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INTRODUCTION

C.C Damodaran “Reason and intuition in Indian thought - A critical appraisal ” 
Thesis. Department of Philosophy , University of Calicut, 1998



CHAPTER I 

I N T R O D U C T I O N  

The sentient human being, at all times and at all places exhibited a 

tendency to know things which are near and far to him; and also those that 

are obscure and mysterious to him. The urge to know is universal and takes 

strong turns from crude physical manipulation to abstruse and abstract 

psychic elevation. From the primitive status to the most sophsiticated 

mental make-ups, man's quest to know the world and the b e a s  in it has 
- -- - -- -- 

been developed by two trends of thought, which we may now call the 
---- - - 

scient$c ternper and the mystic or intrrifiond terriper. In the scientific temper 
-. -- 

the causal connection between the antecedent and consequent is explained 

by sensory and experimental methods, whereas in the other, the causal 

connection, eventhough is, traced to an empirical footing is not necessarily 

thought to be solely due to it. World-views, which we now call 

philosophies and sciences emerged by a spirit and urge motivated by any 

one or both of the trends. 

The problem of this thesis is to critically analyse how these two , 
- - -  . * 

divergent trends - the mtionnl and the intzlitiontll have been used by Indian 



thinkers to develop a full-fledged method of world-view. Select cases of ---- -- -- - -- - ?. -- - "- - -  -*L - 1r _ - - - -  
-. - # 

Western thought will also be attempted in this regard. The possibility of 
. - - - -  - - - - - - . -  c -  -W 

intermingling of these two methods and the resultant dominance achieved 

are also topics of concern. A critical approach is also attempted to point out 

the dominance of intuition as a method of study advocated by thinkers both 

orient and accident. 

Turning to the panorama in Indian thought, it had its origin in a 

hoary antiquity, the period of the vediis - a period roughly running 

backwards to some three to five thousand years. The vedZs as they are 

known, are source books of knowledge accumulated and developed by 

ancient men of thought. They deal as many topics as may now be called 

from physics to metaphysics; from common-sense observation to a 

discursive thinking and abstract formulations. These books are four in 

number, each falling into two sects as per their nature commonly referred 

to as the sect of action (knnnn E n t n )  and set of knowledge (jnana knndn). 

The jn"n'iza contains books that are called Upanisads, which are treatises 

on speculative metaphysics. The rlpanisnds represent the speculative 

activity of the people of hoary tradition and they are the dar&niis or 

philosophies which we have at present in the book-forms. 



In India, philosophy has originated not merely out of wonder or 
- 

curiosity as it was the case in the West. It started from an inner urge to 
1 

know the real cause of the coming into being of the natural phenomena anci 

also the meaning and status of the life of man in the backround of these 

phenomena. Less sophisticated and undeveloped were his methods of 

inquiry that he very often stood aghast at their mystery. The initial crude 

explanations given to them were not satisfying and as a temporary last 

resort, the primitive men looked at them with awe. These phenomena were 

subsequently thought to be the working of some gods. Hence each 

phenomenon was deified and worshipped. Nature worship in its original 

form, was anthropomorphic as illustrated in the early vedic religion.' 

It was thought that, behind every phenomenon some mysterious and 

mighty agents were working. Those agents were thought to be divine in 

nature and different names were assigned to each of them. Thus we have 

Indra, Agni, Maruts, Varuna and the like. This is how early vedic gods 

originated.2 The vedic gods were partly human and partly divine in their 

form and behaviour. They participated in the human activities and 

S. Radhakrishnan, Indian Philosophy, Vol. 1, pp.73-4. 

? L 2 Op. cit., pp.77-8. 



possessed human feelings. The 'polytheistic anthropomorphic' cult of early 

vedic religion slowly gave way to a 'spiritual monotheism' through 

'henotheism'.' We see certain persistent attempts to explain things that are 

phenomenal on rnfionnl grorrnds in Vedas. But those which could not be 

understood immediately were ascribed to the workings of the 'sky-ruling 

godsI.2 Later on, this multitude of gods was replaced by One Szipre~ne. "The 

real is one, the learned call it by various names, Agni, Ynmn and ~n?nr-i;an " .3 

The riddle haunts us as the development of thought proceeds in the Vedas. 

The objectivity and concreteness attached to the mysteries of lives of man 

and the nature of the world gradually faded, though not lost and finally 

found expressions in such concepts like n i ~ p r p a n &  Brnlllnnrl (Acosnlic 

Brahman), Nirgurp Brahmnn (Unqualified impersonal Brahman) and the 

like. This sort of extreme subjectivity and abstraction are the culmination of 

the thought development in the Vedas. 

A consistent and continuous musings of the 'wonders' of the world 

outside and that within prompted the Vedic thinkers to hold that, an 

%t., pp.902. 
J 

Homer, The Odyssey, p.269. 
+ 

3 Ekah sad vipra bahudi vadnnti. Agni, Y a m n  rn~tari&ana'm ahuh, Rk Veda, l., . 
164.46. 



apprehension of these realities could not be gained only by an empirical 

backing of rationality, else a great amount of profuse non-national thinking 

must be conjoined to it. This tendency gains ground when one advances in 

the study of Vedas. Mere intellectual conviction is not the only criterion of 

beholding things. A state of entering into then% or what may he called 

meeting them face to face is required. this is what they termed nnzrblrnv~ or 

integral experience. Comprehensive vision or Snrhyng dnrs'nnn, higher 

wisdom (pmnj&) are some other expressions occurring early in the 

Upanisads. 

Attempts were made, even in. the ear1it.r prinds tn r ~ n d ~ r  a d ~ f i n i t ~  

expression of what one perceived and also what he discerned. The direct 

expression was possible initially through bodily manipulations and also by 

verbalization. The verbalization assumed the forn~ of either glorification, or 

mere description and even personal worship. This has been evidenced in 

the anthropomorphic and anthropocentric conrepts of ved.ic ends R u t  al.! 

thin-gr; of discernment cannot be thus verbalized. The difficulty of giving 

expressions to many acts of dixernmend found a solution in the act of 

sublimating to a sort of deep pondering or meditation. In the process of 

meditation, an appeal to the inner state of man became indispensable. The 



appeal to the h e r  state of man is also an appeal to his inner essence. This 

inner essence was characterized as ]&a or self of man by the Upanisads. 

- 
This rendering of Jiva is not the complete or final meaning of the 
*----I- -- -- . ---- 

Upanisadic concept of Jiva or self. This is an early beginning. Much ideas 
0-- I __.-- - - - .  - - 

have been developed and incorporated in the meaning of Self, which we 

shall see later. The musings of the inner self, thus became an equally 

powerful but more difficult way of expressing. These two methods of 

apprehending factors of discernment in the evolutionary process of vedic 

thought are what may be called in modern phraseology, the rational and 

the intuitional methods. A description of the rational and the intuitional 

and their role in apprehending factors of discernment will be dealt in 

appropriate contexts, and for the time being we shall continue with the 

general trend in the vedas. 

The hard task of popularizing the appeal to inner self as a means of 

expression of discernment to the interest of layman is achieved in India 

through epics like Rn~nriynnn and Malziiblzaratn and also though Plrrnrras 

(books of lore and mythology) and scriptures like G& etc. These popular 

books have a prominent role in popularizing these two methods of thought 

even to the layman. The rational and meditative trends of thought gave 



expression to a later well-developed systems of philosophy in India. The 

same strain of thought also existed in the Greek thinking, where Western 

philosophy has its origin. It thus becomes a universal phenomenon in 

every system of thought. Systems of Indian thought, both orthodox and 

hptprndnx are influenced either by rational or intuitional strains of thought. 

With these preliminary moorings, the present work intends to 

critically examine the meaning and scope of reason and intuition as 

methods of philosophical inquiry; their sigdiance in the contexts of 

Western and Indian thought processes. Also, it is intended to outline the 

dominance played by intuition on a rational background in the main 

systems of Indian thought. As a final conclusion, it is intended to point out 

the sway of intuition over reason as the general trend of Indian thought. 

Chapterization shall be made so as to suit these objectives. 

Reason and Intuition - Their meaning and scope 

Man lives in a composite environment, conducive to his growth and 

also hostile to his living. This mixed conditions necessitate him to develop 

an attitude of own and diown some factors in the world in which he lives. 

The attitude of owning is developed into his participation of the activities in 



the world. This is how an individual tries to interact with the world. If the 

factors in the envirom~ent are conducive to his immediate physical and 

mental satisfaction, he is prone to develop an effective interaction. There 

are equipments, which help him in the effective interaction. They are 
/ 

principally his hody and mind,. specifically his sensory and motor organs 

and the rational faculty. It is only a matter of intellectual assumption that 

on.ela reetional. faculty is the sole fador in knowing his world. Knowledge of 
C_. --- 

the world thus starts with reason. . - 

'Tntellect' or 'reason'; generally means the capacity which helps man 
- -- - - 

to know things around him and also within him. It is "the faculty -of 
-- -- - . -  

thinking and acquiring knowledge, especially of a higher ordern.l . * Here, 
_ 

'higher order' is meant to designate that pertaining to the empirical sphere 

The sense-organs are equipments directed towards the external world. 

They take in sensations or sense data and furnish them to the rational 

faculty of the mind. The mind analyses and syntheses these data and 

pronounce judgements on them. This is the basic step in acquiring 

knowledge of the external world or rational knowledge. Since the data 

1 David Yerks (ed.), Websters Encyclopaedic Unabridged Dictionary of the English 
Language (New York), 1989, p.738. 



pertaining to it are necessarily of the world, rational knowledge must be : 7 __ -- =- - -_. ^ 

C 

a a.tkn>rJ 
.p* - \  t - 4 ;  L\> R 

necessarily em - - -m-n c 
-:..W 9 

[\,+fJ<& p'-' 
The Different Ways of Knowing in Reason 

Reason is the source by which man tries to apprehend the external 

world. The knowledge of the external world is prin~arily sensory in nafilv, 

it 15 based on the data furnished by the sense-organs. An analysis of the 

preliminary stages of knowing the external world reveals the following 
,- h 5 $l< -U ' 

things. Rational or empirical knowledge by its first instance is by sensation H - -- - < , * .  S \  J 
1 P-! 

or sense-experience. In its subsequent stage it is discursive or Agical in 
/-- - 

" ';'h t' 

: l  ' ,  c*,, C p-.%PA 
nature. 

/3(" 
9 

Knowledge by Sensation 

As pointed just now, it is the primary step in acquiring the ideas of 

the external world. The external world is a concrete entity with spatio- 

temporal framework and as such, the objects coming under it are material 

or concrete in nature. Concrete objects are open to others by virtue of their 

a t t r i h ~ ~ t ~ s ;  qualities and extension. As extension, they have size or shape. 

That is, they are bodily in some form or other, however subtle or gross that 

might be. They have qualities like colour, taste etc. They have properties 



like motion, rest, inertia, change etc. Because of their properties they are 

subject to composition and hence decomposition But how we come to 

know these properties of substances, which constitute human ways of 

knowing the external world. Every living being, with varied competence, 

has an inbuilt mechanism which helps them to draw impressions from the 

objects around and an inbuilt capacity to work on and interpret the ideas 

received. Unless beings are endowed with these capacities, they, including 

man, would have been mere spectators of the world. 

The impressions of the objects outside must be received by some 

means, and living beings have organs for this purpose. Man has five 

developed sense-organs to receive impressions or stimulii from the external 

world. When sense-organs came into contact with the object, the stimulii 

fall on them. The impression received by each sense-organ is then called a 

sense-datum. Sense-organs exhibit selectivity in receiving stimulii and 

producing sense-data. Thus the eye is for seeing, the ear for hearing etc. 

The sense-data are furnished to the rational faculty where the analysis and 

synthesis on the data take place, thus completing a stage of human 

knowledge. This is the sensory-knowledge. 

Discursive or logical thinking is the subsequent stage of the empirical 
7 -- 

- - "- 



knowledge. A further analysis on the 'vague and wooly' ideas of this initial --- 
@ 

stage is carried out here. It thus becomes well-defined. This can be 

expressed in linguistic and logical (scientific) forms. When logically 

expressed it becomes prepositions. From different propositions we can 

infer valid conclusions. The propositions are made either inductively or 

deductively. The clarity of the perceived or sense-bound objects can be 

made much more precise by artificial methods, as we do in science. All 

these give us knowledge of objects on a clearer and sharper perspectives. 

Through sensation and observation and the consequent experimentation 

and discursive thinking, an incredibly vast knowledge of the external world 

is open to us. 

The vastness of the empirical knowledge baffles us, but the baffling 

nature is not without free from exaggeration, as when one is aware of the 

limitations of such a knowledge. As we have addressed to the scope of 

rational knowledge, one cannot help remaining indifferent to its limits. The 

reliability and trustworthiness of rational knowledge pose the serious 

threats to it. The empirical knowledge is reliable as long as the data 

furnished by the sense-organs are e f u t a b l e .  Now, it is a moment for one 

to ask a philosophical question. Are the data really irrefutable? We see 



rational theories including the scientific ideas based on them change 

frequently. A moment's thought of the reason for change in stand is 

interesting. For long, a particular theory is held in high esteem. But, when 

recalcitrant instances come, it is dropped and a new one replaces it, not 

unlikely for a further change. The validity of the inference nobody is sure 

certain. Still from certain quarterz, they are held to be the most certain. 

Aren't they sound paradoxical? Truth is sometimes paradoxical. On a 

broader perspective, these theories have only a relative validity. The 

uncertainity of the validity of scientific knowledge is mainly due to its 

origin, which is sensation or observation. Observation can be erroneous in 

two ways. In the first place, it can be a non-obsemfion. 

In non-observation, the observer fails to observe certain aspects of the 

objects perceived. This is a case of omission and the failure of observation 

is due to many reasons. When one observes something, immediately it 

becomes selective. Observation is not mere seeing. It is "keeping 

something before the mind".' The whole world cannot be kept before the 

mind. One must restrict the span of external world to keep it before the 

minds. Hence observation becomes essentially selective. It is true that 

Bolanth Roy, Text Book of lndian !Logic, p.113. 



scientific equipments extend the natural powers of observation. But that 

too, has only a selective scope. The equipment gives precise view of the 

specimen selected, but it cannot give the whole view. Partial views, 

eventhough complete in themselves cannot replace the whole view. 

Actually scientific methods purport to put the wholes into parts and 

analyse them systematically as carried out by its method of analysis. The 

v.gm~ntation of the reqults obtained by the analysis of parts are favourably 

sun~marized and presented for generalization. The generalization drawn 

from individual cases under conditions of identity is the loczrs stnndi of all 

empirical investigations. The flaw in the conclusion drawn as a result of 

non-observation is the first care in which human reason fails. 

Ts think cf s different situation. Assume that competent persons are 

performing the observation under different conditions. Many of the 

workings of man can be thought on mechanical lines. Still many do not fit 

into this category. The volitional activities of man are far from being 

capable of prediction. The cognitive, conative and volitional activities 

which constitute the organic behaviour, are different for different person 

under different and also under identical conditions. This points that man 

as an organic being cannot be taken for granted. But his interaction is 



basically organic. This admits the possibility of untold amount of 

individual variations, particularly on the methods of doing and knowing. 

Think of the case of a man under emotional stress and strain, or a normal 

man vulnerable to emotional states. They cannot observe properly. 

Ordinary man, under normal conditions too is vulnerable to the flexibility 

of mind. This affects his mode of observation. 

The psychologist would say that, a person can observe properly, only 

when he is set for the situation. That is, he must be organically prepared 

for such a situation. A person who is not set for the situation cannot 

observe properly, eventhough he is aided by sophsiticated scientific 

equipments. The wrong method of observation is called mnI-ohserontiorz. In 

mal-observation, the aspects of things are not left out as in non-observation, 

but they are observed in an improper manner. It is a case of commission in 

observation. Non-observation and mal-observation vitiate the first step of 

scientific thinking. 

Let us turn our attention to the natural apparatus with which man 

gets idea of the external world. These natural apparatuses are the sense- 

organs. They furnish impressions of the world outside. Thc smscorgG:G 

are selective and competent in their respective functions. The eye, for 



instance does not transmit the sense-data of hearing and their functions are 

not in the least fused or confused. Sense-organs is function-specific. As a 
e.1 

rule, general set up does not give anything abnormal. They, therefore for 

our common purpose and immediate necessities of life give correct data. 

But the very same organs function in a misleading manner very often. This 

is another paradox worthy of comment. Factors of misleadings results 

pertaining to sense-organs are intended here. 

Illusions, delusions and hallucinations of various types are coming as 

obstacles in our sensory ways of knowing. Optical illusions like mirage, 

rope-snake illusions, the Muller-Lyer illusion etc. are worthy of mention 

here. The eye, which is the most sensitive and important sense-organ, gives 

us wrong ideas of the objects perceived. A vast patch of dry sand is 

confused and seen as a river in mirage. An object is seen as something else 

as in rope-snake illusion. In illusions of these types there are objects, but 

they are perceived to be something different. .This is an example of error. 

In a similar manner, the skin, another sense-organ gives us wrong 

information as when we touch two objects, one say wooden and the other 

metallic, as having different temperature. However, the temperature of 



both is the same in the same surrounding. This is the case with all other 

senses too. 

Now, take up the case of the mind. The waking or conscious state of 

the mind acts as the analyser of sense-data. Is the waking state of the mind 

fully alert or infallible? Psychological studies reveal that the waking state 

of the mind can at times fall into brief moments of mal-functioning. Just as 

illusions are due to the sense-organs, delusions and hallucinations are due 

to the disturbed states of the mind. Various are the nature of hallucinations 

ascribed to the weak or disturbed state of the mind. Hallucination, is a 

visual experience in the absence of a perceived object. That is, without any 

sensory-stimulation, the mind imposes an 'object'. Here sense-organ does 

not get any sensedatum from the external world. The mind, however, gives 

a seemingly true experience of the object. This type of hallucination is 

referred to as positive imllzicinnfion and is present in delirium, some sort of 

hysteria etc. 

There is another type of hallucination, known as negative 

hnlbidnation, where, eventhough adequate sensory stimulii are present, the 

mind does not give an experience of them. These hallucinations occur in the 

pathological or mrobid mental conditions. But, they can as well be created 



artificially under experimental conditions. Such is the case in hypnosis. 

Here a temporary 'pathological' state (not in the strict sense of the term) is 

imposed on the mind. There are still other types of hallucinations where the 

mind itself falls into an inalert condition. It is frequent that one can have 

sensory experience (without any sensory stimulation) in the states between 

waking and sleeping and also between sleeping and waking. They are 

respectively known as hyplopolnpic and hypnogopic hallucinations. A few 

instances cited, point out that the conscious mind has natural tendencies of 

inalertness or it can be induced to have inalertness. In either case, it 

malfunctions. Hence cognitive statements of the conscious mind are not 

without flaws. The possibility of inalertness of the conscious part of the 

mind and the possible furnishing of the misleading data of the sense-organs 

are sufficient here to suggest that rational knowledge is not immune to 

errors and consequently sciences too. This does not purport to say that, the 

empirical knowledge per se is erroneous. It only means that they canbe 

erroneous and as such indubitability and trustworthiness cannot be 

ascribed to them. The amorphous condition of the credibility of the 

criterion of valid knowledge tends one to think of an alternative and 

intuition is the best available alternative. 



Intuition - its Meaning and Significance 

The necessity for a credible knowledge prompted man to make a 

thorough investigation of the available potentialities in him. The 

investigation cannot be from outside, as it will inevitably end in rational 

thought. So a different approach is to be initiated. It cannot be a pre- 

emptive inquiry barring the reflective domain, for every act of mental 

investigation cannot but start from a rational domain. The question 

whether the possibility of a knowledge not expressed by logical and 

discursive idioms is addressed in this context. Thinkers everywhere tried 

to get a solution for this. Men of genius thought about the possibility of an 

immediate, non-prepositional, yet trust-worthy knowledge. Many thinkers 

hold that, man, apart from his rational faculty, also possesses "a power 

more interior than intellect by which we become aware of the real in its 

innate individuality, and not merely in its superficial or discernible 

aspectsl'.l 

This power, 'more interior than intellect' is his intuitive power. The 

1 S. Radhakrishnan, An Idealist View of l i fe ,  p.100. 



etymological meaning of 'intuition' is judgement based on irrational ground 
. - - - _ _ _ V - -  - 4 

or 'judgement without reasoning'. The amplification of this is that it - - - - - - - - - -  - 
represents a set of knowledge derivable not by rational or discursive 

processes, but by grounds other than reason and discursion. The 

judgement arrived at is neither due to induction or deduction. An 

empirically prone mind may probably think that how can a judgement be 

derived without recourse to logical methods. The enigma of intuitive 

pronouncements is partially due to the belief that it is non-rational. But, it 

being non-rational, does not mean it is anti-rational. It simply means that it 

is above logical inferences or it surpasses the limits of empiricality. 

Therefore intuition is a super-rational capacity in man to know things more 

intimately and comprehensively - an immediate and comprehensive 

method of apprehension. It is not the total negation of the rational, but the 

effulgence of the trans-empirical. It is the immediate cognition of the 

essences of a thing and a quick insight. Insight is an instance of intuition. 

Hcwever ip-sigh-t h t v s  mt cempletely cover intuition, as its scope of 

application is limited when compared to intuition. In any discipine, 

particularly in philosophy, intuition has a special significance. 

Philosophers alone are not open to intuition. Any person endowed with 



sound rational background and a deep insight into the problem to be 

investigated has moments of intuition. 

Intuitive Instances in Sciences 

The fact that intuition occurs only to a mind endowed with ripe 

rational backing is illustrated in certain cases of scientific discoveries in the 

West. To begin with, let us think of the case of Archimedes, who invented 

the Law of Floatation or Density. It was known that he was a man of ripe 

rational thinking and temperament. As per the anectode associated with 

him, it was believed that, one day he was directed to fbc! nlit the V P T R C ~ . ~ ~  of 

a certain golden crown by a king. The urgency of the matter divested his 

mind of other pre-occupation. He was all the time intensely brooding over 

it, its scientific characteristics. Meanwhile he accidently noticed the 

overflow of a certain quantity of water when he had his bath. He got 

himself immersed in a tub brim full of water, as was his custom. The 

quantity of water overflowed was an immediate instance to inspire his 

rationally ripe mind. It worked as a splinter to get ablaze an intuition of the 

necessary connection of the quantity of water to the weight of his body. 

From this intuition he was able to discover the Law of Floation. The crown 



was consequently found to be impure in nature. We are interested in the 

case of intuition in this incident. 

Another instance of similar intuition, as it is well-known, is in the 

case of Newton. The instance of falling down of apples was a sufficient 

ground for his intuition leading to the discovery of the law of gravity. 

Similar is the case of the chemist, Kekule, who under intellectual musings 

discovered the structure of Benzene ring. Descartes was also open to a 

similar state of intuition in his discovery of Analytical Geometry. Nothing 

short of intuition prompted de Broglie, the physicist to develop his theory 

of matter-waves. Heisenberg's principle of uncerfu'nfy is another case of 

intuitive discovery. Modem science has a lot to do with Einstein's 

celebrated General Theory of Relativity. He devleoped all this in a spell of 

mental musings of intuition. No men of consequence can question the 

rational potentialities of these men of Science and of their intuitive 

inspiration. 

The Undercurrents of Reason and Intuition 

The world we live in, gives a fertile ground for man to be active 

physically and mentally. The propensity of man is to employ his open 



faculty of reason as a tool to execute his mental activity. Human sensibility 

and understanding are expressions of such rational employn~ent. The 

psychic difference calls for a varied rational activities in myriad forms, 

which may lead to the individual variation in the modes of apprehension. 

The reason for the variation have been cited earlier. But, this, however calls 

for a systematization achievable through what is called the principle of 

verifiability. Thinkers clamour on this point and argue that unless 

statements are capable of empirical verification, they cease to be true. The 

criterion of empirical verifiability is consistent with all modes of rational 

thinking. But it opens a Pandaro's Box, the moment it is extended to all 

modes of thought. Further it wodd be a category mistake, if that which is 

applicable to one system is expected to hold good in other systems as well. 

As different from conceptual knowledge, there is a particular type of 

knowledge emanating from the inner recesses of one's experience and 

understanding. It is rooted in understanding, but takes the whole 

experience. This type of knowledge is intuition. We traced intuition to the 

inner recesses or to the boundaries of consciousness. Characterized by his 

complete consciousness or the very self in him. This qualifies intution to be 

the expression of the self. It is immediate or apurokvl because of the 



intimacy of one's own self and the matter of knowledge. Therefore 

intuition is a capacity in man to know things more intimately and 

comprehensively. In Indian thought, intuition is known by various names, 

such as anlrbhava or integral experience in Advaita; prajn??, BBdhi, !iinYafa, 

fa1 hta  etc. in Buddhism, ~~va1lnjn"a'na (absolute knowledge) in Jainism etc. 

All these represent intuition as the profoundest knowledge of human self. 

Thus intuition is the knowledge of self in Indian contexts. 

The lack of this knowledge is believed to be the root cause of all 

suffering and suffering can be eliminated by proper knowledge or VidyX 

This is synonymous with intuition. In Indian thought, generally, 

immediacy of knowledge (tzpar5ksa) is regarded a chief characteristic of its 

validity. The great illustrations, which we shall see later on, given by Indian 

thinkers regarding the nature of intuition is that, it is the knowledge of self. 

Self-knowledge is inseparable from self-existence. It is the pre-supposition 

of all other existence. Knowledge of self or intuition-is the basis of the 

knowledge of all other existence. According to Advaita, self-knowledge, 

which is intuitive is beyond doubt, for "it is the essential nature of him who 

denies it".' Self-knowledge or intuition is the object of the very idea of the 

l 
1 Saiikara, Brahma SCtm ~ h k y a  (ii 3.7 and i 1.4). 



self, asmat pratyaya visaya. Hence an individual cannot question its validity 

on account of its immediate presentation. This points to the indubitable 

nature of intuition. All experiences - cognition, conation and volition - 

are implicit in intuition, as the self is the centre of all experiences. This 

leads to considering intuition as an integral experience. 

Rational facts cannot reveal anything of the inner self. We require a 

science of self and intuition represents such a science. "If we wish to know 

the inner nature of reality, we must resort to the whole personality of which 

intellect is only a partM.l But this part is very useful as we live on with this 

part. But, since we are not living with the whole personality, we tend to 

undermine its importance. The whole personality can be reflected only 

through an insight, a holistic expression of the self - the knowledge of the 

self. Various systems of Indian thought give prominence to knowledge of 

self as the supreme knowledge. This tendency is also not obscure in the 

West. A treatment of them will appear in appropriate contexts. 

The world one lives in is as much real to him as an outside thing as it 

is a reality to him the inner self. They are structures of a more fundamental 

1 S. Radhakrishnan, An Idealist V i m  of Lij, p.113. 



and inner world. A knowledge of this state is unavoidable. Power of the 

intellect cannot by itself enter in this domain The knowledge of the self 

can be developed only by an inward-seeking, a method of 'ego-exploring 

technique'. "Our inner life cannot be described merely according to 

psychological laws. To define it analytically would be to limit it. We can 

speak of it only by the use of intuition, not by the use of scientific methods".' 

Subjectivity and Inward-seeking 

The conviction of one's inner self is as much personal as its cognitiion 

is subjective. The congition of self entails subjectivity as the criterion of 

inquiry. A matter of personal experience and conviction cannot be put to 

autside examination. The analytic methods give way to an inward seeking 

of the ego-exploring type. Systems of philosophy which developed science 

of self set great store on their being subjective in treatment. The Platonists, 

the Existentialists and the Bergsonians are upholders of subjectivity in the 

West. Almost all systems of Indian thought have overtones of subjectivity, 

inspite of their striking views of rationality and objectivity. 

F. Mayer, A History of Modern Philosophy, p.555. 



The Revelatory Nature of Intuition 

Revelations are expressions communicating to the external world by 

persons in their moments of supreme calmness and equipose borne of 

intuition. These are flashes of ideas occurring at rare intervals. The 

revelations burst forth spontaneously from such mind under states of eerie 

ecstasy and charm. They are, therefore, figuratively called "madness". In 

"madness" of this type, the person concerned forgets all about the 

surroundings as in the case of Sri Ramakrishna, Aurobindo and others. 

Archimedes, it is said, even forgot to wear his dress and ranabout crying, 

ureka!, eureka! (I have discovered, discovered). Plato himself a genius had 

occasions of this type. According to him, the intuitive expressions are a sort 

of 'madness' imparted to men by gods, the purpose of which are known 

only to them and the person concerned. "We Greeks, owe our greatest 

blessings to heaven-sent madness. For the prophetess at Delhi and t?e 

Priestess at Dodona have in their moments of madness done great and 

glorious service to men and cities of Greece, but little or none in their sober 

moodn .l 



Platonic 'madness' cannot be created by artificial means, as claimed 

by Zaehner, in his Mysticism, Sacred and Profane. The eerie ecstasy derived 

from the experience and the total disregard with which such persons 

entertain the world, are superficially exhibited by men who are under the 

influence of 'drugs'. ZaeQhner, thought that these people also have some 

sort of strong experience and awareness and mysticism or insight can be 

artificially created. 

Intuitive Experience - A State of Mysticism 

In the exalted state of mental enlightenment intuitive expressions 

come forth and are termed as revelation. Though intuition is 

consciousness, the state into which the individual has changed is what is 

called a mystic state. In this way mysticism, revelation, intuition are all 

interconneded. The etymology of 'mysticism' is from the Greek root 'muw', 

meaning 'to close the sense-organs and passions'. Those who are capable of 

closing the tantalizing influences of the sense-organs and passions can be 

'initiated' into the secrets of worldly existence and the reality underlying it. 

A person who is thus 'initiated' is called a 'mystes' (mystic). Eventhough 

mysticism is associated with 'mysteriun~' (secret), it has nothing to do with 

occultism, miracle-mongering, magical powers, witch-crafts, mesmerism 



etc. Cryptaesthetic powers like clairvoyance, clairaudience, telepathy, pre- 

cognition etc. must not be equated with mysticism, even though mystics 

might possess them. It is not the possession of powers that matters, but the 

consciousness which is the seat of all such powers is the point. The powers 

when used for personal gain or fame, make obstacles in the pain of spiritual 

realization. According to the great mystics like Sri Ramakrishna, the Siddlzi5 

(supernormal powers) are hindrances in the path of self-realization. "What 

shall I do with super human powers? Can one realize God through them? 

If God is not realized, then everything become false".' 

Again, mysticism is not to be identified with visions. It may be true 

that mystics have such visions and voices, but they are of secondary 

sigruhcance to be avoided. The SiddhG, visions, voices and the like actually 

deflect one from his pursuit of self-realization. This is because, genuine 

mystical experience is non-sensuous and visions and voices are sensuous 

experiences. But the visions and auditions experienced by a mystic are 

indicative of a mystic experience to dawn. "Mysticism is the intziiiive 

experience of the Divine Realityt'.2 These mystic visions are therefore 

1 Quoted in K.P.S. Choudhary's, Modem Indian Mysticism, p.2. 

r\ 2 Op. at., p.22. - 



emanating from intuition. "What we seen 'there is' is not the same as 'what 

there is', but at the same time 'what we say there is' is not altogether 

unconnected with what there is".' 

Immunity to Subject-Object Dichotomy 

In all rational thinking, logical and scientific, the objects or things of 

sensation and the percepient or the subject are different and their status are 

different. Objects exist outside of the percepient and treat as entities 

entirely different from the perceiver. Their sensible forms alone are of 

interest to the percepient. One gets data from them and there is no mental 

Ed 
union. The data are communicated to the perctpient through a medium of 

sense-organs. The mediae of the knower and known vitiates the intrinsic 

relation between them leading to an intellectual cleavage of subject and 

object. The things in their entirety are not revealed in a condition of 

mediation. This is not so in the case of intuition. It is immediate 

apprehension and the role of mediatory organs are considerably little. It is 

a direct apprehension of the things without the mediation of sense-organs. 

Hence the subject-object cleavage does not figure. In intuition, there is a 

1 T.M.P. Madhavan, "Contemporary Relevance of the Insights of Advaita" in 
Contemporary Indian Philosophy, Series-11, p.128. 



perfect union of object and the subject It is direct and spontaneous. 

"Knowledge and being, the idea and reality, the reference and the 

identification are both hereM.l The immunity to subject-object dichotomy of 

intuition also saves it from being free of proof. 

The necessity of verification is a rational-specific form of procedure, 

as it is due to the mediacy and variant nature of the data collected. In the 

absence of such a condition, the data may tend to conform different 

standard and unity is difficult and rational knowledge may tend to be 

fictitious or fanciful. Verification procedure is prescribed to overcome this 

ambiguity. As these conditions do not prevail in intuition, the verifiability 

principle is of no consequence to it. 

Ethical Presuppositions 

Intuition is the expression of the complete being and knows no 

seggregated activities. Hence it cannot remain untouched by one's ethical 

status. That is why, it is said that a person who embarks on the pursuit of 

intuitional experiences must be essentially virtuous. It is one of the pre- 

conditions of such an aspirant. "It [intuition] is possible only when the 

1 S. Radhalaishnan, An Idealist Vim'of L i j ,  p.114. 



individual is fully alive and balanced. We can see truly only when our 

inner being is harmonized. Intuition is the ultimate vision of our 

profoundest beingn.l A balanced individual is not one devoid of ethical 

qualities. This is sublimely exemplified in the Eight-fold limbs (Astiinga) * .  of 

Yoga and in the Eight-fold methods in Buddhism. All Indian systems of 

thought, which pursue the highest consciousness set the above astangas as 

their guidelines and unless they are fulfilled, the goal is impossible. For the 

realization of Truth, let it be God-realization, or Self-realization, a strict 

l 
adherence to these methods is indispensable. SauFa, purity in n ~ d  and 

body, is to be met before entering the domain of intuition. 

Intuition - Beyond Verbalization 

Language, gestures, facial expression etc. are the common techniques 

which are employed to communicate things to other persons. 

Conmunication is possible only in the case of the expressible. The 

expressible are those that come within the purview of the empirical. Our 

knowledge of objects and their related data are easily communicable. 

Expression are expressive of the empirical and rational. Many of human 

1 Op. cit., p.114. 
A 



experiences cannot be communicated and expressed. They do not come 

the ambit of rationality. As intuitional expressions do not come within the 

framework of n k  riipa (names and forms), a rational instantiation and 

verbalization cannot be thought of. Dumb silence or mmrnn vzkyn is the 

general technique in intuition. Negative language and methods like nfi, 

nzti (Not this, not that) and Vitnnda . (negative logica argumentation) are. I 
also followed to express the inexpressible. As these techniques deserve f 

separate treatment lager, they are not discussed here. But the psychology 

of the expression of the inexpressible is that one wants to communicate, but 

the subject as it falls beyond the pale of verbalization cannot be 

communicated. It is better to communicate than not to communicate and 

language, gestures etc. are the only medium and this medium has been 

chosen for want of a better medium. 

Language is only an empirical tool of communicating the mundane. 

Intuition is supra-mundane. So any attempt to verbalize it is firstly in itself 

a category mistake, as these two fal l  in two different categories. If language 

is used to explain intuition, we may fall into paradoxes. "The paradoxes 

arise because of what is perhaps the basic paradox of all, viz., although 



what is given to our intellect is determinate or relative. We take it to be 

indeterminate and absolute" .l 

Language cannot be thus used to explain intuition. This must be one 

of the reasons why the mystics or men of intuition follow the method of 

siIence. When one experiences the "Bliss of solitude", one becomes silent as 

the beetle drones no more when it is fully honey-drunk. "In the sate of 

mystic illumination, the mystic attains a state of living stillness (6gntain) 

marked by a deep peace, because the inward silence is the cessation of 

agitation (CariEalata) of the mind".?. Nagarjuna, the great Madhyamika 

dialecticion, in his work, ~igrahavy&rtani, also cautious us against using 

language to explain the P~ra~niirtlur (Ultimate Reality). He is of the opinion 

that, even though intuitional experience is beyond the pale of verbalization, 

mystics sometimes use language to communicate the mystical. This is 

because, by keeping silence, one communicates nothing. If he uses 

languages he communicates in the wrong way. Since communication is 

necessary, the language is used. 

1 R. Sinari, "The Concept of Nothingness in Buddhism and Existentialism" in 
Contempora y Indian Philosophy, Series-II, p.278. 

2 K.P.S. Choudhary, Modrm Indian Mysticism, p.28. 



We see, very often, the mystics use superlatives to explain their 

experience of intuition. The reason is that any amount of stress and 

qualification given by language cannot come nearer to the Reality, for it will 

be like, "attempting to measure the heat of the sun by the ordinary 

thermometer . . .".l In Advaita, the Ultimate Reality, Brahman is described 

as sat, n't and iinnndn (eternal existence, eternal consciousness and bliss). 

The Ultimate Reality is "Super splendent, super-sublime, super everything 

that can be namedN.2 The Ultimate Reality, according to the Upnni2nds is 

rna\mtijh mah7yan (greater than the greatest). Positive verbalization renders 

the cognizing of things in their names and forms. Intuitive experience 

cannot be thus verbalized. 

Reason and Intuition are Not Antithetical 

Both reason and intuition belong to the individual and his 

consciousness. The apeal is to his inner sentience or self. Reason is the first 

apparatus with which one interacts with the world. The world is variant 

and requires differentiation. The intellect is conditioned to accommodate it 

and to act in differentiation. The differential conditions require a 

1 S. Radhakrishnan, lndian Philosophy, Vol. I, p.663. 

2 S. Radhakrishnan, Principal Upanisads, p.327. 



differentiating faculty and the intellect or reason is that faculty. The 

working of reason is therefore differential and individualistic. To 

coordinate and broaden the differential, a whole activity is required. The 

holistic function is carried out by intuition. Between part and whole there 

is no isolation, as they form a continuum." There is no break of continuity 

between intuition and intellect. In moving from intellect to intuition, we are 

not moving in the direction of unreason, but are getting into the deepest 

rationality of which human nature is capable".' 

Intuition gives us the object in itself, whereas the intellect depicts and 

details it in separate acts. Hence every intuition has at its bottom an 

intellectual purport. Intuition emanates from the background of reason, but 

tresspasses its limits. In this sense it is trans-rational, but not anti-rational. 

All metaphysicians are astute logicians in the first instance, as it implies 

that bereft of a rational framework, intuitive expressions seldom come. 

Great metaphysicians like Sankara and Socrates are unanimous in the view 

that intuitive certainty is reached only after a prolonged and sustained 

intellectual exercise. The necessityof a deep-seated intellectual pre- 



meditation for the attainment of intuition is the common dictum for all 

Indian thinkers. 

One can speak of the utilities of reason and intuition. Rational 

knowledge has the clear bearing of the world and so every human, who is 

essentially and basically worldly cannot get rid of the early influence of 

reason to which he is exposed and accustomed. His pragmatic world-view 

is moulded by reason. "Logical knowledge enables us to know the 

conditions of the world in which we live and to control them for our endsw.l 

But the awareness of the world is no world-knowledge. This lacuna is met 

by intuition, which gives a vision of the profundest nature of existence. The 

holistic vision of the nature of our own self is the greatest achievement one 

can think of and intuition is the awareness of such an expression. 

Discursive knowledge is more comprehensive than sensory knowledge. 

Intuition is more comprehensive than discursive knowledge. Hence it is 

said that, "intuition stands to intellect in somewhat the same relation as 

intellect stands to senseW.2 The modss opernndi of intuition is the self, its 

1 S. Radhakrishnan, An Idealist View of Life, p.115. 

2 Ibid. 



expression and exposition. The Science of Se2fis the science of intuition and 

this reserves some space of the discussion later. 

Intuitive Perceptions as the First General Principle 

The weltanschauugn of any individual is determined by his sensibility 

and understanding. We also come across world-views governed by 

insights and intuition. Let us speak something about world-views, whose 

motif is reason. Take sciences themselves. All natural and empirical 

sciences, mathematics included, proceed from certain basic principles. 

These basic principles are initially postulates or generalized 

propositions,very often a priori in nature. They are thought to be self- 

evident first principle regarded as the conceptual foundations of scientific 

thought. They are presumed to be independent of and immune to proof or 

verifiability. These self-evident, self-proved first principles are 

euphemistically called as nxioncs. Axioms are the first premise of all 

empirical thought. 

Every science has its own axioms. No scientist ever questioned their 

utility and applicability. Reason fails to rationalize their purport. It is true 

that we have influences of and sensibility of matter. Spce and tiXc Zrc 



part and parcel of our sensibility. But their very fundamental existence, we 

tend to axiomatize. The existence of space and time are axioms or 

fundamental postulates of all scientific thought. The ratio of any number to 

zero leads one to infinity is an empirically unverified principle in 

mathematics. It is an axiom. Mathematics employ so many axioms. In 

physics we think of the sum-total of a system, say, matter, force, energy, etc. 

is a constant. This is an axiomatic generalization, as we have no access to 

the totahty of whole systems. The complete energy level in the cosmos is 

beyond the pale of empirical verification. The view that infinite number of 

galaxies remain in an infinite space is also beyond reckon. It is not a belief, 

but an accepted truth in physics. These are all axioms. The biologists 

accept that life has started from a primordial substance - material, mental 

or both - but cannot speak anything of its own origin. Any attempt to 

unfold the origin will put the whole thing in infinite regress on the appeal 

of the principles that, everything must have a cause and also ex nihilo nihil 

fit (out of nothing, nothing comes). The sole criterion of sdmce, the reason 

fails to rationalize the axioms. This shows the limit of reason and the 

rational methods. 

People say that, there is unity and uniformity in the world. This . 



axiomatic generalization is based on the fixity and regularity with which 

certain observed phenomena take place. The law of Unifbnrrity of Nature 

and the Lm of Universl Causafions are the axioms of our empirical 

understanding. Similar axioms are seen in subjective sciences as well. To be 

good is virtuous and rewarding. 'Honesty is the best policy'. Everybody 

wants to be happy. To be happy is our motto, even though means of 

happiness are divergent for individuals. But the principle 'to be happy' is a 

common dictum. All our attempts - corrupt or glorious - are in one way 

or other are vindicative of this aim. Everybody wants to pursue truth, 

beauty and goodness as per their own standards. But the subjective states 

like truth, beauty, goodness, happiness etc. are common and axiomatic. 

Nobody denies their status and role in the life of man. They are accepted to 

be present there. 

Let us think what motivates man to stick on to universal principles or 

what may be called axioms in his objective (scientific) and subjective paths 

of life. Had rational faculty been the cause to uphold these principles, then 

they must have had a rational argumentation and proof. Reason fails to 

remove the riddle. In this case they must have been available to us in the 

world ready for verification. The enigma of the origin of axioms and our 



compulsion to accept them are though the limitation of reason are at the 

some not the limitations of human knowledge as a whole. They point to a 

higher faculty in man, the faculty of intuition. 

In place of much sound and hrry, the mind accepts them in a calm 

and gentle manner, as if in a bliss of enlightenment. The possibility of our 

own being, our own self must be the cause of such beatitude. The axioms 

are the very demands of our own existence, not bodily, but psychic. The 

psychic demand is the demand of the self. These are the expressions of self, 

the knowledge of self; and knowledge of self is intuition. "If intuitive 

knowledge does not supply us with universal major premises, which we 

can neither question nor establish, our life will come to an end".' One 

cannot cast aside the general principles as wishful thinking. The ethical 

soundness, the moral authority, symmetry and pattern, unity and 

uniformity, harmony and consistency are all various basic assumptions of 

human thinking. Had these axioms been invalid, their opposites must have 

been valid. But every life instance is against this and speaks of symmetry 

and harmony and not chaos and disorder. These principles are neither 

1 S. Radhakrishnan, Op. cit., p.123. 



acquired by observation and experimental verification nor inferred by 

rational thinking. But neither of them is possible in the absence of axioms. 

They are the substratum of all our perceptions and inferences - the 

intuitions of life, the first 'sensibility' of our own self. "If we deny self- 

(3 P) 
hioeldge, if we make nothing evident of itself into man's self, we deny the 

A ?- 

possibility of all knowledge and life" .l 

A little amount of reflection reveals that the demand for verifiability 

leads us to a vicious-vortex. Some factors are regarded as true on condition 

of other, which in turn on other and so on ad infinitzrm. Now there must be 

an ultimate ground to dispel all these skepticisms, otherwise every bit of 

knowledge cannot be free from skepticism and thereby no knowledge 

possible at all. The locus of indubitable knowledge is our own thought. It 

is the thought of our own self. When one thinks, he is thinking of self 

directly or indirectly. Self-knowledge gives the ideas that one thinks and he 

exists. This is what Descartes, meant, when he said, Cogito ergo sntn. Self- 

L- 
knowledge is self-valid knowledge. It is indubitale knowledge. All other 

A 

knowledge can be doubted. Intuition, which is knowledge of self and self- 



valid knowledge cannot be doubted on this ground. "It is not possible for 

thought to think what is not true".' Basic knowledge must be valid, or else 

remaining knowledge becomes invalid. To think validly is inherent in man. 
./ 

- 

1 Ibid. 
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REASON AND INTUITION IN 
WSTERN THOUGHT - A FEW SELECT CASES 

Pn'mnfacie, it may sound that, this topic would be an odd man in the 

subject matter of this work. Yet to bring home alien ideas of similar concern 

is the purport of this attempt. A few select cases have been identified for 

this purpose. The matters of unity and common concern are of interest in 

this context and this attempt is driven by such an idea that one can 

corroborate knowledge from any source. "Let knowledge come to us from 

all universeff .l 

The acceptance of first principles, of which we alluded to in the 

. previous chapter, has its sigruficance in the Western Systems of philosophic 

thought as well. They have been regarded as- the bases of human 

knowledge of the objective world and also the subjective conviction of his 

own self as systematic expression of intuition. To start with Heraclitus. 

Heraclitus is believed to be a man of dual interests, of reason and of 

intuition. Liberal and rational thinking are not the only strains of 



discernible things in his philosophy. He is equally powerful of its intuitive 

expressions. Expressions bearing testimony to these two trends can be 

cited. The rationalist element in Heraclitus is evident, when he says, "the 

things that can be seen, heard and learned are what I prize the most".' 

Again, "this world which is the same for all, no one of gods or men has 

made; but it was ever, is now and ever shall be . . . ."* The sentences refer to 

the empirical world with its sensibilia. One's intellect is the final authority 

to judge. The world that we perceive is not fictitious or imaginary and it 

can be fully cognized by the senses. There cannot be any polemic about this 

sense of his expressions. But very soon one can notice that the rationalistic 

tendency which was well defined in him, has its base in a higher plane of 

thought. 

Onlv a mystic or a man of intuition could say, "every beast is driven 

to pasture with blows".) The implicit idea of this expression of mysticism is 

that in order to direct inert and inactive being into light and glory, he must 

be castigated of his ignorance by some wilful purposes. It is a hard process 

e B. Russel, Mysticism and Logic, p.20. - 
2 Ibid. 

I ". cit., p.21. lL &- 



to remove one's mould, the intellectual mould of rationality and to initiate a 

domain of higher mould of enlightenment. Splendid indeed must be the 

beautiful combination of rationality and intuition in Heraclitus, as he says, 

"we step and do not step in the some rivers; we are and are not".' This 

argument can be explained from two viewpoints. As long as one sticks to 

sensibility and rationality, the world and the worldly things seem to him 

changing a state of flux and determinates. There is nothing permanent in 

the world organizable by human reason. It is impermanent. But viewed 

from the other standpoint, the whole picture assumes a different purport. 

The flux is due to the flexibility of the senses and rational mode of 

apprehension. Eventhough the world is fast changing and evolving, the 

very principle of its coming into being is not flexible. This requires an 

intuition to apprehend. Though the world is changing and impermanent, 

the agents (sense-organs and reason) who give the idea of change and 

impermanence of the world themselves are transcient and flexible. 

The Socratic dictum, "Know Thyself" is the best exposition of the 

necessity to have a knowledge of the self. When Socrates said "knowledge 

is virtue", what he actually meant was to know the knowledge of self is the 



most virtuous of human qualities. Knowledge of self or intuition is the 

highest state achievable by knowledge and his concept of knowledge is not 

the mere spatio-temporal knowledge. Faith, opinion, etc. are trivial 

according to him. They come to the level of empiricality. 

In his discourse to his disciples, Socrates wanted to place his 

arguments on first principles or axioms, which according to him are the 

'gateway to intuition'. Deductive inference are for him the pass-time 

exercises. Observed facts and individual instances for him, have only a role 

to be links of a higher state of understanding. The higher state of 

understanding, he equates with the "inner voice", the intuitive revelations 

of Self and for Socrates such revelations counted more than external 

perceptions or logical thinking. 

Plato's world-view is undoubtedly rooted in his intuitive insight of 

an abstract world, which he calls world of ideas or universals. Plato's 

universals are his intuitive apprehensions of a world of realities, where 

everything remains in a permanent and true form. They are purely 

abstract. For him, a little amount of concreteness even divests things of 

their essences and realities. The concrete world of objects which is sensibly 

and reasonably exist represents a false world devoid of substance. The 



rational world of apprehension or the world of particulars, as he prefers to 

call them, have no status and validity, unless the world of ideas or 

universal are there. That is the intuitive state of the world of universals is 

the cause and condition of the rational world of particulars. 

Plato's favourite expression of intuition is "Recollectiont'. It is no 

recollection of the ordmary type, but higher state of consciousness or 

intuition, which is the substratum of all other particularized cognitions. 

Particularized cognitions are for him those pertaining to sensibility and 

reason. They are mere shadows of a fundamental substance of 

"Recollectiont'. "Recollection is the basis of the logical process which 

consists in the discovery of ideas in which the particulars participate'.' The 

idea of Good is the power of knowing to the knower and the reality of Good 

is made available to us by Recollection. The principle of 'Good' is the basis 

of all existence and value and it eludes the logical or discursive grasp. 

Good is a self-evident, self-proved first principle for Plato. Good is the 

expression of Recollection. This argument gives us great scope of upholding 

the contention that Plato also regarded axiom ('Good' for Plato) as the basic 

principle of all rationality and the basis of intuition 



Plato's great disciple Aristotle is also a thinker coming in this line of 

thought. He replaced Plato's "Recollection" and "Good" by his concept of 

Nozrs. The axioms or the First Principles cannot be apprehended by reason, 

according to Aristotle as it is the case with Plato and all other great 

thinkers. He maintains that Nous (intuition) alone can comprehend them. 

All reasoning starts with Nous. There cannot be a science of First Principle, 

as they are self-evident and self-proved. "We become aware of them [the 

First Principles] by Nous, by direct intuition and not by demonstrative 

science" .l 

Now, have a look at the Continental Rationalists. Descartes wanted 

to set philosophy on mathematical lines in order to get universally valid, 

clear and distinct principles. He also began to argue that all the knowledge 

arises from a clear and distinct, self-evident principle. Knowledge of self 

represented by Cogito gives the knowledge of object (existence). Self- 

knowledge must be self-evident, clear and axiomatic. The self-awareness 

(or self-knowledge) is axiomatic and so it must be self-existent and 

indubitable. Cogito, as self-knowledge cannot be empirically verified. 

Cogito is the source of all knowledge. Intuition is the basis of Cogito. "It is 

1 S. Radhakrishnan, An Idealist View of Lij, p.125. 
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the intuition which an unclouded and attentive mind gives us so clearly 

and distinctly that we are wholly freed from doubt about that which we 

understand" .l 

Spinoza, in his Ethics, speaks of intuition, Scientin inhiitivn, as the 

restorer of what the world of science cannot achieve. He distinguishes 
-- - 

intuition and reason. Reason, according to him, is in the form of opinions, 
__P_---- -- _. _ _- 

meaning, that it is flexible like ordinary ideas. Reason can give us 
1- 

knowledge of sciences, but in intuition we get direct understanding of the 

object as such. Intuitive expressions are the expressions of human ego or 

self and they are not vulnerable to logical standards. They set criterion for 

other knowledge and not subject to a criterion from them. 

The Critiques of Kant 

The rational and intuitional domains of consciousness are not alien to 

the Kantiqn Critiques. The Critiqries, especially, the Critiqzie of Pzrre Reason is 

concerned with boundaries of human knowledge and the range of its 

application. One must guard against the German meaning of 'reason' and 

the English sense of it. 'Reason' for the German thinkers is wrnzmft,the like 

1 O p -  cit., p.126. 



of which we say intuition. The English sense of reason is communicated by 

the German expression of 'understanding', verstand. To avoid confusion, 

m :-v 
the German terms are move suitable. Hence verstnnt and wrnzrnft in Kant < - 

_I--_ . -- L' 
represent reason and intuition. / 

---- --- - -- .- . . -.- 

The world of empirical realities must be a world open to 

'understanding' or verstnnd. The mind is equipped with certain aiding 

factors, which he calls 'Categories of Understanding'. Only with the help of 

'categories' one is able to apprehend the world of phenomena. Naturally 

the sense-organs and the like are its initial factor to bring about the 

sensibility of 'understanding'. Categories can work only on materials 

supplied by the sense-organs. Our reason (not in the German sense) can 

work within the limits of the categories. It cannot give anything of a world 

Norcmenon (or Reality). The world of noumenon is unknown and 

unknowable by the categories. 

World of nozlrnenon or 'thing-in-itself' is accessible by the methods of 

'speculative reason' (which we call intuition). Categories cannot give any 

idea of speculative reason, as the former studies the phenomena and the 

latter, the noumena. The categorization of the entities into world of 

phenomena and world of noumena and their respective methods of 



apprehension as categories of understanding and principles of speculative 

reason are on our considered lines of reason and intuition Abstract and 

fundamental principles, particularly of the first order and axiomatic type 

such as morality, freedom, teleogical judgements etc., are the subject matter 

with which speculative reason is concerned. 

Categories of understanding can only give us partial knowledge of 

objects and world in a disorderly and disproportionate manner. But man 
-- 

L 

has the capacity to have synthetic and comprehensive knowledge, as in the 1 
L _ C _  I - - - -  

case of moral and teleological judgements. "This field of completely 
" - \ 

- - -  

integrated knowledge is possible by what are called 'Ideas of Reason'. Hence 
- -  - p  > . -- --- 

\ 
- -. - - _ _ _ - - - 

Kant's 'Categories of Understanding' represents the rational faculty in man 

and his 'Ideas of Reason', the intuitional faculty. A deeper sense of ideas of 

reason is given by one's moral and ethical life. There is no empirical 

evidence to ascertain the moral governance. But people know intuitively 

that to be moral is good and happy. Categories of understanding cannot 

prove or disprove one's moral imperatives. They are deep-seated insights 

away and apart from the accessibility of the categories. The same is the 

case with the problems of Soul, God and the World in its entirety, but not 



the world in its configuration of individualization (i.e. the spatio-temporal 

world). 

The Kantian pronouncement that an individual's life is to be 

governed by ideas of Reason and his moral duty, means that it is not to be 

guided by worldly affairs of narrow love, bias and propensities and by a 

higher thinking of perfection and harmony. The imperatives of moral law 

are to be intuitively apprehended by 'pure reason' - to use a Kantian 

phrase. Kant's Ideas of Reason deal with pure and abstract concepts like 

morality, free-will, duty, etc. But he seems to be inconsistent as he adds 

concrete ideas like one's conduct and behaviour in this group. Another 

- - *- -- - - 

'0 point is that, even though he speaks of 'Ideas of Reason' (intuition) and its , 
-. t 

superiority over other type of knowledge, he bars humbeings from 
-- - - I"- - -mI_ _ ___- " 

attaining it, as they are, according to him, conditioned by the categories of 

understanding. These inconsistencies, which we seldom find in similar 

situations of Indian thought, may be due to the lack of self-conviction and 

rigorous moral training which their counterparts in India had through the 

flsm?nns, four stages of life like the bmh?rzn~ryn (studentship), gi%hstya 

(house-holder), vZnczprastn (stage of mental concentration carried out in 

19 
forests) and sn~nnnysn (the stage of a sage actively involved in social work 

r 
4.. __, 



and imparting of knowledge); the different methods of moral and physical 

development as coded in Astiingn .. Y 6 g ~  and Astringn M k .  
L I 

Reason and Intuition in Henry Bergson 

The philosophies of Heraclitus and Greek thinkers are 

pronouncements of the rational and intuitive trains of thought. They even 

foreshadowed these tendencies in the subsequent systems of thought in the 

West. However, in the Western circles, the rationalists, the empiricists, the 

agnostics and even the idealists only glorified the capacities of intellect, 

even though intuitive train of thought was implicit in them. But, Henry 

Bergson, after Heraclitus and the Greek thinkers, is the first Western 

thinker to admit the limits of reason and vouchsafe the supremacy of 

intuition over intellect in explicit terms. According to him, philosophy 

must recover "the awareness of the self and must become truly subjective. 

If it does, philosopher will obtain a more profound view of reality".' 

Bergson is against the objective and analytic methods of apprehending the 

intricacies of life and the world. They even though give a better grasp of 

phenomena in a coherent linguistic and scientific terms, cannot represent 

F. Mayer, A History of Modern Philosophy, p.555. 



life in its entirety and its hidden capacities - the inner essence of reality. 

Bergson vehemently attacks the scientists and philosophers who 

glorrfy and mystify rational thoughts. Great inventions in science and 

metaphysics, he maintains, are due to intuition and not due to mere 

intellectual exercise. Instances bearing testimony to this have been cited in 

earlier contexts, as in the case of Archimedes and others. The idea of reason 

and intuition, in Bergson assumes in his ' e ~ p i r i c d  knaoledge' and 'inhiition'. 

The empirical knowledge, which is reason according to him can give only 

an external and superficial account of reality. Intuition is more basic and 

comprehensive. Only through intuition, one can comprehend the essence 

of the universe. "The only way to understand and experience is to be part 

of it. In this manner we obtain a true insight and a genuine 

understanding".' 

Sciences employ reason as their method of analysis. This? however, 

does not communicate the inner construction of things and their 

inseparable connection with others. Only the causal relations and 

meanings are exposed. This is not, according to him, the clear exposition. 

1 Op. cit., p.554. 



"Science, by its quantitative emphasis, necessarily depends on symbols and 

regards nature as beingsubject to the laws of causlity. Still, science cannot 

explain the inner construction of nature, which is in a constant process of 

movement and thus transcends mere analysis".l Though Bergson admits 

the powers of intellect, he regards that, "from the view point of metaphysics 

the intellect is inadequate, for it cannot obtain a knowledge of the inner 

essence of realitylI.2 

Bergson criticizes the philosophic position of the idealists and the 

agnosticts. The idealists speak of a static phenomenal state of the world. 

The agnostic, on the other hand believes that, there are unknowables in this 

world. Both of them speak only of the possibilities of reason, not 

pronouncing on intuition. It has become fashionable to think of philosophic 

propositions in terms of thesis and antithesis and the resulting process of 

synthesis. The dialectics, extends the scope of reason and the frontiers of 

empirical knowledge, yet does not add anything to his inner state of 

consciousness. The people who set great store on rational thinking, 

according to him, however do not think of the great breakthroughs in 



sciences thanks solely to intuition. "Intuition thus is the source of all real 

sciences, all real art and all real philosophy. Intuition provides a common 

meeting ground for philosophy and metaphysics. If followed faithfully, it 

would provide for infinite advancement in both fields, and it would remove 

the hostility which now exists between the proponents of metaphysics and 

those of positive science".' 

Human knowledge which is not a mere psycho-physical 

conglomerate, can on the same account be not explained on that line. To 

define and design, the ontic existence of man on sole empirical ground 

would be to limit it. Philosophy then must be a subjective enquiry. 

Existentialists are the immediate follower in this line of thought. If 

philosophy is a self-locussed and subjective enquiry, it would lead to 

profound views of reality. Bergson's contention is very clear. If knowledge 

is to be real and authentic one has to know his own self. 

Intuition As Knowledge of Self 

The stress that philosophy must be a subjective inquiry revealing the 

inner self of man to be authentic underlines the fact that truth, according to 

1 Op. cit., p.556. 



Bergson is the knowledge of self and he regards that all philosophic 

enquiries must be channelized so as to get the self-conviction. According to 

him, intuition alone gives such a conviction, as it is the exposition of inner 

consciousness. Reality must be the nature of immediate awareness and the 

immediate awareness that one can have is that he has consicousness and 

existence. This consciousness is not a derived or inferred one. So it cannot 

be analytic or rational but intuitive. The first sign of intuition is the very 

fad that one has consciousness. The key to knowledge is self-awareness 

and it is known by intuition Intuition is a spontaneous expression of self- 

revelation. 

The self-revelation however does not generate from vacuum. There 

must be a sound basic infrastructure of reason. This strikes one of the 

necessity of reason as a precondition for intuition. Bergson is therefore 

against the alienation of reason from intuition. At a particular stage in the 

intellectual evolution, the rational clutches get slippery and one will be 

inevitably taken into the spere of intuition. This occurs only in the higher 

stage of rational development. One cannot pinpoint the stage of change, as 

it is continuous in the evolutionary scale. 



On the other hand, to try to dichotomize reason and intuition as two 

warring factions will be to disintegrate knowledge as a whole. Disharmony 

is antithetical to growth and development. "Intuition gives us a direct 

apprehension of reality and replaces analysis by direct insight . . . it is not 

directed against the intellectual view of looking at things; rather, it uses the 

intellect, builds upon it, and creates a new foundationt'.l The works of all 

geniuses are testimonials to the fact that, they are rooted in intuition. 

Unless this root is there, creativity is impossible. 

The contradictions and antinomies in the empirical sciences and 

philosophies are not necessarily of the respective disciplines. They are 

essentially rooted in their rationalistic outlook. A harmony is to be 

established among different disciplines. The harmony can be achieved by a 

method common to both, a connecting link - the link of intuition. Bergson, 

therefore traces intuition to the root of all knowledge. It is the knowledge 

of self, which is the foundation of all our understanding. It provides a 

common link between reason and other ways of thinking. The highest 

expression of rationality is also an enfoldment of intuitive capacity. The 

western systems, which speak conspicuously of reason and intuition, give 

1 Op. Cit, p.557. 



us certain common features found in Indian contexts. Intuition is the 

supreme consciousness of a rationally developed individual. It is the basis 

of all thinking and identical with the knowledge of self. It is verily the self- 

knowledge itself. Without self-knowledge, no other knowledge is possible. 

Reason and intuition are not antithetical, eventhough their workings are on 
- - 

two lines. Intuition presupposes, a high degree of rational capacity. The 
- --. -, 

origin and development of all sciences take from self-evident principles 

called axioms and axioms are the first expression of intuition in sciences. 

These all purport to mean the highest knowledge is the knowledge of one's 

own self. 
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THE VISION OF SELF IN THE UPANISADS 

Prolegomenon 

The Veilas are supposed to be the oldest stock of philosophico- 

religious literature available in India. They are so antique in nature that 

they pass a period of 4500 BC? to a date at 1500 BC.2 The stream of thought 

of Vedas can be broadly classified into the Snlilhitn or Hymn period; the 

Brrilrmnrpz or ritual period and the Arnrzznh or the Forest Book period. The 

Rk Vedn is the odest of all vedas and the first available book in the world. It 

is largely ritualistic and devotional, containing hymns of monotheistic, 

philosophical type and also rationalistic, skeptical type. The spiritualistic 

and rationalistic tendencies are the under currents of the earliest available 

literature of Indian origin. 

The Upnnisnds, the concluding portions of VTdns are found only at the 

end of the J\mnynkris. The xranynfis or 'forest-books' were supposed to be 

studied in the quietude of the forest with a seriousness of its own, 'far from 

1 Tilak, Bhagavad Gita, (Orion, Poona), 2893. 

2 S. Radhakrishnan, Indian Philosophy, Vol. 1, p.67. 



the madding crowd'. The Upanigads are studied posterior to the earlier 

parts of the Vedas viz., Manhiis the hymn parts and Brihrrm@s, the 

ritualistic part, implying that the Upanisads must be studied only after a 

context of thorough mental preparation The etymology of Upanisad is to sit 

attendively and closely to a well-versed teacher, so as to hear the secret 

teaching imparted by him. The psychology of 'secret-instruction' is that it 

must be imparted to the needy and it must not fall on the mischievous 

hands. 

There is a divergence of opinion as to the roots of Upanisadic 

teaching. Thinkers like Naraharil and others hold that the Upnisads are 

deeply rooted in ~ a n t r i s  and ~ 6 h m a ~ a s .  Deussen2 and others argue that 

Upanisnds are a reaction against the early ritualism of the Vedas. Whatever 

be the nature of controversy, it is clear that the Upnnisads themselves do not 
.-v - 

impart ritualistic tendencies, but speak of the self in man The nature of 

instructions imparted by the Upanisnds is again a matter of controversy, as 

some hold that, it is dualistic while some others that it is non-dualistic. But 

Nar- Atman in Pre-Upanis,adic Vedic Philosophy. 

P. Deussen, Philosophy of the Upani:ads, p Zff, IOff. 



they all avowedly adhere to one principle that the Upanisadic teachings are 

purely of the self. The Upanisads are text books on a d h y h a  oidya (doctrine 
-- -- -I -- 

S - 
or knowledge of self). 

Scholars differ among themselves as to the exact number of 

Upanisads. It was not an indian'practice, in those days to maintain a correct 

chronology of the works and persons. The VCdic seers were so great in 

humility that they never wanted to give the authorship, obviously based on 

an indifference to personal fame and wordly achievement. The idea of the 

antique Indian that the contributin of any person was partially due to the 

environment, also might have prompted them to evade personal fame. 

Many books might have lost in course of time. It is also not unlikely that 

due to the oral transmission, as it was the wont in those days, many ideas 

might have dissolved or sidelined. 

The total number of Upanisads were reckoned as 253 by Weber.' But 

the most common reckoning is 108.2 Among the 108 Upnnisnds only ten or 

twelve have been considered as the Principal Upnnisnds. Samkara and 

many other Achiiyis (great teachers) have commented only on ten 

1 Weber, History o f  Sanskrit Literature, p.155. 

S .  Radhakrishnan, Indian Philosophy, Vol. 1, p.141. 



Upanisads. Modem thinkers also did the same. Therefore, it is a customary 

practice to limit the study of Unpmisads to the ten principal Upanisads. 

The chief commentary on the Upnrlisads on earlier periods and done 

by Indians are those due to Gaudapada, the grand teacher of Samkara; 

I l I 
GovindiCary a, Sahkara' s own teacher and SaAkara himself. To Satikara 

I 
and other teachers, the ~ e d z s  are Spt fi, that has been heard and transmitted 

/- 
f 

by a continuous and lengthy chain of preceptors and disciples (Guni-Sisp 

~nrn&pnr) .  A corollary of this, is that ~ e d a s  are thought to be an*, no 

beginning or end and were eternally existent. But modern thinkers differ 

from this view-point. Beidler, for instance does not treat the Upnnisnds on 

/ 
the lines of Sniti, "but a critical one of developing in a coherent manner the 

concept of self to be found in the vast outsprings of the ten Upanisads 

chosen".l But all thinkers are unanimous of the view that the Upnnisnds are 

treatises on self. 

The Upanisadic Concept of Self 

l 
Philosophy in India, is regarded as dnrsnnn or vision, a 

comprehensive view of life. It is not a mere compendium of rational views 

1 Willian Beidler, The Vision of Selfin Early Vedanta, p.22. 



unrelated to life and activity. It must be a science of intuition, i.e., 

applicable to everyday life and competent enough to transform an 

individual into the sublime planes of truth and values of life. It must be 

I both pragmatic and spiritual. Dnrsnna is an insight into the whole of 

experience. To treat philosophy as a mere intellectual discipline is to make 

it irrelevant to life. Along with this one has to take special note that a non- 

logical side or an anti-rational beginning never takes one to philosophic 

heights. Philosophy in India is an intuitive expression of reality and mode 

of existence." The successful practice of intuition requires previous study 

and assimilation of a multitude of facts and laws. We may take it that great 

intuitions arise out of a matrix of rationalityV.l 

4 
Darsana is the comprehensive vision of a thinker to all modes of life, 

individual, world and the trans-empirical. That is why darsann in India 

I. 

covers such varied topics from atomism to Atrrian, from K~anikuviidn to 

Viuartnuzdn or any topic from reason to intuition. The Upanisads, the cream 

of Vedic thought, so, naturally must contain the crux of the above 

mentioned varied subjects. All our teachings centre round the individual 

and his consciousness. An application to the consciousness per se of the 

1 S. Radhakrishnan, An Idealist View of L+, p.139. 



individual will be the cardinal attempt in this regard. The Upanisads make 

nothing short of such an attempt - to know the self. The world and its 

varied knowledge have no meaning if there is no one to know and 

experience them. The knower and the experient are not his physical part 

but that which gives life to them - the self of man. 

The Self in Man 

In ~ F n a  Upanigad, it is mentioned that, that by which the mind is 

thought and that which one thinks not with the mind is the most supreme.1 

But this supreme state must be a faculty higher than the mind, for that 

faculty studies the mind. It must be a state of consciousness profound than 

that of the mind. States of affairs beyond mind cannot be explained but 

only experienced and intuited. It is this faculty which sustains all sensible 

and cognizable states of consciousness, the substratum of all sensation and 

reason. Its powers are infinite. In the line of intellect, it creates geniuses 

and men of wisdom, in the line of heart it gives supreme love. It is all- 

embracing and this faculty is our own self in its pure fo ra  It is intuitive 

1 Kena Upanisad, 1.6. 



consciousness. Nature and the empirical life are inert unless and until, they 

are vibrated by the self. 

The Upaniyds, in their varied stages of development refer to the self 
'-. -- - - - - - - 

by three important connotations. The self as pzmrsa, 2. the Self as Atlnnn, 
W-------- - _____I --- 

C__ 
_ ___ 

and 3. the self as Bmhrnnn. A closer scrutiny of these three demarcations of 
L - - .- 

the self reveals the development in the concept of self from its early 

teachings to a final. comprehensive stage. The demarcation, it seems, also 

implies a shifting away from a limited individuality to a wider and v a h l r ~  

concept of abstract cosmic oneness of all beings. It points to a flight of 

thought from a mere concrete rational ground to an abstract state of 

intuitive consciousness. The oneness of the microcosm and macrocosm is 

one of the wonderful contributions of the Upnnisads. The development of 

thought from a sort of individual-centred self to a paramount cosmic 

concept of self-Brahman, the Ultimate Reality, is the most sublime position 

of Upnnisadic thought. 

The Self as P u m a  

The term pztnip has been given different connotations in Rk Vedn. 

Plinisn is regarded as the first principle. Elsewhere it is thought of as a 



'manI.1 A combination of these two concepts gives the idea of a cosmic man 

responsible for the first cause. "Purusa is viewed as a cosmic man, i.e., a 

personality. This concept of personality, in other words the individual, 

what we normally refer to a 'person', seems to be the root meaning fmmd in 

all uses of 'purusa' . . .'l* 

In this context, it is worthwhile to examine the Gila concept of Punrsa, 

as the Gifa is an amplification of the Upnnisndic teaching. The G& regards 

Pz~nrsn with all its three levels: 1. The limited individual self under 

conditions of auidya (or ignorance) due to the attachment to adjuncts of 

mind, body and sense-organs. 2 Self prior to the knowledge of the 

Ultimate Reality, the Atnznn, and 3. The non-dual cosmic consciousness, the 

Brahman. The third meaning is the last and the most developed one. 

Brahman is the individual self after Vidya (or proper knowledge). Pzrrzisa, in 

its first definition is that of an individual, under condition of empiricality or 

what may be called in the framework of reason. The final stage is that of 
* 

the individual itself, but after freedom from the empiricality. This 

represents an abstract sense of the self, where it is thought to be complete 

1 Rk - Veda, X .  90. 

2 W. Beidler, The Vision of Selfin Early Vedanta, p.16. 



consciousness Vidya. Hence Gitn concept of Pztnisa is both immanent and 

transcendent. Lord Krsnn, himself was referred to as ~zrnts~ttnmn (the best 
. * m  

of pzirrrsa) to show that he is Brnh~nnn himself. 

But the Upanigads give separate ideas of self as punisn, Atrnnn and 

Brnlz~nnn, they rather seem to limit pzrnrsa to the empirical individual. "The 

Upanisads seem more to limit 'pztnrsa' to the personid, individual sense of 

self".' It is not, however forgotten that in the higher level, the individual self 

(prirtisn) reaches the state of Atrnrzn and Bmhrnan, the ultimate state of 

consciousness. The Upanisads here seem to suggest that what prevents 

puruca in not considering as Bmhrnan, is its empirical framework or 

rationality, which, according to the Upanisads are causes of ignorance and 

bondage. This part of Upanisadic stream of thought, when surveyed in the 

light of the central teaching of Upnnisads, lends impossible to make a 

permanent sharp demarcation of Princsn from Bmhtnnn. This stage of pzrrrisn 

is only a temporary state, a state of 'fallemess'. 

The Brahminical portion of Vedas analyse man in terms of his senses. 

The Knthn Upnnisnd depicts human body as the abode of eleven gates.2 The 



gates are the various openings in the head, navel and other parts of the 

body. The BrnhadZranynkn Upanisnd gives a five-fold analysis of man, 

comprising of mind (~nanns), speech life (pr-&a), eye and ear.' These 

eleven-fold and five-fold analyses of man view him on bodily and sensory 

level. Hence some Upnnignds as cited, regard punisa as a corporeal being. 

The concept of man is the concept of plirzisn and it is the concept of self 

under rationality, the self prior to enlightenment or intuition. 

The Tnitinitn and the Kntlzn Upnnisads give another picture of prnisn. 

This is the concept of pnn'olrnayn 64a (doctrine of five-fold sheaths).2 This 

~ c l a  theory is a dominant ontological concept of characterizing p~itga. The 

doctrine of sheaths with its increasing step of gradation is as follows. 

Annarnaya k&a (food sheath). This represents the five gross elements and 

five subtle elements. ~ r i ~ a ~ n n ~ n  k&n (life sheath) representing power 

(bnlnh), life @r;na) and strength (vTnjn;rz) Manii?nnyn k~:n (mind sheath). 

This represents IndriyZs (sense-organs), rnnnns (mental faculty), inrikalpn 

. . d- 
(imagination), cittn (consciousness), dhyZnn (meditation) etc. Vz~nnnn~rznya 

6 f n  (sheath of insight or intuition); representing intuition and lastly 

1 Brahadaranyaka Upanisad, 1.4.17. 

2 Taitin'ya Upanisad, 2.15 and Katha Upanisad, 2.6; 7.8. 



~ n a n d a m a y u ~ h  (sheath of bliss). This represents the final stage of 

enlightenment, an indescribable state of tranquility and equipose. 

From nnnnlnnya6& to ~ r ~ n ~ m n ~ n I d , n ,  the stage of a man is that of an 

empirical being capable of all the functioning aided by sense organs and 

... J - - / reason. This represents a rational being. But Vz~nannmnynkosn represents 

the higher state of intuition. The nnandnrnayn~s'a is the ultimate stage of 

complete consciousness and liberation (mukti). 

All a%@s are unanimous in holding that the KC%; theory is an 

analysis of the different level of reality of punlsn in an ascending manner. 

Each higher category controls the lower ones till one reaches the 'sheath of 

bliss' which is the supreme position of pzirusn. The kosa theory has a double 

purpose. Firstly it gives an ontological explanation of the levels of existence 

of pzinisa and secondly it gives the meaning of Brnhlnnn, as annn, pr;inn, 

nznnas, vijGinn and lastly as nnnndn. Here one understands that the real 

nature of Brnhrnan is nnandn;n, even though Bmhwnn subsumes all other 

preceeding categories. 

In the KG& theory of Psni?n, we have noted that annn or food is the 

first expression of pzinisn and Znnndn or bliss is its final expression. This 



argument does not mean that other levels of existences are unimportant. In 

~ h a n d c ~ a  Upani~d, Braltudurnyya Upuniyd, ~maJnn Upanisad, etc. pr;!n or 

life-force is given important positions.' This also, however does not mean 

that is a more complete expression of pzim~n, than other levels. It only 

means that pGna is more 'basic' to bodily existence. Without life or pr?tn, 

the other faculties cannot function. 

The KG& theory not only throws light on the levels of existence of 

Purzisa, but also on the three levels of man's ordinary consciousness, namely 

waking (Jagrat), dream (Swapnn) and deep-sleep (Suszrpti). In the waking 

state, puruy shows its existence through the senses and food sheath. In this 

state purzisa does actions (good and bad) and accrue their merits and 

demerits. Pzmrga is the Kartn (doer) and bh5kta (enjoyer). The dream state is 

a transitory state from the world of material things and the world of death 

or 'this world' and the 'other worldt.2 In deep sleep, Pzinisa retires in the 

world of Brnhmnn.3 The Upnnisnds point out the positive character of the 

deep sleep state. It is not a negative state as contemplated by modem 

# 
I Chandiigya Upanisad, 5.1, 6.16; ~rahada'ran~aka Upanisad, 6.1; 7-13 and Prasnn 
Upanisad, 52-4. 



psychology. The Upanisads give various remarks as to point out its positive 

nature. "In sleep, pzrrrrsn dwels within itselfV.l "It takes on the nature of 

I 
blissn.2 Again, in ~rnhndGranyakn (43.6) and in Prnsna Upnnitads (4.6), it is 

said that in deep sleep state the pzinrsn becomes self-illuminated, effulgent 

in light of self. Here :'he plirusa dwells, it seems, in its own nature in bliss, 

effulgence and at rest, "the subject-object state  of waking and dream states 

have been droppedN.3 

The self (pzrnlsn or Bmhrnnn) relates to the mnnns in the dream state.4 

When this idea is translated into the K$& theory, it means that p r u y  

widhraws, itself from the annamaay$~' to the p r ~ c a m n y a k ~ l a  in the dream 

state. In this state manns is the enjoyer of the dream and mnnas performs all 

actions through the agency of prznn. In the deep sleep state, pzrnrsn enters 

. .W-  
the u ~ j n a n a m a y a ~ &  and finally into hnndnmayak&n and "leaving p e n  to 

keep watch in the sleeping cityH.5 In the deep sleep state thus pzrnrsn 

I 
1 ~rahadaranyaka Upanisad, 43,19,23 and Prasna Upanispd, 46. 

3 W .  Beilder, Op. cit., p.26. 

4 Mzndukya Upanispd, 4; Katha Upanisad, 6.16; ~rahadGan~aka Upanisad, 2.1,19; 4.3; 
1 0 4 .  

I 
5 Prasna Upanisad, 4.3. 



becomes the nature of bliss. 'The k5La analysis interprets this literally as a 

retiring from the manas-vijnana level into the anan& or bliss kosa, its own 

'nature', and truly so being the highest ontological level and so most 

ccmplete in its expression of purusa".' Sri Aurobindo has also made a 

I 
similar account of the self retiring to its own nature of bliss.2 Sa&ara 

eventhough thinks of a blissful state of self, does not bring the correlation of 

K& theory in this context. 

The Self as Atman and Brahman 

The term, Atmnn, is very ancient occurring in Rk Veda and in many 

other vans and means 'breath' or 'vital forceI.3 Atman is very often 

translated into 'self' or 'soul'. But this identification is not fully exhaustive 

and coherent. Deussen's classification of Atmnn seems to be one of the right 

views held in this regard.' According to him Atman could mean three 

things: 1. The corporal self, i.e., the individual endowed with body and 

other physical parts. This is referred to as Snn'm Atmnn. This is basically 

1 W. Beidler, Op-cit., p.27. 

2 Sri Aurobindo, Lifi Divine, p.238. 

3 Rk Veda, X. 

4 P. Deussen, Philosophy of the Upanisads, p.94. 



thought of as an ordinary human being with all volitions and desires. In 

this state, he is an empirical ego, fully determined by the conditions of 

indriYis (senses) and manas (Here it means, the limited faculty 

corresponding to reason). He is the agmt and enjoyer of all actions and is 

in a continuous chain of the preceding life, with all the residual h n 6 s  

[actions) transmitted. The individual takes part in action and undergoes 

pleasure and pain. This represents the unenlightened state of the 

individual. But the individual as ~ a n i a  Atman, does not stop short at this 

stage. It has the capacity to enter the higher stage-of Atman. 

The next stage is that of the individual without the bodily influence. 

It has overcome the limitation of the lower categories like body, sense- 

organs etc. The individual in this stage eventhough lives and participates in 

the worldly affairs, is however not tainted by them the least. He is a 

detached and disinterested being. The senses no longer bind him to the 

world nor the world tantalizes him. He is a ~tita~ra~%a, having complete 

control over him and steadfast in intelligence. He is not moved by pairs of 

opposites like pleasure and pain, love and hatred etc. But the individual 

soul is the subject and knower. Deussen calls this stage as the Individlml 

Serf. 



The last stage is that of the Supreme Self. The supreme soul or self is 

the reality into which the corporeal self and the individual self merge. This 

is the higher stage of self and its reality. There is no subject-object 

dichotomy here. This is a state of intuition and enlightenment. The bodily 

accompaniments have no influence on the individual and the self is the 

master, at this stage, of his destiny. The account given just now is the 

Deussen's view of the self and Atman. But Afman and Bralzman are 

I 

translatable terms according to the Uparzzsnds and ~ a a a r a .  

The principal Upnnisads view Brahmnn and Atmnn as one state of 

consciousness. Brahman is Afmnn.1 Hence they are not different and 

whatever is applicable to Atman is true of Brahman. The Upanisads, even 

though speak of the various states of consciousness, do not identdy the self 

with body or anything corporeal. The self is intangible and non-sensible 

and cannot be subject to the conditions of rationality. "The soul which is 

not this, nor that, nor anything else, is intangible, for it cannot be taken into 

hold ofV.2 Atman is the base of all fundamental consciousness. It is the base 

1 Tatiriya Upanisad, 1 .5 .  

2 Brahadaranyaka Upanisad, iii. 7.3. 



of the presupposition of self and even not self. It is the centre of all there in 

the world. 

The self, according to the Mnndukya Upmisad has three stages of 

consciousness, culminating in a final and fourth stage, where all the 

preceding three merge.' They are the waking Pgraf), dreaming (Swnpnn),, 

Sleeping (Suyiph) and hr$a the fourth. In the first condition, the self is 

within the empirical framework, conditioned by its scope and also limits, 

where it enjoys the gross (sf;rla) things. The self is body-dependent. It is an 

empirical being under rational framework. The second stage is that of 

dreaming. Here the self enjoys the ~i?srrza (subtle) things. What are 

transmitted in the waking state are of the materials of action for the self 

under dream condition The spirit, in this stage is free from the bondage of 

body. The third stage is characterized by a condition of sound sleep szisripti, 

where the self enjoys neither empirical things nor dreams. In this stage, the 

Upnnisnds say, the self is in temporary union with Bmhmnn. In deep sleep, 

one is lifted from all empirical limitations. But this is not a state of absence 



of consciousness, as is evident from the fact that one remembers his sound 

sleep. It is a state of objectless knowing.1 

In the jagrat and Swapna state of the self there is subject-object 

dichotomy. But in Stisupfi this dichotomy disappears and enjoys a brief 

moments of bliss. In order that, one must not confuse it as the highest state 

and it is a state of sheer non-consciousness, the Upanisads say that there is a 

fourth higher state, called the hrn'ya state, a pure state of intuitional 

consciousness. The tzi6ja state., therefore represents the supreme 

consciousness or intuition. It is the highest state of enlightenment and the 

final development of the self. This state represents the real self, Atman or 

Brahman. Hence the Upanisads speak of Self as Brahman, as the highest 

state of enlightenment (intuition). To be in intuition is the final expression 

of individual self. The three conditions of the self in wakin& dream and 

deepsleep are called the V&, theTaijasa and the ~ r a j g a  states. The fourth 

and the final state of intuition of self is referred to as the 7itnia. Thus hlriya 

is the state of intuition of self. 

1 Brahnhm.?yaka Upanigod, ii, l. 



Now, what is the state of affair in h4n'yn. The Upanisads say that it is 

impossible to describe it by waking state means of communication, i.e., by 

rational and linguistic means. But an attempt can be made so as to make it 

in the possible sense. It is snt, n't and nnnndn (eternal existence, 

consciousness and bliss). The linguistic rendering of them is inefficient and 

improper. But there is no other means. "The discerning see by their 

superior knowledge the Atman which shines all bliss and immortality".l 

The state of Brahman as the highest expression of self, the subject-object 

difference is completely merged. "This identity of subject and object is not a 

vague hypothesis, but the necessary implication of all relevant thinking, 

feeling and willingN.2 The highest expression of self is Brahman or Atrnan 

as nnandnrin (bliss) in the h4n5a state of intuition 

The Purport of ~ a h z v a k y &  

Given the ambivalence of knowledge, the reason and intuition, the 

Upnrrisnds do not belittle either, though the complete expression, they say, is 

possible by intuition. The Upnnisndic classification of the individual self 

under ~ i & n  and Tnijnsn represents his rational faculty and that in hrcyn as 

1 Mundaka Upani$ad, ii, 8. 

2 S. Radhakrishnan, Indian Philosophy, Vol. l, p.170. 



the anandn state of intuition or Brahman. There is no demarcation of the self 

in the sense that, these two are distinct entities. But they represent the same 

self under different conditions. This points out the fact that reason and 

intuitions are two aspects of the same thing, but one the lower and the other 

the higher, of self. The full nature and status of the Self is however not 

l 
revealed in its empirical framework (Visva and Taijnsa), but in the 

intuitional level (tun'ya). The Upanisads thus make the idea in very clear 

tones. As the Upaniyds say the self is Brahma, as pointed out earlier, they, 

without any shadow of a doubt reiterate that intution is the highest stage of 

self and the pinnacle of knowledge to be attained by individuals. A survey 

of the rnah;waky& (great sayings) in the Upanisads further amphfy this 

central message of the Upnnisnds. 

I .  Tattvamasi ('That Thou Art') 

In the ~nahn'vn'kya, fatfvamasi, it is pointed out that the self of an 

individual is the reality in its state of full development attainable in the 

final stage of hrn3a. Every individual, who attains this state would know 

that he is Brahman or reality. The fad  that he is reality or his own self is 

reality dawns to him only in the state of trtriiJa or intuition. The search for 

supreme outside of him, ends in a futile attempt. Tathavn,nnsi is not an 



empirical statement or inference drawn fro111 premisses, worthy of 

verification. It is the statement of a fact in simple and plain truth. It is the 

state of affair of the individual. It is truth-in-itself. There is nothing outside 

it, of which it can be subjected to. 

The ma&v&ya, ahah Brnlrmn~stni, reveals the non-duality of the 

individual self and his ultimate nature of consciousness. Here the 

individual self is identified as intuition, which is the highest reality to be 

attained. The knowledge that 'I am Brahman', is the basis of all knowledge 

and consequently all modes of existence. This tnah%n'yu expresses the 

perfect identity between the knower and knowledge. Ahaf Bralr~rliistrsmil 

points out the fact that there is nothing other than the knowledge of self to 

be thought of as fundamental reality. The conviction of one's own self as 

reality is revaled to an individual only in the plane of intuition (bnin and 

the &andn state of self). The slef-conviction is the basic principle of the 

recognition of all realities, including that otherselves are also Bmhtnnn,and 

the seeming variety of 'otherselves' is due to the lower conditions of self, 



such as when it is conditioned by vsiva and taijasn, the rational and 

empirical factors and adjuncts. Only a person who has self-conviction of 

Brahman, Akin Bmh~tr';istrzi, can intuit that otherselves are also Brahman 

(Tntfuamasi). This is the reason why Uddakka, the great teacher, who k i s  

.Z - Sm!:rrmjniir~~ (intuitive experience of Brahman) says, ". . . That which is the 

subtlest that is the self, that is all this, the truth, that self Thou Art, 0 

Svetaketul'.l 

This tnak;ikya, pints  to the fact that intuition is Brahman and we 

know that Brahman is the individual self in its highest state of 

enlightenment (turz'yn). This is a reiteration of the idea that knowledge of 

Self is the supreme knowledge and that knowledge is the greatest reality 

that is possible. Hence it is possible to infer that highest reality is not 

rational or material, it is intuitional. Here prajnnnah is vidyn (state of 

wisdom free from all limitations - intuition) and vidyn is real. Reality, that 

is Brahman is no different from intuition and it is the intuition of self. 

Hence, it follows, from this ~ n n l ~ v G k y z ,  that adl@ttna vidyn or Self 

chand@ya Upanisad, W.10. 



knowledge is Vidyn or the right knowledge. One cannot attain this as long 

as he is under the adjuncts of avidyn (ignorance). Everything that conceals 

the true nature of self is avidyn. Therefore sense-organs, reasons etc. are 

factors of ignorance or avidyn. 

True knowledge must be very immediate and direct as pointed out 

by this mnhiivzkya. Truth is the knowledge of Brahman and it is immediately 

equated as the very self. There is no mediacy or time to know it. Nor any 

discursive reflections or inferences required for it. It is as simple and 

immediate as one's own self and existence. Given the status of one's 

existence, it is only a matter of recognition or awareness. 

Everything is endowed with reality. The variety that one notices in 

this world has actually their foundation in the reality of Brahman. Hence 

they must be taken as non-different from Brahman, even though Brahman 

is not the vareity. It is like different suns seen by the reflection of water in 

various rivers. The sun is only one, but seems to be many. Even though the 

empirical world is not in itself reality, it cannot be treated as mere 



nothingness. "The Upanisads do not maintain that the intellect is a useless 

guide. The account of reality given by it is not false. It fails only when it 

attempts to grasp the reality in its fulnessl'.l 

The purpose of the rnnlzivikyns, is to point out that supreme 

knowledge is the knowledge of self, which is Brahman and it is a matter of 

vidya or intuition. This is a state of experience or n n u b h h .  In the 

enlightened state, there is no difference between the selves of various 

persons. Actually the feelings of multiplicity of individual selves itself gets 

removed. The knowledge that 'I am Brahman' is as relevant as 'you are 

Brahman' and 'everything is Brahman'. All these trace to the final point 

that intuition or praj<in~m itself is Brahman. Knowledge of self is Brahman 

and it is the reality. This knowledge gives all other knowledge and no other 

knowledge is worthy of knowledge in its absence. This is the lesson one 

gets from the mahn'v~kyus of the npnnisnds. 

Upanisadic Truth - Its Nature 

The perennial truth, according to the Upnnbnds is, as pointed out in 

various contexts, Brnhtnnn or self-knowledge untainted by the previous. 

1 S. Radhakrishnan, Indian Philosophy, Vol. 1, p.179. 



states of the individual, such as waking, dreaming and sleeping. Waking 

state experiences are sublated (or contradicted) in subsequent experiences 

of the same state or by the dream state. Dream state experience is sublated 

by the waking-state experience. All these states of experiences are 

contradicted when Brahma-Knowledge is realized. The criterion of truth is 

thus non-contradiction (Abhzditn). A knowledge acquired can be 

considered as true as long as it remain non-contradicted. "Thus the 

knowledge of the world appearance is true now, but not true absolutelyn.l 

It must be saf, or that which eternally is. The tuniJR state of self alone 

admits of unsublatability. Non-contradiction as criterion of truth is 

applicable only to this state of consciousness of self, the intuitive state. 

When the Upnnisnd says, 'The Absolute is1,2 all it means is that the self 

exists not as a category in space and time, but as an indeterminate 

possibility of existence as one's own self. This is to be regained by an 

intuitive method of self-realization. Truth in the highest sense, can neither 

be received nor presented. Positive rendering and verbal expression imply 

concreteness. Hence, the method of description is impossible. But how can 

1 S. Das Gupta, A History of lndian Philosophy, Vol. 1, p.482. 

2 K& Upanisad, 11.6. 



the experience of Brahman be exposed. The Upanisndic seers resort to a 

negative method of verbalization. By saying Brahman is not anything like 
-- 

the empirical discernible~ such as neti, neti (not this, not that) they are 
--- - - - --- - --- 

trying to communicate its essential nature that Brahman cannot be- - - - - -- - - . - ---__ - _  - -. - 

positiv* verbalized. If one remains, completely uncommunicative, the 
C___ 

" - / 

purpose is not served. On the other hand if he communicates, he cannot 

use positive language. Hence the available method for communication is 

negative verbalization. "Neti, Neti does not deny the reality of existence, it 
" - L  

.- 

denies all the empirical characterization of realityn.1 The highest state of 
_-___-- -- - 

" -  - 

consciousness is far beyond the clutch of the finite or determinate 

knowledge. The empirical effableness of the self is pointed out by the 

Upnnisnd. "The Atman is not this, it is not this. It is unseizable . . ., 

indestructible . . ., it is unbound, it does not tremble, it is not injured1'.*? 

Upanisnd stresses the need for intuitive insight to know Brahman. 

"Brahman is open to the immediacy of intuition. It transcends all 

knowledge though it is knowledge. It is the essence of cognition, without 

being the cognitive process. Brahman is illuminationn.3 

M. Sircar, Hindu Mysticism, p.59. 

BrahadGanyaka Upanisad, lV.4.22. 

3 Brahada'ranyaka Upanisad, iii.4.l; iii.5.1. 
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CHAPTER N 

REASON AND INTUITION IN ADVAITA VEDANTA 

I 
SahkaracSrya, the exponent of Advaita, started his mission of 

exploring the meaning of Vedic teaching by a thorough-going interpretation 

(bh&ya) of the Brahrnas%tms (Aphorisms of the knowledge of Brahman, the 

universal self), the da&panisadsl(ten principal upani2ads) and the Bhngnvad 

Gifn. These according to him amplify the Upnnisndic teaching. The b h G p  

method is deeply logical and profoundly intuitional. 

The whole of advaitic teaching can be summed up in the celebrated 

I' 
dictum of S a h a ,  Brahma Sai-yatk, ]aganmitya, ]iv5braltmniva nnpara 

(Brahman alone is real, the world is only seemingly real or it is unreal from 

the staAd-point of Brahman, the individual self is nothing other than 

Brahman). This dictum proves the non-difference of the individual and 

Brahman, the ultimate reality. In this treatise, the interest is limited to the 

rational and intuitional elements in Advaita, and not the full exposition of 

advnita. So, the study will be narrowed down to the epistemology and 

l 
1 I&, Kena, Katah, Prasna, Mundaka, Mzdukya, Aitereya, Taitiriya, 
~rahadgrayaka anh ChandGgya. 



metaphysics. It is well-known that the determination of knowledge, falls 

into two categories the empirical and the trans-empirical. Sankara makes a 

three-fold classification of realities. The p6tibhasika, the seemingly-real or 

the apparent as the 'rope' in the rope-snake illusion, VyZbahnrika, the 

empirically real, as in the case of things in the world and worldly affairs 

and Psamarthika the fundamentally real, that which satifies the criterion of 

truth namely non-contradiction. Brahman alone is the reality of this type. 

But the first two can be reduced to one, viz., the Vyavazra or the empirical 

reality of rational understanding. Now, we have two categories, the 

VyavaGra and the paramzrfha, the rational and the intuitional levels of 

realities. 

Of the above levels of realities, valid knowledge (prama), is 

e/ 
Paramarth. There are mthods of getting valid knowldege, pramzna which 

/\L 

shall be discussed shortly. Samkara regards knowledge of Brahman or self 

alone comes under Pnmtnnrtlza, all else being coming under Vynva7zZrn. But 

the knowledge of self, Brahman, cannot start from vacuum. A rigorous 

rational and moral training are its pre-condition. Only by getting 

convinced of the inadequacies of rational method, one can think of a higher 

method of knowledge. Further, to pursue, supreme knowledge (pnrzvidyn) 



one must, in addition to rationality, conform to rigorous moral and physical 

training. 

1. Necessity for Ethical Discipline 

One of the inherent qualities of a man of sanity is his inner urge for 

order, both physical and moral. This urge assumes various forms in his 

activities. Inconsistent things do not fit into human mental framework. 

The same is the case with moral or ethical inconsistency, eventhough 

hedonism and epimrianism pay for sometime, but meet with inherent 

contradiction of their own. His demand for, moral and physical order is 

not altogether different from a wider concept of the worldly order, that 

nature loves symmetry. Think of the case of Rta (order) propounded in the 

upanisads. It means two things to us. A world order and moral governance. 

The meaning of world order, as per rta is that there is unity and uniformity 

in the world. Days and nights come and go regularly. So also climatic 

changes and the like. Noboy can after them. The second meaning is the 

necessity of a moral governance. Unless an ethical or moral order and 

harmony is there, life itself will be confusing. This is required for the 

continued sustenance of all human beings. The absence of which leads to 

chaos. Sometimes, man's ethical life is regarded as the outcome of the 



harmony of his inner life. The inner life or self is harmonious, though 

outside things seem to be tumultous. Probably the study of self thus makes 

an early ethical training imperative. 

The qualification necessary for a person to pursue the study of self is 

that he must undergo the four-fold characteristics, Sadhnna catustaya. These 

qualifications are: 1. nityznityavashiviveka, capacity to discriminate thingss 

that are eternal and transcient. One must be able to know, what is real, that 

which is never subject to decay or change. Or that which never gets refuted 

or contradicted, internal and external. 2. ~lzarnu tmphala-bhogavirzga, 

disinclination to enjoy the fruits of one's action here and everywhere. 

Xnorder to develop, a tendency of disinterest towards the fruits of actions, 

one must have a sense of service and dedication coupled with a sense of 

fyzga or renunciation. A fellow-feeling and sincere dedication to social 

service alone give rise to such a deep sense of renunciation. A l-yzgi (one 

who renouness for the good of others) alone can be a snehi (lover of 

/ 
mankind). 3. Sarnnda~nZtisFdlzannsa?izpat, development of such personal 

virtues like peace, self-restraint, renunciation, patience, deep-concentration 

and faith derived from inner conviction and understanding. The 

significance attached to the cultivation of personal qualities or virtues is 



that, one's study will be proper and truthful, so that it never becomes 

curruptive and communicated only in the right manner. Good things on 

bad hands spoil things as much as bad things would spoil good hands. 4. 

Murnukyfva: It is an ardent desire to get freedom. The goal is nioksa or 

complete freedom. Unless the goal is not striven, its attainment will be 

delayed or lost. So one must have a sincere interest and desire for its 

achievement. Freedom is freedom from avidya or ignorance. If, once the 

mental bondage of ignorance is removed, it is believed, that it removes all 

other bondages thereby. For this vidya is required, that is knowledge of self 

through intuition. The act of freedom or free-will is by intuition or vidya by 

an early moral training. "It is an act of intellectual intuition, which is itself an 

act of free will, we become conscious of the law of duty, or the universal 

purpose, which demands us to be free persons, to free ourselves from the 

determinism of nature, to refuse to be mere links in a causal chain."' 

Eventhough the ideas of morality and free-will can only be discerned 

by intuition, as a preparatory for self-relalization, the exercise of them can 

be executed in this world, the world of empirical realities cognizable by 

reason. The awareness of the law of duty and freedom of will germinated 

l F. Thilly, A History of Philosophy, p.456. 



from intuition presupposes a background of its action - a ground of world 

and reason. This suggests that the world and reason are the grounds where 

one is to be stationed. The sojourn in the empiricality and rationality 

enables one to understand the world as a means for a higher purpose, the 

purpose of freedom attainable through intuition, through self-realization. 

"Now it becomes clear that our ordinary knowledge gained by sense 

perception is a practical instrument for achieving freedom, it presents us 

with the resistance needed for the exercise of will: we cannot become free 

without putting forth effort, hence we need a world to struggle against and 

to overcome."l Apart from the moral achievement of SliddQnaGhrs[aya, 

Yogic practices like Yama, niyama, 5ana etc. (Restraints, observances, rules 

and regulations, bodily postures etc.) are also prescribed. The Aqt;Zng Yoga2 

(the eight fold practices in Yiiga) is a method of training prescribed by 

Advaita for self-realization. "Yoga method is a practical discipline point 

out the road to this realization."3 

1 Ibid. 

2 This part will be discussed separately. 

3 S. Radhakrishnan, Indian Philosophy, Vol.1, p.176. 



PramZnas in Advaita 

The Indian thinkers speak of pramanas or method of getting valid 

knowledge, as a means of proving or disproving a thesis. The Advaifin 

makes a sharp demarcation of pramZ+a, as to those which are applicable to 

the determinate (Vyavahira, rational or empirical) and to the indeterminate 

(Param-rth, knowledge of Brahman). Perception (Prafy+a), inference 

(anumiina) and logical argumentation (tarka) are the chief prarnz~as of the 

first type (relating to the rational sphere) and Snbtia or verbal testimony of 

the scriptures is the main pramana relating to paramiirth. 

Knowledge of the Determinate 

The empirical world is the one that looms large in front of us. To get 

to know is by the use of the primary methods of understanding, sensation 

and observation. Perception is a method of knowing the observable things. 

In perception there is the participation of indriyas (senses) and mnnns (a 

lower faculty of mind). A pmrnifna is valid as long as it does not give 

contradictory views or not contradicted by other pmm@as. But in the case 

of prafyaksa contradiction in itself is possible as in the case of a rope-snake 

illusion. The rope is mistaken as a snake, not by all, but by a few. But 



everyone is not disinclined to such illusion. The prntyalqa of a 'snake' in the 

'rope-snake' is contradicted by subsequent experiences. This is the case 

with all matters of Praf-yaksn at one time or other. A theory which suffers 

one contradiction itself is enough to argue that it is not a theory of 

vindication. 

Now let us think, whether perception can be used to know self. We 

are perceiving individuals. One can argue on that line that by perceiving 

an individual one understands his essential characteristics, his self. When 

perceiving an individual, one is perceiving only his visible attributes like 

shape, structure, colour, movements etc. In this, "the object of perceptual 

experience is the apparent self, ie., the self in association with its limiting 

adjuncts (mind)."' By knowing the products of clay one cannot know clay. 

But by knowing clay one can know all products of caly. Only an object of 

knowledge can be known by perception and not knowledge by itself. Since 

the self as the substratum of consciousness cannot be an object of 
b 

knowledge, it cannot be known by perception. 

1 Satchidananda Murty, Revelation and Reason in Advaita Vedanta, p.123. 



Inference (~nurnana) 

Advaita, like many other systems of thought takes up anzrmana as a 

pramb;ra, but its scope is restricted to the sphere of empiricalities, as it is 

based on perceptible facts. Anu~nzna eventhough is mental and abstract in 

its derivation of the conclusion drawn, is basically a method of perception. 

Anumzna is based on the logical concomittance and invariable relation, 

Vyzpti, between the things to be inferred and the ground (Etu) from which 

the conclusion is drawn. The results come only from the condition of 

vyZpti. Unless the VyZpti is there, the inference is impossible. But how are 

we sure of the VyZpti, which is logically understood by observation on 

external factors. The Advnitin is critical of anzrrna'na as a prama'na. The 

inferences are only probabilities (yuktis) and not indubitable conclusions. 

They are conditional of such and such things when prevail give rise to such 

and such conclusion' pattern. Conditional statements and proofs are 

conditional and not final. Since Brahman is not conditional and has no Ire'f-zr 

or vyiipti, inference cannot be used as a pramzna of self-realization. 

'Tarka' As Reason in Advaita 

'Tnrkn' or logical argumentation is a type of reasoning referred to in 



the upanisads. It includes with in itself prahjMa and anrsmZna. All these are 

tantamount to the acquisition of empirical or determinate things falling in 

an object-subject relation. They cannot function in a pure subject situation. 

They being relational (in the sense of subject-object dichotomy) and 

provisional (applicable to worldly things) are not pram@ns by themselves 

but can form an addendum to a valid pramZna. In the upanisnds, it is 

mentioned that the self (or Atman) is the illuminator of everything, 

including provisional knowledge. Atman illumines the antnhkamnn, internal * 

organs, like manas (mind), Buddhi lower consciousness etc. The antahk-urana 

undergoes a modification vrtti, when illuminated. There are four vrttis of 

the antawra~a. The y are satir&ya (indetermination), ni&7zyn t 
(determination), smarana (remembrance) and garva (Self-consciousness). 

When the antahkurana vrtti is sain&ya, it is called the manas; when the vrtti is 

nis'caya, it is called the baddhi, (intellect). It is called dttn, when the 

nntalzk-urnna vrtii is srnnmnn and nlmmnEra (Self-sense) when the vrtti is gnmn. . . 

Rational knowledge is obtained by the antnhkarnnnn vrtti. . The vrtti 

jgn3a or empirical knowledge constitutes tnrka or logical argumentation. A 

point to be specially stressed is that in empirical knowledge, the vrtti of the 

nnta~karnna is important, but in real ji$na (intuition, the niriidhn (denial) of 



the antahkarannn vrtfi is required, so that Brahman, the SZki mitnnya 

(witnessing-consciousness) is revealed. "It is present always and it is 

impossible to think it away. It is the light of all our seeing and does not 

cease to be even in deep sleep."' 

1 
According to Sahkara, tarku is reason governed by antahknrana vrtti. 

Since antahknramn vrtti is object-based, it cannot function as an 

independent pram%za and as such cannot reveal the knowledge of Brahman. 

- 
It is like an UIra or probable hypothesis, which is to be further vindicated. 

Tarka stands roughly like a scientific hypothesis, affording a tentative 

generalization of a principle to be determined by confirmatory methods. 

The Advaitins regard tarka as useful in establishing the authority of vedns. 

"So (the Advaita school says) tarka is needed (i) to ascertain the purport of 

I 
scriptural passages, (ii) to remove doubts (~ahsaya) and contrary beliefs 

( ~ i p a  yzsa) , and (iii) to convince us of the probability of existence of what is 

to be known, i.e., Brahman @m~neya salitbhava nis'caYa)."2 

The Advnitin is however, very much aware of the limitations of tarkn. 

It cannot by itself establish a proof. It must work in unison with some other 

1 M. Hirayanna, Outlines of lndian Plrilosophy, p.344. 

2 S. Murty, Op.cit., pp.149-50. 



pramzna for valid knowledge. Tarh is very often used for negative 

4 
pbposes. That is for refuting the rival viewpoints and thereby paving way 

F- 

for one's proof. The Advaitins and other thinkers use various forms of 

philosophic debates. V&, Jalpa and Vitanda -. are the three forms of debates 

accepted by Indian logicians. In vifda, truth is established by logical means. 

In Jalpa, the drive for victory is paramount. It uses even foul means for this. 

In Vitanda or negative argumentation, one is concerned only with the 
1 .  

refutation of the opponent. According to Advaitins and Ma'dlzyarnakn 

Buddhists, refutation of wrong views is tantamount to the establishment of 

truth and hence they accept vitanda . as a method. 

Tarka, takes the role of a catalyst, when working in unison with a 

I 
valid prc~n@a like sabda or scriptual testimony of upanisads. The zipanisads 

also endorse tarka and its logical offshoot, vitanda prior to and sometimes 

t 
along with sab7zda for the establishment of Brahman. The tnrkn, then is 

called anvaya-vyatireh tarkn (reasoning based on the presence and absence 

of connection). 

Anvaya-vyatireka Tarka 

Advaita employs this method of logical argumentation to support 



and amphfy the accepted ~eda-pramxna. Anvaya-oyafireka tarkn uses the 

available links to expound a theory and missing links are reasonably 

argued to exist by hypothesis or inferences. For example, "Atman should 

be heard of, meditated upon and contemplated," is worthy of this sort of 

logical argumentation. Sankara took up this Veda pram&a to explain the 

self. When the Upanigad says, 'Atman should be heard of,' it refers to 

'Srvana, that one must hear the teachings of the upanisads from a well- 

informed preceptor (guru). When it says, 'it must be meditated up on', it 

means the teaching must be subject to reflection or manana. One can use all 

possible valid means to ease one's understanding. When the upanisad says, 

'Atman should be contemplated,' it means that the well-thought idea must 

be subjected to further thinking for personal conviction. Here the 

l 
application of tarka is along and in line with sabda or verbal testimony of the 

~ e d z s .  The elaboration, of which we are familar, is derived in this manner 

l 
by sakkara. 

All inal&aky~s (great sayings) in the upanisads are also explained by 

l 
the combined use of Sabda pmi;i?m and a n v a y a - y t i r e h  tnrka. The negative 

method of argumentation and elimination help us to derive the self from 

the individual jiva. Brahman is not the body, nor is it the sense-organs. It is 



neither his expression or movement. It is also not his word and thought. It 

is thus not anything of his sensible and cognizable thing. It must, at last, 

then be the basis of all these, the abode of everything, the supreme 

consciousness, which is self or Brahman. This method of elimination from 

concreteness to abstraction, by the method of negative argumentation alone 

helps along with labda to speak I am Brahman ( ~ h a i  ~rahmnismi), tnttm~nasi 

(Yoq Are That) etc. 

The nnvaya-vyatireka tarka has the following methods of elimination 

and argumentation. 

1. Any type of object of cognition cannot be Atmnn. The body, manas, 

indriy& the physical objects of cognition etc. are all eliminated or 

'bracketed out'. The result is that these eliminated things cannot be 

Atman. 

2. Anything which has a dependent or manifested existence by other 

cannot be Atman. Under this analysis, days and nights, material 

substances (jada), relations, conditions etc. are eliminated. The result 

is that anything of this type cannot be A tman. 

3. Whatever is mutable cannot be Atman. Under this anything which 



has origin or decay has been eliminated. Hence all causally 

connected things cannot be Atman. 

4. Anything which undergoes inherent or subsequent contradiction 

cannot be Atrnan. All waking, and dream experiences are thus 

eliminated. They then cannot be Abnan. 

Now what state of affair is left out without elimination Then apply 

vehpram&a. Turiya state or the fourth state of consciousness is free from 

contradiction. Neither empirical nor dream state experiences come here. 

Turiyn is a state of unalloyed bliss, anandam and consciousness (intuition). 

Hence an intuitive state of turiya alone is the highest state. The self assumes 

full expression in this state. This is Brahman or Atmnn, the self with 

supreme consciousness or intuition. Thus anvaya-mjatireka tarka is by itself 

cannot prove the existence of self, the Brahman but along with sabda 

pramha it can do wonders. The Advaitin, after the use of t a r h  does not 

l 
think of its having any intrinsic value. Tarka as tarka is only sush-tarh (dry 

argumentation), incapable of yielding any substantial result. Sankara, 

therefore approves the role of tarka as long as it is ~rz~tyn'nugmhz?"atnrkn, 

argument supported and based on scriptures. 



Brahm-Znubhava As Intuition in Advaita 

With the rational faculties intact, one can start with the world of 

experience and explore its domains. Knowledge of all sensible and 

demonstrative types come within its ambit. Advaita, thought not accepting 

all these rational means of knowledge as ultimately valid, does not however 

belittle their role nor altogether rejects them either. Some of them, 

particularly the tarka and vitanda can even act as catalysts, though as -. 
backburners in realizing the ultimate truth, clubbed with the vednprnrn&zn in 

the knowledge of Brahman. The truth, which Advaita, points is the truth of 

I 
Brahman and the means of knowing this is the Sabda pramii'qa of the 

/ 
zlpanisads. Sabda, here means the scriptural authority of the vedns, which 

/ 
treat non-sensuous and super-sensuous things. Sabda pra~niina is used 

under two conditions. I. When other methods of knowing fail to establish 

the truth and 2. The t&pan~n  (purport) of the truth is not contradicted by 

any of these methods. Thus Sabda makes the investigation on a firm 

footing. 

l 
This is all about the background of accepting snbdn as a prqr12inn in 

knowing B m h ~ n a n .  Further, since ~ e d z  are npnnnrgeyn (impersonal), there is 

little chance of their v;kYG (sayings) getting tainted by 
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since they deal not directly with brute material or sensible things, there is 

little chance of their going into conflict with everyday experience of man. 

These features give ~eda-vakyzs an immunity to individual-specific and 

empirical-specific limitations. 

The belief that vedas are npauruseya and their subject-matter free from 

empirical contradictions give them an axiomatic status that they ever 

existed. A statement can be either contradictory and noncontradictory. A 

- 
reliable and trust-worthy person, apta, cannot give a contradictory 

statement, as it works against his very own integration. He then ceases to 

be anzpta. Besides the consistency, an iipta must have complete command 

and control over his field of inquiry. In this sense, no man of ordinary 

intelligence can be an i?pta. This also suggests that the validity of 

knowledge is also based on its consistency or noncontradiction and also 

the source from which it comes. The source and also the immediacy of the 

source are equally important. Mediation from the source can vitiate the 

knowledge coming from the source. Now, along with noncontradiction 

and source, the factor of immediacy also constitute valid knowledge. The 

simplest type of immediate knowledge is that, one thinks or one has 

consciousness. But when he thinks of an outside object, then there is a 



dualism of object and subject. Hence knowledge of the outside objects 

cannot be the most simple and immediate. It, then must be a subjective 

consciousness of one's own self. Nobody is skeptical of his own awareness, 

if he has an awareness. It does not require a proof. The knowledge that one 

has consciousness, i.e., his self-consciousness is a self-evident, self-proved, 

noncontradictory knowledge. But this is not complete. It requires a higher 

abstraction and insight. The full exposition of selfconsciousness is 

achieved through vidya or intuition and intuitive knowledge of self is 

Brahman. 

The experience of Brahman (or Brahrnfiubhnva) is the basis truth. 

Dream state experiences are contradicted daily and number of times; but 

waking state experience is contradicted one for all and that happens when 

the intuition of Brahman is dawned. "This is the highest, since there is no 

other knowledge that can contradict it."' T a r h  or logical argumentation by 

itself cannot reveal the self. Reality can be apprehended only by an 'ego- 

exploring technique' in which the false accomponirnents of the jivn 

(individual self) are successfully eliminated. This is possible only by 

knowing Bmhrrian. Knowing Brahman means to be Bmlrman. 'To be' 



Brahman is not an external acquisition, but only the recognition of one's own 

'pardise-lost.' 

Man has a tendency to open a discussion only on an existent thing or 

on a thing likely to be existent. No serious and sincere discussion is opened 

on a selfcontradictory thing. No man of any consequence tries to wage a 

war on rhetoric of the existence of a barren woman's son or such non- 

entities like a hane's horm. In the same way, if one comes across the word 

'Brahman' discussed at length and seriousness by men of no less 

understanding, it is not unlikely that it has some meaning. Brahman is 

described as sat cit and ananda. That is why, "then, therefore the desire to 

know Brahman. "l 

The possibility of Brahman, as supreme reality, warranted by 

commonsense and also by the rnafivakyi?s of the ripanisads makes it worthy 

of pursuit. Hence the discussion of Brahman starts. As pointed out, a 

discussion is possible only on an existent or on a thought-to-be-existent 

thing (pratipannn vastu). A prntipannavastu alone admits of vicara 

(discussion). To support that Brahman is not an obscure thing we have to 

1 Sankara, B rahmasu tra Bhasya. 



take up the mahi?vakya, Ayah iitma Brahman, this very individual self is 

Brahman. Nobody doubts his own existence. Now, the other question. If 

Brahman is the self of each person and each person is self-evident of it, then 

why enter into a discussion. The answer is that, though everyone is aware 

of his existence and consciousness, it has two defeds. Firstly it is 

understood in the wrong way and secondly the knowledge is not complete 

also. Everyone is aware of his existence by the sensible part and by rational 

methods. Both are misleading and incomplete. Sensibility and rationality 

do not take one to the essence, instead put in the periphery. Peripheral 

knowledge is no knowledge. Again consciousness of self does not allow 

empirical formulations and an attempt in this line takes us nowhere. 

Hence, "though the upanigds tell us about Brahman, inquiry in necessary is 

order to refute contrary views and dispel doubts."l 

The Upanisadic Definition of Brahman 

In Tnih%ja zipanisad, Brahman is described as sat, cit and nnnndn 

(Reality, consciousness and bliss). This definition of the trpnnisad is to be 

clarified. When one consistently calls something by a special name, it 

1 Bharatitirata Vidyaranya, Vivarnaprameyasaingraha, p.55. 



means that, it has to be distinguished from other way of using it. Here sat, 

cif and a'nanda are thought to be the very essence of Brahman and they are 

placed in adjacent postitions independent of the other. To speak of the 

existence of Brahman is to speak of its own special nature, namely it is 

different from other existence. The existence of Brahman never undergoes 

change or mutation. Can one think of an existence of this type? It is 

impossible. No categories of sensible entitiess come in this status. Hence 

the sat of Brahman is unique. It is unique in the sense that it is eternal 

without any change. 

The next idea, cif is to further clarlfy that the eternal existence, 

referred to is not of a dead inert thing, but of a fathomless cognitive type 

and the third essentiality, anadn~h, refers to the state of such a combination 

of eternal existence and infinite consciousness. It is a state of unalloyed 

bliss, not empirical or verbal, but intuitive and hence indescribable. 

Mahavakyas Directly Give Brahmanubhava 

Sankara is of the view that the mnhavnkys like AItatn Brnlzmnsmi, 

Tn f fvnrnnsi, ~ m n j ~ i n a &  Brnh~nn, Snmmh klmllidnin Brnltnrnn etc. directly lead to 

intuition and ~rnhm~nubhnua (the experience of Brahman). According to 



him the upanitads in their eesence do not speak anything other than the 

knowledge of the non-difference of the individual self and Brahman as a 

means to atain ?nZksa (liberation). The knowledge arising from the 

m a h a k y a  is competent to dispel the ignorance of the limiting adjunct of 

body, mind and sense-organs. They are also competent to dispel the 

impressions and memories created by them for ever. This attainment leads 

one into the initiation of the intuition of Brahman. Sincere adherence to the 

practice of the 1 n a 6 v n k ~ a  is the sole criterion of such an initiation. "So, 

Sankara says, the memories of false notions die out and 'the train of 

remembrance of the knowledge of the non-dual nature of the self is firmly 

implanted."l 

f 
suresvar& view 

The argument of Sankara is further corroborated by Suresvara in his 

NRi~knnnyasiddki. According to him, the ?nalzEvnkyas themselves are 

pramanas and do not require prnsatirklty~nn (serious meditation) for the 

intuition of Brahman. Thinkers like Mandana hold that prnsainklzy;inn is the 

chief (cause) of the intuition of Brahman and ,~zalzZvakyns themselves 

I S. Murty, 0p.cit. p.103. 



cannot give an immediate insight. Suresvara refutes the view of the 

upholders of pra&khyiina, that any extent of it alone cannot give rise to 

intuition, unless ma6vakyas themselves do not give rise to the intuition of 

Brahman. Hence prasamkhYa'na is superfluous and reduntant in the case of 

ma&vakyas.* If the sentence, 'That Thou Art' cannot generate certain 

knowledge about the self, nothing else can; for it is a pram%p which is in no 

need of confirmation by other pramhas."* But like Samkara, Suresvara 

also hold that those who cannot be initiated into the intuition of Brahman 

by mahiivakyas alone can rely on anvayqyatirekntarka and vitanda . . as 

auxilliary techniques. But themselves, they say, yield nothing of 

Brahman. Ultimately, maEvakyas alone lead to liberation.2 

The view of Sankara and Suresvara that mahZuakyas alone give the 

intuition of Brahman is further validated by thinkers like Madhusudana 

and Padmapada. According to Madhusudana, the meaning of the 

maIzZakyas is to be understood by itself and nothing outside of it can 

ampllfy i t  But, for the intellectual luggards, some amount of vicira (Serious 

thinking) is useful to remove the pmtibandha (Obstacle). The function of 

I 0p.cit. p.105. 

2 Suresvara, Naiskarrnyasiddhi, ii, 6,9. 



vicara is only to remove the abstacle, "and when there are no obstacles it is 

the ma&nkyas alone which remove ignorance and lead to liberation"' The 

vivarna school of advaita advocated by Padmapada holds a similar view. 

One who hears the maha?uakyas from a preceptor directly gets the intuition 

of Brahman. According to vivarna school, vedanta vakyis do not give 

mediate knowledge, but only immediate knowledge (paroksa jnana) of 

Brahman. Vidyaranya also holds that rnahi?vakyas alone cause the intuition 

I of Brahman. Vedan fasabdasya brahrnaparok@agnti hetutvah.z 

It is a fact that all the great Advaitic thinkers led by Sankara hold that 

~riahiivakyas alone give rise to the intuition of Brahman. But one must not be 

misled by the extreme that mere reading or hearing of them renders the 

annubhzti (experience) of Brahman. The intuition, as pointed out in different 

contexts, presupposes a great amount of rationality and moral training. 

Intuition occurs only to a mind conducive to that. As pointed out in earlier 

contexts, moral training like Yogic methods and initiation into Sa'dluzna 

cntustaya . . are essential to steer clear of pratibandlt;is like false belief and 

ignorance. The formidable impediments are removed by an initial training 

S. Murthy, Op.cit. p.106. 

2 Vidyaranya, Vivarnaprameya ~ G g r a h a ,  p.128. 



I 
in Sravana (formal study), manana, (reflection) and nididlzy&na (personal 

conviction obtainable by thorough concentration and contemplation). 

These quality a person to have an insight into the ~nnhivnkyas. The 

mnh-avaktjas with Sabda p r w @ a  and if necessary nnvnyn-vyntireka t a r h  give 

the final intuition of Bmliman. 

Anubhava, The nature of intuition of Brahman 

Brahmiinubhnva (or the experience of Brahrnnni is not an abstract thing 

cut alot from the individual. It is the individual self who has to know and 

experience it. It is not mere omniscience (or n't). It is sat as well. The sat 

(eternal existence) of the individual as non-different from the cosmic 

existents is the insight of Brahman. Knowledge of Brahman, is the intergal 

experience of being Brahman, B rah~nznubltnva. The anubhzti or nnrr blzava is 

the same as its knowledge, for all this points to the individual self alone. 

m 
Ahbhnva of Brahman means, the realization of one's self as Bmhmnn, i.e. 

meaning Brnhrnan as one's own self is not known by any other means except 

from the scriptures. The ~eda-vnkyzs alone can teach the non-difference 

between the individual self and Brahman. 



BrahmGubhava and moksa (liberation) are synonymous terms. The 

nvidyn, which is the root cause of bondage is lost for ever and it is the 

psycho-physical adjuncts (cause of avidya) that attach one to the world of 

snlns& (bondage). M a y  is the recognition of the non-connection of one's 

self to the world of appearances and ~rahrn&ztblzava is a fait accort~pli of this. 

The intuition of Brahman and ~noksni are instantaneous. There is no time- 

lag between them. Ordinary action takes some time to materialize into 

fruits, but in the case of ~rahm&ubhava, the result is the instantaneous 

release ( r n 2 k ~ ) .    nu blzaviinr(hain eva vidya plrla~n; anubhav&dlzartm,n hl j k a  

phalnm.1 Hence Sankara says that Brahrnnjnana (intuition of Brahman) is the 

sole thing worthy of worship and pursuit. 

The intuition of a Bralzrnan is indubitable and self evident as it is a 

matter of personal experience (anrtbluma). ~ralzm~ublmvvn is part and parcel 

of one's own consciousness and experience. Had it been not an experience, 

then instances of mediacy and doubt can be posited on it. But the nnzrhlmvn 

of it, even bars such a remote possibility. Mo%a, which is intuitive must 

also be intelligible. This pre-supposes that truth cannot be inconsitent with 

everyday reality and commonsense. Truth is and must be consistent with 

Sankara, ~rahrnasitra L?hGya, iii, 4-5 and ii, 3-35. 



all levels of understanding, the rational and the intuitional. BrahmZnubhvn, 

1 * 
according to Sankara convinces one, that he is not an agent or enjoyer and 

all actions and sins (duritn) are lost for ever when liberation is attained. 

~rahm&zubhaon, as a dzi ritnniv&?a mGga (means of eradicating binding 

actions and sufferings) is also cogent with our day-to-day rational thought. 

The fruits of actions done in the forms of sukrtn (virtue) and dziskrtn . 
(vice) do not bear any further effect after liberation. The annzibhava 

dissolves and destroys all actions previously imagined to have done. From 

the moment of brah~n~nznubhva, one ceases to be the agent and enjoyer of 

actions. Hence there is no question of subsequent kar& binding him as he 

could do only niskaina-karma (non-binding action). If this is not so, one 

.rr- 
cannot think of the cessation of transmigration in the case of a brahmqnani, 

the mukta (liberated person). But past actions which have already started 

producing their fruits (in good or bad forms) must fall on the individual, as 

long as his corporeal body continues to exist This is like a fly-wheel set in 

motion. It continues to rotate for some time, even after the energy supplied 

to it is cut off. This is a sort of inertia peculiar to physical bodies. 

~mlzm~nubhnva, thus is the intuition of Brahman, the final truth and it is a 

state of complete freedom, rn5ka. 



The Bliss of Brahman 

The upani2ads proclaim that self~onsciousness is the highest 

consciousness and that is Bmh~nnn. It is a state of unalloyed bliss. ~ n n n d n i n  

Brahrnahl Brahman is anandn (bliss). The unalloyed bliss referred to here is 

P a state of indescribable peace and delight borne after attaining the fulness, 

L. h 

the fulness of consciousness. Hence it can never be sensual. It is the delight 
F---- 

of being p&pa (complete). Perfection can only be lasting if it pertains to 

consciousness. All other perfections, eventhough admitted, can be reduced 

to imperfection by a single act of thought, And, if the thought emanates 

from the full consciouness, the imperfection knows no bound. Hence it is 

logical to believe that perfection pertains to consciousness and only to the 

supreme consciousness (cif). The delight of bliss is not expressible in 

extravaganza and linguistic extremes, as they are products of lower 

consciousness. Had it been linguistically possible, it would have set a limit 

to the bliss. It, then, turns out to be a relative bliss of empirical footing, 

which is not the case. It is expressed in tnnimn ulrkyn (dumb silence). It is 

not the helpless state of a mute person, but is the helplessness of its being 

inexpressible to others. Basically it is the inefficiency of all means of 

1 Tatiriya upanisad, ii, 7. 



communication. The solemn silence, lnauna v7ikyn, is the expression of the 

inexpressible. 'Where of one cannot speak of, there of one must be silent.'' 

Being is bliss and is the expressionless state of the highest expression 

of self. One cannot think of varieties of bliss, as each would be a 

contradictory to other and a limit to the total bliss. perfection is complete 

and holistic. The being is the self and its intrinsic nature is bliss. Bliss 

cannot be assigned any values, as it is beyond value-judgements. It is the 

bliss of existence and supreme state of freedom." Anandan is then not the 

value of being, it is being . . . . It is delight without rise or fall, it is delight 

without ebb and flow."2 Brah~ruzn, thus is an intuitive state of the supreme 

consciousness of self. An indescribable state of sat cit and nnnndnin. 

1 Wittgenstein, Tractatus Logico-philosophicus. 

2 Sircar, Hindu Mysticism, p.69. 
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CHAPTER V 

REASON AND INTUITION IN OTHER ORTHODOX 
SYSTEMS OF THOUGHT 

All systems of Indian thought are in one way or other connected with 

the VedZs, the 'reservoirs of knowledge'. Some systems though accept their 

authority and general spirit have independent world-views. Some other 

systems are detached from them and they developed systems opposed to 

the general spirit of vedzs. Thus, to suit the modem divisions of 

l 
philosophy, we have astika and nGtika darsanzs (orthodox and heterodox 

systems of philosophy), ~@~a-mi&~z%a, Si%zkhya-Yogn and Mim'nrisa are the 

orthodox systems and Jainism, Buddhism and lokayata are the heterodox 

ones. In this chapter we shall outline the epistemological views, pertaining 
- - -- -- ~. --_b_ 

f 
to reason and intuition, of the Nyzya-Vaisesika and SZmkhya-Y6ga. 

These systems draw ideas from the ~edzs and alter them so as to suit 

their demands. But certain things are common to all. The acceptance of 

~ e d % ,  the role of reason and intuition in the epistemologies in the system 

and methods of inference, even though they are different, etc. are of 

indispensable concern. The difference between lower consciousness and 



higher consciousness is a pertinent topic of discussion to all systems. Even 

though, orthodox and heterodox systems are different in their world-view 

and general spirit, they have certain points of common interest. All of 

them, regard that, the world that we see and experience is not all. The 

central meaning of existence must be traced to a state not easily cognizable 

by ordinary mode of understanding. Secondly each system is concerned 

with the emancipation of the individual. All of them regard that man's 

ultimate goal is to liberate himself from all ills of life and to know what is 

fundementally real. All of them believe that the means of emancipation is 

not merely rational, but something more than that, the supra-rational or 

intuitional. These are dominant elements in all Indian thought. 

/ 
~y;ya-vaise~ika Epistemology - Its Appeal to Reason and Intuition 

The rational and intuitive aspects are equally stressed in systems like 

I l 
~ ~ ~ y n - ~ n i s e ~ i k n  and Sn'inklry-YCga. In Ny7iyn-Vnisegikn, the rational side of 

philosophy is as important as the speculative side. The philosophical views 

prior to theBrrihsinical systems were not very much concerned with the 

rational aspects. In the pre-systematic period (i.e., prior to the systems), 

philosophy was atrnnvidyn, and it was pre-eminently speculative. "A 

rationalistic defence of philosophic systems could not have been very 



congenial to the conservative mindtt.' But this outlook slowly withered 

away. In the age of the systems, speculative philosophy is being supported 

by reason. That is reason and intuition no longer remained isolated. 

"Ahnavidya or philosophy is now supported by Anviksiki or the science of 

inquiry" .2 

Vatsyayana, the proponent of IVyZya philosophy regards anviksiki as 

the science of logic and reason.3 But ~ ~ ; ~ a ,  according to him is both a 

science of reason and metaphysics. He is of the opinion that eventhough 

NyiyavidYa is identical with Anviksiki, the two must be distinguished. 

~ ~ ~ ~ a v i d ~ a  cannot be taken as a science of logic alone nor that of 

metaphysics alone. It is a rational science on metaphysical goals. In the 

/ 

logical side, the AJY&a and Vaisesika are free of Vedic influence, for they 

I 
advocate both realism and pluralism. The Nycya-~aise&z, due to their 

identical world views are taken together, both having identical logical and 

metaphysical aspects. However, "the acceptance of Vedn is a practical 

1 S. Radhakrishnan, Indian Philosophy, Vol. U, p.18. 

2 Ibid. 

3 vkyayana, ~ ~ d ~ a - ~ ; h a ,  i. 1-1. 



admission that spiritual experience is a greater light in these matters than 

intellectual reasontt.l 

/ 
The ~yaia-vaisesikn is mainly a combined system of physics and 

metaphysics, reason and intuition, nnviksiki and ahnauidya. Four kinds of 

valid knowledge are admitted by the system. They are perception 

(pratyakp), inference (anzrmr&za), remembrance (smrh) and intuition 

.4 - (6sajifiGm). Of these perception and inference relate to reason and ii~?alnana 

relates to intuition. Intuition according to this system, is a special type of 

knowledge possessed by persons like yogic seers who have a complete 
- 

mastery of things. "~ryzjn"n%a is the insight of seers . . . and if intuitive 

I 
wisdom is brought under perception, we have, according to the Vnisesika, 

only two sources of knowledge, intuition and inferenceU.2 

Any philosophy, which employs reason has to analyse the world 

outside and the ~y&y-~ai&sisikn analysis of the world on rational ground is 

its doctrine of categories, padGtltas. Pad&tlta, literally means the meaning of 

a word. Later on, by tpadn'rti~at, one has to mean, any object or thing that can 

be empirically named or thought. That is, pad&tlta covers all objects of 

1 S. Radhakrishnan, Op. cit., p.281. 

2 9. cit., p.182 



experience of discursive thinking. The Ny~ya-~ai&~ika doctrine of 

categories and the resulting atomism, annsidhanfa, are its theory of 

knowledge, coming under reason. 

4' 
The Ny~ya-~aisesikz accept altogether seven categories, even though 

six was reckoned earlier. They are dravya (substance), gzina (quality), knr~nn 

(action), sam&ya (generality),vice!n (particularity), sarnav% (inherence) and 

abhava (non-existence). Any object in this world is a padzrt7ta, and it exists 

by virtue of its qualities. The padartKis, quality and action cannot exist 

apart from a substance. Qualities and action do not have an independent 

isolated existence. They, both assume a substratum for their subsistence. 

In the same manner, generality and particularity are also object-bound. 

There is an inseparable relation between particularity and generality and 

this is samavzya. All categories are in this way related to the substance. 

Hence substance alone suffices our analysis. The category substance 

is nine in number. They are classified as the earth (p~thvi), water @p),  fire 

J 
(tejns), air (vi;yti), ether (akasn), time (mu), space (dik), self (nbnmz) and mind 

(~nnnns). The above nine substances, with their properties and relations 

explain the physical world. Of the nine substances, only four are atomic. 

They are earth, water, air and fire. The remainings are not atomic. 



1 
Nyzya-Vaisetika Atomism 

The seven-fold classifications of things in the world and the resulting 

atomism derived from the category of pahitlm are clear-cut demonstration 

/ 
of the NyG-Vaisegika world-view based on reason and logical methods. 

One of the major contributions of the naiyayihs is their atomic theory. The 

f 
composite objects, according to the Vaise%ika are atomic in nature. They can 

be split up into smaller and smaller units, until, a limit of splitting is 

reached. The limit shows the terminus of division and the final point is 

what is called anu or atom. It is a fact that the Jainas also have an atomic 

theory. But they are different in certain essential aspects, which we shall 

see later on. 

/ 
The Nyzya-Vaisesika is pre-Jainistic and so its atomism is a pioneer in 

this regard. Both the systems, however postulate the existence of atoms to 

explain the physical world. Atoms are indivisible and invisible units of 

matter. They cannot be further divided. Earth, water, fire and air are 

atomic in nature. The objects that we see in the physical world, are only 

composites of these atoms. The composites cease to be so, when the atomic 

combination changes. They are, therefore non-eternal. 



The non-eternal matter has no meaning apart from the eternal 

elements. The atoms, like the akasa, space and time are eternal. But the 

matter as such is not eternal. That means a matter, according to this theory, 

can be destroyed only upto its atoms. No further destruction or division is 

l 
possible. In this sense, the Nyifya-vaisesika doctrine is not materialistic. "If 

matter were infinitely divisible, then we should have to reduce it to 

nothing, and admit the paradoxical position that magnitudes are built up of 

what has no magnitude, bodies out of the bodyless".l 

The atoms are the material causes of the effects. Effect means, 

something coming into existence from something else. Efects are due to the 

modification or combination of atoms. Atoms are classified based on the 

quality produced by the concenred corporate body. It is not based on the 

I' 
structure, shape etc. of the body. The ~ ~ z ~ a - ~ a i s e s i k a  thinks of four types of 

I 

pamsmzrs. These are based on the four-fold classification of substances, 

which are atomic. These pammninas are the earth atoms,water atoms, fire 

atoms and air atoms. Each atom is specific in its quality. That is water 

atom is different from other atoms, say earth atom or air atom. 

1 Op. cit., p.195. 



The difference of Jaina atomism is that, the Jainas regard every atom 
/--- - -  --a -- 

as having identical qualities. No atom is specific in its own nature. The 
- - ------- --- - - - 

1 
Vaisesika, on the other hand, holds that each is different. The earth atoms 
\ - -- - * - -  

--W -- -L 

are specific in having their smell which no other type of atoms have. The 

water atoms have taste, the fire atoms are having colour and air atoms have 

touch. No class of atoms are thus confused. 

The combination of atoms, does not take place at random, but as per 

I 
the moral principle of the world, which the Ny@-Vaisesjka calls adrstn. .. . So 

1 
according to ~yG-vnise~ika, even though atoms themselves are inert, the 

product created by them have some purpose to serve, as they have been 

produced by adrsta .. to comply with the effects of past karma. Now, there is a 

scheme, for the combination of atoms. Two atoms combine to form a diad 

or a dvny~rrka. Three diads produce a triad or tri@luka. A triad is the 

minimum visible entity. It is the mote that we see in the sun-beam. The 

combination of atoms does not create a bundle of object, but in an orderly 

manner to get a compact object. There is again design and purpose in the 

I 
creation of things. The rationalistic picture of the NGya-Vaisesikn is thus 

based on their world-view. Even though, it is atomic and logically 

accountable, the atomism admits of purpose and design and also the b w  oi 



knr~nn. The acceptance of souls and God in addition, makes the system non- 

materialistic. "The vaisesika atomism is not materialistic, because the 

vaisesika school admits the reality of the spiritual substances".l 

Pratyakqa - Laukika (Rational) and Alaukika (intuitional) 

C 

The Nynyn and the vai&ikn were originally independent views,2 but 

similar epistemological and metaphysical world-views united them, as 

evidenced in the works of the exponents themselves. Annambhatta3 and 

Viswanatha4 are of the view that, on account of the complete harmony of 

views, they can be treated almost as one system. The priin'na (ancient) 

1 
works of ~ $ ~ a - ~ a i s e s i k a ,  treating it as a philosophy of anviksiki and 

nhnnvidyn are contained in works of such persons like Gautama5 and 

Vatsyananas. The modem phase (nauya) phase of the system starts with 

Gangesas monumental work, ~athmcint&znyi. 

l C. Shanna, A Critical Suwey of lndian Philosophy, p.184. 

2 S. Radhakrishnan, Indian Philosophy, Vol. 11, p.177. 

3 See his Tarka~arh~raha. 

4 Viswanatha, ~ha~a~aric6?ila. 

5 ~ ~ ~ ~ a - s ~ t r a .  

Nyiiya-Sutra Bhc;ya. 



One of the prominent contributions of the system is its theory of 

/ prafyak;n (perception). The Nyiya-Vaisesikn theory of perception is to be 

distinguished from other theories of perception in this regard. The hlyEja- 

.l Valsesika theory of perception has two forms of different nature, though not 

opposed to each other. But they are entirely different in thebeme that one 

variety pictures the rational elements in perception and the other, though 

using the same term characterizes entirely a different faculty, of intuition. 

Two separate terms are used to designate the difference. One is lnukikn 

(ordinary), prafyaka and the other is alnukika (or transcendental) pratynksp. 

According to Gautama perception is "non-erroneous congition 

produced by the contact of sense-organs with the objects".l Viswanatha, on 

the other hand thinks of perception as a direct and immediate cognition 

which is not derived through the functioning of any other cognition.* These 

two stream of thought of the exponents clearly demonstrate that perception, - 
c----- . 

eventhough, the word is the same, represents reason and intuition. 
c"'-"----- ---- _-,.-- - 

Gautama's definition of perception is pertaining to the ordinary (lauka) 

type, where the sense-organs come into contact with the objects concerned, 

1 Gautama, Ny%a-S&a, 1.1.4. 

2 Viswanatha, Bhasaparicceda, "j$a?akaranaka& jca~ah pmtyaksahit. 



giving rise to perceptual knowledge. Ordinary perception presupposes the 

indriyis, the objects, the manas, the self and their contact. All the factors 

involved here are purely of the empirical type. No extra ordinary type of 

knowledge comes in lnzikikn pratynksn. 

But Gautarna's definition of pratyaksa has an implicit sense too. 

/ -  Perception is also "avyapades yam nvynbhiciin' vyavasa yzt tmnka & pratynksain " .l 

Perception can be a cognition which cannot be well-defined. It can be 

4 
inexpressible (avyapadesyarn). A closer analysis of Gautama's own 

definition gives two streams of thought in it. One, of the ordinary or lntikikn 

as pointed earlier and the second, of the intuitional or inexpressible. Now 

we have to read the second version of Gautama's definition and 

Viswanatha's definition together. This gives rise to nlnzikikn pmfynksa or 

intuitional or transcendental perception. J 
Alaukika pratyaksa (Transcendeta1 or Intuitional Consciousness) 

As has been pointed out earlier, perception is possible by the contact 

of the sense-organs with the objects concerned. But the contact( snnniknrsn) 

I Gautama, ~ ~ i ? ~ a  ~ C t m ,  1,1.4. 



need not always be empirical. According to Gangesal and Viswanathaz 

perception is possible through extra-ordinary or transcendental contact 

(nlaukika snnnikarsa). Here, the sense-organs need not co-operate and the 

knowledge arrived at is not mediated by reason and the discursive 

processes. 

The alaukikn pmtyakga has three varieties. They are Samiinynlnksnnn, . 
l akynn  and Yogocndhnnnnlnksann. . . These varieties of alaukika prnhJRksn 

is possible only for those persons who have higher order of consciousness, 

pra t ibh  or intuition. ~arnifiz~nlnksnnn . . is the perception of universals. 

According to the Nyaya-Vaisesika, universals have a real and distinct 

status of existence, but not open to ordinary perceptions. Like Plato's 

universal, the Nyaya universals are also real. The universal inheres in each 

particulars and to cognize the universal by perceiving a particular is 

achieved by the intuitional method of the SamZnynlnksnnn . . variety of nlnlikikn 

prntynksa. In the cognition of the universals, there is no participation of 

sense-organs and there is no mediation. It is an immediate intuition. The 

Snmnnyalnksnnn variety of nlalikikn pmhjnsa, besides giving an insight into 

Gangesa,Ta ttvacintamani, pp.538-46. 

2 Viswanatha, ~ & ~ ~ a r i c c e d a ,  Sec. 3. 



universals, is also capable of discerning different types of particulrs that 

existed, existing and will be existing. This, then is a cognition coming to the 

status of complete consciousness. Hence Snmnnynlnksann is a perception of 

all times and all existences. "Through the knowledge of the generic nature 

of an individual, we are able to know all other individuals at all times and 

all places, possessed of the Same generic nature".' This, we cay say, is 

nothing short of omniscience. 

The second variety of nlazikika prafyaksa is jz~nalakpna. It is also 

transcendental. There is no direct involvement of the senses or reason in 

deriving I&-nalaksnna, . . but it is based on an indirect and initial sensation. 

The senses firstly furnish certain data of an object. From these data, a 

different, non-perceptual type conclusion is derived immediately. For 

example, if we see an object, say, a rose, we are aware of its colour, shape, 

etc. The visual aspects are given by sensation. But due to the association of 

..3 - 
S?nrhlnana (memory knowledge), we are also able to cognize its fragrance, 

which is not given. Other examples of jn'aalaksapa are the 'ice looks cold', 

'stone looks heavy' etc. In jn"%nlnkgnpa, the transcendental contact of the 

~~tr~tijri''?~~ is responsible for the transcendental awareness. 

S. Radhakrishnan, Op. cit., p.69. 



The third variety of the alaukikapratyaksa is yogacadltanr~alaks~~n~~. . .  As 

the name suggests, it is a type of yogic perception, derived from yogic 

concentration. "Yogacadltamalaksana . .  is that which is born of meditationM.7 

Due to yogic intuition, one can perceive super-sensuous objects like atoms, 

dlrarrna (merit) etc. They are otherwise imperceptible. They acquire this by a 

rigorous training in the concentration and control of the mind. The 

knowledge obtained is so vivid and certain that it is beyond empirical 

verification. Yogic perception is the intuitive awareness of all objects, past, 

present and future. Clairvoyance, clairaudience, telepathy are some of its 

explicit characteristics. 

Reason and Intuition in S-dya-YGga 

SZhkhya and YBga together constitute the theoretical and practical 

side of a holistic system. But there is one difference. S%hkhya does not 

accept God as a reality and removes it from its category. But Yoga accepts 

all the twenty-four categories of Samkhya and adds one more, namely God. 

Thus totalling the categories into twenty-five. Except for this, they are 

identical in all respects. The Sa'fixkhya-Yoga philosophy must be a very 

1 C. Sharma, Op. cit., p.197. 



ancient one, as the mention of which occur in almost all ancient books. The 

mention of this occurs in the Upanisads1 and Bhagavad Gita.2 Badarayana 

speaks of Samkhya and does not regard it as the teaching of the 

l 
Upanisads.3 SSiinkara also thinks of SESya-Yoga as not the real teaching 

of the Upanisads as they establish dualism.' Buddhism also does not accept 

the dualism of Samkhya-Yoga and their theory of gu@s is alien to 

Buddhism. 

In the S ~ ~ y a - Y c i g a  epistemology, one can notice the streams of 

thought initiated by reason or intellect and intuition. The Samkhya-Yoga 

theory of perception is related to knowledge of reason and their concept of 

Knivnlyn is the theory of intuition. Inorder to explain, perception, we have 

to look into the Samkhya Concept of Prnkrti (nature or matter) and pzlrrrsa 

(the sentient being) and the evolution. 

Sarnkhya-Yoga accept the dualism of Prnkrti and Pz~nrsn. Prakrti is 

ncetnnn~rr, insentient, but active, whereas pzinrp is Sncetnnni, sentient, but 

t 
Chandogya Upani?ad,VI.4.1; Prasna up., VI.l; Katha, 1.3. 

2 Bhagavad Gita, ii. 39; iii. 42; V.4-5; vi.15.16. 

3 Bada~ayana, Brahma S<tra, 1,1.5-11. 
I 

4 Saxhkara, Brahmas^utra BhGya, 1,1,5-10. 



inactive. Prakrti is the root cause of the world and is regarded as the first 

principle (prndhznnhz). It is the unmanifest state of all the evolutes and in 

this sense it is aqaktnm. Since it is the insentient, and uncaused cause, it is 

known as ja+m. It is imperceptible due to its extremely subtle form, but its 

influence are only felt and prnkrti is known only by inference. In this state it 

is called anum&am. It is the very constituent of Snton, rnjns and tamns. These 

trigu@s give matter the positive characteristics, dynamism and inertia. The 

nature of-a thing is determined by the supremacy of one guna over the 

other, and the difference to among things is determined by the different 

combination of the gri~iis. When the gu@s are held in a state of equilibrium, 

then it is the prakrti as a potential force ready for evolution (Sarga). Prakrti 

in its unmanifest form is in equilibrium (~atny%astlur) of the gunas. The 

presence of pzrnisn (pzitsa snnnidlzyn mztrnh) disturbs the equilibrium and 

due to the imbalance of Finns, gz4nak$bhn . takes place. Certain Finn 

dominates over the others and the resulting process is a chain of evolution. 

The predominance of Sn tfvn, generates Maltnt (or cosmic intellect) as 

the first evolute. From rrinlmt, nhniirkGn or self is derived. This in turn gives 

rise to mnnos (mind). It is followed by 1n"nedriyiis (sense-organs) and 

knnnZdriyns (motor organs), each five in number. Then five tnn rtriitrns (subtle 



elements) and five bltiitas (gross elements). This represents the primary 

evolution. It is followed by secondary evolution, where composite bodies 

like trees, mountain, river etc. are produced. When the evolution is 

complete, the evolutes return to prnklti, which is called prnlayn or 

dissolution. Since prakrti cannot remain inactive for a single moment, 

evolution and dissolution continue ad infinihrm.1 

Sensibility of Reason in S-&ya-~G'a 

It is seen that M~hat is the first evolute. It is the cosmic counterpart of 

the individual knowledge, namely buddhi. It as such in these systems, is not 

conscious by itself. But requires an illuminator. Pztnisa is the cosmic 

principle of supreme consciousness (cit). When j&T'edriyns come into 

contact with buddhi, they feed the sense-data to it. Buddhi conveys them to 

pzrnisa. It is bziddhi (the individual consciousnes), which experiences and 

does everything for and on behalf of punisn. "All other organs function for 

the intellect (Buddhi), which works directly for the purusa, . . . ."' Buddhi, 

though a product of prakrti and so insentient, appears to be intelligent 

1 Isvara Krsna, Samkhya-Karika (Purusasya darsanartham . . . samyogat tatkrtan 
sargah), 21. 

2 S. Radhakrishnan, Indian Philosophy, Vol. 11, p.267. 



because of its association with ptinisa. Pzirusa, however does not transfer its 

characteristics to bliddlti. Buddhi, by its very nature is Siittvikn, but in 

different persons, it is rzjasikn and t&asika, according to the influences of 

past knnna. "Buddhi, spread over the whole body, contains the impression 

(Samsk7iras) and tendencies ( ~ k n i i s )  of past lives, which are revived under 

suitable conditionsN.l When buddhi is dominated by Sattvrr, it gives rise to 

right knowledge; by rajas, to desire; and by tnmas to false knowledge, 

illusion etc. 

In every act of knowledge, three factors are involved. The object 

known, the knowing subject and the process of knowledge. P~irusa is the 

knowing subject. Experience belongs to purusn. Bnddhi, nltnrnknra, manas 

and jg~nedr i~s  constitute the apparatus with which p~rnisa knows the 

external world. Malmt or cosmic intellect is particularized and 

individualized when it is transmitted to buddhi. This limited intelligence 

functions as rationality. When a sense-organ comes into contact with an 

object, it is excited. The ~trnnas takes up the sense-data. At first stage, there is 

only a vague idea of the object. This is, because, the mind does not analyse 

Op. cit., p.294. 



or synthesize the data. This unanalysed whole becomes the source of 

indeterminate perception (niruikalpa prntyak3-n). 

The mind, in the next moment analyses and synthesises, the data 

furnished by the sense-organs. As a result, the initial unanalysed whole 

becomes well-defined. "At the second moment, through the exercise of 

mental analysis (Vikalpn) and synthesis ( ~ n & k a Z ~ n )  the object is perceived as 

possessing a definite nature, and we have determinate perception".' This 

well-defined percept of the manas is what is known as S~vikalpn pmtyakp 

(determinate perception), Ahninfirn and buddlzi convert the concepts into 

percepts. Bztddhi undergoes a modification during this time. Btiddhi, 

reflects this modification in punrsn. This reflection in pzinisn is simultaneous 

with the modification and lasts as long as the modification persists. This 

reflection of pzinlsa and btiddhi is called knowledge. "The purusa can know 

itself only through its reflection in the buddhi, modified into the form of the 

object".2 Thus we get knowledge of the external world by the modification 

of buddlri, the modification becomes a conscious knowledge. Thus Snviknlpn 

Op.cit., p.298. 

2 Op. cit., p.299. 



and nirvikalpa pratyaksa, with the participation of ~$<nedriyas, bziddhi and 

manas represent the SGiklzyn-yoga concept of rational knowledge. 

Kaivalya - An Intuitive State of Liberation 

Pumsa in Simkhya-Yiiga is the pure transcendental consciousness. 

4 
Szrddha Caitnnyain (pure consciousness) is its essence, and the substratum of 

all knowledge. It is beyond space and time, uncaused and self-evident. 

Hence, it is the first principle and the fundamental reality. It is the 

postulate of all knowledge and support of everything.1 Along with pnmkrti, 

it forms the duo in s;mkhya-yGga. Pzirusa is reflected in the bzrddlri and it 

illumines the individual when it comes to Pz~ru2a. 

When Purusa associates with body, indriya's, Inanas and buddlzi, it 

represents a false identification. The purusa is actually beyond all these. It is 

not touched by three kinds of sufferings.2 The punisa gets entangled with 

prakrti and it is said to be in bondage. "It is only when it mistakes its 

reflection in the bztddlzi for itself and identifies itself wrongly with the 

internal organ - the intellect, the ego and the mind, that it is said to be 

1 
-4 
Isvara Krspa, -. Sznikhya-Ka'rika, 19. 

2 Adhyiitrnika, adhibhautika and adhidaivika. 



bound".' Man is prinisn in bondage or punrsa entangled in pmkrti. The 

psychophysical accompaniments of prakrti conceal or 'suppress' the true 

nature of purrign, which is pure consciousness and instead impose on it the 

limitations of empirical knowledge or buddhi. Buddhi is governed by satfvn- 

rnjn-tnmo-gspzs,whereas primsa is beyond the gri@s. 

Intuition, or pure consciousness is the essence of prinisa and to 

remain in this state is what is known as kaivnlya ('aloofness') or liberation. 

Literally prinisn remaining unaffected by or away from prakrti. Here prrnrsn 

the pure self identifies itself with the non-self. This false identity is the 

cause of bondage and bondage can be removed, only by right knowledge. 

~%nenn chapnvargo vipayayn"d iyate bnndhah2 Discrimination (right 

knowledge) between prinisn and prnkrti is knivnlya. That is pure 

consciousness not being contaminated by ignorance borne of non-self parts 

like prnkrti, sense-organs, briddhi and the like. The individual or jivn is a 

blend of punisa and non-prinisn. The non-purzisa aspects are his psycho- 

physical characteristics. They have tendency to associate themselves with 

ignorance or wordly knowledge. They idenhfy themselves with purzisa, the 

Chandradhar Sharma, A Critical Survey of Indian Philosophy, p.163. 
-t 
Isvara Krsna, ... Szhkhya ~a"rika, 44. 



sentient or intuitive aspect in man. Now the intuition part (i.e. puntsn) must 

remain disconnected from the non-pzrnisa part. This is knivalya. Hence 

Kaivalya is a state of enlightenment or intuition (pure consciounsess). 

The discriminative or uiveka state of pzlnisn is sometimes erroneously 

compared to that of Brah~rran in Advaita. Actually they have only one 

similarity. Like Brahman, Pumsa is also a state of supreme consciousness, 

dt or intuition. But Brahman is one only ( e h  evai), whereas there are 

innumerable puru2as. "Their essence is consciousness".l The Samkhya 

purusas are like the Jivas of Jainism, the souls of Ramanuja, and the monads 

of Leibniz. The essential nature of plrrusa is caitanyah (pure consciousness), 

prakrti conceals the real nature of punisn and so it has to be free from the 

concealment. As kaivalyn (a state of restoring enlightenment) is the supreme 

goal of puru?~ in SZ&khya, it is to be noted that the restoration of the state 

of pure consciousness (intuition) is the Sninmzim bonuin of SZkhya 

philosophy. 

Intuition, The Purport of YGga Philosophy 

The YGga philosophy, like the Sl i~khya regards the Viyi?"gn 

1 C. Sharma, Op. at., p.157. 



• (separation) between prn ti and prtnisa as means of liberation. But with . 

regard to other concept of Pzirzt~n, the YQa differs from SGikhya in certain 

respects. Again the teleology behind evolution is viewed separately by 

these two schools. Both believe in innumerable pzimsas. But Yoga accepts a 

h4 
supreme Purzi;a, Isvnm, who is perfectly untouched by the influence of 

-0 
Pmkrli. Hence Isvarn, in YGga must be an embodiment of cit or intuition. 

The purpose of evolution is to render all Prmisns a chance to get liberation. 

But the evolution is not due to the mere presence of Punr?n, as held by 

- l  
~ & . k h ~ a ,  but it is purely owing to the will of Isunra. The different Prmi~~s  

can remain aloof from Prakrti if they put sincere efforts of spiritual practice 

in them. 

"Yoga, according to Patanjali, is a methodical effort to attain 

perfection, through the control of the different elements of human nature, 

physical and psychical. the physical body, the active will and the 

understanding mind are to be brought under control".l Yoga believes 

-1 
Isvara as the highest prlmgn and hence the Yoga is designated as ~ e l u n m  

Szhkhyn (theistic sZhkhya). 

l S. Radhakrishnan, Op. cit., p.338. 



The Gita concept of Yoga is slightly different from that held by 

Patanjali The difference is only in methods in the sense that Gita concept of 

Yoga has a wider connotation. However, the result of Yogic practice, 

according to both is the same, viz., one's identification with the supreme 

self. According to the Gita, capacity to keep the balance of the mind in the 

pairs of extremes is viewed as YCga. Equilibrium is verily Yo'ga.1 In 

another context, selfless work is regarded as Yo'ga. Work done to perfection 

is Y6ga.2 A YCgi moves among objects of experience, but senses under 

control and free from attraction and aversion3 It is also stated that, he who 

is able to resist the impulse of desire and anger even here before he quits his 

body, he is a Yogi, he is a happy man.4 The place given to Yzgi is very 

superior in the Gita. A yGgi is superior to an ascetic (tnpnsl) and a man of 

wisdom ( j i l ~ n z ! .  Hence a YGi is regarded as a liberated person and he is a 

transcendental self. In Vednntn, yoga is viewed as a spiritual union of the 

individual self with the cosmic self. 

." 
1 Bhagavad Gita, ii-48. 

2 Ibid., ii-50. 

9. cit., ii-64. 



The Yoga accepts all the twenty-five principles of Simkhya, and adds 

one more, namely God, thus totalling into twenty-six. The Yoga slightly 

modifies the evolutionary theory of SZmkhya in order to suit, the additional 

category of God. The brrddhi of the Siimkhya has been replaced by Citta 

(mind-stuff) in Yoga. The Citta undergoes modificatin (Vlth) when it is 

affected by indriys. Actually Yoga concept of Citta is a combination of the 

buddhi, ahnmkiira, rnanas and the antnhhrnnns (internal organs). The 

modification of Citta is five-fold. It is pramiZua (valid knowledge), vipayayn 

(wrong knowledge), vtknlpn (imagination), nidra (absence of cognition), 

srnrti (memory). The cessation of the modification is the aim of Yoga.' 

The multifarious things in the universe are derived from prakrti. The 

jiuns as such are pure and immutable. Prakrti is modified into two separate 

lines, one into the mental and the other, the material. The modification is 

caused by nuidya (ignorance). God regulates the blind modification caused 

by avidya so as to suit the goals of Pllrnsa. Punrsa, when it associates with 

the world gets entangled in pleasure and pain and so loses its supreme 

qualities. Cittavrtti is the cause of bondage. The Vrttis of Citta are to be 

stopped (Cittn-vrtti nirFdlm) to get freedom from the worldly ties. This state 



is intuition culminating into SaznZdhi (absorptive concentration). The 

conjunction of the punisa with the worldly ties must be destroyed and "the 

destruction of this conjuction is the escape and perfect insight is the means 

of escapen.l The means of escape is aloofness of prakrti and ptinrsa 

(knivalya). This aloofness leads to intuition and can be achieved by a 

rigorous moral and mental training explained in the agtznga y F g ~  (eight-fold 

methods in yoga). 

Yoga advocates the absolute control, but never destruction, of body, 

mind and sense-organs. As in other systems of Indian thought, here also the 

discipline consisting of bodily, moral and mental training. Before 

embarking upon the ast&ga method, one must satisfy the prerequisites of 

cultivating vairagya (detachment) and atmasaksatka?a (self-purificatin). It is 

by eliminating r& (narrow love) and d v e p  (hatred). The Yoga thinkers, 

however, do not set aside the legitimate role of body and manas. They offer 

the temporary substratum for the self. The restoration of the true nature of 

self, which is essentially pure consciousness or intuition is achieved by, 

l S. Radhakrishnan, Op. cit., p.344. 



then practicing theYoga. They are Yarna (restraints), Niya~nn (observances), 

Asana (bodily postures), PrZnayZrnn (deathxontrol), Pratyzlziiin (withdrawal 

of the sense-organs from the external objects), dlzn'rana (fixation of 

attention), dlsyn'na (meditation) and srzrniidhi (absorptive concentration). The 

first five is external in nature and is known as bahirango s'idltnna and the 

remaining three are internal aids (antnmrzga sn'dhnna). 

The first two gives a preliminary moral training and ascetic 

preparation. Ymnn consists of Satyn (truth-speaking), nhimsa (non- 

violence), asteya (abstention from stealing and coveting other's property), 

aparigraha (disowning of possessions) and brahmncnnja (celibacy). Niyrna 

consists of certain observances like Sazica (purity), Sarntosa (contentment), 

f 
~ v a d l z ~ i i i p  (study), lsvarn prnnidhilnn (devotion to God) and tapns (fortitude). 

The chief of these is ahirisa and all others are rooted in it in one way or 

other. Yrzrna and niyatna give the ethical study and training to the 

individual. "A practice of these two favours the development of Vairiz'gyn or 

passionlessness or freedom from desire, either for things of the world or the 

pleasures of heaven" .l 

Op. cit., p.354. 



The third stage is physical training or asana. The Yoga system does 

not belittle the role of a healthy body in the formation of a healthy mind, 

and it regards it as conducive to wisdom. "Asana is posture, is a physical 

help to concentration".' h n n  is followed by pr@ayZnn (or breath control) 

and praty2Gm. These three aim to control citta from the physical side. Man, 

by practice and custom has been adjusted towards the empirical way of 

living and his methods of knowing are world-oriented and in this 

interaction, he lost sight of his supreme sentience and Yoga is a method of 

readjusting his mode of life and restoring the already existing pure 

sentience. 

The third and final stage of nstanga comprises of d f i r a p ,  dlt@nn and 

sainzdhi. These three aim at controlling Citta directly. SnmTrdlri, which 

directly leads to the inutitive state of liberation, (Knivnlya) is divided into 

two. ~ n i h ~ a r j & t ~  snlniidhi (conscious absorptive concentration) and 

nsainpraj$ntn sa~iiiidIzi (Superconscious absorptive concentration). The latter 

is the goal and the former is the stepping stone. In both, there is the highest 

power of concentration. "The first is a state in which the buddhi continues 

to function . . . . All sources of distractions are eradicated here and the 

1 Ibid. 



buddhi shines forth with its sattva element in the ascendentant".l 

This stage is followed by the final stage of asamprajnatasn~nadhi. In 

this there is no mental mode (Citta-vrttz). It is the highest form of 

consciousness, perfect intuition, ecstasy, indescribable. It is the highest kind 

of intuitive knowledge, which simultaneously embraces the past, present 

and future, with all their states in one whole, it leads us to final perfection1'.2 

Again, "It is", thought of as, "the mystical state which occurs as a sequel to 

intense concentrationn.3 One cannot describe it, but only experience. "Even 

those who attain it cannot retain it longer. Immediately or after very short 

time, the body breaks and they obtain complete liberation'I.4 ~ s a l n ~ r a j t t a  

samiidhi represents a state beyond normal psychical life. It is like the state of 

I 
nirgrrna Brahman in Advaita or the s;nyata in Buddhism. "We pass in it to 

the realm of mysticism".5 Thus nsninpraj&ta snmiidhi in Yoga system 

represents the highest degree of intuition and it is regarded as the end of 

the empirical self. 

1 M. Hirayana, Outlines of Indian Philosophy, p.296. 

2 S. Radhakrishnan, Op. cit., p.360. 

3 Op. cit., p.362. 

4 C.  Sharma, Op.cit., p.173. 

M. Hiriyanna, Op. cit., p.297. 
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CHAPTER V1 

REASON AND INTUITION IN JAINISM AND BUDDHISM 

Jainism and Buddhism, the two principal heterodex cults in Indian 

thought had their origin as a reaction against the authority of VedG and its 

alleged priestly dominance. These systems, however do not entertain much 

hostility to the Vedas, but they are indifferent to them. Eventhough the 

initial and middle stages of these systems showed marked instances of 

antipathy to the Vedas, the culmination of their thoughts and central 

teachings are not alien to the Vedns. In Jainism, the Ultimate goal of man, 
.. 

keuala j&%a (omniscience) is viewed as the restoration of the initial state of 
----H ------ 

the individual self, where it has infinite knowledge and bliss. One is 

reminded of the Upanisadic concept of jiva and Brahman, to strike a deep- 

core, but glaring similarity. But multiplicity of selves is not approved by 

the Upnnistlds as real. 

In Buddhism, the final stage, to which man is moving is an 

indescribable state of ontological region, which is beyex! p;:.: vi 

reason, termed by hzya. As both the systems proclaim that the ultirna te 

aim is to know this state of kevnlnj&tl and knyata, the resonance is a clear 



indication that it is the highest consciousness (intuition), that is of 

paramount importance. One is inclined to think that eventhough these two 

systems rebel against the upnniyds, they also obey them. Buddhism is more - - - 

rebellious them Jainism, but it is more related to the upnnizads, especially in 
-- - - - 

its ~~n~alnvridn (doctrine of nothingness). 
- .  - .  

r , ,  - 
JAINISM - MAT1 JNANA TO KEVAL-JNANA - A Transition From 

Reason to Intuition 
.* 

------...-W..-- 

Jaina epistemology reveals a systematic transition in its analysis of 

commonsense experience and the nature and status of human self. The 

analysis of commonsense experience gives the system the primacy of 

empirical knowledge. But this tendency does not limit the system to 

endorse the same pattern of thought to the enquiry into the nature of men. 

The two types of knowledge, which are relevant in the context of Jainism, 

are Pnrzksn (indirect) and prnfynksn (direct) types of knowledge. The 
\c-- - _ _ _  -i-.-- . - +  _ - m  _ _  

pnroksn to the modem phraseology of our term is the empirical or rational 

type of knowledge and the prnfyzksn represents the higher or the intuitive 

The Jaina philosophy is heterodox in the sense that, it does not 



subscribe to the non-dualistic absolutism of the Upanisads and its 

disinclination to ordinary modes of l ie as hindrances to emancipation. It is 

& ,' 
also against the worl-view of the Buddhists in the sense that, its contention 

---!X 4 
/' 

4 
of the momentariness and flux of the world is not accepted by the Jains as 

well. The Jains accept a middle way of these two extremes. The Jaina 

world view is a middle way between the absolutism of the upanipds and 

the flux of the Buddhists, "for both these represent two extreme views and 

are contrary to experience.I1f 

The Jainas therefore advocate the doctrine of relative pluralism 

(mekZnfnvZdn) and the doctrine of Nay& (Standpoint). Sya'dvZda (doctrine of 

probability or 'May be') and saptnbhnitgi naya (seven-fold, judgements) are 

the logical corrollaries of the Jaina metaphysics. One's standpoint cannot be 

an absolute affirmation or negotion. If one regards one's view as absolutely 

valid that will lead to a mistake in stand-print, (Nnyabltn'sa), "for each stand 

point represents only one of the many points of view from which a thing 

can be looket at."2 

1 S. Das Gupta, A Histo y of lndian Philosophy, Vol.1, p.174. 

2 Op-cit. p.178. 



The Jainas classlfy knowledge into two categories, which they say, 

are means of knowledge or pramniina. They are paraky (indirect) and 

pratyaksa immediate or direct.1 ParZk?a jgZnn indirect knowledge is again 

classified in to two, namely mnati, and sruf-i. Pratynkp j n z a  is three-fold. 

They are avadhi, manafipa y Z y a  and kevnla. 

Knowledge by Reason - Par'okpa jn".a 

The knowledge 0ZaGa) obtained by sense-organs and mind, 

according to the Jainas are indirect (przrokp) and distinct and is called 

I 
empirical knowledge . Mati and Snl t i  come under this category. Mati is 

either knowledge obtained through sense-organs (idriyanirnitta), or even 

sometimes without the direct aid of sense-orgns (nnnndriynnimittn). The 

perceptible knowledge is subsequently analysed by the mind to get a clear 

understanding. This well-defined perceptible knowledge, after reflection of 

the mind is called mnonovrtti (or reflective knowledge). They very same 

perceptible knowledge need not be a reflective type. It can be an 

undifferentiated whole and is called ogh-jGgn.2 Mnti jk&n is known by 

different names, such as stnrf-i, sn,nj&, d n  tn, nbhinibbtn etc. Mnti is ordinary 

p~ -~ 

1 Umasvami, Taftvadigama sctra, I. 11, 12. 

2 Umasvami, Tattvadhigama siitra, 1,14. 



perception and includes recognition satnjkn or pratynbhinj#a, 

remembrance(smlf-z), logical arguments tion ( tarka) and inference (an t~triZna). 

Hence mnh' is taken as mediate knowledge of rational understanding. 

Perceptual knowledge, eventhough is ordinarily thought of as immediate, 

cannot be philosophically and psychologically admitted. They include 

sensations and analysis and synthesis of the faculties of the mind on the 

sense-data. They are thus mediate knowledge, eventhough the furnishing 

of the sense-data is immediate. 

Sniti is knowledge derived through signs, symbols and language. It 

is, therefore dependent and mediate. Sruti knowledge is pertaining to 

objects of all time. That is, it is not restricted to the immediate time-span. It 

4 
is more pue (vis'tidhntnrnth) than tnnf-i. Mnti is knowledge by perception, but 

inrti is knowledge by description. Both are, however, dependent on the 
---------X--- - - .  . . - -  

sense-organs in one way or other. They are therefore experiences of the 

waking state of the mind. They are alike mediate and hence taken as 

knowledge by reason. 

Knowledge By Intuition 

Of the five types of knowledge pointed out by the Jainas, the last 



three, viz., auadhi, mannhpayqn  and keunln are immediate type of 

knowledge. They yield direct knowledge of the real nature of the self 
4 

(Jivas). The Jainas hold that the Jiuas has intrinsic qualities of infinite faith, 

infinite knowledge and infinite bliss and power. In the original state the 

self or jiua is endowed with omnisciene ( ~ e v a l a j & z n )  or intuition. 

Liberation, according to Jainism is the restoration of the Jiuns to their initial 

state of wisdom. This is the final goal to which all individual beings are 

working. This restoration is possible by sincerely following the i-riratnas 

(three jewels) as it is called and which comprises of right knowledge 

I 
sa;nyag jG>a, right faith sakyag darnna and right conduct sn,Gyng dn'tra.1 

Avadlti, manahpayiiya and kevnla are direct knowledge (prat-yaksa 

j$%a). Avadhi is knowledge of things even at a distance of time and space. 

It can extend to the whole universe. It is a sort of telepathy. Manahpa yen 

is direct knowledge of the thought of others. This is thought-reading or 

clairvoyance. Kevala is the climax of all immediate knowledge. It is 

omniscience or intution as such. ~evnlaj&iia is described as pnripiirnaiiz, 

t 
sn~nngrn;n nirpek?ain, uistrdlt?&, sawn-blt& jri$nrkaih and nnnntnpnynyi.2 

/ 
1 Umasvami, TattoarthasTutra, Samyas darsana jGa:a-caritrani mokSamzrgah 

Umasvami, ~att-uarthasi;tra 1.30. 



(That is, Kevnln is omniscience perfect, complete, unique, absolute, pure all- 

comprehensive and infinite). Keuala is thus intuitional consciousness, 

unlimited by spatio-temporal frame work. The Ininns regard that every jiun 

must attain keualn as the final end. Kmdn is not verbally articulated and is 

attainable in the state of liberation. That is attainment of kevnln jG3n is 

mo'ky. 

Mook?a and Intuition are Synonymous in Jainism 

The Jaina philosophy is a dualism between two types of entities, the 

jiua and the ajiua (in the case of Samkhya it is pumSa and prakcti 

respectively). livns (They are innumerable in number) have sentience and 

njiuns are insentient. Every jivn in the beginning is essentially o~nniscient and 

bliss l. It has no limitations. But the contact with the empirical world 
-.F@. + 
causes its being influenced by subtle forms of matter called k n m .  The 

initial state of consciousness of the Jivn is omniscience pnr excellence, Kevnln 

-4- 

jnnnn. A human being is a jivn and naturally, he is also endowed with the 

intrinsic capacity of omniscience. But in the course of time, due to worldly 

f 
contact, knr~nas influx into the jiva (which is called nsmvn) and obscure its 

capacity of omniscience. Hence matter or material influence was originally 

thought as the cause of bondage. 



4 
The asrava of karlna into the soul is due to passions and desires. They 

are caused by ignorance. Hence, ignorance is the root cause of bondage. 
W 

Ignorance can be removed only by right knowledge q 
/."* 

knowledge tears away bondage, which is 1iberation.l To get rid of jivns 

from karma, two things are prescribed. Firstly, the new entry of further 

hrmn must be checked. This is the karma-check or sahvi?rn. Then the 

already existing karmic influences must be removed. This is the shedding of 

. hrma, known as nirjara. These two can be possible by what are known as 

/ 
tri-mtnas ('three-jewels'). The hi-mhms include right faith (~amyng darsana), 

right knowledge (saiiryag j&;a) and right conduct (Solnyag ci3rifra). Right 

knowledge is produced by right faith in the teaching of the Tirthankaras (the 

omniscient path-founders) and also by right conduct. Moral and virtuous 

living are pre-conditions for attaining knowledge. Mere theory is not 

enough, practice is equally important. Hence right conduct, ~ a ~ i z ~ n ~  cnritrn 

is stressed. "Right knowledge dawns when all the karma's are destroyed by 

right conduct. Hence right faith, right conduct and knowledge all the three 

I 
1 Urnasvami, Tat hartha ha, (Sarityag darsana-j:~natrrcaritm$ m;ikamzrgah). 



together form the path of liberation which is the joined effect of these 

three."' 

The Jaina view that the jiva is having all omniscience and this has 

been eclipsed by knr~lza. Right knowledge alone can redeem it in restoring 

its initial state. This closely resembles the Upani2adic and Advaitic tenet of 

jiva, that, it is Brahman (cit) under avidya. If avidya is removed by proper 

knowledge (vidya), the jiva becomes Brahman, the reality. The Jaina concept 

of kevala jnana and the Advaitic view of Brahman are, in this sense, a close 

pattern of the same source. In Advaita also, the empirical ego or jiva is a 

complex of pure consciousness (Brahman) and ignorance (avidya). Psycho- 

physical adjuncts like manas, sense-organs, body and the like constitute the 

impediment called avidya. The removal of this impediment by right - 
knowledge, leads one to ?nZk?a (liberation). The individual is itself 

Brahman (~hnirz  Bmhaliisml). 

The Advaitins, however think of one and only one reality, Bralrman, 

whereas the Jainas think of innumerable jivas. In any case, pure 

consciousness is thought of as the very essence of jiva or the individual in 

1 C .  Shanna, Op.cit., p.66. 



both cases. The kevaln jn"n'nn of the jivn in Jainism is the same as its capacity 

of intuition. The jiva can have its infinite knowledge only when it regains 

its original state. The regaining of the omniscience of the jivn is ~ n Z k ~ n .  
_p---. - -  -. - ---- ^ __ _ __,ll_ __-...--- 

Therefore, in Jainism, 1n6kn and intuition are synonymous. In the state of 

liberation, the individual jiva eventhough continuing as such is omniscient. 

Kevnln ja%a is designated as ~nrik lrp  prahja@ (perception par excellence) 

and it is tram-empirical and super-normal. 

A paradoxical thing is that, Jainism started by revolting against the 

Upanisndic non-dualism and its supremacy of assigning jivn as non-different 

from reality. The Jainas also advocate kponla j%a of the jiva as the reality. 

That is jiva itself is the reality. The limit is ignorance. Advaita also says the 

limit is ignorance. Hence means of tnzksn must be the removal of ignorance 

for both. But, as pointed out earlier, in order not to endorse the zrpnniyds 

directly, the Jainas speak of pluralism of jivas, which the Adunitins never do. 

But, "The conception of k m l n  j g ~ n  or absolute knowledge is a half-hearted 

confession of Absolutism made by Jainism inspite of its syZdvada."l Keuln 

j&%a is immediate and unaided. It does not require any outside teaching or 

instruction. The self has all this capacity. It has total and pure intuitional 

1 Chandradhar Sharma, A critical suwey of lndian Philosophy, p.59. 



consciousness. "The highest kind of knowledge is called Keualn jnann. . . As 

it is held to be perfect and intuitive omniscience, it is supra empirical, 

absolute and transcendental. This is certainly an admission of absolutism."' 

Eventhough, the Jainas do not distinguish between the empirical and 

the transcendent, the distinction is very clear in their epistemology and 

metaphysics. In pramanas, they draw a clear-cut distinction between pnroksa 

and pratyaksa type of knowledge. Mah' and Smti are empirical knowledge, 

@arzlqa j&ia). Avndhi, mana~pmya'yn and h d a  j h a  are p r a t y a k ~  or 

immediate (apnroksa) type of knowledge. The former is knowledge by 

reason and the latter three comes under omniscience or intuition Kevala 

jG%n subsumes nvadlti and mana&nryaZja in it. So it is sufficient to speak of 

Kevaln jn"n';za as intuition. Eventhough, the Jainas reject absolutism in their 

system, they cannot exorcise its haunt in its cardinal doctrines. The reason 

for such a dogmatic and obstimate stand is either due to a "prejudice 

against Absolutism or eagerness to stick to 'common belief."' 

The 'ghost' of Absolutism haunts not only the metaphysical tenet of 

the system, its logic too is not free of its presence. The kern20 j z ~ z n  as 

1 Ibid. 

2 M. Hirayanna, Op.cit, p.173. 



omniscience consumes everything in it and leaves no room for 

epistemological pluralism. "The jaina logic leads us to s monistic idealism 

and so far as the Jainas. shrink from it they are untrue to their own logic . . . 

The theory of relativity cannot be logically sustained without the 

hypothesis of an absolute. . . A careful consideration of kevala jnann, or the 

knowledge possessed by the free, will tell us that, the Jaina theory by 

implication accepts the method of intuition and the philosophy of 

absolutism . . . the distinctions are due to an element which does not persist, 

and what persists is the soul whose nature is consciousness. The jainas 

cannot logically support a theory of pluralism."l 

We shall draw obvious conclusions from the above discussions. The 

Jaina concept of pnr0'ks.a j&'in represents its rational view of knowledge. It 

along with its logical offshoot syiidviidn illumines the empirical. ~evala j%im 

is its concept of intuition and is the reality. Kevala j&%n represents the 

element of absolutism in Jainism, its avowed claim for pluralism not 

withstanding. 

1 S. Radhakrishnana, Indian Philosophy, voLI, p.305,307,308. 



d 
Buddhism - Pratityasamutpzda and Sainyava'da 

Buddha, one of the greatest world-teachers (Jagntgzint) was quite 

uninterested in metaphysical speculations and argumentation. He devoted 

himself for the greatest mission of removing the greatest evil in the visible 

world, namely suffering (dhzilzkkrzzn). As he was an ethical teacher and a 

social reformer par excellence, he could not find enough time to 

disseminate epistemological principles. But of his many-sided teaching, 

one can find two patterns in it. One for the man Living in the world and the 

other for his transcendental world. Buddha devoted his life-time for the 

propagation of the first, for it was of immediate help to the ordinary man 

(prtrtnk jnnn). The latter part pertaining to reality was much later developed 

by such great thinkers like Asvaghosa, Nagajuna and others. Prrztityn 

smutpiida (dependent origination) is the state of affair of the empirical 

world and it forms the srzlnvrti s a t y  (empirical truth). The philosophy, 

pertaining to reality, of Buddha as developed by Asvaghosa and Naga rjuna 

I 

into the doctrines of tnllmtrz ('Suchness') and SZnyta (Nothingness) forms 

the przrrz~rliirthrz, (the absolutely real). 



Pratityasamutpzda (Theory of Dependent Origination) 

The world according to Buddha is full of suffering.' Life, birth, 

disease, decay, death etc. are painful. All are connected in one way or 

other. They have related or dependent origination (pmtitya samtprida). The 

wold is a world-process, 'a continual coming to be and passing away." 

Everything is in a flux. One cannot attribute any permnence in the series. 

Certain conditions provide, the beginning of a system, it lasts as long as the 

conditions continue. This has been illustrated by the Buddha in the 

example of the flame series. Oil, wick, air etc. are conditions. All of them 

help to start the flame series. But any one of them, if not cooperating, 

causes the cessation of the series. This has been explained in the causal 

formula, which is also true of all empirical things. From the arising of that, 

this arises. That being present, this becomes. That being absent this does 

not become. From the cessation of that this ceases. The causal connection 

and the relativity and the impermanence are features characterstic of 

sa~rzvrti (the empirical). 

Our knowledge of the empirical reality or the pratityasa~nufpridn of the 

1 ~ a r u a h  dhukkup., Nikaya 



sn~nv@i snfya are based on the d m n  (names) (forms) pattern. RITpn 

depicts the gross and n&m the subtale things that are material. It is due to 

the fact that the indriyns (senses) and rational mind can cognize, things in 

the world only in this form. The names and forms spring from the rational 

faculty of man. Mind and senses can apprehend things only in the pattern 

of n'rrna nipn. But this is not all. But this serves one's practical needs. 

Buddha reserved his views on the inadequacies of empirical knowledge to 

grasp the real nature of things to a later context. From this context 

Asvaghosa and Naga juna started their philosophy. 

The immediacy of teaching, according to Buddha is all about 

suffering and its eradication. This he expressed in his celebrated Four Noble 

Truths (hya S a w  and Eight-fold path (Asta'ngn .. rnzrga). There is suffering 

in the world. Suffering has a cause. It can be stopped and there is a way to 

stop suffering. Suffering is due to desire and desire originates from 

ignorance. The root cause is here also ignorance. Ignorance can be 

removed by adhering to the ~nstZngamiirgn . sincerely. The final state is 

enlightenment or niw' i~ jn .  

Individuals involved in the vortex of world ( s h s h )  find difficult to 

know the aspects of the empirical world, like the principle of causality, the 



chain of causation etc. and also the means to liberate from the world like 

extinction of desire, passions etc.. The blind involvement in the world is 

harmful in two ways. Firstly it does not help us to know the world and 

secondly it does not open a chance for us to relieve from the world. The 

dependent (pratifya) and momentary (k:qika) nature of the world must not, 

however deflect one in evaluating the cardinal viens of Buddha and the 

essential spirit of Buddhism. Buddha himself pointed out that these are 

that of the world and have no meaning with regard to its essential nature. 

Suffering is the empirical reality (saisa'm) and the cessation of 

suffering is the ultimate reality (NiruZna). Hence by pointing out the nature 

of world as dependent and momentary and it is full of suffering what 

Buddha did was to depict the empirical reality. The solution to this is 

possible only through its stoppage, which is niruGa. Therefore, empirical 

reality must be a means to attain the ultimate reality. The mission of 

Buddha is to take all beings into this status. The status of ultimate reality 

i.e., Niwzqa. "Pratityn sarnzrtfldn, viewed from the empirical stand-point is 

snh&. The very same when viewed from the stand point of reality is 

nimznn."l "Nagajuna salutes Buddha as the best among the teaches, who 

1 Chandradhar Sharma, A critical Survey of lndian Philosophy, p.73. 



taught the blessed doctrine of pratitya samutpada which leads to the 

cessation of plurality and to bliss."l 

&&ya and Nirv- - States of Intuition 

The traditional view of Buddhism itself can be broadly classified as 

falling into two patterns. One starting from the 7'7zernvCzda (doctrine of 

Elders) Buddhism with VaibE:ikn, SautrZntika and YogZcara contributions 

and the other from the Madhyamika school, particularly of Asvaghosa and 

Nagarjuna. It is said that, what Sankara is to the Upanisads, Nagarjuna is to 

Buddltn va&na (Sayings of the Buddha). 

As a living being of the world, man has impressions and sensations 

of the world. Our ideas of the empirical world are our 'fabrications' or 

samsh-rns of the world. They are essentially sense-bound and rational. The 

sa~hsh-ras are the complex of desire, passions and deed and the aggregate of 

the five sknndhiis namely physical form, the perceptions, the sensations, the 

mental activity and the consciousness. These 'fabrications' must be 

removed to get the real knowledge. J 



The satnsknrns are further enveloped by molm. It is a sort of error and 

ChandraM, in his commentary on Nagajuna's, Mndlryn/nmikn snstrn 

disignates m'ilza as the 'primordial cause which sets in motion the world- 

process.' Mflm and s n t i r s ~ r n  together form the avidyn in Buddhism. Avidyn 

is the cause of sn~iisiirn and its cessation is tlitvifpn or intuition or 

enlightenment. As per the Snmylltta niknya, nimnnn is the destruction of all 

types of desire, hatred and particularly the moha or ignorance. That is the 

removal of ignorance. In the Sutta nipata, n i m n a  is stated as the 

'abandonment of desire.' Desire originates from ignorance. The root cause 

. -L 

of samsara, the opposite of nirvii'na is ignorance and the removal of 

ignorance, as in all Indian systems of thought, is the sole condition for 

niru;?a or enlightenment. 

Naga rjuna maintains that nimiz'pa is nothing but dltakhniridlmh . 

(cessations of suffering). In such a stage, the individual is left with his 

/ 
forms and structures. Nirvn'na has two forms. The first is so'padhisesa 

I 
niru@n and the other ninipndlrisesn niru@a. The ontological sipdicance of 

Nimn'na is that, it is a state beyond Snritszrn. Traditional works on 

Buddhism speak of Nirufin as infinite and inaccessible to discursive 



intellect.1 Nirvana is nbynknfn and nppnmnnnf (beyond conceptualization 

and so is infinite). The word ?zibbZrz~ (Pali for NimZnn) occur only once in 

Dhnmmnsongnni. Here nibbznn is described as positive, non-temporal. it 

can very well be experienced, but not described. "T72ernvZdn, thus 

throughout its long history, consistently held NibbCna to be positive, 

experienceable, indescribable and supreme - the most worthwhile."3 

The Vaibhii..ikas regard, n i e a  as eternal (nitya). The sarrtrnnlikiis 

take only the negative aspect of nirvana that it cannot be explained. But 

they believe in the "survivial of a subtle consciousness merged in the plane 

of complete quiescence."4 The Y o g h r a s  consider it as a pure state of 

consciousness. For the miidllyanrikns it is the cessation of suffering in the 

empirical life. 

. C 

Nirviinn is thus the ultimate stage of reality.5 S m s n m  and nircnTna are 

not two different things. One is the rational view of reality (and so is 

See Dhamrnasamgaci (ed.), Bapat and Vadekar, Poona, 1940. 

2 Op. cit. 

3 Govind Chandra Pande, Studies in the Origins of Buddhism, p.445. 

0p.cit. p.447. 

5 ParamFrtha pariniyanna laksppa 



unsubstantial and wrong) and the other, the intuitional (hence the highest 

and ultimate). From a rational place we tend to name and categorize things 

and from the higher plane such categorization becomes impossible. Then 

Sadsiirn and NimZna fall in two levels of reality, the rational and the 

intuitional. In Buddhism this dichotomy is known as Sqthvrti (empirical) 

and pammiirtlrn (the fundamentally real). 

Tathata and B ~ i y a  - The Expressions of Intuition 

The dualism between the ~asi isGa and nirva"na leads one to the 

l 
rational and the intuitional. Great MITdhpmika thinkers like AsvaghGsa and 

NagZrjuna had developed the rational versus the intuitive aspect of salitsiira 

and nim;z"?a to the culmination of prajza and /11;ya. The tallrnta 'suchness' 

I 
doctrine of AsvagKosa and the :linyavi?da of NagZrjuna are the expressions 

of the intuitive aspects of nimiinn. 

Tathata (Suchness) 

I 
The great rn'idhynrnikn philosopher AsvaghG2a in his m 

/ l 
work, Mnhiiyznn ~ r n d l ~ ~ f p n d a  SGtm (which has been translated into TIE 

Awakening of Faith in tlze Mnlrnya~za by  D.T. Suzuki), maintains that only very 

few persons could understand the real teaching of Buddha. The real spirit 



of the Buddha was to point out that the phenomenal word was a state of 
2 

flux and irnpermancence, but behind these fleeting sensations, there existed 

a fundemental state of consciousness which could not be appprehended by 

ordinary mode of understanding. This is the state of enligtenrnent or 

t 
niwa'va. It is Asvaghzsa and Nagikjuna who took up and developed the 

'appearance' and 'reality' of Buddha into an explicit system of thought. 

I 
According to Asvaghza there are two levels of experiences. One is 

the ordinary and the phenomenal and the other is higher and fundemental. 

The phenomenal is empirical (sarnvrtz) 'and governed by reason. The higher 

is intuitional and he calls it tathata ('suchness'). Reality is trrtlmta. It is the 

knowledge of the very essence of human consciousness. As the ultimate 

existence, it is called bhh-tathata; as pure spirit, it is called bsdlti or paj% 

. .& - . - 
or Alaynvt~nann. Viewed from rational viewpoint it is Sa~nsnra and from the 

ultimate stand of intuition, it is nir&p .  It is known by different names 

based on the way in which it is comprehended. Tnthtn is infinite existence, 
- - - - 

and infinite bliss. "Suchness is not in the world of senses, nor is it an idea 

created by logical conventions. It is something unthinkable, 

unrepresentable, u~ameable, indescribable. For this reason when the 



. .-', 
prqnapam7nita begins to talk about it, it is full of contradictions and 

negations" .l 

I 
Tathta of ~ s v a g h z a  is then obviously a fundamental state of 

existence. It is also the highest state of intuition or supreme consciousness 

and a unique state of peace as in NimGa. These features altogether 

represent tatha ta, a state non-different from that of Advaitic B ralrman. That 

too is sat, cit and ananda. Tathnta, according to Asvaghosa is the only 

I 
reality, all else being illusion. ~svaghEsa, does not, however reject the 

empirical world as mere illusion. It, according to him is the rational way of 

apprehending reality. Since reason cannot depict reality, its way (i.e., 

I 
~amGra) is also erroneous. "AsvaghZsa repudiates intellect and explains it 

as a finite manifestation of suchnessfl.2 

~ r j c a  (supreme consciousness, intuition) is the only ground with 

which tnlluzta can be apprehended. "To comprehend it is to be 

enlightenedN.3 Although, tatlzata is the reality, we perceive it as the world of 

1 Beatrice Lane Suzuki, ~ a h a ~ z n a  Buddhism, p.39. 

2 R. Sinari, "The Experience of Nothingness in Buddhism and Existentialism", in 
Contempora y lndian Philosophy, Series-11, p.276. 

3 Ibid. 



experience due to ignorance borne of empirical framework and reason. 

"The purpose of human life is to intuit the source of the very phenomenon 

of 'isness', and it is in our grasp of tothntn that the disclosure of this source 

f 
liesI1.l According to AsvaghGsa, when we have true enlightenment or 

intuition @raj& or bahi) ,  the multiplicity vanishes and pure essence or 

'suchness' remains. "When true knowledge dawns we realize that we are 

no more finite beings but Absolute suchness itself'I.2 Trrthata, according to 

1 
AsvaghZ2a is a positive fundamental state of existence. The eternal 

existence, with paj& and it is possible in this state. "Therefore Asvaghosha 

is a confirmed philosopher of BeingV.3 

hkja (Nothingness) 

~arzgjuna also inherited the same legacy of the Buddha and 

J 
approached the problem, more or less in the same manner like AsvaghEsa. 

But there is a fundamental difference. Nag'lrjuna strips the positive 

characterization of the fundamental reality, which according to him eludes 

the empirical grasp. Through name and form (niian, nip4 ultimate reality 

1 R. Sinari, Op. cit., p.276. 

2 C. Sharma, Op. cit., p.485. 

3 R. Sinari, Op. cit., p.277. 



cannot be apprehended. ~rnj&inm,nifn or intuition is the only mode open 
- - --- -- - - - -  -- - -  __- . - 

to the real state, Nim;t;zn. Naga rjuna argues that the link of man is the 
-W-------------_ - _ 

empirical world, but his real and ultimate state is an 'undecipherable' 

ontological region, which he calls 6&ya (the predicateless Absolute). / 

The ~raj&~nrnmitn literature of Nagzrjuna reveals an important fact. 

The prajn"a must be viewed in two stages, the earlier and the final. In the 

earlier stage, eventhough prajzn as such is a higher order of knowledge 

allows discursive and analytic thinking. This shows that intuition cannot 

be existent in an unintellectual mind.  raj& is thought in three degrees, 

I 
viz., Smti, Cinta and ~&uana.  Here Snrti means the initial stage of learning 

the Buddhist literature, more or less like the Upanisadic concept of Smunnn. 

r' 
The second degree of prnjnn is Cinfn. Here one has to reflect upon the 

teachings of Buddha (Badlm vacina) and this corresponds to ~nanana in the 

rrpnni~ads. The last mode of prajGa is blm"unnn, where one has to get the 

learning and understanding of the Agn~nzs (scriptures) convinced. This part 

corresponds to the nidhidyi7snna in the apnnisnds. This early stages of p m j s  

gives a final insight into the pr@pnm,~zitn or the consciousness supreme. 

Thus Naga juna uses prj% in two senses. One, p r j &  as a preparatory for 

the direct experience of the ultimate and secondly as prnj&!c1m,nitn as pure 



consciousness or intuition. But praj& and prnjn"n~n,nmaritn are used alike, as 

they represent intuition. 

"The development of the pammit~s must come about gradually. 

d 
Again and again one must apply one's prnjnn to the facts of experience and 

traditionl'.l This statement means that one's development of prnjn"n starts 

from the world of experience (~nhv~tz) .  Our knowledge of the world is 

based on uikalpa (wrong apprehension), viknlpa is the root cause of the 

prapanca-jila (series of world-processes) and this hidyn or ignorance can 

f l  
only be removed by prqna-pararnita (intuition). The task of pnj& is to steer 

clear of the uikalpas and to focus on the basic fad that the uiknlpiis are due to 

nuidyn and the jaa of prapa&a is empty (6%)). "This is achieved by 

bringing to light that ash' and nasti hypostatised by the activities of uikalpn 

do not appertain to reality (tnttvn)".2 

The observations of things in the world as having a dependent 

origination (prntifyasntnrr~Zdn), the lack of their essence (nissunblmvntn), the 

rational and the intuitional levels of knowledge inspired Nagarjuna to think 

- 

1 Lindtner, Nagarjuniana, Studies in the Writings and Philosophy of Nagarjuna, Vol. II, 
p.261. 

2 Op. cit., p.271. 



of the doctrine of Salyndvaya (dual truths), the Sanzv~ti S a w  and pararniirtlln 

saf-ya, the empirical and the ultimate truths respectively. In order to attain 

niruzpn, one must know paramnZrtlm. The empirical world is insubstantial 

and void. It has no meaning apart from nirv&zn. 

: 
Like AsvaghGsa, Naggijuna also gives a phenomenal status to the 

world. The Samsara is conditional and causal. It is prrrtitya (dependent). 

Absolute reality is praj$pammita, which cannot be verbally explained. It is 

the basis of all cognitions of the world and of individuals. It is 

incomprehensible to the rational mode of understanding. So it turns out to 

be a predicateless ontological existence. It can only be designated by a 

I I 
negative epithet, as Su'nyn ('Notlzingness'). s;nya is the reality. It is a state of 

J 4 

intuition ~ r j &  is  the only ground with which Sanya can be apprehended. 

"As a matter of fact, i~nyata and ~ r j &  are two aspects of the same thing, 

one is ontological and the other onticR.l 
- -  - - -  - - 

The tatlucta of Asvaghosa and ;rzya of Nagarjuna are one and the 
- - 

same thing. One is a positive rendering of the fundamental reality and the 
- - 

other its negative. Both are states of supreme wisdom, pmaj&>ammnita. - - 

1 R. Sinari, Op. cit., p.281. 



Tathtn  and k n y n t n  are beyond empirical characterization and they 

represent the reality. ~rnj$n is intuition and comprehensive vision. 

4 
Therefore, "it is through pmnjin . . . that one can realize Szinptn'. 

Many western thinkers have committed the mistake of regarding 

f 

Siinyn as only an abstraction of negations. "By an explicable and deplorable 

eccentricity, the system promises men as a reward for their moral efforts the 

bottomless gulf of annihilattion".1 This is the view held by a prominent 

thinker like Bishop Bigandet. According to Mrs. Rhys Davids, "the nirviiha 

of Buddhism is simply extinctionN.2 Oldenberg also holds such a 

misleading view.3 Stcherbatsky also commits the same mistake by calling 

r 
Scnyaviida as a doctrine of relativity? The reason for such a gross mistake 

might be due to the temperament of the Western mind to think everything 

in terms of cause and effect pattern The transcendental relevance is 

overlooked in such a situation. Hence it is patently wrong to think 

.- 
S~nyavn'da as a doctrine of nihilism and Stmyn as an abstraction of 

nega tions. 

1 S. Radhakrishnan, Op. cit., p.452. 

2 Op. cite, p.452 

3 Ibid. 

". Prasad, Histo y of Indian Epistemology, p.63. 



Like, all fundamental states of experience, Sunyatn also, when 

verbalized turns out to be paradoxical. The reason of the paradox is that 

language is a tool of communication of the empiricaL h z y a t n  which is 

4 
empirically elusive cannot be described. Szinyntn belongs to the pnrnznirtlur 

level, where praj$a or intuition is the mode of apprehension. We can teach 

anything only in an empirical realm. In the intuitional realm, nothing 

needs to be taught. It is all consciousness or Sampg jnnna. To speak of the 

pararnbthn, language is inadequate. Then one has to keep silence and he 

communicates nothing. If he uses language, he communicates in the 

inadequate way. Since communication is necessary language is used, 

though it has the said disadvantage. The paradox is due to the medium, 

and the medium has been chosen for want of another medium. "Intellect 

which is essentially analytic and rational involves itself in contradictionstt.l 

I 
The Absolute or SCnya is Being (world and individuals) from the empirical 

stand (Snmvrh) and Indescribable absolute or Stinyn per se from the 

transcendent stand (intuition, pnmmnFrtlmn). The transcendental stand is the 

real and ultimate. 

1 C. Shanna, Op. cit., p.87. 
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CHAPTER V11 

C O N C L U S I O N  

The history of civilized people, everywhere in the world is pregnant 

with views pertaining to their lives and also of the world in which they 

lived. The developed form of such thoughts is the account of their world- 

views and philosophies. Some of such thoughts are inspiring to the 

preceeding generations. An examination of such things in Indian context is 

worth considering. The civilization has its known origin from Vedns, even 

though a very dominant set up was existent much earlier. Since the 

consideration starts from Vedic Literature onwards, the prior case is not 

considered here. A prominent feature of the early Vedic pleople was their 

enquiring mind. They thought that, behind every worldly thing, there must 

be some mighty agents working. This is a crude but important scientific 

temperament. To think events in terms of cause and effect. This is the 

expression of rationality submerged in the depth of mind. Many things 

could not be explained. Yet they tried. Those things which were 

perplexing to them, were assigned to the functioning of some mysterious 

mighty beings. Later they were deified and worshipped. 



Thus we have in early Vedic literature, anthropomorphic accounts of 

gods. The rational spirit finding expression in crude nature worship, was 

not stagnant. It grew as the time passed by. Starting from the crude, yet 

rational base of a nature-worship, there emerged polytheistic and 

monotheistic tendencies to more sophisticated and abstract monistic and 

non-dualistic position. The grip of rationality is slowly getting sidelined by 

a higher thought of abstraction. The skeptical attitude of rationality became 

so daring that in one of the Vedns, we see a question posed, "To what God 

shall we offer oblations?"l 

It soon became clear to the Vedic people that everything could not be 

explained by reason alone. A higher plane of thinking must be required for 

the explanation of many things of the world and particularly of his life and 

its status. The rational approach in the causal comection of worldly things 

gave way to the intuitional mode of apprehension as in the doctrine of self 

in the Upanisads. By this time two prominent streams of thought as the 

basis of explanation have been moulded into a rigid pattern, the rational 

1 B.K. Matilal, "Logical Illumination of Indian Mysticism", in Contempora y lndian 
Philosophy, Series-11, p.34. 



and the intuitional. Every developed thought process are set in lines of any 

of them or a combination of them. 

The rational beginning in the Vedns, though not lost its significance 

has been superstructured by intuition in their development. All the 

orthodox and heterodox systems of thought, barring cnrvnkn dnrsnnn (with 

its available literature) give prominence to intuition. 

All of them start with rational thinking and end in a higher plane of 

consciousness, the intuitive plain. In no cases, however, the rational 

ground has been fully rejected. These systems tend to dichotomize 

knowledge into reason and intuition and believe that reason is applicable 

only to an empirical sphere and the meaning of that sphere is complete if 

and only if when the nature of the person who c o g ~ e s  it is understood. 

That is his essence is understood. The essence of man is his self. The state 

of supreme consciousness. Thus knowledge of self is indispensable for 

knowledge of outside world. Knowledge of self is understood by a 
L__- 

different plane of thought, Intuition. Hence, intuition is the basis of all 
-___ /- - -  -- - -. - 

knowledge. . - - -- 

The rampant skepticism of rationality compels man to have a peep 



into his own inner recesses, to his own self. Intuition is the expression of 

such an inward-seeking. Human n k d  is not satisfied with the given things 

in the world and he thinks of a possible breakthrough of reason - a 

cognitive state of total and comprehensive view of reality. The limitations 

of reason and its failure to understand the very nature of human 

consciousness prompted men to turn their thinking inwards - towards his 

self. Now the scope of thought changes. It becomes immediate and self- 

evident. The certainity of one's own thinking and existence is self-evident. 

This self-evident first principle is one's own consciousness. 

Various are the names given to such a state of the mind. The 

Upnnisnds speak of Brahman and Atman. ~rn j&,  ppmtibhn, kevnlnj&?zn by 

4 

other systems. Tnthntn and nirvrinn and Szinyntn by Buddhism etc. The 

states of higher knowledge (intuition) is a matter of direct and immediate 

experience to all. It is nn~rblznvn or integral experience and is always 

thought of as a state of enlightenment. All systems of Indian thought 

equate the state of enlightenment with liberation or complete freedom from 

all bondage. Moksrr in theupnni~ l i s ,  Kniv~Zyn and Sntrl'idhi in Samkhya- 

Yoga, Nimnnn in Buddhism etc. are expressions of liberation due to 

enlightenment. 



No systems, however, think intuition as a separate faculty 

discomected from reason. All of them uphold that intuition is prone only 

d l- 
to a rational mind. Hence pmnjn~  szlnyafn, Bmh~rzn?zzrhhnvn, ~mnlnj?%iin, 

Smniidhi, Kniunlyn etc. are different names of the same indescribable reality, 

the ontological region of the undecipherable reality. 

The most unique characteristic of human reality is its 'volatile' state in 

the world. "Man is a self-surpassing being". The reason for his 'volatile' 

nature is his ambivalence - of his reason and intuition. He is primarily a 

being endowed with reason and the world is accessible to him in this line. 

But he cannot understand himself with this method. The knowledge of self 

is the basis of all knowledge. Self-knowledge, whether it be Brrrlt7nnn or 

- 
Kevnlnjnnn or tntllntn or Sirnyn or nim&n or by whatever name it is known is 

P 
the greatest of all knowledge. It is absolutely for thishurpose that all 

philosophic inquiries have been made in India. 

Reason cannot initiate one into the knowledge of self. Higher 

knowledge ____ - or pnr: uiriyn is required. PRY; uidyn or intuition occurs only to a 

mind who has rigorous moral and mental training conducive to a virtuous 

and harmonious life. Rational competence is a pre-condition to the 
I_ -- 

intuitive state. That is why all great men of intuitions are astute logicians 



and rigorous dialecticians. Hence reason and intuition are not 

contradictory, but one lower and the other higher. Man has an irresible 

urge to pass from the rational to the intuitional plane. He is both an 

empirical and an ontological being. He has a real part and an unreal part. 

The real part is eclipsed by the ignorance due to the unreal part. The unreal 

in him is due to his body, sense-organs and modifications of the mind. The 

moment he is freed from their inlfuences, he shines forth with his 

omniscience. He is reality, ~ h n i  ~mkrniisrni. 

The primacy of reason makes man as a being in the world, but the 

supremacy of intuition makes him an ontological being. From this, it 

follows that, the ontological existence of man is supreme and it is to be 

achieved through intuition, by a total breakthrough of his rational 

capacities. The ontological or the fundamental state of man cannot be 

verbally articulated. Medium of communication fails to express this state. 

A state of unalloyed bliss or nsndnh is the only visible expression. Intuition 

is an ineffable state of experience and it is 'the ultimate vision of the 

profoundest being'. The visions are revealed through negative expressions 

like neti, neti or by complete silence (~rznzmn vzkyn). The former we see in the 



Upnniyds and the latter in Buddha. Both are the same, expressions of the 

inexpressible. 

In the preceeding sections, a critical appraisal of the role of reason 

and intuition in various systems of Indian thought has been attempted. 

Man's urge to know the physical and the metaphysical has assumed these 

two modes of human thought. The rational has been employed to know the 

world outside. But the rational plane is not accessible to the transcendental. 

In the early Veh?, it has been noted that rational has been the initial motive 

of Vedic men. Their interpretation of phenomena was largely empirical and 

observational. The concrete way of thinking gradually sidelined to a much 

more fundamental and abstract way of thought. The thought process 

instead of directing outwards was diverted into an inward seeking. This 

inward-seeking technique is the origin of all intuitional thought. The 

subj&-matter of study has been shifted from natural phenomena to the 

knowledge of self. Self-knowledge is considered to be the cream of all 

human understanding. 

In the final parts of the Veiins, i.e., in the Upnniyds, one finds 

knowledge of self or adhyatrna vidyn as the sole subject of inquiry. Elaborate 

and abstruse prntriXps have been prescribed for the inquirer. He has to 



undergo moral and physical training to quality himself for the study. 

Mnlz%nkyn's have been enunciated by great thinkers to a m p w  the central 

teaching of the Upnnisnds. The ontological status of individual self has been 

traced to the cosmic concept of Brahman,which is one-without a second. 

The cosmic self, the Brahman is finally said to be the individual self itself 

In the context of different systems of Indian thought, we have made it 

explicit that, a few of them, particularly the ~nigesika and Sninknkhya, give 

equal importance to the rational and the intuitive domains of consciousness 

in their world view, but the majority of them give dominance to the higher 

wisdom, pnriiuidya, over the rational (vl~nunlzZrn, snrnvrti etc.). They also 

consider it absolutely necessary that in order to have an initiation into the 

higher faculties of supreme consciousness, one must undergo a rigorous 

moral and mental training. 

The ~y~yn-~ni&sjkn philosophy considers reason and intuition as 

both having equally prominent roles. Their realistic and pluralistic attitude, 

and their theory of atomism etc. are explicit evidences of their acceptance of 

knowledge by reason. Their spiritual outlook is due to their acceptance of 

the authority of Vedns. These systems also approve the transcendental 



method leading to intuition as evidenced in the case of their concept of 

1 AIR likika prnhJnk?. The NyGn- Vnise$kn thinkers, even though explicit 

advocates of rationality are not lethargic to endorse the supremacy of 

intuition over intellect. That is clear when the system speaks of lnzlkikn 

p r n h J n k ~  as equatable to omniscience. And all other types of knowing, 

including rational can be subsumed under it. 

The ~ & i k l z ~ a - ~ 5 ~ a  are sisterly disciplines having identical world 

views. They fully expose the role of reason in their episten~ology as is clear 

in the theory of evolution. But Samkhya theory of evolution is not a solitary 

concept. It has relevance only in the proximity of consciousness (pzrnrsn). 

Actually it is p z m r y  who is solely responsible for starting the evolutionary 

process. The Samkhya lays great store on the discriminatory role if Pzlrzrsn. 

It must keep away from or not to be wrongly identified itself to the 

evolutes. In no unclear terms, the Samkhya proclaims that pzlrtlsn 

remaining aloof from pmkcti is its final position and it is the position of 

enlightenment and release Knivalyu. The theory of evolution and the final 

aim of Knivnlyn are explicit formulations of SSmkhya that, both reason and 

intuition are equally acceptable. Kniunlyn being the final aim, it underlines 

the supremacy of intuition. YGga, accepts the Samkhya evolution, but 



advocates its own doctrine of libration leading to an absolute state of 

intuition, ~n~rm~dlzi. Yoga system though accepts evolution, thinks it to be 

relevant in a secondary level of mundane experience. It is absolutely 

concerned with the knowledge of the higher type. Other systems also take 

up the yogc methods, ~sf@ga YGa, as a means of getting self-realization. 

The ultimate aim of an individual must, according to the Yo'jn be to attain 

SnmTidhi, one can say that Yo'ga is avowedly intuitional in its outlook. 

Advaita, in its zest to emphasize the sole reality of Bralsmazr, gives 

little importance to other levels of experiences. The highest type of 

knowledge (gariividya) is only one. It is the knowledge of Brnlt~nntt or the 

self. Self-realization is the end of all searches, thinking and otherwise. The 

rational footing, though is necessary before attaining intuition, is of no avail 

to it afterwards. Hence, reason is only a pre-requisite and nothing more to 

Advaita. The multiplicity and the relevance of the world are only due to 

the rational framework of the mind and they get sublated, the moment 

when higher knowledge is dawned. 

Advaita, however does not outrightly reject-the empirical knowledge, 

but points to its insignificance from a higher perspective. Viewed from the 

pnmsii*tlm state, it regards Brnlt~na~t, the superconsciousness, alone as real, 



the world and the encompassing reason turn out to be tzlcca (negligible). 

But, for a person rounded up by mundane frameworks, the empirical 

knowledge is significant. The world is relevant for such a person. Just as 

the dream is real as long as one is in the dreaming state and it turns out to 

be only a dream when one comes to the waking state, so also one regards 

knowledge by reason and the empirical world as real as long as one is in 

the vyvnltnia level. 

The two heterodox systems, which we discussed, in their essential 

spirit also depict the sighcance of reason on the one level and intuition on 

the other. Jainism with its atomism and Syiz'dvadn is characteristic in its 

rational outlook. One cannot belittle, however the spirit of intuition 

immanent in its world-view. The fivn is considered essentially as endowed 

with ~evnlnjn"a'na, in its original state. All attempts, including rational, are 

only to restore this capacity of man. Keualn jnzn'a as intuition is the goal of 
I--- __.L_-- - --- - _ -_ L .- 

]ivn and the - means -- to restore -- it is the practice of tti-rahzns. Jainism is thus 
CC 

. .--.- 
-A---- - -  --W 

intuitionalistic in its outlook. - 
l.---- - 

Buddhism must be taken up in its entirety as Buddha's teachings 
- -- - 

I 
developed by later thinkers like Asvaghzqa and Naga juna. The none can -- -- 

say that Buddhism maintains the relevance of Sntya-dvnya. As a result, one 



can think of two levels of realities. The Snmvrti Sathp and the P~rnmiirtlzn. 

The reality when viewed from a rational plane is ~n~;zsiirn or the world. It 

has dlnrhkka (suffering). Viewed from the intuitional plane, the reality is an 

indescribable state of supren~e consciousness ( l t ~ n y n )  or tnlhntn (suchness). 

The Buddhists think of reality in the same way as the Advaitins do. 

After, Advaita, it is perhaps Buddhism which represents the Upnnisndic 

teaching more closely, though it looks paradoxical. Brnh~rtan as nirgzinn of 

Advaita and reality [of consciousness (of self)] as ;r7nYa are renderings 

from the same plane. 

As cited earlier, Buddhism has two streams of thought. One 

stressing the Snrnvrti Snlyn and the other pnrnm;lrthn. Early Buddhism, 

which is developed along the first stream of thought of the Buddha, speaks 

of the momentariness and impermanence of the world. Buddha's 

doktinres of Ksnniknviidn . (momentariness) and p m t i t n i i ~ d  
\ -- 

(dependent origination) are expressive of this. Nnirnt?rzynv& (doctrine of 

no-self) simply means that, the self is not an entity to be cognized 

empirically. One requires a higher insight or intuition to know the depth of 

one's consciousness. 



d' 
How can one come to this state? The second stream of thought of the 

Buddha developed by Nagarjuna et al. gives an answer to it. The awareness 

of the A y s n t y  (noble truths) and the ~ s ~ z n ~ n m ; i r g n s  (eight fold path) lead 

to the development of the supreme consciousness, prnj&. The state of 

I 
supreme consciousness is S&yn or ~ i & m  or tnllzafn. These are but 

different formulations of the one and same state of enlightenment, intuition. 

8' Prjnn ,  according to Naga rjuna is the only ground with which h n y n  can be 

'- 
cognized. Szinyn is an indescribable and ineffable state of consciousness. 

~rnjn"a is ontic and k n y a  is the ontological. Thus both are two aspects of 
-_ - 

the same consciousness, intuition. 

The conclusions tendered by a critical appraisal on the systems and 

pointed out in the preceding, make some generalizations on them 

inevitable. All systems of Indian thought, with the exception of Cmnkn 

(with its given available source of literature), are explicit in their supremacy 

of intuition over reason. Rational trends though dominant in all of them are 
_---- 

only subservient to the final aim. In no systems, these two lines of thought 

are regarded as contradictory or opposed. They act as if complen~entaries. 

Reason is the necessary and inevitable background of the intuitional. All 

the systems have a common aim of raising man into the highest state of 



knowledge. The highest state of 'knowledge' is not rational, but trans- 
m"- - ,. 

rational and is the source of all rationality also. All systems speak of this as 

the knowledge of one's own self. But some in clear tones and others in 

implicit sense. The aim is the same. To elevate man into a realm of his own 

capacity in full. The zenith of his consciousness, which is the knowledge of 

his self and that leads to the final aim of liberation or complete freedom, 
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