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HOMAGE TO SANKARA

[162]

Afia EeEmman:

Y Faka sEd 797 |
ﬁﬂﬂm%:nj_g’?

98 g SF0EEY |

Omiti divisat-pravarih

Sirse kurvanty Sdasanam yasya
onkara-padmabhrigam

tamaham pranamami Sankaricdryam

Let me pay my obeisance to :'_:'u'l Sankira thaga-
vatpada (i) whose orders are carried out bv the host
of gods saying, “okay”, and (ii) who is the honeyabee
hovering around the lotus of “enkara' (pranava).
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[163]

Je Fa3g
aFEnaEIRaEaa: |
gaalg & gfa g
waE qORiA TFEER |

nalvd yalpadayugmarh
vacaspatt-garvahirtodk-latayah
prabhavantt hi bhuvi mitkah
tamahas pranamami Sankardcdryam.

Let me bow to the lotus feet of Sri Sankara-
¢drya — having bowed to whose pair of feet, even the
dumb persons on earth become eloquent and defeat
the proud Brhaspati in speech.

Jagadguru Sri Saccidinanda Sivibhinava Npsirhhabhirati
in Sri-Sankardcarya suvarnamalistava
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HH Shri Javendra Saraswati Swami giving Anu-
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BHAKTI

e ee—————— e S e e

Fagadguru Sri Jayendra Sarasvati

Part-1

THE CHARACTERISTICS OF BHAKTI

The goal of human life is to realise God, which
is the true nature of one's own self. There are many
methods to get that awareness. And the path of
bhakti is one such.

Now, what are the characteristics of true bhaktt?
What is the state of a bhakta? What are the stages
through which he passes before he becomes aware of
his own true nature? What is the core of bhakti?
Ordinarily, we would say that bhakti means doing
some bhajans or reciting God’s name, or doing pijd
and so on. Adi Sankara Bhagavatpida gives a
beautiful description of all this in the Sivdnandalahari,
and says that bhakti is that state of mind which with.
draws itself from all other things and fixes itself
constantly at the feet of Pafupati, the Lord ol all
creatures, namely ParameSvara. Adi Sahkara says:
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AT MAAaqirEEFEFanE gafas
Al aafe @ fafted ey afggam |
qieAIdtE F91 F41 939a: ARk
JdnmiEa el e an wiefeg=ad |

aikolavn nijabija-santatir.
ayaskantopalam siicika
sadhvi natjavibhum latd
ksitiruham sindhuh saridvallabham
prapnotiha yathd tatha pasupute)
padaravindadvayam
cetortttrupetya tisthati
sadd sa@ bhaktirityucyate,

The first stage of bhakti which we ordinary
people are having is symbolised by the attachment
between the Ankola tree and its seeds. It is said that
the seeds of the Ankola tree (Yerezhinjil in Tamil)
fall down from the tree when it becomes dark and
again they go and attach themselves to the tree when
there is sunrise and in course ol time become part of
the tree once again. We have tried to verify the
existence of this tree but we have not been success-
ful so far. But foresters have confirmed that the
seeds do move towards the tree but very impercep-

tibly.

Just like the seeds of the dnkola tree, we are all
ash$as or parts of the Paramatman only. The Fivatman
comes from the Paramdtman which is the root cause of
everything. We have come [rom the Paramdiman;
we fall down from Him when there is ignorance.
Again, when knowledge comes of our oneness we get
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up and attach ourselves again to God. Here it is
significant that darkness is compared to ignorance
and knowledge to sunrise. During darkness, the
seeds fall down from the tree, and similarly, during
ignorance, we fall down from the Paramitman.
During sunrise, after sunrise the seeds go back to the
tree and similarly when there is knowledge, we
attach ourselves to God once again.

Normally, we think of God and seek knowledge
only at times of difficulty. When we are having a
comfortable life, we feel happy and we feel that we
have done everything, and we do not think of God
at all. It is only when we are in difficulties that we
start thinking of God. When we are in adversity,
we realise that we are in darkness and that is the
state of ignorance. At that time, we feel the need
for God and the need for knowledge. So, we try to
remember God. At the time of difficulty, we pray
to the Lord “Oh, Lord, I am in difficultyv, please do
something for me.” When there is darkness, there is
need for light, and similarly, when we are in difficulty
we think of the Lord., This is the first stage of bhakti,

Adi Sankara describes the next state of bhakti as :

ARF A9 GfAH!

ayaskdantopalam stucika

First, we have tothink of God, and then God Him-
self comes and attracts us towards Himself. Vallabha.
¢arya and others have developed this as their main
siddhanta and woven a philosophy round it based on
I$vara-bhakti.
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The attraction between a magnet or lodestone
and an iron needle symbolises the second stage of
bhakti. During our younger days, we used to play
with magnets and iron filings or iron needles. Mag-
net has got the property of attracting iron pieces to
itself. If we bring the iron pieces very close to the
magnet, they cling to the magnet and magnet attracts
them to itself. For some time, the pieces keep on
clinging and after some time they fall down. Again,
the magnet draws the iron pieces to itself. In this
way, we used to play with iron pieces and magnet.
This illustrates many important philosophical truths
to us. Just as a magnet bas got the property of
attracting iron pieces, similarly, the Lord also takes
us towards Himself by attraction and leads us for-
ward in life.

During times of difficulty, when we fall down,
we are just like the ironneedle which has fallen down
from the magnet. But the iron piece is an inert ob-
ject, and still the magnet attracts it to itself. But we
human beings have more §akti within ourselves, and
we are not so inert, and therefore, the Lord can lift
us up again more easily towards Himself.

The moment the Lord comes in our mind imme-
diately we get His grace. Just like the magnet. God
attracts us towards himself and bestows on us His
grace. Therefore, all of us should make effort to
install the Lord in our minds. Then just like the iron
needle, our minds will also be attracted by God and
held fast to Him., The needle gets drawn to the mag-
net and it also remains magnetised as long as it isin
contact with the magnet. In the same way, so long
as we have our mind diverted and attracted towards
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the Lord and our mind remains fixed in God, we also
enjoy a state of bliss.

The third example given for bhakti is :

areat ﬁ"aﬁﬂqﬂ

sadhvi naijavibhum

A pativrata lady or a chaste wife is doing ever so
many things in the household, attending to the children
doing cooking and other household work and so on,
and yet all the time her mind is thinking only of her
husband. She does not do anything without the
thought of her husband. Similarly, a true devotee
does not do anything without the thought of God.
In the same way, our minds should also be merged in
God. Owur actions may go on as before, but our
minds should be immersed in God all the time. We
should pray to God and do our work as before. If
we have the grace of God with us all the time, then
our actions, also will become more successful and we
can do them better and more efficiently as well.

Here, 1n addition to bhakis, stridharma is also indi-
cated. A chaste wife remembers only her husband
all the time and does all the work. She does not
think of other persons. We are reminded of great
dharmas here. If we remember God and do our work,
we shall get all prosperity and all good things in life,

Then, Adi Sapkaragives the example of a creeper
entwined round a tree, and He says :

GRS

lata ksitiruhash
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A creeper which is meandering on the ground
ultimately searches for a tree to serve as its support
and it starts twining itself round it in such a crisscross
maner that it is difficult to separate it from the tree.
The creeper looks for the support of a tree and twines
itself round it and the tree becomes its support. The
creeper cannot remain and survive, separated from
the tree. If the creeper does not have the support of
the tree, it will perish, In the same way, without the
snpport and sustenance of God, weshall come to grief.
If the creeper is forcibly removed from the tree, very
ofttn we find that there is a scar on the tree also.
Similarly, we attach ourselves to God and carry on
our lives with His support. When we fall down from
God or we are separated from God, not only do we
suffer and get into difi culties, but even God also ex-
periences some sense of sorrow for us. Just like the
creeper, we should also have our support and base in
God and then live. We all come from the Lord only
and ultimately we go back to Him only. Until some
body separates the creeper from the tree, the croeper
cannot by itself be separated from the tree. Similarly
unless a third person separates us from God, we can-
not be separated from Him. Like the creeper, we
should attach ourselves very closely to God. This is
the fourth example of bhakti, which Adi Sankara has
given,

Everyone experiences some sorrow or some suffer-
ing or some difficulties in life. We find even Mahi-
purusas experiencing such difficulties and sorrows.
Difficulties are there for all. But if we attach our-
selves to God then our sufferings will become less.
Just like the creeper which is attached to the tree, the
mind should be attached to the Paramatman. The
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creeper can live only if it 15 attached to the tree. In
the same way, the Fivdtman cannot live by itsclf, sepa-
rated from the Paramatman.

(AR eETA 29 759 931539 |
rasantardnt exarasam yathd div yam payosnute.

Then, Adi Sankara Bhagavatpada says:

tg79: afgzgan
sindhuh sarid-vallabham

There are many rivers flowing, like the Ganga, the
Sone, the Godavari, the Kaverl, the Krspa and so
en. These rivers have different names, but they
flow in torrents and cascades, roaring with fury
through diverse routes, and in diverse directions and
pass through diverse places; their waters also taste
differently because they pass through different types
of land; their colours are also different; for instance,
the river Sone is supposed to have red water, Krsna
15 supposed to have black water, the Ganga is
supposed to have white water and so on, the colour
of the water depending on the terrain through which
the river passes. But finally, all these rivers get
merged in the ocean, and they lose their individual
names and colours and they just become the ocean
only; they then have only one taste, or rasa namely
the saltish taste. They lose their individual names
and acquire one common name, namely, the ocean,
and they then bave only one form and one shape,
one colour and one taste. When they get mixed up
with the ocean, they are called the ocean only.
2
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Just like the different rivers all approaching
towards the ocean, so also, we worship God and are
approaching Him in various ways and in various
forms, but ultimately our aim is to get merged in
God. The paths that devotees follow are different
and vyet the goal is the same for all, namely God.
Thus, we have Ramabhakti, Krynabhakti and so on.
They are all different paths, but yet when they are
related to the Paramdiman they get the same form.

There are many roads leading to a temple but the
goal is the temple only.

Similarly, God’s grace is our final goal, but we
get it by going through diverse paths, such as Raima-
bhakiti, Krsnabhakti and so on. There are many
mathods to attain God, such as the path of Bhakti,
the path of Fiidana, the path of Karma, the path of
Yoga, the path of Atmavicdra or thinking about the
Atman, etc., including bhkajan, recitation of the Lord's
name and so on. But the final goal of all these
paths is merger in Brahman only. Just as the rivers
merge in the ocean, likewise, we merge ourselves in
Brakman, our individualities then disappear com-
pletely. and we just become Anandasvariipa only,
become of the nature of Bliss and Happiness only.
Each person takes the road which is best suited to him
to get God’s grace which is the final goal of all.

As Sri Krsna says in the Gita:
3 37y \f 99999 qiE9a AqwIER |

ve yatha mam prapadyante
tamstathaiva bhajamyaham.
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Whatever paths men may follow, the Lord gives His
grace unto them by that very path.

Once we have awareness of God and we merge
ourselves in Him all our sufferings and sorrows will
vanish. How do we attach ourselves to God in the
bhaktimarga?

Adi Sankara says:

qreAldtE 7491 41 9993 ErieggEn |

prapnotiha yatha tatha
pasupateh padaravindadvayam.

Two examples are usually given in this behall, telling
us how to fix our mind at the lotus feet of God.  Adi
Sankara says that only il we fix our minds on the
lotus feet of God, our bkakti is meaningful.

The first example that is given is of the baby
monkey and its mother.

The mother monkey jumps from one tree io
another or from one branch to another and all the
time the baby monkey is helding itself so firmly to
its mother’s belly that it never falls down. Tt is
clasping its mother and so tightlv clinging to it that
it never falls down and it has no fear of falling down
also. In the same way, il we firmly attach ourselves
to God, wherever we may be moving in the world, we
shall not be subjected to any suffering.

The example of the monkey is significant from
another point of view also. Our mind is also like
monkey which is jumping from one object to another
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all the time and it is wandering all the time just like
the monkey. If the mind can be got fixed on the
lotus feet of Rama or Krgna or Paramesvara, then
the mind becomes steady, and as Sri Krgna says in
the Gita:

ant fqanfageeEt g PEFIEA |

tesdnn nil yabhiyuktanim
sogaksemasn vahdmyaham.

If we think of the lotus feet of Lord Krsna or
Rama and we hold on to them steadfastly, just as
the baby monkey holds on to its mother, then in-
spite of the difficulties and sufferings like diseases,
etc., we shall be able to overcome all the difficulties,
and we shall get prosperity thereby. Once we attach
ourselves to God, there need be no fear in regard to
our welfare at all.

The next example given is that of a cat and its
kitten. A cat which has given birth to kitten keeps
such a close watch on its kitten that none can dare to
snatch even one kitten away from its presence. [t
would not allow any visitor to come anywhere near
its kitten at all. Inthe same way, God takes care of
His devotees so keenly that He would not allow any-
one to come and give any trouble to them.

In case the cat smells or apprehends any danger
toits kitten at the place where it is staying, imme-
diately, it will lift its kitten by its mouth and carry
them away to some safer place. [n the same way, if
a devotee is likely to get into difficulty, the Lord
takes full care of him and takes him away to a safer
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place. If a devotee thinks of the lotus feet of the Lord
all the time, then the responsibility for the devotee’s
welfare is taken fully by God. In this way, the
moment we have steadlast bhakt! towards God, the
Lord takes full responsibility for our weliare and
gives us His protection, just as a cat gives its pro-
tection to its kitten.

Today, we are thinking that it is we who are
doing everything and God does not do anything at
all. That is why there is so much of shortage ol water,
tood scarcity, absence of rains, diseascs and so on.
When something good happens, we do not say that 1t
is because of God, but it is because of our efforts.
When something bad happens, then immediately we
start blaming God for all this. This s the natural
tendency ol the human mind.

Adi Sankara says that we have to fix our mind
at the feet of God. But we know that our mind is
always in a wandering state, as Arjuna says in the
Gitda:

49 & w7 o
coficalarn ht manah Krsna

The nature of the mind is to wander all the time.
But we have to bring it back again and again and
get it fixed at the feet of God. It isin this manner

that we have to do [$parabhakti and think of the Lord's
real form and His lotus feet all the time.

Then, we have the example of the Bhramara
and the insect, or the wasp and the insect or worm,
This is called Bhramara-kilanyiya. The wasp catches
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hold of a small worm and puts it inside a mud cell
and goes on stinging it frequently. After some time,
out of a sense ol fear, the worm itself becomes a
wasp or Bhramara. In this way, if we get God’s grace
frequently, ultimately we shall also get the svariipa
of God Himself, just as the worm by getting stings
frequently from the wasp, itself becomes a wasp after
some time.

If we do recitation of the Lord®s name and think
of God all the time, we shall be able to realise Him,
It is not necessary that we should do this for all the
24 hours of the day, but even half an hour or fifteen
minutes for this purpose would do, provided it is done
with TrikaranaSuddhi, that is, with purity of mind,
speech and body,

Often our mind is wandering here and there. We
hear with our ears something, but our mind is not
there and it is wandering elsewhere; similarly, our
eyes also are wandering somewhere. Qur ears also
start hearing something else.  Ifonly all the five sense
organs could be concentrated at the lotus feet of God,
even for one minute, even that would produce great
results. So, it is not expected of a devotee, that he
should spend the whole day in bhakti. FEven a small
part of time devoted to God with TrikaranaSuddhi is
enough to ward off all our difficulties and sufferings.

At the moment, most people do not have that
type of bhakti with triple purity. Normally, people
take their bath and think that they have acquired
purity. As a result of bath, it is true that the body
becomes pure and it becomes healthy. But for
remembering, God’'s name, we need mental purity
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also, For this, merely taking bath is not enough.
Mental purity cannot be had by washing ourselves
with water. We may clean our clothes with soap in
our houses or in a laundry, but for cleansing the mind
there is no soap and there is no laundry available,
but only the thought of God can purify our mind.
There is no other method for this Money cannot
purify our mind; the laundry cannot purify our mind.
fiven Ganges water cannot purify our mind and clean
it, It is only when we start thinking of God that we
shall be able to clean it. It is only when we do
bhakti towards God’s form, we shall be able to clean
our mind and then only our mind becomes pure.

Along with cleaning of the teeth and cleaning of
the face, etc, we should also clean our mind. If we
do any work with mental purity, then whatever work
we do will be good; otherwise, nothing will be good,
Mental purity is thus absolutely necessary to attain

God.

So, to sum up, we find that Adi Sankara has
defined bhakti as that tendency of the mind which goes
in an one—pointed way towards the lotus feet of God
and gets merged in God, that God who is our friend
at all times, who pardons us all the time for our
sins, to whom we should be grateful for all the good
things that He has given us, and who is always ready
to bestow His grace on us il only we start thinking of
Him. This bhakti is ahetuki and it should be done
without expectation of any reward, and not motiva-
ted by any personal gain or expectation of anything
by way of return. Such is the highest state of
Bhakia,



16 THE VOICE OF SANKARA

A true devotee pines all the time for union with
God and places his mind at the lotus feet of Pasupati,
and any separation from Him keeps the devotee in a
state of anguish and sufferine, The consummation of
bhakti is reached when the devotee realises his true
Self which is God. All the attractions described in the
examples given by Adi Sankara in His §loka are
natural and spontaneous and not artificial or calcula-
ted ones. The Ankola seed, the chaste wife, the
creeper, the river, the monkey and kitten cannot
subsist in separation; they find fulfilment of their
being only in their union and identity with that which
alone makes for their true fulfilment.

There is another thing also to be noted here. We
nave all come from Geod, and ultimately we go back
to God only. Bhakti is the easiest means, though only
one ol the means, to reach God, The Ankola seed is
born out of the tree, it falls down, but again it goes
back to the tree. Similarly, the rivers rise from the
mountam tops where clouds pour out rain which is
nothing but the water that had collected in them as a
result of evaporation of water from the vcean, and
when these rivers merge in the ocean the waters of
the rivers again go back to their source. Similarly, a
pativratastri finds perfect happiness only when she is
in union with her husband all the time. Further, as
ont approaches God, one gets the radiation of peace
and calmness from God. For instance, the rivers
which are turbulent and noisy and fow with roaring
fury become subdued and stilled when they reach the
ocean and merge peacefully in the ocean which itself
offers a welcome towards the riversin a loving way.
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So, the consummation of bhakii is to be oneself,
to realise one’s own true nature, and this is precisely
what is achieved in the highest state of fhakts, and this
is what one true devotee says, when he says :

A414 ua @Eq 33

madiyam eva svaritparn dehi

“Give me what is my own, that is, Yourself which is
my true nature.”

Bhakti is a means or sidhana for reaching the final
goal of awareness of one’s true nature. It is
svasvardpa-anusandhina, and the goal is svasvariipa-
avabodha.

So, let everyone get up in the morning and after
cleaning his teeth, develop bhakti towards God, and
follow the Senmdrga or the right path and follow the
Sandtana dharma. Bhakii should be developed towards
some saguna form ol the Lord, whether it be Riama or
Krsna, think of the Lord all the time and do every-
thing with His thought and with His memory only.
Ihis will definitely give everyone prosperity and
ensure his well-being also.
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Part-11

BHAKTI AS A MEANS OF REALISATION

There are many living beings in this world.
There are birds which fiy in the sky. There are
aquatic animals like fish, whales, sharks, etc,, which
live in water. Similarly, there are land animals like
the dog, cow, cat, elephant, etc., which live on the
earth. Besides these, we, human beings, also live on
this earth.

All living beings have their sense-organs like eyes,
ears, mouth, etc. They have their perception through
these sense-organs. They see with their eyes, hear
with their ears and nmiake sounds with their mouth.
But the difference between man and the other living
beings consists precisely in this, While the other living
beings are not capable of (i) having darsan of the Lord
(i1} reciting the Lord’s name and hearing his name, as
they have no capacity to speak out the Lord’s name,
only human beings have the capacity to do these two
things. Animals can only make some sound and they
cannot recite the Lord’s name. Therefore, to be born
as a human being is indeed a rare thing. That is why
it is said :

. e
Eri;ﬂ “"isi*H W
Jahtiunds narajaiima durlabham
Among all births, human birth is something very rare.

Therefore, [S$varabhakti should be done by all
human beings. If a human being does not speak out
the Lord’s name, through his mouth, he would, in all
possibility, be born as a dumb person in his next birth.
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We have seen some children who have ears but
who are deaf, This is so because these children had
not listened to the Lord’s name in their previous
births. Similarly, we have seen children who are blind
though they have eyes. This is because they did not
have darfan of the Lord in their previous births, and,
therelore, they are suffering now.

If a person develops the capacity to speak out the
Lord’'s name, he will acquire the power 1o sing even
mugic later on. As the prayer §{oka says :

g% wf amE 90 F=ag ke |
FF G9E a3 WAFZATIFA ||

muka karoti viealam
punguin lahghayate girim

yatkrpa tamaham vande
paramdanandamidhavam.

Lord Krsgna has the capacity to make even a dumb
person speak and a lame man climb up a mountain.
Such is His capacity to bestow His grace on a
devotee. On the other hand, if a person does not
speak out the Lord’s name or does not hear the Lord’s
name or does not see the Lord, then he would not
even have ordinary vision or the ordinary sense per-
ception for worldly pursuits.  For instance, we have
seen children afilicted by polio. What is the reason
for this? Il only they would have used their feet for
going round the temple in pradaksine, they would not
have developed this disease now. If they would use
their feet only to go to the cinema-hall all the time,
naturally only polio would come to them. If a
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human being does not use his organs of perception
for seeing God, for listening to God’s name, and for
speaking out God’s name, as the case may be, then he
gets a birth lower down in the scale of evolution next
time.

Since human birth is something very rare, what-
ever sense organs are here should be dedicated to God
and should be used for God. Unless that is done.
we shall not be using our sense organs properly. If
these sense organs are all dedicated to God, every-
thing will turn out to be good for us. 1II, on the
other hand, they are used only for worldly activities,
then the next birth of the individual will not be a
good birth.

So Ivarabhakti is most important for human
beings. In the earlier yugas like Kriayuga, for
instance, people used to do a lot of penance for thou-
sands of years to realise God. In the Tretdyuga,
people were doing Visnubhakii by performing sacri-
fices, etc. In the Tretdyuga, God had incarnated
Himsell in the form of Ramacandramiirti, while in the
Duaparayuga he had come in the form of Krsna. So,
along with the birth of Krgna, the school of Krsna-
bhakti developed. Krsna actually lived amidst the
Gopis and Gopdlas just like an ordinary person, and,
therefore, the scope for Krsna-bhaktt was much there,

In our puga, namely Kaliyuga, there has been no
such incarnation so far. So, we can only think of
the spartipe of God, and for this, bhakt: is very much
necessary. So, we have the idea of Rama-bhakti, Krsna-
bhakti, etc. It is said:
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afteia F2! g9

bhaktireva kalau yuge

In other words, bhakti is the only means for realising
God in Kaliyuga. So, in Kaliyuga, bhakti is primary.
There is no other means which is to be practised very
much these days, but it is only the bhakti cult which
18 very much popular and which is being practised on
a large-scale during these days,

In the words of Adi Sankara Bhagavatpada, the
goal of buman life is :

AEEEAN
sva svaripavabodha

Awareness of one's own true nature. The means to
attain this are many. The path of bhakti is also one,
Regarding bkakti, Adi Sankara savs @

AaEggasaR dfeiafadas |

sva searipanusandhdinam

bhakitirityabhidhiyate

Bhakti is a means of realisation of the true nature of
oneself, It is not the final end or sddhya, but
only a s@dhana or anusandhina for realising it. And in
Kaliyuga, it is an easv means for all people. There-
fore, we are asked to do bhakti towards I$para as
Ramaor Krgna and so on, and thereby come to an
awarencess of our own true nature.
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S.L. Pandey ™

The Absolute i1s called Brahman in the Upanzsads.
It iz further described there that it has two forms,
primary (pard) and secondary (apard).! The mutual
relationship of these two forms is the central problem
of Vedanta philosophy. The problem has becnagg-
ravated by the translations of the Saunskrit words pard
and apard as hicher and lower respectively in English
These translations have generated the impression that
the primary form is higher, earlier or causal and the
secondary form is lower, later or created. They have
further generated a mistake that the secondary form
is unreal when compared to the primarylorm. But
the Upanisads do not sustain any of these positions.
They have clearly laid down that the primary form
and the secondary form are the two aspects ol the
same Being called “Brahman’. We can say that

* Professor S. L. Pandey, formerly Professior of Philo-
sophy, University of Allahabad, Allahabad, delivered six
lectures on **The Idea of God” in Pune and Ahmedabad
during 1983 and 1987, In continuation of his first lecture
which appeared in the Jaunvary 1995 issue, we have
brought out his second lecture in this issue.
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Brahman sub specie temporis is the secondary form and
the primary formis Brahman sub specie aelernilatis
with the rider that the two forms are inseparably
united with each other. The secondary form is
unmanilestly present in the primary form and the
primary form isimplicitly latent in the secondary form.
There can be no secondary form without the primary
form. Nor canthe primary form remain still without
the secondary form.

In Advaita philosophy that is systematically for-
mulated by Sankara and elaborately developed by his
immediate successors, the primary form is precisely
called Brahman or the Absolute and the secondary
form, Isvara or God. The former is qualityless
(nirguna), non-particular (mirvifesa), formless (nird-
kara), nameless (andima), and unrelated te any thing
(asanga). The latter, on the other hand, has several
qualities and relations, names and forms. DBut des-
pite these distinctions, Brahman and Isvara share the
same being, the same consciousness, the same bliss,
and the same infinitude. Hence Isvara is identical to
Brahman., Perfection (purnata) is equated with each
ol them.

But then a problem arises : why are they called
two forms ? Why is Tsvara distinguished from Brah-
man and pice versa ? To this problem several answers
have been attempted. First, it issaid that the dis-
tinction between Isvara and Brahman is due to
mayd, because Isvara i1s the wielder of mdya (mayin)
and Brahman is free from mdyd. In later Advaita
philosophy, Isvara is called Being conditioned by mdyd
(mayopddhika) and Brahman is called Being, pure and
unconditioned (nirupidhika). It is further said that
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Isvara is the direct meaning of the term *That’ (taf)
and Brahman is the secondary meaning of the same
term. Consequently Isvara can be described by
words directly. But Braliman can only be indicated
and it cannot be described by words at all.

Hence it is clear that there are two modes of
knowing The mode of knowing Isvara is empirical
and that of knowing Brahman is intuitive, But both
of them refer to the same numerical unity of existence.
This unity, it must be noted, is basically objective and
transcendental. It is the referential meaning of what
is called panenhenic feeling in mystical literature.

Secondly, the distinction between Jgvara and
Brahman is said to be due to ignorance (avidya).
According to this view, Isvara is the consciousness that
is conditioned by avidyd (avidyopahita) and Brahman.
1s the consciousness that is unconditioned by avidya
(avidyd anupahita). 1In this view God is the archetype
that is reflected in ajfiana which is only one. Tts
ectype is reflected in the intellect (buddhi) and this re-
flection is the individual soul  jiva). This view is held
by the Vivarana school of Prakasatman and is known
as archetype-ectype theory (bimbapratibimba-vida).

The sccond view, as a matter of fact, hardly
differs from the first view, if mdyd and avidya are
taken as synonyms and Being and Consciousness are
understood as having identical meaning. But if a
distinction is made between mdyd and avidyd, the two
views are definitely distinguishable from each other.
We shall see in the sequel the implications of the dis-
tinction between mdyd and avidya.
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Thirdly, Isvara is said to be the consciousness
that is conditioned by universal nescience (samasii-
ajfidna upahtta), while Brahman is regarded as the cons-
ciousness that is not so conditioned. The condition-
ing factors (upadhis) are hirst classihed as universal
(samasti) and particular (gyasti). Each ol themn 1s
[urther classified into three conditions of waking,
dreaming, and sleeping. So God or Brahman con-
ditioned by universal nescience assumes three forms
in and through these conditions. Conditioned by
the state of waking and its paraphernalia, Brahman
is called Virat or Vaisvanara; when conditioned by
dreaming and 1ts paraphernalia, the same is called
Hiranyagarbha; and finally when conditioned by sleep,
the same is called {$pvara, “T'his is the real and eternal
state of Isvara. The other two states are adventitious.
They simply conceal the existence of Isvara. Itis
also mentioned in Advaita literature that the real
meanings of Virat and Hiranyagarbha are not in the
sense of their separate existences, but in the sense of
arthavida, i. e. they are a stimulus to the spiritual
life and intend te confirm the authenticity of renun-
ciation.! For Virdt and Hiranyagarbha are said to
suffer from birth, etc. If such great and high perso-
nages suffer because of their indulgence in the affairs
of the universe, isnot the renunciation of all interest
in the affairs of the world the real import of their
being, the real lesson from their lives?

But again if ajfiana is not distinguished from maya
and avidyi, the third view is hardly distinguishable
from the first two views. We shall see in the sequal,
however, the implication of maintaining a distinction
between asidy@ and ajiidna, or between avidyd and

miyi.
4
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Fourthly, Brahman and Isvara are called res-
pectively as Kidrana Brahman and Kdrya Brahman. But
this does not mean that Isvara is produced out of
Brahman as a pot is produced out of clay. In Ad-
vaita philosophy, causal relation is a conditioning
factor (upadhi) and properly speaking, it is Tsvara that
is the first cause of everything. In this sense He is
called the Being as conditioned by causality (kdranoe-
padhi). Brahman, in this context, is the ground or
locus of all causation. The world, or for that matter,
anything that is produced, is the apparent transfor-
mation (vivarta) of Brahman on the one hand, and the
real transformation (paerindma) of Isvara on the other
hand. Itis to be noted carefully in this context that
Brahman is both the material and the efficient cause
of the world. But this causation is not necessarily
real. It can be understood as accidental and
apparent also. 1In the latter sense, itis Brahman that
is the cause of the world. As causality can be inter-
preted in either way, Advaita has tried to combine
both the sense of causation in the concept of identity
between Isvara and Brahman.

Furthermore, the doctrine of Farana Brahman and
Kiirya Brahman is a key idea of Advaita philosophy.
It is this doctrine upon which is based the rational
synthesis of Vaiggavism, Saivism, and Saktism. It
maintains that in Vaisnavism, Visnu is regarded as
Kdrana Brahman and Siva is regarded as Karya Brah-
man, while in Saivism Siza is taken to be Kdrana
Brahman and Visnu is taken as Kdrya Brahman. So
no Vaignava or Saiva worships the Karya Brahman.
He, in fact, worships the &drana Brahmdin although
he names it differently. So in this view Isvara or
God is conditioned by cause. On the testimony of
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this intuition Advaitins are called traditionalists
(smdrtas) and believe that Visnu, Siva, Brehmd, Sakti,
Sirya or GaneSa can well be regarded as God. There
is no quarrel over the names of God, brcause the
named is one and thesame Being. The real meaning
of all of His names is thus the same?® This view has
made Advaita Vedanta a champion of the unity of all
religions or rather of all mode of worship.

Fifthly, it is *Aum® which is both the primary
form and the secondary form of Brahman. This view
18 clearly advanced in the Prafnopanisadt and deve-
loped by Gaudapadas. Some of the later Upanisads
have further elaborated it and constructed a detailed
symbolism of meanings. Censequently the svmbol
‘Aum’” has occupied a central place in Advaita philo-
sophy and has become an epitome of all of its
doctrines. For our present purposes, however, what
is relevant is the relationship between Isvara and
Brahman that is articulated by the symbeol *Aum’. It
is a mystical dialogue, communication or communion
that precedes all conceivable and describable objects,
concepts, and propositions.  To say that it is a priori
is a factual description no doubt, but 1t hardly re-
moves the obscurity that surrounds the relation.
Furthermore, those who have realized it have said
that it is indescribable, but at the same time communi-
cable. But this communicability requires a language
that issuggestive and resembles the language of poetry,
art, or mythology. This means that there 15 an ele-
ment of immediacy in the experience of the dialogue
between Brahman and Isvara. Nothing more than
this can be said aboutit.
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The mystics see all things as one; they see Isvara
everywhere. They further experience the communion
with Him in the depths of their consciousness. Both
these types of mystical experiences can be obtained
intuitively by the meditation on the symbol *Aum’.
This is the practical value of the symbol which has
been used by all Advaitns. Its theoretical value con-
sists in its elaborate svmbolism that stands for the
identity of Vifva and Virat in the walking state, of
Taijasa and Hiranyagarbha in the dream state, of
Prijiia and ISvara in sleep state, and of Aiman and
Brakman in the fourth state. The whole of Advaita
philosophy. thus, is the hermeneutic of *‘Aum.” To
understand this interpretation and concentrate on it 1s,
as a matter of fact, to unravel the mystery of the
intimate relation of Isvara and Brahman.

The symbol ‘Aum’ consists of three letters and
four measures (mdatras). Each letter stands for an idea
of God. But all the three letters taken together
stand for Brahman. Further, each letter is identified
with one measure and the fourth measure 13 silent
after the third measure, The phonetics of each mea-
sure except the last one stands for the function of
God. The silence, on the other hand, stands for
Brahman that is realized in the fourth state.

Sixthly, according to the school of Suresvara,
Isvara is an appearance (@bhdsa} of Brahman. This
view reminds us of a similar view held by F.H. Brad-
ley. But there is a distinction between the view of
Bradley and the view of Suresvara. For Suresvara,
God is the absolute in fofe and He is an appearance
(dbhdsa) in the sense that the Absolute appears as
God, So this appearance is that real. For Bradley,
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however, appearance is unreal and therefore, God is
also unreal. But Suresvara does not say that Isvara
is unreal.Whenever, the Absolute appears before any
person, it appears in the form of God. Hence, God-
realization is a condition of the reahzation of the Ab.
solute. But this appearance is not necessary. Itis a fact
as much contingent as any other fact ol experience.

But some Advaitins accept the view that the rea-
lization of the Absolute or the primary form of Brah-
man is possible without God-realization or the
realization of the secondary form of Brahman
Amalanandas, the author of the Vedinta-kalpatlaru and
Vidyaranya’, the author of the Paficadafi, lor example
hold this view, For them, God-realization is not a
necessary condition of the realization of the Absolute.
Tulasidasa, for example throws a challenge to the
former to demonstrate their case which he regards
as impossible. To speak about Brahman without
referring to God is as impossible as to describe
knowledge without any reference to illusion or igno-
rance. In fact, wherever the term Igvara is used,
it has two meanings, the first meaning is called the
sense and the second meaning is called reference, The
term ‘God’ has both sense and reference, but the term
‘Brahman’ has only reference and no sense of its own.
It has a sense that is not distinct [{rom that of the
term ‘I¢vara’. So Tulasidasa is right when he says
that God-talk 13 a necessary condition of making any
statement about Brahman. The medieval Advaitins
have gone a step further and maintained that,
even if God-realisation be not a necessary condition
of the realization of the Absolute, it is the sufficient
condition of the latter. That iswhy they have made
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a distinction between liberated persons who have
achieved liberation without worshipping God and the
liberated persons who have achieved liberation through
worshipping God and maintained that the former
have to worship God even after their liberation in
order to avoid the re-appearance of the phenomenal
world. Even Sankara points out that worship 1s either
the beginning or the end of the realization of the
Absolute in the case of every jivanmukta or a person
who has realized the Absolute here and now in his
own life.’

In other words, if it is the beginning, then it
ends with, or leads to, the knowledge of the Absolute,
And 1f the knowledge of the Absolute is the beginning
of the realization of the Absolute, then it leadsto, or
ends with, the worship of God. Worship, therefore,
1s as much authentic as knowledge. To stress this lact
it is said that Brahman is to be known and Isvara is
to be worshipped and both are the aspects of the same
being. Therefore jivan-muktas worship God and find
no conflict between God-realization and realization
of the Absolute. The Upanisads have rightly main-
tained that the bondage of the individual soul is cut
off, all its doubts are removed and all its karmas are
destroyed, when it intuitively perceives the primary
and the secondary form of Brahman.® So the reality
of God 1s the reality of Brahman. In no case un-
reality can be attributed to God. The proposition
that God is samsdri or subject to birth and death is
false. Heisso only under certain upadhis® He is
called savhsdri in a secondary sense that precisely
means the samsdri character of the individual seuls.
The statement that forest is floral does not mean that
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the forest is a flower. It simply means that the forest
contains flowers. So the statement that God is sar-
séri simply means that God contains the sawmsari
souls that are individuals. God himsell is not a
SaMmSAri.

Seventhly, Viacaspati Misra, who upholds that
avidy« 1s multiple (nind) and that its seat is the indi-
vidual soul, argues that God is the object of avidyd.
He does not make any distinction between mdyd and
avidyd or ajidna and uses ajiidna and avidyd as
synonyms. As ajfidna is many and its seat is the in-
dividual soul, so the individual souls are also many.
Furthermore as God is the object of the aj#idna of an
individual soul and as individual souls are many, so
there are many gods also, This lands him into poly-
theism. But Vacaspati Misra can argue against it:
justas the numerical identity of an object that is per-
ceived by several individual souls really consists of
similarity among the perceptions of those souls, so
thereis a fundamental unity of all gods that consists
of the similarity of the objects of aj#iana of the indi-
vidual souls. This unity 1s all that is meant by the
term God.? Alternatively, he says again that the in-
dividual soul is the material cause of the world and
Isvarais just the ground ol that causation. In this way
he identifies Isvara with Brahman and saves its reality
from being phenomenal. Isvarais as much transcen-
dental as Brahman.

Eighthly, the view of Vacaspati Misra has been
developed into a fullfledged solipsism by Prakdsinanda
who argues that there is only one individual soul and
that all other manifestations of consciousness are its
fabrications. That soul is, as a matter of fact, Brah-
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man which itsell assumes different names and forms.
Thus Brahman is the same as Isvara. So even solip-
sists like Prakds@nanda believe in the unity and rea-
lity of one Gaod.

Ninthly, there is the reflection theory (pratibimba-
vizda) that is held by the author of the Prakatdartha-
viparaiia wiho makes a distinction between mdya and
avtdyd. In his opinion the [ormer is predominant
with the quality called purc sattva and the latter is
soiled by the predominance of the gualities called
rajas and famas. This view is also held by the author
of the Palicadasi in the chapter called Tattvaviveka. It
equates God with the individual soul since it regards
both of them as reflection of consciousness in mdyd
and the individual soul is the reflection of the same
consciousness in qvidyd.

Furthermore, the reflection theory of God is up-
held by Sarvajfidtman who does not make a distine-
tion between mdya and avidyd. For him God is the
refiection of consciousness in avidya and the individual
soul is the refiection of the same consciousness in the
antohkarana which itselfis a product of avidyd. Thus,
Sarvajiiatman saves the reality of God from being
equated with theindividual soul. God has more rea-
lity than the individual soul, more proximity to
Brahman than the individual soul.

But in this view the individual soul is more real
than the individual soul in the archetype-ectype
theory, where itis the reflection ol God, and not of
Brahman.
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Lastly, there is a view that God and the Absolute,
or Isvara and Brahman are just names which are at
best descriptive phrases or symbols in different pers-
pectives and refer to one and the same being or cons-
ciousness. This view is critical of all theories that
use reflection, archetype, or appearance to explain the
relation between Brahman and Isvara. It rests on
the referential theory of meaning and maintains that
all sense-meaning is baseless mental constructions.
According to this theory Isvara is Brahman just as
Radheya (the son of an unmarried woman) is Kaun-
teya (the son of Kunti).®® Radheya and Kaunteya
both refer to Karna, a hero of the Mahkabhdrata. The
sense of Radheya is different from the sense of Kaun-
teya. But both the terms refer to the same person.
All other meanings are merely mental constructions
meant to make a reference to Karna. Similarly
Isvara and Brahman have the same referential context
and all senses associated with these terms are mental
constructions in various conditions.

This theory has been reinforced from an unexpec-
ted quarter, ie by the findings of the German logi-
cian, Frege, who has propounded the theory of
reference by the classical formulation that the morning
star is the evening star. If we combine Russell’s
theory of description with Frege's theory of reference,
we find a new theory that does justice to the Advaita
view of the Absolute and God. All sense is a descrip-
tion of something which can only be referred by the
logical noun ‘that’ (tat). Advaita philosophers have
been maintaining this theory long before Frege and
Russell. They have rightly maintained that what

exists 18 ‘that’, or Sat is Taf and all sense that is attri-
5
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buted to existence or ‘that’ is, as a matter of fact
simply a description aiming at the reference to ‘that’
in the long run.

Now, even a bird’s eye-view of the above ten
theories will show that there is a mysterious relation-
ship between Brahman and Isvara. Each theory tries
to unravel this relationship. It retains the Vedantic
position that consciousness is one and the same in all
its manifestations and that both contemplation and
knowledge are the pathway to its [ull and significant
realization.

But more importantly, it can be observed that
Advaita philosophers have taken great pains in
maintaining the reality of God and the beliel in mono-
theism. Mahadevananda Sarasvati, an Advaita
philosopher of the 18th century, says that there is no
controversy among Advaitins over the existence and
unity of God.** He, thus, becomes an eloquent spokes-
man of all Veddntins and gives a good reply to all
those who level the charge that Advaita Vedanta is
atheistic, agnostic, or pantheistic. Each of the ten
theories detailed earlier indicates that Advaita
Vedanta is as much theistic as any other school of
Indian philosophy, or for that matter, any sound
philosophy of theism.

Even Sankara admits that the difference between
fyvara and Brahman is for the sake of worship and
that it does not signify any reality of difference at
all’® It denotes, on the other hand, the non-diffe-
rence (abheda) of Tsvara with Brahman. In other
words, there is no ontic difference between them.
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But when two terms are mentioned and well
defined and distinguished from each other, a logical
gquestion arises as to what is the relation between
them. Aren’t there two meanings? The Advaitins lace
this question boldly and logically demonstrate that the
relation between them can be neither samyoga (con-
junction) nor samavdya (inherence), because these rela-
tions obtain among substances and qualities and both
Brahman and Isvara are neither a substance nor a
quality. Furthermore, the relation between the two
cannot be difference or negation.

Moreover, Advaita philosophers have adduced a
number of arguments against difference and negation
that have been epitomized in the works like the
Brahmasiddhi of Mandana, the Bhedadhikkira of
Nrsimhasrama, the Khandanakhandakhidya of Sri
Harsa, and the Advaitasiddhi of Madhustidana Saras-
vati., Inshort, Isvara is neither a cognate, nor a
rival, nor an organ, of Brahman. Nor is Brahman the
antithesis, contrary, contradictory or negation of
Isvara. Furthermore, in certain quarters which are
undoubtedly Advaitic, it is understood that the rela-
tion between them is fdddtmya. But Sankara has
rigchtly denied it, because taddtmya obtains between
the subject and an object and Isvara is not an object
of Brahman thatis pure consciousness.® Thus reject-
ing all the above relations, Advaitins have maintained
the relation of abheda or non-difference hetween Brah-
man and Isvara. It must be stressed further that
this is the relation that obtains between jiva and
Brahman also, but it is not the relation that obtains
between jiva and the world, or between Isvara and
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the world. Nor i it the relation between jiva and
TE?EII'E..

Hence, if the relation between Brahman and
Isvara is abheda, then the difference of these names
and functions must be explained. In this context,
therefore, Safikara uses the term mayad or avtdyd and
thereby explains that they are non-essential (an=
aupidhika). He does not make any distinction bet-
ween mdyd and avidyd and puts them under upddhi
which i1s another key idea in his philosophy. This
means that the differences of the names and functions
of Isvara and Brahman are not essential or real. Nor
are they necessarily entailed by the requirements of
knowledge situation. They are, on the other hand,
accidental, conditional, circumstantial, contextual, or
heuristic. In short, they are not something sui
generis, but something ad hoe. At this juncture a
comparison of the Advaita view of the world with the
phenomenological reduction is illuminating. Pheno-
menologists try to explain every object of knowledge
without believing that these objects exist somewhere
and maintain that existence of worldly objects is not
relevant to knowledge., In fact, existence cannot be
a predicate and all knowledge that is useful for us in
our scientific and logical pursuit is the knowledge of
predicates. We need to distinguish ameng our con-
cepts and propositions and this need of distinction is
well provided for by the belief that they do not refer
to existence. They are essences which have only sense
and no reference. Similarly, Advaitins argue that the
objects ol the world and all propositions about them
have a sense of their own although they have no re-
ference of their own. In this way they are regarded
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as conditional. Thus, Advaitins have attempted an
intellectual construction of the ad hocism or upddhi
theory and advanced different perspectives of mdayi or
aridya or ajfidna. Some of them have made a distine-
tion between mdy@ and avidyi. For example, the
author of the Prakatartha-vivarapa holds that avidya is
only an aspect of mdyd and that it has the double
power ol obscuration and projection. Vidyidranya
holds that mdya has the preponderance of pure saftva,
while avidyad has sattva soiled by rajas and tamas. Some
Advaitins believe that only the power of projection is
mdyi and that it belongs to God, whereas the power
of obscuration is avidyd and it belongs to jiva, A few
Advaitins further state that both mdya and avidya
are the two kinds of ajfidna and maintain one of the
above distinctions between them. But a majority of
them make no distinction between them and prefer
the word ajfidra to the words mayd and avidyd in
their precise formulation. This ajfidna is taken by a
few Advaitins to be twofold, universal (samasti), and
particular (uyasti). Vicaspati, however, believes that
ajfidna is many. His rivals, on the other hand, believe
that ajfiana is one. But they also distinguish its causal
form (miutla avidyd) from its created form (tiala avidya).
These distinctions have their implications in the formu-
lation of the theory of the material cause of the world.
At first the Upanisads state that Para Brahman is the
material cause. But Sankara interprets it in the sense
that both Brahman and Isvara constitute the material
cause. But he distinguishes between two ideas of
material cause, the essential and the non-essential or
the transformative and the non-formative. TIsvara is
the mterial cause in the [ormer sense and Brahman, in
the latter sense. This is what Sankara means.
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Sarvajfiditman makes and an improvement upon his
theory when he says that only Brahman 1is the
material cause of the world and that mdyd is simply its
instrumental cause. He assigns the role of intervening
medium to mdyd and makes the creativity of Brahman
completely free from mayd. But Viacaspatisays that
jiva and its apidyd are the material cause of the world,
The school of Vivarana, however, maintains that
Tevara and its mdyd, and not Brahman, is the material
cause of the world. Thus the Vivarana school is in
sharp contrast to the Bh@mati school of Vacaspati.
But both the schools have left Brahman untouched
and unconcerned with the creation of the world. The
author of the Padirthatattvanirnaya sees this point and
says that Brahman and mdyd are material cause of the
world. The author of the Vedinta-siddhantamukidvali,
however, finds fault like others, with the creativity of
Brahman and says that only mad;d 1s the material cause
of the world. Thus, each of the ten theories that have
been discussed above has its own view ol mdyd or
avidyd in regard to its role in the material cause of the
world. Now, those who have made a distinction bet-
ween mayd and avidyd have advanced the reflection
theory of God and the individual soul in some form.
But those who have not made this distinction, by and
large, have put forward the appearance theory
(@bhisaadda) or limination theory (avacchedavida) of
God and the individual soul. But whatsoever be the
status of mdyé or avidyd or both, the basic position is
that it is something that is neither real nor unreal nor
both. In this sense a new technical term anirvacaniya,
is coined and widely used by all Advaitins, What is
anirsacaniva is mdyda or avidyd or ajiidna. In medieval
Advaita Vedanta it is also called mithya.
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Midyd as a go-between has like Janus two faces,
the one direeted towards God and the other directed
towards Brahman. The former face is called projection
(viksepa) because it projects the whole world of objects
and is identified with the creative power of God. The
latter face is called obscuration (dvarana) because it
obscures the nature of Brahman. In fact, neither
Brahman is obscured nor is there any projection per se.
The projection of the world and all attempts to ex-
plain it have simply a heuristic value. Their purpose
is to convey the knowledge of Brahman and Isvara.
The moment this purpose is served, maya disappears
along with its whole world of objects. But what is to
be noted in this context is the [fact that mdyd, far from
obscuring the nature of Brahman, really reveals what
Brahman is. As the knowledge of illusion is not itsel{
illusory, so the knowledge of the nature and functions
of falsity called md,d, is not itself false. This mdd,
like Brahman and Isvara is beginningless. But it is
not eternal, for it can be terminated by knowledge.
As beginningless it obscures the relation of Brahman
and Igvara but as terminated, it reveals their nature
in bold reliefs. The termination of mdyd amounts to
the death of the body. Therelore, death 15 more
authentic and existential than life. The real meaning
of mayd is not the sense of what it is, but what it con-
veys through its suicidal sacrifice. Its meaning 1s the
purpose that it serves. And that purpose is the intui-
tive apprehension of the double aspect of Brahman.
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SUBJECTIVE SELF-LESS-NESS:
THE MESSAGE OF INDIAN PHILOSOPHY®

e —— M L T e R IR S S L S e

M. Hirtyanna

The subject that I have sclected for the address,
which it is customary to deliver on such an occasion,
possesses little technical importance. It is the old
and familar theme of the ideal of life; only I deal
with it bere from the Indian standpoint. 1 trust that
what T sav will be found to be of some interest to all,
and not merely to those who are conversant with
Indian Philosophy.

One of the most striking features of Indian
thought is its many-sidedness. It includes all possible
types of solutions of the chief problems of philosophy.
We have monisim and pluralism, idealism and realism
of diverse shades represented in it. What is yet more
noteworthy is that this variety, which characterises
Indian philosophy as a whole, appears over again in
more than one system. Thus when Buddhism came
to be taught, it soon split up in much the same

—

* (General President’s address delivered in the Hydera-~
bad Session (1939) of the Indian Philosophical Congress.
Courtesy: Indian Philosophical Congress.
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fashion, giving rise to various kinds of realistic and
idealistic views within it. History repeated itself when
still later the Vedanta emerged in its classical form,
and became divided into several schools, Many of
these doctrines have disappeared in the course of the
long and chequered history of Indian thought, but
even those that have come down to cur time are
sufficient to illustrate the wide wvariety of its forms.
It may be that such speculative diversity redeunds
greatly to the credit of the Indian mind. I propose,
however, to dwell at present not on that side of the
subject, but rather on the element of unity which is
found to run through all this diversity. That these
systems are not altogether heterogeneous and admit of
being unified 1s by no means a new idea. It was held
by the old Indian thinkers themselves, and they tried
in more than one way to reconcile the differences
among them But those reconciliations were
generally effected from a theoretical standpoint.
There 1s, however, one wview among them which,
though neither so fully worked out nor so familiar, is
of a different kind; and my present purpose is to draw
attention to it.

It is well known that the West kas for long believ-
ed that philosophy aims at satisfving the impulse of
curiosity or the desire to know. To judge from the
attitude towards the universe revealed in the earliest
of the philosophic hymns found in the Veda, the first
efforts at philosophising in India also seem to have
been directed to the same end. But soon this interest
in mere speculation ceased, and philosophic truth
came to be sought mainly for the lizht which it might
throw upon the ultimate significance of life, This
practical interest has, as it is now well recognised,
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ever since been the distinguishing feature of Indian
philosophy. The remarkable unanimity in this respect
among the various systems shows that the aim of
Indian philosophy, as a whole, is to determine the
ideal of practical life rather than merely to formulate
a set of theoretical views of the universe. And since
this ideal, so far as it is realisable in the present life, is,
as I shall try to point out, essentially the same accord-
ing to the several systems, its inculcation may be re-
garded as the element which is common to them all.
To the modern student, who has been nursed in the
belief that philosophy is ‘the child of wonder’, such
close linking together of theary and practice may
appear to hinder the proper investigation of philoso-
phical questions by importing notions like those of
good and evil, higher and lower, which are, in his
opinion, irrelevant to it. Whether or not it has pro-
ved a hindrance in the present case does not really
concern us now, for I am speaking of the lesson of
Indian philosophy as we find it; and it is not therefore
necessary to enter into a discussion of the correctness
of the standpoint which it has adopted. Besides, any
attempt to do so will take us too far away from our
subject. So I shall proceed to state what I consider to

be the common features of the ideal of life which the
Indian systems generally have in view.

The first and foremost of these features is un-
selfishness. Suresvara, whose place in the history of
Vedantic monism is next only to that of Sankara,
states that it characterises the ideal of practical life
according to not only the Vedic but also the non-
Vedic systems.? And he adds that one of the latter,
namely, Buddhism denies the very existence of the
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self in order to impress on the minds of its adherents
the importance of this feature. If the belief in a
persisting self were false, it is obvious that all selfish
activity would become utterly meaningless. Thus the
Buddhistic doctrine of ‘no self” (natratmya-vida) accor-
ding to Suresvara is, what is termed ‘a fiction of
cthical value’. Other schools may not have pushed
their metaphysical views so far as Buddhism, but they
do not, in the least, lag behind it in the emphasis they
lay upon this feature of the ideal. But we must re-
member that by unselfishness here is to be understood
the enfire abnegation of self-interest. An ancient law-
giver, who belongs to the pre.Christian period,
defines a cultured person (§ista) as one whose heart is
free from all personal desires. That is also the impli-
cation of the exalted place which the orthodox and
the unorthodox schools alike assign to sasanyiasa. The
merits of detachment are not unknown to doctrines
propounded elsewhere, and all of them teach it with
equal fervour. Even the idea of complete or absolute
seli-denial is not forcign to some of them. A witty
bishop, 1n speaking to children, is stated to have asked
‘What is the Cross?” and answered it himself by saying
‘It is the ‘I’ crossed out”. But the uniqueness of the
Indian view consists in the special emphasis placed
upon such self-denial.

This emphasis on the total exclusion of self-inte-
rest may suggest that it is a purely ascetic ideal which
i1s here held up before the aspirant—an ideal which is
negative and means a voluntary forsaking of the
world. That, indeed, is now the prevalent beliet
regarding the Indian view of life. There is no doubt
that the ideal is ascetic; but, according to most of the
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schools, it is so in a positive and not in a negative
sense. By ‘positive asceticism’, I mean such asceticism
as goes hand in hand with altruistic activity and 13
never divorced from it. Thatis, the aim of life is not
mere detachment, but detachment and service, We
have here a second leature of the common Indian
ideal, namely, service, which shows that the pursuit of
it does not mean running away [rom society and
secking passive isolation. Man’s tempitation, according
to it, 1s not the world; rather his temptation, to put 1t
compendiously, is the flesh. In other words, what is
commended here is self-renunciation and not world-
renunciation; and the common belief that the Indian
ideal ismostly negative is not in accord with the pre-
vailing spirit of Indian teachinz. The greatest
warrant (or this conclusion is found in the Gitd which
all orthodox systems, without any exception, reckon
as a scripture of the highest authority. [t insists upon.
the necessitv of leading a life of incessant activity,
although one may have no object to attain thereby for;
oneseli.  Life without action, it reckons, as almost a
sin. The divine teacher here, who is necessarily also
the exemplar of the teaching he imparts, says “There
is nothing in the three worlds which I have to toil for;
and vet [ act.”’s The influence of this teaching is, in
all probability, to be traced even outside orthodox
thought as, for example, in the Bodhisattva concep-
tion of latter Buddhism, according to which, Buddha-
hood, the very pinnacle of human aspiration, is sought
because of the fitness it secures for rendering true
service to others.

It may appear from what I have stated that re-
nunciation and service are separate aims, which are



SUBJECTIVE SELF-LESS-NESS 47

to be pursued independently. But it is really not so,
for they are conceived as standing in an intimate
and vital relation to each other. Service is not re-
sarded here as 2 mere concemitant of renunciation
but the very means of cultivating it. Consequently
the aim is not renunciation and service, but renuncia-
tion through service® It means that true detachment
cannot be achieved, except by living an active life in
the midst of others and devoting onesell to their wel-
fare; only the activities, which such a life signifies,
should be carried on without the least thought of
advantage to oneself, if they should lead to complete
detachment. As active service then, the discipline
involves self-affirmation; and as tending to complete
detachment, it also involves self-denial. The excel-
lence of the teaching isin bringing these opposites into
harmony; and it is able to do so by purilying the one
of egoism and the other of passivity or inaction. But
these activities are not left to be determined by the
cheoice or opinion of the individual, lor the service
which is to be the means of cultivating the spirit ol
renunciation is defined as consisting in the doing of
sva-dharma or the duties of the station which one fills
in society.’ There is nothing, indeed, in the view
precluding a person from engaging himsell in any
altruistic activity he may like; but the point is that,
under all circumstances, he should perform his own
immediate duties first. This insistence on the perfor-
mance of one’s own duties implies the abolition of all
distinctions of high and low among them for, when

we consider duties as means to renunciation, it i not
their content that matters, but the selfless spirit in
which they aredone. All can therefore be samnydsins
in this sense, because all have their places in society
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and the duties pertaining to them. Accordingly, we
find the Mahabhdrata representing as a pattern of true
asceticism a pedlar who fulfils his functions in society
conscientiously and with absolute disinterestedness.®

Renunciation and service, however, are not the
only features of the ideal. There is a third feature
also; but before specifying it, it is desirable to find out
in what respect the above training, which is meant to
further the moral life, is incomplete, A great deal
will, no doubt, be gained by a person that goes
through this discipline; but, though he may thereby be
able to renounce all self-interest, he will continue to be
aware of his agency. To state the same in the termi-
nology of the Gild, though he may free himself from
the idea that he is an enjoyer (bkoktr), he will remain
conscious that he is a doer (kartr).? Such self-consci-
ousness is, indeed, necessary inasmuch as the disciple
in this stage sets before himself a definite purpose,
namely, the overcoming of selfishness through perfor-
ming his duty. But all such activity, by its very
character, involves the possibility of an internal con-
straint or strife within the self. Disinterested activity,
even when it is the result of strife, may be quite com-
mendable; but it cannot be regarded as the ultimate
ideal. The need for striving which may, at any
moment, be felt in such activity is rather an index
that the goal has not been reached. To reach it
which, according to all Indian thinkers, is a state
characterised by peace of spirit, ‘a repose that ever is
the same’, this need for effort must wholly disappear.
Hence it is not enough for attaining the ideal to dis-
miss seli-interest; the notion of agency also must be
given up. Inother words, the agent should transcend
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the sense of duty itsell by rising above himsellf com-
pletely. As the Mahdbhirata puts it, we should first
forswear all selfishness, and then “forswear that by
which we do s0."""" The thought here is that unselfish-
ness which is conscious of itsell is not the perfect form
ol it.  We have a sample of such a totally impersonal
attitude, though but a transient one, in art experience,
where the object is contemplated, neither as related
to oneself nor as related to others, but solely for its
own sake 1 It is only when we succeed in liberating
us from ourselves in this sense that we might

‘Love all loveliness, nor yearn

With tyrannous longings; undisturbed might live
Greeting the summer’s and the spring’s return,
Nor wailing that their joy is fugitive,’

But here the question may be asked whether such
transcendence is at all possible in the case of moral
activity, whatever be the truth as regards acsthetc
experience, The answer is that it is quite possible as
seen, for example, in a mother devoting hersell to the
care of her child.  In bestowing that care, she acts as
she ought to; but yet it is not a mere sense of duty
that actuates her, as it may be in the case ol a nurse.
Her response 1s on a higher plane where the sense of
duty merges in love, and she grows completely un sell-
conscious in attending to the needs of the child. This
is what is meant by the saying that love is stronger
than duty. The same purpose is present in both the
mother and the nurse, namely, the welfare of the
child; but, in the case of the mother, the service gains
a new significance as the spontaneous expression of a
unigque attitude towards the object of devotion. The

attainment of a similar level of action, in respect not
7
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of this person or that but of all, represents the Indian
ideal of life. The agent passes in it from a state of
striving morality to that of spontaneous service where
he acts as he does, because he cannot but do so. The
activity then becomes the natural manifestation of an
inner attitude of soul, and is consequently characte-
rised not by constraint or strife but by supreme joy
which i the signol liberation from it.  The merely
outward life, the common conventional morality
which may not always point to a corresponding 1nner
urge, altogether disappears, That marks the culmi-
nation of the discipline, and he, who has reached it, i3
no longer an aspirant (sadhaka) but is perfected saint
(siddha). Some of the best portions of 1the Gitd are
taken up with a description of this super-individual or
universal life

[ such be the final ideal, then there i3 a wide
gulf separating it from the discipline of the first stage
and lurther iraining becomes necessary to transform
the moral activity of that stage into spontanecus and
selfless service It may seem, from the example given
above of a mother's care lor her child, that love will
suffice for such transformation; but it cannot. [t may
suffice in her case, because the service 1s quite restrict-
ed in its scope.  Her solicitude for the wellare of her
child does not necessarily imply equal solicitude on
her part for the children of others.  But the service,
which the complete achievement of the goal of life
signifies, cannot be thus restricted, It can know of
neither exclusions nor preferences. This service also
undoubtedly mvelves love; and an old Sanskrit verse
describes the attitude of a person, who has reach-
ed the goal, as that of a parent to whom the whole
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world is like his own household.®® But itis a love
which is mediated by comprehensive knowledge. To
know ali, it may be said, is to love all; or to use the
words of the poet ‘Utter knowledge is but utter love’,
If one form of love is notoriously blind, all forms of 1t
operate more or less instinctively and not with com-
plete understanding. The only key to such under-.
standing is philosophy. That is, the gull between
common morality and the i1deal, referred to above,
can be bridged only by philosophic knowledge; and
for the acquisition of such knowledge, a further course
of discipline, which is predominantly intellectual,
becomes necessary.

Here we see the relation of philosophic theory to
the ideal of practical life. Tt serves to consummate
the aim which is invelved in the moral life.*  For this
purpose of consummating the ideal any one of the
doctrines, which commends unselfish service, will
suffice, provided it embaodies, at the same time, a self-
consistent view of the universe. Further, since we
are now occupied with the ideal of life realisable here,
under empirical conditions and not elsewhere, it will
suffice to take into consideration the teaching of the
systems chiefly in so far as it concerns the place of the
individual in the universe as a whole and to his rela-
tion to other living beings. This does not mean that
the other parts of the doctrines are unnecessary or
useless, but only that divergences there, however im-
portant they may be for those who are concerned with
the exclusive validity of particular doctrines, do not
matter {or our present purpose. There are, we know,
such differences as, for instance, in regard to the
altimate nature of the self; but for us they only mean
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that the doctrines assign different metaphysical
reasons to show the need {or renunciation and service,
which all of them alike admit as essential to the ideal.
But whichever be the doctrine chosen, it is absolutely
necessary that its teaching should, as a whole, be
properly assimilated, if it is to have effective influence
on everyday conduct. It is not enough to think and
know; one must also feel and experience. That is, the
knowledege conveyed by the teaching should be trans-
formed into an immediate conviction, if it is to issue
in unbidden action, like a mother’s love. In her case
also, there is a similar realisation. It is only such a
living awareness, and not a merely conceptuil know-
ledge of reality that can inspire love which will trans-
mute conduct, But it is necessary to remember that
the two types of love are quite different.  The one,
namely, instinctive love 13 really a form of attachment
(mamatd) as shown by the exclusions it implies, where-
as the other signifies, as we know, complete detach-
ment and therefore equal love for all, The latter
resembles what theistic creeds like Christianity term
‘divine love’; but even from that, it differs in some
vital points. To mention only one of them: we are
there in the realm of faith and not, as here, of know-
ledge or insight into the ultimate nature of the
universe. It is this insicht or ahiding enlightenment
that forms the third and last feature of the common
Indian ideal of life to which I desire to draw attention

Nnow.

When the ethical training of the first stage comes
to be aided by such enlightenment, renunciation, in-
stead of being merely an aim externally regulating
conduct, becomes the natural expression of an inner
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conviction; and, in like manner, service, instead of
being a means to an end, becomes the necessary con-
sequence of that conviction.’® Or, to state the same
otherwise, the constraint of obligation is replaced by
the spontaneity of love. Owing to this total metamor.
phosis, moral action passes into a higher form. To a
person that has reached this stage, the duties ol his
station, as such, to whose importance in the earlier
stage of the discipline T drew attention, lose their
special significance; and he reacts to presented situa-
tions without relating them, as before, to himself. It
is this transcending of all subjective or personal valua-
tion which is the significance of the Upanisadic saving
that a knower is not troubled by thoughts like ‘Have
I not dane the right?” or ‘Have I done the wrong?''®
It means that he rises above the moods of self~appro-
bation and self-condemnation. Consequently, though
still an actor on the stage of the world like others, his
point of view becomes that of an impartial spectator,'”
He will necessarily continue to work and help others,
but the service which he renders will extend to all
without any distinction whatsoever, Thanks to his
enlightenment and the new perspective he has thereby
gained, it will also be the best of its kind, That is,
whatever particular form it may take — whether it be
directed to soothing others® sorrow or furthering
others’ joy — it will not aim merely at their material
well-being but will also tend towards their spiritual
uplift. And by these efforts to raise others to a
higher plane of life, he becomes their true benefactor.
Fven more important than this direct geod will be the
influence which he silently exerts on them by his life
led in entire consonance with the ideal. This is the
Gitd conception of loka-sangraha: “What the best



a4 THE VOICE OF SANKARA

men do, that becomes the standard for the rest™.® It
is this ideal which is the culmination of the twofold
training, moral and intellectual, that the Indian
doctrines hold before us as jivenmukti. Even those
who do not formally accept this tyvpe of release and
maint ain that the ideal can be attained only hereafter
agree that this feature of enlightened and self-forgett-
ing service characterises the final state attainable in

the present life.

Many a sage whose memory is pregserved in
Indian tradition, we learn, led a life of such disin-
terested and loving service, Of the instances that
spring at once to mind, we may mention Valmiki
whose great epic of the Rdmdyana has been the source
of inspiration to successive generations of men and
women, When Sita, the queen of Rama, was all too
cruelly banished. he proved a ready refuge to her.
He brought up her twin sons, restored them to Rama
and realising how pure she was, he vindicated her
against the infamy that had so unjustly been cast upon
her. His sympathies, indeed, extended beyond human
kind to all sentient beings; and, as recorded in the
epic itself, it was his pity at the sight of a bird killed
by a heartless fowler, when it was disporting itself, that
was the occasion for the birth ol India’s classical
poetry. This ideal of practical life, we also come
across every now and then in the works of great
Indian poets. Kaliddsa, in more than one place,
expresses his conception of the suprme God in terms of
it — as ever intent on the welfare of his creatures but
with never a thought of himself.'* Some of the best
characters again which the poet has created, are
meant to illustrate this ideal of what may be described
as morality touched with vision Kanva, for exam-
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ple, whose serene and benignant influence is felt
throughout the play of Sakunrtalam is a seliless sage
who watches over the welfare of all about him and is
in particular, the help of the hf:lplf:ss. as shown by the
belief prevalent in the whole hermitage that he louks,
upon the heroine, who is an orphan thrown on his
compassion, as his hic’s all (jivita-sarvasva). In the
Nigananda of another poet, while the ascetic life is
admired on account of its freedom, purity and simpli-
city, the negative form of it is condemned on the score
that it shuts out opportunities for doing good to
others.® In our own time, Tagore has immortalised
the same ideal of disinterested care for the good of
others in various poems, It will suffice to refer to one
where a young ascetic, Upagupta is portrayed as
rushing to the aid of a castaway woman, whose entic-
ing invitation he had once declined, saying that he
would come when the time was ripe, One day there-
after, finding her lying in the shadow o the city wall
sstruck with the black pestilence, her body spotted
with sores,” he was moved by love and ‘taking her
head on his knees, he moistened her lips with water
and smeared her body with balm.” *Who are you,
merciful one?’ asked the woman. ‘The time, at last,
has come to visit you, and I am here’ replied the
ascetic.

The message of Indian philosophy is that man
should seek for the [ulfilment of his highest being in
such service. The distinctive features of this service,
as 1 have tried to point our, are that it should be
rendered in a spirit of absolute disinterestedness and
that 1t should be rooted in an all-comprehensive love
which is the outcome of complete enlightenment.
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Circumstances have in recent times tended to weaken
the emphasis once laid on these features; and the con-
sequence has been the subordination, on the whole, of
spiritual to worldly ends in the pursuits of life. The
idea of altruistic service is, indeed, there; but its scope
has been narrowed in various soul-cramping ways.
Its quality also has deteriorated, particularly on
account of attempts made to reconcile service to
others with what is called ‘reasonable self love’. But
though, by reason of these radical modifications, the
old ideal hasbeen much obscured, it has not fortuna-
tely died out, for our own gencration furnishes an
outstanding example of it in one whose unselfish
labours in the case of not merely his countrymen but
of all humanity isshedding fresh light upon our land.
The great need of the hour is to revivify our faith in
this ideal.  Though it is a characteristic f[eature of the
Indian teaching, there is nothing racial or credal in
this ideal to restrict its applicability to India. It
seems, on the other hand, to possess a permanent value
for all.  When we remember that the teaching starts
with the watchword, “Prefer not yourself 1o others,”
we see that its value should be particularly great in
guiding the present-day world, and saving it from the
heart-breaking experiences like those through which it
is now passing.
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ASPECTS OF ADVAITA*®

ITI. PRACTICAL ADVAITA
THE ETHICO-RELIGIOUS APPROACH

——#_

P N. Srinivasachari

Section I. Thealogical Advaita

Practical Advaita stresses degrees of truth and
goodness and the progression in knowledoe or jidna
till jiidna transcends the subject-object relation and
shines by itself. Puore Advaita employs the method of
the logical and the psychological analysis of the Self
and Pure Practical Advaita accepts empirically the
cosmological view and explains the relation between
the jiva and ISpara in the light of the Illusion, the
Limitation and the Phenomenon theories. In the
orders of reality, namely, pratibhisika (illusory},
vydvahdrika {phenomenal) and paramdarthika {absolute),
the stage of wppdpakdrika or real reality is stressed in
this aspect of Advaita. The world is unreal, but nnt
lusory and its unreality is coznised oaly in the state
of mukti. Practical Advaita adopts the ethico-religi-

* Courtesy: Sri Krishna Lih_rary S:ri:sﬂ:_Sri Krishna
Library, Mylapore, Madras, 1949,
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ous method and traces the development of the unitive
consciousness till the sense of duality is self-trans-
cended. It accepts the authority of the Veda in its
three-fold aspect of karma, upisand and jidna and
insists on the truth that the ethical performance of
duty or dharma, the religious meditation on [$sara or
dhyina and the philosephical knowledge of nrirguna
Brahman are not sel{-contradictory, but continuous
and complementary. The performance of niskima
karma is a preliminary stage or indirect means to the
awakening of the unitive consciousness and the wor-
ship of I'$vara or the Personal God is the way of reali-
sing Advaita by the Sastraic knowledge of the identity
of jiva and I$vara, The mumuksu is cquipped with the
four sadhanas of wviveka (discrimination), wairdgya (dis-
sociation from sensual desires), a disciplined mind and
desire for mukti. Sdstraic knowledge is itself mediate
and indirect and it is fulfilled in the immediate intui-
tion of the sell-identity of Brahman. This method
may be called negation by fulfilment and it means that
each stage, when 1t is reached or fulfilled, transcends
itself’ and points to the higher stage. The lower is
not transmuted or absorbed into the higher by the
reblending of material but it annuls itself in the Very
act of self-transcendence. It is the Advaitic fatth
that truth gets revealed by degrees until truth itself is
revealed. There is no longer any going or goal and
this faith is verified in Advaitic experience which is the
one and only test of truth.

The performance of Vedic duties as prescribed in
the Karma Kdidais preliminary to the awakening of
Advaita jiiane and it is a necessary process of purifi-
cation of the mind It is no doubt true that action is
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the purport of the Veda and that the subject of
enquiry in the Karma Kdinda is dharma or Vedic duty
which ought to be done and that of the Fidna Kanda
or the Vedinta Sdstra is the ever-existent Brahman.
Vedic imperatives and Vedintic aflirmations are
therefore opposed as darkness and light.  Fiidna is not
an end to be attained by effort nor an activity of the
mind, but is the knowledge ol the self-realised Brah-
man. Brahman is not an object of injunction, but 1s
the eternal subject which never becomes the object.
But there is really no discrepancy between karma and
Jfidna as long as there is no awakening of the non-dual
consciousness or abhedajiidna. The performance of
Vedic duties like yajiia. ddina and tepas is helplful in
acquiring Sabdajiidna of a mahavikya like *Thou art
That” and awakening a thirst for Brahmajfidna. While
kdmya karma or action prompted by desire makes a
man a slave of sensual objects and confounds his rea-
son, niskdma karma or the performance of duty for
duty’s sake purifies the mind and makes it disinterest-
ed and detached. The karma yogi thus realises that
the knowledge and performance of dharma vield only
transient and perishing pleasures and becomes eager
to know the non-dual Self and secure eternal bliss,
Karma presupposes the distinction between the means
and the end and between the doer and the deed and
makes a man realise in the long run that the bliss
which he seeks is not in the object or in the subject-
object relation but is only in the pure non-dual sub-
ject.  The utility of karma thus consists in knowing its
tutility and in the awakening of the desire for the
absolutely accomplished Brahman. But, as long as
there is duality and dual consciousness, duty cught to
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be done in the interests of world-welfare and as a
worship of the Deity that is the real actor.

The next stage in spirituality is the passage from
work to worship as described in the Updrand Kanda
and it consists in devout meditation of the Personal
God or the God of religion as contrasted with the
meditation on rirguna Brahman or the Absolute. God
as saguna Brahman is the object of meditation (dhyeya)
and 1s different from nirguna Brahman which is the
eternal subject (jieya) ol the Upanisads. Religious
knowledge got by such meditation is higher than
mere moral discipline or karma vidyi and Sdstraic
knowledge, as it leads the updisaka to the path of
Devayana. Brahman is nirvifesa and niravayava (in-
determinate and formless) but it 18 conjoined with
maya and is objectified and spatialised in the interests
of devout meditation. The world of nature is exte rnal
to the mind and not constructed by it. [$vara is
entirely free [rom evil and other imperfections unlike
the embodied jiva who is enveloped by avidyd and He
should be sought as the cosmic source and the eternal
siksin of the phenomenal show. The Upanisadic
vidyas or meditations on saguna Brahman may vary
with the nature of the updsaka and the form and con-
tent of the vidyds, but the different cognitions subserve
the same end of God-realisation. Vedanta insists on
the ceaseless meditation on God as the antecedent
condition of the realisation of Brahman. But it
applies only to the slow-minded ufdsaka who has pro-
gress in knowledge step by step by ceaseless reflection
and one-pointed meditation, The chief wvalue of
upisand is toshow the futility of draita jiidna and point
to seli-enquiry as the true meaning of bhakéi. There
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is a type of Advaita called Dhydna-niyoga-vida referred
to by Raménuja in his *Sri Bhasva® which insists on
the unity of the two Mimdmsds dealing with injunction
and intuition by relying on the Upanisadic injunction,
namely, *The self is to be heard, to be reflected and
to be meditated upon’ and this realistic view is favour-
(d by pre-Sankara Advaita. The Advaitic intuition
of the mahdvokya ‘Thou art That" is a progressive re-
alisation ot Brahman by means of reflection and medi-
tation or #pdsand and is not obtained by immediate
knowledge of the text. Just as the fear aroused by
mistaking the rope for the snake is dispelled not by
mere cognition but by actual perceptual evidence,
avidvd can be removed not by sublation or the test of
non-contradiction, but by the process of moral discip-
line and philosophic reflection or samuceara. Mukti is
thus an endeavour and end; it is immediate knowledge
of identity mediated by reilective introversion. But
this view is self-contradictory owing to the discrepancy
between injunction and intuition and the theory of
niyoga is a mechanical device without any metaphysi-
cal or spiritual import and all the Vedantins agree in
rejecting it as false and futile.

An allied school of Niyogavida called Nigpra-
paricikarana Niyogavida asserts the world-negating view
that Brahman is realised by the dissolution or destruc-
tion of the universe. Prapaiica is an illusory projec-
tion of Brahman and when the effect is destroved,
Brahman, the cause, remains identical with itself, as
whatever is originated is illusory and non-existent.
This view 1s more objectionable than the former as
niyoga is only a fabrication of the Mimdmsaka and as it
lands us in acosmism. Tne Bhedabhedavidins like
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Bhartrprapafica, Bhaskara and Yadava reconcile the
two Mimdmsds dealing with jiigne and karma by their
theories of identity in difference and jiidna karma-
samuccaya. ButSankara combats and repudiates thege
half-way houses to Advaita by exposing the fissure
between jiiana and karma and establishing the absolute
reality of the non-dual consciousness. Karma and
updsand are meant oniy for the empirically-minded
people and are preliminary stages to jiidna which
transcends all stages. In the case of the quick-witted
person who has Advatia-vdisand or is born with it, all
this elaborate moral and religious discipline is pre-
supposed and he is supremely qualified to enquire into
and intuit nirguna Brahman. He is a true mumuksu
who thirsts for makii and he has viveka, vairdgya and
self-control. Knowing that Brahman or diman is real
and jagat or non-sell’ is false, he renounces all the
clesires for the pleasures of life here and hereafter and
is firmly fixed in Advaitic faith. The essential
sddhana for attaining dima-jidna is. however, vairdgya
or renunciation ol the non-self or objective conscious-
ness, and renunciation and realisation are the negative
and positive aspects of the same spiritual process.
The mumuksu is a metaphysician-mystic who enquires
into Brahman and longs to realise it by following the
negative logic of neti, neti and the mystic way ol via
negativa in terms of the Advaitic triad. Brahman or
atman 18 the absolute in the appearances and vyet
beyond them and there are degrees of truth and re-
ality and stages of knowledge though reality as such
does not admit of degrees and stages. Atman cannot
be realised by the three pramanas, pratyaksa, anumina
and Sdstra, or known by the three Sistraic stages of
karma, updisana and jiigua. It cannot be explained
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causally by drambhavada, parinimavida or even vivarta-
vidda. It is beyond the logical ideas of sajdatiya,
vijitiya and spagatabheda, beyond tripuii or the relation
between the knower, knowing and the known. It is
beyond existence, pratibhdsika-satya, vyavahdrika-satya
and even pdaramdrthika-satye, as the Real is real in it-
self. Tt is beyond the three bodies, sthitla, sitksma and
karana, the three gunas, saflva, rajos and tamas, the
three stages of jagrat, svapna and susupti, the three
states of the psyche, namely, vifva, laijasa and prajhia.
It is beyond the defects of anrta, jada and dukkha or
the three kinds of sorrow, namely, ddhidtmika, adhidai-
vika and adhibhautika, the three pasands, lokavdsand,
dehavisand and Sistra vasami, the three processes of
utpatti, sthithi and laya. Atman is niravayava, nirguna
and ananta. Atman is thought of in a positive way as
sat-cit-dnanda as ekam, kittastha and advitiya, secondless.

It is being as such and it never becomes. To appre-
hend sat or being as such, the Hegelian method of

thesis, antithesis and synthesis should be reversed and
the mumufsu should go from synthesis which is the be-
coming of sassdra, to the moment of antithesis which is
the renunciation of the non-self or ardtmd, to being as
such which is Brahman. To comprehend the meaning of
¢it, he should transcend relational knowledge and know
that the subject can never become an objective presen-
tation or predicate and that the knower cannot be
known. Relational knowledge is seli-contradictory
and false and truth is a progression from the external
relations to the internal relations and from internal
relations to self.relation or identity-consciousnesss
Sense-pleasures, inner happiness and the eternal bliss
of Brahman differ in kind and the mumuksu should
reject the lower values and seek the highest Duality
and non-duality are polar opposites and the mumuksu
9
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should go from karma and dhydna to jidnra and go
beyond the relativity of good and evil and of the
worshipper and the worshipped. Suresvara, a disciple
of Sankara and the author of ‘Naigkarmya Siddhi’,
refutes the Bhedabheda theory of jidna-karma-samuc-
caya and insists on jiidna as the only means to mukii.
The two ways, pravriti and nipriti or secular and
spiritual modes of life are incompatible as no man can
serve God and mammon at once. The mumuksu
should renounce the world and the more the life of
sannydsa, the more is spiritvality. In this way he
reflects on the confusions and sorrows of the divided
life or duality and yearns for the absolute which 1s his
true nature. By denying every empirical experience
given in sense-perception, reasoning and dualistic
scriptural texts, he realises nirguna Brahman or dtman
as implied in the makdvdkya “Thou art That.” By deny-
ing the false and renouncing the empirical and con-
tingent, he affirms truth and attains eternal life or
mukti. In his commentary on Siéra IIL 11 9,
Sankara distinguishes between adhydsa and apavdida.
Adhyisa arises when the idea of one ol two things
not being dismissed from the mind, the idea of the
second thing is superimposed on that of the first thing.
For example, the idea of God Vignu is superimposed
in a statue of Vigou. dpavida arises when one idea
previously attached to some object is recognised as
false and driven out by the true idea springing up
later after the lalse one. For example, the false idea
of the body being the sell’ 1s driven out by the true
idea springing up later as expressed in the truth ‘Thou
art That."

1. Thibaut’s translation, Vol. 11, p. 197
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To the middling type of the mumuksu whose mind
is not completely freed from the evils and illusions of
piksepa and dvarana, there is a progression in know-
ledge starting with karma and updsand and ending in
gfidna and it itself admits of two stages, paroksa and
aparoksa or the intellectual and the intuitional.
Owing to the grace of the gurz and God (who are
kdrya and kdrana guru in one) he discerns the implied
meaning of the mahipikya ‘Thou art That” in the
light of the rule of interpretation known as jahadajahad
laksand. ‘That’ refers to I$vara or Brahman reflected
in mdyd and ‘Thou’, to the jiza or Brahman reflected
in avidyd and owing to adhyasa or superimposition,
there arises the contradiction between the omniscience
and omnipotence of [Svara and the ignorance and
impotence of the jiva. By eliminating this contradic-
tion arising from the sense ol duality, the absolute
identity of /$rara and jiva as Brahman is established
as in the case of personal identity implied in the
proposition ‘This is that Devadatta’. At first this
knowledge is only pareksa or mediate or intellectual
and gradually it becomes immediate, intuitive experi-
ence or aparoksa jidana. Advaitic thought leads to and
expires in the bliss of anubkavadvaita In the super-
conscious state called nirvikalpa samddhi, all duality
and difference vanish and Brahman shines by itsell’ as
the one without a second, as existence-consciousness-
bliss absolute. The mumuisu now becomes a
jivanmukta who realises that he is Brahman and has
practically transcended all stages of relational thought
and is Infinite bliss. In that super-conscious state,
there is no longer any distinction of knower, actor, or
enjoyer, of bondage and mukti, of progression and
attainment of Brahman, and Dvaita and Advaita. It
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is a state of pure being and boundless bliss in which
existence, experience and enjoyment become identical.
Time expires in eternity or sat, (i shines in eternal
self-effulgence beyond subject-object consciousness
and thought 1s immersed in absolute blisss Even
aparoksa jiidna admits ol stages of seli-transcendence
like those of Brahmavid, Brahmavidvara, Brahmavid-
pariya, and Brahmavidvaristha. Like the arrow shot at
an object, the body caused by prirabdha karma has its
effect and persists even alter jfidna. But one who is
absorbed in Brahmajfiana is not affected by any kind
of karma just as a man who awakes from dreams is
not affected by the unreal objects of the dream state.
If the jizanmukta descends to the pyavahdrika plane or
the world of relativity, he is not in any way touched
or tainted by any bodily attachment and [ $vara works
through him in the interests of world-welfare and
sarva mukti, Death is the end of the whole drama
and the dissolution of the body means videhamukti and
the realisation of the state of furiyatita. What isis
and what is not is not. Brahman is and the jagaf

is not.

The term mdyd may be interpreted from three
standpoints in the light of Practical Advaita and the
theory of the progression in knowledge, namely, the
ethical, the metaphysical and the intuitional. Accord-
ing to the first view, mayd relers to the evanescence
of life like the ripples in a river. As Sankara observes
in a stotra to Siva, life perishes daily before our very
eyes, youth passes away, days never come back. Time
consumes all things, fortune is as transient as the
ripples on the waves of the ocean and life is fleeting
like lightning. When the philosopher reflects on these
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passing shows of being, he concludes that life is self-
contradictory and mdri in the second sense relers to
the contradiction between reality and appearance.
Every category of thought like space, time, cause and
self appears to be real but is not real. Mayd is a
frank statement of the fissure between the noumenal
and the phenomenal. It is impossible to say whether
the world is real, unreal or both real and unreal and
it 1s like the riddle that arises when the rope is mis-
taken for the snake. When the philosopher changes
into a jivanmukta, the whole riddle is disselved and
then Brahman is and the world is naught or tuecha.
What is is and what is not is mdyd. In the ethico-
religious stage, the mumufsu is a Aarma yogin and an
upisaka; in the metaphysical aspect he takes to vicdra
and reflecting on the meaning of the monistic texts
knows that the self becomes the non-sell though it
cannot be the non-sell; and in the gnubkava stage he
intuits that he is Brabman. Then he goes beyond all
standpoints and stages and dialectics and counter-
dialectics and is consciousness-bliss-absolute,

There is a school of Advaita known as Anubhava-
doaita based on a work called “*Tattva-rasavana® and
expounded by Appayya Diksitar which lays more
stress on evolution or parthdma than on 1llusion or
piparta and the theory of kramamuktt or progressive
realisation of Advaita. It refers to the state ol nirgu-
ndtita which is beyond that of mirguna Brahman. The
Brahmavid realises the infinite consciousness of
akhandikdra reveaied in furiya. In the expanding
experience, there are three stages known as Brahma.
vidvara, Brahmavidvariva and Brehmavidvaristha and
the last state i1s the fullilinent of Advaita and 1t s
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called turiyatita or Anubhavddvaita, which transcends
even the stage of furiya.

Section IT. Realistic Advaita — Non-Dualism

The realistic aspect of Advaitavdda as presented
by some of its exponents like Kokilesvara Sastri is
opposed to the schools of subjective idealism and
illusionism wnich regard the world of ndmaripa as a
mere mental construction and illusory appearance.
According to it, the Vedss and the Upanisads which
are the source of the foundational truths of Advaita
insist on the reality of the world-order though they
deny its independent existence. Sankara, on this view,
rejects Buddhistic idealism and affirms the reality of
the external world' On the authority of the Sitra
which relies on the evidence of sense-perception, every
perceptual experience testifies to the existence of the
external world. The distinction between the object
and the idea of it is given in consciousness itself. The
waking and the dream states differ in kind and not in
degree as the objects experienced in the dream state
are negated by the waking consciousness.  Sdstra is the
only pramina for affirming the existence of Brahman
and reason is subservient to Sdstraic faith. It is not
the word of God or any trustworthy person like a rsi
but is apauruseya (impersonal) and eternal (nmifya).
Whatever has a beginning has an end, but Vedic
truths are true for ever. Whatever is composed by
man is imperfect, but Vedic knowledge is impersonal
and therefore infallible. The logical intellect may
explain causal or empirical truths which are true at a
particular time and place and to a particular person.

1. Vide Satkara Bhis_-;a, i, 2. 28.
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But the knowledge of Brahman is absolute and eternal
as it transcends the limitations of language and logic.
Reasoning has no finality and as Sankara affirms,
Sdstra alone reveals the nature of Brahman. Even
Sankara gives only a secondary place to the logical
intellect or farka. Sdastra has specialised in Brahma-
jiidna and is therefore the only adequate pramana for
proving its existence and nature. Though Brahman
cannot be grasped by thought, it can be directly in-
tuited and the Veda embodies these intuitions which
are sometimes said to be the mystical experiences of
the absolute. But Brahmajiidna is not the same as
mystic experience though it is also supra-rational.
Besides, Vedic knowledge being impersonal cannot be
a mere body of subjective intuitions, Though it
transcends thought, it can be tested and evaluated in
the light of mahdvdkyas which are absolutely true.
Besides, reasoning or wvida proves its own futility and
points to Veda as the source of Brahmajijiidsa and
Sankara insists on Sraddhd or rational faith in Sdstra
as a necessary sadhana for the mumuksu.

According to this aspect of Advaita, the main text
of Advaitic truth is its direct experience or anubhava
and not metaphysical enquiry nor faith in Sastra. The
existence of Frahman is proved by immediate experi-
ence or saksitkdra anubkava and not by rational specu-
lation and theological faith. Intellect hasits comple-
tion in intuition and then what is inferred by farka is
immediately realised in Brahmdinubhava. Though this
state is often identified with mystic experience on
account of its supra-rational and ineffablc nature, it
is different from it and it is identity consciousness
emptied of intellectual and emotional content. In so
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far as mysticism transcends sentient experience and
logical thinking, it is practically the same as pard
l!t'ﬂ:fi

The Advaitic theories of mdyd and avidya and
Brahman and I$vara seek to establish the reality of the
world of space-time-cause and the need lor devoloping
the unitive consciousness. The world is real but not
real apart from Brahman, Truth is based not on the
principle of non-contradiction and sublation but on the
principle of unity or non-difference. The test of truth
presupposes the -distinction between avidyd in  the
subjective sense of adhyasa and avidyd in the objective
sense of phenomenal reality or mdya. What is viewed
as anya or separate is apidyd and false and what is
ananiya or inseparable is rrue. It is owing to avidyd
that adhydsa arises and we mistake the d@fman for the
body and the senses. This error is purely subjective
and it does not affect the reality of the objective
world.  Mayd refers to the world of namaripa and it
has no reality apart from Brahman. The world has
its locus in Brahman and is its self-expression and it is
owing to avidyd that we think it is different from and
external to Brahman, Miya has no seariipa or nature
of its own and it is indistinguishable from Brahman
and it is not self sufficient. Many followers of
Sankara hold the realistic view that maya is a positive
stuff or something which accounts for the world and is
not a mere idea or illusion or non-existence.

The theory of mayd is closely connected with that
of causality. Brahman is the substratum of maya
and the two may be distinguished but not divided. In
the causal state, mdyd is one with Brahman; but in the
manifested state, the one becomes the many, and the
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effects are viewed as separate from the cause. The
cause is not external to the efl’ ct but is immanent in
it. Brahman is the cause of all the changes or sikdras
of namarttpa, but is itsell beyond the causal series and
15 avikari. The many change but the one remains
identical with itself. Unity explains difference and
does not explain it away. Reality is one but it mani-
fests itsell in manifold ways. Owing to avidya the
vikdras or manifestations are treated as self-sufficient
entities existing in their own right and not as the self-
expression of the absolute. Why the absolute appears
as phenomenal variations is inexplicable,

The nature of Brahman cannot be defined logi=
cally as it is nirguna and niravayava, characterless and
formless, but it is not the negative infinite got by
abstracting the infinite from the finite. Brahman is
not being as such, but is the being of all beings and it
is the infinite that is in the finite and yet beyond it,
It is the presupposition of every subject-object rela-
tion and is yet the subject that is beyond the object,
There is no other subject than Brahman; [$vara is
Brahman wuself and it is false to say that T¢vara is only
an illusory appearance of Brahman created by avid.d.
The finite alone changes and it is accidental and
perishing, but the infinite remains identical with itself
in and through its changing states. The play varies,
but the player is one and the same. The Vedic gods
should not be conceived pluralistically or polytheisti-
cally but should be regarded as the phenomenal reve-
lations ol the same reality which is behind and beyond
them, Brahman is the one that is in the many but it is
not the many as the pantheists say. It exists in its

manifestations but exceeds their content and charac.
i
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ter. Itis the eternal that is in the time series and is
yet beyvond it, This view avoids dualism but it does
not establish monism or singularism. It denies the
many as such but does not affirm bare identity.

The fnite self by itself 1s separate from the in-
finite and this sense of separateness is traceable to
avidyd and adhydsa. The true self 15 the eternal sub-
ject beyond the subject-ohject relation but owing to
avtdyd, the @tma becomes the object and mistakes it-
self’ for the bodv and the mind and becomes the em-
pirical self or the jiva. It identifies itself with the
koSas, namely the physical object, the mind, the
logical intellect and the blissful relation, and suffers
from the ills of sarisdara. The confusion can be avoid-
ed by advaitajiidna or the non-dual experience of
Brahman in the state of mukti. In mukti the world is
not negated but the false view that the world 1s
different from Brahman alone disappears. The in-
finite, as the Upanisad says, 1s immortal bliss. The
knowledge by which one sees, hears, knows something
else, that is the finite. That by which one sees, hears,
knows nothing else, that 1s the Infinite. Obscuration
or dvarana 1s removed and not the cosmic order which
persists even after mukti, on account of the force of
viksepa. This aspect of Advaita brings out the
affinity between the theory of ananyatva and the
Vigistddvaitic ideas of inseparability contained in the
causal relation of ananjatva and aprthaksiddhaviSesana
and the theory of mukti as avibhiga. In mukti, the
sell is inseparable from Brahman as in the divine
experience of the mukta ‘1 am Brahman without any
division.” It is the unitive state of consciousness in
which t he self-feeling expires in enjoyment.
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Amongst the realistic Advaitins who tried 1o
reconcile the non-dualism of Sankara with the non-
dualistic tendencies of Saivism and Vaisnavism, the
most important are Appayya Diksitar and Madhu-
sudana Sarasvatl (1553). Srikantha’s commentary
on the Brahima Sitras is a form of Visistadvaita known
as Sivddvaita and in his exposition thereol called
‘Sivarka Mani Dipikd’, Appayya Diksitar tries to
prove that Advaita cannot be realised without the
grace of Paramesvara. Madhusudana Sarasvati in
his  *Advaita Siddhi® wupholds the philosophy of
Sankara, but, as a practical Advaitin, he is inclined
towards Supertheism and &Kvrsna-prema, as is evidenced
by his other works. He stresses the theory of adhikdra-
bheda or differences in qualification and the ladder
theory and reconciles the claims of bhakt: and jiidna.

Sectien III. Mpystic or Intuitional Advaita

One aspect of Advaita that is of inestimable value
to the student of comparative Vedanta is the direct
spirttual realisation by saints like Sri Ramakrpsna
Paramahamsa, of Brahman as saguna and nirguna and
the practical unity of the sadhanas and siddhi. It was
his unique mission to demonstrate to the present age by
practice and precept, the truth that, behind the varie-
ties of religious experience, there 18 an underlying
unity and that Vedantic darfanas are not contradic-
tory but are complementary. Traditional philosophy,
Eastern and Western, favours the method ol construct-
ing a new system by the destruction of the old or
establishing a siddhdnta by the refutation of other
theories which are called parvepaksa. It applies the
law of the excluded middle to rival or opposing
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systems and arrives at a conclusion by eliminating
other alternatives. But Sri Ramakerspa had a genius
for intuiting truth directly and not inferring it by
laborious logical thinking. It was an epoch-making
peried in the history of comparative Vedinta when
he showed a middle path by avoiding the ambiguous
middle between the extremes of theistic fanaticis n
shown by his gurz Bairavi Brahmani and the monistic
rationalism insisted on by Totapuri, his Advaitic guru.
He often lived in the borlerland between the two
states and discovered the value of non-dualism as the
meeting ground between dualism and monism. It is
the aim of this section to bring out the affinities bet-
ween Sdktaism, Bengal Vaisnavism and monism  as
expounded by Sri Réamakrsna and the philosophic
implications of this triadic movement, namely, Bheda-
bheda, Acintya Bhe idbheda and Advaita,

Initiated into the inner meaning of Tantric
sidhana by his guru, Bairavi Brahmani, Sri Rama-
krsna, who was the very pattern of purity, began to
practise the sdflvic state of divpabhiva withont any
taint of sensuality or tinze of s-liishness. The underly-
ing principle of this sddhna lies in t12 pogl transcend-
ing sensibility by satisfying its demands uand not re-
nouncing them as in jfidna yoga. Subli nation and not
sublation is its main aim and it is transmuting the
animal instinct into the instinct for the infinite. Every
woman including his wife was worshipped by Sri
Ramakrsna as an emblem or embodiment of the
Divine Mother. Kunidalini Sakti is coiled up in the
lower extremity of the spinal cord and as the result
of yoga, it ascends from the animal plane to the
human and the spiritual and finally to the seventh
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plane of sakasrira or Divine state of super-conscious-
ness. It is a progression from consciousness to the
more of itsell till it expands into infinity. Sdktaism is
the philosophic form of Tdntric worship and it is a
variety of Bhedabheda which is midwav between
theism and absolutis n. Its method is realistic as well
as idealistic and it accepts identity as well as diffe-
rence as the two moments of Reality, Reality is
the one in the many as Sivafakt? which can be distin-
guished but not divided. The former is the static
absolute and is impersonal and the latter is dynamic
and concrete. Miyd is not an illusion that infects
Brahman somehow, but is the energising $akti that is
immanent in it and becomes the cosmic source, Tt is
the finitising principle of the infinite like the icebergs
in the ocean and like sparks from the blazing fire. By
adoring fakti as the Divine Mother, the sidhaka rises
by grace from the sundered state of consciousness in
samsdra to the seamless state of Siva. Sri Rima-
krsna. relying on the authority of the philosophy of
Sivasakti, insists on the truth of Bhedabheda teaching
that Kali the Mother is the same as impersonal
Brahman.

Sri Ramakrsna's devotional ardour was manifest
even in his childhood, and under the guidance of his
teacher, Bairavi Brahmani, he dived into divinity and
was immersed in the immortal bliss of bhakti. The
bhakta seeks no boons from God and he loves God for
the sake of love and even mukti without bhakii has no
charms for him. Bhkakti grows from more to more
and it is a ladder of love in the increasing order of
intimacy ranging from S$anta, disya, sakhya and vitsalya
culminating in madhurabhiva or mahdibhiva. Love
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of God develops into a longing for Him or rati and
deepens into grema or mad [renzy like the mahabhiva
which Radha and Caitanya had for Sri Krspa. Love
of God is at first paidhibhaktt which insists on confor-
mity to rigid disciplines; but as it gathers momentum,
it bursts all bounds and the soul is caught up in the
furnace of love. Krsna-prema burnt itsell into the
heart of Sri Radmakrsna and consumed his very
being. Brahmani discerned in him all the nineteen
symptoms ol mahabhiva like the How of tears, bodily
tremour, trance and the superconscious rhapsodies
of God-intoxication. “For six months he was lost
in frenzy and spiritual agony. He felt a strange burn-
ing sensation all over the body and minute drops of
blood began to coze out from the pores of his skin,
The joints of the body seemed at times to be loosened.
The senses stopped functioning and he looked like a
corpse.” At long last, he had a vision of 8ri Krsna
who merged himsell in his inner nature and he was
lost in the bliss of Divine communion.

Owing to this experience of transcendental love of
mahdbhdva, Sri Ramakrsna is regarded as a super
mystic. The philosophy of mysticism is a coherent
exposition of the intuition of bhaktas who claim to con-
tact God, commune with Him and enjoy the eternal
bliss of union. It is, however, rejected by the meta-
physician as a feminine philosophy that favours emo-
tionalism with elations and depressions and by the
medical materialist as mental aberration rising from
psycho-physical disorders and self-hypnotisation.
Philosophy as a rational enquiry into experience as a
whole is not determined by the psychology of sex or
by the genetic account and just as in metaphysics
reality is different from appearances, in mysticism,



ASPECTS OF ADVAITA 79

spirituality is distinguished from its semblances. The
heart has its logic which constrains us to think in a
coherent wav. Mysticism dealing with transcendental
love in terms of acintya bhedibheda is as philosophic as
identity philosophy. Every variety of Brahmanubhava
is supra-rational but not irrational. In the highest
state of prema or parabhakti, dualistic thought expires
in the bliss of union, and thouch the lover and the
beloved are different existentially, they become one
essentially in the unitive experience. As the Brhad-
aranyaka Upanisad puts it, just as in conjugal felicity,
the idea of inside and outside is swallowed up, the
scnse of finite-infinite is lost in the bliss of Brahmdi-
nanda. Sri Ramakrsna’s experience of mahabdhiva is
true to type.

Sri Ramakrsna’s entry into nirvikalpa samadhi
was the consummation of his spiritual experiments and
divine experiences. Initiated into the meaning of
mahdivdkya of Advaita by his guru, Totapuri, and
equipped with the four sadhanas, Sri Paramahamsa had
no need for laborious thinking and theorising and he
attained nirvikalpa samddhi which is beyond the plane
of duality. The following are his immortal words
describing the indescribable state. ‘For six months
at a stretch, I remained in seamadhi. 1 was not consci-
ous of day and night. Flies would enter my mouth
and nostrils just as they do in a dead body, but 1 did
not feel them. The bair became matted with the
accretions of dust and the body would have perished
but for the kind ministrations of a monk.,” Then he
came down to body-consciousness at the command of
the Mother that he should for the sake of humanity
remain at the threshould of relative consciousness. Sri
Ramakrgna attained Brahmajhdana which is not jidna
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of Brahman but jitana that is Brahman and became a
Jivanmukta who realised freedom in embodiment. He
was divinely commissioned to be in the world and
communicate his spiritnality to others.

Though Advaita is the experience of the identity
of Jiva and Isvara and therefore logically indefinable
in terms of genus and species and differentia, the
pnilosophic intellect seeks to go beyond its own pheno-
menal realm and explain the noumenal state in a
negative way. Theterms saf, cit and dnanda are em-
ployed by the Advaitic philosopher @5 a negative
definition of Brahman that is really niravayava (form-
less) and nirguna (indeterminate). The transcendental
state is sought to be explained by the empirical cate-~
gories of space, time, causality, quality, quantity and
relation.  Finite intellect transcends itself and com-
mits suicide at the very entrance to the supra-intellec-
tual state of samadhi. This process of explaining the
inexplicable is described in a variety of ways though
the final result is the same, The three terms, sat, ¢it
and @nanda serve as convenient intellectual deviees and
may be considered in more detail than before.

The term sat refers to the eternal beyond the
temporal; the temporal series, past, preseut and future,
is swallowed up in eternity (trikalabdadhitam satyam).
Sat refers to the spaceless space of cidikasa and the
causeless cause of bare being. The categories of space,
time and causality are empirical views and are not
applicable to the absolute which sublates them. Saf
is the secondless one (ekamevadvitiyam) beyond the
mathematical ideas of the one and the many and the
metaphysical concepts of unity and diversity. Sat is
being beyond becoming and beyond the cosmic process
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of creation, preservation and destruction. It s the
change which knows no change (mirptkdra) and is
therefore beyond the dual concepts of being and
becoming. Reality 1s different from existence and
sat 1s the real in itself and it transcends the world of
namarupa consisting of an infinity of existences
varying in structure and function. Sat is Reality
beyond the appearances which exist but are not real,
The three bodies, the three gunas and the three states
of consciousness are phenomenal and fictitious and are
asat. Sat alone 15 real and asat s unreal and non-
existent.

The term ¢it brings out another aspect of the
nature of Reality or Brahman in terms ol absolute
idealism. Brahman is equated with jidna or pure
consciousness (nirvifesa cinmdlra). Sat is ¢il as being
and consciousness are Identical. In Advaita, the
theory of knowing is the same as the theory of being.
Brahman is beyond the logical way of thinking and
the theorising activity itself. Lvery process of thought
in the different levels of sense. perception, reasoning
and seriptural knowledge 1s a subject-object relation.
It involves the three factors of the knowing subject,
the known object and knowledge.  Every such rela-
tion is self-contradictory and was shown to point be-
yond itsell to the real in itsell. A relation is a rela-
tion between two terms, external or internal and in
either case, 1t betrays self-discrepancy. It cannot be
external as the terms are related; it cannot be inter-
nal as the relata are outside the relation. It cannot
be both external and internal This self-contradic-
tion can be removed only by transcending relational
knowledge. Cit is pure consciousness beyond this

[l
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iriputi or logical thinking and it 1s self-realised in
nirvikalpa samdadhi beyond all thought including the
relation between the absclute and the relational It
18 not even the ‘I" in *dham Brahmdsm:® (‘1 am Brah-
man’) as the moment the ‘1" posits itself, it becomes
the opposite or ‘non-1" and is caught up in self-con-
tradiction. Cit is not a substance having the quality
of catlanya as the relation between the two is a fissure
between the ‘that” and the *what’. It is therefore
nirpifesa or nirguna. Cit is not self-determined or
determined by anything outside it, and it is akhanda
cinmafra. It shines by tsell as svayamjyotis in cidikasa
in which there is neither the shining ¢if nor the illumi-
nated object or acit. Sri Ramakrsgna’s trance is thus
beyond the thought plane,

Brahman is not mere saf and ¢if, but is also
aranda or bliss absolute. Brahminanda is pure bliss
beyond the duality and dualism of pleasure and pain.
Ananda is not to be regarded as supreme happiness,
rapture or ccstasy as it is different from sense enjoy-
ment, mental happiness or contentment and does not
admit ol calculus or evaluation. It is not even the
blissful quality resulting from divine communion as
every quality implies a subject and involves a relation
and a dualism between the enjoving subject and the
object of enjoyment. Brahmananda s not the bliss of
Brahman but the bliss that is Brahman and is thus
ineffable and absolute. It is the f{dn#i or peace that
passeth understanding in which all doubts are solved
and all conflicts are dissolved. In dnanda, thought is
dissolved in enjoyment and like the salt doll immersed
in the sea and the iceberg melting in the sunlit ocean,
the limitations of personality are lost in infinite and
eternal blss,
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The traditional schools of Vedanta like Dvaita,
Visistadvaita and Advaita. differ in their exposition
of the nature of Brahman and the means of realising
it. The chiel points of controversy are whether Brah.
man I8 saguna or atrguna and whether bhakii or jidna
is the means to mukti. The opposing attitudes of the
two gurus of Sri Ramakrsna, namely Bairavi Brah -
mani and Totapuri, were clearly traceable to their
extreme views on these two problems As a staunch
dualist and Vaisnavite, the former refuted and re-
jected Advaitic monism as dry-as-dust intellectualism,
dealing with arid abstractions without any emotional
warmth. Totapuri was equally strong in his condem-
nation of theism as anthropomorphism and in his
rejection of bhakti as an emotional effusion. He
scoffed at the devotion of Sri Ridmakrsna when he
clasped his hands in chanting the names of God, by
the remark that he was flattening dough for making
bread. It was the rare mission of Sri Paramahamsa
to avoid the extremcs and to show by his life and
teachings that the Absolute of Advaita is the God of
religion and that bhakti and jidna lead to the same
goal. Mdyd is pidyd-mayd and is real Sakti and not
avidyi-mdyt which is illusory and she is the Divine
Mother, by whose grace duality can be self-tran-
scended, He practiscd the fdatric sddkana and s
philosophy of Bhedabheda and insisted on the unity of
Brahman as both personal and impersonal in the twin
aspects of Siva-Sakti like the bhedibheda relation bet-
ween the snake and its coils and the ocean and its
waves. Saguna Brahman is sal-cif-idnanda, concretised.,
Consciousness which 18 now sundered can become
seamless when 1t reaches sahasrdra. Bhakt: of the
dualistic type becomes a non-dnpalistic experience in
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the mysticism of mahdbhdra when the lover and the
beloved become one and when thought expires in
bliss. They may be two in philosophical thinking but
they become one in mystic experience or unio-mystico.
In monistic experience, fiva and [Sfezara are identical
and j#idna is Brahman and not attaining Brahman.
To 8ri Ramakrsna, the only proof of the existence of
Brahman is the direct experience of Brahman and
whether mukf: 13 union or identity, there 15 no doubt
that it is release from suffering. In the state of union
the ahankara of the self disappears and in identity
ahankara as the self passes away and the distinction
between the two is without any practical difference.
Thus Sri Ramakrsna proved by the varieties of his
Vedantic experience that there is unity in variety and
that the saf is the same though it may be experienced
in different ways.



ADVAITA AND OTHER ORTHODOX
SCHOOLS
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S. Revathy*

This paper attempts to present a history of
philosophical controversy rather than to compile an
annotated catalogue or a narration of isolated items
of thought unconnected with one another. The con-
tinuity and connection, action and reaction, thesis and
antithesis that exist between the philosophy of Advaita
on the one hand and the other schools of thought,
namely, the bhedibheda of Bhartrprapafica—a pre-
Sankara Vedantin, the bhedibheda of Bhaskara, the
Parva-mimamsa, the Nydya-Vaisesika, the Sankhya,
the Vigigtadvaita and the Dvaita show that no philo-
sophy can fully be understood unless it is studied in
the light of its connection with other systems.

The formulation of the doctrine of Advaita by
Sankara on the basis of the theory of avidyd has paved

* Lecturer, Department of Sanskrit, University of
Madras, Madras-5.
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the way for viewing knowledge as the sole means to
liberation. The central philosophical position of
Advaita that revolves upon the view may be summed
up as follows: the ultimate reality is free from all
attributes, God, soul, and the world are only seeming
diversifications of the only reality through andya, the
waorld is indeterminable, the soul is non-different from
Brahman, and liberation consists in realizing here and
now one's true nature as Brahman. All this isin
sharpest contrast with the philosophical position of
the bhedibhedavida of Bhartrprapafnica according to
whom the world is real, there is difference. cum-iden-
tity between Brahman on the one hand and the souls
and the world on the other, the reality is endowed
with attributes, liberation is to be achieved in a here=-
after not through knowledge alone, but by a combi-
nation of knowledge and action.

Sankara’s review ol this view ol bhedibheda in his
commentary on the Brhadiranyakopanisad has been
elaborated by Suresvara in his Virttika on the latter
work. Hiriyanna in his celebrated article entitled
“Fragmants of Bhartrprapanica” has given a detailed,
clear, and judicious account of the philosophy
of Bhedabheda advocated by Bhartrprapanca.'
Sankara’s criticism of the theory that the combina«
tion of knowledge and karma (jhdnakarmasamuccaya-
pida) leads to liberation in his commentary on the
Bhagavadgita is directed against the philosophy of
Bhartrprapafica. And it may be added that the
criticism of the above theory is chiefly based upon the
vital difference that exists between knowledge and
action. In his commentary on the f.ftiml.’[}'ﬂ,f?ﬂﬂl‘.}'ﬂd!
Sankara addresses the bhedabhedavadin thus: *Are you
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not cognizant of the difference —the difference funda-
mental as a rock —between jitana and karma which you
have had it called to vour attention?” (jfidnakarmanch
virodham parvatavadakampyaw yathoktaim nasmarast kim.)*

And in his commentary on the Brahmasiitra,
Sankara states that according to Advaita, knowledge
as well as meditation —a form of mental activity —
constitutes the mode of mind. Yet there Is stronger
reason that precludes the possibility of viewing know-
ledge too as a form of mental activity. It is because
an activity comprises within itscif the processes by
which one makes one's choice, resolves it into annten-
tion, and puts that intention into effect. But in the
process of the rise of knowledge the act of making a
choice or decision and the determination to put one’s
choice or decision into an effect —these are not at all
involved. It is with this in view Sankara says that,
while activity depends upon the will of the person,
knowledge depends upon the object concerned. In
the case ol activity one has the freedom to act 1o a
particular manner or in a different manner or not to
act at all. And this sort of frecdom one does not
have in the realm of knowledge. For, knowledge
would arise of its own accord —independent of any
external compulsions —provided the necessary auxi-
liary causes and the instrument of cognition are pre-
sent. Sankara observes:

kartum akartum anyathd va kariusm Sakyam lauki-
kam vaidikam ca karma .....na tu vastu evarn
natvam asti nastiti vd vikalpyate. vikalpandsiu
purusabuddhyapeksah. na vastuyithdtmyajiianam
purusabuddhyapeksam. kim tu ovastutantrameva
tat.s
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Elsewhere he states:

dhiyinam cinlanam yadyapi mdnasam tathipi
pnrusena karium akertum anyathé va kartum
Sakpam puru3ataniratvat. jhanas lu pramdna-
Janyam. pramianam ca yathabhuta-vastuvisayam.
ato jhdnam kartum akartum anyathi vd kartum
asak yam. kevalam vastutantrameva tat., na coda~
natantram. napt puruSataniram. tasmdat mdanasat-
vept jiianasya mahadvailaksanyam.

It must benoted here that Sankara is fully aware
of the fact that in certain Upanisadic texts the word
*“jiiana’ is used interchangeably with the “updsand” or
“dhyina” which is a mental activity. It is used with
reference to meditative worship on the conditioned
Brahman.® Sankara has not at all set himself against
the combination of this kind of jigna with karma. Nor
18 he opposed to the practice of karma along with the
mediate knowledge of Brahman. But he is against
the combination of karma and jiidna, the latter being
understood in a specific sense. He clarifies his con-
ception ol jiana with which, he feels, karma can never
be assoclated in the famous passage: * avagatiparyantash
jnanas sanviacydyih techaydh karma’'®  Here he feels
keenly the presence of subtleties between avagati and
jhana. By jidna he means the direct knowledge of
the partless uvltimate —the knowledge which the
enlightened soul is endowed with and which transcends
the notions of the characteristics of being an agent and
an experient and which serves as an impassable
barrier that hampers the pursuvit of karma —the pur-
suit which solely depends upon the conviction that one
is an agent and the experient of the results of actions.
By the word avagati, Sankara means pure conscious-
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ness which is free from the veil of avidyd and which
manifests of its own accord. The whole text would
thus mean: the serious study of the Upanigsadic texts
with a view to ascertain their import (§ravana), the
profound and valid reasoning on the import with a
view to ascertain that that iinport is true (manana), and
a concentered fixing of the mind on the truth since
arrived at with a view 1o discard the false notions of
‘I" and *mine’ (nididhydsana) — all this has for its defi-
nite aim the immediate knowledge of Brahman (jiidna)
which effects the removal of the veil of avidyd thus
enabling the true nature of Brahman — the true nature
of the soul too — to manifest in its prestine nature
(avagati).” And Brahman which thus manifests is
liberation (brafmabhdvasca moksah).®

From the foregoing discussion it would be clear
that knowledge of such nature can never bhe associated
with karma. Thus, while Bhartrprapafica is of the
view that there is no stage in the life of a man where
performance of karma could be dispensed with,
Sankara is of the view that in the case of the enligh-
tended omne karma has no significance at all. The
enlightened one has transcended every obligation to
performs  any  karma whatsoever, Not onlv this,
Sankara emphasizes the view that one must give up
the performance of karma when one has attained what
is known as the cleansing of the heart or saftva Suddhi.
Then one must pursue fravana, manana and nididhyai -
sana referred to earlier with a view to attain the know-
ledge of Brahman.

The Parvamimamsa school is of the view that an
existent entity like a soma creeper is subsidiary to the
thing that is to be achieved, namely, sacrifice or the

12
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niyoga or kdrya that results [rom the performance of
sacrifice. Sabara in his commentary on the Pirva-
mimdmsd-silra® states: bhawyiya bhitam upadiyate.
Sankara, however, aflirms, on the basis of the Upani-
gadic text that prescribes the duties relating to one’s
stage and class of life with reference to the direct
knowledge of Brahman, that according to Advaita,
karma which is a thing to be attained is subsidiary to
the existent entity, namely, Brahiman (bhitdya bhawvam
upadisyate).

Sarvajfiatman, an younger contemporary of Saf-
kara, states in his Sanksepasariraka:

bhavyaya bhitamiti kifica vidhipradhdne kande
naio yam, itha tadviparitamahub bhitiya bhavya-
mitt bhutaparam hi sarvam veddvasinamiii stiira-
krdicacakse.®

It might be asked as to how karma which is well-
known as the means to heaven, etc., can be held as
leading to cleansing of heart. The Advaitin applies
the maxim of sarmpoga-prikakiva arrived at in the
Purvamimamsddhikarana  entitled  “samyogaprthakt -
pdadhtkarana’ ! to explain this position. The aphorism
that constitutes this adhikarana 1s: “ekasva tu ubhayatve
sanmvogaprthakivam.”” The word samyoga means a
sentence:  “'sawmyujyate  padarthah  padarthantarena
visistah bodhyale yaira sak vakyam.”"'*

And the word “prthakiva’™ means dviriipatd, One
and the same [actor serves a two-fold purpose; and for
this, the text that admits of the dual role of that
particular factor is the authority. When viewed in
this light, #karma prescribed as the means to heaven
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and the like would give forth the result of cleansing of
the heart when performed without any desire for its
fruit.

The Parvamimamsa school holds the view that
a sentence is valid only when the knowledge it gives
rise to is helpful towards activity or abstinence which
would lead to some human end. The knowledge of
Brahman that results from the Upanisadic texts does
not lead one toward any activity, nor makes one
desist from committing an interdicted action. Hence
the Upanisadic texts are not valid.

Sankara states that it constitutes glory to the
system of Advaita that the knowledge of Brahman
which arises from the Upanisads, by annihilating
avidyd which is the root-cause ol passion and hatred
that prompt one to activity leads one to the highest
human end, namely, liberation (alankdrehyasmikam
yadbrahmitmavagatau satyim sarvakartavyatihdnih krta-
krtvata ca).”

The concept of awvidyi and the non-real character
of the world are but a corollary of the Upanisadic
view that Brahman which is the sole reality is non-
dual. The world is considered to be an appearance of
Brahman; and Brahman is taken to be the material
and the efficient cause of the world. The Upanisads
first speak of Brahman as associated with the world
and later negate the world in it mainly to prove the
non-real nature of the world and thereby the absolute
nature of Brahman. The concept of avidyd is intro-
duced to account for the relation of Brahman to the
world. It is clear, therefore, that Sankara had to
reject the theories of creation advocated by the other
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schools as their admissions would clearly contradice
the absolute nature of Brahman.

In the history of Indian thought there are thret
theories of creation: (i) the asaf-kiranavida of the
Buddhistic school; (ii) the asaf-kdryavida of the
Nyaya-Vaisegika; and (iii) the sai-kdriavada of the
Sankhya school.

The Buddhistic school upholds the view that it is
non-existence that s the material cause of an effect.
A sprout comes into existence only when the seed
sown is disintesrated and loses its form. A cause is
that which exists in the moment immediately preced-
ing the rise of the effect. Here it is only non-exis-
tence that exists in the moment immediately preced-
ing the rise of the effect. Hence non-existence is the
material cause of every effect. This view of the
Buddhists is referred to in the Nyiyasutra —“abhdavait
bhavotpattih na anupamrdya pradurbhavat.™  This
theory is known as asat-kiranavida as, according to
this, non-existence is the material cause of effects,

The theory of Buddhists referred to now is nog
sound. A seed which 18 sown leaves out its earlier
form and becomes swollen on account of its association
with mud and water. It is from the seed which has
attained a new configuration that the sprout comes
into existence. Thus it is only the seed that 1s the
cause of sprout. Hence the view that non-existence
serves as cause i untenable. This 1s stated in the
Nydyasitra—*'na vinasiebhyah anispatieh,”’ s

The Brahmasitra, “na asato’drstatuvit,”"'s rejects the
theory of creation admitted by the Buddhists.
Sankara, while commenting on this aphorism, states.
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“If an effect could come into existence from non-
existence, then since non-existence could be found
anywhere, anything may come 1into existence {rom
any source. In ordinary experience, we notice that
a particular effect comes into existence from a parti-
cular cause and this would not hold good according to
the present theory. Never indeed is the absence of
sced different from the hare's horn. 1 the sprout is
admitted to be originated from the non-existence of
seed, then it could very well come into existence from
hare's horn too.”

The Nyidya-Vaisesika school maintains the view
that a positive entity is the inherent cause of an
effect, According to this school, an effect, sav cloth,
comes into existence over and above the threads
through the relation known as inherence. Hence the
cause 18 known as inherent cause. But this schonl
holds thatin the cause, namely, the threads, the effect,
viz. cloth does not exist prior to its origination. In
other words, therc 18 prior non-existence of the effect
in its cause. ['his prior non-existence is enlv an
efficient cause and not the material cause as in the
Buddhistic system. The effect is totally different from
its cause. This view is criticised by the Sankhya
school on the ground that people who desire cloth are
seen to be seeking only the threads and not clay.
This recourse to a specilic cause would be intelhigible
only when the effect is admitred to be existing in the
cause prior to its production, According to the
Nydya- Vaigegika school, since prior non-existence of
an effect would be present everywhere there is the
unwelcome position of anything arising from any
factor whatsoever. Since it 15 not so and since re-
course to an appropriate material cause is noticed, it
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is to be admitted that an effect pre-exists in its cause.
Hence the theory of creation admitted by the Nyaya-
Vaisesika school is not sound.

The Sankhya school argues that the effect pre-
exists in the cause. And there is 1dentity between
cause and effect. The Nyava-Vaisesika would argue
that, since the effect pre-exists in its cause, it need
pnot and cannot be produced. The causal operation
of the efficient cause would be futile.

The Sankhya would argue that an effect exists in
a latent form 1n its cause prior to its production and
in order that it may be manifested into a gross [orm
causal operation is necessary. The Nviya-Vaisegika
would argue that manifestation which is said to be
brought forth by causal operation means addition of
certain excellences and removal of certain defects.
According to the basic position of the Sankhya, excel-
lences and defects are already present. Hence the
former need not be added and the latter cannot be
removed, In other words, causal operation is un-
necessary.

Gaudapada, while reviewing the view-points of
the Sankhya and the Nydya-Vaisegika, states that the
argurnents put forward by each of the two schools
against the other seem to be quite convincing. The
rejection of each of the two views by the other leads
one to conclude that there can be no real origination
of any object.®

Thus, the logical difficulties in the theories of
creation advocated by the Nyaya-Vaisesika and the
Sankhya have led the Advaitin to formulate his
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theory known as wivarta wida according to which no
object ever originates from a cause really. But there
is merely the appearance of the effects.  In the wake
of this basic theory, the Advaitin maintains that Brah-
man, the partless entity, appears as the world through
mayd or avidyd.

Bhaskara who came immediately after Sankara
and who wrote commentaries on the Gitéd and the
Brakma-sittra was of captious disposition. He sets
forth his chief aim in writing the commentary on the
Brahma-sittra thus: “The present commentary cn the
Brahmasitra is composed chiefly with a view to reject
as untrue and unauthorized of acceptance the com-
mentary composed by some wherein the import of the
Brahma-sittra has been consciously and forcibly sup-
pressed and grossly distorted” (swtrabhiprayasamorilyd
sviabhiprivaprakdsanat vyakhydtam yaih dam Sdstram
gyikhyd iyam tannivritaye).'"

In the wake of Bhaskara there appeared one
Kesava, Amrtananda and the author of the text,
Brahmaprakasika  They maintained, as against the
Advaitic position, that Brahman actually undergoes
transformation into the form of the world. The
prakrei-parinima-vida of the Sankhya has been super-
seded by the Brahma-parinama-vida of Bhaskara.
This theory, however, does not hold good. 1f Brah-
man undergoes transformation in its entirety into the
form of the world, then there is no possibility of its
regaining its original form. If parts of Brahman
were to undergo transformation, then Brahman, being
composed of parts would become non-eternal  Bhas-
kara, in spite of these obvious defects, advocates the
above theory as he is opposed to the introduction of
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the principle of avidyd to explain that Brahman is the
material cause of the world in the sense that it is the
substratum of the appearance of the world., He is of
the view that the doctrine of avidyd@ bears the impress
of the MahAvanika Buddhism, and states that some —
obviously referring to Sankara — base their philosophi-
cal position on this doctrine and mislead the entire
world by clouding 1ts mind and making its thinking
absurdly  incoherent (mdkayinikabauddhagandhinam
maydeddam pydvarnarantah lokdn vyamohayanti)

It may be added here that many of the criticisms
levelled against Advaita by its critics during the later
period could easily be found in the writings of Bhaés-
kara. Till 13th century, the Advaitic writers were
chiefly concerned with critically examining and finally
rejecting the objections raised by Bhaskara against
Advaita, Udayana in his Nydya-kusumdi#jali refers to
the Brahma-parinamavida of Bhaskara and derisively
states that the view that Brahman undergoes trans-
formation may gratily those who come in the ‘impres-
sive’ line of Bhaskara (brahma parinateriti bhdskaragotre
ynjyate).” In fact no system of Vedanta can satisfac-
torily explain the concept of material cause. The
latter involves the theory of transformation which, lor
the reasons set forth above, cannot be admitted in the
case of Brahman. The Advaitin, therefore, admits
mdyd, identical with a2idyd, as present in Brahman,
It undergoes transformation into the form of the
world and Brahman, being the substratum of maya, s
figuratively spoken of as the material cause of the
world. Ramanuja does accept mdyd, but not in the
sense in which the Advaitin  admits. While the
Advaitin identifies mayd with ajfidna or avidyi on the
basis of the Nrsismhottaratipini text—*"mdya ca avidyd
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ca svayameva bhavati”* —and treats it as indetermina-
ble, Ramanuja makes a distinction between the two
and holds that mda is the wondrous power of Brah-
man® identified as Lord Narayana and that it is real.
And anidyd, he equates with karma.®*  Prakrti which
is real is an inseparable attribute of the Lord and it
has the Lord asits self; it is the body of the Lord.
And it is this prakrii that undergoes modification into
the form of the world. Brahman is spoken of as the
material cause in the sense that its attributive part,
viz. prakrii, undergoes change. Thus we see that
Ramanuja too does not attribute material causality to
Brahman in a direct manner.* Madhva has totally
dispensed with the concept of material cause itsell in
the case ol Brahman.

The Advaitin contends that reality is attribute-
less and that the texts that speak of the reality as
endowed with attributes refer to the conditioned
Brahman. The qualities mentioned in the Upanisads
in the case of Brahman are only illusory as they are
presented upon Brahman by mdya.*®* The soul is non-
different from Brahman., The text ‘at tvam asi”
signifies the non-difference between the true nature of
the soul and of God which is pure consciousness. The
primary meaning of the word fat is God who is omni-
scient, while that of feam 1s the soul which has finite
knowledge. Any identity between the two is not
possible. So the words “fat™ and *“fvam’ secondarily
convey the consciousness-clement in both God and
the soul and the logical signilicance of the text, “lat
tram asi” is the npon-difference between the true

nature of the soul and that of God.
4
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The world is illusory as it is a transformation of
mdapi. The Upanizadic texts such as “sarvam khalu
tdam brahma”* convey Brahman not as identical with
the world, but as free from any relation to the world.

Ramanuja is of the view that just as there are
texts which proclaim the identity of the soul and of
the world with Brahman, in the same way there are
texts which state the difference between the soul and
Brahman and also the world and Brahman.”®* The
Advaitin contends that the texts that speak of the
difference between the soul and Brahman as well as
the world and Brahman refer to the difference that
exists only in the realm of avidrd or maya. But the
apparent contradiction between the two sets of the
Upanigadic texts can be resolved, Raménuja affirms,
by taking recourse to the texts that are known as
ghataka-Srutis which speak of the relation of Sarira-
Sarirtbhdiva between God and the soul and between
God and the world. The text ““fat tvam asi” would
mean that the soul has Brahman, that is, God, as its
self. The text, “sarvam khalu itdam brahma® means
that the world has Brahman as its self.2 Ramanuja
feels that, according to this interpretation, one could
avoid recourse to secondary signification which s
adopted by the Advaitin. Thus, according to Rama-
nuja, the word “fvam’ which the ordinary people
think as conveying the soul as such, conveys the sense,
viz. the soul which has Brahman as its sell. This,
of course, is an extended meaning of the word; and
Raméanuja says that this is the meaning of the term
““tpam”* which 1s known only to those who are engaged
in the study of Vedanta.®
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In regard to the nature of the soul, Ramanuja
holds that it is atomic in size; but it has dharmabhiita-
jfidna or attributive consciousness. Hence the soul
has no difficulty in experiencing sensations throughout
the body with the aid of dkarmabhitajiiina. The
latter streams [orth from its substratum — the soul
through the seénse-organ when the latter is in contact
with its object and manifests the object. The Advai-
tin holds that mind comes out through the sense-organ
when the latter 15 in contact with its object, reaches
the place of the object, and undergoes modification 1n
the form of object. This is known as wvrtti and the
consciousness that is reflected therein is known as
knowledge. Thus we see that Raménuja admits
dharmabhitajfiina in the place of ortti or the modifi-
cation of mind. It is evident that the differences
between the Advaita and Vigigtadvaita in some of
their details are not as vast as they are sought to be
made out. Since the entire edifice of Advaita is based
on the concept of mdya, when the latter is not admitt-
ed, the entire metaphysical structure of Advaita would
lose its significance. That is why we have the vast
amount of literature both in the Advaita and the
Visigtadvaita schools in regard to the concept of maya.
Ramanuja i1s much obsessed with the doctrine of mdya
as advocated by the Advaitin; and this has led him to
characterize Advaita as a sinful view. He says thus
when he contrasts the philosophy of Advaita with that
of Yadavaprakasa which he characterizes as more sin-
ful than Advaita (brahmdjiidnapaksadapt papivinayan
bhedabhedapaksah).s

Madhva accuses the Advaita of barrenness, emp-
tiness and [utility. He argues that the text of the
Brhaddaranyaka Upanisad, “yatra tu sarvam dimaivabhut
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tat kena kam paSyet’’® does not glorify the state of
liberation wherein it is said by the Advaitin that for
the liberated soul everything would be of the nature
of Brahman and that the conscious activity of one
perceiving an object through a specific iustrument
would be totally absent. On the other hand, it re-
pudiates the above view of the Advaitin by saying
that, if everything would become of the nature of
Brahman, then there is no possibility of one seeing
another, etc. The experience of bliss in the state of
liberation is not possible without difference which the
Advaitin says that the realized soul has already tran-
scended. Madhva, therefore, has to interpret the
earlier text, “vatra hi dvaitamiva bhavati taditarah itaram
pasyati’’® in the sense that one must have the experi-
ence of bliss, etc., and this could be had only when
there is difference. And the word *“iza” must be
taken in the sense of *‘eva”. There 15 a text of the
Gaudapida-kiarika, *“‘upadeSidayam vido jhate dvaitam
na vidyate,” which the Advaitin interprets in the sense
that, when Brahman is realized, then duality vani-
shes. Madhva reads the text as wpadesadayam vado
(a)jidte dvaitash na vidyate and states that it is only in
the view of ajidnin, that is the Advaitin, the world
doesnot exist; in the case of jianin like us —the Dvai-
tins-—duality does exist,™

Madhva lurther proceeds to say that the etymo-
logical derivation of the word prapaiica is:

prakrstah paficavidho bhedhah prapaiicah.

The five-fold difference characterising the entire
world i1s: 1. difference between God and souls;
2, difference between God and the world; 3. diffe-
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rence between the souls and the world; 4. difference
between one soul and another soul: and 5. difference
between one object of the world and another object.
The Advaitin, however, considers these five kinds of

difference as only fancied by avidy@ and hence not
real.ss

Madhva accuses that the Advaitin considers the
soul as identical with God. He states that, in ordi-
nary expericnce, if one considers one’s superior to be
one’s equal then one will be punished. On the other
hand, il one recognizes the qualities of one’s superior,
one will be rewarded. Hence the Advaitin who con-
siders the soul te be ane with God will be punished,

and punished severely, — this is his conclusive re-
joimnder.s?

It must be noted here that the Adwvaitin never
says that the soul is tdentical with Geod. On the
other hand, he affirms that the true nature of the
soul, namely, Atman, which is pure consciousness is
non-different from the true nature of God which, too,
is pure consciousness. In his commentary on the
Brahma-stitra “adhikam tu bhedanirde$at>® Sankara
emphasizes the Advaitin’s view that, as long as one is
in the realm of avidyd, there is difference between God
and soul. But when one realizes one’s true nature
which is pure consciousness, avidyd is removed and the
so-called jiva and the so-called God become free from
soul-hood and God-hood respectively; and what re-
mains then is pure consciousness.

Thus we see that Advaita Vedanta stimulated in
reaction the most notable developments in the history
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of Indian philosophy. FEach one ot the three schools
of Veddnta has been criticized by the other schools
and it is gratilying to note that none of these has
been swept away by the waves of eriticisms.  Indian
thought, therefere, may be represented as full of
mataphysical systems unreconciled with one another,
We shall take this as a tribute; for, that is precisely the
characteristic of what 1s called philosophy.

Bh. Bh.
Brh, Up
BS

BSB
Chand.Up
Nr.Up

NS

PMS

RP

55

Sri.Bh.
S?ﬂtJU P

NOTES

Abbreviations

Bbaskarabhasya
Brhadaranyakopanisad
Brahma-siitra
Brahmasiitrabhisya
Chandogyopanisad
Nrsimhottaratdpinyupdnisad
Nyaya-siitra

Parvamimian:a sitra

Ratna Prabhii — Commentary on the
Brahmasfiirabhdsya of S Sankara,
Niraaya Sagar Press, Bombay, 1907

Sarhksepadiriraka: edited with Introdue-
tion, English Translation, Notes and
Indexes by Drs N. Veezhinathan, Madras
University Philosophical Series No, 18,
University of Madras, 1985

Sribha@sya

Svetiévataropanisad



ADVAITA AND OTHER ORTHODOX SCHOOLS 103

VP — Vedantaparibhisa
VS — Vedartha-sangraha
VTV — Visputattva-vinirnaya :  translated into

Eoglish with detailed notes by Professor
K.T. Pandurangi, published by Dvaita
Veddnta Studies and Research Founda-s
tion, Bangalore, 1991

I. M., Hiriyanna, Fragments of Bharirprapasice, Indian
Philosophical Studies, (Kavyalaya Publishers, Mysore,
1972), pp 6~16

2, Commentary on the [édpasyopanisad, in Complete
Works of Saskaracarya, Vol. VIII, Samata Bookss Madras,,,

verse no. 2, p-9 A
3. BSRE, pp. 90-91 2 a
4, Ibid., pr 129
5. BSB,1.1.4
BS§B, p. 77 .
. RP, Commeatary on BSB, p. 40 &

¥
7

8. BSB., 1.1.4
9, PMS, ITLiv.40
10, S5, L312

11. ~Adhvara-mimamsa-kutihalaortti, Sri Lalbahadur Sastr
Rashtriya Sapskrit Vidyapith, Delhi, 1969-70, on PAMS,
4-3-6

12. Ibid., p. 681
13, BSB., p. 130

14, NS, 4.1.14, Aviya-siairas of Gautama with Vitsyd-
yana=Bhigya, edited by Dwarikadas Sastri, Bauddha Bharati,
Varanasi, 1984



104 THE VOICE OF SANKARA

15. Ihid, 4.1.17
I6. &S, 2.2.26
17, BSB, p. 539

18, Gandapada-kirika, edited by R. D. Karmarkar,
GOS8, Class B, No, 9, p. 32

19. Bh.Bh. on Brahmasatra, (Chowkhamba Sanskrit
Series, Benares. 1903) 1-4.25

20, Ihid.

21, Nyavakusumanjali, edited by Uttamir Virarighavi«
carya, Kendriya Sanskrit Vidyapitha, Tirupati, 1980,
Stabaka Il. p 137

22, N7 Up., 9.3
23- SJ"i Bﬁl on BS,} 5-23

24, Visnupurana, 6.7-60: pide: VS, Pub., by Ram
Dhulare Sastri, Gorakhpur (Vikrama Saka, 1998) p. 80

23. V8§, p. 119
26, BSB 3.1.11 and 3.2,15
27. Chand Up 3.14.1

28. Suvet Up, 1.25
99, ¥, p. 141

30. Ibid., pp.89and 41
3l 1hid., p. 102

32, Brk Up., 4,515
3% Brh. Up, 2.4.14
4. VTV, p.31

35. Ihid., p. 30

36. For details see S, Revathi, “Critique of Diffes
rence” in the Voice of Sankara, Vol. XV, No, 1 pp, 50-56

37. VIV,p 12
38. BS, 2,122



SRI SANKARA AND KASHMIR SAIVISM:
A PERSPECTIVE

——ﬂ'—*—

S. Sankaranarayanan®

Kcarya Sri Sankara, in his Brakmasitrabhisya,
cites the theory *All beings are sentient’ of an unnamed
philosophical school and defends it against the attack
of the Sankhva. That school remains still to be pro-
perly “identified. Hence in the present paper an
attempt is undertaken to study that theory, to identify
its propounders, and to examine the tenability and

implication of the identification suggested.

I

The second chapter of the Brakmasiitra is tradi-
tionally known as aviredhidhyiya because it establishes
that the thesis propounded so far on the basis of Sruti,
(scriptural authority) is not inconsistent with smiti
(the writings of the sages) and with tarka (reasoning),
and so on. The third adhikarana (scction or topic) in
the first pdda {quarter) of this chapter goes by the
name na vilaksanatvadhikarana. It consists of eight
stttras (aphorisms nos. 4=11). It is meant to establishy

* Honorary Professor, Adyar Library and Research
Centre, Madras-600 020,
14
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the nature of Brahman, as explained so far, is not in-

consistent with our fundamental thesis that the
supreme Brahman, the supreme consciousness is both
the efficient and material cause of the world, Here,
an objection comes from the Sankhya philosopher.
His points may be summarised as follows. First,
Brahman cannot be the material cause of the pheno-
menal world. For, the nature of the world is funda-
mentally different from that of Brahman: the world is
acetana (non-sentient) and afuddhe (impure), while
Brahman is cetana (sentient) and Suddha (pure).
Secondly, this basic difference of these two is well
indicated by a scriptural sentence itself. Hence the
plirvapaksasutra (aphorism, raising the objection)
runs as *'q fa@@oeAgEr aard @ w0 (2.1.4).
While commenting upon this aphorism, Sankara
points out the seriousness of the first point of the
Sankhya. He brings to our notice the idea that the
basic nature of the material cause always continues to
exist in its effect.  For example, the earthness, smell,
etc. of the clay and the goldness and brightness of the
lump of gold are found to exist in their respective
effects, namely the pot and the ornament. The
Acirya ends this line of argument with the finale:

Indeed, the classification of the sentient and
the non-sentient beings, because of their
fundamental disparity, is well known to one
and all. Hence the material cause of this
insentient world cannot be the sentient
Brahman.

afagard JaarIaatiam @t 1| aearg amfEan-
NEHTE AE WO A AHAFR |
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Proceeding further, the Acarya refers to an objection
of a philosopher (not named) against the above
Sankhya point. The objection goes:

Seme one might declare: on the strength of
the scriptural declaration let me view the
world of objects as being born of a material
cause that 1s sentient. On the basis of the
same scriptural authority, let me also logically
conclude that the world is sentient only.
For, the basic nature of the material causes
should continue in their effects. No doubt,
we do not perceive sentiency in the objects
of the world. But this non-perception may
be due to the peculiar nature of the modifi-
cation of the cause, For example, we do not
observe sentiency even in the admittedly
sentient human beings while they are at deep
sleep orin a faint, In the same way, the
sentiency, though it really exists, is not obser-
ved in a log of wood, in a lump of clay, and
so on. This fact may very well explain the
well-known classilication of the universe into
the sentient and the non-sentient,

Aty wlagradfia —  “wear sERaaThEwa
AgAAAT AT A Faaaaatrerfy; asfETer
st sragzamra) afiarad g Fasaca oftomiEa-
argafasala | 7ar evgFarnATAERal arrgEst
qearg Ta+a 7 faren, o Frgdgrdiamit Saed
7 fawrabrsad | gAemda Rarfaafarfaa
AN .. [FaaFan whamsfatzs oo 7
fatiregar — zfx |
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Thereupon the Sankhva is shown to answer the objec-
tion in the following way: *“In the above manner
one may somchow explain away the disparity of
characters between the sentient and the non-sentient.
But, one cannot account for the disparity based on the
purity of Brahman and the impurity of the world of
objects. In fact, even the former disparity cannot be
satisfactorily explained. For, simply surrendering to
the scriptural authority one may assume the entire
world as sentient. DBut the scripture itself’ classifies
beings under two different heads, viz. the sentient and
the non-sentient. From this, it naturally follows that
the non-sentient world cannot be the result of a senti-
ent material cause like Brahman. So says the later
part of the purvapaksasiitra:

Farfy wdfaa SaarRaasaasan Eaead ol
gganizamac g fawamd &z affes®)
dazfa EEans oftzd aFTa g — qqra =
oiEATy — I | SAATTEAaTART €13 @i SReaeg
FEAARAAT FATATAFEAATNA  WF ALNALT -
AAFAEFA |17 TeaAs Fegad | am s aare-
qawead | ... weg o “Rroe = (.32 6) i wea-
FrzamrenrStaaal araas, Jaag azam Agzos-
Srad wo sl |

After completing the objection of the Sankhya in
full, under two satras (2.1.4-5), Sankara comments on
the siddhdntasiitra {the aphorism containing the con-
clusion): *=yag g1"” (2.1.6). While commenting
on this, the Acadrya first refutes in his own inimitable
manner all the criticisms levelled by the Sankhya.
Then, he takes up that theory of the philosopher of
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the unnamed school which has been refuted earlier by
the Sankhya under the pareapaksasitras. He defends
that theory against the opponent. Here the Acarya
argues as follows:

Even he, who on the basis of the scriptural
authority, assumes that the entire world is 1t-
self sentient, he too might conveniently ex-
plain the scriptural classification of beings
into cetana and acetana. For, he could as well
assert that the common fundamental nature,
piz., sentiency is evident in some and 1t 15 not
so in certain others. But the Sankhya
opponent cannot even dream of explaining
the Vedic statement that asserts: the supreme
sentient Brahman manifested both the sen-
tient and the non-sentient.

st FFFRTCETHINETAAY  AnAAAAATHEAAT,
aeqlr oA aifaad 90 gl SaasEatEa
saei FrargarEaTEares] Saerer W 0T 49
fage | e 3 Tl fEerosat @ geaq | oy
TTHFTCNET & AREAFNIEHAT AATEATH W=

“Frara arfra saagy o

Then follow the other sidfras, other arguments,
counter arguments and refutations, etc., connected
with the topic of thesection. Thus in the Brahma-
sittra-bhisya of Sankara we find a theory of a certain
philosopher, who, like the Advaitins upholds that the
sentient supreme Brahman is the material cause of
the world and that cause manifests both as the sen-
tient and the non-sentient beings of the world. That
philosopher also maintains that the disparity between
the sentient and the non-sentient is due to the fact
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that the sentiency is manifest in some, but unmanifest
in others, This theory must have been current be-
fore and during the time of Sankara. In fact the
tenor of the Bhdsya of Sankara strongly suggests that
even the Sankhya philosophers were quite familiar
with this theory It should be clearly noted that the
Acarya defends this theory against the attack of the
Sankhya philosopher, even though he himself, being a
vivartavadin (he who upholds the view that the cause
manifests its appearance as effect without itself under-
golng any change in the process) cannot own it

11

The source of this theory remains yet to be
identified properly, The commentators like Ananda-
giri, the author of the Nyayanirnaya and Advait-
ananda, the author of the Brahmavidyibharana seem
to view the theory as the one being offered by
Sankara himself by way of providing a suitable pream-
ble to the expression ‘*‘fathitvam ca Sabdit" that cons-
titutes the later part of the pirvapaksasitra quoted
above. They do not say anything about the theory
under the siddhdntasiitra, So also the celebrated
Vicaspati Misra, the author of the commentary
Bhamati, does not take the trouble of identifying the
author of the theory, while commenting upon the
Bhisya under the siddhantasiitra. However, under the
pitrvapaksa-sitra Vacaspati views the upholder of the
theory as an assumed interrogator who has been
shown, throughout in the context, as one arguing with
Sankhya. But, the style and flow of the Bhdsya seem
to indicate the theorist who is introduced by the

passage “gisft wbagrasils etc.” is a2 real, and
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not an assumed, interrogator, whose theory, as we
saw a little earlier, was known to Sankara as well as
to the opponent, the Sankhya philosopher. Perhaps
viewing in this line, Govindananda, the author of the
Bhasyaratnaprabha, calls the upholder of the theory as
an ekade§i, i.e. one who belongs to one of the schools
ol Advaita philosophy. The other commentators like
Narayanasarasvatl, the author of the Virttika,
Citsukha, the author of Bhdsyabhivaprakdsikd, and
others, and even the latest commentator Ananta-
krishna Sastri, have taken more or less the same stand
in their respective commentaries.

George Thibaut seems to have been influenced by
Vacaspati Misra's view. Hence he appears to take
the theory in question as an assumption put forward
‘merely for argument’s sake’. On the other hand,
S K. Belvalkar, obviously falling in line with Govinda-
nanda, calls the theorist in question as ekadeSiva and
svaytithya (one who belongs to the Acarva's own per-
suasion). However, this scholar quickly conlesses:
“Whether Sri Sankara has in view here any parti-
cular school of thought, or merely putting forth a
possible position that can be maintained, is more than
what we can know.” But the context and the way in
which the upholder of the theory under consideration
is introduced in the Bhdsya by the passages*: qisfy
FwiazrasdtE, ete.” both under the pirvapaksa and the
stddhinta stutras seem to make it clear that the theorist
under consideration was not a mere fictitious interro-
gator, but was a real philosopher or most probably a
school of philosophy., What could have been that
school? Letus try to find out an answer.
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We know that in the scenic land of Kashmir there
developed a school of Saivism, viz., the Saiva Advaita
or Saiva Absolutist school of philosophy, which the
modern scholars call Kashmir Saivism. This school
was known to the ancient by the names Trika, Spanda
and Pratyabhijia. The students of this school of
philosophy would easily identify the above theory
cited by Sankara with one of the most fundamental
tenets of that school. According to the Saiva A bsolu-
tists, the supreme consciousness, which they named
ina, manifests as both the stntient and non-sentient
beings, starting from the highest of the personal gods,
like Brahma, down to the small grass. Because sen-
tiency, these philosophers maintain, is recognisable in
the former, they are called ajadas, ie. sentient beings;
and because in others it is concealed and hence is not
recognisable for ordinary persons, they are known as
jadas, 1.¢. non-sentient beings. So affirms Abhinava-
gupta (¢. 950-1020 A.D), a celebrated teacher of the
Kashmir Saiva Absolutist school:

AlsaAAAAET fa seug T |
H[@_ﬁlﬂﬁjﬁﬁﬂf q AAEIEte: |
SeSERae gEeaam fHar )

. The Tantraloka, 1.134-35

Indeed, the idea conveyed by the above verses bears
a striking resemblance to that of Sahkara’s sentence:

qaeares  fawBaafastmaazarg &3y ..
afearafala: |

Further, Sominanda (¢. 900 A.D.) of the same Saiva
Advaita schoo! of philosophy argunes:
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If you conclude that the pot is non-sentient,
on the ground that sentiency and its resul-
tant activities like the movement-of-body, the
blinking-of-eyes, etc. are not perceived in the
pot, how are you going to explain the same
non-observance in the sentient soul during
the period of faint? Therefore it must be
accepted that sentiency doss exist id every-
thing including the pot, but remaining con-
cealed.

TIRAFA FENIT F4) A |
AZ AT AN, a'rnfﬁﬁ i el |

exFAIsha FaegaaiEaEeaE |
— The Sivadrsii, 5.18, 21,

Here too one may easily recognise the close similarity
that the argument and idea of the verses of Soma-
nanda bear with that of Sankara when he says

gued sng Aaavwaatasarfa... afarad g Saae
aftmrafaiagafasafy | 2ar svegasgrameeaai
ATTHSBEIAEANg 9479 7 =999 ..,

Now, on the basis of what we have seen so far, it may
be salely concluded that the theory Sankara refers to
twice and defends also in the ne vilaksanatvadhikarana
is of some school of the Saiva Advaita philosophy
of Kashmir.

11
Now, a student ol the history of Indian philoso-

phy may point out an anachronism and an incon-
15
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gruity in the above suggestion. He might argue: The
latest research shows us that Sankara flourished
either in the beginning or the middle of the eighth
century A.D., or in the middle of the seventh cen-
tury,)! On the other hand, the beginnings of the
Kashmir Saivisin are to be traced to the Sipasiitras
that are said to have been revealed for the first time
by Siva himself to Vasugupta of Kashmir. The latter
is assigned by all scholars roughly to the period
775-825 A.D.2 So how could Sankara cite a theory
of a philosophical school that was yet to be born, i.e.
about a century later? Further, the theory quoted by
Sankara is clearly stated to be based on the authority
of $ruti, t.e. the Veda. In lact, the Acarya’s reference

to the theory commences as * yeqr sadaasssarg”,
etc. (see above), On the other hand, the Saiva
Advaitins of Kashmir built up their theory on the
authority of the Agamas, ie. Ssiva Agamas alone,
which, according to their tradition, were taught by
God Siva bimself. So the suggested identification of
the theory under study is hard to maintain logically.
Moreover, had Sankara cited the Saiva Absolutist
theory in the context, how is it that great commenta-
tors like the universally acknowledged polymath,
(Sarvatantrasvatantra) Vacaspati Misra of the tenth
century A.D. should fail to recognise it?

Now let us try to answer these questions.

First of all, it is good to bear in mind that the
theory that all beings, the movable and immovable
(cardcara), are manifestations of one supreme consci»
ousness, namely Brahman-Atman, is not an invention
of the Saiva Absolutists of Kashmir. That idea is at
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least as old as the Upanisads themselves. For in them,

besides fasnd =irfrand =rwag (see above), we come
across passages like:

(i) &% afeas aza asaam (Chanodogya 3.14.1)
“Indeed this entire world is Brahman, from
which this 1s born forth, into which this gets
dissolved and in which this remains alive,”

(i) =z@ds Q@ (ibid, 7.25.1)
“I, indeed, am all this.”

(iii) =redaz "= (ibid, 7.25.2)
“The Self is, indeed, all this world.”

(iv) earfa garfs £3° |3 gzamrear
(Brhadaraniaka, 2.4.6; 4.5.7)
“These beings and this all are this Self,”

(v) =zaad fsalaz aftgg | (Mundaka, 2.2.12)

“Indeed, it is this greatest Brahman that is
this universe.*”

More examples are easily available. Further, that all
objects in the world, including stone, log.of-wood, are
sentient had been accepted as a valid thesis by the
Vyakarana-varttikakara, Vararuci-Katyayana (c. 4th
century B.C.) and his Bhdsyakdra, Patafijali (¢. 2nd
century B.C.) Hence, under the Paninian rule
“gran wAW @AEMEIERssEt are (3.1.7) a varitika
declares * \aes ar Jaraeara * (15)% “Because all this
(in the world) has senticncy.””  While commenting
on this, Patafijali cites seven or eight authentic usagest
that would testily the validity of the above statement
of Katyayana. Itis known that, when the Makd-
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bhisya remained in the books alone elsewhere, 1t was
popularised in Kashmir earlier than the time of
Bhartrhari (¢. 400 A.D.) as stated by that grammarian
himsgelf.s

Thus, the evidences we have with us seem to indi-
cate: the above well-known Upanisadic theory must
have been adopted and assimilated by the Kashmiri
thinkers very early, t.e. durinz the period when some
kind of Trika-Pratrabhijiia Saivism was congealing
there in Kashmir. These thinkers built up a suitable
logic around the theory in order to maintain and
defend it, obviously against the formidable opponent,
piz., Sankhva, the pradhinakdranavidin, The same
theory along with its Kashmirian lozic was taken up
for further refutation by the Sankhyas of the pre-
Sankara age.® Sankara refers to this proto-Pratya-
bhijfia theory of Kashmir in the given context and
defends it against the Sankhya. And in the post-
Sainkara period, the Kashmir Saivism was systematized
as a full-fledged independent philosophical school by
incorporating into it all the earlier suitable theories of
their own including the one under examination
Thus, the question of anachronism does not arise In
our suggestion,

The second question has been virtually answered
while speaking on the first point. Besides, it may be
of interest to note two more points here.

Firstly, all the scriptures we now call Agamas
were born only in an atmosphere fully charged with
Vedic thought, then current. Hence, they must have
incorporated within themselves, besides new and
newer ideas, a good amount of Vedic views also. For
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instance, the idea that all is nothing but the supreme
consciousness, supreme Brahman, as wesaw above, 18
certainly a Vedic theory though its logical explana-
tion could have been of later Kashmir Saiva origin.
This point becomes clear from Sankara’s own words:

ST AAAAANEaFArTy .. FEntrear . afa-
qrad g daser ... "o |
(For, complete quotation see above) Further, it is
also good to notice that Sankara often uses dgama as

a synonym of $ruti. Here are a few instances in the
na vilaksanatvdadhikarana itsell:

(i) ma: gachena agarfa amaa axfiaaas-
qegrgsra? (2.1.4)
(i) gAmmEATASAE:  AMILIIEA AsTAd:
(zrerT) PAIREEAET g4 g (2.1.4)
(i) =srafatgey afag oF; Ja7 T2F AT L9
sefaaf amgaregger garfeasam, (2.1.6)
(iv) = grzafanedis aaararas gFataasgann-
save Teafagate mwag (2.1.11)

Here in recognising dgama in the sense of Veda, the
Acarya seems to follow the tradition set up by earlier
writers. For example, Bhartrhari uses dgama as a
synonym of Veda in

A SRR gquEFw saatagy (Vikyapadiya 1.30)

And the Mahabhdsyakdra, Patafijali too had already
used the word in the same way In »

ceErRasTE T anway (Mahabhdsya, ahnika, 1)
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The Yogasutrakdra, Patadfijali also in his sitra
* gemaargAETaan aarmfy * (Yogasitra, 1.7) employs
aAgama in a much wider sense of what the other
darSanakdras call Sabdapramina or ‘verbal autho-
rity.” There is one more important point. The
Acarya was very much aware that another set of his
opponents, v1z, the Mahesvara-Pasupatas who, accor-
ding to the Acérya, held the non-Vedic view, of the
world-creatorship of God, and claimed that their
scriptures were taught directiy by Siva Pasupati to
them. Hence he tells us in the Pasupatadhikerana:

RIZ9aTIEs 75978 .. aqrah: syrhar SHatn qy-
arofamizoramFen  (Satrabhisya, 2.2.37)

But what is really interesting is that the Acarya is not
mnclined to recognise and call that ‘revealed scripture’
an dgama. Not only that; while quoting the view of
the Pasupatas, the Acarya refers to their claim of
agamahood for their ‘revealed scripture’ and dismisses
it by pointing out the contingency of mutual inter-
dependence lurking in such a claim.

arerfy sdaacfaEaagaray SaaaEEAE-
th 9", 7| EETETEEET — AT,
qaueatata:, adanaTamataftz: — o |
(Ibid. 2.2.38)

All this perhaps suggest a later origin for the views
that S$ruti and dgama connote two different authori-
ties often at loggerheads; and that the Vaignava and

Saiva Agamas command an authority superior to
that of the Veda.?
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IV

A plausible answer to the third question may be
suggested by looking into a more or less similar in-
stance available in the works of Sanskrit grammar.
We referred to above the Katyayana Virttika,

“mEer qr Yaarararg ' and Patatijali's Bhdsya thereon.

Pataiijali’s famous commentator Kaiyata (11th cen-
tury) was a Kashmiri. Hence in his Bhdsya-Pradipa
he could correctly identify the concept contained in
the Virttika with the theory of Absolutism o Atman
(i.e. Saiva Absolutism) because that was current in
Kashmir. Hence he could comment on the Varttika as:

“maedfs — sEmEazgaafa @y

The last two of the eight illustrative sentences'® cited
by Patafijali in support of the statement of the
Viirttika read: ﬂﬁ:: 93f3; szmAa ararm: These, as
the context shows, may be better taken to mean
respectively, *‘The Vedic passage reads,” and
“Oh stones, please listen.” In both these cases, the
Vedic passage and stones, that are seemingly insentient,
ones, are shown to perform the acts of reading and
listening, which sentient beings alone are capable of
performing. However, Kaiyata, coming under the
influence of the Kashmir school of the Atman or
Saiva Absolutist theory seems to be interested to find
here the Mahabhasyakira's approval of a full Vedie
sanction for the theory. Hence, he compresses both
the sentences into one, conveying the meaning “The
Vedic passage reads, “O Stones, please listen,” and
thereby teaches the theory of sentiency of all beings.

i Zla | 4 | araml Fasg afangadegd: |
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But a pertinent objection to this theory is: “If, on the
basis of the Sruti alone, you accept that all beings are
born of the sentient Atman and hence are sentient,
then should not all the beings possess also all the
other qualities of the sentient Atman? Will not, then,
your theory be an absurd one?” Sankara too raises this
point and answers in the na vilaksanatvadhikarana itself,
Having obviously the same objection in mind,
Kaiyata quickly adds: “Because beings are found to
be of diverse nature, one should not stretch the theory
to a point of absurdity by expecring that all the
characteristics of the sentient ones should be found in
all beings.

gfasqm orratATgTETHE AIgATIAIHT: 999
AtgwTadr: |

However, Kaivata's commentator, the n.ost reputed
grammarian ol the medieval Maharagtra (18th cen-
tury A.D.), seems to have missed this spirit of
Kaiyata's remark. Hence, while explaining the above
passage in his Pradipoddyota commentary, he writes:
“Because changes are found cccurring in everything,
and because those changes are not possible in a given
thing, unless it is being inhabited and superintended
by sentiency we may have to conclude that all beings
are inhabited by sentiency.”

agxx Tfeurgzgaa Faafag f&ar o azgwasm
aaey F3lafgasd aradx — oix areqaq

Now it may be fairly clear Niagesa Bhatta as well as
the great commentators of Sankara’s Bhdsya could not
identify the theory in question because they were un-
familiar with the Kashmir School of thought, This
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unfamiliarity of theirs was most yr1obably due to the
long “historical isolation of Kashmir’® valley.2* This
historical isolation of the valley perhaps explains why
the Trika-Pratyabhijiia school of thought should come
to earn its present name *Kashmir Saivism.”

That Sankara was familiar with the Kashmirian
philosophical thought may be established by a few

more mstances. For example, under Badaradyana’s
aphorism:

areRia =7 fEf=aares & (2.1.28)

Sankara cites a wordly phenomenon: the gods and
the magicians assume many forms, such as elephants,
horses and so on, of army with no injury to their own
original beings —

@iksfy Farfre arnfas @ wwargTas e Al
gETariigedt 379 |

Further, under the aphorism:
arafasreaateafaafasrismormg (3.3.32)

the Acarya cites also the another phenomenon: some
masters of yoga following the principle of assuming
many bodies simultaneously, some of the Brabhman -
knowers, by means of their yogic power assume many
bodies even while residing in their original primary
physical frame -

mErfazy ... wiacg Raa o afma (q97E, 2ara-
TATZZH ) AATT T AXFLEITA-T134 |

Both these ideas the Acarya combines in a verse in his
famous Daksindmurtisiotra also. 1t reads —

16
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fAaFaraest anikd asFEss g
A RGRTE SRR T |
AEEE agvaaal sgrnfa o @
e =gERad =9 24 ArRoad |
(verse 2)

These ideas, indeed, foreshadow what some of the
early Kashmir Saiva teachers of subsequent age say
on the point. For example, the Saiva Somananda
says:

TesaEFeTaa FaramE faar waq |
3531 HAAEEEAEEENA T |
1A EERERY ST FERoEEH |
91 9 AFAISE R AREandE: |
fammgdina agrEeqzes: ||
— Sivadrsti, 3.30, 35, 37
Somananda’s son and disciple, Utpaladeva too affirms:
fagra & Ratsea: Raafieomagats: |
At fFragmadsE semde )
— ISvarapratyabhijiiakarika, 1.5.7
AfTafT ggds BeaesEga aq |
g2ify s awn fevaEm B )
— ibid. 2.4.10,
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In the light of what we have seenso lar, one may
doubt the view that throws shadow of doubts on
Sankara’s authorship of the said Daksinamiirtistotra
stmply on the ground that the hymn appears to teach
doctrines of the Saivism of the Kashmir brand.»

In fact, we have traditions to the effect that
Sanikara visited the Kashmir country, had serious
philosophical debates with many intellectual giants in
the centres of learning there, proved his mastery over
many subjects and established supremacy of the
Advaita philosophy of the Upanisads. 1t 1s said that,
being impressed by the Acarya’s multisided persona-
lity and polymathy, the Kashmiri scholars recognised
him as Sareajiia, “the master of all subjects.” It
appears that with a view to commemorate the above
event they even dedicated a hillock, about 300 metres
high, in the heart of their capital Srinagar, to the
memory of Sri Sankaracarya, named it after him and
also built upon it a Sankardcarya temple in simple,
but imposing Kashmiri style. Formerly, this temple
in its present form had been assigned to 220 B.C, But,
now scholars assign it to ¢. 600 A.D. Both these
dates, it is indeed interesting to note, are based on the
self-same stylistic features of the temple,t

To mark his visit to Kashmir, Sankara too, on
his part, it appears, composed the famous Daksina-
murtt Astaka, a hymn of Octad of versesin which the
Acidrya sings in praise of Siva, as the Great Preceptor,
Dakginamiirti. The concept of this deity is a purely
South [ndian. that too of Tamilnadu and its adjacent
regions. ln the above hymn the Acarya made use of
the unique terminology and idealogy of the Saiva
Advaita philosophy of Kashmir, which he had not
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employed elsewhere in his works. Here in this hymn
one findsa unique and pleasing, philosophical and
cultural integration of the southernmost tip and the
northernmost valley of Indian subcontinent, Indeed,
Acdrya Sri Sankara is a great integrator.

That Sankara was to some extent familiar with
the Kashmiri literary tradition could also be illus-

trated. In his Bhdsya on the Badardvanasitra:

areeachafa:  wdun gdd fRsmBag (3.447), the
Acarya finds it necessary to decide the meaning of
the word, “munt”. In that context he refutes the
view that mun: signifies a sannydsin, a monk-ascetic.
In order to substantiate his refutation he quotes a

passage as il it was an authentic one and well-known
to the educated community of his tine. He writes —

aredifRafyTa: et safearcraang |

The Acirya’s point is: Sage Valmiki was not a monk-
ascetic. Yet he is described in the given passage as
“munipungava” — an eminent muni. Hence it is certain
that muni does not connote a sannydsin. The students
of Sanskrit literature know well that this passage —

qredtiwHfATFR: constitutes the later part of the second
hemistich of the very first verse in the Falmiki- Rimii-
yana, the earlier part of the hemistich running as —
areg aftrgss. It may be noted that the above reading

scems to have been popular only in Kashmir and its
adjacent regions, as the manuscripts from this part of
the country indicate.’® For, the manuscripts from
other regions generally read the hemistich as —

ared aftaa=e sresdifedfggay |
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According to this reading ir is only Sage Narada, and
not Valmiki who was a munipuigava. Therefore it
could safely be suggested that the Acarya quotes here

most probably from a text that was popular in Kash-
mir region.

Epilogue

The modern researchers fix Sankara in an age
that followed the period during which Dharmakirti,
Kumarilabhatta and Prabhakara Misra lived, viz,
the 7th-8th century A.D. The logic is: the Acarya’s
refutations suggest that he clearly knows the Vijidna-
vada works of Dharmakirti and the Mimamsa works
of Kumarila and Prabhakara and that these authors
are usually held to have flourished sometime in the
early part of thc seventh century.’ But, we know
well that the VijAidnavada of Dharmakirti and
Mimamsas of Kumaérila and Prabhdkara too had their
own respective proto-forms, and proto-histories. So,
if a researcher could now examine the much vexed
question of the date of Sankara from an altegether
different angle and on some independent internal
evidences, he could fix the Acarya in an age that
must have preceded the known dates of Dharma-
kirti, Kumirila and Prabhikara, what will he do?
He will certainly deduce: just as in the case of the
Trika-Pratyabhijia, so in these cases too, the
Acirya's refutations, on which the researchers depend,
are actually aimed at those doctrines pertaining to the
period of the proto-history of the Mimamsa of the
Bhattas and the Prabhakaras and the Vijfianavida of
Dharmakirti. Gan he be dubbed outright as illogical?
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11. Itis imteresting to note that Kaiyata’s statement
almost coincides with Sankara’s refutation of the Sankhya
objection in the context.

12, See M. A. Stein, Kalhkana’s Rijatarangini {1961
Ed.), Introduction p. 3.

13. See Encyclopedea of Indian Philosophies, op. cit, p. 551,

14. See 8. Sankaranarayanan: Sri Saskara—His Life,
Philosophy and its Relevance te Man in Modern Times (The
Theosophical Society, Madras, 1955): pp. 303.04,



128

THE VOICE OF SANKARA

15, See the Archarological Report - 1915-16 {Archaeolo-
gical Survey of India): p. 72, and Plates XLIV and XLVa
The Hindu, Sunday Supplement. dated 15-10-1989.

16, See Vilmiki-Ramayana, Balakinda, Critical Ed;
(Baroda), av. It is suggested that Sri Saikara quotes here
Balakanda, 2.17 (ML] Press Ed. Madras, 1458) does not
seem to be a satisfactory one, as we read there @’ &
Eﬁl’gﬁﬂ: — cf. Brahmasdtrabhisyam (Ed. Kamakotikoéase
thinam, Madras, 1958), p. 605, f.n.
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R Balasubramanian

2. TEXTS, TENETS, AND TEACHERS

Student: In the last class you explained to me the
different systems of philesophy in India, Vedic as well
as non-Vedic. You told me that Advaita is a Vedic
system, i.e. it is a system based on the Veda. Please
tell me about the Veda.

Teacher: In the Hindu tradition, the Feda 1s called
$ruti. The word ““peda’ means knowledge. The book
which conveys knowledge is also called “Veda”. By
knowledge I do not mean secular knowledge, but
sacred knowledge relating to dharma and Brahman. It
is difficult to convey the meaning of dharma by one
word, or a phrase, or even by a sentence. What one
should do is dharma. The supreme reality which is the
source, support, and end of everything, living as well
as non-living, is Brahman. So, the Veda imparts
knowledge about dharma and Brahman. The word
“$ruti”’ etymologically means what 1s heard. The
sages (rsis) who discovered and experienced the truth
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spoke about it; and so §ruti is the record of the experi-
ence of truth or reality by the sages. A person, you
know, does not create, but discovers the truth or re-
ality in the same way as an explorer in his voyage
discovers an already existing island. The existence of
truth or reality is impersonal since it is pot dependent
on the person. The Sanskrit word “purusa” means
“person”. What isdependent on a person 1s patru-
seya; and what is independent ol a person is apauru.

seyva. So, sruti which is the record of the experience
of truth or reality by the sages is said to be apauru-
seya or impersonal. The Feda or Sruti is the book of
sacred knowledge. We may translate the word *'Veda"
as scripture.

S: I have heard scholars speak of the Vedas in the
plural. Please tell me whether the Veda is one or
many.

T: The answer to this question is both ves and ne.
There is only one S$ruti, one Veda. However, the
corpus of the Vedic literature which is extensive and
which has gone through the stages ol development has
been divided into four books; and so we speak of four
Vedas, viz. Rg-veda, Yajur-veds, Sima-veda, and
Atharva veda.

S:  Please tell me about the structure of the Veda.

T: I told you earlier that cach Veds consists of two
parts — the ritual part called karma-kanda which
forms the earlier part of the book and the knowledge
part called jiidna-kidnda which forms the later part of
the book. There is another way of explaining the
structure of the Veda There are four sections in each
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Veda. They are: (1) Mantras (Sambhitas), (2) Brahmanas,
(3) Aranyakas, and (4) Upanisads. The Maniras are
hymns in praise of Gods, The Brakmanas deal with
sacrificial rites and their significance. The Aranyakas
are concerned with meditation on the significance of
the rites practised by those who retire to forests or
secluded places. The Upanisads deal with the know-
ledge of the ultimate reality called Brahman or
Atman.

S: Is the distinction among the four sections abso-
lute?

T: No, as parts of the Veda they are interrelated.
The ritualistic aspects con tained in the Mantras have
been developed in the Brahmanas, Parts of the Brik.
manas are called Aranyakas; and the Aranyakas shade
off into the Upanisads.

S: Why is it that the non-Hindus say that the
Hindus have many scriptures whereas the Christians
have only one scripture, 2iz. the Bible and the Mus-
lims have only one scripture, viz. the Koran?

T: It will be appropriate to say that the Hindus have
many scriptural texts rather than many scriptures.

5:  Where is the need for many scriptural texts?

T:  First of all, it is necessary to bear in mind that the
central teachings of all the Hindu scriptural texts ,are
the same, Sccondly, since human beings differ in
their mental capacity, there is the need for MAany
scriptural texts so that those whose level of understan-
ding is not high enough to comprehend terse philoso.
phical texts may choose those texts which are narra-
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tive and descriptive, which teach through stories and
dialogues, That is why we have not only the Vedas,
but also the Vedingas, the Purdnas, and the Itihisas
It means that our scripture is not manifold, but it
contains manifold texts to cater to the needs of in-
dividuals at different levels of understanding.

S: I understand what you emphasize by the distinc-
tion between “maay scriptures’” and *“*manifold texts
of scripture.”

T: Do you think that it is right to impese the study
of only one scriptural text on all the people belonging
to a particular religious tradition?

S: No. It is desirable to leave the choice of the text to
the individual concerned since all scriptural texts,
difficult or easy, abstruse or narrative, convey the
same teachings,

T:  You are absolutely right. I waat to impress upon
you the principle that commendation of a text should
not mean condemnation of other texts. In our tradi-
tion, we speak of scripture in two forms, viz. $ruti and
smrii.

5: What s smrti? How is it different from $ruti?
What is the relation between the two?

T: The word “smrti” ineans what is remembered.
What is taught in §ruti is recollected and recorded in
the form of a book by some for the benefit of the
people.  So, smrti derives its authority from $rufi.
Though both $ruti and smrti are scripture, with a view
to distinguish the one from the other we may call $ruti
as primary scripture and smrii as secondary scripture.
In case of conflict bétween the two on any particular
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issue, the authority of $rufi will hold good and not
that of smrti. Further, while fruti has no author,
every smrii work is ascribed to a particular author,
divine or human. For example, the Bhagavad-gitd 1s a
smrii-work, whose author is the divine Lord &Krsna.
Vyakarana (the book on grammar) is the composition
of Panini. Kalpasatra (the book dealing with the
instructions about the performance of kerma) has been
ascribed to sages like Jaimini, Asvalayana, and four
others. Authoritative works other than $ruti, which
are treated as scripture, come under the category of
smrii.

S: What are the important scriptural works which
come under the category of smrti?

T: Traditionally fourteen works are mentioned as
smrii-works. They are (1) four Upa-vedas. {2) six
Vedingas, and (3) Purdnas, Nyiya-Sastra, Mimamsa-
Sdstra, and Dharma-sastra, which are counted as four.

S: What are the works included in the four Upa-
vedas’ -

T: The Upa-vedas which are subordinate to the Vedas
are (1) Ayur-veda {medicine), (2) Dhanur-veda (military
science), (3) Gandarva-veda (music), and (4) Sthapatya-
veda (architecture, etc.)

S: What are the six Veddngas?

T: The six Vedingas (auxiliarics to the Vedas) are
(1) Siksa (the science of pronunciation), (2) Chandas
(the science of prosody, (3) Vyikarana (grammar)
(4) Nirukta (etymological explanation ot difficult Vedic
works), (5) Jrotisa (astronomy), and (6) Kalpa (expla-
nation of the method of performance of rituals).
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S: What about the Purdnas?

T: They are cighteen in number. 1 do not propose
to give you the list of Purdnas. You may try to find
out their names.

S: You have already told me about Nydya-$dstra and
Mimamsa- $asira.

T: Yes. the Nyiya-$astra includes Vaifesika-Sastra.
Piirpa-mimdamsi and [Jitara-mimarmsd  constitute
Mimamsa-S$dasira.

S: What about the Dharma-sasira?

T: They are the works dealing with codes of conduct
composed by Manu, Yajfavalkya, Vas'stha, Para-
sara, and other sages.

S: Since both Sruti and smrfi are scripture, we may
say that Advaita is based on the authority of both
Srutt and smrti.  Am I right?

T: Yes, vou are right. Advaita as a philosophical
system is based on the authority of S$ruti and smrti.
As I told you just now, the Feda which is $rutz consists
of four sections, pviz. Mantras, Brihmanas, Aranyakas,
and Upanisads. For the purpose of philosophy which
is concerned with the knowledge of the ultimate re-
ality, the Upanisads alone are relevant. Though there
are many smrii-works, not all of them are directly
relevant to philosophy. Only two of the smréi works,
the Brahma-siitra of Badarayana and the Bhegavad-gitd
of Lord Krsna, are considered to be relevant to
philosophy. Se, tradition holds that the Upanisads,
the Brahkma-sitra, and the Bnagavad-gita are the basic
scriptural sources for Advaita. These three sources
are called grasthana-trayan.
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S The Upanisads which form part of the Vedas are
fruti. The other two sources, »iz. the Brahma-sitra
and the Bhagavad-gitd, are smrti. 1Is it not enough to
choose one of the two smeti-works instead of two?

T: I am happy you have raised this important ques-
tion for which there is already an answer in the traci-
tion. The word “prasthana’* means “way” “method".
The Upanisad represents S$ruti-prasthiana. The Bhaga-
vad-gitd represents smrii-prasthina. Even though the
Brahma-sutra is a smrti-work, it is chosen to represent
tarka- prasthana, the method of logic or reasoning since
it brings together in a logical form the scattered jdeas
of the Upanigads, since its focus is on the logical pre-
sentation of the thought of the Upanisads. It means
that two smrti-works have been chosen for two diffe-

rent reasons; and so there is no over-emphasis on
smrii.

S: Is it the case that the philosophical ideas of
Advaita are not contained in the Purdnas?

T: The Purdnas, e.g. the Visnu-purana, do contain
the central ideas of Advaita. However, tradition
holds that the prasthina-travam is the primary source of
authority for the reason stated earlier.

S: Do not other schools of Vedianta realy on pras—
thina-trayam?

T: Undoubtedly, they too rely on prasthana-trayam.
Unlike Advaita, they try to support their position by
means of other texts such as the Pdficardtra dgama.

5: I have a doubt., Is not Advaita dogmatic by
accepting scripture as a source of knowledge? In fact,
there is such a criticism which is applicable to all
orthodox systems of philosophy.
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T:  Your doubt is a serious one. I cannot go into
this problem in detail at this stage. We will have
occasion to take up this problem later on. My answer
at this point will, therefore, be brief. Advaita does
not rely only on scripture as a source of knowledge.
In addition to scripture, it makes use of reasoning to
support its position. The process of reasoning, when
rigorously formulated, will bein the form of inference,
what is called anumdna in the Indian tradition, Scrip-
ture which is a source of knowledge is referred to as
$abda or verbal testimony. Both sabda and enumdna
are accepted as sources of knowledge. It is not
possible to know everything by means of anumdina,
What is trans empirical, other than the empirical, the
source of the empirical, cannot be known through
anumdna. This is its limitation. Reasoning is, indeed,
useful to make intelligible what is known through
scripture.  Advaita brings in experience to test what
is conveyed by scripture. It holds that what is known
through scripture and what is made intelligible by
reasoning must be tested through experience, which
18 the final court of appeal. Sankara observes that
inquiry into Brahman should culminate in experience
which is self certifying; Brehma-vijiidnam must be
anubhava-avasinam. So, it is not right to say that
Advaita which makes use of scripture as the source of
the knowledge of Brahman is dogmatic.

S: Now, I understand how Advaita approaches the
philosophical problem.

1t Don’t you think that those who maintain that
reason alone should be relied upon as our guide despite
its inherent limitations and that some other source,

though available, should be disregarded are dogmatic?
18
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S: Yes, they are.

T: Advaita accepts many sources of knowledge.
However, scripture is our source of knowledge with

regard to dharma and Brahman, which cannot be com-
prehended through our senses and reasoning.

S: What is the basic philosophical position of
Advaita?

T: Advaita holds that there is only one reality,

S: Il reality is only one, then it is conveyed by the
word “ekam». Why, then, is the system called “advai-
tam’ and not *“ekam'?

T: Your question is an important one. The basic
position of this system can be stated affirmatively as
well as negatively. Affirmatively, it says that reality
is one (ekam); negatively, it says that reality is non-dual
(advaitam), Of these two modes of expression, the
negative one is preferred to the positive one since it
conveys the idea that there is no second to the one re-
ality, outside or inside it. Brahman is the only re-
ality that exists; and there is no second entity, out=
side and inside it; reality is, therefore, non-dual, i.e.
advattam.

S: Instead of saying that Advaita is monistic, it is
better to say that it is non-dualistic.

T: You are right.

S5: What is the dualistic position?

T: To hold that reality is more than one is dualism.
In Western philosophy a philosophical system which
holds that there are two ultimate realities is said to
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be dualistic, and a system which holds that there are
many (more than two) ultimate realities is said to be
pluralistic. But in the Indian tradition a philoso-
phical system which accepts two or more than two
entities as ultimate is called dvaita-darsana. So, we
say that Nyaya-Vaisesika which accepts seven cate-
gories as ultimate is dvaitam. Sankhya<Yogza which
accepts two ultimate realities is dvaitam. The Dvaita
system of Madhva which accepts fivefold difference
(paiica-bheda) as ultimate is also called dovaitam. So,
Advaita as a philosophical system stands in marked
contrast to all other orthodox systems which are
doaita-dar§anas. 1 all other systems are dualistic,
Advaita alone is non-dualistic.

S: A philosophical system usually discusses God,
man, and the world. If Advaita also accepts and
discusses these three entities, does it not become
pluralistic? In that case, how can Advaita be non-
dualistic?

T: I am happy you have raised this question as this
will open up the way for formulating the basic tenets
of the system. Advaita explains these three catego-
ries — God, man and the world — without prejudice
to its non~-dualistic position, without becoming plura-
listic. Instead of using the terms “God”, *“man”
and “'world™, it is better to use the terminology of the
Vedéanta systems, [ propose to use the term * Brah-
man* for God, “jiva for man, and *“jagat” for the
world. A brief explanation of the terms will be help-
ful. In Advaita, a distinction is made between “Brah
man” and “Isvara™. However, I do not take up this
distinction at this point. The term *jiva” means all
living beings; and the humans in whom there is the
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full development of the mind in the evolutionary pro-
cess are viewed as representing living beings. “Jagat"”
is the physical universe consisting of all kinds of
material things. The basic tenets of Advaita are
three:

I.  Brahman alone is real (brahma satyam).

2. The world is illusory, an appearance
(jagan-nithya).

3. The jiva in its essential nature is Brah-
man itsell and not different from it {jize
brahmaiva, na aparah).

So, the basic teaching of Advaita are: (1) the non-
duality of Brahman, (2) the non-reality of the
world, and (3) the non-difference between jiva aand
Brahman.

S: It is not clear to me how Advaita is non-dualistic
when there are jiva and the world in addition to
Brahman. Are there not totally three entities?

T: I understand your difficulty which is due to the
simple, but mechanical enumeration of entities as one,
two, and three. Strictly speaking, there are no three
entities atall, but only one, viz. Brahman. Since the
world 15 an illusory appearance, i.e. mith:d4, it is not
reckoned as real to be counted as a sccond entity in
addition to Brahman. Asfor the jiva, it is essentially
no other than Brahman; and so it should not be coun-
ted as an entity different from Brahman. So, what
exists is Brahman alone, and there is no second to it.
The 1dentity of jiva and Brahman as well as the illu-
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soriness of the world will not be clear to you at this

stage as they require explanation for which you have to
wait.

5: I am interested in knowing the scriptural support
for these three basic tenets of the system. Please tell
me the texts which support them.

T: Insupport of the first tenet, there is the Taiftiriya
text (2.1 1) which says: ‘“‘satyam jiidnam anantam
brahma'. This text which is quoted very frequently
defines Brahman as real, knowledge, and infinite. It
says that Brahman which is infinite (anentam) and
which is of the nature of knowledge (jiianam, caitan-
yam) 18 real (satyam).

There is a text of the Brhadiranyaka Upanisad
(3.7.23) which supports the second tenmect. [t says:
“esa ta atmd antaryami amriah, ate anyat drtam.” Let
me explain the context and then the meaning of the
text. The Upanisad spraks about Brahman as the
inner Ruler of everything — earth, water, fire, and so
on — including the jiva. Then, tewards the conclu-
sion it says that He (Braliman) 1s your Self, the inner
Ruler, the immortal (esa ta dtma, aentaryami, amrtah)
and that everything else but Him is perishable (ato
anyat artam). Brahman is the Self. Everything other
than Brahman or the Seill is material, i.e. the physical
universe which is not-Selt, is material; what is mate-
rial is perishable (irtam). There is no end without a
beginning. It means that the physical universe

appears and disappears; and whatever appears and
disappears is illusory, mithya,

As for the identity of jiva and Brahman which is
the third tenet, there is the famous text, mahdvikya
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as it is called, from the Chandogya Upanisad (6.8.7)
which says: *tat tvam asi.”” In thistext, Uddalaka tells
his son, Svetaketu, “You (tpam) are that (fat) Brahman,
who 1s the source, the subtle essence, of the world.”

S: How does Advaita build up its philosophy from
these three tenets? Does it not require supporting
theories?

T: Yes, you are right. The three ideas, »iz, the non-
duality of Brahman, the non-reality of the world, and
the non-difference between jiva and Brahman, are
supported by a number of doctrines or theories. 1
shall mention the important ones:

1. The doctrine of mayd/avidyd

2, The theory of twofold knowledge/twofold
perspective

3. The theory that Brahman is both the material
and eflicient cause of the world

4, The theory of pivarta

The theory that conscicusness is the only
revealing principle

&

6. The theory ol levels of reality
7. T'he doctrine of adhyisa
8.  antrvacaniya-khyati

9. The theory that liberation is possible only
through knowledge

10. The doctrine of liberation-in-life

So, there are three basic tenets and ten supporting
doctrines. I do not propose to explain the basic
tenets as well as the supporting doctrines at this stage
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excepting to say that some of these doctrines are
metaphysical in character, some are epistemological
and axiological, and some are soteriological. In
other words, all the four sections of philosophy, iz,
epistemology, metaphysics, axiology, and soteriology,
are taken care of in Advaita.

S:  What are the terms used in Indian philosophy
corresponding to epistemology, metaphysics, ethics and
axiology, and soteriology?

T: Tradionally we use only two terms, pramdna and
frameya, by which we cover all these four divisions in
philosophy. We say that philosophy involves two
kinds of investigation — pramdana-viciara and prameya-
vieara. The first one covers both logic and epistemo-
logy, and the second one covers the rest.

S: Now, tell me about the teachers ol Advaita.

T: We have two kinds ol tradition of teachers in
Advaita. The first one is called vansa-parampard or
family lineage and the second one called $isya-param-
pard or teacher-disciple succession The first seven
teachers from Nardvana to Suka constitute pasfa-
parampard. The first teacher of Advaita is Narayana
or Sada-siva, the supreme God. From him the wis-
dom ol Advaita was revealed to his lotus-born son,
Brahma; then Brahma transmitted this wisdom to his
son, Vasigtha, who in his turn conveyed it to his son,
Sakti; again, Sakti passed it on to his son, Pardsara,
who in his turn revealed it to his son, Vydsa; and
Vyisa transmitted it to his son, Suka. So. we owe
this wisdom of the One to God; and the preceptors in
this vam$a-parampard are more or less mythical per-
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sons. Then, we have Sisya parampard starting from
Gaudapada, who was the first human preceptor in this
tradition; and so this tradition of teachers starting
from Gaudapada i3 known as manava-sampradi a.
How did Gaudapada get this wisdom of the One?
According to Anandagiri, Gaudapada practised medi-
tation on Nara-Nardyana in Badarikasrama and re-
ceived the Advaita wisdom from the Lord. Gauda-
pada’s disciple was Govinda-yogindra, who, in his
turn, conveyed this wisdom to his disciple, Safkara-
carya. And, Sankara transmitted this wisdom to his
four disciples, Padmapada, Hastamalaka, Totaka,
and Suresvara (the author of the Vartika), Gaudapida
is the first preceptor whose work on Advaita is
available to us. He wrote a metrical commentary
called Agama-$dstra on the Manditkya Upanisad, His
commentary is also called Mandakya-kdrika.

S: Did not Govinda Bhagavatpada, Sankara's tea-
cher, write any book?

T: We do not hear of any work composed by
Govinda. Do we judge the greatness of a person only
in terms of his writings?

S: No, not at all. T think of Sri Ramakrishna
Paramahamsa in this context. He did not write any-
thing. Still he was great; he was the embodiment of
wisdom. Swami Vivekananda was his greatest gift to
the world.

T: You are absolutely right. This is what is said of
Govinda Bhagavatpada: “To be known to all posterity
as the preceptor of a world teacher — Jagadguru
Sri Qaﬂkaracﬁrya — 18 indeed a rare honour. It
evokes our sese of wonder,”
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S: Please tell me about Sankara.

T: 1 do not propose to narrate the main events in
the life of Sankara. I believe that you know the life
story of Sankara. It will be good if you read again a
good biograpbhy of Sankara. I will give you an
account of Sankara's writings.

S: Thank you, Sir, for vour suggestion to read once
again the biography of the great Master.

T: The writings of Sankara can be classified into
three groups: (1) major works, (2) minor works, and
(3) hymns. The first category comprises his bhdisyas
on the prasthina-trayam, his bkisya on the Mandakya-
karika, and his bhkisya on the Visnu-sahasra-nima.
The second category consists of independent works,
what we generally call manuals, such as Upadesa-
sahasri, Atma-bodha, Viveka-cijamani, Aparoksdanubhiuti,
and so on, which seek to expound the philosophy of
Advaita, In this connection one should understand
the terms “major® and “minor” carefully. The dis-
tinction between “major™ and “minor" is the distine-
tion between greater and lesser units. There is no
suggestion that one category of works is important
and the other unimportant. A minor work isa pra-
karana-grantha, a treatise which sets forth the establi-
shed position of a system (Sdstra-siddhanta pratipadaka
granthah). The third category consists of hymns in
praise of the Hindu pantheon, the holy rivers, and so
on.

S: Is there any significance in this classification of

Sankara’s works?
15
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T: I think that there are there important points to
be borne in mind in understanding this classification.
First of all, philosophy is for the benefit of the people:
it is intended to uplift, regenerate people. Secondly,
its teaching should reach all the people, irrespective of
the distinctions of status, class, caste, gender, and so
on. Thirdly, since there is difference in the mental
capacity of the people, there is the need for different
kinds of philosophical works. Hence, the importance
of the three kinds of works composed by Sankara.
The bhdsyas require serious and prolonged study
under the guidance of a competent teacher. The
study of minor works such as Atma-bodha will not be
as taxing as the study of the bhdsyas. The hymns will
fulfil the needs of those who have neither the patience
nor the equipment for the study of the major or the
minor works,

S: Please tell me about the four disciples ol Sankara,

T: Padmapada wrote a commentary known as the
Paiicapadikd on Sankara's bhdgyra on the first four
aphorisms of the Brahma-suira. The Paficapadika is
important for several reasons. First, it is the earliest
commentary on Sankara’s bhdsya, Second, being the
composition of a direct disciple of Sankara, its pre-
sentation of Advaita is authentic. Third, it provides
scope for the subsequent development of Advaita.

Hastamalaka 18 known not only for his devotion
to the Master, but also for a small work, the Hastama-
laka-stotra, contributed by him. In the twelve verses
of this work Hastamalaka sets [orth the nature ol the
Self as eternal awareness (nitya upalabdhi-svarupah).
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The Totakdstaka which is recited very [requently
by us isthe composition of Totaka in praise of his
Guru, Sri Sankara. The Srutisira-samuddharanam is
another work associated with him.

Suresvara was a staunch Miméamsaka and house-
holder, with the name Mandana, before he became a
sannydsin-disciple of Sankara. He is well-known as
the Vartikakara, the author of the Virtika, in the
Advaita tradition. I have already told you that the
Virtika is a special type of commentary. Suresvara
wrote this special type of commentary on Sankara's
bhasyas on the Taittiriya Upamsad and the Brhaddran-
yaka Upanisad. Also, he wrote a Varlika on Sankara’s
Paficikarana. He also wrote the Manasollasa explain-
ing Sankara's Daksindmirti-stotra. He composed an
independent manual called Naiskarmya-siddhi in which
he set forth the philosophy of Advaita. Suresvara's
Virtikas are voluminous; his analysis of the issues are
insightful; and his argumentative skill is marvellous.
He is greatly respected and reverentially quoted by
the post-Sankara Advaitins in all important issues as
the spokesman of Sankara.

S: Since you mention obout post-Sankara Advaita,
I presume that we can also speak about pre-Sankara
Advaita.

T: Yes, you are right. Sankara occupies an impor-
tant place which may be characterized as the dividing
line, as the watershed, in the history of Advaita.
There must have been quite a few teachers of Advaita
before Sankara. In the Brahma-siitra, we come across
names of Advaita teachers such as Kasakrtsna. In
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his commentary on the Brahma-sitra {1.4.14; 2.1.9)
Sankara uses expressions such as ‘“‘sampradiya-vido
vadanti™, i.e. **those who know the tradition say;”
“atra uktam vedantdrtha-sampradiya ovidbhih dedryaih,”
i.e. *this is said by the teachers who know the tradition
of the meaning of the Veddinta.” The fact that
Sankara in his commentary on the Bhagavad-gitd (13.2)
speaks about sampradiyain the course ol his criticism
of those who are well-versed in scripture, but who are
ignorant ol the tradition in interpreting scripture,
shows that he comes in the tradition of teachers of
Advaita. Advaita makes use of a special method of
exegesis called adhydropa (superimposition) and apasdda
(denial) for elucidating the nature of Brahman which
1s acosmic, which is free from the distinctions of the
world. When Sankara mentions this method in his
commentary on the Bhagavad-gitdé (13.13), he says:
““tatha hi sampradiyavidim vacanam, adhyiropa apa-
vadidbhyiam nisprapaiicarn prapaiicyate,” ie. “Thus
there 1s the traditional statement that the ‘acosmic
Brahman is explained through the method of adiydropa
and apavida’ So, Sankara is important not’ only
because of the tradition he represents, but also because
of the way in which he conseclidated the tradition he
inherited. Because of the marvellous work of con-
solidation which he did, he is the watershed in the

history of Advaita.

S: How did Sankara consolidate the Advaita tradi-
tion?

T: He did that in several ways. [ haveto be a
little lengthy in my answer to this question. First of
all, he established in all his writings that the purport
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of the entire Veda is Brahman-realization, which is
called moksa. Since the entire Feda is authoritative,
he brought out the importance of both karma-Kkdnda
and jiidna-kdnda. Secondly, the distinction that he
made between two standpoints, the relative and the
absolute, the empirical and the trans-empirical, is
very important. These two standpoints are called
pydvahdrika and paramdrthika respectively. Sankara’s
hermeneutics of the Upanigadic texts proceeds on the
basis of the distinction between these two standpoints.
Thirdly, the distinction that he makes between Brah-
man and Isvara on the one hand and jiva and Isvara
on the other helps to develop the metaphysical
investigation, which is called pramera-vicdra. Four-
thly, clesely following the distinction among Brahman,
Isvara, and jiva, he has set forth the well-known view
that, though the supreme Godhead, called Brahman
in the Upanisads, is one, there are many forms of God
such as Siva, Sakti, Visnu due to aupadhike-bheda, the
distinctions caused by adjunct; and this view earned him
the celebrated appellation*‘sanmatasthdpanicdarya,” one
who established the six modes of worship of the God-
head as Siva, Visnu, Sakti, Ganesa, Subrahmanya,
and Stirya. Thus, he has shown that, whatever be
the form of God that one worships, it 1s the same
Godhead that one worships, a standpoint which is
essential for religious harmony. Fifthly, in the case
of pramana-vicira, i.e. epistemological enquiry he
showed that, given the Self which is of the nature of
consciousness, which is the revealing principle,
pramanas such as perception can function and in the
absence of this revealing principle, no pramdnas are
possible; and so the entire epistemological enquiry
presupposes the Self. This leads to a conclusion of a
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far-reaching character. What is presupposed by ths
pramdnas can never be proved by them: the Sell, in
other words, does not require any prool and cannot
be proved. Sixthly, he spotted the crucial concept
ol adhydsa, which means superimposition, which plays
an important role in pramdna-prameya-mcara.  With a
view to bring out thesigmificance ol adhyisa which 1s
pervasive in all aspectsof life — in our daily lifein
which we function as kartd and bhoktd, as agent and
enjoyer of the fruits of action; in our scripture-con.
trolled life in which we submit ourselves to vidhi and
pratisedha, i.e. injunctions and prohibitions of fdstra
which tells us what a house-holder 1s eligible to do,
what a Brahmana or a Kgatriva 1seligible to do, and
so on; in our philosophical life which requires meta-
physical and epistemological investigation—he wrote
the justly famous introduction called adhydsa-bhasya
before commencing his commentary on the Brahma-
sittra. One who has not understood this adhydsa-
bhisya, can never understand Advaita. It will be of
interest to you to quote a passage [rom Sankara's
adhyasa-bhisya:

ANAY, WA, ATCATATAAA TALATISATE
TTEEE T AATARASTALI, AERT SEwE
qgear:, T T Aresrion

Frfamfateataaain

Finally, the cause of adhydisa, according to him, 1is
miyd-avidyd which 1s said to be indescribable
(anirvacaniya) as either real or unrcal. A key-concept
in Advaita, mdrd-avidya is discussed at great length in
Advaita in reply to the objections of the critics. The
different ways in which he consolidated the Advaita
tradition are the significant contributions he made to
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Advaita. Hence, Sankara’s importance in the history
of Advaita. The post-Sankara Advaitins who drew
their inspiration [rom Sankara contributed to the
development of Advaita in numerous ways, but all
of them presuppose Sankara. That is why we say
that Sankara is the dividing line, the watershed, in the

history of Advaita.

S: Please tell me now about post-Sankara Advaita.

T: Two important schools came into existence alter
Sankara. Oneis known as the Vivarana school and
the other, the Bhamati school, I teld yeou that
Padmapida, one of the direct disciples of Sankara,
wrote the Paficapidika, which has become the basic
text of the Vivarana school. Prakasatman (A.D 1000)
wrote a commentary on it called Paficapidiki-viva-
rana, [rom which thisschool got its name. Vidya-
ranya (A.D, 1350) wrote a commentary on the Viva-
rana called Vivarana-prameya-sangraha. Akhanda-
nanda wrote a gloss called Tattva-dipana on the
Vizarana. These are the important works of the
Vivarana school. The Bhamatl school derives its
name from Vacaspati’s (A. L. 841) commentary
known as Bhamati on Sankara’s Brahma sitra bhdsya.
Amalananda (A,D. 1250) explained the Bhamati in his
Kalpataru, which in turn was explained by Appayya
Dikgita (A.D. 1600) in his Parimala. 5o, the Vivarana
and Bhamati schools which came into existence in
the post-Sankara period elucidate, develop, and
defend the standpoint of Advaita following Sankara’s
Satra-bhasya.

S:  Are there not other commentaries on the Suera-
bhisya in addition to the works mentioned in the
Vivarapna and Bhimati schools?
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T: There are some other commentaries too on the
Sttra-bhdsya 1 will mention only three of them.
Sarvajfidtmamuni, said to be a contemporary of
Sankara, wrote a metrical commentary called Samkse-
pasSiriraka on the Sutra-bhisya. This work itself has
eight commentaries. Advaitdnanda (A.D. 1450}
wrote a commentary called Brahma- vidyibharana on
it.  Ratnaprabhd is yet another commentary on it
written by Govindananda.

S: Then, what about other teachers and their works?

I': There is a class of works called the Siddhi-works,
so-called because their titles end with the suffix
“siddhi”. I have already mentioned one important
work belonging to this category: Suresvara’s Nais-
karmpya-siddhi. Mandanamisra, a contemporary of
Sankara, wrote the Brahma siddhi. Later on, Vimuk-
tatman (A.D. 1030) wrote the Ista-siddhi, Nearly
six centuries later, Madhusiidana Sarasvati wrote the
Advatta-siddhi, which is a polemical work, defending
Advaita and answering the objections raised by
Vyasatirtha, a follower of the Dvaita system,

S:  What are the other works of Madhusiidana Saras.
vati?

T: I wouldlike to mention only two of his works
now. Oneis the Gadartha-dipikd, a commentary on
Sankara’s Gita-bhisya. The other one is the Sid-
dhdnta-bindu, a commentary on Sankara’s Dagafloki.

S: Isthere not any other polemical work in Advaita
like the Advaita-siddhi?
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T: Yes, we have the Khandana-khanda-khidya of
Sriharga (A.D. 1100) who refutes the Nyaya-Vaisesika
categories which seck to establish the reality of the
world. Citsukha's Tattvapradipikd is another polemi-
cal work defending Advaita and criticising the Nydya-
Vaisesika categories.

S: What about independent, expositary works on
Advaita?

T: Yes, we do have. The Paficadasi of Vidyaranya
1s a popular text which expounds Advaita in a lucid
way. The Vedinta-séra of Sadananda (A.D. 1330) 18
an easy and good introduction to Advaita. The
Vedanta-paribhisa of Dharmaraja expounds in a
technical way the epistemological and metaphysical
dimensions of Advaita.

5: Is there not any book which summarizes the doct-
rines and their different interpretations by the tea-
chers of Advaita?

T: Yes, we do have a book, the Siddhinta-lesa-
sangraha, written by Appayvya Diksita. It is a
masterly summary of the differences in the interpre-
tations of the doctrines within the framework of
Advaita. I must emphasize three points in this con-
nection. First, all the Advaitins, subscribing to the
Vivarana or the Bhamati view, or accepting the for-
mer in some respects and the latter in some other res-
pects, have derived their inspiration from Sankara.
Second, they accept the basic tenets and the support-
ing doctrines of Advaita, whatever may be their diffe-
rences on some issues. Any interpretation, Suregvara

tells us, can be accepted as valid provided it leads to,
20
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or is in conformity with, the basic position. This 1s
what he says:

AT qa7 KA AT el | GEgaTERf |
a1 aa abeig wara arsdl ar a awategar i

It means: “Whatever be the mode of explanation
through which people attain the firm knowledge of the
inward Self must be treated as valid. Butitis in 1t-
self not valid.” This declaration occurs in his Brha-
daranyaka-upanisad-bhagra-virtika (1.4.402). Third,
they have not hesitated to write commentaries on com-
mentaries on commentaries. [hey must have thought
of this method as the correct one, as the one which
strengthens rather than weakens the system. This
method has not prevented them [rom being original
and creative It means that philosophical develop-
ment has taken place through the commentarial tradi-
tion.

S: You have mentioned quite a few teachers covering
both the pre-Sankara and post-Sankara Advaita.
am sure that there must have been some more illustri-
ous teachers.

T: You are absolutely reight. My reference to the
teachers and their texts has been selective. It is not
possible to refer to all of them now. It will not be
difficult for you to fiind out on vour own. Your have
to do some home-work.
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(249 —251)

Being the foremost among the knowers of the
sampraddya (the Advaitic tradition), the grear poet
Kalidasa has described in unambiguous terms the re-
ality of Brahman using the order of climbing step by
step, vtz commencing the description with parinama-
vida and concluding it through vivartavida.

Even Sarvajfiatmamuni in his Sanksepaliriraka
(I1.61) contends that when one endeavours to explain
things with parinamavida, automatically one has to end
up with vivartavdada (the theory of transformation lead-
ing to the theory of projection finally). Hence, let me
explain the purport of the floka, “tvamdmananti...”
based on the essential/subtle meaning mtended by the
great poet,

(252 —267)

Indeed, the Vedas proclaim that the Lord is
omniscient, eternally sentient, and real forever. The
essence of the whole world lies in the Lord; and the
Lord is also the cause — the transformative effect
being the whole world, Even the great Brahma-
jAanins (Knowers of DBrahman) well-versed in
Vedanta dialectics consider You (the supreme Lord)
as Puruga, and as the supermost witness Self that is at
the core of prakrti which is ever-changing. When a
substance undergoes modifications, at once it gets
transformed and hence merely temporary, just as
when milk gets curdled, the state of milk gets fully
terminated.

Therefore, if Brahman is spoken of as the cause of
transformation then the changing mature and non-
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eternity will be the attributes of Brahman; whereas
the Sruti states that Brahman is eternal and unchang-

ing.

That effect is said to be the transformation (of
a cause), when it results from a therough change of
the essential nature of the cause, Here the illustra-
tions are curd, etc.

According to the principal doctrine of Vedanta,
even when the world appers, Brahman is eternal,
action-less, unchanging, and the mere witness Self
Taking into account the world view, Brahman is des-
cribed as the cause of the world-transformation: but
as the scriptures point out, Brahman is just an un-
changing cause and the world is merely a projection.

Being tbe transformative cause of the world is
ascribed to Brahman only in an aupacdrika {secon-
dary) way, as a consequence of the mere connection
of mdyd that is otherwise known as prakrti. Brahman
is also referred to as the cause of projection (vivarta-
kdrana) of the world, because of its being the locus of

mayd.
Hence Brahman is described in a twofold man-

ner on the ground that it (Brahman) has either con-
nection or no connection at all with ma,d.

To satisfy the minds of the beginners (in the
study of the $dstras) who are afraid of arguments in
the gastraic lore, the wellknown commentator Malli-
nitha has explained the 13th $loka of the second sarga
of the RKumdrasambhava in the light of the Sankhya
system of thought.
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However, the explanation of Mallinatha does
not hold good here, for the Sankhyas do not accept
the unity of Pradhkina (primordial matter or prakrti)
and Purusa.

In the Kumdarasambhava (11, 13)all the gods (devas)
praise the creator-god Brahma asendowed with (i) the
nature of prakrti and (1) the nature of the essential
Being respectively in the first half and the second half

of the $loka.

However, the Sankhyas hold that prakrii and
Purusa are invariably different [rom each other; so,
the view held by the great poet cannot be tenable
in the case of the Sankhyas.

[fthe omniscient and sentient Brahman is spoken
of as the insentient and inert Prakrti, then it would
be only a censure (nindd) rather than a praise of
Brahma spoken by gods. 1f it is argued that 1tis
illusory kind of stut: (praise) — bhramatmika, i.e.
ascribing non-difference of prakrti with Puruga, and
as fancied by the Sankhyas, such a contention is also

untenable,

Since the Sankhyas are Akhyativadins, they do
non at all acceptillusory cognition. Even in the state
of dream they would never speak ol illusion.

(to be continued)



AVIDYA — ILLUSION

AroE fARale Awgrgmed
- -
SETEasngEaiag 99 |
ASIAaEiEagsRsaT-
IRHGHE RIS ||

“Avidyd, owing to the strength of having pure
consciousness as its locus and content, acquires a veiling
and a transfiguring faculty. It veils the ever-luminous
consciousness, and then projects it illusorily in the form
of embodied souls, God, and the world.”

Sarvajiiitman in the Sanksepadiriraka
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feami siewme qegh wwarn dfaraam |
AAEAGIEE gEE AwEd 393-

A agrawEl Bega RaesiE )

savsdradhvant tapabhanukiranaprodbhitiadihavyathd-
khinndanam jalakanksayd marubhuvi bhrintyd
pariblirdmyatam
atyasannasudhambudhi sukhakaram brakméadvayam
darSayaty-
¢sd Sankarabhdrati vijayate nirvdanasandayini,

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




