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What Is ‘the Awareness Whose Domain Is the Tree’?

The Concept of a karman in the Nyaya pramana Theory

Ocawa Hideyo

0. Introduction There is evidence to show that Uddyotakara learned Panini's karaka
theory from Bhartrhari. Under NS 2.1.16, in order to account for the accusative form
vrksam (vrksa ‘tree’; vrksa-am A 2.3.2 karmani dvitiya) in the utterance [1] vrksam pasyati
‘[Devadatta] is seeing a tree,” Uddyotakara adopts the definition of the karaka karman
‘object’: kriyavisayatvam karmatvam ‘To be the domain (visaya) of an action (kriya) is to
be a karman, derived by Bhartrhari from A 1.4.49 kartur ipsitatamam karma. The tree is
named karman because it is the domain of the action of seeing denoted by the verb drs (drs
— pasya [A 7.3.78 pa...drsi...sadam piba...pasya...sidah)) . Vacaspati's interpretation of the
definition applied in the present case fully reveals the characteristics of the Nyaya pramana
theory. The purpose here is to show how Uddyotakara’s, and hence Bhartrhari's, concept of
a karman is embodied in the analysis of the cognitive event expressed by [1].

1. kriyavisayatva Vacaspati comments on the definition of a karman as follows: NVTT
on NV to NS 2.1.16 (437): [A] anatmasamavetakriyaphalasalitvam kriyavisayatvam
karmatvam | [B] devadattasamavetaya hi kriyaya darsanalaksanaya vrksavisayo nubhavo
Jjanyate / [C] idam eva canubhavasyarthavisayatvam yad arthdadhinanirapanatvam ... .

L.1. kriyaphalasalitva

[A] says that the expression kriyavisaya, which Udayana (NVTP [346]) glosses as
kriyasraya ‘the basis of an action,” refers to ‘that which is possessed of the result of that
action which inheres in another entity [lit. what is not itself]" (anatmasamavetakriyaphala-
Salin) . The term kriya in the definition implies a result of the action (kriyaphala) because
of the action in question being that immediately after which the result comes out (see
Ogawa 2022). The terms visaya, asraya, and -salin are synonymous. The qualification of
the action by the negative compound an-atman not self, another,” which is synonymous
with the word para ‘another,’ serves to prevent the name karmam from undesiredly applying

to Caitra in [2] nagaram gacchati caitrah ‘Caitra is going to the city.” Reaching (prapti),
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i.e., contact (samyoga), which is the result of the action of going, inheres both in the city
and in Caitra. Nonetheless, the action of going inheres in Caitra himself (NVTT on NV to
NS 2.1.16 [438]; NVTT on NS 3.1.1 [704]: parasamavetakriyaphalasalitva) .

1.2. arthadhinanirapanatva

[C] states that, for an awareness (anubhava), to have an object (artha) as a domain
(visaya) is to be determined in dependence upon the object (arthadhinaniriipanatva) . This
point makes sense within the framework of anuvyavasaya ‘after-determination, inward
mental perception, apperception,” typically formulated as ‘I know the pot' (ghatam aham
Jjanami) or ‘T have the knowledge of the pot’ (ghatajiianavan aham) . In the Nyaya pramana
theory, when an awareness arises it can then be connected with the internal organ (manas)
to generate the anuvyavasaya. Accordingly, Vacaspati correctly says that the essence of the
knowledge is not determined without its object being determined (NVTT on NS 1.1.4
[122]: na carthaniriipanam antarena jianaripaniripanam). Kesava brings out this point
more neatly by saying the following: TBh on buddhi (79): sarvam jiianam arthaniriipyam
arthapratibaddhasyaiva tasya manasa niriipandt / ghatajiianavan aham na tu jiianavan
aham ity etavanmatram jiiayate. Any knowledge is to be determined on the basis of its
object, because the knowledge is determined through the internal organ only if it is
connected with its object. The anuvyavasaya which follows the knowledge is of the form ‘1
have the knowledge of the pot” and not merely of the form ‘I have a knowledge.’

There are two points to note: First, the terms artha and visaya in the phrase artha-
visayatva have different meanings. The tree is characterized as artha ‘object, action-
provoking object, something desired (arthyate) 1) to be obtained (upadatum: upadeya),
2) to be discarded (hatum: heya), 3) neither to be obtained nor to be discarded, i.e., to be
ignored (upeksaniya)’. Second, the term visaya is used in the sense of a domain. As Ogawa
2021 pointed out, when X is said to be the domain (visaya) of Y, the following three
hold: Y does not exist in the domain other than X (anyatrabhava); X is the basis (asraya)
of Y; Y is established in dependence upon X (X-adhina/ayatta]sthiti). This third point is
clearly expressed by [C]. It is to be noted in this connection that the Nyaya school holds the
theory that knowledge is formless and cannot take on the form of its object (nirakara-
vada) .

2. vrksavisayo’'nubhavah According to [B], the awareness whose domain is the tree

(vrksavisayo’nubhavah) is produced by the action of seeing (darsana) which inheres in
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Devadatta. This result is related to the tree by the relation of visayatva ‘domain-ness, a
relational abstract correlative to visayitva ‘domain-possessor-ness,’ so that the tree is named
karman, though the awareness inheres in the atman.

According to Udayana (NVTP on NS 2.1.16 [347]), the term darsana which is supposed to
signify the meaning of the verb drs in pasyati, as an instrument noun, refers to ‘that through
which something is seen’, i.e., jijidasadi ‘preparatory factors such as a desire to know (ji-
Jjiiasa) and the application of the sense organ (karanapranidhana)’; and, as an action noun,
jiiana ‘cognition, knowledge.” In the latter case, hanadyanubhava ‘the awareness that
produces discard (hdna), obtainment (upddana), or indifference (upeksa)’ is taken into
account. Thus [3] darsanena vrksa-visaya-anubhavam janayati ‘[Devadatta] is bringing
about the awareness whose domain is the tree, through the act of seeing,” which is a
paraphrase of [1], has the following equivalents: [4] jijAiasaya ... ... through the desire to
know’; [5] jianena ... ... through the knowledge.’ [5] is properly paraphrased as [6] jiianena
hanadyanubhavam janayati ‘[Devadatta] is bringing about the awareness that produces
discard etc., through the knowledge.’

2.2. svavisaya, visayantara

There is a reason that Udayana introduces the two interpretations of the term darsana. A
pramana has two domains: its own domain (svavisaya, D1) and the domain other than that
domain (visayantara, D2). For a cognitive process consists of two stages: the stage where
occurs the cognition (C1) of the object which is the domain of C1's own; the stage where
occurs, through C1, the cognition (C2) of the qualifier of the object, i.e., discard etc. or a
property such as that of being to be discarded, which is the domain other than C1's own
domain. On this assumption, Uddyotakara says the following: NV on NBh to NS 1.1.3
(89-90): (a) sarvam ca pramanam svavisayam prati bhavasadhanam pramitih pramanam
iti / (b) visayantaram prati karanasadhanam pramiyate neneti pramanam / (¢) yadi bhava-
sadhanah pramanasabdah kim phalam visayasyadhigatatvat / (d) uktam phalam hana-
dibuddhaya iti (NBh on NS 1.1.3 [87]) / (e) jiate tadbhavat / jiiate khalv arthe tridha
buddhir bhavati heyo vopadeyo vopeksaniyo veti. The word pramana (pra-ma + LyuT),
which is taken as an action noun (A 3.3.115 lyut ca) with respect to the pramana’'s own
domain, signifies the action of knowing, cognition, knowledge, relative to the object that is

its own domain: a derivational analysis (vigraha) in this case is given as pramitih
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pramanam iti. As is suggested by (c) and (e), the word pramana, as an action noun, refers
to the result of the action of knowing denoted by the verb ma preceded by the upasarga pra,
which is described as artha-adhigati ‘the understanding of the object, artha-jiiana ‘the
knowledge of the object.” On the other hand, the word pramana, which is taken as an
instrument noun (A 3.3.117 karanadhikaranayos ca) with respect to the domain other than
the above-described domain, signifies the instrument for knowing properties such as that of
being to be obtained, possessed by the object: a derivational analysis in this case is given
as pramiyate neneti. This amounts to saying that the result of the action of knowing,
referred to by the action noun pramana, serves as instrument for bringing about a cognition
such as ‘This object is to be discarded.” In short, one first cognizes a given object, as a result
of which there occurs an understanding of the object (pramana as an action noun), and then
proceeds to determine, on the basis of the first cognition, whether the object is to be
discarded, obtained, or ignored.

Vacaspati describes visayantara by using the expressions hanadivisaya ‘the domain
that is discard etc.” and heyatvadikam visayah ‘the domain that is a property such as that of
being to be discarded’ (NVTT on NS 1.1.3 [89]). The Naiyayikas basic point must be kept
in mind that a pramana ‘a means of knowledge’ is invariably connected with the object it
indicates (arthavat) because, when the object is understood through the pramana, the
activity (pravytti) taken towards the object has efficacy (samarthya) (NBh on NS 1.1.1
[1]: pramanato’rthapratipattau pravyttisamarthyad arthavat pramanam) .

2.3. karana

The third triplet ending (7a) used in [3]-[6] signifies an instrument (karana) by A 2.3.18
kartrkaranayos trtiya. A 1.4.42 sadhakatamam karanam provides that a karaka which is the
means par excellence of bringing about an action is called karana, since it serves as a
means of bringing the act in question to accomplishment more than any other karakas
spoken of. Bhartrhari explains A 1.4.42 as follows: VP 3.7.90: kriyayah parinispattir
yadvyaparad anantaram / vivaksyate yada tatra karanatvam tada smrtam (“When it is
intended to be conveyed that an action is brought to completion immediately after the
activity (vyapara) of X, the property of being an instrument (karanatva) is found in X.
This is what is handed down in grammar.”). To say that an action is brought to completion
(parinispatti) amounts to saying that the result of the action is accomplished; the term

kriya here implies a result of an action. Accordingly, when it is intended to be conveyed
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that immediately after the activity of an entity a result of an action is accomplished, the
entity is spoken of as a karana. In other words, the karaka named karana is that whose
activity, a subsidiary (avantara) relative to the main (pradhana) activity, brings about a
result of this main activity directly through no intermediary of the activities of other
karakas engaged in the main activity. It is to be noted that Uddyotakara also holds the
karana to be the most immediately antecedent to the action (NV on NS 2.1.16 [437]:
anantaryapratipattih karanasya sadhakatamatvarthah) .

2.4. karanavyapara

Vacaspati defines the activity of the instrument as follows: NVTT on NBh to NS 1.1.3
(87): sa tu vyapara ucyate yah karakaih phale janayitavye caramabhavi dharmabhedah
phalotpadanukiilo peksyate. The result (phala) of a principal action is to be produced by a
set of karakas (karakaih) that participate in the action. Accordingly, component factors
occurring in sequence are involved in producing the result. Under this assumption, the
activity of an instrument (karanavydpara) is that specific property of the instrument which
occurs at the last moment before the result of the principal action arises (caramabhavi
dharmavisesah) and which is expected to be conducive to the production of the result
(phalotpadanukiila) . When a cloth is to be produced from threads, specific contacts among
the threads are the activities of the threads that serve as instrument; when heaven is to be
gained through sacrifice, apiirva ‘unseen potency’, a property of the atman, is the activity of
the sacrifice that serves as instrument. Similarly, when the result in the form of prama
‘knowledge’ is brought about through a pramana ‘a means of knowledge' like the sense
organ etc. set into play by an agent, the sense-object contact (sannikarsa) or cognition
(jiana) is the activity of the pramana (NVTT on NBh to NS 1.1.3 [87]).

2.5. indriyadipramanavyapara

The status of being an instrument depends upon a speaker's intention (vivaksa). Therefore
the Naiyayikas can characterize a pramana such as the sense organ in different ways. What
activity the means of knowledge performs determines what result it produces. Paksila says
the following: NBh on NS 1.1.3 (87): yada sannikarsas tada jianam pramitih yada
jianam tada hanopadanopeksabuddhayah phalam. According to Vacaspati, when the
sense-object contact is the activity of the pramana, then this contact leads to the result

defined as pramiti in relation to the pramana: this result consists in knowledge (jiiana), or
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on NBh to NS 1.1.3 [87]: yada sannikarso vyapara indriyadeh pramanasya tada jiianam
knowledge resulting from the sense-object contact becomes the activity of the sense organ
in the subsequent stage, the result of the knowledge is what is characterized as hanabuddhi,
upadanabuddhi, upeksabuddhi (NVTT on NBh to NS 1.1.3 [87]: yada jiianam alocanam
va vikalpo va vyapara indriyadinam tada hanopadanopeksabuddhayah phalam). Accor-
ding to Uddyotakara, both contact and cognition constitute a means of perceptual
knowledge because both produce definite cognitions (paricchedaka) (NV on NBh to NS
1.1.3 [90]).

2.6. upadanabuddhi

Vicaspati explains the process of the perception of water (salila) (NVTT on NS 1.1.3 [87-
88]): At the first stage, <1> the bare awareness of the water (toyalocana) occurs first and
then <2> the determinate cognition of the water in the form ‘This is water’ (toyavikalpa)
follows. At the second stage, in order to proceed to obtain the water, one has to acquire the
following inferential cognition: [Thesis:] The present water is the cause of quenching
thirst; [Reason:] Because of bearing the generic property of being water; [Example:] Like
the water in previous cases. Accordingly, in the next stages one has the following: <3> the
awakening (udbodha) of the memory impression (samskara) which is the seeds of the
recollection (smyti) of that water of the same class as the water currently perceived whose
property of being the cause of quenching thirst previously was perceived; <4> the
recollection of the water, through which is recollected the invariable concomitance between
the property of bearing the generic property of being water and that of being the cause of
quenching thirst (vyaptismarana); <5> the consideration of an inferential mark (liriga-
paramarsa) that the present water has that property of bearing the generic property of
being water which is invariably concomitant with the property of being the cause of
quenching thirst (lingaparamarsah tajjatiyam cedam iti [-jatiya A 5.4.9 jatyantac cha
bandhuni)) ; <6> there occurs an inferential cognition that the present water is the cause of
quenching thirst. The consideration of the inferential mark carries out the operation of
directly apprehending, with respect to the inferential mark which consists in the property of
bearing the generic property of being water, aided by the recollection of the invariable
concomitance between both properties; its memory is in the state of dying out. That is, the

consideration of the inferential mark perceives the present water as having that property of
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bearing the generic property of being water which is invariably concomitant with the
property of being the cause of quenching thirst. This very consideration of the inferential
mark is called upadanabuddhi. After inferring that the present water is the cause of
quenching thirst, one takes action towards the water in question and obtains it if one desires
to obtain it. According to Vacaspati, the term upadana is an instrument noun (upddi-
yate neneti) , referring to ‘that through which something is obtained'. This term and the term
buddhi form a visesanapiirvapadakarmadharaya, meaning ‘a cognition that is the instru-
ment for obtaining something’ (upadanam casau buddhis cety upadanabuddhih) .

3. darsanena In this connection it is useful to note Kesava’'s remarks on the instrument for
a valid direct apprehension (saksatkaripramakarana). He considers three stages that
constitute a single perceptual event: [7] indriyena nirvikalpakajiianaphalam janayati; [8]
indriyarthasannikarsena savikalpakajiianaphalam janayati; [9] nirvikalpakajiianena
hanadibuddhiphalam janayati (see TBh on pratyaksa [32-33]). The sense organ, as
instrument, has the subsidiary activity in the form of the sense-object contact, bringing
about the result in the form of an indeterminate knowledge (nirvikalpakajiiana) of an
object. This sense-object contact, as instrument, has the subsidiary activity in the form of
the indeterminate knowledge, bringing about the result in the form of the determinate
knowledge (savikalpakajiiana) of the object ‘This is X." The indeterminate knowledge, as
instrument, has the subsidiary activity in the form of the determinate knowledge, bringing
about the result in the form of a cognition that produces the discard, or obtainment of, or
indifference to, the object.

[1] can be paraphrased as [3]-[6]. In [4], where the desire to know is an instrument, the
activity of the instrument is the indeterminate knowledge and the result vrksa-visaya-
anubhava is the determinate knowledge. Since [5] is equivalent to [6], vrksa-visaya-
anubhava in [5] is identical with hanadyanubhava ‘the awareness that produces discard etc.’
In this case, if the knowledge as instrument is the indeterminate knowledge, the activity is
the determinate knowledge and if it is the determinate knowledge, the activity is the
consideration of the inferential mark such that this tree has that property of bearing the
generic property of being a tree which is invariably related to the factor inducing one to
practical activity. The awareness that produces discard etc. can be said to arise in the
domain that is the tree. For discard etc. or a property such as that of being to be discarded

serves to qualify the tree. Thus vrksa-visaya-anubhava may be expressed as hanadi
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(heyatvadi) -visista-vrksa-visaya-anubhava ‘the awareness whose domain is the tree
qualified by discard etc. or by a property such as that of being to be discarded.’

4. Conclusion The tree in [1] is named karman because it is the domain of the action of
seeing, which is the basis of the action and possessed of its result. The result is the
awareness whose domain is the tree itself and its qualifier, i.e., discard etc. or a property
such as that of being to be discarded, because the practical activity based on a pramana
must have efficacy. Thus the awareness is both the knowledge in the form ‘This is none
other than a tree’ and the knowledge in the form ‘This tree is to be discarded, obtained, or
ignored” which is produced by means of the former knowledge. Bhartrhari's definition of a
karman evidently grows into a flowering of the Post-Paksila Naiyayikas' analysis of the

fundamentals of the Nyaya pramana theory.
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A: Panini’s Astadhyayi. Cardona 1997, Appendix. NBh: Paksilasvamin’'s Nyayabhasya.
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ryaparisuddhi. Nyayavarttikatatparyaparisuddhi of Udayanacarya. Ed. Anantalal Thakur. New
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Bhartrhari's Vakyapadiya. Rau, Wilhelm. 1977. Bhartrharis Vakyapadiya: Die Miilakarikas nach den
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