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HOMAGE TO SANKARA
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natanam hrdabjdani phullant Sighram
karomyasu yoga-pradanena ninam

prabodhdya cettham sarojant dhatse
praphullani kimbho guro! brithi mahyam.

Oh Master! please tell me whether you have
fullblown lotuses thinking thus: “Let me, indeed,
make the lotus-hearts of devotees blossom quickly by
vielding yoga (imparting right knowledge) and make
the devotees attain self-realization.
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prabhadhittacandrayutayikhilesta-
fradaydanatdandm samithaya Sighram

pratipiya namraughe-duliihigha-pankter-
muda sarvadid sydnnamal Sankardya.

Happily do 1 ever bow to Sri Sankaracarya
(i) who by his radiance makes ten-thousands of moons

rid ol stains, {ii) who quickly fulfils all the desires of
the hosts of devotees who bow to him, and (iii) who

destroys completely the immense miseries and sins of
the numerous devotees.

Jagadguru 8ri Saccidinanda Sivibhinava Nrsimhabharati
in 871 Sankardearyabhujangaprayitastotra









THE REPUBLICAN IDEA IN THE VEDAS+

T R S ——

Jagadguru Sri Candrasekharendra Sarasvati

The general idea among the people about ancient
Indian administration is that it was a menarchical
system with no provision made for the expression of
public opinion. The king ruled the country, of course
not alone, but with the aid of his courtiers, nobles and
councillors. There were the royal family members
who, along with the Chief Minister, took the decisions
which were implemented by the Government officials.
There are, however, a few scribes who hold a diffe-
rent opinion, Being victims of some biased British
historians, in the name of research, they affirm that
the kings were only the puppets of “very clever”
Brahmins who held sway over others, There was no
place for public opinion to be voiced, and it was only
the British who gave us the idea of republicanism, and
therefore a purely Western concept.

But the facts are otherwise. For provision had
been made since the Vedic times for the reflection of
the opinion of the representatives of the people in the
governance ol the land. This is evidenced by the use

® Translation : Arpgus
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of such expressions as “‘sabha’, “gamiti”, “vidatha'',
ete. in the Vedic hymns. It is obvious that wise men
of the country gathered in such assemblies and con-
sidered matters pertaining to the administration of the
country and outlined schemes and gave decisions which
were followed by the king strictly. These *“samitis”
were not dominated by the Brahmins nor by a coterie
of Brahmins and Ksatrivas, according to impartial
British historians; but all classes, castes and communi-
ties were represented n them.

One might have noticed the phrase “Namo
Namah” being repeated often, while the Rudra-abhi-
shekam is conducted in the temples. The Rudra stotra
comes in the Yajur-Veda Taitiriya Samhitd. The
prayer is offering obeisance to everything that lives
and breathes in the universe, everything that is
regarded as the manifestation of the all-pervading
Paramatman. Along with the several slokas referring to
every object as only the form of Siva, one comes across
these lines “Homage to all Sabhas, Homage to all
Sabhapatis.” This has a bearing to the Sabha, the
House of representatives of the people, and the Presi-
dent of the assembly, referred to as the Sabhapati.

Today we have several sabhas, chief of which 1s
the Sangita sabhd. When one says one is going (o the
“sabha’™, obviously it i1s meant a concert. ‘But in
ancient times, when one referred to “sabhd”, it meant
only the Legislative Assembly. The Sanskrit word
¢sgabha® is in Tamil transformed into “Avai”. As the
Sabha was organised by wise men for the benefit of the
people, it was regarded as the “svaripa of Tsvara™,
and that is the reason why homage is paid to it in the
Rudra mantra.
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In Cidambaram the Lord Paramesvara is figured
in a perfect form as Natardja and his sannidhi is called
the “Sabha" or more usually the “Kanaka Sabha™.
The Divine Dancer is the sovereign of everything in
the universe, animate and inanimate. He is also the
emperor of Tribhuvana and he has four more sabhas:
the Rajata sabha (in silver) in Madurai; the Ratna
sabha in Tiruvalangadu; the Tamra sabha in Tinne-
velly; and the Citra sabha in Courtallam. In the
last place, there is no sculpture at all, but it is full of
paintings. Altogether Nataraja has five Sabhas and
the presiding deity ol these assemblics 18 not called the
Speaker but Sabhapati; he does not speak but he
dances.

Although we are all speaking of Him as Nataraja,
the Dikshitars of the Cidambaram refer to Him as
the Lord of the “Sabhindyakar Temple”. The Lord
18 mot only the Sabhanavakar and Sabhapati, but
He is also the Sabha itself. It is to prove this fact that
the Vedic scripture “Sri Rudram” pays “Homage to
the Sabha”. The thesis that “the will of the peopl®
is the will of God™ is nothing new to us, not at
all a Western concept which we have borrowed, but
sui generis ours, as it had come down to us [rom the
ancient Vedic times.

Three essential requisites [or members of the legis-
lature to discuss political affairs are stressed, namely,
sharp intelligence, excellent character, and proficiency
in expression; this is what one learns from the Vedic
literature. To acquire these talents, there are several
mantras and prayers in our Vedas. Itis quite well
known that Rishis of old were not only known for their
wisdom but also for their exemplary character. Regard-
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ing the third qualification of eloquent expression, to
enable them to get seats in the assemblies, there is a
reference in the Vedas to their prayer: ““May we have
the power and strength to speak forcibly and eloquent-
ly in the Vidathd!” (meaning the Assembly or Sabha).

Mention was already made about the reference to
Sabha and Sabhapati in the famous “Rudra™ prayer,
which comes in the Yajur Veda. From the Rg Veda
too five prayerful hymns have been collected, which is

called the “Pafica-Rudram®”, where this prayer
OCCUrs:

ganEl &g AT Jegaw Bl gdw |

(havanafrunno rudveha bodhi brhad vadema vidathe
suvirdh — R.V. 2.33.15)

Thus, it is obvious that only he who possesses the
three qualities of intelligence, character and eloquence
is fit to be a “Sabhya™, that is, to get membership
m the legislature.  Just to call one a “Sabhya”
implies that he has all these three qualities. There are
also other mantras signifying that it is not enough to
be a king, but he must be a Sabhya too.

The duties of the legislator (“Sabhya™) are
defined in the last siukta of the tenth mandala of the
Rg Veda appealing to the members to keep the wel-
fare of the people as primary, to discuss their problems
in detail and come to some unanimous conclusions.
Leaders and statesmen of the world, admiring the
sentiments of this siikta, found in the Rg Veda, the
first book of the world, wonder why this should not
become the motto of the world body, the United
Nations Organisation. The hymn reads:
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“Supreme God, our Guide eternal, showerer of the

choicest bounties!

All beings on the surface of this earth, Thou hast
created

So marvellously alike, and hast brought them
together in close bond,

Soit is that Thou dost emerge into the highlight
of our consciousness

As the one Master Architect. Rain on us all,
blessings, unnumbered,

“Assemble for a common purpose; confer together
with open minds and hearts;

Pool your thoughts for integrated wisdom: for,
behold!

The great gods themselves have come to enjoy
their fortune, because of their unity,

“May our prayer be one and the same; may we
belong to one confraternity;

May our minds move in accord: may our hearts
work in unison for one supreme goal;

Let us be inspired by a common ideal:

Let us worship Thee with this offering of harmony
and upnanimity.

“May the inmost aspirations of all be perfectly
harmonious;

May your hearts be in unison; may absolute con-
cord reign in vour minds,
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So that you may be welded into strong fellowship
and unity.””

It is in the light of this noble ideal that all com-
munities and castes had united together in legislatures,
framed laws and the administration of the country
carried on in perfect peace and harmony. It is, there-
fore, a canard to affirm that the Brahmins alone made
the laws of the land. Along with the Brahmin priest,
there were the “sendani”, the “gramani’’ and others
who constituted the framework of the government.
While the “gramani” looked after the civil side of the
government of the village, the “senan?” looked atter
the military side, or what we call today the law and
order situation. Obviously the “sendni” could not have
been a Brahmin: he must have been a Kshatriya. The
“gramani” also was not a Brahmin; the poststill re-
mains today and he must have been a non-Brahmin.

(Evidently the word “grdmani” became later
s“grama maniyam” and from that has come the modern
word “maniakkaram”).

When one looks at the Vedic mantras, it is mani-
fest that every community and class of the society had
affirmed their loyalty to the new king at the time of
his ascension (*‘pattabhishekam”) to the throne. This
is positive prool that along with the monarchical,
there was also the republican — the two systems join-
ing hands and marching together in the India of the

past.



THE DISTINCTIVE CONTRIBUTIONS OF
VACASPATI MISRA TO ADVAITA

"_

V. N. Seshagiri Rao

Viacaspati Misra (9th century A.D.) was a versa-
tile genius with encyclopaedic learning, He had a
wonderful expositional skill and presentation of what-
ever subject or system he chose to handle, He had a
life-long passion for philosophic truth. He wrote on
all the important darfanas instancing his philosophic
objectivity and width.

The following are the works of Vacaspati:
(i) Nyapa-kanikd — a commentary on the Vidhiviveka
of Mandana; (i) Tattva-samiksi — a commentary on
Mandana’s Brahma-siddhi; (iii) Tattvabinde — an
independent treatise on Vikyartha; (iv) Nyapa-varitika-
tatparya-tika — a commentary on Udyotakara’s Nydya-
varttika; (v) Nyiya-sier — asupplement to Tatparya:
(vi) Sankhya-tattva-kaumudi — a commentary on Isvara
Krsna's Sankhyakarikd; (vii) Tattva-vaisiradi — a com-
mentary on Vyisa's Yega-bhisya; (viii) Bhamati — a
commentary on the Brahma-siitra-bhdsya of Sankara.
All these works find their reference in the concluding
verse of the Bhdamati.

2
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[t is maintained in this article that Vacaspati's
distinctive contributions to Advaita lay only in contrast
with what came to be later known as the Vivarana
school. As far asthe onfological non-dualism is concern-
ed he has nothing to differ from Sankara, on the one
hand and Mandana, on the other. Itis only in the
nature of details, methods of reasoning and techniques
that he develops positions, we may recognise as diffe-
rent from the Vivarana and these may be regarded as
his contributions.

The most important issues on which the Bhimati
school of Vacaspati differs from the Vivarana school
are: (i) avidya and its locus; (11) whether avidyd 1s one
or many; (ii1) whether jivais a reflection (pratibimba) or
a delimitation (avaecckeda) of Brahman; (iv) whether
plurality of jiva is due to one avidyd or many avidyds;
(v) the nature of verbal knowledge as the cause of self-
realisation, i.e., whether or not fabda imparts direct
and immediate knowledge; (vi) whether manas is an
tndriya or not; (vii) the object of ekhendiakdravriti i.e.,
whether 1t is conditioned or unconditioned Brahman;
(viii) whether or not thereis vidhi (injunction) in the
Upanisadic precept: dtmd v are drastavyaeh Srotavyo
mantavye nididhyasitavyah (Brhadiranyaka Upanisad 11.
iv. 5); (ix) the place of karma in the scheme ol Advaitic
sidhana, etc.

The Most Imporiant Points

According to Vacaspati, the locus of avidya is the
individual self (jiza) and Brahman is its object (visaya).
In maintaining this emphatic view, Viacaspati closely
follows Mandana and parts company with Sankara
who avoids asking the question.
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This view on the problem of the locus of avidyd is
opposed to the view of the Vivarana school which
maintains that Brahman is both the locus and object of
avidyd. Suresvara and also Prakdsatman maintain
that the jiva cannot be the locus of avidya inasmuch as
the former is a modification of avtdyd. Thus the
Vivarana school does not admit any distinction bet-
ween the locus (dSraya) and the object (visaya) of avidya.

(ii) Further, according to Vacaspati, avidyd differs
from individual to individual. Itis positive and specific
to each jiva. In fact, according to him, there are as
many avidyds as there are jiva. He thus believes in a
plurality of even miila-avidyds. This remarkable view
ol Vacaspati, is opposed to the Vivarana school, which
postulates only one avidyd that is common to all the
Jivas, but has different modes or potencies ($aktis) to
bind the jiva.

Vacaspati recognises two kinds of avidya: (a) mula-
avidyd or primal nescience (kirana-avidya) and (b)
tula-avidyd or derivative nescience (kdrya-avidya).
Both are beginningless. Ifthe derivative avidyds, in his
view, are sublatable by cognition of the object to which
they refer, the primal nescience is removable only by
the knowledge of the supreme Reality. Vacaspati
postulates a plurality of even mila-avidyas, in order to
show the distinction between the bound and the releas-
ed and thus to avoid the paradox ‘eka-mukian sarva-
mukti-prasangah.’

(ii)) Again, if pratibimbavida i.e., the theory that
Jiva is but a reflection (pratibimba) of Brahman in
avidyd, is advocated by the Vivarana school, avacheda-
vdda i.c., the theory that jive is an apparent limitation
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(avaccheda) of the unlimited Brahman is Vicaspati’s
most advanced and pet theorv.

(iv) If the Bhimati school advocates a plurality of
jivas through its postulation of many avidyds, the
Vivarana school moves to reconcile the plurality of
the jive with the singleness of avidyd by postulating
many $aktis, for the one and the only one avidya.

(v) Again, the views of the two schools on Sabda
or Vedic testimony differ from each other. Vicaspati’s
view is that §abda causes only mediate knowledge. It
gives only indirect and mediate knowledge. It is to be
made direct and immediate through constant practice
of rational contemplation (manrana) and meditation
(nididhydsena) which is the direct cause ol realisation.
This view technically termed prasankhyina is lully
upheld by Mandana and Vacaspati. Vacaspatiis of
the view that when Sdstra-jidna (aham-brahmasmi) is
continued relentlessly, it ends up in self-realisation and
this experience of the self removes all avidya. Thus for
the school of Mandana and Vacaspati, aididhyasana is
the principal organum ol the knowledge of self,
whereas §ravana and manana are secondary.

This view of Vicaspati is diametrically opposed
to the view of the Vivaranaschool, according to which
fravana is the principal incentive towards the realisa-
tion of Atman, and manana as also nididhydsana are
subservient to it (phalopakiryanga). In other words,
manana and nididhyasana only effect the concentration
of the mind. The mind is not an instrument here for
the realisation ol Brahman.

Thus the Vivarana scheol holds that knowledge
through verbal testimony ($ravana) is of itsell immedi-
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ate. Prakdsatman, in his Vivarana asserts that though
the Upanisadic texts impart immediate knowledge of
Brahman, vet because of certain  delects such as
visayabhogavasani, pramdina-asambhivana and viparita-
bhdvand, it appears to be mediate. He quotes the
Chandogya text which says that by mere instruction,
immediate knowledge is effected. However, whether
Sabda is paroksa or aparcksa there is no difference of
opinion among the two schools regarding its impor-
tance as the only means leading to spiritual knowledge.

(vi) For the Bhamati school, manasis a sense organ
(indriya) and it is a precept ol sdksin. Vacaspati’s
argument 18 that manas is the instrument for internal
perception and therefore it is a sense organ. The
knowledge ol happiness, misery ete., are valid since
they are generated by the manas,

But Padmapada points to the possibility of one's
being aware of oneself’ without the instrumentation of
mind. Inthe view of Viearana, immediate cognition
may result even [rom the verbal testimony, without
the functioning of a sense organ, internal or external
and that the mind is not a sense organ,

Bharatitirtha Vidvaranva in his Paficadasi tries
to synthesise the above two opposed views. He charac-
terises manas as an internal self.

(vii) Again, the Bhamati and the Vivarana schools
differ, as to what is said to be the intuition of pure
Brahman and what is said to be the intuition of con-
ditioned Brahman. According to Vicaspati, what is
veiled by nescience 18 the conditioned Brahman, inas-
much as the unconditioned is flawless; it cannot be
veiled; nor can it be revealed. What is revealed by
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final intuition must therefore, concludes Vacaspati, be
conditioned Brahman.

But according to Vivarana school, pure Brahman
unenveloped by any wpddhi (adjunct) is an object of
manoyrtti. That is, the non-delimited Brahman is the
object of akhandakdra-vriti.

For Vacaspati, pure Brahman cannot be the
object of any knowledge. Itis self-effulgent. The
conditioned Brahman alone is the object of realisation.

(vii1) Further there is a difference between the
Bhamaii and the Vigarana schools with regard to the
discussion whether or not there is vidki (injunction) in
the Upanisadic precept: “dfma vd are drastavyah Srolavyo
mantayye nididhydsitapyah’ (the Self is to be seen, to be
heard, to be reflected and contemplated upon).

According to the Vivarana school, seli-realisa-
tion, the ultimate aim of life is possible only through
the injunction, @ima v are drastavyah... It is at the root
of studying and understanding the Vedanta. The
origin of Vedantic studies, is in the injunction of S$ra-
vana. Prakdsidtman emphasises upon the realisation
of the Sellf only through this injunction. And, on the
pidhi, the Vivarana school concludes that Sravanae is
principal one and mapana and nididhydsana are auxi-
liary.

But Vicaspati is of the view that $ravana, manana
and nididhydsana are not the objects of any injunction
but are only objects of factual statement (vihitdnu-
vidaka). These belong to the realm of pure knowledge
(/fdna) which is completely devoid of any injunctive
force. Vicaspati goes on to say that knowledge arises
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as soon as the conditions of it are fulfilled: and for
this no clamp of vidhi is necessary,

(ix) Again the Bhamati and the Vivarana schools
advocate different views as to the place of karman in
the scheme of Advaitic sidhana. Mandana and
Vicaspatiare ol the view that karman has a part to play
in the scheme of sidhana by giving rise to the desire to
know Brahman (vividisd). Karman, in this sense, is a
means ol the means to moksa i.e., jidna. Vicaspati is
of the view that the desire to know can be brought
about by practising ritual and this in due course fulfils
isell through knowledge and release.

But the Vivarana school holds that rituals are
contributors to knowledge itsell and not merely to the
desire to know. That is, the performance of the ritual
(karman) is a means, not to create desire to have the
knowledge of Brahman, but a means to have the
knowledge of Brahman itsell (vedana-sadhana).

To summarise, if Vacaspati maintains the view
that karman is conducive to wividisa, the Vivarana
school maintains the view that karman is conducive not
to vvidisa but to vidyetpada.



AVIDYA AND THE ILLUSORY WORLD#

e——— T T e —

R. Balasubramanian

1. As the Cause of the World, Avidyd is Bhava-ripa

What is existent (bhdva-rtipa) alone can be the
cange of something. What is non-existent (abhdoa)
cannot play the role of a cause just because 1t is non-
existent.  Since avidyd is the sause of the appearance
of the pluralistic universe, it must be admitted, accord-
ing to Advaita, to be something existent. Further,
Advaita holds that the world of plurality and aevidyd
which is its cause are false or illusory (mithya). 1f
avidyi is characterized as bhave-ritpa, it is not in the
sense that it is real (saf), but only in the sense that it is
something positive or existent to be distinguished from
what is negative or non-existent. Though avidya is not
real, it is nevertheless existent according for the appea-
rance of the world, until it is sublated by the imme-
diate knowledge of the ultimate reality. One of the
arguments adduced by the Advaitin to show that
avidyd is bhdva-riapa isthat the world of plurality which
is illusory is caused by avidyd, which is also illusory.

® Oourtesy: jowrnal of the Madras University, Sec. A @ Humanities,
NLVIIL, 1. Jan. 1976
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T'he point which the Advaitin stresses here is that what
15 illusory can be produced enly by what is illusory
through change or modification. It is also necessary
to bear in mind that the Advaitin holds the view that,
while avidyd is the transformative material cause
( partnamyupadina-kdrana) of the world, Brahman is its
transhgurative material cause (vivartopidina-karana).

Il.  Ramdnuja's Objeciion

Ramdanuja criticizes the Advaita view that an ob-
ject which is illusory must have as its material cause
what is illusory. He savs: “The reasoning of the section
which contains the swtra (11, i, 4), ‘na vilaksanatvat,’
will dispose of the argument which maintains that of
an illusory thing the material cause must also be illu-
sory.””"  Ramdinuja’s objection calls for a careful
examination of the causal relation between Brahman
and the world as well as avidyd and the world, as set
forth in Advaita.

[11. Cause-effect Relation betwween Brahman and the Warld

The section called “ravilaksanatvadhikarana® of the
Vedinta-sitira” which has been referred to by Raminuja
does not in any way refute the Advaita view that
of" an illusory thing the material cause must also be
llusory. This section is intended to establish by means
of reasoning that Brahman is both the meterial and

the efficient cause of the world by refuting the objections
thereto.

In an earlier section known as “‘prakriyadhikarana”
of the Vedanta-sitra® Sankara argues that Brahman is
not only the efficient cause, but the material cause as

well (prakrith ea), and that this view is in accordance
3
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with the promissory statement (prafijid) and the illus-
trations (drstinta) which we h[nd in scripture. The
Chandogya' makes the promissory statement that by
knowing Brahman “what is not known becomes known”
(avijnatam vijndatam). This promissory statement will
be meaningful only it it 1s said that Brahman is
the material cause of the world, and that through
knowing Brahman everything which is dependent on,
and originates from, it comes to be known. Sruti
iself explains the promissory statement by means
of examples. By knowing one lump of clay, it says, all
that is made ol clay 1s known; by knowing one nugget
of gold all that 15 made of gold 18 known.” In the
same way, to know Brahman, which is the material
cause, 18 to know evervthing which erigmates from it.

Sankara shows in “na vilaksanatvadhikarana” thas
Brahman, thouch of a different nature from the
world, can nevertheless beits cause; and his standpoint
in this section is not opposed to, but only reaflirms,
his view as stated 1 “prakriyadhikarana”. He argues
in the bhisya on sitra 11,1, 6 that cause and effect
cannot be similar in all respects.” 1f they were
similar in all respects, they cannot be distinguished
from each other as cause and effect. Though cause
and effect cannot be similar 1n every respect, some-
thing in the cause, or some qualities of 1it, must be
found in the effect, as the clay in the lump is found in
the pot which comes out of it. The same is true in the
case of Brahman and the world. Brahman is to be
found in evervthing in the world with the result that
we speak of evervthing as real (sattd), though there is
difference between Brahman and the things of the
world in other respects.”
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In other words, though the nature of Brahman
is such that it is different {from the world, it i1s never-
theless the cause, both efficient and material, ol the
world. This point needs clarilication with a view to
show how this is not prejudicial to the claim that of an
illusory thing the material cause must also be illusory.

IV. Reply to Rimanuja's Objection

When Adwvaita says that Brahman s the canse of
the world, certainly the reference is not to Brahman
which is nirvifesa, which is non-relational and un-
differentiated, for such an entity by its very nature
cannot be the caunse of the world.,  That 1s why S$ruti
says that Brahman, the ultimate reality, has neither an
effect nor a cause to which 1t 18 related.' If, on the
other hand, it be said that it 1s Brahman associated
with avidya that is the cause of the world, then it would
only establish the Advaita view that avidyi which
is illusory (mithyd) and which has Brahman as its
locus is the material cause of the world which is also
illusory. Brahman which is nirvifesa 1s immutable.
Avidya {(also known as apidna or miayi) which s falsely
associated with Brahman, the pure consciousness, under-
goes modification (parinama) and appears as the world
of plurality. In other words, avidyd, according to
Advaita, is the transformative material cause ( parindmy-
upiadina-kirana) of the world. In so far as Brahman
remaining immutable serves as the locus (adhisthina)
for avidyé which through modification appears as
the pluralistic umverse, the former is said to be
the transhgurative material cause (vivartopidina-
karana) of the world. In order to account for the
appearance ol the world, both Brahman and avidya
are necessary — the former serving as the locus without
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in any way being affected by avidyd or its modification,
and the latter as the radical adjunct of Brahman for
the appearance of the world, Though avidyd is with-
out a beginning (anddi), it is nevertheless terminable
by the right knowledge; and so it has an end (anfa). It
is both experienced and sublated; and so it is illusory
(mithyd). 11 avidyd is mithya, the world which originates
therefrom through transformation cannot be but
mithyd. The nature of the material cause is found in
its eficct,  Just as the clayness of the lump is in the
pot which is made out of it, even so the illusoriness of
avidyd, the material cause, is seen in the world which
18 its effect. It follows that of the illusory world the
material cause 1s also illusory.

V. Similarity as well as Difference between Cause
and Effeci

It may be argued that Brahman which is real,
consciousness, and bliss is the cause of the world.
Realitv, consciousness, and bliss are the characterisiics
ol Brahman. The nature of Braliman, according to
this argument, 18 found in the world whichis its effect,
for we say that the world exists (asti), that it is seen
(bhdiir), and that it is the object of our enjoyment
(priyam). These characteristics of the world which we
experience in our dayv-to-day lile, according to this
argument, are indeed the characteristics of Brahman.
As the cause, so is the effect. And so, Brahman which
18 described as real, conscionsness, and bliss 1s the cause
of the world.

This argument 15 of no avail. [t is only Brahman
associated with avidyd that can be spoken of as sat, cit,
and dnanda, and not Brahman which is nirvifesa.
Advaita maintains that Brahman by its verv nature is
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nirpiSesa and that reality, consciousness, and bliss can-
not be predicated ofit as its attributes unless we asso-
ciate it with eeidya.’ The allirmative text of the
Laittiriya " which says that “Brahman is real, cons-
ctousness, and infinite’ is interpreted in the final posi-
tion ol Advaita enly negatively to convey the idea that
the ultimate reality is different from what is unreal,
what is inscatient, and what is finite. Since it is
impossible to state the nature of Brahman as such-and-
such in terms of any ol the categories known to us, or
by means of words whose scope is restricted to denote
only that which has jati, puna, karma, and sambandha,"
cven this Taittiriya text which states the essential
naturc (svaritpa-taksana) of Brahiman has to be explain-
cd, in the final analysis, only negatively. Brahman is
devoid of specilications (rirpisesa). It is devoid of
attributes (nirdharmaka). It can only be spoken of as
what it 1s not, and not as what it is. Sruti which is
verbal testimony, in view of the limitation with rexard
to the usage of words for denoting anvihing stated
above, serves only to remove the false notions about
Brahman, which we have entertained due to avidyd. ™
So, if we speak of Brahman as saccidinanda, it is from
the relative standpoint of the pydvakarika which pre-
supposes, and is conditioned by, avidyd.

Though it is wrong to say that reality, conscious-
ness, and bliss are the attributes of Brahman, it is
neveriheless true that the nature of Brahman which is
saccidinandais reflected in the world which is its effect.
What is illusorily superimposed (kalpite or adhyasta)
on something does not have any reality of its own
apart from its locus (adhisthdana). The illusory snake
has no reality of its own apart from the rope, its locus,
on which it is superimposed. By borrowing the reality
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of its locus, it presents itsell to be real. In the same
way, the world which is anillusory superimposition on
Brahman appears to us as though it is real, sentient,
and blissful. The world in this respect is credited with
4 certain nature which does not belong toit, but
which it has borrowed from Brahman, its locus.

TJust as the nature of Brahman is reflected in the
world, even so the nature of avidyd which is the trans-
formative material cause of the world pervades it. If
the world is illusory (anrtam) and insentient (jadam)
and is the source of misery (duhkham), it is because ot
its being a product of apidyd, which is illusory, insern-
tient, and a source of misery. Just as the clayness of
the lump is found pervading the entirc pot which
comes out of it, even so the nature of anidyd 15 seen
pervading the world which originates from it.

V1. Brahman-cum-Avidya as the Cause of the World

Inasmuch asBrahman associated with, or through
avidyd is the cause of the world, the nature of Brahman
as well as that of avidya is reflected in the world.”
It means that Brahman serving as the locus and
remaining immutable is the transfi gurative material
cause (vivartopadina-kirana) for the appearance of
the world therein through awmdyd, and the illusory
avidyd manifests 1sell through modification as the
world of nmame and form in Brahman which is the
locus. In other words, the relation between Brahman
and the world is one of transfiguration or apparent
change (vivarta), whereas the relation between avidya
and the world is one of transformation or actual
change (parinama). According to Advaita, neither
Brahman in itself nor avidyd by itsell is the cause of
the world.'" Brahman in itself, as stated earlier, 1s
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neither the cause nor the effect of anything, Awvidya
which is insentient cannot, without 11s association with
the sentient principle, be the cause of anything. So
Advaita holds the view that Brahman through avidyd,
or Brahman qualified or delimited by avidya, or avidya
which is located in Brahman, is the cause ol the world.
Wherever Sruti ascribes  causality to Brahman or
Atman, it is not with reference to pure, non-differen-
tiated, non-relational Brahman, but only with regard
to Brahman which is associated with avidyd. Brahman
i this sense, f.e. as what is associated with avidya, 1s
undoubtedly savifesa. And it is Brahman which is
saviSesa that is the cause of the world, and not Brah-
man which is nirpifesa. It is, therefore, not surprising
that there is similarity (silaksanya) between Brahman,
which is the cause, and the world which is its effect.
I the insistence Is on similarity  between cause and
effect, — and the opponent insists on this similarity
in the swtra, 11, 1, 4, when he says that Brahiman can-
not be the cause of the world in view of the difference
i nature between Brahman and the world — then the
Advaita explanation of the causal relation between
Brahman and the world meets the point fully.

T'he standpoint of Advaita in respect of the causa-
lity of the world can be expressed in the from of an
mference as follows: This world which is seen as
having the dual nature must have been produced by a
cause which has the dual nature, hecause there must
be similarity between cause and effect, as in the case
ol clay and pot.”” As stated carlicr, the world has the
dual nature because it appears not only to be saccid-
ananda, butis also illusory, insentient, and [ull of sorrow:
and the cause of the world which has the dual nature
is Brahman associated with awidya.
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We have already said that cause and effect cannot
be similar in all respects; and if they were, there would
not he two different things to be related as cause and
effect. In addition to similarity in some respects bet-
ween them, there must be difference. And if the
opponent were to insist upon the difference between
Brahman and the world which are to be related as
cause and effect, even then the Advaita explanation
meets the demand. According to Advaita, Brahman
which is real, consciousness, and bliss is the cause of the
world which is false, insenticnt, and sorrowlul through
avidya. The world as we see it is radically different
from Brahman. Nevertheless, Brahman through avidyd
is the cause for the appearance of the world. Inas-
much as Brahman-in-itself cannot be the cause of the
world, and since it is necessary to admit avidyd to
account for the appearance of the world in Brahman,
which is the locus, Advaita maintains that avidya which
is responsible for the manifestation of the world through
its own modification ( parindma)must be admitted to be
something positive or existent (bhdva-ritpa).

[t is no argument to say that Brahman-in-itself
can be the cause of the world. Brahman-in-itsell 1s
devoid of the potency ($akti), viz. avidya or mdyd, to
create the world. That is why Advaita says that from
the absolute point of view Brahman z2lone is, and there
is no such thing as avidya in it.  Avidyd being mithyd,
its relation with Brahman which is real is also mithya.
There cannot be any real relation between two relata
of which one is real and the other false. So Brahman-
in-itsclf cannot be the cause of the world. If, on the con-
trary, Brahman is credited with the potency to create
the world, then that potency which is associated with
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Brahman is called aeidyia. It means that Brahman
conditioned by, or through, avidyd, or the complex of
of Brahman-and-avidyi is the cause of the world.
Though awvidyd is characterized as the potency of
Brahman, it cannot be anything but mithyi, according
to Advaita. The potency called amdyd cannot exist as
different [rom that which possesses it. Nor can it exist
as identical with that in which it is supposed to in-
here. Since its nature is such that it cannot be diffe-
rent from, or identical with, that which possesses it, it is
said to be indeterminable (durniripa or anirvacaniya) or
illusory (mithyd).

It does not matter how we speak about the cause
ol the world; we may say that Brahman qualified or
delimited by avidya, or that avidyd located in Brah -
man, or that Brahman through aevidya,” is the cause
of the world. Whatever be the manner of expression,
it 1s avidyd, and avidyd alone, that is the transformative
material cause ol the world, and not Brahman, Ac-
cording to Advaita, the ontological status of avidya
15 melhyd. What is cognized cannot be unreal (asat).
Inasmuch as avidyd 15 cognized, it must be different
from the unrecal. What is real (sal} can never suffer
sublation. In so far as avidyd suffers sublation by
means of the right knowledge, it cannot be real. It
means that eridyd has a peculiar ontological status
such that it is different [rom both the real and the
unreal; consequently it is characterized as indetermin-
able (anirvacaniya) as either real or unreal. And for
the same reason it is said to be illusory (mithyd). Just
as the transformative material cause of a clay-pot is
clay, even so the transformative material cause of the
world which is mithy@ must be an entity which is
equally mithyd. And this entity is avidya. So far as

4
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Brahman is concerned, remaining immutable all the
time, it serves as the locus (adhisthana) lor the appear-
ance of the world through avidyi. Advaita, therefore,
holds the view that while Brahman is the transfigura-
tive material cause, avidyd is the transformative mate-
rial cause of the world., Tt is this view that is sought
to be conveved in the “ne wvilaksanatvadhikarana™ of
the Vedanta-sitira. Therefore, Ramanuja’s criticism
that the Advaita view, wpiz. “of an illusory object the
material cause also must be illusory,” is opposed to the
teaching contained in the “na vilaksanatvidhikarana
15 not Justified.

VII. Resumé of the Advaita Position on the Causalily of
Brahman-cum-avidyd

Before we consider Vedanta Desika’s criticism
that neither Brahman nor mdpd as understood in
Advaita 1s the material cause of the world, it 18 neces.-
sary to bear inmind the following points which emerge
from what we have said above.

(1) Both $ruii and the Vedanta-sutra” declare that
Brahman 1s the material cause ol the world.

(2) Sruti texts which refer to the creation of the
world ascribe causality to Brahman qualified by maya
or avidya (mayd-visistam brakma). This is obvious from
the §ruti text which savé: Indra (i.e. the Self) assumes
many forms through mdya."* That Brahman-in-itself,
devoid of mdaya or avidyd, cannot be the cause of the
world, has already been explained.

(3) Material causality (upddinatva) is ascribed to
Brahman and mayd in two different ways. While Brah-
man 18 the transligurative material cause, mdyd or
pvidyd is the transformative material cause. A material
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cause 18 one which has the capacity to give rise to an
effect in its own being.”" This explanation of material
causality holds good in the case of both Brahman and
avidyd. Brahman gives rise to the appearance of the
world in its own being by serving as the locus (adhi-
sthana) without undergoing any change whatsoever.
Avidyd, on the contrary, gives rise to the appearance
of the world through modification in its own being.

(4) Since Brahman is the locus for the illusory
appearance ol the world therein, it 1s admitted to be
the material cause in the primary sense (mukhyam-
updadianam) and not in the secondary sense.

(5} Brahman is the material cause in so far as it is
the unchanging locus for the appearance of the world
therein, only because of its nature being concealed by

avidyd.

(6) The ascription of material causality in the
direct sense of the term to Brahman as explained
above is in keeping with the fruti text® which says
that Brahman is {ree from change (avikara).

VIIL. Visistadvaita View of Causal Relation between
Brahman and the World

A brief reference to the Visistadvaita explanation
of the causal relation between Brahman and the world
is also necessary in this context in order to follow the
view expressed by Vedanta Desika. According to
Visigtadvaita, the entire world of sentient and non-
sentient beings constitutes the body of Brahman. Brah-
man is always qualified by ¢if and acit both in the causal
and effect conditions. However, there is this diffe-
rence between the causal state and the effect state. In
the causal state both ¢if and acit are in a subtle form,
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while in the effect state they are in a gross form. So
according to Visigladvaita, Brahman with ¢if and acit
in their subtle form is the cause, and Brahman with
cit and acit 1n their gross form is the effect. It must
be noted here that acit or prakrii alone, according to
Visigtddvaita, is subject to meodification, and not
Brahman with which it is related as its inseparable
attribute (aprthaksiddha-vifesana). In other words,
Vigistadvaita rejects Brahma-parindma-vida, i.e. the
view that Brahman undergoes modihcation. By assign-
ing the changes to grakrti and the imperfections to the
Jiva, Visistadvaita keeps Braliman free [rom both
changes and imperfections.

IX. Vedinta Desika’s Explanation of the Material Causa-
lity of Brakman

Comparing the standpoint of Visigtadvaita with
that of Advaita, Vedanta Desika observes:

Though that which is qualified is the material
cause, the attribute alone is subject to modification.
Since the entity qualified by the attribute is indirectly
the locus (for the change), objection cannot be raised
for use of the word “material cause” (upadina) with
regard to that entity.  Just as even for you (i.e. the
Advaitin), though avidyd alone is what is subject to
modification (vivaria) directly, Brahman is said to
undergo apparent change in view of the fact that
avidyd is dependent on the Witness- Brahman, even so,
{in our view) though the substance (prakrii) which con-
stitutes the body of Brahman is subject to modifica-
tion directly, Brahman, which is responsible for origi-
nating the change and on which the changing entity is
dependent, can be spoken of as what is subject to
change. This, however, does not lead to any change
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in the entity qualified by the attribute.  Just as you
accept Brahman to be the locus for the change in-
directly, even so do we accept this. And there is no
defect in this...*

X. Objections against Vedinta Desika’s Explanation

Vedanta Desika's statement of the Visistadvaita
position and its comparison with that of Advaita deser-
ves carclul consideration. What is obvious from the
foregoing observation of Vedianta Desika’s is that
Brahman which is immutable is not the material cause
directly, but only indircctly {(paramparayi), for the
material causality of prakrti, its ateribute, which alone
is subject to modification, is ascribed to Brahman. The
real position, then, comes to this: Brahman which is not
upiadiana-farana is said to be the wpidina-karana by
courtesy orin a ligurative sense. If so, Brahman is only
nimitia-kdarana; and this is exactly the view advocat-
ed by the Dvaita Vedantin.

Whereas the Visistadvaitin can speak of Brahman
as the material cause only indirectly or in the figura-
tive sensc, the Advaitin says that Brahman is the mate-
rial cause in the primary sense of the term. Since
Brahman is the unchanging locus for the appearance
of the world therein, it s wpddina-kirana in the direct
sense of the term. Advaita does not give credit to Brah-
man lor something which it does not really deserve.
It does not subscribe to the view that Brahman
becomes the material cause, not in its own right, but
through the agency of something else. It maintains that
both Brahman and avidyid are the material cause — Brah-
man through vivarta, and avidyi through parindma.
Therefore to say that the explanation of the causal
relation between Brahman (qualified by prakrei
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or acit) and the world as given in Visigtadvaita is like
the one between Brahman and the world as stated
in Advaita is anything but true.

If Brahman, as stated by Vedanta Desika explain-
ing the position of Visigtldvaita, is the material cause
indirectly, is it admitted that Brahman undergoes
modification or not? If it does undergo change, then
the Visistadvaita view comes into conflict with the
nirvikdara-$ruti’ which savs that Brahman 1s [ree [rom
change. If it be said that Brahman does not really
undergo any change, though the change takes place
only in prakrti which constitutes its body (Sarira), then
the negation of change in Brahman by the nirvikdra-
sruti becomes umntelligible.  What is affirmed alone
can be denied. Denial of change in Bralhman presup-
poses a prior aflirmation of it in Brahman. If the
change that takes place in prekrii is to be attributed
to Brahman, it can be done only by means of superim-
position (aedhydropa), i.e. by ascribing to Brahman some-
thing which it really does not have. What is affirmed
of Brahman through superimposition can be denied
subsequently. It is well-known that a change in the
body (farira) does not at all inveolve a change in the
self, the sentient principle ($aririn). Considering that
Visigtadvaita does not adopt the technique of superim-
position (adhydropa) and negation (apavida or nisedha),
and that it explains the relation between Brahman
and prakrti in terms of Sarira-Sariri relation, we have
to say that it fails to give an intelligible account for
the nirvikdra-Sruti. This difficulty, however, does not
arise in Advaita. Both Brahman and evidyd, accord-
ing to Advaita, are the material cause (upadana). The
modification that takes place in avidyd@ is falsely
superimposed on Brahman which is its locus. When
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the modification of avidyd is wrongly affirmed of Brah-
man, the nirvikdra-§ruli negates it when it says that
there is no change in Brahman., Thus, in the Advaita
account, there is scope for the work ol nirvikira-Sruti,

Further, Brahman spoken ol as the cause of the
world in $rufi texts such as “Being alone was in the
beginning”,”" which deal with this problem, is zifista,
n.e. 1t is whatis qualified by, or associated with, avidya.
Such $ruti texts purport to teach that both Brahman
and avidyd are the material cause in the real sanse of
the term. They donot convey the idea that avidyd
alone, which is associated with Brahman, is the mate-
rial cause. There is, therefore, no justification for
Vedanta Desika’s contention that prakréi alone, which
undergoes change, is the material cause and that
Brahman qualified by praketi is the material cause only
indirectly (paramparaya). It is in the primary sense of
the term that Brahman is said to be the material cause
of the world in the siutra “prakrtiSea pratiji -drstinia-
anuparodhat.”""

There is a text in the Svetasvatara Upanisad, which
says: “Rnow then that prakrii is mdpd, and the wielder
of maya is the great Lord.™ Tt does not matter, so
tar as Advaita is concerned, whether praketi is called
mayad or miyid is called prakrti. The view which it is
concerned about is that mdyi which is the material
cause ol the world i1s mithya, and that the world which,
through modification, originates {rom a material cause
which is illusory must ex hypothesi be illusory. The
causal relation between méyd and the world takes place
through the modification (paringma) of the former
into the latter. Consequently both cause and effect
have the same ontological status (samasattika). Maya,
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though illusory, is empirically real; and the illusory
world too which comes out of mdayd is empiricaly real.

X1. Vedanta Destka’s Objection

Vedanta Desika says:

The illusoriness ol mdya is contradicted by the ab-
surdity which arises if mdyd were not the cause (of the
world). And the reality of the cause is quite frequent-
ly shown by examples such as clay. By statements
like ©It is insentient, and exists for the other; it is eter-
nal and is always subject to modification,” “Having
no beginning and end, it is the mother which gives
rise to the objects,” the eternality of prakrti is establis-
hed, and also its illusoriness is refuted... The word
“maypa” refers to the entity which is the instrument
(upakarana) to the creation of variegated things.”

X11. Reply to Vedinta Desika’s Objection

Vedanta Desika’s argument cannot be accepted
tor the following reasons., DUpakarana is not the same
thing as upddana. While the wheel and the staff are
the instruments (upakarana) for producing a pot, clay
is the material cause (upadina) out of which a pot is
produced. The first objection to be raised 1s that
Vedanta Desika while holding the view at the com-
mencement of the passage quoted above that mayd is
the material cause, should end by saying that mdya is
the instrument for the creation of the variegated world.
[fit is the translormative material cause, it cannot
also be the instrumental cause. In other words,
there 18 no harmony between the beginning and the
end of the passage.

It is accepted both by Advaita and Visigtadvaita
that mdaya or prakrti is the material cause only through
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modification. However, Advaita maintains that what-
ever is subject to modification is not eternal. Further,
there is sublation for miyi by the right knowledge.
So the second objection to be urged against Vedanta
Desika is that mayd, otherwise called prakrii, which is
constantly changing, has an end, and therefore is not
eternal.  The illusoriness of maya and its non-eterna-
lity go together. Inasmuch as miydis both experien-
ced and sublated, it is characterized as mithya.

Thirdly, though mdyd is admitted to be the cause
of the world, it does not follow that it is real (sat).
There isno rule that a cause — and_Jor that matter
even a material cause — must be absolutely real in
order to play its role as a cause. An entity can be
empirically real (yyGoahdrika-satta@), and yet be the
transformative material cause. Clay (and thereby its
material cause, viz. maypad)is said to be real in the Chan-
dogya text”™ because it exists till the attainment of
Brahman-realization. This, however, does not mean
that it is absolutely real.

NIUL. Further Objection Raised by Vedinta Desika

With a view to refute the Advaita view that maya
which is mithyd is the material cause of the illusory
world, Vedanta Desika argues as follows:

Though mdyd, which is the material cause, is
mithyd, it does not [ollow that the world is illusory just
because it is produced therefrom. In®accordance with
the principle contained in the *“na vilaksanatvidhi-
karana,” an effect, though of a different nature from
its cause, can take place; and you too admit that from
what is not real something which is real can originate.

There is, indeed, no royal edict that only from an illu-
3]
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sory instrumental cause real thing can take place, but
not from a material cause (which is illusory). Asin
the case of material cause and its effect, there is no
contradiction due to sequence between what is real
and what is not real, for there is no contradiction when
a particular state of a substance which does not exist
earhier exists subsequently... Therefore, even though
the illusoriness of the material cause is established by
Sruti, the illusoriness of the effect does not follow
therefrom. Only the reality of the material cause is
conveyed 1n the teaching of sadmdyi, ete, with a view to
refute asatkdrya-pida, through Srufi texts such as “The
clay alone 1s weal,” “Thess have lor their source
Being.”” Thus, it has been shown that there is no
contradiction when the effect is real, even though its
material cause is illusory; by the same principle it
follows that even though the effect is illusory, there is
no contradiction when its material cause is real, By
this is refuted the assumption of the indeterminable
ajiidna as well as the view that of an illusory object
the material cause must be illusory.*”

XIV. Reply to the Objection

Vedanta Desika’s argument is untenable. It 1s
first of all necessary to bear in mind that causal rela-
tion can hold good between two things which are simi-
lar in some respects, as also between two things which
are dissimilar. Though Brahman is of a different
nature [rom the world, it is nevertheless the cause ol
the world. And there is similarity between maya and
the world which are related as cause and effect. Secon-
dly, the question whether cause and effect have the
same ontological status or not is raised only with re-
gard to the material cause and its effect, and not with
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regard to the instrumental cause and its effect.  In the
case ol parinama, e.g. clay which through transforma-
tion becomes a pot, cause and effect have the same
ontological status, 1.e. the same reality; but in the
case ol wmparta, e.g. rope which appears as a snake,
their ontological status is different, i.e. while the cause
has a higher reality, the effect has a lower reality.  In
the former case, both clay and pot are empirically
real;in the latter, while the rope is empirically real
(vyavahiarika), the snake which illusorily appears there-
in is apparently or phenomenally real (pratibhisika).
T'he wholesome principle involved in each of these two
cases — samasattaka or sameness of reality in the case of
parinama, and visamasatlaka or difference in reality in
the case of vivarta — can never be disregarded.  Since
the relation between mdyd and the world is one of
par‘i{irin'm, the two must have identical reality. So
Vedanta Desika’s argument that even though mayi is
mithya, the world which originates therefrom through
modification need not be mithyi cannot be accepted.
In other words, the view that from an illusory mate-
rial cause an effect which is real can come into exis-
tence through moedilication therefrom cannot be sus-
tained. It is futile to invoke “na vilaksanatvidhikara-
na” ol the Vedinte-suira in support of this patently
untenable position.

Vedanta Desika argues that there is no incompa-
tibility between a cause which is real giving rise to an
effect which is illusory. This will hold good in the
casc of vivarta-vida, and not in the case of parindma-
viada. As stated earlier, Advaita maintains that Brah-
man which is absolutely real is the unchanging locus
for the illusory world which appears therein due to
avidyd. The relation between mdyi and the world
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being one of modification, it is not possible to say that
though mdyd is real uts effect is illusory. Since there
is incompatibility between a cause which is real and
an cffect which 1s illusory in the case where the effect
comes into being through modilication {rom its mate—
rial cause, Vedanta Desika'’s claim that he has shown

the tenability ol causal relation in this case is but a
bare assertion,

Being or Brahman is the central topic of discussion
in the sixth chapter of the Chandogya Upanisad. Citing
the example of clay and its modifications, the Chdn-
dogya text says, “Clay alone is real, its modifications
exist only in name arising from speech.,””’" Since this
example relates to the causal relation from the stand-
point ol parinama according to which both cause and
cffect have the same ontological status, 7.e. identical
reality (samasattika), — a point which s quite well-
known to us — strictly speaking there is no need for
Srutt to make a declaration to the effect that clay alone
1s real. I( it is said that this 1s what §raft really intends
to do, it amounts to totally ignoring the universe of
discourse or the context (prakarana). It is Brahman
and not clay that is the topic of discussion in the con-
text. Therefore, the Chandogya text mentioned above
must be interpreted without prejudice to the central
idea discussed in the chapter.

Clav that is mentioned in the Uparisad is sugges-
tive of Brahman which alone is real, the world of plu-
rality being an illusory appearance thereof. Just as
the modifications of clay which exist only in name do
not exist independently of clay, even so the world of
plurality which is superimposed on Brahman does not
exist independently of Brahman, its locus. Prakrti or
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mayd which is superimposed on Brahman is illusory
(mithyd) for the reason alrcady stated. Even if it be
sald that “clay” in this context is suggestive ol mayi
or prakrii, which is the transformative material cause
ol clay and other things ol the world, maya or praketi
18 said to be real only [rom the pypidvakdrika standpoint;
that s, its reality holds good as long as there is no
Brahman-realization. On this interpretation, miyd or
prakvti has only empirical reality: and this is only an-
other way ol saying that it is mithyd, So the Advaita
view that of the illusory world the transformative
material cause must also be illusory holds good,
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THE TATTVASUDDHI AND SUBJECTIVISM#

T N R TR T A R —————

§. 8. Suryaniaravana Sastri

The Tattvasuddhi is a work on Advaita-vedanta,
ascribed to one JAanaghanapada. It is repeatedly
referred to by Appayya Diksita in his Siddhantalesa-
sangraha, and from these references Mr. Makhanlal
Mukherjee' has tried to reconstruct and present the
central teaching of the work asa variety of the dactrine
of Drsti-srsti. the view that cognition is itself creation,
that esse 1s percipi. The principal reference to the
Tattvasuddhi is in the commencement of the IT chapter
of the SiddhantaleSasangraha where it is cited as main-
taining the view that difference is not perceptually
cognised, the function of the sense-organs being the
cognition ol reality as such, not as diversified.  Such
a view scems to provide for one grade of reality alone;
and the transition to the position that whatever is
cognised is created, with and by the cognition, seems
easy to make. Prima facie there is a case for making
out the author of the Tattvasuddhi to be Drsti-sryti-
vadin.

Plourtesy: Collected Papers of Prafessor 8.8, Suryanarayans Sastri, University
of Madras, 1961, pp. 369-37%.

6
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This. however, need not be the last word on i,
for, happily, a manuscript of the work is available.®
That this is the work referred to by Appayya Diksita
is abundantly clear since at least two of the views cited
by Appavya can be traced here. One of these is the
view that even perception establishes non-duality.
This commences on the sccond page with the weords
“F o, TeTANrAEA arafad avara:, 9 aErsETey)
and goes on through pages 3 and 4. The other is the
explanation of God's omniscience;’ since God has per-
ceived all past things at the time they existed, they
appear to Him constantly even as they did then, there
being no cause of [resh obscuration in His case, as
possessing the residual impressions produced by those
manifestations, His uninterrupted memory of those
objects is intelligible; similarly since Brahman is
endowed with the power ol mdyd and since maya even
prior to creation is transformed into the manifestation
of all things to be created in conformity with the un-
seen accumulated potencies of the jivas, for Brahman

as the witness thereof, there is knowledge of future
things as well.

This elaborate demonstration of Brahman's omni-
science may well make one pause before identifying
the Tattvafuddhi view with solipsism. And the doubt
gains strength from the fact that even the view about
the non-dual reality alone being primarily cognised in
preception is taken from Mandana Misra, as proved
by a quotation from the Brahmasiddhi: “@sasq ﬁFﬂT‘[
frfaa arzag Rfrsga cte,; and Mandana is certainly
not a drsti-sreti-vadin,' believing as he does in the
creation of the world by Isvara, who is distinct from
the jivas and is the content of the nesciences of which
they themselves are the loci.
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The drsti-srsti-vadin does not believe in a God
distinct from the cognising jiva; a God even i’ admit-
ted can be nothing more than the creation of the jiva;
similarly he cannot recognise the current distinction
between dream and waking or between the released
and the bound; indeed, as Appaya says, he has one
solution in which he washes off all difficulties that clog
his theory, the dream analogy. He, the dreamer, is
alone real; everything else is just a dream. A position
which admits God as creator, and the relative per-
manence and reality of the external world is as lar
removed from this as any non-dualistic system can be;
for, in the last resort, even the most realistic type of
Advaita cannot but admir that God’s causation is like
the causation of dreams, that it invelves no change in
Himsell and that the external world is a supsrimposi-
tion. Butinso farasdistinction can be made within this
general position, the Tattvaluddhi does not incline to
drsti-srati solipsism. In the [ollowing pages are set out
a few extracts to establish this; thev will be found to
relate to Brahman’s creatorship and the empirical per-
manence and reality of the world.

I. Isvara is other than the jivas and is the creator
of the world. Brahman is the material cause and con-
iroller of the world.

(1} On page 13, the inquiry is started as to whe-
ther an omniscient Isvara exists as other than the jiva
in bondage: & "arilaaam ags San ava skt &
gr afx 1 After noticing in the subsequent pages some
attempts to establish the Lord and His omniscience
through reasoning, it is said on folio 17 that the author
holds to the existence of God, not because of perception
and inference, but because of Scripture: s TaTHA-
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tﬁﬁ'ﬂﬂ'ﬂrmmﬁrﬂatm W g Tgrea-
ATFITALEA ; AT B, ‘o Ade: wdtm, A qrar SEme
B ... renfrafode fvat add semad st
mﬁﬁm*’

C(2) oEE-STEIEE-RIOOET SEg-EsTery 991
¥39 mramETony A faas | Here Isvara being the

material cause of the world is explicitly declared (Folio
i8).

(3)  aar = AU AATAFRAATE ATAATE WE: AN
geram-Rfaarrdeprnste  Amegmarne e
s , el agalfawer saoish acararea-fs: amr-
A& ﬁ'ﬂTﬁT‘Iﬂ'Fﬂ I Itisclear that nt::_]wa is at hbcrty
to create whatever he fancieg, but that maya transforms
itself in conformity with the adrsta of each jiva, even
prior to creation, that Brahman knows these [orms of
mava, is thus instrumental in creation and 1s omniscient
as knowing even future objects in this way (p. 18).

(4) Faawa mw sgaEraniagE 1 The intelligent
Brahman alone is the material cause and controller of
the universe.

(5) wfE=srrammlaFada wogarzrag ) Brab-
man alone as conditioned by the indeterminable maya
15 the material cause of the world.

(6) @&l FFA-ATF-ATTE AAENA, AW @A -
g arsaEnsATEas- e BEss o Brahman
that 1s understood as the one purport of all Vedanta
texts, as associated with its own maya, illusorily trans-
forms itself into the whole universe, external and in-
ternal (p. 31).

II Relative permanence of the world:

(1) wafaar B asgs  q@EccRrd-awRearEnse
waria-ang argata, 7 aferrsg | Recognition establishes
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permanence alone, not momentariness since it refers
to the relation of the thing to two times, earlier and

later (p. 46).

(2) warhy-wrooer gabaewar enfrrad@: | Do the
case of causes like clay permanence is known by recog-
nition {p. [44).

I1I. Recognition of empirical reality:

(1) eraarcmargarstaars wr-Gakaa-samo-
aiy-Hzsgameregrawmr | Till final release from bon-
dage, there 1s admitted empirical usage of differences
like cogniser, ete., as evolved by mava (p. 1).

(2) aeammeaTamEEl @iag saonkEshe . =
R IO a@ T T AT A6 F ATargT-
wei: HEMm areE T Eograran antafroza-are o
Wm@wﬁﬁtﬁq ararTegg | his passage secks to
establish the validity of the texts about creation, etc.,
though they are not the purport ol Scripture, on the
ground that they are unsublated and are of some use
to the principal purport; such justification of the crea-
tion texts 1§ inconsistent with the view that cognition
1s creation (p. 70).

(3) smawr wg grardacgaash arfrarfasents 2a-
q@E] Farataareny AEgTreyReZATE-are-srmE-
gqae: | The empirical reality of the world of experi-
ence 15 admitted here (p. 60).

(4) @%b Acearag s g artae, arEtfeay e
rgaT-mga-ararEziaiE awsan: gafae awizois St
ATty AreEataa: | swcfweg s Bamer 3
FagdTaE AaraedsiT sFErRRuET - g ean-EuEes
araatarm gvaer (qerash aesesmsr ar-gemaaas
T SR ST A ditEs-abEw-sgaaroaa = |
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This passage distinguishes between the validity that
consists in making known the truth and validity that
consists in accord with empirical usage. The latter is
possessed even by the cognition of the world; for just
as dream cognition is valid within its own sphere till
onc wakes up, even so the world cognition is valid in
the empirical sphere till there arses the realisation of
the world's unreality; for it is only this which is incon-
sistent with the empirical usage (pp. 93-94),

(5) ga-seawer sEamm-arerasit = gfe-wa-
AAFgETA], SAAETwEATaraTgdeng | Bverything
short of absolute reality is not to be dumped into one
category of unreality; for on the ground of sublation
or non-sublation by experience, a distinction is possible
there too; the former is merely apparent, like the
cognition of nacre-silver; the latter is the empirically
real, e.g. normal perception of difference (p. 98).

(6) =g 7FrFRITY A[ AFIATANY. TZH TAT TCATI-
r@aqg | The use of the word *paramirtha™ distingui-
shes it from nacre-silver, recognising for it a higher
grade of reality.

(7)  =fadra-aamoes aearagsas aEvTy; 29-ak-
MAET qAEAE AT, AATagEAA qTHT-
vy AA% OnE-wiEs-dEE-eorame | This passage
makes the same distinction and has the same import
as passage (4) (p- 159).

It will be seen from a consideration of passages
(4), (5) and (7), under the third heading that it does
little justice to the author to say that aocording to
him *“every case of ordinary perception is illusory."*
“The [acts of (determinate) perception ol the jug, etc.,
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are false, having nothing to distinguish them from the
illusory perception of a picce ol silver in the mother-
of-pearl,” and that the position is to be “characteris-
ed as satti-dvaividhya-vida.”"” The position is no doubt
different from what the writen calls the ekasatta-vada
of the Nydpasudhi: but it may be more adequately
described as the selta-traividhya-vida. And those who
adopt this view of three grades of reality are not
subjectivists except in so {ar as all Advaitinshave to be
classed as such,

The account given in the Siddhantalesasaiigraha
is necessarily meagre and one legitimately wonders
whether the writer in the Quarterly has not been
induced to wander farther afield than is justifiable.
Momnistic thought in India is not exhausted by the two
varieties of drsti-sesti-vada; as the writer himsell
notices, there is a segti-desti-vada too. The view that
particularity and difference are due to super-imposi-
tion is common to this view also, vet it does not become
a form of subjectivism. The criticism of the view that
difference is perceived is taken over almost bodily from
the Brahmasiddhi; a very short and compressed abridge-
ment is found in the Bhamati (on the samanvaya-sitra).
Yet no one has maintained seriously or with success
that Mandana or Vacaspati is a subjectivist. How far
the interpretation of the NMydyasudha position is correct
it 18 impossible to say, as the material on hand is very
meagre and no manuscript seems to be available vet.
But in the case of the Tattvasuddhi ar least it secms
clear that a study of the textitself will make it difficult
to accept the view that the work is an exposition of
the drsti-srsii-vada.
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NOTES

\. [Indian Historical Quarterly, IX. 4, pp. 912-922,

2, In the Government Oriental Manuscripts Library,
Madras, B. No. 2897.

3. et seq., esp, folio 18,

4. The view that he was the founder of drsti-srsti-vida is
favoured by some hecause of & misapprehension. Mandana and
after him Vicaspati hold to a plurality of souls and a plurality of
nesciences located in them. The conclusion seems inevitable that
each jiva through his nescience is the creator of a separate world
and that the common world postulated by empirical usage isonly
a consilience of illusions. This, however, is only one possible
interpretation, the one given by Madhusiidana Sarasvati in his
Siddhintabindy: but as pointed out by Brahmiananda in the
Bindurikd, this is not the orthedox interpretation as given in the
Kalpataru, etc. Both Magdana and Vacaspati insist on the creator-
ship of Tévara. How this is consistent with the rest of their teach-
ing has been considered by us in the Introduction to the Bhimati
Catussiitri { Theosophical Publishing House, Advyar).

5. Indian Historical Quarterly IX, 4, p. 921.
6. [fhid., p. 914,
7. 1bid., p. 917,
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6. Need for Repeated Inquiry

[t was said that the Brhadiranyaka text which s
being commented on in the present section attributes
to the jiva the states of 1mmediate experience and re-
moval of misery. The words “If he knows the sell as
‘this am 1" indicate the direct cxperience of the
nature of Brafiman. Though immediate experience is
the legitimate result of the stndy of the seriptural texts,
hearing or studying them once 15 not enough. The
sittrakdra says (I1V, 1, 1) that “Reception {ol the mental
functions of knowing, meditating, etc., is required) on
account of the text giving instruction more than once.”
Reception is needed in order todeepen the knowledge
once gained. Sankarasays, *Hearing, etc., along with
calmness, etc., are to be practised in such a way that
the knowledge of the sense of the sentence ‘I am
Brahman® becomes firm.”  For various reasons the
knowledge from the scriptural texts once heard or
studied is prone to be weak.  First, there 15 a variety
and multiplicity of scriptural texts which may give
rise to doubts. Secondly, since the sense ol the major
texts which is of the form of the imparitite non-dual
Brahman is non-empirical, there may arise a sense of
its impossibility. Lastly, the conception of the con-
trary in the form of conceit like agency, etc., tends to
weaken the knowledge ol the truth once gained. As
these three factors work in concert to make Brahman-
knowledge appear slender and superficial, to match
their strength scripture must be studied over and over
again.

Repeated ‘hearing’ serves to dispel all doubts as
to the intentions of scripture. In the section deal-

ing with works, due to differcnces among sub-sections
Fi
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and differences among desires, various works are en-
joined. From this it may be inferred that even in the
section about knowledge, conflicting statements are to
be found. To remove such a pessible doubt, repeated
study is necessary. Hearing or study is the cognition
that for the entire Vedantas the sole purport is Brah-
man. 1In the Samanvayidhyiya of the Brahmasitra the
nature of hearing is clearly explained. Manana or re-
flection is the process of making the meaning of the
Vedantas intelligible by finding out adequate argu-
ments.  Reflection removes the contingence of  the
impossibility of the sense of Vedanta and presents it
as a periect possibility.  This is declared in the sccond
chapter of the Brehmasttra. Duoe to lone practice
ranging over a period of innumerable births, there
arises every moment the cognition that the body is the
self; similarlv also the notion that the world is real.
Such conceptions of the contrary vanish when there is
one-pointed meditation. This is achieved, even prior
to the instruction about the truth, through meditation.
That one-pointedness of the mind is the result of
meditation is patent from the fact that the enquiry
into meditation on the qualified Brahman is found
in the sacred teaching of Vedanta.

1f' a person has not practised meditation prior to
theinstruction about Brakman, in his case the notions
of the contrary are removed by the practice of Brak-
man, i.c., by pondering over the truth of the identity
between Brahman and the self. The wise call that to be
the practice of Brahman which consists of thinking
about Brakman, hearing about Brahman, and speakine
about Brahman. The Sruti enjoins that a brihmane
who is @ hero in the realm ol the spirit should know
Brahman and gain steadiness in that knowledge, and
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that he should not fritter away his energy in directing
his thoughts to other things. His whole attention must
centre round the sell. Lord Krsna strikes the same
note when he says in the Giia:  “Those people who
think of me and meditate on me without interruption,
to them who are steadlast I convey what they lack and
preserve what thev already have.”™ Both scripture,
and the traditional code enjoin the constant one-point-
edness of the intellect in the self so that the conceptions
of the contrary may cease. Those are conceptions of the
contrary which, obscuring the real nature of things,
project the cognition of their contraries. When a
yvouth regards his parent as his foe, he is harbouring
in his bosom the conception of what 1s contrary to
truth. The ultimate truth is that the self’ is not the
body and that the world is an appearance. The con-
ception of the contrary of this truth is that the body is
the sclf and that the world is absolutely real. Since this
conception is destroyed only by the conception of the
truth, the distinction of the selt from the body and the
illusoriness of the world must be constantly meditated
upoit.

It may be asked whether there 18 not any rule to
be observed in conceiving the naturc of the sell” as dis-
tinct [rom the body and contemplating the tllusoriness
of the world, as there is in chanting of spells or medita-
tion on the visible image. The reply is that there is no
rule whatever in regard to contemplating the real, for
this contemplation has a visible fruit. Chanting ol spells
and meditation on an image have lor their [ruit some
unscen results. Hence, they are governed by rules and
regulations. But Brahman-knowledge 1s not a hypo-
thetical fruit like the attainment of heaven, It is, like
the activity of eating, conditioned by no hard and
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fast rule. A man who is hungry does not care for con-
ventions. He is not bound by rules as the man whe
chants the spells is. The only aim of his endeavour is
to appease his appetite. He may eat or not eat; or he
may indulge himsell in some other activity; but all the
same his only object in view is to satisfy his hunger.
Chanting of spells is not like the activity of eating.
Chanting is governed by rules which, if not observed.
lead to obstacles. If the chanting be done in a way
quite contrary to the rule, great harm is wrought.
Instead of beneficial effects, baneful results are reaped.
‘The conception of the contrary, on the other hand,
are, like hunger, the cause of visible misery. T'o van-
quish this misery any means can he employed without
any regard as to rules and regulations. The means to
the vanquishment of misery was pointed out already.
[t is the thinking, hearing, and talking of Brahman.

Even in the case of steady concentration on Brah-
man there is not the compulsion that the mind is to be
quelled, as there is in the case of meditation on visible
image, etc. Meditation is defined as the uninterrupted
low of the mind which has for its sphere, the visible
image. Here the strict rule is that there should not be
vacillation in the mind. Patafijali defines yoga as the
process of controlling the modifications of the mind.
Mind-control is of prime importance in meditation.
Meditation is the technique of mind-control. The
mind s noted for its feverish activity and propensity
for wandering, The shafts of the mind are swifter
than even the cyclonic wind and the speed of the light-
waves. The mind is often compared to a maddened
monkey drunk deep of the intoxicant of desire and
roaming in the wilds of sense-objects.  Arjuna reflects
this idea when he says to Krsna, in the Giti: “Verily,
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the mind, O Krsna, is restless, turbulent, strong, and
unvielding; its control, like that of the wind, I con-
sicler to be very hard to achieve.™' Difficult though it
be, 1t is, nevertheless, possible to curb the current of
the mind.

The flow of the mental stream can be arrested
by constant effort and continued endeavour. Vasistha
in the ysgavdsistha says to Rama that the control of
the mind is more difficult to achieve than emptying
the ocean, unmrthiug the mighty Sumerua, or extin-
guishing a raging conflagaration. The achievement
of this difficult feat, namely the control of the mind
is the raison d’elre ol meditation. In the contemplation
ol Brahman, however, there is nothing to be compelled,
no force whatever. Not only is there no restriction
with regard to thinking, talking, etc., of Brahman; a
raw mind is struck with wonder at the variety ol ways
in which the nature of Brakman has been declared in
stories and scriptures, But from the path, stories do
not deflect him, whose mind has culminated in the
cognition **The sell alone is intelligance; the world is
illusory.” The roots of knowledue which support him
are too firm to allow him to be tossed by every passing
gust of desire.  But strong as the roots are, the tree is
uprooted by the stronger storm., The operations ol
agriculture, merchandise, menial service, etc., activity
m the spheres ol poesy and logic and such other occu-
pations distract the mind from contemplation; for
these avocations do not remind onc of the truth. They
tend more to obscure the real than revealit. Acuvities
like eating, ete., do not, however, impede the pro-
gress of the man who contemplates the self. They do
not totally throw the self into the himbo of oblivion.
They are not incompatible with the contemplation
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of the self. Even il the flow of contemplation be
interrupted for a moment, subsequently it regains
its former swiftness.

There is nothing very harmful in the bare for-
getting of the truth for a while. The acme of misery
lies m the conceptions of the contrary. Though
the activities like cating, etc, may be the
causc ol for getting the truth for a time, they do
not project the contrary notions; and as the memory
of the truth follows immediately after the cessation of
such activities, there is no lease of life given to the no-
fions of the contrarv to protrude themselves. But
indulgence in logic, ete., are not on a par with activities
like eating, etc. For the man who practises the other
arts there is no need for remembering the truth.
Since poesy, etc., are contrary to the knowledge of the
truth, they subvert what is true and distract their
votary from the path of truc knowledge. “Know that
one self alone; leave off all other speech; it is the bound
of immortality,”™'" declares a scriptural text. “Do not
ponder over many words. It is only the exhaustion
of speech.”  Distracted attention would lead one
nowhere. All activitics must cease if Brakman-know-
ledge is to be made unshakable. Learning of seriptures
other than the Vedantas does not help the sesker after
truth, On the contrary, it pulls him down, serving
only as a dead-weight. Food, etc., cannot be given
up, because without them the jiva cannot live. Thisis
not the case with non-Vedantic situdy. Such study
lures the aspirant very easily away from Brehman-
knowledge. The contention that house-holder saints
like Janaka were knowers of Brahman, though engaged
in the management of worldly affairs, is not relevant.
They had attained perfection in Brahman-knowledge,
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Like the rock ol ages, they stoorl firm and fixed in the
knowledge of the self; and no allurement would he
poweriul cnough to draw them away from their POst.
But those who are only on the way to pertection should
not expose themselves to rthis hazard. A growing
plant requires a fencing, whereas a stately tree can
rely on its own resources.

7. Knowers of Brahman and World Affairs

Fhe knowers of Brahman engage themselves in the
affairs ol the world, knowing fully well that the world
15 llusory. Their action is caused by their past deeds
which have begun to bear Fruit, Unconcerned, they
do what prarabdha goads them to do. Though in the
world, they are not of the world. Holding their heads
in solitude, they delegate their hands to society. They
are not affected by the effects of their deeds.  Their
deeds may even appear 1o be wrong and questionable.
They may appear to act in undesicable ways. But
their actions are not intended by themy and they are
in no way hindered by their occupations. Karma is
imperious inits course. There is none who can oppose
its current,  Those who know that frarabdha can be
destroyed only by enjoyving its effects submit to i
without being scorched by its heat. The enlightened
and the ignorant alike have to reap the consequences
of their prarabdha. Both have to walk in a path strewn
with thorns. But while: the enlichtened walk with
shoes on, the ignorant have no such protection to
enable them to pass unhurt. The vulgar are led
astray by their whimsical moods, whereas the wise
regard themselves as witness and not victims of their
moods. Twao travellers wend their way on the same
road; and both of them are equally latigued. One of
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them knows that the destination is near, and so he
quickens his pace in the hope ol reaching it soon. But
the other is heavy of heart, and not knowing that his
place of rest is nigh, he plods on with dragging steps.

The person who has well intuited the selt1s not
troubled by the notions of the contrary. The Brhad-
dranyaka 1ext speaks of such a person when it says,
‘Desiring what and for whose desire should he suffer
along with the body.” Where there is the cognition of the
illusoriness of the world, there is no room for the distinc-
tion of the subject who desires and the object of desire.
When the utter bankruptey of the world is realized, the
trinkets of the world cease to bear any [ascination for
man. And if there be no subject to desire and ne
object to be desired, all misery comes to an end, like
the lamp unfed by oil. A man who knows the truth
about the fata morgana is not bewildered by it. The
exquisite world of fancy created by the magician does
not lure those who know it to be such. Without being
deceived by it, they cast a smile at its exquisiteness and
unreality. Similarly the man who understands through
inquiry the adventitious and apparent character of the
beauties of the world does not set any value on them.
Beholding their detects, he desires to relinquish them.
That the world is full of misery is patent on its very
face. There is misery in gathering the objects of the
world: there is misery in preserving them. When they
perish there is misery again. The world 1s miserable
through and through, The things which we regard as
+he most beautiful in the world are not really beautiful.
Fven the most ravishing woman in the world is no
more than a massof flesh and a bundle of bones,
Defects and ugliness of the things of the world such as
these are clearly indicated in the scriptures. A man
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who constantly ruminates over them can never be
deluded. He is not caught in the meshes of maya; and
there is no musery for him. If there be a discernment
of the defects of the worldly objects, there cannot arisc
any desire to enjoy them. A person, though harassed
by hunger, does not long to cat poisoned foor. I[ even
the person who is exiremely hungry should shun
poison, how could a man whe is satiated with sweet
dishes ever think of taking 1t? How could one who has
drunk deep the nectar of Brakman-knowledge, long
tor a sip of hemlock from the fatal cup of the world?

If at any time the jadnin should desire for sense-
enjoyments owing to the presence of prarabdha, he
would not enjoy them with any satisfaction or ardour.
He would approach them with supreme discontent;
and his relish is comparable to that derived [rom
having to cat the faeces. A houscholder saint who
has faith in the teaching of scripture and in the words
of the preceptor, though experiencing the objects of
the world, does not attach himsell’ to them. He feels
sorry that his karma has not yet come to an end, and
goes about his business without any liking for it. The
discomfort which the jAdnin feels is not a burning born
ol sasusdra; on the contrary, it is the expression of his
non-attachement, ol his aversion for the objects of the
world, The samsdrika heat is the product of illusory
cognition. Ignorance is the source of the misery of
transmigration. The jiarin who has transcended
nescience is not afiected by the ruffle of the empiri-
cal life. If he be discomfited at any time, it is due
to his dislike for the objects of sense. That he is not
in tune with the enjoyment of the world is patent
from the fact that he gets disgusted with it very

soon. Desires do not multiply in his case. Desire is
8
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like a burnt seed, impotent to produce the sprout. In
the case of the ignorant, desires do not die with enjoy-
ment. Fullilled desires bring in fresh ones. Like fire
fed by fuel, they grow {rom more to more. But enjoy-
ment which is combined with discernment does not
breed [resh desires. The sun of knowledge scorches
the seed of desire, making it ineffectual to sprout forth
and vield fresh fruits. A thiel does not deceive a
friend who knows him to be a thief. The jidanin knows
the treachery of desire, and he is not victimised by
them. He becomes the master ol desires, and not their
slave., His mind which 18 controlled by contemplation
does not run after the objects of sense. A modicum of
sense-enjoyment  seems mountain-like to him, A
prince who is [reed from captivity is satishied with a
village given to him. But a king who is not pestered by
foes casts his greedy eyes on neighbouring principalities.
The jhidnin is a man who is free from the prison-house
of the world. Even an insignificant portion of worldly
enjoyment suffices to satiate him.

8. Prarabdha: Three Kinds

“Now, if the enlichtened see only defects in the
objects of the world, how could prdrabdha evoke in
them desire for enjoyment?” The reply to this will
be clear when we realize that prirabdhe is of three
kinds: (1) that which generates desire, (2) that which
viclds enjoyments, even though not desired, and (3)
that which originates enjoyment due to the desire of
another.

The pilferer, the glutton, and the adulterer know
that their respective acts would only lead to disaster.
But driven by the force of the prarabdha which gencrates
desire, they indulge in activities which undermine them.
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Such deeds cannot be prevented even by the Lord.
For the Lord himself has declared in the Gitd: “Eyen
a man with knowledge acts in accordance with his
nature; the creatures pursue nature; what can restraint
do?"  All men act according to the impressions of
their past deeds, both good and bad. Even the Lord
does not prevent the course of prakrti. The prirabdha
will end only when its force is spent. If there be any
other way by which it can be discarded, then perso-
nalities like Nala, Rama, and Yudhisthira would not
have subjected themselves to hazards and hardships.
Nor is non-intervention on the part of the Lord in-
compatible with his omnipotence; for even the deter-
minate nature of prarabdha is a necessary element in
the scheme of the Lord.

NOTES

8. G, x, 22.

9, Ibid, v, 34,

10.  Mundakopanisad, 11, ii, 5.

11.  Brhadiranyakepanisad, IV, iv, 21.
12, Gid, ii, 33.

(to be continued)



BHAKTI IN ADVAITA

———————— N ———

T.P. Ramachandran#

L. The Two Levels of Bhakti

Common religion represents the transition [rom the
love of the world to the love of God. Tt manilests itself
at just the stage when man has developed sufficient
dispassion (pairdgya) towards the world to make him
turn to God but not enough to make God the sole
object of his love. Naturally, common religion is a
compromise between God-love and world-love. One
begins to love God because of [rustrations in worldly
love. But, since the habit of running after worldly ends
is deep-seated by force of long practice, God is sought
only for help in worldly puarsuits. One performs a ydga
or a pitjd, for example, for getting wealth or progeny
or plentiful rain. To invoke God even for such a pur-
pose as to advance knowledge or for guidance in a
moral situation partakes ol common religion,

The love of God as a means to an end 15 called
apard (lower) bhakti. 1t is also called sardhi bhakii
because it follows certain rules and regulations (vidhis)

*Professor, Radhakrishnan Institule for Advanced Study tn Philarophy,
University of Madrar, Madras-5
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according to the specific results desired. Such bhakti
may take many forms like prayer, ritualistic worship,
ceremony, and festival. The distinguishing features of
this level of bhakti are these. (1) The devotee requires
something concrete to fix his mind on as representative
of God. Representative worship takes two forms. God
may be worshipped in a symbol (pratika), mostly an
object of nature, like the sun, the moon, the sea, ctc.
The devotee worships God either as manifested in or as
governing these objects.  Or God mnay be worshipped
in some suitable image (pratimda), i.c. an idol or a picture
constructed by man. (2) As God is not his only beloved
object, the devotee is not lost in constant contempla-
tion of God. He is engaged in worship only at specific
periods, which shows that 1t is not spontaneous.

Bhakti as commonly practised tends to perpetuate
savasara. Desire necessitates the enjoyment of the resulrs
desired, and enjoyment in turn causes f{resh desire,
Since enjoyment requires bodily existence, we are
caught in an endless succession ol births. Common
religion, like common ethics, thus makes for bondage,
though worship with a personal motive s better than
a lile ol utter Godlessness. It l-ads to abhyudaya, rise
in the scale of samsdra. Those who worship God with
personal motives, like those who do meritorious deeds,
go to pitrleka at death, and having exhausted the fruits
of their worship, return to the earth., Hence common
religion s a stage of discipline to be transcended.

The task of all Vedanta is to render bhakti a means
to moksa. Since desire for worldly goods is the cause
ol bondage, Vedanta teaches us to renounce all thought
of reward in worshipping God. The love of God ought
to be an end initsell, Im fact, since it is our dissatisfac-
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tion with the finite that makes us turn to God, the
logical culmination of that dissatisfaction is the com-
plete renunciation of worldly desires and the adoption
of God as the sole object of our love. Further, love
is the force which seeks integration with the loved
object. Hence love of God as a means of satistying
worldly desires is not true love. That alone is genuine
love of God which seeks nothing but union with him.
Extraneous moetives ought not to find any place in the
love of God. Such disinterested love of God makes for
release from semsdra; for God isinfinite, and to realize
God is to be [ree {from finitude. The motive of bhakts
determines its fruit. In the Bhagavad-gita (IV, 11) the
Lord says that howseoever men approach him, even so
does he reward them. Sri Sankara explains the idea
in accordance with the classification of devotees given
in $loka VII, 16 of the Gitd. The Lord rewards those
devotees who seek selfish ends by securing to them
those ends; he rewards the unselfish who do their pres-
cribed duties and seek for meksa by granting them
knowledge (the means to meksa); he rewards men of
knowledge who have renounced the world and seek for
moksa by granting them moksa; similarly he rewards
men in distress by relieving them from distress.' As
God rewards us in the way we seek him, it is impor-
tant that in order to realize God, we must worship him
solely for the sake of that realization.

The lower bhakti rests on the supposition that God
is an entity apart from our selves. It is the bhakti of
those who are ignorant of the true nature of the Lord,
namely as non-different from our true self. The basis
of the higher (pard@) bhakti is the conviction that God
is no other than our true self. It is the bhakti of the
enlightened man (j#idni), who looks upon God as his
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very sell.  The Bhagavad-gita $loka VII, 16 mentions
four classes ol devotees — the man in distress (dGria),
the man who seeks knowledge ol the real natre of the
Lord (jijhasu), the man who secks wealth (artharthi),
and the wise man (jiani), i.c. he who knows the real
nature of the Lord. Among these, it is only the jhani
who ean worship God without extraneous motives and
for the sole object of realizing God. It is well known
that the self is the only object of intrinsic love. So
when God is known as identical with the self, the
devotee loves nothing but God.  For this reason the
bhakti practised by the jhdni is rated by the Lord of the
Gita as the most excellent one (slokas VII, 17 and
18).° It alone 1s para bhakti. The bhakti of the other
three types mentioned above belong to the lower
(apara) level.

By the knowledge of Isvara as the real sell what
is meant here is only an intellectual conviction as re-
gards this truth. If the non-difference of soul and God
were to become a direct experience, then there would
be no more need for bhakti (though it mav in some
cases continue to be practised by force of old habit).
But here we refer to bhakti as a sidhana, as a means to
such experience. Hence the knowledge that informs
the pard bhakii 1s the mediate knowledge of the non-
difference of soul and God.,

The transition {rom the lower form of bhakt? to the
higher takes place in an organic manner. The realiza-
tion of our limitations and our inability to achieve our
worldly ends is the beginning of common religion,
which is marked by a sense of dependence on the in-
finite, God. God, at this stage, is looked upon as an
outside entity. Though the worship ol God as a means
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of satisfving our personal ends is not the right attitude
to take towards God, it has its usefulness; for once the
love of God gains a {oothold on the mind, no matter
what the motive that promptsit, it has a way of sprea-
ding itself out and conquering the mind. According
to the bhramara-kita-nyaya, the mind takes the colour
of that on which it thinks constantly. Thus, gradually
it becomes a settled habit with us to turn to God at
every stage in our life for our private ends. Then the
feeling of dependence may steadily grow into a con-
suming passion for God. At this stage the presence of
God begins to be felt within. He is no longer an out-
side agent, but the self of our self. He guides from
within as he used to inspire us from without. The
notion of the sell as the ego, which 15 born of attach-
ment to the body, wears out by now, and the bhakia is
firmly convinced that he is only an instrument in the
hands of God, who rules trom within. Bhakfi becomes
more intense when God is felt within. Gradually, with
the growing intensity ol bhakt:, the conviction of the
inwardness of God ripens into that of identity with
him. God not merely rules from within the sell, but
isthe true self. In the initial stages this is a felt con-
viction. Later it becomes a conscious conviction, When
once this conviction has dawned, it in its turn revolu-
tionises the standpoint of bhakti and makes it the sole
concern of the devotee.

When the devotee is firmly convinced that the sell,
which is the object of intrinsic love, is no other than
God, seif-love is merged in God-love, and God comes
to be loved for his own sake. Bhakti enters a new
phase. The motives which initiated bhakti are no
longer present. God becomes the object of intrinsic
love. The position is exactly the reverse of what
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obtained in the beginning. Instead of God being loved
for the sake of something clse, everything else becomes
lovable only in so {ar as it helps to realize God.  This
is para bhakti, or higher devotion. Being directly con-
cerned with meksa, it is called mukhya bhakéi. Since
apard bhakti has the value of leading to pard bhaktr and
is thereby indirectly connected with moksa, it is called
gauni bhakti.

Although bhakti by its own inner urge evolves mto
its higher form, other factors might contribute to its
metamorphosis. {1} An intensification of the spirit of
pairagya: dispassion for the world is the beginning ol
love for God. But in the initial stage dispassion is not
such as to make man turn completely away from world.
When, through further frustration in the pursuit of
earthly goods, the spirit of dispassion becomes more
intense, the distracting influence of the world on bhakt:
might be obviated. (2) Vairdgya is a negative attitude.
Side by side with aversion for wordly goods one
develops also the desire for moksa (mumuksutoa). While,
thus, on the one hand, one is weaned away from the
world, one is also, on the other, attracted towards God.
(3) The knowledge that the self is not the ego but God
himself, apart from being a product of bhakti, might
also be inculcated through study and reflection. (4
The example of great saints in history as well as in
scripture might inspire one to all-sacrificing love for

God.

Pard bhakti is spontaneous and incffable and 1s so
intense that it breaks through the rigidities of conven-
tions and rules. [t is ananya (exclusive) bhakts or ekinta
(one-pointed) bhakti. The devotee is aware of and asks
for nothing but God. In fact this is the only real love

9
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of God (mukhya bhakti), for it asks for no reward. The
term bhakti-yoge properly applies to this kind of love.
[t is the practice of yoga, i.e. steady application, m
bhakti. 1t is uncontaminated by any sense ol egoism.
The devotee is so much lost in God that he is practi-
cally numb to anything that goes on around him.
Such was the love of the gopis for Sri Krsna. It is
not manifested at set periods, but takes lasting posses-
sion of the soul.

The path of pard bhakt: is not quite an easy one in
the early stages. It encounters obstacles in the shape
of old semskdras which reassert themselves. In spite of
being convinced that the ego is non-real and that God
is the true sell and sole end of man, egoistic tendencies
(durita), like the seeking of sense pleasures, persist and
prevent the devotee from concentrating on God.
Unless these tendencies are removed (durita ksaya), the
mind will not rest on God without straying in other
directions. Pard bhakti itself is a purifier. But until it
gains a foothold on the mind, one has to practise nis-
kima karma along with bkakti in order to remove these
tendencies. As the Lord says in the Giig, it is only
those whose sins have come to an end through the

performance of pure deeds that can worship him with
a firm resolve.’

2. The Place of Bhakti-yoga tn Advaita

Para bhakti, which is bhakti-yega, is free from sel-
fish desire; it is niskama bhakti. Hence it leads to
moksa. The question follows, whether it leads to moksa
directly or indirectly. The answer to this depends on
the conception of meksa. Theistic schools of Vedanta
regard the attainment of nearness to God in Brahma-
loka as moksa. Bhakti-yoga leads to this goal directly.
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The object of devotion is [svara. Hence the attain-
ment of Isvara is the natural consummation of bhakt:-

yoga.

According to Advaita, the attainment of Braama-
loka is not final release. It is release only in a relative
sense. Liberation in the real sense of the term is the
realization of the non-dual Brahman. The obstacle to
such realization is avidyd@. And avidyd can be destroy-
ed only by jidna, or direct experience of the non-dual
Brahman. Hence jidna alone is the direct means to
moksa. Bhakti cannot directly lead to the realization
of the non-dual Brahman, as it is not the antidote to
avidyi. Like karma, bhakti is born out of and sustained
by the sense of distinction.  Bhkakit requires the sense
of distinction between the soul and God, although its
inner urge is towards identity with God. The path of
bhakti can lead to moksa ol the Advaita conception
only indirectly, i.e. through the path of jadna.

There is no doubt that bhakti-yoga in its natural
course leads to Brahmaloka as its independent objective
result. But if the practice ol bhakti-yoga is followed up
by the practice of jiidna-poga during the same lifetime,
bhakti-yoga will become indirectly useful to the realiza-
tion of the non-dual Brahman instead of leading to

Brahmaloka.

Bhakti-yoga, like karma-yoga and updsana, produces
results in two directions. The objective result of
bhakti-yoga is the atiainment of Brahmaloka. The prac-
tice of disinterested bhakii, however, leaves also certain
effects on the subject. It produces in the devotee two
qualities which are not only useful but essential re-
quirements for jiidna-yoga, namely purity of the mind
(citta-Suddhi) and its concentration (citla-aikagrya).
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One cannot take to jidna-yoga, much less can one
attain success in it, without the mind being pure and
steady.

‘The purihcation of the mind may be secured
either through the removal of selfish, ie. anti-social,
tendencies (durita-ksaya) or through the cultivation ol
imaginative sympathy, Le. love for all beings even
while they are regarded in our ignorance as distinct
and different from our own selves. Karma-yoga purifies
the mind in the former way. But bhakti-yoga secures
the same end 1n the latter way. In this respect it re-
sembles upisana.

One cannot truly love God without at the same
time loving all beings; tor, as the Lord says in the Gita
(X,39), there 1 no being, whether moving or un-
moving, that can exist without him. Therefore the
enlightened devotee, who is the superior type, who is
endowed with the (mediate) knowledge of the Supreme
Reality, worships God with the thought that God is
the source of the whole world." FEven the ordinary,
unenlightened, desire-filled devotion to God (apard
bhaktt) has a chastening influence on the mind of the
devotee in that the love of God tends to curb evil ten-
dencies and initiate the disposition for meksa., How
much more is bhakti a purifier when it is free from world-
ly desire (such desirelessness resulting from dispassion
towards the world)® and accompanined by the know-
ledge that the Lord is the source of the whole world?
Therefore it 1s declared that absence ol enmity for any
of the creatures (rirvairah sarvabhiitesu) — even though
these might have done great harm to him — is one of
the important virtues of the best of devotees who re-
gards God as the highest goal to be reached.”
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I'n addition to effecting mental purification, bhakti
produces the habit of mental concentration also. Here
also it resembles wpdsana, and in this respect both
bhakt! and upisana differ from karma, which is not in-
tended to produce this effiect. The importance of
fixing the mind exclusively on the Lord is stressed in
the Bhagavad -gitd passage XI1I, 8. When the bhakia
acquires the knowledge ol the inlinite glory and power
of the Lord, he becomes endowed with concentration
(avikampena yogena) as referred to in the Gitd passage
X, 7. With this bhakti risés to the higher level. The
enlightened devotees, firm in the knowledge that the
Lord is the Supreme Realitv and the source of all,
worship him with the mind fixed on the Supreme
Reality {bhavasamanvitdh), as declared in passage X, 8
ol the Bhagavad-giti." The presence ol concentration
in the higher devotion practised by the enlightened
(ananyamanasah) 1s referred to also in passase 1X, 13 of
the Gita.  Asthe Lord is the only object of love, the
devotee has no attachment for anything else (sangavar-
Jitak)."

The habit of one-pointed devotion to the personal
God proves a great asset when one practises the diffi-
cult discipline of jiana-yoga. The three constituents
ol jhidna-yoga are Sravana, manana, and nididhydsana.
In spite ol being convinced of the truth of non-duality
through $ravana and manana, the dualistic tendencies
of the mind, which are inimical to the non-dual experi-
ence (viparita bhavand), may unconsciously reassert
themselves.  Nididhyisana is meant to overcome these
tendencies. Hence it has two aspects. Negatively, the
mind must be dissociated (rom thoughts of objects
other than Brahman, like the body and so forth.
Positively, the mind must be put through a procession
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of like thoughts referring to the secondless Brahman.
{I-'ijﬂ-ﬁ'ﬁjﬂ—dﬁﬁ[fﬂ’frﬂrﬂijﬂyﬂ-Tﬂflffﬂ-r:Idﬂiﬁjd-ﬂﬂﬂﬂ—i‘ﬂjfﬂ'{?ﬂ—
pratyaya-pravihah nididhydisanam).'  Such a process is
indeed very difficult. It is the highest form of medita-
tion. Hence it presupposes a great deal of tramning
in the art of contemplation. Bhakti-yoga is an excel-
lent preparation [or nididhydsana.

Although bhakti resembles upisana in the cultiva-
tion of purity and concentration, it has an advantage
over the latter in respect of thesec. In bhakti one
acquires these qualifications in a spontancous and
sweet manner without having to undergo the effort in-
volved in upisana. This explains why the popularity
of bhaktiis wider than that of the path of meditation as
such.

We have said that while the disinterested practice
of bhakti tends to lead one ultimately to Brahmalokd, its
immediate effects on the votary are to purify the mind
and make it one-pointed. If these immediate subjec-
tive effects of bhakti are exploited in favour of jhdna-
yoga, one may realize by virtue of such preparation the
non-dual Brahman either in the same life or in a more
favourable [uture life' instead of going to Brahmaloka
at death. Hence in the Advaita scheme of discipline
bhakti has no independent status; it is to be practised as
a means to jiana, which alone can lead to real release.
Bhakti-yoga, thercfore, is a part of the preliminary
training like karma-yoga and wupdsana. It should be
followed up by hearing (Sravana), reflection (manana),
and meditation (nididhydsana), which constitute jfidana-

yogd.

Bhakti yoga prepares the ground for jhdna-yoga.
This is the general contribution of bhakti to Advaita
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ciscipline.  In addition to this, however, bhakti-yoga
has the special quality of entering into the framework
of jidna-yoga. Bhakti-yoga is capable of transforming
itsell into mididhydsana. There is no doubt that the
practice ol bhakti presupposes the bringing down of the
concept of Nirguna Brahman to the concept of Isvara.
Attributes and names and forms arc superimposed on
Brahman for the purpose. Thus Isvara, or Brahman
clothed in personal forms, is the object of bhakti. But
these forms are intended just to enable the devotee to
direct his love on the infinite and formless. Hence,
the greater the intimacy that the devotee develops
with the infinite, the less does he need the aid of the
forms.  Naturally, therefore, when bhakii becomes
mare and more ntense, the forms put on Brahman, so
to say gradually melt away, that is they drop off from
the attention ol the bhakta until the bhakta can do with
the minimum of them. The worship of God the mani-
fest (Isvara) evolves into the worship of God the un-
manifest, the Imperishable (Aksara), in the words of
the Gita (XI11, 5).  The line that divides the worship of
the Aksara from nididhydsana is very thin. The transi-
tion [rom the highest reach of bhakti 1o the contempla-
tion of the truth of nen-duality is imperceptible and
smooth.  Nididhydsana, or buddhi-yoga, is the natural
culmination of bhakti-yega."”

Thus bhakti-yoga not only prepares the ground lor
Jjhana-yoga, but alse holds the possibility of merging
mto jAdana-yoga at the stage ol nididhydsara. The
highest level of bhakti may thus be identified with
nididhiydsana, or dhydna, in which state one may expe-
rience the Atman.” The Bhagavad-giti passages XI1,
3 and 4, describe the worship ol Aksara Brahman, and
we hardly find any difference between worship of this
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order and nididhydsana. St Sankara’s commentary
on these two slokas lends support to the identification
of the worship of the Aksara with nididhydsana. In
the worship referred to the devotees contemplate the
Imperishable (Aksara) everywhere (parisamantdt upa-
sate) and they are one with the Lord himself (bhagaval-
svarit pands satam.)” This identification is evident also
in the encomium paid to the worshippers of the
Aksara in the Bhagavad-giti passage XII, 20. Sri
Sankara explains their devotion as consisting in the
knowledge of the Supreme Reality (paramdrtha-jiiana-
laksana bhaktim.)* Thus, if the aspirant does not
stop with bhakii-yoga, but, pursuing the path of
Advaita, follows it up with §ravana and manana, bhakti-
yoga will evolve into nididhydsana and, by removing
distractions, enable the knowledge derived from the
gastras to fructify into immediate experience, which 1s
release. The Bhagavad-gitd passage XI, 54 bears
testimony to this.”

We have said that if bhakti-yoga is followed up by
jitdna-yoga, there is the possibility of sudden realiza-
tion of the non-dual Brahman (sedyo-mukti). This
may result even during the same life or, if there 1s any
ohstacle thereto, in a more favourable future life. If,
however, bhakti-yoga is not followed up by jiidna-yoga
within the same lifetime, at the time of death, as the
objective fruit of bhakti-yoga, one will attain to
Brahmaloka.

Even as leading to Brahmaloka, bhakti-yoga must
be considered helpful to the attainment of final release;
for those who are not qualified for the path of j7iidna
while on earth become capable of it on attaining to
Brahmaloka. Those who reach Brahmaloka become
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equal to God. Since they attain lordly powers except
the power to create, the path of jiidna is easy in their
case. Thus attaining jiiana without difficulty,”” they
also realize the Nirguna Brahman at the time of the
retraction of the world.”  This is krama-mukti, libera-
tion by stages. ; Thus, in any case, bhakti- poga leads to
moksa not directly, but through JHdna-yoga.

The conception of krama-mukti reflects the true
spirit of Advaita as a universal religion. Although
Advaita is emphatic on the position that the goal of
moksa is nothing short of the realization of Atman, or
Brahman, and that jiidne alone leads to it, it adopts a
greatly sympathetic and catholic attitude with regard
to other conceptions of the goal and the way. It re-
cognizes and accepts them as stages leading to the
highest ideal of Brakmanubhava. It does not, therefore,
look down on any mode of discipline, be it even the
crudest form of spirit worship. It realizes that, after
all, the conception that one hasof reality and the kind
of discipline to which one resorts for its attainment i
commensurate with one’s capacity. It recognizes
adhikdrabheda, differences in qualification in the as-
pirants. Consequently, it acknowledges moksa of a
relative kind as leading to moksa in the absolute sense.

Finally, a word has to be said about the relative
statuses of karma and bhakii in Advaita, Bhakti is
nearer to jhiana than farma is. There is not that anti-
thesis between bhakti and Jfidna as between karma and
Jhiana.  Both karma and bhakti presuppose distinction.
But bhakti by its very nature aims at getting beyond
distinction. Unlike this there is nothing within the
content of karma which seeks to rise beyond distinction.

The transition from bhakti to jidna is hardly discerni-
10
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ble. But thereis a clear line of transition [rom Karma
to jiidna, The transition is one of displacement of
karma by jiane. We may therefore say that in the
scheme of graded discipline conceived by Advaia
teachers for the evolution of the aspirant bhakti and

updsane together come midway between karme and
Jiana.

NOTES

l.  ...yephalirthinah t3n phala-pradinena, ye yathokia-karinah tu
aphaldrthinaly mumuksavaica 3n piidna-pradivena, ye jadninah san-
aydsinal; mumuksavatca (in moksapradinena, tatha Gridn drti-haranena,
ityevas yathia prapadyante ye tin tathaiva bhajimi... BAGB, IV, 11.

2. teskii caturnint madhye jRdni tativavit tattvavittvial nifyayuk-
tah bhavati ekabhaktitca anyasya bhajeniyasya adarienit, atah saf
chabhaktih ,..otiesany @dhtkyam dpadyate abiricyata .. priyal fu yasmat
aham Gtmd jidninah, atah tasyzham atyartharm priyeh prasiddhiam i
loke atmid priyal bhovatiti, tasmdt jhdminaft Glmatodt vasudesal

priyaj bhavaii... sa ca jidni mama visudevasya Gtmaiveli mamityar-
tham privah: BRGE, VII, 17.

Tsthitah rodhunit pravpttah sah jiani hi yasmilf ahameva bhagavin
visudevah ndnyal asmi ilyevam yuktiima samdfata-citia san mimeva
parawn brahma gantavyam anuttemim gatim  gantur)  pravrttah...
BaGE, VII, 18.

3. BhG, VII, 28.

4. BRG, X, 8.

5. pide BAG, IX, 30-2.

6. oide BhG. IX, 33.

7. oide BRG, X, 8.

8. BKG, XI, 55, and Sri Sankara's commentary thereon.

G, pide Sri Sankara’s commentary on this: bkivasamanvital—
bhavah bhitvand paramirtha-tativibhiniveSaly tena samanvliGh samyuidh
ityarthal).

10, BARG, XI, 55.
11. Sadinanda, Vedimasgra (M. Hirivanna's edn}, p. 13.
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12. ovide BRG, WVI1I, 19, and Sri Sankara’s commentary
thereon.

13, wide BAG, X, 10, -

4. ..emam atminarn  nivasta-samasta-prapaiicar;  avyekiar
sarnrddhana-kile pasyanti yoginal. sarwridhanam ca bhakti-dhyina-
pranidhinidyanusthanam: BSB, 111, 2, 24.

cf, Vivekacidimani, vv. 31-2.
15. BIGE, XI1I, 3-4,
16, BRGE, XIT, 20,

17. wide Srl Sankara’s commentary on this passage ©...5ar-
vairapi karanaih  visudeoddanyal  na  upalabhyate ..tayi bhaktya..,
JHidturh iastratal, na kevalawm Jadturh $dstratah drasoum ca siksatkar-
tuih tattvena tativatah, pravesiuh ca mokiak ca ganiuh |,

18, tefdim ca svayarm-pratibhiita-vedatvat . BSB, 1, 3, 26.

19.  samyagdarsana‘vidhwasta-tamasim tu nilya-siddha-nivoina-
pardyaninam siddhaiva andoritili.  tadifrayanenaiva hi saguna-sara-
nindth api andvrttisiddhih iti @ BSB, IV, 4, 22,



A NOTE ON THE ATTAINMENT OF MUKTI

agrq AagfEae:
AFEANTEA: el |
q AUTNIHY VAR
@A qftg=ata &4 )

Those who have pure mind and who have become
ascetics then, and who pursue the Vedantic study, etc.,
by renouncing everything, asceratain the nature of the
Self’ by the knowledge arising from the Upanisads.
{And because the knowledge is not ripened), they re-
main in the world of Hiranyagarbha and, after having

got the ripened knowledge, they attain liberation
(mukiz).

| The Mundakopanisad, 111. 1i. 6;cf. the Sanksepa-
$driraka of Sarvajfidtman, 111, 362]



THE FOUR INDISPENSABLE
QUALIFICATIONS®

Sri Saikara Bhagavatpida

1]
ASAFARSI H: S1g: S |
39 fesiedarsaras: 9g=29 )

The realization of the unity of Atman and Brah-
man is, according to the wise, the purpose of know-
ledge. Through this realization, one gets liberated
from all the bonds of samsdra at once.

[ 2]
SASE AR Foi FAEII |
TAIAAAEETE 9 9515 uEad ||

Pravrtti or action has its cause in achieving a goal
or fruit. Even a dullard does not, indeed, take up any
action without the aim of obtaining some fruit.

*An extract (vv. 10 f.) from the Suruu-:r'd'ﬂ'.’eﬂnmv.s‘&ru-mﬁgm.&a of
8r1 Sadkara Bhagavatpida. Free rendering by V. K.S.N, Raghavan.
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AEAEgegaaEeiE Saa: 9 |
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Only a wise man equipped with all the four indis-
pensable qualifications (sidhkana-catustaya) achieves this
fruit (the realization of the unity of Atman and Brah-
man). But one who is lacking in any one of the four
qualifications cannot achieve the fruit.

4]

FeAIi ANEARTT g WEI: |
giedni g agR 998 fAEgf 939 |

The great sages say that there are four indispens-
able qualifications which are conducive to mukti. 1f
these qualifications are lacking, there isno mukéz atall.

3]
a@ fAanfRaagkEs: aed a6 )
zEgARTIRTEET BaEEa |

The first sidhana is the discrimination between
the eternal and the non-eternal objects; and the
second one is the dispassion towards the enjoyment of
the [ruits of actions, here and hereafter.

6]
i FHeEaE @gd 994 |
gid § BuYgE A IRFEATH )
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The third sidhana is the acquisition of the sixiold
virtues beginning with fama (tranquillity); the fourth
sidhana is the desire for moeksa as enjoined by seripture
(§eistra).

[ 7]
Ak faameas afatal aga
qis4 aoniamEEaEEE 2H 3999 )

The discrimination between the eternal and non-
eternal objects consists in the cognition of (1) Brahman
alone as eternal, and (i1) all else as non-eternal.

(8-9]

gafzpw o By #99 3396 |
qEEHE deFd AT 24 |
e, e - o
FQAqsATAAA G FTFE: |
dekui o A= qatEA g3iEaa |

(To explain:) The cause such as clay, ete. is eter-
nal because its existence 1s seen in all the three times;
but its effect like the pot, etec. is not eternal, for its
destruction is seen (by us). Similarly, this whole world
is not eternal as it 18 but the effect of Brahman: but
the cause, viz. the supreme Brahman alone i1s eternal
like the clay, etc.

JNote: The eternality which is attributed to clay in the example
1s only relative. When compared with pot, pan, ete. produ-
ced from it, it is eternal.
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[ 10]
il AFAE TG TR Ak |
AFEAGASE AT 9 J33: |

Even the srut: text, “lasmidva etasmad...” (Taitti-
riyopamisad, 11, 1, 1) says that the creation of this world
has Brahman as its cause; and so, there is no doubt
about the non-eternality of the world.

|11 ]
Famfa@a aerEaaEn gaaie |
ageaify Maanisan wa gegdEam |

When once it is established on all accounts that
everything which has parts 15, indeed, non-eternal, it
15 but the illusion of the dullards who hold that
vaitkuntha, etc. are eternal.

12

AfaE 9 FaaEnd assagiei )
fFams faanfaafes sfa w9aq )

Thus the enquiry into the eternality and the non-
eternality of objects by means of scripture and reason
is said to be nityanityaviveka (discrimination between
the eternal and the non-eternal).

{te be continued )
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it becomes the beak of a parrot that swoops down to
have a bite at it. The nose has been made red by the
rays of the ear-pendant shining on the pair of ears of
Murarr,

Notes: Mura was a demon killed by Krsna and Kespa
is referred to as the enemy of Mura.

| 40 |
BFwet Jga=at swify gglat daeat dig
SSFaSESIaMeay 3aRa &9 gAREn |
AWFEITA 8 THABIAH T
QM EiaTs et e 99 )

The two eyes of the lotus-eyed Lord (Visnu) are
shining with the rays ol red, white and black (colours).
They look at the people with cxtreme compassion.
They have the splendour of the lotus. The sages
declare that they are really of the form of the Sun and
Moon, which two, moving in the world, make us know
the direction and time and are the lamps which iila-
mine the three worlds.

[ 41]
QAR WA TN o1 Greeea
FavAfada agzfatE: a|a 3aaen |
AR WA EEEzn
FF=aegd a1 Feaia aaa afeE a9 1)

May the pair of eye-brows, bent in the middle, be-
longing to the Lord who rides the king of birds pro.
11
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tect us from falling into the nether world. The host
of gods along with the demons are held in their places
by a slight movement of (the pair of eye-brows). Are
they the pair of black serpents, the chuld that sports
near the mother on the shining forehead which is hke
a half ol the moon?

Notes: The word patagapati denotes Garuda, the vehicle-
bird of Lord Vianu.

[42]
FEAFREFH A3 % AAFHE AT ZA-
P b PR CAT U TA R A A
FEdAET FElEd RGO aoIEAE-
=z A Yigfismeraed g2d wedam |

May the creeper-like eve-brows ol the consort of
Laksmi which are skilful in vielding abundant pros-
perity and which resemble the half of the bow of the
God of love aimed at the host ol celestials protect us,
They resemble the rows of bees which gently rest await-
ing the blossoming of the lotus, namely, the eye which
has closed at the sight of the hali-moon, namely, the
forehead that is shining with the bees on the tresses re-
sembling a mark.

Notes: The reading apinga in the third line has been
changed to ananga as it makes better sense,

[ 43 ]
ERA R TTg A I R EHI R 218 -
e e R B a i B e Ee S e I
TIEA B a9 AT S AR
I qggE SFRRAETSH JuSe 4 |
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May the vertical mark that rises from the middle
ol the pair of eye-brows of the Lord of the worlds be
again and again for my prosperity and for the destruc-
tion of darknessin the form of birth and death. It is
the glorious crystalline lifiga emblem ol Isana adorned
with the full-blown lotus-garland in the form of the
delicate glances of (goddess) Laksi resembling the
arrows fallen from the sugarcane bow of angry
Smara (God of love).

Notes: The word Bhuvanapatt denotes Lord Visnpu. The
word Isana denotes Lord Siva in one of His five forms,
namely, Sadyojata, Tatpurusa, Vamadeva, fsana and
Aghora.

|44 ]

qiggdIes HaggzrReRategaas

IR Ay BEsaEs FEanEng |

NETEAAHTEIFZEFA SREl FFarF
qedld AEAEal Fz@aiEEt s aege: )

May our actress, namely, the clever mind, enact
for long the drama known as meditation on the drama-
tic stage of the spacious forehead of the foe of Kaitabha,
(That stage) has become the base of the lifiga form of
Mahadeva and of the ends of locks of hair.

Notes: Kaitabha and Madhu are the names of demons
killed by Lord Visou. These demons are said to have
sprung up from the ear of Lord Vignu while He was
asleep.
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mEalEaE: FaeaFEeal i Facidl
Fifeeal qeal el s AT 7 |
Al A ArsalaEaEEa SRt
ST A1 9y g difed qgE a: |

May the tresses ol hair of consort of ~r1 adorned
by the blue water-lily resembling a garland of bees and
a resting place of bees confer all auspiciousness on us. Is
it the Kalindi that ascends and falls from the head (of
Vignu) to compete with the Ganges (falling) from the
head of Siva? Oris it looked at by the people as to
whether it is the Rahu that reaches the face entertain-
ing a doubt that it is the moon having all the digits?

Notes: Kalindi denotes the river Yamuna. Svardhuni
denotes the celestial Ganges. The face is conceived as
the Moon and the tresses of hair fancied as Rahu at-
tempting to scize it.

[ 46 ]
gAERT: 98 AmEl BgErezsaen
SRS HFAS I IEAE TSk Wed: |

FE=pEgEE Raagumesmigen:
oI Fizifgar At fgag BgeFenamaenH

May the locks of hair of the enemy of Kesi conler
on us the destruction of the bondage ol excessive tor-
ment. They appear to be sleeping when the Lord is
asleep. Their true form is not seen even by the gods.
They are volumes of thick smoke of the fire [rom the
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burning of incense, namely, the bodies ol the cremies,
the rising splendour from the reflection ol the bodys
having a splendour clearly visible being made beautiful
by the rays of sparkling gems which fill the inter-space
in the skv.

Notes: Kesi was a demon killed by Kpsna (manifesta-

tion ol Visnu).

47 |
19 ggarAgaaizagiafeaaE-
el giynmgainmafasaaziaiga |
@ﬂﬂﬁqm&ﬂ?ﬁﬂmﬁmia%ﬁﬁmﬁ
qaw: N4 AR 97 FiB2A |

Mav that crown which tears off the darkness in
the form of the sin of Kali, always produce pleasure,
The image of the foe of Mura 18 imperceivable like the
sky set with hundreds of Suns, in the shooting display
of multitudes of rays shining with excellent gems. It
causes the doubt whether it is ths submarine fire that
shines with its stout flame ol the [ire on the other side of
the milky ocean.

Notes: Mura wasa demon killed by Krsna and hence
Lord Vispu is addressed as the foe ol Mura, namely,
Murari.

[ 48 ]

gFaEl diFdEl A5 gaTTE IS A
el ARE JaE 9A7 34 TAAAA A |

IsmElaa A gaaa fHae qaes
ewaita: @ FARwaiad SaRERor A |
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May that navel of the foe of the demons confer on
us unending ambrosia. Therein, the preceptor of the
three worlds (Brahma), after having wandered again
and again for many crores of years was not able to
reach the end of the navel-lotus-stalk, just like a bee
rose up and created another (universe of) three worlds
together with the water with renewed splendour.

L 49 ]
AeEr: FA ARl AERuafEiaEl swge:
FIF: FHAG] AAGEAETAT FH FEEH
qlaER |
el SEAN JaAEaE @A
QA 7 F TEaERRTAREEEAr 3 )

May the partial manifestations of Vignu such as the
Fish, the Tortoise, the Boar, the Man-lion, the Dwart,
Jamadagnya, Kakutstha, the Killer of Kamsa, the Con-
queror of God of love and the Kalki that is of the
future, which are beneficial for the world and are for
establishing dharma and are the abodes overburdened
by the weight of extreme compassion, protect me.

Notes

The term Kakutstha denotes Rdma as one belong-
ing to the scion of Kakutstha, The term Manasija-
vijayi refers to Buddha who renounced the pleasures.
All the partial manifestations of Lord Vignu are for
upholding dharma by destroying the evil forces and
protecting the world and people.

The Fish manilestation was made during the reign
of the seventh Manu when the whole earth was swept
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away by a Hood and all living beings perished except the
picus Manu. Manilesting as the Tortoise, Lord Visnu
supported the earth. Lord Vignu manilested as Boar,
killed the demon Hiranyaksa and rescued the carth
which was rolled and taken away by him, to the nether
world. The Man-lion manifestation was made to
protect His devotee Prahlada from the haughty demon
Hiranyakasipu, Prahlada’s lather. Jamadagnya denotes
Parasurdma, son of Jamadagni and well-known as the
killer ol the ksatriyas twentv-one times in order to
avenge the harm done by Karttavirya to Jamarlagni.

Kalki 1s the tenth manifestation of Lord Visnu that
would be taken by Him to destroy the wicked and
liberate the world.

. 90 ]
FHFE AT aqal 981 FoHEo:
AN BARTAATTAFATS G IZa3T: |
A= AattEEabmesaradsrts-

=B Ha @i abar axEEar-
w2l A |

May that lustre of eternal bliss, namely, the know-
ledge of the self, from which the speech has turned back
together with the mind, which the Vedic statements
beholding (only) the laksana eulogise the narration of
the return from the unintended one when the desired
aim i8 not obtained and which makes the ascetics
always feel happy even by getting the reflection of the
image of the unlimited and stainless thing within,
protect us.
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Notes
The verse begins with the idea conveyed by the
popular Up:mish:-ldit: statement AT AT A AXTET
aaar &= | in almost identical words. The whole verse
is expressive of the Advaitic concept of the identity of
the individual soul and Supreme Brahman. the lormer
as a reflection of the latter.

Every word has three powers — abhidha, laksand
and gyafijand. Abhidhd mcans the literal powcr or sense
of a word, denotation. It conveys the meaning which
belongs to a word by convention. Lak§end means an
indirect implication or secondary signification of a word
when the direct meaning does not convey any sensc,
The third power of a word, namely, zyafijand 1s that
which a word suggests.

[ 51 ]
1 9l | Ol AIREHAS dwE 4 @t
g5 faed T faesloray daara: anEH |
ARRAGEAA AR -
FRABRARERA] HEAA AHREAE e )

One who constantly holds in his thought this
spotless body of Visnu from foot to head gets removed
of all the sins of the Kali, (and gains) eternal inner
rejoice. We always pay respectful obeisance to the pair
of stainless lotus feet, accompanied by the repetitions of
hymns and sacred mystic syllables, offering oblations
with the legends of Hari in the sacrificial fire, namely,
the tongue.
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HOMAGE TO LORD VISNU

IZEETH AR JMBgETd
39 29 Al 5Ad AFaE FA9 |
Qv F9A 5@ 3T FETHEE
A g AR O 34 AR 0

Adoration unto you, Oh Lord Krsna! As Fish,
you have retrieved the Vedas; as Tortoise, you have held
aloft the world; as Boar, vou have lifted the globe ol
the Earth; as Man-lion, you have slain Hiranyakasipu;
as Dwarf, vou have defeated Mahabali; as Parasurama,
vou have destroved the ksatrivas; as Sri Rama, you
have vanquished Réavana; as Balarama, you have used
the Plough; as Buddha, vou havelbeen full of compas-
sion; as Kalki, you will destroy the Mlecchas — thus,
indeed, you make the ten advents (avatdiras).

Jayadeva's Gitagovinda
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Netes: Although this hymn concludes with the verse
{51) in most of the editions, the edition of the Samata
Publication, Madras, has an additional verse which 1
give below.

| 52 |
AzrariEFEsrg b #6 6 B
ARG HAERTA A G A |
T HAHAAAAIIFAFATATHT AIHI-
Frarpit= 8 afEah samEsmeEe |

After having sung this hvmn on Visnu from foot
to head set with rejoice, whoever pays obeisance by
bowing down with his head with devotional mind at
the time of doing service to the pair of lotus feet, get-
ting released from the shackles of the multitudes of sins
and attaining death enters the disc of the Sun, that is of

the form of supreme Bliss, namely, the supreme Self.

. ~ . %
Notes: 'The word, Tridhaman refers to Viamana

manifestation of Lord Vignu.

12
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[ 285 |
wfagrsia 28 AaaEafatea: |
AtEEAdr At Beat 8= S=at )

[ 286 |
qell JeEadl WiAREaiEggaaR |
gEAEA Tl I 33599 ai ||

[ 287 |
e afee: g sEssig Al |
AT FEE RASHEITE @%A |

| 288 |
aifEfeamar 43 engasian |
amm e & ggemaieEd )

| 289 |
aFRalaEsE ez T Earn
IR aen: fafedae sFad |

[ 290

qgafmiaE aaswgl: EEe |
#T TAFAT qEerErEan Fat 1
FaE 9 FasiE w5 R

(ix) wmrarfEmn OFag, ArTETe 9
[ 291 ]

aakEmEEEE affsdadEy |

i
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whmaghaf afdawatas |
il Seafie! saEamgmaT |
© 292

ATAEIFHATRE SHTRRHAT |
garAmfERrgagrEaii |

| 293 |

qEeEgEEal dsfanata ges: |
wag: afEfE I 8 anEeaEd |

[ 204
affEa WEgEaERaG MY |
AN =07 FraE G398 T A6
38 g ‘agHFa GAWIEEHIEH ||
(x) SrmcEmagsdm fFgoraly sFmRaeITETIEg
(295 ]
FHeaagIeAEgRaHsE data an |
oy qat aifEs: ad=kEan |
vt aifisEa Bag wfema
[ 296 |

faewdfirgzad e awaoad |

A<l seraaR s EifawEE )
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fﬂ-ﬂ wﬂﬁﬂTw

997 |
AEshEiae a3sE qw Bag |
gual g agzaeaferaizad )

[ 298
gufERsEaE: agas: qafE: |
AUFIACTHANE H@AHATHIET |

299 |
‘O[99’ ZAFAZEafawEa |
fasgaE Hiad a5a qaan a9

300 |
@l TFAEREs aFEIE 29l |
‘AAFHT AA YA |

[ 301 |
A O A 2 A
IR SN 55T 9aq |

(xi1) wnfragwTazwa-aFarzag

[ 302 ]

vd AfTEEY a8 9 QHMIaH |
grai: gigel affraggieia: |

[ 303 |
AFAREE AT FFO F9EIE |
qmamee: |Ey SEEAl JEgea: |
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F 304 |

—,

Aadtal FEEraEg 251 o e |

-

gEsgA®aa ZoEBi A |
[ 305 ]
i ga1 AfEaa Fame [afg 2 )
Afgel RuEe: @@ awe askEen |
| 306 ]

FFIBRIFIRY qaaa a9 |
A | SFEIOEAESEagEaa |

(307
Afad ngd 79 TESEIEE |
Fean A aeafgds: |

| 308 |
sERlsh A ARG ARG |
i auERRa: @4 SFATEF: |

| 309 |
AT FHAAAIFRITTEA |
SreERaEE O afaET gt |

(310 ]
Aazar sgate A |
‘eft J Fah afte T |
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(x111)

(x1v)

[ 311 )
94 uqn = qeame auw |
g FRARAEd )
Aitami s areeamaa Ao |
AwraE ghewgrag

312 T

AAlfgAy AvFgas gmadE |
S99 FbFEdEaE sATaATAT: |

ARl -amiEE-ATAREA] TRERSE W HLSTT -

Fifaarianag

| 313
eraea aETEaRFAseaTia: |
‘fga: qvaEa a1 EeEisa 93 |
AFAIESIAE WEAFgNEE ||

L 314
st affFaFmaRo: Faziw |
qaftREaEE amaan 2 2033 )

315 |

GUEIAT AFT AFFE aTE FA=T
Aify &t gafg Auermadt Bl )

(316 ]

rAEEzEeRAiaE affrE |

afa#agaita s3fasind |
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[ 317 ]

GUATIEIARE A5Maa TEad |
AR od H#22ad ad: )

[ 318 |
afFFEmEEATETagFEas F24q |
SwHfaEREsegIEa e )

£ 319 ]
aRgeafadalg! 4 gEaEaa: |
g afqFEarEnanadt ||

3920 1
ITEGAGART GREETEE 334 |
afETagal RIRkASF AazE |

| 321 |
‘wraEIaE T od agamakeT |
A AR Fafa_ |

1399 ]

aafafega: a9 afdsaEa 3 Fatad |

gfae g a<s@: Hifa: FRe g& )
[ 323 ]

= fgEa aamfeatsntaa |

AeEaiaaeral faewami ghaf: i

‘(to be continued)
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[ 276 -278 |

The example cited earlier is with regard to the
refutation of external objects, the refutation being a
must even on the part of the author ol the Brakmasiitra
(Vyasa). IFrom the Bhdisya which says: *In the mind
are left over the samshiras generated by the knowledge
which 18 devoid ol external object; and [rom these
samskdras, there arises the dream-cognition which is
devold ol external object; that which 15 a witness to
this cognmition 18 called fazjasa’ the world is known to
be of the nature of knowledge., This explains (i) the
position of those who hold that objects exist as different
from knowledge as dull; and (ii) the position ol those
who hold that there is no external object in addition
to knowledge as superior.

(279 ]
The explanation of the Bhasya-ket (Sri Sankara)
on the sitra (11, ii, 28): “nabhdiva upalabdhei®® is quite

acceptable and is in tune with the fruti and the purport
of the suira.

| 280 - 281ab |
Even Prakasanandayati has discussed this topic
very well. The author of the Siddhintalesasangraha
(Appayadikgita) has dealt with 1t at length, restating
the views ol Suresvara, by referring to his views as
‘hesdiicil’.
| 281cd - 283ab |

While making an exposition of the meaning of the
terms, pratyak, brahman and diman, Suresvara explains
fitdana asthe essence of pratyak, Brahman and Atman
which are actually synonyms — in his Brhadiranya-

varttika.
13
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[ 283cd - 284ab ]

The wise conclude that this is the view ol Suresvara
viz. the all-pervasive, pure, supreme consciousness
alone is the locus of avidyd.

~ 284cd - 280

Through the cognitions, “*Brahman does not shine”
“1 do not know at all”, it is ascertained that jisa is
ignorant; and this is well known. Thus jiva is thelocus
of avidyd and Brahman is the content of avidyd — such
a view may appear to be valid for some learned scho-
fars. But only the view of Suresvara holds good.

[ 287 - 290 |

Had the difference between jiva and Brahman
seitled belore the establishment of avidyd, then this
view could become valid. The difference between
Brahman and jize is dependent on the existence ol
avidyd. The work of avidyd is only in making things
separate. None can, indeed, properly explain the posi-
tion of avidyd without indicating its locus. Sarvajfiat-
mamuni referred to this position alone as valid, and
even Appayadiksita repeats the same in his work.

(ix) Both mayi and avidyd are same, and of existent nature
[ 291-292

Surcsvara has pointed cut in his Virttikas the
synonymous nature ol avidyd and mayd. In the Taithi-
riyakavarttika, avidyi is said to be similar to aemitra
(enemy). Inthe Naiskarmyasiddhi, avidya is said to
possess the nature of pidhina (concealment). Sures-
vara in his Brhadaranyavirttike has held the view that
avtdya which is bhdvart pa (ot existent nature) and which
carries the semblance of consciousness in it, is the cause
of the world.



SARTRAKA-VYAKHYA-PRASTHANA-BHEDAH 99
| 293 - 294 |

The reflection which is unreal is called dbhdsa.
There will be the reflection in the existent object which
18 similar to a mirror (a reflecting medium).  Ajfdna
(nescience) is also sablisa and its existence is certain.
This view is based on the authority of the Bhdsya on
the sitra (1, 1v, 3): “tadadhinatva’.

(x) The three states of jigrat (waking), svapna (dream)
and susupti (deep sleep) have again three more states
individually

[ 295 - 296

The author of the Vérttika (Suresvara) has ex-
plained 1n detail that the three states of jagrat, svapna
and susupti have again three states individually, The
author of the Siddhdntabindu has again described the
same; and I presume that this description is only a re-
statement of the said Varitika (o Suresvara).

(ix} Avidya is present even in the state of deep sleep
| 297 - 301 ]

That ajfidna which manifests difference of name
and form is not present during susupti. But it is said
to be bhedaSitnya (devoid of difference). Suresvara
has held the view that avidyd is present in the state of
deep sleep, Itis inferred that this view is based on the
Bhisya (of Sri Sankara) on the Mindukyapanisad.
LExplaining the word, ‘prajiidna-ghana’, it is held that
Just as at night, owing to the indiscrimination produced
by darkness, all (percepts) become a mass of darkness
as it were, so also in the state of deep-sleep all objects
of consciousness verily become a mass of consciousness.
While explaining the word ‘@nandamaya’, it is stated



100 THE VOICE OF SANKARA

that dnandamaya means ‘endowed with an abundance
of bliss' and not as pure dnanda itsell.  These two
explanation of Sri Sankara will be applicable cven
here.

(xil) FExplanation of the existence and oneness of saksin
[ 302 - 303ab |

Similarly, Suresvara has established the essential
natutre of saksin and its oneness through many argu-
ments [ound in his Varttikas. The awareness which
arises in a person, viz. *“I know mysell,” constitutes
the essential nature of siksin; for all the modes of
buddhi (intellect), the supreme Self alone is the seer,
through the reflection of the ¢if — thisview holds good
based on the $ruti text ‘drster-drast@...” that imparts
the unity of buddhi (intellect) and drasti (scer). The
various mental modes {of a person) — present, past,
and future —, the entities which are near and far away,
(to be brief) all one’s nature in various states, places
and time, shine (because of siksin); even one becomes
aware of the non-existence of senses also through the
presence ol saksin alone. Without this sakgin (witness-
consciousness), no one can account for the awareness
of each one of these states — even if he be Lord Indra.
Therefore the wise have to accept the presence of
witness-Cconsclousness.

(to be continued)
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Had arARTRR AR TR AT O E T WA -
‘FEAETRTEATAITE Mt Trd: | @ ° Aseerrlaeann -
gimfadisres swgrEneafa asd, aiasazmiETeer-
ATy ERrrE AR ereaarsty gt
qrfgerrgEataEwea a wsfy @ &k &
Frrewa evageEaTaaay TTEaiTTaa A ' agen,
pqisafufy waiszfabr ar aegehegew  wEA AIEEIA

‘aE 3ar Ao’
RFARNT  FEATAIAAAZEATHEAAAR  FAAAT-
Praer zaifiaea | @ a TRz ardmammreasgeaia
guT gia ars,

‘saet aa gew | Aam | & assd) |
fr werr aremana g Bz ges: w4 FafEEzandd aea |

a7 waE oA glcateacaa — gavey anly gearzE-
firgmameaag o — sawmwrasiy gew: agrEmTiaagar-
gefm o smrgada: s gt = 7 Avafs — @@ dEmn
grerT f9am o SqG3r; STEIELATITEATSTAITTA VAT
sgartaniEfafecasaRangafaziatzal 2, aagage-
a1 aafy Ragrzfafnee gere e grercasaa aasmr-
TAATATATE, ATAFATAqaRTIe foger agraarggaTaniy-
e, SEfEgetacon A% wE wArEeE, fowe
axfamrdcam afEeamg, g Aaead agqaaaTRnIa A
HAE AN g AEeIa AleAarg | ITEadT agugie-
ATATH AWETAMTLTST A9 qd TACq0= | ITHA] @9
AFTEMRTHAV AHFATIAE SAAET AX AzATL I 0

fher  adsenfasr  @fEwrerfRwea Sgrgararfzar
afaasrsaT afawaarar: agmglEaeady —
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“FuEAEE: TAd A9EE T34 |

dEnzfraces gaganEiy g i)

tf udsigmalzasdsatgfavadsda)  oF Rad  award
gareaw weol aarw [marm gz gesia sidsards aaas
sarlzhalz &7 fmw & ®F gramm, 5 Eal, soa

wATIaFIET |

] ITEF Fhg A9 a9 ¥ |afq |

‘iz wd wai

‘gedt: @ gawidila 9 28 Ama 923l |
e B2 srmd 1 sEngaana SzarfEgeaazd e |

q9 ISR — HGETIYT  ANGE q19Ea:  mEvE-
AIATEIARIA R RewaE, 37 a7 aa — Rfasekea-
FEEY srmasnItAEEIREE Araark ¥z, aveeg
IRENTRATIE § wIwAld | AarERErE s TR -
frammedsdwaiarnmRimeing e — agesn;
4 srAE RawmmalkawimE ar was 8 ogd om
AreAfA FEHRSHIATIATE | waEuAtn Gwro Al
s | FrEEaEaERalE san sy asrEaeEg: ,a%aﬁaai?
uEE AEEE RERAT FAURTRYSE "eH W angae-
ararsascayEd o At ez arear swatafs
negnfada — ammasEE | CsEEwa e
a¥ANETa 29A% ® FATIOWFIA OF ATEAT)  Afr @Er
qraATeRT Fefugzda | FEFIOEgaw T GasIgeigas-
zzidinEnilzzainar sumsa g | arAsaAsl |zmEmEr
AAFwArTTE? SzrmomEaam ) 8 3 sS=EEauges
e ared, araafaneda dasqera |F@E | a@Ee
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weuly @t = wsormb gar amat gemar aEd azf
Al arear gz, agra gealy afr aear smAly ararai
gq: SUTHT | CAHTIWER FgrAgd agraEnT, wnk =
TR AzAENT geardE gs@® Ay FaeavhmariEa:

gifozarg=t!

M ArEarasgaEaTEerEa, geagatan sl
tmegd & grads garar BEeesmrarsrETATERTOD
Frasrar: 7 34 77 ard - Wzwamgodhe | BER
sarmrgTaiicE Sedamlt | wRwer  aamawg = B
FE FgEEAEIrATTaA odfy o 4l sarghd | erwlE
AT ATINATGTUN: &7 | TAEAFATTA T EATAATAL
TEW T A | A AL | AR JeAra AT e
T FeeEEAReAg nAaaaATEi G

a9 q GEAr aenra AfmymczalEA am gk a
Mz & gATERTE ARTATT R4 ArAEE wd A
g nff &g, arafr | argzmacadsmasEs
AZTTH: | AT A9 AATRETAECT AT, Tar ariagatoraiT
qraTm  fAzEaaziezaam,  g4qar Rzramemzaan |
SIHMAT q%T ATHTA QrareFwaita, & 7 avardzwr o o/ a=r
wsfr amr wistr ot wBrgads ar a0 2 qorak-
=raEe wdfa & B oswazrezwn 3n aszgmararfi
Fqeqala & Fragaata: i

ag sgaarezmaialy By garacs anfy aeafa ar
aar! ara — wlgAmengman sorwgel e Gam —
FATAATAR TEAFETA HIFAATENAEGTH: | A tered
aF  RITTATAI: | TOANTARTOTAT O T aTaTa
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efr BA 1 7 IMTmAgT AR B9 A TOEeint
ared, aAralsrztavaaifamTaT FEgIacaTE | AtEETssy
TONZATEHA: TIOEAH | 7 T ARTNEIEATHA FARATATICA-
fafa ar=a, sieag ssagvaaaE,

‘Agaq fg gegar’, ‘AFAAE FA
e TSI AT HALSHIAECOSTAAT | A
TAETTE AT EIATETEaE A SR AT R g T
oy EAHEAL THE: TEdlE Faa |

‘g7 & Zala wak afzw zai wak
gt f& =ra

geaATy A9 #a oaEagTsmEr e, ot sar-
sAaIEl FGNATE: TCAEAT WL AW @EAF FEE w9
awr TlEZE 7 SEissAIsEasTEEnS Sl aEas o e
afr em¥w soqaa | wf agszfiy sea sish
na: ofeE aras waegalkafe | TEsstsewen Bl
StsaRuT:, “al AT AEAE 2h grarty Tarwt gEasghs
femegulofa | & = sgsaFaTEar 98 FaE~ 5w aEg-
qfzzidila arev, Remaase grmranai T amEir S
¥E TEYIRMEGAFE L T A FreTRaAarg g eyEfh
=g, A8 Al 12T Saa:Aan | FaaeTar Saaraaas g aaT?
a f sisged agea ar 88 wiswSad 7949 | fFeg E'q'l"'ﬂ'“ﬁﬁ
04 | arhr i mreaTaftas =R sAgIEaes e
mag oiRygs w=a uvala, A9 AggRETEET @R
v TR AT sTRTEaegTaee |

7 W FOUHANTIEETE aﬂaﬁtgw—dwﬁxﬁr T4,
sRagReTasaaEer oAl EaaeraEr-
DA | 7 T T OF FONGECEACEAT § GArAgRireacre

i
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qum’ﬂqml ﬂhl"ﬁ"ﬁ% AT, | ;{a'm
[T AFATEAAAT  Radl A% wg WAL S8/EAdr

Frrsragsndeeraary Ba@lx amy, swadcaaras-
AAATCEAATA @AFATFHAIS TS SAATAT AHATHTS-
FAT AT FOMAATY S TETATATA | %mtfﬁm
AT ART | AETAT WA AT AT SE A e A A E A A
gaTsAleErar  waart Awadifs araerEsTE |
FMAATATAAATN AP AR AT AN SR AT (T
TICTFATST | @ FITTA:, e el segsA i serey Tw T
ALAEAE] TETAITAT  ATTEACETA | ATATHATE-
Bxara 1 Awmrzeentn Saver mudogam, SatgRean-
TN ATTAT | AR mnaeEa araacary 1ot =
sTorararziy

‘A F91 Z7: qfEEsE g |
- - B~ -,
AF AT A R )

i B st @ o® awfEiaan aush oar
gEAd earaily | asgAey sfrarmary edgaaneEl @ aaly
eqUaTE AT grEATEEE Ty o

[Noie: Ul translution of the above article continoes from
Hext page]
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Further, in respect of the Self which is ol the
nature of knowledge alone, instruction is useless, since
there is no good quality te be attained nor any defect
o be removed through instruction. It cannot be said
that the abandonment of the inferior wpdadhi (adjunct)
as well as the acceptance ol the superior upadhi is the
fruit of instruction. Just as there is no gamn for the
ether by the abandonment ol the upddht of a pot made
of clay or by the acceptance ol the upddii ol a pot made
of gold, even so for the Self’ which is immutable, there
is no gain as a result of the abandonment of the upadhi
ol a human being or by the acceptance ol the upadhi of
a divine being. If there is the false identiication with
the body, a person will be happy to say, when there 1s
the gain of a divine body which is superior in compa-
rison with the inferior human body, I am a deva,”
“] am a yaksa." However, in the present case when a
person has attained the knowledge of the Self which 1s
different from the body, etc., by removing the false
identification with the body, etc., following the teach-
ing, “I am not the body nor the senses,” what 1s the
benefit to him through the divine body, ete.? It cannot
be said that a person is happy by knowing that the
divine body, etc. are his. When a person knows through
$ruti texts such as “This Purusa (Scll) is unattached
(Brhadiranyakepanisad, 4.3.15), “What is unattached
is not related to anything™ (fhid., 3.9.26) that the Self

is not related to anything, how can he think of the
divine body, etc. as his?

It may be argued: “The $ruii text which speaks
of the Self as unattached has a different meaning.
Since the Purusa (Self) is always qualified by the subtle
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body, it is related alone. Though the Purusa is of the
nature of knowledge alone, it is many since the subtle
body which is its upddhi is many. This upddhi is not
destroyed in the states of dissolution and liberation.
Hence, the jivas are always different from one another.
These jivas, like the Lord, attain knowledge and power
as well as the dwvine body which 1s gfrakria (non-marte-
rial) due to mstroction and meditation on the Lord.”
This argument too is untenable for the following rea-
sons: il the Puruse isalways qualified by the subtle
body, then 1t is mn possesston of the subtle body; and so
it cannot be of the nature of knowledge alone; the
subtle body which is a product of the non-quintupli-
cated five elements will always be the upddhi of the
beginningless Purusa; according to your view, prakrii,
Purusa, and [$vara are without a beginning, but the
subtle body, being the product ol prakrii, has a begin-
ning; il the mind continues to exist in the state of liber-
ation, there will be scope for the remembrance of sam-
sdra experienced by it earlier, and so there isthe possi-
bility of suflering thereby; and hiberation is the annthi-
lation of the subtle body. Further, if through wpdsana
alone the state/place of saguna-mukii can be attained,
the instruction about fattva-jidna will become [utile in
your view,

Further, all the adherents of the Feda, ordinary
people, and the logicians who try to establish [ $vara as
different (from the jivas) through scriptural authority
and inference are afraid of Isvara. As stated in the
Srutt text, *Out of His (ear, the wind blows: out of His
fear the sun rises; out of His fear runs fire, asalso Indra,
and Death, the fifth,”” (Taittiriyopanisad, 2.8.1) the wind
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and the sun and others areafraid of Isvara. This being
the case, if the preceptor teaches the difféerence bet-
ween jiva and [S$eara, which isthe source of fear, to the
disciple who surrenders to him {or the sake of being
tree Irom lear, what is the benefit that the disciple will
get from him? Nothing whatsoever. On the contrary,
he will get only excess of fear. There are $rufi texts
which declare: “Whenever the aspirant creates a
little difference in Brahman, heis struck with fear
“(Taittiriyopanisad, 2.7.1), *From the second alone
fear arises™ (Brhadiranyakoparisad, 1.4.2), “He goes
from death to death, who sces difference, as it were,
in it"” (fbid., 4.4.19). Hence, it is of no use (or a disciple
to go to a teacher who is an exponent of difference.

It may be argued: “Is Lord Vasudeva who is the
mmstructor, having realized the real nature of the Self,
free [rom ajitana or not? If the former, inasmuch as
adhydsa involving false cognition is not possible in the
Sclf which is of the nature of knowledge alone devoid
ol distinction, cognition of difference such as the son
of Kunt1 and others, activities such as instruction to
them, etc,, cannot take place. If, on the contrary, it
be said that He is not free [rom ajiidnae as He has not
realized the Self, then since He is ignorant, instruction
about the knowledge of the Sell is not possible.” This
argument is not satisfactory. One who thinks of the
Sell as free from ajiidna or as not free [rom ajfidna is,
indeed, stupid, for there is no ajidne in the Sell in all
the three periods of time. Also, unless there isscope for
ajiidna the question ol its removal is inappropriate.
Since Vasudeva is the Self itself, how can there be the
possibility of ajiiana in Him or of its removal? If a
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person would think of Vasudeva as instructing the son
of Kunti' he is, indeed, totally ignorant about the real
nature of the Sell, Indeed, the Self which is knowledge
alone devoid of distinction cannot instruct anything to
anyone, because of the absence of the organ of speech,
cte. There are $rati texts such as It is speechless and
mindless” (Subdlopanisad, 3.2.). One who is seen as
instructing is the aggregate of body and organs and
not the Self. The supreme Self who is the knower can-
not, indeed, be seen by anything. In respect of the
aggregate of body and organs which is not knowledge
(2.¢., the Sell), activities such as coznition of diffe rence,
instruction, ete. are tenable. Though the Self is one,
there are many aggregates which are different from
one another, and each of them is endowed with organs.
It is no argument tosay that, since they are material,
mstructicn is not possible [or them; the aggregates
which carry the reflection of the Self become sentient.
Therefore, when the body goes, the ignorant have the
illusion, “I go;” in the same way, when the aggregate
speaks, the ignorant think that the Sell speaks; when
the aggregate hears, the ignorant think that the Self
hears. If a person wrongly thinks of one particular
aggregate which is instructing and which is identified
as the son ol Vasudeva as the Self and another agere-
gate which 18 hearing and which is identified as the
son of Kuntt as the Self, one should really wonder at
the scholarship of such a person who erroneously thinks
that the body is the Self.

It may be argued: “Let it be that there is no
activity such as instruction in the Self. But is Viasu-
deva, the knower, who thinks ol himself as a specific
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aggregate, [ree from ajildna on account of the realiza-
tion of the real nature of the Self, or not? If the
former, it is not possible for him to have the cognition
of difference. 1If the latter, instruction is untenable.”™
Even this argument does not held good. In the case
of Krsna, the enlightened, oneness of the Self as well
as difference as a knower hold good for the purpose of
cognition of difference and instruction. If there 1s no
difference as a knower, the perception ol difference such
as the son of Kunti and others will be untenable. It
there is no realization of the oneness of the Self, then
instruction about the Self will not be possible. But it
is not so. In other words, there is difference as a knower;
and Krsna, who is a specific knower, has the knowledge
of the Seif.

[t may be argued: *“How can Krsna, the enligh-
tened and the knower, who perceives the Self; i.e. the
non-dual Brahman which is saf, cit, and dnanda, also
think of himsell as the knower? Also, how can he give
instruction to the son of Kunti?"” This argument too
is not satisfactory, for the distinction that is objected
to can be made intelligible by the difference between
the pydvahdrika and paramarthike states. Just as for
the opponent there is difference between the states of
samdadhi and vydvehdrika, just as even for the most
stupid among the ordinary people there is the differ-
ence betwceen the states of sleep and vydvahdrika, even
so there is this difference (between pdaramdrthika and
pyavahdirika), When the knower realises the Self, that
is the pdramarthika state. In that state, there is neither
the speaker nor the hearer, nor any teaching whatso-
ever. However, when there is the activity of instrue-
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tion, etc., that is the gpdvahirika state. In that state
there is the speaker as well as the hearer, and scrip-
ture too exists then; there is thus nothing inappro-
priate.

There is again the objection:  “Does the knower
who is enlightened posscss in the pydvahdrika state
the knowledge ‘I am Brahman’ or not? If the
former, instruction will be untenable because Brah-
man is non-dual. I the latter, instruction  will
be untenable since the person is ignorant,”  This
argument too does not hold good.  In the pydvaharika
state, the knowledge of Brahman-Atman is only
mediate (paroksa), and so perception of difference as
well as instruction is quite tenable,  Only when the
knowledge is immediate {(apareksa), there is the absence
of the perception of difference. When the mediate
knowledge {(of Brahman-Atman) is absent, there can-
not be instruction because the person is ignorant. It
18 no argument to say how the Self which has been
realized as immediate can become mediate once again.
So long as the release {rom the body (videhakaivalya)
has not taken place, there is avidye like a burnt up
piece ol cloth. There is mediacy for the Self only
because of the concealment by avidyd. 1t is no argu-
ment to say how there could be concealment by avidya
when the Sell is of the nature of light (7.e. knowledge).
On the basis of the support ol experience, *I am igno-
rant,” and also on the basis of the scriptural authority
such as “They are deceived by the lalse” (Chindogy-
epanisad, 8.3.2), “Knowledge is concealed by ajiidne™
(Bhagavadgiid, 5.15) it is accepted that there is conceal-
ment of the Seif by ajfidna.  So, since all kinds of dis-
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tinctions such as the teacher, the disciple, and scrip-
ture exist in the pydvehdrika state, there is justification
for the perception of difference by Krsna, the son of
Vasudeva, wheo is the knower. There is, indeed. the
$ruti text, “Where there is duality as it were... there
one secs another™ (Brhadiranyakopanisad, 2.4.14),

The truth is that instruction will be untenable
only in the opponent’s system. This can be explained
as follows. How can the supreme Self which is the
inner controllerof the jiva, which has jiza as its body,
instruct the jira, having made the jizg, which is the
body, its own? Indeed; instruction will be tenable
only when there is the knowledge, “The jiva is differ-
ent (frem me) and I am different (from the jiza), and
" No stupid person who
thinks “I am a man" gives instruction of any kind to
the bl;]fi‘jﬂ’ which is his. *I, Devadatta, am one person;
This Visnumitra is another person (different from me);
so he is not mine” — it 18 only when there is such
knowledge that Devadatta who is the tcacher gives
some instruction to Visnumitra. It cannot be said
that by this knowledge, “I, the inward Self of the jiva,
am different from the jJrea,” one gives instruction,
Even when a person has the knowledge, “I am diffe-
rent from the body; I am the inward Self of the body,”
there is no instruction to the body of the jiza. I it be
said that, since the body is material, instruction to that
body is untenable, the reply is that the body 18 sentient
5o long asthe Sell is in it. How, then, can there be
the distinction between the sentient and the insentient?
No one thinks of the body which ismoving and speak-
ing as insentient. On the contrary, one thinks ol ob-

so the jire is not mine.’
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jects such as clay and stone alone as insentient.  Nor
does the jiza sce someone who is located within him,
who is different from him who is his §aririn giving him
instruction whatsoever. If this were the case, on the
strength of this experience it can he accepted that
Isvara, who is the Saririn, gives instruction to the Jiva
wheo is His body.

It is no argument to say that the tenability of
mstruction could be accepted on the strength of the
example of Krspa instructing Arjuna, for Krsna
who 18 seen outside Arjuna cannot be the inward
Self of Arjuna by being located within him. If it
be said that He who is the inward Sell in the body
of Krsna is also the inward Sclf in the body of
Arjuna, then 1t will result in the theory of one Self.
The opponent is an advocate of the theory of many
selves. It may be argued: “He, who is located as the
inward Self in the body of Arjuna, being the same as
the knower in the body of Krsna, instructs the knower
who is located in the body of Arjuna.”” This argu-
ment 18 not satisfactory.  As in the case of the knower
in the body of Arjuna, it is necessary to admit the
existence ol the inward Self in respect of the knower
in the body of Krsna; if so, the inner controller of the
knower in Arjuna cannot be the same as the knower
in Krsna., On the contrary, it must be the inner con-
troller of the knower in Krsna. Otherwise, if’ the
inner controller itself is of the nature of the knower, it
will cease to be of the nature of the inner controller.
It 1s, indeed, called “inner controller™ (antaryamin) for
the reason that remaining inside the knower it controls
the knower. If the knower itself in Kersna is the inner
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controller of Arjuna, then it will result in the follow-
ing position 1z., the inner controller of the knower in
K rsnais also the inner controller of the inner controlier
of Arjuna. This, however, i1s not desirable. If it is
admitted that there is an inner controller of an inner
controller, then another inner controller for that has
to be suggested, leading to the defect ol infinite regress.
Also, it will go against the teaching ol the “Antar-
yami-brahmana”. Therefore, the view that Isvara
who is the inner controller gives instruction to the
jivas who are its bodyv is untenable, for the jivas which
are its body are not different from it, and also it has
no instruments. The principle accepted by those well-
versed in seripture is: “If both the views have the same
defect, then the remedy also must be the same.  In the
matter ol investigation into their position, one of them
should not be refuted.” This principle has not been
heard by these disputants. Even it they have heard
about 1t, it looks as if’ thev do not remember it. The
truth is that the standpoint of the opponent alone
deserves to be set aside and not our standpoint; and
this has been explained carlier.
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sassdradhvan tdpabhanukiranaprodbhiitadihavyathi.-
Khinndndm jalakanksayi marubhuvi bhrantya
paribhramyatim
atyasannasudhambudhie sukhakarai brahmidvaya
darSayaty-
esa Sankarabhiarail vijayate ntrodnasandayini.

To those who are afflicted, in the way of
the world, by the burning pain given rise to by
the scorching sun-shalts of misery, and who
through delusion wander about in the desert {of
worldliness) sceking water — showing the felici-
tous ‘ocean 'of nectar, which i§ very near;, the
non-dual Brahman, this — the Voice of Sankara —
15 victorious, leading, as it does, to liberation.




