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Situation today. so far as freedom of thought. speech and
expressions are concerned , is not at all conducive. Our freedom
of speech is not granted in the proper sense of the term and if
granted not awarded the proper due. In such a situation we
cannot say that we are free to give expressions to our ideas.
When criticisms are not granted and citizen’s point of view is
not considered, it leads to a situation where general interest
and welfare is hampered. In such a situation irresponsible

power tends to be used in the interest group that creates,
involves talking things

Editorial:

Freedom of Speech

Yexperimentation combat error.
Education and democracy mean a little unless they are

acc":ompanied by freedom of thought and right to give
expression to the best that every individual has. Each person
has an obligation to use his/ her intelligence in ways which
further his /her development and that of the society.

v i deas freely

. - ] S 1 eas
Belief in the right to think and express qlle Conditions 0

and faith in intelligence are means Ofimprovll.ng gin i

il . , if one believe® . in :

ndividual and soclety. When -ElSked 1 Vgt one eile\/es i Sangita Baruah

of speech , the answer most likely to be that- jons MU°

-2gSs10
I ¢ expres t.
freedom to express freely one’s VIEW: Thes . mporta“

be right and true, if they arc to be countedl idual thin
Freedom of speech means the right of an 1t ot an
issue Witho™ o the

properly and to speak out on any . o factor
on is a prime n canrl@t

interference. Freedom of expressi [f a pers© he
advancement of a society and its membch-d ideas ¢ tclh
think and express his or her t]]ou_ghts El'nl pe arreste S-u'eS
development of ‘ndividual and society wil . ualm1d
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express their thoughts and ideas



DARSHAN

Philosophy of
Swami Vivekananda

Dr. Jyotsna Bhattacharjee

Swami v;
famil):’::nlé:),lllzaetkanm.u.la wasbornon 12,1863, ina prosperous
on he came to ba. Initially his name was Narendra, b}lt later
not eventfy) S.e known as Vivekananda. His early life W8°
Physical eyl Ince early childhood, he was interested i1
not only jn litee and intellectual pursuits. He became prOflCl_ent
and Wrestling Eture and music, but also in riding, swi{nm'"g
and learnt ab;)ute decply studied the ancient Indian scriptures
Studied westery, | the traditional Indian Philosophy. He .a.lso
Was that of 5 sklter.at“re. At the outset, his mental disposition
Onsequent) h eptic and a rationalist, combined onto one-

In 188), pgpre 2 Kind of atheist. .

Paramhaps, arendra happened to meet Swami Ramak{lshITa
life. At the o Thls meeting proved to be a turning point 1" .hlS
°8lnning, he was rather dubious about the teachin®

ism
: y a - . w
R Shlla 1s doubts disappeared and he toOkni after

SOmetime, 1y as his friend, philosopher and guide. A

ey soun 1T Was transformed into Swami Vivekanand?
OfRamakriSh?l e became the most trusted and favourite disciplé
the Missiq 3. After the death of his master, Vivekananda ttotge

n .
Ofworklng for the welfare of the country- Toge
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acquainted with the social and economic conditions of the
country; he exclusively toured almost the whole of India. After
visiting the various parts of the country, he realized that India,
in spite of its rich spiritual and moral heritage, as well as the
strong cultural history, had not been able to eradicate poverty,
weakness and social evils. Hence, he thought that to remove
these evils, what was needed was a spiritual revolution and for
that a strong spiritual leader was needed.

At that time he came to know that a Parliament of Religions
was going to be held in Chicago. He decided to go there to
participate in the meeting to express the Hindu view of life.
What happened there is history. He conquered the hearts of the
participants from various countries with his eloquence and deep
knowledge. The Parliament of Religions helped Vivekananda
to assume the spiritual leadership of the Indian masses.

He travelled widely not only in India, but in foreign
countries as well to learn the good things. After his returned
from foreign lands, he established the Ramakrishna Ashram
at Belur near Kolkata and started the work of social service
and reform. He was not only a social reformer and a spiritual
leader, but was a great philosopher as well.

Vivekananda’s philosophy arose from the awareness of
the social, religious and economic conditions of the Indian
prople. He believed that at least some of the evils arose due to
orthodoxy, prejudice and superstitions prevalent at the time.
He thought that these things happened because of the loss of
faith in spiritual values. Consequently, he aimed at a spiritual
awakening to attain the highest values.

Vivekananda’s thoughts were greatly influenced by the
ancient Hindu philosophy, especially Vedanta. It can be said
that Vivekananda was chiefly a Vedantist. The main ideas of
his thqugh‘gs were derived from the Hindu scriptures, especially
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g;:;emal}l?ads and Vedatha. His basic belief'in the un.ity
actually Owegs Indicates the monistic nature of the reality, Wthl,':
also deriveq ;:S existence to Vedanta. His concept of “Maya
distinction betv\? m the ?ame. source. Then he often madc? a
of view to soly i;n the ‘empirical’ and ‘transcendental’- point
is point Ofvi: € some app?.rent contradictions. ObV%OUSlY
th W was also derived from the Vedanta. It is tru¢

at he often talk )
ed about H . ding to
the needs of ti reinterpreting Vedanta according

his i
15 philosophy were based on Vedanta.

philoso;}?ense Vivekananda was influenced by the Buddhist
¢ Buddh);;st;v ell. His philosophy contains a few ideas fr?m
that ViVekan Ought. The first is the idea of mass lib?ratl(})lg
Buddhist jge a;rl(ia“Col'lte.mplated. It has similarity with tas
Much jmpre al of “Bodhisattava’; secondly Vivekanand ™ °
uses for cros,s§ed by the Buddhist assertion that the raft OI;c
of others, 1 P t.he river in a storm should be left for the une
should \a;ofkl?p lies that even after attaining liberatio™ % "
iining fberyy liberation of others. Buddha himself: 2%
ir stry elratlon, Wandered around, helping the peoP :tly
apr@Ciategi ¢ against sufferings. Vivekananda 8r°
€ Wag Such humanitarian and altruistic works- He
as impresslr(liﬂuenced by Christianity to a certain echnh.rista
Since itneeq ed by the strength of character of Jesus 550"
in the mid ©d great spiritual strength to forgive the oppr from
. 1Ast of the acyte physical suffering. hu.s I

Chrlst' :
lang ) .
Ove. He wt;'s?"ekananda, took up the ideals of servic

onvi . b
a0 element of Inced that every man contains with

. o
divinity. Then Gita’s concept of “selfl* w
But th of constant inspiration to Vivekananda.f i
.Shnmost profound influence on him was that © bout
2. Ithas been said that Ramakrishna brough

me. Even then it is a fact that the basic ideas of

in himsel, : ;
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a spiritual transformation in the personality and mental attitude
of Vivekananda. Ramakrishna initiated him to spiritual
discipline and meditation.

It is very difficult to reduce the teaching of a social
reformer and religious leader to the technical mode of academic
philosophy. The reasons are simple. A preacher or a religious
teacher does not merely want to satisfy the intellectual curiosity
of man. He also appeals to feelings and emotions of man. So
he does not feel the need of observing the rules of logic.
Moreover, if one is interested in the particular aspect of life,
he does not bother about the discrepancies involved in the
theoretical aspect. In the comprehensive attitude of a religious
leader all contradictions disappear. Even then we may perhaps
attempt to apply some metaphysical epithets to the philosophy
of Vivekananda. His philosophy may be termed as ‘idealistic’.
Metaphysical idealism holds that reality is ultimately spiritual
or ideal or mental in character. Then according to some idealists
the ideal Reality is of the nature of ‘ideas’ that is, ideas of
some mind, finite, infinite or ideas as such, objective and
universal. Berkeley can be cited as the supporter of the first
kind and Plato of the second. Berkeley believed reality to be
an idea of some mind, while for Plato ideas are universal and
objective. Vivekananda was not an idealist in that sense. He
can be termed as idealist, because he believed in the ultimacy
of certain ideal values and started that sincere and persistent
attempts should be made to attain such values. His idealism
therefore not unrealistic. It becomes unrealistic only when the

ideal is nothing but a creation of one’s imagination. But
Vivekananda asserted his ideal to be capable of inspiring and

attracting everyone.0

® The writer was Former Professor and HoD, Dept of
Philosophy, Cotton College, Assam. (B-1932 — D-2021)
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“A Critical Study of Concep!
of Upamana (comparison) 1"
Nyaya Philosophy-”

| Abstract anph 10507
Epzstemology is a branch of philosophy. Inat s of the

n
presents variety of opinion regarding 11¢ “ mber ant

cognition. Different schools recognize diffe’ en! nl;S the 0 ur
kinds of pramnanas. The Nyaya philosophy accep pilosoP W
eans of valid knowledge. According 10 Ny@ye /Iznowledg;
“pamana ( comparison) is the third sourcé of va¥ ree O "alla

Pamana (comparison) is an independent so% ﬂ’”aﬂo
knoWledge according to the Nyaya philos op ;{y' ity of Mﬂ
(Cc?mpar ison) means the knowledge of 1he Simllao ar if”d
things. This paper aims at studying the concepP {0 ow 10 e’
t(Zp aMana) in Nyaya philosophy and analysts

e Nyaya view of upamana (compariSO”) ? Owledge'

Keywords: Pramana, Upamana, Nyay® K
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Introduction:

Epistemology is a branch of philosophy. The Epistemology
means theory of knowledge. The theory of knowledge accept
both Indian philosophy and Western philosophy. In Indian
philosophy there are six sources of valid knowledge namely,
Perception (pratyaksa), Inference (anumana), Verbal testimony
(sabda), Comparison (upamana), Postulation (Arthapatti) and
Non- perception (anupalabdhi). In Western philosophy there
are only two sources of true knowledge namely, Reason and
Experience. The Nyaya philosophy accepts four sources of
valid knowledge namely, Perception (pratyaksa), Inference
(anumana), Comparison (upamana) and Verbal testimony
(sabda). Upamana is an independent means of knowledge in
the system of Nyaya, the Puvamimamsa and the Advaita school
of uttaramimamsa.

Concept of comparison (upamana) in Nyaya philosophy:

Among the four means of valid knowledge in Nyaya
philosophy upamana is regarded as the third. It is derived from
the word upa and mana. Upa means similarity and mana means
knowledge. So the literary meaning of the word upamana is
the knowledge of the similarity of two things. Upamana is
commonly rendered as analogy in English. Gautama’s
definition of upamana is “prasiddhasadhrmayat sadhya
sadhanam upamanam.” Vatsyayana explains this definition of
upamana as which makes known what is to be make known
from similarity with an object that is already will known .
According to Naiyayikas, upamana is the process of knowledge
through which we come to know that a certain word denotes a
certain class of objects. We have such knowledge when we
are told by some authoritative person that a word denotes the
a class object of a certain description and then, on the basis of
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the given description, apply the word to some object Of objects
which fit in with that description, although we might not have
seen them before. A certain villager is told by forester that a
gavaya is a wild animal that looks like a COW- The villaget
afterwards goes to a forest and happen to s€€ 2 wild aniv = =
that description. He perceives in the animal the similarity '9 a
cow, remembers the words of the forester, namely thata gava)r,
is like a cow, and then comes to the conclusion, “The”v’vf(;lis
gavaya denotes the class of objects similar to the ‘.:OW'
resulting knowledge is called upamana (
grounds of our knowledge in upamana are ir similarity
of the objects to be known and a perception of thelt o
etc. to the familiar objects mention in the de?‘mp.ttlog;nilarity
recognize a gavaya as such just when he perceives 1‘ Svaya is

to the cow and remembers the description ! ¢ &

animal resembling the cow.

Criticism: .

According to Naiyayikas upamana (compa:‘ sys
independent source of valid knowledge. But f)t\r;lve
Indian philosophy do not accept the Nyay2 *'® s & 22

The Naiyayikas accept upamand (Coglli the ak?
independent source of valid knowledge- arisoB ad
philosophy rejected the upamana (O L yqscot™
independent means of valid knowledge- The P ot 8",
that upamana is not a pramana at all, since ; asm qintal”
true knowledge about the denotation of the WO "
by the Naiyayikas. the upam;hc

The Buddha philosophy 2 i 0""ledgfe'vali‘l
(comparison) as a distinct source of V4 form O;/erbal
Buddhist logicians recognise !

knowledge, but they reduc

1so rejecte

1d animal of
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testimony, so that we do not require a separate source of
knowledge like upamana (comparison).

The Sankhya and the Vaisesika system explain upamana
(comparison) as a form of inference, and therefore, neither a
distinct type of knowledge nor an independent way of knowing.

The Jaina philosophy reduce upamana (comparison) to
pratyabhijna or recognition. Therefore, according to Jaina
philosophy Upamana (comparison) is not a separate means
of knowledge.

The Mimamsakas recognize upamana as a separate source
of valid knowledge, but their account of it is different from
that of Nyaya. The Naiyayikas holds that on learning from an
authority that a gavaya is like a cow, a person goes to a forest,
perceives some animal like the cow and then he has by
upamana (comparison) the knowledge that such an animal is
a gavaya. Against this Nyaya view it is pointed out by
Mimamsakas writers that the knowledge that the particular
animal perceived is like the cow is derived from perception
and the knowledge that such an animal looking like the cow is
a gavaya is obtained through recollection of what was
previously learned from some authority. Lastly, the knowledge
that this particular animal is a gavaya, is a mere inference from
the last knowledge. Hence what the Nyaya considers to be
derived from a new source, namely comparison, is not really
so. Mimamsakas explain similarity cannot be called a quality
(guna), because a quality cannot be possessed by another
quality; but ¢ similarity” is possessed by qualities even. It cannot
be treated as a universal (samanya or jati). Because a universal
means something which is exactly identical in many individuals
(e.g. cowness in cows). Similarity does not mean any
completely identical character.
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The Advaitins regard upamana (comparison) as 2 distinct
method of mediate knowledge, which is unlike inference a5
well as perception. But Nyaya view of upamana is rejected %
the Advaitins on the grounds that if it is to be maintained, We
must show that we achieve through this method sO™°
knowledge which cannot be obtained through any Othei
accepted method like testimony, inference, etc. BUt.Whtao
information do we obtain through this method, accordlﬂg a
the Naiyayikas? It is the knowledge that the word?ggv;};s
denotes the class of objects that are similar t0 the cOW*. rrsal,
the knowledge that the word gavaya connotes the unlvi this
“gavaya-ness” (gavayatva)? If it be the first, W€ find thz
information is already obtained from the testu'non)/rl
person who tell us what gavaya is like. If it be the s¢¢ ofcrénce
find that this knowledge can be derived thr ough an l\r/la)’atva)’
like “The word gavaya possesses a connotation (1-€- g: ;
because it is a word like a ‘jar’, ‘cloth’, etc. w.hlc whic
connotations.” It is found, therefore, that the object heith®”
Nyaya upamana seeks to attain is easily obtained throug
through testimony or through inference-

The Advaita Vedanta explain upamana lIso U
means of the knowledge of similarity is 2 an. tm2?
communicate the nature of atman and Brah™ ed ¢

. ela

(supreme self) is said to be all-pervading and. lﬁlcrs Y st
akasa, so that by reflecting on these characters upreme self
the seeker can form an idea of the nature of the * Fs).o that %Y
Brahman is said to be resplendent 2° the su% conceive
perceiving the luminosity of the suft

the self-luminosity of Brahman.O

a
. on
a (comp?™ sed 10
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and Knowing ghyself:

changhakot
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1 ans 12"

o
at we know something * Jedg®: pnd

When we say th bject 0

we have an acquaintancc

‘we know an objeci With Y Gutaquest”

analvzed scientifically and BrOPETY: 2 oy thin
Y cu

we have needed the kncwledge ofatPc object? In anh ‘
blem it we doit’t know t~ ~= eryon®
have any problem > our life> © -

p 111 ’ (4]
can say that when we take SteP at’s W ¢ &

, ‘object ch d
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needed to know the part’c” lar W

. . al life an
1500 with our piactic® rstan .
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impact from thos¢ when er kick 2 b
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leather. Because W€ know \mcmainly disti®® = 1n thlf:i a0
and its use and needs whi€ ’S,t ile
bou 50
So, we are not confused 2 roble O are 10

i ions O
when we raise the questl.t " pcars hat
thought and ignorance 1

perceive our self knowledge, we don’t know what is happening
in our mind? Whether the ideas that are coming to our mind,
are correct or not? Whether they are real, practical, emotional
or something else? What we think about 2 particular fact, how
much we are able to understand the fact? Many a times we
have no proper answer about these questions, because we are
never conscious about these. If we want a scientific way of
life, if we expect a healthy, happy and a moral life, we must be
conscious about the thoughts or mental state of ourselves. In
this regard, we can remember a great comment “Know thyself”
propounded by Socrates, the great Greek philosopher and the
Upanishads in the eastern philosophy.

11

Problems are not the prohibition of life, problems are

just a fact that arises from different causes. But we have some
expectations with our emotions. So we cry when a familiar
person dies, and keep smiling in the case of new born infant.
But what is the real world and how can realize the world what
we perceive? The Vedantic philosophy states ‘know the
Brahman or soul what is real and absolute’ and'if one realize
the reality then he will be free from the worldly attachment or
desire. It means that reality sometimes cannot be directly
perceived in the perceptual world. When the question of the
object of existence is raised, it is considered the soul as a real
existence beyond the physical body and as weli as we also
tries to understand the value of physical existence in the
empirical world. In the same way, our sensation perceive some
facts and collect some data or information from the empirical
world, worldly objects and practical life, it is just a cognitive
nature, where we get some ideas. But problem arises from the
affective nature, if we disregard to apprehend the truthness of
these ideas and is accepted all as a true and factual as coming
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qontinues. It is one of the reasons of dissatisfaction of human
life. Every individual has his own ideal, individual perspective
to live and hence only he or she can define the needs for his or
her ownself. Not only needs, but also everyone can define
himself, know himself and can realize his uniqueness in the
journey of life and that is the real existence of an individual.

v
Somehow, we are not concerned about the relational
existence of our own self. At first, it is the relation of mind
and body, which can be defined as internal relation. Secondly,
Fhe external relations, e.g., individual and family relation and
individual and social relations. In the internal relation, we
always ignore the mental aspect and always emphasized on
the body. If we injure in a part of the body it physically hurt us
and in the same way our mind is a subtle organ, which has a
great impact from the relational empirical world. Since, if an
individual think about a legal proper and healthy life, he must
be alert about the healthy body and at the same time a healthy
mind, and he should actively analyze every thoughts and ideas
coming to his mind and after that he can define them how he
will accept the ideas or thoughts. It determines the mental
states of life. The material objects, social relations create some
~ wrong ideas and we accept them without the proper analysis
and reason, and slowly our mind moves towards an evil
direction. So we have the need of a proper scientific analysis
of every thought and ideas coming to our mind. If someone
asks, from which point the life starts? In answer, we can say
that it starts with thought. Thought is the highest activity of the
human life. Every physical activity is directed by our thought,
means that at first we think and afterwards we do with physical
movement. One’s ideology, one’s personality or individuality
is nothing, but it is only the thoughts having in his mind. In
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every movement, different thoughts are coming to our mind;);t
We are not alert, whether they are necessary of not, whet
they lay i 1gnorant or give knowledge. They arc all the cquse;
our mental structure. [f we are not conscious about what :re
ideas or thoughts in our mind, how can we say whether weé ‘we
right or wrong! It means that we don’t know Ourselv;;’is is
don’t know what we think, what we say or what We 0

the main problem of life.

\%

Every human beiug has an individual reality "
with some external relations, e. g, relation with the family: 3
ete. Itis not only an external relation, it is a reslﬂonS'b'l Iy, i
agreatpart of life. Every relation is conditional but GVE’y: tif
is real. One must realize his relation and responsnblllt}’ byl 26 more
himselfas a unique and distinct body. Two friends M }1/1 [easant
close and familiar, but they are not one, but it jsnotant tlfncm
matter, itis fact and real. Flence, one should realiz¢ th® . psibill ity
of own self from the others and at the same time the Iesp‘; that
and the degree of the relations. This is called the hliln;?n jvid uﬂl
leads to perform the responsibility for the others having [;e o
identity. The journey of life is net lonely, but Onb;w disti
lonely. Every step moves towards the future wlth; om €@
individual energy and also earns some new spiritif yement f
and take steps for the further movement. This is the rns o perfect
life with a conscious mind by knowing thYSleand i

direction of human existence.d

f

: e
® (The writer is Ex-Guest Lecturer 111 the D
Philosophy, Tinsukia College. Assam)
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Buddha
And Buddhism

Jayanta Baruah

Buddhism is one of the major religions in the world. It
began around 2,500 years ago in India when Siddhartha
Gautama discovered how to bring happiness into the world.
He was born around 566 BC, in the small kingdom of
Kapilavastu. His father was King Suddhodana and his mother
was Queen Maya. Soon after Prince Siddhartha was born,
the wise men predicted that he would become a Buddha. When
the king heard this, he was deeply disturbed, for he wanted his
son to become a mighty ruler. He told Queen Maya, “T will
make life in the palace so pleasant that our son will never want
to leave.”

At the age of sixteen, Prince Siddhartha married a beautiful
princess, Yasodhara. The king built them three palaces, one
for cach season, and lavished them with luxuries. They passed
their days in enjoyment and never thought about life outside

the palace. Soon Siddhartha became disillusioned with the
palace life and wanted to see the outside world. He made four
trips outside the palace and saw four things that changed his
life. On the first three trips, he saw sickness, old age and death.
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He asked himself, “How can I enjoy a life of pleasure when
there is so much suffering in the world?”

. On his fourth trip, he saw a wandering monk who hil‘d
given up everything he owned to seek an end to suffering: I
shall be like him.” Siddhartha thought. Leaving his kingdo®
and loved ones behind, Siddharthia became a wandering monk-
I:Ie cut off his hair to show that he had renounced the worldly
lifestyle and called himself Gautama. He wore ragged robes
and wandered from place to place. In his search for truth, he
studied with the wisest teachers of his day. None of th“-‘{n knew
how to end suffering, so he continued the search on h{S OWI?;

For six years he practiced severe asceticism thinking thi
would lead him to enlightenment. He sat in meditation ait d atg
only roots, leaves and fruit. At times he ate nothing- He co:ke
ef}dme more hardships than anyone else, but this did no.t : e
him anywhere. He thought, “Neither my life of luxury 1 to
Palace nor my life as an ascetic in the forest i the wi)’
freedom. Overdoing things can not lead to happin®> 4,
began to eat nourishing food again and regained his st.rzf;e i

On a full-moon day in May, he sat under the BOdhl,1 [ find
deep meditation and said. “I will not leave this spot
an end to suffering.” During the night, he was visite.d .
the evil one, who tried to tempt him away from his v
path. First he sent his beautiful daughters to ure Gaut
Pleasure. Next he sent bolts of lightning, wind and ¢ aming
Last he sent his demonic armies with weapons a0 ted them
rocks. One by one, Gautama met the armies and defe?
with his virtue.

As the struggle ended, he realized the caus
and how to remove it. He had gained the most supr' emebe cam
and understood things as they truly are
the Buddha, *The Awakened One’. From the
called Shakyamuni Buddha.

nOl’l,h
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After his enlightenment, he went to the Deer Park near
the holy city of Benares and shared his new understanding

‘with five holy men. They understood immediately and became

his disciples. This marked the beginning of the Buddhist
community.

For the next forty-five years, the Buddhaand his disciples
went from place to place in India spreading the Dharma, his
teachings. Their compassion knew no bounds, they helped
everyone along the way, beggars, kings and slave girls. At night,
they would sleep where they were; when hungry they would
ask for a little food.

Whenever the Buddha went, he won the hearts of the
people because he dealt with their true feelings. He advised
them not to accept his words on blind faith, but to decide for
themselves whether his teachings are right or wrong, then
follow them. He encouraged everyone to have compassion for
each other ahd develop their own virtue, “You should do your
own work, for I can teach only the way.”

He never became angry or impatient or spoke harshly to
anyone, not even to those who opposed him. He always taught
in such a way that everyone could understand. Each person
thought the Buddha was speaking especially for him. The
Buddha told his followers to help each other on the Way.
Following is a story of the Buddha living as an example to his
disciples.

Once the Buddha and Ananda visited a monastery where
a monk was suffering from a contagious disease. The poor
man lay in a mess with no one looking after him. The Buddha
himself washed the sick monk and placed him on a new bed.
Afterwards, he admonished the other monks. “Monks, you
have neither mother nor father to look after you. If you do not
look after each other, who will look after you? Whoever serves
the sick and suffering, serves me.”
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Shakyamuni Buddha passed away around 486 BC at the .

age of eighty. Although he has left the world, the spirit of his
kindness and compassion remains. The Buddha realized that
that he was not the first to become a Buddha. “There have
been many Buddhas before me and will be many Buddhas in
the future,” The Buddha recalled to his disciples. “All living
beings have the Buddha nature and can become Buddhas.”
For this reason, he taught the way to Buddhahood.
The two main goals of Buddhism are getting to know
ourselves g
> We need to understand that we have two natures. One
! I ordinary nature, which is made up of unpleasant
feelings such a5 fear, anger, and Jealousy. The other is our true

Nature, the part of us that is pure, wise, and perfect. In
Buddhism, j j

between ys and the

®  (The writer j
Ajma] Wom

S a faculty in Logic & Philosophy of Maryam
ens’ College of Arts, Hojai, Assam)

nd learning the Buddha’s teachings. To know who
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A critical study the nature
of Pratyaksa in Nyaya

Junashmita Bhuyan

Pratyaksais considered as the direct r.neans of 1ntema11ng
the external world and has been posited in the foremost p ace
in the realm of epistemological enquiry. All the Indian
philosophical systems unanimously accept prcfg-;aksa :s a n:)e'anst
of cognition. Pratyaksa produces the cognition o an objec
Wwhich is directly present to the senses and<0ne~d0‘esfnot requlri:[
any other means for the cognition of the same objeet. Henf:e.:, i
is considered as the basis of all the sources qf cognition
recognized in Indian philosophy.

The term ‘pratyaksa’ consists of two parts; °,Uf‘¢?f i’ mean’s
"before’ or ‘near’, and ‘aksa’ means the ‘sense-organ eye’.
The process through which immediate knqwlefige of an Ob_le(-:t
arises or the instrument, by which the object is concewed\, is
called pratyaksa. This word is ambiguous iln nature because it
is used to connote the result, the apprehension of the truth and
the process for the operation, which leads to th.at r_esul?.
Howcver, pratyaksa originally means sense-perception, but it
covers all immediate apprehension, whether through the

R e R e D
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assistance of the senses or not. Indian Philosophy accepts
Fhls perceptual experience as the primary and the most
important means of knowledge (pramdna)- On the other haﬂ‘.ia
/’_"“”7‘7'7‘1 is derived from valid know i.e. pramd 20 :
literally means ‘the instrument in the ac ing’

Pratyaksa consists of an inseparable relation ©

ontent.
en

consciousness with its €
The famous Nyaya philosopher Vatsyayana say> “thlt

a man seeks the knowledge of a certain thing: ifhe wldfothe
by a trustworthy person and hast on .
thing, there is still a desire in his mind to
by means of inference through particular indi’cativ.e fﬁ‘atlllec dge
even after he has been able to get at the inferfentna , ‘?n with
of the thing, he is still tually seetng cei'rectly, hi
his eyes; but when he h ed the ! her kind 0
desires are at rest and k for any ®

knowledge.”"

According to B- Ru
we can have knowledg

knowledge of things.””

desirous ofac
as once perceiv
he does not se€

“from non-p

ssell,
put can =

e of truthS,

pratyaksaprama’na, 5

‘perception’. onis g%
According

when the sense-organ

is defined as an i o
perception i not only the sou;f: ' '
basis of the other sources or ! s et s
s mony- Hen¢ on
d verbal testimo gon o © st be based

en

comparisonan
means of cognition
derived from it.
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. Gautama, in his Nyayasiitras, d \

o 2 ; , defines pe i

m;;bl;zh};i;;l:jsanmk_ar_cotpannam jhdnam asy:;)efc;:;;aﬁ
o ev:)at;)latsayatmakam fvralyakcam 23 This definition
oY ImPes ¢ a pratyakcfl is a cognition resulting from
bt the _]n t contact wh}ch is ‘vyavasayatmakam’ i.e
doviatg’ and? ure of c?rtamt.y’, ‘avyabhicari’ i.e. ‘no.n;
e s g:yggcziesyam’x.e. ‘non-verbal.” This sitra is
N ﬂf II.JOS.t req.l'al;kg.ble definitions of
used in this sz?tro e AL shichin
Vyavas&y&tmakam.a, he avyapade,élxa;.;.q'-avy abhichari

Ga . . L
etymologiea meaning of of pratyakta comes from the
meaning of pratya:zuklclg (.)f the term p ratyakea. The derivative
sense-organs, each ais .the functioning or operation of the
considers sannika i relation 1o particulaf object. Vatsyayana
Vatsyayana the rca or relation as pratyakca.* According to
self (atman) to Igfozess for perception is the connection of the
(indriyas) and they and the mind (manas) o the sense organs
this way, there is Z); ;;P; getting connected with the object. In
perc?;tual cognition m;:: i]:leg:,r:z: diman and mans and he

i
connection regardinmt:iy the sense-object contact. [y this
states that it is indi g the term ulpannar, Vacaspati Misra
‘sense’ with the ‘(:l(;?et:“;? 0 f.the fact that the contact of the
perceptual knowledge” instrumental in bringing about

Uddyo
which fo}h;::(ara deﬂn.es that ‘perception is that cognition
and appears VS and varies with the variations in the object
not yet kno»i'ntli Pecrlson who has not made use of, and does
€ : . ’
bear to any word 6( enotative) relation that the object may
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may?:;(:.gi;:g g)l;]ayanta Bhatta, the perception of an object
the case ma ct:)e &’hfour or three or two phases of contact, as
object foury he - when we perceive the color of an exterrfal
percep’ﬁ0n Hle) atS]fS.Of.cf)ntact are required to produce 11s
organ Whi<.:h i;e'ts ¢ Individual soulis conjoined to the internal
sense-organ whilch fum comes into contact with the external
In which color (thaga}l;.1 15 umtﬁd Wl?lh the colored subsfance
Perception of int € object in question) inheres. The inner
requires two co l:aernal Phenomeqa such as pleasure, etc.,
eyes, etc. haven cts to be Pdeu?ed. External organs such as
Perceptiol,l oftheno part to, Pla}' in that. The transcendental
only since in th ts oulbya sage is produced by a single contact
object doe a .Stage t.he third object, viz., a subject or an

S not exist besides the soul and the internal organ.’

or pl:zz::sr (:)l;‘l 8 10 Annam Bha_“:‘" pratyakca is the instrument
“indriyﬁrthaﬁercel?mal cognition. He defines perception a:
Perception i th: "nl{carcaj anyam jhdanam pratyakcam.
it is the perce ti particular cause of perceptive knowledge and
C sense-gr p lve. knowledge that arises out of the contact of
gan with the object.?

. M(:t)ilt:les(;:? o Of‘f}autﬁma’s definition of perception; B.
Perceptua] ¢q = th at “all thie Indian thinkers accept that the
in some wy gnition should be described as being dependent
concerneq ‘i: ;’ll]‘ other, upon the senses and Gautama also was
Say that one lh the definition of sense perception and tried tfi
Matter, 3 ¢, ; .o.u Id not confuse a perceptual state, 0T, for tha
in [angua eggltlve state, with the representation of that .Stati
is aSSOCiafe(.j qenerally , the cognitive state of an indl'Vldua
€ad to the p with some quds or names. However, t.hlS mtg
Withou o atural assumption that there is no cognlt.lve sta .

guage. Further, it might lead us to consider tha

perception, and its verbalization is inseparable from, and so
identical with, each other. Therefore, the Nyayasttras wants,
possibly, indicates that sense perception can take place even
when the words denoting the object have not been learned- a
clear case where someone forced to make a mindful distinction
between.perception and the v*éfbalizatidﬁ ofa perceptual state.

It is objected by the opponént's:;,giainly, the Navya
Naiyayikas that the definition of peféeptiop'given by Gautama
is too narrow in its scope hence it is not _applicable to the divine
perception. So, Visvanatha comments 6n-the'.s,a,me that the
divine perception is not defined by this.!! To avoid this
difficultly Visvanatha further modifies the definition as that is
perceptual cognition is that which has no cognition as its
instrumental cause.'? '

This definition of perception is first ‘formulated by
Gangesa, the founder of Navya-Nyaya. Gangesa offers two
definitions of perception in his book Tativacintamai. Firstly,
to take the idea of divine or eternal pratyakca, he offers his
first definition of perception as “pratyaksgsya saksatkaritvam
laksanam” means “cognitive immediacy” does define
Perceptual cognition. The common character of all perception
1S the immediacy or saksatkaritvam. The perceptions like
Visual, auditory and other kinds.of perception are alike
Connected with the feeling that something is immediately
kn‘f“’n by the subject or the knower. To cover the perception
°f individual and that of Superhuman agency, i.e. God and
®t¢., he offers the second definition of perception as “jdnd-

ranakam jrianam iti tu vayam”. This definition implies that
“Ognition which cannot have another cognition as its
‘DStrumental cause or karana. Perception is that knowledge
Which is not brought about by the instrumentality of any

4_
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antecedent knowledge. This definition is applicable in all the
cases of perception, either it is human or divine. Simultaneously
this definition excludes other kinds of knowledge like
inference, testimony, and comparison.

Kesevamisra, a scholar from the Syncretist School Ofthe
Nyaya thinks “perception is the source of valid immediate
knowledge and immediate knowledge is that which s brought
about by sense-object contact.”’? According to him, .for
knowledge, there is no distinction between what is immediate
and what is sensed. In fact, immediate knowledge is just the
product of sense-stimulation.

If we make a comparison between Gautama’s and Nav'yf,i;
Nyaya’s definition of perception, it is seen that the Gang-e:filts
definition of perception seems to be more accepta]?le > lctlialte
upon a truth when it defines perception 25 'lmmfion is

knowledge, although it recognizes the fact that perceghouse,
generally conditioned by sense-object contact. L.T- Ho wthe
a British scholar, also admits this when ation
common and essential character of simple ide
and reflection lies, not in their dependence 011 any S¢
or any special kind of physiological stimulus,
immediate presence to consciousness. Hence, .
that apprehension, in the sense of sensation o I:;lat
conditioned by both the sense organ and 1s sur resent
ce i ediately P
as the knowledge of what is 1mm |

consciousness™!4.
: aya
Classification of Pratyakca 1t Nyt?o types: ni4 and
philosophy pratyaksa is first diV1.ded mtot ksa. All’
janya. God alone poss€sSSes nitya praty

sal factors
perception is produced by 0™ cal'ls divided int
non-eternal. Non-eternal percep tiont

as of sens
nse-018a%

jon an

0 WO tprS
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Laukika or ordinary and Alaukika or extra-ordinary. Laukika
pratyaksa is of two kinds, viz., bahya (external) and manasa
(internal). Bahya pratyaksa is produced by the external senses
of sight, hearing, touch, taste, and smell. Manasa pratyaksa
is brought about by the contact of the internal sense with the
internal objects like pleasure (sukha), pain (dukha), aversion
(dveca), cognition (j#iana), and volition (iccha), etc.

Thus, laukika pratyaksa involves epistemic relations
(sannikarsa) of six kinds, viz., 1. Visual Perception (Caksusa
pratyaksa), 2. Tactual perception (Sparsana pratyaksa), 3.
Auditory perception (Srautra pratyaksa), 4. Gustatory
Perception (Rasana pratyaksa), 5. Olfactory perception
(Ghranaja pratyaksa), and 6. Internal perception (Manasa).
These six types of laukika pratyaksa refer to the senses

~ toncerned in perception.

: In Nyaya, there are another two types of laukika pratyaksa,
they are savikalpaka pratyaksa and nirvikalpaka pratyaksa.
The Nyaya holds that both of these are equally valid and based
on reality. This classification depends on the character of the
Perceptual cognition which arises from sense-object contact.
When perception takes place at the very first moment then we
~don’t have the knowledge of an object characterized by any
‘character, however, it apprehends some unrelated elements,
and this primary stage is regarded as nirvikalpaka or
Indeterminate perception. This stage of perception is
Unpredictable, non-relational or uncharacterized. When the
fon-relationally apprehended elements are differentiated and
felated in the form ofa judgement then this stage of perception
18 Ca}lled savikalpaka perception- which is relational,
Predlcyable and characterized. The existence of the primary
Stage i.e. nirvikalpaka perception is not, however, directly
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- - 2 ¢ 1 a

experienced, but it can be logically proved 10 -

necessary presupposition of our determina

object. In the stage of determinate perception; ]
his substanc®

ascribed with all its qualities. But t0 take
5 : -kalpaka.

attribute relation we may precede the stage of nirvt

The Nyaya philosophy also recognizesit B Y
alaukika pratyaksa, they are, sc'mrﬁnyalaksm?a, jnanadass 5
and yogaja. Samanyalaksand 1s the perception o a
objects through samanya (generic propeﬂ}’) fo |
individual of that class. For example, when.trhe kno " ccived:
a pot is perceived the universal ‘potness’ 15 alsoﬂ}:ep s
The perception of * potness’ in the present pot serves ition
of contact between sense and all other pots: The C?gb which
the universal is the medium of object contac®
the perception of all pots arc possible.

The second type 1S
of an object which is in contact wi
a previous cognition of itself. For example:
‘I see a piece of fragrant sandalwood’, 11, , but ™ s
perception of its fragrance by means of hlcse. he aiydy’ ith
has the immediate perception of its f{agrla;;e y associ®®® o is
say that our past olfactory perception i€ on of 2"
the visual perception. The present P

due to the revived past cognition ©~
explained only thrOUghfﬁénalaksaﬂa- is is the per’ i
The third type is yogaja pra[yaksa-tgz s 1] the obJ

for the yogins. It is the intuitive percePU™ . natur?
past, distant and future, because © s ¢ term”

t
_ : ology: s _jon ™V
In short, in the Nyaya €P e as the cogniti® 4 i) th°
is used in two different senses” ) roce
the result of a sense€- mediate

sense-

;’ﬁ&nalaksané, :
' h the sense-0™ 52y’

hree types O.f
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process itself i.e. the pramana. So, pratyakca as a pramana
generates perceptual cognition. For Nyaya, pratyaksa is
accre'd_ite'd with foremost position as it alone can give us vivid
cognition (visada-jnana) of an object with its properties,
Wh.lle' the other sources of cognition can only reveal that the
object exists.t3

15, -
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' jévarapratyakcantu na Jakcanam. yjévanatha’s

Nyayasiddhantam uktavall.
am jnanam prat
am, sﬁksétkﬁrirﬁ

yaksam. Ibid.

12 ce o =
athava jnana karanak
ca pral‘ﬂa

R Iy, )
saksatkaripramakaranam pratyaks
saivocyate yendriyaja. Kedava Misra’s Tarkabhast

Theory of Knowledge.
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Problems of LO gic and MetaphV’
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Tl.1e concept of Freedom in
Existential Philosophy, from
the perspective of Sartre

Ashim Chetia

INTE}?DUCTION:

for thollliszsnodlz;h:;s have been pondering the notion of freedom
Hobbes, John Lg;jr i '_Thucydides, through to Thomas
the concept of freed e, J.S. Mlll‘ and Jean Jacques Rousseau,
degree in polit lom has continually been dealt with to some
Dectise we mustcg thought. This is an important concept
Fhey St e ecide whethe_r individuals are free, whether
Institutions we arert:e, W_hat this means and what kinds of

Btstentialiss 13 build around these ideas.
Paul Sartre were P llosopher? such as Albert Camus and Jean
N resistance unf(\)N e} 1 }(nown in their time for being involved
and for havi; " rgl\'fmg‘of collaborationism and conformity,
.Wllen coupl fd _aCtlve interest in revolutionary movements
Significant th with the fact that freedom is one of the most
Philosophers Eeme that are examined by existentialist
account of ‘;fh XlS'tentlalllsm provides a unique and compelling
Sartre’s con aT it means to be ‘human’ which allows for
ception of freedom to be reasonably developed.
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in traditional
ense of community,
g belief that perhap®

here was a break down

After the world wars,
ideas of philosophy. There was no true s
no faith in human nature. and an increasin
the divine did not truly exist, if it allowed for atrocities suc

to return 10 its

as the holocaust to happen. philosophy had
. what do we know and how do We gnow it?’ W the
wis that

question. Existentialists answered © all we really kno

we exist”. Existentialism therefore resolves aroun uestions

of existence and the human experience. Existentialists .mf“_ :

that we cannot know anything if not from our ectivity:
.. and that we

The first and only thing we know is that W€
erything subjectivity:
be

origins,

experience ¢V
Subject matter:

Freedom, from

d from responsibility: Freedom 18 2
Vet it is common for many peo

g to avoid responsibility. W . emai™®

able to succeed at this, 1 g

This conseqy Sl
jon thIOUQ1 g i the same

. nn
- & ers ectlve .
an existential P p sociatC

separate
with responsibility.
freedom while tryin
hat people may be
logical consequence:

very noticeable but may find express
, . > reedo
depression Of even anger: Ex1stennal fr " s 0

things as freedom 1N the political s:?nse.
view 10 o
e 3[‘50[1

appearst
a psycho

not unimp
free despite not
racing their €
Jitical freedoms-
1 philosophcrs,
If evolution: = ", - :
e ooy and L
es on . ; mﬂ-l\e

though
existentially
can avoid emb
offered great pO

For existentia
.ty for s€
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man aware o .
e o S ol SR
responsible for | ‘on him. And when we say that a man is
responsibl himself, we do not only mean that he 1
ible for his own individuali . °
for all men. indivi “uﬁa!hty, but that he is responsible
Man i
hand, he ?Se?ar:;it:gl thrown into the world and on the other
T Ll e ou imaginable
of how he will com. Very-hl}ma.n being is actually responsible
use his freedom cl:(:;? his ln'dlvidua]ity, how he is going to
consider possibiliti _mk, will, dream, project, envision,
greatest existenti 1;:3, invent or create. Nietzsche one of the
responsibility Itla ist philosophers views freedom and the
makes one to .tak nolds as one’s own power. The power which
For Nietzsche th'e charge O.f one’s own life and to be creative.
Fhat one has t};e is responsibility actually brings the realization
if the illdividualpogv oo take‘ charge of one’s own life. Even
one acts these v la Opt§ certain social codes or beliefs, how
world. alues will prove one’s unique way to be in the
Accordi
free but i:]d'ligﬁto arloth?r existentialist J.P Sartre, man is totally
and so ghg Olute‘?f‘- Actions are inseperably tied to intention
and adopting a ¢ leedc,n} refers to ‘choice’, ¢ intention’, ‘trying
work out his OWOIlduct _Whether one likes it or not, one must
Put off a choic n.v alies f‘md make choices. Even if one has to
condemned 1o e, in fact it is an act of choice. So, there he is
Condemneg b;zake Choi.(:e:s. “ Men is condemned to be free”.
espects is free ause he did not create himself, yet in order
regponsible 5 ’ b.,ec‘a;lee once thrown in the world he is
Wf_lat he rﬁakzsve'ryu-}'ling he does. " “ Man is nothing ealse but
CXIstentialism Ito'f himself” such is the first principle of
one comes ali- B al§0 what is called subjectivity. “Before
ve, life is nothing, it is up to him to.give it a
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mealning. and value is nothing else but the meaning that he
'ChOlCES’"- Sartre. And so, according to existentialism freedom
is identical with existence. Freedom is the totality of human
existence in one’s environment, involving both choices an
responsibilities, since a man is always free within his situatiqll
to choose the meaning in his life, free to reconstrlict'll{s
interpretation of experience, free to research and alter then!
he chooses.

Freedom for Sartre is not the freedom 10 do s
He says,  you are free” because you always have
therefore choose”. But because this creates anxiety v
anguish, individuals flee — in — self deception and continu®
leading inauthentic lives. Man is free when his consCiousneszs1
acknowledges that something is lacking, when he makes

purpose of himself, and when he commits. In Sartre wirltj:;
ranscends himself; consequently 6‘3%

ent. For Sartre, exist
solute, and existence

: : {here is NO .,
rst of all exist, and odom 1%

S . e
or inside beings: Fr orld
;ons of th¢ w
¢ i]‘[‘l]
no ofer,

omething:
a choic®

this is when he t
every action becomes a commitm
precedes essence, freedom is ab
freedom. Individuals fi

nature’ which exists outside
therefore limitless, but the physical Jimitat

are taken Into consideration. Sartre writes, g
freedom can be found except freedom itself %! Y - iduals

that we are not free to c€ase being free.” I—IOVYC‘_/era i
are born into the worldintoa’ situation” — ﬂ?ls is Wi i
* facticity”. The facticity of human condition mvol;’i?p y
imposed on the :ndividual by the world. For exoba o
choose to jump off @ cliff and fly, but I will pr hat 120 not
because 1 do not have wings. This does not m??n] qve 10 dealt
free- 1 am still free to choose 10 fly, but I WII 1111at cedo™
with the consequences of my act‘IOI’lS. Sartre Wi 1:‘;_35 - In othe!
means ** by oneself t0 determine oneself 10
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I‘:}zigfn:;zzis Sls not impo'rtant to freedom. In ¢ Being and
owards oo ¢ ztlrtre explains that we have a responsibility
el r_efeI om and -the freedom of others. An example
iy situ;tl‘ am born into a war, I am born into a situation
sl }110111 is what I.am. [ then have to make choices
Suan e Oppose(s} t)(f) I’sSpons?:ble for. I'f I choose to fight in the
continue this ar zser'tlon or suicide, I Have chosen to
o , an thI.S war becomes mine. This is what
M5 Hs en he claims that humans are responsible for
and others’ freedom.

Conclusion:

of frfjngnolr;;: ) above.dis_cussion, we have seen that the role

Generally we thingli}?t significance in existential philosophy.

O 655778 or at freedon.'l means to do everything having

Actually althoy }:Nam- But this is applicable in thinking only.

thought, but th‘g we feel .that true freedom refers only in
thinking pfOCeSlS ‘;Ot true since we can’t think freely for in
religious fact()r:(;l 50 such psychological, environmental and
Here we see thotll'fflpact_ So, t.here is no freedom anywhere.
fCSponsibility Jus?b reedom 18 closely connected with
We want and élo o ecause having a} mind to think freely what
Obvious that we h atever we want is not called freedom. It is
Others that Sartre d’c-l;el_io accept our responsibility as well as
Fo keep respOnsib'l'l - Hence, Yve have learned from this article
i actions but a Y along with freedom for others not merely

so in thought.

Blbll()graphy .
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R o
ussell on Singular terms.
Debananda Bhattacharyya

~ Russell’s :

iy “the ComethOI;(;eE-tlon.s of singular terms can be studied
Propositions are ¢ is singular proposition. Russellian
are about. RUSSBH(?mplexes composed of the entities they
Propositions. Ras 1an pfOpositions can be called singular
Propositions to sell himself extended this conception of
would thus be general ones as well as singular ones. It

1905, that gen mistaken to take Russell to be denying | i
abiout. Furthefr;al propositions contain the things thebyjarz
mlsunderstandin:re the mistake would lead to a serious

Tetains the view ;:hOfthe theory of descriptions for the theor
eXpress proposi .at sentences containing denoting ph g
?bOut;-_It denieslttllon which contain the things tha%gler?iz

‘he()ry il tllat they express singular proposition}Tl
1ncompatibilitylzSe two ‘Claims to be asserted wit‘ho:i
enoting phrase in y C?‘311}’111g that sentences containing
phrase e lebJeCt position are about the things thes:
zgnception oF pro ((:ll‘o-te. The key point to note about this
ar:temes expresSp :rsmon'al- content is simply that singular
o about. The Senfq(;p_osﬂmns containing the things they
Sel:‘{ e }herefore - ;bpc contribution made by a singular
o antic theory denj ject-the things it stands for. Russell’
“Onnotation b nies that there is any intermediary s .
etween a singular term and its refefeninse
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: Russell was clearly motivated to a large extent‘b)’
epistemological consideration here, and those consideration
do not always seem to be at home in a semantic theory-
Ru§sell’s central epistemological motivation Was %115
tnsistence on the close relationship between understandin
and acquaintance. To understand a proposition, according
to Russell, one has to stand in a special epistemi
~that of acquaintance —to the thing that proposition is abou-
Thus in every proposition that we can apprehend: all 2
constituents are really entities with which W€ have
Immediate acquaintance . Russell took it for graﬂted t.hat
One cannot think directly about an object without be%ng]
!lnked to that object by acquaintance. Once that assumpt'%’
Is mgde itis reasonable enough to adopt the Russellian th
pf singular terms. There is no room for geﬂumely empi
names in Russell’s semantics. For this reason. Russel! w?}’
led to distinguish logically prbper names from Ordmzre
Pfopf{r hames, holding that ordinary proper name
disguised definite descriptions. toa

The principle of acquaintance leads quite natural_ly 0es
Russellian conception of singular terms. Howevel ! tion
not provide sufficient motivation for a Russellian conceP

iti ; terlﬂs
of propositions, A Russellian conception of singular

d not b s A1VE
’ 1 at form anyt 1n uite as r Al
RUSSE“’S h | 14

co : Prin_ciple of acquaintance. The usiell
.nct?ptlon of singular terms is not only independeﬂ
Principle of acquaintance but also independent €€~
Principle that singular thought requires discrirn'mao
nOWle-dge. This 1S becauSe one can arrive at the I‘lOthn .
otEl ii?ltle:fm Singu]ar‘ term by directly considering
What i ' expression without being drawn of
1115 10 think about something.

Russell, before advocating the theory ©

0
of the
1y

" 4 s
f des.crlP“OI1

C relationl -

Was influenced by Meinong’s view about singular terms.
dozl:ggtge(:(.)n?idered_the DYOpf)sition ‘the golden rr}ountain
‘the goldXeISt as ‘SUbJeét-I’Jrfidlcatt? form and its subject term
Dropositi()nn: :loumam 1S a S'lngular term: I:t}us the
the golden S "the gC‘Jlden-m_ountam ‘does not ex1sf is about
Accordip 1m0u1_1tam that is referred by the subject term.
of an Ob_g Yy Meinong held that we must suppose the being

Ject corresponding to the expression ‘the golden

Mountajp ¢ -
- ountain “for meaningfulness of the proposition , the golden

glecpi](:lc;a;r; gf)es not exist’. Similarly, Russell, in _tl.le ea_rly
‘the roung 1s philosophy considered the pr0p0§1t10n like
and helq thsquare does not exist’ as subject-predicate form
In the subj Shtie ‘?Xpression ‘the round square ‘that 0«:‘c.11rs
Teferg sonfe(:t-posm(m of the above mentioned proposition
‘the roy Sthmg, He.held that the referent of the expression
18 the(')‘rn Square_‘lﬁ its meaning. However, ‘Russell, in
Russ};lcl)fhdescrlptlons rejected his earlier ViIEW. '
Dgicany eld that proper names are of two types,(;nhz,
used the :) rOpeE names and ordinary proper names an e
€ said therm _10g1ca11y proper name’ in techmc.'¢}1 seT_sl(e.
‘this>, <, a:[ loglca“}’ proper names are demon'stratlves. i te
those,areat » €lc. which are used to refer to partl.cular objec i
Nameg \ Presented to us in acquaintance. Loglcally propzr
hame Care only referring expressions. A !oglc.ally p[:?el?;t-
predicatr1 only be used as subject expression 11 a su 1J0r -
Particy) : form-of proposition to refer to an individua :
arte ar_ that is its meaning. Thus logically proper nam
genuine singular terms. 2
' ril;gtslsfugtl'_‘ought that ordinary proper natmeesmlllill;s
Singyl, ¢ "Bismarck’, ‘Napoleon’, etc are no 'ins o
©Xpreg Flerms. As they are not referring expressfl ! s
ingjy: o 0 0 be a referring expression must reF
Vidual which is presented to us 10 acquainta
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Wh§n§ver we talk about Aristotle, we consider him asané |
1nd1y1dua1, which satisfies a certain description, nam&ﬂ/,ﬁf(‘
the ¢ the teacher of Alexander’. Thus he held that ordiliﬁﬂf-yi’.,_ 2N -
disguised definite descriptions. Thé_‘_f.}_‘&_, 3
ven by a definite =

per name has a
means

proper names are
mean%ng of an ordinary proper name is gi
descr_1ption, Moreover, an ordinary pro
descriptive function like a definite descriptions. That
that it merely describes an individual , which1s apparently
considered as its referent. Russell held that an expression
with a descriptive content, has only a descriptive function.
A definite description has descriptive function and has no
referring function. Russell thought that the nature an
function of a definite description is different from those ©
a logically proper name. Thus, no definite description ¢aft
be a logically proper name.

Russell held that definite descriptions d

hing. Thus they do not have any meaning 1

lete symbols. Definite Jdescriptions ar¢
onin which they

that a Jogically
g unit, and the

o not refer
n isolation.

anyt
They are incomp
meaningful only inthe contextofa propositi

are used. On the other hand , Russell held

proper name is the simplest meaning bearin

meaning ofa logically is its referent for which it stands.
According to Russell, definite descriptions are not

semantically simple. For, d oft}}ese

ds and these
per name; r

wor




