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spirit of self-negation forgotten to give us a history of 
their thoughts; and thoughts without any history 
behind look like photos without any background. It is 
the background that gives life to the photo and history 
is sure to enliven thought. The learned too would do 
well to read Puradnic literature with a view to writing 
Puranas with medern backgrounds so as to instruct 
their unlucky brethren who are- denied spiritual 
education for want of means and leisure. Saiva 
Siddhanta will not fail to- recognize such Puranas as 
authentic provided they do not run counter to its 
conception of the trinity of- ultimate principles, viz.,— 
Pati, Pasu, and Pasa. 

(2) The Tamil Literatire of the Saiva Sidahanta 
(a) PHILOSOPHICAL LITERATURES. 

The Saiva Siddhanta, as it appears to be, is solely 
a product of the evolution of thought of the Tamils. It 
is a well-known fact that the Agamic principles and 
the religion that is associated with them are 
intrinsically different from the Vedic thought and 
practices so-much-so the two cannot be conceived to 
belong to the same nationality. If the latter belongs 
to the Aryans, the former falls to the lot of the 
Dravidians; for these are the two communities that 
were and are responsible for building up the spiritual 
life of the Indians; of the Dravidians too, the Tamils 

only seem to have had a culture which extends 
backwards even before the Vedic period. Therefore 
the presumption that the Tamils are responsible for 
the production of the Saiva Agamas is not without 
force, and this presumption leads us to the logical — 
conclusion that Saiva Siddhanta belongs to the Tamils. 
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of disposition towards independent thinking; ‘yet he 
seems to be influenced by the tenets of Pauskara Agama, 
on which he is said to have written a commentary in 
Sanskrit. In spite of the unwieldy lengths of the first 
fifty verses, our author,-the born poet that he is— was 

able to keep up the strain of the poem which has a 
melodious flow in it. It is only a few people who could 
make poetry out of their philosophy and Umapati 
Sivacariyar is not second to any one of them though he 
appears to better fitted for mythological and 
devotional poems. 

8. Tiruvarutpayan is a book of ten chapters with 
ten verses for each chapter. The word Tiruvarutpayan 
is formed by the three terms, viz., tiru (holy), arul 
(grace) and payan (fruit) and therefore stands for ‘that 
which deals with the fruits of the grace of God’ It is 
said that this work is intended by its author Umapati 
Sivacariyar as a hand-book for very earnest students, 
The topics dealt with in different chapters are:— the 
essential characteristics of the Supreme Being, the ways 
of the plurality of soals, Anava as the cause of 
ignorance, the nature of grace, the spiritual preceptor as 
Knowledge Incarnate, the way of knowing reality, 
the manifestation of the essential nature of the soul, 
methods of obtaining bliss, the significance of the five 
sacred letters and the nature of Jivan Muktas. 
The author has selected the Kural — Venpa metre for 

1. ‘It is not finally established that Umapathi is 
the author of the Pauskara Bhdsya’: see 
the article ‘Saivism and Tamil Genius’ by 
Mr. S. S. Suryanarayana Sastri in Dr. 
S. Krishnaswami Aiyangar’s commemoration 
Volume (1936). 
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to be meant for the advanced students of the Saiva 
Siddhanta either; for it will be too elementary for 
them; on the other hand it appears to have been 
composed for the sake of those students., who have 
studied such books as Sivajfidna Bodham, Sivajiiana 
Siddhiyadr and Siva Prakasam etc, and yet have not 
grasped the truth of the Siddhanta; it serves as a 
means for such students to fix them in the 
Saiva Siddhantic principles by making them 
re-study the works referred to and clear their 
doubts if any; it has thus a method in it; and the 

psychological insight of the author is praiseworthy; 
for he has picked up the crucial points of the Saiva 
Siddhanta, co-ordinated them sinto a whole and 
presented them in the form of a catechism of questions 
the commentator Namaccivaya Tambiran has done 
useful service by referring to the appropriate poems in 
the advanced text-books on the Siddhanta for solutions 
of the problems raised. 

The subject matter of this poem is essentially 
thought and our poet is noted more as a poet of feeling 
than as a poet of thought; he with great genius has 
converted what should be properly a poetry of thought 
into one of feeling, in which he is a success. We can 
see in this work his mastery of metre,* language and 
imagery. 

10 Porrippahrotai is a devotional poem of one 
hundred and ninety five lines by Umapati Sivacariyar. 
Its central idea is ethical and relates to the purposive 
activity of Siva to bring about the final release of all 
souls though questions pertaining to cosmology, 
eschatology and ontology are also mentioned. Praises
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first commentary is good and the second commentary, 
known as ‘cintanai urai’” is worthy of its name, 
meaning ‘commentary of thought’. The poem too, 
though short, contains much that is useful; and the 
poet seems to be one of poetic temperament rather 
than one of poetic powers. There is fluency but no 
sweeiness in his verses. 

14. Sankarpanirakaranam isa book of twenty 

poems in the akaval metre by Umapati Sivacariyar. 
The title of the work meaning ‘“‘ exposition and 
refutation of the different schools of philosophy ” gives 
us an idea of its contents. In this book the poet 
presents and criticises the following nine schools of 
thought, viz., the Mayadvada, the Aikyavada, the 

Pasanavada, the bhedavada, the Sivasamavada, the 
Sankrantavada, the ISvaravavikaravada, the 
Nimittakdranavada the Parindmavada and _ the 

Sivavada. At first the author expounds what he calis 
the philosophy of Mayavada, which is examined in the 
light of aikyavada, which is tho second system 
propounded; this again is made the target of the 
Pasanavadin, whose system is the third one presented; 
and thus the chain of presnting one system and 
refuting it from the standpoint of another is continued 
till the Saivavada. There are two commentaries to 
this book, one an old one, whose author has not been 

identified and another by JhdnaprakaSa Désikar. The 

commentators do not seem to have studied the systems 
criticised from the originals and are not free from 

prepossessions; it would be wellif some student well 

versed in the different systems tackled in this work 
writes a commentary to this book so that it might not 
have the colour and tone of a prejudiced mind.
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than of thought; and we should expect him not to do 

well asa poet in this work, which is a poetry of 

thought; on the contrary he is a success here though 

not to a very considerable extent; for we see him 

attempting to sing; and there is music in his verses, 

though his language presents a jarring nete here and 

there on account of the technical terms he uses. 

Besides, the metre adopted is quite germane to his - 
talents; yet the poet is in sad plights for lack of 
imagery of which he is a master; for the subject-matter 

and form of his composition left him no scope for 
imagery. 

(b) DEVOTIONAL LITERATURE 

In addition to the works already examined there 
is another class of literature of a devotiona! kind, 

which are as important for the Saiva Siddhanta as the 
philosophic books reviewed above. These books form 
what are called ‘the Twelve Trrumurat’, the first 
seven of which go by the name of atenkan murai, 
which consists of Tevarams of Sanbanthar, Appar and 

Sundarar. The Tevarams of Sambanthar go up to 

make the first three Tirumurai, those of Appar the 

next three Tirumurai, while those of Sundarar the 

seventh one. The Tiruvacakam of Manikkavacakar is 

referred to as the eight Tirumurai. The ninth one isa 
collection of poems called the Tiruvicaippa by the nine 
poets, viz., Tirumalikaittevar, Centanar, Karuvirttevar 
Pinturutti, Nampikatanampy, Kantar  Atittar, 
Venattatikal, Tiruvaliyamutanar, Purutsttamanamby 
and Cetirayar together with another poem by name 

Tiruppallantu by the poet Centanadr. Tirumilar’s 
Tirumantram is put in as the tenth Tirumurai. The 

.
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owns. According to them, the atman expands and 
contracts along with the body. 1% starts in the womb 

with a small size, expands by and by as the body grows 
in it, and after birth continues the expansion with the 
growth of the body through childhood, boyhood and 
manhood. Then with age, it begins to contract 
as the body shrinks. According to Saiva Siddhanta, 
the hypothesis of the exitenee of the adtman 

with self-same dimensions as the body cannot 
be maintained: for Sivajfiana Yogi objects 
that, even as the soul becomes small or large 
according as it occupies a small or large frame, so 
its. consciousness should become correspondingly 
small or large. He adds we have instances of — 
small-made men evincing perfect knowledge, and of 
big-made . imperfect knowledge. Again he urges 

. that if it were possible for knowledge to expand 
and contract, it should be divisible into — parts; if 

so; it is liable to be destroyed, for what has parts 
is apt to be dissolved. He contends also that 
cognitions of objects outside the body is not possible 
if the sphere of consciousness is limited to fue 
extent of the body alone. 

There is much force in the last two arguments of 
Sivajfiadna Yogi; for the Arhata system recognises the 

_ felf and the non-self as distinct entities, and is unable 

to break the duality underlying them. The self’s 
consciousness is paychic, whereas the non-self<is 
physical. The Arhata system does not say how the 
Self’s consciousness limited by its body-covering is 
able to evtend beyond the body to know an object 

that is physical. The Arhat merely gives an 
analogy to meet these charges of  Sivajiidna
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The piece of cloth is that which is non-different 
from Brahman. 

ee The piece of cloth is the pot. 
The above syllogism, when expressed symbolically, 

will bo of the following form :— 
POA ர 
SACS 

oo DD Ae P 

Sivajiana Yogi seems to be apparently unaware 
of the fallacy of undistributed middle lurking in the 
above reasoning. In fact the Advaitin is sensible 
enough not to commit this fallacy though he regards 
the phenomenal world of difference as unreal. Yet 

Sivajfana Yogi agrees with the modern trend of 

European speculation and appears to score a point 

over the Advaitin regarding the empirical world 

‘as real and Savikalpa jana which recognises the world 

of difference as a valid form of knowledgo. 

It must be noted that the Siddhantin posits that 

the relation between an object and the knowledge of it 

is unique of its kind, and sees no reason why it cannet 

beso. If no relation holds between an object and 

the knowledge of it, Sivajiana Yogi contends that 

the Advaitin’s cognition of the world as illusory will 

have no object of which it is a knowledge. Therefore 

the cognition that the world is illusory will be non-valid. 

Thus the Advaitlns will be reduced quite unwittingly 

to the position of regarding the world as non-illusory. 

In truth the world is real; and the knowledge of 

the world as real is due to Savikalpa jana which is, 

according to the Siddhantin, a valid form of knowledge.
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as savikalpa jfidna, no knowledge will be possible; — 
and Buddhism will become a species of scepticism. 
Buddhism is no scepticism not even a form of it. 
The Buddhists accept nirvikalpa jnana as a valid 
form of knowledge. On account of reasons stated 
above, the Buddhists for sheer consistency will have 
to aecept the view of the Siddhantin that savikalpa 
jana too is a valid form of knowledge. 

1According to the ViSistadvaita Vedanta of 
Ramanuja, there is no perception whicn does not involve 
the riipa or form of the object perceived. Even the most 
initial perception of an object reveals some form or 
other which in its extension is no other than jati 
(generic character). ven if perception lasts only for 
an instant, both the generic and specific characters of 
an-object ar2 perceived together in the self—same 
instant. The perception may be either vague, 
indefinite, and only partially determined giving rise to 
nirvikalpa jfiana or clear, definite and fully determined 
producing savikalpa jidna. Ramanuja does not believe» 
as the Siddhantin does, in any absolutely indeterminate 
form of knowledge. *For he says, ‘ Indeterminate 
perception is the cognition of an object shorn of certain 
forms of difference but not of all difference’. Thus 
with the Visistadvaitins, nirvikalpa and savikalpa 
jdnas are respectively indeterminate and determinate 
forms of knowledge in the sense that the objects of 
perception are less definitely defined by form, colour, 
etc. in the former and more definitely in the latter. 

1, R.T.K. pps 1 and 12. 
2. S.B R. Vol. 1 pps 6 and 27. 

Nirvikalpakam nama kenacidvigesena 
viyuktasya grahanam, na sarvavigesa- 
rahitasya. : 
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A determination of the asddharana and the 
sadharana laksanas of an object is important for the 

Siddhantin; for these are the two characteristics by 
means of which one can have pramiti or valid 
experiential knowledge of an object. Now pramiti 
implies an object which is experienced, a subject which 
experiences it and an instrument of cognition. The 
object of experience may be sat (that which persists in 
its form for all time) or asat (that which does not 
persist in its form for all times.) 

1 According to the Saiva Siddhantin, all objects of 
cognition, both sat and asat, are included in the 
denotation of the term prameya (object of true 
experiential knowledge). The atman isthe pramatr. 
The Atma cit-Sakti is the pramana. The experiential 
knowledge manifested by the pramana is the pramiti, 
4The Siddhantin holds a brief for the doctrine that the 
two entities Pati and Pasa can become prameyas 
for the dtman which is the pramatr. *But the adtma, — 
cit-Sakti can become a prameya neither to the atman 
of which it is a cit-Sakti nor to any other atman, nor 

1 P.B p. 521; S. B, pp. 330-342, 
S.B. V, p.109 ‘Cattnm acattum pirameyam; 

avvirantaiyum ariyum catacattakiya 
adnma piramata; anmdavin arivakiya 
circattiye piramanam avvarivin Nikalcci 
piremiti’. : 

2. §.B.p. 345; ‘Irutiranakiya cattum acattumenap- 
pattana vellam Piraméyam’. 

3. Ibid p, 930; ‘Piramanariipamakiya dnmacircatti 

- civanukkaka tanakkaka tanndtotta 
pira anmakkaka...... pirameyama- 
talillai.’ 
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figuratively. But the Tarkikas and some others hold 

the opinion that vyafijakas constitute the pramanas; 
their views connot he acceptable. 

1According to Vatsyayana, the Bhasyakara of the 
Vyaya Sifras, a pramana is ‘upalabhi sadhanam’ ora 
means of bringing about an apprehension; ?rather it is 
& means or instrument by which a person knows an 

object. There is an ambiguity in this. definition, since 
it merely gives the psychological sense without the 
necessary logical implication involved in any definition. 
8Sankara Misra, in his Upaskarc to the VaiSesika 
Siitras seems to be less ambiguous when he asserts 
that a pramana is a ‘prama karanam’ or what 

produces true knowledge which is in accordance 
with reality. ‘Madhava gives a fuller definition 
when he says that a pramana is what is always 

accompanied by right knowledge, not disjoined at 
the same time from the proper instruments (as 
the eye and the rest) and from the site of 
knowledge, the soul. In truth nothing can be 
known or experienced except through an instrnmont 
of cognition. very case of a pramiti (valid 
knowledge) presupposes a pramana as its cause. 
There may be a pramatr and a prameya, without 
the appearance of a pramiti; but when a pramana is 
operative, there should necessarily be a pramiti. 
Thus thers is agreements in presence and absence 
between the cause ‘pramana’, and its effect 
‘pramiti’. ் 

1. N.S. B. p. 97: ‘ upalabhdi sddhanam pramanam.’ 
2. Ibid p.2: ‘Sayena rtham praminoti tatpramanam. 
3. P.B. U. p. 224: ‘lingavidhaya -pramakaranamit- 

yorthah. 
4. §. D. S. p. 152. 
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mind. Sivagra Yogi objects that the Buddhists by 
denying validity to Agama pramana have no way to be 
aware of the existence of the celestia) and infernal 
words. 

1The objection that inference will become non-valid 
is met by the Buddhists who posit two realities - one an 
ultimate or pure reality, and the other a phenomenal 
or empirical reality. The means of cognition used to 
coguize these two realities have also a dual character. 
A source of kuowledge, according to the Buddhists is 
direct or indirect according as it is used to cognize 
either the ultimate reality, or the phenomenal reality. 
The two sources of knowledge, perception and inference 
being uncontradicted experiences having an indirect 

connection with reality, are the only means of 
cognition. From the Buddhist’s point of view, even 

a correct inference is an illusion, though correct. 
Anyhow in the conditioned world anumana is a true 
source of knowledge. The criticism that anumana- 
will turn out to be non-valid with respect to past 

or future events seems to be due to the confusion of 
jiapaka hetu with karaka hétu. The Buddhists 
cannot be unaware of the fact that a pramana has not 
the power to forcibly incite a man to action. It is 
only a kdraka hetu that incites. ?In fact a pramana 
is not a kadraka hetu with the Buddhists; it is a 
jiapaka hetu (informative cause). As such it can 
very well point out a past or future object or 

event as an aim of a possible purposive action. 

Thus the definition given by the Buddhists does not 
suffer from the fault of avyapti (non—pervasion) in 

1. D.L Vol. I. pp. 70, 71. 
2. D. L. Vol Il p. 4 
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CHAPTER VI 

Theory of Perception. 

(i) Nature of sense — data. 

When one is in the perceptual situation which is 
described as sayiug something, touching something, or 
hearing something etc., a colour patch, or resistence 

or sound, is felt-to exist at that moment. The 
acquaintance with these existents is called sensing; 
and the existents themselves are differently called by 
various philosophers. The Schoolmen called them 
sensible species. Locke and Berkely would have them 
as ideas of. sensations. With the 19th century 
philosophers they went by the name sensations. But 
Dr. C. D. Broad and his followers elect to term them 
sensa. Whatever the name adopted for these existents 
every one of them betrays a partiality for a particular 
view of the theory of perception. The ‘sensible species’ 
of the School-men make what are sensed as physical, 
whereas the terms ‘ideas’, ‘impressions’ and 
‘sensations’ commit us to the view that what we sense 
are mental eveats Hventhe term ‘sensum’ is not 
free from all bias. It is generally used to mean a 
kind of entity which is neither mental nor physical. 
Professor G. E. Moore and Mr. Bertrand Russell would 
like to call these existents ‘sense-data’. It is claimed 
that this term does not commit us to any specific 
theory of perception But Dr. Dawes Hicks doubts 
very much whether the term is free from all implcations 
as is claimed. The very meaning of the term 
‘something given’ to senses, not something found, 
commits us toa particular theory. Dr. Dawes Hicks, 
however, admits that the long usage of a term with a
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that the author of Prameya Sangraha has merely given 
the generic nature of pratyaksa and not its specific 
eharacter. Garadavisnu MiSra speaks of partyaksa as 
valid knowledge of objects not remote in time or place 
to the percipient. The atom in front of us is not remote 
in time or place and we can have valid knowledge of 
it. Yet it is not perception but inference that yields us 
cognition of it. Garadavisnu Misra seems to be aware 
of this fact when he further qualifies his statement by 
adding that what he means by the phrase ‘objects not 
remote in time or place’ is that there should be a clear 
manifestation of the object. There is ambiguity in the 
use of the word ‘clear’. There is no scientific precision 
in its meaning. So the meaning is specified by the 
explanation that clearness consists in the illumination 
of an object in its specific form. 

The Siddhantin questions the Visistadvaitins 
what is it that generates directly apprehended valid 
knowledge, It must be either a substance, or g 
quality, or an action. To the Siddhaatin, a quality 
or an action is a phase of substance and is 
non—different from it. The Siddhantin therefore 
holds the view that pratyaksa as a means of 
cognition is none other than the jiianasakti of the 
atman working with the product of suddha 
maya as its accessories of knowledge. He cannot 

“any-~how agree with the Visistadvaitins that the 
atman can have pratyaksa in its mukit—nilai (liberated 
state); for, according to the Saiva Siddhantin, 
pratyaksa, anumana and dgama are the three forms 
of paSa-jiianas which have their domain in the 
petta—nilai (state of bondage) of the dtman. In the 
muktt-nilai, however, they remain unmanifest. —
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without any comparison or correlation among them. 
We merely apprehend them in an unrelated manner. 
We do not see them as related to an object any 
more than as related to each other. The buddhi 

which distinguishes the one from the other does 
not function; and hence memory is not called to 
the aid Sivajiidna Yogi seems to think that there 
are four sources of error in this form of pratyaksa; 
first, there are the errors due to defective senses 
such as colour blindness and seeing double; secondly. 
there are those due to the bhiitas such as~ want 
of proper illumination, etc; thirdly errors may be 
due to the intermingling of the tanmitras; fourthly,~ 
we have the errors’ due to the intermingling of the 
gunas perceived, for these are usually :mixed ' up 
and form a complex whole and may not always 
present themselves as distincts. The presence of 
one or more of these sources of error either prevents — 
the generation of ‘indriya pratyaksa, or give us 

doubtful or erroneous cognition. That is why ‘the 
Siddhantin defines indriya pratyaksa as the jiana-Sakti 
of the atman which has a doubt-free, and errorless 
but direct apprehension ina nirvikalpa way of the 
five objects of perception—Sabda, sparga; rupa, rasa 

and gandha. According to the Siddhantin, the contact of 
the jidnendriyas (internal organs of senses) with the 

objects of perception is essential for indriya pratyaksn. 
-In the case of perception by the eye, light rays 
of the eye are said to travel and contact the 
object’ which is illuminated by the sun’s rays. In 
the case of the other indriyas, however, the objects 
of perception have ‘to contact them which do not 
move away from their respective organs in which 
they reside.
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1After the dtman has had its cognition of objects 
by means of-indriya pratyaksa, the manas takes up 
what is given by the senses, and the citta reflects on it 
‘go ‘as not to lose grasp of anything presented to the 

‘Atman thereby «giving a more or less permanent 
tone of. assurance to the knowledge obtained through 

indriya pratyaksa. Then the buddhi is set in motion, — 

undergoes a psychosis, and the object of perception 

is reflected” therein. As a consequence of this, 

there is a determinate perception of the object with 

its name, generic nature etc.; this perception if free 

from doubt and error, is in the savikalpa way; and the 

means of cognition used is called manasa pratyaksa. 

The name mdnasa pratyaksa is apt to confuse- 

It issigiven. to this form of pratyksa merely because 

the perception starts with the function of manas. 

2But -Sivagra Wogi thinks that when the manasa 

pratyaksa funétions it is the manas that reflects 

on what! is brought by the senses and has determinate 

cognitionzf the objects of perception. Sivajiana 

Yogi brings argaments to prove that men like 

Sivagra Yogi do not know the nature of the 

tattvas. 

8Consequent to manasa pratyaksa the purusa 

which is the dtman in conjunction with the five 

products of aguddha maya-kala, vidya, raga, kala, 

and niyati-has cognitions of pleasure, pain etc., which . 

are of theforms of the preponderance of sattva- 

attribute etc.,. brought to bear on the purusa by 

‘the products, of asuddha maya. The jiana-Sakti of 

1. 8.8 82. 10. 
92-88. மற. 149. 
3. ஙி ற. 11. 
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‘the absence of a pot in a place; here the eye is 

said to be conjoined to the place characterised by 

the absence of the pot. 

-1Givajfiana Yogi raises a protest against this 

kind of classification of sense-object contact. He 

feels that the doctrines taught herein are opposed 

to the principles of Saiva Siddhanta, and that they 

merely betray the leaning of the author of the 

Pauskara Agama towards the Nyaya school of 

Philosophy. Surely the statement that there is a 

relation of samavaya (inherence) holding between 

rotra, a product of ahankara (I-principle), and 

sound, a quality of akaSa (ether), can never be 

made by a Saiva Slddhantin. According to Saiva 

Siddhanta, the guna and its gunin are non=different 

from each other. So are jati (generic nature) and 

vyakti (individuality). But in the Pauskara Agama, 

a guna is held to be different from its gunin; and 

a jati is considered as something other than its 

vyakti. That is why the Pauskara Agama speaks 

of the contact made in the visual perception of 

the colour of the pot as samyukta-samavaya, and 

in that of the generic nature of the colour of 

the pot as samyukta—samaveta-samavaya. *Sivajiana 

Yogi points out further that the relation of samavaya 

connotes the same thing as tadatmya (identity). 

For he says there is no pramana for the sense of 

inherence in which the word samavaya is used by 

the Naiydyikas and others such as the author of 

the Pauskara Agama. According to him the relation 

holding between a guna and its gunin and that 

1. S. B. p. 319. 
2. 9. B. p. 219
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between a jati and its vyakti is one of tadatmya. 

It is regretted that Maraijfidna DeSikar and 
Sivagra Yogi, two well-known commentators of 
Sivajfaoa Siddhiydr, have blindly accepted this kind 
of classification of sense—object contact of the 
Pauskara Agama, thereby exposing themselves to the 
charge of sowing Naiyadyika doctrines. — 

2Should the term ‘pratyaksa’ be translated as 
observation or perception? If pratyaksa be classified 
into either (1) nirvikalpa perception and savikalpa 
perception, or (2) perception dependent on external 
senses. perception dependent on the internal senses, 
and perception derived through association with 
Siva, there is all the more reason for rendering 
pratyaksa as perception, and not as observatian. 

_ Therefore the attempt to translate pratyaksa as 
observation is to be condemned as self-contradictory 
‘and inconsistent. unless the two terms—observation 
‘and perception—mean the same thing. 

(vii) Abhava 

What is abhava? How is it cognized? These are 
two questions that have elicited different answers 

from various philosophers. The Bhattas and _ the 
Advaitins think that abhava is the non-existence 
of an object in a specific locus and that it requires 
an independent means of cognition called anupalabdhi 
(non—cognition) for its cognition. The Naiydyikas 
and the Prabhakaras hold the same view as regards 
the meaning of abhava; but they feel that abhava 

1. §. 9. A. pp. 144-148. 
2; §. S. P. pp. 35, 47, 51.
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1Hence in the view of the Siddhadntin a pot made 
out of earth when broken is said to exist in the 

earth in its state of abhava or unmanifestedness. 

When a person possessed of keen eye-sight sits 
in a well-lighted room, looks all round and cries 
out ‘There are no pots in the room’, we have to 
find out what means of cognition he uses in forming 
such a judgment. The Siddhantin who believes in the 
attributive theory of judgments says that it is a 
case of perception. *For according to him the 
negative judgment ‘There are no pots in the room’ 
has the same import as the judgment ‘Pots that 

are in a manifest state as in conjunction with a 
particular place are herein in an unmanifest state 
qualifying the room’. In other words the judgment | 
implies that the room is characterised by pots in their 
states of abhava or unmanifestedness. Since an object 
and its qualities can be reckoned to be perceptible, 
there is no difficulty in considering that the room 
and its character of being qualified by pots in 
their states of abhava are perceptible. 

If a person seeing a hare makes a judgment 
‘The hare has no horns’, there is some difficulty 
in taking it as a case of perceptual judgment. 

The hare is perceptible but not the horns. The 
Siddhdntin solves the problem for us. His attributive 

1. S. B. pp. 187 ‘Kutamutaintatenpatarkkup porul...’ 
2. Ibid pp. 187 Intuk kutamillaiyenpatarkup. porul 

antuc caiydkak kilamaiyar katcippul— 
anatalaiyutaiya kutam intu vicétana— 

vicétiyamatar kilamaiyar pulanaka— 
maiyaiyutaitenpatam.
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Anyonya-'bhava has both a beginning and an end. 
For it begins with the production of its locus and 

ends with its destruction. The Siddhdntin does not 
speak of anyonyda-’bhava with respect to the eternals 
pati, paSu and paSa; for these eternals are according 
to him imperceptible. 

CHAPTER 7. 

Theory of inference 

(i) Reasoning in general 

The subject of reasoning has engaged the 
attention of most of the philosophers of the West 
and the East, and there is genearlly a conflict of 
views among them. Yet there is some consensus 
of opinion in two respects. In the first place all 
are agreed that reasoning is not a direct process 
as perception. In perception things are presented 
to us bodily, whereas in reasoning or inference they 
are not so; a perceptual judgment is not dependent 
for its truth on any other judgment, either perceptual 
or inferential; but an inferential judgment is based 
on other judgments either perceptual or inferential. 
In perception truth dawns upon us and is directly 
perceived without the help of other judgments. 
Whereas in inference, truth is perceived indirectly. 
For it is dependent on the assertion of other judgments. 
No doubt, perception is as much mental as inference; 
yet there is a difference in obtaining truths from either.
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An illustration will make the position clear. When J 
see a particular object for the first time and 
assert ‘This is a pot‘, I am said to perceive and 
my mental process is called perception; but when 
I come across it for a second time, and if I then 
assert ‘This is the same as that’, the mental 

process is called- recognition. Here the relation 
asserted is the one subsisting between the perceptual 
element characterised by the term ‘this’ with the 
ideational element referred to by the term ‘that’. 

But when I further bring in another fact to 

corroborate my assertion by the statement ‘Because 

it possesses such and sach a mark’, the process 

involved is no longer called recognition but is 

known as inference. Thus it is seen that the truth 

of an inferential judgment is dependent on the 

truth of others. It would appear from the instance 

cited that inference is a process of transition of 

thought from one judgment to another. A careful 

analysis would show that it is not so. Even the 

conclusion ‘This is the same as that can be shown 

to be dependent for its truth on the two judgments. 

viz.. ‘Whatever possesses such and such a mark 

is that? and “his possesses such and such a mark’. 

The first is implicit and the second is given in 

an explicit form. These two judgments together 

form the premisses of inference, the former being 

called the major premiss and the latter the minor 

premiss. ‘There are different views as to how the 

truth of the major premiss is got at; but all 

philosophers are agreed that the minor premiss. is 

a matter of perception. Thus we see that the 

perceptual judgment is not dependent _on other 

judgments for its assertion, and that the inferential
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judgment involves the assertion of at least two 

other judgments. Hence it is seen that inference 

is not direct but mediate and:is something more 

then perception. 

The second point on which all philosophers 

agree is the fact that in the process of reasoning 

we pass from truths given to us to further truths.. The 
truths given to us are expressed in two or more 
judgments, which are the premisses of inference. 

The truth obtained is necessarily revealed to us 
in the form of one judgment, which is the conclusion 
of inference. The premisses and the conclusion 
constitute respectively the ground and product of 
inference. It is not necessary that the truth of 

the conclusion sheuld be entirely unknown to us. 
In fact we may be familiar with it long before 
we reasoned in one particular way or other. What 
the inferential judgment reveals to us is the fact 
that the truths of the premisses imply the truth 
of the conclusion. There is an inner unity running 
through both the premisses and the conclusion, 
so-much-so. if we grant the validity of the premisses, 
the validity of the conclusion automatically follows. 
The premisses by themselves assert relations of the 
form. ‘Jf A then B, if B then C, if C then D’. Here 

the relations between A and B, B and C, and C and D, 

are given; and the relation between A and D is the 
further truth obtained. This truth is new in the 
sense that it is not given in the one or the other of 
the premisses asserted, It is revealed only when all 

the premisses are considered together. So the element 
of novelty in the truth of the conclusion consists 
rather in its source and not in its intrinsic character
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(middle term) with that of the sddhya (major term) or 

the absence of the sadhya (major term) with that of 

the hetu (middle term), supported in each case by 

an apposite instance. If the relation is one of 

agreement in presence between the hetu (middle term) 

and the sadhya (major term) the instance cited is a 

homologue; butif the sddhya (major term) and the 
hetu (middle term) agree in their absence, we have a 
case of a heterologue. While the hetu or reason states 

that the middle term abides in the paksa or the minor, 
with the implication that there is either an agreement 
in presence between the heiu or middle term and the 
sadhya or major term, or an agreement in absence 
between the sadhya or major term and the hetu or 
middle term, the udaharana explicitly brings out 
these implications with reference to apposite instances. 
If a conclusion is drawn that a hill is fiery on the 
ground that it is smoky, the latter statement 
constitutes the hetu or reason for the inference made. 
The reason is incomplete if not for one or fhe other of 
the implied universal judgment ‘ Whatever is smoky 
is fiery ’ and ‘Whatever is non—-fiery is non-smoky’. 
The first of these general statements is illustrated by 
the kitchen, where smoke is invariably found to be 
associated with fire, while the second by the lake, 
where there is absence of fire in association with 
absence of smoke. If these implied judgments are 
stated explicity each with its own instance as when 
we say * Whatever is smoky is fiery as is the kitchen ’ 
or ‘Whatever is non—fiery is non-smoky as is the 
lake’ we have cases of udaharanas or examples. If 
the hetu or reason corresponds to the minor premiss 
of an Aristotelian syllogism of the first figure, the 
udaharana or example corresponds to the major 
premiss of an Aristotelian syllogism of the frst 
figure. the udaharana or example correspoads to
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refers to pratyaksa, anumana and Sabda as the 
cit-Sakti in association with “certain groups of the 
products of aSuddha maya or impure primordial 
matter,- each group being different for each pramana. 
So he does not seem to materially differ with either 
Sivajiana Yogi or the commentator of the Pauskara 
Agama in his conception of anumana. 

All systems of Indian philosophy agree with the 
Saiva Siddhdatin that an inferential cognition is never 
got at by direct observation, but is the result of a 
vyaptijiana (knowledge of universal concomitance). 
Vatsyayana, the Bhasyakara of the Nydya sitras 
states that anumdana or inference is the consequential 
cognition of an object, the probandum by means of 
the cognition of a probans. GangaSa, the father of 
the modern Nyaya school of philosophy, defines 
anumana as the knowledge that the middle term, 
which isin invariable concomitance with the major 
term abides in the minor term. PraSastapada, the 
Bhasyakara of the VaiSesika siitras regards anumdna 
or inference as that which arises from the perception 
of the liiga or probans. The Sdankhyas state that the 
generic nature of anumana or inference consists in its 
being knowledge of the presence of the middle term as 
pervaded by the major term abiding in the minor term. 
‘The Mimamsakas say that inference is the cognition 
of a non-proximate object by the perception of one 
factor of a well-recognized telationship. The Jains 
hold the view that anumana is valid knowledge of 
the sadhya or major term consequent ona perception 
of the hetu or middle term and the recollection of the 
Telation of invariable concomitance between the hetu 
or middle term and the sadhya or major term. The 
Buddhists define anumana as knowledge obtained
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“of each of the types of vyapti involved. To begin 

with, the words ‘ma’ etc., by virtue of their own 

natures, without depending on extraneous causes, are 

said to possess Sakti (potencies) signifying things 

called tree etc. The Sakti possessed by the word ‘ma’ 

meaning ‘mango tree’ in so far as it signifies a thing 

called tree is known as svabhava hetu or sahajahetu 

(co-existent middle term); there is concomitance 

between the two co-existents, the hetu which is the 
mango tree and the sadhya which is the tree. Since 
the ‘ma’ is identical with the tree, the relation of 
co-existence in this case is one of tadatmya or 
identity ; for tadatmya is given to be the relation 
holding between two things, which are essentially 
abheda or non-different from each other in spite of 
some difference. The ‘ma’ because it is a tree is 

identical with the tree though it has a difference with 
the tree in that it signifes a mango tree. Again 
karya hetu is said to be had when an effect such as 

-smoke is used to infer its cause such as fire. The 
vyapti between the hetu smoke and the saddhya fire 
is based on the principle that an effect and its cause 
are indissolubly connected together such that the 
presence of the former always indicates the presence 
of the latter. Further, the fact that the absence of 

coolness of the atmosphere indicates the absence of 
dew is given as an instance of anupalabdhi hetu. It is 
an admitted fact that coolness of the atmosphere is 

‘the cause of the formation of dew. Therefore vyapti 
“in the instance given has as its basis the principle 
that the absence of a cause is always a mark of the 
absence of its effect. So according to Arunandi 
Sivacariyar, vyapti may be either anvaya (affirmative) 
or vyatireka (negative) The anvaya vyapti may be one 

a



 



250 

interpretation in the light of his vada (tenet); for it is 

quite possible to infer the absence of a cause from 

the absence of its effect, provided the effect is denied 

to exist even in a siiksma or subtle state. Again it is 
also possible to infer the presence of an effect at least . 
ina subtle form from the presence of its cause. 
Thus Sivajfiana Yogi and others do not seem to be 
wrong provided they are interpreted with reference to 

their doctrine of satkaryavada. - 

If smoke is considered as a true effect of the 
cause fire, the vyapti involved in the following 
statements must hold good on the basis of 

satkaryavada. 

(1) Whatever is smoky is fiery, 

(2) Whatever is fiery is smoky, 
(3) Whatever is non—smoky is non-fiery, 
(4) Whatever is non-fiery is non—smoky, 

But Sivajiidna Yogi shows a partiality for the 
principles underlying the first and the fourth 
statements only when he speaks of anvayavapti and 
vyatireka vyapti. Evidently these are the two 
statements holding true of the gross objects, smoke 
and fire. The principles contained in the second and 
third statements can apply to gross objects provided 

that fire is one that is produced from wet fuel. The 
exclusive uses of the first and fourth statements only 
on the part of Sivajiiana Yogi indicates that he is 
referring to gross objects only and not to subtle ones 
as well. If he refers to gross objects only his 
interpretation of anupalabdhi hetu cannot be 
maintained to be correct. If objects in their subtle 
states are also included, then the statements
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Above all what is it by means of which the universal 
relation of vyapti is ascertained? Is it known by 
perception or by inference, or by verbsl testimony ? 
The Carvakas would have us believe that it does not 
fall within the scope of perception, be it external 
or internal. They say that external perception is 
possible only if there be sense—-object contact and that 
in the case of universals, which comprise elements of 
the past, future and the remote, there cannot be 
such contacts. Internal perception too, they say, 
cannot apprehend the universals as the mind which is 
the organ concerned in this type of perception cannot 
act independently of the senses. Further another 
inference as well cannot give us a knowledge of vyApti. 
If it does, that will be dependent on a third, which 
would require a fourth and so on; the process of 
dependence of one inference on another will have no 
end, leading up to an infinite regress, which cannot 

_ be avoided. Again vyapti cannot be known even by 
verbal testimony. For it may be urged as with the 
VaiSesikas that verbal testimony is not an independent 

_ means of cognition but is included under inference ; 
and vyapti which can be establised by inference can 
never be obtained from verbal testimony which isa 
species of inference: or else the reason may be 
advanced that the knowledge of .the vyapti being 
dependent on the recognition of a mark or sign in the 
form of the language used involves inference which 
leads us nowhere. Thus according to the Carvakas, 
vyapti cannot be known by any means of cognition. 

*As against the Carvakas, the Siddhantin 
contends that vyapti can be known by inductive 
1. 8.8.8. p.12= ‘ avinapavamaritarkan aiyamaruttar- 

poruttuc capakkamvipakkamirantum 
ventappatnmenpar......’ re
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arthapatti, upamana, pariSesa, sambhava and 
svabhava-linga into cases of anumana. The soundness 
of his claim in each case is examined briefly as 
follows:—-(1) Arthapatti or presumption is had when © 
a known fact such as the fatness of a man who does 
not eat by day cannot be accounted for without 
assuming another such as the fact that he eats by 
night. The Bhatts and the Advaitins think that 

the fact that the man eats by night is got at 
neither by perception nor by inference and go on. 
It is arthapatti or presumption that gives us such 
a cognition. So according to them arthapatti is 
an independent source of cognition. The Siddhantin 

feels that the fact that the man eats by night 
can be arrived at by means of a kevala, vyatireka « 
anumana as follows:— 

Pratijna The non-eater in day-times eats 
in night times. 

Hetu Because he is fat. 

Udaharana If any non-eater in day times 
a ; does not eat in night times, he 

cannot be fat, as is Devatatta. 

The Bhattas and the Advaitins have no answer to 
give except to question the efficiency of a kevala 
vyatireka anumana, which they do not recognize. 

(2) Upamana or comparison is the means of 
cognition used to cognize a previously unkoown 
object such as a gavaya (vos gaveus) through its 
similarity to a known object such as a cow. Suppose a 
man who has never seen a gavaya inquires from a 
forester for its characteristics. Being informed by 
him that it is like a cow, he goes to a forest and 
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word ‘kankai’ herein denotes the river and not its 
bank. Hence we have to conclude that the use of 
the word ‘kankai’ when it signifies the bank of the 
river Ganges is a case of metonomy, where is 8 
relation existing between the primary and the 
indicative meanings. It does not signify a bank by 
virtue of its Sakti in the manner of the word ‘a’ 
giving different significations having no relation 
among themselves. 

The view may be urged that the Sakti that 
is manifested by varnas is ndda. Then the doctrine 
what possesses the Sakti is the Saktiman nada 
would not be proper. Sivajiiana Yogi shows the 
appropriateness of the doctrine when he says that 

the Saktis are dependent on the §aktiman, which is 
no other than the Saktis collectively viewed. The 

Saktiman nada by virtue of the relation of tadatmya 
(identity) which it has with its Saktis is different 
from them. 

It is true that an effect is always in the form 
of a vyakti (individual) of what was earlier in the 
form of a Sakti (potency). Hence when the Sakti 
of nada becomes converted into an effect in the 
form of the vyakti of vaikhari, it connot exist in 
the form of a Sakti. Then the doctrines that 
the Sakti is manifested by its effect as existing 
apart from the Saktiman and that it Signifies an 
object appear to be incorrect. Sivajiiana Yogi feels 
that the doctrines are not incorrect. For each of 
the Saktis gets only partially converted into 
vyaktis. They do not get wholly modified into 
vyaktis, so that there is always the presence of
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191) 

12. 

violated that the trend of the thought of the 
argument is not kept up in its continuity; as 
a result the argument itself falls flat and is 
of no consequence. 

Nyiina or the clincher of the incomplete srgument 
is one where all the members of the process 
of reasoning are not given, eg. 
A disputant reasons as follows :— 

‘The hill is fiery, 
for it is smoky, 

whatever is smoky is fiery, like the kitchen”. 

An advocate of the five-membered form of 
reasoning will contest this argument as it lacks 
two members-upanaya and nigamana. To him 

the argument is nyiina or incomplete. But to 
the Siddhadntin who believes in a three-membered 
form, the argument is proper and is correct in 
form. On the contrary if some one contends 

‘the hill is fiery’ on the only ground that it 
is smoky, the Siddhantin will charge him of 
the fallacy of nytina for omission of the 
udaharana (example). 

Adhika or the clincher of superfluous members 
of an argument is one that has more than one 
reason or example, e.g. In the argument. 

“The hill is fiery, 
for it is smoky and luminous, like the 

. kitchen and a 

smithy’? we have an instance of adhika. The 

second reason, luminous nature and the second
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are objective; but the elements of memory are 
non-sensuous and subjective. Knowledge arises when 
the non-senstous elements are integrated with the 
sensuous. But the non-sensuous such as class-concept 
etc. have no objective counterparts: they are mere 
mental creations or figments of the mind. Consequently 
knowledge which involves such non-sensuous elements 
are intrinsically invalid. Yet in the empirical 
world though not in the transcendental world, 
particular cases of knowledge can be said to be 
valid if they have the character of workability. 
Yests for the workability or practical efficiency of 
a particular cognition are extraneous to the causal 
conditions that give rise to knowledge. Thus the 
Buddhists establish their theory of paratastva 
with respect to the validity of cognitions. 

The Siddhantin at first is unable to accept 
the theory of the Buddhists that knowledge which 
is determinate is intrinsically invalid. Determinate 

knowledge is conceptual knowledge. If conceptual 

knowledge were invalid by its very nature, it 

cannot be made valid by extraneous conditions, 

whatever the number of conditions may be. Again 
workability cannot be the cause of validity. It is 
true a knowledge is workable because it is valid. 
There are cases of valid knowledge relating to past 
and future events, to heaven, hell etc., that are 

not woikable. They would become non-valid in 

the view of the Buddhists. Consequently the Buddhists 
will be debarred from claiming validity to inferential 
knowledge and knowledge obtained through verbal 
testimony of the kinds mentioned above. They will 

be left with perceptioa of svalaksands (particulars)
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(root—evil) possessing an infinite number of Saktis, 
each of which is believed to cloud one 4tman from 
eternity rendering its iccha, jana and kriya Saktis 
in-operative. To have knowledge, however imperfect 
it may be, the jiana Sakti of the atman must be 
manifested. ‘Soit is presumed that the dtman isin 
beginningless association with the products of ‘aSuddha 
maya (imperprimordial matter) which it makes use of 
as accessories of knowledge. It is the conjunction of 
the dtman with the products of aSuddha maya that is 
responsible for the imperfect knowledge which it has 
of the objects of the empirical world. The pasa— 
jhanas-perception, inference and verbal testimony— 
are all forms of imperfect knowledge. 

*Again knowledge is the fore-runner of activities. 
So the Siddhantin believes in a third fetter called 
karma (actioa in the form of either merit or demerit), 
which too is said to be in association with each atman 

from eternity. The three fetters namely-anava, 
karma and maya—are upadhis to the 4tman and are 
together responsible for the empirical life of the 

datman. It is on account of these upadhis that the 

atman knows a thing at one time and forgets it at 

another. As the fetters are jada (inert) they cannot 

by themselves disentangle their grip on each atman, 

nor can the atman liberate itself from their hold, as 

it is in association with them from eternity; 

Consequently a Supreme Being, Siva who is of the 

nature of sat (reality), cit (intelligence) 4nd dnands 

(bliss) is posited to control the destinies and 

destinations of each a4tman. Though the atman has 

1. Ibid p. 116 
2. §. B. p. 314.
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taken the stand-point of intuitionism as regards the 

knowledge of God. Spinoza who holds the view that 
knowledge is a continum which could be considered as 

constituted of the three stages-the empirical, the 
scientific and the intuitional-gives the highest place 
to intuitive knowledge as it gives an immediate insight 
into reality. According to him empirical knowledge is 
the lowest stage of knowledge and does not go beyond 
sense—perception of particulars. The next stage is 
scientific knowledge, which is no longer confined to 
particulars but comprises the laws connecting them. 
The highest stage is intuitive knowledge of the whole 
universe as one inter—connected self-dependent system. 
This stage of knowledge though higher than both 
empirical and scientific knowledges. grows out of them 
and is their culmination point. Bergson too asserts 
that the knowledge of the universe obtained through 
intuition is far superior to that got at through the 
intellect. According to him the intellect by its very 
constitution is unsuited to comprehend reality as a 

whole. {t can at its very best isolate parts of reality 
and know them. Asa knowledge of individual parts 
does not constitute a comprehension of reality as a 

whole. the intellect may be said to distort or falsify 

reality. Further it misrepresents reality which is 

dynamic as static .and motion which is a continuous 

flow asa succession of points. It gives a false picture 

of reality which is a constant flow by reading in it the 

notions of cause and substance. Reality is neither 

cause nor substance. Thus the intellect can in no way © 

give us an adequate knowledge of reality. Therefore 

Bergson argues against the use of the intellect for 

understandig reality and urges that intuition alone 

can give us a true knowledge of reality.
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applause from the Siddhantin. But what the 
Siddhantin cannot tolerate in the school of pragmatism 
is its narrow view of teleology. 

6 Realism 

Realism in ancient philosophy stands for the 
scholastic doctrine that universals are more real than 
individual things. In this sense it is opposed to 
nominalism which denies the existence of universals 
beyond the individuals which make up them. For 
the extreme nominalists of the type of Roscellinus, 
the universal is nothing but a name that can be 
applied to a number of individual things. The 
Saiva Siddhdntin is no realist in this sense. He 
is no nominalist either. For him the universal 
or class is as real as the individuals which constitute 
the class and is non-different from them. The 
class-name according to him stands for the essential 
attributes and the individual name for both the 
essential and accidental attributes. An object is 
really constituted of attributes, which are as material 
as the object itself and not as science would have 
it, immaterial imponderable appendages of the 
object. The attributes collectively viwed go as the 
object, individually viewed remain as attributes. 
Coming down to modern philosophy we find that 
the word realism is applied to the doctrine that 
there exists a reality independent of the thinking 
mind. In this sense realism is oppsed to idealism 
which affirms that everything known is mental and 
denies that anything exists which is not experienced 
by some mind. The Saiva Siddhantin is a realist 
oppossd to idealism both subjective and objective. 
Strict subjective idealism asserts that Teality is
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Innatism, 357, 360, 361 
Instrumentalism, 365, 368 
Intuitionism, 357, 360-364 
Iraiyanar Akapporul, 2 
Irupavirupahtu, 28, 34 
Isa 9 
Isa upanishad, 3 
Isvara 307 
Isvara—jana 194 
[svara Saksi, 202 

Isvaravavikdravada, 45 
TsvaraVikara-Vada Suaiva, 

138 

J 

Jada, 104, 138, 143, 355 
Jagadisa, 294 
Jains or Jainas, 101, 

165, 166, 244 
James, , William, 76 
Janya jana, 91 
Jati 116, 130 213. 253, 254, 

251, 291, 293, 295, 321-323 
Jati-visista-vyakti, 294 
Jiva, 198, 306 
Jivaka Cintamani, 56 
Jivan—mukta, 38 

Jiana—’abhava, 219 
Jiidna-diksa, 35 
Jnana—karanas. 154 
Jina kanda, 285, 287, 288 
Jnana laksana sannikarsa, 

352 
Jana, 61, 82, 124, 154, 

209, 353, 354, 355 
Jnanamrta 58, 
Jiadnaripa 287 

164, 

Jnana-Sakti, 59, 65, 68, 102, 
106, 184, 185, 204, 206- 
208, 241, 355 

Jiana-sdmagris, 332 
Jnanendriyas, 84, 205, 206, 

210 
Jnani, 208 
JnMipaka hetu, 158, 159 
Jnapasakti, 272 276,281, 295 

Jnatr, 61,124 . 129 
Jneya 61, 88, 124, 129, 142, 

153 
Johnson, 240 
Jubadla upanishad 22 

K 

Kaivalya upanishad. 22 
Kala.tattva, 208. 210 
Kala-tattva, 151, 208, 219 
Kalaviyal, 11 
Kalvttara Agama, 15 
Kalpa 8, 20 
Kamika Agama, 15 
Kanada, 97. 98 
Kant, Immanuel, 62, 359 
Kantali, 10 
Kapila 308, 319 
Karaka hetu, 158, 159 
Karaka sakti, 267, 269 
Karana, 154, 156 
Karana, 215, 269 
Karana Agama, 15 
Karanadosarahita, 150 
Karana-karya-bhava, 109 
Karanartipa, 58 
Karma, 17, 18. 35, 36, 92, 
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