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HOMAGE TO SANKARA

(172]
AT aeagyTH

FTaR AT g THaTaTaa: |
oET-a T Y e

AHE  WUTHTIH IgU=Toe ol

natva vatpadayugman
vacaspati-garvahdri-vaktatayvah
prabhavanti hi bhuvi miakah
tamahar pranamadmi savikaracdryvam.

I bow down at the holy pair of feet of Sri Sankaracarya;
by prostrating at the pair of feet of Sri Sankardcarya cven the
dumb on this earth begin to utter a series ol words, and thus the

dumb vanquish the pride of Brhaspati, the foremost preceptor of
giods,

Jagadguru Sri Saccidanandasivabhinava Nrsirhhabharati
in $ri Sankardacarva-suvarnamaléastava
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samatdbodhdya nrnam
padapdthoja-pranamrandm
girijenadya krpéaiah
tyaktd va visamalocanata.

Indeed, Lord Siva has given up new the state of
possessing three eyes (odd number of eyes) [i.e. in His advent as
Sri Sarkaracarya) through His benign grace to teach equanimity
of mind to the devotees who resort to His pair of lotus feet.

Jagadguru Sri Saccidananda$iviabhinava Nysirhhabharati
in S$ri Dvinetrasambhustuti



Justice Ranganath Mishra, former Chairman of Human Righis
Commission at the Aradhana celebrations.
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THUS SPAKE SANKARA'

Background

Those who are iree from desire and anger, who have
renounced all actions, and who have attained right knowledge
obtain instant liberation. But those who resort to karma-voga,
1.e. who perform karma in complete devotion and as an offering
to the Lord attain meksa step by step. It means that karma-voga
1s a remote means (bahiranga-sadhana) to liberation. But
dhyana-voga, i.e. yoga of meditation, is the proximale means
(antaranga-sadhana) to liberation. The Lord teaches dhyana-
yoga in the concluding verses (27-28) of Chapter V, which say:

Keeping out all external contacts and fixing the
eye between the eve-brows, equalising the
outgoing and incoming breaths which pass
through the nostrils, controiling the senses, the
mind, and the intellect, being free from desire,
fear, and anger, keeping moksa as the highest
goal,—the sage who remains like this always is,
indeed, liberated.

" Readings from Sri Sadkara's commentary on the Bhagavad-gita. Chapters
VI and VII compiled by R. Balasubramanian
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Safikara observes that the entire sixth chapter is a
commentary on the above verses which briefly explain dhydna-
yoga. One who practises dhydna-yoga attains the right
knowledge and thereby gets liberated. A dhydna-yogin has
nothing eise to do for attaining liberation. (etasmin dhydnayoge
krte sati jianaprdpti-dvara moksasya bhavisyatvdt na anyo
moksopayah anustheyah iti bhdvah—Ramarayakavi)

Renunciation in Action

Karma is a remote aid to dhyana-voga; and a householder
on whom action is enjoined should perform it till he is able to
attain to dhydna-yoga. Keeping this idea in mind the Lord
praises the performance of karma in the opening verse (6.1).

He who is thus free from a desire for the fruits of actions
and performs action, such as the agnihotra or fire-sacrifice as
obligatory duty (nitya-karma),—not as a kamya-karma or action
done with a motive, as a means of attaining some immediate
specific end in view. —he who performs actions thus is superior
to those who perform actions in a different spirit. With a view (o
impress this truth, the Lord says that he is a Sannyésin and a
Yogin. He should be regarded as possessing both the attributes,
the attributes of renunciation (sannydsa) and steadfastness of
mind (yoga). Not he alone should be regarded as a Sannyasin
and Yogin who is without fire and without action, i.e. who
neither lights sacrificial fires nor engages in other actions, such

as austerities and the like which require no help of sacrificial
fires. '

i



THUS SPAKE SANKARA
Karma and Sama: When Are They Needed?

For a devotee (muni) who has given up the fruit ol action,
and who wishes to attain to Yoga, —i.e. who has not alrcady
risen (o it, who is unable to remamn steady in Dhydna-
yoga,—action (karma) 1s said (o be the means of attaining his
end. For the same devotee, on the other hand, when he has
attained to Yoga, quiescence—i.e. the abstaining from all
action—is said to be the means (of attaining his end). The more
thoroughiy he abstains from action, the more free he is from
trouble, the more the senses are controlled, and the more
steadfast his mind remains. Then he becomes a Yegaridha, one
who has attained to Yoga.

(Ine's Friend and Enemy

Let a man lift up himself who is drowned in the ocean of
bondage i.e. let him so (rain himsel{ as to become a Yogdridha,
let him practise and attain to Yoga. Let him not lower himself;
for, he alone is the friend of himself. There is indeed no other
friend that can lead to liberation from bondage; nay, the so-
called friend is only inimical to him who seeks liberation, as the
former forms an object of affection, which is the cause of
bondage. Hence the emphasis "he alone is the friend of
himself.," And he alone is the enemy of himself. The other
enemy who is outside 1s made an enemy only by himself. Hence
the emphasis ""he alone is the enemy of himself,"

His self is the friend ol himself who is self-controlled,
who has brought under control the aggregate of the body and the
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senses. But in the case of a man who is not self-controlled, his
own self does injury to himself, just as any external foe may do
injury to him.

Nature of a Yogin

When a man has subdued the aggregate of the body and
the senses, when his mind (entah-karana) is tranquil, when he
has renounced all actions, then the supreme Self actuaily
becomes his own Self.

When the Yogin is satisfied with knowledge (jigna) of
things as taught in the scriptures, and with wisdom (vijiana),
L., with the realisation (in his own experience) of the things so
taught—then he is said to be a saint (yukea), he is said to have
attained samadhi or steadfastness of mind.

When the mind is restrained from all quarters by practice
of Yoga, the Yogin sees the Self—the supreme consciousness
and the all-resplendent Light—by the self, i.e, by the mind which
has been purified by samddhi and attains satisfaction in the Self.

The Result of Dhyana-yoga

The Yogin sees all beings—from Brahma down to a
blade of grass—the same; that is to say, he sees the Self and
Brahman as one. He sees that whatever is pleasant to himselif is
pleasant to all, and that whatever is painful to himself is painful
to all beings. Thus seeing... he does not cause pain to any being;
he is harmless. Doing no harm and devoted to right knowledge,
he is regarded as the highest among all Yogins.
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Isvara, the Source of All Beings

Know that all beings, whether formed of sativa or of
rajas, or of tamas, and which come into existence as the result of
the respective karma of living beings, proceed from the Lord.
Though they thus proceed from the Lord, the latter 1s not subject
to them like mortal beings (sarisdrins). On the other hand, they
are subject to Him: they are dependent on Him,

How to Overcome Mdva'

This illusion {(mdyd), formed of gunas, is inherent in
Visnu, the Lord, Such being the case, those who abandon all
formal religion (dharma) and completely devote themselves Lo
the Lord, their own Self, the [ord of illusion, they cross over the
illusion which deludes all living beings: they are liberated from
the bondage ol sarisdra.

Yoga-mdaya

The Lord says: | am not manifest to all people; that 1s to
say, ] am manifest only to a few who are my devolees. 1 am
veiled by voga-mava. Yoga-mdyd is the mdya which 18 none
other than the Yoga or union of the three gunas. Or, Yoga 1s the
firm will of the Lord or Iévara, The illusion or veil thereby
spread is cailed yoga-madyd. Therefore, being deluded, people do
not know Me as unbom and imperishable,

The yoga-mdya by which I am veiled and on account of
which people do not recognise Me, is Mine, L.e., subject to My
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control, and as such, it cannot obstruct My knowledge—the
knowledge of ISvara, of the possessor (or wielder) of the mdya,
just as the glamour (mayd) caused by a juggler (mayavin) does
not obstruct his own knowledge.

Delusion of Pairs

The very desire and aversion which are opposed to each
other like heat and cold, and which, arising in connection with
pleasure and pain and their causes, occur Lo every being in its
turn, are known as pairs (dvandva). Now, when desire and
aversion arise on the occurrence of pleasure and pain or of the
causes thereof, they cause delusion in all beings and create
obstruction to the rise of the kncwledge of the supreme Reality,
the Self, by overwhelming  the inteiligence of those beings. To
one whose mind is subject to the passions of desire and aversion,
there cannot. indeed, arise a knowledge of things as they are,
even of the external world; and it needs no saying that to a man
whose intellect is over-powered by passion, there cannot arise a
knowledge of the inward Self, inasmuch as there are many
obstacles in its way. All creatures are bom subject to this
delusion. Hence, every being has its intelligence obscured by the
delusion of pairs; and thus deluded it knows not that the Lord is
the Self, and therefore worships Him not as the Self,

)
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ON THE VEDAS'

H.H. Sri Candrasckharaendra Sarasvati

L. Preservation of the Vedas

All of us take care to keep our bodies and our clothes
clean. But do we bestow any attention on our inner or mental
cleanliness? Inner purity is the result of desire, anger, and fear. It
is common knowledge that when one is in the presence of one's
maother, one keeps all evil thoughts under control. Similarly, in
the presence of the Divine Mother, we can control our evil
thoughts. We can cleanse our hearts only by dhyana-tirtha (holy
water of meditation) of the Divine Mother. When the heart is so
cleansed, it will leam to distinguish the real from the unreal,
which will result in the end of births. A day spent without a
conscious attempt (o clean one's heart, is a day wasted. Impurity
of cloth or body will lead to diseases which will last only for one

" Courtesy: Acdrya's Call, Madras Discourses (1957- 1960) Part [ {from the
discourses delivered by H.H. the Paramicirya at Madras, October 1957 -
January 1958) pp. 1-14, published by Sri Kamakoyi Pitham §ri Sankaracirya
Svami Matha, Kanchipuram - 631 502,
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lite-time. But impurity of heart will lead to discases which will
afflict the soul for several births,

God or Paramdtman is only one, and we worship that
God as Father, Mother or Teacher of the Universe. The Vedic
religion, which is popularly known as Hindu religion,
emphasises this fact, God in the form of Divine Mothe:, is a
personification of kindness and love and he who worships al Her
divine feet will secure mental peace quickly. Desires only
increase by fulfilment. Desires can be overcome by santi and
mental discipline, Let us surrender ourselves at the holy feet of
the Divine Mother and purify ourselves with her dhyana-tirtha,
and thus free ourselves from desires, diseases and binths.

There are two main sects among Christians, But the name  _-
of the God and the Holy Book of the Christian religion are
common to both. The same 18 the case with the Muslims. So far
as the Hindus are concerned, there are apparently two Gods and
two Holy Books, according to whether one is a Saivite or a
Vaisnavite — the Tirumurai and the Prabandham. Butl the basis
for both Saivism and Vaishnavism is the Vedas; and according to
the Vedas, there 18 only one God, the God about Whom the
Vedas sing. If we had been classified as Saivites, Vaisnavites,
and so on, the whole country would have been balkanised, We
should, therefore, bear in mind the fact that the Vedas form the
basis for our religion and that there is only one God. Failure (o
realise this fact will only lead to the weakening, and finally the
disintegration, of Hindu society.

This takes us to the question of preserving the Vedas in
their pristine purity. The Vedas are not preserved in writing and
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the Tamil term marai (hidden) for the Vedas is very appropriate.
The Vedas are hike the roots of a tree. The different sects are like
its flowers and fruits, all deriving their sustenance from the
roots, Fortunately, we have the good tradition of the Vedas and
the Veddadngas being handed down from generation to generation
by word of mouth, and happily for the entire world, the Vedas
have been preserved in their pristine purity, especially in the
South,

The importance of Sanskrit is due to the fact that it is the
language of the Vedas. There i1s evidence to prove the influence
of Sanskrit in Far-Eastern countries like Indonesia and even in
places like Persia. She once occupied the place of an
international language. The Vedas must be preserved in the

~  Sanskrit language and not in translation, because the spirit will
get diluted in the process of translation. Though there may be
translations, a reference (o original will become necessary, when
difficulty arises in interpretation. We can trace the basis for all
religions to the Vedas. For the preservation of the Vedas, it is
necessary that some people devote their entire time for Vedic
study, That is how the Vedas were preserved in the past and were
handed down to succeeding generations by oral transmission. A
community will cease to exist the moment it loses sight of its
purpose in the society. The purpose of the Brahmin community
is to learn, preserve and hand over to posterity, the Vedas and the
Vedangas. October §, 1957

2. Vvdsa and Vedic Religion

N Sage Vyidsa 1s known as Veda Vyasa, as he classified
and compiled together, the vast body of the Vedas or mantras
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then existing. He classified the Vedas into four, namely the Rg-
veda, Yajur-veda, Sama-veda and Atharvapa-veda and taught
them respectively to four great Rsis — Sumantu, VaiSampéavana,
Jaimini and Paila, Mantras are present around us as sound
waves, and they are withoul beginning or end. As a radio set
picks up a broadcast sound, so also these great Rsis by their
yogic power, were able to comprehend and master these sound
waves vibrating around them. One meaning of the word Rsi is
that person who has seen the mantras (Rsavo mantra-drastarah).
Yoga power endowed their minds the forms of these mantras,
even as Arjuna was able to see before him the visvaridpa of the
Lord. The Vedas have thus come down to us in their original
form by the process of oral transmission from guru to Sisya. The
Vedas have to be learnt by competent persons in an attitude of
devotion, and with due observances of austerities and preserved -
for posterity.

Sage Vyidsa also composed the eighteen Purdnas which
contain the purport of the Vedas and asked Sita, a sage revered
for his knowledge and devotion, to teach them to the world, The
next great service that Sri Vyisa did was to write a compendium
of sétras. The Brahma-sitras were interpreted by the great
Acaryas, who came later, in their commentaries or Bhasyas. The
commentaries most widely read are those of 8§11 Adi Sankara, Sri
Rimanuja, and $11 Madhva, Whatever doctrinal differences may
have arisen in later times, we should not forget that the authority
or the source of these commentaries is the Brahma-siitras of Sri
Veda Vyasa. India has evoked the esteem and admiration of
other countries for this remarkable achievement in the realm of
spiritual culture and metaphysical thinking. It is our duty to
adore the great Sage Vyisa, who has made available to us the
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Vedas and remember with gratitude the greal Ksis who
preserved them and passed them on to posterity in their original
purity by this process of oral transmission.

[n addition to the text of the Vedas, we have the body of
the Dharma Sastras which tell us what we should do and should
not do, to qualify ourselves for the study of the Vedas and which
tell us how to practise our religion. They are also known as the
Smrtis and are associated with the names of great Kgsis like
Parasara, Yajhavalkya, Manu and others. Compendiums of these
Smrtis known as Dharma-sastra-nibandhanam have been wrilten
by later authors. In the North, the most popular Nibandhanam 1s
the one written by Kasinath Upiddhyaya, while in the South, it is
that written by Vaidyanatha Diksitar. The Vaidyandtha
Diksitiyam is common to both Vaisnavites and Saivites. Thus the
Vedas and the Dharma Sastras are the foundation of our
religion.

One important difference between other religions and
ours is that while other religions speak of a direct relation
between man and God, our religion speaks of a mediated relation
established through transcendental deities, each presiding over a
particular aspect of worldly and spiritual life. $ri Krsna says in
the (Gitd that when Prajdpati created men, He did so associating
them with the obligation to perform Yajfas or sacrifices. The
Yajiias are our expression of gratitude for benefits derived. The
gods accepted our offerings through the sacrificial fire and
blessed us in return with all the good things of the world. As an
after-dinner toast honours even an absent person in whose name
it is proposed, the offerings made in the fire in a spirit of
sacrifice saying ""na mama" (not mine), being gratification to the
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gods to whom they are intended, The Vedic rituals in a vajia
are the process by which whatever is offered with a sense of
renunciation is transmitted to the Supreme Being through the
proper channel, just as taxes are paid by us to the Central
Government, not directly, but through the persons or agencies
authorised to collect them. According to our religion, the direct
relation between man and God can be established only when one
is nearest Lo God. Such persons are Brahmajianis and Sanydsis,
and they do not have to do any ritual prescribed in the smrtis. All
others have to perform the rituals or karma prescribed for them.,

We must perform the deva-karma and the pitr-karma
enjoined upon us and, understanding the rationale behind such
observances of karma. preserve the Vedas and the Dharma
Sastras, and also remember with reverence and gratitude Sri 4
Veda Vyisa, the Mila Purusa of our religion. October 14, 1957

3. Nature of the Vedic Religion

We should all strive to cultivate lofty and noble
sentiments and, eschewing all bad and selfish thoughts, live in a
spirit of devotion to God and love for fellow men. Human stature
increases in proportion to the nobility of human thought and
deed. The spirit of selfless service, the readiness to sacrifice,
devotion to God, and love for and goodwill towards all, and
hatred for none, are the outcome of a highly developed mind,
and go by the name of culture, Culture is known as kald (==7) in
Sanskrit, and arts like music, painting, etc. are regarded as the
outward expression of this high culture.
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It is interesting 1o note the verbal affinity that exists
hetween the words kalad, culture, kol (sev the Tamil word for

learn), kalasala, and college. A man of culture is kin with the
whole world. He is the friend of all and enemy of none. For him
the three worlds are his homeland (svadeso bhuvanatrayam,
g ga=a ), The culture of a people is judged by a soundness
of the heart of the people taken as a whole, though there may be
individuals with defects and deficiencies.

The touchstone of the culture of a nation is the inspired
sayings of its immonal poels (mahdkavi, serwia:) whose poems
have stood the test of time, These immortal poems {low from the
fullness of their heart and are the expressions of the noble culture
which they represent and in which they are steeped. These greal
poets have no private axe to grind. Having no pet theornes or
scctarian siddhdntas 1o bolster up, they have no need to import
specious arguments in their poetry. They give expression to
truth; their insight into truth gives them the courage of utierance.
Their authority is accepted to prove the culture of the people in
whose midst they flowered, Homer and Shakespeare are (wo
among such great poets in the West, and in our country Kalidasa
and Bana are poets without a peer. It is said that the ring finger
came Lo be called @ndmiké(s=nfa=sr) in Sanskril, because a person
who wanted to take a count of greal poets, counted first Kalidasa
on his little finger, but could not think of any fit person Lo count
on the next (ring) finger. So that finger came to be known as
nameless or anamikd. As regards the greatness of Bana, there 1s a
saying that other poets used the crumbs that were left over in
Bana's plate (banocchistam jagatsarvam, awitsge =smeaan). Thus,
these poets have come to be regarded as great masters, Their
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verdict is accepted as authority, not only in matters pertaining to
culture, but in religious matters also.

In the context of our daily life, we are frequently called
upon (o determine the nature of our duties or dharma. The
question arises, what is our dharma and from what authorily is it
derived? Ordinarily, the enactments of the legislature, i.e. the
laws of the state, regulate our public conduct. These laws derive
their sanction from the Constitution adopted by the
representatives of the people. The laws are also enacted by the
elected representatives of the people. It does not require much
argument to show that the voters are of various grades of
intellectual and moral calibre, and that not all representatives
they elect are the best that could be found. Such a state of affairs
s inevitable in this imperfect world. Some of the laws may not
also be perfect from the moral point of view. That is why
occasionally we hear judges making that they decided a point
according to law, though they are not convinced of its moral
correctness.

In our day-to-day personal and moral conduct, signified
by the expression dharma, our religion has declared that we
should be guided by the ordinance of the Vedas. It is said that the
Veda is the source of all dharma (vedo'khilo dharmamiilam.
agrstEmt wagew ). To illustrate the vastness of the Veda, there is a
story that what Sage Bharadvija was able to leam was compared
to a handful of dust taken from a mountain the mountain
representing the Vedas. If a doubt arises, which cannot be solved
with reference to the Vedas, we are enjoined to seek guidance
from the Smyrtis. It is a mistake to regard the authors of Smrtis
like Manu, Yajnavalkya and Pardsara, as law-givers. The Smrtis

A
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are merely aide memoire or short notes, meant to indicate what
are contained in the Vedas. The authors of the Smirtis did not
wrile anything new, apart from what is contained in the Sruti or
the Vedas. There is the authority of Kiliddsa to this proposition.
Describing the manner in which the queen Sudaksina followed,
for a short distance, her husband, King Dilipa, when he took
Nandini out to graze every morning, Kailidisa states that she
followed the footsteps of Nandini, like the Smrti following the
meaning (footsteps) of the Sruti. (Sruterivarthar smrtiranva-

gacchat, wafard wmfvcer=ws). Kilidisa has unambiguously
established that the Smytis derive their authority from the Vedas,
and, in the same way as Sudaksina following Nandini only for a
short distance, the Smrtis only briefly indicate what the Sruti
contains.

It we are unable to get the necessary guidance to clear
our doubt either from the Sruti or from the Smytis, we are asked
to be guided by the conduet of those who know and follow the
Smyrtis. When this guidance is not available, we are asked to
model our conduct on the action of good people who have
conquered desires and ego, and are pure in heart. When even this
source of guidance falls, we have to abide by the dictates of our
conscience. That is how Dugyanta reconciles himself to the love
which sprang up in his heart at the sight of Sakuntald in Sage
Kanva's @srama. Being aware that it was wrong for a ksatriva to
fall in love with the daughter of a sage, he coneludes that having
entertained no evil thought before, his conscience could not have
misled him into falling in love with a wrong person.
" pramanamantahkarana-pravrttavah' (wamoTTT @I ) Says
Kilidasa. It is to be noted that Sri Vedinta DeSika in his
Rahasyatrayasdaram has quoted this kavi-vakya, this authority of
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Kilidasa, in support of a proposition enunciated by him.
Kumarila Bhatta has also cited Kiliddsa's authority in his work.

In these days it is a fashion to give preference to
conscience and to relegate all other Sastraic guidance (o a
secondary place, or as is often done, to condemn them as
antiquated, meaningless and irrational. But according to our
Sdstras, the appeal to conscience must come as the last resort,
when all the other guidance like Srutri, Smyti, etc. are not
available. The modeim view is at variance with the classical view
of the authorities on Dharma. The ancient view has stood the tesl
of time and makes for enduring and eternal sanction in respect ol
ethical conduct. This view has been voiced in the utterances of
Mahikavis like Kalidasa, whose voice is the Truth, which is the
glory and the prerogative of great poets,

Foreign critics of our Vedic religion fling at us the cheap
give, "What a host of gods and goddesses you worship!" This
charge of polytheism levelled against our religion is entirely
wrong and is born out of ignorance of the fundamental teachings
of the Vedas. This is whal Béana says on this subject:

TSNS ST gegad el 9= gosi aueg |
FTT FITETAeay sTmaT Hrere =9 0

rajo-juse janmani satva-vritaye

sthitau prajanam pralaye tamaspyse
ajdya sarga-sthiti-nasa-hetave

trayimaydya trigundtmane nama#.
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in this versc Bana says that the One God appears in the
three forms of Brahma, Visnu and Siva, for a three-fold purpose,
namely, creation, protection and dissolution, which functions are
determined respectively by the qualities or gunas of rajas, sattva
and tamas. That one is the unborn (Aja - s=) and is the cause of
these triple process. He is trayimaya(sswm) compound of the
three aforesaid qualities. He is trayimaya also in the sense that

He is claimed by the trayi or the Vedas. Kilidasa expresses more
or less the same idea when he says:

u%agﬁ%ﬁﬁ%mmﬁﬂml
TOTTE TR £t @i SvTer TeATary ST o

ekaiva mirtirbibhide tridha sa
samanyamesdm prathamavaratvam

visnor-harastasya harih kaddcit
vedhdstayostavapi dhdturadyau.

One marti (manifestation in form) appears as three, and
there is no question of any one of the Three being superior or
inferior to the other Two, says Kilidasa, If Brahma, Visnu, and
Siva are one in essence, then, by the same token, all the gods of
the Hindu pantheon are also one in the ultimate analysis. Then
why this wrangling that one god is superior to the rest? Some
assert that the deity they worship is alone the highest, To a man
standing under the arch at one end of a bridge, the other arches
will appear smaller than the one under which he is standing. But
we are aware that all the arches of a bridge are of the same span.
Similarly, to the volary of a particular deity, all the other deities
will appear inferior on account of his attachment to the deity of
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his choice. But the truth is that all deities are manifestations, in
particular ways, of one God.

God is the final of all the things of the world. If we take
the example of a tree, we will find that it is the soil and water
that help the seed to grow into a mighty tree. The source from
which the tree came into existence from a seed, is the soil and
water. The tree is sustained during its existence by the same soil
and water, When the tree dies, it resolves itself into the soil and
water from which it sprang. The essence or truth of the tree is the
soil. It is the same for all material things like trees which
constitute the world. This principle of an identical source is
applicable in the case of the other forms of creation, including
animals endowed with intelligence, As there is a ''universal soil"
at the back of "individual" soil from which a tree springs, by
which it lives and into which it disappears, so too there must be a
Superior Intelligence (Pérarivu) of which our intelligences are
but minute fractions, That Superior Intelligence or Cit is God.
He is bliss (@nanda). He is the one existent or Saf. He is res-
ponsible for creation in conjunction with rajo-guna, for preser-
vation motivated by saftva-guna and for destruction under the
impact of tamo-guna. Thus God is trigundatma, one appearing as
three, ekaiva mirtirbibhide tridhd sa (véa gidféfug Frar ar).

Parabrahman, which is without attributes (nirguna),
which is pure or Suddha-sattva, becomes the personal God or
[§vara. Iévara has to perform these three functions of creation,
protection, and dissolution. But the Suddha-sattva 1Svara is
static, He has to become dynamic to perform the act of creation.
Rajo-guna supplies the energy to act, and so, in conjunction with
it, the one primal God becomes Brahmd, the Creator. What is
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created must be maintained and made to grow and flourish. That
is accomplished by I§vara assuming Sattva-guna. In that aspect,
He is Visnu, whose consort is Laksmi, the embodiment and
bestower of prosperity. To bring about death, or the end of
things created, association with famo-guna becomes necessary.
That aspect of [§vara is Siva. It is o be remembered that the
sarihdra kdrya (dissolution) associated with Siva does not
signify cruelty on His part. It only betokens His mercy for the
created, by which He gives rest to the ignorant souls, who have a
balance of unrequited karma, for the duration of the pralaya,
before they are pushed into the next cycle of birth to work out
their residual karmas. These three attributes, rajo-guna, saitva-
guna and tamo-guna, do not really belong to ISvara. He is
Suddha-sattva-svaripa. He gets mixed with each of the three
gunas for definite purposes, and appears tn different forms as a
result. Only His appearances are different; not His essence,

This characterisation of Brahma, Visnpu and Siva as
denoting rajo-guna, sattva-guna and tamo-guna respectively, is
not absolute either. Visnu, who is considered as symbolising
sattva-guna, has, on occasions, taken upon Himsell tameo-guna,
standing for destruction, as in His a@vatdra, Narasirhha, In the
Rama avatdara, when He fought with Khara, Dusana, Kumbha-
kama and Ravana, and also when he threatened to dry up the
ocean, He assumed tamo-guna. Valmiki very appropriately
describes this aspect when he says that Rama took upon himself
intense anger, kopamaharayattivram (e &@g). Anger is
the effect of tamo-guna. Per contra, Siva, whose nature is said to
be tamo-gupa, being the manifestation responsible for
destruction, likewise assumes safiva-gupa in His aspect as
Natardja and as Daksinamuriti.
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Thus these forms of God are not distinct and different.
They are three manifestations of the same divinity assurning
different aspects for different purposes, and according to the
predilections and tastes of the worshippers. It is wrong to speak
of gradations of excellences among them or to say that they are
diverse and different, The forms may appear different, the names
may be different, but the Truth is one. It is the One that becomes
three, and then thirty-three, and then thirty-three crores,
according to the numberiess varieties of functions of divinity.
This the basic fact declared by the Mahdkavis and their words
musi determine us in our devotion and religious practices,

January 4, 1958
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SARVAJNATMAN'

N. Veezhinathan

In order to keep alive the Advaitic tradition for the
benefit of posterity, Sri Sankara established Mathas or centres of
religious learming and practices in various parts of India. Badari,
Dviraka, Pari, Smgeri, and Kafci were his far-flung spiritual
capitals, Of these, the Matha at Kanci is the foremost and is
termed the Kamakoli-pitha. And, 817 Sankara himself assumed
the headship of this pitha. Ordained as Sannydsin by Sri Sankara
himself, Sarvajfidtman was nominated successor to the
Kamakoti-pitha with Sure§vara — his preceptor, as his protector.

In the history of the Kamakoti-pitha and in the Advaita
literature, Sarvajiatman stands out as a prominent figure. He is
well known to be the author of the work Sanksepasariraka which
is & succinet exposition in verses of the views of §r1 Sankara as
stated in his Bhdsya on the Brahma-satra. He also wrote another
work on Advaita entitled Pasicaprakrivé which is divided into
five sections. The first of them deals with the different kinds of
meanings which a word may have. The next three sections treat
of what are described as the "great sayings" of which "tat vam
asi" is a familiar example and point out how they should be
interpreted. The last section is devoted to the elucidation of the

" Courtesy: Preceptors of Advaita, Sri Kanchi Kamakoti Sankara Mandir,
Secunderabad, 1968.
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nature of bondage and release. This work summarizes the
teachings of the Sanksepasariraka,

Apart from his work on Advaita, he wrote a shon
treatise, the Pramanalaksapa on the Mimirsd system. This
work deals with the various pramdnas of the Mimirmsakas and
closes with an estimate of their epistemological doctrinés and it

is available in manuscript in the Madras Government Oriental
Manuscripts Library,

The Sanksepasariraka has one thousand two hundred and
lorty stanzas in various meires and consists of four chapters. The
lirst comprises five hundred and sixty-three verses and
corresponds o the first adhyvave of the Brahmasitra termed
'samanvayddhydya', and as such it is the most important
adhydva. It is devoted to the correct interpretation of the

different texis of the Upanisads pointing to the attributeless
Brahman.

The second comprises two hundred and forty-eight verses
and 1t corresponds to the second adhvave of the Brahmasitra
termed "avirodhadhyaya'. It shows that the Upanisadic teaching
is not stultified by other proofs like perception, ete., or by the
views of other philosophical systems.

The third contains three hundred and sixty-six verses and
it corresponds to the third adhyave of the Brahmasitra termed

'sadhanddhyaya’ and it i1s devoted Lo an exposition of the means
o the realization of Brahman.
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The fourth contains sixty-three verses and it corresponds

to the fourth chapler of the Brahmasitra termed ' phaldadhydya’
and it deals with the nature of hiberation,

Though the titles of the four adhydyas of this work
correspond to those of the Brahmasitra, and the subject matter
treated in each is the same as in the Bhdsya of Sri Sankara on the
corresponding chapters of the Brahmasiira, all reference to the
nature of the qualified Brahman, the methods of meditative
worship thereof and the result arising therefrom is avoided. On
this ground, the title Sasksepasdriraka (the gist of the Sariraka-
bhasya of Sri Sankara) is significant.

This work Sanksepasdriraka has eight commentaries. The
earliest of them seems to be the Siddhanta-dipa by Visvaveda
and it is available in manuscript [R.1558(b)] in the Madras
Government Oriental Manuseripts Library. Another commentary
called Sambandhokti is by Vedananda and 1t 1s also available mn
manuscript (R.2919) in the Government Oriental Manuscripts
Library, Madras. Ramatirtha, the disciple of Krsnatirtha, wrote a
commentary known as the Anvayarihaprakdsika published in the
Anandi§rama Sanskrit Series, Poona. He has based his
commentary on the commentary Siddhdntadipa already referred
to. His disciple, Purusottama wrote a commentary called the
Subodhini. This also has been published in Anandi$rama
Sanskrit Series, Poona. Nrsirhhasrama, the disciple of
Jagannathasrama who was a contemporary of Krsnatirtha, the
preceptor of Ramatirtha referred to above, wrote a commentary
called the Tattvabodhini published in the Princess of Wales
Sarasvatibhavana Texts Series. Madhusiidanasarasvati wrole an
authoritative commentary, S@rasangraha, and it is published in
the K#si Sanskrit Series. This commentary is based on the one by
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Visvaveda referred to above. Apart from these commentaries,
Aufrecht mentions one more commentry known as Vidvamyta-
varsini. Another commentary by one Pratyagvisnu is referred to
by Madhustdanasarasvati in his Sarasangraha.

Sarvajhdtman has distinct views on the important
Advaitic concepts, and they have considerable importance in the
historical development of Advaita. His merits appear most
clearly when he is contrasted with other Advaitic writers like
Padmapada, Suresvara and Vacaspatimiéra.

Avidya which is superimposed on Brahman makes the
latter appear as I$vara, jiva, and the world, The conception of
superimposition is thus an essential part of the Advaitic theory.

Sarikara prefaces his commentary on the Brahma-sitra 4
with an exposition of superimposition of the phenomenal
elements beginning from mind, and their characteristic attributes
on Brahman, and Brahman and its nature' on the phenomenal
elements. Although the author of the Brahma-sitra does not
state the concept of superimposition so explicitly, vet he should
be taken to presume it. According to the Brahma-siitra, " athdio
brahmajijridsa," jidna or the direct experience of Brahman is
the means to the attainment of liberation which is only the
removal of bondage pertaining to jiva. This bondage consists of
the characteristics such as agency, finitude, ete. If, however, the
bondage were real, jidna would not annihilate it, as it could
remove only that which is not real. This suggests that bondage is
not real, but only appears in jiva whose true nature is Brahman.
it is the appearance of something in a locus where it does not
exist that is known as superimposition. It is on the supposition
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that bondage is superimposed and as such not real, the author of
the Brahma-sitra should have composed the first aphorism.

Now the guestion arises: What is superimposition as
conceived by the Advaitins? Sankara in the adhydsa-bhdsya
frames the definition of adhydsa as follows: "smrtirapah paratra
pirvadrstavabhasah" . Adhyasa is the knowledge (avabhdsah) of
a particular thing (say) silver in a locus (say) shell where it does
not exist (paratra). The content of knowledge, that is, silver has
originally been seen elsewhere (pirvadrsta). The cognition of
silver here is similar to recollection (smyriirdpa), as the object,
viz., silver, unlike an object that is remembered, 1s presented in
the cognition 'This is silver', and it is therefore not exactly what
is remembered, but only similar to what is remembered. The
thing that is remembered does not exist at the time of
remembering it. Similarly, at the time of the erroneous cognition
of silver, silver does not really exist in the locus in which it

appears.

The object, namely, silver cannot be real; for, if it were
s0 it would not be sublated afterwards. Nor can it be unreal; for,
in that case it would never have been presented in the cognition
"This is silver'. It cannot be real and unreal at once; for, it 15 a
self-discrepant notion. Thus as the object of the erroneous
cognition is not characterisable either as real, or unreal, or real
and unreal at once, it is termed anirvacaniya. It is also said to be
pratibhdsika in the sense that it is coterminous with its
presentation in cognition. The locus of superimposition, on the
other hand, is real, that is, it has empirical reality (vydvahdrika-
satyatva), Adhydsa, therefore, is the cognition of an object
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which 1s less real than the substratum in which it appears. It is
otherwise termed bhrama or erroneous cognition.

The erroncous cognition of shell as silver is occasional
{kdddeitka), and hence its material cause must be referred to.
The latter must have the same level of reality as silver. And that
cause is avidyd present in Brahman-Atman delimited by the true
nature of the object (shell) that is misapprehended,

Apart from the material cause, the efficient cause also is
necessary for the erroneous cognition of shell as silver. There
are four factors which serve as the efficient cause; and they are:
(1) defect in the nstrument of valid knowledge, like defective
eye-sight, (ii) defect in the object of erroneous cognition, (iii) the
previous experience of silver, and (iv) a knowledge of the
general nature alone of the substrate without a knowledge of its
particular character,  Shell appears as silver or siiver is
superimposed on shell not by one who has not seen silver before,
but only by one who has seen silver before. Then, a serpent is
not superimposed on shell, nor is silver superimposed on rope.
There must be similarity between the ground of superimposition
and the object superimposed; and this similarity is characterized
as a defect present in the object of erroneous perception.
Further, there must be also the defect in the instrument of
knowledge such as defective eye-sight, ete. And finally, the
substrate must be cognized in its general nature and not in its
specific aspect.  What is presented before the eyes should be

cognized as 'this' and not as possessing the attribute of shell-
NECSS,

‘There 1s yet another point of profound importance. In the
case of the erroneous cognition of shell as silver, it is not silver

A



SARVAINATMAN 29

alone that is superimposed on the 'this' element, the 'this’
element also on the silver. Sarvajiidtman points out” that the
objects that are not superimposed are not presented in the
erroneous cognition. The shell as such is not presented in the
erronieous cognition and henee it is not superimposed. The 'this'
element of shell, on the other hand, is involved in the erroneous
cognition and hence it is superimposed. Similarly the knowledge
of silver is superimposed on the 'this' element, and the
knowledge of 'this' on the silver.” Thus, in the erroneous
cognition of shell as silver, there is the mutual superimposition
hetween the ‘this' element and the silver, and the knowledge of
the 'this' element and the knowledge ol silver.

Now it is contended that on similar lines indicated above,
there is the mutual superimposition between Brahman-Atman
and the phenomenal elements, Bul Sarvajnatman suggests
that the three factors, namely, defect in the object of erroneous
knowledge which is characterized as similarity, defect in the
instrument of valid knowledge, the previous experience of the
object superimposed, are not common Lo all forms of erroneous
perception and hence they should not be taken as the cause of
superimposition. It is necessary o set forth Sarvajnatman's
arguments in support of this view. Sarvajiiatman points out’ that
the Vedic text, "brdahmano vyajeta" presupposes the super-
imposition of brahmin caste on Brahman-Atman. But these two,
namely, the brahmin caste and Brahman-Atman are not similar
either through generic attribute or through any quality or action;
for. both are devoid of generic attribute, quality or action. On
this ground, it should be held that similarity is not an essential
condition of superimposition. In the same way, in the case of
knowledge which is self-luminous, there arises the erroneous
notion that it is manifested by some external factors. This



30 THE VOICE OF SANKARA

superimposed notion regarding 'knowledge', cannot be due to
any defect in the substratum-"knowledge', for, the latter, being
seif-luminous, does not become an object. Nor is the super-
imposed notion due to any defect in the sense-organs; for
‘knowledge' being self-luminous, does not come within the range
of sense-organs. When such is the case, there is no question of
superimposed notion regarding knowledge being due to defect in
sense-organs.” It follows from this that defect in the object,
namely, similarity and defect in the sense-organs are not the
¢ssential conditions of superimposition, owing to lack of
correspondence (vyabhicdra). The third one also, namely, the
previous experience of the object superimposed does nol pervade
all cases of error. Sarvajidtman does not illustrate this point; but
Madhusidanasarasvati remarks that Sarvajnatman has not done
50, because this point is too clear to require illustration. And he
points out that as the identity between shell and silver. though
not experienced before, becomes the object of erroneous
perception and as such superimposed, the contention that the
previous experience of the object superimposed is a necessary
condition of superimposition is untenable.® From what has been
said so far, it would be clear that. apart from the material cause,
namely, avidyd, the only efficient cause of superimposition is
that the substrate of superimposition should be apprehended in
its generalily but not in its particular nature. These two essential
conditions are present in the case of Brahman-Atman. and as
such there can be the mutual superimposition between the
phenomenal elements and Brahman-Atman, So far the present-
ation of shell as silver which involves the mutual super-
imposition between the 'this' element of shell on the one hand,
and silver, on the other. On similar lines, the mutual
superimposition between Brahman-Atman and the universe is
cxplained, Before proceeding further, it is necessary to consider

A
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the necessity for accepling the mutual superimposition between
Brahman-Atman and the phenomenal elements.

The theory of mutual superimposition between Brahman-
Atman and the phenomenal elements is based on the difficulty in
accounting for the manifestation of the universe. There are only
three ways possible for the manifestation of the universe. It can
be said that the universe is manifested by itself, or by Brahman-
Atman, or by other proofs like perception, etc. But all these
three courses are excluded. The first alternative cannot hold
good on the ground that the universe by itself is insentient and as
such it cannot manifest itself, The second alternative also is
untenable: for, Brahman-Atman, being devoid of any relation
(@sanga), is not rciated to the universe and hence it cannot
manifest the universe. The third aliernative also is ruled out; for
as proofs are not productive factors they cannot manifest the
universe.’

Now it might be said: There exists the relation of the
nature of subject and object (visaya-visayi-bhava) between
Brahman-Atman and the phenomenal elements and so the
universe can be manifested by Brahman-Atman. Sarvajiatman
refutes this contention by pointing out that the relation of the
nature of subject and object between Brahman-Atman and the
phenomenal elements should have been caused by a specific
relation like identity (t@ddtmya), or conjunction (seriyoga), or
inherence (samavdya). But these three are not possible for the
following reasons: Brahman-Atman is internal (pratyak), while
the universe is external (pardk), Thus Brahman-Atman and the
universe differ so markedly that there can be no identity between
them.® The relation of conjunction can hold good only between
substances (dravya); and substance is defined as that in which
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qualities inhere. But no qualities inhere in Brahman-Atman. as
the latter is attributeless (nirguna). Hence Brahman-Atman
cannot be conceived of as a substance, and as such it can have no
relation of conjunction with the universe.” The relation of
inherence also cannot hold good between Brahman-Atman and
the universe. This kind of relation is recognized as existing
between the two things that are inseparable (ayutasiddha) such
as component paris and composite wholes (avayava and
avayavin), qualities and substances (guna and dravya),
movements and moving substances (krivdé  and dravyaj,
universals and the individuals (yati and vyaketi), and particularities
and the etemnal substances (visesa and nitvadravya).  But
Brahman-Atman and the universe cannot be viewed as
inseparable, Though the universe cannot exist independently of
Brahman-Atman, yet, the latter, at the time of liberation and
deep sleep remains without the universe. Hence these two are
not inseparable and as such there does not exist the relation of
inherence between them.'”

From what has been said, it would be clear that the
relation of the nature of subject and object between Brahman-
Atman and the universe is not possible, in view of the absence of
any specific relation between the two, !

It might be contended that the relation of the nature of
subject and object between Brahman-Atman and the universe is
caused by the fitness (yogyard) existing in Brahman-Atman itself
to have such a relation. Sarvajnatman refutes this contention by
pointing out that the fitness existing in Brahman-Atman will last
as long as the latter lasts, And as Brahman-Atman is eternal, the
fitness also existing in it should be viewed as eternal. The
inevitable result would be that Brahman-Atman, owing to its
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fitness to have the relation with the universe, will always be
related with the universe and as such there will be never-ending
transmigration in the case of Brahman-Atman.'” Hence the
author concludes that there can be no relation of the nature of
subject and object between Brahman-Atman and the umverse, in
which case the universe can be manifested by Brahman-Atman.
It is nol manifested by itself, as it is insentient; nor by other
proofs, as they are nol productive factors. Hence the universe is
illusory,"” Sarvajiatman further explains this point, He holds
that Brahman-Atman being veiled by avidva appears as the
universe and as such the latter is superimposed on Brahman-
Atman. Thus it has no independent reality apart from Brahman-
Atman and it is manifested by the light of its substratum,

Brahman-Atman,'*

From the foregoing discussion, it would be clear
that to account for the manifestation of the phenomenal
elements, it is necessary to admit the theory of superimposition
of the latter on Brahman-Atman. And aevidyé alone is the
primary cause of bringing about the superimposition of the
phenomenal elements on Brahman-Atman. Or, to state the same
in other words, all objects are related to Brahman-Atman through
their being superimposed on it by avidyd. The important result
of this view 1s that avidya, also being a phenomenal element,
should be related to Brahman-Atman, and its relation alse should
have been caused by avidyd. If, in order 1o account for the
relation of avidyd to Brahman-Atman, another avidya is
accepted, then for the relation of the latter to Brahman, a third
avidya should be admitted, and so on ad infinitum. Hence
Sarvajidtman concludes'” that the supernimposition of avidva on
Brahman-Atman is caused by avidyd itself. It might be thought



34 THE VOICE OF SANKARA

that this contention involves the fallacy of self-dependence
{atmdsrava); but Sarvajhatman holds'® that the objection
regarding the defect of self-dependence should not be raised n
the system of Advaita where everything except Brahman-Atman
is not determinable and hence illusory.

Sarvajiduman substantiates the view that avidyd is the
cause of its super-imposition as well as the universe by citing
three illustrations; and these three may be explained successively
as follows, (1) According to the Pribhakara theory of triune
perception (triputi pratyaksa) every knowledge manifests itself
al the same time it manifests the ohject and the knower, It does
not require any other condition than itself to reveal its object and
its own self. Similarly, avidvd does not require any other thing
than itself for its superimposition as well as the superimposition
of the universe on Brahman-Atman.'’ (ii) According to the
Naiyiyikas, the self is an immaterial substance and it com-
prehends the objects as well as itsell through knowledge (jfidna)
which is its quality. Similarly, it is not unreasonable that avidyd
itself is the cause of superimposition of the universe and itself on
Brahman-Atman.'® (iii) The pot (ghata) and cloth (pata) are
different from each other. Patabheda, which subsists in ghata
differentiates the pata and the ghata from each other.
Patabheda, on the other hand, is different from ghata in which il
subsists, But it differentiates itself from ghata without requiring
any other 'difference' (bheda), as, otherwise, there would result
infinite regress. Similarly, avidya superimposes on Brahman-
Auman the universe which is its modification and itself."

It has already been pointed out that, apart from the
material cause, the efficient cause also is necessary for

o
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superimposition, And that efficient cause is the substratum
which must be cognized in its general nature and not in its
specific one. It is clear from the fact that shell which is the
substratum of silver that is superimposed on it is cognized in its
general nature as rhis and not as shell. The purvapaksin points
out that Brahman-Atman is unitary and as such it has neither
general nature nor specific one and hence it cannot be the
substrate of the superimposition of the phenomenal elements.

Sarvajidtman points out that it is deducible from the
parvapaksin's argument that an object, if it should serve as the
substratum of a superimposed object, should have parts. But it is
not so. What is required is that particular object should be
revealed and at the same time not revealed. Sarvajhatman
illustrates™ this point. Two trees which are at a distance and
which are really different are perceived to be one. To state the
same in other words, 'oneness' is superimposed on the two trees.
The difference that exists in one of the trees from the other tree
is identical with the tree that is perceived. 1t should be held that
the tree is perceived, but 'difference’ which is identical with the
tree 1s not perceived; for, otherwise, the superimposition of
‘'oneness' on the two trees would not hold good. The matter that
1s of profound importance is that 'difference' which is identical
with the tree is not cognized even though the tree is cognized. It
follows from this that an object is revealed and at the same time
it is not revealed. Similarly Brahman-Atman, being self-
luminous, manifests itseif; and at the same time owing to avidyd,
it is not revealed in its true nature. Hence Brahman-Atman can
be the substrate of the superimposition of the phenomenal
elements.,
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It might be objected that shell which is the substratum of
silver that is superimposed on il is cognized in its general aspect
as 'this', and not in its specific aspect. And, the general aspect
which is known and the specific aspect which is unknown are
different, as the two are designated by two distinet terms 'this’
and 'shell'. So what is unknown is different from what is
known. It follows from this that one and the same object cannot
be known and at the same time unknown.

Sarvajiidtman refutes” this objection by contending that
the difference that accidentally exists between the general aspect
and specific aspect of shell does not account for the unknown
nature of the specific aspect. He holds that one and the same
object can be known and at the same time unknown. We have
explained above that though the tree is perceived, yet difference
from the other tree which exists in, and which is identical with
the tree that is perceived is nol ap;:urr:]u:m:lf:d.11 Sarvajnatman
gives another illustration. The permanence of pot (say) 1s not the
attribute of pot. But the form of pot itself, on the basis of s
relation to the past and the present time, is spoken of as
‘permanence’. Hence 'permanence’ is identical with the form of
pot. Sarvajidtran points out that 'permanence’ is not perceived
at the time of the perception of pot. However, it later becomes
the object of visual perception accompanied by the awakened
latent impressions.” It would be clear from this that if a person
cannot perceive the permanence of an object which is identical
with the object, though the latter is perceived, and if a person
cannot perceive the difference that exists in one of the two trees
from the other tree, though he perceives the tree with which
difference is identical, what objection is there in holding that the
same object is known and at the same time unknown. The
author proceeds to say that Brahman-Atman as inner conscious-
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ness is always manifest, yet it is not revealed in its true nature as
absolute bliss, It should be noted here that there is absolutely no
difference between the known aspect and unknown aspect of
Brahman-Atman. The latter is self-luminous and hence it
manifests itself. But, owing to avidyd, it 1s not revealed in its
absolute nature and blissful form. Sarvajidtman holds that the
criterion for an object to become the substratum of a
superimposed thing is that it should be revealed and at the same
lime certain aspects which are identical with it should not be
revealed.” Brahman-Atman is revealed as inner consciousness
and at the same time its absolute form which is identical with it
1s not revealed. Hence it can serve as the substratum of the
superimposition of the universe. Or, to state the same in other
words, it 1s misapprehended for something else,

One objection to the conclusion that Brahman-Atman is
misapprehended for something else, however, suggests itself.
and that objection is: In worldly experience, erroneous cognition
arises in respect of objects which are similar to the objects
superimposed, and which are composite and external. As
Brahman-Atman is neither, it cannot be misapprehended for
something else, that is, the phenomenal universe.

Adhering for the moment to the standpoint of the
pirvapaksin, Sarvajhdtman attributes” similarity, composite
nature and externality to Brahman-Atman, He holds that the
latter and the phenomenal element, viz., intellect, are similar.
Brahman-Atman is pure and internal. The intellect, too, when
contrasted with senses and body, is pure and internal; and owing
o avidyd, Brahman-Atman, though unitary, is viewed as having
parts. And being reflected in the intellect it seems as if it has
attained the state of an object. Sarvajadtman in this connection
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cites Sankara's bhasya text — na tavadavam ekantenavisavah,
ﬂfsmafpra!yaym-'f'saymwi!.36 Sankara uses the word asmai-
pratyaya in the sense of antahkarana. Brahman-Atman reflected
in it becomes wvyavaharayogyae, that is, it manifests itself
indubitably, This is ail what is meant when we alribute
abjectivity (visayatva) to Brehman-Atman and not that il is the
object of knowledge. In order that a thing may become an object
(visaya), it is enough if it manifesis iself, thereby dispelling the
doubt regarding 1ts existence, there being no absohile necessily
for sense-contact. Now Brahman-Atman being of the nature of
consclousness is sell-luminous and needs no other knowledge for
its revelation. Thus Sarvajnatman, ‘rom the standpoint of the
purvapaksin, admits that Brahman-Atman is similar to the object
~ intellect that is superimposed on ity and it is composiie and an
object.  But really these three are not the criteria for
supertmposition, that is, the misapprehension of one thing as
other. Sarvajnatman points outl that for the misapprehension of
one thing as other, what is required is that the object which is
misapprehended should be immediately presented.  And the
objects are immediately presented ecither. by themselves or by
mind or by the sense of sight. In the dream state, Brahman-
Atman is immediately presented by its seif-luminosity and in it
erroneous cognition of objects arises repeatedly.” Similarly the
etheric space 1s cognized by the mind; and in it there arises
erroneous cognition ascribing various colours to it such as
whiteness, ete. In the same way, shell is cognized by sense of
sight and in it there arises the delusion of silver.”” It would have
become clear from this that for the misapprehension of one thing
as other, what is required is that the object misapprehended
should be immediately presented. Here Brahman-Atman is
immediately presented by its self-luminosity and so it can be
mistaken for the objective universe. Or, to state the same in
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other words, the universe can be superimposed on Brahman-
Atman.

It has been said thal in superimposition only the
superimposed objects are presented. In the case of the
superimposition of the objective clements (say) — pot, etc,, the
latter are presented as existent in the form, "The pot is existent,
The cloth is existent', ete. and existence is of the nature of
Brahman-Atman. Since the latter also is presented in the
superimposition of the phenomenal elements, it should be heid
that it is also superimposed on the phenomenal elements. Hence
there results the mutual superimposition of Brahman-Atman and
the phenomenal elements.” Thus in the superimposition of
Brahman-Atman as the phenomenal world, there is the mutual
identification of Brahman-Atman - the absolutely real entity
with the phenomenal world which is only empiricaily real.

There is one important instance of superimposition
which Sarvajnatman specially considers;™ and that is the mutual
identification of mind and its gualitics with Brahman-Atman
associated with avidyd. This gives rise to the notion of 'I' which
contains the elements — Brahman-Atman which is consciousness
and mind. The mutual superimposition of the two gives rise to
the ahari-paddrtha or jiva. The qualities of mind like agency,
etc., are superimposed; and, hkewise the relation of Brahman-
Atman to mind and its qualities are superimposed.

There is one objection which may be raised against the
conception of the mutual superimposition of the phenomenal
elements and Brahman-Atman. And that objection is: whichever
is superimposed is later sublated, like the form of silver
superimposed on the 'this' element of shell. When such is the
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case, if Brahman-Atman and the phenomenal elements are
mutually superimposed, it follows that they should also be
sublated and as such there would result only void.

Sarvajhdtman obviates this difficulty by distinguishing
between adhisthana and adhara. According to this view, the
element which is presented as related to the superimposed object
is termed ddhdra and that efement the misapprehension of which
leads to the presentation of something else in its place is termed
adhisthana.” Tt is clear that in the case of the erroncous
cognition of shell as silver, the 'this' element of shell is presented
as related to the superimposed object—'silver' in the form "This
is silver'. Hence the 'this' element is the ddhdra. And the
misapprehension of the true nature of shell leads to the
presentation of silver and hence shell in its specific aspect is
termed adhisthana. The correct apprehension of adhisthana, that
is, shell in its specific nature totally removes the presentation
of the superimposed object (say) silver. Now Sarvajfidatman
argues that there is the mutual superimposition of the 'this'
element of shell and silver. And these two alone are sublated as
both are mutually superimposed. But the adhisthana, that is,
shell in its specific aspect, is not sublated. Sarvajndtman extends
this line of argument in the case of the mutual superimposition of
Brahman-Atman and the phenomenal elements. He points out
that Brahman-Atman in its aspect of bliss, eternity, etc., is veiled
by avidyd and is the adhistana and it is not superimposed on the
phenomenal elements. And the part of Brahman-Atman which is
illusorily manifested by avidya and which is presented as related
to the superimposed object, that is, the phenomenal element is
ddhara.”* Hence what is superimposed is only the ddhardarmsa or
the part of Brahman-Atman termed ddhdra. Consequently the
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latter alone 1s sublated and the adhisthdandmsa remains, It
follows from this that, in the case of the mutual superimposition
of Brahman-Aitman and the phenomenal clements, the part of
Brahman-Atman termed ddhara and the phenomenal elements
are sublated. Yelt, as the adhisthanarmisa remains, there 1s no
question of the universe becoming void.” Thus the objection,
namely, that there would result only void in the case of the
mutual superimposition of Brahman-Atman and the pheno-
menal elements, is refuted by Sarvajndtman on the basis of the
distinction between adhisthana and adhara. Now Sarvajndtman
proceeds Lo answer Lthe objection without making any distinction
as ddhdra and adhisthana. He points out that as regards the
mutual superimposition of Brahman-Atman and the phenomenal
clements, the objection that there would result only void would
hold good if both are unreal objects. But Brahman-Atman is real
while the phenomenal elements are not real and these two are
mutually superimposed.

The phenomenal elements as such are superimposed on
Brahman-Atman. But in the case of the superimposition of
Brahman-Atman on the phenomenal elements, what is super-
imposed is, not Brahman-Atman as such, but only the relation
between Brahman-Atman and the objective elements — the
relation which does not really exist between the two, Hence in
the Advaitic terminology, the superimposition of the phenomenal
elements on Brahman-Atman is known as svaripadhyasa and the
superimposition of Brahman-Atman on the phenomenal elements
is known as samsargadhydsa. Or, to stale the same in other
words, in the case of the mutual superimposition of Brahman-
Atman and the phenomenal elements, the relation of Brahman-
Atman is superimposed on the phenomenal elements and the
phenomenal elements as such are superimposed on Brahman-
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Atman. Hence, what are sublated by the direct experience of the
substratum, namely, Brahman-Atman, are the relation of
Brahman-Atman o the phenomenal elements and the
phenomenal elements as such. Thus Brahman-Atman remains
and hencc there arises no possibility for the objection of
voidness.™ Thus the mutual superimposition of Brahman-Atman
and the phenomenal ¢lements has to be admitted.

To sum up: Avidya abiding in Brahman-Atman illusorily
presents the latter in the form of God, the individual soul and the
phenomenal world. The forms of God (Fsvararva) and the
individual sou! (jivarva) and the phenomenal world as such are
superimposed on Brahman-Atman and the relation of Brahman-
Atman on them. This superimposition is characterized as bond-
age to Brahman-Atman and this bondage is caused by its own
avidyd. And the direct experience of Brahman-Aiman which
annihilates avidya results in the annihilation of bondage,**

Sarvajnatman's most important contribution is his view
regarding the locus and content of avidyd. He holds™ that the
pure consciousness is the locus and content of avidyd as against
Vacaspati who maintains that the individual soul is the locus of
avidya, while Brahman is its content. The latier view is refuted
by Sarvajfitman on the ground that the notion of individual soul
derives its existence from avidyd and as such it is posterior to
avidyd. The latter cannot abide in a substratum which is
decidedly subsequent to it, Sarvajidatman further contends® that
the pure consciousness is the locus and content of avidyd neither
in its absolute form, nor in its blissful form, but in the form of
inner self (pratyakeaitanya). This he proves on the basis of the
experience "I do not know myself." It is Sarvajfdtman who
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explains the apparently contradictory statements of Sri Sarkara
regarding the presence of avidyd in Brahman in deep sleep. To
any serious student of Advaita, the contradiction in the
statements of Sri Sankara, viz., avidya does not exist in the state
of deep sleep and avidyd exists in Brahman in that state”
remained unsolved. And, Sarvajiitman explains’ this view of
Sri Sankara by stating that avidyd is not determinately prevailed
in the form of "I do not know myself" in the state of deep sleep
and it is with this view that Sri Sarikara has said that avidya does
not exist in that state. Reallv it exists in thatl state in Brahman, as
it is evident from the reminiscent experience in the form "'l did
not know anything when I was asleep."*" Similarly the author
explains Sri Sankara's statement’' that the individual soul is the
locus of avidyd, by cﬂntﬂndingu that avidyd though present only
in the pure consciousness is revealed in the form 'l am ignorant’
by the intellect which is the limiting adjunct of the individual
soul. It 1s well-known that the nature of a revealing medium is
such that what is revealed through it appears as though present in
the medium itself. The mirror which reflects the face appears to
contain the face. In the same way, the intellect which is the
revealing medium of avidya, reveals 1t as present in itself and
consequently in the consciousness delimited by it, that is, the
individual soul. Awidyd, however, is present in the pure
CONSCIOUSNESS.

Sarvajnatman's contribution to the theory of the nature of
Brahman also is noteworthy. Relyving on the method of gathering
the unrepeated words found in the affirmative Upanisadic texts
to arrive at the exact nature of Brahman — the method prescribed
by the author of the sifras in the aphorism ‘dnandddayah
pradhanasya’ (111, iii, 11), Sarvajhatman affirms that, on the



44 THE VOICE OF SANKARA

whole, only ten words convey the essential nature of Brahman in
an affirmative manner. And those words are: nitya, suddha,
buddha, mukta, satya, siksma, sat, vibhu, advitiva and ananda.**
This same method is adopted in the case of the negative texts
also. But, Sarvajnatman suggests that as the elements that are to
be negated in Brahman are numerous, the words found even in
all the negative Upanisadic passages are nol exhaustive and
henee many words should be gathered. Herein arises the question
of relation belween the afﬁrmauw: and negative Upanisadic
passages, Sarvajiatman says" that the negative Upanisadic texts,
by denying all duality, confirm the affirmative Upanisadic
passages,

The qu:,suun whether lordship is natural to Brahman or
not is answered® in the negative by Sarvajnatman, on the ground
that lordship involves a reference to the controlled beings; and
whichever is dependent on something else is illusory, and hence
lordship, being illusory, cannot be natural to Brahman. This
conclusion seems contrary Lo the view of the author of the sarras,
who in the aphorism ‘parabhidhydndtiu tirehitam tato hyasya
bandhaviparyayau' (111, 1i, 5) holds that lordship is natural to
Brahman. Sarvajndtman, with a refreshing independence of
judgement, points out™ that the author of the Sitras has said so
from the opponent's stand-point and it is not his final view. And
to substantiate this point, he refers'’ 1o the other aphorism
‘kamaditaratra tatra cavatanadibhyah' (111, 111, 39) which treats
lordship on a par with attributes like possession of desire, ete.,
which cannot be said to be natural to the attributeless Brahman.
Hence, Sarvajiatman holds'® that Brahman is eternal, pure,
consciousness, ever-released, truth, subtle, existent, all-
pervasive, absolute, and bliss. And herein lies Sarvajfatman's
contribution to the theory of the nature of Brahman.
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As regards the elucidation of the nature of the supreme
lord and the individual soul, Sarvajidtman adopts the well-
known theory, the pratibimba-vada, and in this he seems to have
been influenced by the views of Padmapada,

Coming to the practical side of Advaita, Sarvajidatman
speaks’” of asceticism as a necessary condition for attaining the
knowledge of Brahman. He holds™ that the remote means such
as the performance of rituals including the optional ones (kamya-
karma) lead to the desire to know Brahman; and after this result
is achieved the remote means should not be pursued, Again,
Sarvajiatman holds’ that the Upanisadic texts alone give rise to
the intuitive knowledge of Brahman; and sravana, manana, and
nididhyasana remove the impediments which are present in the
mtellect of the aspirant who has such a knowledge and which
hinder the knowledge from becoming effective in dispelling
avidya.

Summing up, Sarvajndtman as a philosopher has a con-
siderable historical importance. His main contribution to Advaita
rests in his clear exposition, in verses, of Sri Safikara's views as
staled in his Bhdsya on the Brahmasitra. His work is entitled
Sanksepasdriraka; and the title is very significant, as throughout
the work, Sri Sankara's phrases and arguments recur. He is most
concerned with finding a way ol reconciling the apparent
contrary statements of Sri Sankara. His treatise is systematic,
critical, and without any trace of dogmatic assertion. He does
accept the foundations laid by his predecessors, yel he makes
improvement on them. He is best in detail and in criticism. His
style is easy and unpedantic. He has an admirable literary sense,
and in fact, only several centuries after him, the world could
produce Vidyaranya, who like Sarvajidtman, wrote in verses on
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the Advaitic concepts in an admirable way. Being a great
philosopher, Sarvajdatman has influenced profoundly the
Advaita thought in the subsequent ages. As Madhusidana-
sarasvati characterizes him, he knows the traditional inter-
pretation of the Advaita Vedanta. His views are very respectiully
cited by Appayya-diksita, Madhustidanasarasvati and Brahmi-
nandasarasvati,

srikarcikamakotyakhya-
pithadhisthitam-adbhutam

bhavaye'harh mahd-moha-
dhvantasanghatahami mahah.

NOTES

L. Pancapadika with Vivarana of Prakasitman, Govt, Oriental
Manuscripts Library, Madras, 1958; Pasicapadika, p. 23:
Vivarana, p. 60,

2. Sanksepasariraka, { hereafter §5). 1.34.
3. Ibid, L 35.

4. Ild,, L. 28,

5. Ibid., L. 30; Sarasargraha, (hereafter 55), p. 39.
6. p. 40,

7. Ibid,, ITI. 232.

8. Part [I, p. 285.

9. Ibid.

10. Tattvabodhini, (hereafter TH), p. 928,
11. 8§, 111, 233,

12. Imd., III. 234.

13. Ibid., III. 232

14, Ibid., III. 236.



SARVAINATMAN

15.
16,
17.
18,
19,
20.
21.
22,
23,
24.
25,
26.
#iE
28,
29,
30.
31,
32.
33
34,

35

Ibid., . 52. 47. Ihid 111, 177

Ibid., L. 51. 48, Ibid 1, 173

[bid., I. 53. 49, Tbid 111, 358-361

Ibid., 1. 54. 50. Imd.1, 64: II1, 330-340
Ibid., 1. 35. 51. Ihid.I11, 299

Ibid., 1. 44.

Ihid., 1. 45-6.

Ibid., 1. 44, and 47.
SS, Part 1, p. 52.
Anvaydrthaprakdsika, p. 66.
Ibid., L. 40.

SS. 1. 40.

Ihid., I, 41-42,
Ibid., I. 43.

Ibid., 111, 238,
Thid., 1. 27.

I'B, p.52.

Ibid.

S, 1. 32.

Ihid., 1. 32.

Ihid., 1. 50.

36, Id., 1, 319

37. 1bid. 11, 211-212
38. Ibid. II1, 125-126
39, Ibid. 111, 123

40. Ibid. I1I, 120-122
41. Tad, I1, 175

42, Ibd.

43. Ihd. [, 173

44, Thid. 1, 263

45, Ibid.III, 151-170
46, Imd. 111, 175



48 THE VOICE OF SANKARA

BRAHMAN
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That, verily, from which these beings are born, that by
which, when bom they live, that into which, when departing,
they enter; That, seek to know, That is Brahman.

Taittirtyopanisad, 111.1.1



5
ADVAITA

R. Balasubramanian

3. ADVAITA: THE GOAL OF SCRIPTURE

Student: Sir, I have a question to ask you. After explaining the
distinction between sruti and smirti, you mentioned that there are
fourteen works in the category smrti and that these fourteen
works together with the Vedas constitute our scripture., Also,
you told me thal Advaita is based on the authority of both sruti
and smrti. May I request you to explain to me how the entire
scripture, i.e., the Vedas, the Upavedas, Vedingas, cte., purports
to teach Advaita?

Teacher: Your question is an important one. Since your question
is about the entire scripture, one has to take a comprehensive or
total view of both sruti and smyti. Sruti, 1 told vou, is primary
scripture and smirti, secondary scripture; and what smrtf teaches
must be in accordance with sruti, There is a text in the Katha
Upanisad, 1.2.15, which says:

" JET OeaSHIIAT=T
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The meaning of this Upanisadic passage is:

I tell you briefly of that goal which all the Vedas
with one voice proclaim, which all the austerities
speak of, and wishing for which people practise
brahmacarya: 1 is this, viz., Om.

I must tell you that Om mentioned in the Upanisadic text
not only designates Brahman, the non-dual reality, but also
serves as the symbol for meditation on Brahman. According to
the Vedas, the ultimate goal which a spiritual aspirant should
think of and attain is Brahman., When the Vedas specify the
goal, they will not teach anything else. If so, what they teach
must be about this goal and the means thereto. If the purport of
the Vedas is in Brahman, then smirti which follows the lead of
sruti must also teach the same thing. What does it mean to attain
Brahman, which is said to be the goal? It is not like going to a
place which is away or attaining an object which is not in one's
possession, Brahman is no other than the Atman or the Self of
the jiva. Since Brahman is the inward Self of the jiva, one can
attain it by knowing or realizing it. It is already in one's
possession, It is one's own reality. One does not know this truth
because of one's ignorance. If one knows it by removing one's
ignorance of it, one attains it. It is a case of "attaining" what 18
already attained, "realizing' what is already realized. That 15
why the Upanisad says: " brahmavid apnoti param," i.¢., ""The
knower of Brahmanattains the highest." The highest which the
knower of Brahman attains must be Brahman itself, for it makes
no sense to say that a person who knows Brahman attains
something else. So attaining Brahman is Brahman-realization or
Self-realization, which is the central teaching of Advaita.
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S: You said that Brahman which is the Self remains unattained
due to ignorance and that one attains it when one removes one's
ignorance of it. Your expressions "altaining what is already
attained," "realizing what is already realized,” are no doubt
fascinating, but perplexing. It would be helpful if you could
give me some illustration.

I I understand your difficulty. 1 shall give you two examples
to elucidate my point. Consider the case of a person who,
forgetting that he is wearing the necklace, searches for it, but
fails to locate it and laments over its loss, When his friend teils
him that the thing he is searching for is around his neck, he
realizes the truth and is happy about its attainment. Here is a
case of the loss (or non-attainment) of a thing due to ignorance
and its attainment due to knowledge. This kind of attainment is
attainment of what is already attained. There is the wellknown
story of a group of ten persons who had to cross a river before
reaching their destination. After crossing the river they wanted
to check up whether all the ten members of the group had
crossed the river safely. Each one of them counted the heads
without including himself. They thought that one of them was
missing and were worried. A passer-by who witnessed their
predicament knew the mistake they committed. He asked one of
them to count again; and when the same mistake was committed.
he told the person who was counting: " You are the tenth man."
The loss of the tenth man was due to ignorance; and the
discovery of him was due to knowledge. In this case also there
is the attainment of the already attained.

S: Now I understand the significance of the expression "attain-
ment of the already attained". I would like to ask a further
question at this stage. Usually we say that liberation (moksa) is
the goal with which scripture is concemed. How is it then that



52 THE VOICE OF SANKARA

the Upanisad which you have quoted speaks of Brahman as the
goal?

T: There is no contradiction here. Brahman which is identical
with Atman is ever free and never bound. To know Brahman is
to be Brahman which is free, In this case which is unique,
knowing and being are identical. To know a tree which is
outside me is not to be a tree. Unlike a tree, Brahman is the
inward Self of the jiva; and one who has the direct and
immediate knowledge of one's Self remains as the Self
untouched by pleasure and pain, heat and cold, and other
dualities connected with the mind-sense-body complex. Such a
state is called moksa, i.e., liberation from suffering in empirical
existence,

S: Is absence of suffering alone moksa? 1 ask this guestion for
two reasons. First, to say that liberation is freedom from
suffering is a negative explanation; and we have to explain a
concept positively and not negatively. Secondly, this expla-
nation does not seem Lo be adeguate as it does not bring out the
nature of moksa.

T: You are absolutely right. The nature of moksa must be
conveyed positively. The negative explanation may be helpful to
start with, but it will not be adequate. Both the modes of
explanation are resorted to depending upon the context.
Positively speaking, moksa is Brahma-prapti, i.e., attainment of
Brahman; negatively speaking, it is duhkha-nivrtti, i.e., removal
of suffering. Let me first of all tell the advantage of the negative
explanation of moksa. Consider the case of a person who carries
a heavy load of sand on his head. He is so much oppressed by
the weight on his head that he feels free the mpment the load is
jaken off from his head. The removal of suffering itself makes
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him happy; and that is what he wished for. What is true of him
is true of all of us. The state of bondage in which we are placed
is the state of suffering. Human suffering is threefold - that
which arises from intra-organic causes (@dhydimika) such as
bodily and mental illness, that which arises from extra-organic
natural causes (adhibhautika) such as men and beasts, and that
which arises from extra-organic supernatural causes (ddhi-
daivika) such as rain, famine, and earthquakes. Human beings
seck not a temporary relief from suffering, but a permanent one:
they long for freedom from suffering totally and for ever
(atyantika-duhtkha-nivpitiy which can be obtained only through
Self-realization, which alone destroys ignorance, the root cause
of bondage. Thus, moksa is spoken of as liberation from
bondage which 1s suffering. Positively speaking, liberation is the
state of bliss, because Brahman or the Self is of the nature of
bliss and the attainment of Brahman (Brahma-prdpti) is the
enjoyment of bliss (dnandanubhava). We will have occasion to
discuss this problem later.

S: Your elucidation with illustrations has been helpful,

T: Let me proceed with the explanation of the purport of the
entire scripture with which the discussion started today, The
basic teachings of the entire scripture can be formulated in five
propositions:
(1) The ultmate goal, as envisaged by the
entire scripture, is moksa.
(2) The means to meksa i1s knowledge and
knowledge alone,
(3) By "knowledge'" is meant the knowledge
of the non-dual Brahman which is identical
with Atman.
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(4) The experience of difference (bheda) is not
valid cognition, 1.e., vathdrtha-jiiana.
(5) All scriptural texts are conducive, either
directly or indirectly, to the attainment of
the knowledge of Brahman, even though
(a) some of them teach the performance of karma;
(b) some others teach the means to the altainment of
sensuous pleasure {visayva-sukham);
{(c) vet some others teach meditation (updsand) on gods
other than Brahman;
(d) some of them teach the means to the attainment of
the knowledge of Brahman.

S: Is it the case that scriptural texts do not teach difference?

T: They do teach., Qur daily liie is based on difference. It 1s
impossible to carry on our day-to-day life without accepting
difference. There are systems like Nydva-VaiSesika which aceept
the reality of difference. In fact, not only Nydya-VaiSesika, but
also other systems such as Sankhya-Yoga, Mimarhsa are bheda-
darsanas, i.e., systems which are dualistic or pluralistic in
character. Also, these systems claim that they accept the
authority of the Vedas, i.c., they are vaidika-darsanas. 1f so,
there must be a way of reconciling the dualistic outlook of these
systems and the goal of non-dualism (advaita) of the Vedas. I
do not propose to take up this problem, which calls for a detailed
discussion, at this point. However, it is necessary Lo indicate the
way in which reconciliation has been worked oul. We always
proceed from the known to the unknown. A good teacher adopts
the technique of teaching what is not known through what is
known. Our scriptural texts play the role of a teacher. What is
already known need not be taught by scripture, But a proper
understanding of the objects of our experience — the problems,
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the paradoxes, and the presuppositions in them — will give-us a
proper perspective to the comprehension of Advaita which
seripture purports to teach, This is what systems such as Nyédya-
Vaifesika are supposed to do. Also, the training in logical
analysis which the Nyiya-VaiSesika provides is helpful to the
practice of manana, which means rational reflection, as taught in
the Upanisads. This is one line of approach to the problem.
There is yet another way of looking at this problem. The
problem of non-dualism versus dualism can be reconciled on the
basis of standpoints. Drawing a distinction between empirical
and trans-empirical standpoints, which are called vydvaharika
and paramarthika standpoints, we can say that, while dualism is
true from the empirical standpoint, it is not so from the trans-
empirical standpoint, There is perception of plurality so long as
the truth of oneness or non-duality is not realized; however,
when the truth of oneness is known, there is no more the
experience of plurality. I do not propose to go into further
details on this problem at this stage.

S: After listening to you I realize that the problem of reconciling
dualism and non-dualism is a challenging one.

T: You are right. Let me tell you how the purport of the four
Vedas is in Brahman, the non-dual reality. [ have already told
you that there are four Vedas — Rg, Yajur, Sama, and Atharva.
The corpus of the Vedic texts consisting of the Mantras,
Brihmanas, Aranyakas, and Upanisads, is enormous. The Rg-
veda consists of twenty-one recensions, Yajur-veda, of one
hundred and one recensions, Sdma-veda, of one thousand
recensions, and Atharva-veda, of fifty recensions, Jusl as a tree
consists of many branches, even so the Vedic tree consists of
many branches, or recensions ($@khds) as they are called. So,
there are altogether one thousand one hundred and eighty
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recensions. It should not be thought that all the recensions of the
Vedas straight away teach the non-dual Brahman. Vyidsa who
compiled the Vedas divided them into several recensions taking
into consideration the diversity in human beings in respect of
their inclinations, interests of various kinds, and inteliectual
levels, We can divide the Vedic texts into three categories:

(1) texts which teach the performance of various
kinds of rituals (karmas),

(2) texts which teach meditation (updsand) on
Brahman, and

(3) texts which teach the knowledge (jidna) of
Brahman.

There are eight hundred and forty recensions which teach
karma; and these recensions constitute the karma-kanda, i.e., the
ritual section of the Vedas., Again, two hundred and thirty-two
recensions which teach meditation on Brahman constitute
updsand-kanda of the Vedas. Finally, one hundred and eight
recensions which impart the knowledge of Brahman
constitute the jidna-kdanda, 1.c., the knowledge section of the
Vedas. It is necessary (o draw your attention to two important
points in this connection. First, the real aim of those Vedic texis
which teach karma is to help the spiritual aspirant attain the
knowledge of Brahman which is necessary for liberation. Karma
15 of four kinds — (1) daily obligatory duties called nitya-karma,
(2) occasional obligatory duties known as naimittika-karma,
(3) desire-prompted ritual activities called k@mya-karma, and
(4) prohibited deeds called pratisiddha-karma. That one should
abstain from prohibited deeds, does not require any special
emphasis. Any action which is harmful to the individual as well
as to the society is prohibited by scripture. Unlike ordinary
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people, a spiritual aspirant will not be interested in those deeds
which lead to worldly prosperity (preyas) through the fulfilment
of one's desires, So, we have to keep aside kamya- and
pratisiddha-karmas from our consideration. We are, then, left
with only nitya- and naimittika-karmas which are obligatory.
The performance of these obligatory duties in a spirit of
dedication to the Lord leads to the purification of the mind
{citta-suddhi); and a person who is thus equipped with a purified
mind acquires the special competence for altaining the
knowledge of Brahman through the moral and spiritual discipline
as formulated in the tradition, It means that the ultimate aim of
even those Vedic texts which give instruction aboul the
performance of karma is Brahman-realization for which a
spiritual aspirant is trained step by step. The second point which
yvou must bear in mind is that the intention of the Vedic texts
which teach karma is to turn a person from the pursuit of the
morally low and vulgar activities prompied by instincts and
desires to spiritually uplifting deeds which lead to the final goal
of liberation.

S: I have a doubt which [ request you to c¢lear. You said that all
the Vedas purport to teach Brahman even though there are Vedic
texts which teach karma as well as updsand. 1 have understood
your argument that the practice of karma and updsand gradually
leads to the attainment of the knowledge of Brahman, which is
the immediate means to liberation. Also, 1 am clear about the
distinction between remote means and the proximate means. My
doubt arises because of certain passages in the Bhagavad-gita,
which seem to suggest an entirely different subject matter for the
Vedas. In fact, these passages refer to the Vedic texts rather
disparagingly on the ground that they captivate the worldly-
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minded people by making all kinds of promises such as
heaven. Let me first cile three verses from the Gita (2. 42-44):

Wmﬂmﬁqﬁﬂ:l
JeaTaTdan: Ty STuTRia are: il
FTHTCHT: AT SHPHFaGH |
PraTEeYEgeT WITH g afa

T ORI JoTSugaaaar |
SOAHTHTCHEPT Fig: WATET 7 oo

The meaning of the verses is:

They are the unwise who utter flowery speeches,
O Arjuna; they are enamoured of Vedic utlerances
and declare, "There is nothing (in the Vedas other
than rites securing heaven, etc.)"" They are full of
desire; they have svargae as the goal; they utler
words which promise birth as the reward of
actions and which abound in specific acts for the
attainment of pleasure and power. No conviction
of a reselute nature is formed in the mind of those
who are attached to pleasures and power,

There is yel another passage from the Gita (2. 45):

SrrrafersT ST PO waTd |
Fag=ar Promeesd FHoimis srerE o
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The passage means:

The Vedas treat of the triad of the guras. O
Arjuna, be free from the triad of the gupas; be
free from pairs; be free from acquisition and
preservation, ever remaining in the saftva and
controlling the mind.

I the Vedas are concemned with sarisara which is the result of
the interaction of the three gunas and il they deal with ends such
as svarga and the means thereto, then Brahman or liberation is
not their subject matter., What is conveyed by these Gitd
passages goes against what you stated as the subject matter of the
Vedas. Hence, my doubt,

I': There is no contradiction between what is staled in the Gitd
passages ciled by you and what I said as the subject matter or
the ultimate goal of the Vedas. In order to show this, [ must first
explain the meaning of the Gitdg passages in the context in which
they occur, Though the Veda is referred to in general terms in
_these passages, we can say from the context that it is the karma-
kanda which is kept in view and not the jidgna-kdnda. The
subject matter that is dealt with here is worldly prosperity and
not the supreme good. The Katha Upanisad (1.2.1-2) identifies
the former as preyas and the latter as sreyas. Preyas and sreyas
are two different goals which are available to human beings, The
unwise people who are incapable of discrimination choose
worldly prosperity which gives pleasure and power, bhoga and
aisvarya, through the twofold method of acquisition (yega) of
more and more of things and preservation (ksema) of things
acquired. But the wise choose the supreme good, which is
variously termed as Brahma-prdpti, moksa, and so on, The Lord



60) THE VOICE OF SANKARA

tells Arjuna that the unwise people are enamoured of the Vedic
utterances which speak about ends such as caltle, progeny,
heaven, and so on, which are sources of pieasure and power, and
are trapped in the world of semsdra. Deeds of various Kinds
which one performs to achieve these ends arc duc to the
interaction of the gunas; and so the Lord exhorts Arjuna to be
free from the triad of gunas, be free from the attitude of yoga
and ksema. One who is interested in yoga-ksemia cannot pursue
moksa; and one who aims at moksa should not be concemed with
yoga-ksema. So, it is the subject matter of the karma-kanda that
is reviewed in these (7it@ passages. Though the karma-kdnda
and jiidna-kanda are parts of the Veda, each has its own subject
matter. While karma-kande is concerned with rituals and the
objects that can be realized through the performance of rituals, j7
dna-kanda deals with liberation and the means thereto,
However, it does not follow from this that the two parts of the
Veda are unrelated. Even though each part of the Veda serves a
specific purpose, the Veda as a whole purports to teach the
highest goal, viz. liberation, as stated earlier,

S: Is the difference between karma-kanda and jiana-kanda a
radical one?

T: Yes, because they differ in three important respects—eligible
person (adhikdri), subject matter (visaya), and the end
(prayojana). For karma-kdanda, the adhikari is a person who is
desirous of performing ritual for attaining worldly objects; ils
visaya is ritual of various kinds; and the phala is the entire range
of objects such as heaven, which are ephemeral. For jiana-

kanda, on the other hand, the adhikari is a person who can
discriminate between the etemal and the ephemeral, who has
renounced objects of pleasure here and hereafter, who has
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control of the mind and the senses, and who has an intense
longing for liberation; its vigayae is the ever existent Brahman;
and its phala is Brahman-realization or meksa which is eternal.
Even though there are differences between these two parts, what
is taught in the karma-kanda is useful to a spiritual aspirant in
securing the final goal of liberation.
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ADVAITA IN THE RG-VEDA

S. Revathy ~

The cultural heritage of India is to be found primarily in
philosophy and religion; and the sources of India's philosophical
ideas and religious beliefs lie in the Vedas and the Upanisads.
The word "Veda" means knowledge and supreme knowledge
too. But secondarily it signifies the Vedic literature comprising
Samhitas, Brihmanas, Aranyakas and Upanisads, which are
considered to be direct revelations from God. Sayana defines it
as a book which reveals the knowledge of supernatural methods.
(alaukika upaya) for the achievements of the desired object and
avoidance of the undesirable,

The Vedic scriptures, broadly speaking, comprise four
greal works, namely, Rg-veda, Yajur-veda, Sama-veda and
Atharva-veda. Fach of these again has three main divisions,
namely, the Samhitds or Mantras, the Brahmanas and the
Aranyakas. The Samhitas and Brahmanas are loosely designated
as Karma-kanda (the portion dealing with rituals), the Aranyakas
as Upasand-kdnda (the portion relating to meditation) and the
Upanisads as jidna-kanda (the portion dealing with supreme
knowledge). The Brahmanas are mostly in prose, containing
detailed descriptions of the sacrificial rites and the modes of their
performance. Each of the Vedas possesses one or more Brih-
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manas. The Rg-veda has two, namely, the Aitareya and Kausitaki
or Sankhayana.

There is a consensus of opinion among modern scholars
that the Rg-veda-sahita is the most ancient record of the
religious thoughts of mankind. It stands first among the Vedic
revelations because wherever mention is made of the Vedic
scriptures, the name of the Rg-veda comes first, We also notice
that the other Sanihilds are more or less explanations of certain
portions of the Rg-veda. Both the Yajur-veda and the Sama-veda
contain considerable portions of Rg-veda with slight additions
and alterations. The Atharva-veda which is considered to be the
last of the Vedas also contains many mantras of the Kg-veda.

. Modern orientalists hold the view that the Saewihitd
portion of the Rg-veda speaks only of a primitive nature of
worship and that the Advaita philosophy developed later on in
the Upanisadic literature. Strangely enough, a careful study of
the Rg-veda-sarhitd shows that it advocates the Advaitic truth in
unmistakable terms, as clearly as in the Upanisads. Thus we
notice texts interspersed throughout the Brihmana and Sarhhitd
literature, which express philosophical and religious thoughts of
an exceedingly exalted type.

Before getting into details, we shall set forth briefly the
fundamental principles of Advaita.

God, soul and the world which are distinct realities
according to the pluralistic and theistic schools of Indian thought
are only the seeming diversifications of a transcendental entity,
called Brahman or Atman through avidyd or mdyd, Brahman is
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the only reality; and it is truth, existence, consciousness. bliss
and non-dual. It is the true import of the Upanisads. Avidyd and
the world are indeterminable (anirvacaniva). God is a complex
of Brahman, the pure consciousness, and avidyd; and Jiva is a
complex of Brahman and avidyd and its products, namely, the
psycho-physical organism. The essential nature of God and soul
IS pure consciousness, that is Brahman. God is always aware of
his identity with Brahman and hence he is ever-released. The
soul, on the other hand, falsely identifies itself with the gross
body and the subtle body, loses sight of its identity with
Brahman, and undergoes transmigration. The realisation of its
identity with Brahman and remaining as Brahman is the ultimate
goal, that is, liberation. This is possible only by transcending
avidyd. Avidva has Brahman as its content (vigaya); and hence it
could be removed only by the direct knowledge of Brahman. In
order to achieve direct experience, the Upanisadic texts are
studied and their import is enquired into. Sanikara states:

T FATUEAT: WETOTTH FTaeataaTaiagad
Ha agTAT HTOTE (Brahmasutra-bhdsya,1.1.1)

We shall now explain the philosophy of Advaita as
foreshadowed in the earliest literature available to us. namely,
the Rg-veda.

In the Mantra portion, we come across several prayers
addressed tc Godhead behind the various powers of nature, The
gods thus worshipped are many, Indra, Varuna, Agni and Viyu,
In spite of this apparent polytheism of the Mantras there is in
them the suggestion of an underlying unity among all gods. The
word "deva" used in respect of gods points to this sense of the

—



-

ADVAITA IN THE RGVEDA 65

essential oneness. This tendency to see the unity of Godhead
gradually led to what is known as monotheism. It is the outcome
of this tendency which we find expressed in the passage, ''What
is but one, wise people call by different names as Agni, Yama,
and Matari§van" (Rg-veda 3.22.6). This tendency to see the
unity in Godhead, that is to say, to reduce the many gods to one
who is above and apart from the world, further developed into
monism, which traces the whole universe including gods to a
single source. Thus we find here the theory of ultimate reality,
which is fully expressed in the Upanisads and elaborated in the
texts on Advaita, along with its allied doctrine of avidya.

In a remarkably profound hymn, the Re-veda,
recognising the principle of avidyd, states thus:

ATHG U= TSHSTHITGTAT
ATHIEST =T SHET 91T Od |
feraralia: agee wig
Iy femTaigg= M

(Rg-veda, 8.7.17.1)

As o the questions whether Brahman which is pure
consciousness could be viewed as the material cause of the world
of names and forms, this hymn answers by saying that Brahman
which is unconditioned cannot be viewed to be so. If something
other than Brahman is viewed as the cause, then it may be either
asat (absolute nothing) or sar or existent. The first alternative
does not hold good because an absolute nothing like a flower
sprung from the sky cannol be the cause of anything. That cause
cannot be sar because it is against the spirit of Advaita where
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Brahman alone is considered to be sat. Thus by the process of
elimination it is ascertained that a factor different from both sar
and asat existed along with the consciousness. And that is
termed "maya". It is anirvacaniya or mithya. Thus reference to
mdyd as an indeterminable entity paved the way for the post-
Sankara Advaitins to view the world which is an effect of maya
as indeterminable, by defining mithyatva as sad-asad-vilaksana.

The view set forth in the above hymn is elaborated by
Sankara in his Satastoki (23) :

JeaETATEG TG TR gHa wa® HT HTHi

fer MG TR IGEaag [T aATH STRIGriH |
fepceratiter YardT THaaQUir AT farrgsdmga:
YOO A H Gad e Hagraia: ||

In another hymn, the Rg-veda (8.7.17.2) speaks ol mdya
as associated with Brahman, the only reality.

F geguUHIegd = dig F (AT g ATHISd: |
FETGETE W=UT A aslgros aufes—T |
Rg-veda, 8.7.17.2

The expressions 'mytyu" and "amrtam' respectively
stand for bandha (bondage) and moksa (liberation). Bondage and
liberation are for the souls whose essential nature is Brahman.
And they are the effects of mdya or avidyd. Just as there are the
verbal usages of day and night, in accordance with the visual
perception and non-perception of the sun respectively, even
though the sun is ever existent, in the same way, in Brahman
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which has attained o the state of the soul the verbal usages such
as 'bound’ and 'liberated' are not real, but are caused by
ignorance. It might be asked as to how there is the verbal usage
referring to Brahman as jiva or the soul. This hymn itself gives
the answer to it by saying, "smhzaw wwar az='". The expression
"mur" stands for mdyd. Brahman which is non-dual, in
association with mdyd, acquired agency and existed as
Hiranyagarbha, the first of the created beings. Having been
associated with mdyd, Brahman attains to the state of an

individual soul, and in reality there is no jiva-hood(+re=).

UTCH F QuaeriaAta st tege: |

(Advaitaksara-malika, p.36)
Sankara summarises this idea in his Satasloki (24) thus:

ST SHTAATAT g = gageie meirsfy Amg-
mﬂ%ﬁ#mquﬁﬁmﬁﬁm?ﬂw

: areiay o $ric
FEGH~T ATHIANEaaAaT Hiaud g4 |l

Prior to creation, the world which we perceive now did
not exist. The question arises then as to the creation of the world.
The Rg-veda slates:

5 SATHITHET EHISTSd Hids  WaAT 3 |
 grEEnaEfafrd agEawETRig=T g |

(Kg-veda, 8.7.17.3)
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FHEIGY BIAAdS AT {d: 9UH agrard |

waT agmyia Frfaggia garsaT sadr 53T
(Rg-veda, 8.7.11.47)

The first hymn states that at the time ol dissolution, avidya
which is positive in nature and which is rooted in Brahman,
concealed the entire universe. In other words, the entire world
remained in a latent form in its natural cause namely, avidyd.
Creation means only the manifestation of what is latent into a
gross form. Avidyd and the world have become one (apraketam).
Just as water mixed with milk cannot be known separately, in the
same way the world having become one with avidya by being
merged in it cannot be known separately from avidyd.

The second hymn, beginning with "smwemi" contains the
answer to the question as to how there could be reflection
(@locanam) in the case of [§vara, from which the world creation
proceeds. It states that the Reality associated with avidyd comes
to be endowed with a desire Lo create the world (gl wwada).
The merits and demerits of the souls which exist in their subtle
bodies of which mind is the most predominant factor serve as the
root-cause of the desire to create the world. That is, the reality
associated with avidyd makes the world which remains in a latent
form appear as gross in order to provide the field of enjoyment
for the souls to work out their accumulated karma. And this is
done on the basis of the merits and demerits of the souls (g=gr

guy marar). The Reality associated with avidyd is God. Taking

into consideration the merits and demerits of the individual soul,
there arises in God the desire to create the world. He, then
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reflects upon the process of creation and creates the world. This
point has been set forth in the Taittiriva Aranyaka (8.6):

HISFHAE ag T Gy |
Sankara summarises this idea in his Satasloki (25) :

UNTTETETEEY a9 gfd amer Tenweadd
At geHIsE ATaT ATHEAeHS e |
FHTg: fageigmasTa: sairaggarg-
ETEtIAT: guEETa: Had: STEE: ||

The text,
ey UaG W Tgd O=a ¥ouH | (Re-veda, 8.4.17.2)

says that the non-dual, attributeless Brahman appears as the
world of objects in the three divisions of time, past, present, and
future.

Avidya which is mentioned as the power associated with
the reality during the time of dissolution is the factor that
conceals the true nature of reality and projects it as God, soul
and the world. Of these, God always realises his identity with
Brahman and so he is ever-released. It is only the soul that has
lost sight of its identity with Brahman and undergoes
transformation. This view is set forth in the Rg-veda (8.3.17.7):

g T & faqm o gaT IS a9 |
HAETOT QAT F=aT ATHGT IFAATHHT |
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This text means: Oh Men! You do not know the Reality
from which this world has come into existence. It is because the
Reality is far removed from you. It is true that the Reality
(Brahman) and the soul (jiva) arc identical. Yel the true nature of
Brahman is concealed from jiva by avidvd which is similar to
mist. Thus, having lost sight of its identity with the reality the
soul performs actions prescribed in the Vedas and undergoes
transmigration.

This avidyd is identical with mdyd and the following
hymn of the Reg-veda (8.6.16.3) extols the existence of avidyd
which 1s 1dentical with maya.

Mavya or avidya has four features: (1) it is always fresh; (2) 1t 1s
adept in bringing about a relation between incompatible things,
namely, Brahman and the world (smafeamesr oftadt o) (3) it
presents a world which is pleasing in the beginning and 1is
repulsive subsequently, and, (4) it conceals the knowledge of
reality imparted in the Upanisads. It is in mdyd or avidyd that
God and soul exist like birds; and because of mdyd the sense-
organs function in respect of their respective objects, The above
hymn sets forth that the distinction between God and soul is
caused by avidyd, and it is through avidya that the sense-organs
rejate the soul to their respective objects.

Sankara sets forth this view in his Satasloki (26) as
follows:
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TATUSER Fuat: Jafaer Waga= fHeoisT
HIET &7 U9eT ¥ NEEAgeATIIes aTfd T8 |

G gareaT giavaagAraanrsarga=dr
FEATHAT YuoTias ggeur fagdarsdudtear i

The doctrine that the soul undergoes transmigration and
that the witness-self manifests the soul and its activities is
mentioned in the following hymn:

vEHTgUCT: REHEHTiaaw W g% fay wya= e
& U AAHT UvHH{Aatd widitig § 3 g ST

gt fow: T a1t T SguT seaat |l
(Rg-veda, 8.6.16.4)

God is supra-relational. The soul, having lost sight of its identity
with Brahman, undergoes transmigration. When the mind has
become pure, the soul realises that it is non-different from
Brahman. Then mdva leaves the soul, i.e., the soul is freed from
its relation with mdyd. Thus, this hvmn speaks of the distinction
between the soul and the witness-self, and also of self realisation
which brings about the removal of mdva or avidya. Sankara in
his Satasloki (20) explains the view set forth in the above hymn
thus:

UHETATEHg: da] dauUsaie-¢ gfaer
freyeoTereEed w fataasmareTmenT- e |
gaTaUiaGHTggAiad THAT WISTT ATate:
AT gUTEAdeh HUATY FEUT Feudi=a ETnT: ||
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The Advaitic view that it is only the mind inspired by the
reflection of the self reaches the other world after the fall of the
body is given in the hymn:

o< OH SatEd 5AT AR G |
T FATEAHTHEIE ¥OTe SET || (Ke-veda, 8.1.20)

The Advaita doctrine that Brahman, owing 1o its un-
accountable association with mdya which has manifold powers,
appears as manifold, and that it undergoes reflection in mind,
which is manifold is set forth in the hymn:

Y O QIAEAr @9e |, dGEd T Qo |
§GT T OFFY §9d gaFaT @E g waT a9 |
(Rg-veda, 4.7.33.3)

It may be noted that a similar passage occurs in the
Brhadaranyaka and Katha Upanisad 100.

The individual soul, identifying itself with the psycho-
physical organism, thinks that it is different from God. When it
realises also its identity with God, then it becomes liberated.

T et geeT e s wrafe gemr:
€ a7 UvHe-aH e sieEHEtE davie: i
{Rg-veda, 8.1.20.1)

Further, many of the texts found in the Altareya

Aranyaka. speak of meditation on Brahman. For example, the
text (2.2.4)
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culminates in expressing the Advaitic thought. The text means:

Aq - dfe walere WvTGadTaEy UISE JUTHS -
YIS, HISHY - § UATGeaHugse: gew:, aur
GISHT - ATTaas ATGroHvsSed: g&a: i, HIsE -
H UaIOTHe N EATSE T8 gea—a=adaTaredl

T e ||

Thus the perennial stream of Advaitic thought which found full
expression in the Upanisad has been foreshadowed in the earlier
literature, namely the Kg-veda.
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NIMITTAMATRAM BHAVA®

R.V. Raghavan

Sri Sankara Bhagavatpada, in his Vivekacidamani,
mentions 'association with great souls' (mahdpurusa-sarisrayah)
as one of the three things that are difficult for us to obtain. The
importance he attaches to this comes out in bold relief by its
Juxtaposition to the other two. The other two are: "birth as a
human being"and "longing for liberation." The English poet,
Lord Tennyson, sings of man as "the roof and crown of things."
Summing up thereby the uniqueness of the human species, Sri
Sarkara forcefully brings home to us the intensity of our desire
to cling to 'fruitiess hope'( dSdpindam ) even in old age, when
we move on crutches, toothless and bald ( Mohemudgara ). 1
consider 1t my good fortune to have come in contact with His
Holiness Sri Candrasekharendra Sarasvati { hereafter referred to
as Paramdcarya or His Holiness ), even if it be in my early
fifties, after I had been weather-beaten and storm-tossed in the
ocean of sarisdra. Thanks to one of the devout disciples of the
Great Acirya, I could find himself in that "Heaven of Freedom',
which indeed is what one feels like in the presence of His
Holiness, 1 narrate here a few instances in which I happened to
be the mere instrument of His Holiness in promoting something
worthy,

" Countesy: $r7 Kdnci Kamakoti: A Hundred Years of Light, pp. 136-40
(Enghsh section), pub.: A, Kuppuswami, Sri Kanchi Sankaracharya Math,
Kanchipurarn, May 1993,

™ Editor, 'Dilip', Bombay.

-
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Though | came in close contact with His Holiness rather
late in life, I had known him even from my boyhood. Let me
recall an incident when I was but eight years old, playing on the
street,

A frail old man walked along, placed his hand over my
head and was about to enter my house. We used to call him
"Mayavaram Krishna Sastrigal Mama," My father, a six-footer,
nicknamed '""Brahmananda Iyengar" prostrated before Krishna
Sastrigal in the dirt-laden street itself. Mama, after blessing my
father, stepped on to the pial of the house, found a comfortabie
place in a corner to sit down, placed his handbag, and water-pot
enquiring the while about our family welfare. My father asked
him about " Sankardcarya Svami "' at Mayavaram (now Mayil-
aduthurai). Mama handed over to my father 'prasdde’ got from
the Svami. That was the first time [ heard about Paramacarya.

Krishna Sastrigal had given 'upadesa' of several mantras
to my father, notably Gavatri Mantra, turning my father into a
'‘Gayatri Upasaka'. Whenever 1 had 'darshan’ of Paramacarya in
my later life, His Holiness used to ask me about Krishna Sastri,
one of the several pandits who had been with Paramicarya when
the Svami was young. How he had come to know about my
closeness in my boyhood to 'Sastrigal Mama' 1 don't know. | had
never told anyone about this, Is this a case of jadnadrsti?!

The first time I really came close to His Holiness was in
1971, at Kaéarvetinagar, near Puthdr, on the way to Tirupat.
‘Paramicirya had just then placed Sri Jayendra Sarasvati Svami
in charge of the Kanci Matha.

It was around 4 p.m. I was lucky Lo be standing very
close io the entrance of the hut, from which emerged His
Holiness. There were a couple of Europeans in the gathering of
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of about 50 who paid their obeisance to him. He was silent for a
while. There was pin-drop silence, except for the sound of the
rustling leaves in the trees around,

The golden rays of the evening sun made the hut and the
surroundings alive and attractive. The atmosphere of serenity
made such a deep impression on me that, years later, I could
recapture the scene and tell an artist to portray the scene. The
painting drawn by him hangs in my office and which, along with
another big portrait of Paramacirya, I look at them every day,
the first thing in the moming.

Paramacidrya, turning towards me, wanted to know
something of my background. I felt nervous on being spoken to
by Paramiacirya and could not find appropriate words to
introduce myself. A friend of mine who was there told His
Holiness that I was a publisher of industrial periodicals and that
[ was keen on publishing a 'spiritual' magazine with the
blessings of His Holiness,

Paramacarya looked at me as if to enquire, "Is that so?"
He then became silent for a while. He then asked me about the
publications, I was bringing oul and enquired if I had a printing
press of my own. There was again a moment of silence. He then
asked me, "Do you know Sanskrit? Have you read Kilidasa's
Raghuvarisa? Who is the hero in the Raghuvarmsa?" 1 was too
nervous to reply. He himself gave the answer: "Don't you know,
it is Dilipa." Again a moment of silence. There appeared a smile
on his face. "Bring out a journal with the title 'Dilipa’. They are
all crazy about the film star Dilip Kumar. Aren't they? Make
your joumnal a modern vehicle of leamning. Don't make it
"madisarichi"'. Today, the fashion is to swear by science. Study
the philosophy of Nagarjuna. He was the greatest scientific
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philosopher of all times, Let Dilipa address itself to those who
have lost their traditional moorings and have been brought up in
a climate of unbelief, scepticism and the so-called rationalism.
Go to people like Raghunathan' and seek their advice and
guidance. Bring out Dilipa both in English and Hindi."

A couple of years later, in 1973, when I went to
Sivasthanam for a 'darshan' of Paramicarya, he enquired if I had
brought out 'Dilipa’. Looking at my pathetic face, he said with
great compassion: ""Don't worry. Keep on trying. 'Dilipa’ would
come out. And it would shine brightly. You will do it.”

I wanted to ask Paramdcérya if I should have a separate
organisation for publishing Dilipa. "Could a trust be set up?
What could be the name of the trust?" Paramacédrya's encour-
aging words about Dilipa gave me the boldness to ask him all
these questions. Paramicarya became silent for a while, as he did
at Karvetinagar, rubbing his eyebrows with his fingers. Then he
asked: "Did you or did you not say that you had read the
Raghuvarsa? Do you remember the name of the queen, the wife
of king Dilipa? " As usual, without waiting for an answer he said,
"It was Sudaksind. Kalidasa depicts the character of Sudaksina
beautifully; you had better read it yourself. Set up a trust to
publish Dilipa and call it Sudakshina Trust."

"Incidentally," Paramdcédrya added, "do you remember
the line in the Raghuvarisa:
sa pitd pitarastdsar kevalar janmahetavah

(Dilipa was the father of his subjects: the fathers were merely the
source of their birth.) This message must go home to all those
ruling our country today. Use it as a motto in 'Dilipa"."
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Thus came into existence 'Sudakshina Trust' which
publishes Dilipa. the first issue came out in January, 1974, I
could not make it bilingual but pledged to myself that T would do
it later,

In 1980, when Paramacdrya was camping at Sholapur,
he sent word that 1 should meet him along with Sri Seshadri
Bhattachar of the Chembur Ahobilam Temple. I went there the
very next moming al 4 a.m. along with Sri Seshadri Bhattachar
and waited for the darshan of Paramiacirya. As soon as he
stepped out of his room, 1 was the first to be talked o, He said:
"Don't worry, your son will be all right. But don't go in for an
operation.” I was amazed. The previous day in Bombay, when I
had reccived the message from Paremacarya's camp, My Son was
seriously ill, suffering from fistula and we were in two minds
whether or not to go in for an operation since, in spite of an
carlier operation, the fistula had recurred. I could not give more
thought to it as I had to rush to Sholapur at Paramdcirya's
command. And here was Paramacirya relieving me of my
unexpressed anxicty!

Paramacarya immediately explained why we were called.
Sri Rajagopala Somani of Sholapur, Paramicirya said, had
offered to give Paramacdrya a donation of Rs, one lakh. Since
Sri Rajagopala Somani was a devout Vaishnavite, Paramacirya
thought that his donation should more appropriately go to l3,1'1
Alagiyasingar Jiyar Svami, who was engaged in the monumental
task of building brick by brick, the Rajagopuram of Sri
Rangandthasva—i temple at Srirangam. Since $17 Seshadri
Bhattachar was known to Paramacirya as one engaged in the
collection of funds for this cause al the command of $ri
Alagiyasingar, he had to be called to Sholapur. My role in this
mission was just to take Sri Seshadri Bhattachar to Paramicirya,
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How lucky I was to be chosen for this mission, which,
incidentally, secured for me a wery close darshan of
Paramicarya and his blessings to my ailing son! My son
recovered completely soon after my return to Bombay.

The year was 1978; the place, Nagart., Paramacarya was
camping there during his six-year ydrrd in Kamataka and
Maharashira, During the darshan, Paramicirya asked me if 1
had heard of one "Tolappar'. Without waiting for an answer as
usual, he went on, "Do vou know that the Vaidvandtha
Diksitivam is the only nibandhana-grantha (authority) for all,
Saivites and Vaisnavites, for daily anusthdna according to the
Dharma Sastra? Two hundred years before, in Kafcipuram, there
was a greal soul called Talappar, a Vaispavite. He had authored &
nibandhana-grantha tor Dharma Sastra called ""Tolappar Snuti".
If you are able to lay your hands on any manuscript of the
Talappar Smrti, publish it." T just nodded my head in obeisance
and took leave of him. How was I going to locate the manuscript
of the Tdalappar Smrii’!

A few months later one Mamballam Bhéashyakara Svami,
a venerable old Veda-Sastra pandit, who was one of the
recipients of sambhdvands regularly from Sudakshina Trust,
came to my house with a bundle in his hand. He told me that the
bundle contained a rare manuseript in Telugu seript of a part of
the Talappar Smrit called, Sudhi-vilocana and he thought that 1
would publish it, It was a thrilling moment in my life.
Paramacirya had asked me to locate this very manuscript only
sometime ago and here was Mamballam Svami bringing it to my
house. If this was not the grace of the walking God, what else
was 1ty
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The manuscript of a part of the Tolappar Smrti was in
Telugu. How could 1 get it transcribed into Tamil to make it
useful for daily use by the Tamilian Vaisnavites? [ had not to
wait for the answer for long. A week later, I chanced to meet
Ghanapithi Desikachariyar, the adhyaksha of Mannargudi Veda-
pathasala, at a wedding, Ghanapithi Desikachariyar, the only
Veda-bhisya scholar among the Vaisnavites was also an erudite
scholar in Sanskrit, Tamil and Telugu. It struck me that this
gentleman could be the answer to my quest, I told him all about
it. He said that he had himself heard about the Talappar Smyii. 1
handed over the manuscript to him and he set about working on
it to do not only a translation in Sanskrit but also a detailed
commentary in Sanskrit and Tamil. From then on, locating a
Tamil/Sanskrit printer at Sriratgam and then at Kumbhakonam;
the 4-year long struggle with the printing press to get printed;
whal originally was to be a 200-page book but which, in the
event, turned out to be a 500 page volume; the expenditure of
some Rs. 40,000/ on it: all these are all a long story. At last
when a copy of the almost complete book was placed at the lotus
feet of Paramacarya for his approval some time in the middle of
1988, Paramicarya smiled benignly and blessed me. He called
upon a well-known mirasdar of Mudikondian (Tamil Nadu), a
great devotee of Paramacirya, who was standing by, to arrange
for an wpodghata (preface) to be obtained for inclusion in the
book by a great Vaisnavite vidvan in Navalpakkam. What a
breadth of vision! A Vaisnavite vidvin to be chosen to write the
preface for the Smrti of the great Vaisnavite, §ri Tolappar! The
book was subsequently published and distributed to several
Vaisnavite vaidikas.
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Later some more books like the Vingyakar Akaval were
published by the Sudakshina Trust under the directions of $r
Paramicérya.

Thus T have been an instrument of His Holiness in
carrying out his wishes. To be in the presence of His Holiness is
a boon and a blessing. 1 consider myself fortunate to have been
drawn towards Him and bask in the sunshine of His spiritual

glory,

It is the blessings of such great and lofty Mahatmas who
are the walking gods on this earth, that can elevate ordinary
mortals like us and make it possible even for us to love and be
loved by God. And hence does Ydmunacarya invoke God's
katdksa (glance) upon himself as the surest way of becoming one
of the chosen devotees of the Lord.

And, so do I invoke the katdksa of Paramacarya, since
He now does not ordinarily converse with others and lives in
higher plane than we, the mortals,

O Lord! grant that I may be the recipient of the gracious
glances of those Mahitmas, who, in their intense longing (o
behold Thy rapturous Figure once, reject the pleasures of the
carth and the promises of Paramapada, and separation from
whom even for a moment is to Thee most unbearable.’

NOTES

1. His Holiness referred to late N.Raghunathan a distinguished
scholar and leader-writer of The Hindu for several decades,

2. Sri Yamunacarya's Stotra Ratna, 56,
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PHILOSOPHY AS SELF-REALISATION*

Sibajiban Bhattacharyya'

1

Introduction

Philosophy has been conceived differently by different
philosophers and it is difficult to find anything common to all
these conceptions. We analyse here a few views about
philosophy in order to find out their essential features.

(1) Philosophy is the art of living a tranquil and serene
life — it is a skill to be acquired by prolonged training and
rigorous practice. There may be a theory behind this art, as there
is one behind every act and that theory oo may be called
philosophy but only in a derivative sense. Too much concemn
with theory may be an impediment to attaining the practical goal
in philosophy as elsewhere. So theorising is discouraged and the
emphasis is on practice. Patanjali, for example in his celebrated
theory of the eightfold method for attaining samadhi which
consists in arresting the movement of the mind includes moral

" Courtesy: Philosephy: Theory and Practice, Centre for Advanced Study in
Philosophy, University of Madras, 1967, pp. 431 - 496,

" Formerly Acharya B.N. Seal Professor of Mental and Moral Sciences, #
Untversity of Calcutia, Calcutta,
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practices (like non-violence, speaking the (ruth, non-stealing,
physical postures, breath-control, ete.), and exercises ol altention
(like concentration, meditation ete.). As a result of these
practices one atlains a practical result. Patanjah, of course,
asserts that these practices remove evidyd which is the root ol the
klesas, and uviltimately lead to self-realisation, but this self-
realisation ts automatically achieved without any intellectual or
cognitive activity. As soon as all movements of the mind are
arrested, the sell remains in its pure state and this staying in its
pure state is what is meant by self-realisation. The point 1o be
noted here is that although self-realisation is really a state of pure
self-consciousness, vet in order to achieve this no speciaily
cognitive activity is needed. As a matter of {act, according W
Pataijali even knowledge about empirical objects can be attained
without any cogniltive activity. Thus in giving details of the
results of the various exercises, Palanjali mentions that by
meditating on the sun, we atlain knowledge about the world: by
meditating on the navel, we attain direct knowledge of the state
of the body; by concentrating on the heart, we atlain direct
knowledge of the mind — of our own as well as of others. But the
results of all types ol concentrations are not cognitive; for
example, by concentrating on the throat, we get rid of thirst and
hunger, but do nol attain any knowledge of objects, empirical or
non-empirical. Thus concentration sometimes vields knowledge,
sometimes non-cognitive powers. The knowledge attained
through concentration on specified paits of the body or on
special objects, although empirical, is still extra-ordinary in the
sense that ordinary people do not have this type of knowledge.
This type of knowledge is empirical, not in the sense of being
derived [rom sense-experience, but in the sense of being about
spatio-temporal objects.
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(ii) The Hegelians conceive philosophy as a form of
knowledge, indeed, as the highest form of knowledge, a sort of
super-science which is superior to science, just as science is
superior to common sense. This highest knowledge 1s at once
immediale and rational, all-comprehensive and concrete. Now
reason has two aspects — a theoretical and a practical one. Kant,
although admitting the unity of reason, still made a distinction
between the pure theoretical reason and the pure practical reason,
A cognitive act, according to Kant, is an act of theoretical reason
and cannot be identified with a moral action which is the
function of the practical reason, But, according to the Hegelians,
this distinction is not ultimately valid. For any one who attains
philosophical knowledge also attains moral perfection. Now, 1t 1s
not clear whether this identification is “achieved only at the
highest level or is  present at lower levels also. For apparently,
being moral, i.e. performing moral actions and moral actions
only, is not a way of knowing. It is not clear how at the highest
stage morality and knowledge become identical. Reason which is
the synthesis of sense and understanding in the sphere of
knowledge seems to effect a harmony in the moral life of a
person so that a philosopher necessarily leads a moral perfection
needs to be explained; we may ask, for example: Is every
morally perfect man a philosopher, i.e. does he possess the
supreme knowledge of the Absolute which is the unity of subject
and object, matter and mind.which is, indeed, the highest
synthesis? Or, is philosophising a way of becoming moral?

(iii) The linguistic analysts deny that philosophy is
knowledge; they identify philosophy with a particular method of
thinking. "To do philosophy' is to practice analysis which
dissolves, rather than solves, the philosophical puzzles. The goal
of analysis is thus a practical goal - getting rid of the

Th—
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philosophical puzzles which trouble the mind. Philosophical
analysis is claimed to have a therapeutical value comparable to
that of psycho-analysis. (Indian philosophers in general go a step
further and claim that philosophy not merely rids the mind of
puzzles, but puts an end to all types of worries, indeed, to all
suffering.) The problem is: How can analysis achieve this
practical result? The analysts say that the puzzles arise only
when the rules of language are violated; and il we realise this by
practising analysis of the philosophical problems, then we shall
cease to ask these questions. That is, the mere knowledge that the
puzzles are due (o a mistaken use of language suffices to pul an
end to all philosophical questioning. The reason for this is that
we cannotl be genuinely puzzled by knowingly misusing
language. No further explanation seems to be necessary; yel as
we shall see, much clarification and even theorising will be
necessary to explain this point,

{iv) The phenomenologists too, identify philosophy with
the phenomenological method, rather than with any particular
result. The essence of this method consists in effecting a change
In consciousness, in the common sense attitude to the world, To
philosophise is not to theorise, but rather to 'see' the objects in
an essentially different way. The method of reduction involves
suspension of belief in the existence that accompanies our every
day life and scientific thinking. Now this is not merely an
intellectual act, but involves self-discipline for to suspend
existential beliefs is to withdraw our commitment to them, to
stop identifying ourselves with such beliefs. This ultimately
amounts o a total transformation of the personality of the
individual comparable to a 'religious conversion'. Yet it is not
clear whether phenomenologically reduced consciousness is
morally perfect. In religious conversion it is the moral life which
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is primarily transformed, a religious person is necessarily
morally perfect, but does not appear to necessarily possess
philosophical knowledge, whereas phenomenological reduction
makes one a philosopher. Husserl, of course, has claimed that
phenomenological  reduction  goes even  beyond  religious
conversion and "has the significance of the greatest existential
conversion that is expected of mankind" (Husserliana VI1,140;
auoted by Spiegelberg. The Phenomenological Movement, Vol.l
p.136, fn 1), Yet the nature of this has not been revealed, Hence
phenomenology has sometimes tended (o become an esoteric
practice not amenable to the uninitiated,

(v} The existentialist philosophers have emphasised the
role of the self in experience The sellf which tends to be
overiooked and forgotten in the scientific attitude comes to the
forefront in the realisation of crisis. It 18 only when we are
deeply engaged, when we are in the world in the fullest sense,
that Dasein is revealed. But if the function of philosophy is
merely to make us aware of our autheniic existence, then it does
not involve any fundamenial change in our personalities
comparable to that of conversion. [t merely restricts our tendency
to escape into a world of abstractions and imaginations, to avoid
responsibility for our choice and to conform mechanically to
social and ethical standard.

This brief survey of some concepts of philosophy shows
that philosophy always involves a change in our consclousness,
i.¢. has a practical aspect according to all these views. Their
difference lies in the appraisal of the nature of the change
brought about by philosophy. Yoga and other systems ol Indian
Philosophy claim a total transformation of personality and
cessation of all suffering as effects of philosophy; Hegel seems

%
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to come very close to such a theory claiming for philosophy the
power to produce moral perfection in man; analytic philosophers
claim only a limited therapeutic value for philosophy; Husser}
claims a 'total personal transformation' as a prerequisite, not a
consequence, of philosophy; but the nature of this transformation
and its method remain yet Lo be explained; the existentialists
urge us lo eschew the palliatives of either socially directed
responses or intellectualised acts in favour of responsibility and
to live authentically,

The main problem which remains to be solved is:

(1) How does philosophical knowledge produce a
practical change in our consciousness or a personal trans-
formation?

We shall not discuss the problem we found in Patanjali's
theory — How can concentration produce sometimes cognitive,
sometimes non-cognitive results? Patafjali himsell states these
results without offering any explanation and it is difficult for us
either to dispute the truth of these statements, or to justify them.

We shall explain and examine two types of answers (o
this question, namely, that given by the Nydya system and that
given by Advaita Vedanta. As both these systems explain their
answers only by explaining the nature of self-knowledge, we
shall have to understand their theories of the self, the inner sense,
the nature of false cognitions and wrong notions and the nature
of knowledge.
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I1
The Nyiaya Theory

The Nyaya postulates the existence of (wo types of
selves: one supreme self which is identified with God, and a
plurality of finite selves. Both these kinds of selves are
conceived as substances possessing consciousness as a quality,
Not merely the supreme self but even finite selves are eternal and
omnipresent; the supreme self differs from the other kind of
selves in being omnipotent and omniscient, By 'omnipotence' is
meant not ‘the power to create everything', but only 'the power
lo create whatever can be created'. The supreme self creates the
universe, Keeps 1t in existence so long as it exists, and then
destroys it — all by one act of will. There is no need to postulate
different acts of willing in the supreme self. This one act of will
which is postulated is, of course, eternal. Just as one act of will is
directed towards all created objects, so also the omniscience
which is postulated in the supreme self and its consciousness or
knowledge are both eternal, vet they are not identical. The self is
never identical with consciousness,

Every finite self is eternal and also omnipresent. It is not
identical with consciousness, nor is it essentially conscious.
Consciousness is only an accidental quality of finite selves. A
finite self happens to possess consciousness only when the
following conditions are fulfilled: (i) In order to be conscious a
finite self has to possess a body; (ii) the self has to be related i~
the inner sense in a characteristic manner; and (iii) conseiouanoss
is always of some object. Let us explain these condi* '+
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(1) Every finite self is omnipresent. If in order to have
consclousness or knowledge, a relation between the self and the
object be sufficient, then every finite self being present
everywhere will be related to everything and hence would have
knowledge of everything i.e. every finite self would be
omniscient, But it is not omniscient, so, at least one more
condition is necessary for consciousness. Moreover, cons-
ciousness is experienced to occur in the seif as associated with
the body, no one experiences that his knowledge belongs to the
self beyond his body,

Now it may be objected that so far as the facts of
consciousness are concerned, the finite self is not omnipresent.
What do we gain by saying that the self is present everywhere, if
we have (o admit that consciousness belongs to the self as
limited within the body? ™ order to understand the Nyidya
position, it is necessary | 10w the Nydya theories of etemal
entities, and perception of  .igs and their attributes.

According to Nydya if a thing is eternal, it cannot be
composite. For if a thing is composed of parts, then it is always
possible for the parts to fall apart destroying the whole which,
therefore, cannot be etemal. Nyidya postulates two types of
simple entities, atoms (of earth, air, water and fire), and infinite
substances. Infinite substances are necessarily eternal, and hence
cannot be composite. Now every self is eternal; hence it must be
either atomic or infinite, It cannot be an atom, for an atom
cannol be perceived whereas a self is perceived in introspection.
No attributes of atoms can be perceived, but we all internally
perceive our happiness, sorrow and other internal states of the
self. So the self is not an atom, vet it is eternal. Hence it must be
infinite in magnitude, i.e. must be present everywhere.,
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Consciousness according to Nydya i1s the same as
cognition. The other states of the self, namely, feeling and
willing, are not conscious states. But when they occur in the self
they are immediately followed by their introspective awareness,
So for all practical purposes, there is no feeling or willing which
goes unnoticed. But this introspective awareness of feeling or
willing 1s not identical with the feeling or the willing.

Consciousness is neither the essence of the self nor is it
identical with the selt. In deep dreamless sleep we are wholly
unconscious, This would be impossible if the sell were dentical
with consciousness, or if’ consciousness were the essence of the
self. The problem for Nyiya is, then, how (o explain the nature
of our cognition — that we slept well — which we have on getting
up from sound sleep. According to Advaita Vedinta this
cognition 1s memory, i.e. we remember on getting up from sleep
that we slept well, But this memory will be impossible if we did
not have direct consciousness of sleeping well, Le. if we did not
have experience of sleep during sleep. This implies that we are
conscious even during deep sleep. But according to Nyédya this is
impossible; we can never remember that we slept well. How then
can we ever say that we slept well? According to Nydya this is
an inference, not memory. We infer that we siept well from the
feeling of freshness etc, which we have when we get up from
sound sleep. If the self is thus unconscious in deep sleep, then
there must be some other condition of consciousness than the
body. For even when we are asleep, both the sell and the body
remain, still we are unconscious. This brings us to the Nyédya
concepl of Inner sense (manas or antahkarana).

(1) The concept of inner sense as distinct from the self is
common to many systems of Indian philosophy. The inner sense,

-
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according to Nydya as according to all systems which admit its
existence, is material in nature. According to Nyaya it is also an
atom. The function of the inner sense is necessary not merely of
introspection, but for cognition, i.e. consciousness as such. In
deep sleep, although the inner sense is there, yet it is not charac-
teristically related to the self, does not perform any function and
is at rest. This is why in such sleep there is no consciousness
even though the self as restricted by the body is there.

The inner sense. according lo Nydya must be an atom,
not a composite, spread-out substance. For in that case it would
have been related to the self al more than one point, thus giving
rise 1o more than one cognition at the same time. But according
to Nyiya only one cognition can originate in the sell at one time.
Sometimes we seem Lo have different cognitions at the same
time, but according to Nyidya this is an illusion. What actually
happens is that different cognitions quickly succeed one another
producing in us the illusion of simultaneity.

(iii) Consciousness is always directed towards some
object. As we have already remarked, consciousness according
to Nviya is cognition. Non-cognition mental states like willing
are unconscious states; they can be directed towards object only
through some cognition state. Thus desire can be directed
towards an object only because desire for an object involves the
belief that the object is attainable by me. These beliefs being
cognitions have their ohjects, and the desire is directed to these
objects of belief in a secondary sense. Only cognitions are
directed towards object in the primary sense.

This directedness towards objects takes different forms
corresponding to the different forms of cognition. In perceptual
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knowledge, there is a real relation between three entities: 1, the
self and the inner sense, 2. the inner sense and the sense organs,
and 3. the sense organs and the objects perceived. We should
note here that Nydya does not find any difficulty in holding that
the self can be directly related with material substances, like the
inner sense. This threefold relation between the self and the
object of perception is, of course, completely different from the
epistemological relation of the knowledge of the object. Nyaya
makes a distinction between the relation of the knower and the
known and the relation between knowledge and its object. This is
possible, because according to Nydya the self is not identical
with consciousness, hence the relation of the self to the object is
also different from the reiation of the cognition to its object,
Here we shall be concerned primarily with the relation of the
cognition to its object. Single objects are known according to
Nyaya in a way roughly akin to what Russell calls 'knowledge
by acquaintance'. Here the knowledge is related to its object in
one way which is completely different from the way in which
knowledge of an objective complex is related to the complex.
According to Nydya all ordinary cognitions are of relations
holding between two terms. Thus when I see a jar, the
knowledge is not of the single entity, but of the objective
complex, the jar, the universal jamess, and their 'aRb’. The first
term of the relation known (here, a) 1s the visesya of the
knowledge, the second term, b, is the visesana or prakdra of the
knowiedge. When we know a complex whole, then although
there is one knowledge in the self, still this one knowledge is
related to the different elements of the objective whole in
different ways. The knowledge is related to the first term of the
relation known, i.e. to @, in one way (visesyatd-sambandha), to
the second term, b, in another way, (visesapata- or prakdrata-
sambandha), and to the relation itself, i.e. to R. in a still different

-
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way (santsargatd-sambandha)y, Conversely, the first term of the
objective complex, i.e. a, is related to the knowledge in one way
(visesyatd-sambandha), the second term, b, is related to the
knowledge in another way (prakaraid-sambandha) and the
relation is reiated to the knowledge in a still different
way,(samsargatd-sambandha). Thus the converse of visesyata 1s
visesyita, of prakdratd, and ol samisargala samsargitd. Apart
from these three relations and their converse, there is the fourth
type of relation between knowledge and its object when the
knowledge is acquaintance. Nydya admits further type of
complex cognitions involving relation of second order (visista-
vaisistya-buddhi). In this type of knowledge we know that
something as related by a certain relation to a second term Is
further related to a third term by another relation. For example,
when we know a man wearing a red coal, we know that the coat
which is related to the red colour is again related to the man who
wears it, But in this type of higher order knowledge, no new type
of relation is involved between the knowledge and the object.

Now we come to the Nyiaya theory of bondage and
liberation. A man in bondage suffers pain; liberation is the
cessation of pain forever. In deep sleep there is no suffering, but
deep sleep is not liberation because the painless state ends when
we wake up. According to the Nyidya, consciousness of objects is
a necessary pre-condition of suffering. We suffer because we do
not get the desired object, and desire for an object is caused by a
cognition of objecis together with other conditions. Thus
objective consciousness is a necessary condition of desire, and
desire is a necessary condition of suffering. Thus to be free from
suffering, it is necessary to destroy objective consciousness. But
as according to the Nydya, consciousness is consciousness of
objects, to remove objective consciousness 15 [0 become totally
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unconscious. Thus in the state of liberation the self becomes
totaliy unconscious. We have already explained the Nydya
theory that a pre-condition of consciousness is the relation of the
sell with the inner sense. This relation is due to our ignorance of
the true nature of our own selves, If we realise that the self is
altogether different from the body, from the sense organs
inciuding the inner sense, then the self will cease to be related
with the inner sense and thus cease to be conscious, and will
escape suffering, We are ignorant about the true nature of the
self, because we have wrong notions of the following objects: (i)
the self, (ii) the body, (iii) sense organs, (iv) sensory qualities,
(v) cognition, (vi) the inner sense, (vii) good and bad deeds,
(viil) desire and aversion, (ix) rebirth, (x) suffering, (xi) pain and
(xii) release. About these objects various Lypes of false beliefs
arc usual. For example, about the self one may believe falsely
that there is no self, or that the self is identical with the body, -
and so on. If all these beliefs are destroyed, the self stays in its
pure state, without pain, and also without happiness and
consciousness. These false beliefs are destroyed by knowledge
about these objects and primarily of the self,

Now we come to the Nydya explanation of how false
beliefs are destroyed or rendered ineffective by knowledge.
Nyaya does this by its theory of preventing (pratibandhaka-
pratibadhya-bhava). According o the Nyaya, cognitions of &
particular form are prevented from occurring by cognitions of
another form. We have to note here at the outset that this
relation of prevention obtains only between cognitions, beliefs,
knowledge, ete. only so long as they are actual states of the self,
but do not belong to mere dispositions. We have already noted
that the analytic philosophers of ordinary language hold that it is -
impossible to be puzzled by knowingly misusing language. But
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the term 'knowledge' is used hy them only in a dispositional
sense. It is not a fact that a mere disposition can prevent us [rom
misusing language and being genuinely puzzled. There is, for
example, a controversy among philosophers whether any one can
think or believe in self-contradictory propositions, Eric Toms
says: ""That an object may be said, or even believed both to have
and not to have a certain property, every one knows (o be
possible, alas! Thus there is no problem about the actual
occurrence of contradictions in language' (Being, Negation and
Logie, p.3; italics mine). Arthur Pap, on the other hand, argues
thus: "Thus expliciilly self-contradictory sentences do not
express anything that could possibly be believed; that there are
round squares, for example, i1s not something that could possibly
be believed, and the impossibility is not just psychological. That
somebody should believe both (and at the same time) p and not-p
is itself a contradictory supposition. The frequent claim that
people, alas, are capable of holding self-contradictory beliefs
not-withstanding, the statement 'X believes at i that p and not-p’
is itself self-contradictory" (Semantics and Necessary Truth,
p.173; author's italics). According to Nyaya this controversy can
be casily solved. When anyone believes that p or not-p, at least
one of the beliefs has lapsed into a disposition; that is, one has
forgotten that one believes that p or not-p. Pap uses the term
'helief' not in the sense of a disposition but in the sense of an
actual mental state. This is clear from his emphasis on "believing
at t', and '"believing at the same time: If 'belief” of 'believing' is
used in a dispositional sense, then one can, and very often does,
hold self-coniradictory beliefs. Thus according to Nydya both
Toms and Pap are right, only Toms uses the term 'believe' in a
dispositional sense, whereas Pap uses it in an episodic sense.
Nyaya uses the terms 'cognition’ (‘cognition’ and 'consciousness’
are synonyms) 'beliefs’, 'knowledge' etc. only in their episodic
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sense. For dispositions they use other terms, like 'traces' etc.
Every actual mental state, cognitive or non-cognitive, has three
moments, of origination, of duration and of cessation. Nviya
bases its theory of prevention on the moments of origination and
duration. We may note here the [ollowing points,

(1) When one cognition originates, it prevents the
origination of any other cognition. In the case of introspective
cognition of a first order cognition of objects, the objective
cognition first originates, then passes into its second phase of
duration; it is only then that the second order introspective
cognition originates. Thus when the introspective cognition
comes into being the first order cognition endures and hence is
directly known in introspection. But the two cognitions cannot
originate at the same time, and cannot endure at the same time,

(11) Nydya then calculates the strength of the conditions
of different types of cognition. In every moment of waking life,
there are conditions which can produce perceptual knowledge:;
Le. the conditions which suffice to produce perceptual
knowledge are always present. Yet we have other types of
cognition, inferential, memory, ete. This means that when we
have inferential cognition, the conditions which suffice to
produce this cognition prevails over the conditions for perception
of some object or the other. For as we have already seen, the
conditions of perception are always present, so whenever we
infer or have a different Lype of cognition, the conditions of
inference etc. have to prevail over the conditions of perception,
For example, when I infer that there is a man in the next room,
instead of performing this act of inference I could have perceived
the table in the room where [ am sitting. As conditions sufficient
for perceiving some object or the other are always present, these

1
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conditions have to be subjugated if we are to have any other type
of cognition. Here Nyaya gives the following rule: In the case of
the same objective complex the conditions of perception
normally prevail over conditions of other types of cognition; in
the case of different objects, the conditions of inference prevail
over the conditions of perception. Let us explain this rule.

According to Nydya we can know the same objective
complex in different ways. For example, we can know that there
is fire on the hill by perception, by inference, or even by hearing
words spoken by others. Suppose we are standing in front of the
hill from where we can perceive that there is fire on the hill, and
also from the perception of smoke we can infer that. When
conditions for perception and inference are thus simultaneously
present, normally we shall have the perceptual knowledge. But if
we want to infer, then we shall have the inferential knowledge,
not perception. The desire to infer what can at the same time be
perceived will produce the inferential knowledge. When this
desire to infer is not operative, i.e, 1s not an actual mental state,
then we shall have the perceptual knowledge. But when
sufficient conditions for perceiving an object are present, and
also sufficient conditions for inferring a different objective
complex are present simultaneously, it is the inference which
will always take place, not the perception. Suppose I am standing
in front of the hill, and sufficient conditions for perception of the
hill are present, and also sufficient conditions for inferring that
there is fire on the hill are present al the same time; then
according to Nydya, | shall not see that this is a hill, but shall
have the inferential knowledge that there is fire on the hill,

(iii) Now we come to the theory of cognitions of
contradictory propositions. The question here is: Supposing that



98 THE VOICE OF SANKARA

I have a cognition that S is P, can 1 also cognise that § is not P?
When will one cognition prevent the occurrence of the cognition
of a contradictory proposition? Thus here there are two
cognitions; one preventing cognition, the other the prevented
cognition, i.e. the cognition which 1s prevented from occurring
or originating., Nyaya enumerates the different characteristics of
the preventing and the prevented cognitions of contradictory
propositions,

Characteristics of the cognition which is prevented from
oceurring:

1. The cognition can be either true or false.

2. It may or may not be attended with belief.

3. It must not be a supposition,

4, It must not be an ordinary perception, or an illusory

perception due to any psycho-physical defect.

5. The cognition must have as its object a complex of the

form 'aRb’

Characteristics of the preventing cognition:

i. The cognition must be attended with belief,
2. [t may be either true or false; if false, 1t must not be
known to be false.

3. It must not be a supposition,
4. It must be about the proposition which is contradictory
to the proposition cognised by the prevented cognition.

Let us now explain these characteristics.

We {irst note that we are dealing here with cognitions of
contradictory propositions only, A mere supposition of a
proposition can neither prevent nor be prevented by a cognition
of the contradictory proposition [Characteristic (3) of both]. If
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we suppose that S is P, then this supposition even when it
endures as an actual mental state cannot prevent us from
cognising or even knowing that S is not P. So also even if we
know that S is P, even this knowledge will not be able to prevent
us from supposing that S is not P. The supposition, in this case,
will be a contrary-to-facl supposition. Then an illusory
perception cannot be prevented from occurring by any cognition
of the contradictory proposition. For example, if we are suffering
from jaundice, then even though we know (in the episodic sense
of 'know') that the wall is not yellow, yet we shall see that the
wall is yellow, Thirdly, the preventing cognition can be either
true or false, but it must not be known to be false, Suppose that it
is false that S is P, but we firmly believe that S is P. This firm
belief{when it is an actual mental state) will prevent us from
knowing the truth that S is not F. But, if we know that our belief
is false, then of course, we shall no longer hold it, i.e. shall
withdraw our conviction in il; then this cognition which has been
known to be false will not be able to prevent the occurrence of
any cognition of the form 'S 1s not P',

These are the three ways in which, according to Nydya,
the occurrence of a cognition can be prevented. Now let us see
how the knowledge about the true nature of the self destroys the
false cognitions about it, and thus liberates the person who has iL.

Suppose, we who are in bondage believe firmly that the
self is identical with the body. This is a false cognition which has
to be cured by knowledge of the self as it really 1s. Suppose also
that the self is not really identical with the body. Destroying the
false cognition that the self is identical with the body means
nothing but preventing the occurrence of this cognition in the
self permanently. The method prescribed by Nydya to achieve
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this result is this. First of all, we have to learn from someone
who knows that the self is not really identical with the body.
Then we shall have to strengthen our belief in it by argument,
and finally know the truth. Then we shall have to constantly
meditate on this truth. Meditating on it is nothing but keeping the
knowledge of truth constantly in mind; any one who desires
liberation cannot afford to forget the truth even for a moment,
The knowledge of the truth must not lapse into a disposition, for
as a disposition it will not be able to prevent the false cognition
from occurring and deluding us. When the false cognition has
thus been blocked from occurring, meditation on the truth results
m illumination or intwition of the truth. Thought collapses
vielding place to an immediate apprehension of truth. This
immediate apprehension of the real nature of the self may be
called self-realisation. Ordinary men do not have self-realisation,
because even though they know that the self is not really
identical with the body ete., still most of the time they forget it,
and behave as if the contradictory were true. But Nyiya goes a
step further and claims that this intuitive knowledge of the self is
not the final stage, but is the penultimate stage leading
autornatically to the cessation of all consciousness and suffering,
For consciousness which is due to the relation of the self to the
inner sense ceases as soon as this relation is broken. The relation
which i1s due to false cognition i1s destroyed by the intuitive
knowledge of the nature of the self ete. If this state of
unconsciousness be the state of self-realisation, then it is not a
state of knowledge. Self-realisation as a state of knowledge has
the following characteristics:

(1) It comes as the culmination of intellectual and rational
activity, like arguing, inferring etc.
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(ii) It 1s a constantly actual mental state, which is not ailowed to
lapse into a disposition.

(iii) It is held with the greatest conviction.

(iv) It transforms the entire personality of the individual by
completely dissociating the self from the body, the sense organ,
the inner sense etc. This it can do only because the seli's
association with the body is due to false cognitions aboutl the
nature of the self, the body ete. And this ignorance is
beginningless, though it ends with the attainment of liberation.

Finally we note the following points about the Nyaya
theory of liberation:
1. The process of liberation is a personal processes: when a
person is liberated it 1s his personality which is totally
transformed, but nothing e¢lse in the universe is affected. For
although the self can be associated with the inner sense, the sense
organs and the body, and can have objective cognitions only
because it is ignorant, still this transcendental ignorance which is
al the very root of objective consciousness, cannot in any way
affect the knowledge of the reality of other objects of the world.
This transcendental 1gnorance makes one 1gnorant only about the
twelve objects listed above, and this ignorance about these
objects is the cause of bondage. When one attains liberation he is
rid of the wrong notions, but this does not mean that all objects
have been wrongly cognised, or that the entire world is unreal.
Objective consciousness is destroyed, bul not the objective
world.
2. Nyaya has therefore no difficulty in explaining how i’ one
person is liberated, others remain in bondage. For when a person
is liberated, there has been a transformation only within himselt,
others remain unaffected by his transformation.
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111
The Theory of Advaita Vedanta

According to Advaita Vedanta, the self is identical with
pure consciousness which is not essentially related to any object,
for it cannot be really related with anything, It is eternal and
beyond all change. and is the highest reality, Empirical
consciousness, however, is of objects. In order to explain the
nature of empirical consciousness it becomes necessary for
Advaita Vedanta to introduce some principie which will explain
what cannot be a real refation. This is sought to be done by
mdyd. Thus every knowledge of objects, as distinet from the
pure, transcendental consciousness, is based on a transcendental
illusion. Owing to this transcendental illusion the self-shining
consciousness is 'reflected’ in the inner sense. This inner sense
is, according to Advaita, material, being an evoluie of mayd, and
is spread out, and hence can assume modes which are images of
objects. The inner sense with consciousness reflected in it is the
empirical self. This reflection of consciousness in the inner sense
is due to the transcendental illusion, i.e, a false identification of
the transcendental self with the material, unconsciousness inner
sense. According to Advaita Vedanta, in the perception of an
external object, the inner sense goes out to the object through the
outlet of sense organ and assumes the shape of the objeet with
which the sense organ is in contact, This shape or modification
of the inner sense is the v of the antahkarana. This mode is
tHumined by consciousness and the extemal object is mediated
on both the sides. Consciousness itself is not related with the
abject, only the inner sense which is illumined by consciousness
is thus related. But again it is not the object itself which is related
to consciousness as reflected in the inner sense, but only its

..(
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image in the inner sense which is directly illumined by
consciousness, Thus the inner sense acts as the medium where
the subject and the object meet.

Now we come Lo an analysis of the subject-object relation
when the object is internal. According to Advaita Vedanta, only
external objects need (o be copied by the inner sense in order (o
be presented lo consciousness, but the copies themselves are
known directly by the wilnessing consciousness. The copy
theory of knowledge will lead (o an inlinite regress il the copies
themselves have to be copied in order to be known. So the
witnessing consciousness is postulaled which can and does know
the internal states without the mediation of images.

This witnessing consciousness which is sometimes the
direct awareness of the internal states is also obectless at Limes.,
Thus in deep dreamless sleep there is consciousness of sleep, but
there is no object of consciousness. For even the internal states
do not arise in deep sleep. This direct awareness is independent
of one image and witness the passing away of one image and the
origination of a new image. The images succeed one another,
they are discrete, yet the finite self even in its finitude is a unity.
There is a consciousness behind the changing states of the inner
sense which remains unaffected by the change and knows
everything that goes on in the mind. No one can deceive this
consciousness which is the witness of all our mental states.

The wilnessing consciousness reveals not merely the
mental states but all objeets cither as known or as unknown. This
is why when one knows a new object for the first time, he has
the feeling that he is knowing an object hitherto unknown Lo
him. This is possible only because the object was nol merely
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unknown to him, but was known to be unknown to him. The
knowledge that the object was unknown to him is the function of
the witnessing consciousness,

Now 1if the witnessing consciousness reveals everything,
subjective and objective, is infallible and unerring, then how is it
that a finite individual still remains ignorant of the true nature of
the self? We have already seen that Nydya also faces the problem
of explaining why a [inite individual should not be omniscient.
This problem arises in Nyidya because Nvidya conceives a finite
self as omnipresent, and to solve this problem Nyiva had to
postuiate a special function of the body in production of
knowledge. Now Advaita Vedanta admits that the witnessing
self is omniscient in a sense, for it has direct knowledge of
everything. But this direct knowledge is not sufficient to make
one omniscient in the true sense of the term. Omniscience should 4
cancel all ignorance, but the type of omniscience which the
wilnessing consciousness enjoy cannot do this. Ignorance,
according to Advaita Vedanta, is not mere absence of
knowledge, but is false cognition. This false cognition can be
cancelled only by a true cognition which involves modes of the
inner sense, We have seen that the witnessing consciousness is
direct consciousness which does not involve any mode of the
inner sense. Hence it is incapable of cancelling ignorance, In
order to attain liberation it 1s necessary to have an image of the
ultimate reality i.e. a mode of the inner sense. This is the last
mode which the inner sense presents to the consciousness of the
finite individual, This awareness of the ultimate reality which is
identical with the transcendental subject cancels mdyd, the
principle of finitude, and the individual is liberated.
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Comparison of the Nyaya and the Advaita Theories

We first note the points of similarities which are rather
unimportant.

(1) According to both Nyaya and Advaita, consciousness
of objects has to cease if the individual is to be liberated.
According (0 Nyidya this means that the liberated self has no
consciousness at all; according to Advaita Vedanta, this means
that the liberated self merges itself totally with the pure
transcendental conscilousness,

(1i) Both prescribe the same method for attaining
liberation, i.e. Sravana, manana and nididhyasana. The self is
realised in its true nature by intuition which is the culmination of
intense rational activity.

Now we note the points of difference hetween these two
theores which are fundamental:

1. According to Nyaya, the finite self is eternal and
omnipresent. It cannot be destroyed. According to Advaita
Vedanta, the finite self is essentially a mystery; an irrational and
unreal relation to the pure consciousness with the material inner
sense is at the root of its being. Liberation is not a continuation
of the finite self in any form but the reiease of the pure
consciousness from its association with the not-self, The finite
self being a product of maya is beginningless but comes to an
end when the self is liberated.

2. According to Nyidya, liberation is just cessation of
suffering; according to Advaita, it is not a negative state, but a
state of pure bliss.
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3. According to Nyaya, the intuitive knowledge of the
self cancels false cognition when it is kept continually as an
actual mental state, whereas according to Advaila Vedinta this
final knowledge consists in having an image of the ultimate
reality. According to Nyaya, the inner sense being atomic, there
can be no image of anything whereas according to Vedinta, the
inner sense is like a plastic substance which can assume shapes
of objects, i.e. can have images.

4. According to Nydya, the process of liberation is purely
a personal affair which leaves the rest of the world unaffected,
but according to Advaita Vedanta, this is a cosmic process, The
ignorance which is the cause of bondage is also the cause of the
world. So the process of destroying bondage is also the process
of the dissolution of the world. But this gives rise to a problem
for Advaita Vedinta. According to this theory the ultimate
reality is one transcendental consciousness, the finite selves are
many, for mdyd which is involved in the constitution of the
individual, though one, is yet the principie of multiplicity thus
giving rise to a plurality of finite objects and finite subjects. If
liberation is the cancellation of this principle, then liberation is
also the dissolution of the world. If mdya is cancelled, then all
finite objects and also all finite subjects should be annihilated.
That is, the liberation of one person will be the end of
everything, and the liberation of one person will be the liberation
of all. It is interesting to note that Sri Aurobindo who differed
radically in his interpretation of mdyd from the Advaita
interpretation, accepted this consequence of the Advaita theory.
He admitted that the liberation of one person is the liberation of
all persons, and it is Sri Aurobindo who will liberate ali
mankind, indeed all forms of life by his own sadhana. If mayd is
destroyed (transformed) then not only one person but all persons

=
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are liberated, If mdyd is not destroyed, then none is liberated.
Personal liberation is thus impossible. Advaita Vedanta solves
this difficulty by distinguishing between two types of avidyd,
talavidya and mildvidyd. There is a type of avidyd., which
attaches 1o the individual and is different from the universal
cosmic avidyd. For the liberation of the individual it is sufficient
to destroy his personal avidyd. not the universal avidya, If this
explanation of the Advaita school is accepted. then on this point,
the difference between Nydya and Advaita is considerably
diminished., For now according to both, liberation is personal,
and when a person attains liberation, the rest of the world
remains unaffected. On other points their differences remain,
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THE NATURE OF PRATIBIMBA IN
THE ADVAITA-DIPIKA"

Satya Deva Misra

Non-difference between the individual soul and the
supreme  Sell  constitutes  the comer-stone  of  Advaila
metaphysics, Sankara's explanation of this cardinal doctrine on
the analogies of the other's delimitations by the pot or other
objects’, or , of the sun's and moon's appearances in the water”,
or, of the image of the face on mirror’ has given rise to the
trinity of theories in the post- Sarfikara Vedianta. These are known
as the theory of limitation (avacchedavada), the theory of
appearance (abhdsavada), and the theory of reflection
(pratibimbavada). Of these, the first theory is related to the
Bhamati school of Vicaspati Mifra, the second to the Virtika

school of SureSvardcirya, and the third to the Vivarana school of
Prakasatman.

The theory of pratibimba formulated by Padmapada (800
A.D.) in his Padcapdadika and expounded by Prakasatman (1000
A.D.) through his gloss (Vivarana) on the Pasicapadikd has a
long tradition, Advaitins of repute namely, Vimuktdtman (950-
1050 A.p.), Sarvajiatman (1050 a.p.), Citsukha (1200 A.D.),
Amaldnanda (1247-1347 A.p.), Vidydranva (1296-1386 A.D.),
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Nrsithhagrama (1500-1600 A.p.), and Ramananda Sarasvati
(1570-1650 A.D.) have strongly supported this theory.

Nrsirhha§rama, believed to  be a disciple of
Jagannitha$rama and the teacher of famous Advaitins like
Rangardjadhvarindra, Appayya Diksita and Nardyanasrama, was
a great dialectician and author of about & dﬂfcn independent
works including the monumental Advaita-dipikd * and a number
of commentaries’ on the standard (reatises of the Vivarana
school,

Nrsirhhadsrama has discussed at length the nature of prati-
bimba in his Advaita-dipika and Tattva-bodhini. The purpose of
this paper is to define the pratibimba following these works and
to bring out the main arguments contained in them for
propounding the theory of non-difference between the bimba and
the pratibimba.

According to the Vivarana school, the pratibimba is
reflectional appearance, f.e. the original appearing by way of
reflection as separate and distinct from itself. It is real in the
same sense as the bimba, being identical with the latter. The
original by itself is the bimba &nd the same reflected in any
receptacle is called the praubimba In the case of a human face
reflected into a mirror, the entire object, i.e., the face which falls
on the reflecting surface of the mirror is retarded back into the
field of the vision of the eve. The pratibimba ordinarily appears
to be different {from and other than the bimba only because it is
wrongly located as such and misjudged together w1ﬂ1 its bimba
in ordinary experience as two independent realities.” But, when
the constitution of pratibimbae in the said manner is closely
examined, it cannot be held to be essentially different from the
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bimba. It has to be taken as a reflectional emergence of the
bimba itself.®

Nrsirhhdsrama, who was a staunch adherent of the
Vivarana school, was born at a time when the above concept of
pratibimba was challenged by the logicians of other Indian
Philosophical systems. It was, therefore, natural for him to bring
out the distinctive feature of the Advaitic concept of pratibimba
by criticising and discarding the opponents’ theories regarding it.

The theories of opponents examined closely in the
Advaita-dipika are;

() the theory of shadow (chdya)

(b) the theory of otherness (dravydntara), and

(¢} the theory of indescribability (anirvacanivatva).

Let us review these theorics one by one following
Nrsirhhdsrama.

(a) The theory of shadow (chdyd). According to the
exponents of this theory, the reflection of the face on the mirror
18 the shadow of the face and is thus different from it. The
argument of the Advaitins that the eye falling on the mirror
retards back and contacts the same face does not hold good,
because it may retard in the cases of reflections on the mirror and
the other resplendent objects, but not in the cases of reflections
in water. And if this point is conceded, there will be contingency
of the non-perception of gold, etc. in the water.”

Criticising the above theory, Nrsirhhasrama says that the
reflection of the face cannot be called shadow, because the
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shadow is quite different from the reflection. For example, the
reflection of the face on the mirror faces the person, and the
tongue and other organs of the face are distinctly visible in its
refiection. On the contrary, the shadow never faces the person 1t
belongs to. Distinet visibility of the organs in the shadow is also
not seen. The reflection is experienced even in a place abundant
in light, but invariably dark shadow is wiped out in the light.
Moreover, we see the reflections of even the sun and the moon
which have no shadow. The shadow always imitates the thing or
the person to which or to whom it belongs. To illustrate. if a
person is standing in the east with his face in the east and back in
the west, his face will be exactly in the east and back in the west
in the shadow too. Opposite is the case of reflection. If a person’s
face is in the east, it will be in the west in his reflection. Besides
the reasons mentioned above, our experience also differentiates
the reflection from the shadow, "'l sec my face on the mirror",
"My face is beautiful", "your face is not that beautiful” — these
experiences about the face appganng on the mirror suggest its
identity with the face on the neck.'” I may be argued here that, if
the non-difference between the bimba and the pratibimba is
accepted, there will be contingency of smell, ete. in the
reflections of musk, etc. This argument is meaningless, because
the musk, ete. which are appearing as differcnt from the bimba in
the mirror and other objects actually do not exist there. '

(b) The theory of otherness (dravyanitaratva). This theory
holds that the reflection is a different entity like darkness. "One
should not see the sun during eclipse and in the water"'? — this
statement of the Manusmrti, according to ils exponents, must be
construed in the secondary sense like the saying "Lion m the
picture" and does not prove the sun's non-difference with its
reflection in the water.
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Attributing the above theory to the Asatkhyativadins'
and criticising it, NrsirhhaSrama observes that the reflection
(pratibimba) cannot be different from the prototype (bimba). He
drgucs that those who believe that the pratibimba on the mirror
is either a shadow or an entity different from the bimba, have 1o
admit & different extraordinary cause also which is Improper.
There can be no extraordinary cause in the case of the reflection
ol the face which appears as such and resemble the face greatly.
The cxample of darkness for proving the difference of the
pratibimba from the bimba is not tenable, because one has o
imagine a dissimilar cause for the darkness which is unigque
amongst all the well known substances, Moreover, the question
which arises here is: Whether that different cause is the material
one or the one that exists independently? The first alterntive is
nol tenable, because the reflection of the trees which are existing
al some distance from the pond is seen only in the limited water
lown from the pond and not in the pond. The material cause
cannot be effective in isolation." The second alternative that the
cause existing independently may produce the effect is also not
possible. Water, etc. cannol be productive if they exist at a very
distant place. If it is otherwise, the water in the river would
drench the banks of the river even in the summer.'® As no
extraordinary cause is admissible, one has to accept that the
bimba itsclf appears as the pratibimba, and there is no difference
between them. The statement of the Manusmyrti that one should
not see the sun during its eclipse or when it is reflected in the
waler is not secondary, but is an evidence in respect of the non-
difference between the bimba and the pratibimba, 'The
knowledge of difference itself cannot be determinant of the
secondariness of the statement of non-difference. Though the sun
or the moon in the water is apprehended as different from the
sun or the moon in the sky, yet from the usage that there is only

1
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one sun or moon, it is evident that the knowledge of the sun's or
moon's identity with its image in the water is primary, and the
knowledge of its difference therefore is secondary.'®

It may be objected here by another group of opponents
that the face appearing in the mirror is not the same but another
(mukhdntara), because of the experiences about it — of the
contact of faceness, of the difference and of the atiributes in
contradiction to the original face. In reply to this, it may be
pointed out that in the case of the above appearance, the mirror is
only a receptacle, there is nothing in it. If it is accepted that
another face is created in the mirror, the mirror will break and
the face should be apprehensible by touch.,'” As none of these
happens, the theory of the creation of another face in the mirror
1s illogical.

(c) The theory of indescribability (anirvacanivatva). The
exponents of this theory believe that, if the face appearing in the
mirror, is neither shadow, nor an entity different from the
original, let it be indescribable (anirvacaniya) and destroyable
along with the removal of the mirror containing it,'®

Refuting this theory, Nrsithhd$rama points out that the
reflection cannot be indescribable because when the mirror is
removed and il is said that there is no face in the mirror, it is
only the contact of the face with the mirror which is denied and
not its refiection.'” The knowledge of the absence of silver in the
shell differs from the knowledge of the absence of the face in the
mirror, The ahsence of silver is apprehended, but not the absence
of the face.*” Moreover, even during the time of the appearance
of the pratibimba in the mirror, one is aware of its absence;
hence the pratibimba of the face is not superimposed (kalpita) on
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the mirror. It is essentially identical with the bimba and 1t s,
therefore, as much real as the original.”’

As none of the reviewed theories regarding the nature of
the pratibimba stands to reason and experience, Nrsirhhasrama
declares that there is no difference between the bimba and the
pratibimba.”* Now the question is: If they are non-different, why
do they appear different from each other? In reply to this
question Nrsirhhadrama says that the seeming difference between
them is created by the receptacle. The individual soul is the
pratibimba of Brahman like the image of the face on the mirror
and it is, therefore, not different from Brahman. It may be
objected here that, though there may be non-difference between
the bimba and the pratibimba, yet there is no evidence of
Brahman's reflection. This objection, according to the Advaita-
dipika is not admissible, because of the scriptural evidence of the
adventitious {aupadhika) reflection of Brahman. The scripture
says: "As the sun appears in diverse forms by way of ils
reflections in the water, even so the luminous Atman appears
different because of its adjunct."* The pravesasruti®® declaring
Brahman's entry into creation is also an evidence in this regard.
It is clear from the above scriptural illustrations that Brahman as
the bimba and the jiva as the pratibimba are identical, and their
difference is only aeupddhika. In the worldly examples of
reflections the adjuncts are objects like water and mirror. In the
reflection of Brahman as the jiva, the receptacle, accGrding to
some followers of the pratibimba school, is nescience (ajfiidna),
and according to others, it is internal organ (antahkarana). To
make it more clear, Padmapada and Prakasaiman hold that the
jiva is the reflection (pratibimba) of the pure consciousness m
mdyd or ajidna and I§vara is the pl‘DtDl}F]]E:;H but according Lo
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Sarvajfiatman, ISvara and the jiva are both reflections, the former
in the ajiidna and the latter in the mind, which is a product of
ajiidna.”® Nrsithhd$rama adheres to the view advocated by
Sarvajiiatman,”’

It may be argued by the opponents that the reflection of
the invisible Atman or Brahman is impossible like the
impossibility of the reflection of smell, etc. Rejecting this
argument, Nrsirhhasrama says that the reflection of the invisible
Atman is like the reflection of the invisible ether. The objection
of ether's visibility on account of its affirmation or negation by
eyes is not tenable, because if the visibility of a colourless object
like ether is accepted, there will be contingency of even air's
visibility. The contention that ether containing colour because of
the principle of quintuplication (paricikarana) is visible cannot
be accepted. As the proportion of ether's colourless constituent is
in excess of the constituent of colour, it cannot be visible. If the
opponent denies this argument, there will be visibility of air
also.” Supporting Sarvajfiatman's standpoint that the individual
soul is the reflection of Brahman in the antahkarana, the
Advaita-dipika argues that the ajiigna which is dark by nature is
unsuitable for receiving the reflection.” The experience of "I"
(aham) and the scriptural declaration that the effect is the adjunct
of the jiva make it clear that it is not gjfidna, but the antahkarana
which constitutes the receptacie of the jiva.,” The non-existence
of the antahkarana during the state of deep sleep cannot be
accepted, because it exists there too in its subtle form,*!

After establishing its view, on the grounds of logic,
experience, and scripture, that Brahman's reflections in the
ajiana and the antahkarana are Iévara and jiva respectively, it
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alternatively accepts the view of Padmapada and Prakasatman
also that the ajiidna itself is the adjunct of the jiva,” and the
moment the aj#ana which causes duality is removed, there is no
difference between them.

Whether the adjunct of the individual soul is the antah-
karana or the ajiana, there is no difference between the
pratibimba-jiva and the bimba-brahman. The difference 1s only
conditional {aupddhika).

The Abhidsavidins have also used the examples of
Pratibimbavadins in explaining Iévara and the jive as the
appearances of Brahman in the gjidna and the antahkarana
resectively. We, therefore, in conclusion, wish to point out the
basic differences between the abhdsa and the pratibimba
dispel the general confusion prevailing about their nature,

1. Appearance is a depreciated semblance of the pure
consciousness, but the reflection (pratibimba), as Sadananda says
in his Advaita-brahma-siddhi, is externally existed image of the
prototype itself (bahih-sthita-svarapa), appearing in the adjunct
and being totally free from the limitations of the :|1t:1ju1'h::|‘;.33
Though the pure consciousness is undoubtedly the prototype of
both the dbhdsa and the pratibimba, yet the distinction between
the two becomes markedly prominent in as much as the former is

distinet from, and the latter is identical with, the pure
CONSCIOUSNESS.

2. Reflection, in the words of Padmapadicirya, is not
essentially distinct from the prototype; on the contrary, i 1S &
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prototype only,” while the appearance 1s nol so and cannot be
deemed to be either different from or identical with prototype.

3. Pratibimba as identical with the prototype is always
real, and its distinct appearance” is due to avidyd. But the
abhasa, partaking of some common characteristics of avidyd, is
totally unreal, and its reality is recognised only in the secondary
sense. In the light of this difference, the Pratibimbavadins uphold
"abhede samdnadhikaranya” or the principle of apposition or
coordination resulting in oneness,”® and the Abhasavidins thal of
sublation resulting in oneness technically called "badhayam
samanddhikaranya.""’

4. Abhdsa, being different from the pure consciousness.

¢ gets divided into two worldly forms, cause and effect, bul the

reflection remaining ever non-different from reality is actually

indivisible by adjunets. According to dbhdsavada, Brahman,

thercfore, transcends both these appearances, but in the

pratibimba school, 1t cannot transcend the reflection, which is
essentially nothing but itself.

5. The Abhdsavadins, accepting uniformity between the
appearance and the adjunct, advocate the non-cxistence of
adjuncts in the absence of appearance and hold that all adjuncts,
ncluding afidna, arc appearances; bul the Pratibimbavidins.,
who admit the pratibimba to be totally identical would never
propound their adjuncts as reflection. ™
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NOTES

. para evalma dehendriyvamanobuddhyupéadhibhih paricchidya-
mano balaih Sarira il upacaryate. vathd ghatakarakadyupadhi-
vasad-aparicchinnamapi  nabhah  paricchinnavad-avabhisate
ladvat (Brahmasitra-bhasva, 1.2.6). Also ibid. 2.1.24.

2. jivo hit nama devatayid abhasamatram. buddhyadibhitamatra-
sarhsargajanita adarSa iva pravistah purusapratibimbo jaladi-
sviva ca stryiadinam (Chdndogvabhasya, 6.3.2). See also
Brahmasitra-bhasya, 2.3.50 and Brhadaranvaka-bhasya, 2.4.12.

3. sarvadesakalapurusddyavasthamekameva jadnarh namartpa-
dyanckopadhibhedat  savitrddijaladipratibimbavad  anekadha
avabhasate. (Prasna-bhdsya 6.2.1). See Brhadaranyakabhdsya,
1.4.7. and Mundakabhasya, 2.7.

4. The other independent works are: Advaita-siddhanta-vijava,
Advaitanusandhana. Tattva-viveka, Tattvampaddartha-sodhana-
prakdara, Nrsimha-vijiidpana, Bhedadhikkara, Vacarambhana-
Prakarana, Bhavéjiana-prakiasiké and Vaidikasiddhanta-
sanigraha.

5. The commentaries are: Tattva-dipana, Tattva-viveka-dipana,
commentary on his own Tativa-viveka, Tattva-bodhini, commen-
tary on Sanksepa-sariraka, Paicapdadikatika, Bhava-prakasika,
commentary on Pancapadika-vivarana and Madhu-maiijari,
commentary on Manisa-paiicaka.

~——
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For more details on the works mentioned in the notes
nos. 4 and 5, please se¢ R.Thangaswami, A Bibliographical
Survey of Advaita Vedanta Literature. pp.267-71.

6. V.P. Upadhyaya, Lights on Vedanta, p.36
7. Ibid, p.36

8. Ihid, p.37

Y. Advaita-dipika, ch.2, p.161.

10. Ibid. p.163 and Tatvabodhini, p.715.

11. Advaita-dipika, ch.2, p.186 and Narayanaérama, Advaira-
dipika-tika, p.187,

12, neksctodyantamadityarn nastarh yantam kadacana
noparaktarh na véristharh na madhyama-nabhaso gatam,
(Manusmrti, 4.37). See also Tattvabodhini, 2.207, p.718.

13. Advaita-dipika, ch.2, p.171.

14, anyatra sthitasyopad@nasyanyaltra karyajanakatvit. (ibid.)

15, Ihid.

16. Advaita-dipika-tika, ch.2, p.189.

17. Advaita-dipika, p.171.

I18. astu tarhi darpane'nirvacaniyarh mukham (ibid, pp.177-78).
19. na adarde mukharh nastili samsargamatranisedhat (ibid.)

20. nedarh rajatarh itivannedarh mukhamityadar$anat (Narayana-
Srama, Advaita-dipika-tikd, ch.2, p.178).

21. pratibimbapratitikale'pi  darpane tadabhivavagamicea na
tatra kalpitam (ibid, ch.2, p.178).
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22, tasmat  pratyabhijiaparisesabhyarih  bimbavorabhedah
(Advaita-dipikd. ch.2, p.186).

23, ayarh Jyolirdtma vivasvanapobhinnd bahudhaiko'nugacchan.
upiadhina kriyale bhedaripo devah ksetresvayamajo'vamatma.,
(quoted in the Advaite-dipika, ch.2, p.149). Sce also ibid. ch.2,
p. 189,

24, sa e¢sa bhitdnindrivani virdjam devatih koSdrhSca srsiva
pravisva midho maodha eva vyavaraharantaste mayayaiva tasmad
advaya evdayamatma (quoted in the Advaita-dipika, ch. 2, pp.
149-56),

25, Sce Panicapadika together with Vivarana, pp. 100 -111.

26. ajndnajanyakaranapratibimbavici jivibhidhanamiha veddha-
jana-prasiddham (Sanksepasdriraka, 2.207),

27. ucyate — antahkaranam upddhih "karyopadhiravam jivah" 1t
sruteh, ahamitvanubhavagocardcca (Advanta-dipiké, ch. 2, p.
203),

28, nirupasyapi caksusatve viyorapi tatprasangdl, pancikarana-
nyavena gagane ripamastiti cet, na, ripahinabhagasyadhikatvena
caksusatviayogdl, anyatha vayavapi prasangatadavasthvat (ibid,
ch.2, p. 195).

29, aindnasyasvacchasya pratibimbasrayatvayogat (ibid, ch, 2, p.
209)

30, antahkaranamupddhih 'karyopadhirayarh jivah' ili Sruteh,
aham-ityanubhavagocaratvicea (ibid, ch, 2, p. 209),

A1, nma ca  susuptyadau tadabhavah  tatrapyantahkaranasya
siksmataya saltval (ibid, ch, 2, p, 209).
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32. athavd ajianamevopadhib.

vibhedajanake'jfidne ndsamatyantikarh gate/

atmano brahmano bhedamasantarit kah Karisyati//

iti smrtya tasyaivopadhitvavagamat (ibid, ch, 2, p. 205)

33. pratibimbam tu upadhyantargatatve sati aupddhikaparic-
cheda-§Gnyatve ca sati bahih-sthita-svarpatvam (ch, 6, p. 202).

34. bimbadiva pratibimbarh na brahmano vastvantaram:; kintu
tadeva tal (Paricapddika, varnaka 1, p. 104)

35. See Atmasvaripa's commentary, Pravesaparisodhini on the
Paicapadikd, p. 108.

36, See Brhadaranyaka-upanisad-bhdsya-vartika-tika Sdastra-
prakasika on 1.4.383, Chéandogvabhdsyatikd on 6.4.3, Kena-
vakya-vivaranavyakhya on 3.1.4.1 and Advaita-siddhi, pp. 202-3,

37. See Brhaddranyvaka-upanisad-bhasyva-vartika, 4.3.1320,

38. S.D.Misra, "The Theory of Appearance in Sankara Vedanta"

in the [Indian Philosophical Annual, vol. 5, University of
Madras, pp. 84-85.
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THE SECOND “ GITA * OF KALIDASA
[A hymn in praise of Brahma, sung by gods]’

Atmavidydbhisanam V. S. V. Gurusvami Sastri

(Continued 'rom VOS, xx. 2)

( 268-269 )

Moreover, in this eulogy — made by the gods on Brahma,
the Creator — there is no room for the views of Sankhyas Lo
creep in.

As the Advaitins speak of the one Reality, Brahman in a
two-fold manner — (1) the absolute Brahman is ever free from
actions, and (ii) Brahman reflected in mdva ( or veiled by mdya)
is held to be the cause of actions, this sloka { Kumdrasambhavé,
2.13) is in full consonance with the doctrine of Advaita.

(270-272)
To put it in a nutsheli:

Poet Kalididsa has given briefly the meaning of the
Chdndogya text, "sadeva.. in this sioka. In the text
"sadeva...", the term "sai" refers only to the cause of the
universe, and it does not refer merely to the power of prakrti.
Further, the term "sat" does not even refer to the pure caitanya
{ knowledge in the essence). Consequently it refers to the cause

" Free rendering in English by Dr. V. K.S.N, Raghavan
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of the universe, viz. I§vara (God) ever in association with sakti
(supreme power),

(273-276)

The great prakrti is neither different from nor non-
different from the supreme Iévara endowed with abundant
POWET.

To explain: there arc many usages with regard to a
grama (viillage). "This village is beautiful; it is quite fertile; it
is invineible, ete.' — in all the above instances the village is
spoken of differently owing to the varied intentions ol the
speakers. Hence the term grama refers to (i) the place, (i) the
people living in, and (iii) both the place and people. Such a view
is lenable. Similarly, those well-versed in Vedanta consider that
the term "sat" conveys the supreme Lord endowed with absolute
power, as the context of the Upanisadic passage warrants.

(277-280)
The purport of the sfoka:

The texts, "sadeva. " ele, refer to You as prakpti {(primal
cause). That essential nature of primal cause cannot hold good as
being the Atman without referring to You (ISvara). Though
prakrti is acetana (inert), sat ete. define ISvara as the witness of
prakrti, for they convey aboul prakrti only based on You. But
whatever is superimposed on a particular locus gets itself
sublated, for il is merely a superimposition — all the learned
know this certainly.

Thus 1 have explained the purport of the sloka "rvam-
agmananti..." corroborating the text of the Upanisad "sadeva..."
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(11}

The Kumarasambhava 11.14:

You are the foremost father of all our fore-fathers: You
are the supreme Deity of all deities; You are the greatest God of
all great gods; and, You are the supreme Creator of all creators.

(281-283)

Just as, for all of us — always, in this world, the great
fathers (elders) are to be honoured and the divine beings are also
to be worshipped, even so (the gods address Lord Brahma:) You
are the supreme father of all fathers, and hence you are highly
adorable; you are the most holy divine being of all divine beings,
and hence you are to be worshipped for ever.

The above interpretation is the grand explanation of the
most popular commentator, Mallindtha. I would like to point out
here another striking comment.

(284-287)

It is understood that the poet had in his mind's vision
many sSruti texts (of similar import to this sloka) when he
ccomposed this sloka; e.g. "Brahman is the life-breath of the
vital airs (of the beings), eye of the eyes(ol' beings); ear of
ears(of beings); food of the food (of beings), and the mind of the
minds (of beings). (Brhaddranyaka Up. IV, iv.18)

"Brahman is the ear of the ears, mind of minds, the
speech of the speeches, the life-breath of all vital airs, eye of all
cyes; the wise, after having crossed over the bonds of this
sarisdra become immonal"(Kena Up. 1.2) and Brahman is
beyond aksara and the most great." (Mundaka Up. 11.1,2) = the
above Vedinta texts indicate the main import of this sloka of
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Kilidasa., Bearing in mind the import of the above texts of
Vedinta, the meaning of the sloka is explained below.

(288-297)

"You are worshipped as pirr (fore-father) by the mantra
of svadha as you are the cause of gtman termed as pify, You are
worshipped as deva (god) by the mantra termed as deva' — such
a method of usage with regard (o spiritual words is quite
common in the world. '"This is the jari (genre) of all jaris; this is
the guna (quality) of all gupas" — such type of sentences have (o
be commented on as referred to earlier.

Further, another important point strikes one at this
juncture, The Brhadaranyvaka text "yasmin pafica ..."(IV.iv.17)
does not convey the 25 principles enumerated by the Sankhya
system; and this is well brought out through reasoning by the
author of the Brahmasitras. There is the aphorism, " pranadayah
vakyasesar" (Liv.12). The fivefold personalities (paricajanah)
comprise the forefathers, gods, devils and demons and
gandharvas, The great commentator, $ri Sankara refers to the
above idea. But the mantra "yasmin paiica..." has the import of
the dtman (the self) alone through the terms pitr, deva, cle,
However, it is certain that the poet Kiliddsa had in his mind such
a very important idea while composing this sloka forming part of
"deva-krta-brahmastuti” (poem in praise of Brahmd sung by
gods) — forming part of the Kumdrasambhava. This poet should
be ranked the most prominent with regard to the conviction of all
the philosophers of Indian thought. Whatever the poet has voiced
on the concept of Brahman is pleasing and very much lovable to
the connoisseurs of Vedéanta.
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(12)

The Kumdrasambhava, 11,15:

Oh supreme Lord! You are the oblation and agent of the
sacrifice; you are indeed, the enjoyabie as well as the elernal
enjoyer; you are not only the known and the knower, but also the
agent of meditation and the supreme object of meditation.

(298-300)

Here the poet has reiterated well the principal doctrine of
Vedanta viz. the identity of Brahman and pratyag-dmman (inner
seif), and also the supreme Brahman constituting everything
(seen and unseen). The import of the wellknown Gitg text
(IV.24): "Brahman is the instrument to offer with: Brahman is
the oblation; by Brahman is the oblation offered into the fire of
Brahman: Brahman alone is to be attained by him who
contemplates on Brahman in all his actions' is brought forth
here by the poet in his own words.

Thus the second section of "A Triad of Gitg of
Kilidasa" forming part of the Kumdrasambhava — culogy on
Brahmd sung by gods in twelve verses — is commented here,
pointing out the philosophical import contained therein.

(Devakrta Branihastuti: Second Canto of the Kumdarasambhava)

v be continued)
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HEREEN FOA T 3agRET-

fa=El SeFEaa aggE gFar aRawaE |
FAETgaRIly geE augd 393

a9l EARET Bsa FalvEeiEr ||

samsdrddhoant tapabhanukiranaprodbhutadihavyatha-
khinndndm jalakdnksaya marubhuvi bhrantya
paribhramyatim
atyasannasudhambudhim sukhakaram brahmadvayam
darsSayanit-
yesd Sankarabharali vijayate nirvanasandayini,

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 18 very near, the
non-dual Brahman, this — the Voice of Sankara —
is victorious, leading, as it does, to liberation.




