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Abstract

Writ.ing in sevent.h ccnt.ury India, t.he Buddhist philosopher Dharmakïrti developed

a system of epistemo!ogy in which he recognized yogic intuition as a valid sourcc of

knowledge crowning the practicc of meditatioll and capable of causillg the psycholog-

ical transformation necessary for the achievement. of nirviil)a. But his account of t.he

epist.emological character of yogic intuition was controversia1. Indeed, while il. consists

in a full ullderstanding of a conceptual object (i.e. the four noble trnths), Dharma-

kïrti insisttld that, due 1.0 its clarity, tlJC yogin's intuition be considered a category of

sensation, which by definition is non-conceptual and pertains 1.0 particular objects.

This thesis is an analysis of Dharmakïrti's account of yogic intuition as a category of

cognition allowing the non-conccFtual knowledge of conceptual objects.

Écrivain indien du septième siècle, le philosophe bouddhiste Dharmakïrti élabora

un système cl'épistémologic .elon lequel l'intuition yogique est une sou,'ce de connais-

sanc,c couronnant la pratique de la méditation et capable de provoquer la transfor

matiOlipsychologiquc nécessaire à l'atteinte du nirviil)a. Son analyse du caractère

épistémologique de l'intuition yogique est toutefois controversée. En effet, bien que

cellc~ci consiste en une pleine compréhension d'un concept (Le. les quatre nobles
i·

vérités), Dharmakïrti insiste sur le fait que, due à sa clarté, l'intuition yogique doit être

considérée comme une catégoric de sensation qui, par définition, est non-conceptuelle

et appréhende le particulier. Ce mémoire est une anal~se du traitement que Dharma

kïrti fait de l'intuition yogique comme un type de cognition permettant de connaître

les concepts d'une manière non-conceptuelle.



•

•

Contents

Acknowledgements

Abbreviations

Technical terms

Introduction
0.1 Yogic intuition and its problems .
0.2 Methodology and outline .....

1 Epistemology and the Buddhist religious path
1.1 Religion and epistemology . . . . . . . . . .

1.1.1 E.pistemo!ogy and Buddhism .....
1.1.2 Beginnings of Buddhist epistemology

1.2 . Dharmakïrti's principles of knowledge .
1..2.1 Reality and eflir.iency .
1.2.2 Novelty .
1.2.3 Cognition-centricity in Dharmakïrti's system .
1.2.4 Number of pramal)as

1.3 Summary .

2 Dharmakïrti's theory of sensation
2.1 Sensory cognition .

2.1.1 The object of sensory cognition
2.2 Mental sensation .

2.2.1 Object of mental sensation .
2.2.2 Twofold nature of mental sensation .
2.2.3 On knowing knowledge . . . . . . . .
2.2.4 Perceptualjudgement: result of mental sensation

2.3 Non-conceptuality of sensation ....
2.4 Non-errancy of sensation . . . . . . .
2.5 Summary: making sense of sensation

3 Dharmakïrti on yogic intuition
3.1 What is yogic intuition? ...

3.1.1 The practice of meditation .
3.2 Problem with yogic intuition .

ii

IV

V

vi

1
1
4

7
8

1:1
17
1!)

20
22
2'1
28
:II

35
36
:16
40
42
4H
52
55

" 6(
67
69

73
74
77
79



•

'::::

3.2.1 Meditation on perceptual objects
3.2.2 Meditation on conceptual objects
3.2.3 Solution: self-awareness

3.3 Validation of yogic intuition
3.4 Summary . .

Conclusion

References

iii

87
88
91
93
96

98

101



•

•

Acknowledgements

1wish to express my gratitude first and foremost to my supervisor and friClal, Richard

P. Hayes, for letting me benefit from his knowledge of Buddhist philosophy, Sanski'il.

and Ib-TEX during the last few years, and for the good laughs and thc long walks across

the cemetery; he alone made my stay al. McGill a most enrichillg cxpcricllcc. 1 am

also thankful to John Dunne and David Gould who, during the months of Fcbruary

and March 1994 on the e-mail discussion group BUDDHA-L,helpedmercline son1"

of the arguments presented in this thesis by challenging my interpretatiou of Dharma

kïrti's theory of yogic intuition. Finally, 1am grateful 1.0 Baia, Barbra, Kamala, Mai,

Mathieu and Monique; their valuable friendship gave me the couragc 1.0 bring this

study to completion.

"

iv



• Abbreviations

AI( AhlJidlJarmakosa

AKBh AhlJidharmakosablJ~ya

HB Hetubindu

NB Nyayahindu

NBh Nyayabh~ya

NBTD Nyayabindu!ïka of Dharmottara

NBTV Nyayabindu!ïka of Vinïtadeva

NS Nyayasütra

PS PramalJasamuccaya

PSV PramalJasamuccayavftti

PV PramalJavarttika

PVBh PramalJavarttikabh~ya

PVin PramalJaviniscaya

PVSV PramalJavart tikasvavft ti

PVV PramiilJaviirttikavftti

Tib. Tibetan

TS Tat tvasailgraha

TBh Tarkabll~ii

Skt. Sanskrit

SP Sambandhaparïk~a

SS Santiinânantarasiddhi

Vis Visuddhimagga
\\

VN Viidanyiiya

• Where an abbreviation is followed by Arabie numerals (e.g. PVV 201.14), reference is
to the page and Hne numbers. Upper-case Roman numeral references (e.g. PV Il:281)
are to chapter and verse numbers. Lower-case letters (e.g. PV Il:281ab) indicate
piidas.

v



•

•

abhranta

ajiiatârtha-prakasa

anatman

anitya

anumana

anvaya

anyâpoha

artha-kriya

artha-sarüpya

avisariwadi

bhavana

bhavana-mayï-prajiia

cint.a-mayï-prajiia

dul)kha

grahaka

grahya

indriya-pratyak~a

kalpana

kalpanâp0Q.ha

k~al)a

manasa-pratyak~a

nirvikalpa

paramâl)u

pramal)a

pramal)a-samplava

Technical terms

Non-errancy.

Revealing of an uuknown thing; novelty.

Non-self.

Impermanence.

Inference.

Association.

Exclusion of the opposi te.

Efficiency either in the sense of the capacity tu causc

cognition or in the sense of the capacity to fu\fil\ a

human purpose.

Object-appearance.

Reliable.

Meditation, mental discipline.

Wisdom resulting from the practicc of lIleditation.

Wisdom resu\ting from critical thinking.

Discontent, painfulness, sulfering.

Apprehending cognition, cognitive aspect of a mcut.al

phenomena.

Apprehensible object, content of cognition.

Sensory cognition.

Concept, judgement.

Devoid of judgement or concept..

Moment, momentary (k'1a~lÏka).

Mental sensation.

Non-conceptual, non-judgemental.

Atom.

Knowledge, means of knowledge, valid cognition.

Philosophical position according to which each means

of knowledge is active in the other's domain of

operation.

vi



•

•

pramâl)a-vyavasthâ.

pratîtya-samutpâda

pratyak~a

sarilVadi

savika!pa

sâmanya-lak~al)a

spa.5ta

sphuta

sva-lak~al)a

sva-sarilVedana

samatha

sruta-mayï-prajiia

vikalpa

vipaSyana

vyatireka

yogi-pratyak~a

Philosophieal position aeeording to whieh caeh means

of knowledgc is restrietcd to ils owu domaiu of

operation.

Dependent origination.

Sensation.

Reliable.

Conceptual, judgemental.

Universal property.

Vivid, vividness.

Vivid, vividness.

Partieular property.

Self-awareness.

Tranquillity, tranquillity meditation.

Wisdom resulting from learping or study.

Concept.

Insight, insight meditation.

Dissociation.

Yogie intuition.

vii



•

•

Introduction

As a Buddh;st philosopher interested in the theOl'ies of knowle<lge and reasoning,

Dharmakïrti (600-660 c. E.) took a very dirrerent appl'Oach t.o yogi<' inl.nit.ion fmm

that of the Buddha, whose main concel'll was probably to give inst.rndions on holl'

to discipline the mind in order to generate inner peace. Instead of giving medit.ation

instructions, Dharmakïrti proposed to analyse the natme of the yogic intnit.ion it.self as

a valid cognitive process and event. His approach was not without pl'Oblems, however,

and the purpose of this thesis is to identify and address some of the inconsistencies in

the analysis of yogic intuition which he presented in the 1110st celebrated of his wOl'ks,

the Pramiil)aviirttika (PY).

0.1 Yogic intuition and its problems

It is Digniiga (480-540 c. E.) who first considered the Buddhist's yogic intuition

from an epistemological point of view. He explained the cognition liS capable of

directly grasping the nature of a thing in itself (i.e. its particlllarity) indcpellllently

of a teacher's instruction, and included it under the division of sensation which, with

inference, is the only valid means of knowledge accepted by Buddhist epistemologists.

According to Digniiga's definiticJll of sensation, yogic intuition is therefore clevoid of

conceptual construction.

Following in the steps of Digniiga, Dharmakïrti later added that the yogin's intu-

1
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ition is not sim ply a category of sensation, but more specifically a vivid cognition

wlticlt resllits from tlte practice of meditation on the four noble truths and which has

the power to liberate the yogin from the cycle of discontent and rebirth. The centrality

of tlte fOllr noble trllths for the realization of nirviilJa is confirmed by Dharmakïrti's

commentators PrajiUikaragllpta (lOth century c. E.) and Manorathanandin (IOth

ccntllry c. E.), and we learn from Dharmottara (750-810 c. E.), another of Dharma

kïrti's commentators, that the knowledge of their working principles (i.e. illlperma

nence, painfulness and non-self) proceeds in three main stages: (1) what accrues to

preliminary study and learning, followed by (2) the outcome of logical investigation,

crowned by (3) the fruit of meditation. An important feature of this process is that it

is only the clarity of the understanding that diiferentiates each of those three stages so

that there is ultilllately no diiference between what is known through critical reason

ing and what is known through the practice of meditation. As Charlene McDermott

(1978, 154) tells us: "the J'ogin [... ] employs a genuine means of valid cognition or

pralllii~la, which puts him in touch with what he has already ascertained to be real."

There is however a serious problelll with this account of yogic intuition; a problelll

which arises as a result of Dharlllakïrti's insistence on the fact that the object of

Illeditation is the four noble truths. For since the four noble truths are by nature

conceptual in that they establish causal relations between discontent, craving and

ignorance of the principles of illlperlllanence and non-self, they violate the criterion of

non-conceptuality that defines sensation, so that there is no warrant for including the

yogin's intuition among the categories of sensation. Yet, Dharmakïrti clearly states

that his version of yogic intuition qualifies as a category of sensation. Does this lllean

that the four noble truths are only a means to another cognition which is itsc1f non

conceptual and grasps a particular as opposed to a universal property? Probably

2
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not, since according to Dharmakïrti the ultimate yogic int.uition, t.he Oll<' which is

conducive to nirval,lll, consists in a thorough understanding of these fonr t.rnt.hs. It.

could perhaps be argued that the penetration of the four noble truths hccomes so clear

that the cognition loses its conccptual and universal character. 'l'cl, how \'ivid l'an a

cognition be so that while being about uni\'ersals and conceptual processes, it wonld he

devoid of ail the features of a universal such as generality, vagneness and, lIlost of ail,

association with words and concepts? For this is precisely the condition that the yogi<:

intuition must fulfill if it is to be regarded as a category of sensation; the intuition, as

a sensation, must be a thorough non-conceptual understanding of concept.s. The task

of Dharmakïrti is therefore to show that the practice of meditation has the power to

transform concepts into particuiars, and unless he succeeds in this clfort his treatlllent

of yogic intuition will have to be rejected as inconsistent.

An altogether different problem with yogic intuition regards its validation process.

For l'ven if an intuition were non-conceptual and vivid, this does not guarantee that it

is in accordance with reality. Moreover, considering that the great majority of Indian

mystics, religious seekers and philosophers based their claims about reality 011 a yogic

intuition of sorne kind arrived at through meditation practices similar to those of the

Buddhists, and considering that their conclusions were uttel'ly dilferent, notably abont,

the existence of a permanent self which the Buddhists were alone in denying, it is safe

to say that at least sorne of the religious leaders went astray in their interpretation

of reality. But how can we differentiate genuine insights from the hallucinations of

charlatans? Can iogical consistency constitute such criterion'! Are therc any others'!

Was Dharmakïrti dogmatic when it came to scrutinizing the intuitions of Buddhist

and non-Buddhist yogins?

These are the two problems inherent to Dharmakïrti's treatment of yogic intuition

3
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which this thesis proposes to address.

0.2 Methodology and outline

On the whole, the arguments presented below are the result of reading, in Sanskrit,

various sections of the chapter on sensation of the PramaIJavarttika and sorne of

its commentaries, in order to get a general understanding of Dharmakïrti's theory of

sensation and then to see how yogic intuition fits into the general picture. Considering

that most of PV has yet to be translated in a modern language, this approach was

sometimes challcnging.

Fortunately, other works by Dignaga and Dharmakïrti have been translated into

English and have been useful guides in the realization of my project and my under-

standing of Dharmakïrti's thought. Partièularly helpful were the recent translation

of the PramaIJasiddlli chapter of PV by Roger Jackson (1993), the two transla-

tions of Dharmakïrti's Nyayabindu (NB) (Stcherbatsky 1930, Gangopadhyaya 1971),

and Masaaki Hattori's (1968) translation of the chapter on sensation of Dignaga's

PramaIJasamuccaya (PS). Translations of works by later exponents of Dharmakïrti's

thought such as Santarak~ita's (725-780 c. E.) TattvasaJigraba (Jha 1937-9) and

Mok~a.karagupta's (llth-13th century c. E.) Tarkabb~ii (Kajiyama 1965, Singh

1985) have also been of valuable help, as also various studies of different aspects

of Dharmakïrti's thought and translations of non-Buddhist works on Indian episte-

mology. It is important to note at the outset, however, that very Iittle scholarship has

been devoted to the concept of yogic intuition as understood by Buddhist epistemolo-
y\

gists in modern European languages. Except for McDermott's (1978) short article on

Dharmakïrti's treatment of yogic intuition in NB and sections of Christian Lindtner's

4
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(1984) article on Dharmakïrti's Pramii{laviniscaya (PVin), scholars have tended to

ignore Dharmakïrti's presentation of yogic intuition and when they do discuss it, it is

only in passing while discussing other issues. So while modern scholarship has nnde

niably shaped my understanding of Dharmakïrti's thought, what is presented hdnw

regarding yogic intuition is mostly the result of my own juggling with the concept.

Logistically, 1 address the issues in three dilferent sections. First, because the

adequacy of epistemological investigation as a step toward spiritual libemtion Ims

been questioned by modern scholars and religious practitioners alike, 1 olfer a brier

survey of the debate and sbow that epistemology has indeed its place on the Buddhisl

path. Having done that, 1give a presentation of Dharmakïrli's general theory of trulh

and explain how it is related to the goal of Buddhism, i.e. liberation from su!fering.

Next, 1 offer a comprehensive account of Dharmakïrti's theory of sensation in

an effort to provide a theoretical context against which to evaluate Dha1'llHLkïrti's

treatment of yogic intuition. In itself this chapter should be a welcomc contl'Ïblltion

to modern scholarship since it is a rare attempt to look at Dharmakïrti's thcory of

sensation as a whole. It consists in an analysis of the definition, object, fruit. and

validation process of sensation and its various types. As we shall sel', this category

of cognition is extremely complex, and it is not clear whether it l'an be considered

a means of acquiring knowledge on which we could act towards the fulfihnenl of a

purpose.

Finally, the general theory of sensation having been considered in the second chap.

ter, it is in the third chapter that an examination of yogic intuition truly begins.

There, 1 provide a translation of the important verses of PV dedicated to it, and

begin a critical analysis of its definitioll in order to determine what it is, whelher il

really meets the criteria of sensation, and whether Dharmll:kïrli advanced any cri le·

5
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non by means of which wc could differentiate faulty intuitions from those that arc

truc. In other words, what 1 hope to achieve in this chapter is to determinc whether

yogic intuition is at ail different from inferential knowledge, and whether Dharmakïrti,

in attacking the views and intuitions of non-Buddhists and defending the intuition

of the Buddha, was the victim of his own prejudices or whether his criticisms were

justifieJ. This chapter is thus aimed at understanding the nature of yogic intuition

as Dharmakïrti defined it.

To recapitulate, Dharmakïrti developed an e\aborate system of epistemo\ogy in

which yogic intuition is recognized as a valid means of acquiring know\edge. Through

an analysis of the epistemo\ogica\ character of yogic intuition and sorne of its obscure

aspects, 1 hope to come to a better understanding of Dharmakïrti's epistemo\ogy

and assess his whole system: is he promoting doctrinalism or critica\, philosophica\

analysis?

6
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Chapter 1

Epistemology and the Buddllist religious path

Given propositions whose truth is vital yet difficult to prove, religions people
often find themselves appealing to the notion that religions truth-c1aims some
how are different than other sorts oftrnth-c1aims, and therefore nmy he accepted
as true without recourse to argument or demonstration of the sort dcmltndcd
of ordinary truth-c1aims (Jackson 1993,81).

Considering that religion proposes to answer the most fundamental of our aspim-

tions, i.e. the conquest of happiness, it is indeed curious that the rnost extrerne cases

of dogmatism he associated with its practice. For if there is one area where one should

critically examine the metaphysicai conclusions that are drawn on the basis of certain

testimonies and personai experiences, it is where such conclusions can have an impact

on one's achievement of happiness. Yet, religious practitioners tend ta dismiss the

entire enterprise of criticai thinking when it cornes to scrutinizing their beliefs, and

even .go as far in their dogmatism as to ridicule those who wish to hring sorne sense

into the study and practice of religion. In this chapter 1 hope ta show that due to

the character of the questions to which religion proposes universai solutions, religious

truth-claim'~: must he critically examined hefore they can he emhraced as valid. My

motive for advancing arguments in favour of criticai thinking is not, however, to put

every religious truth-claim to the test. Rather, 1 wish to show that epistemological

7
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investigatiuns arc perfectly compatible with religion since the purpose of epistemology

is to c1arify what is meant by "truth" and to discover the ways in which it can be

acquired and demonstrated. In that sense, epistemology has a lot to offer to religious

practitioners insofar as it provides them with a method by means of which they can

justify their beliefs and make them acceptable even to the non-believer. Having shown

the importance of epistemology on any religious path, 1 then look at how Buddhists

have responded to the challenge and give a general account of Dharmakïrti's theory

of truth, arguing that his undertaking \Vas perfectly compatible with the spirit of

Buddhism.

1.1 Religion and epistemology

If we look at the history of Western philosophy, we find that intellectuals have

advanced three main defining criteria of truth: correspondence to reality, internai

coherence, and practicality. Brielly, the correspondence theorist considers a belief

to be true if it corresponds to realitYi the coherence theorist if it does not contra-

dict other beliefsj and the pragmatist if it leads to a successful action. Historically,

both the coherence and pragmatic theories have arisen in response to sceptics who

challenged the possibility of ever establishing correspondence between thought and

reality (Ajdukiewicz 9-21). But while strict correspondence to a reality external to

the belief system under examination is a difficult thing to ascertain, the coherence

and pragmatic definitions of truth have other weaknesses which become evident when

they are used to explain the conviction with which religious followers daim to be in
i

possession of truthi Indeed, according to the coherence theory two different explana
1

1

tions of a given phenomenon are equally acceptable as long as they are free of internai
,

1

8
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inconsistencies, while according to the pragmatic theory two cOlllplctely dilfcrcnt scts

of belief are equally true, and in fact are equivalellt, if when acted upon thcy Icad

to the same result. It is dear, however, that such relativislll is not welcomcd hy l.hc

religious person in whose mind her truth-daims are not ollly efficient and cohcrcnt,

but also without a doubt correspond to the way things really are. Somc will argllc

that in our age of religious pluralism people have grown to he more tolerant of othcr

systems of belief, and are wi1ling to admit that theirs is only one of Illany ways to

attain peace and know reality, so that religious followers subscribe to some form of

coherence and/or pragmatic theories of truth. Traditionally, however, religiolls dcvo

tees can do without relativism since they believe that their faith is Til E truth and that

other traditions are at best incompIete, at worst totally wrong. So while the absence

of contradictions and the capacity to lead to the fulfilment of a goal are qualities to bc

sought after by any system of truth whether religious, scientific 01' philosophical, we

must condude that "[t]he correspondence theory is at the heart of what religiolls peo

ple traditionally have meal).t by 'truth,' and-arguably-it must remain at the heart

of any comprehensive world-view if that view is to be considered religious" (.Jackson

1993,42).

Given this strong concern for truth and the certainty with which religious truth

daims are promoted, it should not be surprising if religious people were also concerned

"with establishing the foundations for secure knowledge, for without such foundations

truth cannot be grasped firmly" (Jackson 1993, 101). A sincere interest in epistemol

ogy should in fact be an integral part of the religious quest, since it is only through

epistemological investigations that a tradition can validate its assertions and justify

the means by which they were discovered. Unfortunately, it is only a minority of rèli

gious philosophers who welcome epistemology and its testing apparatus. More often

9
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than not, religious people reject logic as a very inadequate instrument for testing their

truth-claims and emphasize that their own experience is the only evidence they need.

If their assertions purported to objects of everyday experience to which we ail had

equal access regardless of our religious beliefs, this argument from experience would

satisfy the epistemologist since he accepts sensation, or direct experience, as a valid

means 'If knowing. Yet, the object of religious experience is usually, maybe even

always, beyond the reach of the senses and cannot be known directly. Experience

thus cannot be a sufficient warrant of religiou~ truth, for otherwise the experience of

ail religious visionaries would have to be accepted as true, regardless of the fact that

they often contradict each other. We have no choice, then, but to appeal to logical

consistency to diiferentiate truth from falsehood in matters of religious beliefs, since

it is the domain of logic to test the validity of statements the object of which is not

directly accessible to the senses!. But the religious practitioners are not so easily

convinced and, as Jackson (1993, 81-5) has shown, they olfer as many as three main

arguments against any attempt to test their doctrines by means of logic.

(1) The first argument is that language is inadequate to describe the object and

experience at the core of religion, so that no mundane method is adequate to test

religio\ls assertions and, therefore, no refutation of any concept used in the elaboration

of a religious doctrine really puts the system or any of its aspects in jeopardy. This

appeal to the ineifability of the religious experience is problematic, however, since we

IIncidently, Dharmakirti opens one of his works with the following sentence: "This work is com
posed in order to explain inference brieOy, because the knowledge of things hidden from the senses
depends upon it" (Tib. don lkog tu gyur pa sgrub pa'i rten ni rjes su dpag pa nyid yin pas de
bey brag tu rtogs par bya ba'i phyir mdor bsdus nas 'di brtsam mo. Skt. parok~ârtha-pratipatter

anumiinâSrayatvàt tad-vyutpàdanârtham samk~pata idam iirabhyate) (RB 30-1). Note here that
1 have followed Turrell Wylie's system of transliteration (Wylie 1959) for ail references to Tibetan
texls given throughout the thesis, taking the liberty of modifying even quotes from authors who had
used a different system of transliteration.

10
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are now faced with the absurd consequence that if a teaching is ineffable, it Illust

necessarily be true. Even more problematic, perhaps, is the faet that thc argument

defeats itself and does not at 11.11 serve its supporter. Indeed, if a religious expcricncc

were tota11y ineffable, it would be wrong to assume that any rcligimls doctrine or

any testimony of a religious experience is true, since by the very fact of verhalizing

one's experience and proc1aiming it to be truth, one l'l'oves onesclf ignorant in the

matter. Consequently, 11.11 religious teaching is refuted-inc1uding the one propoundcd

hy those arguing from ineffability-, and the l'ole of expert is now uphcld by none

other than those who have not a single word to say about the malter-in which case it

becomes impossible to know what truth is really 11.11 about. It is unlikely, however, that

any religious person will accept such conclusions; she will instead continue to helieve

in the value of the doctrine to which she subscribes. Which is to show, thercfore,

that even those arguing from ineffability do not believe religious experiences ta he

completely ineffable. Instead, what they probably mean by inelfability is that it is

very diflicult ta relate one's religious experience and that no explanat,ion can ever

capture its full meaning. In this case, however, ineffability is completely meaningless

since 11.11 our experiences are, ta sorne extent, ineffable. For example, no description of

tasting an apple will match the sensation of biting into the apple onesclf. It is possible

that religious experience is more diflicult ta describe than ot.her human expericnccs,

but that is not ta say that it is ineffable. And in the event that one chooses ta

relate one's experience and postulate it as corresponding ta the way things really are,

we are perfectly justified ta test the adequacy of the analogies used ta describe the

experience and the conclusions that are derived from it, just as we would do for any

other experience.

(2) Another argument is that religious propositions are not ineffable but simply

11
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belong to a dilferent c1ass and, as a result, cannot be expected to undergo the same

rigorous confirmation procedures as do scientific c1aims, for example. Such attitude,

however, is a return to dogmatism since it suggests that a religious doctrine is to

be tested according to its own criteria, which are often non-existent aside from the

argument from experience or, in case they do exist, are counterintuitive. Moreover,

asserting that as long as a system is internal1y coherent, it must be true has as its

consequence that no competing religious truth is better than the other. As we have

seen above, however, religious pluralism is accepted only in principle, and a religious

person means more than internai coherence when she asserts the ultimate validity of

her beliefs. This argument must therefore be abandoned since it only serves to avoid

having to prove one's assertions and does not contribute to the least to the discovery

of truth.

(3) Final1y, a third argument against having to defend a religious position is that

nothing can absolutely be verified or falsified by means of reasoning since the laws

of logic make strong presuppositions and assumptions the validity of which is far

from established. As a result, logic is dismissed as a tool for establishing truth and

refuting falsehood. And ironical1y, scepticism, which has long been the enemy of

religious dogma, now serves the cause of religion. But since pure scepticism defeats

itself, it is an attitude that does not bring the debate to an end. Moreover, even if

the value of logic were put into question, this does not imply that religious truth

c1aims are more likely to be true. And even if we admit-as we must-that our tools

of evaluation are limited, religious truth-claims are meant to correspond to the real

nature of things and, if for that reason alone, we ought to evaluate those claims in

the hope of coming to a general agreement as to which metaphysical elaborations are

more likely to correspond to reality. So this third argument must also be abandoned.

12



• Therefore, regardless of whether religions visions involve perception of the trt\th
(and they ma)' very well), daims made stricUy on the basis of them cannot
have the same general evidential weight as do daims that can be checked either
intersnbjectively or against more common types of snbjective experience-for,
unless we are to accept a total relativism that is as nnsatisfactory to the reli
gions philosopher as to the scientist, we must (and we do, instinctively) accord
greater weight to evidence that Is more disinterestedly gathered, more snbject
to intersubjective checking, more buttressed by ordinary perceptions and the
Inferences based on those perceptions (Jackson 1993, 9ï).

1.1.1 Epistemology and Buddhism

•

The doctrines of Buddhism are no exception ta what has been said EO far about the

necessity ta demonstrate religious truth-daims. What is exceptional about Buddhism

is perhaps the faet that from the very beginning it showed Iittle resistance Lo Lhe

critical evaluation of religious doctrines. Inde2d, we find in the very first suLLIl of

the Dïgha Nikaya, the Brahmajala-suf.ta, a portrayal of the Buddha as involved in

the refutation of as many as sixty-two misconceptions of reality. And in another

short sutta of the Anguttara Nikaya, the Kesaputta-sutta, the Buddha is portmyed

as advising the Kàlàmas not ta accept any religious doctrine out of reverence for the

teacher, but rather ta see for themselves whether the doctrine made sense and whether

it really worked. There is in fact evidence for this tendency ta employ critical thinking

as an important tool toward the discovery of religious truth even in the doctrines of

Buddhism; more specifically in the formulation of the noble eightfold path.

As it is c1carly spelled out in the first two components of the path-right view and

right thinking-, in arder ta experience total peace of mind, a Buddhist must first

know which views ta shun and which ta cultivate, which virtues ta practise and which

vices ta avoid. More specifically, right view consists in a genuine understanding of the

four noble truths, which is achieved at the intellectuallevel by a criticat examination of.

13
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their validity and the subsequent abandoning of all conflicting views, and then at the

experientiallevel by purifying the mind through the perfection of wisdom-an insight

into the truths of impermanence, discontent and non-self. Right thinking in turn

consists in aspiring to achieve supreme enlightenment and cultivate the mental habits

that are beneficial to the achievement of this goal (Le. morality and concentration);

it demands that one critically examine one's character in order to distinguish those

habits and modes of action that are beneficial to one's spiritual quest from those that

arc not. In short, the perfection of both right view and right thinking requires more

than faith in the doctrine: it requires knowledge. In this respect, it is crucial for the

Buddhist to be able to differentiate between what is knowledge and what is not, so

that epistemology, because it provides the criteria and instruments necessary for the

investigation of knowledge, is a most welcome tool in the perfection of these elements

of the Buddhist path. It is not surprising, therefore, that Buddhists of classical India

faced the challenge head on and went on to develop their own system of epistemological

investigation. In fact, one can only wonder why it took a thousand years before they

became interested in theories of sensation and reasoning.

But even in the face of such evidence from the tradition, scholars and practitioners

have debated the adequacy of the Buddhist philosophers' attempts to find criteria

against which they could measure their beliefs in order to determine which ones are

relatively certain and which are not. As Ernst Steinkellner (1982) and Richard Hayes

(1988, 9-36) have s~own, opinions diverge and, even when they welcome systematic,

critical thinking, in addition to formaI meditation, as a means of eliminating false

views and clear the way for truth (e.g. Stcherbatsky 1932, Warder 1980), modern

scholars have tended to see Buddhist epistemology as a purely secular movement.

Steinkellner (1982, 6) writes: "the assumption common to ail these approaches is

14
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that. the epistemological tradition present.s an essential deviat.ion fmtll t.11l' spidt of

Buddhism." But such mixed recel' tian of Buddhist epistetllology is I",rhaps dn,' t.u

an inability ta realize that the Buddha was probably a\\'an' of tlll' pil.falis or t.11l'

argument l'rom experience, and would have welcotlled the use of cpist.etllology ~ had

il. been devcloped in his own days-if only ta denouncc charlataus by showing t.hat.

reliance on testimonies cannat provide secme knowledge. His discussion of t,hl' t,lm'c

levels of wisdom is in fact yet another example of the Buddha's openness t.o crit.kal

thinking as an important element on the path ta Iibcmtion. Thesc t,llI'ec Icvds M"

respectively (1) the wisdom that accrues ta leal'lling, i.e. hCMing or rcading abont. t.he

path (sruta-mayï-prajJiii)j (2) the one that accrues ta logical investigation or crit,iral

thinking (cintii-mayï-prajJiii)j and fina\ly (3) the one that accrues 1.0 the pmcticc of

mental discipline or meditation (blliivanii-mayï-p/'ajliii) 2, ln othe/' words, bet,wcen

the stages of learning about the Dharma and applying il. in one's Iife by pmifying t.he

mind through the practice of meditation, the Buddha recognized the necessity 1.0 try

ta arrive al. an inte\lectual understanding of the doctrine. '['hat is ta Si'y, while the first

stage is necessary, merl' l'aith in the doctrine without l'ver investigating its validity

and applying its principles in one's Iife does not bring any benefit ta the religions

seeker, Thal. this was the Buddha's position is attested by his repe<\ted invital.ions

ta come and sel' the truth of Dharma for oneself. AIso, that the correct pmctice

of mental purification that occurs in meditation cannat be expected of one who has

no understanding of the doctrine is attested by the mention of this middle stage of

2The Sangïti-sutta (sutta 33 of the Digha Nikiiya) says, for example: "Three more kinds of
wisdom: based on thought, on learning [hearing], on mental development [rneditation] (ein!iimay;,
paiiiiii. sotamayii paiiiiii. bhiivaniimayii paiiiiii)" (Walshe 486). I! must be noted here that wisdom
(prajiiii) in the eontext of Buddhism is more than the ability ta diseern inner 'Jnalitie. or rc!ationships,
and il. is more than good sense. In the minds of Buddhists, wisdom is intimately Iinked wi!h eertainty
(niseaya), whieh is its most eharaeteristie manifestation.
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critical thinking. So before embarking on the practice of Dharma (or simultaneously

with one's practice), one is to examine the tenets of Buddhism and develop a deep and

critical IInderstanding of how they can contribute to liberation. Furthermore, one is

to examine one's character in order to abandon counterproductive mental habits and

develop those that arc beneficial to one's quest. It is in the perfection of this second

category of wisdom that the science of epistemology is most helpful. And since it was

encouraged-t,hough not developed-even in the oldest of the Buddhist scriptures, we

have to admit that epistemology is perfectly compatible with the spirit of Buddhism.

In this respect, it must further be realized that while the Buddha appeaIed to per

sonal experience as a valid-and in fact the most valid-method of testing a religious

doctrine, his motivation for doing so was utterly different from that of the person

who refuses to have her beliefs tested and argues that the value of her truth-claims

will remain unaffected by the test of critical thinking. The difference lies in the fact

that while the latter is opposed to any form of critical examination of her beliefs,

the Buddha insisted that one should not accept his doctrine uncritically but shouId

instead test its validity both through t,hinking and practice. This preference for crit

ical examination over reverential acceptance of the words of any religious expert was

convincingly shown by Hayes (1988, 41-62) to be present throughout the Buddhist

tradition that preceded the emergence of a typically Buddb.ist system of epistemology.

Accordingly, we must admit that Buddhist epistemology, which is nothing more than

a systematization of the rational scepticism inherent to Buddhism and a perfection

of the tooIs to be used in the development of the second type of wisdom known as

cintii-mayï-prajiiii, deserves its place as an element of the path to enlightenment-as

long as its pursuit does not become an end in itself which supersedes the attainment

of nirviil}a.
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1.1.2 Beginnings of Buddhist epistemology

It is to Dignaga that we owe the introduction of epistemology in the Bnddhist religion.

While it is undeniable that the Abhidharma tradition had already made very system-

atic attempts to establish truth and eliminate vain opinions in the first ccnturies of

Buddhist history, it is he, following the steps of his forefather Vasubandhll (400-480

C. E.), who was the first to advance criteria and to develop methods by means of

which beliefs could be tested and justifiedj thus he made possible the leap from the

status of true belief to that of knowledge, from certainty aC'luired by faith in the wonls

of a religious figure to certainty acquired through reasoning. He accomplished this

mainly in his Pramiil}asamuccaya, which investigates various aspects of sensation and

inference. Unfortunately, PS is available to us today only in its Tibetan translation;

the Sanskrit original having been lost to history. This very important work has been

partially translated into English by Hattori (1968) and Hayes (1988).

As Vittorio Van Bijlert (1989, 1-44) has shown, Dignaga was not only indebted

to Vasubandhu for his contribution to Indian epistemology, but also to the old Nyaya

tradition and especially to the Nyiiyabh~ya (NBh) of Vatsyayana (450-500 c. E.),

whose commentary on the Nyiiyasütra (NS) can be regarded as the first treatisc on

epistemology and logic in India. In fact, the Naiyayikas were probably the first to

daim that epistemology was a necessary, though not a sufficient, cause of emancipa-

tion. NS 1 says: "It is the knowledge of the real essence (or true character) of the

following sixteen categories tha~ leads to the attainment of the Highest Good-( 1)

The Means of Right Cognitionj (2) The Objects of Right Cognition [...ln (Jha 1912-9,

1,37). Aside from the Naiyayikas, Dignaga also borrowed many of his ideas from the

grammatical schools, most of ail from his contemporary Bhartrhari (c. 5th century
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c. E.) (Herzberger 1986).

Using Dignaga as a starting point, the tradition later climaxed in the works of

his follower Dharmakïrti, whose central l'ole in the sophistication of epistemology

and logic, both Buddhist and otherwise, is attested by the vast commentarial tradi

tion that surrounds his work. But although he has had a tremendous influence on the

philosophical thought of India, and later of Tibet, Iittle is known about Dharmakïrti's

life. If wc accept the legendary accounts found in the Tibetan tradition (Chattopad

hyaya 224-48; Stcherbatsky 1932, 34-7), Dharmakïrti was born in south India from

a well-educated family of Brahmanic faith. Weil versed in Brahmanic philosophy, he

eventual1y converted to Buddhism and went to Nalanda to receive Buddhist ordina

tion and begin his study of epistemology. There, after surpassing his own teacher,

Ïsvarasena, in his mastery of Dignaga's PS, he was invited to write a commentary on

that work, his Pramal]avarttika, an event which marked the beginning of his career

as a writer of Buddhist epistemological treatises.

Aside from PV, his first and most highly regarded work, Dharmakïrti is credited

the authorship of at least six other treatises. These are the Pramal)aviniscaya (PVin)

and Nyayabindu (NB), which are regarded as later abridgments of PVj the Hetu

bindu (HB), Sambandhaparïk~a (SP) and Vadanyaya (VN), respectively dealing with

the logic of syllogism, the problem of logical relations and debatej and final1y, the

Santanântal'asiddhi (SS), a refutation of solipsism in the Yogacara school. Lindtner

(1980) has also suggested that two more works be added to Dharmakïrti's credentials:
,,";,

the Tattvani~kar~a, which would have been his first work, and the Laukikapramiil)a-

parïk~a, but 1 haven't encountered anything to the effect that his thesis had been

accepted or challenged by any other scholars. Regardless of the authority of these last

two texts, however, PV remains Dharmakïrti's main work where, following the steps
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of his mentor Dignâga, he embarks on a discussion of reality and the varions fOrlns

of knowledge. In the first chapter he spells out his theory of inference and langnagc,

which he applies in the second chapter to a polemical discussion of the authority

of the Buddha as a religious teacher. Next comes a discussion of scnsation and its

various kinds, and finally a chapter on syllogistic logic3
• Dharmakïrti himsclf wrotc

an extensive commentary on the chapter of PV dealing with inference.

1.2 Dharmakïrti's principles of knowledge

In the light of what has been said so far about the importance of epistcmological

investigation in the context of proving the veracity of one's religious truth-c1aims,

we may begin our analysis of Dharmakïrti's system of epistemology by asking how

he defined truth. Perhaps the most popular of his definitions of trnth is fonnd at

NB 1:1, where it is presented as that which precedes ail successful human aetionoi;

those actions being motivated by the search for the desirable and the avoidance of the

objectionables. This verse therefore suggests that truth, or knowledge, has occnrrecl

31 here give the order of chapters suggested b" Erich Frauwallner (1954) and followed by ail
of Dharmakïrti's commentators except for Manorr..hanandin, wbo commented on ail the chapLers
of PV which he reorganized as follows: (1) authority of '·he Buddha, (2) sensation, (:1) inference,
(4) syllogism. Note that ail subsequent references to PV follow the order of chapters ofTered by
Manorathanandin (Pandeya 1989).

4NB 1:1: samyag-jiiàna-piirvikii sarva-puru~ârtha-siddhir tad vyutpiidyate (The attainment of ail
human purpose is preceded by right cognition. [Therefore] it is examined.). Wc can get a simitar
idea from PVin 1:30.17f, which Dreyfus (1991, 28) translates as "[Perceptioa and inference arc rigbt
cognitions] because [a person] who acts (Jug pa na) having determined (yongs su bend lins) the objecL
by means of these two (cognitions) is not deceived with regard to a purposeful action [perforrned by
the object]" (de dag gis don yongs su bead nas Jug pa na don bya ba la slu ba med pa'i l'/.yir).

·Vinïtadeva (8th eentury c. E.) mentions a third category of objeet: the one towards which wc
are indifTerent (NBTV 5.3-15). But Dharmottara suggests that there arc only two: "An object is
either fitto be abandoned or desirable because the objectionable object is wished to .be abandoned
[and] also, the desirable [object is wished]to be obtained. And there is no object other thlln the
objectionable and the desirable because what is to be disregarded is objectionable due to the very
faet that it is not desirable" (NBTD 30.1-3: heyo 'rthal) upiideyo vii, heyo hi art/lo IJiitum i~yate

upiideyo 'pi upiidiitum. na ca heyôpiideyiibhyiim anyo rasir asti, upek~anïYo Iii an-ul'üdeyatviit IlCyn
eva.).
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• when our apprehension of the object is an accurate representation of its real nature, for

only an accurate representation of an object will lead to successful action. Dharma-

ki"rti gives a more explicit definition of knowledge at PV I:3ac;7c; a definition that

nonetheless gave tremendous difficulty of interpretation to his commentators and still

puzzles modern scholars. The Sanskrit œads:

pramaJ]am avisathvadi jiianam arthakriya-sthiti~

avisathvadanath (3ac).
ajiiatârtha-prakiiSo va (7c).

Recently, Georges Dreyfus (1991) seems to have hit upon the most, and perhaps

the only, sensible interpretation of this passage in his analysis of mKhas grub's (1385-

1438 c. E.) commentary 011 PV. As Dreyfus shows, mKhas grub looked carefully at

3011 the possible antecedents of verse 7c and arrived at the conclusion that Dharma-

ki"rti meant to define knowledge as a cognition that is always reliable, for it either

leads to the fulfilment of a purpose or reveals something neWj he thus took reliability

(avjsamvadanam), and not valid cognition (prarnaJ;la), to be the missing antecedent

of PV I:7c. The verses should accordingly be translated as follows:

pramal)am avisathvadi jiianam arthakriyà-sthiti~

avisarilvàdanath (3ac).
ajiiatârtha-prakiiSo Va (7c).

[3ac)Valid cognition is a cognition that is reliable. Reliability [consists) in being
condù~ive to the fulfilment of a purpose. [7c) Or, [reliability] is the revealing of
a [yet] unknown thing.

1.2.1 Reality and efficiency

The first observation to be made about the above definition of knowledge (or truth)

regards the importance that Dharmakïrti accords to the concept of efficiency not

only as a defining characteristic of truth in the sense of human beliefs, but also of
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truth in the sense of reality independent of the human will. Indeed, for Dharmakirti

the ultimately real is defined in terms of causal efficiency; that is, what is capable

of producing an effect is real in the ultimate sense, while that which lacks causal

efficiency is only provisionally real-or even pure illusion. 1'0 be is thercfore to be

efficient.

sa paramârthiko bhavo ya evârthakriya.k~amalJ (PV 1II:166cd).

The thing that is capable of flllfilling a purpose (or producing an effect) is real
in the ultimate sense.

arthakriya.yogya-lak~alJath hi vastu (HB 3.14).

For a reaJ thing is characterized by the capacity to fulfill a purpose (or prolluce
an effect).

arthakriya-samarthya-lak~alJatvat vastunalJ (NB 1:14).

Because a reaJ thing is characterized by the capacity to fllifill a purllose (or
produce an effect).

As Seitatsu Moriyarna (1991, 206-7) noted, however, this definition of reality did

not make unanimity arnong Buddhists, especially among the Madhyamikas for whom

efficiency was tantarnount to a thing that is dependently produced and thus cannot

hold under close scrutiny. For Madhyarnikas such as Santarak~ita and Kamalruiila,

DharrnakIrti's definition of reality was therefore only a second-rate realitYi at its bcst

a correct conventional truth. But unlike the Madhyarnikas, DharmakIrti did not wish

to be trapped by the rnetaphysic of emptiness, and his entire system is based upon

the principle of causality. Like them, he recognized that anything that we know and

experience is dynarnic and dependently produced, but unlike thern he realized that

what has causal efficiency must be attributed at least sorne degree of reality-and

in fact the highest possible degree of reality since this is ail that we can know-for

the èoncept of reality to have any sense at ail. Accordingly, he defined reality as

the causal1y efficient. Yet, as Masatoshi Nagatorni (1968) and E. Mikogami (1979)
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have shown, Dharmaki"rti had more than one idea in mind when he talked about

efficiency. This is reAected in the above translations which suggest two ways in which

efficiency-and thus reality-is to be interpreted in his writings: (1) in the sense of

the capadty to produce an effect and (2) in the sense of the fulfilment of a human

purpose. That is to say, Dharmaki"rti had an ontological and a pragmatic definition

of realityj ontological in terms of what is existent because of its capacity to cause

cognition and other natural effects-sucb as obviating cold, in the case of fire-, and

pragmatic as that which can lead to the fui filment of a human purpose-such as

using fire to cook food. And although the ontological and the pragmatic constantly

interact in Dharmaki"rti's system, one should not misinterpret his application of the

criterion of efficiency to the fulfilment of human purposes to mean that he accorded

ultimate reality to human activities. Rather, it should be understood as a sign that

Dharmaki"rti recognized that among our various beliefs sorne are efficient and sorne

are deceptive, and that deceptive beliefs cannot correspond to reality.

1.2.2 Novelty

A second observation which must be made about the above verses is that in addi

tion to making sensible Dharmaki"rti's definition of knowledge, mKhas grub had a

more original interpretation of the criterion of novelty than the one proposed by all

other commentators. According to him, novelty should not be taken to mean that

the object revealed by a given cognition has never been cognized before under any

circumstance, but rather that the cognition ascertaining the object does 50 by means

of its own power, not by means of another prior cognitive act, and therefore brings

new information to one's continuum of consciousness. In other words, the criterion

of novelty applies not to the entire cognitive history of an individual, but rather to a
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particulaI' instance of cognition, so that it is met when the cognition IHls "independent

epistemic access to its object", as Dreyfus put it (1991, 20), and doesn 't range o"el'

the field of operation of another type of cognitive aelivity. Dreyfus explains (1991,

20):

For example, a visual perception of my favorite rocking chair has access to its
object independently of my previous perceptions of that chair, despite the fact
that the information it conveys is not new. A remembrance of that sallie chair
does not have such an epistemical independence, for it is a mere Inechanica1
repetition of the results of a cognition. In short, for mKhas grllb, a cognition
is vaUd if, and only if, the experience of the object turus out to bring certainty
through its own power....

A sensible advantage of this reading is that it allows for the subsequent and con-

tinued cognitions of a given object to count as valid coguitious-something that the

traditional reading does not allow because of its misapplication of the rcquirement

of novelty to the object of cognition, as opposed to the nature of the cognitive ael.

For example, under rGyal tshab's (1364-1432 c. E.) interpretation, which is the most

authoritative in Tibet and is also representative of the Indian commentators, my cog-

nition of my favorite chair is a valid cognition only the first time it occurs because ail

subsequent cognitions of it do not reveal anything new about the chair. For mKhas

grub, however, the second and twentieth cognitions of the given chair are just as valid

as the first because, in addition to successfully identifying the object as a chair, each

reveaIs the object by its own power and thus brings new information to my continuum

of consciousness.

This new meaning of noveIty aIso reveaIs the twofold character of Dharmakïrti's

theory of truth, one epistemoIogical and the other pragmaticj that is, a cognition

can be reHable pragmatically if it leads to the fulfilment of a purpose (PV I:3ac), or

(va) epistemoIogically if it reveaIs an object that no other cognition can reveal at the
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moment (PV 1:7c). Shoryu Katsura (1984) has proposed a similar interpretation of

Dharmakïrti's system, but docs not scem to have suspccted that this is what Dharma-

kïrti meant to say when he used the disjunctive particle "va" at PV 1:7cG.

We can summarize Dharmakïrti's definition of knowledge as follows: a cognition

is a valid instance of knowledge-and is therefore true-if it correctly identifies its

object in terms of place, time and inherent properties by its own power so that if one

were to direct on. ,'s activities toward that object, the cognition would enable one to

fulfill a given purpose.

1.2.3 Cognition-centricity in Dharmakïrti's system

Dreyfus and Lindtner (1989, 35) have suggested that the above definition of knowledge

(cf PV I:3acj7c, page 20) is rather peculiar, for it represents a departure from the

traditional usage of the term "pramiil}a" to express the most instrumental factor in

the acquisition of knowledge, as Vàtsyàyana defined it in the opening lines of his NBh:

"that by means of which the person obtains the right cognition of the thing is called

the 'Instrument of Right Cognition' (Pramal}a)" (Jha 1912-9, 2). When applied to

the visual cognition of a pot, for example, Vàtsyàyana's definition suggests that it

is the eye that is to be considered the pramiil}a. For Dharmakïrti, however, it is

6For an overview of different Indian and Tibetan interpretations of Dharmakïrti's usage of the
disjunctive particle "va' (or) in verse 7c, instead of the conjunctive "ca" (and) that nearly ail the
commentators seem to have expected in his definition of pramiJ)a (valid cognition), see Dreyfus
(1991), Franco (1991) and Lindtner (1991). While Dreyfus supports mKhas grub's interpretation
of the given verses, Franco has a rather provocative, though also very plausible, interpretation. He
argues that Dharmakïrti is not at ail interested in defining pramiJ)a, but that he rather wants to show
how the Buddha is a 60urce of knowledge; that is, the Buddha is a source of knowledge because his
words are reliable and because he teaches something thus rar unheard of. Lindtner instead suggests
that this passage is Dharmakïrti's way of answering, by means of punning, the Buddhist debate
between Bhavya (500-570 c. E.) and Dharmapiila (530-561 e. E.) on the problem of the two levels
of truth, which had made it impossible to speak sensibly about paramârtha-satya and its relation to
sari:lvftti-satya. Katsura's (1984) very clear study of Dharmakïrti supports the traditionally accepted
interpretation of pramiJ)a as"'<:ognition that is both reliable and reveals something new, thus taking
the disjunctive "vii" as a conjunctive "ca". Van Bijlert (1989) also takes this position.
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cognition itseIf that is the pramiilJa, not the sense faculty. Bccausc of this, Drcyfus

and Lindtner have argued that pramiilJa is for Dharmakïrti not an instrumcnt of

knowledge, but rather an act or instance of knowledge, a piece of cognition. 1 bclicvc,

however, that Dharmakïrti's innovation lics not so much in his usagc of thc t.cnu

as in his saying that il. is the cognition il,self that serves as thc most instrumcntal

cause of knowledge as opposed 1.0 the sense faculties or some objects cxtcrnal ta

our consciousness. On my reading, Dharmakïrti's argument goes as follows: cvcn if

the senses are functioning properly and even if there is no obstaclc 1.0 prevcnt our

seeing a pot, we will have a knowledge of the visual stimulus only whcu its imagc is

actually present in our consciousness. So becausc il. is thc cognitivc image itsclf t.hat,

most decisively differentiates an object from another, il. is cognition jt,self that, is thc

most instrumental cause of knowledge. Dharmakïrti's usagc of thc term "pralll,ï,pt"

is therefore in perfect accord with the epistemological tradition already in place.

But his emphasis on the cognition as the instrument of knowledge is countcrintu·

itive. And in fact, il. leads him 1.0 support an even more peculiar position according

1.0 which the instrument, the object and the result of knowledge are ail the same, and

that their distinction is only the product of our imagination and of a carclcss analy·

sis of cognitive activity. His argument supporting the identity of the instrument and

result of knowledge directly follows trom his belief that the instrument of knowledge is

the cognition itseIf. In this case, the resulting knowledge becomes none other t.han our

J) awareness of that same cognition. The dichotomy instrument-result is therefore over·

come by arguing that a cognition, because il. is seIf·luminous (cf page 46), possesses

the two aspects of instrumentality and result.

The argument that the instrument and result are also the same as the object

of knowledge seems more difficult 1.0 support, however, al. least if we take a strictly
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rcalist stand. But Dharmakïrti is not a rca!ist, as should have been obvious from his

rcported emphasis on cognition. Instead, he believes, like his predecessors Vasubandhu

and Dignaga, that it is impossible to know the object of cognition in itself as it would

stand apart from the consciousness of it. On the contrary, he holds that the only

things we can know are the images they project in our consciousness, having no way

to verify whether each image is an accurate duplicate of the external object in its

minutest details. The only objects of knowledge are therefore our own phenomena

of consciousness! Nagin Shah (1981, 256) c1early summarizes how the threefold divi-

sion of instrument, object and result of knowledge arises out of a unique moment of

consciousness:

Dharmakïrti maintains that in the case of a piece of cognition the means of
vaUd cognition is 'this piece of cognition assuming the form of something
that-grasps (griillakablliiva)', and the result produced is 'this piece of cognition
apprehending itself (svasalÏlvedalla)' [PV2:364], the object of vaUd cognition
being 'this piece of cognition assuming the form of something-that-is-grasped
(griillyab1liiva) '.

Dreyfus and Lindtner (1989) have argued that Dharmakïrti's commitment to the

view that the instrument, object and result of knowledge are in fact identical to one

another re!lects the Yogacara, by which they mean idealist, nature of his system.

1dealist though it may sound, it is very unlikely that Dharmakïrti would support a

strong idealism of the kind that Dreyfus and Lindtner want to attribute him, denying

the existence of anything external to mind. On the contrary, the fact that Dharma-

kïrti wrote so mllch on inference as a way to eliminate false views suggests that he had

a widp.r notion of reality than the pure idealist's, for what would be the use of assuring

a correspondence between our beliefs and reality if the only reality were anything that .

goes on in our mind? AIso, the fact that sensation is said to have direct access to

reality, while inference only indirectly does so, suggests that the source of cognition
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lies outside our consciousness. The most plausible interpret.al,ion of Dharnlakïrt.i'~

system is therefore doser to phenomenalism than to pure idcalism. In fad., 1snggc~t.

that he took a phenomenalist approach because it was phenomenalism t.hat. mo~t. !iUt'd

what he had to convey to his audience; an audience t.hat. consi~ted mo~t.ly of ordinary

people who had not abandoned their belief in an enduring self.

According to Buddhist doctrine, the belief in a self distorts our experienœ of

reality and, in this respect, prevents our various cognitions from giving lUI accnmte

picture of things as they are in themselves. Consequently, those who entm'tain a bclief

in a self should realize, says Dharmakïrti, that their cognitions do not correspond t.u

reality and that so far as they distort reality to fit their own needs, ail t.hey can

know with certainty are their own cvgllitions, not reality as it stands mmlfected by

their vested interests. In titis respect, the threefold character-instrumellt, object.

and result-of the knowledge' of those who haven't fnlly realized and integmted the

truth of non-self into their lives should be understood to refer only to thcir allliet'ld

mental phenomena. Clearly, Dharmakïrti could not have conveyed this message if he

had subscribed to realism or idealism, and he was probably aware of the limitations

of both of these approaches and the dimculties that they entailed for the Bnddhisl.

doctrine of non-self. He realized that if he adopted the position of a pure realist

who believes that everything has its own reality (i.e, identity or self), he would have

to abandon the theory of non-self, which is incompatible with a system accordillg

to which the objects of cognition, the means of cognition and the cognizer are ail

separately existing realities. On the other hand, if he were to adopt pure idealism,

the theory of non-self could hardly stand up against the danger of regarding everyt.hillg

as the manifestation of a bigger self. But that Dharmakïrti was a pluralist who did

not believe that everything emanated from a cosmic self is obvious from reading the
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most idealist of his writings: the Santiinântarasiddhi. For these reasons, 1 believe

that Dharmakïrti had to take the middle position of a phenomenalist, and althongh

his emphasis on cognition and his advancing the identity of instrument, object and

resnlt of knowledge may give the impression that he subscribed to idealism, 1suggest

that snch an interpretation of his system must be abandoned.

1.2.4 Number of pramiiI.las

Having defined pramiilJa in terms of cognition-centricity, Dharmakïrti's next move was

to describe the various ways in which we can acquire knowledge. In this respect, he

recognized only two qualitatively different types of phenomena of consciousness on the

basis of which he posited only two kinds of knowing. Translated into the language of

undifferentiated moments of consciousness, Dharmakïrti's argument goes as follows:

Our phenomena of consciousness belong to two different groups: on the one hand

there are vivid cognitions that have the object-appear~nceof sensible particulars, and

on the other hand there are cognitions that have the object-appearance of concepts

which ascertain their objects only in a vague and incomplete manner. Therefore,

because there are only two kinds of mental phenomena, we can speak of only two

kinds of knowing.

This way of presenting Dharmakïrti's position is not, however, the one that the

philosopher used to convey his theory, for he did not use the language of mental

phenomena. Instead, he advanced his thesis by taking advantage of the "illusory"

categories of instrument, object and result of cognition which he himself rejected as

belonging.. to a secondary order of reality-that of those believing in an enduring

personality and wrongly taking their understanding of things to correspond to reality.

At first, we might think that this tactic is ablatant inconsistency on the part of
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Dharmakïrti, since he gives the impression of bllilding a system of epistl'mology on

a priori which he does not ev('n accept. Bill. in reality this apparent cont.radktion

is just one among many examples of his discursive method of constantly shift.ing his

level of analysis of l'cali 1.y from the IIltimate 1.0 the provisionallevel. When discllssing

the number of pramiiQas, Dharmakïrti first admits that on the provisional levd, 0111'

experiences are constantly divided IIp into object, instrument and result of cognit,ion.

Then he explains that when wc look al. knowledge from that perspective, We l'an

identify two objects of cognition: the particlliar property 1.0 which We have direct

access through the senses, and the IIniversal property which is asccrtained by meaus

of inference. He conc1udes therefore that sensation and inferencc are t,he only t.Wll

means of knowing.

na pratyak~a-parok~abhyathmeyasya anyasya sambhaval.t
tasmat prameya-dvitvena pramal)a-dvitvam i~yate (PV Il:63).

II. is not the case that there exists an object of cogniLiou other thau the per<:ep
tually present and the perceptually abseut. Therefure the fact that there are
[only) two means of cognition (pramii{las) is established by the fact that there
are [only) two objects of cognition.

mana111 dvi-vidhal11 vi~aya-dvaividhyat sakty-a.saktital.\
arthakriyayam (PV II:lac).
arthakriya-samartha111 yat tat atra paramartha-sat
anyat sa111vrtti-sat proktam te sva-samanya-Iak~al.te (PV Il:3).

There are two means ofknowing because there are two types ofsubject matter,
depending on whether il. has or Jacks the capacity to fulfill a purpose. lIere, that
which is capable of fulfilling a purpose is l'cal in the highest seuse; the other
is called l'cal by convention. These two are the parLicular aud the universal
[respectively].

Why Dharrnakïrti employed illusory categories 1.0 prove his point about the Ilnmbcr

of ways of knowing is very mysterious. One could argue tbat having stated that wc

l'an know only cognitive events-and not the external objects-, Dharmakïrti stepped

down 1.0 the level of his adversaries only in order 1.0 show that even al. the cOllventional
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level of reality they did not have a correct understanding of the process of knowing

when they advanc 'd, for example, up to six types of pramiiQa as the Mïmamsikas

did. Even so, such shifting from one level of analysis to the other-so typical of

Dharlllakïrti's discollrse-makes the task of reading and thinking about his philosophy

discollragingly difl1clllt. In fact, one gets the impression that Dharmakïrti even went

as far as deve10ping levels of reality within levels of reality, for he seellls to consider

facts and theories from an 1Iltimately real conventional level of truth, and a false

conventional level, as weil as a really ultimate level and a rather provisionai ultimate

one. His style is enough to give a headache to the most devoted of his followers!

But regardless of the level at which he approached the question, it is clear that

Dharlllakïrti lilllited the kinds of knowing to two: sensation and inference. Sensation,

as we shall see in the next chapter, has direct epistemic access to its object, the

ultimate particular or factua1. Inference, however, has indirect, though independent,

epistemic access to its object which takes the form of universal properties, i.e. the

formaI. Yet, it must be reminded that the particular is the object of both sensation

and inference. As Katsura (1991, 137) reports, the difference between sensation and

inference lies in the fact that one directly ascertains the particular, white the other

ascertains it indirectly. Hattori (1968, 80 note 14), comments: "That there are two l'
:i

sorts of prameya implies that sva-lak$aQa is apprehended in two ways, as it is (sva- J,

Tlïpena) and as something other than itself (para.rüpena), but not that there is a

real siimiillya apart from sva-lak$al}a." This point is another important feature of

Dharmakïrti's system, which marks a departure from non·Buddhist epistemologists.

According to him, it is impossible for illference to have dired access to the particulaI',

and equally impossible for sensation to grasp universal properties. In other words,

sensation and inference have mutually exclusive fields of action. In India, this position
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was called pramii~la-\'Ya\·astlJii. The opposite view, supported by the Naiyayikas,

was called pramiil)a-samplava: a position suggesting that the pmrlliïr.ws are adive in

each other's domain of operation. If we start with the position that the distinction

between instrument, object and result of cognition is unfounded, as Dharmakïrti did,

the exdusivity of each mode of knowing to its own field comes down to the bare fact

that we have only two dearly qualitatively different types of cognitions-one direct

and the other indirect or vague. This, in addition to the criterion of novclty aeconling

to which a cognition cannot take an object already ranged over by another cognitive

activity, explains Dharmakïrti's disaccord with the Naiyàyikas.

Having stated his position with respect to the number of pmmiil.Jas, mueh of the

work of Dharmakïrti consists in an elaborate investigation of the nature of sensation

and inference and in the refutation of differing views. In this respect, wc can say

that in discussing sensation Dharmakïrti is making epistemological daims about the

nature of sentient life, while in discussing inference he puts forward a system of eritical

reasoning which can be used in the refutation of vain opinions. Sinee this thesis

proposes to discuss the epistemology of yogic intuition, a subset of sensation, wc need

not be concerned too much with the practical science of inference. The next chapter

will deal with sensation.

1.3 Summary

As was suggested earlier in this chapter (cf page 16), in the l'vent that epistemology

would become an end in itse1f it would not have a place on the Buddhist path, and

could l'ven be rejected as counterproductive for its lack of concern with the attain

ment of nirviil)a. If we look at the works of the Buddhist epistemologists, however,
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wc find that thcir interest in epistemology served the higher purpose of bettering

thc chances of attaining nirva1]a, which remained their top priority. Admitedly, the

above presentation of Dharmakïrti's theory of truth may leave the reader with the

impression that Dharmakïrti was an epistemologist for whom religious matters had

no significance, but a more thorough examination of his usage of the tools which he

and his predecessor developed clearly establishes that he was a Buddhist just as much

as an epistemologist.

Hayes (1984) has shown that Buddhist philosophers have made use of the tools

of epistemology in at least two ways, both of which have their roots in the pursuit

of nirva1]a. The first approach he attributed to Dignaga, the second to Dharmakïrti.

In the hands of Dignaga, epistemology becomes an efficient instrument to analyse

and test one's many opinions and prejudices, with the determination to abandon

whatever viewpoint is unfounded and distorts one's experience of reality. In this

respect, Dignaga saw in epistemology a means to perfect the first two elements of the

noble eightfold path as was argued earlier (cf page 14). That is to say, Dignaga was
,"

more concerned with perfecting the laws of reasoning in order to pinpoint our wrong

views than with defending Buddhist doctrine. If a Buddhist could ever have been

accused of wasting his energy in secular activities, then it appears that Dignaga could

have served as an easy target. And in fact, in response to Steinkellner's (1982) pointing

to the opening verse of PS, where homage is given to the Buddha, as a definite sign

that Dignaga composed his work as a Buddhist, Van Bijlert (1989,170-1) has argued

that considering the fact that this verse contains the only reference to the Buddha

or Buddhist doctrine in the whole of PS, it is understandable that Dignaga's work

was interpreted as a departure from Buddhist doctrine. Hayes (1988) has shown,

however, that Dignaga's arguments in no way departed from canonical Buddhisrn
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because they aimed al. developing instruments by means of which one could identify

the fallacies in one's thinking and perfect one's character and understandiug of rcality.

Dignaga therefore provided "one more way of doing so called insight (l'ipIll5Yilllil) [sic]

meditation, regarded as crucial for the attainment of dispassion and lIirviir.m" (Hayes

1988, 168). This identification of critical reasoning with the practice of vip/l."Yllllii

meditation wi1l be unfamiliar 1.0 a majority of medit.ators who otherwise restrict the

use of critical reasoning 1.0 the perfection of conceptual kuowledge (cilltii-lIIayï-pm

jiiâ) and use the term "vipilSyanii" 1.0 refer 1.0 formai meditation techniques-such ilS

the mindfulness of the body-which arc used in the development of a thinl kim! of

wisdom supposedly devoid of concepts, Le. yogic intuition (or blliivllllâ-lIIayï-praj,i/i).

But in his commentary 1.0 the section of the AblJidharmakœa where Vasubandhu

intro'duces the three types of wisdom (prajiia), YaSomitra suggests that vip,wYllllii is

synonymous with prajiiâ (AK IV:14) so that there is not only the insight (vipilSYllllii)

broue;ht about by mental discipline (bhâvanâ) 1.0 which today's meditators tend 1.0

limit themselves, but also that brought about by critical reasoning (cintii) 1.0 which

Hayes referred. Hayes is therefore correct when he says that Dignaga introduccd a

new way of doing vipilSyanâ mediation, and we cannot but agree with him (1988,

312) that "[t]he quest for such a nirvâQa was [... ) the principal motivation behind

Diimaga's philosophical presentations."

Dharmakïrti's use of epistemology was altogether different from Digniiga's. His

motivation for workiug in this area becomes clear upon reading the PramâQasiddlli

chapter of PV, traditionally regarded as a commentary on PS 1:1. There he is preoc

cupied with providing a rational basis for Buddhist doctrine, and engages in polemics

the aim of which is todiscredit other world views and establish the authority of the

Buddhà as a religious teacher. So while Dignaga attemped 1.0 uproot ail our vain
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opinions so that we could see reality as it is, Dharmaki"rti went further and attempted

to prove the value of a specifie understanding of reality: the Buddhist understanding

of reality. Because of his overt partisanship, Dharmaki"rti therefore gives the impres

sion of being more of a dogmatist than a rational sceptic, as was the case for Dignaga

(I-Iayes 1988). But while we must acknowledge the difference in their approach, we

must also acknowledge that Dignaga and Dharmakïrti aimed at the same target when

they applied their energy to epistemological investigations-although it is Dharma

ki"rti who gave a religious f1avour to the whole enterprise by his defense of Buddhist

doctrine. Accordingly we must conclude that no matter how technical and "secular"

it often becomes, Buddhist epistemology is a very important aspect of the search

for nirval}aj it serves the perfection of conceptual knowledge, which is essential to

experiential knowledge.
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Chapter 2

Dharmakïrti's theory of sensation

It was suggested in chapter one that Dharmakïrti regarded sensation to be the most

reliable means of knowledge because it eliminates unccrtainty throllgh direct. apprc-

hcnsion of its object. In this chapter 1shall give a more elabomte accollnt of Dharma-

kïrti's theory of sensation. As we shallsee, sensation is for him a non-erroneolls, vivid

cognition that is devoid of judgement and pertains to an ultimatcly real objcct. It

proceeds in two generalstages: in the first moment there is stimulation of the physical

senses by a real object, and in the second moment one's attcntion is al'Ollsed so t.hat
/'

/i
it later becomes possible to identify the stimulus and determine t.he course of act.ion 1/

to be taken. To use Dharmakïrti's terminology, these two moments are rl'spectivciy

called sensory cognition and mental sensation and, together with yogic int.uit.ion, t.hey

form, the three types of sensation discussed in his system.

Of those three, sensory cognition is the paradigm upon which Dharmakïrt.i defines

the other kinds of sensation. But the implications of this approach are not. ail dcsimblc'

and are sometimes the source of controversies, notably when Dharmakïrt.i attcmpt.s t.o

characterize ail instances of sensation as non-conceptual. In this chapter we will invcs-

tigate sensory cognition and mental sensation, and ask whether they can be rcgarded
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as legitimate cases of sensation according to Dharmakïrti's criteria of vividness, non

conceptuality and non-errancy. The next chapter will ask the same questions with

regard to yogic intuition.

2.1 Sensory cognition

According to Dharmakïrti, the most primitive form of knowledge arises in contiguity

with the live physical senses and their contact with their respective objects, so that

we can speak of visual, auditory, olfactory, gustative and tactile sensations whenever

the visual faculty is successfully stimulated by a colour, the auditory faculty by a

sound and so forth. As such, his account of sensory cognition is very intuitive if we

keep in mind that it corresponds not to what we today call perception, which involves

mental processing and recognition of objects, but rather to sensing, which is devoid

of any conscious effort of interpretation of the object. Sensory cognition is therefore

the simple awareness of things, pure sensing of reality without any interference by

concepts.

2.1.1 The object of sensory cognition

As we saw in the lirst chapter, Dharmakïrti defined reality in terms of the capacity to

bring about sorne resultj a criterion which is fulfilled either when an object successfully

arouses our senses and causes cognition, or when this cognition can in turn serve for

the fullilment of a given human purpose. Efficiency can therefore apply to the non

conceptual object which is unaifected by our prejudices, or to the conceptual object

which enables one to pursue more or less noble desires. In terms of sensation, it is
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the former meaning of efficiency that is most important1•

Starting with the notion that a thing must be cognizable to be l'cal, Dhammkïrt.i

goes on to say that in order to share the capacity to cause cognit.ion, an objed. must. 1",

impermanent sincc only what is subject 1.0 change has the capacity to produCl' dfeds.

A good example of how he used this line of reasoning can be found at PV 1:2:1-:\0

where he is arguing against the existence of an eternal creator. The essence of his

argument goes as follows: whatever participates as a causal factor in the productiou

of an effect undergoes observable changes in nature, just like the soil aud so forth

undergo transformations when they serve as a cause of a seedling's arisiug siucc the

seedling's attributes are observed in the soil's constitution (PV 1:2i). But sincc by

definition eternal things such as God cannot undergo any change, they cannot have

causal efficiency, and the universe cannot have been creatcd by an eteflllLl deity. And

this argument applies to causality in general; hence the thcsis that whatcver is l'cal

has causal efficiency and is impermanent. But by impermanent, Dharnmkïrt,i does not,

only mean that the object will eventually cease to exist. More l'lldically, he means that

it ceases to exist at the very moment that it comes into existence, for if it remained

unchanged only for a moment this would suggest that during the time that it remained

unchanged the object lacked the capacity to produce an elfcct and was in fact not

real at all. Reality, for Dharmakïrti, is therefore the causally efficient momcntz.

yat sat tat k~a~ikam eva, ak~a~ikatve 'rthakriya.virodhat tal.lak~a1.I;'lit vas·
tutvam hïyate (RB 4.6-7).

Whatever exists lasts but a moment. Sinee the production of an effcct is absent
in that whieh is not momentary, it laeks reality, whieh is characterizcd by tltat

1Accordingly, ail references to the criterion ofefficiency found in this chapter refer to this capllcity
to cause cognition. The other aspect of emciency as applicable to human purposes will he dealt with
in the next chapter.

2For an interesting account of DharmakïrLi's defense of the doctrine of rnomentarincss, sec Gnpta
1980.

37

'. ;



• [production of an effect].

This moment of causal efficiency is called a particular in Dharmakïrti's system;

it is the object of sensation. In her PhD thesis on the topic, Christine Keyt (1980)

distinguished two types of particular-whether it be the object of externally or inter-

nally directed sensations-and argued that for Dharmakïrti a particular, as object of

sensory cognition, is an externa! entity capable of generating a vivid representation

or image of itself in the mind of the cognizer. Her daim is supported by the following

verse:

grahyatàIh vidu~

hetutvam eva yuktijiia jiianâkarârpalJa-k~amam (PV II:247bd).

Philosophers know that a real object is unique in being a cause capable to leave
its image in cognition.

Keyt went on to show that this efficient entity is in fact an aggregate of more

primitive components, the atoms of Dharmakïrti's system; atoms that are very small,

but not imperceptible in principle. Moreover, these atoms are qualitative in character

inasmuch as there are atoms of colour, taste, etc., which, when aggregated, determine

the shape, size and colour of visible objects, for example. It must be remembered,

however, that it is only when such an aggregate is capable of stimulating the senses

that it is worthy of the appellation "particular". Before that point, we have no

awareness of it whatsoever and its existence, as weil as that of individual atoms which

are not apprehensible through sensation, can only be inferred.

With this distinction between the atom and the particular as an aggregate of

atoms, Keyt is directly challenging the view of Theodore Stcherbatsky who, fifty

years before her, had claimed that the cognition of extended bodies (or aggregations

of atoms) is a sense-illusion because extension is a conceptual construct and never a

38



• reflex. He went on to say that, "The unity of a body, the unity of its parts consisting

of a multitude of various atoms, will be an illusion, just as the perception of one

forest at a distance instead of the variety of trees of which it is composed is an illu-

sion" (Stcherbatsky 1932, 157). As Keyt (186-92) has shown, however, Stcherbiüsky's

argument, which led him to coin the expression "mathematical point-instant" t.o t.he

object of sensory cognition, is a misapplication of Dharmakïrti's theory on the forma-

tion of concepts. According to Dharmakïrti, concepts are an imposit.ion of a cat.egory

on a series of mental events, and without the existence of such a sequcncc of mcntal

events there cannot be any concept-formation (cf section 2.2.4). But sincc complcx

objects such as a visual form are cognized at once, not sequentially but. simult.ancollsly,

it is wrong to say that the cognition of extended bodies is the rcsult of conccptlliLi

aetivity (Hattori 1968, 26-7; 90 notes 40-1). Besides, were the cognitions of cxtcndcd

bodies conceptual cognitions, even the most primitive cognitions such as sceing, hcar-

ing, etc., could not be regarded as instances of sensation. And in fact no cognition

whatsoever could be regarded as sensory cognitions since we arc never direcUy aWi\l'c

of single atoms, i.e. of non-complex objects. Keyt's c1aim that the object of sensory

cognition is an aggregate of atomic l'articles (or qualities) is therefore a welcome cor·

rection to Stcherbatsky's interpretation, for it better reflects Dharmakïrti's general

epistemological theory.

Another factor which indirectly supports Keyt's position is that the threshold of

sensibility that is reached when the aggregate acquires causal efficiency varies with thc

proximity of the object to the senses3• Indeed we find that forms, odours and sounds

3NB 1:13: yasya arthasya sanlDidhanâs81ÏlDidhaniibhyiiril jiiiina-pratibhiisa-b/.edas tat sva-·
lak'l/U!arn (The abject whose appearance in the cognition varies according ta proximity or 11011

proximity [ta the senses] is a particular.).
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hccornc less dislinguishable as lhey are farlher away from lhe observer, while lasles

and louches require actual conlact, which is a limiting case of proxirnity, to be cognized

al ail. Moreover, since from the observer's point of view il is because the size of the

ohject dirninishes as dislance i!lcreases-or as intensity of contact increases, in the case

of la.~les and touches-that an abject has or lacks causal efficiency, size (or extension)

is a factor lhat facililales sensol'Y cognition. For unless the object has a certain size

relalive lo lhe observer, it willnot be sensed. When we apply this reasoning to a single

atom, we find that individually and independently of its distance to the sense organ,

lhe alom is too small and lacks the power to canse cognition. Therefore, individual

aloms are nol the objects of sensory cognition; only aggregates whose size is sufficient

lo stimulate the sense organs are real objects of sensory cognition. Also, because

sensory cognition arises at once, at the very moment that the object has reached this

threshold of efficiency, aggregations of atoms, as objects of sensory cognition, are not

mental constructs.

To summarize, the object of sensory cognition is a momentary aggregate of atoms

that is capable of producing a vivid mental image. As a valid means of knowing,

sensol'Y cognition is none other than the process by which this mentall'epresentation

or prototype is produced when the sense organs are stimulated by their respective

objects.

2.2 Mental sensation

Dhal'makïrti's account of sensory cognition is relatively easy to follow since it more

or less ctirresponds to the function of providing raw cognitive data that wc normally

attribute to our five physical senses. The situation becomes much more complicated,

40



•

•

however, when we move to the second type of sensation discnssed in his systl'm:

mental sensation. In fact, mental sensation has been a snbject of controversy in t.he

Buddhist epistemological school ever since Dignâga int.rodllced it. in l'S.

It is possible that Dignâga envisioned the possibility that the mind be able t,o

directly grasp mental objects after having considered how the five physical scnSl,"

directly grasp external objects, and after acknowledging the fact that. t.he activity of

the senses is quite insignificant cognitively unless the information l,hat, t.hey l'l'ovide

becomes the object of attention. If this is indeed how he looked into the matter of

cognition, Dignaga would have advanced the intermediary category of mental sellsa-

tion to fill the gap between the physical and the conceptual aspects of kllowledge,

as Stcherbatsky has suggested (1932, 205). Mental activity wOllld therefore consist

not only in the drawing of inferences, but primarily also in the direct knowledge, or

sensation, of mental phenomena. In other words, while the physical sellses arc oilly

capable of participating in sensation, the mind is now capable of both sensation and

~inference. But regardless of what led Dignaga to advance such theory, it is clear tltat

he recognized mental sensation to be a valid means of knowing. His inqlliry illto

the matter further led him to claim that mental sensation possesses two co-extensive

functions: the awareness of the mental object, and self-awareness of the cognitive

character of every moment of awarel1ess,

manasarn cârtha-ragâdi-svasarnvittir akalpikii (PS 1:6ab).

There is also mental [perception which consists of] the awareness of an object
and self-awareness [in such forms as] passion and the Iike, [both of which arc]
free from concept':al construction (Nagatomi 1979,254),
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2.2.1 Object of mental sensation

According to Nagatomi (1979, 256), Dharmakïrti's account of mental sensation is

quite faithful to Digniiga's. If we take it step by step, Dharmakïrti is saying that

sensation as a whole proceeds in the following manner: First there is a stimulation of

any one of the five physical senses by its corresponding object. This stage amounts to

what we would explain today in terms of physiological processes and neuro-chemical

reactions. Il produces a mental image of the external stimulus, which image in turn

enables mental sensation in the second moment of the cognitive experience when

attention is turned to the sensory impression. Unless attention is given to this mental

image, the cognitive experience stops at that level and we cannot speak of knowledge,

not even sensory knowledge. That is to say, unless attention is al'oused, a given

sensory cognition is not an efficient and reliable cognition and cannot be regarded as

knowledge.

If the sensory cognition is successful, however, mental sensation necessarily occurs

and the controversies begin. At this point, the difficulty lies in the fact that there does

not seem to be a sufficient ground on which to distinguish the object apprehended by

the mind from the one apprehended by the physical senses. And if the two objects are

the same, then mental sensation cannot be regarded as a valid source of knowledge

since it lacks direct epistemic access to its object which has already been cognized

by the senses. As Dharmottara pointed out (Stcherbatsky 1930, 28), it appears that

the only situation in which it would be justified to postulate the occurrence of a

genuine case of mental sensation would be if the physical sense, after cognizing its

object, ceased to function with respect to that aggregation of atoms in the moment

immediately following the initial sensation, so that mental sensation would become
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necessary for the completion of the cognitive process, 'l'et, it is a matt,'r of common

experience that under most conditions the external object of sensor)' ,'ognit.ion. \l'hih'

momentary, continues to manifest itsdf in the fOl'ln of an obj,'ct.-l'onl.iuullIlI \l'i1kh

efficiently provokes a second and a thinl seusory cognition, FOl' ex,lIlIpl,', \l'Ilt'n 1

see a shape which 1 later identify as a chair, 1 do not. sec the part.knlal' shap,' onl,\'

for a moment and then have a sensory cognition of cmpty space iu t.h .. subs,',plt'ut.

moments, which would require me to rely ou a pm'c1y mental imag.. t.o ideut.ify t.llt'

object initial\y cognized. Instead, the shape continues to make it.s illlpr,'ssiou on my

senses as long as 1 look at it and until 1 tUl'll aw"y 01' someone t.akes it. away frolll

my sight, etc. So since (if) the senses continue to fUlldion with respel'l. t.o il gil'ell

object-continuum, why not resign ourselves to cal! this coguit.ion il sensory coguit.iou

instead of a mental sensation? On the other hancl, if it is Pl'Oven t.hat. the ohjeet. of

mental sensation is sufficiently different from that of sensory cognil.iou to avoid I.he

above criticisms, how are we to explain the incapacity of a hlind pel'sou 1.0 overcoul<'

the defect in her physical organs by seeing colours and shapes with her millll'!

Dharmakïrti addresses these objections-which the authOl' of t.he NYilYilhi/lcl/l-

tippanï attributes to I<umarila (Gangopadhyaya 104, note 26)-in verses 2:W-'IS of

PV II. There he explains that the object of mental sensation is not wlmt IHL~ already

been grasped by the senses, but that it is instead an image of the senSOl'y ohjecl.

formed in the moment immediately fol\owing the contact of the senses wit.h their

respective objects·. In other words, if we remember that the most instl'lllllentai cause

for knowing an object is the appearance that it takes in consciousness so that. it is

4This ail takes place, of course, in one stream of consciousnc..s, for" sitllatioll in which the
object of mental sensation would be the image produced in the mind of anothcr person-that is,
in a different stream of consciousness-, wOllld be labelled as a ca.e of yogie intllitioll, not mental
sensation (Gangopadhyaya 105, note 26).
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the mental image that results from the contact of the senses with their objects that

deserv"s the label "sensory cognition", the object of mental sensation is none other

than the sensory cognition itsclf, when attention is given to its. The violation of the

criterion of novclty is thus refuted since mental sensation is not causally dependent

only on an aggregation of atoms as its object, but it is instead the result of both the

aggregated continuum and its repeated cognition by the senses. That is to say, the

external continuum still serves as the support of cognition, but the involvement of the

senses as a secondary cause produces a change in consciousness that manifests itself

in the form of a mental object different from the externa! aggregate alone. Having

different causes from those of the object of sensory cognition-which is non-mental-,

the object of mental sensation is necessarily different frem it in at least one respect: it

is mental. By the same token, the possibility of mental sensation by one whose sense

organs arc damaged is rejeded, since it is exclusively upon the arising of a successful

sensory cognition of a visual, auditive, olfactive, gustative or tactile stimulus by well-

functioning physical senses that attention can be given to the mental image of such

external objects and give rise to mental sensation. The gist of Dhal'makïrti's argument

against his critics reads as follows:

tasmad indriya·vijiianànantara-pratyayôdbhavam
mano 'nyam eva grhl)ati visayalu nàndhadrk tata~ (PV II:243).

Accordingly, mental sensation that arises from sensory cognition as its imme
dîately preceding cause apprehends an object very different [from the object of
sensory cognition]. Consequently, the blind person has no visual cognition [of
objects].

Sit is important to note here that it is not attention as an entity that is turned to the sensory
cognition. Rather, attention is a by-producto(the sensory cognition that is successful and strong
enough to produc. a mental im.~ge of its stimulus. As we shan see below, attention is only one of
two aspects of mental activity. It corresponds to the cognitive aspect; the other being the objective
aspect.
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According to Dharmakïrti, therefore, sensory cognition grasps th,' s"nse data

directly, while mental sensation grasps them indirectly through a mental image; that

is, by means of sensory cognition. This mental image, however, is directly appre-

hended by mental sensation. In fact, it is only at this stage of mental sensation that

we can speak of knowledge, for sensory cognition itself does not always awaken con-

sciousness. As a matter of faet, as soon as consciousness, or attention, is awakcncd, we

no longer speak of sensory cognition, but rather of mental sensation. Consequently,

it is sensory cognition that is the object of knowledge, and not the aggregated atoms

which can only be inferred as a cause of sensory cognition but can never be known

directly6. Furthermore, the presence of a sensory cognition is itself inferred in the fol·

lowing manner: since 1 now have an experience of colour, 1 must have hat! a scnsory

cognition of that colour a moment before, which must have itself been causet! by the

presence of an aggregate of atoms of that colour in my ken. QUI' most primitive form

of knowledge is therefore mental sensation, whose l'articulaI' object of attention is the

preceeding sensory cognition.

It must be emphasized, however, that the object of mental sensation is uot a

continuum of sensory cognitions, but rather a single sensory cognition. That is, one

mental sensation does not take a series of sensory cognitions as its object.. Instead, a

mental sensation arises artel' each moment of sensory cognition. That this is the ClL~e

is evidenced at a certain stage in the practice of vipa.syanii meditation, especially the

mindfulness of the body, when attention is 50 sharp that one notices the evanescent

nature of matter (arid sensation) as weil as that of the mind that cognizes it. We will

SHence the daim that Dharmakïrti was a phenomenalist. Had he beell a realist, hi. thcory wOllld
make it possible for us to have consciou. knowledge of the aggregations of atoms thernselv... lIad
he been an ideaHst, thè object of mental sensation would not be derived from exter'UlI aggregatioll•
of atoms, but would rather he pure mental creations.
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discuss this meditation technique in more detail in the next chapter.

2.2.2 Twofold nature of mental sensation

The most important point to be made about mental sensation, however, is not that

its object is a sensory cognition. Rather, it is the fact that every moment of awareness

possesses two aspects, one objective the other cognitive, and that these two aspects

are revealed by the power of the mental event itself, not by a subsequent moment of

awareness. In that sense, we can compare awareness to the activity of a lamp, for just

as a lamp reveals the objects in its surrounding as weil as its capacity to radiate light

without requiring the presence of a second lamp, every awareness reveals its content

and its cognitive nature by its own power7
• In other words, for every cognition A there

are two aspects al and a2 such that al is the form, object or content of the cognition

(that is, sensory cognition) and a2 is the cognitive element or attention that cognizes

al' The presence of the cognitive element a2 is explained by the fact that every mental

event is self-Iuminous. Thus al being self-luminous, we have the impression that a

cognitive clement a2 cognizes an objective clement al. But this cognitive impression

being itself a mental event, it is also self-liminous 50 that we have the impression not

only that a2 knows ah but also that a2 knows itself as a cognizer of al' For example,

in the cognition of blue, not only does one know "blue", but one also knows that

there is a cognition of "blue". As Bimal Krishna Matilal explained, the only way for

these two knowled~,~s to oe different is if one cognition has both an objective a.nd ...,
. ,
"- :'

7Note that awareness is analogous, not identical to the activity of a lamp. For indeed, while it
is ail observer who sees the objects revealed by the lamp as weil as the lamp itself, there is no such
observer in the case of mental pltenomena wlticlt are aware of tltemselves. Tite differellce is tltat tlte
lamp reveals itself to tlte observer, while a mental event reveals itself to itself. Were tlte Buddhists
to admit tlte existence of a soul wlticlt appreltends the presence of cognitive events, the example of
the lamp would be muclt closer to mental activity titan it is meant Itere.
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cognitive aspect.

In my awareness of blue 1 can distingnish betwccn its two aspects, the hllle·
aspect and the cognition-aspect, of which the latter grasps the former. If the
same event has also self·awareness, then this self-awareness aspect is to be dis
tinguished from the cognition-aspect in that the self-awareness aspect picks ont
the cognition-aspect as distinguished by the blne·aspect whiJe the cognition
aspect picks out the blue·aspect only. Now, if instead of the dual aspect, my
awareness had only one aspect, either the blue-aspect or the cognition-aspect,
then the awareness of the awareness, the self·awareness, wonld be indistingnish
able from the awareness itself (MatiJal 1986c, ï6).

We must therefore speak of mental activity as having an "object·cognizing" 'l.'pect.

by which we mean that attention is given to mental objects, as weil 'l.~ a "self·

cognizing" aspect which refers to the awareness of the cognition of the mental object

(the cognition of the cognitive aspect of the mental phenomenon). Digniiga pnt it ll.~

follows:

dvy-iibhasam hi jiiiinam utpadyate, svâbhàsalÎl vi~ayâbhasalÎl ca. tasyôbhayàbhiis'l.~ya

yat sva-samvedanalÎl [text: samvedanam] tat phalam (PVS 1:9a).

Every cognition is produced with a twofold appearance, namely, tha.L of iLself
[as subject] (svâbhasa) and that of tbe object (vi~ayâblJiisa). The cognizing of
itself as [possessing] tbese two appearances or the self·cognition (svasalilvitLi)
is the result [of the cognitive act] (Hattori 1968, 28).

It is by means of this twofold character of cognition that DharmakïrLi accollnts

for the direct knowledge of our various emotions which, at least at the inil.ia.1 momenl.

of their occurences, are just as vivid-and thus non·conceptual, since vividlless and

conceptuality are mutually exclusive--as the visual cognition of the colour bine, for

example. Indeed, since in addition to being directly accessible, the emotional reactioll

that is associated with a given mental image is never mistaken inasmnch as joy is

obviously manifested as joy and pain as pain, the cognition of emotions had to be

included as a case of sensation. Yet, because sensory cognition docs not operatc

beyond the initia! stage of the cognitive process where the senses come in contact with

47



•

•

the external world, it would have bcen inappropriate to assign the direct cognition of

emotions to sensory cognition (Nagatomi 1979, 258). Accordingly, it is at the levcl of

mental sensation that the cognition of emotions had to be explained. And Dharmakïrti

argued that emotion is the form in which the cognitive aspect of awareness manifests

itself when it apprehends its object. It is therefore the self-cognizing clement of

mental sensation that can account for the awareness of the whole range of emotions.

Dharmakïrti writes:

tasmât sukhâdayo 'rthânâIh svasaIhkrântâvabhâsinâm
vedakal) svâtmanaS cai~am arthebhyo janma kevala (PV II:266).

. arthâtmâ svâtma-bhüto hi te~âIh tair anubhüyate
tenârthânubhava-khyâtir â1ambas tu tadâbhâtâ (PV II:267).

[266] Accordingly, pleasure and so forth are conscious (1) ofthemselves as weil as
(2) of the objects that (cognitively) manifest (their own images) transposed ante
them: they (viz. pleasure and so forth) originate only from their own objects.
[267] The very object of thcse (sensations such as pleasure and so forth) is none
other than (an aspect of) themselves: (hence) the former is directly experienced
by the latter. It is to this effect that (conventional) mention is made of the
'direct experience of the object (by sensation)' (only in a figurative sense). But
(ultimately) the object (iilambana) means (the cognition's) manifestation in
that (form) (Nagatomi 1979,257-8).

ln addition to c1arify how we cognize emotions, these two verses also serve to

support the argument that Dharmakïrti never really intended (at least in PV) to

draw a radical distinction between the two aspects of mental sensation as represent-

ing two kinds of sensation. Where such a distinction is made-and Dharmakïrti

makes it himself in a later work-, mental sensation is limited to the awareness of the

object-aspect (i.e. of sensory cognition), while the cognition of the cognition-aspect

is associated with self-awareness and stands by itself as a type of sensation. It is

at NB 1:6-10 that Dharmakïrti takes this position where he says that there are four

categories of sensation and goes on to discuss sensory cognition, mental sensation,

self-awareness and yogic intuition as if mental sensation and self-awareness were unre-
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lated. In PY, however, there is no explicit statement to that elfect and verses 26(;-;,

above, are even hinting at the contrary position that there is a definite connection

between object-cognition and self-awareness sincc one cannot go without the other. \1.

could be argued, therefore, that Dharmakïrti originally intended simply to elueidate

the object-cognizing and cognition- or self-cognizing aspects or mental sensation, aud

that his separate discussions in NB of the object-cognizing aspect of mental sensation

qua mental sensation without any explicit attempt to connect it with selr-awareness

may be due to his belief that the relation between the two was too obvious to justiry

the addition of another verse to his already cryptic treatise (Nagatomi 1979,258). His

confidence in the wit of future students to catch the obvious in Dignaga's and his own

works, or his misunderstanding of Dignaga's verse altogether-a vel'se tlmt c1early

establishes a relation between the two aspects (cf page 41)-, certainly contributed

to th.e confusion.

Another reason why 1 believe that Dharmakïrti argued that the awarcncss or the

mental object and the awareness of the cognitive act are part of evcry act or attcntion

as opposed to being two types of mental activities dissociated one rrom the othCl' is

the fact that he subscribed to phenomenalism. In fact, when we consider that for him

the object-cognizing aspect is nothing else than the awareness taking the appearancc

of an object, while self-awareness is simply the awareness taking the appearance or

role of a cognizing agent apprehending the object, we get the impression that these

two aspects are only an imposition of conceptual categories on a single moment or

awareness. In other words, if these are only appearances, they are only provisionally

true,. and a genuine moment of mental sensation is limited to awareness before the

slightest distinction be drawn between the object of attention and the cognition that

serves as an agent apprehending it. Thus it could very weil be that Dharmakïrti
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separatcly discussed the objective and cognitivejagentive aspects of mental sensation

only in order to show that the dichotomy object-cognitive agent springs from a single

source and that there is ultimately no justification for our habit of positing a cognizing

agent as separate from the object of cognition. That is not to say that it is wrong to

have the impression that every mental event has an objective and a cognitivejagentive

appearance, and in fact one of the intentions of Dharmakïrti may also have been to

show that these two aspects are very much real since every cognition is inevitably a

cognition of a content. Yet, even if he admitted their uitimate existence, it is likely

that he had a higher purpose in mind: that of showing that it is wrong to break them

apart and hypostatize, on that basis, the reality of a separate field of f1eeting objects

to be cognized by an isolated and unchanging agent or self, the pursuit of which has

become the object of many a religious practice.

Arguing in this way that Dharmakïrti's analysis of mental sensation was aimed

at disproving the reality of an enduring self may be putting words in his mouth.

Nevertheless, it is clear that his theory can be used for that purpose if only because

it does not contradict the theory of non-self. It is c1ear that his theory accomplished

much more than explaining human psychology since, if we take the object-cognizing

and self-cognizing aspects of mental sensation to arise out of a single act of attention,

as is suggested by his claim that the instrument, object and result of knowledge are

the same, it can also be used to resolve the dichotomy self-other that is at the basis of

the belief in an enduring self which, according to Buddhist doctrine, is the root of aU

.. suffering. Why we have the impression that there is an unchanging agent observing aU

of our cognitions is due, according to Dharmakïrti's theory, to the fact that every act of

attention is self-Iuminous and reveals a cognitive aspect that apprehends an objective

aspect. Simply, what is other is the hypostatization of the objective aspect of mental
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events, while the self is none other than the hypostatization of their cognitivc/agcntive

aspect. In other words, every cognition having two self-luminous c1cmcnts, onc that

takes the appearance of an object and another that takes the appeamnce of a cognitivc

agent, focusing on the object-appearance leads to the impression that a cognitivl' agcut

cognizes a separate object, while focusing on that cognitive agent gives the imprcssion

that something else is cognizing the cognition of an objeet. It is that "something elsc" ,

the faet that every cognition is self-Iuminous, that misleads us into belicving in the

existence of a permanent observer, an enduring self. For while the contcnt. of om

cognitions changes at ail moments, the cognitive element of every aet of attcntion is

ever present in the form of an agent. That is, while the objective aspect of mcntal

events manifests itself in different forms, the cognitive aspect always manifests itsclf

in the form of a cognizer-though with different emotions. Were it not for thc fact

that 'there is ultimately no difference between the arising of the mental objcct and

the arising of the cognitive agent, there would be ground on which to argue for the

existence of an unchanging self separate from mental phenomena. However, according

to Dharmakïrti's theory, both object and subject spring from the same source, a

mental event, and are therefore non-different. And since that event is impermancnt,

the cognitive aspect is only a disguised self.

Dharmakïrti's analysis of mental sensation as a valid means of knowing having a

twofold appearance thus represents an alternative method for the defense of the non

self theory of the Buddhists. This method may have more to do with dogmatism than

epistemology, however, especially when we consider that even one of his successors,

Dharmottara, admitted that the object-cognizing aspect of mental sensation could

not be legitimately proven and that it was instead a case of dogm;~tism on the part of

his predecessor~ (StcherbatskY 1930, 28). Then again, one should not readily blame
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• Dharmakïrti, when the fault may lie in Dharmottara's intelledual limitations or in

the fad that he ma)" have suscribed to idealism more than to phenomenalism.

2.2.3 On knowing knowledge

As mentioned above, self-awareness turned out to be a useful tool in the hands of the

Buddhists in their ontological debate with the followers of Brahmanic traditions over

the existence of an eternal soul. In terms of epistemo!ogy, however, self-awareness was

an answer to the question of how we can be aware of knowledge. For unless we become

aware of our cognition of blue, for example, that cognition is completely useless and

can hardly be regarded as an instance of knowle(!ge. Hence the question: how do we

know knowledge? Three alternative answers were advanced by Indian philosophers:

(1) When an awareness arises, it apprehends not only its object, but it apprehends

itself as weil; (2) it apprehends only its object and another awareness is necessary

to apprehend it in retrospect; (3) not only is a subsequent awareness required, but

it grasps the first moment of awareness only indirectly through inference. Another

aspect of this problem is whether every cognition is necessarily cognized, or whether

sorne may arise and fade away without being noticed at ail. Dharmakïrti, as we saw

above, held the view that knowledge is self-Iuminous and that no cognition is left

uncognized. The Advaitins, Jains and Prabhàkara Mïmamsakas subscribed to the

same interpretation, although their motivations and arguments were different from

Dharmakïrti's. The Nyaya, Samkhya-yoga and Bhatta Mïmamsa schools replied that

kllowledge is known by a secondary cognition and not by itself, since the nature of
--"'- .

kllowledge is to iIIuminate its object, not itselfS.

SFor a short and illuminating presentation of the position of various Indian schools of philosophy
with regard to the question of how we know knowledge, see Maitra 1974, 162-5.
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Dignaga's main argument in favor of self-awareness was connected with an attempt

to explain recollection, namely the fact that recollection is not only of the ohject

previously cognized, but also of the cognition itself. This line of rea.<oning was in fad

mainly used to proclaim the objective and cognitive aspects of every mental l'vent as

discussed above. Nevertheless, it also servcd to advance the theOl'y of self-awareness

since, according to Dignaga, in the case that a cognition is cognized by a sepal'llte

cognitive l'vent we cannot avoid the consequence of an infinite regress for that sepal'llte

cognition will need to have itself cognized and so on and so forth to the point that

one would never be aware of the present cognition of "hlue", for examplc, since the

remaining of one's life would have to be spent to cognize the cognition that cognized

the cognition ... that cognized the cognition of the object. But if l'very cognition is

self-evidenced, or self-aware, the l'roblem is solved, argued Dignaga. In fact, to really

avoid infinite regress, it was argued that the cognition knows itself before it knows

the object. For this reason, the form of knowledge belongs not to the object, hnt

to the cognition itself (Rani 168), as the whole theory of mental sensation intends

to show. The Naiyayikas were quick to l'l'ply, however, that the nature of cognition

is not self-awareness but cognition of other (the object), and that the memory of a

cognitive l'vent does not entail that the cognition be self-cognized, but simply that

it be cognized. Moreover, the recollection of having had a given experience of hlue,

in addition to the recollection of the blue colour itself, may weil be the l'l'suIt of an

inference that the experience of blue must have taken place since the fact, blue, is

remembered. And so we may dispense with self-awareness. Finally, since not l'very

cognition need be cognized and since one further cognition is sufficient to know the

cognition of "blue"-that second cognition not requiririg confirmation-it is wrong to

accuse us, say the Naiyayikas, of holding a view leading to infinite regress.
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Whcn Dharmakïrti cntcrcd into thc debatc, hc thercfore had to take an approach

totally diffcrcnt from Dignaga's. His argumcnt for sclf-awarencss is ticd to the idea

that thcrc is ultimatcly no distinction bctwccn thc apprehcnsible object and the appre-

hCllding cognition-a thcmc that cornes back again and again whenever he has to face

the music-, and that thc only way to account for thcir apparent distinction is to

admit that cognition is self-luminous by nature. His argument at PYin55 is summa-

rized by Matilal (1986c, 77) as follows:

Thc non-difference of the apprehensible object and the apprehending subject
(the cognition itself) is established by the hetu, i.e. the evidence that these
two arc a1ways, invariably and necessarily apprehended together. Hence their
difference is only a convenicnt myth, a matter of convention only. The self
awareness of a cognition is establishcd because even the perception of an object
cannot be established otherwise for him who does not havc the perception of
that perception.

But the Naiyayikas did not agree that thc object and its experience are always

cognizcd together. Certainly, an object must be experienced prior to its being l'emem-

bered, but it is not necessary that this eX,T'erience be itself cognize,i prior to the mem-

ory (NBh 136ff). In reply to Dharmakïrti, the Naiyayikas thus used the same argument

as they had used against Dignaga-that ail cognitions need not be cognized-so that

the debate did not make any progress because of their dogmatism. Dharmakïrti's

commentators, however, took their share of dogmatism since we can hardly cali their

arguments in defense of self-awareness arguments. For example, Prajiiakaragupta

contentedIliF'll,elf with saying that while sorne entities need two illuminators to have

themselves cognized (e.g. a pot needs light and the visual organ), and others need

only one (e.g. a lamp needs the visual organ only), cognitions need no illuminators

other than themselves (Matilal 1986c, 79). Santarak~ita did no better since his argu-

ment is limited to saying that a cognition does not depend on anything other than
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itself to make itse1f known (TS 2012). How we know knowlcdgc is thcrefore an issll"

over which we cannot declare a winner among hHliall philosophers. Ali t.hat we l'an

conclude is that Dharmakïrti and his followers hcld t.hat cogllitions, wheth,'r coneep

tuaI or not, are self-Iuminous inasmllch as they do not. reqllit'e another moment. of

awareness in order to have themselves cognized. In ot.her words, every awareness is

self-evident inasmuch as there is direct and unquestionable knowlcdge of the object of

mental activity and of the presence or occurence of the mental event ail at. once. Fol'

example, although it may be questioned whether it is really a man that 1 sec in the

dark, there is no doubt that 1 see something and that there is an act of seeing on my

part, and 1 do not need someone cIse or a subscqllcnt cognition to bring me to this

evidence. Every cognition or moment of awareness therefore reveals by it.s own powel'

both its content and the fact of its being a cognitive event.

2.2.4 Perceptual judgement: result of mental sensation

The final question to be addressed with regard to mental sensation conccl'lls its reslllt.

As Katsura (1984, 226) has argued, Dharmakïrti recognized at least three types of

conceptual knowledge among which only inference and verbal communicat.ion (by

means of which we can infer the intention of the speaker) were accepted as valid

means of knowing. But while it is not given the status of a valid means of knowing,

the third type of conceptual knowledge is perhaps the most important of the three fol'

it is how Dharmakïrti was able to fill the gap between the two radically distinct forms

of knowledge (sensation and inference) and explain the progression from the non

conceptual to the conceptuaI. Stcherbatsky (1932, 211) called this import.ant. st.ep

"perceptual judgement" j it is the judgement that. immediat.ely follows a successful

mental sensation. And it is not until that judgement arises, in the third moment.
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of sensation after sensory cognition and mental sensation, that the process of direct

knowledge is completed.

This jlldgement, according to PS [:3d, is "the association of name (naman), genlls

(jiiti), etc. [with a thing perceived, which results in verbal designation of the thing]"

(Hattori 1968, 25). Dharmakïrti later enlarged this definition to englobe even unver

balized concepts when he wrote at NB [:5: "a judgement is a cognition the repre

sentation of which is capable of association with verbal designation"9. A perceptual

judgement is therefore a conccptual process which eventually results in assigning a

predicate to the object of attention in the form "This is such and such"; a predicate

which will in ail circumstances belong to either one of the following five linguistic

classes: (1) proper names, such as "Devadatta"; (2) genus, such as "cowhood"; (3)

quality, such as "white"; (4) action, such as "to cook"; and (5) substancc, such as

"stalf-bearer" (Hattori 1968,25). This predication arises as a result of the intellect's

attentiveness to the mental image; that is to say, as a result of mental sensation which

is sufficient to start the mechanism of concept-formation that culminates in the appli

cation of names and the drawing of inferences (Stcherbatsky 1932, 205). It must be

noted, however, that as the successful result of sensation, the perceptual judgement

is not itse1f a sensation because it makes use of concepts of which ail sensations are

free. Neitht:r is it a source of knowledge since unlike inference it grasps what has

already been grasped (i'VI:5ab) by mental sensation. But while having no real epis

temological value, its role in the cognitive process is not negligible since it is only

after the perceptual judgement has arisen that purposeful action toward the stimulus

can be undertaken. In fact, it is depending on their capacity to fulfill purposes that

9NB 1:5: ablJi/iipa-sariJsarga-yogya-pratiblliisii pralïlil] ka/pana.
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wc will distinguish between deceitful, erroneous judgenwnts on tilt' on,· hand, and

reliable judgements on the other. That is to say, a judg,·ment. is rdia"I,' if it. l''ads t.1I

successful action or to valid inferencc. The l'cHable judgenwnt. is what. \\". cali l'''''C''I'

tuai judgement, which is a conventiona! piecc of knowledge insofar as it. ('(msist.s in

imposing universa! characteristics on a series of part.iculars (l'V 1:7d-8a), and alsll Sil

raI' as it leads to the fulfilment of desires, the presence of whi<'h is a sign of d<'1usion

according to Buddhist doctrine.

How does this secondary apprehension of particulars occur? First, aeeonling t.o

Dharmaki'rti perceptual judgements and concepts in general do not and cannot. ImV<'

any connection whatsoever with the object of sensory cognition. But not. unly do

they not refer to the f1eeting aggregation of atoms, they also do not refer l.u I.he o"je"'

of mental sensation, or at least not directly. Were it. directly connec\.ed wit.h t.he

object of sensation, a concept or word would mean wlmt.ever ohject. wil.h whkh it.

was first associated and could not refer to simi!ar objects experienccd at. a lat.er t.ime

(PV III:92). Also, one could not speak of the objects of t.he past. or fut.ure since t.he

words and concepts would have no meaning in the absence of t.heir referent.s al, t.he t,inle

they are used (PV II:34 and 39). Finally, in case a genuine connection hetween words

and objects existcd, one would experience objects hcing spoken about. as vividly l"~ if

they were present (PVSV 207.3-5). Let us consider in more dctai! t.his latter lLI'gument.

which, at PV II:127cd-32, follows from the theory that. a relation, t.o he vaHd, must.

meet at least two criteria: association and dissociation. Brieny, a relat.ion of callsalil.y

of the type liA causes Ff', for example, is justified only if 13 is present. whenever A

is present (association), and if Bis absent whenever A is ahsent. (dissociat.ion). But.

as Dharmaki'rti shows,these criteria are not.' met in t.he case of t.he relat.ion hdwec/I

universal properties-which are linguistic in nature-and part.iculars, for ot.hcrwise a
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vivid appearancc of an objeet would result from the simple uttering of its name. It is

weil known, however, that one does not become warm merely upon saying the word

"lire", and we can infer from the non-observation of the effect of fire (i.e. heat) that

the cause, lire itself, is not present. Furthermore, from the absence of a particular

lire wc infer the absencc of ail of its effeets. But since the word and concept "fire"

is prescnt, it cannot be the cffeet of the particular fire which is absent. Similarly, if

there were a causal relation between particulars and judgements, 50 that concepts and

words would refer to particulars and would in faet inhere in particulars, it would be

impossible to ever sense something without naming it, even if we had n~ver seen or

heard of the objeet before. Moreover, in case such a relation existed, it would follow

that even a blind man, for example, would see ail object upon hearing its name.

But the fact that we often do not know the name or function of an object, and that

blindness exists among those who can hear words show that an invariable relation

between words and objeets is not real. Dharmakïrti writes:

na vise~e~u sabdanalÙ prav~ttav asti s".mbhaval.l (PV II:127cd).
an-anvayat vise~alJalÙ sailketasyâprav~ttital.l

vi~ayo yall ca sabdanalÙ salhyojyeta sa eva tailJ (PV II:128).
asycdam iti sambandhe yav arthau pratibhasinau
tayor eva hi sambandho na tadendriya-gocaralJ (PV II:129).
visada-pratibhasasya tadârthasya avibhavanat
vijiianâbhasa-bhcdo hi padârthanalÙ vise~akalJ (PV II:130).
cro,k~u~a 'rthâvabbasc 'pi yalÙ paro 'syeti sa!Ùsati
5301.1 cva yojyate sabdailJ na khalu indriya-gocaralJ (PV II:131).
a-vyap!tcndriyasyânya-vail-matrc~âvibhavanat

na cân-udita-sambandhalJ svayalÙ jiiana-prasailgatalJ (PV II:132).

[127cd] It is Ilot possible to use words with respect to particulars. [128] Conven
tions are nseless because they have no association to particulars, and [beca,use of
this] OI\1y \he subject matter of words can be connected to words. [129] Indeed,
when [we establish] the relation "this is [the name] of this [object]". the relation
is only between thosc two imagined things and consequently is not within the
scope of the senses'[130] since at that time [of naming] there is no perception
of ail object"ha\'lllg a c1ear appearallce. So because the distinguishing mark of
things is the differellt form [they produce] in consciousness, [the object of sen-
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sory and verbal cognition are not the sameJ. (131) Even when there is perception
of an abject by the eye, only that which another l'l'l'son says [belongs] ta it is
connected with words. It is certainly not the abject of the senses [132] sinee
one whose sp.nses are Ilot functioning does not pcrccivc [a particular] lIlprply
through the words of another [persan]. And it is not the case that [the word
that conveys information] does not have ils relation [bctwccn the cxpn~~Œioll

and the expressed abject] produced, for [otherwise] the conseqllence [wollid he
that the abject] is known by itself [jllst from hearing the word, independently
of any conventions].

So hecause of the lack of association and dissociation betwee.tl concept.s ami par-

ticu!ars, we must conclude as Dharmakïrti did at PV II:5-6 that universals and ail the

categories of words cannot be invariably connected to the l'articulaI' and arc nothing

l'Ise but social conventions.

sàsti sarvatra ced buddher nànvaya-vyatirekayol.\
samanya-Iak~alJa 'dr~~el.\ cak~ü-rüpàdi-bllddhivat (PV Il:5).
etena samayàbhogàdy-antar-atigànurodhatal)
gha~ôtk~epalJ salllanya-salhkhyâdi~u dhiyo gatal.\ (PV Il:6).

[5] One llIight think that [the causal potential] exists everywhere, [bllt] it is not
present in the universal because of the id~a's lack of association and dissociaLion
as [can be observed] in the cognition of snch things as colollr Lhrollgh Lhe eye.
[6] [Accordingly,j the cognitions associated with sllch things as l'oLs, IifLing,
universals, nUlllbers and so forth are arrived at becallse of Lhe mind 's cOllformiLy
with conventions, surrounding and so forth.

So what do judgements refer to and how do they occur? As it is spelled ouL

in Dharmakïrti's theory of language, concepts denote properLies ahsLracLed from Lhe

l'articulaI' by disregarding differences and amplifying similaritics. More specifically,

a perceptua! judgement arises first as a result of superimposing unit.y upon a series

of distinct mental sensations by disregarding their evanescent naLure and overcmpha-

sizing the fact that they have similar causes, Le. hy focusing on the fact. LhaL each

sensory cognition of which mental sensation is aware arises às"a·resu!t of..=-' contact

of the senses with similar aggregations of atoms moment after momiinL. III addition

to, making generalizations, the formation of concepts and the applicat.ion of names,
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fundion on the principle of exclusion of the opposite (anyâpoha), that opposite being

whatever has a different fundion from what is observed because it possesses a different

set of causes (Katsura 19~1, 143). So for example, the word or concept "cow" refers to

what is not a non-cow. The identification and exclusion of opposite general qualities

and fundions being a conceptual adivity, judgements therefore refer to nothing else

but judgements (i.e. exclusion of others), and a word is simply the association of a

sound with that particular judgement. Al.ld since concepts themselves make use of

words, we find t.hat concepts arise on the basis of linguistic conventions, and linguistic

conventions are themselves based on concepts: the two are in a mutual1y supporting

relation (Payne 269). But if concepts are based on words and words on concepts,

how are we to exp!ain the first association of a concept with a word and vice-versa?

If we take the example of a youth learning a first language, we may think that a

given concept is progressively formed on the basis of repeatedIy hearing a word and

associating it with an object of sensation. Alternatively, if we take the example of one

learning a second ianguage, a new word will be associated with a given concept by the

same process of repeatedIy hearing the new word at the appropriate time. But this,

according to Dharmakïrti, does not explain the prc::p.ss adequately. He says instead

that perceptual judgements have their origin in beginningIess past impressionsto.

So because they designate only sorne aspècts of the particuIar and be~ause they

vi.ry according to the inclination (i.e. past impressions) of the perceiver (Katsura

1984, 226), perceptuaI judgements are indirect andpar~il\I forms of knowIedge. For
--- - -- . -- - .

l°l'VSV 208.1: padârtha-anasritya-utpadyamanii vikalpii sva-viisanii-prakftim anuvidadllatf (A
judgement is arising without any connection 10 the object, [but] is [instead] conforming to our own
past impressions as ils r""t causes). Santarak~ita elaborated at TS 1216: atfta-bllava-niimârtlla
blJiivanii-viisaJl8.nvayiit. sadyojiito 'apy adyogiid iti karttavya tiipa!ul! (Through the contim'_ILnce of
the impression len by the constant ....nciating of the thing and ils name during pasl lives, -eve;. the
new-born infant becomes capable of a~~i.. ity, by reason of the said conceptual content (Jha 1937,':9,
616)). .
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example, a l>lstful man may consider a woman as an object of his passiou, a llIonk

may regard her as a disgusting ~i<:œ of decomposing malter, and a dog ilia)' sec iu

her an occasion to fill its stomach (Katsura 1984, 226). Because judgclllcnts of t,his

kind have absolutely nothing to do with the reali.)' of the particu\ar, but arc inst.cad

the result of the perceiver's dispositions, perceptual judgclllcnts and judgclllcnt,s in

general are considered to be distortions of reality.

In summary, a perceptual judgement is a mental construction associatcd with

language which can never do better than conceal the ultimate nature of things. It

appeals to universal concepts which, unlike the particular, are ineflicicnt in I.helll-

selves, are superimposed on a continuum of events, are common to many things, and

are not apprehensible independently of verbal conventions. Nonethclcss, perccptual

judgement is the successiul product of the entire process of sensation, which iu it.s

final stage consists in paying attention to the impression produced in the mimi hy the

contact of the physical senses with the external world. Once the jndgemcnt arisl's,

we are no longer in the realm of sensation, but rather make a first step in conccptulI.\

"reality", where inference is the foremost means of knowing11 •

2.3 Non-eoneeptuality of sensation

As we have seen in the above presentation of Dharmakïrti 's theory of sensation, our

author held the view that the ultimately real is what cornes in contact with the phy,;-

iea) senses before any kind of interpretation or processing be done by the intellect.

Insofar as he believed that reality could be known through sensation, Dharmakïrti was

lIShoryu Katsura gives numerous aeeounts of the terminolagy that Dharrnakirti uscd ill l'V ta
refer ta pereeptual judgement and its workings in an article ta appear ill the rncrnorial volllUle ill
hanour of A. K. Warder.
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in perfect accord with the philosophical tradition already in place, which also accorded

the highest value to sensation as the most reliable and direct means of knowing reality.

Yet, insofar as he thought we could only know our mental representations of this exter

nal reality, and not reality as such, he deviated from the established epistemological

tradition except for Vasubandhu and Dignaga who, among others, already subscribed

to phenomenalism. AIso, and in this respect he was representative of the Buddhist

tradition as a whole, Dharmakïrti strongly deviated from the naïve or direct re1l.lism

of Brahmanic philosophers, in that he never believed that conceptual constructions,

universals or language could denote the true character of reality. To him, ail these

were always distortions of reality-though they had sorne practical value-, while to

most others concepts and verbal reports were innocent until proven guilty and corre

sponded to a level of reality superior to phenomenal experience. But was Dharmakïrti,

and Dignaga before him, justified to say that concepts have no basis in reality and

are merely mental constructions to which we should not attach any supreme value?

Are non-judgemental cognitions really possible? What did he have to gain by hold

ing on to such a sceptical attitute toward language? On the other hand, why were

the Naiyayikas, for example, so eager to prove, against Dharmakïrti, that universal

properties do exist in the outside world and can bethe object of sensation?

This debate between Buddhist and Brahmanic philosophers over the existence of

universal properties and the nature of sensation may have had its origin in the work of

Dignaga who, instead of criticizing heretical views within Buddhism like Vasubandhu

had done in AK, directed his effort at criticizing the epistemological theories of non

Buddhist schools. With respect to the theory of sensation, he is reported to be the

first Indian thinker to have introdllced a radical distinction between judgemental alld

non-judgemental sensation, rejecting the first and accepting only the latter as a valid
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source of knowledge (Shastri, 434). This distinction provoked the Brahmanic thinkers

into a debate that lasted for centuries.

We can recall from NS 1.1.4 that the Naiyayikas already recognized that one of the

characteristics of sensory cognition was its inexpressibility 12; a view that cOllld lead

one 1.0 believe that they accepted a form of non-judgementa! cognition weil before

Dignaga, since they admitted that the Iirst moment of sensation lacked association

with words. However, they alsa held that universal properties were directly cognizable

through sensation Lecause they inhered in the particulars. Thus, for the Naiyâyikas,

non-judgemental sensation applied 1.0 the simu!taneolls cognition of the particlllar,

the universal and inherence, while judgemental sensation was the \~ognition in which

the previously cognized universal property and its relation 1.0 the particular was ver-

balized. They further argued thal. both of these stages were equally valid instances of

sensation for they considered an inexpressible cognition stripped of universal content,

as sensation was conceived by the Buddhists, 1.0 1:,,, epistemologically nninteresting

and useless because 1.00 primitive and outside the scope of our consciollsness. ln

other words, 1.0 the Naiyayikas reality had 1.0 make sense and unless il. did, it was not.

reality al. ail; that is, they gave priority 1.0 the world of ideas over that of physical

or mental phenomena. But as we have shown in the previous section on perceptual

judgement, universal properties cannot have any genuine relation 1.0 the particulars,

50 that Buddhists had no choice but 1.0 reject the two types of sensation advanced by

the Naiyayikas. The heresy of the Naiyayikas compelled Dignaga 1.0 say that sensation

is by definition completely devoid of judgementl3•

12NS 1.1.4: indriyâr!ha-sarimikllJlÔ!pannalÎl jiianam avyapadeSyam [...] pra!yak~arn. Quoted in
Van Bijler! (1989, 7).

13PS 1:3c: pra!yak~aIÎl kalpanâpo<!ham.
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Oharmakïrti subscribed to the same position as Dignaga's. His argument is found

at PV Il:123-5, where he begins by saying that the non-judgemental charaeter of

sensation is evidenced by sensation itself, and then invites his reader to perform

a Iittle experiment which should prove the value of his position. As Stcherbatsky

reported (1932, 151), the purpose of this experiment is to show that there is a Iimit

to empirical cognition, and that this limit is the direct cognition of the extreme

particular: a cognition which escapes the boundaries of thought and to which we have

no conscious access.

pratyak~am kalpanâpo~ham pratyak~elJaiva sidhyati
pratyatma-vedyal) sarve~am vikaIpo nama-samsrayal) (PV II:123).

Sensation is establlshed as free from judgement by sensation itseIf. For aIl
[scntient beingsJ, the cognition associated with words is known [as such] by
itself.

In his commentary to this verse, Manorathanandin glosses "pratyak~enaiva" as

"svasarnvedanenaiva" (self-awareness)'4, which suggests that Dharmakïrti's argument

rests on the obi;ervation that since upon recollection (or self-awareness) sorne cogni-

tions show no sign of judgement whatsoever, those cognitions are non-judgemental,

and they must correspond to sensation. Had there been any trace of judgements,

they would have bccn evidenced by the cognition itself since cveryone who makes

judgements is also aware of making those judgements. That sucb cognitions exist is

therefore attested by experiences similar to what is described in the following two

verses.

saluhrtya sarvatas cintam stimitena antarâtmana
sthito 'pi cak~u~li. rüpam ïk~ate sâk~a-jli. mati!) (PVII:124).
punar vikaIpayan kiiicid asïn me kalpanedrsï
vetti ceti na pürvôktâvasthli.yàm indriyat gatau (PV II:125).

14PVV 60.8-9: tac caitad ïdfiam pratyak~enaivasvasamvedanenaiva sidll.vati.
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[124] After withdrawing one's thonghts frolll everything, one who is calmly
absorbed with his rnind perceives colonr through the eye[-consciousuessJ; this
[non-judgem.ntal] cognition is produced by the senses. [125J On the other haud,
someone who is thinking knO\vs "1 had such a thonght (judgellleut)", "ud this
is not the case when a [cognition] is prodnced through the senses as in the
aforementioned situation.

As Manorathanandin adds in his commentary to verse 125, and as was snggcstc<1

by verse 123, if a judgement were part of sensory experience, its impression would hc

rememberedl5
• But since what is remembered is precisely the faet of not having passcd

judgements, we have to conclude that there really was no judgcmcnt in tha! l'iLI'Licul,,1'

moment of cognition and accept that it is possible to havc cognitions that am devoid

of judgement. In the ahove example, this non-judgemental cognition is nonc othe!'

than mental sensation. This is evident by the implicit mention of attcntion, which is

characteristic of mental sensation and always absent in sensory cognition.

Santarak~ita took an altogether different approach to prove that non-judgcmcnt,,1

cognitions were possible. While Dharmak"irti's experiment consists in focusing onc's

attention on a patch of colour without allowing any thought to rise up to consciousncss,

Santarak~ita suggests that a non-judgemental cognition also occurs with rcspect to

the sensory object to which we don't pay any attention while our mind is involvcd

with something else. And because such non-judgemental cognition arises when the

mind is occupied with sorne other thought, we know that it arises directly from thc

senses, which are not occupied with the thought in question. Also, since thejudgcmcnt

follows the sensory cognition, we know that it is secondary and does not belong to
1

the reality grasped by the senses. His argument therefore goes to show that sensory

cognition is possible and that ail judgement is merely an imposition of concepts on

15PVV 60.17-8: yadi si tatra syit, tat samskàrasya smrtir jiyeta, tasmiit. niisliti niticïyale.
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the ultimately real particular which is directly grasped through the senses.

pratyak~ath kalpanâpoqhath vedyate 'ti parisphu\am
anyatra..sakta·manasa 'py ak~air nnâdi·vedana.t (TS 1242).

Sensation is very vividly experienced as free from judgement because even Olle
whose mind is totally absorbed with something elsc [stiil] experiences such
things as the colollr blue with [the] eyes.

With this and the preceeding verses, Buddhists have succeeded in showinJ!; that

1I01l·conceptual sensory and mental cognitions are possible. But wc may ask whether

they had any interests other than epistemological interests when they showed that

conceptua! cognition had a limit. Why, in fact, were Buddhist epistemologists 50

strongly opposed to the view that universal properties are real and insisted instead

that they are mere mental constructions?

1suggest that in developing their theoryon the formation of concepts Dharmakïrti

and Dignii.ga also devised a means by which they could show that just as concepts

are superimpositions on real particularities, 50 is the eternal soul advanced by most

Indian schools a superimposed invention on a series of events. Indeed, Dharmakïrti's

experiment, which shows that upon the cessation of imagination and thinking it is

posfoible to cognize the unique particular directly and consequently acknowledge the

fact that it is stripped of ail the universal attributes which we wrongly impose on it

through our various judgements, can apply just as weil to the observation of the human

body-mind continuum and culminate in the realization that only the five aggregates

are real and that no eternal soul can be experienced over and above them. So once

again, it would appear that Buddhists may have embarked in the epistemological

adventure in order to prove the value of their doctrine of non-self h~' means of more

systematic argumentatbn. And in 50 doing, they developed an elaborate, system

similar to that of their opponents-in the sense that they used the same terminology-
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but different enough to l'l'ove their own ontology's superiority and disJ'l'o"c any vicll'

that deviated from theirs. ln other words, the Buddhist epistemologists' daim l.hal.

sensation is non-judgemental cau be equated lI'ith thal. or thcir prcdeœssUl's' l.hal.

nothing has a soui.

2.4 Non-errancy of sensation

A second characteristic of sensation in Dharmakïrti's system is that of non-erl'llncy.

This is an innovation of Dharmakïrti that cannot be round in Dignaga's work. ln raet,

Dignaga insisted that saying that sensation is non-erroneous is redundant since by the

very fact of heing devoid of judgement, sensation is non-erroneous. ln otller words,

for Dignaga error is the result of mental activity and judgement, and nol,hing cise.

The l'roblem with this interpretation of error, however, is that it leaves unexplained

erroneous cognitions due to malfunctioning senses, e.g. seeing two moons as a result of

an eye-disease. As Dharmakïrti explains, it is not the case that the mimi is responsible

for such an il.\usion since the following conclusions would follow:

(1) It [the illusion) would be removed even when the defect of sense-organ is Ilot
cured, as the erroneous mental cognition of a snake for what is really a l'Olle
is removed only by the close examillation of the object. (2) It wOllld IlOt be
removed even when the defect of the sense-organ is cured. (3) A mali whose
sense-organ is sound would also perceivc a dOllble moon if he were to hear abOlit
it from a man who had a defective sense-organ. (4) It would IlOt be immediate
to sense-organ but would be mediated by remembrallce. (5) The image of a
double moon would not be clear (Hattori 1965, 127; PV II:297-8).

But since the cognition of two moons is a vivid sensory cognition, it does not

involve conceptualization. Yet, it is not a valid cognition since it is inconsistent with

reality. Therefore, argues Dharmakïrti, we must admit: that in addition to the errors

due to concepts, there can also he non-judgemental errors (PY Il:300) and that this
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most unsuspected kind of error is duc to defective sense-organs (PY II:288). Accord

ingly, il :s not sl1fficient to say that sensation-more specifically sensory cognition-is

devoid of jl1dgement for it to be a valid means of knowledge; it must also be non-

erroneous.

Christine Keyt (1980, 135-6) has argued that this introduction of non-errancy as

a characteristic of sensation was necessary not only to correct Dignaga's position, but

also to correct Dharmakïrti's weak definition of reliability; weak in the sense that

reliability is defined in purely pragmatic terms, i.e. in terms of the object reached

being the same as the object intended, and not in terms of an accurate representation

of the object. The notion of non-errancy of sensation, in other words, suggests that

although he put a great deal of emphasis on the notion of efficiency, Dharmakïrti did

not subscribe to a pragmatic theory of truth. Rather, he upheld a correspondence

theory of truth insofar as only the sensation that correctly represents reality is a valid

means of knowing.

The problem with the aiterion of non-errancy, however, is that it undermines the

validity oLdirect sensory experience as a means of refuting our concep'ual errors.

Indeed, it undermines the whole edifice of knowledge for there is now nu means to

establish correspondence betwe,m our cognitions and reality. If sem1ation were true

in ail cases, one could refute a mental error such as taking the whirling torch to

be a circle of fire by reducing the velocity of the movement until one could clearly

distinguish the single torch. This direct cognition of the tarch would serve to show

that the circle of fire was an illusion due to the incapacity of the mind to integrate the

information provided by the senses. But if non-judgemental sensation is liable to error

so that inference is necessaly to test the validity of our most primitive cognitions, it

is never certain when a direct experience can validate or invalidate a judgement since
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we now have a circulaI' system in which sensation validates inferenCl' anli infel't'ncl'

validates sensation. This is exactly the kind of dilemma that Nâgârjnna misl'd in his

Vigrallav.yiivartanï. Dharmakirti's criterion of non-cnancy thercfore plays th" ,10111>1"

function of assuring that knowledge be a correspondence betwel'n our sensations IlIIlI

reality, and of rendering impossible to know when this correspondencc prevails, ln fad

the consequence of the criterion of non-errancy is that the only type of corrcspondenl'l'

that can hold will be between our ideas and 0111' mental impressions. That is to

say, error is no longer the result of a confiict between sensory cognitions and thdl'

supporting reality, but rather the result of a confiict betwecn conccptualllndcrstanding

and phenomenal experience.

2.5 Summary: making sense of sensation

We have seen in this chapter that for Dharmakïrti ordinary sensat.ion, 01' direct and

unconceptualized knowledge, proceeds in three stages. Firstthm'c is scnsory cognit.km

by which we acquire information about the ext.ernalworld. lmmediatcly following Lhis

physical sensation cornes mental sensation where the mind is attentive t.o the factthat,

something or other stimulated the physical senses. Finally cornes a judgernent which

attempts to capture sorne of the features of the object of cognition by a proccss of

generalization and exclusion of opposites, On the whole, Dharmakïrti's accounL of Lhis

cognitive process appeals as very sen;,ible. Yet we have to ask to what extent sensation,

both physical and mental, is really a form of knowledge. For intuitively, wc mean by

knowledge a conscious apprehension of the nature and reliability of an object for the

pursuit of human purposes, and this is a condition which neither sensory cognition

nor mental sensation seem able to fullill because they are devoid of judgcrnent.
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As we saw in section 2.3, the fault here is not with Dharmakïrti's definition of

sensation for his and Santarak~ita's experiments clearly show that sensory cognition

and mental sensation are indeed non-judgemental. We find that sensory cognition is

essential1y an unconscious act in which we are never aware of the object of cognition

and hence cannot know its true nature. In other words, sensory cognition does not

even know it~ own object! Certainly, it is an important clement of the cognitive

proceSSj nevertheless it has very limited value by itself. Ils only value lies in the fact

that it is instrumental in the formation of a mental image of the external world, which

image subsequently gives rise to lmowledge. As such, sensory cognition is therefore

a pramiil)a only in the sense of a means of knowledge but never as an instance of

knowledge.

And the situation is much the same with regard to mental sensation. For although

it is a conscious activity insofar as it involves attention, mental sensation is also devoid

of judgement since H knows its object both directly and vividly. And insofar as it is

devoid of judgement, we may wonder whether it has any value beyond the fact that

it brings new data for the conceptual faculty to chew on. Il would seem that until a

perceptual judgement arises, mental sensation is just as meaningless as sensory cogni

tion since it does nothing more than revealing the presence of a given phenomenon in

the stream of consciousness without being able to identify what it is. Certainly, the

situation is a Iittle more complicated when judgements become the object of mental

sensation since this particular moment of self-awareness of judgements allows us to

know knowledge. For example, in the case of the judgement "This is a book" the fact

that this mental event is self·luminous reveals two aspects to the cognizer: (1) the

cognition of the object by means of the word "book", and the cognition of the judge

ment "this is a book". But while we know that we have passed the judgement "This
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is a book", this in itself does not render the judgemeut val id; it does uot guamnt"l'

Lhat the judgement itself is kuowledge. The confirmation of the judgellleul. as a pi,'l'l'

of knowledge is done in the subsequent moments by means or I.esl.iug and rl'asoniug.

So even in the self-cognizing aspect of mental cognition ail that is known is thal. '"lt'

is aware of something, without really knowing whether that of which one is aware is

true. Mental sensation is therefore never an instance of knowledge at aIl. Yel.,lwcausl'

it is essential to the formation of judgement, it is an important Illeans of alTiving at

knowledge, which is always conceptual.

Sensory cognition and mental sensation are thererore valuable to knowledge iu

that they l'l'ovide the cognizer with the data upon which knowledge cau he huilt. lu

that sense, it is the criLrion of novelty set forth in chapter one (cf page 20) that. is

most important at this carly stage of cognition, not thal. of being a reliable guide fol'

goal-oriented actions.

One implication of the dominance of the criterion of novelty in sensat.ion is t.lmt.

direct experience only l'l'ovides the data for the confirmation of trut.h-c1aims, but.

does not itself confirm the truth-c1aims. This confirmation is donc in the subsequent

moments when the facts of sensation are gathered and a final judgemenl. in made

according to the laws of logic. Accordingly, truth is not. whal. is experienced, hui.

the error-free interpretation of experience. The fact that Dharmakïrti recoguized t.hal.

l'ven direct experience could be erroneous (cf section 2.4) reinrorces t.he import.lLnce

of such conceptual activity in the search for truth. One implication of the possible

unreÜability of direct experience a~d of the central roll' of reasoning in the search of

knowledge is that in the matter of religion a given religious experience is not. in itself

a source of truth. Rather, it is only the interpretation of the experieuce that ClLU be

considered as true. And if no sensible interpretation of the experience is possible, one
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will have to conclude that what first appeared to be a blissful experience of reality

was in fact a mere illusion. Bence the value of epistemology on any religious path.

We must conclude, therefore, that Dharmakïrti's theory of sensory cognition and

mental sensation only serves to explain how we become acquainted with the obvious

data of experience, and does not at ail contribute to the discovery of truth. Bence

the Naiyayikas, for whom only the concept-loaded perception can be considered a

knowledge, may have been justified to reject the Buddhist theory of sensation as

too inchoate and illusive to be real. Yet, we must remember that Dharmakïrti's

theory of sensation is an epistemological, not a metaphysical enterprise. And as an

epistemological investigation, it is a very decent accomplishment.
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Chapter 3

Dharmakïrti on yogic intuition

As Karl Potter (1963) has argued, the possibility of achieving complctc frccdom was

a matter central to the development of the philosophical and religious traditions of

India. It also had a bearing on Dharmakïrti's thought, and in thc Prallliïr.l<lsicldhi

chapter of his Pramal)avarttika Dharmakïrti proved himsclf a fcrvcnt, believer in the

possibility of freedom when he attemptcd to show that those who follow and umler-

stand the teachings of the Buddha are best equipped to achieve this goal'. Assullling

for the sake of simplicity that complete freedom is attainable, wc will, in this chapter,

focus our attention on the epistemological character of thc cxpcriencc that brings it

about, namely, the yogic intuition that crowns the practice of IlIcditation. But bcfore

embarking on this investigation, it must be noted that while Dharm?kïrti llIay have

accepted the possibility of varions yogic feats such as walking on watcr or reading

other people's mind, his discussion of yogic intuition in PY is conccrncd strictly with

the special cognition that enables the attainment of nirvii~la. Accordingly, this is thc

only type of yogic experience with which we are concerned in this thcsis.

lt is in the chapter on sensation of PY that Dharmakïrti dis<:usses most cxpliL:tl~'

lIn the context of Buddhism, the goal, nirv8I]a, is essentially freedom from self-juOict.d restric
tions, discontent and rebirth.
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the nature of yogic intuition, which he describes as a category of sensation because it

is a vivid cognition pertaining to a real object. But unlike the objects of sensory cog

nition and mental sensation discussed before, the object of yogic intuition is real not

hecanse it is capahle of causing cognition, but because it is efficient in the fulfilment

of the highest human purpose: the attainment of complete freedom. This object is

for Dharmakïrti none other than the four noble truths concerning the nature of dis

content, its cause, its cessation and the way to its cessation reported to have been

found and taught by the Buddha. As 1 hope to show in the following pages, while a

thorough knowledge of the four noble truths may be the key to liberation, Dharma

kïrti's arguments for including such intuition under the rubric of sensation are not

compelling, and in fact appear to contradict two of the criteria that he had previously

set forth to define sensation: (1) that the object of cognition be a particular and (2)

tltat the cognition be devoid of concept. Having considered whether yogic intuition

qualifies as a catp.gory of sensation, 1 then look at the problem of how to distinguish

valid meditative experiences from hallucinations.

3.1 What is yogic intuition?

Dharmakïrti emphasized that it is only upon fully understanding the four noble truths

tltat the Buddha-and anyone after him-could gain liberation. Specifically, this

position proposes that freedom is the result of knowledge and that the first thing

to realize in its pursuit is that !ife is fundamenta)ly marked by discontent, which

manifests itself in various ways, the most obvious of which is the physical and mental

pains assodated with birth, sickness, old age, death, sorrow, grief, despair, separation

from the loved ones, etc. One is to realize, also, that even pleasureable experiences
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are sourœs of discontent since the ephemeral character of pleasnres rendl'rs illlpo~~ihie

the permanent satisfaction of any desire. And Illosl of ail, one i~ lo hecunll' fnlly

aware of the fact that disconlent arises as a resull of lhe merl' presence of lhe live

aggregates of personality (body, consciousness, feeling, apperccplion and volilion)

which, though impermanent, are a source of attachmenl and hence of discontcnl ~in"'!

as sets of conditioned properties they form an object of attachment that. can never 1",

fully immune from unpleasant experiences. Any successful jomney t.owal'l! cOlllplct.e

freedom therefore begins with the realization t.hat ail aspects of life arc a ~omcc of

discontent. Having understood the intricacies of discontent, one must next llevclop

the desire and determination 1.0 remedy 1.0 the situation.

ln this search for a cure agail'st discontent, a crucial factor is the realization that

though recurrent, discontent is in fact impermanent since it i.1 seen occIL~ionally, and

il. must therefore have a cause the presence or absence of which is responsihle fOI'

the irregularity of its occurence (PY 1:182). This cause, according ta Dhal'llllLkïrti, is

craving for existence (PY 1:186); an attitude which springs from the false bdief that

continued existence and rebirth will eventually lead 1.0 the happiness of an enduring

personality. Ifwepush the investigation a littlefurther, we find, thereforc, that il. is the

beliefin the existence of an enduring personality that is responsible for cl'lLving and the
,

consequent discontent, FortuniLtely, once the cause of ,discontent has bel'n identified,

one is in a position 1.0 prevent its perpetuation, since by neutralizing the cause one is
"

certain 1.0 eHminate the consequence. Accordingly, Dharn\akïrti argues that discontent

is preventable and that the realization of the truth of non-self, which is opposite to

the cause of discontent, is the antidote needed for its eradication (PY 1: 138). We find,

therefore, that the fundamental cause of discontent is ignorance; that is, the failure

by the mental aggregate of apperception 1.0 recognize that ail phenomena are in fact
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marked by impermanence, pain and lack of self, and the wrongful interpretation of

psycho-physical phenomena as enduring sources of pleasures belonging to the self. In

this respect, Dharmakïrti's approach is in perfect accord with what is advanced in the

twelvefold formulation of the principle of dE·pendent origination which puts ignorance

at the top of the chain of bondage2 • As we just sho":", however, this chain can be

broken, and liberation cornes about as a result of repeated and <1isciplined application

of this new mode of thinking-that of lack t,r self-in every aspects of one's life unt,il

even the instinctive grasping at a self has stopped.

But this thorough understanding of non-self i5 a harduous process of learning,

th inking and experimentation-reminiscent of the three levels of wisdom discussed in

chapter one (see also AK IV:51f). Firstly, Buddhist education begins with becoming

acquainted with the four noble truths by list ~nillg to, or reading about traditiollal

teachings and reflecting upon the:~ meanillg. Having begull ta understand the doc-

trine, one then reflects careful1y on what has been taught and tries ta discern truth

from falsity by appealing ta the standards of textual exegesis and Lagical reasoning.

Along with that process of learning and critical assessment of the validity of the teach-

ings, one is ta develop one's mental qualities in accordance with what one knows ta be

true in arder ta test whether there is more ta the doctrine than mere theorizing. For

it is only when one has applied the teachings ta one's life that one will be in a position

21t is becaur~ the experience that leads to the cessation of discontent replaces ignorance by
knowledge, tllli, 1 have translatcd the expression "yogi-pratyaksa" as "yogic intuition" , thus making
it clear that 'the experience is cognitive in nature, and is not simply the cessation of conscious',ctivity
as is suggested by the attainment of cessation (nirodha-samiipatti). My translation also suggests that
the cognition oC yogins, if it is regarded as a type oC sensation, is at the same time very different Crom
the other types of sensation discussed in chapter two in that it reveals truths, not faets. Incidently,
throughout Dharmakïrti's writings and the commentarial tradition that followed him, it is the word
''jiiiinam~ (cognition, knowledge) that generally appears in co.npound with the word "yogin" when
this category of sensation is discussed, not the word "pratyak~am". The use d the word ''jlïiinam"
supports my. decision to coin the expression "yogic intuition" to this category "c sensation.
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to decide whether it is the means to one's goal or whether it shollid hc abandOlwd.

In other words, it is only after one lws ipl,egrated the Ilnderstanding of non-self int.o

one's \ife that one will fuU:;, re:.lize that no, there is no self, and ycs, thc abscncc of

self-grasping is the way to freedom. Once such le\'c1 of certainty ha.., bcen l'LLo,incd

and even the instinctive grasping at a self has stopped, one is ahlc to pr"vcnt thc

formation of new defilements and is assured that those defilements which have not, yet

reached fruition will not, when they do reach fruition, create t.he conditions fOI' fnrther

discontent. With this experientia! knowiedge, which goes beyond believing the words

of a teacher and beyond intellectua! knowledge, one has reversed the vicions t'ycie of

craving and will, in due time, put a definite end to rebirth and discontent of ail kinds

and achieve complete freedom.

3.1.1 The practice of meditation

As already intimated in the above section, in order to arrive at yogic intnition, onc is

to undertake the p'ractice of meditation and subject one's intellect.ual wisdom to the
:",

test of experience-which alone has the power to eliminate the instinctive sensc of self

and the propensities to dilft1ements3• Since the liberative experience is, for Dharma-

kïrti, a cognitive experience,. t is safe to say that, the meditation technique which he

must have endorsed as ieading to the goal was most likely one similar to what is called

vipa.syana or insight meditation in classicai meditation manuals. Brieny, vipliSYil/lii,',

is an analytical form of meditation which consists in a mindful ohservation of every

aspects of the body-mind continuum and the contextualization of the physical amI

mental events in terms of discontent, impermanence and Jack of self. This technique

3NB 1:11: bhütârtha-bhàvanà-prakll"la-par~'anta-jarÎI yogi-jiiànarÎI ceti (And the cognition of the
, yogin is produoed on the termination of intense meditation on truth.).
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is to he dilferentiated from that of samatlla or lranquillity meditalion which, though

helpful to the praclice of vipaSyanii insofar as il slrenghtens the concentration and

cairns the mind, is neverlheless radically different from it in that it consisls specifically

in withdrawing the mind from the aclivity of the senses until consciousness altogether

ceases. Because the praclice of tranquillity leacis, in its higher stages, to various

trances in which the analytical faculty is put to sJeep, it is difficult to sec how it

could lead to the realization which Dharmakïrti had in mind when discussing yogic

intuition. Il is thus only through the praclice of vipaSyana that one wiIi be able to

test and establish the validity of the principles of the four noble truths unequivocally.

In the words of Winston King (1980, 94), "To be aware of these aclions [of body and

mimi] as an embodiement of that which cornes to be and vanishes (impermanence),

as that which is restless and ever unsatisfied (painfulness), and as the progression of

a series of causes and effects (impersonality) is t!Je essence of l'ipassanii.'' And this

awareness, according ta Dharmakïrti, is what must be understood by yogic intuition.

A typical course of training in vipaSyanii will begin with the mindfulness of breatll

ing which consists in observ~ng the breath with vigilance as it cornes in and as it goes

out the nos\:rils without trying to control it in any way, observing long breaths as long

and short breaths as short. As this exercise in mindfl'iness proceeds, the mind and

body become calmer and calmer, and eventually it is the entirety of the bodily and

mental phenomena that become the abject of contemplation. At this stage, if we are

to follow the account given in the Ma!JasatipaHllii.na-sutta on meditation on the four

noble trllths, one is to contemplate the vanishing and painfui nature of ail psycho

physical events until it becomes clear that they are indeed marked by impermanence

and painfulness. This recognition of impermanence and painfulness will sooner or

later lead to the realization that craving and self-grasping are the causes of one's
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misery, and to the further realization, once the truth of non-self bel'onll's apparent,

that there is in fact no basis at ail for self-grasping and that the abandonning of self-

grasping is the way to the cessation of discontent. Put another way, onee a Cl'I·tain

leve\ of concentration and clarity of mind has been reached, one begins 1.0 investigate

whether the truths of impermanence, painfulness and non-self that one has stndied

and thought about before engaging in formai meditation l'factice apply to the data

of experience. Once the cognition of the psycho-physîcal continnum as markcd by

discontent, impermanence and non-self is as vivid as the cognition of a grain of sand

in the palm of one's hand, yogic intuition has occurred (N BTD 69.1-2).

3.2 Problem with yogic intuition

The problem with Dharmaki"rti's account of yogic intuition is that he wants to incor-

porate it among the various types of sensation, while iu fact the cognition pertains

to a specific interpretation of psyeho-physieal phenomena and, as an interpretation,

it seems inevitable that it will involve eoneeptua\ activity, whieh is said ipso fileta

to be absent from sensation. His position on the nature of the yogin's intnition is

found at PV Il:281 and subsequently defended in verses 282-6. These verses state

that the yogin's eognit:on of the four noble truths, whieh rcsu\ts from the pract.iec of

meditation, is devoid of judgement beeause it is vivid. And sinee only sensations arc

devoid of judgement, yogie intuition must be a eategory of sensation. PV Il:281 reads

as fol1ows~

prak uktalll yoginalll jiianalll te~alll tat bhàvana-mayam
vidhüta-kalpana-jalalll sp~~am l'va avabhàsate (PV Il:281).

The cognition ofyogins has been discussed previously. Their cognition, which
is the resu1t of meditatioll and which is divested of the snares of judgelllent,
appears quite vivid.
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Thc information that Manorathanandin and Prajiiakaragupta supply in their com-

mcntary to this verse is very important, for it is they who specify that the object of

meditative practice is the four noble truths-which Dharmakïrti had discussed pre-

viously in PY I-and that the resulting cognition, yogic intuition, :s a category of

sensation. Prajiiakaragupta writes:

catur-arya-sattya-vi~ayath yoginath jiianath prag uktath. kuto hetos tat bha
vatity aha. bhavana-mayath bhavana-hetukath bhavana-balena ca sp~tâbhath.

spa.~tâbhatvad evâvikalpakam. talaI) pratyak~am (PVBh 326.23-4).

The cognition of yogins was previously said to have the four noble truths as
its subject matter. What is the cause of that [cognition]? The cognition is
the result of meditation, its cause is meditation and it appears vividly through
the power of meditation. By the very fact of appearing vividly, it is devoid of
judgement. 50 it is a sensation.

ln the light of the commentaries, it becomes c1ear that Dharmakïrti's argument

for induding the yogin's cognition under the category of sensation rests on the notion

of vividness and its incompatibility with judgements. It is therefore to Dharma-

kïrti's advantage to convincingly establish the mutual exch:sion of judgell1ents and

the vividness of a cognition for his argument to hold. This is what he attempts to do

in the remaining live verses of the section on yogic intuition.

The lirst objection to his position in verse 281, as reported by Prajiiakaragupta

(PYBh 326.25-7), is that white it is perfectly admissible to say that the cognition of an

object which is present to the senses is devoid of judgement, it is not so obvious why

one should accept the daim that the cognition of objects of the past or of the future, or

the cognition of objects that are absent, become devoid of judgement merely thr'lugh

the power of medit," ;"ion. The source of this objection becomes more evident when
/ '

later in the COmmeP".. ". Prajiiakaragupta explains that what must be understood by
!
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cognitions whose subject matter is absent are judgements 4. Why define jndgcnwnts

in this way? Because, as wc sali' in chaptel' two when discussing the nat.lII'e of l'cr-

ceptual judgement (cf page 55), judgements and concepts have no comwd.ion wit.h

the object of sensory cognition and do not eveu have a direct connect.ion with the

mental image that. follows from the direct sensOl'y cognition of <ln extel'llal ohjeet..

The l'roof is that the concept "table" can arise without there being a table present

in the room. Accordingly, judgements refer 1.0 those objects that arc not necessarily

present 1.0 the five physical senses. In this light, leaving aside the interrogation abont.

the possibility 1.0 cognize past or future objects, the objection which is of most inter-

est for us becomes: how can a judgement become a non-judgemell\. mercly thl'UlIgh

the practice of meditation? For indeed, the application of the concepts of discontent.,

impermanence and non-self 1.0 the entirety of phenomenal existence as is stipnlated in

the four noble truths falls in the category of judgell1ent. And il. sl'lems impossible that.

one could fully understand that these concepts arc a faithful represelltat.ioll of real-

il.Y without getting involved in conceptual thinking? To this objection, Dharmakïl'ti

replies that there are situations in which people have vivid experiences of objects that

are not present; namely, hallucinations and dreams, so there is no rCIlSon 1.0 don hl.

that the practice of meditation can produce vivid cognitions.

kii.ma-soka-bhaya-unmii.da-caura-svapnâdy-upapllltii.l,l
abhütân api pasyanti purata~ avasthitii.n i'la (PV Il:282),

Those who are mad with passion, sorrow or fear and those who arc tormellted by
dreams of thieves and sa forth see evell absent objects as if [they were] stalldillg
firm before [them).

The point that Dharmakïrti is trying 1.0 make, therefore, is that through the illten-

4PVBh327,3-4: vikalpasya parok~a-vi~ayam eva rüpam iL; pratipiiditariJ (It is cstablishcd that
the nature of judgement is that its subject matter be absent), '

81



•

•

sive practicc of meditation, one can eventually produce a vivid mental representation

of an abject by sheer will power, just as those who are very confused can have vivid

hallucinations. But while it shows that there can be vivid experiences of objects aside

from the direct cognition of what is present to the senses, the verse does not provide

a convincing argument as to why one should accept t.he fact that meditation can pro-

duce those vivid cognitions. Moreover, it does not explain why one should believe that

those experiences, even if vivid, are devoid of judgement. Leaving the first problem

aside for the moment, Dharmakïrti addresses the second in verse 283 where he claims

f:hat whatever cognition is connected with judgement cannot be vivid.

na. vikalpânubaddhasya asti sphutârthâvabhasita
svapne api smaryate na ca tat tadrs-arthavat (PV II:283).

What is connected with judgement does not have the appearance of a vivid
object. And what is remembered even in a dream has no such object.

As Manorathanandin reports in his commentary (PVV 121.9-11), the second half

of this verse must be taken as a response to another objection which an opponent

could build on the basis of Dharmakïrti's earlier reference to madness or confusion as

an element capable of producing vivid experiences of absent objects. The argument is

that if confusion can produce vivid hallucinations, certain dreams which are obviously

the result of confusion should a1so contain vivid cognitions. Yet, since it is too often

recollections that occur in dreams and since recol1ections are conceptual activities,

the occllrence of vivid dreams, thepossibility of which was admitted in verse 282, is a

counterexample to the claim of verse 283ab about the mutual exclusion of judgement

',and vividness. But as Mallorathanandin writes, white dreams have a certain degree

of vividness, it is 1I0thing compared to the vividlless of the experiences we, b.~ve when

awake. Accordingly, dreams do not real1y qualify as insta:~i:es of vivid cognitions of
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imaginary objects; hence Dharmaklrti's restatement in verse 283 aboVl'~. !Iut (·on\.rary

to what happens in the case of dreatlls, what is pl'Oduced hy medita\.ion dOl's ha\'l' a

vivid appearance and is devoid of judgement.

asublia prthivl-kr~snâdiabhütam api van)yate
sP"'l\âbhalJl nirvikaipam ca bhavana-bala-nirmitam (l'V Il:284).
tasmat bhütam abhütalll va yat yat eva ati bhavyate
bliavana-parini~pattautat sphu\âkalpa-dhl-phalam (l'V Il:285).

[284] A meditation object or impure earth, eveu though it is uot [physimlly]
present [and] it has been coustnicted through the power or meditation, is

described [by us] as haviug a vivid appearance aud as bcing devohl of judge
ment. [285] Therefore, whatever is meditated upon very much, whether it is
present or not, has a vivid aud non-judgemeutal cognitiou as its cousc'IIll'nc{'
when one has perrected the practice or meditaLiou.

Accordingly, to Dharmaklrti's mind yogic intnition is a category of sensation. And

he wraps up his argument by saying:

tatra pramal)am sal!lVadi yat prak nin.'lta-vastuvat
tat bliavana-jalll pratyak~am i~\am se~ii.I.1 upaplaval" (l'V Il:286).

In that context, the sensation arising l'rom meditation that is reliable, like [mcd

itation on] an object previously established, is accepted as a means or knowing.
The l'est are impediments.

In order to evaluate Dharmakïrti's argument in thesc last thrcc vel'ses, it is noces-

'PVV 121.9-11: lIallU vip/ava-vaSiit vika/pakam api sva/llle sIJl,,!~/ib/"'ri. jliiilllUi. IJ'lIlvati il.Y /îllIl.

svapne 'pi smartam smaral,mri) kÎl,lcid utpudyatc. ml cu tat prllbDdluivl1stllliYlï,il tiidrg~ltrL1w.vllt

yiidr§o nirvika/penânub/.üto 'rtllas tiidrsârtl.ella yuktl1lÎl s/llary"te. kili. 1.111"'; /L'IJlL~!/irt'IIl/ll CVI1
svapna-smaraQam smaryate ([Opponent] Is it not the case tbl1t becallse it is IInder tI", inflnence
of confusion even the judgemental cognition occuring in a dream is vivid? [Reply] Some recollection
occurs even in dream. And it is not the case that what is experienced by non-judgementlll cognition
in the waking state is Iike the ·object recollected in a dream. Rather, the recollection in Il drClUII
lacks vividness.). Prajfiiikaragupta presents a similar argument in l'V Oh :127,4-7: SVI1/l/Je 'pi vikl1/pli/!
parok~a~vj~ayâkiirà() samvedyante, na ca te sp~~âvabJJiisi1Jal.l. viplavll.baiiiL tu sJJlL'!~iiyiill IUl kÎljcit
svapnâdj~v asp~talÎ1 b/Javet, dfsyante ce svapnc Jpy anub/Jiita~Smllrl1J.uikiirii. vikillpii.o; tlL'wu"in 1111

viplaviid vikalpasyâpi. tl1to nirvikalpa eva parispllUtâkiiral! l'rl1tyaYIl(' (Judgemellts thllt repre"cllt
absent abjects are experienced even in dreams, andthesejudgcmellts do Ilot l",ve Il vivid I1ppel11'11l1ce.
Now if we suppose that the vividness [of a cognition] is due ta the power of cOllfllsion, 1I0thillg
in dreams and sa forth ,",Quld lack vividness. Vet because judgemellts ill the forrll of recoll<:ctecl
experience [which is never as vivid as the direct experiellce itself] arc also observed ill drm1l1ls, tin,
vividness of a judgement is not duc ta confusion. Thererore ollly non-judgemelltlLl cogllitioll I",s IL

vivid image.).
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sary at this point to draw a distinction between at least two types of judgement. As

wc saw in the previous chapter (cf page 55), with the termination of mental sensation

there arises a particular type of judgement, which we called perceptual judgement,

which corresponds to the activity of assigning a name or a property to the men

tal image of one specific continuum of aggregated atoms. An example of perceptual

judgement wou1d be: "This is a brown table." This is the most primitive kind of

judgement there is, and we make use of it almost instinctively \Vith respect to familial'

objects such as tables, chairs, colours, etc.

A second type of judgement which was not discussed i:J chapter two and which will

only brieny be discussed here, consists in making connections between manifestly dif

ferent objects. \ts formation requires the presence of at least two distinct constituents

01' the presence at different moments of no less than two instances of the "same"

constituent. This is an important difference with the type of judgement mentioned

above which requires the presence of only one constituent. This second category of

judgement also operates at a different level of processing than the perceptual judge

ment, and in fact presupposes the existence of the latter in order to identify each of

the constituents before establishing a relation. In other words, while direct sensory

and mental sensation of an object is suflicient to give rise to a percept.ua1 judgement

and does not require the use of additional concepts, the second category of judgement

does require the presence of concepts. Hence 1 will cali this second type of judgement

conceptual judgement because it is a judgement about concepts, as opposed to the

perceptual judgement which refers to objects of sensation. Examples of conceptual

judgements would be the principle of causality and the inference "this is the cause of

that" .

Notwitstanding thdr differences, one important characteristic that these two types
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of judgement have in common is that they can be used even in the absenCl' of th.,

object(s) to which they are meant tù l'l'fer, sa that one can think about. bmwn t.ahles

or causal relations without actually being a witness of thl'SC event.s. In t.his \'l·sp,·rt..

concepts such as table or causality can serve in anot.her conœpt.ual pmecss wit.h whil'h

everyone is familial': l'l'collection. Unlike percept.ual judgement,s, ami similarly wit.h

conceptual judgements, the occurence of l'l'collection precludes the presence of t.he

sensory object. That is to say, the very presence of the object prevent.s the possihilil,y

of a judgemental activity such as recollect.ion from occuring. Fol' Wc nwan hy rl"'-

ollection the effort to recreate, by means of the concept with which it is assoeiat.ed,

a mental image of an object that is at the moment unavailable 1,0 t,he senses. The

mental image resulting from the act of recollecting is not, however, it r"al objecl.; il.

is simply a mental construction, a judgement. Moreover, it is usually uot iL~ vivid iL~

when the l'vent ta which it l'l'fers is present ta the senses. Unless, argues Dhal'lllilkïrt.i,

one undertakes the practice of meditation. And indeed, both the perceptual and tilt'

conceptual judgements l'an serve in the practice of meditation.

The nature of these meditation practices is revealed by Dharmakïrti's refel'ence in

verse 284 to meditation abjects such as impure earth and so forth, which Manomtha-

nandin explains as referring ta the ability of the yogin to project an image of a bloated

corpse-so that desire will not arise upon seeing a beautiful woman, fol' Cl<illllpiell
•

This practice, which is thoroughly described by Buddhaghosa in his VisuddhillWgglL

(Vis IV) together with meditations on sorne forty other objects (Vis 1I1fr), strikes iL~

a good example of what l'an be achieved through the intermediate of a perceptual

·PVV 121.13-4: aSubhii vinïlaka-vipüryakâstllisariJkalâdikii prtlJï-krtsnâdi Il''',,Ham Il.•atyalll a"i
blJiivanii-balena nirmitaril sp~!âbhariJ nirvikalpakariJ câsmiibllir lar/!yate (A rneditaLion objecL ",ade
of impure earth and sa forth, such as a corpse, a roUing corpse and a skeleLon, evell Lbollgb iL is IIoL
present [or] l'l'al and it is constructed through the power of rneditation, is dcscribed by us 'lH havillg
il. vivid appearance and as being devoid of judgernenL).
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judgclnent. Briefly, one begins sneh practlcé by st.arillg aI, a ct)rp~e and nHl~t.al\ll.,

recal1ing that it is indecd a. dead body. uutil the 81gn arist's; tlnü is, \lllt.il UI\(' l'<lll

visualize the corpse at will CVCll \Vith cycs closcd ::>0 that. the plI~·sica.l pn'Sl'IIÙ' lll' t.he

corpse Îs no longer necessary for the lneditation pract.ice {,o procl'l'd. Notl' t.lIa1, 1.11{'

arising of the sign intràduces an important differencc in the procedure nf thi,.; kclllliqllt'

from what is done before the sign has arisen. The dilferellcc i,.; that in t.he iwgillllillg

of the practice one stares at an extel1lal visual abject a,lId repea.t.edly as,.;ncia.t.e,.; t.he

concept "corpse" \Vith it, while artel' one Îs capable of visualizing the COl'pse l'vell with

eyes closed, each further meditation session will Hot require the presellce nf the C')'l)'"'"

for its success. Instead, upon repeating mentally t.he ward or COllcept "corpsc''', a,

vivid image of a corpse will be produced. We find, therefore, that the recnllect.ioll of

a concept is essential al. every stage of this praçtice, and especially at the high(~r Ievd

of visualization. But how can the concept give rise 1.0 a non-conceptLla\ cognit.ion'!

With this question we are back ta the objection mised against Dha.nnakirti al.

the beginning of this section and, having covered ail the verses which he dcdica.ted

, 1.0 yogic intuition, we find that he was unable 1.0 provide a satisfacl.ory a.lIswcr 1.0 il"

Indeed, he is content with saying in verses 28'1-5 (cf page 83) that medita,tioll doc,.;

lead 1.0 vivid cognitions of concepts and his argument stops therc. 131.11, perlmpo Wc

should not be surprised by the brevity of his argument since this question is Ilever

really answered even in meditation manuals. Yet, this problem must be solved for

Dharmaklrti's decision 1.0 include yogic intuition among the category of sensat.ion t.o

be justified, sa that it cannat be dismissed sa easily.
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3.2.1 Meditation on perceptual objects

fi possible solution to the question of how meditation on a concept can give rise to a

1I0u-conceptual cognition springs from the fact that the concepts used in meditations

ou such things as corpses and so forth are associatec1 with a particular object of

sensil.tion at the beginning of the practice. That is to say, the experience at the core

of Lh,,'mec1itation is, at the beginning, not a concept but a vivic1 and non-conceptual

cognition of a visual stimulus. More accurately, as we have seen in the previous

chapter, in this visual cognition it is not the external aggregation of atoms that we

directly know, but rather the image that it produces in the minc1 anc1 which is known

by mental sensation. The meditation practice, even in its beginning when its object

is thought to be an external stimulus, therefore starts, like any other experience, with

a vivid mental experience. And it is to such a series of mental sensations that the

concept (or perceptual judgement) is appliec1. As the meditation proceec1s,however,

after the arising of the sign, we find that the perceptual judgement does not come to

mind as a result of the occurence of a series of mental serisation, but rather that it

arises before the mental sensation of the image of the corpse and serves as the object

of reco!lection in an attempt to r,xreate the image which was cognized in the first

phase of meditation by mental sensation. We find, therefore, that the whole process

is circular in that it begins and ends with a non-conceptual, vivid mental image. For

while;:in thefirst phase it is a vivid mental image created by an external stimulus that

gives rise to the perceptual judgement, in the second phase it is the recollection of

the judgement that recreates the mental image. And it is when these two images are

identical one with the other,\vhen the image produced by recollection is as vivid as

the one produced by the external stimulus, that the meditation becomes perfected.
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The only difference between these images is that the "IH' resnlting fmlll the I,,'rfcl'l i"n

of meditation is produced,during the vi'llalization, independently <,f the ill'livil)' "f

the senses, while the one produced in Illctll.a.l sensation a.t1d at the bl'gilltling l)f t.he

meditation practice is dependent on the activity of the Sl'nSI'S. TI", point. tl",n is

that because the thing which one attempts to recreatc 1l1entally \\'i:\:-; cil. t.l1l· \Hlt.set. il

non-conceptual objc,'t" there are reasons to believe that it is possible tu hilvI' vivid

visnalizations of corpses and similar objects through the perfect.ion uf IIH'ditatillll.

3.2.2 Meditation on conceptuai objects

But while this argument conld explain the vivid and non-conceptnal visualizatillli

of perceptual objects (i.e. objects of perceptual judgement), it still rema.ins to be

shown whether it also solves the case of meditations on conceptual objccts (i.e. objects

of conceptual judgement); that is to say, meditations on such things as cansality,

impermanence, ete. This. question is orgi'eat importance sincc, as Pra.jiiii.lmragnpta

writes later on in his commentary, those meditations on perccptu,,! 61Jjccts snchas

corpses and so Forth d~ not lead to liberation-though they can lead to variolls high

levels of concentration and serve to temporarily e1iminate cravillg (cr Vis III 1.0 XIII)'.

It is only the meditation on the four noble truths that has this power 1.0 liber"te the

meditator. And since they are a conceptual object insofar as tbey cstablish ulliversal

-relations betwelJn events such as craving and discontent, our examin"tion of Dharma-

kïrti's account of yogic intuition will be incomplete until we have considered whether

'PVBh 327.14-5 and 19: atattva-manaskiiratviid aSubllâdllJiinnâkiiie Pftllivy-iidÎ""riJ sambl"'val!.
atlla PftlJivy-iidllayo 'pi vydyante yogi-pratyak'i"Qa dfsyamiinatviit. [. .. ] tatra yogi""riJ yady apy
amI pratibllasan te tathâpi karyârtl1am asav atattva-rupaiva bhàvanii (Such things as impure carth
and so forth do not appear in the air from the fad of concentrating on falsity. YetI lJlCSC things are
experienced through introspection by yogic intuition. [... But] in t,his case, ,although they appcar
clearly to yogins1 nevertheless from the point of view of achieving a goal this rncditalion is of t,he
nature offalsity.).
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IIleditatioll on conccptual abjects can lead ta vivid non-conc('ptual cognitions, aS 18

possihly the case with perceptllal judgements.

The first thing ta note about the meditation on conceptua! abjects is tbat !ike

the meditation 0.1 perceptu3-! abjects il. can begin with the observation of physical

sensations, such as the sensations on tile body. BeilJg aware of the body, the yogin

trying ta understand the four noble truths will try ta notice the rise and fall of

bodily sensations and will simultaneously cali ta mind the concept of imperma:lence

in a fonn such as "lnateriality is inlpennanent". As concentration inlprov~~\JF4::;h,~,

eventually becomes aware of the flow of sensations on the body, of the quick rise

and fall of sensations, and therefore has anexperience on the basis of which il. is

possible 1.0 conclude not on!y conceptually, but. also experientially, that materiality
-' "

is indeed impermanent, momentary. The validity of the judgement "materiality is

impermanent" therefore becomes more and more evident as the meditatioil proceeds,

and reaches the state of an unassailable truth once the yogin directlyexperiences the

events al. the source of the judgement.

"

ln the same way that one develops an experiential understanding of imp~Imanence, '.'

il. is possible 1.0 develop an experiential understànding of pâinful)less and non-self, the

other two principles al. the core of the four noble trnths. ln the case of painfnlness,

one remains mindful of the rise and fall of bodily sensations and judges them as

follows: "materiality is painful since il. is subject 1.0 destruction." In the case of non-
"

self, the judgement is: "h1ateriality is not self since il. has no core" (Vis XX:14-6).

Upon observing both body and mind in terms of impernianence, painfnlness and non-

self, one eventua!ly acquires experientia! knowledge of the validity of these truths as

applied 1.0 the entirety of the aggregates of personality, and il. is this knowledge that

willlead 1.0 dispassion and 1.0 the end of misery.
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But aithough il. has a st rang basi, in expcnenCl', it. IS dilikn\t. t.o s,',' how t.his

thorough ullderstanding of the universal Hppl1ca,bility of inqwl'llli.lIIt'IICt" painf\lll\t':-;s

and non-self could be acquired independently of coneept.lla\ adj"it..v, 1"tlr what. js

known through these meditations are relations betwccn events. FGr exa111pk in the

case of the knowledge of impermanence what is expcrienced directly, vividly and llt111-

conceptually through the senses is first t.he presence of il bodily feelillg and thell, 11

moment. later, the absence of a bodily feeling. The relation betwcen t.hesc 1.'1'0 l'vents

cannat be grasped by t.he senses, howèver, since one of t.he t.ll'O evcllts, nalllely the

presence of a bodily feeling, now belongs t.o t.he past. and the senses Cil.11 tlnly klltlll'

what is immediat.ely present.. The relation bet.ween t.he t.wo events can therd,;n, on\y

be known upon recollection of t.he event l'rom t.he past, and siace reeoUedion i8 ,1.

'conceptual activit.y t.he cognit.ion is conceptual and cannot be a sells,üioll. Anot!",\,

conceptual activit.y also occurs aHer t.he recollection of the pitst. e'1('nt: the estahlish-

ment. of its relat.ion to the present. event., whieh rel~t.ion is œsenl,ia,l 1.0 t.he conc!i,S;ol1

that materiality is impermanent.. In this light, it. 8eems impos~ible t.o ever have a

non-conceptual knowledge of t.h~ principle of imp,ermanèÎlce.
.~-::::--.< _ i

And the situ;l.i,ionis IT).,uch thesam~ wii,h the kÎlowledge of painfllln~!;s ,(jid 1I01l-
, ,_,'0'.. _ ',~, ',... . :.V

self. For although it. is possible that ohe hasa vei·Ç;;ivid experil)nq, ofpJin during the
1;', Ji

practice of meditation, the. realization of p~il1full1~sS t.hat. is SUp'i)ô~~d I:r;/brillg abollt.
1" 't '~
. --~~. - ~

liberation is the realizàtionthat.painfulness is a cliaract.erist.ic of every psyeho-physical
(::'-' " . ~ :'~, ,,-,<'

;;\
phenomena, not on]y of theol~~§ experienced al. 'the moment.. And since judging on t.he

basis of the observance of a few instances of painfulness that everything is miLl'ked by
\~.

•
painfulness is an Inference, the full reaJization of this first. noble truth is a concept.ual

activity. As for the realizat.ic;m of non-self, t.his is also an Inference based, this t.ime, on
, J'

the non-observation of an enduring self-as opposed tothe observation of non-self--in

90



•

•

the total;ty of one's body and mind. And even if it is admiUed that the yogin can

slirvey his/her entire psycho-physica.l structure objectively and non-conceptually, the

kllowledge of lion-self is not complete until the ;nference is drawn.

Vv" lI111st cotlclude, therefore, that the yogin 's knowledge of ail three aspects of

the four noble tr11ths, even when in deep meditation, cannat be acquired without at

least sorne trace of conceptual thinking. This should not come as a surprise, however,

since Vasuvandhu, who had a great influence on the thought of Dignaga and Dharma-

kïrti, had already acknowledged that impermanence, painfulness and non-self were

geneml propert;es (AKBh VI:14) which could only be discerned by the intellect. In

fact, Dhar:nakïrti himself held the view that general properties could only he known

by inference-hence conceptually, while only l'articulaI' properties could be known by

sensat ion. But if he really believed that general properties were mental constructs,

~hy claim that theprinciples of the four noble tl'uths are known non-conceptuâlly by

the yogin?

Before rejecting Dharmakïrti's account of yogic intuition as inconsistent and incon-

clusive, let us look al, one last possible interpretation of his position.

3.2.3 Solution: self-awi..reness

As we have seen in chapter two DharmakTrti defended a view according 1,0 ,which each

moment of awareness has bath an objedive and a cogn,itiveaspect. Il, i~ not impossible

i
that the understanding of non-self, as was suggested al, that time (cf page 50), lie in

the direct perception of the simultaneous rise and fall.of these two aspects of awareness

and the realization that sinee they occur together there cannat he any enduring self

separate from the abjects of cognition. In other words, with the repeated meditation

upon an abject the distance between the cognizer and the object decreases until
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there is the experience of there being no dilTerellre het.\\'t.'l'Il tllt' yo~il\ <Uld t.he nhjl'ct

ofmeditation. And this experience of nnity lwtll"een the snbjeci and tht' t,hjt'ci "f

expei'ience could be regarded as an instance of experiL'ntia1 knoll"lt'dge tlf non·self.

As it was I11entioned above 1 however, in orcIer tü full,Y· lllHlcl'stand llotl-sl,lL UIH' Il\IIS\.

step out of that experiencc a.nd use it a.s a.n inferentia! sign to\\'ard t.hl' conclusion

that the whol" continuum of body a,nd mind 1acks a sdf. Accordingly, although the

experience may be devoid of concept, the understanding of the experiencc, which i"

what Dharmakïrti meant by yogic intuition, is not. Yet, this does not me,Ul that there

is no possibility for the intuition to count as a category of sensation sincc t.his p"'ce

of inferential knowledge can be known directly by self·<l\vareness.

It is indeed a characteristic of Dharmakïrti's system that l'very a.ct. ofawareness,

whether conceptua1 or not, is self-l'vident insofar as it does not re'luire the presence

of another moment of awareness to make itself known (cf page 52). As a result, tl.le

cognition of a mental cognition is always direct and non-conceptual knowledge. Now

if we look at the yogic intuition of impennanence, painfulness and non-sdfin t.his

light, we find that while it must be admitted that the act of making the inferencc

"there is no self" is indeed a conceptnal act and that it plays a very significant roll'

in the attainment of freedom, it must also be admitted that unless one knows thaL

one has made this valid inference, it is very unlikely that the inference will have the

psychological power necessarf to stop the cycle of craving aud misery which rllied

the life of the yogin before the experience of non-self, painfulness a,lld impermanence

occurred. And since the knowledge of each mental l'vent, according to the notion

of self-awareness, is a non-conceptual knowledge, there is now a way to support the

argument according to which the yogin's cognition of impermanence, painfulness and

non-self is a piece of non-conceptual knowledge. Dharmakïrti's puzzling statement
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t.hat a yogill cali ha.ve Ilon-conceptual knowledge of a conceptl.la\ truth can therefore

he IInd"r"tood 1,0 mean that yogic intllition is the awareness of the judgement "there is

no self", once this judgement has been validated by the test of meditative experience.

ln other words, the yogin 's intuition is really a type of mental sensation which is given

another name only because it is the outcome of meditation and because its object is a

set of concepts who,e close correspondence to reality enables the meditator to achieve

freedom from discontent.

3.3 Validation of yogic intuition

Now that we have investigated the nature of the yogic intuition, we must ask whether

there are any criteria by means of which we could differentiate faulty intuitions from

t,hose that are veridical. For it is evident from looking ai DharmakTrti's treatment

of this special kind of cognition that the vivic!ness of the experience does not at ail

guarantee that it is in accordance with realitYi hallucinations are examples of vivid

experiences which are nonetheless completely false (PV II:282), and so are meditations

on falsehood (PV II:285). We must therefore look elsewhere than at the vividness of

a yogic intuition to determine its truthfulness.

Fortunately we do not have to look very far since Dharmakïrti was aware of the

problem with the validation of yogic intuitions and identified at least two criteria in the

last verse of his discussion of yogic intuition by means of which we couIc! distinguish

genuine intuitions from hallucinations. Let us first quote this important verse.

tatra pr~nüiI}am sa!)!vadi yat prâk nirl}ïta-vast~vat

tat bhâ"auâ-ja!)! pratyak~am i~talll se~âl.I upaplavâly (PV II:286).

In that context., the sensation arising from meditation that is reliable, like [med
itation cm] an object previously established, is accepted as a llleans of knowing.,
The n~st are impedilllents.
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As the verse dearly states, the first critcrion is that the 111editation 1", reliahlc; thal

lS ta sa.y~ the knowledge Wh1Ch is acquired at the end of the prarticc ()f Il\cdita.tiull must

enable one tü achieve the expectecl resuit..8. In that sense il giYl~1l llH'dita,tlull pract.ic<'

11lay hE' l'eHable with respect t.a a givcn purpose a.nd unreliahle \Vith respect j.n allot!lel'.

For example, the meditation on corpses and 50 l'orth, while il, s\lccessl'nlly prevents the

arieing of sexual desire upon seeing a bcautiful W0t11an, i8 ncverthele.ss ullre1ia.bh- wllt'n

il, cornes 1,0 achieving complete l'reedom l'rom discontent, which is the nitilllate goal

of religious praetiee. In a religious context, Dharmakïrti argues tha!. only Inedil.ation

on the four noble truths is reliable since only the thorough experiential knowledge

of the principles of the four noble truths which crowns the praetice 01' 111editation is

powerful enough 1,0 put a definite end 1,0 the mental habits that imprison liS in I.he

cycle of discontent and rebirth. This is al, least what Manorathanandin says should be

understood by the passage "meditation on an object previously established" since he

takes the word "prag" (previousty) 1,0 rel'er to the first chapter of l'V where Dlmrtll<l.-

kïrti is busy trying 1,0 give a logical basis for the four noble truths (PVV 12 L.20-1). For

Dharmakïrti, the yogic intuitions that must he rejeeted as l'aulty are therel'ore I.hose

that confiict with the teachings of the Buddha. It appears, then, that; his appcal 1,0

reliability is not really sincere and that in the final anatysis Dha.nnakïrti is making a.

return 1,0 dogmatism sinee he will aceept as true only the yogic intuitions thal. confirm

what he already aceepts intellectually 1,0 he the case.

But calling Dharmakïrti a dogmatist may be throwing l'aIse accusations a.t him.

For as was just mentioned, a carefullook al, the content of l'V 1 reveals thaL Dharma-

8Note 'that reliability was aIready mentioned as a criteri6n for truth in chapLcr one whcll wc
looked at Dharmaküti's definition of truth (cf page 20). Also the sense in which the terni arthakriy"
is used here is not the same as the one employed ta define the object of sensory cognition l whose
reliability lies in the fact that it is capable of causing cognition (cf page :l7). Rather, ,,,rl.hakriy" ~

means, in the context of yogic intuition, the capacity to fulfill a purpose.
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• kirti spare" no energy trying to provide a logical basis for the four noble truths.

C(~rt.ailll'y, one "lnay question the validity of his argurnents, but at the SaIne tllne it

Illust be adlllitted that Dhal'makTrti will not be happy with a religious doctrine that

cOlltritdiet.s expetience and is logically unaccountable. In this respect, il. is possible

that his confidence in the four noble tl'uths is not a sign of dogmatism, but perhaps

simply it sign that 1.0 his own satisfaction the teachings of the Buddha are coherent and

tl'Ile. And this brings us 1.0 the second criterion for denouncing faulty yogic intuitions

and confirming those that are valid: logical consistency.

But that he appealed 1.0 logical consistency aG a criterion for true yogie intuitions

should not come as a surprise since he, his commentators and even the Buddha insisted'

that one should undertake the practice of meditation only after the validity of the

object 1.0 be used in the meditation had been established by means of critical thinking

(cf pages 15 and 76). And insofar as the object of intuition was already establishecl

logically before one undertook the practice of meditation, 1.0 find that meditation

confirms one's beliefs should not be taken as a sign of dogmatism, butshould instead

be welcomed enthusiastically as an indicator that reason is not incompatible with the

quest fol' spiritual freedom. For if we cali dogmatism any situation in which an action

or experiment gives the expected results, il. would seem that any successful action,

[rom the most simple one of reaching for a pen 1.0 the most complcx of scientific

experiments, should also be regarded as dogmatic. 80 instead of jumping 1.0 quick

conclusions and callillg DharmakTrti a dogmatist, l suggest that we politely identify the

f1aws in his reasoning and be grateful that even though he flourished in a culture which

put a remarkable amount of emphasis on various kinds of yogic feats, he remainecl

unimpressed and appealed 1.0 logical consistency as a criterion for valiclating yogic

intuitions.
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3.4 Summary

\Ve have seeIllll thi~ chapter that. des pite Dhartlla.klrt.i\, Clmtro\'cr:-;iai aCC\H111t ur .\"l)~i(·

intuition, it i8 not iInpossible thatLhe experience he a. ra.tcgor.v nI' Sl'lIsa.tioll, ;lS he

had set out 1,0 demonstrate in PV II. Yogic intuition, as a sensat.ion, is th"n Lh,' dirl't't

awareness of the inference during vipas'yana meditat.ion t.haLevcryt.hing i:; m",..k"d hl'

inlpernlanence, painfulness and lack of self; an awareness which enabks t.he yngill

1,0 replace the mental habits of craving and self-grasping by those of di:;pa:;sion and

equanimity which alone bring freedom and happiness. But. if yogic intuition is mcrciy

the awareness of one's understanding of the princip!es a.t the 'core of the four uoble

truths, and if yogic intuition can be validated by appeal to the laws of logic, why

not simply say that il, is this conceptual understanding that is most. import.ant for

liberation as opposed 1,0 saying that il, is the non-conceptual knowledge of oue's con

ceptnal wisdom? In other words, why not make il, clear that the yogin's intuitiou is

a conceptualform of knowledJ!;e and define the experience as a valid inf"reucc which

brings peace of mind, instead of trying 1,0 disguise il, as a special form of seusation!

One way 1,0 explain DharmakTrti's decision 1,0 favour the less intuitive of l,he .t.wo

alternatives and describe yogic intuition as a category of sensation is, [ believe, t.o

acknowledge that Dharmakïrti was aware of the problem of induction. Tha,t is \,0

say, DharmakTrti was aware that while direct factual know!edge is generally l'diable,

inductive knowledge is never completely safe since il, is always subject t.o refut.ation

by the discovery of hitherto unknown evidence. Consequently, in order to rnake t.he

teachings of the Buddha unassailable, he had no choice but 1,0 find a way 1,0 include his

intuition of the four noble truths among the various types of sensi1.tions. And il, would

be because conceptual knowledge does not have the psychologica! force which direct,
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vivid, nOII-conccpt",t1 cxperience has, and cannot therefore produce the mental trans

rOJ'Jnation ncccssary rOI' the attainment of freedom, that DharmakTrti emphasized the

sdf-awareness aspect. of the cognitive act, as opposed 1.0 its inferential and conceptua.1

aspects.

Bnt while this explanation appeals to common sense insofar as it is gener<L!ly agreed

th",!, no descriptive knowledge of an eVetlt reveals as much as direct acquaintance

with il., the fact remains that the object of Iiberative knowledge is a concept, not a

l'articulaI'- ln terms of religious aspirations, ultimate l'cali 1.y therefore has the nature

of a universal concept. And thiB contradict; everything that DharmakTrti had set out

1.0 demonstrate ih his theOl'y of language, according 1.0 which words and concepts are

never accurate representations of reality and conceptual knowledge is never as l'diable

as what is known directlyin sensation. 50 no matter how much the knowledge of

impermanence, painfulness and non-self is conducive 1.0 the pacification of defilements,

DharmakTrti's account of yogic intuition will always remain controversial because il.

undermines his effort 1.0 refute the existetlce of universal properties.
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Conclusion

It was pointed out in chapter one that contra.ry ta the modern t.endeney t.o "lOIn' high

emphasis on personal experience and dispense with logical consiskney, Ilnddhist.s

of classical India believed that it was important to est.ablish religious doet.rines and

experiences on solidlogical grounds before acccpting t.hem as t.rne. Dhannakfrt.i was

among those who adhered ta this belief, and he wrot.e no Iess t.han seven t.reat.i,,'s

investigating the nature of knowledge, hoping to discover met.hods whieh wonld enah!<

people ta arrive at knowledge and achieve human peri"ectiOlI wiUlout. Imving t.o rely

uncritically on scriptures and the testimonies of yogins.

In his effort, after stating that in order to be regarded as knowledge il. cognition

must successfully lead to the realization of goals or reveal hitberto unknown t.hings,

Dharmakïrti said that there were only two ways ta secure knowledge: either through

direct acquaintance with the object during sensation, or indirectly through in[ercncc.

As we have seen in the second chapter, ordinary sensation is the most. r';liable means of

knowing because it deals with facts and is devoid of concept.. lt proceeds in two nIa.in

stages before the appearance of concepts. First there isthe cognitÙ:';-of momentary

aggregations of atoms through any one of the five physical senses which, when 8n<:

cessful, produces a mental image of the stimulns and arouses one's itl.t.ent.ion. Once

attention is given to the sensory cognition, we are involved in t.he second type of

sensation discussed by Dharmakïrti,mental sensation, which is anotber direct. and
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IlUII-COTICcptua\ mode of cognition. This category of sensation is ver:y important in his

syst.em for il. is ollly al. titis stage in the cognitive process thaL wc can begill tü speak

01' knowledge, since il, is only upon dil'ecting one's attention 1,0 the content of one's

mind th"t knowledge GUI OCClIl'. Accol'dingly, il, has been argued that Dharmakîrti's

"pproach 1,0 knowledge could be described as phenomenalism-as opposed 1,0 realism

or ide"lism. The most interesting aspect of mental sensation, however, is perhaps

the l'act that evel'Y mental phenomenon, whether the result of sensory cognition or of

thinking, is said 1,0 he scll'-Iuminous insofar as there is direct awareness of the content

ofone's mind simultaneously with the awareness of that awareness; i.e. the awareness

of blue and the awareness of seeing both result l'rom a single mental image of blue.

While sensory cognition and mental sensation describe the normal process of sen

sation, the third type of sensation discussed by Dharmakîrti is more extraordinary;

il, is called yogic intuition. As we have seen in the last chapter, this special cogni

tion crowns the practice of meditation on the four noble truths and consequently,

unlike sensory cognition and mental sensation, pertains 1,0 conceptual objects, not 1,0

facts. There lies in fact the mast serious problem with Dharmakîrti's account of the

yogic experience, for although il, involves concepts and resembles an inference more

than a sensation, Dharmakîrti insisted thal, il, be accepted as a categôry of sensation.

His reason for holding snch a caunterintuitive position is psychological in character,

rather than epistemological. He argues that the vividness of the knowledge of imper

manence, painfulness and non-self acquired on the culmination of meditation practice

is psychologically as powerful as direct acquaintance with facts. Moreover, although

the yogin's knowledge is conceptual and concepts are always false insofar as they are

incomplete approximations of reality, the knowledge of the four noble truths is differ

ent from any other forl11 of conceptual knowledge insofar as il, alone successfully leads
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ta the achievement of complete frecdom, of lJirl'iil.'3. \Vc han' delll'.llJ,tr;\l.ed, h"\\'('\',,I',

that appeal ta vividness is Ilot a. sufl1cicnt reasoll- 1,0 regard the yogi 11 's kllo\\"\cdgc

as a fonn -of sensation because the concepts that a.rc kllO\\ïl hy tIlt' yogill l'stahlis!l

relations between events and the establishment of relations is a.I\\'a}s a conccptllal ad,

of which sensation is l'rel' by definition. We have seen, ho\\'el"l'r, thal hO' appealillg 1"

the notion of self-awareness, which is a property of l'very mental cvent, il. was possible

ta justify Dharmaklrti's decision ta consider yogic intllition as a sensation. Inde,'d,

approached as a form of mental sensation, the yogin's knowledge of the fOllr Iloble

truths could qualify as a category of non-conceptua! knowledge if we empha,ized Ilot

its objective aspect, which is conceptual, but rather its selt~lulllinous aspect. In this

context, the yogin's intuition would be the non-conceptual and direct. awareness of

having estab!ished experientially the truth of the inferences that everything is marked

by impermanence, painfulness and noncself.

Having recourse ta self-awareness ta disguise the yogin's intuition as a forlll of

sensation is not satisfactory, however, especially since il, does nothing ta explain the

unexpected result that ultimate reality is now a conceptual abject and not a l'articulaI'.

The only consolation we can have from analysing Dharmaklrti's controversia.l account,

of yogic intuition is thus that in arder ta be true, Dharmaklrti says that a yogic

experience must not only lead ta the expected result, but must also be logically

coherent, And in this respect, his system is a confirmation of the argument of tbl'

first chapter that episteclology and its testing apparatus must be an integral part of

the religious quest .
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