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HOMAGE TO SANKARA
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siearyam sarvavedantath
samearyam hrdayambije

pracaryam sarvalokesu
gedryam sankaram bhaje

I worship Acarya Sankara, who is sought after
by all the vedantas, who 1s to be meditated upon in
our lotus-like-heart, and who isto b2 made known
in all the worlds.

— Nirdayanivopanisad bhisyam.
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yasyopadeSadidhitya
cidatma nah prakasate
namah sadgurave tasmai
svavidyadhvanta bhanave

Salutation to that great Preceptor, who is as
the Sun to our darkness of quidya (ignorance) and
by whose rays of teachings, the Consciousness—
Self 1s made manifest.

— Haspimalaka.



VEDA AND DHARMA
T S S — _

Jagadguru Sri Candraselharendra Sarasvati

In the Veda there are several matters such as
mantras that are used in performing agnihotra,
soma-ydga, many esits, various types of rituals,
flomas elc. |

Satra is the name given to a big ydga. A yaga
generally is performed by a person. Many brah-
mins who are knowers of the Veda would come and
help in the performance of the ydga. There would
e at the yiga those who know the Rg-Vedu those
who know the Vajur-veda and those who know the
Sama-veda. The Sama-vedins would sing; the Rg-
vedins would perform the homa and the Yajur-
vedins would repeat the mantras. The yaja-mana

Discourse given on November 16, 1967.
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{master of sacrifice) i.e. the one who performs the
yaga conducts the sacrifice with their help. He
performs the yaga either with his own money, or
with the money gathered through subscription, The
merif that results from that yaga, the fruit thereof,
entirely goes to him. The rest of the brahmins who
had come to the sacrifice are called jpf-viks. The
master of the sacrifice gives to them gifts (daksina).

To the yt-viks that help in the performance of
soma-ydagas, the yaju-manas offer gifts that are
specified 1n the sgstras—giits such as cows, gold
aud other valuables. In the Veda there are men-
tioned many soma-ydgas. Satra 18 the name of
another type of ydiga. When we say safra many
people may not understand what 1t means. Many
among us think that safra is the place where feeding
is done. This also may be forgotten by the next
generation. The reason is that now-a-days many
satras are being closed down. In the Veda just as
theie are many Kkinds of soma-ydgas, there are
several varieties of saéra. Satra is what is per-
formed collectively. The performance thereof lasts
for a long time. In the performance of saftra the
fruit thereof goes to all those who recite the Veda
as pi-viks and make homa offerings etc. There is
merit accruing to all the gi-viks who perform
that yaga. They gain what is good as also purifi-
cation of mind. It is stated that they attain the
higher worlds.
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satre sarve yajamandh

In the satra-yiga all those who are connected
with it are yaja-manas.- All have a share in the
fruit. That is why the place when all gather and
eat claiming the right to do so as yaja-manas is
called safra. All those who go to a safra and eat
are  yaja-manas-

Besides yaga, yajia etc., many modes of medi-
tation or worship are mentioned in the Veda,
Meditations severally are explained. There are
seen 1n the Veda such topics as: ‘how does the soul
enter into this body; at the end what is going to
become of the body? ‘Again’ In what manner is
the soul going to enter into a human body?

Moreover many other topics are explained in
the Veda for example the treaiment for keeping the
body healthy, the rituals for quietening the injury
that may come from enemies etc. When we consider
all these, a doubt arises in our mind,

What is the aim of the Veda? What for is the
Veda intended? It is known that all the Vedas
collectively teach one Reality as is stated in some
Upantsads. What 1s that one Reality? °“All the
Vedas declare one supreme Reality which is the

meaning of omkdra.” This is an Upanisadic
passage.
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The doubt that assails us is *does not the Veda
declare many things? Does it not tell us about
several daities?

In this city (i.e. Madras) there was a judge by
name Sadasiva Aiyar. In Mysore statz there was
one Paramasiva Aiyar who was his brother. He
has written thus: *‘The Vedas are the sciences about
material objects. They give information absut

geology.

Mauny others speak differently about the Veda.
‘In those days the people who lived in India looked
with wonder at the sun and the moon. That was a
time when science had not progressed, Therefore
different people saw pheaomena of nature in
different ways and have expressed several things
about them. Everyone did not have the abiiity to
express these in poetry onlv some had this ability.
The songs which they sang are the mantras. The
Veda is a collection of these mantras. this is the
view of the Western scholars.

When we consider all these, althougzh the
Upanisads say ‘all the Vedas speak of only one
Reality,” it seems as though there are many topics
mentioned —not only one Reality,

There is a verse in regard to the Ramayana :

vedavedye pare pumsi jite dasarathitmaje
vedah pracetasadasit siksad-ramayanatmona
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Veda vedye : the one who is to be known
through the Veda. Who is he? pare purirsi : He is
the supreme Purusa; he is verily Sriman Niariyana.
The supreme Pursa who is to be known through the
Veda and who is verily Narayana incarnated Him-
self as Rama. When he came as the Son of
of Dasaratha, the Veda became the child of Valmiki
because it thought Let me incarnate myself as the
Ramayana.

The Veda thought ‘That which is my purport
has become the Son of Dalaratha. Let me also
become the child of Valmiki’ thus the Veda trans-
tormed itself into the Rimayana. This is the mean-
ing of the verse.

Pracetas is a name of Varuna. Valmiki was
Varuna’s son. In that Valmiki the Veda mantfested
itself as the Ramiyana,

In the Veda many matters have been taught.
Yetall the Vedas together speak only of one

purport. This I have already stated.

This verse also says the same thing. In order
to teach one purport why should the Veda speak of
many matters? This question may arize in our
minds. Itis through many matters thatit is possible
to understand that one purport which is Reality;
yoga, meditation austerity, sacrifice, performance
of karma, when these are accomplished what they
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tndicate is that one Reality; it is that Reality which
is the true purport of the Veda. Other than that true
purport the other things are of changing nature.

They become woven into a story and then even that
story disappears.

If we want to understand the one true Reality
which 18 indicated by the Veda, we must submit
our mind to certain disciplines so that we may have
the thought about that one Reality. Performance
of sacrifices, austerities, doing charitable acts,
building temple-towers, digging tanks etc.,—all of
them are for the sake of coatrolling the modes of
the mind by purifying it. The aim of the various
kinds of karma 1s only to aid in gaining the
Supreme Self.

In the world we weep even if we meet with a
little sorrow; we suffer greatly. In order that we
may have a mind which will not slacken and be
grieved even if great sorrow or dishonour comes,
there are needed many disciplines. In order to
strengthen the body we excersize it by practising
dandal and baski. Itis only when such excersizes
are regularly practised that the body becomes
strong. Similarly in order to make the soul grow
some disciplines are necessary. The Veda details
them. What is the fruit of pﬂrfurming the karmas
as taught in the Veda? No sorrow will come near
us. This is called ‘yoga’ in the Gita.
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tam vidyadduhkha-samyoga-
viyogam yoga-samjaitam

sa ni$cayena yoktavyo
yogo'nirvinna cetasd

Samyogam means joining; and wiyogam means
separation. !f one says ‘he has attained wviyogam’
it means that thatperson has separated himself from
his body. Is this not the meaning of the statement?

The Lord has stated in the (ita: tam vidyad-
duhkha-samyoga-viyogam. “Yoga is  separation
from association with sorrow. Thus you should
know.” This is the Lord’s teaching. Many
sorrows come and join with us, Yoga separates
the sorrows which join us in that manner. What.
ever sorrow might come is separated from us by
yoga. 1tis not possible to avoid sorrow altogether,
Plenty of sorrows will keep on coming. If there is
yoga, that will separate whatever be the sorrow
from attaching itself to us. Just as wibhati (sacred
ash) will fall off from the seed of the kalar-kay
when it is taken out after being immersed in it
(bezause the seed is smooth and shining) and just
as if water falls on a lotus-leaf it will drip away
drop by drop, the sorrow that may come (o us will
go away without sticking to us. Even before it
comes to us yoga will separate it from us. This 1s
called yoga. Thus has the Lord stated.

What are the characteristic marks thereof?
2
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yam labdhva caparam labham
manyate nadhikam tatah

That one after attaining which there will be no
other gain, that than which one will not deem
greater, 1t 18 that one Reality that is fit to be
gained. In order to gain that one Reality, the
purification of mind is nesessary as also one.point.
edness thereof. The nature of mind is to wonder
always. Without stopping even for a minute it will
be whirling far and wide, Because it whirls thus it
will gather a great deal of dirt and impurity. Even
if we say ‘we do not want, we do not want.’ it will
stick to us. Even if we think ‘we should not have
desire, we shouid not get angry’, because the mind
wanders, mental impurity is occasioned.

Desire, anger, delusion — all these are impuri-
ties of the mind, The Piruvicakam says: cifta mala
muyuvittuc civamakli. If the impurities of the
mind are removed we can become Sjva. Untill
then there will be jiva, if mental impurity goes he
becomes Siva. Saint Manikkavacakar sings gtta-
nenak karultyava rarperuvar accove.

In this manner the impurity of the mind should
be removed; the mind should stay without moving.
This means that it must perform many actions
properly. It is for this that big temple-towers are
built; many sacrifices are performed, several
Yajigs some lasting one year others two years etc,
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are undertaken and performed according to rule.
Those who perform such sacrifices would wear
round their neck an iron ring. This would make it
impossible for them to lie down even without their
knowing. The name for that ring is arikantham.

Now-a-days people who take some vow to be
fulfilled at Tirupati tie round their leg a small wire.

Many acts relating to God, like building
temples, digging tanks were performed. While
executing them there would be many difficulties.
There would come also several kinds of dishonour.
Not minding any of these they would complete
their tasks with mental one-poiniedness, removing
impurities from their mind and not letting the mind
wonder. By straitening the mind they acquire
mind-control and at the end they realise the Rea-
lity that is to be known, Digging tanks building
temple-towers and such other acts are called
Parttam. The performance of sacrifices etc., is
known as isfam- Combining the two we have the
word istaparttam.

Born in a Vedic family and studying the Veda
properly, many perform different ¢sfas and thus
they should gain purity of mind. All could attain
mental purity by performing purttam.

Performing many sacrifices, obssrving many
vratas, building temple-towers — through such
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isia-piirttas, the body is subjected to austerity
(kyechra). These are not the ends; they are only
means for removing mental impurity; they serve to
stop the wavering of mental modes. After remov-
ing impurity from the mind and after gaining
concentration if one knows that single Reality
which has to be known, there would be nothing
else that one would want. If the thought that
something else is required is there — even 1f a
little of such an idea rises—it means that such a
one has not seen the Lord.

yam labdhva caparam labham manyate nadhi-
kam tatah

From this statement of the Lord we get one sign
i. e. we can ask for ourselves '‘have we attained
that Reality which has to be attained?’ If we attain
that which has to be attained, there will not rise
the idea that we require something else. If that
idea r1ises we may infer that we have not yel
attained That. There is another sign.

yasmin sthito na duhbkhena gurundpt vicdlyate

After the mind stays firm in that Reality then
it will not stagoer or shake even a little when great
misery is encountered. This also is a sign that we
have gained that One which has to be gained. If
the mind staggers then it means that it has not yet
reached that Reality.
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We may get many types of sorrow. What
seems to be sorrow to all the people of a place may
not seem sorrowful to us, If we stay, always
happy, without wanting to attain anything,
untouched by sorrow like the lotus-leaf and the
kalarkodi-seed, that is called yoga.

tam vidyaddulikha-samyoga-viyogam yoga—
samjattan

‘Know that to be indicated as yoga which is separa-
tion from being united with sorrow, the removal of
association with sorrow.’

There is a saying ‘kettai maitai sevvaykkilamai®
They have named this sevwaykkilamai (Tuesday)
mangala varam (auspicious day). Just hike that
viyoga (separation) is named yoga.

It is possible to help grow the power of one-
*pointed mental concentration only through right
conduct and discipline, by removing all impurities
that are in the mind and ridding it of its oscilla.
tions.- The poet Kalidisa has stated in a verse in
the Raghuvamsa that every one should reach the
state of yoga before the soul leaves the cage of the
body, through proper education and discipline.

The purport of the Veda is Raghava. It 1s
only for the sake of knowing that one Reality that
all these sacred texts, sacrifices, austerities and
meditations are designed, With one.pointed mind
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we should inquire about that one Reality. TIn order
to do this mental impurities should go. The modes
of the mind should be brought under control. How
can this be done? It must be achieved step by step.

The one Reality should be known. If that is
known, then there would not arise the desire to
know anything else. Whatever misery may come
there would not arise anger towards anyone;
instead there would arise compassion let anything
come to us. There would arise in us compassion in
the form that we should not be the cause of misery
for any living being. We should say that even
the cosmic function of God’s world-destruction
is an act of extreme compassion. The supreme
compassion enables us to be detached from what-
ever great misery may come to us. This state of
not being attached to misery—the state of supreme
compassion—must come to us little by little. It is«
for the sake of this that even while one is a child
one 1s taught the recitation of the Veda and all
branches of knowledge and all $istras.

sarsavé” bhyastavidyanam

During childhood there should be proper
learning under the guidance of a good teacher and
the necessary knowledge for entry into the path of
the good. This is an important duty,

Yauvane visayaisinam
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When the state of youth comes, in order that
the lineage may not become scizzored with one,
one must marry a woman in accordance with the
rules laid down for the purpose and help the conti-
nuation of good familial ties. One should marry in
order that cne may give one's body (in service) so
as to help many a living being wash away their sins
and thus gain the fulfilment of their life’s purpose.

After some time the house-holders will perform
yagas, homas and yajiias in order to remove
impurity from their minds and in order that they
will remain unshaken, whatever be the sorrow that
may fall to their lof; they will also undertake acts
of social service like digging a tank etc. (¢stapartta)
They will purify their minds preventing the entry
thereinto of passions such as desire, anger and lust.

vardhake munivyttingm

At the time of old age one should resort to
sages and those who practise austerities, recieve
instructions from them, and practise spiritual disci-
plines. One should undertake to follow the means
that are required for knowing that one Reality
which is to be known from the Vedas,

yogenante tanutyajam

At the end when one has to leave the body one
should leave it with yoga. In the Bhagavad.Gita
the Lord has said ‘yoga means niyoga 1.€. remain-
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ing always happy without association with even a
little of misery. When one leaves the body weep-
ing, one will again get a body which weeps. One
should depart from the body only ata time when
one is happy without the least sorrow. Even when
numerous kinds of sorrow come, the mind should
remain without disturbance and follow dharma
alone in perfect happiness. 1f there was one
answering to this description he was Rima alone.
The meaning of the word Rama itself is ‘he who
remains in happiness. Ramams=remaining in
happiness.

That is why, vedavedye pare puwsi He 1s the
supreme person knowable through the veda jate
dasarathdtmaje. He manifested Himself as Disa-
rathi i- e. as the son of Dasaratha, He who 1s the
soul of the veda incarnated Himself as Rama the
son of Dasaratha. Because of this, what did the
Vedas do?

vedah pracetasadasit saksad ramayanatmand. The
Vedas became Vilmiki's child, in the form directly
of the Ramayana, Thisis what has been stated.

In the Ramayana of that stature what has been
stated? The Veda teaches dharma. 1t says that
Rama is of the nature of that dharma. How 18
ihis known that Rama is of the nature of dharma?l
This is clearly evident from what Rama’s mother
Kausalya Devi said when he was starting to go to
the forest.
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When a child departs leaving his mother, the
mother would give him a packet of edibles. The
mothers that live in a village prepare some sweets
and give them to their children who are leaving
for a town. Rima is going to a forest. If
Kausalya Devi gives him edibles, for how many
days would they last? He is going to live in the
forests for fourteen vyears. If the edibles are not
of use, one could give money. When we send our
children to places like America we give them
enough money, but in the forests there would be
no shops etc, If Rima 1S sent with money what
would he do with it in the forest? If one thinks of
sending bags of rice, for how many years could
they be sent? Is he going to stay in one particular
place in the forest? At the end what did Kausalya
give her son before he left for the forest? She sent
him with her blessing saying “Thisis whal I am
going to give you:

yam palayasi dharmam tvam dhytya caniyamenaca
sa vat raghavasardala dharmastvamabhiraksatu’

«O Raghava, the dharma which you are follow-
ing with courags and discipline—may that dharma
protect you.” Thus she blessed him,

Dhyti means courage. Without the least slac.
kening of the mind thinking “So and so is ridicul-

ing me’ remaining firm inspite of whatever ridicule
3 .
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may come from others, is stated to be dhyti. Some
people will maintain such courge whatever others
might say for about four days. Thereafter they
themselves will loose courage. There would be no
discipline or regulation. Acting thus is also no
good.

Raghava followed dharma with regularity and
discipline without neglecting it even for one day or
for once. He did his duty without mental slack-
ness. ‘Whoever might ridicule, whoever might
attempt to cause hindrance let them do so; because
of them we should not leave our dharma.” It was
in this spirit that Rama who was of the nature
of dharma protected dharma. When, in order to
keep his father's word and thus protect dharma,
her son was about to start for the forest she gave
him this bundle of edibles : ‘There in the forest you
might meet with many dangers. Yet the dharma
which you are following with courage and disci-
pline—may it protect you’ She gave him the
blessing which would remove all dangers.

If a dog is to protect us from thieves, we
should take care of it well. That which we protect
will protect us. Others may say to Raghava ‘you
are protecting dharma, let ihat dharma protect
you.” But his own mother, without weeping that her
child is going to the forest, told him this.
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His own brother Laksmanpa said to him several
times, ‘O brother! you stick to that which you call
dharma and wonder about. Thatis why so many
difficulties and strains have comsz about. Do leave
that dharma.” But Rima’s mother Kausalya Devi
gives him leave saying ‘O Righava! whoever might
mock at you, the dharma which you are following
with courage and discipline, without the least neg-
lect—may that dharma protect you,” There 15 a
saying to the effect ‘dharma will save one’s head.’
The dharma which Righava followed with courage
and discipline saved his head in the forest and pro-
tected him from numerous dangers that came to
him in the forest. Riavana had ten heads., Because
he was indulging in doing adharma, noteven a
single head of his was saved. All his ten heads
were gone.

vedo'khtlo dharmamdlam

The Veda, verily, is the source of dharma. ‘It
indicates only the supreme Reality as its purport.”"
Thus declare the Upanisads which are the ends of
the Veda. ‘The supreme Reality, the great Purusa,
who is known through the Veda manifested Himself
as Rama, the son of Dasdaratha’ Thus states a
verse, That Rama is of the very nature of dharma
18 discerned from the words of Kausalyi Devi
which constitute a §loka occuring in the Ramayans
itseif. At another place in the Epic we come across
the following statement.
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ramo vigrahavan dharmak

Dharma is an attitude of the mind. If it takes
on a shape. that will be Raima. Without straying
in the least into wrong ways, even at times cof
danger, following what is right with courage, disci-
pline and firmpess—that nature is called dharma.
It 1s that dharma that is born as Rama. The
Reality which 18 to be understood through the Veda
becomes what can be seen by all people with their
own eyes. It was at that time that the Veda mani-
fested itself as the Ramayana.

It is not possible to speak adequately of the
greatness of the Veda. Whatever is the highest, it
is usual to refer to that as the Veda, The Alvars
sang the prabandha. That work is regarded as
Veda. They say of Sathagopa thus : He is Mairan
who wrote the Veda in Tamil. It is stated ‘Do not
consider this to be low.” It is the Veda that he sang
in Tamil as the prabandha. 1t is known that the
Veda is the highest. In order to indicate something
which is the highest it is usual to refer to it as the
Veda. There are many such cases. The Bharata,
they say, 1s the fifth Veda. Itis stated that the
Veda is endless. Whatever is endless——all that is
for the sake of knowing the one supreme Reality.

One who has understood that supreme Reality
will protect dhiarma without the least disturbance

in his mind, whatever sorrow may come to him.
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Chatrapati Sivaji received the grace of Samartha
Ramadas. Therefore even at the time when he
fought fiercely against his enemies, he did not cause
any kind of dishonour or misery to those women
who were rendered helpless. He saw to it that no
harm was done to them and made them go to their
rightful places. Eventhough his enemies in war
abducted women and dishonoured them, having
recourse to lawlessness, Sivaji did not do so. This
has been stated by his enemies themselves. He had
as his ideal Rima. For those who repeat the
Rama-mantra there would not come mental impu-
rities such as lust and delusion. At no time would
they swerve from dharma.

It is said that wherever the songs about Rima
are sung Anjaneya is present. Without these two,
Anjaneya and Rama there is no Ramiayana. What
is called the Ramiyana is the Veda. When the
Veda remains as Veda its teachings relate to the
path of jiana. At the time when it manifests itself
as the Ramayana its teachings relate to the path of
dharma.

vedavedye pare pumst jate dasarathalmaje, vedal
pracetasadasit saksad ramayanatmand

The supreme Person who is to be known
through the Veda became directly Rama the son of
Dasaratha. Because he manifested himself as
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Dasaratha’s son, the Veda became manifest from
Valmiki. Thus says this verse.

The entire purport of the Veda is in the Rama-
yana- 1he essence of this which is the Rama-nama
will remove our mental impuritv, bring the modes
of the mind under control and without endangering
in us the desire for attaining anything else, will
enable us to remain in happiness always.



Brahman and the World =
. — .' .

Jagadguru Sri Jayendra Saraswaii

The basic scriptures of our Hinduism are the
Vedas. The important parts of the Vedas which
contain their purport are the /panisads- In the
Upanisads there are two versions of how the world
appeared. These two modes may be found in the
following expressions. The first 1n * Brahman
alone is real; the world is illusory™ and the second
in * Brahman alone 1s all this" and “A/man alone
is all this”. The statement *‘Brahman alone is
real: the world is illusory” says that it is only
Brahman that is the destructionless and changeless

reality and that all the world is subject to destruc-
tion and change. The other mode as expressed 18

*Translated by Dr.T. M. P. Mahadevan from Tamil original.
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the other statements *“ZBrafhiman alone is all this",
' Atman alone is all this*’ say that whatever we see
before us as constituting the world is only of the
nature of the Self. Brahman. There seems to be a
contradiction between the two modes- One that the
entire world is amenable to change and destruction
and that it is the Supreme Self of Brahman itselfl

If Brahman=-Atman 1s itself the world, how can this
be accepted since the world is destructible and

changeable. How can the world be the Brahman-
self? This question arises. Brahman and Sell are
one and the same. Did the world come out of this
Brahman? Or has Brahman itself become the world?
tven if the world has come out of Brahman how
can that which has come out of Brahman be non-

eternal? Moreover Brahman is of the nature of con-
sciousness, knowledge. The effect which is the

world is inert and non-eternal. The characteristics
of the cause which is Brahman are not found in the
effect which is the world. Even if Brahman itsell
has changed into the world which is its effect, the
above mentioned doubts will still be there. There-
fore the question is how has this world come from
Brahman? In what form has it arisen? In the Bhaga-
vad.gitd too Sri Krsna says ‘all this 1s pervaded by
me’, and again ‘The world of Jivas is a part of Me

alone. That is, the supreme Self itsell fills the
entire world, The world is but a part thereof.

This is what the gitg-statements mean. Thus both
in the Upanisads and in the Bhagavad-gita one and
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the same teaching is found. There is a way of
clearing these doubts which has been stated.

In this world there are altogether six factors.
Of these only ecne is eternal and thatis Brahman.
The six factors are the following: Brahman,
Jiva, I<vara, the difference between Jiva and
Téwara, Awvidyi (mayd), the connections between
Avidyd and maya. These are the six factors. Of
these the Supreme Self (Brahman) is the pure
quality-less Being. It is the supreme root-cause of
everything. There is no place where that Supreme
Self is not. It is like space or air. Maya or Avidya
is dependent on the Supreme Self which is its sup-
port even as the shadow is dependent on our body.
What is called avidya is maya- The shadow of a
body is not something which is real like the dress
of a man. What is not real appears as if existing.
That is mayd. The body does not suffer in any
way by 1ts shadow. It does not bear it as a load
nor have any responsibility for it. Even if the
shadow is in an impure place the body does not

become impure. 1f someone steps on the shadow
the body does not suffer pain, In like manner médyad
has the Supreme Self for its suppori. By this
mdyd, the Supreme Self does not suffer any bondage.

ya ma sa maya- [ A0 |/ AT KT
Maya is that which is not.



344 THE VOICE OF SANKARA

Thus maya, which is not, has the Supreme Self
for its locus, it is because of this maya that all
sorts of differences appear, starting from the jiva
upto the world. The jiva and the Supreme Self are
one and the same. Although the Supreme Self is in
all things and all.pervasive, it is called jiva when 1t
is in each body. When it is called jiva the pleasure-
pain etc., which come to the body are taken as
coming to the jiva too. Although the Supreme

Self is the ground of all things and is the root-cause
of world creation, ¢reation is not the work of the
Supreme Self. 1t is Isvara (God) that does it. When
the Supreme Self takes on the power of creation it
gets the name Jéwara. Therefore Jévara creates
the world through maya which has as ils suppori
the beginning-less Supreme Self. The jiva and [§vara

are different. They will not become one. If they
become one, then the jiva will acquire the power
to create. But the jiza is never the creator. Itis
Iéwara alone that is the creator, The Supreme
Self isthe primal ground of all things. The creator is
Téwara. Therefore this world is created by Jévara
through mdya whose substitute 1s the Supreme >deli,
the primal ground. Because creation takes place
through mdya and mayd 1s what 1s destructibie, it
is said that the world is non.¢terpai. Because Brah-
man is all.pervading and is the primal ground of
everything, it is stated to be the world itself, Since
electricity is the common cause for the functioning
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of battery, fan etc., itis the general factor but for
each one of its effects there is a separate suitable
switch-board. And the function approprate to each
is performed. Similarly, although the Supreme Self
is the root-cause of all, Isvara takes on different
forms such as Brahma,. Visnu, Rudra ete, for per-
forming the cosmic functions of origination, susten.
tation, dissolution etc.

There is a verse (in the pasicadasi) which is as
follows:

1) asti bhati priyam nama ripam celt amsa-panca-
feam

2) adyatrayam brahma ripam jagadripam tato
dvayam

According to this statement, in every object
there are these five aspects: 1) Is-ness: every
object exists thus we know. 2) manifestation:
every object is manifest. We know that it is seen:
3) lovability: we desire every object, thinking
that it is required for us; 4) name: Thereis a
name for every object. 5) form: There is a
form for every object. The name and form of
every object belong to maya. Existence, manifest-
ation and lovability— these aspects belong to the
Supreme Self. Therefore it is that in the world
every objects exists and is also destroyed. Thus
Brahman alone is real. The others are all destru-
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ctible. Thus it has been stated. [évara creates
the world through maya but He does mot produce
the jiva. The jiva is beginning-less. It 18, in essence
(i.e- without the adjuncts) the Supreme Self itself.
The jive does not perish. [t ‘becomes’ the Supreme
Self (when ignorance is destroyed and the adjuncts
are removed). Thus the jiva is not alone. The
world set up by mdya will continne to  exist.
Maya too is not created by anyone. What is crea-
ted by Iévara is the world. There is, however, re-
lease for the jiva from maya- When the jiva re-
alises its non-difference from the Supreme Self,
there will be no relation for it to maya. But the
effect of maya which is the world will continue to
exist. There is, no defect orloss by such continuity-
Even after the jiva has realised its non-difference
from the Supreme Self, the world which was its loca-

ation would be there. When the body continues to
exist in the world the jiva, which has realised the
Self in that body is called jivan-mukia (the one
who has been released while tenanting a body).
Thus the Supreme Self is the primal ground. Thro-
ugh maya which depends on it Iéwara creates ihe
world. Through an experience of this, when arises
the Supreme knowledge, that knowledge is called
absolute (paramdrthika jidna). Untill this know.
ledge does not arise, one's knowledge exists in the
form of words spoken and written. This is known
as empirical knowledge (vyavaharika jfana)
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Thus the jiva's relation to the world is only
empirical. The absolute knowledge 1s experience
of its non-difference from the Supreme Sell. There-
fore there is no real comnection for the jiva with
maya which causes the appearence of the world,
Remaining in this body which is non-.eternal and
perishable the jiva ‘gains® the eternal Supreme
Self. Although the dream that one sees is false,
if while dreaming one falls down from a pial one
gets hurt which is (empirically) true. Similar
is the release of the jiva from the non-eternal
effect of mdyd and the ‘gaining’ of the eternal

Supreme Self.



Atmanusandhanas

—__m___

Sadaéiva Brahmendra

The Atmianusandhina in 36 verses in the
anustubh metre is ascribed to Sadasiva Brahmendra

Sarasvati. In verses 2 and 3 here he conveys his
respects to his preceptor Paramasivendra Sarasvati,
This is the only clue for us to infer that this work
has been composed by him. He belonged to the
17th century and was the 57th pontiff of the Kama-
kotipitha, He attained siddhi at Nerur on the
banks of the river Kaveri. He has written several
works on advaita and has composed songs both
vedantic and devotional. The whole text has been
printed in the 13th volume of the Descriptive

*Translated by Dr. N. Gangadharan.
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Catologue of Sanskrit manuscripts in Tanjore
Serfoji Maharaja Manuscripts library. Here is an
English translation of the work along with the
original text,

L1

AmAFAA(ad Mg g [AaF A |
FATT=A: TIHTHT FIATA7ZHRE ||

trayyantatatisamsiddhasuddhavidyaikagocaral
anddyantal paratmdasau joyatyanandasundarak

That supreme soul without beginning and end

and which can be realised by pure knowledge
accomplished by the series of vedantic texts and

which is of the blissful form of beauty reigns
supreme.

[2]

LR EIE AN EATEAC O B Al
AZAAIHI I FACHIAGAAE ||

srimatparasivendra $ri-
desdtlcanam vayam mudad

advaitanandamadhvika-
manghripadmamupasmalen

We merrily worship the lotus-feet of the
revered preceptor which is verily the honey of
blissful non.dualism.
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[ 3]

A RIRAAAAERASTI |
A RIEEUIE B CIRUP Rt e O]

sridefikavedanianamasdhasramavyayan |
kamseinndmamaninpadyadamabhir-
grathayamyaham a

| set a few of the thousands of gems of unmu.
tilated philosophic terms I have got from the rever-
ed preceptor 1n the form of a garland of verses.

[4]
AP AISERAFAISEATFATSTAAISEETL |
AANSTARAISTAAFISTETAA5€097 )

acyuto’ hamananto’ha-

matarkyo’hamajo’smyaham
avrano'hamakamo’ha-

masango smyabhayo’smyaham

I have not fallen. [ am endless. T am beyond
reason. 1 am unbora, 1 am unafflicted. [ am

without desire. Iam without any association. I
am without fear.

[5]
ALASZ |STARAISEARTA[SEETIA=AT; |
ST SEAAT ZTRTANseragq )
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asabdo’ hamaripo’ha-
masparsosmyahamavyayah |
. ] [ ]
araso hamagandho ha-
manadirasmyto’ smyaham

| am not the sound. 1 am without form. [ am
net the (the sense of) touch. I am decayless. I am
not (the sense of) taste. [ am not (the sense of)
smell. I am without beginning, | am not one who
18 remembered,

[6]

AT SERGFISEAAT [ SETA T |S+097Y |
AANISTRYA R STAHAISTIRY ||

aksaro'hamaliiigo’ha

magjaro smyakalo’ smyaham
apranc’hamamirto ha-

maeintyo’ smyakrto’smyaham 1

I'am without decay. I am not the symbol. 1
am not the old age. 1 am not the part. | am not
ihe life-breath, [ am not the visible form. [ am
beyond the reach of thought. [ am not the deed.

[7]
ATiF RTINS g s sgawa: |
I SEAAAISEAAG SRS ||

antaryamychamagrahyo’ -

nirdesyo hamalaksanah
5
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agotro'hamamdatro ha-
macaksusko’smyavagaham |

| am one who is present within. [ cannot be
seized. 1 cannot be demonstrated, 1 am without
any characteristics. 1 do not have anorigin. |
cannot he measured. [ am without the eves. [ am

not the speech.
[ 8]

ATTAISTRASEHETE [STFUTAT I |
A1 SER TR (ST 1SATIST AR |

adysyo hamavaryo ha-
makhando’ smychamadbhutal §
a$ruto hamadysto ha-
manvestavyo maro' smyaham .

i cannot be seen. 1 am colourless. [ am the
undivided. I am the wonderful. I have not been
heard. | have not been seen. | am one ought 1o

be sought after. Iam deathless.

[9]

AT ARG S AR ST T |
qaAIsRTAISE AL ISEFGEY 1

quayurasmyanakaso —
tejasko vyabhicaryaham |

amato hamajate’ha—
mauatisiksmo’vikaryaham |
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i am not the wind. [ am not the ether. [ am
not the one with lustre. 1| am not fickle-minded.

I am one¢ who is not thought of. I am unborn. 1
am extremely subtle. I am without change.

[0 ]

TR SATRI STARTA ST |SETTEY |
AR ISTAACAEAAATSFIT (SeFa5Y 1)

arwjasko tamasko’ ha-
masattvo’smyagun’ smyaham |

amayo’nubhavatmaha-
mananyo’visayo’ smyahiam u

I am without the qualities of rajas, tamas and
sattva. | am not any of the qualities. I am not the
super-imposition. I am the soul of experience, [
am without the second. 1 am not the material.

[ 11]

AZANSFATIISEATEAISE AT
AAEISTAZIISTASTTH ISEAAAL: |

advarto’hamaparvo hamabahyo’ hamanantarah
asrotro hamadirgho’hamavyakico’ hamanamayah

I am non-dual. I am without precedence. I am
not the external. I am without break. I am not the
ears, 1 am notlong. I am the unmanifest. [ am

without any blemish.
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[12]

yEATFERERgAISTeEaigimy: |
g sEns g sgREalETEaga ||

advayanandavijianaghano’ smyahamavikriyal |
aniccho hamalepo’ hamakartdsmyahamaksayah

I am saturated with the knowledge of the bliss-
ful non-duality. 1 am without change. 1 am
without desire. ! am untainted. I am not the
doer. 1 am decayless.

[13]

AAAFAE N SEATEAT A |
AT | SEA IR STRTIRGEF T fasTSq 1)

avidyakdryahine hamavanmanasagocarap |
analpo hamasoko’ hamavikal py smyatijvalan

1l am {ree from the acts of ignorance. | am be-
yond the reach of speech and mind. [ am not the
petty thing., [ am without grief. I am without
change. 1 am very effulgent,

[ 14 ]
ANFHATEE 14 ISEHPIT S EATET
AR A IR [SERERIAZ(AEH: |

adimadhyantahino ha-
mdadhare smyahamatatal
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dtmacaitanyaripo’ha-
mahamanandacidghanah n

I am devoid of the beginning, middle and end.
I am the extended support. 1 am of the form of

the spirit of the soul. 1 am the intense luminosity
of bliss.

[15)

AT IIAE G ERRE G FRIAT: |
AIFHTRISTH 1T AFHET T2 ||
anandamytaripo'hia-
matmaswmstho’ hamantaralh |
aptakamo hamakasat-
para atmesvaro’smyaham v

I am the form of nectar of bliss, | am one
established in the soul. I am the inner being. [ am
one whose desires have been fulfilled. I am exalted
than the ether. 1 am the lord of my soul.

[ 16]
AT ISTAZGAATEY: |
TFE 15T UFIGHTAUSTALY ||

isano’smyahamidyo' hamahamuttama piirusal
utleysto"hamupadrasidhamuttaratare’smyaham

I am the master. 1 am the one to be praised.
I am the supreme being. 1 am the most excellent.
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I am the supervisor of the sacrifices. I am rela.
tively superior.

(17 ]

FIABISE Fia: FAMILE FMAT
PEAANE YAE APTAGITAI |

kevalo ham kavih
karmddhyakso” ham karanddhipah |
guhdsayo™ham gupto’ham
caksusascalsurasmyaham n

I am the only peet. [ am the one who governs
the acts. T am the lord of the means. [ lie in the
cavity. | remain concealed. 1 am the eye of the eye.

[18)

ETEIsEeag a1 Hrgafgsndswegay |
sTifAAAISTTE saEEsAIRg 2t il

ctdanando’smyaham celd
ctdghanascinmayc’ smyaham
Jyotirmayo’ smyaham
Judydanjyotisam jyotirasmyakian |

I am the blissful knowledge. I am the knower.
I am the deep conciousness. I am of the form of
bliss itseif. 1 am of the form of lustre itself. [ am
the foremost lustre of the Juminous (bodies).
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[19]
RN AIEAE gATAAISE AqH: W |
fZ=n gasten 324t 521 941 gaAEgEg |

tamasal saksyanham
turydatt wryothom tamasak paral i
divyo devo’smi durdarso drastd
dhyeyo diruve’smyaham
1 am the witness of darkness. (I am above the
fourth state of existence and above the darkness).
] am the divine celestial being. I am difficult to
be perceived, I am the seer. one who is to be
contemplated and one who 18 firm.
[ 20]

e AagisE Bisasky g
faaat fafasediss FoemAEka s o

nifyo’ham niravadyo’ ham  niskriyo’smi niraijanal
nirmalo nirvikalpo’ hom  nirvdkhyato’smi niscalal

[ am eternai- I am fauitless. I am one who
has no work to be done. [ am unstained. 1 am
free from impurity. | am without any change 1
am one who has not been named. [ am without
any commotion,

[21]

fafawar fagar fRam feggiswagy |
faftfezar fqa=ag fAEesia e |
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nervtkdro nityapito nirguno nihspyho’smyaham
nerindriyo niyantdham nirapekso'smi niskalah

I am without any change. I am always pure.

I'am without any quality. T am without desire. I
am without the senses. [ am the director. I am

without any expeactation. [ am not the parts.

[22]

T8 TG QU GIHISERIEY
TAUHETE TTAITTGTH75 1)

purusal paramatmaham
purdnal paramo smyaham |
paravaro'smyaham
prajaaprapasncopasamo’smyaham N

{ am the spirit, [ am the supreme soul. I am
the ancient (being). 1 am the supreme. | am
remote as well as proximate. [ am the cessation of
the universe in the form of discernment.

[ 23]
WHAISTHTE T TR GOAT: |
TIAZFAIIE FAAFA AT ||
pard@myto smyaham parnak prabhurasmi puratanai
parpanandaikabodho'ham pratyagelcaraso’smyaham

I'am the rain. T am full. Iam the primeval
iord. I am one who had the knowiedge of complete
biiss. I am the one inward essence.
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[ 24 ]

AEIEHTE AAFAISE AR THAT |
591 (MFAAIAISERE AmEAtEa: o

prajidtmaham prasainio’ham
prakasal paramesvarai i

bahudhd cintyamano"hamaham
brahmadivanditai u

i am the soul within the intellect. | am shin-
ing. 1 am the supreme lord. I am one who is con-
templating in different ways. | am one who is
adored by Brahma and others.

[25]

T qARIE ARG qANI72G |
qZIZAT AZART AZEFAT REAC )

buddho’ham bhitapilo’ham bharipo bhagavinaham
mahddevo mahanasmi mahdjieyo mahesva rah

I am the awakened. I am the protector of the
beings. [ am of the form of lustre. I am the
embodiment of fortune. 1 am the great god. [ am

great. 1 should be known as great. I am ths
grzat lord.

[206]

RgFIE frged a9 sqmegiseaEy |

TR I Fgaggieragy |
6
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vimukto’ ham vibhuraham varenyo vyapako’smyaham
vai§vanaro vasudevo visvatascaksurasmyaham

I am the released (soul). I am the master, I
am the most excellent. 1 am one who pervades. |

am the fire.god. I am (lord) Visudeva (form of
Visnu). I am the eye of the universe.

[27]

Rarfadiss Fagt Aegfraggeagy |
gEisfen g FEAISE Argarsh fadiswagy )

visvadhiko ham visado visnurvisvakydasmyaham
suddho'sma sukrah santo’ham $asvate’smi

§tvo'smyaham

I am beyond the universe. I am spotless.

I am (lord) Visnu. I am the maker of the universe.
I am pure. 1 am white. I am calm. 1 am
eternal and auspicious,

[28 ]

AIAFTUCHIZARATRA g |
FAQISE 89T TN QANAISEIRY ||

sarvabhatanvardtmaha-
mahamasmi sandtanah
sarvesvaro’ham sarvajfal

sitksmah sarvagato smyaham u
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i am the excellent among all the beings. [ am
eternal. 1 am the master of all beings. 1 know
everything. I am the subtle. I move everywhere.

[ 29 ]

A% AEAAISE 3 gkt gfafya: |
qaleaT: Sl ATy |

aham sakydvibhato’ ham
sve mahimni pratisithital |
sarvantarah svayamjyotih
sarvadhipatirasmyaham

I am at once the dawn. I am firmly established
in my greatness. I am (present) in all the beings.
I am self-luminant. I am the master of all beings.

[30]
AAATRATAISE AISATGY ey |
AFEAATE T AT RPTATEIIS: |

sarvabhatadhivaso’ham sarvavyapi svardidaham
samastasiksi sarvatma sarvabhiataguhasayah

I reside in all the beings. [am all-perva-
sive. 1 am the supreme being. I am the witness of
all things. I am the soul of everything. 1 reside
in the heart of all the beings.

[ 311
AAfFZIYUIAE: qitzaraiga: |
WIS AMAISE FAIAERISEA3Y |
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sarvendriyagundbhasah
sarvendriyavivarjital )

sthanatrayavyatitc’ ham
sarvanugrahako’smyaham n

I am the semblance of the qualities of all the
senses. 1 am devoid of all the senses. 1 am beyond

the three places. | am benevolent to all.
[ 32]

AFERIARIUIAT GEEIEEISgey |
AMEZIARWIAISE FIFAISER qTI¢ 1

saccidanandapirnatmd
sarva premaspado’ smyahan

saceidanandamdtro’ ham
svaprakdso’smi sadghanal

I am the soul of fullness of existence, knowledge
and bliss. I am the object of all affection. I am
of the form of existence, knowledge and bliss alone.
I am seif-luminous, 1 am highly sensient,

[33]

FAEET: AR FF: GIHRISEAE |
AAIIARR AR TqEUSTFIRY ||

satyasvaridpalk sanmatrah
stddhah sarvatmako smyaham
sarvadhisthanasanmatra-
syatmd bandhaharo’smyaham
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I am of the nature of truth. I am only the
existence. | am accomplished. 1 am the soul of
everything. 1 am the soul of existence, the con-
troller of all. 1 am the remover of bondage.

034

SRS G501 ARG |
waISkY gawae: grmaseas i

sarvagrdaso smyaham sarvas
drasia sarvdanubharaham

svatantro’sme suvispasiai
suvibhdto'smyaham harih

I am the swallower of all things. 1 am the
seer of all. I am the person experiencing all things.
I am independent. I am quite clear. 1 am clear
dawn. 1 am (lord) Hart (Visnu.) -

[35]
9% 791 gREAIE ZazgieAafaa: |
AAF: WAFHIE HREEFARA |
aham haro hydisthoham
hetudysiantavarjital

ksetrajiioh paramatmadahdm
srimaddesikasuktitah

I am (lord) Hara (Siva). 1 am stationed in
the heart. I am deveid of reason and illustration.
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I am the knower of the field. | am the supreme
soul according to the words of the holy preceptor.

[ 36 ]

FAATHATGI-IIAT! F ToqY 934 |
RISAMFFARGHT 37 99t @29 |

thamatmanusandhana-
paro yah puruso bhavet

so nidyaklesanirmulto
brahmaiva bhavati svayam

Whoever is bent on inquiry of the soul in this
manner, that person will himself become verily the
brahman after getting freed from the anguish of
ignorance.



Sri Matrka - Pushpamala-Stutih s

( Flower-Garland of Letters)

R

sankara Bhagavaipada

Stava or Stotra is of varied types. The charac-
teristics of Stotra are mentioned in the following—

OB iy |

And
ARTRCEADIA Y [WFIFAE WA |
g mieAr s 9efad @Esgo |

Guninistha-gunabhidhanam stotram

And
Namaskarastathasisea  siddhantoltih  para-
kramak |
vibhdateh prarthana celt sadundham stotra-
laksanamM

* Translation and notes by Dr. S.S. Janaki.
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"“The stotra describes the superior qualities o
the Perfect Being;

and,

“Salutation, blessing, definitive conclusive
statement, power, magnificence, and prayer are the

six modes of expression in a Stotrar’,

A particular type of Stotra js that which
embodies the above features and also is constructed

in such a fashion that the beginning letters of the
verses are arranged in the same order of the Sans-
krit alphabet (Matrka), the vowels and consonants,
totalling fifty, or fifty-one including ksa (@). In
the Lalitasahasranama for example, Devi is called
“One of the form of the letters in the alphabet”
(Matrka-varnariipini) and ‘Oae occupying the pitha
comprising the fifty syllables (Paficasat.pitha-rapini).
In the Annaparandstaka Deviis called ‘Adi-ksianta-
samastavarnanakari’.

According to the Saivite and Sikta tradition,
the alphabet, all knowledge, lores and branches of
learning are ultimately traced to Siva and His com.
plimentary Sakti. Saiva Agamas and Sikta Tantras
have dealt at great detail with the symbolism,
philosophy and  significance of the Iletters
constituting the alphabet, their origin from
Siva and Sakti,and their relation to the divini-
ties at the three levels, gross (sthiila). subtle (sik-
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sma) and supreme (pard). “l am singing this word
of praise, in your honour composed with your own
words’’, says Sanikara in the concluding verse of
Saundaryalahari (Tvadiyabhir vagbhis tava janani
vacam stutiriyam)

Sankaracidrya who has sung the praise of diff-
erent deilies in varied types of stotras for the
benefit of mankind, has composed two Mitrka
Stoiras, ‘Miatrkda” meaning both the goddess and the
*Sanskrit aiphabet’. The present *Matrkapushpa-
mala Stuti’(Praise of the Flower Garland of Letters)
is on Goddess Akhilandesvari at Tiruvanaikka
(Gajaranya Ksetra) at Tiruchinopoly, the consort
of 511 Jambukedvarar, well known as representing
the element of water (ap). All the verses in this
stotra end with the refrain ‘vande’ khilandesvari’, in
the last foot.

The Sakta tradition recognises different forms
of the Devi in the various kshetras, although ulti-
mately She 18 the One Supreme Being (Parabrahma-
svaripini) and is of the form of Supreme knowledge
( Brahmavidya-ripini).

Three distinct chief forms of Devi are said to
be present in the three well-known Kshetras in the
Scuth-Kamakshi at Kanchi of the form of *Mahi-
rajiii’ or ‘Rajarajesvari’, Meenakshi at Madura of
the form of ‘Mantrini’ or ‘Syamali’ and Akhilan-

desvari at Tiruvanaikkd representing the form
1
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‘Dandini’ or ‘Danpdanithi’, The ear-ornament
(Tatanka) of Akhilapdedvarl i1s of special signifi-
cance as Adi Sankara is known to have performed
the Tatanka-pratistha with the Sri Chakra on it
More recently in 1909 H. H. Sr1i Chandrasekha-
rendra Sarasvati Swamigal of Kanchi Kamakoti
Pitha performed the Tatanka-pratishtha again in
connection with the Mahakumbhiabhisheka of Tiru-
vanaikka temple.

As 1s usual with Mairka-stotras, each verse
begins with the letter in the order of the alphabet,
and the other descriptive epithets are also begun in
the same lefter as the initial word in the first epithet.
There is therefore a ringing unmatched musical
assonance that runs through all the 24 verses of this
stotra. FEach of these verses is in the long Sardila.
vikriditai metre, containing 19 syllables in each
ioot of the verse. Besides the inherent musical
quality and assonance (prdsa) the verses conizin
beautiful figurative expressions and sigunificant
allusions, bringing out the greatness of the goddess
at the five levels-sthila or gross (physical form),
siikshma or subtle (manira-torm), sikshmatara
or more subtle (kamakald-form). the sikshmatama
or the subtlest (kundalini-form) and Suddhabrahma
or absolute (Nirguna form).and also the uniqueness
of the holy Ksetra.
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AAIFIA9E ASTHAAT Aql-avdf q%

A0 ARIAY AATT AT |
ARG ARUFATRIY DA TwmY

439 AASIUATAT T=2SfgamTai 1)

Adhvatitapade alamizytasive arthantararthe pare
atyarthe amaldsaye atidaye ardhend ubhitshojjvale
adhyakshe amarangana-parivyte adhyatmavidya-
maye
avyakte acalddhirajatanaye vande'khilandesvari

I bow down to the goddess Akhilandesvari,
who is in a state beyond the six modes of Maatra
Upasana, a beautifier of Siva, the Supreme Being
that is the inner essence of all things and beyond
everything, not superceded by any object, possess-
ed of a spotless heart, very compassionate, resplen-
dent with decorative crescent moon, the pre-emi-
nent (among divinities), surrounded by celestial
damse]s, the personification of Brahma Vidya,
beyond the ken (of even ascetics) and the daughter
of Himavan,

In this first verse there are thirteen epithets which begin
with the first letter in the alphaber 2’ amongst vowels and
glorify Goddess Akhilindeévari. *Adhva’ means ‘a path’ and
Mantradhva is all knowledge relating to Mantra. The Saiva
and Sikta works deal with six (sad) adhvis-three on the Sabda
side- Varna (Letter), Padz (Syllable) and Mantra (combination
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of svilables), each being dependent on one another. On the
Artha side, the three adivas are Kalad (5), Tattva (36) and
Bhuvana (224) each similarly dependent. The goddess i3
beyond these six siates (adhviritapadi). Cf. Sadadhvitiia-
ripini in Lalitdsahasranima. The Sakti's indispensable co-
ordination with Siva is mentioned n ‘alamkrtasive’ and
-ardhendubhiisojjvale’. ‘Amarahganas’ are the associate
caktis who are worshipped as ‘ivarana-devatas’. The other
epithets refer to the goddess in her supreme and transcendental
state as Brahmavidyasvaripini. The specific reference of the
goddess as ‘acaladhirajatanaya’ is reminiscent of the
Adhyatma Vidya realised by Indra as Uma-Haimavati in
Kenapanisad L. 12

(2]

A ATRASHAFTN AFETAIE
ArRIE-aUSERAey AReAieEh |

AATAIT TE-HAZHA ATATIEE
AE=gA-aEFUi I FFEsfasEai |

Adye agamasamprada@ya-ripune gearyavaryarcite
adharadi-sarojapithanilaye dlolanilalake
stamridhara-caru-mandahasite apinavaksoruhe

abrahmacyuta-sankararcitapade vande "khilande-
svare

1 salute the goddess Akhilandeévari, the pri-
mordial power, well versed in dgamic traditions,
adored by the best Jagadgurus, with her seat in the
lotuses at the Mialadhara and other cakras, possess-
ed of moving tresses of dark hair, a charming smile
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on her lower lip and stout breasts, and Her holy
feet being worshipped by all beings, including
Brahma, Visnu and Siva,

Attributes 5. 6, 7, describe the physical charms of the
goddess. 3 and 8 refer to Her unigueness in as much as She
is sdored by great dciryas and even the Trinity, Brahma,
Visnu and Siva, Cf. Atastvam iradhyim harihara-virifica-
dibhirapi (Saundarvalaharl 1; also verses 24. 25, and 91
there) :  \brahmicyuta - Sankara - prabhitibhir devaissada
pujitd (Sarasvati-Stotra) cte. The Sakti is \dyd for as the
Universal Mother She is the moving power T[he formless
Infinite (Siva) becomes finite in diversified creation due to
Sakti. the Kinetic Power. She is the personification of all
knowledge (Cf. Jiina - vigrahii and  Sistramay? in Lalii-
sahasranima 3 Sastra=yonitvit~Brakma Sarra 1. 1. 3.)

Cf. alse Kumirasambhava 1. 30 that all Jores sought Parvati at
the time of instruction. (Sthiropade §im upadesakile prapedire
prikianajanmavidyii). What wonder is there in Her being
adept in Agama - sampradaya? That the goddess has Her
abode in the lotuses at the six cakras or centres, milididra,
svidhisthing, manipira, anihaia, visuddha and djna and at the
thousand - petalled lotus - like region (sahasrira) is mentioned
at detail in Devi stotras like Lafitisahasranima and Saundarvea-
lakari, as well as in Sakia texts.

[ 33
FR G L LSRN 1t AT eIt
segiqegaIag TN rfad

57 segfadad 1aad il
gegl0l-ARA F9ngd Feasfamnrghi |
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Iecha-jaana-samasta-Sakti-sahite indivarasyamale
indropendra-varaprade ihhavanidhise inaradhite
tjye indunibhanane idhanute starthasiddhiprade
tndrani-namite ibhanana-sute wvande ‘khilandesvari

I salute you, goddess Akhilindesvari, endowed
with the three Saktis lcchi ( Wish), Jidna (Know-

ledge) and Kriya (Action), dark like th= blue lotus,
conferer of boons to Indra and Upendra (Vamana),
the presiding deity of Gajiaranya Ksstra (Tiruva-
naikka), worshipped by the sun, of the form of
Sacrifice, with a face captivating like the moon,
worshipped by the Elephant, conferer of desired

boons, worshipped by the wife of Indra and havingz
the elephant-faced Gans$a as Her Son .

Epithets 2, 7 describe the physical charm of the Goddess. She
holds in her hands nonse {pia), srad (wikuss)and a bow
{(kedanda ) with five arrows (sipaicas)-the five arrows standing
for the five Tanmitras.sabda, Sparia, riipa, rasa, and gandha. Of
these pasa represents Iocha, AnkuiaJiana and Bow and Arrows
Kriya Sakti. Attribates 3.4,5,8 and 10 refer to anecdotes about
the Tiruvanaikka (Gajaranya) Ksetra as menticned in the
Sthalapurana. According to the Sthalapurina the elephant,
Indra, Indrini, Upendra and Sun worshipped the Goddess and
secured Her grace. Ibha means ‘ciephant’; and [bhavana,
Gajaranya etc. are the Sanskrit equivaleats of Tiruvinaikka
‘Ijya’ is <Sacrifice”; the Davi is Yagasvaripini. cf, Laliti-
sahasranima, “Yajia-ripa’.
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[4]

3 fmfafifamiftany demfe dmicas
Seqlzfafamgrnd Saing faft)

ST SATHAINATY SRRATHIEY
sepifz neifayiafaey awgstameaft o

Tée tsa~virtici-saurtvarade 1dyalt isatmike
irsyddisita-citta-diracarape isapriyeisourt

idye ivaravamabhaganilaye imkarakiptodaye
i$itvadi-mahavibhiti - nilaye vande’ khilandesvare

1 bow down to Goddess Akhilindesvari, the
controller of everything, the giver of boon to Siva,
Brahma and Visnu, having worshippable attending
divinities, of the true form of the Absolute, Whose
holy feet are unapproachable to the vicious filled
with jealousy, Who is dear to Sivs, is the ruler of
the universe, glorifiable, the occupant of the left
half of Siva, appears before those meditating upon
“4m"’ and is the abode of great powers like absolute

command.

The Goddess is *141" as She possesses the power of creating,
preserving and withdrawing. Epithets 4 and 7 show that She
is the moving spirit of lévara and has the absclute control over
all things. In Idyali, the *alis’ or friends are the divinities,
the *ivarana-devatas' (see tbove verse 1, epithet 10) worshipped
at different levels or the Yoginis Sdakini, Rikini ete, attending
upon the Goddess, In the Mantra-Sastra each syllable is signi-
ficant. In ‘Krim' for example, K is Kali, R is Brahma, 1 is
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Mahimaya, Nida is the Matrix of the universe and Bindu is
the dispeller of sorrow. Imkiraklptodaye, means that the
Groddess is sure to arise in the mind of the devotee or sidhaka
who meditates upon Her with the Bija mantras like ‘Krim* and
‘Hrim’ ending in ‘Im’. The super-human powers or mahivibhiitis
are eight-becoming small {auimi), big (mahimi), weighty
{garimd} and light (JaghimT) and also the power of obtaining
everything (pripti), nresistibie will  (prikamya), supremacy
(iditva) and subduing all to his will (vaesitva)., These vibhiitis
or siddhiv arve inherent in I$vara and his associate Sakti.

[ 5]
IAFTFWRARCZHRO At =207
TFFEABAA TTARATAUBAT |
IHEFFANAT IHAT I ITAqS
A IH-AIFTW L STHA0TH )
udyadbhanusahasrakotikirane urvidharendratmaje
utphullambwalocane ubhayakaveryantaralasraye
udyaccandranibhanane urutare wccisane ujjvale
uddamadyuti-puiija-manjulatare vande ’khilandes-
vars
1 bowdown to goddess Akhilandedvari, dazzling
like the rising multi-rayed Sun, daughter of the
mountain Himavan, with lovely eyes, resembling
the blossomed lotus, having her abode in between
the two Kiveris (the lower and upper streams),
with a charming face like the rising moon, the
Supreme, occupying a lofty seat, the resplendent
one, and capuvating with Her extraordinary bril-
liance.
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The first epithet is the same as the beginning in the
Minaksi = Paiicaraing. For the reference ‘Daughter of the
Mountain’ see above verse |. The other epithets in the verse
bring out in a general manner the irans-cosmic splendour of
the abode and throne of the Goddess as described in a splendid
manner in the Lalitisghasranaima and the Saundaryalahari.
Worshippers of Devi know that the abode is called Sri Nagara
and it 15 surrounded by 25 ramparis. In the middle there
shines the Cintamani Palace. The Deévi sits in ithe Bindu
Pitha in the Sri Cakra in that palace. This macrocosmic
brilliance only symbolises a parallel abode of Devi with
identical glory in the microcosm of the human body and Her
presence therein.



THE TEACHINGS OF SANKARA

T s R T R P s e T O P e

Dr. Sengaku Mayeda

{Extracts from the book “A Thousand Teachings"” the Upadesa
Sihasri of Sankara, translated with introduction and Notes),

It was the knowledge of Brahman,the absolute,
that Sankara taught to his followers over and over
again, The teaching that Aiman. one's inner Self
{pratyagatman), is wholly identical with Brahman
is not only the starting-point of his philosophy but
also its goal. Sankara’s central doctrine is Afman's
identity with Brafman; this truth arrived at by
the Upanisadic thinkers was the culmination of the
serious quest for universal truth which Rg-vedic

*Courtesy :  University of Tokyo Press 1979
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noet-thinkers had first begun. In Sankara’s view
the knowledge of this truth is the means (sddhana)
to {inal release.

When the knowledge (vidya) (of Brahman) 18
firmly grasped, it is conducive to one’s own beati-
tude and to the continuity (of the knowledge of
Brahman) And the continuity (of the knowledge
of Brahman) is helpful to people as a boat is helpful
to one wishing to get across a river. (drdhagrhita
hi vidyatmanah $reyase santatyai ca bhavati

vidyasantatisca prapyanugrahdya bhavati naur-

tva nadim titirsoh
Upad. 11, 1, 3).

Philosophy is not his aim but 18 rather a vital
weapon with which to fulfill his aim, which is to
rescue people out of transmigratory existence.
Logic and theory are subordinate to this end.

The Advaitic tradition started long before
Sankara; it has its origin in the Upanisads. The
Gaudapadiyakarika is the earliest extant that advo-
cated illusionistic Advaita. 1t was, however, Sankara
who established the illusionistic Advaita tradition
based on the concept of nescience and the Sari-
khyan dualism, and made it the main current of the
Vedanta.

Sankara holds, that Brahman is Atman and
Atman is Brahman, but this truth may be approa-
ched along different lines. When Sankara undertakes
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his search for the truth--or, rather, when he
explains to his pupils or renders the truth he bas
already attained--he does it from two different
starting-points.  Accordingly, in the Upadesa-
sahasri, two different approaches are recognizable.
When in his search for the truth he sets out from
Brahman as the uliimate cause of the universe, he
comes, through a theological or cosmoclogical
approach, to the knowledge that Braimanis dAtman.
When his investigation sets out from the inner
Atman, he arrives, through a psychological or epist.
emological approach, at the knowledge that dtman
18 Brahman. The second line of approach is ado.
pted and much more frequently than the first in
Sankara’s works, including the Unadesasihasri.
However, neither of them can be complete by itself,
and there is a third aspect which is that the know.
ledge of Brahman and Atman is attainable only
through the Sruéts. and so the conclusion arrived
at by the two approaches is to be confirmed and
authenticated by the Sruféis. Through an exegesis
of the Srufis, Sankara determines that the Srufis
state the truth of the identity of Brahman and
Atman.



Anubhutisvarupacarya
His contribution to Advaita Vedinta

Dy N. Veezhinathan

1

Anubhatisvargpdcarya- His Works, Tdentity. and
Date

Anubhitisvarapicirya who is known in the
Advaitic tradition as the Prakatartha-kdire or the
author of the work Prokatarthavivarane—an
independent commentary on the bhasya of Sri
Sankarz on the Brahma-sitra is one of the most
important among the Advaitic writers of the post-
Sankara period. He has been well.known in the
history of grammar as the author of the Sarasvata
grammar, His works in Advaita are of the nature
of commentaries. Of these, some were mentioned
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in Mr Tripathi's introduction to the Tarkasam-
graha of Anandagiri' He wrote mainly commen-
taries.® All the three prakaranas of Anandabodha
received his attention and we have manuscripts of
his glosses on the Nydyamakaranda (Sawigraha),
the Nyayadipavali (Candrifd), and the Pramdna-
mila (Nibandha). Among the other standard
authors on whose works Anubhiitisvariipacarya
commented upon are Gaudapiada, Sankara, Vimuk-
jarman, and Sriharsa. On Sankara’s commentary
on the Mandakya-kirika of Gaudapada, a brief
tippapa was written by Anubhatisvaripacirya and
this has be2en published by the Sanskrit BEducation
Society, Madras. On Sankara’s Brahma-sitra-
bhisya., Anubhitisvariipicarya wrote the commen-
tary called Prakaidrthavivaranas which has been
published anonymously in the Madras University
Sanskrit Series. On the [s{o-siddhi of Vimuktitman
published in the Gaekwad Oriental Series, Anu.
bhitisvarapacirya wrofle an exiensive commentary
known as [stasiddhivivarana. This work has been
available in manuscript® without its identity being

1. Tarkosamgraha, Gaekwad Oriental Seriesp. ix.

2. New Catalogus Catalogorum, Vol. I, pp. 208-209
{University of Madras, 1908).

3. Government Oriental Manuscripts Library, Madras,
Ms No. 4384,

Sri. R, Krishnamurthi Sastri, M A,, FProf, ol Vedanta,
Sanskrit Collage, Madras, is preparing a Critical Edition of
this commentary for the Ph. Degree of the Madras University
under the supervision of the author of this paper.
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found out. A careful study of this commentary
shows that this 18 a work of AnubhdGtisvaripa-

cirva. it also shows that the commeniary of
Jhanottama made known ic the scholars in the

Gaekwad Oriental Series Edition on the text is real-
ly derived from Anubhitisvariipdcarya’s commen-
tary on the /sla-siddhi- The other standard writer
on whose work Anubhiitisvaripacirya commented
is Sriharsa. The commentary of his called  Sisya-
hitaisini on Sriharsa’s Khandana-khanda-khadya
is also unprinted and itis available in a single
manuscript in the Big Bhagpdar at Jessalmere.

in the Gita-prasthina, Anubhitisvarupacarya
made his contribution in the form of a brief gloss
on Sgnkara’s (itabhasya, which is still in manus-
cript. Naturally, we would expect that our author
did not omit to do something in the Upanisad-pras-
thana. There are evidences of Anubhfitisvartipa-
carya having commented wupon Sii Sankara's
bhasya on the Upandisads. There are manuscripts of
Upanisad-bhasya-tippna=s mentioning Prakaidir-
tha-kara, that is, Anubhiitisvainpacarya as the
author. But the same texts are also current as the
productions of one Narendrapuri in some cases and
Anandagiri in some other cases, Narendrapuri
was closely associated with Anubhiitisvaropacarya
both in grammar and in Vedanta and Anandagiri

is well-known as the pupil of Anubhatisvaripa-
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carya.' These make the textual problem of the
Upantsad-bhisya-tippana-s referred to above some.-
what complicated and this problem requires careful
and immediate investigation,

We have thus eight works of Anubhiitis-
varapacarya, namely, the Prakafirthavivarana, the
Gita - bhasya - tippana, the Gaudapddiya-bhdsya-
tappana, the Isiasiddhivivarana, the Sisyahitaising,
and the commentaries on the three prakaranas of
Anandabecdha,

As to the identity of Anubhutisvariipacirya, it
18 clear that the Advaitic writer is the same as the
author of the Sirasvata grammar; for, between the
grammar on one side and the Advaitic commen-
taries on the other, and also among the Advaitic
commentaries themsaives, there are agreements
which are of a conclusive nature about the identity
of the authorship in all these cases. Similar agree-
ments of a very conspicuous nature are to bz seen
between the Tattvaloka® of Janardana and the
Prakatartha-vivarana and the other works of this
cycle. Janirdana has been held by scholars to have
been the civil name of the prolific Advaitic com.
mentator Anandagiri or Anandajnina. Prajiana-

4. See Tarkasamgraha, pp. X-Xi.

-5 Printed in the Bharatiya Vidyd Series. No. 27,
Bombay-7.
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nanda who has commented on the Taftvialoka relers
to Anubhatisvariipdcarya as his perama-guru.”

Anandajndna, a pupil of Anubhiitisvariipacarya
has been assigned by Mr. Tripithi to the middle of
the 13th century, a date which Das Gupta also
accepts. Amalinanda the commentator on Vicas-
patimisra’s Bhamait replies without mentioning the
name to Anubhiitisvarapicirya’s criticisms of
Vacaspatimisra. Amalananda flourished in the
first half of the 13th century; and, this is evident
from his statement at the end of his Kulpataru
that he wrote his work under the Yadava king of
Devagiri, Krspa (1248-1259 A. D.) and his brother
Mahddeva. Anubhdiisvarapacirya must, therefore,
be taken as having flourised in the first half of the
13th century A. D.

It

His Times and The Historical Background

We have so far reconstructed the personality
of Anubhitisvariipicirya and shown the extent of
his coniribution on the basis of the evidences
supplied by manuscripts. Anubhdfisvariapacarya
no doubt became a forgotien author in the history
of Advaita., His commentaries on the Ista-siddhi.
Khandana - khanda - khad ya, Nyaya - makarandea,

6. See Adyar Descriptive Catalogue, Vol. 1IX, p. 319a.
J
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Nyayadipavalt,  Praménamala,  Sri Sankara’s
bhigsya on the Gaudapada-karika and the Bhagavad-
gita fell into oblivion. But his commentary on the
bhasya of Sri Sankara on the Brahma-sitra, name-
ly, the Prakatarthavivaranae which may be rightly
described as his magnum opus was remembered in
the Advaitic tradition, Even in respect of this his
real identity was lost as he was remembered only
as Prakatartha-kara (the author of the commen-
tary Prakatirthavivarana). We have clear refe-
rence to him in the writings of Anandagiri. This
is, as it should be; for Anandagiri, as has already
been mentioned, was a pupil of Anubhutisvaripi-
ciarya, and his T'aétvaloka, as he himsell says. was
directly based on the Prakatartha-vivarana.’” Anu-
bhitisvariipacarya vehemently criticises Viacaspati-
misra’s distinct views on Advaita that are embodied
in his commentary Bhamati on Sri Sankara’s
bhasya on the Brahma-sitra. Amalinanda-Vyasa.
srama in his Kalpatarw on the Bhamati answers
Anubiitisvariipacarva’s objections. He, however,
does not refer to Aaubhiitisvaripaciarya by name.
The details of these criticisms can be had in Prof.
Hiriyanna'’s article entitled Gleanings from the
Prakaiartha-" But for the present it is necessary
to point out that the references in Amalinanda
could easily be identified as ome to Anubhutisva-

7. Ibid.
8, See Journal of Orienial Research, Vol. 15, pp. 1-5.
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ripacarya. Govindinanda in his commentary
Ratnaprabhd on the bhasya of Sri Sankara on the
Brafima-sitra identifies a reply in Amaliananda as
directed against the Prakatartha-kara’ Purusot-
tama—ithe disciple of Riamatirtha Yati" who flou-
rished in the middle of the 16th century in his
commentary Subodhini on the Sawmbksepasariraka ™
of Sarvajiatmamuni and Appayva-Diksita in his
Stddhantalesasamgraha™ make refferences to
Prakatartha-kara- Govindiananda, already reffered
to, has had access to the Prakatirtha vivarana, for
there are several contexts in which he shows the
influence of that work., " Dhanapatisiri in his
commentary Bhasyotkarsadipika on Sri Sankara's

9. prakatirthakiraistu patakaprasiddha-antodatta-svarai
paribhdsikak iti vyakhyatam, tat kalpatarukirair
dasitam, Ratnaprabhi, p, 311.

10, See the Article — The Date af Rimatirtha Yati, by

P, K. Gode, Adyvar Library Bulletin, Vol. VI, Pr II,
pages 107-110.

i11. Sawiksepaiiriraka, Anandiirama Sanskrit Series, Vol
II, p. 628.

12. Siddhintalesasqiitgraha, Vol, TL, pp. 2. 12, 23. (Publi-

cations of the Department of Indian Philosophy,
Madras University No. 41.

13. (1) pardkriantam citra darpanalikivim dcdrvail iTy =
paramyate, Ratnaprabhd (Nirnaya-Sagar Press,
1909), p. S61. See Prakatirthaviverana, p. 660.
This work wil hereafier be reffered to as Py,
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bhasya on the Bhagavadgiti makes'* reference to a
particular view on avidys and this view could easily
be identified as that of Anubbitisvarapacarya. All
the above references do clearly point out that some
of the criticisms and specific views ol Anubbitisva-

riipicarya were remembered in the writings of the
later Advaitins.

To appreciate the place occupied by Anubhuti-
svariipacarya in the history of Advaita in the posi.
Sankara period, it is necessary to refer to some of
the authors who preceded him in the immediate
past—authors who belonged mnot only to (he
Advaitic schoo!, but also others who were acuve
in opposing the philosophy of Advaita. The latter
opponents ol Advaita were mainly of Iwo groups—
the Naiyayikas and the Bheda-bheda-vadins or the
Brahma-paripama-vadins. [he two formed ihe
main targets of the criticisms of the Advaitine in the
centuries immediately following Sri Sankara.

Of the exponents of the bhedi-bheda-vada,
Bhaskira who appeared on the scene immediately

(ii) etatsitrabhisyabhavinabhijii} sannyasisrama-
dharmasravanddan vidhirnastiti  vadanti, Ratna-
prabhi, p. 818. See PV. p. 98Y.

14. anadiranirvicyd Dbhitaprakrtil cinmatra-sambandhing
mdyd, tagyam citpratibimbih isvarai, rasya eva V=
naviksepa sak timedavidyibhidhinesu paricchinna=
anantapradesesu cit pratibimbe jiva iti kecit, Bhisyoi-
karsadipikd, p. 357. Cf. PV., page 3,
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after Sri Sankara led the opposition against theexpo-
sition of Sri Sankara. in the introductory verse to his
commentary on the Brahma-sitra, Bhiskara says
that his commentary is to refute the interpretation
of the Brahma-sitra, by those who read their own
ideas into it thereby distorting its sense’. A study
of the Brahma-sitra-bhasya of Bhaskara shows that
he has Sri Sankara in his mind. In his wake appear-
ed Kedava and the author relerred to as Brahma-
prakadika-kira, one Midhava and a wnier named
Amrtananda.'® The Advaitic dialectics against this
group of critics of Sri Sankara had 1wo of its lead-
ing protagonists in our author Anubhitisvaropa-
cirya and another named Anandinubhava who also
lived almost in the same age. He wrote two works
Padartha-tattve-nirpaye and Nyayeratnadi pavali-
We could alse add to this the earlier writer
Anandabodha on whom our author Anubhiati-
svariipicarya wrote — commentaries, Bhaskara
upheld not only the old pre.Sankara puilosophical
positions of bhedd-bheda and paripdma DUl also
upheld the ancient view on the sidhane plane of
combining jiana and jfarma and the monastic
mode called tridandi sannydse. Bolh Anubhuti-

15. sittrabhiprayasamvittyd svabhiprayaprakasanat
yydakhyatam yairidem Sistram wydkhyd iyam ranni-

prttipé — Introductory Verse.

16. PV., pp. |, 10, 24, 29, 55, 84, 11§, 128, 370, 375,
417, 429.
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svaripacirya and Anandianubhava criticized effec-
tively Bhaskara who symbolised this type of oppo-
sition fo SriSankara. In the field of Nyiya also
there was vevival of activity which was directed
mainly against the philosophy of jagan-mith-
yatva.  In the times before the 10th century —if we
may draw a rough demarcation like that—the

riiiodox dardéanas and particularly the Nyaya were
concerned with opposing the Buddhist schools.
After this period when the influence of Buddhism
waned, the attention of the orthodox schools turn-
ed in a more pronounced manner againsi each
other. Different schools of Vedanta developed and
the controversies in the field of philosphy were
concerned with these differing stand-points within
the fold of Vedanta. The renewed activity in the
field of Nyidya may be said to have received a fresh
impetus from the new technique developed by one
Kularka Pandita in his mahdvidyanumana. After a
time the Nyiya school was rendered more or less
ineffective and the Bhedi.bheda school was super-
seded by the new developments of the theistic
schools of Ramianuja and Madhva. Later Advaitic

dialectics concerned itsell in the main with the last
mentioned schools.

When we view the history of Advaita in rela-
tion to the other schools on the lines indicated
above, we can see what important role certain abije
exponents of Advaita played in the field when post-
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Sankara Advaita had to contend against the Bheda~
bheda and Nyaya schools. At least three powerful
advocates of Advaita could be mentioned as the
most active controversialists of this phase—Anu.
bhitisvarapacarya, Citsukha, and Anandanubhava.
Just as Bhaskara was roughly handled by both
Anubhitisvaripicirya and Anandanubhava, in
Nyiya the author of the work called Manamano-
hara (Vadivigidvara)'® was the common target of
attack for Anandinubhava and Citsukha.

Not only did the two authors Anubhitisvaripi-
carya and Anandanubhava live in about the same
age and do the same kind of work, but there seems
to have been some kind of connection between
them; for we find Anandagiri who was—as Janir-
dana-—a pupil of the former writing commentaries
on the works of the latter, Like the Tafttviloka
and the Tarkasamgroha of Janirdana— Anpanda-
jnina- Anandagiri, the Padarthatattvanirnaya of
Anandinubhava is a critique of the Nyiva-
Vaisesika categories.

Anubhutisvarupacarya’s contribution to Ad-
vaila lies in his critical examination and the final
rejection of the Nydya-Vaisesika and Bhedabheda
schools, Further he has distinct views as regards

16. Published by Swami Yogindrananda in the Had-
dariana-Granthamald series, No, 2., Varanasi, 1973.
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some of the most important concepts of Advaita
and they have considerable importance in the
historical development of Advaita

i1l
Anubhiitisvarapacirye and the Nyaya-Vaisestka

The Vedinta.Sitras themselves have reference
to the views of the Nyiva-Vaisesika particularly of
the Vaisesika school. The Vaisesika it is well-
known hold a theory of the creation of the universe
from atoms as the material cause to which the
Vedantic position of Brahman as being the sole
material and efficient cause of the universe is
directly opposed. in the wake of their basic theory,
the Nyaya-Vaidesika realists hold also several other
categories all of which are not acceptable to the
Vedantins. Under all the contexts where the Sitras
have direct or indirect reference to the positions of
the Nyiya-Vaiéesika, and under the bhiasya on
these where Sri Sankara briefly refutes the Nydya-
Vaisesika views, Anubhiitisvaripaciarya takes the
occasion to enter into furhsr details and launch
upon a syslematic examination and refutation of
the Nyaya-Vaisesika theories. We may in passing
take note of the coniexts in which the Nyaya-
Vaiesika criticisms occur in the Prakatartha-
pivarand.

At the outset under the adhydse bhasya,
Apubhatisvaripiacarya speaks of the anyatha—
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khyati of the Naiyayikas more than once.»” While
commenting on the Brahma-satra, jenmédyasya
yatah (1. 1. 2) SriSankara refutes the Naiyayika
stand-point that God is to be inferred on the basis
of a syllogism as the creator of the universe. Here
Anubhitisvaripacarya devotes some attention to
the Nyiya-VaiSesika theory of God and ecreation
and criticises the same." Sri Sankara’s reference
to famas in his commentary on the Brahma-satra.
Juotisearanabhidhanat (1,1, 24) is availed of by
Anubhiitisvariipacarya to criticise the Nyiya—
Vaisesika view that famas is not a positive entity, "*
The section known as the Devatadhikarana® pro-
vides an occasion for Anubhitisvariipacirya to
examine the logicians' theory about the non.eterna-
lity of subda.*

In the same context, Anubhatisvariipicarya
exammnes the category of sakti which the Naivayi-
kas do not accept and criticises the latter mention-
ing Udayana by name The Brahma-sitras*®
revert to the Vaidesika tenet of the atomic origin of
of the world.  Anubhifisvaripacarya makes his

L7. PV..P. 6-7.

18. ibid., pp. 40-43.

19. Ibid., pp. 139. |

20.  Brahma-satra, 1, 11, 28-30. PV, pp. 284-30.
21 Ibid,, p. 286.

22, II, i1, 11-17.

10
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elaborate critism of the Vaisesika theory of atoms
together with the critical examination of the six
padarthas accepted by the VaisSesikas along with
their sub-divisions In the sequel also both in
Sankara's bhasye and the Prakatarthavivarana
there are criticisms of the Vaisesika view particu-
larly. in the section known as Patyadhikarana,” the
Naiyayika theory of God as the efficient cause 1s
taken up again for criticism in both the bhasye and
the Patyadhikarano. This section is very important
as herein Anubhiitisvaripacirya gives a systematic
critique of the sixteen padarthas of the Nyaya
school: and his criticism runs to over thirteen
pages.’ The discussion about @kdsa in the Brahma-
satra-yavadvikaram tu vibhago lokavat,” provides
an occassion for Anubhatisvaripiciary to examine

] ]

in detail the Nyaya conception of dik and kala™.

IV

Angabhiatisvarfpacarya—His Views on Advasta
and His relation to the Bhaskara School

The philosophy of Advaita centres around the
doctrine of avidya or maya The distinguishing
feature of this school is the doctrine that the mate-

23. Brahmae-sttra-s, 11, 1i, 37-41.
24, PV., pp.. 562-574.

25, [fL i 7.,

26. PV., p, 592.
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rial world 1s an illusion. It is, therefore, referred
to as maya-vada. The ultimate reality is Brahman
which is attributeless (nirguna) and formless (nira-
kara) and which is of the nature of absolute consci-
ousness. Owing to avidyg or maya, it appears as
jiva, Isvara, and the world. The universe as such
1s indeterminable either as real or unreal. Jiva is
to realize its identily with Brahman. To remain as
Brahman is the ultimate goal, thatis, liberation.
And. this is possible only by overcoming awidya.
Avidya could be removed only by the direct
experience of Brahman. This, 1n short, is the philo.
sophy of Advaita.

Bhaskara who cppeared on the scene immedi-
ately after Sri Sankara criticized the concept of
nirguna Brahman, the theory of awidya, the
doctrine that the universe is illusory, the conten-
tion that direct experience of Brahmaan is the means
of liberation and the concept of jiwanmukti. As
against Sankara, Bhaskara upheld that the ultimate
reality i1s possessed of atiributes (saguna Brahman),
the universe is real by being the itransformation of
Brahman, and liberation results from both jiana
and karma only alfter death and not here and now.

Brahman

The Upanisadic texts speak of two forms of
Brahman. Some texts convey Brahman as attri-

buteless (nirguna) and formless (ntrakdra). Other
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texts speak of Brahman as having attributes
(saguna) and forms (sakara). The Upanisadic
texts such as *‘Brahman is not gross, not f{ine, not
short. not long, without sound, witheut touch,
without form, immutable, etc.,” convey Brahman to
be free from quality and form. Andthe Upanisadic
texis such as ‘He cherishes all (righteous) desires,
contains all (pleasant) odours, and is endowed with
all tastes’, etc.,”” convey Brahman as having quali.
ties, In the same way the Upanisadic text ‘Verily
there are two forms of Brahman, gross and subtle.
mortal and immortai, limited and unlimited, defi-
nite and indefinite,”? declares Brahman to have
forms, SriSankara notices this distinction between
iwo forms of Brahman, one which 1s without attri.
uies (nirguna) and the other which 1s conceived-
with attributes.” He adds that although Brahman
as it is in itself can be but one, it may yet be viewed
in such a way that it appears to possess atiributes
which do not geauinely belong to ii, jJust as a piece
of crystal, although reaily t{ransparent appears red
when a red hibiscus flower 1s placed near it. Hence
there is no reason why certain texts should not
teach, with a view (o meditative worship, that
Brahman has such and such attributes and forms.™

27. Brhadiranyoko’panisad, IlI, viii, 8.

28. Chindogyo’ panisad, 111, xiv, 2.

29. Brhadaranyake’ panisad, 11, iii, 1.

30. Sri Sankara’s commentary onthe Brahma-sitra, 1,1, 12,
31. Ihid., on the Brahma-sitra, 01, ii, 15.
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The author of the BrahAma-s@tra points out’
that Brahman by itself cannot have these two con-
tradictory characteristics, as ii is opposed (o
experience. It may be said that Brahman by itseif
is free from ail attributes, but by its association
with a limiting adjunct it acquires qualities and
forms which are real. This coatention is not
correct; for, the true nature of a thing cannot
change because of its association with some limiting
adjuncts. Redness in a crystal which is colourless
is caused by the redness of a flower placed by its
side and it is not real. Similarly the qualities and
forms in Brahman which 1s pure consciousness are
caused by avidya and hence they are not real. Of
the two aspecis of Brahman set forth in the Upa-
nisads we have to accept that which is free from
any adjunct as its true nature. The other aspect of
Brahman is only superimposed on it by auidya, and
hence it is not real. This aspect, however, 18 men-
tioned for the sake of worship.””

As regards the forms mentioned in the Upa-
nisads with reference to Brahman every such form
is denied of Brahman in the Upanisadic texts that
are negative in character.”* The Upanisadic texts

32, Brahma-gecea, 11, i, 11.

13. Sri Sankara’s commentary on the Brahmui-siitra,

oL, i, 1.
34. Ibid., on the Brafma-siitra, 11, 11, 17.
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“He goes from death to death who perceives any-
thing like variety’™ teaches that manifoldness in
Brahman is not true by condemning those who see
difference in it. From these it is clear that forms
and qualities in Brahman are pot true and Brahman
is formless and attributeiess,

Avidya (AjRana)

Now the question arises as to how Brahman
of this nature could be the cause of the world. The
Upanisadic text “That from which these beings
arise, That from which they derive existence and
manifestation, That into which they lapse back at
the time of dissolution—seek to know that; That is
Brahman’'* states that Brahman is the cause of the
universe. Itis in order to account for the rise of
the universe from Brahman that the Ubpanisadic
text “The sages absorbed in meditation discovered
the creative power (madys) which is present in
Brahman and which consists of the three qualities
of sattve. rajas. and tamas™ " introduces the prin-
ciple of maya. The expression ‘creative power' in
the passage cited above stands for mays which is
identical with awidya or ajiana. Sri Sankara in
his commentary on the Brahma-sitra, tadadhinat-
vadarthavat'® states about awvidya (maya) thus :

35, Katho'panisad, I¥Y, 11.

36. Taittiriyo®panisad, 111, 1, 1.
37. Svetasvataro’panisad, 1, 3.
38. Rrahma-gsiitra 1, iv, 3
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“ Apidya is the root.cause of the world; it is desig-
nated by the word awyakfa; it is indeterminable; it
is identical with maya;: it is deep sleep; it 18 para-
mésvara$raga, that is, it depends on Brahman. And
in it the individual souls not aware of their identity
with Brahman rest”.*” This passage affirms the
identity of mays and avidya or ajiana. We shall
now set forth Anubiitisvaripacirya’s view on
maya-avidya.

The Upanisadic text - “Know mayd to be the
primal cause of the universe and mahésvara 2as
possessing maya,"** states that maya is the source
of the universe and it is present in Brahman—the
pure consciousness. According to Anubhiitisvarii-
pacarya the word mahesvare in the Upanisadic text
cited above signifies puze consciousness, that is,
Brahman. He points out that maya is present only
in the pure consciousness(ein-matra-sambandhini)™
word only clearly shows that m4ya is not present in
anything else, namely, ISvara or jiva or the insen-
tient objects. Maya is indeterminable. It is not real;
for, in that case it cannot be removed. |t is not
unreal, like a flower sprung from the sky; for then
it cannot serve as the transformative material cause
of the world. 1t cannot be real and unreal at once;

39, avidyatmika hi bijasaktih avyaktasabdanirdesya
paramesdvarisrayid mayamayi mahdsuptih yasyam
svariipapratibodharahitil Serate samsdrino Jivah.,

40, Svetavataiva’panisad, 1V, 10.

41, FPV.,p. 3
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for, that would violate the law of contradiction,
Miaya does not have parts; for, if it has parts then
it must be admitied to have a beginning, Hence
it must be admitted that magys does not have
parts. The conclusion presents another difficuity.
If maya does not have parts, then it cannot be
viewed as the transformative material cause of the
universe, Itis a matter of ordinary experience
that only those objects having parts do serve as
the cause of the effects. Hence mayi cannot be
said to be partless. ltcannot be pariless and possess»
ed of parts atonce, for, that would violate the law
of contradiction. These difficulties do suggest that
maya is indeterminable (anirvacaniya)-

When it is said that maya does nof have parts,
it must be understood that maya does not have
parts that are real in nature. It does have parts that
are indeterminable. The parts possess the powers
of veiling (avarana) and projection (wiksepu). They
are termed ajiigna of avidya- The reflection of
pure consciousness in avidyd is jjva. Since there is
plurality of avidya, the jivas are many. Since the
limiting adjunct of jiva, namely, awidys is limited,
jiva as such 1s also limited although in its true
nature it is all-pervasive. Sri Sankara in his com_
mentary on the Brahma-satra states: Brahman—
the pure consciousness does exist in the physical
body; but it does not exist only there. It is all-
pervasive and this is known from the Upanisadic
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text “*It is eternal and all-pervasive like etheric
space.”” .fiva as such, on the other hand, exists
only in the body, as it cannot exist anywhere apart
from the body which is the field of its experience.*
In another place he states that jiva, being limited,
cannot be the cause of the universe.'”

It might be said that the indeterminable part of
maya cannot be held to be the limiting adjunct of
jivas for, Sri Sankara in his commentary on the
Brahma-satra-tadadhinatvad arthavat states avidya
to be the limiting adjunct of jroa. Anubfitisvaripa-
carya points out that the indeterminable parts of
mai/id alone serve as the limiting adjunct of jiva-s.
But since they are removable by knowledge (vidya) of
Brahman they are termed avidys by Sri Sankara.*
The sense of the term avidyd, therefore, is the inde-
terminable paris of mdyi—the whole. And, since
the whole and parts are identical, mayd—the
whole is said to be of the nature of awidya—its
parts.* The distinction of whole and parts as

42. nanu iSvaro’pi Sarire bhavati, satyam $irire bhavari . Ml
tu Sarire eva bhavati, dkidavat sarvagatasca nitvah iti
vydpitvasravawat, jivastu Sarire eva bhavari tasya
bhogadhisthindt Sarirddunyatra vrtiyabhavae, Sri San-
kara’s Commentary on the Bralma-sitra, 1, ii. 1.

43, no eca upidhiparicchinnasya avibhols pranabhrial; dyubl-
vadyayatanatvampi samyak sambhavati, Ibid., 1, iii; 1.

44. See Foot-Note, No. 39,

43. PV, p. 325
11
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regards mayg is only illusory and not real. It
comes to this. The reflection of pure consciousness
in maya is Isvara. And, the reflection of pure con-
sciousness In awvidyd — the indeterminable part of
madya 1s jiva. There 18 the plurality of avidya and
hence there are many jivas.** The consciousness
which serves as the original 1s pure and to remain
as it is liberation,

This way of viewing maya-avidya solves the
problem of accounting for the distinction of the
bound and the released souls, In the case of the
individual soul who realises his identity with the
consctousness that serves as the original, awvidys or
ajana which 1s his limiting adjunct is aanihilated.
Thereby mind —the effect of awidys is removed and
its removal leads to the removal of the character.
istics of finitude, agency, etc., pertaining to the
individual soul- Such an individual soul then
ceases to be an individual soul and remains as pure
consciousness which serves as the original for both
the reflections of I$vara and jivas. He is the
released soul. The others are the bound souls.
The universe which is the transformation of maya
does exist, but it is not experienced by the released
soul. This maya will be annihilated only when all
its parts which serve as the limiting adjuncts of
jivas are annihilated. The parts, however, will be

46. FPV., p. 3.
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annihilated only when all the individual souls
realize their identity with pure consciousness that
serves as the original. To sum up this part of our
discussion: The pure consciousness reflected in
avidya—the indeterminable part of maya is jiva. It
acquires the characteristics of finitude, agency, etc.
This is bondage. And to be free from all these
characteristics and to remain as the pure conscious-
ness that serves as the original is liberation. ¢

Jiva and [svara

Advaitins seek to explain the nature of jivg and
livara in three different ways: and they are prati-
imba-vada, dbhdasa-vaida, and avacchedu-vida,
These three may be explained successively as
follows:

Pratibimba-vada: This view is advocated by
Padmapada in his Pasicapadiks and by his com.
mentator Prakasatman in his Vivarana. According
to this view, awvidyd which is super-imposed on
Brahman—the pure consciousness receives its
reflection, itke a mirror, the refiection of a face.
The pure consciousness which serves as the proto.
type (bimba) is Tévara. And the reflection of pure
consciousness in gvidyé and its product—mind is
Jiva.

This theory known as pratibimba.vada is
explained in a slightly different way by Sarvajnat-

47. Ibhid., p. 4.
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mamuni in his Samksepasiariraka., He holds both
1évara and jive to be the reflections of pure con-
sciousness in quidyd and mind respectively. The
unique feature of prafibimba-vide 1s that the
reflected image is identical with the prototype and
hence it 1s real. But wrong localisation and trans-
position of the prototype in the limiting adjunct
and the defects of the limiting adjunct presented in
the reflection—these are not real, that 1s, indeter.
minable either as real or unreal.

Abhasa-vada: This view is advocated by
Sureévara. It is almost the same as the previous
one, It is different omly in the conception and
interpretation of the nature of reflection. Accord-
ing to the previous view, in a reflection the reflect-
ed image is identical with the prototype and hence
it is real. But it is only wrong localisation, trans.
position, etc., of the original in the limiting adjunct
—these that are unreal, According to the gbhisag-
vada. the reflected image is not ideatical with
prototype; it is different from it and itis indeter-
minable either as real or unreal. The pure con.
sciousness that is reflected in avidya is Iévara; and,
the pure consciousness that is reflected in mind is

jiva-

Avaccheda-vada - This view is advocated by
Vacaspatimiéra in his PBhamati. Viacaspatimisra
does not favour the theory of reflection of Brahman.
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While commenting on the adhydsu-bhasya, Vacas-
patimisra observes that there could not be any
reflection of Brahman which is free from any form.
An object having a form could receive the reflection
of that thing which has form. Brahman being free
from any form cannot have any reflection in mind.
How could there be any reflection of sound, smell.
taste, etc.? On this ground he advocates the theory
known a8 avaccheda-vada. According to this
theory, Brahman delimited by awidya 1s jiva which
is its locus (géraya) and Brahman which 15 not
conditioned by it, but which is the content (zisayu)
of pwidya is Iévara.®

Anubhiitisvariipacarya advocates the prati-
hisiba-vade. He holds that wmagys is located in
Brahman—the pure consciousness, IS parts - inde.
terminable are they—are termed ajidna or avidya-
And the reflection of pure consciousness in mdyd is
I¢évara and the reflection of pure consciousness in
avidyd 18 jtva- Since the indeterminable parts of
maya, namely avidyd are many, there is plurality of
the individual souls (jivas). Anubhitisvaripacarya
makes his position clear in his commentary on Sri
Sankara's bhasya on the Brahma-sitra, abhdsa eva
ca-**  He points out that the author of the suitras in

48, See Bhiamati on the Brahma-sitra, 11, iid, 13 and
I, ii, 3.
49- I[i. ii-i| Eﬂ'
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the previous aphorisms* holds the jiva to be the
part as ¢ were of Brahman. This however, is from
the stand-point of the awvaecheda vida. But in the
sutra-abhasa eva ca, the author of the siitras uses
the word ewvg with reference to ghhdsa or reflection
and this shows that the theory of reflection or the
pratibimba-vdda 18 his cherished view.® In this
connection Anubhdatisvaripicirya examine Bhas-
kara's interpretation of the saftra. dhbhiasa eva ca.
Bhiskara reads the safra as gbhdsi eva ca and
interprets it to mean that all Advaitic theories are
talse (@bhasak). And he also criticises the praii-
bymbavada. Anubhiitisvaripédciarya points out that
Bhaskara's criticism of the pratibimbu-vida is
unsound. To expiain the theory of error (bhramal,
Bhaskara upholds the theory known as anyathd-
khyati-vada. So, according to him, reflection of
lace inside a mirror, means the association of face
which exists in a different place with mirror., Here
the appearance of the association of face with
MIrror is erroneous; the appearance of face, how-
ever, 1s real, According to Advaitin's view also
there is no negating cognition in the form, *“This is
not face’ with reference to the reflection of face in

50. I, i, 43-40,

S, vat ddye sitre fivasyamsitvam asiiritam tadavacchedi-
bhiprayena it yuktvad adhund abhisa eva ca ityevakiram
pravunjinak pratibimbapaksam svarahasyam siirayi-
masa bhagavin sitrakirah, PV., p. 639.
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mirror. But there is the negating cogmition in the
form, <Hereis not a different face but only mine’
which suggests only the negation of wrong localisa-
tion of the original face and affirms the identity of
the image and the original one. Anubhitisvariipa-
carya thus points out ihat Bbaskara’s criticism of
the pratibimba-vada would definitely contradict his
cherished theory of error, thatis, anyathakhyativada.
He concludes by referring the reader to the section
known as darpana-tiké in the Pascapidike of
Padmapada. *

There is a criticism that there cannot be any
reflection of formless Brahman in quidya on the
cround that only objects which have form could be
refiecied. Advaitins point oul that redness of a
flower is reflected in a crystal; and, redness does
not have any form. Sound which does not have
any form has reflection in the form of an echo.
Hence itis not correct to say that only objects
which have form could have reflection. It might
be said that only those objects which can be per-
ceived by the sense.organs could have reflection.
Redness and sound, although they do not have any
form, are reflected because they are respectively
perceived by the sense of sight und the sense of
hearing. Brahman, on the other hand, does not
come within the range of any sense organ. On this

' 52' .FF-. pp- ﬁfﬂ-ﬁﬁﬂ.
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ground it cannot have any reflection. This rule,
namely, thatitis only those objects which can be
comprehended by the sense organs could have
reflection lacks correspondencs. Anubhiitisvaripa-
carya points out that etheric space which does not
come within the range of any sense organ and which
1s manifested by the witness self does have reflec-
tion in water. In the same way, Brahman which
is formless and which transcends all sense organs
has reflection in awdyg®™. It comes to this: The
reflection of Brahman which is pure consciousness
1o avidya—the indeterminable part of maya is jiva.
And the reflection of Brahman whick is pure con
sciousness in maya is [Svara,

The personified forms of Iévara as Visnu,
Brahma, and Siva are not mentioned in any of the
principal Upanisads. The Chandogyo panisadic
text—‘He the Purusa that is seen in the sun is
golden in colour; His beard is golden, hair is
golden, everything upto the tip of the nails is
goiden,’" speaks of Brahman as having a form. but
does not speak of the three-fold distinction as
Visnu, Brahmi, and Siva. it is only in the Maitra-
yani Upanisad we find reference 1o the three-foid
conception of ISvara as mentioned above, Therein
it 1s siated that Brahman associated with avidya,
although one, is designated by such terms as Visnu

33. PV, p. 4.
4. I, w1, &
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Brahmi, and Siva, according to the preponderance
of the three strands of avidya—sattva, rajas, and
tamas.** Sri Sankara in his commentary on the
Brahma-suatra® which discusses the Chandoyyo’ pa-
nisad passage cited above states that Tévara, out of
His own will, takes an illusory form in order to
bestow grace upon His worshippers.®” This view is
based upon the statement of Brahmanandin—an
Advaitin of the pre-Sankara period in his aphoristic
commentary on the Chandogyo’panisad which is
not available now.*™ His commentator Dravida-
cdrya in his bhasya states that the forms spoken of
with reference to saguna Brahman do exist as the
scripture would teach only what actually exists
{(yathabhita).- ** The word yatahbhita means only
empirical reality (vydvaharika-satyatva) and not
absolute  reality  (paramarthika-satyatva). The
forms of Brahman could exist only till the rise of
the direct experience of Brahman. It is with this in
view that Sri Sankara has used the word mayamaya.
Bhaskara while interpreting the Brahmasiatra refer.

55. IV, 5.
56. I, i, 20.

37. syadisvarasyapi iccavasai miyimayam riapam . sidha-
kinugrahirtham.

38. syddrapaom krtakam anugrahirtham tacchetasim
aiSvarydt, rapam citindriyam antakarana pratyaksam
tannirdeiat, See Draviditreyadariansm, Sti Kamakoti
Kosasthanam, Frarcis Joseph Street, Madaas-1.

39, na hi ardpiayah devatiyih riapam upadiivate, vathibhi-
taviadi ki sastram, [hid.
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red to above points out that the forms of Brahman
spoken of in the Chandogya textare absolutely real;
for, scripture would teach only what is real (yath&
bhiata). Sri Ramanuja also in his commentary on
the Brahma-sitra referred to above follows Bhas.-
kara’s interpretation.  Anubhitisvaripacarya
makes reference to Bhaskara’s view and points out
that if the forms of Brahman spoken of in the
Chandogya text are considered to be real in the
strict sense ol the term on the ground that scrip-
ture would teach only what is real. then one should
treat the creation of dream objects as real, for
there are scriptural passages which deal with them.
Dream objects, however, are not real and this has
been explained by Gaudapida, and the author of
the Brahma-satra. Hence the forms spoken of
with reference to Brahman in the Chandogya text
are real only exempirically and not absolutely.

The Phenomenal World

Bhaskara considers the phenomenal world to
be the transformation of Brahman which according
to him, is characterized by attributes.” The cne
serious criticism that one would make on this view
1s this : It i1s not possible to maintain that Brahman
transforms itself into the universe. - Only those ob-
jects which have parts could transform themselves
into other objects, Brahman, béing partless, cannot
have any transformation. = If it is pressed that
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Brahman somehow undergoes transformation, then
it amounts to admitting that it has parts. This ad.
mission would definitely lead to the unwelcome
position of treating Brahman as non.elernal; for,
whichever has parts is non-eternal. Hence it must
be held that Brahman appears as the universe
through maya. The universe, therefore, is neither
real like Brahman; nor unreal, like a flower sprung
from the sky; nor real and unreal at once. It is
mithya or antrvacaniya, that is, indeterminable
either as real or unreal. Brahman alone is real.

Several objections are raised against the con-
clusion that the phenomenal world is indetermin-
able and Brahman alone is real. It 1s said: if
absolute Brahman alone is the truth, then ordinary
means of right knowledge—perception, etc., become
invalid, since the absence of their manifoldness
deprives them of their objects. Again, the Vedic
texts embodying injunctions and prohibitions, and
the Upanisadic texts referring to moksa lose their
meaning if the world does not exist. Further, if
Brahman alone is real, there is no room for the
distinction of a God who rules and the world and
the souls ruled by him. Devotion to personal God
would therefore be an impossibility. Moreover; the
passages of the Vedanta also are not real, as they
belong to the phenomenal .wotld which 1s not real,
Hence they cannot convey the truth of the identity
of the individual soul with Brahman.
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S1i Sankara in his commentary on the Brahma-
satra® answers these objections. He points out
that the entire phenomenal world does not exist for
him who has realized his identity with Brahman;
and, for him there is no distinctien of God, the
ruler, and the individual souls and the world, the
ruled. The author of the Brahma-satra*’ advocales
the vivarta-vada, that is, the theory that the world
is an appearance of Brahman and therefore not
real, from the stand-point of the liberated souls.
But so long as the knowledge of Brahman has not
arisen, the entire complex of phenomenal existence
is taken to be real, even as the phantoms of a
dream are taken as real until the sleeper awakes.

The Upanisadic texts although ultimately not
real, vet could convey the identity of the individual
soul with Brahman, which is real. Death which is
real occurs sometimes as a result of the mere
suspicion that a venomous snake has bitten.® The
Aitareya Aranyaka texts declares that the percep-
iion of aperture in the sun which is not real indi-
cates death which is real. The author of the
Brahma-satras declares that dream is an illusion

a0, I, 1, 14,

6G1. [Thid.

62. Sri Sankara's Commentary on the Brahma-siéira,
11, i, 14,

63. III, ii, 4, 7.
64, 111, 1i, 4.
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and yet it is indicative of future good or evil, that
18 real. From this it is clear that an event in dream
though not real indicates an actual future event.
In the same way the Upanisadic texts, though not
real, can convey the identily of the individual soul
with Brahman,

it has been said by the Bhiaskarites that the
direct experience of Brahman also must be consi-
dered to be not real, as it is only knowledge like the
knowledge of the phenomenal world., Anubhiti-
svariipacarya points out that the direct experience
of Brahman as such is no doubt indeterminable
either as real or unreal, But Brahman which is
pure consciousness and which is the content of the
direct experience is absolutely real»

Liberation

Awvidya 15 the source of all evil and its removal
would necessarily bring about the removal of the
relation of mind and its qualities like finitude,
agency, etc. .Jiva, then ceases to be a jiva as it is
manifest as Bhahman in its true nature of absolute
bliss and consciousness. And this is liberation.
The matter that is of profound importance here is
that Brahman associated with mind is jiva—the
transmigratory soul. And when the association is

65. PV., pp. 428-9.
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removed there is liberation. Liberation is thus the
removal of avidya.

Awvidya could be removed only by the direct
knowledge of the substratum (asraya). And sub.
stratum is defined as the content (visaya) of avidya
which is the source of all superimpositions. Brah-
man is the content of avidyi and hence it is its
substratum. Its knowledge, therefore, necessarily
removes avidyad.

The mental state which arises from the Upa-
nisadic texts in the form of Brahman and which is
inspired by the reflection of Brahman initis termed
direct experience of Brahman. Brabman as such
cannot dispel avidya: for being associated with
auidyd it is its witness. But when reflected 1in the
mental state arising from the Upanisads, it re-
moves avidyd, just as the rays of the sun normally
illuminating the grass when reflected through a
lens.*

The direct experience of Brahman annihilates
avidya unaided by any auxiliary cause. The Bhaska-
rites hold that jignae associated with karma or
rituals leads to liberation. It is very doubtful
whether by the word jigna they mean the direct
experience of Brahman. But as far as the Advailic
position is concerned the direct experience of Brah-

66, Siddhintalesasamgraha, Yol. 11, p. 105,
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man in the form ‘I am Brahman® cannot have any
relation with rituals which require for their perfor-
mance the sense of agency. The experience in the
form ‘Il am Brahman’ is free from any sense of
agency. On this ground there cannot be any combi.
nation of jiana and karma-

The direct experience of Brahman is thus
directly opposed to auidyi and hence it dispels
avidya by its mere rise. The individual soul is then
freed from the bonds of samsdra. The Upanisadic
text 1s explicit that the direct experience of Brah.
man enables one to attain freedom from the bonds
of samsara here and now.* Such an individual soul
remains here for sometimes as a jivanmukia, and
the concept of jiwanmukti is cardinal to the Advaita
Vedinta.

We shall now deal with this in some detail.

In the case of one who has attained the direct
experience of Brahman, the merits (punya) and
demerits (papa) accumulated in the innumerable
previous births and alse in this life before the rise
of the direct experience of Brahman are annihilated,
The Upanisadic text ‘Just as the upper part of a
reed thrown into fire is completely burnt, so also
all his sins are burnt away™ and the Upanisadic

67. Katho'panisad, 11, iii, 14.
68. Chindogyo’panisad, V, Kxiv, 3,
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text *He transceads both merits and demerits™ ®
states that merits and demerits accumulated in the
past life and also prior to ihe rise of the knowledge
of Brahman are anaihilated by the knowledge of
Brahman. Further there is no possibility of the rise
of any merit or demerit in fuiure to the knower of
Brahman: for, merit and demerit would arise by
performing prescribed and interdicted actions res-
pectively with attachment in the form ‘I am the
agent of this action’. Butthe one who has the
direct experience of Brahman has po idea of any
agency whatsoever with regard to any action that
may occur in future. Hence there is no possibility
of rise of any merit or demerit in future in his case.
It is with this in view that the Chandogyo panisad
passage ‘As water does not stick to a lotus leaf,
even so sin does not cling to one who bhas realised
Brahman ™ states that a future sin that might be
expecied to arise by performance of activities does
not arise in the case of one who has realized Brah-
man. The word ‘sin’ in the Upanisadic text must
be taken to convey the sense of merit also; for the
result of merit like that of sin, 1s inferior to the
fruit of the direct experience of Brahman. n

49. Brhadiranyako'panisad, IV, iv, 1.

70, 1V, xiv, 3.

71. yatrapi kevala eva pipma Sabdo dpsyate tairipi tenaiva
punyamapi akalitamiti drastavyam jiinaphalipeksayi
nikrstaphalatvat, Sri Sankara's commentary on the
Brakma-sitra, 1V, 1, 14.
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1t follows from the above that the knowledge of
Brahman destroys past merits and demerits, and
since it removes the sense of agency no future merit
or demerit clings to the one who has realized
Brahman. r?

There is one important point (o be noted in this
connection. When it is said that the past merits
and demerits of a person are destroyed, we have to
make a distinction between two kinds of past merits
and demerits, namely, sasjicita—the merits and de-
merits which have not fructified, and prarabdha—
the merits and demerits which have begun to yield
their results and have produced the body through
which a person has aittained knowledge. The
Brahmua-siitra ™ states that the meriis and demerits
which have not fructified are annihilated by the
direct experience of Brahman. But the merits and
demerits which have started giving their results and
which have produced the body through which a
person has attained the direct experience of Brah-
man are not annihilated by the latter., Knowledge
could arise to an individual soul only when itis
embodied. And body 1s produced by merits and
demerits which have evidently started yielding their
results. When it is thus clear that the rise of
knowledge is based upon the body produced by

—

72,  Brahma-sttra, IV, 1, 13-14.

73 IV, i, 15 ' o
i3
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merits and demerits that have started yielding their
results, it is but natural that knowledge cannot
annihilate the latter. *¢ Such an individual who 1s
free from the accumulated merits and demerits that
have not fructified and who is living out only his
fructified merits and demerits 1s called a jivan-
mukta—one who is liberated while embodied. His
body continues to exist by the merits and demaerits
that zre fructified.

Now it 1s necessary to deal with the factor that
sustains the fructified deeds. Madhusidana Saras.
vali in his Adwvatta-siddht sets forth two views.
The first view is that it is saniskdra or a residuum
of avidya after the latter has been removed by the
direct exXperience of Bhahman that sustains the
fructified deeds. This he explains by means of a
simile. Just as the fragrance of flowers persists in
the vessel even after the flowers have been taken
away, so also a residuum of awidya (samskara)
persists even after it has been removed. This
samskara 15 present in the pure consciousness, that
18, the released soul.’* The other wiew is: Of the
two powers of avidya, namely, avarana-sakti and
viksepa-sakti, itis only the guarana-sakti that is
1iemoved by the direct experience of Brahman. The

14. brahmajrianam na pravrttaphalakarmabijadahakam
pravritaphalakarmakdryaivat; bhogavat, FV., p. 1031.
75. Advaira-siddhi, (Nirnaya Szgar Press), p. 890.
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veksepa-sokii, however, persists even after the rise
of the direct experience of Brahman and this resi-
dual portion of avidya is termed avidyalesa. This
sustains the fructified deeds that account for the
continuance of the body in the case of a jivan-
mukta. This explanation Madhusaidana Sarasvati
gives in his commentary Sarasamgraha on the
Sawmbksepasariraka. ™ This viksepa-$ukts has three
aspects. Of these, one gives rise to the notion that
the universe is absolutely real. The second one
gives rise to the notion thai the universe, though
not absolutely real, 1s empirically real. That is, the
objects of the universe, can be adapted to practical
needs of life. These two powers are removed by
the direct experience of Brahman. The third one
gives rise to the apparent presentation of the
untverse; and it is not snnihilated by the direct
experience of Brahman. It is agwvidyd associated
with this power and divested of the other two
powers that 1s termed awidydlesa. ™ Another defi.
nition of auidyilesa is: The subtle form of avidya
after the latter is annihilated by the direct experi-
ence ¢f Brahman is avidydlesa. 1

It 1s not clear from the Praktarthavivarana as
to the view which Anubhiitisvaripacarya accepts
in order to account for the persistence of the fructi.

76. Samksepadariraka, IV, 40,
T7. Advaita-siddhi, p, 891.
8. [Ihid., p. 892.
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fied deeds. But this much is certain that any one
of the above views must be admitted in order to
explain the concept of jivanmukti. The jivan-
mukta’s life has two phases: It is either samddha
when he turns inwards and loses himself in Brah-
man; or the condition known as vyutthana or Tevi-
sion to empirical life when he wakes back (lo
variety, The world does appear to him then; but it
does not delude him, since he has once for all rea-
lized its falsity. SriSankara in his commentary on
the Brahma-giitra says: ‘One who has realised his
identity with Brahman does not have the worldly
gxperience just as hefore, whereas one who con-
siders the world to be real and is deluded by it has
not realized his identity with Brahman. ™ Such a
one known as jivanmukia, in order to be Brahman
“waits for nothing else but the extinction of the
merits and demerits that have already begun to
fructify and have produced the body through
which he has attained the knowl&dge of Brahman.
The Chandogyo’ panisad text *He waits so long only
as he is not freed from the body; then he becomes
free, " afirms thisview. The Brahma-safra® states
that the merits and demerits which have begun to

79, na avagatabrahmitmabhivasya yathipirvam samsarit-
i vam, yasya tu yathipfrvam samsiritvam nisau ava-
gatabrahmitmabhivah, Sti Sankara’s commentary on
the Brahma-sitra, 1,1, 4. ‘
20. VI, xiv, L.
2]. See 1V, i, 19, and also IV, 1, 14, *
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ear fruit are exhausted only by experiencing their

fruits. And then quidyalesa or avidyi-sanmshara—
the sustaining factor of the fructified merits and
demerits is annihilated by the continuing know-
ledge of Brahman., The body of the jivanmukta
falis off and he becomes Brahman itself. This is
videhamukti  And Brahman which is pure con-
sciousness and absolute bliss is free from avidyd
and bodily organisms then, This is liberation.

Bhiskara, however, criticises the concept of
Jivanmukiti  He says that the expression—one who
1s liberated and yet living is a contradiction in
terms. He thinks that liberation means absence of
embodiment, and this could be attained only in a
hereafter and not here and now. Anubhiitisvarfipa.
carya points out that an individual soul is said to
be released because in his case there is the annihila.
tion of merits and demerits that would give rise to
a future birth. He is considered to bz living: for,
his physical body experiences the results of the
fructified merits and demerits. He is said to have

become Brahman because in his case there is the
removal of erroneous notion that he is not Brah.
man. Bhaskara’s eriticism of the concepts of jivan-
mukti, therefore, is based upon his ignorance of the
Advaitic view-points. s

82. PV,. p. 1031,
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vV
Comelusion

Anubhiitisvaripicarya flourished i1n an age
when Advaita had to contend against the Nyaya-
Vaiéesika and the Bheda-bheda schools. By crifi-
cising the Nyaya-Vaidesika school and by refuting
the objections of the Bhedi-bheda school against
Advaita and by setting forth his distinct views on
the concept of maya-avidya Anubhitisvaripacarya
rendered a solid service to the cause of Advaita.
But it is a misfortune that for all that he wrote he
became a forgotten author in the history of
Advaita,
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sassaradhvant tapabhanukiranapredbhita-
dahavyatha
khinnanam jalakanksoya marubluvi bhrantyd
: paribhramyatam,
atyasannasudhambudhim sukhakaram brahm ad
vayan darsayaty=

esa Sankarabharati wijayate Rirvandso widaying.

To those who are afflicted, in the way of
the wotld, hy the burning pain given rise to by
the scorching sun-shafts of misery, and who
through delusion wander about in the desert (of
worldliness) seeking water—showing the felici-
tous ccean of nectar, which is very near, the
non-dual Brakman, this the Voice of Sikara—
is victorious, leading, as it does, to liberation,




