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HOMAGE TO SANKARA

—————— A T A R R A v .

113 ]

FUHRRAEF T
UHIESHIZHZEEE |
TAEIZE A9 AT ||

krpasagarayisukanyapradiyae
pranamrakhilabhistasanddyakiya

yalindratr-updasyanghripathoruhiaya
prabodhapraditre namah Sankardya.

I bow to Sr1 Sankara, the ocean of compassion,
one who composes poems quickly, who [ulfils all the
desires of the people who bow to him, whose pair of
lotus-like feet is adored by great asceqics and who yields
the supreme knowledge.
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[ 114 ]

fagmmaEas Fegfzsm-
AT T |
PaareazE aa: agad |

cidanandarit piya cinmudrikodyat
karayeSaparyiyaripiiya tubhyam

muda giyamaniya vedottamangaih
Sritanandaditre namah Sankariya.

I bow to You, Sri Sankara! You are the embodi-
ment of knowledge and bliss.  Your palm is adorned
with cinmudra. You are an avatira of Lord Siva. The
Upanizads sing happily in praiseof You, You yield
bliss to those who resort to You.

Jagadguru Sri Saccidanandasivabhinava Nrsimhabhérati
in SriSaskariciryabhujangaprayitastotra



ON THE NATURE OF SUBLATION#

T T R N e —

S. 8. Suryanarayana Sastrt

The concept of sublation figures largely in Advaita
epistemology and metaphysics. Its  implications,
however, are not always clear. Truth sublates error;
the noumenal sublates the phenomenal; knowledge
sublates nescience. The world must be constituted
of nescience, it is argued, since knowledge is said to
sublate the world and all other bonds; and only of

nescience and its products is sublation by knowledge
intelligible.

The prima facie meaning of sublation n all such
cases 1s destruction. Knowledge, we say, destroys igno-
rance; and since ignorance and nescience are largely
used interchangeably, it is the destruction of nescience
that is understood by its sublation. Even on this view,
nescience has necessarily to be treated as positive; for
it is common sense that you can destroy what is, not
what is not. Unfortunately for the claims of common
sense, the Indian Logician admits a variety of non-
existence prior to the production of an effect and

“Courtesy; Collected Papers of Professor 5. 8. Suryanarayana Sastr:,
University of Madras, Madras, 1961, pp. 191 - 1596,
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destructible by that production, the prdgabhdva of the
effect; and ignorance as the anterior non-existence of
knowledge may be destroyed by knowledge. That
nescience is positive and not to be confused with the
prigabhiva of knowledge, the Advaitin lobours hard to
establish; with his success we are not concerned for the
moment; suffice it to note that nescicnce 18 a positive
entity which holds undisputed sway until the rise of its
adversary, knowledge. In the case of this bhavapadartha,
it 1s legitimate for us to ask what happens to it on des-
truction. If we were treating of ignorance as absence
of knowledge, our question might be meaningless; it 1s
bad enough to ask what happens to the non-existent;
it would be worse still to raise such a guestion about
its destruction. But when nescience is destroved, does
it become non-existent? Perhaps so, but what does the
statement mean? When wood is destroved, it does not
merely cease to be; it becomes ashes, A living person
when destroyed becomes a decaying corpse.  Nothing
existent merely ceases to exist; it ceases to exist in that
form under those conditions. Not even physical dark-
ness 1s barely destroyed by light; it shifts from hemi-
sphere to hemisphere or room to room; it expands or
coniracts; it never merely ceases to be. One of the
arguments for the positive character of physical dark-
ness (famas) 1s that it it were negative and destroyed by
light, there would be no explanation of the sudden re-
obscuration by darkness when the light is withdrawn.
The same argument will show that properly speaking
there is no destruction at all of famas. And what
applies to famas may apply equally to its analogue,
avidyd. The sublation ol nescience must consist not in
a wiping out, but in a transformation.
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Let us look a little closer at the sublation of de-
lusions and dreams. The rope-cognition sublates the
snake-cognition. In both stages we have cognition; the
content of the earlier is a partially apprechended pre-
sentation as something straight or coiled; this partial
content instead of sticking to the rope-whole where it
belongs, marches off to play independent pranks, joins
hands with remembered aspects ol a snake and mas—
querades as a snake. When the rope is cognised as
really such, what happens is that the partially similar
content 1s duly brought back under control, made to
consort with its proper associates, and transformed
into the rape-content.  While the part is brought back
under control, the supplementation is transformed [rom
the erroncous to the truthful. And what is truthful
will be found in the last resort to be a matter of the
degree of coherence. So that once again we sec but
the whole exercising its ascendancy over and trans-
forming the part.

Again, as Gaudapada has shown, it is abstractly
possible to treat dream as sublating waking cognition
Just as much as waking is thought to be the sublater of
dreams. The dream-water cannot gquench waking
thirst; but the water of waking experience is no more
useful in quenching the dream-thirst, There is never—
theless a justification for the treatment of waking as
the sublater of dream, not wvice versa; the relative uni-
versality of the former, as compared with the purely
persenal and private character of the latter, makes of
waking a more coherent whole, capable of dominating
and subordinating other aspects of experience. If the
problem were that of annulment of one kind of experi-
ence by the other, we should be lelt with little or no
guidance as to which is sublater and which sublated.



106 THE VOICE OF SANKARA

Such uncertainty, however, is only a theoretical possi-
bility, not a fact. And that is so, because sublation
means not destruction but control by a larger whole
and a transformation into the substance of that whole.

The destruction ol three kinds of reality (safld)
also presupposes thissame idea. The lowest, the barely
phenomenal exists only so long as the presentation lasts.
Of such are dreams and delusions. The next grade of
reality is relatively more objective; it subserves empiri-
cal usage; it survives particular presentations in that it
can be the object of cognition for the same person at
various times or for various person at the same time;
it is more extensive and also more harmonious than
the private reality of dreams etc.; hence its ability to
sublate the farmer.

We now come to an apparent difficulty. Presum-
ably, on the above line of reasening, the sublater
belongs to a higher grade of reality. This, however, is
not always the case. The snake delusion may be
removed by the rope-cognition; but it may also be
removed by another delusion, that the presented object
is a stick or astreak of water and so on. Further, what
sublates the world of empirical usage (ayavehara),
Brahman-intuition, is itself empirical (zydvaharika), not
the absolute reality; for Brahman-intuition is not Brah-
man. Hence no case can be made out that sublation
is equivalent to subordination or transformation.

The difficulty is not insuperable; and it is largely
due to conceiving the three grades of reality, ol
Advaita tradition, as watertight compartments. It is
true that a delusion may be dispelled by a delusion
but not by any delusion. The second delusion must
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take into account the clearly presented features of the
first while rendering a little more satisfatorv account
ol other features. The presented colour and shape are
not ignored in the stick-delusion, while it fits in better
with the immobility of the presented object. If a stick-
cognition which is thus more comprehensive and
coherent than the snake-cognition, is itself a delusion,
it is because of not reckoning with still other features
cognisable on a closer approach. So too Brahman-in-
tuition, though non-real, in so far as it seeks to envisage
the real as the object in relation to something else, is
vet the most comprehensive relational cognition that
we can have; for even while recognising the impro-
priety of treating Brahman as an object, we must admit
that there can be no object falling outside Brahman,
which is all that is, the sole real. Brahma-saksitkira
cannot be supplemented or transformed by any other
relational cognition (oritijridna); it can only be trans-
formed into the svarfipajiiina that is Brahman.

Here, again, we can see a limitation for the view
which holds sublater and sublated to be inimical or
barely opposed in the popular sense. Brahmasiaksditkara
has to be transcended in Brahman; it is itself a product
ol nescience, though its highest product; it isthat phase
ol avidyd which helps us to cross over death. What is
sublated by saksdtkara, the empirically valid, etc., is
also the product of avidyd. The destroyer of the higher
should not be incapable of destroving the lower; he
who can defeat a regiment will not fall back before a
company thereol; and for annulling even the pratibhdi-
sika delusive cognitions etc., Brahma-siksdatkdra should
certainly have the capacity, though it may be analo-
gous to breaking a fly on the wheel; similarly, what
sublates this final intuition should be capable of subla-
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ting lower forms of avidyi. We are told however that
sparitpa-jidna far from dispelling ajfi@na, co-exists with
the latter as its locus; what sublates (and destruction
is understood by sublation) is not sparitpa-jidna but
priti-jitana. And the disappearance of the final intuition
is not due to sublation cither by another préfi (which
may not be recognised without infinite regress) or by
suaripa-jidna (which cannot sublate) but to self-des-
truction.

We are entitled to ask the Advaitin at this stage 1o
stick to one uniform principle. It Brehma-saksdtkara
commits suicide, may we not legitimately envisage a
similar processin lower grades of avidya? Why should
we not treat the snake-cognition, the dream-cognition
and the world-cognition as merely committing suicide,
rather than as being transcended in and by other cog-
nitions? It is not that there is no compelling cause
whatsoever; all these cognitions are finite; and cogni-
tions may pine and die in despair at their being ever
identical with or even equal to the objects cognised;
the snake-cognition is not a snake any more than
Brahman-intuition is Brahman. Once the possibility
of seli—redemption is admitted, there can be no justifi-
cation for treating the succeeding cognition as the
sublater, without committing the post hoc fallacy. The
only light in this suicide chaos must come from a prin-
ciple that self-destruction results only from the com-
pulsion of an immanent higher. The snake-cognition
is not adequate to the content; though not aware of
the inadequacy at the time, it blindly but none the less
compulsorily seeks completion; and at a certain stage,
varying with individuals and circumstances, it becomes
so complete as to burst its skin and become more corm-
prehensive and adequate; the sublation is through an
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mner compulsive force, which manifests itself but not
fully as the sublater; for this too will be sublated in
turn until all limitations and finitude are transcended.
The compulsive force manifesting itself ever increas-
ingly in time is the inhnite, the Bhé#man, Brahman.
Viewed thus we have one principle of transcendence
throughout, not a combination of universal murder and
solitary suicide.

That the Advaitin is hard put to it to make the
dual process intelligible is evident from the many
analogies he presses into service; goat’s milk digests
other milk and is itsell’ digested; poison dispels other
poison and dispels itself; the powder of the clearing-nut
precipitates other dust in water and precipitates itself.
In every one of these illustrations it will be noted that
the causal efliciency 1s over-rated or not properly
assessed.  Any suspended impurity in water will be
precipitated in due course, given sufficient time; the
clearing-nut hastens the process; once it has been mixed
up with the other impurity, the water precipitates the
whole mass quicker; it 18 not the case that the other
impurity is first eliminated, like an enemy from the
battlefield, and that the clearing-nut enacts a- disap-
pearance trick alterwards. Similarly, it is the nature of
the buman system to reject whatever 1s injurious or
cannot be assimilated; because of natural or adventi-
tious weakness, it may fail to do this efficiently in some
cases; what the remedial poison or milk does is to
enable the system to throw out or assimilate as the case
may be; the real agent in either case is the human body,
the external factor being only ancillary; were it not
thus, nature-cures would be impossible, instead of being
merely rare?

2
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Let us look at the problem again from the view-
point of the alleged co-existence of svariipa-jidna and
ajitina. The former is the locus of the latter, but not
as the table of book or the ground of pot. It isthe
basis of superimposition like the rope for the snake-
delusion; rope and snake are not co-existent, nor rope-
cognition and snake-cognition; the existence of rope is
contemporaneous with the delusive cognition of snake;
that part of the latter which is not unreal, its existence-
aspect, is included in the rope; the rest of it is non-real
appearance due to a part being taken for a whole.
The co-existence of the substrate and delusion then
amounts only to the existence of the part in the whole,
not to be the simultaneous existence of independent
reals. So too, ajidna co-exists with sparipa-jiidna only
as a part in the whole; il it asserted its independence
it could not claim co-existence. And in the case of
urtti-jidna too we find just this opposition to ajitdna;
the latter may be transcended in the former, but can-
not assert its existence against the former. There is
no difference in principle between the transcendence
of ignorance in writi-jiidna and the transcendence of
the latter in svarfpa-jiiana. The former, of course, is
temporal, the latter eternal; but the sublation or trans-
cendence is throughout due not to the temporal, but
to the eternal functioning in and breaking through the
temporal. The temporal envelope in the final actis
so diaphanous that the breaking through appears as
seli-transcendence.

Sublation thus is unintelligible except as a process
of transcendence and mastery of the lower by the
higher, the finite and the temporal by the relatively
less finite and less temporally limited, if not by the
infinite and the eternal. Mere destruction is unintel-
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ligible except to defective thinking. What is abolished
has to be transformed into the staff of that which
sublates. Mavya is sublatable by Brahman only be-
cause it is of the very nature of Brahman (devasyaisa
svabkave’yam, as the earlier Advaiting put it). When
this nature is looked upon as if it were a quality diffe-
rent {rom the substance, we have the beginning of all
our delusions and sufferings; when realised to be what
it truly is, the seuff of Brahman (since there is no room
at that level for the substance-attribute or any other
relational category), there is peace. This realisation
is through sublation, which, for all its appearance to
the contrary, is a positive transformation, nota nega-
tion being an incidental relational phase of the former.
Sublation, in other words, is sublimation.



SELF - BLISS®

e T A T T I

.M. P. Mahadevan

For the sake of those dull-witted persons who are
not able to grasp the manifestation of Brakman-bliss in
the experience of sleep and the persistence of its
residual impression in moments of calmness, another
mode of conveying the bliss-nature of the sell is set
forth herein. This method, however, will prove help-
ful only to these of the dull-witted who are desirous of
knowing Brakman. Forthe otherseither karma or updsa-

nd is prescribed, the way of knowledge not being open
to them.

1. Self, the Seat of Love: Evidence of Seripture

The method adopted here is the one which
YajAavalkya had recourse to while instructing his
vounger wife, Maitreyi. As Safkara in his commen-
tarv on the Brhadiranyaka' observes, “In order to
teach that non-attac hment is instrumental to immort-
ality, he (Yajiavalkya) creates a distaste for wife,
husband, sons, ete, so that they may be renounced.”

*Courteay: T.M. P, Mahadevan, The PaRcadasi of Bharatitirtha Vidya-
ranya, Centre for Advanced Study in Philosophy, University of Madras, 1973,
pp. 188-201,
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Yajnavalkya does this by declaring that the seli alone
1s the seat ol supreme love. The love that one bears to
other objects is not reallv [or their sake; but it is for the
sake of the one who loves.  “This sell is dearer than a
son, dearer than wealth, dearer than everything else,
and is inmermost.”  The love for other objects is
secondary, since they contribute to the pleasure of the
sell; and the love for the sell alone is primary. Husband,
wile, progeny, wealth, cattle, castes, the worlds, gods,
the Vedas, elements, and all the rest have no in-
trinsic value in themselves. They are dear for the sake
of the sclf. ““Not for the sake of the husband is the
busband dear, but for the sake of the self is the hushand
dear.”™ A woman loves her hushand only when she
likes him, and that too for her own pleasure. Were
the hushand the object ol her absolute love, she ought
not at any time and under any circumstance be dis-
pleased with him. But it 18 a matter of common know-
ledge that couples [all out with cach other not infre-
quently over triffing and trivial things. *“Not [or the
sake ol the wile is the wile dear, but for the sake of the
sell 1s the wile dear.”™ Eevn when husband and wife
are attracted towards cach other at the same time, each
loves the other for his or her own sake. Similar is the
case with the love that one bears towards one’s children.
“Not for the sake of the sonsare the sons dear, but for
the sake of the sell are the sons dear.”' Sometimes a
child may cry when fondled by its parent, but the
parent derives pleasure and does not weep with the
child., This shows clearly that he loves the child for
his own pleasure and not for the sake of the child itself.
Il this be the case with beings which are endowed with
intelligence, need it then be said that mert things like
wealth, caste, and the worlds, and the lower animals
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like cattle, etc., are loved not for their own sake but
for the sake of the self? “Not for the sake of wealth
is wealth dear, but for the sake of the self 1s wealth
dear, Not for the sake of brahmin-hood is brahmin-
hood dear, but for the sake of the self 1s brahmin-hood
dear. Not for the sake of ksatriva-hood 1s kgatriya-
hood dear, but for the sake of the self is it dear. It is
not for the sake of the worlds that they are dear, but
for the sake of the self that they are dear.™ The gods
like Visnu are worshipped not without any ulterior
motive. The devotee worships them for the removal of
his sins, and not for the sake of the gods themselves who
are devoid of sin. “Not for the sake of the gods are the
gods dear,but for the sake of the self are the gods dear.™
The brahmins study the Vedas in order to preserve
their brahmin-hood. The members of the three higher
castes take to Vedic study so that they may not become
outcastes. Hence even the study ol the Veda is not
intrinsic. “Not for the sake of the Vedas are the Vedas
dear, but for the sake of the self are the Vedas dear.”
In short, everything subserves the purpose of the sell.
The self is the centre and the seat of love.

“Now, what is the love which is said to be for the
sake of one’s own self? It may be attachment, faith,
devotion, or desire. There is attachment to objects like
women; there is faith in such rites and rituals as the
sacrifices; there is devotion to the preceptor, the deity,
and the elders; and there is desire for things which we
long to have. But all these four forms of love are not
found for one and the same object. Hence love as such
cannot have everything for its object. If love be re-
garded as devotion, then as there is no devotion to
one's wile, it would result that there is no love for her,
Thus it is with love taken in any ol its forms.” If thus
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it be said, we reply that the statement would be true
only when love is understood in the above manner. In
all the varied manilestations ol love, there 13 a constant
character which does not change. That mode ol the
mind is called love, which has [or its object pure plea-
sure or happiness. It cannot be said that this love is
wdentical with desire; for unlike the latrer, 1t 18 observed
to have for its objects those things which have perished
as well as those which are procured. Nor may it be
said that since love isseen {or food, etc., which are the
instruments of happiness, there may be love for the self,
not because 1t is an end in itself, but because it 1s also
a means to happiness; for the inference “The sell is fit
to be a means to happiness, because it is dear, like food,
ete,,” is conditioned by an adjunct. Food, ctc., posscss
the characteristic of being enjoyed (bhogyatva); but the
self is not what is enjoyed. It is the enjoyer, the subject
of all experience. And to say that the self 1s its own
object is a contradiction; for one and the same thing
cannot be at the same time both the helper and the
helped, the subject and the object.

The happiness that is dependent on external objects
excites mere love — love of a very low degree. But the
self is the most lovable, the locus of supreme happiness.
The happiness that is got [rom the objects of sense is
not constant, whereas the happiness that is centred in
the sell is ever present without any inconstancy. When
a person gets disgusted with a particular object which
for sometime has given him pleasure, he puts it by and
takes to another object in the hope of finding happiness
there. Thus the pleasure which the objects yield 1s not
constant. That the self 1s the seat ol supreme love is
shown by the fact that never does a person get a desire
to destroy or relinquish the self. The self can neither
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be abandoned nor be accepted, neither be renounced
nor be received. It cannot be said that because the self
can neither be abandoned nor be accepted there can be
only indifference in respect thereof; for, even if there
were indifference, since the self is the subject which has
that indifference, it cannot be itsell’ the object of in-
difference. Nor may it be said that since, when a man
gets disgusted with himself’ owing to excessive attach-
ment or aversion, he desires to put an end to his life,
what was said before that nobody desires to destroy the
self is wrong; for what the man who is tired of his life
wants to do 1s to destroy his body; and the body, verily,
is not the self. The jiva which desires to abandon 1ts
body is not the object of disgust, It is the body that
is sought to be destroyed and not the self.

We have seen above the evidence of scripture for
the fact that the self is the locus ol absolute and uncon-
ditioned love. It is possible to arrive at the same con-
clusien through reasoning. In the world it is observed
that a parent, Vispudatta, loves his son, Devadatta,
more than his son’s friend, Yajhadatta. His son is
dearer to him than his son’s friend who is remote in
regard to relationship. Similarly, since the self is dearer
than all other things, it is the locus of supreme Jove.

Further, the experience of the desire “Let me not
go out of existence; let me live forever’ proves that
the love for the sell is direct, immediate, and uncondi-
tioned. Thus it is established from scriptural state-
ments, reasoning, and the evidence of experience that
the selfl is the source of happiness and the locus of love.

2. Three Notions of Selfhood

There 18 a view which holds that the self is secon-
dary to son, wife, etc., and it cites in its favour such
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scriptural texts as “The self verily came to be called
the son, ete.”  That the son, etc., are principal in
importance is alleged to be evident [rom the declara-
tions of the Aitareya Upanisad. The sccond chapter of
that Upanisad begins by saying that the jiva becomes
at first the wvital fluid in the parent-durusa; and when
the male-parent entrusts this Auid to the woman, he
causes the soul to be born. This is called his first birth.
The parent is said to sustain the child before and after
the birth, for in doing so he sustains himself for the
continuation of the race, thus securing the continuation
of the species. This is called his second birth. The
son, when he comes of age, takes on himself the burdens
of his father, he becomes the represcntative of his
father for the right performance of religious rites. Then,
the father becoming aged on the completion of his life’s
purpose passes away, and is reborn.  This is his third
birth. Thus the Upanisad sets forth the primal im-
portance of a son to a father,

It is because the birth of a son is considered to be
supremely valuable to a [ather that it is said that
“there is no other world for him who has no son.” The
Brhadaranyaka Upanisad states the same idea in a posi-
tive way in the passage, “They speak ol an educated
son as being conducive to (the attainment of) the
(other) world.”" Not only is the attainment of the other
world made possible by the son; even this world is to
be won through him. “This world of men is to be won
through the son alone and by no other rite.” By des-
cribing the Samprattikarma (the entrusting rite), the
Upanigad states how the worlds are to be won through
the son., The rite is so called because a lather, when
he is about to die, 1s to entrust his own duties to his
son in the f{ollowing manner. He is to call his son,

3
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“You are Brahman, you are the sacrifice, and you are
the world,” and the son, thus addressed, is to reply, “1
am Brakman, 1 am the sacrilice, and I am the world.”
The word *Brakman’ has reference to whatever has been
and remains to be studied; the word ‘sacrifice’ stands
for whatever sacrifices have been performed and still
remain to be performed; and the word ‘world’ signifies
whatever worlds have been won and stiil remain to be
won. The significance of the rite is this. The lather
entrusts to his son the resolve which was his of dutifully
undertaking the study of the Vedas, sacrifices, and the
conquest of the worlds, and is freed from the resolve
concerning these ties of duty. The son takes on himself
all this load which belonged to his father and protects
him from this world. Hence it is said that a well ins-
tructed son is conducive to the world ol his father.

Even the derivation of the word ‘putra’ points
that, should anything, any duty, be left undone by
father, through any slip orslight omission in the middle,
the son exonerates him from all that unfulfilled duty
of his, standing as an obstacle to his attainment of the
world, by fulfilling it himself. Because he saves his
father by fulfilling his duties, he is called a son. The
father, although dead, is immortal and lives in  this
world through such a son. Thus it is that he wins this
world of men through his son. From all this it is argued
that scripture is evidence for the fact that the self is
subsidiary to son, wile, etc.

Those who uphold this view do not rest content
with quoting scripture in their favour. They show
how even empirical usage testifies to the correctness of
their position. The son is regarded as the principal
member of his family. Through sweat and toil the
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father hoards money [or thesake of his son. Hence
the son, cte., are more important and primary than
the self,

The arguments set forth above do not prove that
the sell is subsidiary to other things. The self can be
characterized in three ways, as the secondary self, the
illusory self, and the principal self. The appositional
usage ‘Devadatta is a lion” has only a secondary or
figurative sense. Similarly, the sell~hood of son, etc. is
secondary, tor difference is seen of son, etc., from the
scll.  There is differenee between the psycho-physical
organism which consists of five sheaths and the witness-
sell; and vet that difference is not maniiest. The mind.-
body combination 1s mistaken to be the self. Hence
there 1s for it illusory self-hood.  There is neither the
existence nor the manilestation ol difference between
the witness-self and anything else, for there is nothing
apart from the self of which the latter is the counter-
correlate, And because the witness is the sell of all, it is
called the principal self. Thus there are three notions of
self~hood, secondary, illusory, and principal;and accord-
ing to the difference in empirical usage, the conception
of self-hood also varies. In an empirical usage con-
cerning any one ol three, that one assumes primacy
and the other two take on a subsidiary position.  For
example, in that act of protecting the family of a dying
person, what 1s useful is the secondary self in the form
of son,etc. In the empirical usage, *I am lean, T am
going to become [at,” etc., it is the body-self (2iz., the
illusory self) that is meant. What is adequate as the
subject of such assertions as “Through austerities [
shall attain heaven® is the agent-self, and not the body-
self; for a man who desires heaven performs sacrifices
even at the risk ol neglecting the care of his body.



120 THE VOICE OF SANKARA

That which is the subject of the usage “I shall be libe-
rated, ete,” is the intelligence-self. Rituals and rites
arc of no use to him who desires relcase. From the
instruction of the preceptor and [rom the statements
of scripture he knows the truth. Thus it is clear that
the notion of self-hood differs according to the differ-
ence in the mode of empirical usage. It is analogous
to the distinctions that are made in respect of eligibility
for particular rites. Sacrifiical riteslike the Brhaspatr -
sava arc prescribed for the brahmin and not for the
members of the other castes. Similarly, kings are asked
to perform the Rajasitya sacrifice; and for the merchant
class the Vaisyastoma is enjoined. In the same way, it
is to be understood that each empirical usage has for
its content a particular notion of self-hood as the pri-
mary one, to which the rest are subsidiary. Whatever
notion of self_hood is primary in a particular usage,
that notion exacts supreme love; and there is also love
of a lower degree to such of those things of the class of
not-sell’ which subserve the purpose of the self. To
what is neither the sell nor a subsidiary thereto, there
is not even a fraction of love. Thus it is seen that the
self, whatever may be the conception thereof, 1s the
centre and seat of love. If there be love for any other
thing, it is for the sake of the self to which that thing
is but a subsidiary.

3. Grades of Love and Happiness

What is neither the sclf nor a subsidiary thereto is
cither the object of disregard or the object of disdain.
For things like a blade of grass on the wayside, we have
no regard; while we look with horror upon such harm-
ful beings like the scorpion and the snake. The sell,
we have said, is the seat of supreme love, while what
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is helpful thereto is the object of moderate love. There
is no rule, however, by which we can characterize
certain things to be helpful all the time and certain
other things to be harmful. The tiger, for example, is
hated when it pounces upon us; when it is indifferent
to us we take no notice of it; and when it is in a play-
ful mood with us, we love it. Thus we cannot hx
which things are lovable, which are hateful, and which
we can disregard. But we can give general definitions.
Those things are lovable which are helpful to us;
those things are hated which are hurtful to us: and
those are objects of our indifference which are neither
helptul nor hurtful. But the case with the sell is unal-
terable. It is always the locus of supreme love. This
is what Yajfiavalkya had in view when he said that for
the sake of the self everything is dear.

That the sell is the most lovable of all is declared
in the passage, “This seli is dearer than a son, dearer
than wealth, dearer than everything else, and is inner-
most.”"* While commenting on this passage, Visvarii-
pacarya (Suresvara) obscrves, *Dearer than wealth is
the son; dearer than the son is one's physical body;
dearer than the body are the senses; dearer than the
senses is the mind: but dearer than the mind and the
dearest of all is the self.” The nearer a thing is to the
self, the dearer it 1s than the rest. The intensity ol love
than an object merits is dependent on its proximity to
the self.

Those who do not realize this lundamental fact
and consider things other than the sell’ to be dearer
than the self meet with disappointment and finally dis-
illusionment. They find themselves in a ‘vale of tears’
and what they regard as dear turns out to be the cause of
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{heir misery. That things other than the sell’ are sources
of misery becomes very clear when we examine, for
example, the life-history of a son. The parent is
worried so long as a son is not born to him, when a
son is about to be born there are the dangers of
delivery; after the child is ushered into existence,
anxicty continues to sit on the brow of the parent who
is in constant [ear of his darling being badly influenced
by malevolent stars; when the child grows up into a
boy, there is the risk of his turning to bad ways; cven
after the boy is invested with the sacred thread, there
is the contingence of his continuing to bs iliterate; or
if he becomes proficient in learning, the anxiety lor
getting him properly marricd haunts the parent; when
the boy is married, there is the [ear whether he would
be faithful to his wife or not; if he begets children and
becomes the father of a large family, there is the diffi-
culty of finding means to provide him and his offspring
with money; and when the son is provided with enor-
mous wealth, there is the contingence of his passing
away. Thus there is no end to the misery which things
other than the self bring in their train. Hence a man
of discrimination must discern the defects that Iie deep-
seated in things other than the sell, and cease to be
attached to them. He must realize that the witness-
self alone is the locus of supreme love.

When it is settled that the self is the locus of
supreme love, it is easy to deduce that it is also the seat
of the highest happiness, The sell is of the nature of
supreme happiness, because it is the object of unexcel-
lable love. What is not of the nature ol supreme
happiness is not the object of unexcellable love, just as
pot, etc., which are neither of the nature of supreme
happiness nor the objects of the highest love. In the
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Taittiriya and Brhadiranyaka Upanisads we find it dec-
lared that according to the increase or decrease in love
there is a corresponding increase or decrease in happi-
ness.  “From the post of an emperor to the position of
Hiranyagarbha, wherever there is an increase in love,
there is also an increasc in happiness.”  Since the self
15 the apex ol this pyramid, it is the locus ol supreme
love and the seat of the highest happiness.

4. Manifestation of Happiness and Intelligence

The self which is of the nature of happiness 1s the
witness-intelligence which manifests the states of wak-
ing, dream. and decp sleep. But unlike the intelligence-
aspect of the self, its bliss-aspect is not manifested in
all the modes of the intellect.  Just as the lamp, which
is of the nature ol both light and heat, spreads only
light and not heat, even so the sell, which, no doubrt,
is of the nature of both happiness and intelligence,
reveals only its intelligence-nature in all the mental
modes. Nor may it be asked why, il intelligence and
happiness be non-different, both ol them are not mani-
fested in one and the same mode; for there 15 no inva-
riable rule that where intelligence is revealed, happi-
ness should also be revealed. In a fHlower, though
[ragrance, colour, etc. reside, a single sense-organ is
able to apprehend only a single quality and not the
rest. Similarly, it is mntelligible that in a mental mode
wherein the intelligence-nature is revealed, the bliss-
aspuct need not necessarily be revealed. 1t cannot be
said that in the example ol the flower, fragrance is
different from colour, whereas in the case of the self
there is no difference between intelligence and bliss;
for, although in reality there is no difference between
intelligence and bliss, we admit that there is apparent
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and adventitious difference. Even in the flower we do
not recognize any inherent difference between its fra-
grance and its colour. They appear to be differnt only
because they are apprehended through different sense-
organs. In the same way, happiness and intelligence
which constitute the essential nature of the self appear
to be different because they are manifest in different
modes. In that mode of the intellect which is of the
nature of the transformation of the sattpa-constituent
brought about by meritorious deeds, there is revealed
the identity of intelligence and happiness, because that
mode is flawless and pure. And in the mode of the
nature of rajas-constituent, because of its impurtiy,
there is manifest only the intelligence-aspect, the bliss-
nature being veiled. This is analogous to the sourness
of the tamarind fruit being concealed when it 1s season-
el with salt. Because the happiness-nature 1s not
revealed in some of the modes, we cannot say that 1t 1s
non-existent. Nor can we say that happiness and
intelligence are not identical. We have already esta-
blished that the witness-intelligence is the locus of

supreme happiness.

5. The Two Ways

There are two roads which lead to the knowledge
of the bliss-nature of the self — the way of discrimina-
tion and the path of yoga. The fruit of both the
methods is the same, namely, the knowledge of the self.
What is called discriminative knowledge is the mtuitive
experience of the inner self gained through an inquiry
into the nature of the five sheaths. Yoga is said to be
for the sake of the attainment of self-knowledge. That
both these methods, viveka and yoge, are instrumental
to knowledge is declared by the Lord in the Gifa.
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““The place which is reached by the Sankhyas is reached
by the Yogins also. He who sees that the way of s@/ikhya
and the way of yoga as one — he seces indeed.”™"' The
path of yoga may be difficult to some people; and the
way of discrimination may be diflicult to others.  And
so, these two paths are intencled to suit the difference
that is found among the seekers of truth.

[t cannot be said that the path ol ysga, because
it is maore difficult to follow, is superior to the way of
discrimination. The alleged superiority ol yega cannot
be due to its being the cause of intuitive knowledge;
for even viveka leads to the same result. It cannot be
said that because yoga causes the removal of attach-
ment and aversion, it 18 superior to discrimination, lor
the latter also destroys attachment and aversion to
objects. The man of discretion who knows that the
self alone is the locus of supreme love, how can he be
attracted to external objects? And for him who has
attained the balanced vision, how can there be the
feeling of hatred or aversion? He is no whit inferior to
the yogin in being [ree from all flaws ol the mind. Nor
can the superiority ol the yogin be sought to be main-
tained by pointing out that for him there is no appre-
hension of the world of duality, while the man of dis-
crimination is not devoid ol that apprehension. In the
state ol empirical usage, both the yogin and the pivekin
apprehend the world, Just as in the state of samddh:
there 1s no cognition ol duality {or the yogin, even so
for the man of discrimination there is no presentation
of duality when he is possessed of discriminative know-
ledge. Thus both the methods, viveka and yeoga, lead
to the same goal, viz., release, through the channel of
knowledge.

4
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THE CONCEPT OF LIBERATION AND ITS
RELEVANCE TO PHILOSOPHY
AN ADVAITA APPROACH®

-——*_——‘—

Pritibhushan Chaiterjt

I

That the path ol life is not roses, roses all the way,
but is wet with manv a bitter tear of sorrow and suffe-
ring s a fact too well known to be emphasised upon.
It is mo wonder that philosophers who claim to specu-
late about the entire universe should have some com-
ment to make on the sorrows of lile. But of all philoso-
phers the philosophers of ancient India have made
some positive contribution to the devising of ways and
means as to how the miseries may be permanently got
rid of. TheIndian philosophers of different schools
(with the exception ol the Carvakas) speak of the
possibility of liberation and show us a path leading to
liberation. This emphasis on liberation constitutes an
important landmark of Indian philosophical systems
and distinguishes them {rom the Western systems. It
is true that some Western thinkers offer us theories of

*Courtesy: Indian Philosophical Aunnal, vol.5 (Centre of Advanced Study
in Philesophy, University of Madras, Madras, [969), pp. 67-75,
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Eternal Life, intellectual love of God, Moral ideal and
the like, but none of them i8 on a par with the Indian
philosophical view of eternal release from the bondage
of the cycle of births and deaths. It is gencrally beli-
eved that unless we can do away with the cause of the
cycle of births and deaths, we have to come back again
and again to this carth and experience sorrows, and
there is no hope for any release. So the Indian mind has
been, since the days of Vedic speculation, troubling
itself with the problem of release.

In the Vedic age the Rsis believed that the world
of beings has been created by the gods and so they
pined for union with the gods by attaining some kind
of fellowship (siyujyas), companionship (sdlokatd) or
community of being (sdritpatd) with the gods, like
Indra, Agni, Varuna, etc. Gradually it was realised
that Atman is the cause of creation, and it was held
that release could be had through dtman, asthough
atman were to be found somewhere other than in our
sclves. At a still later period the sages had the vision
that the finite self has no separate existence apart from
Brahman, and so by knowing the true self liberation
can he achieved,'

Il

The word mukti (meaning, liberation) has been
derived from the root mue (meaning, to release).  But
release from what? It has been variously described as
release from death, from desires, from body, from
sasnsdra, from the possibility of a stay in the mother’s
womb, from attachment, from sin, from greed, [rom
the hondage of birth, and so on. All these descriptions
point to a state in which there is complete destruction
of all sorrows followed by perfect freedom.
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The synonyms of mukii arc various, viz., kaivalya,
nirvina, nihSreyas, amria, moksa, apavarga, ete. Kaivalyam
indicates the state ol kevala, a state ol nthsafiga or non-
attachment. Nirpdna, a concept gencrally used by the
Buddhists, involves a comparison ol the liherated soul
with the state of a blown-out lamp, inasmuch as the
consciousness of particular seli-hood is completely
annihilated.  Nih§reyas significs a sure or delinite
summun bonum or the highest good. Birth and death are
the causes of the miscries of an individual —they are
the greatest evils, and nih$reyas stands as their opposite.
It is also called a state of amrta or a state bereft of
death. Itis a case of apunardyriti, i.e., of non-returning
to the bodily form. It is also a case ol svaritpa-prapty,
of getting hback one's real nature. It also means apavarga.
The term ‘apavarga® is derived [rom apa-vrj, which
means ‘ziving up’. The jiva that accepted the non-
souls as souls gives them up permanently and thereby
attains liberation. The cumulative effect of the exami-
nation ol these various synonyms ol mukii is that we
may regard it as a state in which an individual realises
his own true nature and brings about a state of perfect
cessation of all miseries by giving up all attachment
to worldly objects and attaining knowledge ol reality.

From the philosophical standpoint mukii or moksa
has been characterised as the highest good, parama-
purugdrtha, as compared with three other desirables,
viz., kiama, artha and dharma. These three tosether
with meksa constitute a four-value system, calurvarga or
tetrad, which 1s recognised by almost all the systems.
Kama, artha and dharma are rooted in vdsand or desire,
but meksa is niortti or withdrawal from desires, and it
therefore constitutes the highest value,  As the highest
or supreme value, it stands as the opposite of highest
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disvalue, viz., samsdra. So long as we are merged in
samsdra, we are subordinate to passions and impulses,
and as such steeped in sorrows. It isonly when we
can throw off the bondage of samsdira as a result of
true knowledge that we are {ree and liberated.

The trouble with the concept of liberation 1s
that it being the highest spiritual value, it defies
logical definition. It is really a matter for realisation,
and so long as we do not realise it, it is to be grasped
with the help of contrast-effects in relation to what itis
not and with the help of some superlatives. The
following description given by Jaina scholar Hema-
candra may by cited here:

“Moksa consisting of supreme hliss (parema-
nandamaya) is the foremost of the four-value system
(caturvaga), because it 18 characterised by the
cessation of the effect of zood deeds (punya) and ol the
effeet of the bad deeds (papa); because it is not full of
worries like artha; because it is not like poisoned food
beautiful in appearance, but painful in the end like
kima: and because it is not polluted by the desire to
attain results {phala) in this world or in the next (athika
or amusmika) like dharma.™

It should be borne in mind that, because we have
to resort to negative descriptions, mokse is not an
empty concept signifying nothing, On the contrary,
it signifies the highest spiritual truth which 1s anirva-
caniya, and as such is a class apart.

We have so far tried to clarify the concept of
liberation with the help of certain descriptive state-
ments, positive and negative, We now turn to the
Advaita system which typifies the highest type ot philo-
sophical speculation for further light.
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I11

Bondage, according to the Advaita, is the errone-
ous association of the soul (@fman) with the gross
and subtle bodies through the influence ol ignorance
or aptdyd. In this state arises the sense of egohood
(ahankdara) owing to which the soul identifies itself with
the finite mind and body, opposes itsell to other finite
things and beings and runs after temporal and
transitory objects. In reality, however, the soul is one
with  Brahman, and so Sankara attempts  to
show how the soul would be able to shake off its state
of bondage and regain its own intrinsic naturc of
oneness with Brahman, which is the state of liberation.

But what is the status of the individual sell or
jiva? Sankara replies that on the empirical plane the
Jiva is associated with an organism which is the effect
of the individual’s ignorance. The jive is vijiianatman
and 1s subject to change. It is the object of selfcons-
clousness — ahaw-pratyaya-visaya. 1t 1s the agent of
all activities and also the enjoyer. The activities
which belong to the empirical individual are due to its
upadhis or adjuncts. But no such activity can in reality
be attributed to the jiva and its pure state of oneness
with Brahman. In support of his view Sankara here
falls back upon the Upanisadic saying ‘Tat fvam asi’
(That thou art). Here ‘faf’ (that) refers to Brahman
while ‘tvam’ refers to the jivditman, and the whaole
proposition is only a judgement of identity, signifying
an unqualified identity between jire and Brahman.
The realisation of such an identity is impossible il we
cling to the merely empirical point of view, and fail to
have knowledge of the transcendent reality. But such
knowledge, thinks Sankara, cannot be attained unless
the mind 1s prepared before-hand. He lays down a
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course of practical discipline to which an individual
must subject himseli before he can have an insight
into the Vedantic truths. It does not involve a
scrupulous observance ob Vedic rituals, which rests on
4 [lalsc dualism between the worshipper and the
worshipped, and which can, therefore, at best lead to
abhyudaya or earthly merit and not to salvation.
Sankara, therefore, lays down a fourfold scheme of
discipline whose aim is to establish that highest sense
of unity with Brahman, which a proper study of the
Vedanta involves. It includes: (1) nitydnitya-vastu-
yiveka or ability to discriminate between what is eternal
and what is non-eternal, (2) ihamutrdrtha-bhoga - pirdga
or the ability to give up all selfish desires for earthly
and heavenly goods, (3) tamadamadi-sadhana-sampal
or the ability to control one’s mind and the senses
and develop the virtues of tranquillity, restraint,
repunciation, resignation, concentration and reverence,
and (4) mumuksutva or an intense desire for freedom
and liberation, This course of practical discipline
prepares one to receive the Vedantic truths. The
study of the Vedanta consists of' a threefold process of
Sravana, manana and nididhydsana — listening to the
discussion of the teacher, understanding and deliberat-
ing through reasoning such truths until all doubts are
removed and repeatedly meditating upon the accepted
truths. These alone can lead to darSana or the relisa-
tion of the highest truth, viz., ‘1 am Brahman®, and
with it to the disappearance ol ignorance-begotten
bondage. Sankara finally describes liberation as “that
incorporeality, which is real in the absolute sense,
- nmutable, eternal, all-penetrating like @kdsa free from
all change, all-satisiying, undivided, whose nature is to
be its own light, in which neither good, nor evil, nor
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effect, nor past, nor present, nor [uture has any
place.”

Liberation, therefore, is a matter of direct realisa-
tion of absolute oneness with Brahman. Such a state
of realisation ol something which has been present
through all eternity, but which was hidden from our
view by our ignorance or apidyd. The moment our
ignorance is dispelled by right knowledge, moksa is
attained, so that the attainment of meksa does not mean
the production of anything new, or the attainment of a
new state of existence, but only the realisation of what
was already there without our knowing it. It is just a
case of prapta-prapti,  Just asa princess who gets back
her missing necklace does not get anything new or just
as a prince brought up asa hunter since his infancy and
later on discovering that he is ol roval blood dors not
really get any new blood, so a man getting liberation
with the dawn of true knowledge simply regains his
true nature (sparipivasthd) and nothing new created.
Nothing also happens to the world, but the liberated
self*s views of the world are changed. It isonly the
disappearance of a false outlook or a change 1n
perspective — a removal of the sense of plurality and of
various kinds ol attachment generating therefrom.
Further, as the essential nature of the self is bliss, with
the dawn of self-knowledge the nature of the self as
absalute bliss becomes revealed. In other words, the
state of liberation is one of pure existence, pure
consciousness and pure bliss, i.e., one ol identity with
the Brahman. It is not simply a state ol duhkna-ksaya
(destruction of miscry), but is one of supreme happi-
ness (uttamasukha), not only a state of absence of tear
(abhaya) and absence of restlessness (nifcalasthiti) but
is one of sameness (simya) and omniscience (saroajiati).'

5
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It should also be uoted that liberation does not mean
death, but it can be had here and now. Even after
liberation, the sell continucs to work though in a
perfectly disinterested manner. No new [ruits ol
action are accumulated at this stage, but hke an arrow
shot from the bow, the body continues to reap the
fruits already accumulated till they are exhausted.
But there is no lenger any identification of the sell with
the body after the attainment of knowledge, and there
is no longer any superimposition ol theillusory upon
the real.

1Y

We may here compare the Advaita approach to
liberation with the approaches of other systems. It
should be noted at the outset that there are certain
basic similarities in the different approaches. All the
systems (except Carvika) more or less agree in holding
dariana as a kind ol moksa-Sasira — even an  astute
logical system as the Nydya is inspired by the ideal of
moksa. All agree in holding that liberation involves a
complete cessation of miseries, and all speak of know-
ledge of reality as a sort of pre-requisite, though there
is a difference of opinion as to what is real.”  But the
Advaita has certain special featuresof its own.  While
the Nydya-Vaisesika holds that in liberation the self
ceases to have any experience, pleasurable and painful,
and exists as a pure substance bereft of consciousness,’
the Advaita moves far ahead and establishes moksa as
a state of pure consciousness and bliss.  The Sankhya-
Yoga takes a step [urther than Nyaya-Vaisegika,
and holds that liberation which originates from
vivekajiiana or discriminating knowledge between
purusa and prakrti s a state of pure consciousness
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only and not of joy (as joy can be experienced as such
only in relation to pain). But even though the uddsina
purusa remains no longer attached to prafkrii, she
(prakrii) remains as something real and distinct irom
pursua, thus retaining a dualism.  But the Real of the
Vedanta transcends the universe and so there is no
problem pertaining to duoalism. The Vedanta also
repudiates the idea of a plurality of liberated selves.
Moreover, the Vedanta points out that the empirical
conception of joy as the opposite of pain and therefore
presupposing it does not apply to the experience of
the liberated self, for he no longer belongs to the
world of the relative — the joy or bliss that the
liberated self experiences belongs to the very nature
of Brahman with which it is identical and which is
not therefore generated by any contrast-etfect. The
Mimamsa is overburdened with the notion ol rituals
and heavenly bliss, and as distinguished from it the
Vedanta develops the idea of knowledge-begotten
mukii, pointing out that perlormance of Vedic rituals
gives rise only to earthly merit. The Jainas hold that
liberation is the expulsion of matter (pudgala) [rom
soul (Gtman) which is capable of infinite potentialities.
The way to liberation lies through right faith, right
knowledge and right conduct. But the Advaita differs
from Jainism in many important respecis. For the
Advaiting the Brahman or Paramatman is one and
attributeless, while for the Jainas even paramatmans
are saguita or anantaguya and many, For the Advaiting
mukti means realisation of Brahman and hence there
cannot be many separate liberated individuals, but for
the Jainas just as the jivas are many in bondage, so they
are many also in liberation. Again, the Jainas do not
believe that all are capable of attaining liberation —
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some are, in their opinion, debarred from having
liberation (the Digambaras, for example, hold that
women do not deserve liberation). But the Advaitins
do not entertain any such distinction, Finally, the
Advaita conception differs also from the Buddhistic
view. The third noble truth preached by Buddha
speaks of cessation of misery in the state of nirpina.
When one understands the unreal, impermanent and
sorrowful character of this samsira, when one under-
stands the no-soul character of the self, when one
attains prajid, through §ila and samddhi harmonious-
ly cultivated, one attains liberation. The different
schools of Buddhism are not perfectly unanimous as to
the character of liberation. The analogy of the
blown-out lamp is there and some openly compare
nirvina with $unya {though the exact connotation of
Sanya itself is controversial). As contrasted with
Buddhism, the Advaita offers a more definite charac-
terisation of liberation by identifying the liberated soul
with the eternal Brahman.

The chiel merit of Advaita lies in its emphasis on
the path of knowledge. It speaks of what may be
called dimopdsand or worship of thesell. This realisa-
tion of the self by the sell is to be distinguished [rom
the kriowledge of the not-self by the sell —it is not a
process nor i$ it again dependent on any condition. It
is not ficeting and temporary. It does not involve
any gap or interval (spavadhina) between the subject
and its object. To quote Dr. Brahma, ‘“The realisa-
tion through meditation and love, which Royce and
McTaggart in the West, and the bhakti schools m
India have emphasised, or the realisation through
argumentation and analysis, which the Nyaya
philosophy relies on, or the realisation through higher
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speculation and synthesis which the Samkhya and
Hegel have adopted, are all cases of realisation of
somcthing 4y the subject, and as such, are indirect
(vyavadhinavat) and hence require an additional proof
for their veracity. But the realisation that the
Vedanta aspires after is something that results when
even the least interval (ayavadiina) between the subject
and the object disappears, and where the pure cif
shines as the self, ... where there is no subject-object
consciousness at all.””

‘k{f
Let us next examine some objections to the

Advaita concept of liberation and the difficulties invol-
ved therein.

The consciousness of the liberated self is described
as devoid of subject-object dualism. But it 1s questioned:
How can ¢etana be nirdfraya and pirvisaya? How can
there be consciousness which has neither a subject nor
an object? In reply it may besaid that subject-object
dualism is a feature ol cmpirical consciousness which
15 transcended in the pure Consclousness that Brahman
is. The relatedness to an object 18 a characteristic of
the empirical level and does not affect the nature of
true consciousness any more than the red colour of a
japi-flower reflected in a crystal affects the nature of
the crystal. Consciousness is svaprakasae or self-reveal-
ing and nirvikalpa or non-relational. The nirvikalpa
or non-relational mode of apprehension is not a mere
presupposition of conscious cxperience lying below its
threshold, as Nyaya presumes; rather the non-rela-
tional apprehension is a fundamental lorm ol direct
experience which transcends all lorms of relational
experience. Those who challenge the Advaita misin-
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terpret the experience of the Absolute as a kind ol
ordinary object-knowledge; but strictly speaking, this
experience is of the naturc of aparoksdanubhittt — it is the
most direct and intimate and is ol the nature of @nanda.
The state of dreamless sleep is the nearest analogue ol
this type of experience. In dreamiess sleep mind and
the senses become inoperative so that there is no longer
any consciousness of ohjects, and with the absense of
such consciousness of objects the jipa ceases to bea
knower. To be sure, this consciousness in the state of
dreamless sleep is not a casc ol inference, for the fun-
damentals of an inference are lacking here.

Again, it is sometimes questioned how knowledge
can bring about moksa. Solong as there is knowledge,
moksa cannot be had; again, if we do not have know-
ledge of Brahman, we do not have moksa. It should be
noted here that knowledge of Brahman is not object-
knowledge, but is realisation of Brahman which is of
the nature of pure consciousness. 1f analogies help
understanding, it may be said that just as the power of
kalaka fruit poured in nnpure water takes off its im-
purities and sinks to the bottom, just as a drop of water
thrown on a picce of red-hot iron absorbs a portion of
the heat and then disappears, so knowledge of Brahman
is itself destroved after destroying our ignorance.

The conception of jivanmukti has also been called
in question. It is asked how perfect knowledge can be
realised if the ignorance-begotton body persists. Vari-
ous analogies have been used to show how the effects
of past karmas persist for some time even alter the
dawn ol Wisdom. But those who speak of'a residual
ignorance seem to have a lingering faith in the reality
of the world. They think that transcendent knowledge
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and body are opposed to each other; but really speak-
ing, the question ol opposition does not arise at the
transcendental level. Hence there is no possibility of
the liberated self being deluded by the appearance of
the body, just as a man who is convinced that the sun
i1s stationary is not deluded by its seeming motion
round the earth.
VI

In conclusion we cannot overemphasise the impor-
tance of the ideal of liberation and its relevance in any
philosophical discussion. If philosophy is not to dege-
nerate into a mere intellectual gymnastic, if it is not to
culminate in a jargon of words, it must offer some
genuine aid to the suffering mankind." It is only libe-
ration that can put a permanent and effective stop to
our miserics, The special virtue of the Advaita ideal
is that it, if properly pursued, would create a spirit of
unwarldliness and would strike at the root of worldli-
ness which is the real case of all our ills. Unworldh-
ness creates a negative attitude to the merely empi-
rical and sense-given logether with a positive attitude
to the transcendent reality.

The liberated man is not a mere star-gazer. The
Jivanmukta is in the world, yet not of it; he does not
idly pass his days, but dedicateshis life to the cause of
his suflering fellow-men. As he is actvated by the
Upanisadic maxim, “That thou art”, he is able to see
“all beings in himself and himsell in all beings”. The
Jivanmukta goes beyond good and evil, and he then no
longer realises virtue, but reveals it. If example is
better than precept, Sankara’s own life is a casein
point — after the attainment ol liberation he did not
spend his days idly, but made a very strenuous effort
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to kindle the light of knowledge in his fellow-men. The
jivanmukia is the hittest man to render the highest kind
of social service, for he is the spirit of detachment
incarnate. He is perfectly free — free from evil, ree
from impurity, and frec (rom doubt. He is the hope
of mankind.
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THE PROBLEM OF METHOD IN ADVAITA*

——————————— T A N T b e e s I L A

N. Veezhinathan

The aim ol this paper is to bring out the metho-
dolegy of Advaita. As the method cannot be explain-
ed without reference to the subject-matter, I propose
to bring in details relating to the subject-matter of

Advaita in so far as they are necessary to illustrate the
method.

L. The Method of the Removal of Avidya

The goal of Advaita is Brahman — the partless
ultimate. Happiness and absence of misery which
every being desires to have constitute the essence ol
liberation. These two, according to Advaita, constitute
the nature of Brahman., The jiva's real essence is
Brahman., On account of avidyt it is not aware of
this truth. Having thus lost sight of its identity with
Brahman, the jiva longs lor liberation. It is the
removal of avidyd by the knowledge of identity of jiva
with Brahman that is to be accomplished.

Knowledge could arise only from praminas or
means of knowledge. The Mimamsakas of the Bhitta

*Courtesy: {ndian Pﬁ:‘fm@.imf Annugl, vol. 4, University of Madras,
1968 pp. 235-2440.
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school admit six pramanas, namely pratyaksa, anumdna,
upamdina. $abda, arthapatti, and anupalabdhi.  Advaitins
admit all these prmanas and it is evident from Sri
Safikara’s reference to them in his commentary on the
Visnu-sahasranama-stotra.’ A pramdna is defined as
that which gives rise to the knowledge of that object
which is hitherto unknown or veiled by avidyd. Accord-
ing to Advaita. Brahman alone can be wveiled by
avidyid as it aloneis self-luminous, All other things
being insentient by themselves need no external cause
for being obscured. When viewed in this light the
Upanisads alone can be considered as pramana in the
strict sense of the term.  No doubt all the praminas,
according to Advaita, are the transhgurations of
Brahman. But noticing that the Upanisadic texts
deal with the nature oi Brahman and the other
pramanas with the objects of the world, the objects of
the world the Advaiting conclude that the sentient
element of Brahman is predominant in the Veda in
general and the insentient element of avidyd is predo-
minant in other pramanas.” The Upanigadic portion
ol the Veda alone gives rise to the knowledge of
Brahman. Yet the other pramanas are useful to the
Advaitins in one way or another. Discussion about
pratyaksa is useful in this that the Advaitins conclude
that the Upanizads could give rise to the immediate
experience of Brahman, Auwumdna and arthapatti are
uselul to establish  the unreality of the universe.
Upamana gives rise to the knowledge of similarity
between the objects.  In the same way it would give
rise to the knowledge that a particular object is
dissimilar to another object. The Advaitins on the
basis of this pramdna conclude that Brahman is unlike
everything and like nothing and the world, therefore,
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is not real like Brahman. Anupalabdhi is useful in this
that the aspirant is able to ascertain the absence of
silver in the shell after the rise of the knowledge of the
true nature ol the shell and then to conclude that shell
is free from silver in the three divisions of time — past,
present, and future. He 1s then able to extend this
line ol explanation to Brahman and to conclude that
Brahman is free from the universe,

We said that the Upanisadic texts alone arc the
means of knowing Brahman. Herein arises the ques-
tion as to the place ol yukti. Padmapada takes' the word
yukti to be a synonymn of tarka. Tarka is only argu-
ment which propeses the unwelcome position if a
particular premise is not admitted. For Exumpile, the
knowledge ol the mnvariable concomitance in the form
“wherever there 18 smoke, there 18 fire™ 15 the instru-
ment of the inferential knowledge in the form *‘the
mountain has fire.”” [f the validity of the invariable
concomitance 1§ questioned by statine that smoke
could exist without fire, then farka in the lorm “if
theseis no fire, there could bs no smoke” comes into
operation. This argument proposcs an unwelcome
conclusion, namely, the absence of smoke when smoke
is being perceived if the invariable concomitance
between the smoke and fire is not admitted. Thus
tarka 1s only an aid to a pramdna. In the same way,
the prool — presumption s applied to prove the un-
reality ol the universe. The universe is mithyd; for,
otherwise it would neither be presented in cognition
nor annthilated, This is a pramdna. 1t might be
objected that a thing may be presented in a cognition
and it may be annihilated; but it is not necessary that
it must be mithyd . Herein tarka in the form “if the
universe is real, then it cannot be annihilated: i 1t is
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unreal, then it cannot be presented mn a cognition™
comes into operation, Brahmananda in his Laghu-
candrika states' that this argument is arthipattiSodhaka-
tarka. Tarka is, therclore, an aid to a pramina.
Viacaspatimisra takes’ yukii to mean anumdna and
arthapattr. Brahmananda in his Laghucandrika inter-
prets’ the word yukti to mean anumina and other
prools aided by farka. For our purpose we shall use
the word yukti in the sense in which Brahminanda
uses 1it.

The Upanisadic texts themselves speak of the need
for yukti. The Brhaddiranyake text, *“The Atman
should be realized; for that it should be heard, reflected,
and meditated upon™’ emphasizes the need for reflec-
tion which is only arguing within onesell on the basis
of inference, etc., aided by tarka. This helps one to
convince oneself that the teaching of the Upanisads is
true. Tarka is also useful in ascertaining the import of
the Upanisadic texts. When the doubt as regards the
validity of the truth arrived at from the Upanisads is
removed by the exercise of yukf:, then one pursues
what is known as nididhydsana. The major texts of the
Upanisads when contemplated after this stage give rise
to the direct experience of the identity of jivae with
Brahman. It is this direct experience that is referred
to by the term anubhava. 1t is only a mental state and
it annihilates avidyid, and thereby leads to the mani-
festation of Brahman which is experience. This is
what SriSankara means when he says anubhavivasi-
nntmd—&ﬁuﬂauasmzrfmymmicm hrahmajidnasya,” Brahma-
fiidna or the direct experience of Brahman which is
only a mental state is anubhavivasina, that 1s, 1t has for
its goal the manilestation of Brahman by removing
avidyi. Amalananda interprets’ the word anubkava to
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can abhivyakti. Anubhava which is only the mental
state is valid and can on no account be doubted.
Examination of the Upanigadic texts and arguing
within oneself with the help of yukti that does not
contradict the scriptural teaching — these constitute
the method sugzested by the Upanisads themselves to
discover the truth.

2. The Method of Interpretation of the
Texts of the Upanisads

The major texts of the Upanisads like faf tvam ast
convey the true nature of Brahman, that is the identity
of jiva and Brahman. The major text fat tvam asi
conveys the identity of the terms faf and fvam, and this
is ascertained by analysing the context in which this text
OCCUrs.

A sentence conveys its scnse only through the
senses of the words constituting it.  The senses of the
words are twolold: primary and seccondary. The
Upanisadic texts which convey the primary and
secondary senses of the terms tat and {vam separately
are termed subsidiary sentences, There are certain
texts'" which convey the primary sense of the term fat
to be Isvara and the secondary sense of the term to be
consciousness, bliss, truth, and absolute, For arriving
at the knowledge of the secondarv sense of the term
tat, the author of the Brafimasatra prescribes'' a
method of gathering unrepeated words found in the
affirmative Upanisadic passages dealing with Brahman.
The words thus gathered amount to ten, and they are
nitya, Suddha, buddka, mukta, satya, sitksma, sat, vibhu,
advitiya, and dnanda." No additional essential nature
is accepted in the case of Brahman apart [rom those
sienified by these words. Apart from these affirmative
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texts, there are negative texts’”® which convey Brahman
as free from all objective elements. These texts thus
confirm the knowledge that Brahman is absolute. The
primary sense of the term fvam is jiva who expericnces
the three states ol waking, dream, and deep slecp.
And the secondary sense of the term is pure conscious-
ness which 1s constant in the above three states.”
Isvara is mediate and is known to be omniscient. Fiva
is immediate and is ignorant. The primary senses of
the terms, taf and tvam, namely, Isvara and jiva cannot
be identified because of the contradictory attributes
they possess. The Advaitins hold that the two words
constituting the sentence convey, therefore, through
secondary signification the sense conveyed by the
subsidiary Upanisadic texts.

Of the three kinds of sccondary signification,
namely, jahallaksand, ajakallaksana, and jahed-ajahal-
laksani, Sri Sankara holds'® that the words taf and
tvam through jahad-ajakallaksand give rise to the
recollection ol the secondary senses arrived at from the
subsidiary sentences. Suresvara maintains'® that the
modes of interpreting the major texts are jahallaksand
and another kind of signification known as gaunivriti.
The sentence as a whole conveys the identity of the
two senses, which is hitherto unknown from any other
source.

The knowledge of Brahman as the absolute arises
from the Upanigads only by sublating the knowledge
of duality resulting from perception.  This is analo-
gous to the subscquent knowledge of the true nature
of a desert land which arises only by sublating the
erroncous knowledge of mirage that arose earlier, The
principle of the subsequent one sublating the carlier
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one is known as apaccheda-nydiya, and this maxim is
arrived at in the Purvamimimsi-siitras.”” 1t should be
borne in mind that the maxim holds good only where
the latter cognition cannot arise without contradicting
the earlier cognition as in ‘Thig is silver® and “This is
not silver™.' On this ground perception does not
stultify the Upanisadic texts.

Thus the major texts of the Upanigads are valid
in the sense that the knowledege that arises from them
removes auidyd pertaining to Brahman., They do not
convey Brahman as ‘This 1s Brahman'. When avidya
is removed, Brahman manifests itself in its true nature
as bliss and this is Adwvaita.

3. The Method of Refutation of Rival Theories

The concept ol avidyd and the non-real character
ol universe are but a corollary ol the Upanisadic view
that Brahman which is the sole reality is non-dual.
The world s considered to be the appearance of
Brahman, and Brahman is taken to be the material
and the efficient cause of the world, The Upanisads
first speak ol Brahman as associated with the world
and later negate it mainly to prove the non-real
character of the world and thereby the absclute nature
of Brahman. The concept of avidya is introduced to
account for the relation of Brahman to the world.
This method ol superposition and negation is known
as adhydropa and apavida and the well-known saying
“Brahman is shown as being acosmic by the method of
superposition and  subsequent negation”™  [first finds
expression 1n the [fteenth chapter {verse 23) of the
Garuda Purina thus:  adhydrepipavadabhyim  kurute
brahmacintanam. It is clear therefore that the Advaiting
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had te reject the theories of creation advocated by the
other schools, as their admission would clearly contra-
dict the absolute nature of Brahman. The Veddnta-
siltras themselves critically examine the schools of the
Santrantika and the Vaibhasika, the Nyava-Vaisesika
and the Sankhya. The former two schools are rejected
on the basis of reasoning, while the Sinkhya school 1s
rejected on the basis of scriptural authority also. The
reason is that the Sankhya school read their views into
the Upanisadic texts.

In the Oth and the 10th centuries the great autho-
rities on Nviaya like Jayantabhatta and Udayana
introduced logical methods to prove that all that is
knowable is real. This position is directly opposed to
the Vedantin’s position that all that is knowable is
indefinable. There was a renewal of activity in the
field of Nyavya when it received a fresh impetus from
the new technigue developed by one Kuldrka Pandita
in his makdvidydnumina in the 11th century. This type
of anumdna was originally invented for refuting the
Mimamsaka arguments of the eternity of sounds and
proving their non-eternity. But some writers on Nydya
adopted this type of syllogism to establish the eternal
nature of atoms, and to prove the existence of God as
the efficient cause of the world. The Advaitic writers
who flourished in these centuries adopted this kind of
syllogism to refute the above-mentioned Nyaya-Vai-
segika positions. Sri Harsa in the 12th century,
Citsukha in the early part of the 13th century, Anan-
dagiri and Anandanubhava of the same century criti-
cized the reality of the Nyadya-Vaisegika categories on
logical grounds to prove the Vedintic position that
the universe is not real.
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After sometime the Nydya system was rendered
more or less ineffective and Advaita definitely trium-
phed over all systems of Indian thought prevalent at
the time. Then we land ourselves in a most contro-
versial period in the history of Indian thought. Sri
Ramanuja and Sri Madhva appeared on the scene
and led a revolt against Advaita. It may be said that
their objections against Advaita had already been anti-
cipated and answered in earlier Advaitic works. DBut
the Advaitins had to resort to logical methods to prove
the non-real nature of the universe. It is because the
theistic and the pluralistic schools interpreted the
Upanisadic texts in a way that is totally opposed to
Advaita. For example the Advaitins state that the
Upanisadic text, neha nandsti kificana," affirms the non-
real nature of the universe: tha — in this Brahman,
ndnd nasti — there is no multiplicity. This presump-
tively implies that the unmiverse is mithyd. But the
dualistic schools interpret the text as follows: tha — In
God, ndnd nisti — there is no distinction because of
His several incarnations.”” Hence the Advaitins have
to frame a definition of mithyditva on logical grounds as
pratipannopidhau traikalika-nisedha-pratiyogita.” This
means that an object is mithyd because 1t does not
really exist in the substratum where it appears. Inthe
same way, the Upanisadic text™ *Just as the rivers
leaving out their names and forms merge in the ocean,
so also the one who has realized the self becomes one
with Brahman by leaving out {zimukfe) one’s name and
form” states that the knowledge of Brahman removes
the universe characterised by name and form. This
text implies that name and form are mithyd, as they
are removable by the knowledge of Brahman. The
dualistic school, however, interpreted the word vimukia

7
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to mean amukéa, that is, not leaving out or retaining.”
Hence the Advaitins felt that there is no point in
citing the Upanisadic texts to prove the non-real
nature of this universe and so framed the definition
jhdnanivartyatvasn mithydtvam.** This means that an
object is mithyd if it is removed by knowledge. This
mithydtva is established with reference to the universe.
Vyisatirtha, the most note worthy commentator of the
Dvaita school, criticized the viewpoints of Advaita on
logical grounds by adopting the method of Gangesa,
Raghunitha Siromani, and Gadadhara. Madhu-
siidana Sarasvati also adopted the nazya-nydya dialec-
tic and proved that the most cherished objections of

the dualistic school against Advaita are in general
talse.

A word about the method adopted by the Advai-
tins to establish gwidyd which is so pivotal to Advaita.
Vyisatirtha asks the proof for the existence of avidya.
Madhusiidana Sarasvati points out that the witness-
sell manifests avidy@ and as such it does not require
anv proof for its manifestation. Following Padmapada
and Prakasdtman he points out that preception and
other proofs go to establish the positive nature of
avidyd. Awidyi as such cannot be an object of any
prool; for proof is that which makes known a thing
that is unknown or characterized by avidyd. If per.
ception, etc., were said to be the proofs for the evidence
of avidyd, then we must admit that awidyd 1s characte-
rized by another apidyd. ‘This would delinitely lead
to the fallacy of infinite regress. And an entity which
is directly manifested by the witness-self does not need
any prool, like happiness or misery. But as regards its
specific nature, namely, whether it is positive or not,
there may arise doubt. And it is this element that is



THE PROBLEM OF METHOD IN ADVAITA 151

characterized by awvidyd. And perception and other
proofs go to prove that it is positive in nature by
removing the avidyd pertaining to that element.”

The view that unintelligibility of avidyd is an
ornament to evidyd and to Advaita is often mentioned,
but its true import is seldom understood. Vyasatirtha
sardonically remarks that the Advaitins could very
well say that chankdrais real and avidyd is superimposd
on it; or they could say that afienkdra is the effect of
avidyi and avidyd is superimposed on it; for, any
problem connected with avidyd is said to be unintelli-
gible and unintelligibility constitutes glory to Advaita.”
Madhusiidana Sarasvati points out that unintelligi-
bility with regard to any problem connected with
avidyd is not an ornament.  We do not say that avidya
is unintelligible in all its aspects. We deline andya,
offer proofs to establish its positive nature, and discuss
locus and content and also its annihilating factor. But
it is only when we try to prove whether it is real or
unreal, we are beset with difficulties; and, it is this
unintelligibility that is said to be the ornament, as it
suggests that avidyd is anirpacaniya and thus is remov-
able by knowledge.”

4, GConclusion

We started our discussion by saying that the
knowledge of the identity of jiva with Brahman is the
annihilating factor of avidyd. The major texts of the
Upanisads alone give rise to such a knowledge. Its
validity, however, is questioned by certain objections
that suggest themselves or are suggested by the schools
that are opposed to Advaita. Exercise of yukii confutes
all these objections and confirms that the knowledge
that arises from the major texts of the Upanisads is
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true. While it may be said that the method of inter-
pretation of the texts of the Upanigads remained uni-
form, methods of refutation changed with bewildering
rapidity on account of the impact of the schools that
are opposed to Advaita.
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BRAHMAN, THE SUPREME SELF

The supreme self does not have either the gross or
the subtle body. There is none equal or superior to
it. And itis known that it has the supreme power cap-
able of creating manifold objects. It has the inherent
power of creation by virtue of 1t consciousness,

The supreme self has no master and also no
controller. It does not have the subtle and the gross
body. It is the source of the universe and also the lord
of the presiding deities of all the sense organs. It
neither proceeds from anything nor has any lord.

The Svetissataropanisad, V1, 8-9
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MAY BRAHMAN PROTECT ALL

May the supreme Brahman, which is beginning less
which is free from avidyd and all its evil consequences
superimposed on it, which is self.luminous, one, and
pure, which the sannyasins, with minds which are pure
and are engrossed in the continuous, uninterrupted
contemplation (of Brahman), attain knowing it as the
inward Sell — may that supreme Brahman protect all,

Sureivara, Taittiriyopanisad-bhisya-varitika, 111, 89
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(ix) VicaspatimiSra sees no contradiction between the views
expressed by Sri Sahkara and Mandana with regard
to the relation between karma and knowledge

| 163 |

When the views expressd by Sri Sankara and
Mandana with regard to the relation between karma
and knowledge, are carefully examined, there 1s, in
fact, no contradiction between them, says Vacaspati-
misra.

[ 164 ]

A person should have the required eligibility to
perform karmas. Only that person who 1s knowledgeable
and is interested is deemed to be eligible.

[ 165 ]

The knowledge which arises [rom the Upanizads
is indirect and mediate (pareksa). When this indirect
and mediate knowledge of Brahman becomes direct
and immediate, a person attains liberation and sees
the unreal nature of this world.

[ 166 - 169 ]

How can a person become eligible to perform
karmas when he is not knowledgeable and 15 not
interested? When a person suffering from bilious {ever
tastes a piece of jaggery, he finds it bitter; but it 1s
contradictory to the fact. Even alter the abandon-
ment of the piece of jaggery, the taste of bitterness
persists and this taste is considered by the person as
false, Similarly, the person who has known the truth
considers all that belongs to the cwpirical state as

illusory.
g
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[170 - 171 ]

The views expressed in this connection by both
Sr1 Sankara and Mandana appear to be opposed to
each other, According to Vacaspati, the views expressed
by both Sri Sankara and Mandana are correct. He,
who has known the truth loses interest in doing karmas
and he does not perform them. This is the view
expressed by Sri Sankara.

[172 - 176 ]

That knowledgeable person who has not realized
the Sell, should undoubtedly perform all the obligatory
rites. This is the view expressed by Mandana and it is
not contradictory to what Sri Sankara has said.
According to Mandana, the exclusive pursuit of
contemplative discipline on the one hand and the
combined use of contemplative discipline and rituali-
stic discipline on the other, lead to the direct intuition
of the Self. When a china flower (japd-kusuma) and a
piece of crystal are placed side by side there arises the
erroncous cognition, “The crystal iz red.” Here,
Mandana accepts the theory of error called anyathi-
khyati. This does not mean that he is opposed to the
theory of error called anirvacaniyakhyiti advocated by
the Advaitins,

[177-178 ]

Mandana advocates sphota-vida, but he does not
criticise Brahma-vada. The truth that the nature of
Brahman is Existence-Consciousness-Bliss, is acceptable
to him. He has interpreted the texts of the Katha,
Murnidaka, Mandikya, and Brhadiranyaka Upanisads in
such a manner that they suit his own line of thought.
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But his interpretations do not appzar to be different
from that of Sri Sankara.

(x) Mandana's views are different from those of Sri San-
kara only on minor issues

[179]

Fven though Sri Sankara and Mandana have
written different commentaries highlighting their own
viewpoints, they are not inimical to each other, Similar-
ly, Sri Sankara and Suresvara who are the master and
the disciple respectively, hold different views.

[ 180 - 183 ]

While commenting on a sentence of the Brhad-
dranyaka Upanisad, Sr1 Sankara explains that a sthita-
grajie s a person who has realized the Self but
Mandana holds that a sthilaprajiia is just a sidhaka
(an aspiratnt of liberation). Similarly there is differ-
ence between the views of Suresvara and Sri Sankara.
While Sri Sankara holds that nididhydsana (deep reflec-
tion) is only dhydna (meditation), Suresvara holds it to
be immediate knowledge. This point will be explained
in detail in the next section on Sures'vara.

[ 184 - 187 ]

Sarvajildtmamuni in his work, Sanksepasariraka
has called upon the scholars of Advaita to reject the
view of Mandana, who says that the jiva is the locus
of ajiidna. The critics should examine this. Just as
Brahman is the locus of avidyd, the jiva is the locus of



168 THE VOICE OF SANKARA

ajfiana. These two points have their origin only in the
commentary of Sr1 Sankara, These views conld neither
be rejected nor could it be said that they are contra-
dictory to what Sr1 Sankara has said.

[ 188 - 192 ]

Holding a different view does not mean that it
should be rejected. In this context we shall point out
what Appayya Diksita has said in the beginning ol his
work, SiddhintaleSasatigraha. Dikszita says: “*Various
authors who advocated the philosophy of Advaita, have
interpreted the words of Sri Sankara that are in con-
sonance with their own line of thought., For the bene-
fit of scholars, I shall now point out the words of Sri
Sankara that have formed the basis for various authors
to express their viewpoints.” 8o, it should be under-
stood that all the views expressed in the Siddhintalesa-
saitgraha have originated from those ol Sri Sankara.

[ 193 - 195 ]

So, there is no doubt that the views of Mandana
have originated from that of Sri Sankara. But Sarva-
jaatmamuni says that the views of Mandana deserve
to be rejected. But Appayya Diksita has thought
otherwise. According to him there is nothing wrong
to hold different views on minor topics if such views
are not contradictory to what Sri Sankara has said,

[ 196 ]

According to the Madhvas, bhividvaita or the
negation of all positive entities other than Brahman, is
the view of Mandana. Madhustidana, Brahmananda
and others also opine the same,
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(x1) Bhividvaita is not the viewpoint of Manlana
[ 197 - 200 ]

Appayya Dikisita, who has been very keen in
explaining the views of all the authors belonging to
Advaita philesophy, does not even mention this point.
Mandana at the beginning of his Brahmasiddht men-
tions this point and later criticises it. Diksita has
rightly omitted this point.

[ 201 - 202 ]

While trying to establish the identity between mapa
and apidyd, Prakasatman explains a portion of =ri
Sankara’s Brahmasittrabhisya and also a portion ol
the Paficapidik@. After that, he says that the words of
the author of the Brakmasiddhi are authoritative
(pramana). From this, it could be concluded that
Mandana was the follower of Sri Sankara.

[ 203 - 204 ]

When the Madhvas found Bbhivideaita being
mentioned in the Brahmasiddii of Mandana, it scems,
they mistook it to be the view of Mandana. Madhu-
sidana and Brahmananda also are ol the same view.

[ 205 - 206 ]

It is possible to justify the bhavidvaila view with
which Mandana’s name is associated. At the end of
his Brahmasiddhi, Mandana explains the bhdvidvarta
view in these words viz., ‘prabancasya pravilayah $ahdena,’
etc. This, perhaps, made the Madhavas and others
associate the name of Mandana with this view.
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| 207 - 210 ]

Mandana, in fact, has understood this bhavadvaita
view as belonging to others. That is why he criticises
this view at the beginning of his Brahmasiddhi. How
could Mandana eriticise the same view at the begin-
ning of his work and establish the same view at the end
of the same work? This is not so. He has, in fact
taken up the bhdpidvaita view of some earlier author
or of the Naiyavikas [or critical examination. What-
ever may be its origin, it is valid.

[ 211 - 213 ]

~ The basis for this view is the commentary of Sri
Sankara under. samanvayidhikarana. In the ahove
context, Sri Sankara says that the purport of the Sdstra
is to remove the difference fictitiously created by
nescience.  All the prominent views expressed by
Viacaspatimisra could be found in the Brahmasiddhi of
Mandana. Inshort, it could be said that the views of
Vacaspati are derived [rom the work, Brafimasiddh:.

[214 - 215 )

After studying carefully the famous work called
the Brafimasiddhi of Mandana, 1 have mentioned here,
in briel, all his viewpoints. The view of Mandanacarya
should be accepted by all Sanskrit scholars without
any bias. His views are very useful to the extent that
no scholar can afford to neglect them.

{to be continued)



THE DOCTRINE OF MAYA

N. C. Krishnan

The Advaita doctrine of miayi aHords illimitable
scope for discussion between its advocates and oppo-
nents.  In spite of the complicated dialectics that has
cone into its architecture, 1t still continues to be
misquoted, misused, and misunderstood. Though one
may have reservation about its wvalue, certainly one
cannot question its content as a metaphysical-epis-
temological theory.,

The doctrine of mdyd can be better understood
if one understands the philosophy ol Advaita.  Accord-
ing to Advaita, the ultimate reality is one only, with-
out a second. [t is called “Brahman” or “Sat.”” It is
no other than the Atman or the Self of the individual.
It is pure consciousness by nature (cailanya-svariipa).
Consciousness 18 not an attribute of Brahman. Omnthe
contrary, it is the very essence of Brahman. Since it
18 one and homogencous, it is free from attributes and
specifications: that is to say, it is airgunae, nirvifesa.
Whatever be the qualities or attributes which are
associated with it, they do not 7eally exist in it. They
are superimposed on it in the same way as “‘snakeness”
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is superimposed on a rope when a person mistakes it
as a snake. When we speak of Brahman as the cause
of the world, we superimpose causality on Brahman.
Only if there is a second entity in addition to
Brahman, the latter can be related to it. When we
speak of Brahman and the world as cause and effect,
we assume the reality and existence of the world, and
relate the world with Brahman superimposing causalify
on the latter. Just as Brahman is devoid of qualities,
even so it is bereft of all kinds of relation including
causal relation. Advaita holds the view that the
highest reality which is one and non-dual can be
known only by denying the attributes and relations
superimposed on it due to ignorance. It can be
known only through the *“neti nei” method as taught
in the Upanisad.' This “neti nefi”” (“not this, not
this”) method is appropriate, since Brahman is free
from all kinds of difference—sajitiya-bheda, vijitiya-
hheda, and spagaia-bheda. Though there is nothing
like or unlike Brahman and though Brahman is free
from internal distinction, we superimpose on it all
kinds of distinctions not knowing its real nature; and
so the only way by which it can be known 15 to deny
or negate everything that is superimposed on it.  The
objects of the world can be brought under two
categories —milrta and amiirta, i.e. gross and subtle.
The Upanisad says that Brahman, the ultimate reality,
is not gross; it isnot subtle either.  Since it is not gross
and also not subtle, it can be known only through
negating the gross and the subtle from it.*

If there is no reality in addition to Brahman, then
how does one explain the appearance of the world in
which we exist as human beings? To answer this
question. the Advaitin brings in the doctrine of maya.
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Though Brahman in itsell is not the cause of anvthing,
it plays the role of cause because of mayi (otherwise
called dpidyd) which is its power. Miydand Brahman
are related as “power™ and “possessor of power™.” It
is not enough 1if we say that mdyd 1s the power of
Brahman; we have to explain its metaphysical status
in the context of the thesis of non-dualism.

Madyia cannot be sat or “being”, for Brahman
alone 15 sat, and mdipd is different from DBrahman.
According to Advaita, sat is real in the sense that it
exists all the time, It means that sat does not suffer
sublation at any time. Conversely, whatever suffers
sublation is not real.  Since mayd gets sublated at the
time of Brahman-realization, it is not real.  Also, mayd
cannot be called asaf or “non-being™. What is asaf
can never be experienced and cannot be the cause of
anything. Madya is not only experienced by us, butit
is also the cause of the world of name and form. [t
cannot, therefore, be asat. Though Brahman in itsell
is not the cause of the world, it becomes the cause of
the world through its association with mdayd, in the
same way as a magician is enabled by his power to
produce illusory appearances of animate and
inanimate beings. Drawing a distinction between
parinamyupidina-kdarana and vivartepddine- kirana,
Advaita says that, while miyd which undergoes modifi-
cation is the parindamyupidina-kdrana of the world,
Brahman which is not subject to change or transforma-
tion is the vivartopddana-kirana of the world., It may
be mentioned here that Brahman, when associated
with mayd, is called I $vara or Saguna-Brakman, and that
when it is conditioned by avidyd or antahkarana, it is
called jiva. So both I$vara and jiza are conditioned
realities (sopadhika-tattvas). Just as ISpara in His

10
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essential nature is Brakman itself, even so every jiva
In its essential nature is Brakman itself. The jiva
which is under the control of mdyd or avidyi in em-
pirical existence is not able to look through and
beyond mayd/avidyd. Identifying itself with the mind-
sense-body complex, it considers itself to be the agent
and enjoyer, and thus burdens itsell with merit and
demerit, the consequences of which it has to reap in a
series of embodied existence until it is liberated through
the attainment of the right knowledge of Brahman-
Atman.

According to Advaita, saf and asat are the two
extremes of the spectrum. While sat or being is the
reality, asaf or non-being is what is totally non-existent.
The latter may also be called $inya. Taking into
consideration the pypdvahdrika realm in which things
appear to us, Advaita speaks of levels of reality —
paramarthika, vyavahirika, and pratibhdasika. While sat
or being has absoclute reality (paramdrthika-sattd), the
objects of the world such as table, tree, mountain, etc.,
have empirical reality (epdvahirika-sattd) and illusory
objects such as a rope-snake and a dream-lion have
phenomenal reality (pratibhdsika-satt@). The last two
categories, t.¢., objects possessing empirical reality and
phenomenal reality, constitute the gydvahdrika realm.
Sat or Brahman through miy@ / avidyi, appears as
objects possessing empirical as well as phenomenal
reality.

A brief explanation about the appearance of the
world is necessary at this stage. According to Sankara,
Brahman and the world are related as reality and
appearance. What the rope is to the snake, Brahman
is to the world. It is well-known that rope is the
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substratum (adhisthina) for the appearance of the
snake therein. It is necessary to bear in mind the
following points in the case of the rope-snake illusion,
(1) In the absence of the rope which is the substratum
there cannot be the appearance of a snake thereon.
(2) The rope remains the rope all the time without
undergoing any change. (3) Itis avidyd which not
only conceals the nature of the rope, but also projects
the appearance of a snake at that time in the given
substratum (z.¢., the rope). (4) The snake thatis per-
ceived is a nmew ereation by avidyd. (5) The cogni-
tion of snake suffers sublation at the time of the cogni-
tion of the rope. (6) Since the rope-snake suffers
sublation, it 1s mithyd. It can also be characterized’
as anirvacaniya in the sense that it cannot be described
as real (sat) and as unreal (asat). (7) The rope-snake
is pratibhasika in the sense that it exists only when
it is seen. What is suggested by the rope-snake analogy
is that (1) Brahman is the aedhisthdna, whereas the
world is adhyasta; (2) mdaya which conceals the nature
of Brahman projects the appearance of the world;
(3) the world which is adhyasta is mithyd or anirvacaniya;
and (4) the world as the world ceases to be at the
dawn of the knowledge of Brahman. It should be
noted that, unlike the rope-snake which is pratibhasika,
the empirical world is gypdvahdrike. Though it is
gyavahdrika, it 1s nevertheless mithyd. It means that
the Advaitin does not deny the existence of the world
as an empirical reality, though he holds that it is not
ultimately real.

That Brahman, the ultimate reality, is the sub-
stratum of the world, is known through scripture
($ruti) supported by reasoning (yukti) as well as
through experience (anubhava). The world which
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is an appearance cannot exist without a substratum;
and nothing else can be the substratum for the world
excepting Brahman, which is uncaused and which is,
therefore, independent. It is needless to quote the
numerous passages in the Upanisads which not only
bring out the nature of Brahman as real, as conscious-
ness, as infinite, as bliss, but also identify Brahman
with Afman. Itis enough to refer to two makdviakyas
in this context. There is the declaration: “Brahman
is consciousness’ (prajiianam brahma).' Again, there s
the statement: ““This Self 1s Brahman' (ayam dtma
brahma).” It means that Brahman which is conscious-
ness is no other than the Self of the individual. San-
kara is never tired of saying that the Self does not
remain unknown to evervone of us. The ‘1" which
evervone speaks of and aflirms in our day-to-day
experience 18 the Self. It is the knower. It is that
which reveals evervthing, though it is not revealed by
anvthing else. It s, therefore, said to be svaprakisa,
i.6., sell-luminous.” Since the Sell which is conscious.
ness is the subject, whereas everything else which is
insentient or material is the object, Sankara begins his
celebrated commentary on the Brafma-sutra by em-
phasizing the radical difference between the subject
(i.¢., the Self) and the object (i.e., the not-Self) com-
parable to the difference between light and darkness.’
The subject and the object, Sankara declares, cannot
be identified. Ifthey cannot be identified, it is wrong
to superimpose the nature of the one on the other,
Notwithstanding the radical difference between the
Self and the not-Self we carry on our business of life
(loka-vyavahara) by identifyving the Sell and the not-
Self, or by superimposing the nature of the one on the
other. The point to be noted here is that the defini-



THE DOCTRINE OF MAYA 177

tion of Brahman, viz., “Brahman is real, knowledge,
inhnite” (satpam jhdnam anantam brahma) is also the
definition of A¢man, because Brahman and Aéman are
identical.

It has already been stated that Sankara does not
deny the existence of the world; only he assigns to it a
lower reality, i.e., pypdvahdrikasattd. Sankara begins
his philosophical analysis by noticing the existence of
the world which calls for an explanation. The world
requires a cause just as a pot requires a cause, Taking
his stand on the authority of the Upanisads and the
Brahma-siitra, Sankara tries to account for the world
by tracing it to the non-dual reality which alone exist-
ed in the beginming, t.e, before creation. There is,
lor example, the Chandogya text: “In the beginning,
my dear, Sat alone existed, one only, without a
second.”™  The same Upanisad says in the sequel: “Tt
thought: may I become many...”""" It means that the
non-dual reality is the cause ol the world. Since there
are logical difficulties in ascribing causality to Brah-
man, the non-dual reality, Sankara makes use of the
doctrine of mdyi, which 1s not his own creation, but
which is a scriptural doctrine, to relate Brahman and
the world as cause and effect. Braliman which is non-
relational becomes relational through mdya; Brahman
which is acosmic (nisprapafica) becomes cosmic (sapra-
paiica) through mayd. The distinction between the non-
relational and relational, acosmic and cosmic, aspects
of Brahman is well brought out by the two terms,
“Nirguna-Brahman" and *Saguna-Brahman”. There
should not be any confusion between these two terms.
If1tis a ““fact” that there is the pluralistic universe,
then we have to postulate, according to Sankara,
[$vara or Saguna-Brahman as the cause of it. [fvara
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who is endowed with the power called mdya is omni-
potent as well as omniscient; He is the mdiyin, the
wielder of mayd; and so mayd is under His control. A
careful examination of the notion of [fvara through a
rigorous analysis of the cause-effect relation will help
us to realize that we have to transcend “Isvara’ or
“Saguna-Brahman' and arrive at “Nirguna-Brahman”
as the highest metaphysical reality. The technique of
transcendence through which Nirguna-Brahman is rea-
lized is beautifully brought out in the oft-quoted state-
ment: “The acosmic reality 1s sought to be conveyed
through the methods ol superimposition (adkyirepa)
and negation (apavida).”"" From the world which we
experience we arrive at IS§vara as the cause thereof,
T$vara is Brahman with the power of mdyd. Maiyi
which 1s not ultimately real points to the pure, non-
dual Brahman as itslocus. Both mdyd and its projec-
tion are superimpositions on Brahman. One should
realize Brahman through negating the superimposi-
tions thereon, taking advantage of the scriptural texts
such as “faf tvam ast”'* which affirm the identity of
Brahman and Atman.

NOTES

1. See Briadiranyake Upanisad, 2.3.8.

2. All the objects of the world including the five elements
can be brought under two categories: miirta and amiirte. Brahman
is different from objects which aremirta, It is also different from
objects which are amiirtsa. Hence the Upanisad makes only two
denials, “"not this’", "not this"”. There is no need for a third
denial, since everything else has been negated by the two denials
“neti neti’’.

3. See Svetdivatara [panisad, 4.10,
4. Aitareya Upanisad, 3.1.3.
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5. Mandikya Upantsad, 11.
b. See Paicadadi, 3.13;

“ mrarggiaeatEan argarsgar |
ATTATAFATTAIATIAGT 7 qa=ay 1 "
7. ¢ gragERgsAAE T ATt o aa: iy -

EFENMEAl: IAtACArATgITAl  fagmt againafy  gaed

gaTaTamETgTafE: 1
8. Tattiriya Upanisad, 2.1.1.
9. 6.2.1.
10, 6.2.3.

1L % weqroraEnErea Forgss aqssgq |

12. Chandogya Upanisad, 6,10.3,
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JANKARA ON AVIDYA

afrraa dager darfes i Jq, & watEeman
ATAAEATR | ATAE] & wewm — sraIoeaEmeae — AfaEr
Brafiaares:, SIrATTEATTE:, AREOTEARD AT EARIRTITAH
azwTaTa: ATAA = Argeerew fAbroEse af awzod:
sifErETserET Iv@E: |

If it be said that Ksefrajiia, endowed with avidyd,
is a samsdrin, the reply is: no; for avidyd 1s a product of
tamas. Since it is of the nature of a veil, avidyd —
whether it is the cause of mis-apprehension, or doubt,
or non-apprehension — is a tdmasic notion; i.e., a notion
produced by famas; for, when discrimination arises, it
disappears; for example, we find the same three modes
of avidyd such as non-apprehension, arising from fimira,
which is f@masic, as partaking of the nature of a veil.

— Sankara's commentary on the Bhagavad-gita, 13.2.
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AVATARAS — WHO ARF. THEY?"

e ———— R N e L T e — .

At
Bhisyabhivajita Varahiir Kalyanasundara Sastri

I bow to Sri Ramarayakavi, who follows the views
of Sri Sankara and following whose writings [ have
prepared this discussion.

First, one should know this: The things are four-
fold as empirically real, absolutely real, apparently
real and wholly unreal. Among them, the empirically
real things are the physical entities constituting the
world, the living beings of men, animals, birds, etc.
and the gross elements beginning with earth which are
experienced through infallible means during the wak-
ing state. The absolutely real is Brahman which is one
only without a second. (Chindogyopanisad vi, i1, 1) The
apparently real things are dream, magician’s magic,
rope-snake, etc.  which are apprehended through de-
[ective means and which are existent only during their
apparent apprehension.  That which is whelly unreal
consists of the son of a barren woman, the hare’s horn,
etc. which are non-existent as they are not experienced.
Indeed, 1t issaid: “In fact there is no vandhydapuira

Translated by Dr. V.K.5.N. Raghavan
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(son of a barren woman}; even in illusion, such an ob-
ject does not appear.”

When this is the pesition, God’s descents —in the
vibhava forms of Rima, Krsna, and so on—are not
wholly unreal in nature, for they are cognized to be
real. But they are not ultimately real, as they are not
existent in the pdramdrihika state, Nor are they empi-
rically real, for their empirical reality is untenable
because of their unimaginable birth, etc. So there
remains only the apparent reality with regard to the
forms ol the descents of God. And it is proper (to
speak of the descents of God as apparently real) because
they (the forms) are so beautiful bevond inquiry like
pandharva city, etc. For, none will, indeed, accept it
to be true, if someone tells that a mother had an omni-
scient child with four hands, wielding weapons such as
conch and discus, and adorned with crown, etc. Simi-
lar is the case if someone tells that there appeared the
terrific man-lion form of a person from a pillar. What-
ever is cognized, but does not admit of enquiry is
mithyd like indrajala (magic).

However, (if it is said): even the empirical world,
according to Advaita, does not admit of enquiry, as it
is said:  “Tell, what else is there as indrajila (magic)
than this instance of a man who first stays in the form
of an embryo in the mother’s womb; becomes endow-
ed with the limbs of mind, hands, head, {eet, ete., and
later goes through the stages like childhood, youth and
old age; and has the activities of seeing, cating, hear-
ing, smelling, going and coming (in the cycle of birth
and death)?”” — nevertheless, none beconies wonder-
struck or finds it to be untrue when everyone, by ex-

perience, understands the birth ol a man, a tree, a pot
12
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etc. from the semen, seed, clay, ete. respectively, So
it is said to be justifiable. In this way, in the eyes of
comimon people, whatever is not extra-ordinary (won-
derful} and is within the limit of encquiry, such as
(mortal) body, is said to be empirically real (opdvakiri-
ka). However, whatever is exciting and transgresses
the limit of enquiry is said to be unreal, like the gan-
dharza city, ctc. Therefore, (it is ascertained) that the
power of Isvara, siz. mayd, is the cause of various
effects and is like indrajala; but, prakrti (the primor-
dial matter) is only ordinary entity {without anything
mysterious about it). So, when the Lord says in the
Bhagavadgita (IV, 6): “Ruling over my own prakrti, do
I make my advent through the power of my mayd,” he
makes the distinction between prakrti and méya.

IFfitis argued: *“Because the words ‘prakrii® and
‘mayd’ are synonymns, when it is said, ‘Ruling over my
own prakrti, do I take my advent out of mdpd,” the
text of the author is, indeed, inappropriate. FEven in
this context, the commentator has committed a mistake
as he interprets, .. not in reality like the world,” because
the world is non-existent in the absolute sense,” it is
not so. As already pointed out, the words pgrakrti and
mdyd are distinguished. In another way also we can
show the distinction: i.e., prakrti is avidyi (nescience)
only, whereas mdyd is avidyd along with its defects;
the effect, evolved out of avidya as its material cause, is
sald to have originated in the real sense, for this effect
is empirically real. But that effect which has miya as
its material cause, is not the one born in the real sense,
yet appears to be really born. It is similar to this: the
serpent produced by avidyd alone is (empirically) real,
while the ‘rope-serpent’ which is a product of miya is
only mithyd (illusory). To give another example: the
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wakeful world produced only by avidya is real, where-
as the dream-world that is totally evolved out of miyd
is mithyd. Similarly, in the case of jivas, their connec-
tion with the mortal body (Sarira) is produced only
from avidyd; but in the case of fjm:m, His connection
with the body is due to mayd, which is avidya associated
with its defects.  Thus there is no inconsistency with
regard to the Lord's declaration in the Gita.

The text “prakriim-adhisthiya’ is used to teach us
that God has no such apidyi-made body as that of
jiva, because avidyd, being dependent on Him, cannot
have any connection with His body. Indeed, avidyd,
aiter making the jiza dependent onit, provides the
Jiva with a body. Here the word jiva does not refer
to the primordial, immutable Self, but only to the
conscious Self that has a mind tainted with worldly
knowledge. The immutable Self, indeed, is non-diffe-
rent {rom Isvara, according to $ruti texts like “faf
vam asi.”” The esscntial nature of jiva is only the
immutable Self; but its intellect which carries the re-
flection (ol the Sell) 1s empirical.

It can also be explained otherwise: mdyi made up
of the three gunas is prakrti; and miyd has the power
similar to that of indrajila. Conscquently prakrti’s
cffect that takes the form of bedy, senses, etc. of the
Jivasis empirical; while miyd's effect that takes the form
of body, senses, ete. of [$vara is only phenomenal simi-
lar to the gandharza city conjured up by indrajila.
Therefore, Sankara has commented on the said text as
‘na paramidrthatah lokavat.” Here, ‘paramdirthatal’ con-
veys the sense of zyawvahdratah (empirical), but not
‘vastutal’ (absolutely real). For, in the absolute sense
the world has, indeed, no reality.
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Or eclse, let prakrti and mdyd be one and the same
entity. (Then, the Giti text means:) ‘As prakrii is
dependent on me, I take my advent out of prakrii, but
not due to punya, pipa {(dharma, adharma), etc.” Im-
plying this the Lord has said, *“dtma-mayaya™. He
who is produced from prakrti which is associated with
its latent qualities of dharma, adharma, etc. is the indi-
vidual referred to as man and is held to have real birth.
But he who has the forms of Rama, Krsna, etc. pro-
duced by prakrti alone is not really born, but app=ars
to he born as it were. For instance, it issaid: a karma
performed by an ignorant person with desire is really
a karma; whereas, a karma performed without desire
by the wise is not really a karma, though it appears to
be such, for it does not bind the wise, Therefore the
birth of the omniscient [§vara, in the embodied forms
of Rama, Krsna and so on is not really birth, but only
appears to be so, for it does not bind Him. Butit
should be noted that in the case of an ignorant jiva,
its birth with the human body, etc. is really birth, for
it binds the respective jiva. Even the Dvaitins talk of
fsvara’s birth to be not dependent on karma; but His
brith takes place due to [il@ (sport). In that case also,
lild is not something over and above miyd, for lili is
only mayamaya (full of mayi). Suffice it to say: indeed
there is no scope for [ila in respect of Isvara who is
free from distinction.

The meaning of the above-cited Gifd verse can be
finalised as follows. As a result of the foregoing dis-
cusssion it is found that the individual who has a con-
ditioned mind, who is dependent on grakrti and who
is called jiva takes birth as he is endowed with the
body produced from prakrii. But it is not the case with
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regard to [svara; for Tsvara does not make his advent
with the body born from prakrii, as he is the immu.-
table Self not dependent on prakrti.  Isvara’s birth is
only mdyamaya.

If it is contended: ‘it is not possible to make such
a distinction as the body of Isvara is made up of mriyi
because it is pratibhasika, while the body of jivas is
made up of prakrti, because it is syavakarika; for, simi-
lar to the body of Arjuna even Krsna’s body is exis-
tent according to the empirical usage,” it is not so.
Krsna’s body is said to be seen in manifold form, and
at times it i1s also unseen; and so Krsna's body is made
up ol mayd. It is similar to this: the ‘rope-snake’ is sorne-
times said to be seen as stick, etc., and at other times
not at all seen; and hence it is made up of maya.
Therefore, there 1s no real birth of Krspa similar to
the real birth of Arjuna and others; and so it is proper
to speak of Krsna as eternal, unborn and Isvara.

Moreover, the argument of others, viz. “The
birth of Krsna i3 not mithya like indrajila, etc., but it
s only real, as the Lord says in the Gilg, (IV, 6)
‘prakritm — essential nature, adhisthiya — without
discarding, dtmamdyayd — by the divine will (know-
ledge), T take birth;’ even the Lord’s essential form has
been established in §ruti texts like, ‘Of the lustre of the
sun' (Svelifvalarepanisad, 111, 8); *of golden hue’
(Maitrayaniyopanisad, V1, 34), *All nimesas ...... were
born from the self-luminous person’ (Mahinirdyano-
panisad, 1, 8),” is untenable. That, by nature, Isvara is
free from form is established by frufi texts like, “Brah-
man is real, knowledge, and bliss,” (Tripidvibhizts -
mahinirayanopanisad. I, 3) *Free from parts, free from
activity, serene,’ (SvetdSoataropanisad, VI, 19), *‘Beyond



1t THE VOICE OF SANKARA

sound, beyond touch, free from form, indestructible’
(Rathopanisad, 111, 15). Hisform such as golden hue,
etc. 1s assumed for the sake of worship, and so it is
made up ol mayd like indrajdla. If Isvara hasan iconic
form, His being the indweller and witness of all be-
comes unestablished; for, then He would be an object
of sight, like jar, etc., and so there will be the contin-
gency ol His being non-eternal. It is not proper to
speak of birth even by His will because He is unborn;
and Isvara being the person free from any contact
whatsoever cannot possess any body at all; and so to
speak of the birth of Krsna is only mithyi,

This being the case, one should not ask the ques-
tions: How is association with birth possible for Isvara
which is non-relational consciousness? How can it
have birth which is not due to karmae? Having killed
the wife of Bhrgzu, Vignu was cursed: *Like me, you
too should suffer the pains of separation from your
wife:" and so with a view to free himself from that
curse and from the sin incurred therefrom and also
with a view to kill the demon, He took the descent in
the form of Rama and experienced separation from
Sita. During the avatira of Rama, hiding Himself He
killed Vali, and as a consequence of this He was killed
by an arrow of a hunter during the avaidra of Krsna.
If so, how can it be said, one may ask, that the divine
descent into the world inthe forms of Krsna, etc., 15
not caused by karma, even though they have experi-
enced pleasure and pain due to merit and demerit of
the deeds performed in the previous life? How can
any action be done even through /i@ which is the
cause of pleasure and pain? Indeed, no one falls into
the fire through lilé. How can Isvara be the Lord
when He suffers birth, old age and death, pleasure and
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with Rudra is an avatira of Isvara, Therefore, all the
avatiiras of Isvara, which are abhautika (i.e. not produ-
cts of elements), are the direct modifications of maya;
but others which are the products of elements are the
evolutes of prakrti, and so they are spoken of as jivas.

If it be asked how one set of bodiesis referred to
as the avatiras of Isvara whereas another set of bodies
is spoken of as jizas, even though both the sets of
bodies possess common features such as perceptibility,
materiality, grossness, etc., itis on account of the super-
natural qualities exhibited (by one set of bodies). The
bodies which perform supernatural deeds are the bodies
of Igvara; for example, Agastya, Siva, Haniimat, K rsna,
Rama, Narasimha, Varaha, Matsya, Vamana and
others are called avatdras of Isvara as they performed
supernatural deeds such as drinking the waters of the
ocean, drinking the deadly poision called hdldhala, lift-
ing the mountain, swallowing forest fire, constructing
sefu, coming out of a pillar, recovering the world, get-
ting back the Vedas, and encompassing all the three
worlds. But other bodies which perform only common
deeds are the bodies of the jivas, e.g., those of human
beings. Making the distinction between the bodies of
jivas and those of Isvara which are bhautika and abhau-
tika respectively, the Self which is embodied in the body
which is bhauiikais called jiva, whereas that which is
embodiedin the body which is abhautika is called Isvara.
The jivas are many, since the bodies are different. Also,
Isvara appears in many forms only on account of the
difference among the bodies. According to their beliefs,

people speak of Isvara in many ways as He is embodied
in different ways.

This distinction between jira and Isvara is also
restated by Sruti texts with a view to establish the thesis
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(siddhinta) of non-dualism. The thesis cannot be esta-
blished without restating the pireapaksa. One should
not, therefore, wrongly think that the distinction between
jiva and Isvara is the final teaching of S$rufi; for fruti
only restates the distinction. The purport of fruti has
already been shown, iz, the Self which is one only is
Isvara; and everything other than the Sell is the not-
Self, which is a superimposition on the Sell. Those who
are incapable of making the distinction between the
Sell and the not-Seif think that the bodies of Rama and
Krsna are the products of prakrti and are not, there-
fore, the bodies of Isvara. Those who discriminate the
Self from the not-Sell know that the Sell which is free
from all adjuncts and specifications, which is real,
knowledge and bliss, which is in every being, is iden-
tical with Isvara which is one; there is, thus, identity
(as the truth) for the knowers of truth, and duality for
those who are ignorant of it. The standpoint of dua-
lity which is rooted in ignorance should be avoided by
the spiritual aspirants, as it is the cause of fear; and
there are §rutf texts such as, “Fear arises because of the
second,” in support of this position. Those who desire
the state free from fear should listen to the teaching of
non-duality, reflect and repeatedly contemplate on it.
In support of this there are $ruti texts such as: “He whao
is established in the state free from fear knows 1t
“You have attained that whichis free from fear,”” *He
who knows the Self overcomes sorrow.”

Visistadvaita must be rejected, since it is not the
teaching of$rufi. Ramarayakaviin his book, Siddhdnta-
sindhu, which is a commentary on the Siddhintabindu,
has elaborately shown that there is no coordination
between the two words “sifista" and “adeaita”. Those
who are interested in this should read it.
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dar§ayaly-
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To ‘those who are afflicted, in the way of
the world, by 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. ocean ol nectar, which is very near, the
non-dual Brahman, this —the Voice of Sankara —
18 victorious, leading, as it does, to liberation.




