CHAPTER-II

THE CONCEPT OF DHARMA IN PORVAMIMAM SA

In previous chapter we have discussed about dharma in general. The present
chapter will deal with the concept dharma in accordance with Parvamimamsa system. The
prime focus of Parvamimamsa system is to discuss about dharma. This system begins with
the sutra: ‘athato dharma jijidasa’.* The term ‘atha’ means dnantarya i.e. afterward the study
of Veda. The verb ‘j7iia@’ in the term ‘jijaasa’ means ‘jinana’. And the suffix ‘san’ means will.
Jnana is not such that is achieved by desire i.e. jiana is not achieved one’s desire. Hence, the
implicative meaning of the term jijiasa’ residing in the term ‘dharma jijinasa’ is to judge.
The meaning of the term ‘dharma’ is the meaning of the statement of the Veda which is the
subject of inquiry in this system. Now the question: why — afterward i.e. afterward the study
of the Veda? In this sutra the great sage Jaimini has told that after the study of the Veda we

must judge the meaning of the statements of Veda. Otherwise, the study of the Veda becomes

meaningless.

Here a question arises: There is no necessity to judge the famous phenomenon like
dharma. It is true that intelligent persons do not have enquiry about the phenomenon which is
established already in all aspects. Though the phenomenon dharma is established but
problem arises regarding the nature of dharma. Dharma is recognized by most of the persons.
But divergence of opinion is found regarding what exactly the term dharma means. Someone
thinks that to worship a particular tree of cremation ground is dharma, on the other hand
someone considers that to perform the sacrificial rites is dharma. Dharma is needed as it is
the tool of achieving human pursuit. Hence, it is necessary to judge dharma due to its

doubtable nature. Something is proved by its definition (here definition stands for laksnza or
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sign) and proof. The existence of knowable object depends on its proof or verification. On the
other hand, proof or verification depends on the definition of knowable object. The acaryas
say: ‘manadhina meyasidhirmanasidhisca laksanat’ i.e. in the case of knowing the nature of
unknown object it has to be known the definition of that object first. After knowing the nature
of an object, verification may be applied for that object.® Hence, it has been stated first the
existence of knowable object is proved by its verification. And by definition the verifiability /

authenticity of an object is proved.

The definition always becomes free from the fallacy of impossibility, wideness, and
narrowness. Dharma cannot be defined like an ordinary worldly thing so far as Mimamsa
system is concerned. Dharma cannot be known by perception as it is not endowed with
colour, etc. That which is not, at all object of perception either fully or partly cannot be the
object of inference, etc., as in each pramana perception serves as a promoter by virtue of its
pramanajyesthatva (being eldest among the pramanas). It cannot be argued that verbal
testimony is the proof for it. For, if a super-sensuous object is expressed through words, it
cannot make sense to others or it cannot be the object of awareness of others. If an animal
indicated by the term ‘go’ (cow) were not at all familiar, the ‘cow’ would not have been
object of inference or testimonial knowledge. It may be argued that the object which is
beyond any proof cannot be discussed. For removing of all these objections the great sage
Jaimini has given the satra about dharma in the following way: ‘Codanalaksano rthah
dharmah’ i.e. codand is the proof for dharma.* The Vedic injunction which makes us
inclined or declined doing any work is called codana. That whose proof is codona is called
dharma. If this meaning is taken into account, the codana alone can become the proof. If it is
said that codana is the only pramana of dharma (codana laksanarm pramanam pramanameva

yasya), it indicates that the codana itself is pramana, but not apramana. ®
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By the term ‘artha’ in the sitra there have been denied the cause of non-desired
situation. Any type of action sanctioned by Vedic injunction is not regarded as dharma,
which is indicated through the incorporation of the term ‘artha’. If an action, though
sanctioned by the Vedas, leads to the non-desired situation is not at all dharma. Hence,
dharma is always associated with the good.® The instruction of harmful action like syenjag
etc for the purpose of killing the enemy available in the VVeda is not considered as dharma. To

kill the enemy is malicious act. There is a Sruti: ‘ma himsyat sarvva bhitani’’

In the first sitra, it has been stated the justification of adharma along with that of
dharma. ‘athatah + dharmajijiasa = athatadharmajijnasa’ , ‘athatah + adharmajijnasa =
athatahdharma jijnasa’. If we add a hidden ‘a-kar’ in joining between the two words, we get
the justification of adharma along with that of dharma in the same sutra. And that is why;

Jaimini did not give the definition of adharma separately.®

The action sanctioned by the Veda leads to good is called dharma i.e. the action
prescribed by the Veda for the wellbeing of the humanity is dharma. Hence, yag, dan, hom
etc. sanctioned by the statement of the Veda is called dharma since by the performance of
such action the desire of men is fulfilled. In the following of Jaimini’s sitra Laugaksi
Bhaskar in his book ‘Arthasarigraha’ has given the definition of dharma which is as follows:
‘vedapratipadyah prayajanavadartha dharma/’ i.e. that which is sanctioned by the Veda and
brings the good is dharma.® That which is prescribed by the Veda and by which the need of
men is fulfilled is dharma. If this definition of dharma is taken into account, it becomes too
wide. In this case, then, the attainment of heaven also considered as dharma. But attainment
of heaven is not dharma. Hence, in the definition of dharma the term ‘prayajanvat’ is added.
The fruit of yajna like jyotiszam etc. is attainment of heaven. Hence, yajria jyotistam is that
which is needed. Attainment of heaven is needed for the yajinia jyotistam, but it itself is not

something needed. Heaven does not have any need as it itself is something happiness.

29



There is a significance of adding the term ‘vedapratipadya’ in the definition of dharma
given by Bhaskar. If it is not added, any type of necessity of men is considered as dharma.
Accordingly, taking food etc. would have been included as dharma. And hence, the definition
of dharma falls in too wide. Man feels inclination to food for having attraction to food. For
this, there is no necessity of the instruction of the Veda. Hence, the term ‘vedapratipadya’ is
added. In the definition of dharma, there is an intention of adding the term ‘artha’ also. If the
term ‘artha’ is not added, all things prescribed by the Veda as necessity would have been

considered as dharma. For this, syanyajna etc would have been treated as dharma.

One thing is important here that anything is not considered as dharma though it is
mentioned in the Veda. Mentioned in the Veda is not the same with sanctioned in the Veda.
Vedapratipadya means that which is sanctioned in the Veda so far as the author of
Arthasariigraha is concerned. Syenyajiia etc is mentioned in the Veda, but not sanctioned in
the Veda. The Yajria sanctioned by the Veda make the man related to the heaven by the
injunction (vidhivakya) ‘yajata svargakamah’ etc. Yajna etc is called dharma, in the like
manner the injunction (vidhivakya) for that yajiia is also called dharma. Syenyajiia etc is
malicious action, not dharma. Such actions are mentioned in Atharva Veda. These are not
mentioned in the trayividya (the first three Vedas). Sabara swami etc. commentators call such

actions as ‘mentioned in the Veda’ (Vedakta) but not ‘sanctioned in the Veda’ (Vedavihita).

A question may be arisen here that the definition of dharma by Laugaksi
contradicts the definition of dharma by Jaimini. The term ‘codana’ is mentioned in
‘Mimamsasitra’, but the author of Arthasamgraha has given the term ‘veda’ instead of the
term ‘codana’. The term ‘codand’ indicates the injunction (vidhivakya) only. Sabara swami
has understood codana as the sentence which make impulsion to perform yajia. But

Laugaksi think that codana means all the sentences of the Veda. He thinks that all the
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sentences of the VVeda make impulsion to perform yajrna directly or indirectly. Hence, there is

no inconstancy between the term ‘codana’ and the term ‘veda’.

The Mimamsakas has told that the Vedic sentence is the proof for dharma. Sabara
swami has shown that the Vedic sentence alone the proof for dharma accepting the term
‘laksana’ as the meaning of both definition and proof in the sitra ‘Codanalaksano rthah
dharma’’. According to him we can get both the definition and proof for dharma in this
sttra. Here, an objection may be arisen that it falls in ‘vakyabheda’ if both definition and
proof are accepted by one siitra. In response to this question, Kumarila told in *Slakavartika’
that there is no question of vakyabheda because the definition of dharma is the literal sense of

the sitra and the proof for dharma is meaning sense of the sitra.

Generally, the Veda is divided into two parts which are mantra and brahmana. We
come across these two parts in each Veda — Rk, Sam, Yaju and Atharva. Someone considers
Atharva Veda is the part of Rk Veda. And hence, Veda is called trayividya. Generally, the
mantra part is called samhita and the vidhi part is called brahmara. One part of the brahmara
is called aranyaka. The study of this part of the Veda, as if, was often held on forest (aranya).

And all the Upanisads are taken from the two parts: sasirhiza and barahmara.'®

In the brahmapa part of the Veda there are four sruties such as: vidhi, namdheya,
nisedha and arthavada. Hence, there are five sentences available in the Veda including
mantra. The sruties which are executed for ceremonial purpose is called mantra (taccedakesu
mantraksa). According to Kumarila the sentences in which there are invitation (amantran),
salutation (stuti), number (samkhya) etc are called generally mantra. The sentences of the
Veda which make sense that which is unknown are called vidhi (aprapte sastramarthavad).
Vidhi is that which makes the sense about unknown object by other pramanas

(pramanantaranadhigathartha visyatvar vidhitvam).™ The Srutis that point out the name of
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different yajna is called namdheya. Nisedha is the prohibitive sentences of the Veda which
make a sense of refutation to action that leads a man to undesired situation. ‘Na kalanajam
bhaksayet’ i.e. ‘do not eat kalanaja’. ‘Kalanaja’ means ‘the flesh of animal or bird’, or the
red garlic (lasun). If one eats kalanaja, one must fall in worried situation. Hence, the
prohibitive sentences of the Veda stand as the maker for removing the worry of man. Hence,
there is necessity for nisedha vakya just like that for vidhi vakya. The sentences of the Veda
which produce eager to perform yajria are called arthavada. In these sentences eagerness of
the result of jajna has been expressed. After hearing the praise of the result of yaj7iia even an

idle person feels inclination to perform yajiia.'?

Of these varieties of sentences of the Veda (mentioned before) vidhi sentences occupy
a central position on account of the fact that vidhi sentences are the direct justifiers
(pratipadaka) of dharma while the others are auxiliary to vidhi. Vidhi, codana, prerana and
upades — these all are equivalent in meaning. The sentence which makes impulsion to
perform action is called vidhi. ‘codanalaksano rthah dharmah’. Here codana means the
Vedic injunction which inspires us in action. Sabara Swami has said ‘kriyayah prabartakar
vacanam codana’ i.e. codana is the sentence which make impulsion to perform action. The
Vedic sentences which inspires to perform action, or not to perform action is called codana.*®
We have discussed earlier that vidhi is that which make the sense about unknown object.
‘Agnihotrar juhuyat svargakamah’ ™ It is known by this s$ruti (vedavakya) that the person

who desires to attain heaven, he will perform the yajsia named agnihotra.

Vidhi is the instruction of action leading to wellbeing of the person and it inspires
him to perform the action. Hence, in the discussion of dharma it is necessary to determine the
nature of vidhi. Now understanding vidhivakyas requires first understanding the meaning of
the vidhivakyas. We have mentioned earlier that the sentence which makes the sense about

unknown object is called vidhi. And the meaning of vidhi is called bhavana. Bhavana is a
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technical term in Mimarmsa system. The term bhavana means niyaga, prerand, prayajana i.e.
persuasion. The verb is considered as principal than any other parts of speech in the sentence.
The verb consists of two parts: i) the dhatu and ii) the pratyaya. Of these two the pratyaya is
regarded as principal. The pratyaya can again be divided into two parts: a) akhyatatava and
lintva. Of these two lintva is treated as principal. The ancient grammarians like Yusk consider
akhyatata as dhatu. But the later grammarians consider that akhyatatava is present in ten
lakaras. These lakaras are — lat, lit, lut, Irt, lan, let, lot, lin etc. These are called lakar in the
sense that ‘la’ is present before each pratyaya. The pratyaya part stands for number and
modifier of the verb. lintva is present only in liz lakar. Both the akhyata and lin produce the
understanding of bhavana so far as Laugaksi is concerned. And that is why, a person feels
inclination towards performing the yajna (sacrifice) which is the cause of attainment of

svarga. Akhyatatva is the vyapaka dharma and listva is the vyapya dharma.™

Bhavana has been defined in Arthasamgraha as the vyapara of the producer
(agent) which is conducive to the production of that is being produced (bhavana nama
bhaviturbhavananukiilo bhdvayiturvyapdravis’esah).16 The word ‘bhavana’ suggests that
which is conducive to production (utpatti anukiila). That which generates the inspiration to
produce is called bhavana. Let us take the ordinary example. Yajiadatta says Devadatta —
‘gamanaya’ 1.e. bring the cow. Devadatta hears the sentence uttered by Yajnadatta and thinks
that Yajnadatta wants to produce the inclination (pravrtti) to bring the cow in him and that
which will inspire (prerana) him to bring the cow. Consequently, Devadatta grows the
inclination towards the vyapara which is conducive to bringing the cow (gavanayananukiila).
Here, we see that Yajiiadatta’s specific intention helps in producing Devadatta’s inclination
centering round bringing the cow. In other words, a specific vyapara is bhavana. ‘Bhavana’
means to be produced, or the effort of agent. This bhavana can be of two kinds: i)

Sabdibhavana and ii) Arthibhavana. Sabdibhavana has been defined as the vyapara of the
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prayojaka sentence that which is conducive to the inclination of the person concerned.!’
There are three elements in sabdibhavana viz. 1) sadhya i.e. thing to be established, ii)
sadhana i.e. means for doing it and iii) itikartavyata i.e. duties to be performed for it or how
to do it. Liz contains two properties viz. liritva and akhyatatva. Akhyatatva resides in the ten
lakaras, but lintva resides only in liz. The meaning of akhyata is the arthibhavana and the
meaning of lin is sabdibhavana. The term ‘artha’ refers to the person possessing the desire
concerning the result (phalakamanayuta). Bhavana of such a person is called arthibhavana.
Accordingly, the intention (yatna) residing in the agent who is the producer of the action is
arthibhavana and this produces the desire towards the result (phalabhavana).*® Arthibhavana
also consists of three parts viz. i) sadhya, i) sadhana and iii) itikartavyata. The desire
concerning sadha gets fulfilled in svarga, sadhana gets fulfilled in the sacrifice and the desire
concerning itikartavyata gets fulfilled in the secondary acts. One can elucidate these parts as
follows. Proclivity grows in the person out of arthibhavana and then the person gets the
result in the form of svarga and this is the sadhya. It is worthy to mention here that svarga
itself does not arise out of sacrifice. Svarga exists even before the sacrifice is performed. It is

rather by performing the sacrifice the agent attains his desired object i.e. svarga.

The way to attain svarga is performing the sacrifice. From the sentence ‘yajeta
svargakamah’ we come to know that attainment of svarga is possible from performance of
sacrifice and accordingly sadhana of the sadhya is sacrifice. A question arises here. Does the
agent attain svarga immediately after the performance of the sacrifice? Certainly, there is a
gaping of time between performing the sacrifice and attainment of svarga. But then we
accept the principle that sadhana must immediately preceed the result. Here, Mimarisakas
introduce the concept of apirva. After performing the sacrifice there arises a special property
called apiiva in the agent and agent attains svarga after his death on the basis of this apirva.

Hence, sadhana refers to the sacrifice. After the knowledge of sadhya sadhana the desire
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arises as to how the sadhya can be attained. [ltikartavyata is an answere to this question. The
form of itikartavyata is that by performing the secondary acts like prayaja etc. one can attain

svarga.

The codana existing in vidhivakya has got a magnificent power is indicated by the
bhasyakara which has been discussed in earlier. Codana is capable of indicating that which is
past, present, or future, and also which subtle, hidden or remote, etc. The object which cannot
be revealed by sense-organs is capable of being revealed through codana. *° It cannot be said
that what is indicated by codana may be true or false, just as the ordinary sentences like
‘there are fruits on the bank of the river’ may be true or false. For, it is self-contradictory to
give the statement that ‘codana asserts and asserts what is false’. If it is said that the Vedas
assert something, it means that they become the media or means of knowing something. If the
means of knowing something gives rise to knowledge of something, the means makes the
object known. If there is injunction that ‘heaven can be attained through the performance of
agnihotra sacrifice, there is no point in saying that it may be false. Here, Sabara has raised a
logical defect of contradiction. If it is known to us that heaven follows from the performance
of agnihotra, it is contradictory to say that heaven may not follow from it. If there is doubt,
how can it be regarded as ‘knowledge’? Moreover, it is also contradictory to say that
something is not at all present, yet known to us. The very form of the sentence ‘sargakamo
yajet’ indicates that there is no uncertainty in it. If there were uncertainty, the form of the
sentence would be of different types like ‘Heaven may or may not follow from the
performance of sacrifice’. As in the injunction there is no such linguistic expression which
may convey us the sense of probability, it can be taken as certain.? If a cognition, just after
its origination, becomes sublated by the consequent cognition, it is called false. What is
expressed through the injunction is not at all sublated by the knowledge of any person in

different situation or time. Hence, codana or idea conveyed through it can never be false.
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Such is not the case in the case of ordinary sentences that may be sublated by others in

different time or circumstances.?*

From the above discussion it can be said that the term codana indicates the word-
in-general, but not the sentence giving injunction due to its not having power to reveal the
object of past, present and future. Sabara at first has shown that perception etc. fail to prove
dharma and then he has tried to show that the word-in-general or sound-in-general
(sabdasamanya) has got capacity to reveal the object of past, present or future. After
providing the validity of sabdasamanya he has shown the pramanya of sabdavisesa which

2 It is also accepted in the Slokavartika.® According to Nyayaratnakara,

also exist in codana.
sound can give rise to the idea of objects like hare’s horn, etc., though they are absolutely
non-existent.” As sabdasamanya has power to reveal the object of past, present or future, the

sabdavisesa will also have such power. Hence, codana can reveal them both as the capacity

of sabdasamanya and sabdavisesa.**

The function of sastric injunction is to produce action in an individual. An
individual may feel inclined to an action without depending on the codana. Sometimes the
end-in-view (prayojana) serves as a promoter for involving a man in action. In such cases
there is no necessity of codana \and hence codand is not always cause of an individual’s
inclination to action. In reply, the Mimamsakas argue that the results like heaven, etc., are to
be understood by the term pritii i.e. satisfaction as per principal. Priti is that in which an
individual becomes satisfied. The result in the form of heaven etc. which becomes the cause
of satisfaction of an individual cannot be injuncted (coditah) on account of the fact that he
inclines to it automatically out of attraction towards them. (tasya lipsa arthalaksana).”® The
codana is not essential for this actions, which is indicated in the Nyayamalakara
commentary: ‘na bhavyamso vidheyah syadragattatra pravarttanat.” The codand is essential

in respect of karana and itikartavyata, for, these, being complicated, are not desired
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automatically by an individual. But the knowledge of sadhya, the cause of satisfaction, leads
a man to action and hence, there is no necessity of vidhi.?® The means of attaining result and
performance of duties regarding it may be seem to be troublesome for a person. In these cases
the inspiration or direction from Vedic injunction may become the cause of making a man
inclined to action. In other words, the sruti has given injunction to an individual being so that
he may feel inclination to perform actions which, though not at all trouble-free, can conjoin

527

him with his well-being. This type of injunction is called codana,”" which is dharma.

As performance of sacrifice etc. being full of trouble, cannot be most desired thing to
an individual, one does not want to do it automatically. If it is asked in which method an
individual may think of having heaven, it may be said through codana that he will do so with
the help of sacrifice. The suffix ‘liz’ in yajeta indicates the means of persuation (prerana).
That which makes a man involved in action is called prerana or codana. This knowledge of
prerana is caused by the utterance of the suffix liz etc. In other words the potency of the
suffix ‘lin” is known from the fact of generating prerana in an individual. When an individual
feels prerana in performing action, it indicates the existence of some power in the suffix ‘lin’

etc. and in the Vedic sentences or injunction also.

From the forgoing discussion it can no longer be said that dharma, not
capable of being proved, cannot be taken into consideration. For, it is already proved that
dharma capable of being proved can easily be taken into consideration. It can never be said
that dharma being super-sensuous in character cannot be revealed through verbal testimony.
Sometimes a non-familiar word is understood if it is uttered with the familiar words and if
there is expectancy (akamksa), compatibility (yogyata) and contiguity (sannidhi) among the
words. In the sentence in the form: “iha sahakarataru madhuni madhukarah pivatti” i.e., in
this mango tree the bee drinks honey, there are many words. If someone does not understand

the meaning of the word ‘madhukara’’ and can understand the meaning of the rest, he can
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easily assume the meaning of the word ‘madhukara/’ as ‘bee’ as it is associated with other
familiar words. In the like manner, one can understand the meaning of the terms ‘agnihotra’
and ‘soma’, as specific type of sacrifice in the injunctions ‘agnihotram’ ‘juhuyat’ and
‘somena yajeta’ etc. If the meaning of the terms like soma etc. is understood properly, it leads
us to the understanding of the term ‘dharma’. In this way, the meaning of the codana comes

to the awareness of an individual.?®

It has been stated that the means that leads us to the wellbeing like attainment of
heaven, etc., is called dharma. That sacrifice can conjoin us to the heaven etc. is known only
through codana. If an individual performs an action as per direction of the sastra, and if the
action leads him to his wellbeing, it would be treated as dharma. As the sastra is only
guideline through which one can know which is dharma or which is not, the codana has got a

prominent role in the whole Piarvamimarmsa system of Philosophy.

It is almost clear to us how codana makes an individual inclined to action. It is very
much significant that the Mimarhsakas sometimes used the term ‘prerana’ instead of codana
in the same sense. So, the English rendering of the term ‘codana’ would be both ‘persuation’
and ‘inspiration’, which I think, are equally relevant in the Mimarsa system. Sometimes one
may feel inclined to action out of persuasion received from the Vedic injunctions. It has
already been stated earlier that an individual cannot feel to do hard action, as it involves some
troubles. Hence, it is the sacred duty of the sastra to persuade a person through the
injunction. Just as fire loses its burning property if there is moon-stone, an individual does
not feel to do action as misery in performing action becomes an obstacle to him. In order to
defunct the effect of moonstone in the previous case some stimulant in the form of sunstone
is essential. In the like manner, the sastric injunction may serve the function of a stimulant of
mild character after persuading him in action. In another way, an individual may also feel

inspiration (prerara) when he hears the injunction. The miseries or troubles in performing
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action may be overcome if someone received inspiration from the sastra. Moreover
inspiration is the primary thing in performing actions. If someone is convinced through
persuasion, he feels inspiration to do action. Hence, persuasion may make an individual
inclined to action through inspiration. The persuasion without inspiration and inspiration
without persuasion (in doing troublesome actions) cannot lead him to action. Hence, by the

word ‘codana’ both the sense should be taken into account.

Moreover, the inspiration received through persuasion is the cause of action,
which will connect us with our well-being. In ancient time srutis were only the sources of
inspiration and persuasion. | think this source of inspiration and persuasion may be extended
to non-Vedic statements also. One may feel inspiration to do troublesome action with the
words or advices received from superiors. Can it be treated as ‘Codana™? It is also a kind of
codand, because it can inspire us to perform action which may create ‘priti’ or satisfaction in
us and which is related to our well-being. The immoral action cannot be prescribed as they
are not connected with the well-being of all of us. In ancient time the Vedic injunctions were
the only source through which the moral and immoral actions were determined. Hence, the
Vedic injunctions were taken as sources of inspiration. Afterwards, one may feel inspiration
from the prescriptions given by Manu or others to do any action connected with his well-
being. That yajrnia is not merely something ritual is substantiated by term adi attached to the
word ‘yagadikarma’. Hence, yajiia as well as various types of actions connected with our
wellbeing may be treated as dharma. Accordingly, it is unwise to think that action means only
yajna i.e., sacrifice (something ritual). Now-a-days one may not feel inspiration to perform
sacrifice for having some desired object. In order to get desired object one may feel inspired
to do any action which is the cause of his well-being and satisfaction. Hence, we may take
liberty of interpreting karma as ‘any action’ and of treating both Vedic and non-Vedic

statements as the cause of codana provided the action is connected with our well-being.
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Besides this, we have to understand the inner meaning of yajiia. Normally one may
think that yajria is the offering of ghee into the fire, or killing of animal for Gods, or
ritualistic part of religion. In any religion, there are some external practices and rituals. Most
of them are symbolic. Unfortunately, with the passage of time, customs and rituals are
mechanically observed without understanding their meanings as well as the spirit underlying
them. In this connection, we will discuss briefly the view of Aurobindo who understands
yajina symbolically. He things of yajiia as one of the cardinal Vedic values. It is the inner
sacrifice and offering of what one has and is by the mortal to the immortal as a means of

divine consummation.? Yajiia is also a battle. Aurobindo says:

“Yajna is the giving of man of what he possesses in his being to the
higher and divine nature and its fruit is the further enrichment of his
manhood by the lavish bounty of the gods. The wealth thus, gained
constitutes a state of spiritual riches, prosperity, felicity which is itself

a power for the journey and a force for the battle”.*

There are varies kinds of sacrifices. It was also used later on, as political weapon, for
instances, Asvamedha and Rajsuya sacrifices. These extensions of the use of yajia show that
Yajna was not an ordinary ritual among other rituals. It was a public institution. In the
Bhagavadgita the concept of yajiia has been elaborated in such a way that we come across
several yajnas i.e. sacrifices which have moral social and spiritual significances. Yajrna or
sacrifice is taken as the essence of ethical life. In a society, there cannot be harmony if each
and every social being cannot sacrifice for each other. This view has been beautifully

elaborated by P. N. Srinivasachari. He says:

“Yajna or sacrifice is the essence of ethical life. The human body is

moulded out of the cosmic stuff and is, therefore, a microcosm or
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miniature cosmos. The constituents of the physical orgnism of the
Jiva are taken from the physical universe. The cell is reproduced
from the parental life. Its food is gathered from the vegetables and the
animal kingdom. Its mind stuff is derived from the cosmic
source...The self is a social being and cannot sustain itself without
social help...In this way, the cosmos is one single orgnism or
systematic unity in which there is no gap between atom, cell, sense,
self and society. All these are inner-connected and form a single
universe as opposed to the multiverse of the pluralist... Yajria is only
a grateful offering made by the Jiva as the moral self to the universe

for what it has received from it in its psycho-physical make up.*

Various Vedic references to yajna give us the proper meaning of it. Yajiia was
allegorically and symbolically understood in the Vedas themselves. The so called killing in
sacrifices is to be understood symbolically. The killing of pasu in yajia clearly means the
killing of the animal in man. After killing the beasts in man, one has to dedicate and devote
oneself to the divine task of spiritual and moral upliftment of society. Thus, yajria was not

only a way of worship, but it was also a way of life.

Let us turn to the etymology of the word ‘yajra’. 1t is derived from yaj meaning
devapiija-sangatikarana danesu. The first meaning of yajria is devapiija i.e., reverence for the
divine and the learned. It is stated in Stapatha Brahmana: ‘satya samhita vai devah
satyamaya u deva vidvanso hi deval’.* Hence, devapiija connects respect for the learned and
the wise. Secondly, yajria stands for sangatikarra. It means to make a friendly union of
human beings. This connection of yajiia emphasizes the concept of ‘get together’. In this

context, Kunhan Raja’s view on Soma Yajrna is worthy to mention. He says:
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“Soma Yajna was one of the national institutions. It was the occasion for
the poets and thinkers to come together and to discuss the profound
problems relating to the nature of the universe and the relations of the

man to the nature, etc.” 33

Thirdly, yajnia also involves the value of dana i.e., giving. It is the value of sharing
wealth with our fellow-beings. In every society, there are the disabled and debilitated
persons. They must not be allowed to starve. It is the duty of the healthy and able-bodied

persons in society to uplift them.

According to Yaska yajrnia is also called adhvara. Dhvara means violence. Adhvara
is the negation of dhvara.** One Rgvedic verse contains the following import. It states, ‘O
God, you pervade those sacrifices (deeds) which do not involve killing. *°. Another synonym
of yajna is medha. The term ‘medha’ has been used at least in three different senses — in the
sense of pure intellect, in the sense of bond of love or unity among the people and in the
sense of killing. But unfortunately, the term is used by most of the people today in the third
sense. Yajna also means armajajnia. In this connection, Yama is the ideal figure or model of a
self-sacrificing person who refused immortality for the sake of humanity He voluntarily
sacrificed his life for the good of humanity.*® Visvakarman also sacrificed himself for the
welfare of the mankind.¥. We know ‘five-fold-yajiia’ i.e., Brahmayajiia, Pitryajia,
Devayajna, Bhiitayajna and Nryajna as described in Mahabharata are obligatory for all the
householders.*. Hence, yajiia is a dharmic value par excellence. It harmonizes the individual

with the society and joined the mortal with the immortal.*

Though, in fact, vidhi is understood only Vedic vidhi (Vedic sentences) but
laukika vidhi (moral sentences) was not ignored. One is capable of performing Vedic action

after performing moral action at first. Dishonest person becomes failed to obtain the result
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even though he performs Vedic action. The aim of laukika vidhi is to control all types of
conduct and action in order to attain happiness in this mundane world. The commentator
Sabara Swami of Mimamsasitra tells that the deeds performed in this world for welfare such
as to make house for taking the rest of the passengers, to dig the well, to dig the ponds, to
make the street, plantation in the street for getting shadow etc. are regarded as pious action
sanctioned by the laukik vidhi. Practical utility is the criterion of laukika vidhi. From the
aforesaid instances of the deeds sanctioned by laukika vidhi, it is clear that the Mimarhsakas
does not accept personal sensual happiness as a standard. In according to Mimarmsa system in

case of laukika vidhi there is much value of the societal existence of the person.*°

Some of these rituals, it is true, are to be performed in order to enjoy Heaven
hereafter or to obtain worldly benefits such as rainfall. Here, the Mimamsa ethics reaches,
through ritualism, the highest point of its glory, namely the conception of duty for duty’s
sake. Like Kant, the Mimamsa system believes that an obligatory action is to be performed
not because it will benefit the performer but because we ought to perform it. Like him again
the Mimamsa system believes that though an obligatory duty is not to be done with any
interested motive, yet the Universe is so constituted that a person who performs his duty does
not ultimately go unrewarded. The difference is that while for this purpose the Mimamsa

system postulates in the universe the impersonal moral law of karma, Kant postulates God.**

All activities for welfare of the humanity are considered as naimittika karma
(action performed for the purpose of specific cause). The Mimamsakas has emphasized on the
maxim ‘duty for duty sake’. All Mimamsakas agree the same view regarding nitya and
naimittika karma, but they do not agree the same view regarding kamya karma. In according
to Bhatta kamya karma is performed for the attainment of result. On the other hand,
according to Pravakara, kamya karma also will have to be performed for the sake of duty.

The purpose of kamya karma is not the desire of fruit, but the knowledge that it must be
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obeyed by the instruction of the Veda. Here, Vedic vidhi is a categorical imperative, but not

the commandment of attaining heaven.*?

According to Mimamsaka, svarga is not a place beyond this world, rather it is
nothing but the state of happiness. Svarga and Naraka are obtained in this world.
Continuation of happiness is svarga and all types of suffering of sorrow are naraka. The vidhi
sentence ‘svargakama yajet’ means ‘sukhakama yajet’ so far as Mimamsakas are concerned.
Yajna is the means of the attainment of happiness. Man feels inspiration to perform yajria as
it is cause of fulfilling the desire of man (isfa). The desire of man is happiness.** All men
generally seek for happiness. Hence, Jaimini has attracted men to the happiness of svarga
which is more lasting and attractive than general happiness. Though the attainment of heaven
i.e. the attainment of happiness is svkama karma (the action which is desired for having
fruits), it is desired. Men at first become engaged to perform the action which brings fruits.
Later on, men become capable of performing action which is not desired for fruits. And in
this state man is liberated. Early Mimamsakas admit three pursuits of man i.e. dharma, artha
and kama. They do not admit moksa. But later Mimamsakas admit moksa. They have told that
the performance of action desire for the fruits make leads a man in the state of performing an

without the desire for fruits.*

Here, a question arises: what is the proof of that the sentences prescribed by the
Veda are connected with wellbeing? In response to this question, it is stated that Veda is
nothing but the knowledge of the eternal truth. In this context, Vivekananda says that Veda is
a spiritual truth discovered by Rsis. That which is prescribed in the Veda is attained by the
Vedic seers through their spiritual striving. Accordingly, it is not possible that the statement
prescribed by the Veda is not connected with wellbeing. Here one may ask that the sentences
prescribed by the Veda do not have ethical value since those are not generated by the will of

moral agent; rather those are predetermined by the Veda. In response to this question the
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same view can be stated that though those are pre determined by the Veda, those are
connected with spiritual wisdom. Moreover, it is also stated that though those are not
generated by the conscience of moral agent, stipulated by the Veda, become promoter to
determine the duty of the people in-general. In the case of determining the duty it is right that
an educated moral conscious person will be guided by his conscience, but in the case in-

general people it is good if there is a predetermined universal injunction.
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