Volume THIRTEEN
Number THREE

November

1988




egdt suntkara-bharatt bijapate
nirgina-sandipini

victorious is the voice of <ankara.

leading, as it does, to liberation

The Voice of Safikara

is published under the guidance of

His Holiness Jagadguru Sri Saiikardcarya
of Kanci Kamakoti Pitha

by Adi Sankara Advaita Research Centre

Registered Office:
26, College Road,

Nungambakkam,
Madras-600 006,

Subscriptions are to be sent io:

The Administrative Ofllicer,

Adi Sankara Advaita Research Centre,
26, College Road, Nungambakkam,
Madras-600 006.

Subseription Rates :

Indian Foreign
Annual Rs. 60/~ US Dollars 20
For two years Rs. 100~ US Dollars 36
Life Rs.  500/- USs Dollars 200

Single copy  Rs. 20/- US Dollars 6



A QUARTERLY JOURNAL OF ADVAITA - VEDANTA

Tte VOICE: of

SANKAR

sankara-bharati

Chairman, Advisory Board Editor
V. R. Kalyanasundara Sasir N. C. Krishnan

Volume THIRTEEN
Number THREE

November

1988



ADVISORY BOARD

Chairman
Sri V. R. Kalyanasundara Sasiri

Members
Sri V. 8. V. Gurusvami Sastri

Dy, R. Balasubramanian
Dy, P. K. Sundaram
Dr. N. Gangadharan

Dr. V. K. 8. N. Raghavan

Editor
Sri N. C Krishnan



CONTENTS

FACADGURU SR

CANDRASEKHARENDR A
SARASVATI

JAGADGURU SRI FJAYENDR A

SARASVATI

SRI SANKARA
BHAGAVATPADA

T M P MAHADEV AN

S5.8. SURYANARAYAN A
SASTRI

N, VEEZHINATHAN

ATMAVIDYABHUSAN AM
V.S V. GURUSVAMI
SASTRI

BHASYABHAVAIN A

V. R KALYANASUNDARA
SASTRI

| Homage to Saikara

3 The Vedic Herttage —
The Eternal Uncreale

1% Divine Power and
Demoniae Power

\7 The Four Indispensable
Qualifications

2% Sivapadidikesinta-
il I'I_'MHEIHII Fa

51 An Analysis of Gauda-
pida's Philosophy and
His Place in Advaita

4] Viacaspatt’s Criticism  of
Sphota-Vada

57 Liberation — Its Nature
and Ity Means in
Advaita

77 Sariraka- Vyakhys-
Prasthinag-Bhedah
(in Sanskrit)

82 Sidriraka-Vyikhys-
Prasthana- Bhedah

85 Na Maya
prajai
(in Sanskrit)

94 Maya Is Net The Lord's

frtelligence

fhagavat-






HOMAGE TO SANKARA

————— N —— e

130 7

aziFargiaaqEegeam

a Rfs FgwElgal avam |
AR AR AR ANSITE S

sitargeA 79 3R 9EEEE |

bhattadi-bhdaskara-sitetarakantha-mukhydn
vide vijitya kulukdd-vidusam varenyin

advaita-mdarga-pariraksana-jagaruka!
frisankardaryal mama dehi padivalambam.

Oh Sri Sankara! You have been very earnestin
establishing and guarding the Advaita Vedinta [rom
the onslaughts of Kumairila Bhatta, Bhiaskara and
Nilakantha after vanquishing the scholar-exponents
ol those schools in debate. Oh Sri Sankara! please
¢ive me the support ol your pair of feet.
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[ 151 ]

AHAA S FATI AT T -
ArIEaRabmaiaEm A |

=AY FFAARATIEEar:
Mg 79 3f sgEen |

Srimat-pranita-Sukatatamunindrasittra-
bhasyadi-pathanavidhivadhikam- patutvam

dattpiapi Siunyapariminajadatva-vardheh
Srisankardryel mama dehi padivalambam.

Oh Sri Sankaral Though you have endowed
me — nothing but the ocean of mere dullness (stupi-
dity) — with sharp intelligence to study and grasp the
import of the Bhdsya on the Brahmastitra of Vyasa —
father of Sage Suka — , I request you to lend me the
support of your benign feet.

Jagadguru Sri Saccidananda Sivabhinava Nrsimhabhirati
in Srisankaricirvapadivalambastava



THE VEDIC HERITAGE — THE ETERNAL
UNCREATE"

—— e —

Fagadguru Sri Candrasekharendra Sarasvati

The Vedas. which constitute the bedrock of our
cultural heritage, are the chiel four of the four-
teen scriptures serving as the fountain-source of the
religion and philosophy of India. They are the Rg-,
Yajur-, Sama- and Atharva-veda with their ancillary dis-
ciplines or angas (limbs) and upangas (subsidiary sys-
tems). Even as ahuman being has several limbs in
his physical body, so is the Vedic Purusa (or call it,
the Vedic Mother) constituted of six limbs and four
companion branches, or ufdngas, as they are called.

The Vedas have six ancillary disciplines or angas
which are: Siksa or phonetics, Vydkarana or grammar,
Chandas or prosody, Nirukta or etymology, Fyotisa
or astronomy and Kalpa or ritual codes. Four more
disciplines supplement the Vedic canon, and they
are:  Mimdmsd, Nyiya, Purina and Dharma S$dstras.

But of all these [ourteen Dharma Pramdnas (scrip-
tures), the Vedas stand foremost. Asthe other ten are
named limbs and auxiliaries, they are regarded as

* Transiated by ARGUS from- Deivattip Kural, Vol II, pp. 211.225.
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Vidpas or Sdastras. As the pidyds are counted as
eighteen, four more have tobe added to this list, and
they are: Ayurveda, Artha-$astra, Dhanurveda and
Gandharva-Veda.

The Vedas are to be studied along with the Arngas
and Updngas, mentioned above, and hence is the
Vedic student stated to be learning “‘sangopinga-
adhyayanam”. From this must have come the word
vsangopangam’ which signifies perfection in everything
one learns. The word indicates excellence in the four-
teen Vidyas. Wemight have forgotten these Vidyas
completely in modern civilisation, bnt the term
vsangopangam’ still remains in currency to sigmly
perfection in any form of learning. From this, it 1s
evident that the study and practice of the precepts ol
the Fedas, their six divisions and four sub-divisions,
were quite a common {eature in Tamil Nadu in ancient
times. It is a pity that not only have we forgotten this
ancient heritage of ours, but even the significance of
the word which carried its meaning.

That apart, one must remember that the Vedas
are of prime importance. The Vedic culture is the
pivot around which all the Hindu scriptures revolve
and take their source. Thatis for the Hindus the
Bible, the Koran and the Granth Saheb. Although I
might ascribe these names of the scriptures of other
religions to the Vedas, let it be remembered that the
Vedas are of primary origin. All other religious faiths
have sprung from some of the doctrines of the Vedas.*
The word *“Veda” itself signifies the prime source of
authority. In that sense do I mention the authorita-
tive scriptures like the Christian Veda, the Islamic

*For details see pages 125-133 of Vol. I of " Dawattin Kural'',
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Veda, the Sikh Veda, the Zorastrian Veda, etc. For that
matter the Christians refer to their Holy Bible as
“Satya Veda.

To talk of the Vedas, one i3 at a loss where to
begin or to end, as its glory is endless, even as it is
beginningless.  Just as the Apastambadharma-sitra
says “praminam veddsea’, the authority for all dharmas
stems from the Vedas. Great souls of Tamilnadu have
from ancient times referred to the Manu-dharma-$astra,
and given it the primary position among all theirlegal
codes and rules. We have all known of the great king,
Manu-niti-c6lan who gave justice to a cow which had
lost its calf under the wheels of his son’s chariot, by
sacrificing his own son in a similar fashion by killing
the prince under the chariot-wheels. As far as the
rules of Dharma are concerncd, we still hold on to
Manu’s Laws.

But what does the Dharma-S$astra of Manu affirm?
Has it asserted that it is the sheet anchor of all justice?
No. It observes: “Veda'khilo dharma-mitlam™, meaning
that for all Dharmas, the Veda is the source. These are
the words of Manu himself who has reiterated the fact
that Sanatana Dharma, the Eternal Law, has its fons
et origo in the Vedas. Whatever the Vedas declare has
to be followed implicitly, the reason being that they
are the source and origin of all laws and regulations
governing the Hindu way of life. That is why when
one asks another to do a job without demur, the latter
retorts: “Is it a Veda-vak?"' Yes, the Vedic word has
remained for thousands of generations in this land as
an unquestionable authority, being timeless, without a
beginning.
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Apauruseya and Anddr

What is meant by Anddi or without a beginning?
The Vedas are eternal, beginningless. The word *' Veda™
means knowledge, not apedictic learning, but supreme
Knowledge, or better to say the “Wisdom”. The
word “Veda’ is only secondarily used to the four
books, Rg-, Yajur-, Sama- and Atharva Vedas. For any
book signifies an author; for the Old Testament was a
compilation of the sayings or writings of several pro-
phets and the New Testament comprises the teachings
of Jesus Christ, composed by the four Apostles. Like-
wise, the Roran is a compilation of the revelations to
Prophet Mohamed. All these great men have lived at
one time and their teachings were not there before
their births,

How then can one say the Vedas are “anddi”,
beginningless? There must have been a time, when the
four Vedas were not there. These doubts must inevi-
tably arise in one’s mind. Yes, if one thinks of the
Vedas being written by some saint or Rgi at some time,
That s how we have been thinking: and that is what
we have learnt from the books. Not only that. When
we look at the Vedas, they consist of several Siktas,
hymns, even as we see in TirujAidnasambandhar’s
Tévdram many padikams, each consisting of ten verses,
The term “‘suktam’, when split, consists of two words
“Su” and “Uktam®’, meaning “good” and “sayings”.

In reading the Fedas in the orthodox way, we
commence by referring to the particular Rgi who com-
posed it, the metre (chandas) in which it is written and
the deity (devala) to whom it is addressed. As there
are hundreds of Sukfes (hymns) the names of several
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Rgis who composed them, their parentage and gotras
too are mentioned. For example, in a Sikte there is
mention of *“Agastya-Maitrd-Varuni”, meaning that
Agastya composed the hymn who was the son of Mitra
and Varupi. In another hvmn is the mention of
“Madhuchanda Vaisvamitrah® signifying the lact that
Madhuchanda psi belongs to Visvamitra-gotra. If this
were so, it 18 obvious that the Mantras in the name of
Agastya were not in the times of his parents, Mitra and
Varuni, nor that of Madhuchanda in the daysof Vigva-
mitra. How then can the Vedas be called “anddi” or
timeless?

When such questions arise, it is better to go a little
bit more deeply. We have been wrongly thinking that
it is the respective Rgi who composed the hymn in whose
name it is titled. The Vedas embody the supreme
Truth that could not be gained by any effort of the
human mind; and hence they are called Apauruseya,
that is, of non-human origin. If the Rsis had composed
those hymns, they would then be of human origin and
hence “pavruseya”. The ligis would be called then as
“mantra-kartis’”.  But really they are named “mantra-
drast@®, that is, those who have seen them. From this
“drastd’” has come the word izgi. Hence, it is obvious
that they did not compose those hymns.

Columbus discovered America; he did not make
it. He only made known to the public a continent
which was already there from the beginning of the
world. Likewise, the scientists, Newton or Einstein did
not make or create those laws which were all the time
there; only they understood the nature of those laws
and explained them to the public. It isin this fashion
the great Rigis sqw those mantras and gave out to the
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devotees. Those mantras were existing even long before
their ancestors. This truth has been [orgotten and we
have begun to attribute those mantras to be invented
by the kgis whose names are indicated in the Vedic
books. But the public is grateful to those Rsis who
brought those mantras to the notice of the people and,
therefore, they deserve our respect and obeisance,

Before Creation

If the Esis saw those mantras, where were they
before they discovered them? When they are called
anadi (beginningless), does it mean that they began with
creation? Were they there before man came on the
scene? Such and other questions remain: “How did
they come into being? Where were they before the
Rgis saw them?”

IT'it were that they were at the beginning of crea-
tion, it would then signify that the Paramatman creat-
ed the mantras along with the universe. Did He write
thern and put them in an unknown place? And did the
Rgis discover parts of them and give them out to the
public? It would be wrong to say then that the Vedas,
are “anddi” and point to the time of creation when
they also came into being. We have calculations to
indicate when the Kalpa or Brahma’s creation began.
This Brahma is now fifty vyears old, according to the
reckoning given in the §asiras. The course of evolution
1s divided into four yugas, namely Krta, Tretd,Dvapara
and Kali and each has four, three, two and one respecti-
vely of a period of 432,000 years. A period comprising
a thousand of a catur-yuga, i.e. the sum of the four
yugasis a day of Brahma and an equal period is a night
of Brahma. According to this calculation the present
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Brahma is stated to be fifty years old. We refer to the
age of Brahma, even as every legal document has a
date on it, every time a saitkelpa is made during each
religious ceremony, stating at what age, year, month,
date and muhirta of the day the function is being
celebrated.

So when even Brahma’s life is dated, he is not
anddi; and naturally the world created by him is also
not anddi. Then, when even creation is dated, how
then can we say the Vedas are anadi? But the Param-
aAtman, the Absolute, was there even belore Brahma.
We call that Absolute as Brahman, which alone 1s
Anadi, without a beginning and without an end. As
all creatures, all that lives and breathes and the uni-
verse were created by Brahma, they too have an end
like him. The absolute Brahman uses the instrumen-
tality of Brahma to create, Vignu to preserve that
creation and Rudra to destroy it. When Brahma
completes a hundred years, he will merge with the
absolute Brahman, and another Brahma will come to
repeat the process once again.

It 1s evident that the Vedas were there belore
Brahma, for 1t i1s stated that Brahma started his crea-
tion of the universe only with the help of the Vedic
maniras. The Vedas were there prior to the ksis who
saw them, prior to the universe created by Brahma and
even prior to Brahma; for it is afirmed in the Bhdga-
pata Purdna in the Sarga (creation) section that Brahma
was able to create the universe only with the help
of the Vedic mantras.

Is it for this reason that the Vedas are called
anadi? 1f so, we have twa entities— I $para and Veda—
2



10 THE VOICE OF SANKARA

both as anddis. But on second thought, this also seems
to be confusing. How is it possible for the Vedas to
be apart from Isvara, not being created by Him, and
thus causing the existence of two anddis?

The answer is found in the Vedas themselves. In
the Brhadaranyakopanisad which is a partof the Vedas,
is found this verse:

“As from a fire kindled with wet faggot
diverse kinds ol smoke issue, even so, my dear,
the Rig Veda, Yajur Veda, Sama Veda and
Atharva Veda.. are like the breath of the
Infinite Reality, They are like the breath of
the Supreme Self.” (I iv. 10.)

The keyword 1s “nikfvasitam” *“the breath of the
Supreme”. One cannot live without breath. So are
the Vedas like the breath to the absolute Brahman.
Even as the Absolute is anddi, the Vedas too are aspects
of that Anddi, or breaths of the One, absolute principle,
beginningless and endless. That is why one has to
remember this truth that the Vedas are not the creation
of Isvara, the Paramitman. Can we aflirm that we
make our breath? The breath is there ever —— as one’s
life. Rather life is dependent on breath. So are the
breathand Isvara, ever eternal, without Isvara making
the Vedas. Vidyaranya Svami, who wrote a commen-
tary on the Vedas, in one of the Stofras on his Guru
SAYS:

yasya nihSvasitam pedih —

T fq3atias 33 |

which means “To whom the Vedas are the breath:”
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and it is noteworthy that the commentator uses the

same word “ vakgag " that comes in the Upanisad.
Even here, it is not mentioned that Tsvara made the
Vedas.

Also in the Bhagavad Gita (XV. 15), it 1s said:

42 AA=¥a I AFFAFEIERA 14|

“I am to be known by all the Vedas,” the Lord obser-
ves, and does not say “I am the creator of the Vedas™

(#g%a ); but he adds: “I am the author of the
Vedanta.” (“Vedantakrt” #grasg ). 1 am only
the creator of the philosophy, which is underlying
the Vedas. Remember: he has only understood the Vedas
not their creator. Even before the philosophy in the
form of Vedanta was there for the benefit of the
people, and even before the creation of the people,
the Vedas were in the form of “breath” or vibrations

along with the Absolute, Isvara, the beginningless One.

The Bhagavata also does not say that Bhagavin
created the Vedas. It is stated only that the Vedas
were shown to Brahma by the Paramétman, the Abso-
lute; for in the very first verse, it is stated:

S FAlsFaiEFaaaEatag: au
R ae 271 9 AilEFEa gala g |

This means that the Vedas are ever in the heart
of Paramatman, which were not created, and the
moment He thought about the Mantras, they were
immediately shown to Brahma; and with those sounds
transmitted to him, Brahma began to create the
worlds.
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In Tirujfidnasambandhar’s Tevdram, the Isvara
is called ‘Geudwin Caugdan’; ‘sl ans Frwb &b
surwarenest 'y ‘Glusmfuisir s, ete, and it says that
Bhagavan is singing. Here the singing refers to
the Great Breath of Isvara. Isnot our breathing des-
cribed as “hamsa gita”? Thus the breath of I8vara is
the Veda.

According to the Vaisnava Agemas and Purdnas,
Mahavignu is referred to as the swaritpa or form of
Yajiia and the Veda. Garuda is also described as Veda-
spartipa, on whom is seated Vignu; but nowhere is it
stated that the Vedas were created by Visnu.

Taking all seriptures in the Hindu canon into
account, it is evident that the Vedas are anddi®and
apauruseya, being the breath of anddi Isvara,



DIVINE POWER AND DEMONIAC POWER*
e e —

Joagadguru Sri Jayendra Sarasvti

There is a proverb: *“Rare to be born in this world,
especially as a human being.” Of course we have
got such a rare human birth. Several kinds of be-
ings are born in this world. But, not all of them do
good or bad deeds. However, all of them enjoy happi-
ness or suffer pain in accordance with their past deeds.
Though man reaps the fruit of past karma (good or
bad actions), he is still engaged in doing the same kind
of actions. One can distinguish animals from human
beings in the following way. If one keeps some grains
of rice, a little poison and a currency note in a place
(in the vicinity of an animal and a man), animal will
eat the rice alone, and after smelling poison, it will
move off; and the animal will be indifferent to the
currency note, not having any idea about it. But,
man would take the money and rice; and with regard
to posion also, he would try to administer it to some-
one else. Thus one can find the cruelty of man and
the innocence of animal.

* Uourtesy: Amudamofi, Sri Ram Trust Publication, Madras . 1, 1987,
pp, 36-38. Free rendering by V. K, 8. N, Raghavan.
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Animals don’t go to school. They do not perform
right or wrong actions and go to jail. Man can go to
school and acquire knowledge. As one becomes learned,
one can perfrom good actions, and then enjoy happi-
ness. But, if one takes to the wrong path, one has to
suffer in jail etc. So animals and men are quite diffe-
rent from one another. Only lor self-=delence, animals
make noise, attempt to attack others through horns,
etc., or trample (or strike) with their legs. But, when
a man feels that he will be attacked by others, at once
he will be worried and and inflict pain on others as
well. This is also a difference between animal and man.

Every animal has the power of self-delence.
Some animals have horns. The dog bites others; ele-
phants attack others after much deliberation. Wild
animals like tiger, lion, bear, etc. kill human beings
even when the former scent the presence ol the latter,
God has given the animals their respective power of
self-defence. However, He has also created men with
power andintelligence to control the animals. Through
this gift of intelligence and power man is able to pro-
tect himsell from others. Even in this way one can
find the difference between animal and man.

Although men are able to control the most cruel
animals, only very few people are able to control them-
selves from sensual pleasures, mental distractions, etc.
Only those who are endowed with self-control are
called the great/the wise/the saints. So one should try
to control oneselfl from passions, through one’s intel-
ligence. One should tread on the righteous path and
avold the wrong one.
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Man is swept by two kinds of attitude, viz., the
divine and the demoniac. He possesses such an atti-
tude as innate mental impression. The circumstances
and the environment induce a person along one of the
two kinds of attitude. Knowing this, one should try
to keep onesell fit for divine attitude, by choosing the
gooddiet, dress, friendship, good books, good company,
and worship of God, Let us pray to Lord Krena to
direct us on the right path and free us ifrom the
demoniac propensities.



16 THE VOICE OF SANEARA

THE HIGHER AND LOWER NATURE (PRAKETI)

aftcrfisadl st & wa gfata =7
FqEFT A * Toar gwfacszar i

Bhiimir ago'nalo vayuh kham mano buddhir eva ca,
ahankdara itiyam me bhinnd prakrtir astadhi.

My Nature is divided into eight categories— carth,
water, fire, air, mind, ether, understanding, and I.
sense.

artataaea=ai seia fafs o v
Arayal AETaEl 4935 aEs J9E

Apareyam itastvanyds prakrtiin viddhi me param
jiva-bhatam maha-baho yayedam dharyate jagat.

This, O mighty armed, 15 My lower nature.
Know that, as different from it, 1s My higher nature
forming the source of all jivas and the support of the
whole universe,

Bhagavadgita, VII, 4-5



THE FOUR INDISPENSABLE
QUALIFICATIONS

(An exiract from Sarva-vedanta-siddhanta-sira-sangraha
of Sri Sankara Bhagavatpida)

Free rendering by
Dr. V. K. 8. N. Raghavan

(Contd. from Vol, XIII, No. 2)
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One feels worried as one does not get wealth, As
one spends wealth, one becomes much worried, Even
the scholars are very much worried when money 1is ill-
spent.

[72]
frrafeaa fasta aafsamatE |
Frwaesd Far sieal: agearan a9 |

Wealth is always harmful; it is always ridden with
fear and anxiety., How can anyone have peace of
mind from wealth? Wealth is ever harmful like the
presence of snake in one’s house itself,

[ 73]

Fean BFA 39 F99% Jat 50at 7 a
1Al aFiaeEE Bl ar |
e @ gaa aaf agEaeT s9:

s adl azmaaiadiaa g )

When one is without wealth, one can lead a free
and happy life; one rid of wealth is highly respected
by all people, whether one lives alone or with others.
One without wealth can live amidst thieves, wicked
men or kings.  One rid of wealth can lead a carefree
life in a lonely jungle, town, village, beneath a bridge
or in a trouble-free place. But rich people alone get
agitated in mind, being afraid of their own children,
and thus they are always full of anxieties.

3
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[74]

FEEAgE MIaed: dfaied waaad |

qat aard faaka @e: e aa afgeaan )

Therefore wealth produces only calamity. One
cannot achieve any purusdrtha (supreme value piz.
moksa) through wealth. Therefore, the great men lead
a life of solitude in forest, after they have remounced
all their unfavourable wealth.

[75]
PEAREAG Jdl TUadl gAA_HAFEET-
qeed amagAEEaa: g qiege |
A3 wAtREEE ®a3: et fefa:
deamaN g agatai grata g |

Men of discerming wisdom understand, through
the purport of Vedic texts and analytic reasoning, that
all these — the virtuous wife of fidelity and devotion,
obedient and learned children, everlasting land (pro-
perty), palatial building endowed with enchanting
beauty, and all material prosperity — are only transi-
tory and impermanent, and they (the wise) renounce
everything. But the others (the deluded people) con-
sider the material prosperity as enjoyable and thus are
drowned in the ocean of miseries and roam about
precariously.

[ 76 ]

gafafy deusl 3 wsT 8
Bred 39 FEAATTATHIFI |
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g193 33 J91 A9 AT
waft g fFeralaegagas: |
People like the worms which sport in the heap of
facces, become attached to material welfare, viz. in
looking after wives, houses and children, and enjoy
their company, as though being in heaven. But these
people do not aspire for meksa (the supreme bliss of

liberation). Indeed, they suffer in hell and become
bound in the samsdra (cycle of birth and death).

77 ]
gemran fanen mERmEgaizy |
aui m=afa et arnmfagdE af:

Only those who gain zairdgya (become detached)
towards wile, son, wealth,* etc. have access towards
the right path of salvation; none else can have access
to such a path.

[ 78]
AepaganR giaaal Eemat Sl
e g g9 gg: Faan |
TREnEEEFataaal AEEEAEd
geamt ged BaiEmiemeaezan |

Only those fortunate people — who have destroy-
ed their sins by their good deeds, who are well-versed

* Cf. eyapdtraya: d3reyand, vittegand, putregapgd (desire for wife, wealth
and progeny).
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with regard to $ruti texts, who have gained the right
knowledge of the Self, who are wise and able to dwell
at length upon the enquiry towards the eternal (nitya)
and non-eternal (anitya) quite often, (and in conse-
quence thereof) who have sharpened the sword of dis-
passion, who are solely desirous of moksa (liberation) —
find it easy to cut off the creeper ol attachment to
objects like women.

L79]
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In this world, there are three large main gates
wide open to enter into the fierce world of life and
death, viz. (i) woman, (ii) tongue, and (iii) gold.
Whoever 18 able to close these gates fears not
from death (Yama).

[ 80 ]
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To the holy city of mukti (meokse = eternal
freedom), there is a main door that is highly invincible
(hard to open). Woman and wealth form the two
panels of this door which is firmly closed by both of
them. This door is again strenuously closed by the
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mighty lust forming the wooden bolt (cross-bar). But,
the heroic warrior who is able to destroy the afiliction
of these three (woman, wealth and lust) 1s the one who
deserves to enjoy the supreme bliss of eternal freedom.

[ 81 ]
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That heroic warrior, piz. the man of discerning
wisdom, rides on the horse of discrimination, wields
the sword of staunch dispassion, and puts on the
armour ol fortitude — and hence he does not {ace anv
enemy at all,

[ 82 ]
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The principal cause of mukti (liberation], accord-
g to great men is the pristine dispassion (vairdgya)
born out of the right discrimination (of the eternal
from the ephemeral). So, the one desirous of meksa

should first of all try to acquire the discriminating
knowledge (vivekajiana) and then acquire vairdgya.

[ 83 ]
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The person who has not attained dispassion can-
not abandon the bondage of samsira. Dispassion,
indeed, is the great vanquisher of karmic bondage.

[ 84 ]
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Even the wise people, if they are bereft of dispas-
sion, are afflicted by the threefold sullering (adhyai-
mika, ddhidaivika, and adhibhautika, i.e. physical,
super-natural, and cosmic miseries) and suffer in this
world as in hell.

Six Cardinal Virtues of Life
[85 ]
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The six cardinal virtues of life are: tranquillity
sense-control, forbearance, renunciation, faith and
concentration of mind.

(to be continued)



SIVAPADADIKESANTAVARNANASTOTRAS®
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Sri Satikara Bhagavatpida

Introduction

This hymn in 41 verses composed in the Sragdhara
metre describes the glory of the paraphernalia of
Lord Siva — the weapons adorning His person, Lord
Vinayaka, Lord Kumaira, Goddess Parvati, the atten-
dants of Lord Siva and the sacred assembly hall of
Lord Siva in verses 1-15, the beauty of the different
parts of the body [rom (oot to head in verses 16-31,
and other characteristics of Him in the remaining
verses.

There are some beautiful poetic fancies such as the
one in verse (10) describing the beauty of Goddess
Parvati metaphorically without making reference to
Her. The hymn is composed in simple lucid style and
could be mastered with ease.

[1]
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*Translated by Dr. N. Gangadharan.
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May Kailasa, the Lord of mountains, always
confer on us auspiciousness. It has the environment
that pleases Lord Sarva (Siva). The Vidyadhara
women sport in the bushes in between the groves of
Kalpavrksa lying on its slopes and sing the heroic
deeds of Rudra (Lord Siva). (The mountain) rever-
berates with the cries of the foe of Taraka being
agitated by the loud sounds of the Lord Heramba

(Vindavyaka).

M1, Kailasa denotes the peak of the Himéalaya mountain
and is believed to be the abode of Lord Siva, The Vidya-
dharas are semi-divine beings proficient in arts. Taraka is
a demon killed by Lord Kumara. Tarakariti denotes Lord
Kumdra,

[ 2]
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May that blessed bow (of Lord Siva), that always
removes the inauspiciousness of the celestials, protect
us without any conceit. The form of that (bow) is
said to be the union of all the best qualities of the

gods. The wielder of the bow, Sariiga vigilant in the
protection of the world has become the arrow for that
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(bow). The king of the serpents (has become) the
string (of that bow). Those three worlds (i.e. the three
demons in the form of the three worlds) have become
the target (of that bow).

Pinika denotes the bow of Siva. The bow of Lord
Visnu is called Sarige. The king of serpents denotes Viasuki.
The mighty demons Tarakiksa and Vidyunmailin moved
about in the form of three cities made of iron, silver and
gold, and were destroyed by Lord Siva with a single arrow.

[3]
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May the axe of frightful form split asunder and
destroy the forest of our firm sins. It removes the
anxiety and grief of all the celestials resorting to the
lotus feet (of Lord Siva). It has its edge drenched
with the blood dripping from the bodies of dreadful
demons such as Matanga and others. Itis dreadful.
It humiliates ten thousands of Suns with its lustre.

The term ‘Matanga’ meaning an clephant may denote
Gajasura, a demon killed by Lord Siva. One of the
weapons of Lord Siva is the parasu — axe. One of the
epithets of Lord Siva is ‘Khanda-parau’ — meaning
possessing a cloven axe. Siva is usually described as a valiant
hunter in the hymns, Hence it 15 quite appropriate that his
weapon — the axe is referred to spiit asunder the forest in
the form of our sins,

4
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[ 4]
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May the trident (of Lord Siva) bent on protecting
those enjoying the pleasure of devotion of service be
the blessed feet (of the Lord) protect us. It has the
tip of the hand of the foe of Yama (Lord of Death) as
the abode. It has been sharpened on the whetstone,
namely, the chest of the enemies, It has been anoint-
ed by Goddess Parvati, the daughter of the foremost
among mountaing, now and then. It has its tip re-
sembling the flames of fire. It destroys the sins com-
pletely.

‘Kiala® denotes Yama, the god of death. Lord Siva is
known as the foe of Kila, because He protected Markandeya
from Yama. ‘Kulidri’ denotes the principal mountains in
the different directions. Himavan is the foremost among
the mountains. Goddess Parvati isreferred to as the daughter
of Himavin. The chest of the enemies of Lord Siva are
fancied to be the whetstone on which Lord Siva has sharpen-
ed his trident.

[5]
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May the deer, that has the hand (of Lord Siva)
as the place for dancing, confer on us eternal happiness.
It delights the heart of the Lord, having the moon on
the head, by its limbs raised up because of curvatures
always desirous of learning the side-glances of Goddess
Parvati, the daughter of Himavan, seated on the lap of
the Lord (Siva) and bounteous in conferring blessings
on Her devotees,

According to the Purdnas, the Vedas are stated to be
taking the form of a deer and resting on the hand of Lord Siva.
The deer is stated to be bending its body in different ways.
It 1s fancied that 1t is learning to move its body for dancing
according to the movement of the side-glances of Goddess
Parvati, seated on the lap of Lord Siva.

[6]
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May the sacred bull, the vehicle of the black-
necked (Siva) remove the eternal sins. It fills the inner
spaces of the wheel of the world by the terrible sounds
of mighty golden bell hanging from the edge of the
neck and the undiminishing bellowing sound. It is most
dreadful. It has a frightening horn. It has conquered
the Kaildsa peak by its lofty hump.

The word “‘Sdkvara’ denotes a bull. The word Sakva-
rendra denotes the mighty bull, the vehicle of Lord Siva,
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May that elephant-faced (God), the first son of
(Goddess) Parvati, be the conferer of prosperity. He
fills the hundreds of caves in the hill of Lord Siva with
the loud sounds and with the humming of rows of bees
attracted by the fragrance of the rut that flows (from
him). That son of Lord Siva has a stout body resem-
bling the golden mountain (Meru). He removes all
obstacles.

Lord Viniyaka, the elephant-faced son of Siva and
Parvati is the Lord of obstacles, He is implored in this verse
far conferring prosperity on the devotees. He is fancied to
be filling the cares of the lofty hills with His loud sound.
On account of his elephant face, it is further fancied that
columns of humming bees get attracted to the fragrant rut
pozing out from his temples, and this humming sound also
fills the caves.

[8]
g: gz aaFl aaaE e seEfdERa
gaifi e RS @iea A |
A A B RratnemReie:
AARRTEERAIFEHaagER RER: |

May that foe of Taraka be for (our) prosperity.
He was born on account of the merits of the celestials
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from the glorious union from the zirya (energy) of Siva
and Parvati. The hosts of demon forces entertain
great fear on hearing his name (being mentioned). He
has pierced the Krawfica mountains with his sharp
arrows. He is the rescuer of those who have fallen into
the deep well of mundane existence.

Taraka was the son of Vajranga and Vajrangi. He pro-
pitiated Lord Brahma and got the favour that he could be
killed only by a child seven days old. On account of this
favour, he became oppressive and tormented the gods.
Brahmi, being approached by the celestials, advised them
that only the offspring of Siva could vanquish him. The
gods strove to achieve this end by bringing about the union
of Siva and Parvati. That child, Kumara, born to Siva and
Parvati, led the forces of gods and was hence also known as
Devasenapti. He is popularly referred to as Skanda,

[9]
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May the Lord of hosts of attendants (Bhiitas) shine
forth in my mind forest performing the sport of hunting
mounting a lofty horse that defeats the wind in its
speed, wearing a black garment, having the shining
bow in his hand and causing fright to hosts of different
animals such as desire, hate and the like (in the mind-
forest).



30 THE VOICE OF SANKARA

This verse describes 5asta, otherwise known as Harihara-
putra (son of Visnu [Mohini form] and Siva), clad in black
garment and riding a horse  The mind 1s compared toa
forest and the Lord is requested to sport thercin always
causing fright to hosts of wild animals such as desire, hatred

and the like.
L10]
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May this indescribable wealth, belonging to the
foe of Sambara, honoured by the pair of lotuses, the
pairs of plantains, chariot wheels, creepers and the
temples of the king of elephants, the moon’s disc shin-
ing above the conch, the pearl, the pair of lilies and
the cloud and fit for being enjoyed by Lord Siva, be
for our prosperity.

This verse describes metaphorically the beauty of the
Goddess Uma without direct reference to the Goddess or Her
limbs. Her beauty is described as the wealth belonging to
Manmatha, the god of Love, the foe of the demen Sambara,
Here the pair of lotuses denote the pair of lotus fleet, the
pair of plantains — the two theighs, the chariot wheels —
the pair of hips, the pair of creepers — the two arms, the
pair of temples — the lofty breasts, the conch — the conch-
like neck, the disc of the moon — the face, the pear]l —
the lower lip, the pair of lilies — the eyes, and cloud — the
lock of hair.

(to be continued)



AN ANALYSIS OF GAUDAPADA'S
PHILOSOPHY AND HIS PLACE IN ADVAITA*

_—__*I————
T. M. P. Mahadevan

(1} The ultimate reality, according to Gaudapida,
is Brahman, The Upanisads adopt a two-fold way
of indicating the nature of Brahman, viz., the affir-
mative (vidhimukkena) and the negative (nisedha-
mukhena). *As illustrative of these two modes of presen-
tation, the following texts, one from the Chéindogya and
the other from the Brhadiranyaka, may be considered,
A section of the Chandogya called Sandilya-vidya® iden-
tifies Braliman with all and defines it cryptically as taj-
jalan which means ‘that which generates (ja) the uni-
verse, reabsorbs (/1) it, and sustains (an) it’. Then, Brah-
man is described as ‘including all activities, all desires,
all odours, all tastes, pervading all, speechless and un-
perturbed’; and it 1sidentified with the individual self:
“T'his is my self within the heart, smaller than rice,
or barley corn, or mustard seed or grain of millet or
the kernel of a grain of millet; this is my self within the
heart, greater than the earth, greater than the mid-
region, greater than heaven, greater than all these

* Courtesy: Gaougapada: A Stedy in Early Advaita, University of
Madras, 1975, pp. 241-248.
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worlds, This is Brahman."* The other text which is
from the Brkadiranyaka, illustrating language of
negation in which Brahman is taught, is the passage
where Yajfiavalkya gives his final answer to the persis.
tent question about the basis of the universe put to
him by the learned lady, Gargi. Aswesaw in an
carlier chapter, *‘Gérgi was not satisfied with the answer
that space is the support of all things; and enquired
Yajfavalkya about the support of space. 'The sage
could no longer withhold the final doctrine from her,
and he said: This is the imperishable, O Gargi, which
wise people adore — not gross, not long, not red, not
adhesive, without shadow, without darkness, without
not short, not long, not red, not adhesive, without
shadow, without darkness, without air, without space,
unattached, without taste, without smell, without
sight, without ears, without speech, without mind,
without light, without breath, without mouth, without
form, and without either inside or outside. Not that
does anything eat; nor that does eat anything.” The
Reality which is thus described negatively is not a
void. In order to teach this, Yajiiavalkya immediately
adds that it is at the behests of Brahman that all beings
are what they are and do what they do.

Gaudapada follows the way of the Upanigads and
teaches the nature of Brahman both affirmatively and
negatively. As related to and inclusive of the world,
Brahman is Isvara. It is what is called the lower
(apara) Brahman.® As Isvara, it is seated in the hearts
of all.” It is the all-pervasive lord, impelling all beings
to activity.' It is the beginning, middle, and end of all
things." It remains the same in the three states of
experience, viz., waking, dream and sleep.”” The higher
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Brahman (param brahma),” i.e., Brahman per se, how-
ever, is not related to the world, because there is no
world in reality." It cannot be even expressed in
words,”” for it is trans-phenomenal. The best way of
indicating its nature is through a series of negations; for
thatis how the Brhaddranyaka Upanisad characterizes
it as ‘not this, not that.”' There is nothing prior to it,
nor anything after it. It has neither an inside nor an
outside.’” It has no name and no form."* It has no con-
tents and no movement.”” It is devoid of sleep and
dream; it transcends the three states of experience,
and hence is called the fourth." Because Brahman is
described in negative terms, it is not to be inferred
that 1t 15 a blank or non-entity. In order to warn the
student against the view which regards the void as
ultimate, Gaudapida indicates the positive implication
of the negative description. Brahman is eternal
(nitya).” Itis all-light, pure consciousness. Itis self-
luminous, ever the same.” It is infinite bliss, unsullied
peace.’’ In short, it is sat, ¢it, and dgnanda.

(2) The Brahman whose nature has been expre-
ssed above in halting words is non-dual (advaita). The
non-duality of the supreme spirit is, in fact, the central
teaching of Advaita Vedanta, Gaudapada expounds
this doctrine through citing 1mportant scriptural
passages, and through reasoning. In the Advaita-
prakarana, he quotes well-known passapges from the
Upanigads with a view to show that Scripture teaches
the non-duality of Brahman. The creation-texts, he
says, should not be interpreted literally; they are to be
understood in a figurative sense, and should be regar-
ded as providing an introduction to the texts which
teach non-duality. In the Agama-prakarana, Gauda-

5
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pada gives an analysis of the three states of experience,
following the Mandikye and concludes as a result
thereof that the real self is not affected by the chang-
ing states, and that it is the constant unvarying non-
dual reality. In the third and the fourth prakaranas, the
doctrine of ajdti is set forth, which, again, 1s intended
to show that non-duality is the supreme truth. By
means of dialectical arguments it is shown that the
concept of origination is unintelligible. That we believe
in the origination of things, it is not the purpose of the
dialectic to deny. But what it secks to demonstrate is
that the belief is such that it leads to contradictions
when critically examined. The category of cause itself,
which is the ground of the notion of origination, is
unintelligible. Gaudapéada gives a critique of causality
in the Alata$anti-prakarana. Nothing could come out of
nothing; nor could anything issue out of anything else.
Asatkdrya-vida and satkdrya-vida perish through
mutual conflict, and peint to the truth of non-origina-
tion, the truth that nothing whatsoever is born.
Brahman, which is the eternal reality and is immu-
table, is neither an effect nor a cause. There 15 nothing
other than it, either to produce it or to be produced
by it.

(3) If the non-dual Brahman is the sole reality,
the world of plurality must be an appearance, an
illusion. Dvaita or duality is mdydmdtre; advaita or
non-duality is the supreme truth.** The one self seems
to be many through its own mayd.” The world with
its things is an illusory projection of Atma-maya.** It
is not a transformation either of an independent
Primal Nature (Prakrti) or of Brahman, It is a trans-
figuration (vizaria) of the Absolute.
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Gaudapiapa teaches the vivarta-v@da—or, to use his
terminology, the paitathya of the world—in various
wavs. In the second prakarana, the world of waking
is characterized to be illusory on the strength ol its
similarity to the dream-world. Just as the contents of
dream are objects of consciousness and are found to be
inconstant, so are the things of the waking world. It
is to be noted here that unlike the subjectivist, Gauda-
pada recognizes the relative difference between waking
and dream. Even the dream-contents have a measure
of reality; they are unreal, judged from the stand-
point of waking experience. The waking world has a
greater degree ol reality than the realm of dream; but
from the standpoint of absolute experience, it is
unreal.

Gaudapidda explains the illusoriness of the world
with the help of other illustrations also in the Karika.
The well-known rope-snake analogy is employed by
him. Just as a rope may appear as a snake in the dark,
Brahman appears as the world due to maya. The point
to be noted in this and similar analogies is that even
during the period of delusion there is no change in the
substrate. The rope remains a rope even when it is
mistaken for a snake. The world is compared also to
gandharva-nagara or fata mergana and things created by
magic.

Miyd which is the principle of illusion has not an
independent ontological status. It is not an entity or
reality having a subsistence of its own. As we have
said several times, there 18 no reality other than Brah-
man. To the inquiring intellect maya is a riddle. When
the Absolute is realized, there is no mayd to be explain-
ed. As Gaudapdda says, mdypa is that which does not
really exist.”
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(4) The individuality of the individual soul 1s
part of the show put up by mdyd. Shorn of the ad.
juncts such as the body and the mind, the jiva is non-
different from Brahman. The mahdvdkyas proclaim the
truth of non-difference. There are, no doubt, Upanisa-
dic texts which speak of difference. But they have not
the primary purport; they have only a secondary sense;
for, without superimposing on the self the attributes of
the not-self, it is not possible to regard the self as finite
and many.

In the advaita-prakarana, Gaudapada explains the
apparent finitude and plurality of souls on the analogy
of pot-ether, etc. There are no real distinctions in
ether. They are created by things like pots and pitchers.
Because of the adjuncts we speak of pot-ether, pitcher-
ether, etc. But in reality there is nothing like pot-ether
as distinct from pitcher-ether, for ether is the same all
over. Similarly, Brahman or the self which is pure
consciousness is undivided and indivisible, The distine-
tions that are imported into it are all due to avidya.
The empirical usage relating to the birth and death of
souls, their agency and enjoyership, is conditioned by
the apidyd-generated bodies and minds. The selt per se
is unlimited and eternal

The truth, according to Gaudapada, is that no
jiva is ever born. There is neither destruction nor origi-
nation, neither the bound souls nor those who seek the
means for release, neither mumuksy nor mukia. As the
empirical usage based on the world is included in
miyd, so is the empirical usage based on Scripture.
Just as birth and death are mayika, so are bondage and
release.’® The supreme self undergoes no change; it is
ever pure and free.
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(3) Since the goal as envisaged in the Advaita
system 1s not something to be newly acquired or ac-
complished, karma cannot be the means to its attain-
ment. In fact meksa is not what 1s attained (s@dhya). It
is said to be attained only in a figurative sense, What
is called release is really the attainment of what is
already attained. The path theretois jidna. Gauda-
pada defines it as atmasatydnubodha, realization of the
truth of the self.”” It is through the un-born knowledge
that the unborn sell is realized.”

Updsand or meditation is not the direct means to
release. It is prescribed for the sake of those who are
either dull-witted or middlings. The updsaka reaches
only the lower Brahman and not the higher.”

In the highest experience there 1s no grasping and
no leaving, there is no thought and no object.’*  All
distinctions disappear. The self which is consciousness-
bliss alone is. The samddhi of which Gaudapada speaks
is self-realization which is the culmination of know-
ledge or jhdna.

(6) The system ol Advaita in the view of Gauda-
pada, has no quarrel with any system of philosophy.
While the pluralistic world-views are in conflict with
one another, Advaita is not opposed to any of them.
It recognizes that there is truth in each of them, but
only that truth is not the whole. Hostility arises out of
partial vision. When the whole truth is known, there
could be no hostility. Gaudapida pleads for a philoso-
phical peace when he says: ‘avividdain nibodhata.*"

The Place of Gaudapdda in Advaite

From the account of Gaudapada's teachings
given in the preceding pages and from the analysis
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of his thought given above, it should be evident that
he is rightly regarded by tradition as the philosophical
progenitor of Sankara. It is true that the Paramdrtha-
sira of Adi Sesa is also an early Advaita work between
which and the Mandukyakarika there are, as we saw,
significant points of identity. But there is no conclusive
evidence to show that the Paramirthasira is an earlier
work than the Karikd. Nor is there any evidence of
Sankara having been influenced by Adi Sega’s work.
It is even possible that the Paramdrthasira leans to-
wards the view of prasankhydna, as it stresses the need
for abhydsa and bhdvand. As it has been suggested, the
Paramarthasira was perhaps written on the analogy of
Isvarakrsna's Sankhyakdrika to perform for Advaita
the same function as the latter’s work for Sankhya.*
It makes use, in a large measure, of Sdnkhya concepts
and terminology in its presentation of Advaita. The
Manditkyakdrikd, it is interesting to note, presents
Advaita in a different mode. The concepts and termi-
nology used here are in some measure borrowed [rom
Bauddha idealism. It will not be wrong, therefore, to
suggest that probably Gaudapada wrote his work on
the analogy of Nagarjuna’s Milamadhyamaka-karika
with a view to make it occupy a position in Advaita
similar to that of the latter in the Madhyamika
system.

Gaudapada lived and taught in an age when
Mahédyanism was having a great hold on the minds of
people. The task of a teacher of Vedanta at such a
time would naturally be twofold — to convince the
followers of thc Upanisads that their path was sound,
and to spread the knowledge of the Vedanta among
the Bauddhas themselves. To secure this twolold objec-
tive, it would seem, Gaudapada adopted the logical
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method of expounding the Vedinta and the Bauddha
modes of expression and argumentation. The texts of
the Upanisads are no doubt invoked. But it is well to
remember that they are cited not too often, norin a
dogmatic manner. For the most part the appeal that
Gaudapada makes is to reason, and, what is more, to
experience. He speaks with a voice of authority derived
from the intuitive experience of the Absolute; and he
utilizes his logical discipline in expounding the truth of
Vedanta. It is no wonder, then, that Acarya Sankara
was drawn to his teachings and found in them the
spring of eternal life. No reader of the Karikd will go
unimpressed by the genius of its author for spirituality,
In the history of Advaita his name will ever remain as
that of a great ploneer who combined in himself
a deep mysticism with a penetrating philosophy, and a
poetic vision with a logical mind.
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VACASPATI'S CRITICISM OF SPHOTA-VADA®
e —— R ———

S. 8. Suryanarayana Sdstri

Even apart from the unsavoury and uncharitable
criticism of Vacaspati by the Prakatdrthakira, it is
abundantly evident from a study of the Brahmasiddhi of
Mandana’s that whatever is distinctive in Vacaspati’s
Advaita teaching is inherited by him [rom Mandana.'
In the circumstances, one may not unreasonably expect
Viacaspati to support Mandana's Sphota-vada as well,
especially since according to the latter the comprehen-
sion of that doctrine 18 in conformity with and aid
to the comprehension of Advaita.’ But strangely enough,
Viacaspati restates the doctrine in the words of Man-
dana and criticises it both in an independent work, the
Tattvabindu and in the course of the Devatadhikarana
of the Bhiamati.® The former is referred to in the latter;
the criticism 18 [uller and a little more trenchant in
the former, while perhaps a shade more respect is
shown in the latter by the mode of reference to the
propounder of the theory as dcaryadesiyah. The subs-
tance of the criticism 1s about the same in both.

*Courtesy : Collected Papers of Professor 8. 8. S@ryan@ravana Sastri
University of Madras, 1961, pp. 291-301.
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It will be remembered that the advocate of the
Sphota-vada alleges the existence of the word or sen-
tence as a single integral whole, because meaning can-
not intelligibly be comprehended otherwise. Our
understanding of the sense, we say, comes from the
word (or thesentence). If we treat the word not as a
unit but as a composite of the letters (of which one
imagines it to be formed) then each letter by itself
cannot manifest the sense, while a combination of the
letters in cognition is impossible, for each such cogni-
tion perishes momentarily and there cannot be a com.
bination of what exists, what has ceased to exist and
what has not come into existence, If it be said that the
letters may combine, not their cognitions, this is irrele-
vant; the letters being eternal and pervasive are always
in combination and cannot explain the cognition of
different words by different persons at different times;
if the dogma of the eternality of letters be not subs-
cribed to, the position is worse. The impressions or
memory images of the letters may be invoked to explain
the apprehension of meaning; but memory-images such
as we ordinarily postulate can but recall their own
cause; they cannot cause something new, a single com-
posite memory of the whole word, much less the mean-
ing of the word. [t may be thought that the final
cognition is of the nature of a single memory to the
production of which the other memory-images contri-
bute, that in this memory all the letters constituting a
word are repeated together as it were and that from
the letters thus cognised in combination there is ap-
prehension of meaning. Apart from the difficulty
already indicated that such a capacity is different from
that already postulated for memory, that memory
itself is a capacity of the self and the postulation of
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another capacity in respect of a capacity will lead to
infinite regress, there is the further trouble that in the
final single memory image, all the letters are reflected
together and not in sequence, while it is clear that
cognition depends on the pronunciation of letters in a
particular sequence. 1If the memory image theory
were true, meaning should be apprehended even from
letters pronounced without sequence (say by a number
ol people shouting each one letter simultaneously) or
in a reverse sequence; ‘tip” and ‘pit’ should have the
same meaning. It seems, therefore, necessary to recog-
nise meaning as sometning sz generis. It is not pro-
duced, but revealed by what we call successive elements
of a word or sentence. As the student of Western Logic
would say, while the verbal expression of judgement
which is called the proposition may be said to be com-
pounded of subject, predicate and copula, the judg-
ment itsell is a unity which is repealed in their elements;
the judgementis not preduced by other units; it is itsell’
the unit ol thought. In the same way, meaning which
1s manifested, sphota as the grammarians and Mauodana
Misra call it, is a unit increasingly revealed by parti-
cular sounds uttered in certain sequences. The suc-
ceeding sounds make more clear what was less clearly
expressed by the preceding sounds; the latter provides
the substructure, the former the superstructure, while
all of them together reveal the one design, which while
prompting their utterance is certainly not produced
by them. The knowledge thus revealed being percep-
tual, does certainly admit of degrees of clarity
unlike other forms of knowledge. Neither sound nor
sequence is futile, for while the sound is the tool of
manifestation, the sequence provides the form thereof.
The individual cognitions of letters are parts, as it
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were, of the inspiring whole which is really partless.
They correspond to the numerous reflections of the
one face, as if possessing diverse colours and configura-
tions. Sometimes meaning-units which are really diffe-
rent appear to be revealed by the samesound, e.g.,
in the case of ambiguous words and sentences; this is
conditioned by similarity of the place and effort requir-
ed for the utterance of the requisite sounds. Nor is
there any difficulty about what is of the nature of a
reflection and so far illusory subserving the comprehen.
sion of truth. QOur initial cognition of many things is
erroneous and vet it is on the basis of these that we
make further strides in our knowledge; many a false
hypothesis has led to the extension of scientific know-
ledge; even in the case of an apparently mechanical
whole like an arithmetical figure, the lower partial,
defective and so far erroneous figures are means to the
apprehension of the higher true figure.

The reader will not fail to note the marked resem-
blance of sphota thus explained to the Advaitin’s
Brahman. Brahman is not compounded of the ap-
pearances. It is certainly revealed in appearances,
partially. Not all appearances are of equal value in
this task ol manifestation, nor do they all come at the
same time for all, If everything that is known or is
ultimately for Brahman-knowledge, it is yet true that
the acting or the knowing has to come in well-marked
stages corresponding to the eligibility and perfection
of the individual. All appearances are defective and
illusory, yet they, all in different ways more or less per-
fect, are mnstrumental to Brahman-realisation. Brah-
man is not attained by any act just as meaning is not
produced by any combination. Again, as Brahman is
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neither known in the world nor yet unknown, the
sphota is neither revealed nor yet unrevealed; Brah-
man 1s known, as otherwise there would be no desire
to know, Brahman is also unknown, hence the desire
to know. Sphota is revealed, hence the possibility of
making it clearer; sphota is unrevealed, else it would
not need to be made clearer.

The position of the Sphota-vadin and his oppo-
nent may be made clearer by comparison with the
Associationist and Gestalt Schools of Psychology, The
Associationist is all for the recognition of particular
elements out of which wholes are compounded by some
mysterious iaws of association; while the Gestalt
School recognising the futility of compounding which
can result at best in an aggregate, not a unit, insists on
the presence of a plan, form or configuration from the
first. The Associationist cannot explain how a five
rupee note comes to mean five rupees; for he wants to
see and cannot see five rupeess wrapped upin it.' The
psychology of parts and elements is a static psychology
which ignores and consequently fails to comprehend
the dynamic aspect of life.  No one reflecting on pur-
posive activity, for instance, would fail to realise the
existence of something revealed and vyet unrevealed,
realised, yet unrealised, an organished whole on which
the parts depend, which is yet increasingly realised
through the parts. Our individual acts do not make
the purpose; they are caused, rather, by the purpose
revealed in them." The Gestalt Psychologist shows the
need for recognising this whole as a unit in his account
even of perception. The perception of motion cannot
be expiained on the basis of the perception of the facts
that move or the various stages occupied in the
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motion. In a motion picture, we have but a series ol
static pictures of various parts in various stages, yet
we see the motion of the parts. Dynamic psychology
no less than absolutist metaphysics would thus seem to
support sphota-vada. It remains to see on what
grounds Vacaspati rejects it.

“The particular sounds which manifest sphota,
are they' asks Vacaspati, “different from sphota or
non-different therefrom?” If non-different, then each
sound would manifest the meaning® and the remain-
ing sounds would be futile. If different, why the asso-
ciation of these sounds with the manifestation of that’
Verily, the cognition of the cow is not coloured by the
cognition of the pig! Such a question has little appli-
cation to Mandana’s doctrine. To him indeed sphota
is non-different from the sounds, as a whole from its
parts; and yet it is diflerent too, since the whole is
neither each part nor a mere aggregate of the parts.
The existence and functioning of such wholes can be
denied only by defective psychology.

But any such theory discredits the reality of the
parts, as partial and defective; they are treated as
illusory; they are put on a par with the illusory mani-
fold reflections of a single face in different media.
Where is the justification for discrediting the reality of
that whose cognition is unsublated? We do undoubt-
edly cognise individual letters. Why should we treat
these cognitions illusory? The obvious reply is that
not the existence ol these cognitions but their signi-
ficance is in question, just as in the case of the reflec-
tion. The reflection exist without doubt, but it is not
real. And sublation in this case consists not in that
presentation ceasing to be or giving place to another
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presentation, but in that presentation as such failling to
fulfil what is expected of it. If each cognition as an
independent part could by combination with other
such parts explain the whole, then it would be unsub-
lated; since, however, it fails of its purpose, since it
seems to fit in more naturally with a theory which
treats it not as producer but as manifester, it is in so
far forth sublated. The reflection is sublated not as
a reflection, but as the face; the letter-cognition is
sublated not as a letter-cognition but as an indepen-
dent productive constituent of meaning, The sublation
is by no means apparent on the surface and reveals
itself only on analysis. But so is it with all the major
issues of Advaita, bondage, difference, finitude. All
these impinge on the empirical consciousness with the
apparent weight of reality and are sublated only by
philosopbical analysis. And philosophical analysis, as
has been shown brilliantly by Mandana, reveals non-
difference to be real, difference being superimposed
thereon because of some extraneous adjunct.’

And here we came across a statement, extremely
surprising in an Advaitin, that it is non-difference
which is imposed because of some adjunct, on the
differents. Instances given are army, forest etc. Such
terms arc empirical designations for aggregates ol units
such as elephants, horsemen, infantry, chariots and so
on or teak, ebony, bamboo and so on. *“Nor with this
does the army or forest come to be known as a single
whole with the elephant ete., or campaka etc., as
parts.””  There 1s nothing to prevent the application
of the same reasoning even to concepts like tree, to all
universals in fact, with the startling conclusion that
this absolutist metaphysician is also a rank nominalist.
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The guestion is insistent “Why should the Advaitin
reverse his normal procedure here alone? Why should
he treat difference as real and non-difference as super-
imposed, while the very opposite holds good for him
asan ultimate metaphysical conclusion?” A likely reply
is that the reality of Brahman does not annul the em-
pirical reality of phenomena, and that what seems so
startling in Vécaspati is but the expression of an in-
telligible and legitimate desire *‘to preserve appear-
ances.” The different statements are both true; their
apparent contradiction is to be resolved by distingui-
shing their contents (visaya-vyavastha), Such a reply,
however, 1s far [rom satisfactory; for distinction of
content is possible as between enquiries on a par,’ not
as between a higher and a lower. The principles that
determines final truth cannot be different from, much
less opposed to, those which determine truth in a par-
ticular field. Much less is the possibility of contradic-
tion when the two enquiries have almost the same
sphere. The knowledge of the Word cannot run coun-
ter to the knowledge of the Real; for, is not all speech
contained in the Onkara, and has it not been said that
Om, the imperishable, is all this, the past, the present
and the future, as also what transcends all three
times?'” A distinction of the kind mentioned tends to
divorce Science from Philosophy and stultify both. If
the Real 1s the one, imperishable, partless whole mani-
fested in varying degrees in the world ol appearances,
this truth should be found to apply not in Metaphysics
alone, but in the spheres of the other Sciences as well,
so far as the limitations of their inquiry will allow.
And the Science of the Word i1s no exception.

Starting with the premise that the unity of the
word or sentence is due to an extrancous adjunct,
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Vicaspati proceeds to define this adjunct as “being the
content of a single cognition (eka-vijidna-visayati)” or
“being the cause of the cognition of a single thing
denoted (ekabhidheya-pratyaya-hetuta)” A natural
objection would be that the external adjunct would
not condition unless it be itsell cognised, and that the
cognition of such an adjunct depends on the cognition
of the word as single, reciprocal dependence being thus
involved. This consequence, however, Vicaspati
denies: *for, the knowledge of the relation (of sound
to sense) is not dependent on the determination of the
word; rather is it the cognition of the word dependent
on the former.””"" Dependence being thus one-sided,
there can be no question of reciprocal dependence,
But, we may ask, how is there the knowledge of the
relation? When we say that the relation of sound to
sense 15 known, do we not mean the relation of a word
to what it signifies? And can this be cognised without
the word being cognised as a word? Apparently it can
be, according to Vacaspati who says that rclation to
sense is understood 1n the case of those letters which
enter into a single memory-cognition. But this takes
us nowhere, for we are against the old difficulty in
another form: What is a single memory-cognition? [s
the unity of the memory determined by its momentari-
ness? Ifso, 1s this momentary cognition capable of
comprehending a plurality of letters within itself? If
not by its duration, then, by what other principle is
the unity determined? 1 I recall “Cow horse” in my
memory, is my cognition single or dual? So long as
it is recalled by me without involving any recognisable
double effort, should we not treat it as one? Shall we
be justified then in treating what is cognised as one
word? [t is true that there may be really a multipli-

7
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city of efforts though unrecognised. But on what
ground are we to infer this unrecognised multiplicity?
By what causes again are we to explain the need for
the multiplicity? Is there in the last resort any expla-
nation other than the unity of the word? Are we not
forced to say albeit against our will that the memory
is single because it is of a single word? And with this
we are led back to reciprocal dependence. The logical
difficulty is fundamental and to meet it we have but
alleged psychological facts couched in stilted if
cautious double negatives.”” When 4 pronounces a
word, we are told, and B is seen to react, the looker-
on C has a single memory comprehending the letters
pronounced by 4, asrelated to B's reaction. From B’s
reaction he infers apprehension of meaning by him,
which meaning C relates to the single memory he has;
because of this relation to sense the letters compre-
hended in the memory understood to be a word. The
psychology here presented is unfortunately too simple
to be true. Let us assume for the moment the general
validity of this behaviouristic explanation of language-
learning, Even then, what is it that 4 pronounces, a
word or sentence? I it is a sentence, 1.¢., a combina-
tion of words, then what is associated in C's mind with
B’s reaction and the inferred cognition of sense is this
combination, not a single word. How does C learn to
digcriminate the various words thereof? It may be
said that the words are distinguished by their occur-
rence in different contexts in conjunction with other
different words, that what is instrumental is a process
of addition and subtraction (dvipe and udvdapa). But
for any such process of addition and subtraction words
must first be apprehended as such. There 1s also the
difficulty on the other side that it words are appre-
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hended by discrimination from the wholes of which
they are parts, the principle of the sentence as a single
unit (pdkya-sphota) 1s admitted and this is more than
sufficient to content the Sphota-vadin. Let us then
say that in the simple process mentioned, what A
mentions is a word, not a sentence. How then can B
react? The very least that 8 must do 1s tonod or
show some other sign of comprehension, and this he
can do, not in respect ol a bare word-sense but only in
respect of that sense as related at least to the activity
of being. When B nods on hearing the word “cow’’,
he does so because he takes the word to mean *a cow
exists” or “‘that is a cow”, and this 15 the apprehension
which is inferred by €. If, on the contrary, there
were no such sense even by implication, B would not
react in any way and ( would have nothing to infer
or infer from. Nor may it be said that B's passivity is
itself the ground of inference; for, the passivity may
result from what ig¢ not a word or what is not appre-
hended as a word. B may not react to a man saying
“Coo” either because he does not take it to be a word
or because he does not know it is “Cow" pronounced
in the North ol England way. The behaviouristic
explanation, then, il it is to explain at all, must treat
the sentence as a unit; and that is to give away the
associationist case. And if it stops short of that unit,
the apprehension of the relation of word to sense
should necessarily depend on the apprehension ol the
word as such. The Prabhiakaras were consistent beha-
vioursists, maintaining as they did that words are
significant only as related to what is to be done.
Mandana improving on them insisted on the need for
words being understood in relation, but not necessarily
in relation to an act. Vicaspati, while not rejecting
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behaviourism outright, attempts to work it along with
associationism, an exceedingly unfortunate procedure,

The lead of Kumadrila was less worth following than
that of Mandana Misra."”

The psychology that sense is related to the letters
entering into a single memory is defective in yet
another way. Il it be true that Cowness is associated
with the three remembered letters *C, O, W?, that
sense should not be recalled except when all the three
letters are recalled.  But not infrequenily it happens
that we have a valid cognition of cowness when the
letters are defectively or incorrectly recalled. The
printer may print ‘Coe’, the speaker may pronounce
“Coo”, and yet we have a valid apprehension of cow.
The process is even more marked where a letter or
sound is omitted in writing or speaking.'* This 1s ex-
plicable because in learning we do not pass from ele-
ment to element, but apprehend the whole, filling up
gaps wherever they occur. It 1s not the fact of recall
that matters here, for that may be explained on the
ground of association by similarity or partial identity;
what does matter is that the sense recalled is the sense
intended, not one that is similiar or defective or erro-
Neous.

The Sphota-vadin’sdifficulty about sequence in the
single memory cognition is sought to be got over by
Vicaspati. In the memory itself, he says, the letters
have no sequences, being presented together; but me-
mory follows experience and conforms to it; and the
sequence in which the letters are experienced 1is
repeated in memory. This would appear to be sound
as far as it goes. The difficulty is that it does not go
far enough. Letters, it issaid, being eternal and perva-
sive, have no sequence belonging to them as such, What
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sequence there is is determined by something clse?
What is that something other if it is not the meaning or
purpose of the speaker, listener or reader? The letters
t,i and p are arranged in one way or the other,
according to the meaning we propose to express; in
other words, the sequence varies with the word, Exter-
nally looked at, the letters in sequence constitute the
word; for the psychologist, however, it is the word that
determines the sequence. Is the word existent or non-
existent prior to the letters apprehended in sequence?
Empirically speaking, I may shelve the question by
saying that though not present in my mind before I
learn the sequence, it is present in the mind of another
who instructs me; and thus, the process may be pushed
back indefinitely, there being no authority for postu-
lating the origin of language at any particular time. If,
however, this empirical indeterminism does not content
you and you press for metaphysical definiteness, it must
be said that the word both is and is not prior to the
apprehension of sequence. It is real, otherwise it could
not be manifested in the sequence; it is not existent,
otherwise there would be no need for manifestation.'
The solution of the problem isin line with the solution
of the problems of human knowledge and activity in
general, Knowledge is of the novel and yet not of the
non-existent. Activity realises a purpose which is real
yet not actual, This paradox is common to all aspects
of human nature, indeed to all appearance; the only
solution would seem to lie in taking these to be partial
and therefore defective and illusory appearances of
the Real thatis one and partless. And what applies
to the Real applies to the Word, for Onkara is all
speech and *“Om is Brahman, Om is all this”"
“Onkara alone is all this.”™"
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NOTES

I. Prominent among the points of resemblance are
the doctrine of Nescience as located in the Jiva, not Brah-
man, and the rejection of verbal testimony as of itsell a cause
of immediate knowledge. Instances of what one would in
these days call verbal plagiarism are abundant; but in the
days of palm leaves and instruction, such repetition should
have been regarded more as a compliment than otherwise.

2, See Verse 36 of the Sphotasiddhi (p. 261, University
of Madras edition) and the last three lines of the commen-
tary thereon,

3., Vedinta-Saira, 1, 1ui. 28,

4, Cf. the following from Woodworth, Contemporary
Schools of Psychology: **......... the job of psvchology is first to
analyse these complex processes into their elements, and
then to study how the elements are combined and the laws
of their combination. First identify the elements, and then
work up to larger and larger compounds, The Gestalt Psy-
chologists called this a brick and mortar psychology, with
emphasis on the brick, because the trouble was to find the
mortar. The mortar problem has been a serious one for the
associationists” (p. 101) ... “A form quality 1s a property
possessedd by a whole which is not possessed by any of the
parts making up the whole. A melody, for example, is made
up of the notes of the scale, butisnot present in these notes
taken singly but only when they are arranged in a certain
sequence or pattern’ (p. 102} ... A merc sum, or pure sum,
is one in which each item is independent of the others and
simply counts for ene in making up the sum. In arithmetic
we have pure sums [Mandana may not admit even this], but
they are abstract, In the concrete, it is not so easy to be
sure that an ageregate really consists of independent items”
(p. 103) ... “The Gestalt Psychologists hold that the, total
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process controls the brain response to the separate items of
stimulation™ (p. 112).

5. The very first sentence of the Bhdmati premises the
purposiveness of all activity and vet it is a pity that Vicas-
pati shows no true grasp of the psychology or metaphysics
of purpose: the lapse isall the more lamentable when he had
the benefit of such a shining light as Mandana.

6. Sphota, here rendered as meaning, is really the
cause of the ascertainment of meaning [(artha-'vasaya-pra-
savanimittam); but in the last resort this cause is the mean-
g itsell; hence the rendering adopted here, since 1t has the
merit of being more familiar and more sugzestive to students

of Western Psychology.

7. See the Braimasiddhi, Chapter 11, Part of the argu-
ment is re-stated briefly, almost in Mandana’s words, in the
Bivimaii on 1, 1, 4.

8. Tattvabindu, p. 11.

9. FK.p.inthe case of Astronomy and Biology.
10, Mindikya, L.
Ul.  Tattvabindu, p. 12.

12, See the Hhamati, p. 330 (Anantakrsna Sastrin’s
edition).

13. Kumarila’s view that the sentence-sense follows by
impiication from the word-sense is not necessary for Viaca-
spati’s system though adopted by him in the Tattvabindu and
less explicitly in the Bhimati,

14, The fact 1s not unknown to Advaitins. See {or
mstance the SiddbantaleSasavigraha, p. 303, Benares edition.
For the Gestalt view of learning as filling up gaps, see Wood-
worth, of. cit. pp. 116-117.
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15. The paradox is made much of in the Tativabindu,
p. 10, where it is said that according to the spheta-vida, “the
unreal helps the unreal.”

16, Taittiriyva Upanisad, 1, 8.

17. Chandogya Upanisad., 11, 23, 3. For an exposition of
Brahman as aksara in this sense, see the Brahmasiddh,
pp. 17-19.



LIBERATION — ITS NATURE AND ITS
MEANS IN ADVAITA

__*__

N. Veezhinathan

I. INTRODUCTION

The philosophy of Advaita, on its practical side,
holds that karma when performed without any desire
for its fruit paves the way for liberation through self-
realization. The role ol karma, therefore, centres round
the nature of liheration according to Advaita.

According to Advaita, one and the same Brahman
appears as Igvara, jiva and the world. Isvara always
realizes His identity with Brahman, and so He is ever
released, The world is an illusory appearance of
Brahman. Soitis only jiva who falsely identifying itsell
with  body-mind-complex undergoes transmigration
and strives after liberation. Jivais Brahman itsell ap-
pearing through the limiting adjunct — mind, which
is a product of avidyd. Brahman, reflected in or deli-
mited by avidyd and its product — mind, appears as
jiva and thus there results the mutual 1dentfication of
jiva with the qualities of mind like finitude, agency,
etc. Further there is the mutual identiication ol jiva
associated with mind and its qualities with sense-

8
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organs, body, etc. Sri Sankara in his commentary on
the Brahma-sittra says: ““As long as the jiva is associated
with the adjunct - mind, so long only is the jiva a jiva.
In reality, however, there is nothing like jiza-hood
apart from what is fancied to be such by reason of this
adjunct.” He proceeds to point out: “This relation of
Brahman with mind has but avidyd as its source, and
this avidyd cannot be removed by anything other than
the knowledge of the self. Hence this relation with
such a limiting adjunct as the mind does not cease so
long as the identity of jise with Brahman is not realiz-
ed”.® Avidyd, therefore, isthe source of all evils, and its
removal would necessarily bring about the removal of
the relation of mind and its qualities like finitude,
agency, etc. fiva, then, ceasasto be a jiva, as itis mani-
fest as Brahman in its true nature of absolute bliss and
consciousness. And the self which is thus free (rom
avidyd and which is unconditioned blissis liberation.
Liberation, therefore, is identical with Brahman-
Atman or the self and so it is ever existent and eter-
nal. Yet, since in order that there may be the mani-
festation of the sell in its true nature which is libera-
tion, the removal of avidyd is necessary, and since
the latter is effected by the knowledge of self, libera-
tion also is spoken of by courtesy as being attained.
And attainment is thus only figurative.

The concept of liberation thus has a vital bearing
upon the removal of avidyd. Avidyd could be removed
only by the direct knowledge of its content (visaya) of

avidyd and hence its direct knowledge would necessari-
ly remove avidya.

The mental state which arises from the Upanisadic
texts in the form of the self and which is inspired by
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the reflection of the self in it is termed the direct know-
ledge of the self. The seif as such cannot dispel avidyd;
it is its witness. But when reflected in the mental state
arising from the Upanisads, it removes avidyd, just as
the rays of the sun normally illuminating the grass burn
the very grass when reflected through a lense.’

The view that avidyd is removed by the direct
knowledge of the self is based upon §ruti and Srutartha-
patti. These two are valid proofs, and hence there is
no reason that would disprove the above view.

(i) Sruti: The Upanisadic passages affirm that
the direct knowledge of the self removes avidyi. We
may cite two passages in this connection. The passage
“QOnly by realizing the sell, one overcomes mriyu
(avidyd),””* and the passage, “One who has the direct
knowledge of the sell (A¢man) overcomes Soka (avidya),'™
state that the direct knowledge of the self’ 1s what an-
nihilates avidyd.

(ii) Srutarthdapatti: This is postulating something
to account for what apparently clashes with the im-
port of a sentence. The Upanigadic text’, “One who
realizes the self (Brahman) remains as the sell (Brah-
man),”’ states the direct knowledge of the seli leads to
the manifestation of the self in its true nature which is
liberation. The manifestation of the sell in its true
nature would be impossible unless there is the removal
of avidya which veils it.  The Sruti text “The sell is
veiled by apidya’" and the Gitd text “The true nature
of the individual souls, that is, the sell is veiled by
avidya and hence the individual souls experience
phenomenal existence™* convey that azidyd veils the
true nature of the self. Hence the above Upanigadic
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text ‘one who realizes the self remains as the self” which
states that the direct knowledge or realization of the
self’ leads to the manifestation of the sell implies the
removal ol avidya by the direct knowledge of the self.

The direct knowledge of the sell is opposed to
avidyd, and hence it dispels avidyd by its mere rise.
But there remains avidyi-leSe or avidyd-samskira which
accounts {or the continuance of the physical body in
the case of one who has attained the direct knowledge
of the sell.  This state 1s known as jivanmukti. And
after the removal of avidyale$a, the so-called jiza re-
mains as the self’ which is purc consciousness and
absoclute bliss and which is liberation.

To sum up this part of the discussion: the self
which 18 non-dual bliss and consciousness is liberation
when it is free from apidyd; and, it becomes free from
avidy@ when the latter is removed by the direct know-
ledge of the self. Knowledge of the selfl is, therefore,
the sole means of liberation.

II. KARMA, NOT THE DIRECT MEANS OF
LIBERATION

We must now consider whether karma is efficacious
in bringing about liberation. This, however, requires
the discussion regarding the fundamental distinction
between karma and jitdina — the distinction which is
essential for the doctrine of Advaita. Karma and jidna
differ in two ways both as regards their nature and
their fruits. In the first place, karma is of the nature
of action, and it can be either performed or not per-
formed, or performed otherwise. It depends upon
Vedic injunctions or on the choice of man; jidina, on
the other hand, is the result of means of knowledge.
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Means of knowledge relate to things that are existent.
So jidna cannot be made, or not made, or made other-
wise according to the choice of a man, but depends
upon the nature of the thing in itself, and is thus
always one and the same. In the second place, the
fruit of karma is of the nature ol happiness or misery to
be achieved, and it admits of various degree or stages;
these stages are the worlds of the upper, the inter-
mediate and the nether worlds and the [orms of life
therein, But the ruit of jAana is the inner sell identi-
cal with the supreme sell — the only partless ultimate
which is real, consciousness, and bliss. It must be
noted here that it is only by courtesy it is said that the
fruit of jfidna is the inner self. Really the fruit of
jidna is only the removal of avidyd; and when avidyd
is remnoved, the inner self manifests in its true nature.
The nature of the self is summed up by Sri Sankara
thus:

“Jt is the absolute reality, immutable, eternal,
omnipresent as ctheric space, free from all modifica-
tions, absolutely self-sufficient, not composed of parts,
and self-luminous in its nature,”™

The sell of this nature when freed from avidya is
liberation; and it cannot be on any account, the [ruit
of karma. For, as we have said, the fruit of karma
admits of various degress, while the sell is the same
always. Further, the fruits of karma are classified"
by Sri Sankara into four divisions; (i) effected (uf-
padyaj, (i) attained (@pya), (iii) ceremonially purified
(sasuskdrya), and (iv) modified (vikd@rya). If it is admitt-
ed that liberation identical with the self’ is the fruit of
karma, then the sell must be admitted to be either effec-
ted, or obtained, or ceremonially purified or modified.



62 THE VOICE OF SANKARA

None of these holds good in the case of the self
which is identical with liberation.

It cannot be regarded as effected or modified.
For, if these positions be admitted, then the non-per-
manence of moksa would certainly follow. Inordinary
experience, we find sour milk and the like which are
modifications, and jars and the like which are effects
to be non-eternal.’’

Nor can liberation identical with the self be re-
garded as a thing to be obtained; for, being one’s self,
it is not something to be attained by one. FEven if it
18 held to be different from one’s self, still it would not
be something to be obtained; for, as it is pervasive like
etheric space, 1t must be understood to be ever present
to everyone 1n ifs essential nature.'*

Nor can liberation identical with the self be re-
garded as ceremonially purified, and therefore as
depending on activity; for, ceremonial purification to
an object is the result of addition of some excellence
to, or removal of some blemish from that object. It
cannot happen in the case of liberation through addi-
tion of excellence; for liberation identical with the self
is absolute perfection and needs nothing to be added
to it to make it more perfect; nor can it happen
through removal of some blemish, for, liberation is
identical with the eternally pure self.”

It follows from this that liberation which is iden-
tical with the self cannot be brought about directly by
karma, and so we have to exclude karma as direct means
of liberation.

The Purva-mimamsa school, however, asserts that
it is only kerma and not the knowledge of the self that
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is the sole means of liberation. This schools holds that
the association of jiva with the body-mind complex
constitutes bondage and to remain in its pure nature
by being dissociated from the body-mind complex
constitutes liberation. So what is to be achieved is only
dissociation from body-mind complex; and it is possi-
ble by performance of karma alene.'

How karma alone 1s efficacious in bringing about
liberation is explained thus by the Parva-mimamsa
school: the causes of embodiment, that is, birth are
merit and demerit. Of these, the [ormer arises by
performance of meritorious deeds, and the latter by
committing interdicted actions and by non-perfor-
mance of obligatory and occasional rites. If one
succeeds 1 avoiding both merit and demerit, there-
after one will not be born. In order to avoid merit
and demerit one must refrain from resorting to optional
and prohibited rites. One should perform obligatory
and occasional duties In order to avoid the sin of
omission that would occur by their non-performance,
The present body is caused by all the merits and
demerits accumulated in the earlier births, and these
will be exhausted by experiencing their fruits in the
present life itself. Thus when the present body falls
there 18 no fresh merit, because one has not performed
optional deeds; no fresh demerit, because one has
neither committed any interdicted action nor has re-
frained from the performance of obligatory and occa-
sional duties. And all the merits and demerits are
exhausted in the present life itself. Since there will be
no cause for seizing another body for the jiva when
the present body falls off, the jiza remains in its pure
nature by being dissociated from body-mind complex;
and, this constitutes liberation. When the liberation
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could be attained through karma this way, the Piirva-

mimamsa school does not find the need for the know-
ledge of the self.”

Sri Sankara in his commentary on the Taittiriyo-
panisad and Suresvara in his Naiskarmyasiddhi refute
the above contention of the Parva-mimamsa school.
The present body is caused not by all the merits and
demerits that are accumulated in the past but by cer-
tain merits and demerits only; for, it is not reasonable
to hold that merits and demerits which bring forth
different fruits like birth in heaven, or in hell, or as a
human being give forth only one birth. So only a
portion of the accumulated merits and demerits gives
rise to the present body. The remaining accumulated
merits and demerits would definitely give forth diffe-
rent bodies in future. It might be said that the remain-
ing accumulated merits and demerits would be annihi-
lated by the performance of obligatory and occasional
rites. But it is wrong because such a performance may
annihilate only the accumulated demerits and not the
accumulated merits. The accumulated merits could
be exhausted either by experiencing their fruits or by
the knowledge of the self. Experience of the fruits of
accumulated merits would be possible only in several
births and not in one birth. All accumulated demerits
also cannot be removed by performance of obligatory
and occasional duties. They could be removed either
by experiencing their fruits which would require seve-
ral births or by the knowledge of the sell. In the
meantime, one would be accumulating fresh merits
and demerits, So the annihilation of all merits and
demerits by performance of obligatory and occasional
duties alone is not possible. As a consequence of this
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there cannot be any dissociation between the jiza on
one hand and the body-mind complex on the other,
The important result of this argument is that liberation
— the state of the self being freed from the association
of body-mind complex is not possible through karma
alone.'

Sr1 Sankara and Suresvara further refer'” to the
viewpoint of the Plirva-mimamsa school according to
which knowledge of the self may be admitted to be the
means of liberation not independently, but as associat-
ed with the performance of karmas. This view is held
on the ground that the [§dvdsya" text “one who knows
that karma (avidyd) and jiiana (vidyd) areto be perform-
ed by one and the same person, overcomes death by
karmaand attains immortality by jiidna,’” speaks of the
combination of kerma and jhana” They further hold
that this combination of karma and jiana admits of
three interpretations which are as follows: (1) karma is
primary and jAdna is its auxiliary: (i1} both kerma and
jidna are primary and have equal status; and (iii) jidna
is primary and karma is its auxihary. Of these, the first
interpretation is based upon the Gitd text”* “Janaka
and others (who possessed the knowledge of the self)
attained liberation (samsiddhi) by performing karma
only.” The second one is based upon the text, **jiidna
and karma are the means of self-realisation.” The
third one is based upon the text “One who knows the
self attains the supreme human end.”**

Sri Sankara critically examines these views and
proves them to be unsound; and, we shall set forth Sri
Sankara’s arguments against the three views succes-
sively:

9
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(1) Karma is Primary and Jhana is Auxiliary

It is admitted by the [ollowers of the Purva-
mimamsa school, that the knowledge of the sell is
subsidiary to karma on the basis of the text which states
that “One’s own branch of Veda should be studied®.
Here the study of Veda has for 1ts purpose the know-
ledge of the sense of the Veda. One who knows the
sense of the Veda s entitled to perform karma. Here
the expression ‘the sense of the Veda’ signifies the sense
of the Upanigsads, namely, the seli. Thus the know-
ledge of the self is subsidiary to the performance of
karma.

Moreover, the texts such as “one who knows the
knowledge of the sense of the Veda performs sacrifices
and assists others in performing them” state that the
knowledge of the sell which comes under the know-
ledge of the sense of the Veda is subsidiary to the per-
formance of sacrifice. The smrii text “Perlormance of
sacrifice presupposes the knowledge of the sense of the
Veda’ also substantiates the above view.** When it
1s thus established that the knowled ge of the self, that
is, the knowledge of the sense of the Upanisads also is
subsidiary to the performance of karma, then it comes
to this that the entire Veda has for its purport the
performance of karma only. And it is with this in view
that Jaimini has said’' that the entire Veda has per-
formance of karma as its import. And, the texts which
do not prescribe any karma like the text which conveys
the nature of the sell are to be treated as eulogistic in
character. That is, they become valid by becoming
one with the mjunctive text through praising the agent
of karma, that is, the sell. From this it lollows that
knowledge of the self alone cannot be the means of
liberation but only as associated with karma.
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Sri Sankara points out that the view set forth in
the forcgoing paragraph is wrong. He states that the
text “One must study one’s own branch of the Veda”,
only means that one must Jearn by rote the Veda
including the Upanigads. Later since one cannot per-
form kaerma without the knowledge ol the sense of the
injunctive texts which prescribe the sacrifices along
with the medus operandi, those injunctive texts them-
selves presumptively imply the enquiry into the Parpa-
mimamsa-siiras or faimini-sutras, Thus since the text
“One's own branch of Veda must be studied™ does not
relate to the knowledge ol the sense of the Upanisads,
that is, the self, the knowledge of the seli’ is not
subsidiary to karma.

It has been said: in the text “One who knows the
knowledge of the sense of the Veda performs sacrifices
and assists others in performing them,™ the expression
“the sense of the Veda' convevs the sense of the
Upanisads, namely, the sell also. So knowledge of the
self is subsidiary to the perlormance of karma. This
contention also is wrong; it is because the expression
‘one who knows the sense ol the Veda' stands for ‘one
who has the knowledge of the several factors relating
to the ritual’ and not for the knowledge of the self;
for, the knowledge ol the self and the performance of
karma are diametrically opposed to each other, and,
this we shall explain later. On this ground we have to
conclude that the Jaimini-sutra referred to above re-
lates only to the ritualistic section of the Veda. This
means that when Jaimini states that the entire Veda
has karma as its import, we have to understand by the
expression “entire Veda” only the ritualistic section of
the Veda and not the Upanigads. So the knowledge
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of the sense of the Upanigads, namely, the self is not
subsidiary to the performance of karma.

Even admitting that the knowledge of the self is
subsidiary to the performance of karma, yet the view
that karma is primary and being aided by jiana it is
the means to liberation is wrong; for, liberation being
eternal cannot be the result of karma; whichever is the
result of karma, is found te be non-eternal. It might
be argued that liberation although effected by karma
may yet be eternal on the strength of the latter’s asso-
ciation with jiidgna. This position is explained on the
analogy of poison which by itsell’ leads one to death
but cures some diseases when ceremonially purified by
sacred formulas. In the same way, an effect produced
by karma aided by jidna can be eternal.

This view does not hold good. It 13 admitted that
there may arise an effect altogether new from a cause
when it is associated with auxiliary causes. But this
cannot be extended to the case of karma as giving rise
to an altogether new effect, namely, liberation as eter-
nzal by being associated with the auvuxiliary cause,
namely, the knowledge of the self. To say that libera-
tion is effected by karma and yet it is eternal is a con-
tradiction in terms.

It may be said that on the strength of the text of
Nirdlambopanisad *He does not return to the cyclic
existence™ it would be mamntained that hberaton
although an effect 18 yet eternal. This view 15 wrong,
because the Upanisadic texts only make known an
existent thing and are not productive factors. Even
hundreds of Upanisadic texts cannot produce an eter-
nal thing or cannot make a produced thing eternal.
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So the view that karma aided by the knowledge of the
sel{ is the means of liberation is wrong.* The Gitd text
cited in favour of this view means that Janaka and
others attained purity of heart (samsiddhi) by perfor-
mance of karma.

(i) Both Karma and Fidna are Primary

This view, namely, that both karma and jiidna are
primary and they give rise to liberation is wrong on
the ground that what is produced by karma cannot be
eternal. Moreover, karma and jiidna are diametrically
opposed to each other. Performance of karma would
be possible only when there is the knowledge of differ-
ence among the deities to whom offerings are made, the
agent who makes the offerings, and the instruments
for making the offering. But the knowledge of the self,
by its mere rise, annihilates all knowledge of duality.
Moreover it has for its content — the self which is not
an agent and experient. Karma, on the other hand,
requires an agent who is the experient of the result of
karma. In view ol this conflicting nature between
karma and jfidna, both cannot stand together. There-
fore there arises no question of their being the means of
self-liberation.” The text “Karma and jldna are the
means of realisation” means only karma-samucecaya.

(i) Fhiana is Primary and Karma is Secondary

The argument set forth against the second view
exactly applies with reference to this view also. So
we have to conclude that this view 1s wrong.

The Upanigadic text “One who knows the self
attains the supreme human end" states that the know-
ledge ol the self by itself is the means of liberation.
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So far we have said that neither karma, nor Larma
and jAdna could be the means of liberation. The
purvapaksin has said that the [$dvispa text® speaks of
the combination of kerma and jAana. It is not so. That
text simply means the combination of karma and upd-
sand on the conditioned Brahman, and not karma and
jiidna. ¥From what has been said, it would have become
clear that neither Aarma nor karmae associated with
jAdnais the means of liberation. It is only jiidna — the
direct knowledge of the self, the mental state arising
from the Upanigsads—that annihilates apidya by its mere
rise. The supreme self shines then in its true nature of
absolute bliss, and this is liberation.

Not all the Vedadntins admit that jidna alone is
the means of liberation. They admit that 1t 1s indis-
pensable; vyet, it should be combined with karma to
attain moksa. It is the combination of jfdna and karma
for this purpose that is known as samuccaya. There were
two Vedantins who held this view. One was Brahma-
datta, and another, Mandana.

Suresvara in his Naiskarmya-siddhi refers to the
views ol these two authors and briefly refutes them.
Brahmadatta holds that the Upanigsads like the rituali-
stic section of the Veda, are injunctive in character.
The injunction, however, is not about ritual but about
meditation which is referred to as prasankhydna, bhavana
or updsand. The central teaching of the Upanigads is
to be had from the Brhadaranyaka texts like “dtmetyeva
updsita’" which enjoins the meditation upon the self.
The major texts of the Upanisads are subsidiary to the
injunctive texts mentioned above. They are subsidi-
ary in the sense that they signify the self which 1s the
content of meditation. Thus it is not the knowledge
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of the sell that arises [rom the major texts that leads
to liberation but only the meditation upon the self.
Now according to the yathd-kratu-nydya the aspirant
who has the mediate knowledge of a particular deity
capn transform that knowledge into an immediate one
by persistent meditation upon that deity. Moreover
the aspirant would become united with the deity after
the fall of his body provided he continues the medita-
tion till the end of his Iife.  Brahmadatta argues that
in the case of moksa, Brahman is the goal to be reached
and continued meditation upon its true nature known
mediarely from the major texts of the Upanisads will
help the aspirant to have the direct knowledge of
Braliman and finally, that 13, after the fall of the
physical body to become merged in it.

The above is the theory of meksa according to
Brahmadatta. Knowledge of'the sell arising from the
Upanigads and liberation are not simultaneous as in
the school of Advaita. There 138 an interval between
the rise of the knowledge of the self and the attainment
of liberation.  And in this period, the aspirant con-
tinues to be in the realm ol avidyd and so he is not free
from obligation to perform his allotted karmas. The
non-performance of the latter would lead tosin, which
in its turn would lead to fresh bondage. So the as-
pirant has to perform his karmas even after attaining
the knowledge of the self in order to attain libera-

tion"

Mandana’s view is similar to that of Brahmadatta,
But it differs in one important respect. While Brah-
madatta holds that it is prasaiikhyana that leads to
liberation, Mandana holds that it is the direct know-
ledge of the self that leads to liberation. He argues that
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the Upanigadic texts also, being in the form of words,
could give rise to the knowledge of only what is related
and mediate. But, since Brahman is supra-relational
and immediate, the knowledge arising from the Upani-
gads must be transformed into immediate one referring
to the supra-relational entity, that is the self, And it
is prasankhyana or bhdvand or updsand that would bring
about such a transformation. It followsfrom this that
the knowledge of the self is followed up by prasan-
khyana and only after this actual liberation results.
Thus as in the view of Brahmadatta, according to this
view also, there is an interval between the rise of the
knowledge of the self and attainment of liberation.

In this interval, the aspirant is in empirical exis-
tence and so the obligation to perform karma remains.”
Thus according to both Brahmadatta and Mandana,
there is no stage in a man's life where karma could be
dispensed with.

Surevsara refutes these views in his Naiskarmya-
siddhi. He says that Prasankhyira (which can be
referred to as nididhydsana) is only helpful to remove
certain impediments that stand in the way of the rise
of the direct knowledge of the self. Thus the function
assigned to Prasankhyana by both Brahmadatta and
Mandana is wrong. Moreover, Mandana’s view that
the Upanigadic texts could give rise only to a mediate
knowledge of the sell is not accepted by all Advaitins.
According to them, the gquestion whether a sentence
gives rise to mediate knowledge or immediate one
and whether it refers to the related entity or a supra-
relational one depends upon the object signified. In
the present case the sell is immediate and non-rela
tional and so the Upanisadic texts would definitely
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give rise to the immediate knowledge of the self
provided there are no impediments.  This knowledge
would immediately annihilate avidpd and the one
would be freed from semsdra immediately. Since the
state ol samsdra does not cantinue after the rise of the
knowledge of the self, the obligation to perform karma
also does not exist. So the contention that the know-
ledge of the self in combination with karma leads to
liberation should be discarded,

It may be added here that Vacaspatimisa holds
that the Upanisadic texts give rise only to the mediate
knowledge of the self, and it is only by pursuing
nididhydsana, there arises the immediate knowledge of
self from mind. This leads to liberation through the
removal of avidyd. It may be argued that according to
Vacaspatimisra’s view also there is an interval between
the acquisition of the knowledge of the self and libera-
tion; and in this interval the obligation to perform

karma remains. Thus there is the combination of
jidnae and karma.

The above contention is wrong; for Vacaspati-
misra holds that performance of karma leads to what
is known as ‘cleansing of heart” which gives rise to
intense desire for liberation. On the basis of Upani-
gadic text, he advocates the view of karma-sannydsa
after one gets purity of heart by performance of karma.
Mareover, by the mediate knowledge of the self also,
one becomes convinced that one is not an agent and
enjoyer and so one cannot perform karma at this stage
which involves the notion that one is an agent and
enjoyer. So there arises no question of the obligation
to perform karma after the rise of the mediate know-
ledge of the self from the Upanisadic texts,

10
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Adhering for the moment to the stand-points of
Brahmadatta and Mandana, we may say that persis-
tent meditation upon the nature of the selfl would be
possible only when one is free {rom the obligation to
perform karma. If not, the meditation would not be
continuous. It must be noted here that neither
Mandana nor Brahmadatia holds the view that the
immediate knowledge of the sell leads to liberation in
association with karma. Mandana holds this much
only that before the rise of the immediate knowledge of
the sell’ from prasankhydina, there is the combination of
mediate knowledge of the self and kaerma. Brahma-
datta, on the other hand, holds that before actual
liberation results from grasankhydina there is the combi-
nation of the mediate knowledge of the self and the
performance of karma. These two views are proved

to be unsound. Seo, jidna alone is the means of
liberation.
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FROM VAIRAGYASATAKA

AFATd F0f offaa @@l agd wiF
TEAE qE] A AW ASATEAA: |
oY satafEmg et Balfaeta
A e Taea dted ga: sivEmE |

The life of a man is limited to a hundred years;
hall of it passes away in the night; of the remaining
half, one-half made up of its first and last one~fourths
is occupied by youth and old age. The remainder is;
passed in servitude etc, accompained by disease and
grief for the separation (of relations). Whence can
there be any happiness for mortals in worldly life
which is even more unsteady than a wave? (M, R,

Kale, The WNiti-and Vairdgyasatakas of Bhartrhari,
Motilal Banarsidas, Delhi, 1971).

The Vairdgyasataka (50) of Bhartrhari
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[ 419 - 420 ]

Therefore, according to Jfianaghanapada siksin
is different from both jize and God. The author of
the Tattvafuddhi, viz. Jiidnaghanapida establishes the
status ol séksin for explaining the experience of happi-
ness, etc, of the jiza. This is found in the sixth section
of the Brhadaranyaka Up. under “tadyatha...” { 4.3.18).

[ 421 ]

The term ‘prajia’ (i) which is different from
‘purusa’ that refers to jiza, and (ii) which is used in the
instrumental case, denotes the supreme Brahman.

[ 422 ]

Sdksin is different from the jiva. It is the witness
of the expericnce of the two states of susupti and ut-
kranti. This is spoken of in the remaining part of the
text, *sa va esa...”” (Brhadiranyaka, 4. 13. 17)

[ 423 ]

It is erroneous to interpret saksin in the above text
as refering to the ruler of bhita and as havinglordship.
As the context is the exposition of jheya-brahman
(Brahman as that which 1s knowledge), the entire ex-
planation of s@ksin is nothing but laudatory (arthavida)

[ 424 - 425]

T'his explanation of the saksir is based on (i) the
Brhadiranyakopanisad (4. 3. 15-34) and (ii) the adhi-
karana of susupti-utkrinti of the Brahmastutra (1.3.42-43).
Thus the author of the Tattvasuddhi, viz. Jianaghana-
pada has these authorities for his view on siksin.
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On the proof of God’s Omniscience, Jianaghanapida differs
Srom the view of Prakatdrihakira

[ 426 |

Prakatarthakara establishes the omniscience of
God, only through the writis which are verily full of
mayad.

| 427 - 429 ab ]

Jiidnaghanapdda holds the following view. With
regard to the omniscience of God, in respect of the
cognition of present objects, there is pratyaksa-mayd-
priti; in respect of past objects, there is smr#i; and
with regard to objects in future, there is anumiti, Thus
the vréti of mayi in the above instances is nothing but
an adjunct of mdyi. Thus far, the basis of the two
views remains the same. But, Jidnaghanapada holds
as follows, in addition to the above tenets.

[ 429 cd - 431 ab ]

All perceptual cognition has for its object what
exists at present. Similarly, to speak of the knowledge
belonging to God, one must posit mayd as the adjunct.
God has the immediate knowledge of present objects
through mayd; but in respect of past and future
objects, He has mediate knowledge through mdyd. So
He does not have immediate perception through mayd
in respect of all objects.

[ 431 cd - 433 ]

The Vedanta texts, on the whole, have their pur-
port in the non-dual Brahman alone; further, they
conclude that the world, which is an appearance, is
nothing but illusory. The above conclusion, it may
be doubted, is contrary to the perception of pot, etc.
and their existence, in the form of ‘san-ghatah’ (the pot
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is sat), etc. The author of Tativasuddhi (Jidnaghana-
pada) clarifies the doubt in the following way.

The Perception, ‘san-ghatak’, has Brahman alone as ifs

object
[ 434 - 436 ab ]

Neither pot nor its existence is the object of percep-
tion. But Brahman alone, which is pure sat, is the
object of perception. Perception comprehends exist-
ence which is invariably present in pot, ete. as their
locus alone. Consequently, even perception establishes
only Brahman as ‘sai’.

[ 436 cd - 437 |

It it is said that the indriye (sense organ) is the
basis of the apprehension of locus, through presenting
the presence or absence of the thing, it is not so; for,
the function of the sense organ terminates as it leads
one to the locus. To explain: it 1s similar to the ap-
prehension of idam-amsa (the knowledge of “this’) in the
case of the illusory cognition, *This is silver’ in respect

of a shell (Sukti).

[ 438 - 441 ]
Therefore, perception is not contradictory to the
conclusion, ‘Brahman alone is sa'. “There is no con-

tradiction to the reality of Brahman in all the three
periods of time. In the same way, all objects are
invariably related to the supreme Reality. Further,
Reality is one only. Therefore the effect is nondiffe-
rent from its cause.” — this is what Sr1 Safikara has said
in his Bkdsya on the sitra “saitvicea .." (BS. 2. 1. 16).
So, I hold that this passage of Sri Sankara's Bhigya
forms the source of the contention of Jhidnaghana-
pada.

(to be continued)
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Now, the inquiry intothe nature of mdyd is
undertaken after establishing it through definition
and authority. Thus, it has been said that prakrti, in-
deed, is located in the self-luminous Self which is real,
consciousness, bliss, and non-dual, and is in the state
of equilibrium composed of the triple gunas of sattva,
rajas, and {amas. It is spoken in two waysas mdypd and
avidyd in respect of the pure and impure aspects of its
sattva-guna. It has been stated by the sage Vidyaranya:
“Prakrti is that in which there is the reflection of
Brahman, that is pure consciousness and bliss, and is
composed of sattva, rajes, and tamas” (Paficadasi, 1,
15). Sarvajhidtman has stated that *“ignorance is the

veil (of consciousness) and mayd conceals conscicusness”
(Sanksepafiriraka, 111, 108),

Here, the consciousness reflected in, or delimited
by, mdyd is referred to by the word “ifpara”. The
consciousness reflected in, or delimited by, avidyd is
referred to by the word “jipa”. This is the distinction
accepted by those who advocate the theory of one jiza.
But the theory of many jivas is formulated by accept-
ing the upddhi of manifold internal organs which are
the products of avidyd. Here also, the plurality of the
upddhi is iguratively applied to consciousness; but there
is no plurality in consciousness per se. That which is
the cause of the appearance of jiva and ifpara carrries
the reflection of the impartite consciousness or is that
which delimitsit. This is the source of the theory which
speaks ol iSvara and jiva as the original and the reflec-
tion respectively, or as that which is delimited and that
which delimits. The two theories have been explained
by the examples of the sun and the ether. In respect
of these two theories there is the support of the sitras
of Vyasa: “So, examples like the images of the sun, etc,
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are also there (in respect of Brahman)™ (BS. I11, ii, 18)
and *On account of Brahman being inside (its adjun-
¢ts), it appears to participate in their increase and
decrease. On account of this similarity in the two
cases (mentioned in sittra 18) it is thus (i.e. the compa-
rison is not defective)” (BS. 111, ii, 20). It has also been
stated in the Paficadas$i (VI, 236): “Mayd is said to be
the desire-fulfilling cow. Jiva and isvara are its two
calves. Drink as much as you like milk of duality. But
the truth is non-duality alone.” Since it has been stated
in the $ruti texts, “Those who followed after meditation
and contemplation saw the self-power of the Divine
hidden in its own qualities’” and *His higher power is
revealed to be various, indeed. The working of his
intelligence and strength is inherent in him” (Svetisva-
tara, 1, 3; VI, 8) that mayd is the power of Brahman-
Atman, no one by any means can comprehend its
nature. It has to be inferred by knowing the variegated
world of effects. Indeed, no one in the world is able to
know the power of burning, ete., inherent in fire, etc.
in the absence of grass, etc., which are burnt, by seeing
carlier fire, etc., separately. This (mayd) is not non-real,
because itis sublated along with its effects as evidenced
by S$ruti textssuch as “There is nothing whatsoever
here™, “Not this, not this,” and also by the experience
of the man of wisdom. There is the well-known prin-
ciple, viz., that which is non-real can never be seen and
that which is real can never suffer sublation. Nor can
it be both real and non-real because of contradiction.
Its nature cannot be determined even as having
parts or without parts, etc. Thus, it cannot be with
parts, for in that case it must be open to perception.
Nor can it be without parts, for in that case it cannot
be the material cause of the world. It cannot also be
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with and without parts because of contradiction.
Therefore, it should be known that mdyd has no
existence (or reality) of its own. Its existence belongs
to Brahman alone, and is not of its own. All this has
been stated by the learned as follows: “This power
(of Brahman), like the power of fire, has no existence
of its own (independent of Brahman) and is inferred
from its effect. Before the appearance of the effect,
the power inherent in a thing is not (directly) known
by anyone anywhere, The power of a substance is
not the substance itself, as, for example, the power to
burn is not the fireitself. If power is something other
than Brahman, then define its nature’” (Paficadasi, 11,
47-48). Since it is not real, it should be understood
without any doubt that maya does not jeopardize the
standpoint of Advaita of the Upanisads. In this connec-
tion the preceptor Vidyaranya says: ‘““That 1 why
miyd is not reckoned as a second entity like no-
thingness. In our daily life too, an able man and his
ahility are not considered two, but one.”” (Paficadasi.
I1, 51) “Here, power is considered to be independent
of its substratum. Before creation, no effects of power
existed. What, then, is the reason for assuming a
second entity?” (I1, 53) “Mdya is looked upon in three
waysas non-real by scripture, as indescribable from
the standpoint of reasoning, and as real by the common
people.”™ (VI, 130).

This power of the supreme Lord called mdyd
which is distinguished in two ways as concealment and
projection, first of all conceals the reality and then
projects something else therein alone. Thus, what are
we to do with this mdyd which remains incorrigible,
though it deserves to be severely dealt with? It has
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been said in the Sanksepa$dariraka (1, 20): “Ajidna
possesses the twolold power — concealment and delu-
sion;"" and also, “Having concealed the self-luminous
Self, it projects jiva, I$para, and the world, which are
illusory.” Not this much alone: see the description of
its lil4 in the Pajicadasi: *Mdiya shows the appearance
and disappearance (in waking and sleep respectively)
of the world, just as by unrolling and rolling a picture
on a canvas it 18 manifested and withdrawn. Miya is
dependent, for in the absence of cognition the effects
of maya cannot be experienced.  Again, it is indepen-
dent too, for it can make the unattached Self appear
to be attached.” (VI, 131-132) #This power does not
exist in the whole Brahman, but only in a part of it.
Earth's power of producing pot is not seen in all earth,
but only in a portion of it, f.e. in earth mixed with
water™ (1I, 54). Suresvara too has stated as follows
(Naiskarmyasiddhi, 11, 51; 111, 111; I, 101-102): “Even
though there is no second entity, this (jiva) deceives
itself by imagining what does not exist, like the father
of Somasarman.”” *“Oh, no one is beyond the impu-
dence of avidya. Disregarding pramdna and the reality,
it exists as il it were the supreme Self.” Just as the move-
ment of clouds is superimposed on the moon due to delu-
sion, even so the qualities of the intellect such as plea-
sure are thought of (as inherent) in the Self. Just asan
ignorant man ascribes the burning nature of the fire to
the (red-hot) iron, even so consciousness which belongs
to the self 1s ascribed to the agent (i.e. the internal
organ) due to delusion.” Sruti itself which says that
Brahman is devoid of parts, e.g. “Brahman is without
stain and without parts” (Mundaka, 11, ii, 10), also says
that it has parts; il so, what is it we could do in respect of
the reality which is beyond the scope of the sense organs
13
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excepting to take refuge in the distinction between
vidyd and avidyd. Inthe following $ruti texts, Brahman
has been described as having parts: “All mortal beings
are only a fourth part of Him. The three other parts
are immortal and in heaven;” “He encompasses the
earth in all directions and transcends it beyond a span.”
(See Purusasitkia). Also remember the ¢mrii texts such
as the following: “Whatever being is glorious, pros-
perous, or strong, you know that to be a manifesta-
tion of a part of my splendour.” (BG, X, 41). “Encom-
passing this entire world by a fragment ol my power,
do 1 abide eternally.” (BG, X, 42) “An eternal part of
myself alone has become the jive in the world of living
beings.” (BG, XV, 7) Also, recall the Vydsa-stira
(IV,iv, 19): “And (there is a lorm of the supreme
Lord) which is beyond all created things, because
scripture declares (His) existence (in a twofold form).”

What has been stated so far should not frighten
the Advaitins, for the purport of the §rufz texts has been
brought out by Vidyaranya himself in the following
way: “Srati the well-wisher ol the questioner, being
asked whether mdyi pervades the whole or a part of
Brahman, speaks of the partless as having parisin order
to explain the non-dual nature of Brahman, by means
of illustrations.” (Paficadasi, 11, 58) “QObjections are
raised and answered from the standpoint of duality,
From the standpoint of non-duality, neither questions
nor answers are possible.”” (II, 39) “The opponent
may raise such questions as: ‘How could there be ignor-
ance in the self-luminous consciousness? And without
it how could there be obscuration?’” Such arguments
are falsified by one's experience.” (VI, 28) It ove clis-
believes one’s own experience, and since reasoning 18
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not final, how can one know the truth of anything by
mere reasoning?’ (VI, 29) “(Doubt:) The logicians have
assumed the truth of this theory without any proof.
(Reply:) We assume it on the ground of Sruti, experi-
ence and reasoning: then, why should it be improper?”
(VI, 56) 1t makes the impossible look possible. How
astonishingly powerful mayd is!’” (VI, 134) By raising
objections to the mystery of mdyd we do not solve the
mystery. Further we can also raise serious counter
objections. We should remove maya (by inquiry).
Further arguments are useless.” (VI, 138 *“Mayd is an
embodiment of wonder and doubt. The way of remov-
ing it must be found with effort by the wise.” (VI,
139) On the ground that the way of removing it has
been found only by the Advaitins, others should not
be jealous of them: this is the central idea which is
sought to be conveyed by the Preceptor.

Dissatisfied even with this, the Dvaitins ask the
Advaitins the following questions. Since these have
to be considered, they are restated as follows:  “If it
be said that the illusoriness of miyd has to be establish-
ed, then, try todo that. Even though it clearly ap-
pears, it cannot be established. The common people
understand it to be mdyd as in the case ol magic, etc.”
(VI, 140-41) As in the case of magic, here also it has
to be accepted., However, the Dvaitins do not accept
this. That the obstinacy of the Dvaitins is insur-
mountable, is the point which the Preceptor secks to
convey.

Further, what was stated earlier, ziz., “We can
also raise counter objections,” should not be taken as
a mere assertion. We, therefore, ask them the follow-
ing questions: “Tell us, if you can, how the body and
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the senses come out of the semen, or how consciousness
comes out of the foetus. What is your answer to these
questions? (The opponent’s answer:) It is the nature
of the semen to evolve into the body with the sense
organs and so forth. (Question:) How do you say this?
You will perhaps say that the logic of anvaya-vyatireka
provides the answer. Butit is not confirmed because
in a barren women semen produces nothing. In the
end you will have to say, ‘I don't know." So the wise
declare this world to be like a magic show. What can
be more magical than the fact that the semen in the
uterous becomes a conscious individual, that it develops
head, hands, feet and other organs, that it passes
through the states of childhood, youth, and old age,
and that it perceives, eats, smells, hears, comes, and
goes? Like the human body, carefully consider also a
tiny fig seed. How different the tree is, [rom the seed
from which it grows! So know all this to be mdaya.”
(VI, 144-148) This is the idea that becomes explicit.
It is only the Dvaita view that has to surrender itsell
to your ajidna for its elucidation, but not the Advaita
view. So you have to take refuge in it.

Here, what is obvious is this: *“Just as in the sleep-
ing state the power inherent in the jiva gives rise to
impossible dreams, even so the power of miyd inherent
in Brahman projects, maintains, and destroys the
universe.” (XIII, 86} So long as 1t is not removed,
there can be no cessation of suffering through hun-
dreds of lives or through hundreds of rituals; for its
removal, one should endeavour. And its removal can-
not be attained through anything other than know-
ledge, which can arise only through the discipline of
§ravana-manana-nididhyisana following the study of
scripture and the instruction of the teacher. The
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reason lor this is that Sruti itself declares as follows:
“Knowing the luminous Being, there takes place the
destruction of the entire bondage.” (Spet. 1, 1)
“Knowing that alone, one overcomes death. There is
no other way for this.”” (Svet. 111, 8) ©It, being un.
known, does not protect him.” (Brhadiranyaka, 1, iv,
15). When people could roll the sky, as they do a skin-
mat, then there will be the termination of suffering
without knowing Siva,” (Svet. VI, 20) Also, there are
smrii texts such as “Knowing me one attains peace,”
(BG, V, 29) “Then, knowing me in reality®® (Ihid.
XVIII, 55) and so on.

There 1s also the utterance of the wise in support
of thist *“Liberation, however, can bhe obtained
through the knowledge of reality and not otherwise.
Dreaming does not end unless the dreamer awakes.”
(Paficadasi, VI, 210) “Not knowing the purport of
scripture, the stupid one says different things. Let
the stupid man hold any view he likes. This is indeed
our (Advaita) standpoint.” (VI, 273) One whao is
under the control of lust, etc., i1s engrossed in the
sensuous objects; and having no control over himself,
he i1s under delusion. The jiza is no other than Brah-
man. Ramardyakavi has said this: “Neither the study
of Veda, nor that of scripture, nor the hearing of the
purdna, nor the proficiency in arts such as music, can
help human beings to cross the ocean of suffering, but
only the knowledge that ‘I am Brahman,' produced
by the Vedinta texts {can help). So let the human
beings approach the teacher for the hearing of the

Vedinta texts, in the same way as Narada approached
Skanda.”

This knowledge is of two kinds — mediate and
immediate. Of these two, the [irst one is produced by
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the enquiry into the subsidiary Vedanta texts which
deal with creation, etc. But the second one is pro-
duced by the principal texts such as *“That thou art”.
After acquiring the knowledge of the Self through the
instruction of the teacher, and after destroying the
primal avidyd-mayd through that knowledge, you re-
main established in your greatness (i.e. the greatness of
Self): this is the command; this is the instruction; this
is the teaching of the Upanisad, the concluding part of
the Veda. Thus, one should understand also the fruit
of the enquiry into the Vedinta texts which has been

elucidated.

Since the question whether mediate or immediate
knowledge arises from verbal testimony will take us to
a different enquiry, and since it does not fall within
the scope of this study, it is not taken up for consi
deration. In this connection, the following wverses
epitomize the position.

The knowledge that “Brahman exists” is known
as mediate, But the knowledge *“I am Brahman™ 1s
called immediate. And this immediate knowledge
arises only from the Vedanta texts, This unassailable
miyd has to be destroyed through this immediate
knowledge by the seekers after liberation. The entire
karma enjoind in the Feda should be practised for get-
ting the purification of the mind. Desire-prompted
karmas should be given up and control of the mind,
ctc., shonld be practised by the discerning persons.
According to my understanding, I have summarised
the final teaching of scripture. If there is any mistake,
it may be pardoned by the learned. Though there
are many other objections, it is not possible to elabo-
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rate them or to answer them here because of the re-
striction of space.

This being the case, let the noble-minded people,
adhering to propriety and enquiring into the truth,
after great care declare without malice — whether
duality which produces fear or whether non-duality
which gives fearlessness should be accepted.
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SRI SANKARA ON NEGATION

Impossible to be negated, the Self is left over on
the authority of the Sruti, ‘Not this, not this." So, the
Self becomes clearly known on the reflection, ‘I am
not this, I am not this.”

The consciousness of egoism (i.e., the mistaken
identity of the Self with the body etc.) has its origin in
the intellect and has for its object what is based on
words only. Asits very nature and origin are both
negated (by the Sruti, ‘Not this, not this’), egoism can
never again be regarded as founded on any evidence.

A following knowledge does not arise without
negating the previous one (e.g., the knowledge of the
rope does not come without destroying that of the
snake in a rope-snake). Pure Consciousness, the Self,
only has anindependent existence and is never negated
as It is the result of evidences.

One attains one’s own innermost Self by crossing
the forest of this body infested with ferocious beasts of
grief, delusion, etc., like the man of the country of

Gandhira who crossed the forest and reached his own
country.

From the Upadesasahasri (Part 11, Chapter 1I)
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satinsaradhvani tapabhanukiranaprodbhtitadihavyathi-
khinndndin jalakdnksaya marubhuyi bhrintya
paribhramyatam
atyasannasudhambudhin sukhakaran brakmadvayam
darSayaty-
esd Sankarabhdrati vijayate nirodnasandayini,

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