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Buddhists philOSQphical~schools - Madhyamika, Yogacara,
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'
reference to Sarvasunyavada, Vahyarthaslinyavada,

Véhyarthanumevavdda and Vahyarthapratyaksavada

respectively.



INTRODUCTION

~ SECTION A

The concept of philosophy is itself a philosophical
concept in the sense that one's concept of philosophy is
determined by one's philosophical convictions and

presuppositions., It is also influenced by one's cultural

determinants as well.

The term 'Philosophy' is not easily definable. One
can of course, noﬁice the family resemblance between the
different philosophical views. To philosophize means to
argue reasonably and critically. It can go beyond
experience, it is fo know the reality in its full aspect,
to know the truth, the tattva; it is tattva-darsana. The
term ‘darsana' comes from the Sanskrit root drs - ‘'to see'

———ten

i,e. to see the tattva or dbject as it isl. This ‘'seeing'



may be either perceptual observation or conceptual knowledge
or intuitional experience or intrOSpectiqn. It is the
inspection of facts, logical enquiry or the insight into the
soul, Generally dar;ana means critical expositions, 'logical
surveys or systems. But ggg's'_g.r_l.a_ as spiritual perception is
more suitable definition of philosophy. Those who have
achieved in themselves a purity of soul, the truth of 1life

is revealed to them. It can be termed as Itma darsanas,

which may vary from subject to subject, since it 1is the
direct realization of the individual of the truth, the

ultimate real ity.

Generally speaking, avoidance of pain and attainment
of pleasure is sald to be the primary motivation behind most
of our actions, But what is this happiness which is our
main aim to attain. It is not the momentary happiness. The
main aim of dar;ana is to shovg the route throagh which we
may gain this highest happiness and to remove sorrows fram

this world, The Sanskrit termm for this is Moksa. It is

liberation fram bondages,pain or absolute cessation of

sufferingz. Moksa or liberation is the ultimate aim of

philosophy. All the Indian classical and medieval thought

recognized this dominance of religion over philosophy.

In Western philosophy, no philosopher has discussed
this particular point in the way it has been discussed in
Indian philosophy. In Hegel's Absolutism though he has



denounced this-worldly life in a sense, but it is not so
deep as it has been held in Indian philosophy. The reason
is that in Indian philosophy 1ife and the philosophy have
not been treated separately. This attitude of the practical
application of philosophy to life is found in every school
of Indian philosophy. While natural abundance and material
property paved the way for the rise of philosophical specu-
lation, philosophy has never been considered a mere
inteilectual exercise, This close relationship between
theory and practice, doctrine and life, has always been
outstanding in Indian thought. According to every Indian
systeﬁ the realization of Truth, that is, the ultimate
knowledge or paravidya shall make men free, becéuse accord-
ing to them, 'Truth' alone has efficacy as a guide for man
in his search for salvation., It is daréana, the intuitional
experience or the insight of the soul, Here daréar_xa is the
direct intuitive experience of the Reality, the actual

realization or perception of Truth.

In this connection, it is essential to describe the

term knowledge or yidya. Vidya (fram the root 'vid' meaning

to know, reflect possess, be) denotes wisdam that is gained
by intuition or instructi_on. In upaniskad knowledge always
means the knowledge of Brahman or the Reality, which is the
ultimate truth3. The ultimate knowledge or the paravidya is

the true knowledge, the divine wisdam, the intuitional



knowledge of Brahman., The lower knowledge is the empirical
(spard3vidyd) which is discursive and mediate knowledge. It
is the knowledge of everything that tends to it. The higher
knowledge or the paravidya is more immediate than sensory
intuition, for it overcomes the distinction between the know-
er and the known, which éubsists 'in sense intuition4. ”It is
the perfect knowledge, while all other knowledge is
..incanplete and imperfect in so far as it does not bring
sbout an identification between subject and cbject. By
employing intuitivé»éonsciou_sness we know the object with
less distortions and more actuality. We get close to
perceiving the thing as,'it is. We must see the unity under-
lying the multiplicity of ‘the universe. and not merely know
it. Seeing is believing and that is why the upanisads ~Speak '
of dar;ar;a or spiritual perception in respect of Ftman or
Brahman. Knowledge reveals the ultimate truth. The highest
triumphs of philosophy are possible only to those who have
achieved in themselves a purity of soul. From this inner
source, the philosophy reveals to us the truth of life, a
truth which mere intellect is unable to discowver, It is a

vision of (daréana) truth.

The seeker after truth must satisfy certain essential

conditions before he sets out on his quest, Samkara in his

commentary on. the first Sutra of the Vedanta Sutras makes
out that-four conditions are essential for any student of

philosophy. These are -



1., Nityanitya vastu viveka i.e. the knowledge of the

distinction between the eternal and the non eternal.

2. Ihamutrarthabhogaviraga il.e. the subjugation of the
desire for the fruits of action either in the

present life or a future one.

3. ‘Samadam3di sadhana-sampat - One should acquire

tranquility (sama) self-restraint (dama) renuncia-

tion (uparati) patience (titiksd) peace of mind

(sam3adhi) and faith (éradhhé).

Mumuk§utvam - 1,2, the desire for moksa or libera-

tion,

The Indian philosophy has been classified as orthodox
and heterodox or unorthodox, according to whether they
recognize the validity of the Vedas or not., Of these, Hindu
or orthodox scriptural texts, the upanisads are the most
metaphysical and systematic in style. The Vedas were handed
down from mouth to mouth from a period of unknown antiquity
and the Hindus generally believe that they were never

composed by men (apauruseya). The Veda is looked upen as a

Divine revelation., The hymns of Vedas are nothing but the
seeing with the mind's eye or intuitive seeing. The Veda

is also called éruti. The words d;§ti and éruti which ére

the Vedic expressions point out how the Vedic knowledge is

not an aobject of logical demonstrations but an intuitive



SECTION B

It is custamary ﬁo classify Indian philosophical
systems as either 3stika or nastika. By astika is meant
any system which admits the authority of the Vedas as a
source of knowledge about transempirical objects andr
nastikas are those who do not so admit., Now, this is
really a point of contention whether this so called divi-
sion is justifiable philosophically or not, Whether this
division is philosophical or sociological. This manner
of 'dividing schools of thought on the admission of the
authofity of the Vedas has no parallel in the history of

philosophy in the West.

To say that a particular system is nastika is not to
suggest that it is thoroughly sceptical and admits no
authority whatsoever. The philosophical convention in
India lays it down that the terms 3stika, nastika have

only reference to the concept of pramanya. The temms have,

~therefore, a descriptive classificatory function.

There is a sense in which the sald terms eaa—net conmole
soclal acceptability of philosophical systems. In other
words, astika and nastika may be taken to mark the ideo-
logical cammitment of the philosophical systems. And in

that case, the alleged division may not have anything to



do with the logical value of a system rather with the

corresponding weltanchaunng (world-view).

This point could be further brought out by consider-
ing the fact that a n3stika system need not necessarily
imply that it endorses non-existence of a permanent self,
validity of inference as a process of knowing etc, A
jaina n3stika admits permanent selves while a Buddhist
one does not, while both accept inference as a valid

cognitive method.

In a stricter sense, one cannot make the distinction
between astika and n3stika as Manu does in his Samhita.
Perhaps this distinction is sociological or rather

ideological. His description of a nastika as veda-ninduka

is too naive to be accepted, It applies directly perhaps
to the Carvakas alone. &mong the so-called astikas, the
vedic mode of thought is not accepted uncritically. The
Samkhya and the QiEE would provide cases in point. The
Samkhya does not think that the Vedas provide sufficient
proof for the existence of God, (Isvardsiddheh

-pramﬁnébhivét)s. The Gita teaches contrary to the import

of the Vedic injunctions (traigunya visayah vedah

nistraigunya bhavérjuna)6. One does not have the know-

ledge of Brahman through the performance of wvedic rituals.

For the Buddhists, the rejection of the Vedas implies

a primacy of reason and it should not be forgotton that it
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was the Buddhists who pioneered the wvalidity of anumana

as against the Carvakas.

It so appears that the distinction is only between
the termms i.e. terminological distinction and not philoso-
phical, The distinction is superficial in the.sense that
if we refer to Vedic authority in formulating our
arguments then people are psychologicaliy,conditioned to
accept the arguments as valid. In a.sehse, the distinc-
tion is therefore, psychological but of:éourse, not a
baseless psychological distinction, Since many examples
can be cited fram the Vedas which provides a sﬁrong ground
for their belief., Vedas may be looked upon as a set of
la-priori statements. The dogma about their indubitability
proceeds fram their logical nature, A Vedic-statement is
about non-empirical objects and hence metaphysical. Thus
it is neither falsifiable nor ascertainable as true, The
Nyaya is an astika school, yet one could say that its
acceptance of the Vedas is secondary. The existence of

the self, Isvara and adrsta etc. are independently argued

for. Appeal to égggg is chiefly a matter or convention,
logically dispensable procedure, The4Ny§ya only because

at the end of their arguments state tﬁaﬁ the conclusion of
their arguments are bérne out by Védic assertions therefore
they are categorized as astika schéol. From this, tﬁe
logical emptiness of the custom of appealing to the Vedas

can be appreciated. According to the Mimamsakas, the
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Vedas are the source of our knowledge of the non-sensuous

- objects. Knowledge of vidhi-vakya or moral statements can
be obtained from the Vedic statements, Since the prablems
of 'ought' and 'ought not ' cannot be had either by percep-
tion or by inference, therefore they should take refuge

in the Vedic statements.

As has already been stated, Veda is considered as an
a-priori source of knowledge. In western world also, we
find that Kant considers the ‘practical' reason as an
a-priori source of our knowledge of obligatory actionms.
Then what is the ground for justifying the authority of
the Vedas when Kant could solve the same prdblem, the
problem of morality without belileving in any such source

of knowledge at all.,

Excepting the carvdkag, each and every system of
IndianlphiIOSOphy, do inculate the concept of vailragyva.
Here we cannot differentiate between the astika and
nastika, schools, since fhe adherents of both the schoolsx
do believe-in this concept of vairagya or detachment.,
aAnd among the heterodox schools, Buddhists are the most
ardent exponents of the concept of disenchantmept with the

- world.,

Similar is the case with the concept of liberation 6r
mukti, DLiberation or mukti generally means the freedom

fram this world of bondage. We see that the same concept,
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which is generally used by the astika school is also used
by the heterodox school as well. So the question
naturally arises - whether this so-called distinction
between the 3stika and ndstika school is justifiable or
not. It might be contended that the distinction of
philosophical system into nastika and 3stika one, ié
largely extra - philosophical and ideological. It has
nothing to do with the philosophical value of systems as
such, It might be said of course as against this, that
this distinction between 3stika and nastika may not be
exactly extra philosophical. It is philosophical with
regard to taking into cognisance the Mahsgﬁkzas. Autho-
rity of Vedas is not dogmatic which is generally used in
religious sense, But it is so in the background of larger
eplstemological sense. The truth of Vedas is ‘'sravana'’,

hearing for evolution of knowledge.

SECTION C

Teleological nature of philosophical activity - the concept

of marga in Buddhism.

The Buddhist view of life consisting in the percep-
tion of sorrowfulness of all that are diagnosing its cause,

and above all, in delineating a marga for bringing an end
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to the existential 'sorrow'. Fram this, follows the
importance of the notion of marga in Buddhist view of
life,

Marga is a teleological concept, it implies an end.
set in view, it stands relative to the end -~ nirwvana, the

cessation of all suffering.

The concept of marga in Buddhism is elaborated in an

eight-fold manner, and is usually called astangika-marga.

Among many things, it consists of the right view, which
means adopting the right perspective, covering personal
identity or discarding metaphysically false notions of
self-hood. But this need not detain us here, though this
cons;itutes a major difference between Buddhiém and other

systems of Indian thought,

A clear-cut distinction should be made between the
two concepts - the concepts of marga and the concept of
method, Marga and the method are not the same thing. The
term has been derived fram two words - Meta and Hedos.
Meta means after and Hedos means path. Therefore 'Method'
means laying down the way to attend something:; e.qg. zggg
is a technique, a method which can give us mental peace
also, This reference can also be found in the Karmayoga

of Gita, where it 1s stated that - Karmasu Kauéalam7. In

the fourth noble truth, we find dukkha nirodha marga or

the path to liberation; i.e. a path which can reach a
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state free from misery. ~The four noble truths are the
basic, they are the first factors of the way, the way is

the last truth,

Now, this teleological methoa.of philosophical
activity may be taken in the fonniof a conditional state-
‘ment, If one agrees with the view that life in the world
is full of suffering, that there is a cause of suffering,
and that since there is a cause, there is also a cessation
of suffering, then one should follow this path, the path

stated in the fourth noble truth, i.e. astangika marga.

The concept of marga in Buddhism is logically connected
with the first three noble truths. Carvakas admit that
there is suffering, but at the same time they do not deny
the fact that there is happiness also; i.e. there is
happiness admixture with pain., Only that one should know
the technique of getting more happiness, here, in this
world. Therefore they partially admit the validity of
the first noble truth. But Buddhists admit the fact that
since life.is full of suffering, therefore the happiness
which we enjoy is nothing but dukkha in a disguised form.
They do not admit that there is at all happiness in this
world, Therefore the application of the concept of marga

does not arise in the case of carvaka ethics.

According to Samkhya also, this world is full of

suffering., There are three kinds of duhkha8 - adhyatmika,
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adhibhautika and adhidaivika. The first is due to intra-

organic causes like bodily disorders and mental affections.
It includes both bodily and mental sufferings, such as
fever, anger etc, The second is produced by extra-organic
natural causes, like men, beast, thorns etc., The third
kind of suffering is due to the extra-organic supernatural

causes e,g., the pains inflicted by ghosts, demons etc.

All these kind of sufferings can be stopped by
following yoga - technique as formulated by Samkhya system.
By these technique, all our mental states can also be

controlled.

In Buddhism marga plays an important role. It not
only leads to liberation from these worldly sufferings,
but it stops all our mental states either happiness or
sorrow Or any other state., In vedanta, liberation or
moksa means freedom from this illusory knowledge or mava
and enjoying a state of bliss from the knowledge of
Brahman., But that is not the case with Buddhism. Here
liberation means cessation of all mental states. Meta-
phorically, it states that the flame of a lamp has been
extinguished by attaining nirvéga; i.e. it is the extinc-
tion of all misery and of the condition that cause future

existence in this world after death.

According to other systems of Indian philosophy,

’
e.g, Ny3ya, Vaisesika, Samkhya, - marga means the road

106461 JT—
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leading to self-realization. But this meaning does not
stand with Buddhist's theory, since according to the
Buddhists there is nothing called eternal, unchanging
self, Therefore, this question of self-realization does
not arise in Buddhism, Marga does not lead to anywhere.

It only opens the path towards nirvana.

Everything is interconnected in the doctrines of the
Buddha. They form a consistent and organic whole, so that
the complete understanding of any part includes the under-

standing of the whole, of all the other parts,

The teleological nature of philosophical activity is
in a sense true to all the systems of Indian philosophy.
Indian philosophy does not believe in the knowledge for the
sake of knowledge only. There is no sense in saying disin- -
terested knowledge. Knowledge is that which gives libera-
tion. Excepting Carwvakas, all other systems of Indian
philosophy do accept the wvalidity of this statement., The
knowledge for knowledge's sake or the philosophical thinking
is subsidiary to our way of living. It is necessary in
ofder to rembve the confusions which may arise in ocur way
of living. All the orthodox systems do believe in the
authority of the Vedas. Everything is subsidiary to this.
But Buddhists do not accept this. According to them,
moral consideration has the primary importance than the

philosophical consideration,
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SECTION D

After the death  of Buddha, Buddhist religion has been
divided into two sects. H;nazéna or Theravada and
Mahdyana. The Hinayvangistp believe that the Therivada is
identical with three pitakas as is existing in Ceylon,

The main point of difference between the orthodox and the
progressive sections i.e. the Maghdyanas seems to have been
on the question of the attainment of Buddhahood. The

Sthaviras i.e. the Hinayanists maintain that it was a

quality to be acquired by strict observance of the rules
of the Vinaya. The progressive i.e. the Mahayanists
maintained that Buddhahood was a quality inborn in every
human being and by adequate development it was capable of
raising its possessor to the rank of a tathagata. The
Mah3yana religion was spread mainly in Nepal and China
whereas Hznaxéna in Ceylon and Bﬁrma. The Hinaxéna bases
itself on the Pali canon, while many of the Sanskrit yorks
of Buddhism belong to the Mahdydna., The Hznazana claims
to represent the teaching of Gautama in its original forms,
and to preserve the rationalistic, monistic and puritanic
elements of his teaching. The Mahayana develops the

doctrine in a mystical theological and devotional way.

The most important works of the Hinayana sects are

the following - The three pitakas (Suttapitaka, Abhidhamma

pitaka and the Vinaya pitaka), Milinda panha (or the Bhiksu

——
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sutra) and that of the Mahdyana sects are - Astasahas-

— » - [ 4 - -
rikaprajnaparamit3, Gandavyuha, Dasabhumisvara, Samadhiraja,

Lank3vatara, Saddharmapundarika, Suvarnaprabhdsa etc.

Hinay3na or the Sarvastivadins (all-exists-theories), who
branched off from the school of the elders (Mzhayanists),
maintained that everything including the past-and the
future exists, They were realists of an extreme type.

The aim of the whole school of the Sarvastivadins is to

show that the world exists and is real. The aim of the
Mahd3ydna school on the contrary is that we can neither deny
nor affirm its existence (Midhyamika philosophy). In
Therdvdda there was great emphasis on self-discipline and
individual achievement. The goal was arhatship, which
symbolizéd the extinction of the fires of lust and craving
in the individual, brought about by his or her own efforts,

In Mahayana the goal was to become a Bodhisattva - a being

whose only concern was with helping others extinguish
suffering. The compassion shown by the historical Buddha
was emphasized greatly and as a result there came to be

less reliance on faith in the Buddha and Bodhisattvas who

would provide assistance in overcoming suffering. In time
these two different emphases in Buddhism came to be suppor-
ted by different Metaphysics, The emphases on universal
salvation represented by the Mih3ydna ideal of the

Bodhisattva came to be underwritten by metaphysics or

philosophical scepticism and absolutism. The emphases -on
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individual salvation represented by the Therdvida ideal
of the arhat came to be underwritten by a metaphysics of
realistic flux, as formulated in the doctrine of momenta-

riness,

The term 'y3na' means the path. In Greek religion and
Hindu religion we f£ind the term (matavdda) doctrine, but
in Bauddha religion it is ‘pathavada’, which is known as
y3na. Thus that which is known as orthodox in Hindu and
Greek religion, is known as orthoprex in Bauddha religion.

In Hina8yana or Theravada, Buddha as a 'man' is depicted,

who had also suffered the birth, old age, sorrow, death
like all other human beings, He showed us the path towards
knowledge, He once said to his disciple Anand - Tum he hi

kichham atappam akkhataso tathigata. (Dharmapada, 20/26)

~i.e. each and every one should strive for nirvana, he is

p—ag—

only to lead us. In Hinay3na philosophy the teachings of

Buddha was only zxgvahﬁrika, He enlightened us with the
four noble truths i.e. suffering, the cause of suffering,
‘the cessation of suffering and that there is a path which
leads to the cessation of suffering. He did not indulge
himself uselessly in any metaphysical discussion i.e.
whther the self is immortal or not, or the life after
death, or about the creation of the world etc. He talked

of nirvaga where there 1is no place of all these useless

B

metaphysical questions. But his later followers couid not
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resist themselves in discussing these questions and so they

discussed.

In Theravada or Sthaviravada, Buddha's teaching was

about ézla, samddhi and prajnd i.e. the eightfold mirgas.

Be had discussed about the soul, not the soul as ordinarily
understood in Indian philosophy, the eternal, immortal soul,
but the soul which is the combination of five skandhas,

rupa, vedan3, samjna, samskiara, and vijhana, the soul that

———

is momentary. His all philosophical and religious
arguments are based on the doctrine of momentariness which
is the main edifice of his whole philos0phy)everything is
momentary, impermanent, there is no soul, and everything

is pratityasamutpamma. Nirvana can only be attained by

following the eight-fold path. The arhat ideal is the
distinguishing mark of the Hgnaxana, which is the highest
condition, the state of sainthood, where there is no
passion, no karma which will bind us to rebirth. The

method to attain arhatship is contemplation (darsana) and

meditation (bh3vand) on the four truths. Sarvastivadins

are divided into two sects - vaibhasikas and Sautrantikas.

They allow the worship of Buddha in practice., One section

of the Hinayanists called the Lokottaravadins makes Buddha

a superhuman being, lokottara, who come down to the world

to save mankind for a short time, This section i.e. the

Hindyana represents more faithfully the historical tradi-

tions of Buddha,
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The Mah3yana sects originated from Mahasamghika nikaya.

Their philosophical attitude is different from that of the

Hindyana schools. They brought a revolution in Buddhist

philosophy. Their view is also known as 3chariyavada., It
originated mainly in South India in the first century A.D.,,
one of the earliest and most important teacher of this

school is N3gdrjuna.

The Mehay3na Buddhism giveé us positive ideas of God,
soul and human destiny. They believe in the impersonal
nature of Buddha. According to them,'grajﬁé can lead td
EiEYEEE' which has been discussed in detail in the

'‘Prajndpdramit3 ', They believe in the purity of the mind,

i.e. the idealistic theory of philosophy, from which it

may be said that the Yogacara philosophy has been oriéinated.

The Mahdyana or Great Vessel, is so called by its
adherents in contradistinction to the Hinay8na or little
Véésel, of primitive Buddhiém. The path of Mahdy3na
Buddhism is not so hard.ag that of the HInEzana school,
Unlike the Hzné'yana, tﬁe Mafﬁxana , Baddhism does not
requiré that @ man should immediately renounce the world
and all the affectionfof'humanity._ In the Hznazﬁgg,
nirvidna became negatively interpreted as extinctibn of all
being and the negative philosophy of gi:_x_-x_g_@'_gg_ could not
become a popular reiigion. Mahdydna Buddhism was more

catholic than Hinay3na, as the name itself indicates.
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According to Mahdayanists, no body can become Buddha in one
single birth. In order to obtain Buddhahood, one should
have knowledge of the ultimates which is not possible in

one single birth. Their ethical ideal is the bodhisattva,

as distinct from the arhat of the Hinayana., Bodhisattva

literally means "“one whege essence is perfect knowledge".
The terﬁ was first used by Gautama Buddha, during the
period of his search for liberation. It therefore came
to mean "a Buddha designate" or a man destined to become
a Buddha in this or in some future life, When oﬁce
nirvana is attained, all earthly relations come to an end.

According to the Mahdvana, a bodhisattva engage himself in

the task of leading men into the true way of knowledge as
against the Hinaydna ideal of complete absorption or
arhattva, an isolated bliss for his own self only. While

the Hinay3na made nirvaga attainable by a few only through

the life of a monk, the Mihdy3na taught that every man

could aim at becoming a bodhisattva, and even low caste

men could attain salvation by the practice of virtue and

devotion to Buddha. This bodhisattva ideal is more

positive. No man lives to himself alone. The good or evil

of one affects the whole,
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" SECTION B

Buddha did not write anything. He used critical
analysis as the way to truth. He insisted on observation
and reasoning. His philosophy contained germs capable of
development albng.different lines. The same thoughts may
be interpreted by others in different ways and thus Buddhi-
sm resulted in different schools of thought., There are
mainly four chief Buddhist schools, of which two belong to
HIﬁazé'gg and two to the Mahaydna. The Hinaza’na Schools

are the Vaibhdsikas and the Sautri@ntikas, who are realists

and sarvastivadins who believe in the existence of'the

external world. They also hold an equal terms with other
finite things. The Mahdydna schools are the Yogd3caras

who are idealists and the Midhyamikas. The Yogacaras

believe only in vijfi3nas or consciousness to be real.
According to them thought is self creating and all produ-
cing. It is the ultimate principle and even the ultimate

- typeand form of reality. The Midhyamika philosophy is a

negative critical system, formulating the metaphysical

background of the Mah@y@8na sutra. The Midhyamikas are

[ 4
sometimes called sarvavainasikas or the nihilists.

Midhyamika school or sarvasunyavada - Nagdrjuna is

the founder of this school, The most important work of

Ndga3rjuna is the Madhyamikakarik3s. NEgdrjuna wants to

‘show that ultimate reality can not be described either in
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positive or negative terms. It cannot have any character-
istics, since it is inexpressible in our»finite language.
Not only ultimate reality, but also the phenomenal world
cannot be described, because none of the categories we use
in describing the world has its own nature., Thus everything

has its own nature or character (sarvam svalak§anam). If

everything can be shown to have any relative existence,
then which thing can have its own nature., If everything
is devoid of its own nature and character, and is therefore
void, and there is nothing that is not void, then the
absolute reality must be the void. The voidness of every-
thing both subjective and objective was held even before
Nigdrjuna (in upanisads). But it is he who made the void-
ness philosophy systematic and comprehensive and turned
the void into the Absolute itself. If everything in the
world is essentially a void, the world itself is void.
What we see then is only an appearance of the void, the

Absolute, Appearance is the empirical truth (samvrtisatya),

the void, the ultimate or Absolute (paramarthika satva).

So everything that belongs to this world is only an
empirical truth. Then Buddha, his law (doctrine), the
aggregates, the bases, the elements - in short, everthing
that the Buddhists accepted so far are not ultimately true.
He exploded not only the Buddhists concept but also those
of other schools known to N3gdrjuna. If the world is not

real it could not have been born and was therefore never
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born. This is called the ajativada. Nothing categorically
can be said about this world and the world after. It is
devoid of all characterization all determinations. It is

the void (sunya).

How the relation between the world of appearance-and
the ultimate reality can be explained. It can‘be said, in
logical terms as - 'S is neither P, nor not - P, qbr both,
nor neither'. It is indescribable, inexplicable, It is
éﬁﬂli' In Nagd3rjunas philosophy the three words - éggzg,
Miy3, and avidy@ - are interchangeable. The Madhyamikas
also recognize that there is an absolute, an unconditioned
reality. But they do not try to understand the uncondition-
ed with our worldy language. For them thé unconditioned
is beyond views, i.e. it is the ultimate truth which
cannot be grasped conceptually and which can only be
realized by direct insight. As Nagarjuna says, - 'The
teachings of the Buddha are based on two truths., the
mundane and the ultimate. Those who do not know the dis-
tinction between these two truths do not understand the

profound meaning in the teaching of the Buddha'.

vijnanavd3da or Yogic3ra school - The school of

vijndnavadd also called Yogdcdra is the largest, the most

popular and important of the Mih3y@na schools. Like the
Midhyamikas, they also admit that the categories have
'empirical validity only (samvrti satya) but it contends

that ultimate reality (paramd@rtha satya) is consciousness
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(giiaégg) only, but not voidness., The existance of an
extra-conscious fealitywis denied ana qoﬁsciousness alone
is maintained to be reéi. They maintain that whatever is
khown is known within. consciousness, it is not possible

to have knowledge of an‘éxisting reality except in con-
sciousness, Uiﬁinate reality, they maintain, is known in
nirvdna which is beyond misery. But without consciousness,
we cannot know that it is beyond misery. According to the

Viindnavadins the original consciousness is the repositdry

N . ’ -
of past formative forces (samskaras) and a depository of
all the new ones also, it is cohtinuOusly changing, expand-
ing creating, and it is the common universal ground of

everything. This original, pure, absolute consciousness

is called Alayavijhdna. Everything in the world is a

transformation (parindma) of the Alayvijndna., The ultimate
pZ Fin"ms :

consciousness is not the consciousness of any individual,
but‘is universal, Therefore, it is not proper to inter-
pret this philosophy as the subjective idealism, though it
is so done ordinarily. The distinction that are usually
made between subject and object, between things and ideas,
between existance and knowledge - these are really only
distinctions within coﬁsciousness, and never diétinctions
between what is within consciocusness and what is cutside
of consciousness. That is according tothem, whatever is

experienced is mind wrought,
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Vaibhasika school - This school belongs to the

Sthaviravada or the Hinay&@na sects. They believe in the

external as well.as the internal reality. They are the
natural ﬁ;glists who maintain the independent existence
of nature and mind., Epistemologically their theory is a
naive realism. The eternal reality is known to us by
means of perception:i.e. why their theory is also known

as v@hya pratyaksavd3da. Through perception and inference,

an object is known, and that which is known by perception

is only a bare particular, the indefinite, the svalaksanas

through inference an object can be known in a definite
form, because here kalEanE is added, Therefore it cannot

give us the true knowledge but only the samanyalaksanam.

2n inconsistency can be found here. If perception gives
us only the indefinite knowledge, then how it can give us

knowledge of the reality of things

Sautrantika school - This school also admits the

extra-mental existence of the phenomenal world. Oniy we
do not have a_direct perception of it. We have mental
presentation through which we infer the existence of
external objects, They must exist because thére cannot
be perception without object of perception. (Ref. Locke's
Essay, IV.4.3). Everything is momentary, therefore, the
object that which we perceive is also momentary. And thé

momentary object cannot produce any perceptual knowledge.
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Hence we can only conceptualize the object through the

representation of the objects. We do not know the ultimate

dharmas as it is. Their theory is known as vahy3numeya

vada,
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