J Indian Philos (2009) 37:179-188
DOI 10.1007/s10781-008-9061-9

Gradual and Sudden Enlightenment: The Attainment
of yogipratyaksa in the Later Indian Yogacara School

Jeson Woo

Published online: 11 December 2008
© Springer Science+Business Media B.V. 2008

Abstract In the later Indian Yogacara school, yogipratyaksa, the cognition of
yogins is a key concept used to explain the Buddhist goal of enlightenment. It arises
through the practice of meditation upon the Four Noble Truths. The method of the
practice is to contemplate their aspects with attention (sadara), without interruption
(nairantarya), and over a long period of time (dirghakala). A problem occurs in
this position since Buddhists hold the theory of momentariness: how is possible that
a yogin attains yogipratyaksa even when everything arises and perishes moment by
moment. It is not possible for the momentary mind to fix on the object. Neither is
the intensification of the practice possible in a stream composed of cognitions
different at each moment. To provide a solution of this problem, a renown eleventh
century Buddhist logician, Jiianasrimitra, assures us that momentariness is incom-
patible with duration (sthayita), but not with the occurrence of dissimilarity
(visadrsotpada). Even if cognitions are momentary, the vividness of an object
continues to intensify in the course of each preceding cognition-moment producing,
in turn, its following moment. Jianasrimitra discusses the attainment of yogiprat-
yaksa in terms of Buddhist ontological distinctions of moment (ksana) and con-
tinuum (santana). At the level of the continuum, the process of enlightenment is
considered gradual. By retaining a strict adherence to the final moment of the
practice, on the other hand, the process is considered sudden.
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YNP  Yoginirnayaprakarana. In: Thakur (1987), pp. 323-343.

I

The ultimate goal of Buddhism is to lead sentient beings from the world of samsara
to nirvana. Through its history, the path to nirvana has been diversely directed on
the basis of how one elaborates on the teaching of the Buddha. In India, Tibet, East
Asia and other places, various sects and schools of Buddhism developed indepen-
dently and they taught their own theories and practices, all of which are intended to
enlighten beings and free from ignorance or nescience (avidya).

In order to actualize the Buddhist goal, the later Indian Yogacara school, which
was significant in India up to around the thirteenth century, considers what constitutes
valid cognition (pramana). Dharmakirti (ca. 600-660), the most influential figure in
this school, begins his Nyayabindu with the statement that “all successful human
action is preceded by valid cognition,”! which he then proceeds to investigate.
According to him, valid cognition is that which is trustworthy (avisamvadin).* This
cognition is reliable because it causes a person to reach a thing perceived by him. The
valid cognition is thus divided into perception (pratyaksa) and inference (anumana).
As a sort of perception, yogipratyaksa (or yogijiiana) is a key concept used to
explain Buddhist enlightenment.

Yogipratyaksa arises through the practice of meditation (bhavana) upon true
objects like the Four Noble Truths (caturaryasatya). In the later Indian Yogacara
school, yogipratyaksa plays a role in linking theory and practice. For this reason,
the cognition is an object of proof for logicians as well as an object of experience for
yogins. In medieval India, yogipratyaksa was a central topic in debates between
Buddhists and their Hindu opponents, especially Mimamsakas and Naiyayikas. The

' NB L1: samyagjiianapiirvika sarvapurusarthasiddhih.
2 PV L.3ab: pramanam avisamvadi jianam.
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twelfth century Buddhist logician, Moksakaragupta introduces the following five
controversies relevant to this concept:’

(1) Meditation is [concerned] with fictional constructs (vikalpa); fictional con-
structs refer to unreal objects. How then can a real thing vividly manifest itself
[in the meditation]?

(2) How can [yogijiiana, which is by nature] conceptual, attain indeterminate-
ness?

(3) How can the mind, which is momentary, be fixed upon one object?

(4) [When the mind is momentary], by whom and how is the superiority (visesa)
[of the seer in comparison with common people] attained?

(5) How can a man who has a body be emancipated (mukta) through detachment
from passions (raga) and so forth?

Since Steinkeller (1978) presented his study of yogipratyaksa, this concept has
continuously attracted the attention of Buddhist scholars. In 2006, there was a
symposium dealing with this idea, called Yogic perception, meditation and altered
states of consciousness in Vienna.* The symposium deepened scholars’ under-
standing of yogipratyaksa, and gave them a chance to see it in the overall context of
Indian philosophy. Yet, in spite of great academic achievements accomplished by
such efforts in modern Buddhist scholarship, there is still room for investigating this
concept. Of the controversies I mentioned previously, scant attention has been paid
to the third controversy, namely, concerning the ability of the momentary mind to
fix on a single object, and the fourth controversy, namely, that of how the distin-
guished quality (visesa) of the seer is obtained, thus setting it apart from ordinary
beings.

The aim of my paper is to discuss yogipratyaksa in the context of the Buddhist
theory of momentariness (ksanikatva). Specifically, I shall examine yogipratyaksa
in the Yoginirnayaprakarana of Jianasrimitra (ca. 970-1040), which is considered
unique among Buddhist Sastras in dealing exclusively with this concept. My main
focus is upon examining how Jiianasrimitra explains the possibility of a meditative
practice even if the yogin’s mind is momentary. By doing so, I shall try to expose
the process of attaining yogipratyaksa in the Buddhist ontological structure.

I
In the Nyayabindhu, Dharmakirti articulates what constitutes yogipratyaksa.
He defines this cognition as follows, placing it in the category of perception:

Yogipratyaksa is [the cognition] which arises from the termination (paryanta)
of the intensification (prakarsa) of meditation (bhavana) on a true object.’

3 Kajiyama (1989, p. 54).
4 See http://ikga.oeaw.ac.at/Events/yogic_symp06/program.htm.
5 NB L.11: bhitarthabhavanaprakarsaparyantajam yogijiianam.
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In the later Indian Yogacara school, the aim of meditative practice is said to be the
direct realization of the Four Noble Truths.® It is common in Indian Buddhism that
this soteriological core of Buddhism is the object of practice. For instance, the
Sarvastivadins cultivate the Truths in the path of seeing (darsanamarga). The Four
Noble Truths consist of the sixteen aspects or cognitive images (@kara), four for
each Truth.” Such aspects are considered true since they are subject to neither
destruction nor alteration over time. The method of practice is to cultivate complete
mental concentration (samadhi) through forming an intent attention of mind upon
the aspects of the Four Noble Truths. All these aspects are simultaneously mani-
fested in the yogin’s cognition.® Dharmakirti implies in the above definition that the
process of the practice of meditation has three stages: intensification, termination
and yogic intuition.’

First of all, the stage of intensification is the process by which the yogin
repeatedly internalizes the object of meditation. He contemplates the aspects of the
Noble Truths with attention (s@dara), without interruption (nairantarya), and over a
long period of time (dirghakala). At this stage, the aspects begin, and continue, to
reach a state of clarity in the yogin’s mind. The stage of termination, on the other
hand, is a moment at the end of intensification. Here, the practice of meditation
reaches its culmination. According to Dharmottara, a main follower of Dharmakirti,
it is a state in which the aspects like momentariness are almost clear, as if they were
covered by transparent mica.'® This stage is the direct cause of yogipratyaksa. The
following stage of yogic intuition is the moment when the clarity of the object of the
practice is complete. At this stage, the aspects appear in the yogin’s mind with the
same degree of vividness that accompanies sense-perception (indrya-jiiana). The
yogin grasps them just as clearly as if he were looking at something in the palm of
his hand. Since yogipratyaksa is free from conceptual construction (nirvilakpaka)
through these three stages, it is a sort of direct perception.

6 On the contents of the Buddha’s awakening, Hayes (1997, p. 5) analyses three basic patterns: (i) dis-
covering the principle of dependent origination; (ii) mastering the four levels of meditation and acquiring
three types of extraordinary knowledge; and (iii) understanding the Four Noble Truths. As Hayes indicates
in his article, however, it is the third pattern that is stressed most often by Dharmakirti and his followers.

7 See AK VI.17bc: tac catuhsatyagocaram sodasakaram. For instance, the aspects of the Truth of Suffering
are impermanence (anityata), suffering (duhkhata), emptiness (Siinyata) and selflessness (nairatmya).

8 In the Sarvastivada school, a set of the four aspects of each Noble Truth is one by one manifested in the
yogin’s cognition during the path of seeing. See AKBh 406,1-2: darsanamarge yad yad evotpadyate
ksantir jiianam va tajjattyam anagatam bhavanam gacchati tadakara eva catvarah. For more details,
see Sakurabe, et al. (2004, p. 83ff.). In the later Indian Yogacara school, on the other hand, the sixteen
aspects of the Truths appear in the yogin’s cognition all together at the same time. See YNP 335,25:
grahanaritivisesa eva hi sphutibhiitasakalakarah saksatkaranam. It is notable in the following example
of Jiianasrimitra: When one sees a lotus flower which has the properties of ‘being blue,” ‘being shaken by
wind,” and ‘being in full bloom,” he grasps the flower and, at the same time, all of these properties too. See
YNP 335,26-336,1: yatha hi nilacalavikacadivisesanam utpalam pasyato janasya na vikalpakramena
tadvisayasakalakarasaksatkriyavyaghatah, tatha prastute 'py unneyah.

° For the explanation on three stages of the practice, see Kajiyama (1989, p. 240, no. 119), Woo (2005,
pp- 112-113) and Woo (2007, pp. 347-348).

1 NBT 68,4-69,1: abhrakavyavahitam iva yada bhavyamanam vastu pasyati sa prakarsapary-
antavastha.
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Three stages of meditative practice

oo nairatmyadi oo nairatmyadi nairatmyadi

termination yogic intuition

intensification

III

The three stages of the practice, that is, intensification, termination and yogic
intuition, are based on the ontology of the later Indian Yogacara school. From the
view of this school, everything is momentary, including the yogin’s cognition
leading up to and inclusive of yogic intuition. During meditative practice, cognitions
arise and perish moment by moment. To explain this more systematically, a cog-
nition at the following moment (C,) arises after its preceding cognition-moment
(Cy) perishes; a cognition at the next moment (Cs) arises after C, perishes. For this
reason, the cognition C; is different from C,, and its aspect (akara) A, is different
from the aspect A, which is manifested in C,. Yogipratyaksa is produced after the
stage of termination when in a continuum (santana) of such different cognitions, the
clarity of their aspects is intensified with every succeeding moment."!

With regard to this, however, a problem occurs. If the practice is undertaken in
a stream composed of cognitions different at each moment, how is this intensifi-
cation possible? The intensification consists of the process in which the yogin
repeatedly focuses close attention of his mind upon a true object. So, how then is it
possible that the object gradually becomes clearer until it is completely vivid? This
is one of the key problems that the followers of Dharmakirti must account for, as
can be seen in the aforementioned controversies outlined by Moksakaragupta,
concerning the ability of the momentary mind to fix on a single object and the
yogin’s obtainment of the distinguished quality (visesa) which sets him apart from
ordinary beings. Kamalasila, a well-known eighth century Buddhist philosopher, is
another who carefully examined the problem. He states in his Tattvasangraha-
parijika as follows:

What is produced by each preceding practice becomes the nature [of the
yogin] and hence indestructible; as such it goes on producing fresh distin-
guished qualities (visesa) in their subsequent efforts; [the intensification of the

' On the clarity of yogipratyaksa, see Macdermott (1978), Iwata (1984, 1986), Steinkellner (2001,
2008), Woo (2003), Funayama (2005), and Dunne (2006).
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practice] requires a successive basis; and wisdom and the rest are produced out
of previous homogeneous seeds. '

During the practice of meditation, the yogin’s cognitions at the preceding and
following moments are connected via a causal relationship. The preceding cogni-
tion-moment (C;) is a cause of the following cognition-moment (C,); and again C,
is a cause of the cognition at its next moment (C3). So, the process of practice
consists of a series of cognitions, each of which, moment by moment, is first of all
an effect of what precedes it, before subsequently becoming a cause of what follows
it. According to Kamalasila, the intensification is, after all, a continuous production
of a distinguished quality (visesa) in the continuum of the yogin’s cognitions from
each preceding moment to the next. The quality is gradually increased as the
meditative practice progresses.

So, what then is the distinguished quality? In the works of the later Indian
Yogacara school, the distinguished quality is used as the synonym of atiSaya, a
fresh quality which is added to an effect when a cause is associated with its
co-operating causes (sahakarin)."> Dharmakirti adopts this technical term to
explain the production of an effect from a cause in the context of momentariness.'*
In the case of the production of a sprout, for instance, the last seed-moment pro-
duces a sprout when its previous moments consecutively develop the quality in the
seed-continuum. Following Jiianasrimitra’s example, the distinguished quality is the
capability for unimpeded vision gained from the process of applying eye-drops to
the eyes. In the same way, the practice of meditation results in the distinguished
quality of the capability for the aspects of the Noble Truths to be more clearly
manifested in the yogin’s cognition."”

The issues then with regard to the attainment of yogipratyaksa are those of how
to explain the process by which the first distinguished quality first appears and the
subsequent process by which it is capable of being increased in the momentary
cognition-continuum. This is one of the problems that Jianasrimitra takes up in his
Yoginirnayaprakarana. There, he has an opponent who insists that such intensi-
fication is incompatible with the Buddhist stance on momentariness.

The opponent argues that for the Buddhist

such a conceptual cognition itself arisen as grasping the object of the
practice perishes [at the next moment] without a trace. And when that
[cognition] perishes, since a cognition is arising anew, whatever cognition
arises must be [entirely] new. In this way, a newly produced [cognition]
cannot have a distinguished quality even if [the yogin engages in meditative
cultivation] for a thousand kalpas! So the formation (samskara) which this

12 TSP 1058,3-5: pirvapiirvabhyasahitasya svabhavatvenanapayad uttarottaraprayatnasyapiirva-
visesadh-anaikanisthatvat, sthirasrayatvat, parvasajatiyabijaprabhavatvac ca prajiiadeh.

13 For more on atisaya, see HB I1, p. 130, no. 40, and Woo (2000, p. 212). See also Pemwieser (1978, pp. 61—
62).

4 For details on Dharmakirit’s theory of causality, see Katsura (1983).

!5 For Dharmakirti’s use of the term, viSesa in the context of the development of compassion (karunda),
see PV I, vv. 122-133ab.
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[distinguished quality] gives rise to does not arise in the case of meditative
cultivation.'®

In order for the object of yogipratyaksa to become clearly manifest, it must be
guaranteed that a distinguished quality is produced in the yogin’s cognition at a
certain moment, and it is subsequently increased in its following moments. The
opponent maintains, however, that it is impossible for Buddhists to establish the
relationship of joint-presence (anvaya) between two consecutive moments because
they maintain the theory of momentariness. As seen previously, two cognition-
moments are distinct from each other. The preceding cognition-moment perishes
without leaving any trace upon its following moment. On the other hand, the fol-
lowing cognition-moment arises anew independently of its preceding moment. So,
the opponent contends that the vividness of the aspects of the Noble Truths is not
able to be intensified in the continuum of the yogin’s cognitions.

In response to this objection, Jiianasrimitra assures us that momentariness is
incompatible with duration (sthdyita), but not with the occurrence of dissimilarity
(visadrsotpada)."” The opponent assumes that a preceding cognition-moment has
no relation whatsoever with its following moment. However, the existence of the
immediately preceding cause (samantarapratyaya) is easily known to an ordinary
man through actual experience and an inference based upon that experience.'® Even
if cognitions are momentary, it is thus still possible that the preceding cognition-
moment produces its following moment, which is not completely different from it.
In a stream of cognition-moments, the following moment comes to be because its
preceding moment exists. The following moment arises because its preceding
moment arises. So it is certain that there is the relationship of joint-presence
(anvaya) between the preceding and the following cognition-moments. At the stage
of intensification, a cognition-moment goes on adding a distinguished quality,
moment by moment, to its continuum in the course of each preceding moment
producing, in turn, its following moment. Jianasrimitra states as follows:

Indeed, existence does not despise momentariness like you [the opponent]
do! In the case of this [practice of meditation], a causal set (samagri) is
slightly different [moment by moment]. To be more explicit, when [the
yogin] is devoted to the cultivation by repeating over and over that all
conditioned things (samskdra) are momentary, so as to end the suffering of
samsara, he has a quite specified cognition. Insofar as this [yogin] produces
a specified [cognition] as an increase [upon its preceding moment] by [even]
as much as an atom, to this extent he finally attains an effect through the

16 YNP 339,26-340,1: bhavyagrahi yadrso vikalpa utpannas tadysa eva niranvayam nirudhyate.
tasmims$ ca niruddhe punar utpadyamanah pratyayas tadrsa evapirva utpadyate. tad anena
paryayena kalpasahasre ‘py apiirvotpatter avisesan na tajjanyah samskaro ’bhyasa utpadyate. The
same objection appears in SS 15,12-14. According to Bithnemann, the source of this objection is the
Nyayaprakirnaka of Trilocana, which is now lost. See Bithnemann (1980, p. 128, no. 353).

7 YNP 340,6: ksanikatvam sthayitaya virudhyate, na visadrsotpadena.
'8 In the case that one experienced happiness after being unhappy for a while, it is possible for him to
identify the moment when this change took place.
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upper and the upmost stage [of practice], as in the case of [production] from
a seed etc.'

For the duration of the practice, a distinguished quality is added to the continuum of
the yogin’s cognitions and continues to be intensified up to the stage of termination.
So, from what then does the initial quality arise? Certainly, such a quality cannot
exist anywhere before the yogin meditates. According to Jianasrimitra, the dis-
tinguished quality originates from its cooperating condition (saciva) which does not
have such a quality.?® The cooperating condition is none other than the very first
cognition-moment which starts to cultivate the aspects of the Four Noble Truths.

In the epistemology of the later Indian Yogacara school, cognition is discussed in
terms of moment (ksana) and continuum (santana). The cognition on the level of
continuum consists of constantly changing cognitions on the level of the moment. In
fact, the continuum is not a real thing. It is simply a metaphor (upacara) applied to a
series of moments. Thus, it is that each cognition-moment actually produces a
distinguished quality in its following moment during the meditative practice.”'

As mentioned previously, what is manifested through the practice is the aspects
of the Four Noble Truths. The yogin engages in this practice, having learned about,
and subsequently contemplated, them by means of reasoning. Since the Noble
Truths constitute a truth (fatfva), they do not undergo any change. Their aspects,
such as momentariness and emptiness, are not a cognitive image of an individual
thing but the own nature (svabhava) of all things. So the aspects of each Noble
Truth are considered universals (samanyalaksana). They are grasped during the
cultivation, depending not on a visual faculty (caksu-indriya) etc. but on a mental
faculty (mana-indriya).*

v

So then, how is the attainment of yogipratyaksa possible as a whole in the position of
the later Indian Yogacara school? First of all, meditative practice is required to gain
this perception. Just as fire makes water boil when it continues to provide heat, so the
practice allows the yogin to attain yogipratyaksa when it continues to produce a
distinguished quality in the continuum of his cognitions. The causal set (samagri) of
the quality is the mental faculty, the Noble Truths and so forth. Conditioned by the

"9 YNP 340,8-12: na hi bhavata iva bhavasyapi ksanikatayam pradvesah. asti cehapi leSena
samagribhedah. tatha hi ksanikah sarvasamskara ity anuvadamatrapeksaya samsaraduhkhaksayarthi-
taya bhavanayam abhiprayujyamanasya visista eva samkalpah, so ’pi visistam anumatrayatiriktam
janayati yavat taratamadikramenantimat phalalabhah, bijadivat.

20 See YNP 340,21-22: tatha hi prathamo viSesas tadrgvisesavinakrtad utpannah. ayam tu
tadrsavisesasacivad iti katham samanah syat.

2! For Dharmakirti’s karyanumana theorem in the context of yogipratyaksa, see Steinkellner (1999,
especially pp. 353-354).

22 See YNP 329,11-13: tatha hi [yogijiianam] ma bhid indriyapeksa. viksanam tu yatha svasa-
marthyanuriipam yogyadesavasthitim apeksya svavijiianajanane pravartate tatha mana-indriyapi
pravartisyate, aprapyakaritaya ubhayoh sadharanatvat, arthavattayas ca namaso ’pi tadanim
istatvat.
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mental faculty, the Noble Truths have the property of being grasped (grahyatva), that
is, their aspects are internalized into the yogin’s consciousness. In other words, a
distinguished quality is produced in the stream of the yogin’s cognitions when the
mental faculty is focused on the Noble Truths. The process of producing yogiprat-
yaksa on the level of the moment is as follows:

The stage of intensification:

(1) The cognition-moment C;, the Four Noble Truths T, and so on produce the
first distinguished quality V, in the next cognition-moment C,.

(2) On the basis of Vi, C,, T, etc. produce the second distinguished quality V, in
the cognition-moment Cj.

(3) In this way, C3—C,_y, T, etc. produce V3—V, _; in succession in each following
cognition-moment C4—C,,.

The stage of termination:
The cognition-moment C, has the distinguished quality which is completely
developed.

The stage of yogic intuition:
C,, T, etc. finally produce yogipratiyaksa (Yp).

C G, Cs C-Coi G, Con

Therefore, based on the ontological distinction implied by the terms ‘“moment”
(ksana) and “continuum” (santana) in the later Indian Yogacara school, there is a
sense in which the yogin’s enlightenment is both gradual and sudden. The increase in
vividness of manifestation of the aspects of the Four Noble Truths happens over a
long period of time by means of continually produced distinguishing qualities, spread
out within a series of momentary cognitions, and represented above by C; to C,,;. At
the level of the continuum, the process of enlightenment can be considered gradual.
On the other hand, it is precisely the cognition-moment C,, that underpins the crucial
‘breakthrough’ transition to yogipratyaksa. By retaining a strict adherence to the
concept of momentariness, the process can also be considered sudden.

Acknowledgement I gratefully acknowledge the help and suggestions received from Prof. Sh. Katsura
and Dr. A. McGarrity, who carefully read this article.

References

Biithnemann, G. (1980). Der allwissende Buddha — ein Beweis und seine Probleme. Wien: Arbeitskreis
fiir tibetische und buddhistische Studien.

@ Springer



188 J. Woo

Dunne, J. D. (2006). Realizing the unreal: Dharmakirti’s theory of yogic perception. Journal of Indian
Philosophy, 34, 497-519.

Funayama, T. (2005). Perception, conceptual construction and yogic cognition according to Kamalasila’s
epistemology. Chung-Hwa Buddhist Journal, 18, 273-297.

Hayes, R. P. (1997). Whose experience validates what for Dharmakirti? In P. Bilimoria & J. N. Mohanty
(Eds.), Relativism, suffering, and beyond: Essays in memory of Bimal K. Matilal (pp. 105-118).
New York: Oxford University Press.

Iwata, T. (1984). Bukkyo Ronrigakuha no Genyd-jyobunbetsusei no Syomei ni okeru Itsijiten. Nihon-
bukkyogakuha, 49, 91-114.

Iwata, T. (1986). Prajiiakaragupta ni yoru Yoga-gyoja no Chi no Musakuransei-sydmei no Itsijiten.
Indogaku Bukkyogaku Kenkyu, 35-1, 357-361.

Kajiyama, Y. (1989). An Introduction to Buddhist philosophy—an annotated translation of the
Tarkabhasa of Moksakaragupta. In K. Mimaki (Ed.), Studies in Buddhist philosophy (pp. 189-360).
Kyoto: Rinsen Book Co., Ltd.

Katsura, Sh. (1983). Dharmakirti no Inga-ron. Nanto Bukkyo, 50, 96-114.

MacDermott, Ch. (1978). Yogic direct awareness as means of valid cognition in Dharmakirti and Rgyal-
tshab. In M. Kiyota (Ed.), Mahayana Buddhist meditation: Theory and practice (pp. 144-166).
Honolulu: The University Press of Hawaii.

Pemwieser, M. (1991). Materialien zur Theorie der yogischen Erkenntnis im Buddhismus. M. A. Thesis.
University of Vienna.

Sakurabe, H., Odani, N., & Honjyd, Y. (2004). Kusyuron no Gentenkenkyii — Tsihon-jyohon. Tokyo:
Kyoyusya.

Steinkellner, E. (1978). Yogische Erkenntnis als Problem im Buddhismus. In G. Oberhammer (Ed.),
Transzendenzerfahrung: Vollzugshorizont des Heils (pp. 121-134). Wien: Wien Univerzitit.
Steinkellner, E. (1999). Yogic cognition, tantric goal, and other methodological applications of Dharmakirti’s
karyanumana theorem. In Sh. Katsura (Ed.), Dharmakirti’s thought and its impact on Indian and

Tibetan Philosophy (pp. 349-362). Wien: Osterreichischen Akademie der Wissenschaften.

Steinkellner, E. (2001). Is the ultimate cognition of the yogin conceptual or non-conceptual? Part 1: A
critical edition of the tantristic Tattvasiddhi, Final Section. In R. Torella (Ed.), Le parole e i Marmi:
Studi in Onore di Raniero Gnoli nel suo 70° Compleanno (pp. 835-852). Roma: Istituto italiano
per I’ Africa e I’Oriente.

Steinkellner, E. (2008). Is the ultimate cognition of the yogin conceptual or non-conceptual? Part 2:
Introducing the problem in the final section of the tantristic Tattvasiddhi with analysis and trans-
lation. In Executive Committee, ICEBS (Ed.), Esoteric Buddhist studies: Identity in diversity
(pp- 291-306). Koyasan: Koyasan University.

Thakur, A. (1975). Ratnakirtinibandhavalih (2nd ed). Patna: K. P. Jayaswal Research Institute.

Thakur, A. (1987). JAaanasrimitanibandhavalih (2nd ed). Patna: K. P. Jayaswal Research Institute.

Woo, J. (2000). Vacaspati Misra and Ratnakirti on sahakaritva. Wiener Zeitschrift fiir die Kunde
Stidasiens, 44, 211-219.

Woo, J. (2003). Dharmakirti and his commentators on yogipratyaksa. Journal of Indian Philosophy,
31, 439-448.

Woo, J. (2005). Kamalasila on yogipratyaksa. Indo-Iranian Journal, 48, 111-121.

Woo, J. (2007). Yogipratyaksa in Vacaspati Misra’s Nyayakanika. In K. Preisendanz (Ed.), Expanding
and merging horizons: Contributions to South Asian and cross-cultural studies in commemo-
ration of Wilhelm Halbfass (pp. 347-353). Wien: Osterreichischen Akademie der Wissenschaften.

@ Springer




<<
  /ASCII85EncodePages false
  /AllowTransparency false
  /AutoPositionEPSFiles true
  /AutoRotatePages /None
  /Binding /Left
  /CalGrayProfile (None)
  /CalRGBProfile (sRGB IEC61966-2.1)
  /CalCMYKProfile (ISO Coated v2 300% \050ECI\051)
  /sRGBProfile (sRGB IEC61966-2.1)
  /CannotEmbedFontPolicy /Error
  /CompatibilityLevel 1.3
  /CompressObjects /Off
  /CompressPages true
  /ConvertImagesToIndexed true
  /PassThroughJPEGImages true
  /CreateJDFFile false
  /CreateJobTicket false
  /DefaultRenderingIntent /Perceptual
  /DetectBlends true
  /ColorConversionStrategy /sRGB
  /DoThumbnails true
  /EmbedAllFonts true
  /EmbedJobOptions true
  /DSCReportingLevel 0
  /SyntheticBoldness 1.00
  /EmitDSCWarnings false
  /EndPage -1
  /ImageMemory 524288
  /LockDistillerParams true
  /MaxSubsetPct 100
  /Optimize true
  /OPM 1
  /ParseDSCComments true
  /ParseDSCCommentsForDocInfo true
  /PreserveCopyPage true
  /PreserveEPSInfo true
  /PreserveHalftoneInfo false
  /PreserveOPIComments false
  /PreserveOverprintSettings true
  /StartPage 1
  /SubsetFonts false
  /TransferFunctionInfo /Apply
  /UCRandBGInfo /Preserve
  /UsePrologue false
  /ColorSettingsFile ()
  /AlwaysEmbed [ true
  ]
  /NeverEmbed [ true
  ]
  /AntiAliasColorImages false
  /DownsampleColorImages true
  /ColorImageDownsampleType /Bicubic
  /ColorImageResolution 150
  /ColorImageDepth -1
  /ColorImageDownsampleThreshold 1.50000
  /EncodeColorImages true
  /ColorImageFilter /DCTEncode
  /AutoFilterColorImages false
  /ColorImageAutoFilterStrategy /JPEG
  /ColorACSImageDict <<
    /QFactor 0.76
    /HSamples [2 1 1 2] /VSamples [2 1 1 2]
  >>
  /ColorImageDict <<
    /QFactor 0.76
    /HSamples [2 1 1 2] /VSamples [2 1 1 2]
  >>
  /JPEG2000ColorACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000ColorImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasGrayImages false
  /DownsampleGrayImages true
  /GrayImageDownsampleType /Bicubic
  /GrayImageResolution 150
  /GrayImageDepth -1
  /GrayImageDownsampleThreshold 1.50000
  /EncodeGrayImages true
  /GrayImageFilter /DCTEncode
  /AutoFilterGrayImages true
  /GrayImageAutoFilterStrategy /JPEG
  /GrayACSImageDict <<
    /QFactor 0.76
    /HSamples [2 1 1 2] /VSamples [2 1 1 2]
  >>
  /GrayImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000GrayACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000GrayImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasMonoImages false
  /DownsampleMonoImages true
  /MonoImageDownsampleType /Bicubic
  /MonoImageResolution 600
  /MonoImageDepth -1
  /MonoImageDownsampleThreshold 1.50000
  /EncodeMonoImages true
  /MonoImageFilter /CCITTFaxEncode
  /MonoImageDict <<
    /K -1
  >>
  /AllowPSXObjects false
  /PDFX1aCheck false
  /PDFX3Check false
  /PDFXCompliantPDFOnly false
  /PDFXNoTrimBoxError true
  /PDFXTrimBoxToMediaBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXSetBleedBoxToMediaBox true
  /PDFXBleedBoxToTrimBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXOutputIntentProfile (None)
  /PDFXOutputCondition ()
  /PDFXRegistryName (http://www.color.org?)
  /PDFXTrapped /False

  /Description <<
    /ENU <>
    /DEU <>
  >>
>> setdistillerparams
<<
  /HWResolution [2400 2400]
  /PageSize [5952.756 8418.897]
>> setpagedevice


