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THUS SPAKE SANKARA

S. Ramaratnam

The Satasiloki is one of the important ‘Prakarana
granthas’ of Sankara. All aspects of Advaita philosophy are
dealt with in this work in a systematic fashion. Having first
brought out the efficacy of a "gury’ in a beautiful verse (drstinto
narva drstah...) the author proceeds to expound the nature of
the Atman and the universe. According to Advaita, the universe
1s “muthyd . The word muthya is roughly translated as ‘illusion’
but it does not bring out the full significance of the term. What
Advaita says 1s that the universe is neither ever-existent like
Brahman nor completely non-existent like a flower sprung
from the sky. It is ‘sad-asad-vilaksanam’. The opponents of



1
HOMAGE TO SANKARA

n oA

AT 99 |
ATHT WA T T =W 1|
I take refuge under you who put an end to the

beginningless awdyad and who are great by name and fame as

Sankara.

[ Srimacchandrasekharendra Sarasvati Bhagavat payyapadali]
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Advaita have failed to grasp the significance of this concept
and have embarked on a scathing attack on Advaita by stating
that according to Advaita everything connected with the world
including the scriptures are useless sicnce they are illusory.
But Sankara is a firm believer in tradition and in the authority
of the scriptural texts. According to him, the scriptures are
important means to the realization of Atman. After the
realization only, they may become redundant. Until then one
cannot dispense with them. Sankara brings out this point
effectively in verse 8 of the Satas/oki thus.

= AT A REwmd miswEgHd

FTHT-TEo{ - HATH-YFIBHIAT AR |

T5q AqIsiig TgAvaTd HISTHERRANTIT

AT EIHIAYE TN 9% |

“Just as a mother would provide grapes, dates,mango

or plantain to pacify her child for long, so the Upanisads
expound the knowledge of the Self to men who are not in
control of themselves due to ignorance and latent impressions
carried through successive births™.

It is a matter of common experience that children
beomes restless when they are overcome with sleep. They
will start crying and become uncontroliable. Mothers know
that they cannot be put to sleep immediately. Their crying must
be controlled first. For the sake of this they give them
chocolates and biscuits to stop them from crying. When they
calm down a bit, they can be put to sleep. Likewise men
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cannot be led to the state of realization all of a sudden since
they are not yet ready for it. They must be made to get rid of
the ‘vdsands’ or the latent impressions or erroneous
conceptions of the universe and Brahman. People are prone
to wdentify themselves with the body. The concept that ‘T,
that is, the soul, is different from the body is not easy to accept.
Similarly it is diffcult to consider the world that we see as an
illusion, though that is the ultimate truth. The erroneous belief
that the world is real is rooted strongly in the mind, since such
an impression is carried through several births. These wrong
impressions have to be removed first before imparting the
knowledge of Brahman. This is what the Upanisads do. They
first help us to get rid of the *vidsands’. They adopt the method
of going from the known to the unknown. They impart true
knowledge in a sugar-coated form through stories and
interesting anecdotes. The disciple wants to know about
Brahman, the most important thing in the world. The teacher
asks him to think for himself and come out with an answer.
The student comes back and says that it is ‘food’. The beings
in the world are born out of food, are sustained by food and
finally submerge in food. The teacher asks him to go back and
meditate again. Then he comes back with the idea that ‘prina’
or the life-force is ‘Brahman’. Creatures are born out of prina,
sustained by prapa and get dissolved in pripa. Likewise the

successive stages of “manas’ and ‘vyiddna are set forth. The
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final stage is, of course, the Highest Realisation where there

is nothing but supreme joy.

The study of the scriptural texts has been recommended
by Sankara in his other granthas also. In the Upadesapaiicakam,
he says: “‘#al fammdfany” Sankara revers the Upanisads to a
great extent and quotes profusely from them in his
commentarieson the ‘Prasthinatrayva’. In fact he identifes the
Upanisads with the knowledge of the Brahman. In his
commentary on the Brhadiranvaka Upanisad, he says: “I
Fw A Syfy=reaaTen SR TEAT: THRE SR A
garaed e AREATaUIsHIHYE=d | The knowledge of
Brahman is called ‘Upanisad because it entirely removes the
relative world together with its cause from those who betake
themselves to this study, for the root ‘sad” prefixed by “upd’
and ‘ni means that the texts containing that knowledge are
also called Upamisad as they have the same end in view’.”

*Sri V.R. Kalyanasundra Sastrigal, * Gitd and Upanisads’, Adi Sankara
Advaita Research Certre, May, 1990.
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ON ADVAITA’

JAGADGURU SRIMACCHANDRASEKHARENDRA
SARASVATI BHAGAVT PUJYAPADAH

At first, Srimad Acérya (i.e. $ri Sankara) established Advaita.
siddhinta. Among the texts that teach Advaita-siddhanta, the prin-
ciple ones are the commentaries on the three prasthinas, viz. the
Upanisads, the Bhagavad-gita, and the Brahma-sitra. These three
are the basic authoritative texts for Advaita-siddhanta. Besides these,
the Acdrya has written several manuals (prakarapas). The
Vivekacidamani, etc., are the most important among them. And, in
addtion, he has composed many a hymn—S$iva-stotras, Visnu-
stotras, Ambika-stotras, etc. He has also written a text on

mantra-§astra bearing the title *Prapaicasars’.

“Courtesy: Preceptors of Advaita, pp.549-559. Sri Kanchi
Kamakoti Sankara Mandir, Seconderabad, 1968,
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Many great learned preceptors have written commen-
taries on the works of the Acirya. Of the works of Acarya,
the most important is the Brahma-satra-bhasgya. This is a com-
mentary of the Brahma-satra of the sage Vyasa. In the Bra/ma-
siitra are to be found topics that are taught in the ten principal
Upanisads. The essence of these teachings is given in the
Brahma-satra in aphoristic form. The bhdsya explains in an
extensive way how the Brahma-sutra vefers to the topics dealt
with in the ten Upanisads. Many preceptors, down to the

present day, have written commentaries on the bhdsya.

Padmapida, one of the chief disciples of the Acarya,
wrote a commentary by name Padcapadika. For this, there is
a commentary by Prakasatman : it is called Vivarana.
Akhandananda wrote his commentary Tattvadipana on the
Vivarapa, Vidyiranya and Ramananda have summarized the
teachings of the Vivarapa in their works, Vivarapa-prameya-
sangraha and Vivarana-Upanydsa respectively. This branch of

commentaries is known as the Vivarana school.

There is another commentary called Bhamati for the
Acirya’s bhasya, written by Vacaspatimisra who hived in North
India. Amalananda wrote a commentary Kalpataru on it.
Appayya Diksita wrote a gloss Parimala on the Kalpataru.
There is another gloss on the Kalpataru by Kottaiyur
Laksminrsiriha Vajapeya : this is called Abhoga. This is
the second Advaita tradition known as the Bhamati school.
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For the Siatra-bhisya, there is a commentary,
Ratnaprabha, by one Ramananda; there is also a commentary
on the Rartnaprabha.

For the same Sitra-bhisya, Anandagiri, a disciple of
the Acarya, wrote a commentary : this is called Anandagiriva.
About one hundred-and-fifty years ago one Tryambaka
Bhattaciarva wrote a commentary on the bhisya known as
Bhasyabhianuprabha. One Raghunatha-sari of Maharistra
wrote a commentary for one section (pdda) of the satra-
bhasya. This bears the name ‘Sankara-pida-bhisana’. These
are the commentaries on the bhasya known to us,

Thus, for a single bhidsya there are so many
commentaries.

Of the ten principal Upanisads, the Brhadarapnyaka and
the Tarttiriva have Virttikas by Sure$vardcarya. Hence, this
preceptor 1s also known as the Virttika-kara.

On the Acarya’s commentary on the Bhagavad-gita
there are ten commentaries. All these are texts which expound
Advaita-siddhinta.

Sirnilarly, there is Dvaita-siddhinta. For the aforesaid
Brahma-sitra, Madhviicarya who appeared on the West-coast
wrote a bhasya after the Dvaita-siddhanta. Many scholars have
written commentaries on this bhasya. In those commentar-
ies, they have opposed the doctrine of Advaita-siddhanta.
About four-hundred years ago, a work called Nyayvamirta was
written criticising Advaita-siddhinta. Criticising this,
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Madhusiidana Sarasvati wrote a work by name Advasta-siddhi,
On behalf of Dvaita, a work bearing the title Tarangini, was
written criticising the Advaita-siddhi. Criticising the Tarangini,
a great preceptor by name Brahmananda who lived in Gauda-
desa wrote his Candrika. This work is also known as ‘' Gauda-
brahmdanandiya' . Criticising this from the standpoit of Dvaita,
one Vanamilimisra wrote ' Vanamalimisriva'. Trayambaka
Bhatta, the author of the Bhasvabhinuprabha, wrote the
Siddhantavaijayanti in which he criticised Vanamalamisra’s

work.

More than sixty vears ago, Anantalvar wrote a work
called ‘Nyiya-bhdskara’ cnticising the Gauda-brahmanandiya
from the standpoint of Visistadvaita. Criticising the
Nydyabhaskara, Raju Sastrin who came in the lineage of
Appayya Diksita wrote the Nydvendu-sekhara. Thus, we have
the Siddhata- Vaijayanti as the last critique of the Dvaita stand-
point and the Nydyendu-Sekhara as the last critique of the
Visistadvaita standpoint. The series of critical works so far
stops with these two works. But it may be extended hereat-
ter. Any critique, by whomsoever written, must be studied by
all.

A study of such works will lead to clarity. It is only
when differences of view arise that doctrines gain clanty. In
our country, any scholar who is well-versed in the literature
of his own philosophical school usually has close acquain-
tance with the literature of other schools. This is our tradition.



10 THE VOICE SANKARA

There are so many works relating to our tradition. We
do not read them. We know more about the books written in
other countries. Which book is our authority, we do not know.
Bundles upon bundles of books which have no relevance to
our tradition, we know. We do not know our texts. If we
become aware at least of their titles, we may begin to take
some interest. If scholars who are versed in these texts volun-
teer to expound them, we do not lend an ear to them; we
disregard them. Our country is in a very low state now. The
people of other countries praise our Atma-vidya. If we should
gain esteem in the world, we should augment that culture of
our country which has been the object of true esteem. What is
the greatness of our country? It consists in the fact that here
countless sages have realised the Bliss that is the Self. If we
do not come to be aware of the grounds of that greatness, we
shall be demeaning ourselves.

So far I have mentioned the series of the important
works on Advaita-siddhanta. What is Advaita? What shall we
gain from it? Do we know it, or do not know? Could we gain
its fruit, or not? Or, do all these belong to the region of mere
imagination? Will Advaita become fruitful in experience? We

shall consider these questions.

What does “Advaita’ mean? Its meaning is ‘without a
second’. That there is no second does not appear to us to be
true. There are thousands of things. If there is no second,
what do we gain? Is this not clear? It is only because there is



ON ADVAITA i1

no second, that for which we strive will get fulfilled. What for
do we strive? We strive for the removal of all the miseries
that afflict us. The removal of miseries will be accomplished
through the realisation of that which is without a second (i.e.
non-duality). We strive for removing poverty, hunger,
dishonour, disease, empirical usage (vyavahira), mental pain,
etc. Is there any place where these miseries are absent? No.
Yet, we continue to strive for the removal of miseries. Through
our empirical endeavours, there is only temporary appease-
ment. If through medical treatment one disease is cured, an-
other disease comes. The means for the absolute removal of
all miseries is Advaita. Through it, hunger, disease, death,
dishonour, empirical usage, anger, poverty, etc. will not
recur. Why do we have misery? It will be good if hunger,
etc., do not afflict us. But, why do they afflict us? Let us see
through which course they come. They will come as long as
the body lasts. But, if this body goes, another takes its place.
For that body also, hunger, thirst, disease, etc., will come.
So, if we could do without body, then these miseries will
disappear. We take many births. What is the cause of those
births? On account of what do we take a body? We have to
reap the consequences of the good and bad deeds done in
the previous births. The self cannot reap them. Fire cannot
burn the self; nor the application of sandal paste make 1t cool.
Therefore, a body is needed. As the result of the good and
bad deeds done by us, God endows us with a body, and pun-
ishes us by making us imagine that the body is “I". If a boy
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commits a mistake, he i1s beaten for that. By his side there is
a doctor. If the boy swoons not being able to bear the pain,
he is revived and again beaten. He is given food, and again
beaten. For the sins we have committed, God gives us a body
and thus punishes. If this is not enough, He endows us with
another body and punishes. Thus, the sins that we commit
are the cause for the body. If we do not commit anymore
sins, we shall not be endowed with a body hereafter. Con-
stantly we should remember that we should not commit sin.

What is the cause of merit and demerit? There is the
desire to eliminate them by refraining from the deeds that give
rise to them; bul we are not able to avoid those deeds. If a
tree is to be prevented from growing, it is not enough to cut
off the branches; the root-trunk must be removed. Similarly,
we must discern the cause of sin, and destroy that cause.
Why do we perform evil deeds? We desire to possess an ob-
ject. We device short-cuts to obtain it. That is sinful. The cause
for our performing sinful deeds is desire. If an object is beau-
tiful, there arises desire to possess it. The knowledge that a
thing is good produces desire. In order to fulfil that desire,
we perform actions. Knowing through the senses that a thing
1s beautiful is the cause of desire. Through effort, we can pro-
duce desire, or change it. Knowledge cannot be produced,
nor changed.

The puishment for the sins we do is the body. There-
fore, if we remove desire which 1s the cause of sin, there wili
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be destruction of misery. How 1o remove desire? The way to

remove misery is not taught in the other sacred texts.

Vedinta does not omit this teaching. Vedanta which is
the peak of the Vedas teaches the way for the removal of

SOITOW,

Hatred and desire arise only in respect of objects other
than us., There arises neither desire nor hatred in regard to
ourselves, Since desire arises in regard to objects other than
us, that desire will not anse if those objects are rendered
identical with us. If all become 1dentical with us, and 1f there
is nothing other than us, then desire will not anse. If there 1§
no desire, there will be no effort. If this be so, there will be
no sin. When there is no sin, there will be no body. When that
15 not there, there will be no miserv. It is for the destruction
of misery that we put forth several efforts.

If there is something as a second to us, and if that
thing 1s more powerful than us, there arises fear. If there 1s
something beautiful, there arises desire; and the mind is dis-
turbed. If there is no second, there is no desire, no hatred, no
fear. Scorpions and snakes cause fear in us. If we ourselves
remain as scorpions and snakes, how then could there be
fear? Would we be afraid of ourselves? As long as there is
something other as a seocnd, there will be fear. Therefore,
what Advaita accomplishes is the bringing about of
secondlessness. The Upanisad declares that there is no fear

when there is no second thing.
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Are there not in the world many people? How can all
of them become one? How to accomplish secondlessness?
Vedanta teaches that what we see in this world as many are
illusory. It declares that all are of the nature of I§vara. We do
not see thus. If it is true that I§vara is all, then what we see
must be illusory. If what we see i1s true, then the declaration
that I§vara is all must be false. If what appears to us is true,
then there should be no misery for us. But misery does come
to us. Therefore, what Vedanta teaches must be true. If that
be so, that all are of the nature of 1§vara should be regarded
firmly as the truth. What appears to us is illusory. The real is
not this. Our eyes see what are illusory. Advaita teaches that
there is a Reality as the basis of the entire world. What ap-
pear to us to exist are all tllusory; the true existence that is
one is alone real.

If all is I§vara, are we alone different? We should
dissolve ourselves too as that i§vara. Then, there will be no
second entity. Now we see things as different. But the true
seeing is seeing all as I§vara. If we too get dissolved without
leaving a second, then good will result. Even in the empirical
world if two minds become one, there is no strife. Similarly,
if all become one as I§vara, we shall become all; then there
will be no desire in regard to ourseves. In the absence of
desire, there will be no sin; and if there is no sin, there will be
no body; and if there is no body, there will be no misery at
all. For the destruction of misery, Advaita is the medicine.
Advaita is that which accomplishes secondlessness. Seeing
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all as ISvara is Advaita. Seeing what 1s real is Advaita. It is
this that is taught in the books mentioned above.

Many objections are raised against this position. Some
of them are logical; the others are unreasonable. The sacred
texts reply to those objections. They outline the disciplines
that lead to Advaita. The manuals written by the Acarya im-
pari the same teaching.

We go to sleep. From sleep we wake up. Sometimes
we sleep well. Sometimes we experience dreams. The wak-
ing state is jagrad-avastha. Experiencing dreams is svapna-
avastha. Deep sleep 1s susupti-avastha. Thus there are three
states of experiences. Our waking is for doing work. Deep
sleep is for getting rid of tiredness that results from work.
These two seem to be enough! Why should there be dream
experience? | reflected on this. I§vara is everywhere. He is
the non-dual Brahman. All is of the naure of Atman. In order
to prove this truth, it appears, He has projected the dream-
world as an example. There is no other purpose. The appar-
ent plurality of the empirical world is similar to that of dreams.
In dream there occur multifarious difficulties and pleasures.
But at the termination of the dream there is nothing left.
Even the body which appeared when the dream was experi-
enced is not there. Only he who realizes that such dream was
seen is left as the residue. All else that appeared to exist in
dream disappears. When we wake up from this empirical
world which 1s a dream, only consciousness will remain. That
1s the true reality. It 1s that which is called Advaita. We are all
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Advaitins; we are in Dvaita-experience. But, those of us who
have faith in Advaita see the Dvaita-dream in the empirical
state. In this dream, we go through disease and misery. But
we are those who believe that there will be a state in which
there will be no disease. By what is Dvaita made known? It is
given in immediate experience, now, through the sense of
sight, etc. Advaita is made known only by Vedanta. Advaita
is that which is made known by the sacred texts; Dvaita is
that which is evidenced by the sense of sight, etc. Science
tells us that the sun is very big; but our eyes tell us that the
sun’s diameter is just a span in length. With the palm the sun
could be covered. Therefore, the sun appears small. But,
what is the truth? If what we see is-alone true, there is no
need for the texts. It is only what we do not know that should
be revealed by the sacred texts. In the Upanisads, at certain
piaces, Dvaita 1s mentioned; at some other places, Advaita.
In what context is Advaita mentioned? It i1s mentioned in the
context where the nature of supreme Brahman is taught. In
the Mapdakya Upanisad, for instance, when the significance
of Pranava is taught, it is declared that all is of the nature of
Advaita, that Om is all; here the expression ‘Advaita’ occurs.
The term "Dvaita” occurs in an Upanisad. The context there is
this: “Remaining as different, how can one perceive an ob-
ject that is different? If all is of the nature of Atman, who can
experience what as different”? In this context occur the words
“Where, indeed, there is Dvaita (dualitv) as it were’. The
meaning is: In the state where duality appears to be, there
would be that differentiated experience:
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yatra bi dvaitam iva bhavati, taditarah itaram pasyat, yatra
tvasya sarvam dtmaivabhir, tatkena kam pasyel—
Brhadaranyaka.

Where, however, all has become the Atman, there, it is de-
clared, there is duality as ir were. In the context of the ex-
pression as i were (iva), duality is mentioned: and m the
context of the statement ‘where, however, all has become the
Atman’, non-duality is taught. There is also the word "/
(however) mentioned in the context where Advaita is de-
clared. If after a statement, the word fu (however) or the
word ‘atha’ (then) occurs, it means that the final position is
set forth thereafter. After the words ‘yatra fv° (where, how-
ever), it is declared ‘all has become the Atman’. Thus, from
the expression ‘fu' (however) we have to understand the con-
clusive truth that all is of the nature of Atman. The expression
‘fva’ (as it were) indicates appearance and not reality. The
expression ‘like him' means ‘not he himself”, Hence, when it
is said ‘duality, as it were’, it means that there is no
duality—this is the siddhanta. To our senses, duality is pre-
sented. That is mere appearance. What is understood with
the help of sacred texts is Advaita. That alone is the siddhanta.
That all is Self (Atman) alone is the truth.

Here, the expression ‘Afman’ occurs; should not the
expression be ‘Paramatman’ (supreme Self)? Thus it may be
asked. If there is 'Paramdtmar’, there would be “alpatman
(little self) as different from it. There is no Paramdiman 100,
It is only in the state of duality that there is the distinction of
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‘Paramdtman’ and “jivatmar’. When the state of Advaita is

realised, there is only the Self (Arman).

The Brhadiranyvaka declares: dvitivad-vai bhavam
bhavau. 1t 1s from duality that fear, misery, strifes, etc., arise.
Only if there are two different entities, there would arise de-

sire, fear, misery, etc.

It some one that 1s dear to us dies, there arises
musery. If he passes away before our eyes, we feel distressed.
We think that there would be no distress if we pass away.
if we pass away, there would be no misery for us. Therefore,
if all are ourselves, then there will be no misery whatsoever.
When there occurs misery, there is the thought of difference.
What is it that occasions desire? It is only when there is con-
sciousness of duality that there arise desire and misery. If the
other becomes us, then there 1s no misery at all. How to effect
this identity? If all becomes the paramatman, there would be

the one Self alone.

Hence, Vedanta declares: There need not be duality;
non-duality alone is the truth. This truth our Acéarya has ex-
pounded as a glowing lamp, and has asked us not to forget.
His commentary 1s called °“bhasya-dipa’. Simply because the
expression ‘Dhvarta’ occurs in Vedanta, people begin to say
“Dvaita”, " Dvaita”. They do not inquire as to where, what
for, and before which concluding statement, the expression

occurs. This is like the conclusion that there was the preva-
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lence of drinking toddy among the Vedic circles, which some
scholars arrive at, on the ground of the Vedic statement, "Do
not drink toddy’.

We are now in the state of dream. If we wake up from
this state, that is the state of Advaita. If this siddhanta is
retained in memory, at least one in a hundred-thousand will
endeavour to attain the state. It is with this end in view that
the great preceptors have written their works. It is not enough
if we know that there is the Ganga at Kasi; we must buy the
necessary ticket, travel by the appropriate train, cross the
railway junctions eproute, and without oversleeping arrive at
Kasi and actually bathe in the Ganga.

The Veda declares that Advaita-experience is that
whence words, speech and mind return, not being able to
reach it:

vate vdco nivartante aprapya manasd saha—

Tanttirivopanisad
If it cannot be thought by the mind, how to know it7 What 1s
the meaning of this Vedic declaration? What is the meaning
of the statement that the status of the Self cannot be thought
by the mind? If it be that the supreme Self could be known, it
would become an object of knowledge. The knower would
then be different. In the Kena Upanisad, it is said: “"He by

whom it is not contemplated, by him it is contemplated. He by
whom it is contemplated knows it not™.

vasydmatari tasya matam malam yasya na veda saf.
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What is the meaning of the statement that the Self is not
known? The meaning is that it is not an object of knowledge.
There is no meaning in bringing in another lamp to show a
lamp. It is only for illuminating what is non-luminous that a
lamp 1s required. To see a lamp nothing else is needed. Con-
sciousness is self-luminous. I§vara is the nature of that very
consciousness. In many places in the Tamil hymns, such as
Tevaram, Tiruvicakam, and the songs of Tayumainavar, it is
declared that ISvara is ‘consciousness alone’, that He is ‘of
the form of consciousness’.

By the mind, the Self is not thought; the mind thinks by
it. All that the mind thinks is false; that by which it thinks is
true.

Yan-manasd na manule, yendhur-mano matam —
(Kena Upanisad)

All that is seen in dream is false. The seeing consciousness
alone is real. It is this self that appeared in dream as all the
object seen. When the dream terminates, it will be realised
that the one consciousness alone remains. If there be one that
speaks and one that knows, they would be different. If there
is no difference, there will be neither speech nor knowing. It is
this not-duality that is declared in the Upanisads; and in the
aforesaid sacred texts.

On the tree that is the Veda, there are the flowers, the
Uapnisads. The Brahma-sitra serves as the thread which helps
in making & garland out of them, fit to be worn round the
neck: (veddntavakya-kusuma-grathnarthatvar satrdnim),
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If the maker of the thread (sairg) was Vyasa, the one
who made the garland was the Acédrya. Those who wear the
garland are we. That garland should adorn our neck.

What we have conclusively understood, i1s this: “"The
truth is only one; all is of the nature of I§vara’. On account of
past impressions, things appear as different. But all must be
made into one. Even what is referred to as “we’ must be
dissolved. For that, the appropriaie sacred texts should be
studied. The means to this are the Veda, the Smrtis, the
Purdnas, the sight of temples, puja, etc. We sacrifice so much
for the sake of the objects of the world. We can do anything
for gaining the bliss that is stable. The royal sage lanaka has
said: *'I have given away entire Videha kingdom; I have given
away myself too™.

videhdn dadami mam cdpi saha dasyaya.
To reach this state, the easy path is meditation on

§ri Candramauli$vara. Thus Appayya Diksita has said.
Following this way, all should gain Advaita-siddhi.

Mvardnugrahad-eva pumsim advaitavisand,
mahadbhayaparitrind dvitrapdm upajdyate.

Nardayanasmrtif



4
THE PLACE OF ADVAITA

IN
INDIAN AND WORLD-PHILOSOPHY*

K.S. RAMASWAMI SASTRI

Sankara’s bhasya on the Vedinta-sitras was the ear-
liest in point of time. Bhartrprapafica who appeared before
Sankara wrote a bhisya on the Brhadiranyaka Upanisad and
propounded his Dvaitidvaitavida and gave the analogy of
the “Sun’ and his rays and the ‘Sea’ and its waves. He af-
firmed the parinimavida as opposed to the wivartavida of
Sankara. He taught also Jhidna-karma-samuccaya. Later came
Bhaskara, in ninth century A.D. to establish his

*Courtesy: Brahma- Vidyi [oct-Dec. | 958 = The Journal of Advaita
Sabha, Kumbakonam. Sri K.S. Ramaswami Sastri was District

and Sessions Judge, Madras.
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bhedibedhavida — the doctrine of identity-cum-difterence.
He severely criticised Sahkara's Advaita and the miya
doctrine also and Buddhist Nihilism. He must have lived in
the early part of the ninth century A.D. as Vicaspati who
lived about 841 A.D. refers to him. He says that there are
both identity and difference in the inter-relation of Brahman
and cetana and acetana, that the inter-relation of Brahman
and acetana is both different and non-different and that how-
ever. in the inter-relation of Brahman and jiva, difference 18
adventitious and non-difference is essential. He affirms that
Brahman has got attributes and is not arguna. He says that
God evolves into the world (parinamavada). He says also that
liberation (mukt) is got by the co-ordination of both knowi-
edge and action (jAana-karma-samuccaya) and can be had
only after death (widehamukti). Such samuccaya is a
kramasamuccaya i.e. first karma and then jadna, onc after
another, jidna being the cause of liberation. Thus, according
to him, the absolute is both conditioned and unconditioned
and differentiates itself into the diversity of souls and things.
He thinks that when the condition is removed, the finite
merges in the infinite. He advocated a tridandi order of
sannydsins, who had daily, rituals and sacred thread. This
tradition was followed by Ramanuja.

Thus Bhaskara, differs in many particulars from
Gankara. His bhedabheda doctrine was in its turn subjected
(o severe criticism by the Advaitin Vacaspati Misra, who
wrote a great commentary called Bhdamation Sankara’s bhasya
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and also by Ramanuja who wrote the bhdsya and promui-
gated the ViSistadvaita system of philosophy. The main criti-
cism is that identity (abheda) and difference (bheda) cannot
co-exist as the two concepts are contradictory and mutually
destructive. Raminuja attacks Bhiskara’s view in his Sr7
Bhasya and Vedartha-Sangraha, Vedanta Deéka attacks it in
his Paramatabhariga,

After Bhaskara and about the time of Ramanuja came
Srikantha. Appayya Diksita says that Ramanuja’s bhdsya fol-
lows in the wake of Srikantha (zadanukrtisarapih). Srikantha
wrote a bhasya on the Vedanta-sitras and sought to make
out that God Siva was the supreme divine principle. His doc-
trine is Sivavisistadvaita, Appayya Diksta’s Sivarkamani-dipiki
is a commentary on Srikantha's ‘bhasya’. Yidavaprakasa
hved at Kafcipuram in the 11th century A.D. and was the
guru of Raménuja who eventually revolted against his teach-
ings. He also taught a type of bhedabheds. His bhisya on the
Vedanta-sitras is not extant. Sudar$ana Bhatta who wrote a
gloss called Srutaprakasiki on Ramanuja's Sri Bhasya, says
that Yadava followed and formulated the view of Asmarath Vi
in the Vedanta-sidtra 1,4.20. Like Bhaskara, Yadavaprakasa
attacks the concept of nirguna brahman and maiya. Bhaskara
says that the psycho-physical complex is a limiting adjunct
(upadhi), that the wupadhi is real (satyopddhi) and not ficti-"
tious (mithyopadhi) and that the jiva is the Lhatakasa (ether
in a pot). Yadavaprakasa says that Brahman by its immanent
Saktiis transformed into the world that o/t and acit are modes
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(prakdras) of Brahmiananda as ripples in the ocean of
Brahman and that Brahman continues to be itself though it is
transformed into the pluralistic unmiverse, while Bhaskara says
that by breaking the wupddhi, the soul merges in Brahman
(ekibhiva). Yadavaprakasa thinks that mukt/ is the experi-
ence of bhedibheda (identity-in-difference), while Bhaskara
teaches that the unity of soul and Oversoul is the ultimate
truth. Yiadavaprakasa teaches that unity-in-diversity is the
ultimate fact and 1t can never be negated. According to
Bhiskara the soul in bondage is different from Brahman but
becomes one (ananyva) with Brahman in muktr (liberation).
But Yadavapraka$a thinks that in muke/ the soul realises it-
self as a portion of the infinite but is not extinguished in the
infinite. But both deny jivanmukii.

Riaménuja (1017 to 1137 A.D) differed from and
criticised his teacher’'s (Yadavaprakasa's) views. He based
his teachings on the Vedas and Pdicardtra Agamas and Tamil
Prabandhas (4,000 hymns by the Alvars). His bhdsya on the
Vedinta-sitra is called 8r7 bhasya. According to him Brah-
man is Narayana with infinite auspicious qualities {ananta-
kalvina-gunanidhi). The word airguna in the Vedas means
only that God is devoid of inauspicious gqualities
(heyvagunarahita). By knowing and loving God we can attain
muktiin varkuntha which is Ndravapa's eternal blissful abode
made of pure sartva {suddha-sartva). What 1s needed is rattva
(Reality), futa (means ie. Bhakt)) and Purusdrtha (goal of
mukti). God is the basis of the universe {adhisthana or
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ddhara), He is the supporter of the universe (vidhdta or
sthitikarta); and He is the Ruler (niyamaka and antaryimi)
and the final master and Goal (fess). The jiva is the nivamya
(ruled) and the servant (Sesa). According to him the inter-
relations between God on the one hand and i (souls) and
acit (universe) on the other hand is that of soul and body
($ariri-Sarira). The soul is apw (atomic) and has got inherent
consciousness (dharma-bhara jidna) by whose radiance it
pervades and cognises the body. The universe is a reality
(satkhyat) and is not an illusion. Raminuja postulates the
paripama-vada (evolution by modification) and attacks the
vivarta-viada. In pralaya the souls and the universe are in a
quiescent and subtle state respectively and God has this subtle
body (siksma cidacidvidista). After creative evolution, the
souls get bodies according to their Xarmas and the subtle
universe (prakrts) evolves into the gross visible universe and
God has both cit (embodied souls) and acst (manifested
universe) as His universal body. But He is one and the same.
The doctrine of Visistadvaita implies this identity of the
saksma-cidacitvidista and the sthiala-cidacitvisista (the iden-
tity of the Oversoul of ¢if and acst in the subtle state and the
Oversoul of cif and acit in the state of developed manifesta-
tion). The Visistadvaita teaches also the doctrine of Padca-
vyihas (five self-manifestations of God) viz., para, vyiha,
vibhava, antaryami and arca. Para is the transcendental rality;
Vyidha is the same Lord presiding over the emergent forces
and factors in evolutionary self-manifestation as Visudeva,
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Sankarsana, Pradyumna, and Aniruddha, Vibhava consists con-
sists of the incarnation like the dasavatara including the spe-
cially important incarnations as Narasithha and Rdma and
Krsna, the tenth or Kalki-avatdra being the avatira at the end
of the Kaliyuga, antaryami i1s the immanent deity in every
heart; and arcd, the images of God. According to Ramanuja.
God is the efficient cause and the matenal cause of the uni-
verse (abhinnanimittopadana). According to Ramanuja,
karma and jAdna lead to bhakei which 1s the means of mukii
Even easier that Bhakis is prapatti (self surrender) which is
open to all persons and to both sexes. Sri-Mahalaksmi is the
mediator and intercessor (purusakdra) and secures mukir for
the jiva from Narayana. In release, the jiva has equal bliss
with God never merges in God and remains in a state of bhss-
ful karnkarya. Rimanuja denies jivanmukti. He has in his com-
mentary on 1,1.4, of the Vedinta-sitras embarked upon a
minor criticism and a major criticism (faghu-piirvapaksa and
maha-piarvapaksa followed by a brief exposition and a
detailed exposition (fagu-siddhanta and maha-siddhanta) of
his own system. Vedanta Desika who was the leader of the
Vadakalai sects of $ri Vaisnavas elaborately expounded
Riaminuja's system and attacked Sankara in Paramatabharga
and Satadasapi. The Tenkalai sects which emphasised the
Prabandhas was led by Pillailokacarya and Manavalamaha-
muni. Nirmhbirka who wrote a bhidsyva on the Vedanta-satras,
lived some time after Raméanuja in the 11th century A.D. It is
called Vedinta-paryjita-saurabha. His philosophy 1s called the
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Dvartidvaita-vada or the Bhedibheda-vada. He follows
Audulomi and Bhéskara and Yiddava in some respects,
Thibaut calls Audulomi’s view as satyvabheda-vida (see
Vedanta-siitras, 1. 4. 21). The jiva according to him is differ-
ent from Brahman and is apgue (atomic) but merges in and
becomes one with Brahman in muk#/ and is omniscient and
has the bliss of Brahman. But Nimbarka thinks that the
difference between Brahman and jiva persists even in muks,
though the jiva feels itself to be one with Brahman as amsa.
Brahman is the efficient cause (mimitta karapz) and the
material cause {(upddina karapna) of the universe, and vet
transcends 1t. The universe is not an illusory projection of
maya, but is a self-projection (parindma) of Brahman by his
immanent sak#r, like the web from the spider. In mukts, the
jiva loses his finitude but does not become one with Brah-
man, Avibhaga is not samyoga (union) or ekibhava (identity)
or faya, {merger). Like Ramanuja, Nimbarka recognises three
kinds of jivas — nitya, mukia and baddha (i.e. ever-free, liber-
ated and bound souls). He recognises also suddha-sattva acit.
While Bhaskara insists on the essential unity of the jiva and
Brahman and Yadava calls fSvara and jiva as two modes of
Brahman, Nirhbarka says that each is a distinct entity depen-
dent on Brahman. Thus Nimbarka's system is largely akin to
Ramaénuja’s system.

Madhva, the propounder of Dvaita systern of thought
was born in 1199 AD. (in 1238 A.D. according to some
others) and lived for 79 years. He took his stand on theism
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and realism and pluralism. He differed from his Advaitic teacher
Acyutapreksa. He rejected the Advaita doctrines of nirguna
Brahman and maya and identity of soul and God. He rejected
also Raménuja's doctrine of Sarira-fariri and aprthak-siddha
relationship, According to him God is only the efficient cause
of the universe, prakrts being the material cause. Hari or Visou
is the omipresent God. He stressed pancabheda, i.e. the total
separateness of God and soul, soul and soul, God and uni-
verse, soul and universe, and every object and every other
object in the universe. He rejected both wivarta-vada and
parindma-vida and traced the origin of the universe to the
will of God. God is svatantra (ever-free) and soul and
universe are asvafanitra, 1.e. dependent on God. The souls are
atomic in size and are bound by Aarma until they are fuli of
bhakti and are liberated by God. He propounded the doctrine
(new to Hinduism and not agreed to by any other religious
teacher) of three classes of souls, i.e. muk#/ yogyas (eligible
for salvation), mitya samsarins (etermnally bound) and famo-
yogyas damned). He postulated also gradations of bliss
(dnanda-taratamya) among the liberated souls. His works are
Brahma-sitra-bhasya, Gitabhasya, Tattva-sankhydana, Tattva-
viveka, Mahabhdrata-tatparva-nirpaya. etc. His views are
summed up in a well-known verse—
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There are many other bhasyas on the Vedanta-sdtras but 1 do
not propose to deal with them here beyond making a mere
enumeration as 1 have dealt with them in extenso in my works,
" The Essense of Brahma-Sitras: A Synoptic view and ** Infe-
gral Hinduism™ . 1 have already reffered above to
Bhaskardcarya's bhdsya which propounds the Bhedibheda
philosophy. Later teachers were Ke$ava, as also
Yadavaprakasa. I have made a reference to them already and
to Nimbarka's fhasya about 11 to 12 A.D.) which 1s called
Vedaina-pdrijata-saurabha. His school of philosophy is known
as Dwvaitidvarta. Baladeva's bhisva was called Govinda-
bhasya. It follows Caitanya's (1486 to 1532 A.D.) Acintva-
phedabheda school of philosophy. Vallabha (1479 to 13532
A.D.) wrote Apu-bhdsya and Brhad-bhisya, Only a portion
of the former is extant. Vijidnabhiksu's bhAdsyva on the
Vedanta-satra was written in the 16th century A.D. Srikara-
bhasya by Sripatipanditariya is from the Lingiyat point of
view., Bhaskararaya refers in his Setu-bandha to a bhasya from
the point of view of Saktism (Devi Cult). But it has not been
traced as vet.

All the abovesaid commentators are united in attack-
ing Sankara's interpretation. Some of them even decry him
in vulgar language whereas he always maintained a high and
dignified level in debate. There have been many replies to
their criticism from the Advaitins. Prakasatman, Vicaspati
Misra, Amalananda, Vidyéranya and Raménanda have replied
to and refuted the criticisms of Bhéskara. Krsnananda
Sarasvati and others refuted the criticisms of Ramanuja’s
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school. Appayya Diksita, Madhustidana Sarasvati, Raghunitha
and others refuted the criticisms of Madhva's school.

It will be impossible to go in this work into such volu-
minous controversial literature. It will be enough to reaffirm
what 1 have already shown viz. that Sankara’s doctrine of
Nirguna-Bralhman and Saguna-Brahman and his doctrine of
the identity of soul and Over soul and his concept of moksa
in general and jivanmukti in particular have undeniable Vedic
origin and support. Nay, the concept of Absolute noumenon
beyond all names and forms is alse found in Western phi-
losophy., Some world-faiths deny form to God while admit-
ung attributes. We may well leave the controversialist to deal
with one another, leaving the Advarta-vada to itself as the
solution of the problem of Reality, As Gaudapada says in
Mandikya-karika—

wARrgTeaEy ST A = o
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Sarikara says in his bhdsya on the Prasna Upanisad —
e At FnirERrey |
o Wfymaghs: g@ et 3zfag 1
The Advaitins have no quarrels with those who affirm a per-

sonal God or the reality of an Aprakrta-suddha-sattva para-
dise beyond and above the universe formed of the three Gunas
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and the five elements. In fact Sankara's all-inclusive line in-
cludes them all. He calls them his kinsmen (asmadivasca kecit).
Nay, he calls them his limbs, (3r=zi=zferayfirfir:
shafrendmsd 3w wiaRrTaRRE T ey, o
EeEEIaht). Appayya Diksita calls Visistadvaita and Dvaita
systems near to us (veded =), But what Sankara affirms
by way of supplementing and completing what they say is that
in Nirvikalpa-Samadhi the reality of the Absolute bevond all
names and forms is realised as Ananta-akhanda-sampiirna-
saccidinanda and the identity of the soul and Over soul is
realised equally well. No contentious arguments can negate a
fact of consciousness or a well-attested experience. Many
Western mystics like Eckhart describe the experience of the
Bhissful Noumenon beyond all names and forms and of the
identity of jiva and Brahman. Even recently Ramakrsna
Paramahamsa and Svami Vivekinanda and Ramana Maharsi
have borne testimony to such an experience. We may well
bear in mind the scriptural text :—
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Thus the uniqueness of Sankara's doctrine is as remarkable
as its universality and inclusiveness. He stresses srut/ as the
supreme pramdpa. His doctrine of wyavaharika and
paramartika-saita (reality) enables him to reconcile the high-
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est philosophy and the highest religion and harmonise into a
state of concord the so-called abheda Srutis and bheda srutis.
Madhusiidana Sarasvavi says in his commentary on the
Sambksepa-Sariraka—

He accepts all the theistic systems within the ambit of his gen-
erous embrace. Though other systems are afraid of what 1s
apprehended as loss of individuality and personality in Advaitic
bliss, he is bold and fearless and even ecstatic in such identity
of Brahman and jiva. As Vidyaranya says in his Paicadasi :—

warETe At fAgers T A |
T AT fraEm e 0o, 27)

Sankara’s bold affirmation of such identity in nidhidydsana ox
nirvikalpa-samadhi or mystic intuitive experience and ecstacy
is the meeting point of Veda and mystic illumination and ex-
perience all over the world at all times and is his highest claim

to world's acceptance and admiration.
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SOME PRE-SANKARA ADVAITINS

ATREYA BRAHMANANDI AND DRA VIDACARYA

POLAGAM SRI RAMA SASTRI'

These two personages who are ameng the early
expounders of the pure Advaitic tradition were born in the
beginning of theis yuga. Of these two, Brahmanandi wrote a
work called Vikya in sdrra form and it was an exposition of
the purport of the Chandogya Upanisad. Dravidicirya
embellished that work by his bhagya on it. On account of this,
these authors came to be known as Vakyakara and
Bhasyakira, respectively.

“Courtesy: Preceptors of Advaita, pp.311-316. Sri Kanchi
KRamakoti Mandir, Secunderabad, 1968 Sastraratnikara Polagam
Sri Rama Sastri was Professor of Vedinta at the Madras Sanskrit
College.
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In the Chindogyva Upanisad, from the first to the fifth
adhydva the following topics are expounded for the benefit
of persons of inferior and not-so-inferior gualifications: three
kinds of updsanas, namely, arngavabaddha upasana which leads
to the fruits of karma, svatantrapratikopasand which bestows
material welfare, and ahangrahopisana which leads to Arama-
muktr. In the sixth, seventh, and eight adhydyas are expounded
in order sadvidyvd, bhimavidva, and prajapati-vidva. These
have their fruition in sadyvemukts or immediate release. These
relate to the realisation of airguna-Brahman which is
saccidinanda and are expounded for persons of supernor
qualification, In the eighth adhyadya, for the benefit of persons
of intermediate qualification, daharavidva which relates to
sagupa-Brahman is explained again. Thus two Kinds of Brah-
man are treated of in the Chindogya Upanisad, the qualified
Brahman to be worshipped and the Brahman free from any
qualities which is only to be known and realised.

In his Viakya-grantha which is an exposition of the
Chandogva Upanisad. Brahmanandi too clearly brings out, in
accord with the Upanisad, the two-fold character of Brah-
man. Dravidacarya also in his bhdsya on the Viakya, very
clearly expounds the two-fold Brahman and his exposition is
in line with the Upanisad and the vikya. Unfortunately, these
works are not available.

However, thirty statements of the vdkya and twenty
of the bhdsya are available having been quoted in the works
of early writers. Of these, eight statements of vdkya-grantha
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and nine of the bhdsya are found quoted in Advaitic works.
Twenty-two of the vdkya-grantha and eleven of the bhasya
are quoted in the writings of Raminuja and others. Thus
from both the vikya and bhasya we are now in possesion of
only fifty statements. They have been set forth in the work
entitled Dravidatrevadarsanari.

Sankara and others have quoted in their Advaitic works
from the bhisya of Dravidacirya in the context of the expla-
nation of the madhuvidva and samvargavidya found in the
third and the fourth chapters of the Chandogya Upanisad.
Ramanuja and others quote from the vikya and bhagya pas-
sages in the context of the amtarddityavidyi set forth in the
first chapter of the Chdndogya Upanisad.

Though Sankara has not quoted verbatim from the
vdkya, yet in his exposition of the anrariditvavidvi in his
Chandogyabhasya, and in the antastaddharmadhikarana de-
voted to an examination of it in the safra-bhdasya, he has
expressed the same ideas in similar language. Thus, we find
that Sankara has given expression in his works to ideas simi-
lar in language to passages in the vidkyva and the bhdsyva and
having the same meaning. Such paralled passages have been
indicated in the work Draviddtreyadarsanam. They have also
been separately tabulated in that work for purpose of com-
parison under the heads of Brahmanandi-Bhagavatpiada-
Vikya-Samarasyam and Dravidicirya-Bhagavatpiada-Vikya
Sdmarasyam.
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The vdkya-grantha gives six meanings to the
antarddityavidya passage in the Chandogya Upanisad. tasya
vatha kapydsam pundarikam evamaksini. In his Chandogva
Upanisad-bhasya Sankara gives the conventional (ridh/) mean-
ing of the word kapi. In the work Dravidatreya-
daréanm it has been shown that this interpretation is not
affected by the criticism made against it by others. Ramanuja
and other adopt three other meanings of the word from the
etymological (yaugrka) point of view taking them from the
vakya-grantha. It has 1o be emphasised that all meanings, the
conventional and the etymological are those stated in the
vakya itself.

In his vikya-grantha, the Vikyakara observes that for
the anugraka of the aspirants, the Lord’s form which is re-
splendent (jvotirmaya) is imperceivable by the sense of sight,
but can be perceived only by those of pure mind who wor-
ship concentrating on the form of the sun (aditya-mandala).
This same meaning accepted by the Vakyakara is conveyed
by Sankara in the exposition of the antaradityavidydvivarana
of the antastaddharmidhikarana and of the Chidogya
Upanisad. The Vakyakara says:

syddripam krtakai anugrahdrtham taccelasim asvaryar
rijpam ca atindriyam antahkarana- pratyaksam fannirdesat.
Dravidacarya’s bhdsya on this passage is:
afjasaiva visvasgjoriipam tattu na caksusd manasa tvakalusena
sidhandntaravald grivyate.
$anikara writes in the antastaddharmadhikarana:
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syar paramesvarasyipr icchivasar ma vimayam rapam
sadhakanugrahdrtham,
In the Chandogya-bhasya he says:
drsyate nivrita-caksurbhih samahita-cetoblhip brahmacaryidi-
sddhandpeksam.
It is seen by those whose eves have been turned inward and
whose minds are steadfast by reason of the practice of
brahmacarya, eic.

It is to be noted that corresponding to the expressions
of the Vikyakara, laccetasamanugrahartham, aisvaryat and
krtakam, Sankara uses the words sadhakanugrahartham,
mayamayam and jcchavasar. Similarly, where the Vakvakara
says atindrivamantah-karapapratyaksam, the Bhiasyakara ex-
plains it as nma caksusa grahyam manasa tvakalusena
sadhanantaravatd grhyate, and Sankara’s expressions for them
are respectively drsyate aivrtta-caksurbhih, samdhitacetobhih
and brahmacaryadi-sadhanapeksam.

Thus, while the expressions in the vikya, the bhisya,
and Sankara's explanations are in accord, not disposed to
agree to this, Ramanuja and others have altered the words
rupam catindriyam into rdpam vi atindriyam. They also main-
tain that the statement syad rapam 1s the pirvapaksa and
that ripam vd atindrivam contains the siddhdnta, They also
say that the form of the Lord is not unreally assumed by
Him, but that it is His real nature. The Vakyakara says in the
previous sentence that it is assumed for purpose of anugraha
and he follows it in the succeeding sentence that that form is
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supersensuous, but perceivable in the antahkarana. There s
nothing irreconcilable in the Lord’s form being the result of
an assumption and also supersensuous and cognisable by the
pure mind. Where is the distinction of pirvapaksa and
siddhanta between two positions which are not contradictory
to each other? Dispassionate consideration will show that
this has not been taken into account in a partison view of this
matter. That the Lord’s form is eternal has nowhere been
stated in the vikva. All this has been clearly brought out in
the work Draviditreyadarsanam.

In his bhasya, Dravidacarya says that bhagavadripa,
the Lord’s form is yathdbhdta, that is, it is existent, and goes
on lo observe that form is not spoken of a devatd which is
formless: for $@stra speaks only of what is. It is yathabhiita-
vidi It informs us of what has sartd. True, there is no in-
struction of rdpa in respect of what is ardpa, formless. The
meditation on the form of the Lord is not based on adhyasa
or supposition as in the meditation of the mind as Brahman,
etc.. but it is the meditation of the existing rdpa. Sankara too
following the same text speaks in the same manner. This IS
what he says: There is no non-validity in respect of the texts
which refer to the subject of updsani. Hence $astra which
speaks of updsana refers only to the actually existing Arma,
Févara and devatd, etc. While explaining the third brafimana
of the first adhyiyva ol the Brhadiranyaka Upanisad, he
observes. ‘As that which is indicated as paramatma. Isvara
and devati is non-empirical, it deserves to be spoken of as
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actually existing’. Similarly in the bhasva on the satra-
svapyayasampatyol anyatarapeksamaviskrtam hi, Sankara
says: That where this ISvara’s nature is described, it refers to
a different state like svarga, etc., and it is the locus of the
sagunavidya.

The empirical reality of the Lord’s form subsists till
the direct realization of Brahman. It is not transcendental
(paramdrthika), non-sublatable in all the three periods of time
like the qualitiless Brahman. This view is based on the pas-
sage flaukikam tadvadevedam paramdanamivatmaniscydt, given
at the end of the bhisva in samanvayadhikarana, Ramanuja
and others maintain, however, that the Lord’s form is
paramdrthikam. They rely on the following passage in
Bhaskara's bhasya on the Brahma-sitra:

paramesvarasys sarvaSakiirvar upasakinugrahayva

ripopadinasambhavir, kith mayamayam rapam? peti brimabh,

Paramarthikamevaitat, yathabhitajidpakam hi $astram.
But that is not correct. Even as the Vakyakara upholds the
theory of vyavaharika, so does the Bhisyakira too. In the
context of the explanation of the sadvidya, taking up Srut/
vdcarambhanam vikiro namadheyvam mrittiketyeva satyar,
Vakyakara discards the theory that a thing should be either
sal or asat only, and establishes on the basis of §rut/ the
theory of wyavahirika-satva of the world which is neither
exclusively sar nor asat. na samvyavahiramatratvar. This con-
clusion of the Vikyakira is clearly explained in the Samksepa-
$dririka, in the commentaries on it and in the Kalpataru. It is
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pertinent to ask those who proclaim that they are followers
of the position of the Vakyakira, why they rejected the state-
ments establishing the wydvahdrikatva of the world quoted in
the Kalpataru and the Samksepa-siririka.

While explaining the sadvidya the Vakyakara says
yuktam tadgupakopdsanat. He considers that antargunaka
brahmaprapti is a proper consequence of anfargupakabrah-
mopasana.

The Bhasyakara too explains this passage as follows:
antargupam pratyakgupameva bliagavatim paradevatim
bhajata iti tatra tadgupaiva devata prapyate.

Here the word tadgupakam in the vakya is explained as
antarguna. And, the expression antargupa in the bhasya is
explained as the pratyagitman. Antah (inner) is a correlate
of balkih (outer) i.e. inner as opposed to outer. So we get the
equation: radgupakopdsanat antargunakopasandt pratyagrapa-
brahmopdsanat. By the ‘tatkraru nydya’ it is proper to say
ladgunaiva antargupaiva pratyagsvaripaiva. By this
pratyagsvaripa the paradevatd, the supreme deity which is
parabrahma-ripa is attained. This reasoned conclusion of the
Vikyakara and the Bhasyakara is established beyond doubt.
That the consciousness of the non-difference of the
pratyagatman and Brahman arises from the knowledge of the
identity of the two which is the purport of the mahdvikya
tattvamasi is expounded by both of them.

The same is explained by Sankara in his commentary
on the Chdndogya Upanisad. That this is the view of the

-

7



42 THE VOICE OF SANKARA

bhasva of Dravidacarva is clearly stated in the Samksepa-
sdririka also.

Explaining the mahdvikya-tativamasi, the Vikyakira
puts it in the form of a sitra, siddhdntu nivartakatvar. The
Bhasyakara explains it thus: A prince brought up among hunt-
ers thinks that he is a hunter. But when he is told on the basis
of proper reasons that he is a prince, he realises his true
nature. Even so the jiva thinks that he is a samsdri. But when
a guru tells him of his true nature of which he was ignorant
so long he realised his true nature upon the removal of that
nescience. Thus is established the validity of the declaration
tat tvam asi. The vakya is not to be understood as illumine
what is already luminous. Thus this elucidation of
Dravidacarya in the form of the story is found in several
Advaitic works. The fact that Advaita sapayidsins specially
worship Dravidacarya at the time of Vyasapigsa, proves his
association with the propagation of the Advaita sampradaya.

And so, it is concluded with the prayer that every one
may derive benifit according to his capacity by the study of
the Advaita-darfana which is the central teaching of the
Upanisad, proclaimed in the Jidnavdsista by the great sage
Vasista, enunciated by Badaravanacarva in his Brahma-sitra,
clearly explained by Vrttikaras like Upavarsa, made dehnite
by Gaudapadacarya in his Karrkds on the Mandakya Upanisad,
established by Sankara Bhagavatpada who stands for the pure
Advaita sampradiya in his bhasyvas, elc., annotated on in
W ik, varttika, etc., by acaryas like Padmapada and

B

N
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Suresvara, by the authors of Samksepa-$aririka and Vivarana
and by Vicaspati Miéra, expounded in simple language by
Vidyaranya and which has been transmitted through a holy
and beginningless tradition and which dowers its votaries
with supreme joy and eternal peace.



6
IN ADORATION OF THE

DIVINE FEET
OF
PARAMASIVENDRA SARASVATI

[The Navamanimaili of Sadasivabrahmendral

C. Murugan®

Paramasdivendra Sarasvati was the fifty-seventh head
of the Kafici-Kamakoti-pitha founded by Sankara.
Sadasivabrahmendra, the jivanmukta, was his foremost
disciple; and, he has composed the hymn, Navamapimdla n
adoration of him.

[1]
faway iy fmemEEeEa |
WHFEIEATY WHRETEEIEAETE |

* Dr. C. Mursean, Lecturer, Department of Sanskrit, University of Madras,
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With reverence I behold the adorable feet of the
preceptor Paramasivendra who has commendable aloofness
from things formed of matter, who preserves the treasure of
Self-realization which is free from everything that would
obscure its ideal character, and whose glances are expres-
sive of tenderness and mercy towards his fellow-beings.

[2]

fFiffaenfagiesg witraenmamariezg |

Praagaeaas ke s Resg 1)

Like the moon which makes the blue lotuses bloom,
ParamaSivendra has enabled his disciples to attain spiritual
illummnation; and, like a lion which overthrows the herd of
elephants, he has vanquished, in argumentation, his
opponents by defending the Advaita position from their
attacks. He is pre-eminent by burning (as it were) the
(natural) enemies, viz. conceit, self-esteem, and desire (for
securing happiness here or elsewhere). Him 1 adore with
silent zeal and entire absorption.

[3]
AT I - AT - 7 - T - T -4 |
IR A-HY WHEEE JUi EEaEy )

I offer my salutations to the distinguished preceptor,

Paramasivarya who has resourcefulness and ability to rescue
the people who are submerged in the ocean of transmigra-
tion—the ocean which is boundless; and who, like the sun,
makes the lotus-like hearts of those who worship him bloom.
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[4]
g RY: AvaEmamEr afvees |
i eREaE: WREEETRTEe ||

I meditate in my heart the adorable feet of the
pre-eminent preceptor, Paramasivendra, the ocean of
compassion from where the jewel in the form of Self-realiza-

tion has been attained (by me).

[5]
TGN TAEAEHENR | 5%
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I prostrate in homage to my preceptor Paramasivendra,
Lord Siva, having assigned to him, with trust and confidence,
the sublime task of expounding the nature of the Self, has

solemnly undertaken the vow of silence.
[6]
AN | A 3T ST |
TEEda WHEHE qas daad ||
When Paramasivendra has begun to expound the
import of the Upanisads, Lord Siva, feeling that he is freed
from the obligation of performing this task, has reached the

foot of the banyan tree (and stays there observing silence).

Such is the greatness of my preceptor whom I shall always

worship.
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[7]
AT BT AT T AP |
TR wwiEeg it A e )

I bow down before Parama$ivendra who is the
repository of wisdom, who is the ocean of divine compas-
sion, and who by clarifying the terms (tar and fvam) and by
identifying the logical significance of the great saying (zar tvam
asi), imparts the knowledge of the Self that puts an end to the
pervasive false notion of “'I'" and “‘mine’’ in the case of his
disciples.

[8]

Fd WAREE FalT gEERTiEEEE )
I meditate upon Paramasivendra, the incomparable

one. He 1s the moon which shines forth in the sky of uncondi-
tioned bliss, removing the nescience present in the inner Self

and enabling the blue lotus, viz. Self-realization to bloom.
[9]
e Rris o ) I
TR 30 a3 TR A seRa 1)
ParamaSivendra instructs his disciples that their true
nature is the Self which is transcendental, is actionless, is
partless, is beyond the range of senses and is not the primary

signification of words. 1 worship him with constancy and
atlentiveness.
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[10]
TR TEOTRAEG ETR |
qrafy o5 08 § WAl Faegawed ||

He who keeps in mind this hymn entitled
Navamanimald which is in adoration of the divine feet of the
preceptor, Paramasivendra would shine brilliantly in the king-
dom of the Self which is liberation, the ultimate vaiue.



7
METAPHYSICS OF ADVAITA IN THE
PHILOSOPHY OF PANCARATRA

J. DEVANATHAN'

The doctrine of Pancaritra is rooted in the Kg Veda
as found in the Purusa Sikta portion and Safapatha Brahmana
(XMI.vi.1), which proclaims the supremacy of Lord Narayana
celebrated as the ultimate ontic Being of highest reality.
Paficaritra Agama-s are a set a theological texts significant in
portraving the essentials of Visnuism, as Mahabharata informs
us in the Nirdvaniva section of santi Parvan', the earliest
available record. Andre Padaux argues for the antiquity of
Paicaratra School which he traces back to a period prior to
the Kashmir schools of $aivism. According to Andre Padaux,
Vaisnavism® flourished very early in Kashmir, notably in the

*Ph.D Research Scholar in the Department of Philosophy, University ol Madras,
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tantric form of the Paficaritra. Paficaratra samhita-s are
onginally traced from the northern parts of Aryan land and
that the canonical triad of Pancardtra, Satvara, Jayakhya and
Pauskara (possibly Ahirbudhnya also) are the earliest
literatures of the school extent to our present days. In Kashmir
in particular, Andre Padaux, based on the iconographic
evidences insists on the historical fact that Paficaratra pre-
dated the Sa/va systems’. Paficaratra literature is huge and it
amounted to probably not less than one million $loka-s while
its style is usually terse and yet succinct [Schrader; 1995].
The content of Pafncaratra is generally tdntric by nature and it
also includes intense philosophical speculations upon the
ontological and soteriological domains. The structure of
Pancaritra s usually with in four divisions vide, Jidna pada,
Yoga pada, Kriya piada and Carva pada. Jiana pada as the
name reveals, deals with the theoretical foundations exhibiting
the complex metaphysical postulations. The Yoga pida mainly
focuses on the spiritual practices in the pursuit of trance and
the Kriya pada is that which is connected with temple
architecture, rituals and so on. The last division of Carya péda
explains the method of initiation, priesthood and praxis
[Ramachandra Rao; 2005].

Pancaratra Agama is otherwise known as the Ekayina
Sastra, as Chandogya Upanisad® indicates is considered to be
promulgated by Lord himself, in five nights (ahordtra) to
selected group of sages like Atri, Bhrgu, Sanatkumira, Sanaka
and others. Ekavina Sistra is thus celebrated to be the most
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significant authority and i1s eulogized to be the source of all
. Vedas. According to Padma Sambhita (5-2,88) Ekavana
connotes the Ekdntika Sidstra or the Parama-ekdntika Sistra
for the reason that it declares solely the supremacy of
NarZyana alone and not any other deity. Svara Sambhita regards
Pafcardtra to be the root of all Vedas and that the latter
inherited the import from the former and hence known to be
the Vikdra Vedas [Dasgupta; 2000). Ekavana Sistra is
commonly classified into three fold, vide, sarfvika, rdajasa and
tamasa, These dgama-s are further classified as Divva, Muni
and Manusa, Divyva group of agama-s are those taught by
Narayana himself, Muns prokta are considered rgjasic which
are taught by preceptors and sages and Manusa is traced to
human authorship which is regarded to be tamasic by nature.
Generally Paficardatra dgama-s, the Vaisnava adgama-s are
known to be sadigama-s while others are often considered
asadagama-s. These Vaisnava agama-s are usually 108 in
number, (particularly according to F.O.Schrader’s account).
Apart from these classifications the doctrine of Pancaratra is
categorized into four different forms namely, dgama siddhanta,
divva siddhinta, tantra siddhinta and tantrintara siddhanta.

Philosophy of Pancaratra is predominantly theistic in
character with considerable rantric influences, primarily
postulating the ontological position of the Reality, which is
delineated to be beginningless, endless, eternal, one and non-
dual. Such reality is regarded to be transcendental essentially,
and remains beyond the speculations of mundane illusions.
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Ahirbudhnyva Samhita presents a systematic exposition of
multifaceted Pancaratra philosophy. Ahirbudhnya, one among
the eleven Rudras imparts the teaching which covers cosmic
evolution, mysticism / occultism, soteriology and (tantric
tenets. Cosmic evolution of this particular samhita follows the
Samkhyan theory of creation and causality®. Prakrti is the
transformatory cause for the corporeal entities (payomrdadivat
tatra prakrti paripamini). Kéla, the time factor is the interface
that stimulates association of prakrti and Purusa for the
evolution of the world. This association makes the Prakr
evolve from its state of inertness while the Mahat rattva & the
primordial macrocosmic evolute emanates, which
subsequently causes sequential creation. The products of
evolution are classified into their corresponding to the three
fold gupags. The gradational process of cosmic evolution as
portrayed in Samkhyan accent is found to be in confirmation
with the Advaita tenets asserted by the internal evidences
available. In Sanjukta Gupta opinion upon studying Lakshmi
Tantra records that the general Paficaratra accent particularly
with regard to the metaphysics is closely akin to that in the
Advaita philosophy. She maintains thus:

“The Upanisadic unqualified Brahman retains its position
as absolute transcendental Being, Conscicusness and Bliss.
it is one and integral, but the identification of this Brahman
with Purusa of Purusa Sakeais quite obvious. Moreover, the
qualified Brahman, styled as Laksmi-Nardyana (Becoming

and Being) is by no means lower in existential status, as it
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is in the Upanisads or rather in Sankardcarya’s philosophy.
[cl. ppxxiv / Lakshmi Tantra, Sanjukta gupta; 2003 ].

The Ahirbudhnya samhita issues endorses Advaitic concept
of creationism as it refers Prakrti only as the Panpamyupadana
karana and it attributes the causality to Purusa, which according
to Advaita refers the févara, who is the referred to as Purusa
voni. This Purusa, as Ahirbudhnya defines is Karastha (also
Sanatkumara Samhita; Indra Riatra /| 6" Chapter verse 2,
‘Kitasthadaksardt tasmat Vasudevo'ksaro'janr) or the
immutable consciousness, the ultimate reality or the substratum
of all apparent beings. Further the proximity of Prakrir unto
Purusa is the cause for the evolution or transformation of the
former; for the latter’s effulgence is inhered by the Prakrts for
its apparent existence’. While discerning the nature of Purusa,
Ahirbudhnya clearly indicates the Advaitic postulation that the
Purusa or the Katastha Caitanya, the immutable consclousness
is essentially attributeless, to say ‘Brahman is neither long nor
short not gross and not even subtle’™. In answering Narada,
Ahirbudhnya instructs upon the nature of ultimate Brahman as
consciousness wherein he employs the Upanisadic method of
negation ‘ner/ neti'to ascertain the falsity of apparent dualities;
for the teacher imparts the fact that ‘that ultimate Purusa (the
consciousness) is eternally beyond all dualities and is devoid
of all limiting adjuncts®. Ahirbudhnya insists on the concept of
Nirguna, as he emphasizes to say that ‘though the Kitastha
Caitanya assumes the six great qualities’, in reality it is
Nirgupa'— *aprakriagunasparsam nirgunam parigivate . Narada
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questions the very nature of six-fold qualities of the ultimate
realities, to which Ahibudhnya answers to advocate the Advaita
tenet that the very first quality ‘Jddna' actually refers to
‘svarapa or the essential nature postulating the position that
it is not an attribute as commonly misconceived by realists.
This view 1s re-iterated by Ahirbudhnya when he reveals the
Advaita position to contend that Brahman itself is knowledge
and that the latter cannot be considered as a quality or
otherwise - ‘Jadnameva param ripam brahmanah
paramatmanali’ | Ahirbudhnya Samhita; 11.62]. According to
Advaita Vedanta, the effulgence of supreme Brahman is
concealed by the power of awidyd (tirodidna $akti) that creates
the jivan-hood. Ahirbudhnya samiita endorses this view and
contends thus: ‘the power of concealment causes delusion
and hence creates the presence of jivan-hood’. Also that ‘ mahi
maya 1s the cause for avidya which is root for delusion; it is
the cause for bondage due to knot of ignorance in the heart’'".
The knot of ignorance in Advaitic terms is otherwise known
as Vispu granti or Hrdaya grantr, which is the psycho-physical
matrix of an individual soul. Mind in association with the
effulgence of soul assumes the sense of I'ness — ahamkdra,
which is misconceived to be the Self due to ignorance, which
causes the bondage. Mind is a psvchic element constituted
with the pair of opposites viz. pleasure-pain, desire-hatred
etc, has the tendency to act and enjoy while Soul which is
entirely disassociated with the mind is devoid of any agency
to act or enjoy (na kartd na bhokta). Ahirbudhnya underlines
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this view and holds that ‘pleasure, pain etc exists as a result
of fructification of earned impressions (vdsanad-s) which is
due to the concealment of ignorance alone’'”. The soteriological
position of Paficariitra is clearly reflected in the Ahirbudhnya
sarithita which categorically affiliates itself with the Advaita
view on bondage and liberation. Advaita strictly adheres to
the Upanisadic view that knowledge alone can anmihilate
ignorance and removal of ignorance accomplishes the state of
liberation. Ahirbudhnya teaches exactly this position while he
says ‘liberation is the natural consequence of supreme
knowledge which accomplishes the ultimate union (aikya) —
‘sdvuimanye sa tu moksa uktah 14 41; ugravradharo jaani
Vedinta-jiinaniscalah 14.30°. Furthermore, Jayakhya sarihita
insists on this view; for it holds that ‘the individual
consciousness actuaily becomes one with the supreme
Brahman' [Ramachandra Rao; 2005].

The ontological status of the empirical world, according
to Advaita Veddnta does not hold absolute reality and is
considered to be illusory by nature. Status of existence 1s
regarded as the prima facie of reality. The prima facie is
pondered upon with five characteristic features which aid to
discern the objective nature of existence. The five
characteristics are astf — existence; bhati — manifestation;
desirability — privam; name — pama & form — ripa.
Experience in empirical level of reality is attributed with all
the five characteristic features while the first three constitute
the essential nature of Brahman [T.M.P.Mahadevan; 2006]"".
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The last two characters, ie, name and form are the products
of mayd and are those elemental which speculates upon the
spatio-temporal conditions. World, as a medley of name and
form is thus regarded as a mere appearance which is potential
to operate only in the transactional plane of existence that is
transient and not eternal, This corporeal existence of world
as mere appearance is often illustrated with an analogy of a
rope that is falsely seen as snake. Ironically it is a widespread
view that Paficaratra thinkers attribute reality to the world and
thus they are often called realists in common terms. Such an
articulation is lamented to be a misconception, as eminent
scholar T.M.P.Mahadevan remarks,

"The realism of Paficardtra thinkers is not real but only
apparent. They are firm in emphasizing the transcendental
nature of the Supreme Being, and in showing that the changing
world is incompatible therewith..... Although there are non-
Advaitic elements in the Paficaratra teaching, the

predominance of the Advaitic tendency is unmistakable™'

Jayakhva Samfita, Parama Samhiia and the Nirada
Pancarafra” unanimously contend the (pseudo-realistic) view
on the ontological position of the world as they seem to regard
that the reality of the world is only phenomenal and not
absolute. Such a distinct opinion on the apparent reality of
the world synchronizes with the essentials of Advaita stand
on the metaphysics [S.R.Bhatt; 1980].

As Andre Padaux articulates, the Paficaratra agama-s
were predominantly non-dualistic in their natural content while
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it assumed more of a realistic tone through ages. ‘Brahman is
comprehended in two aspects (Sagupa and Nirguna) while 1t
remains one without the second, the non-dual which is
eternally existent’, savs Sanatkumdra Sarhita (6™ adhyaya/
versed 1) — “rau dvimdrtikriau jiieyau dvaitakfiyam tad dvayam
viduh | advaitam tu param brahma ekamirtim taducyate I,
This ekamirt/ is Visudeva, the supreme Being, which is non-
dual and immutable and attributeless as according to Advaita
Veddanta. Pancardtra agama-s strongly advocates the theory
of divine emanation or the vy@ha doctrine in which Para-
Vasudeva is distinguished to be the transcendental state of
Being (Vaisnavam paramam padam). Vihagendra Samhita
deliberates on the essential nature of para-Vasudeva that it is
a state that is “devoid of aspects, formiess, tmpartite and
absolute (niskala-nirakara-niranga-aspanda) [Ramachandra
Rao; 2005). fsvara, according to Advaita Vedanta is is the
ultimate Being as Saskara in the Gita Bhasya, describes him
as ‘param brahma Visudevikyam sarvasya sarvagatah ‘stithi
ndsa lava bhoga laksanam vikriya riapam avagatha.....
paramdrtha tattvaly— “Supreme Brahman styled Vasudeva,
the source or origin of the entire world; from whom the course
of existence, destruction and experience of fruits of works
proceed. fsvara is hence the para tattva — a higher place of
existence which alone surpagses the other transactions at the
apparent and empirical states of existence as defined by the
terms znitva-Suddha-buddha-mukta-sarvagata. Sankara further
comments on the nature of Supreme /Jvara to say ‘Joka
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mahesvaram lokanim mahabitam [Svaram — turivam ajidna
tatkaryvavaritam’ — Lord of the worlds—the Fourth or the
transcendent deveid of nescience and its effects’'®, Pafncaritra
philosophy constructs its cosmogony personifying creative
dynamism representing the hypostatizations of theological
abstractions in the theory of divine emanation. According to
this theory, the transcendental Para-Vasudeva, which is
immutable and distinct Being, manifests itself animating with
the six divine attributes in four dynamic aspects. This
manifestation ascends from the supreme Vasudeva as the
viidha's head the creation. The differentiation in
contradistinction proceeds in the form of divine aspects
namely, Sankarsana, Pradyumna and Aniruddha. They
represent gradual transition from the transcendence to
phenomenal appearances [cf. pp226-227, Sanjukta Gupta;
1997]. Alluding to Maha Sanatkumara Samhita, Schrader says
“Vasudeva creates from His mind the white goddess s$in# and
together with her Sankar$ana or Siva; then from the left of the
latter is born the red goddess Sri, whose son is Pradyumna or
Brahman; the latter, again creates the yellow Sarasvati and
together with Aniruddha or Purusottama, whose Sakti becomes
black Rati’. SankarSana, the first divine emanation
superintends all souls, Pradyumna controls the mind and
Aniruddha protects the world. [cf. pp37-38 volll, Dasgupta;
2000]. Guy.L.Beck aptly portrays the Pificaratra — Advaita
equation concerning metaphysics wherein we find compelling
parallels between the two regarding the emanation theory.
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In Advaitic accent, the Pancaritra theory of emanation in
Laksfimi Tantra corresponds each of the ‘‘four parts of
Frapava (OM ) including Nidz and Bindu counted as the
fourth, to the four vyihas or emanations of Visnu. A kdra
stands for Antruddha, the final emanation in the world of
senses, {J'’kara stands from Pradyumna, M’kdra signifies
SankarSana, and the fourth (7uriva) represents the original
state of para-Vasudeva''''. Advaita posits the concept of
Pranava in the Mandikya Upanisad where each of the three

syllables of OM | corresponds to three levels of phenomenal
experiences, viz, jdgrat, svapna and susupti. Sesa Sambita
presents a blend of Pafcardtra and Advaita positions on the
conceptuahization of wvyidha and Prapava mapping both
theories on a single analytical plane.

In the Brahma Sitra, Tarka khinda of Avirodidhyaya
deals with the Paficaritra view particularly treating the vyidha
theory. In commenting to the Sdrfra-s 42-45, Sankara critically
evaluates the Paicardira school and maintains the following
view on the cosmogony and four-fold cosmic emanations.
Sankara observes thus

‘Concerning this system we remark that we do not intend
to controvert the doctrine that Nardyapa, who is higher
than the undeveloped, who is the highest Self, and the Self
of all, reveals himself by dividing himselfl in multiple ways;
for various scriptural passages such as ‘He is one, he is
three-fold" Ch Up VIL.26.2, teach us that the highest Self
appears in manifold forms. Nor do we object to the inculcation
of unceasing concentration of mind on the highest Being
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which appears in the Bhagavata doctrine (Paficardira) under
the forms of reverential approach, etc,... We, however,
must take exception to the doctrine that SankarSana springs
from Viasudeva, Pradyumna from Sankar$ana, Aniruddha
from Pradyumna’ [pp441]"

The above note gives a clear picture on Sankara’s stand
on the Pafcaratra school, that he subscribes almost to the
majority of its tenets while he slightly differs in his perception
regarding the doctrine of vydha as interpreted by the so-
called Bhagavatas in conceiving the import of Paicaratra.
Sankara is only against the Bhagavata claim that Jiva-s are de
novo from Visudeva which he proves to be untenable, Sankara
strictly opposes the Bhagavata attempt io restrict the vyaha
theory to just the three divine aspects in the name of
SankarSana, Pradyumna and Aniruddha; for he extends the
same doctrine of vyidha to all beings from Brahma to blade of
grass, as he says 'Brahmidistambaparyantasyva samastasyaiva
Jagato bhagavatvyohatvivagamat®®. While Sankara insists on
the point that vyidhas as instruments as assumed by Bhagavatas
cannot be the cause for another imstrument; for SankarSana
as an instrument of Vasudeva cannot give rise to Pradyumna
which again is an instrument viz, ahamkara and so on. This
position of Bhagavatas is untenable, advocates Sankara.
Sankara thus laments the mis-interpretations of Pafcaratra
doctrine attempted by the Bhigavatas while he clearly
admits the same quite openly. Amalananda [13" C.E], the
author of Kalpataru clarifies Sankara’s stand regarding the
vyitha doctrine, to say that *jiva-utpatts, origination of individual
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souls {and four-fold cosmic manifestation) is taken only in a
figurative sense and that the doctrine per-se is not fallacious™.
B.N.K.Sharma, however is keen to portray the above fact as
apparent contradiction; for he issues a sweeping merit to
Ramanuja and Madhva for their mutually contradictory
opinions on the issue. It is indeed ironical that B.N.K.Sharma
advocates Madhva's interpretation in treating Sakta view 1o
this portion of Tarka khanda in Brahma Sitra and appraises
Ramanuja for attesting Pancaratra for entirely a different
reason; all for the sake of criticizing Sankara's stand. It may
be argued at last that Paficaritra cannot share its metaphysical
tenets with Advaita Vedanta; for Sankara himself leaves a
strong remark on the validity of the former for the reason that
it casts shur to the Vedas. Sankara remarks thus: ‘Moreover
we meet with passages contradictory of the Veda, for mstance,
blames the Veda, ‘Not having found the highest bliss in the
Vedas Sandilya studies this (Pancaratra) Sasira °, therefore it
is concluded that this assumption is illogical’ [B.S. ILii.45
Sankara Bhasval. It is important here to remember that
Pancaratra, as pointed out earlier, 1s classified mto three viz,
Deva prokta which is sattvic, Muni prokta, rajasic and
Manusya prokta to be timasic. Vedanta Desika, a prominent
Visistadvaitin, himself agrees to this in his work Pancaratra
Raksa, as he insists on the supremacy of Divya-prokia over
Muni-proktas ‘Munivikyam parifyvajyva divvamargena pajayvet
also ‘rdjasena tu pujaidyvam vartate yatra nilyasafr | tatrapr
satvikenaiva pajadvam subhadam sadd’ | Paicaritra Raksa,
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1" Adhikaral. Deva Prokia being sdttvic is considered to be
most authentic and it holds utmost validity over the other two
for obvious reasons. It is pivotal to note the point that Sankara
in his commentary cites only the Muns bhasita portion (as held
by Sandilya) which he sees to be hostile to Vedic tradition
and hence criticizes it. We ought to keep in mind that Sankara
clearly endorses the concept of Visudeva as Supreme Being,
which is commonly held to be promulgated by the Lord himself
is considered to be purely sdrtvic. Siandilva Sarhita which
allegedly contains the hostile remarks of Sandilya on Vedas is
considered as a rdjasic text while it is fdmasic according to
different sources. Amalananda comments on the validity of
Pancaratra to state “"They are works of Naridvana himself. (i)
His omniscience is established by the Vedas themselves (i)
He 1s not like Kapila or Patanjali — a mere individual Self (but
God himself) (i) His teachings have not been treated in the
Purina-s as having been intended to delude the undeserving
like those of the Buddha-Avardr™'. Amalananda vehemently
advocates for the validity of Pancartra dgama as he strongly
believes and argues that the agama-s being authored none by
f$vara himself cannot proclaim a theory contradictory to Vedas;
for the Deva-proktas are not prone to flaws at all’?
Amaliananda in his other work Sistra Darpapa categorically
posits self-validity to Pifcaratra agama-s; for the very reason
that they are composed by Lord-himself and hence cannot go
against Vedas. He further adds to state that ‘all that is said on
the Jiva's originations remains to be figurative for sure since
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Févara’s being omniscient cannot utter words contradicting
the Vedas — ' buddhipurvakrtistatram bralimanihsvasitam sruti
| tenajivajanistatra siddha gauni niyamyate || yvivadyekadese
vedavirodhadisvarabuddhervedamilatvam veddtva sarva-
visayatvam prativate tivadeva svatahpramanavedadjjiva-
nutpatti pramitau tadrsabuddhipirvakesvaravacananna
Jjivotpattiravagantum Sakyate |’ [Sistra Darpapa 11.1.45 /
ppl38, Srirangam Vani Vilas Press; 1913] Thus clearly,
Amalananda’s main concern here was to explicate and defend
Sankara’s stand with proper justification. Laksminrsimha,
author of Abhoga, a commentary on Kalpataru argues along
the lines of Amalananda over the issue in favour of validity to
Pancaritra clarifying Sankara’s stand. Interestingly Vidyaranya
in his Jivanmuktiviveka quotes Nirada Pafdcaritra |pp64,
Advaita Ashrama Press; 2006], which itself is an added
evidence that Pafncaritra doctrines are not alien to Advaia
Vedanta. It is not surprising that B.N.K.Sharma 1s completely
silent about articulating the above views and it is apparent
that he sees Amalananda adopting ‘a2 more deferential and
conciliatory attitude than Sankara and Viacaspati' towards the
philosophy of Pancaratra. On the other hand, Amalinanda
puts forth a pellucid approach in appraising Pahcaratra
particularly portraying the implied import of Sankara’s stand
in accepting the same in tune with the metaphysics of Advaita
Vedanta.
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NOTES:

see (358-02, 63) & also 66" adhydya of Bhisma parvan that hints
at a relerence to Paicardtra school. CI. ppl7, Schrader,
Untroduction  to  the Panicardrra’, Adyar library and research

centre, Chennai, 1995,

Vaisnavism must not be confused with the Vidistadvaita school of
Ramanuja. Vaisnavism is more a common usage denoting the
Visnu cult; it may be distinctly called Visnuism too. Academic
research reveals that early Advaita is purely placed on a Vaisnava
environment; for Gaudapiada, adi Sesa and Sankara and his direct
disciples reflect strong affiliation to Vispuism (by Sanjukta gupta,
Jacqueline Hirst, Mayeda, Shuon Hino, Paul Hacker unanimously
ascertain that Sankara was basically a Vaisnava), For more details
refer pp77, Devanathan.J, Veice of Sankara, Vol 33, Nol, 2008,
Also cf. ppl30, Jacqueline Suthren Hirst, ‘Sankara’s Advaita
Vedanta', New York, 2005.

chpp 67, Andre Padaux, 'Vi¢', Translated by Jacques Gontier,
Satguru Publications, Delhi, 1990. The author records that many
Siiva doctrines based upon Siva Satras, whose authors, in fact
sometimes refer to Pafcaratra Samhitas citing Vaisnava authors.
OUne of the earliest references of this type is cited from the
Spandapradipika of Utpala Vaisnava who is little earlier to Abhinava
gupta. Utpala Vaisnava copiously quotes from Ahirbudhnya Sarihita,

4s Padaux records in his book *Vic', revealing the fact that all
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0.

docirinal adaptations developed in Kashmir systemized along the
Trika thought, through an earlier text Adhdrakdrika of Sesamuni

is ascertained to be a work of Vaisnava bent,

Ch.Up VILi.2, ... daivam nidhim vakovakvam ekayinam
brafunavidyam ...

cf. ppxliii, Melpakkam Duraiswamy Ayyengar, "Srf Pidcardtra
Raksa', Adyar library and research centre, Chennai, 1996; the
author here remarks on the Ekayana sastra and comments on it to
say that it is root material for all Vedas. The author cites a quote
lrom Nydva-parisuddln in support of this claim,

See ppbl, ‘anyindnativcktam vad gupasamyam tamomayam | tal
samkhyair jagato milam Prakrtiscets kathyatell" Ahibudhnva
Sambhita, chp VII/ Verse 1.

Ahirbudhnys Samifuts Chp VII/ Verse 6a

‘nadigham naiva ca hrasvam na sthilam naiva cdpyvany” Ahirbudhnya

Samiuta, Chapter III/ Verse 49

fhid., verse 53,

The six great qualities of the Lord are wviz, a. Jadna b. Sak# c.
Arsvarva d. Bala e. Virya [ Tejas. Ramachandra Rao quoting
Sdtrvata samhita 1.26-27 pgroups the above mentioned qualities
into two functional planes @ one as the bAd Sake and the other
as the Kriya Sakti. By order of pairs these gualities operate in
distinct modes corresponding to the cosmic configurations cf.
The deamic encyclopedia, ppl02; See aiso Ahirbudhnva Sambita
IT.28.
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ef, ppl22, Akirbudhnya Sambita Chapter 14/ Verse 17,
cf. ppl24, Afirbudhnya Samhita Chapter 14/ Verse 25.
Drg-Drsyva viveka Verse XX. ‘asti bhat privam rdpam nima
celyamsapancakam | adhyatrayam brafunariipam jagatripam tato
dvavairr 11’
cl. ppxi, T™M,P.Mahadevan, Opinion 1, *The Philosophy of
Padcardtra’, Delhi, 1980,
dayakiya IN.85; Parama Samifiita .80, Ndrads Pifcargtra i, 100,
cl. pp69, S.R.Bhatt, * The Phifosophy of Pifcardira’, Delhi 1980,
Refer, Sankara's Gita Bhasva X.8; X.3.
Guy.L.Beck, pp178-179, ‘Sonic theology’, MLBD, Delhi, 1995,
George Thibaut, * Vedinea Sitras’, SBE vol34, MLDB, Delhi,
1998,
Brahma Stitra 1ii.44 Sankara Bhisva.
Amalananda consolidates the Pancaratra view in the following
manuner, "Buddhipirvakrtth Padcardtram nishvasitam srutih | tena
Jivamistatra siddhd gauni niyamyate ||, atah pramanpipabrtavisaye
gaupam tadvacanam; na ro bhrdntam’ — BN K Sharma in his book,
‘Brafima Sitras and their Principal commentaries’ mentions the
above verse as the Saagrahasdloka of Kalpataru as cited by

Vydsatirtha in his Tdtparvacandrika. [ppl09).

pplO8, B.N.K.Sharma, ‘Brahma Sitras and their principal

commentaries , Bharatiya Vidya Bhavan, Bombay, 1974.

Kalpataru 11.1i.42
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UPADESASARA OF SRi RAMANA MAHARSI

S. BHUVANESHWARI®
Introduction

Upadesasara is a ‘'minor’ work composed by Bhagavin
Sri Ramana Maharsi. This work deals with both Karma yoga
and Jidna yvoga and hence presents the Vedic teaching in a
nutshell. Upadesasdra is said to be written by Ramana on the
request of one of his devotees. A devolee of Ramana, named
Muruganar, who was a great Tamil scholar, once happened
to have composed a Tamil composition on the sports of Lord
Siva based on the Puranas. In this work, an incident occurs,
where Siva descends as a guru in the form of a sage and
expounds the role of karma and jAama. This is popularly
known as Didrukdvana-upadesa. Muruganar, who composed

"Based on the classes conducted by Svami Paramarthinanda.
#Rtts.f.:arch Scholar, Department of Sansknt, University of Madras.
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the incidental story in Tamil, seems to have requested Ramana
to compose the wpadesa portion. Thus, Ramana composed
Siva- dirukavana-upadesasira or popularly as ‘Upadesasira’,
1s an essence of Veda. This work which was originally
composed in Tamil has been translated into Sansknt, Telugu
and Malayilam by Ramana himsell. Upadesasara consisting
of thirty verses, firstly (verses 1 to 13) explicates karma as a
sddhand or means to the attainment of knowledge and

secondly (verses 14 to 30), the work deals with jdana, the
direct means to liberation.

I
Karma Yoga

Ramana refutes the contention of Pirvamimarhsa',
who holds on to the view that karma phalam is not bestowed
by [févara and performance of karma gives eternal liberation
in the form of svarga. Karma disassociated from fvara is cause
of bondage’. But karma is moulded into karma phalam by
I$vara'. This transformation, from karma to karma phalam,
has to take place based on infinite laws, which can be
co-ordinated by the omniscient [Svara alone. Ramana points
out that the omniscient f§vara is the bestower of results, karma
being nert by itself cannot disseminate appropnate results.
The second contention of Parvamimimsa is also refuted,
wherein Ramana says, karma is the cause for the fall into the
ocean of sorrow and hence the result of action is non-eternal.
Ramana then presents the purpose and role of farma in the
spiritual journey. He suggests the conversion of karma into
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karma yops'. Karma should be performed as an offering to
the Lord and without a desire for material benefit’. Then,
karma serves as the purifier of the mind and becomes an
indirect means to liberation. There are three kinds of karma,
viz, physical, verbal and mental and Ramana emphasizes the
suitable action for purification of mind as performance of
rituals, utterance of Lord’s name and meditation. /évara is to
be visualised in the form of Virdr® and whatever one performs
is the offering to the Lord’. Lord is endowed with eight
aspects, viz, the five elements, sun, moon and all beings.
Ramana considers worship of all-pervasive f[$vara as the
highest mode of worship. He then mentions the highest form
of verbal mode of worship as mama japa, which is of three
kinds, viz., wccha, manda and cittajarn. Of these, Ramana
declares that cittaza japa is of superior kind since it is a mental
activity, equated to meditation. Silence is emphasized as an
important spiritual practice’. The next step of karma yoga
described is manasa karma or dhyina. While kayrka and
vacika karma are presented as karma yoga, the manasa karma
is said to be bhakt/ voga. In meditation, Ramana states that
there should be undisturbed flow of thoughts centered on
Jévara, like the flow of ghee into a container or river flowing
into the ocean. These two examples cited by Ramana, signifies
the initial deliberate effort to centre the mind on [Svara and
later by constant practice there arises a spontaneous elfortless
thought flow of févara. Here, meditation is categorized as
bheda ripa and abheda ripa, wherein Ramana says, one
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should meditate on /vara as non-different from Self. Ramana
hints that ‘' the dtma is obtained in mind abiding in the heart.
Thus, so far, Ramana presented karma and bhakii as sahakiri
sadhands in the spiritual journey. In this series of sadhanas,
Ramana includes the practice of Patanjali's astdnga yoga,
especially prapdyama. All these sidhanas culminate in jAdna.
Prapdyima, according to Ramana helps in controlling the
viksepa of the mind, the mind quietens like a bird caught in a
net. Hence control of breathe (vdyw rodhanam) is the means
for control of mind (mano roedhanam). Ramana then explains
the principle of such a function, that is, in maya foundation
there are two branches, viz, mind and vital air. When one
branch is pulled the other branch also moves along with the
trunk. Thus, regulation of breathe regulates the mind. Now,
Ramana introduces jidna yoga’. That duality is bondage is
revealed through Sruti'®, Yuka'' and Anubhava. An objection
is raised here, that liberation is attained in Samadhi, through
the practice of astanga yoga, where mind is resolved and
duality is absent. Ramana states, there are two ways of
controlling the mind, one is /2ya (dormant condition of mind)
and the other is windda (‘destruction” of mind). The mind in
dormant condition comes back to duality whereas, the
‘destroyed’ mind never returns. While the practice of
prapndvama helps to control or weaken the mind temporarily,
a committed enquiry into the nature of reality (ekacintanam)
‘destroys’ the mind. Ramana then declares, that one who has
‘destroyed’ the mind through jidna yoga, is established in
Self where nothing remains to be performed.
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Il
Jdinana Yoga

Atma or Self is revealed in the Upanisad as all-pervasive
consciousness (sarvagata caitanya), which is in unmanifest
form, and is recognized as ‘1" obtained in the mind.
Consciousness is mixed with thought (vsr21) of mind. The
thought is known as “dréyva’ (seen) and Consciousness is ‘drk”
{seer). Ramana, therefore savs that Self is recognized as
consciousness when the thoughts of the mind are negated.
Ramana presents ‘enquiry’ (mdrganam) as the valid
methodology to arrive at the Self. The mind cannot be
destroyed by any other method as mind by itself is unreal and
an unreal entity being non-existent cannot be destroyed.
So, the ‘destruction’ of mind here is the understanding of the
unreal nature of the mind. An unreal thing cannot be
‘destroyed” by knowing, but here the very attempt to destroy
the mind is dissolved. This is known as badha or mithyvatva
miscaya. In order to enquire into the nature of mind, Ramana
firstly defines mind. Mind is a collection of thoughts. Thoughts
are basically classified as subjective thought (aham vret) and
objective thought (sdam vriti). Since the idam vrtti are based
on aham vriti, the mind i1s said to be aham vriti or ahamkira.
Thus enquiry into the nature of mind (manoviciral is nothing
but enquiry of ahamkira (ahankdravicara).
‘I' Analysis

By questioning ‘where 1s ‘I'?", Ramana exclaims, Alas!
The ahamkdra falls (patati aham)'™. This is explained, every
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individual is a mixture of Atma and Andtma. By the
discriminative knowledge of Atma and Anatma, we know that
Atma is consciousness, eternal, all-pervasive, unmoving and
Andtmd is inert, non-eternal, limited, moving. On enquiry we
find that ‘I" cannot be said to belong to either Atma or Anitma.
'T" refers to a third pseudo-entity, a false entity which is the
result of mixing up of the features of Atma and Andtma'®
When the false ahamkara falls, the ‘'I' refers to Pure
Consciousness, that is Existence, which is complete, that is
self-evidently known. Thus, the meaning of the word ‘I’ is
Pure Consciousness alone. Ramana gives the reason, if ‘T’
refers to ahamkdra, then it must be obtained in all siates of
expeniences. But the absence of ahamkaira is experienced in
deep sleep state, where the Pure Consciousness ‘exists” without
being dissclved along with ahamékdra. Ramana then takes up
the Upanisadic method of enquiry, viz, padcakosa viveka to
arrive at the Self. 'l am not the gross body, vital breathe,
mind, intellect or bliss-sheath, but am the non-dual Existent
principle’.
Sat-Cit Equation

Ramana establishes the non-difference between ‘Sar’
and ‘Cit” If it is said that an object exists, the question is
whether it is sentient or insentient. If insentient, then its
existence cannot be proved unless there is a sentient being.
Every insentient object depends on sentient being for its
‘existence’. It would mean that “Saz’is dependent, but *Sar’ is
an independent entity that does not require any sentient being
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to prove its existence. ‘Sat’ is self-evident in every object,
being both immanent and transcendental. *Cir" is unnegatable
independent entity, This ‘Cit’ is non-different from “Saf’
Ramana therefore interrogates, ‘where is a separate "Cit" 1o
prove ‘Sat?"; ‘Cit’ does not Illumin ‘Saf” because, "Cit” alone
is *Sat’ The ‘tvam' padartha refers to 'Cit"and *Tat’ padirtha
refers to *Safr® the mahivikya reveals the non-different nature
of *Cit’ and *Sar” and Ramana points out that the "Cit"is "I,
(sattayd hi cit cittaya hyayam). This non-dual Existence-
Consciousness is seemingly experienced as févara and Jiva
due to the limiting adjunct (upddhs), and Ramana uses the
word ‘vesa’or ‘dress’ as it were that gives rise to duality. But
from the standpoint of *Sa¢’ there is only one non-dual entity.
By negating the adjuncts, knowing the essential nature of
Févara as non-different from the essential nature of Jiva, one
should remain established in Self (drmanisthitd). It is
emphasised here that, *Cit’ is neither an object of knowledge
or ignorance. It is neither ‘known’ nor ‘unknown’. In the non-
dual Self, there is neither a ‘known' condition or an ‘unknown’
condition. Thus, Ramana questions, ‘Can there be knowledge
in this non-dual Self?’ (astr kim jaatumantaram?), then what
is the nature of Self, is to be arrived at through the method of
enquiry (wvicdra).
Jiiana Phalam

Ramana concludes by enumerating the consequence of
Self-knowledge. Self is imperishable, free from births, infinite
consciousness bliss and one who ‘sees’ it is immortal. Then,
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one transcends the realm of ‘bondage’ and ‘freedom’. Being
established in the Higher ‘I’ while living is jivanmukti ( vindati
tha).  This knowledge can bhe gained by one who possesses
the required qualities' (dasvika). Ramana finally glorifies ‘self-
enquiry’, that illumines the nature of one’s own Self”, as the
greatest penance that eliminates ahamkdra, (while all other
kinds of tapas does not destroy ahamkara), This teaching is
the words of Ramana (Ramana vdkyam), the essence of
Vedanta.
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JIVA-A BLEND OF PURE CONSCIOUSNESS

AND MIND

J. KRISHNAN’

GOD (Iévara), soul (jiva) and the world (jagat) which
constitute the subject-matter of many a system of philosophy
are admitted by the Advaitin to be the apparent diversifica-
tions of a transcendental entity called Brahman. The latter,
through mdayd or avidva, appears as the world which is inde-
terminable either as real (saf) or as an absolute nothing (asat)
or as both. It is thus: sattva which is unsublatability in the
three divisions of time cannot pertain to the world which is
said to be removed by the knowledge of Brahman. And,
asattva too which is non-manifestation at any given point of
time as existent cannot be predicated of with reference to the

*Reader, Department of Sanskrit, Pondicherry University,
Puducherry - 605 014,
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world which is given in our perception as existent. It cannot
be real and an absolute nothing at once; for, that is a discrep-
ant notion. Hence the world is viewed to be false or mithya or
anirvacaniyva.'

The jiva is only the pure consciousness reflected in
avidya. I§vara too is pure consciousness which in view of its
relation to the revealing medium, namely, avidya and also the
reflected image, namely, the jiva acquires an adventitious fea-
ture, namely, the state of being the original (bimbatva). And
the consciousness-element when associated with this feature
is known as [Svara. Thus we see that according to Advaita
I§vara is only the pure consciousness associated with the char-
acteristic of bemng the original (bimbatva) and the jiva is the
pure consciousnessness associated with the characteristic of
being the reflected image (pratibimbatva). And bimbarva and
pratitbimbatva are not intrinsic 1o consciousness, but are ex-
trinsic by being derived from avidya. Avidya is located in pure
consciousness, and when it is removed by the direct
knowedge of the latter, the world-appearance would vanish
and the states of bimbarva and pratibimbatva too attributed
to consciousness by avidyd will be removed. What would exist
then is only pure consciousness. It would be evident from
the above that consciousness is non-dual, as the world given
in perception is not real, and the states of being I§vara and of
the jiva are only illusorily present in it.

The theory that the jiva is only a reflected image of
consciousness is based upon the text of the Brahmabindu

Upanisad —
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Advaitananda in his Brahmavidvabharana— a commen-
tary on Sankara's bhdsya on the Vedinta-sitra explains this
text thus:’ just as the one moon appears to be manifold in
water present in different vessels, in the same way conscious-
ness remains as one in the form of I§vara and appears to be
many in different bodies as jivas. This text explains the nature
of the jiva as a reflected image on the analogy of the refiec-
tion of the one moon. The point that is to be noted here is that
the moon remains as mere moon without any extrinsic fea-
ture attached to it; but it acquires the adventitions feature of
biriibatva or the state of being an original when related to the
reflecting media and the reflected images therein. In the same
way, consciousness is the Pure Being; but when related to the
reflecting medium— avidva and the reflected image therein,
it acquires the new characteristic of being the original. And
the consciousness associated with this new characteristic is
known as I§vara. This way of explaining the nature of the jiva
as a reflected image is known as pratibimbavada or the
reflection— theory and Padmapada, the author of the
Pancapadika and PrakaSatman, the author of the Vivarana
which is a commentary on the Paicapadika are advocates of
this view."

Vacaspatimibra, the author of the Bhamati, does not
favour the theory of reflection of consciousness. He is of the
view that there could be reflection of only those objects which
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have material shape and that too in a revealing medium
having a material shape. Neither consciousness which is
admitted to be reflecied, nor avidya which is held to be the
reflecting medium possesses material shape. On this ground
he rejects the theory of reflection of consciousness® and
advocates the theory known as avacchedavida. This theory
known as the delimitation-theory explains the nature of the
Jiva on the analogy of the all-pervasive ether defined or con-
ditioned by pot. Just as ether which is one and all-pervasive is
conditioned by objects such as pot, and the like, in the same
way, consciousness which is all-pervasive is conditioned or
delimited by avidya. The consciousness as defined by avidya
is the jiva and consciousness that transcends avidya is Isvara,®
This way of explaining the nature of the jiva as Brahman that
is delimited has the sanction of the text of the Brahmabindu
Upanisad —

This text means: just as when a pot is moved it is only the pot
that is moved and not the ether enclosed in the pot, so too is
the analogy of the soul with the ether, This text compares the
soul to the pot-defined ether.

We have said that the theory of the avacchedavida
proceeds on the basis of the criticism of the theory of the
pratibumbavada that there could not be the reflection of con-
sciousness in avidyd, as neither consciousness nor avidya has
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any material shape. But the followers of the Vivarana school
argue that there is reflection of sound in the form of echo in
the ether conditioned by the cave. Neither the sound which is
reflected, ner the ether conditioned by the cave that reflects
the sound has any material shape whatsoever;® yet there is
reflection. In the same way, consciousness could be reflected
in avidya although both are devoid of any material shape.

The matter that is of importance here is that the
Upanisads favour both the reflection-theory and the delimi-
tation-theory. That is why Sankara in his commentares on the
Upanisads, the Vedanta-sitra and on the Bhagavad-Gitd uses
the analogy of reflection and of the pot-conditioned ether to
explain the nature of the soul.” From the above it follows that
according lo Advaita, consciousness when reflected in avidya
attains to the state of the jiva. Avidya undergoes modification
mto the form of psycho-physical organism. The psychical
organism consists of five senses of knowledge, five senses of
action, five-fold vital-air and the internal organ in its two fold
aspect of mind and intellect." This is known as liriga-Sarira or
the subtle body. The physical organism which is the physical
body is known as sthdla-$rira or the gross body. Avidya which
1s the cause of these two is known as kdrana-sarira or the
causal body.

The jiva in the state of waking is associated with avidya,
the gross body and the subtle body. In the state of dream, it
functions by being associated with the mind alone. In these
two states, it distinctly manifests as ‘I' or ‘aham’. In the state
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of deep sleep where mind too provisionally merges in avidya,
the jiva is not distinctly manifested as ‘I' or ‘aham’. From
this one is led to conclude that the mind which is the
predominant factor in the subtle body is responsible for the
distinct manifestation of the jiva as ‘1" or "aham’. The ahami-
padartha, therefore, according to the Advaitin, is a blend of
consciousness on the one hand and avidva and the mind on
the other. Since avidyd is the cause of the mind and is
responsible for the relation of the mind to consciousness,
it is usuvally said that the aham-padirtha is a blend of
consciousness and mind."'

So far we have set forth the view of the Advaitin that
the jiva which is the content of the ‘' -cognition or the zham-
padartha is only a blend of consciousness and the mind
Vyasatirtha is of the view that the aham-padartha is the jiva as
such, and the mind does not form a constituent of it. He raises
several objections against the Advaitin's view and
Madhusiidana Sarasvati answers therse objections. We shall
deal with these now,

Vyasatirtha argues that the aham-padartha is consid-
ered to be a blend of consciousness and mind by the Advaitin
on the following ground: one does not have the cognition. ‘T’
in the state of deep sleep. This shows that the ahami-padartha
is not manifested therein. And the non-manifestation of the
aharm-padartha in the state of deep sleep could be explained
only by admitting that aham-padirtha consists of two factors
— the mind and consciousness. Since the mind provisionally
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merges in avidyd in the state of deep sleep one has only the
experience of the consciouness-element identical with the
bliss-element along with avidya and not the expenence of the
aham-padéirtha. The aham-padartha, that is, the jiva is, there-
fore, a blend of consciousness and mind.

This view of the Advaitin is wrong on the following
pround: one who comes back to the waking state from that of
deep sleep has the recollection of the form ‘I slept happily
and T did not know anything when 1 was asleep’. Here the
experience and the corresponding expression ‘1" stand for the
jiva. It too is the object of recollection, Since there could not
be recollection of an object that is not experienced earlier,
and since there is the recollection of °I' or the aham-paddrtha
at the state of waking, it must be held that the aham-padartha
also 1s experienced at the state of deep sleep. Otherwise one
canot explain the fact of the ahani-padartha being recollected
at the moment when one coems back to the waking state from
that of deep sleep.'”

Madhusudana Sarasvati refutes the objection ol
Vyisatirtha thus: the Advaitin and the Dvaitin accept that the
aham-padartha is experienced only as associated with
qualities like desire, elc. In the state of deep sleep, however,
desire, etc., are not present. So there is no possibility of the
experience of the aham-padirtha in the state of deep sleep.”

it might be contended that the Dvaitin does not
subscribe to the view that the aham-padartha 1s always
experienced as associated with qualities like desire, etc. So
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there is nothing wrong in the experience of aham-padartha as
divested of its relation to gualities like desire, etc., in the state
of deep sleep."

Madhusidana Sarasvati peints out that the experience
or the perceptual cognition of an entity which is possessed of
qualities is invariably based upon the perceptual cognition of
qualities. If this position is not admitted, then a pot may
become the object of perceptual cognition even when it is
devoid of qualities like colour, etc. From this it is known that
in order that an entity having qualities may be perceptually
known, what is necessary i1s the perceptual knowledge of the
qualities. Here the aham-padartha is associated with the quali-
ties like desire, etc. And in the state of deep sleep the latter
are not present. Hence there is no possibility of the manifes-
tation of the aham-padartha in the state of deep sleep."

It might be argued that one cannot raise the objection
that pot will become the object of perceptual cognition even
when it is devoid of qualities, if the rule that an entity having
qualities could be comprehended only along with those gquali-
ties is not accepted. It is because if pot is devoid of qualities,
then it is non-existent. It is the non-existence of pot, and not
the non-manifestation of the gualities of pot that accounts for
the non-manifestation of pot.'

Madhusitidana Sarasvati rejects this contention by
stating that it is wrong to argue that pot must be viewed as
non-existent, if it is devoid of qualities. It is because pot is
admitted to be existent at the first moment of its origination
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without any quality whatsoever, It is also admitted to be
existent without any quality at the moment in between the
moment of the destruction of its earlier colour and the
moment of the origination of a subsequent colour. Hence there
cannot be the perceptual cognition of pot if it is devoid of
qualities. In the same way, there could not be the cognition of
ahar-padirtha in the state of deep sleep wherein desire, etc.,
which are the qualities of aharmi-padartha do not exist. It must,
therefore, be accepted that what is experienced in the state of
deep sleep is consciousness free from any quality. The aham-
padartha is not at all experienced then. Hence it must be held
that aham-padirtha is different from consciousness which 1s
experienced as the substratum of avidyé in the state of deep
sleep.’’

Vyisatirtha raises two objections in regard to the view
of the Advaitin that the aham-padartha is not experienced
in the state of deep sleep. The first objection is: if the aham-
padartha is not experienced in the state of deep sleep, and
if consciousness alone is experienced then, then there would
arise recollection of the form ‘The consciousness slept’.
The second objection is: if the aham-padartha is not expen-
enced in the state of deep sleep, then one cannot account for
the rise of the recollection ‘I slept” which involves reference
to the aham-padirtha."

Madhusiidana Sarasvati answers these two objections
by stating that the Advaitin does not admit the state of recol-
lection in so far as the element of afam-padartha is concerned.
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For, in the state of deep sleep there is the experience of the
bliss-element identical with the consciousness-element, of
deep sleep and of avidya. This experience is only the mode of
avidya—the mode which is inspired by the recollection of
consciousness in it. The consciousness-element is real and
the mode of avidya is non-real. There is the destruction of the
mode of avidya inspired by the reflection of consciousness in
it at the moment when one comes back to the waking state.
It leaves latent impression which leads to recollection of the
bliss-element identical with the consciousness-element, the
state of deep sleep and avidya. The consciousness-element
which is recollected is conditioned by the mind at the time of
waking state resulting in the cognition ‘I'. Hence the cogni-
tion of the form 'l slept happily’ is of the nature of recollection
in respect of the bliss-element identical with the conscious-
ness-element, the state of deep sleep and avidya. There is rec-
ollection in respect of the consciousness-element and experi-
ence in respect of mind-element."” Since consciousness-ele-
ment 1s related to the mind at the time of the waking state,
there 1s no possibility of recollection of the form ‘The con-

sciousness slept’.*

Vyasatirtha raises another objection in regard to the
view that the aham-padartha is not experienced in the state of
deep sleep. If the aham-padirtha is not experienced in the
state of deep sleep, and as a result if it is not recollected, then
there is the unwelcome position of the rise of the doubt of the
form "The one who has slept so far is myself or somebody
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else’, and there is no possibility of the ascertainment of the

form ‘I alone slept’.”

Madhusiidana Sarasvati points out that, as set forth
earlier, consciousness which is experienced in the state of deep
sleep becomes associated with the mind which is its revealing
medium. The nature of a revealing medium is to reveal an object
as if it is present in itself. A mirror, for example, reveals the
face on one’s shoulders, and while doing so it reveals it as if it
is present in itself, Cow which is a particular (vyakti) reveals
the universal—cowness and while doing so it reveals it as if it
is present in itself. In the same way, the mind when it reveals
the consciousness reveals it as if it is present in itself. And the
blend of consciousness and the mind is the aham-padartha.
Since consciousness experienced at the state of deep sleep
attains to the state of the aham-padartha when associated with
the mind at the beginning of the waking state, there could
only be the cognition of the form ‘I slept” and there 1s no pos-
sibility of the rise of the doubt in the form ‘one who slept was
myself or somebody else’.”

Vyasatirtha suggests that the cognitions ‘So long I have
been seeing the dream’ and ‘So long | have been awake’ are
causes of recollection. And the ‘U" -element or the aham-
paddrtha 100 is an object of recollection. In the same way, the
cognition ‘T slept happily’ which is a recollection must have
the ‘I' or the aham-padairtha too as its object. Since the aham-
paddrth is thus an object of recollection, it must have been
experienced in the state of deep sleep. The aham-paddrtha,
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therefore, is the jiva as such and it does not involve any
reference to the mind.”

Madhustdana Sarasvati points out that in the case of
the cognition ‘So long I have been seeing the dream’ which
one has after coming back to the waking state from the state
of dream, the aham-padartha itself was experienced in the
state of dream. And it is recoliected at the time of the waking
state. In regard to the cognition of the form ‘So long I have
been awake’ too which is a case of recollection in the waking
state itself, the aham-padartha or ‘I as such is recollected.
But in regard to the cognition ‘I slept happily” which one has
after coming back to the waking state from that of deep sleep
and which is a case of recollection one cannot say that ‘I’ or
aham-padartha also is the object of recollection. It is because
in order that it may be recollected it must have been
experienced n the state of deep sleep. We have earlier pointed
out that aham-padéirtha is not manifest in the state of deep
sleep and as such it cannot be the object of recollection too.
Yet it is involved in the recollection of the form °I slept
happily’. And this could be explained only by admitting that
consciousness which is experienced in the state of deep sleep
is recollected at the time of waking state wherein the mind
becomes associated with it, resulting in the blend of conscious-
ness and mind which i1s the abam-padartha. Hence there is
only recollection in so far as the consciousness-element of
the aham-padartha is concerned. In the case of the inert-
element of mind which is an object of experience and which
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has formed a blend with pure consciousness that has resulted
in the aham-padirtha there is only the false notion that the
latter too is the object of recollection.™

The Advaitin argues that the afhami-padartha 1s not
manifested in the state of deep sleep is confirmed by the
Chandogya 1ext —

4318 e S AR ST T SRR
according to which one cognizes neither himself as ‘I am’ nor
the other being in the deep sleep state.

Vyasatirtha points out that the above text is identical
in content with the text of the Mandakyva-kinki—
AT F TR A 6 A1 A,
e firae wraf gl g wr
This text does not speak of the absence of the experience of
the aham-padartha as such. It refers only to the absence of
the experience of the aham-padirtha as distinct from the other
objects. In the same way, the Chandogya text cited above does
ony speak of the absence of the experience of the aham-
padartha as distinct from other objects. There s, however,
the manifestation of the ahami-padartha in the state of deep
sleep.”’

Madhustdana Sarasvati rejects the above contention
by stating that if the Chandogya text cited above is interpreted
to mean that in the state of deep sleep. there is only the
absence of the experience of the azhami-padartha as distinct
from other objects, and there is the experience of the aham-
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padartha as such, then it will be in direct conflict with the
import of the other text of the same Upanisad, viz.,

“UTHT T U SRS R FeenE A fef,

o i g
This text states that in the state of deep sleep the jiva or the
ahiar-padartha as such becomes one with Brahman, but it
does not realize this fact owing to the veil of avidva. This tex:
thus denies the experience of aham-padirtha in the state of
deep sleep.”

Vyasatirtha further states that it is only the aham-
padirtha that recollects at the waking state the state of deep
sleep and the consciousness-element identical with the bliss-
aspect of it. Hence 1t is but proper to hold that the latter is the
experient in the state of deep sleep. The causal relation among
recollection, latent impression and experience would hold
good only when they are related to one and the same substra-
tum, It comes to this that the aham-padarths who recollects
at the waking state the deep sleep state, etc., must be admit-
ted to be the experient of the deep sleep state, etc. This means
that there is manifestation of the afam-padartha in the state
of deep sleep.™

Madhusudana Sarasvati answers the above objection
by stating that the consciousness conditioned by avidyd is the
experient of the deep sleep, eic., and the consciousness con-
ditioned by avidya and mind is the one who recollects at the
time of waking.”
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Vyasatirtha anticipates the above answer and argues
that since the lmiting conditions of consciousness, namely,
avidyd and mind are distinct, what is conditioned by the former
must be different from the one that is conditioned by the lat-
ter. As such the substratum of recollection, namely, the ahani-
paddrtha which is consciousness conditioned by avidva and
mind must be different from the substratum of experience
which is consciousness conditioned by avidya alone. The rule
that there could be causal relation among recollection, latent
to one and the same substratum thus stands contradicted.™

Madhustidana Sarasvati states that when two limiting
conditions are located in one and the same place, the factor
that 1s conditioned by the two is one and the same. For ex-
ample, a room and a pot are the limiting conditions of space.
If the pot is placed inside the room, the space conditioned by
the two 1s one and the same. In the same way, here what it
conditioned by avidya is further conditioned by mind. Avidya
15 located in the pure consciousness associated with avidva.
Thus avidya and mind — the two limiting conditions of
consciousness are located in cone and the same conscious-
ness. In the state of deep sleep, mind remains in a latent form
in avidya and so the consciousness conditioned by avidya
alone is the experient. In the state of waking, mind remains in
its gross form and the consciousness conditioned by avidyi is
further conditioned by mind; and, it is the akar-padartha and
is the ene who recollects. Thus since there i1s no difference
between the consciousness conditioned by avidya — the



90 THE VOICE OF SANKARA

experient and the consciousness conditioned by avidya and
mind — the one which recollects, there is no contradiction
to the rule that recollection, latent impression and expenence
in order to have causal relation among themselves must be
related to one and the same substratum.™

Vyasatirtha again argues that the Chandogya text—
o S T A
referring to the state of deep sleep states that senses of sight
and hearing and mind—these alone are reduced to their

latent forms. This text does not state that the aham-padartha
is not manifest then.”

Madhusiodana Sarasvati points out that the aham-
padartha is only a blend of mind and pure consciousness. And,
when mind provisionally merges in avidya, it goes without
saying that the abam-padirtha as such ceases to manifest.’

Vyasatirtha further argues that the contention of the
Advaitin that since the aham-padartha is the content of ‘I -
cognintion like body, etc., it is not the essential nature of the
soul and so 1t 18 not-Self or andrman is wrong. It is because
the consciousness-element too involved in the aham-padirtha
comes within the range of the T -cognition and so it must
also to be treated as amatman which, however, is not the
case.”’

Madhusidana Sarasvati states that the essential nature
of the jiva which 1s consciousness never becomes the content
of the T' -cognition. What becomes the content of the ‘I" -
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cognition is the blend of mind and the pure consciousness and
this blend is definitely andtman or the not-Self.*®

Vyisatirtha further raises objections in regard to the
contention that the afam-padirtha is not the true nature of
the soul and 1t is not-Self or anatman. The objections are as
follows:

i. in the first place, the experience 'l am fair-complexioned’
shows that the aham-padartha or 'I" is the substratum of the
erroneous cognition of fair-complexion which is not-Self. And
the fact of aham-padartha being the substratum of the erro-
neous cognition of not-Sell would hold good only when the
ahar-padartha is the self of Atman for, according to Advaita
only Atman - the pure consciousness could serve as the sub-
stratum of erroneous cognition and nol andtman,

i. in the second place, the experience of unbounded love to-
ward the aham-padirtha of the form ‘Let me exist always’
shows that the aham-paddrtha 1s the jiva as such and 1s not
andtman as there could not be unbounded love toward the
not-Self; and,

it. 1n the third place, the absence of any doubt or contrary
notion in regard to the existence of aham-padartha shows that
the latter is self-luminous. And, that which is self-luminous
should invariably be Atman.

It comes to this: the contention of the Advaitin that the
aham-padartha is not-Self is wrong.™

Madhustidana Sarasvati answers the above objections
thus:
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1. the first objection is not sound. It is because the feature that
is present in a delimited entity will be figuratively referred to
as being present in the delimiting adjunct. For example, the
illusory silver is present in the consciousness delimited by the
this-element of the shell. The latter is the delimiting adjunct.
And, the silver is figuratively spoken of as present in the this-
element of sheil. In the same way, the feature - fair-complex-
ion 1s present in the body related to the consciousness condi-
tioned by mind. And it is figuratively spoken of as being present
in the delimiting adjunct—mind which, being inspired by the
reflection of consciousness in it, is the aham-padirtha;®

il. the second oljection raised by Vyisatirtha teo is not valid.
The aham-padartha is viewed to be the abode of unbounded
love on the ground that it is falsely identified with the con-
sciousness-element which is bliss by nature;*' and,

. the third objection too raised by Vyisatirtha is not sound
on the ground that the absence of doubt or contrary notion in
regard to the aham-padartha is due to its identification with
the pure consciousness.*

To sum up: The jiva is only a blend of pure consciousness
and the mind.
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THE ATMAVIDYA - VILASA

[A Spiritual Autobiography of
Sadasiva-Brahmendra-Sarasvati]

TEXT WITH TRANSLATION"
C.MURUGAN"
[23]

WEATTFS: WHaugeH: TE: |
AgaREFET: AUl seREE w1 1)

The one who has realized the Self, who 1s not sullied
by sin, who is free from bafflement and mental confusion,

who has discarded the group of action (sacred or secular) as

of no value remains steadfast in the seamless whole.

*Dr.C. Murugan, Lecturer, Department of Sanskrit, University of Madras, Chennaj-5,

"Continued from the previous issue,
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[24]
T WA ST IR SEREm |
T 39 @ RS )

Having brought under control the mind which 1s as
restless as a deer by capturing it in the net of profound reflec-
tion, and having become tired of wanderings in the woods,

viz. the Upanisads, some one reposes in his own Sell,

Notes:

Vimarsa or vicdrais one of the means to make the mind
free from relation to external objects. It is of the form that the
Self 1s the only reality and everything else is superimposed
upon it, and hence unreal. Madhusidana Sarasvati observes
that the followers of the Upanisads pursue this means; and
the followers of the yoga school adopt the other means, viz.
practice of samprajiata-samadhi. Gadartha-dipika, 6,29,

[25]
FREUTIRT=ATY ;. WA & |
VRIS HIsf F=RfERd e+ |

Having felled the mind which undergoes modification
in the form of external objects and which is like a fierce tiger,
with the finely tempered sword blade, that is, the mind which
is rid of any modification, the incomparable one wanders at
will in the forest of fearlessness (i.e. the Self which is [ree
from the characteristics of being an agent, an experient, and a
knower),
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[26]
FRAAEAa A P AR CIFRET: |
weh: Ffdawqn e i g
The peerless and flawless ascetic, traversing unim-
peded the sky of the form of consciousness all alone like the
sun, sends forth rays in the form of the knowledge of the Self

which causes the lotus-like hearts of those who pursue the

path to perfection.
[27]

FAGG AR THRROTH AT S I9F: |
TSI Felsav: o= wufd o 1)

The distinguished sage is like the moon. He is free from
everything that is foreign to his true nature; and, he is the
cause of delight to the entire world. The Self-realization which
he has attained dispels, like the moonlight, the darkness of
avidya. He shines with marvellous radiance as the Seif—the
essential nature of Lord Visnu — which 1s adored by the Gods.

[28]

WA aHS: A= 394 |
e, sl ey oy aifEd=: o

The great sage shines like an unmoving cloud in the
ethereal region of consciousness, sprinkling the nectar-like
bliss~his true nature on his fellow-beings, thereby quenching
the series of their mental afflictions. This indeed excites as-

tonishment (by its greatness and perfection).
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[29]
g HRAYS-ARaTRangeT=: |
wafiEreait: fsl se=EfErnT )

The ascetic, like the fair breeze, gracefully roams
in the pleasure-garden, i.e. the Self which is consciousness
and bliss by carrying along with him the sweet fragrance of
flowers; and thereby he removes the weariness of his fellow-

beings — the weariness caused by their undergoing the

series of cycle of births and deaths.

Notes:

"It is said in the Sverdévatara Upanisad (2.13) that strange

fragrance will spread all around from a realized soul.
[30]

g saee FuefEmugaaay |
i fftsae afafEfasesr el FsEw: |

The matchless ascetic shines brightly all alone like a
peacock in the woodland, i.e. the Self which is free from fear
(in the form of transmigratory existence), is lovely with the
tender leaves of the form of knowledge which is free from
everything that would obsure its essence, and which is the

fruit with fullness of flavour and ripe juiciness, t.e. liberation.

[31]

1 ANREETeH S RaREoT |
T R sfa W@ st d=afr &g )
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The transcendent swan, viz. the ascetic, abandoning
the world with the deep conviction that it is a desert having
no intrinsic value, sports at will in the SUTPASSING Teservoir,
viz. the Self which is brimming with water in the form of bliss
and consciousness.

[32]

fafgemmgfs rmfire=rfireas |
WA oo T Ehohos: (|

In the tranquil garden, viz. the Self which is the import
of the Upanisads and which is spread over by all the Vedas,
the supreme ascetic, like a cuckoo, recounts his mystic expe-
riences in soft sweet words.

[33]

ARTHATEAL: FFTaRogiaamge: |
[EERIN LI EC U Aty B e Brnea ey il |
This peeriess lion, viz. the ascetic who is eminently wise
is sporting in the expansive forest of bliss, viz. the Self, after

having torn asunder the wild elephant, i.e. avidya and driven
away the tigers of the form of demerits.

[34]
AR EEH R REREs |
widafomiaes: afmase: e fee 1

This wild young elephant, viz. the ascetic shines by
sporting in the high regions of the lofty peak of supreme knowl-
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edge which is beyond the reach of the lion, i.e. ignorance with
his body permeated by the waters in the form of profound
meditation upon the Self.

[35]
AR aunfag: Raftasra: |
Aeiaey av A™=RA g HIsf 1)

The illustrious ascetic — is meditating on the truth of
Vedanta on the banks of a river, with his eyes fixed on the up
of his nose and with his mind completely withdrawn from
things which consist of names and forms and which are

apparent to the senses.
[36]
iﬂﬁﬂF$HFﬁ”ﬁFﬂ“§ﬂﬁﬂﬁi§ﬂ:iﬂ?ﬂ:I
FAASAGI: ToAGHSA JlAatd ||

Without any appropriate covering or clothing over his
body, having his palms as alms-dish, concentering his mind
upon the Self, and embellished by absolute detachment from
material things, the sage shines supreme by residing under a
tree without any mental agitation or excitement.

[37]
fromdigerTs ayegfomargaaa |
I wisH Tl FREgEAMAEAE: ||

The ineffable sage, the prince among ascetics who has
realized his identity with his true nature which is immutable
consciousness and bliss, and who is, therefore, freed from
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any affliction that pertains to transmigratory existence,
reposes on the lovely bed of smooth sands under a leafy bower
on a river-bank free from any passer-by.

[38]
YAOHGTETA: IfdeaTdsTET: ;|
TRIRAFE: Tfd afoesmEs fisft 1)

The effable ascetic sovereign shines with outstand-
ing brilliance by resting serenely on the sofi bed of bare
ground , w ith coolbreeze as hiz cdmara and with the full moon
as the lamp.

[39]

fgeRemeres fremignfiEarr |
"+ #oduad Jrfd gfemfd |sfi affos: 1)

The foremost among the ascetics sleeps soundly on a
broad slab of rock which is lovely as it is surrounded by
pellucid waters of a stream, while the southern breeze blows
gently,

[40]
A g FaRRE wEE |
YRR srefd f§ it semi: wsft 1)

Ever meditating upon the ineffable one (i.e. the Self)
which is immanent in his heart, highly reserved in speech,
and taking the food by receiving it in his palms, some one is
roaming through the streets in an artless fashion (i.e. with
indifference to or unawareness of the impressions he is
preducing on others).

[To be continued]
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THEORIES OF CAUSATION

V. M. ANANTHANARAYANAN"

An analysis of the nature of the world given in perception
during the waking state has led the Advaitin to conclude that
the objects of the world are mere appearances and they have
no substance in them. Pot, for example, which may be taken
as standing for the entire world, is noticed in ordinary
experience to be the effect of a lump of clay. When subject to
investigation whether it exists in its cause prior to its production
or not, or whether it is different from its cause or identical
with it, one does not have any irrefutable argument so
convincing as to compel certitude regarding its precise

nature.

* Reader and Head, Department of Sanskrit, Nationa!l College,
Tiruchirapalli-1.
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To begin with, the Nyaya school argues that the effect, the
pot cannot be considered to be present in the cause, the clay
prior to its coming into existence. If it were present, then the
causal operation of the efficient cause (nimittakdrana), the
potter would not be needed. Not only this. There would be
the contingency of the manifestation of the pot in the clay
even prior to the causal operation of the potter. It follows
that the pot prior to coming into existence from the clay does
not exist therein. In other words, there is the antecedent non-
existence (prigabhava) of the pot in its cause — the clay prior
to its production. By the causal operation of the potter, 1t
comes into existence over and above the clay. It is a de nove
creation. This theory is known as asar-kdrya-vada or drambha-
vada.

The Sankhya school is of the view that the effect, pot
must be admitted to be existing in its cause, the clay even
prior to its production on the following grounds:

(1) if there is the non-existence of pot prior to its
production, then it is similar to a square circle (asaf) and
there is no possibility of its being produced at any point of
time;

(ii) in the experience ‘The pot is originated’ (ghatah
utpadyate), the meaning of the verbal root is the function
known as origination. And, it must have a substratum which is
technically termed kartg | dhatvarthavyaparasrayah karta). If
the pot were not existent prior to the moment of the origination,
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then it cannot be viewed as the substratum of origination;
and, so the experience ‘The pot is originated’
would be contradicted. Further at the moment of its
origination, the pot cannot have any relation to its cause. For,
relation is always possible between two entities that are already
existing. If not, even the square circle could be viewed to
have relation to some cause; and,

(ii1) if the effect — pot is non-existent in its cause prior
to its production, then it means that it comes into existence
from prior non-existence. In that case the non-existence of
pot is present in every other factor besides clay and so there
is every possibility of the origination of the pot from any
other source. But it is not so.

On these grounds the Sankhya school argues that the
view that the effect is not present in its cause prior 1o its
production must be given up and it must be held that it exists
in its cause prior to its production. If this position is held, the
Sankhya school points out, the difficulties outlined above would
be avoided. This view that the effect exists in its cause prior
to its origination is known as saf-kdrya-vada or parinima-
vada,

The Nyidya school at this stage points out one difficulty
with regard to the view of the Sankhya that the effect exists in
its cause prior to its production. If the effect pre-exists in its
cause, then as it is already existent, there is no need for
causal operation of the potter to bring it into existence. The
Sankhya school would reply that the effect exists in a latent
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form in the cause and the causal operation is necessary to
bring it into a gross form. Origination means only the
manifestation of what is latent into a gross form.

The Nydya school would argue that manifestation of
what is latent into a gross form consists in adding certain
essential elements and in removing certain non-essential
elements. Since according to the basic position of the Sankhya
everything is existent, the essential elements as well as the
non-essential ones are existent and so they can neither be
added nor be removed. Hence the causal operation becomes
futile even according to the view that the effect pre-exists in
its cause. Thus the concept of manifestation by which is meant
origination is a pseudo one.

Gaudapada while reviewing the points of the Sankhya-
and the Nyidya school in regard to the theory of origination
states that the arguments put forward by each of the two
schools against the other seem to be quite convincing. The
rejection of each of the two views by the other leads us to
conclude that there can be no real origination of any object
whatsoever.'

The Nyaya school which holds that the effect is a de
novo creation maintains that the cause and the effect are totally
distinct and not identical with each other. If the effect, the pot
were viewed as identical with the cause, the clay, then the
causal relation which involves the difference between the cause
and the effect in the form ‘This one is the cause’, and “This
one is the effect’ cannot be maintained. This is as it should be;



THEORIES OF CAUSATION 107

for, one and the same thing cannot be maintained as the cause
and the effect at the same time. Further if the cause and the
effect are identical, then there would arnse the unwelcome
position of the absence of any difference in so far as their
adaptability to practical needs of life is concerned. The pot is
effective as the means to bring water while the clay is not so.
Nor does the effect have the efficacy of the clay in bringing
into  existence the pot. Moreover, when the clay is in the
lump form it must be perceived as pot if the clay, the cause
and the pot, the effect are identical. This, however, is not the
case. From this 1t follows that the pot and the clay — the
effect and the cause are not identical with but different from
one another.

The Sankhya school argues that the pot is only a specific
configuration of the lump of clay and as such there is no
difference between the clay, the cause and the pot, the effect.
This is analogous to the cloth which is not different from its
cause, the threads that are conjoined in a specific manner.
Further, the causal refation that a particular factor is the cause
and another, the effect can be had even if we admit the 1dentity
between the two. The one which has the effect in its latent
form is the cause and the same in a gross form with a specific
configuration is the effect. In the same way, the difference in
the practical efficiency noticed in the case of the cause and of
the effect can be maintained even when the two are 1dentical.
The clay in its lump form is suited for some specific purpose
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while the same clay in its form as pot is adapted to a different
need. Thus the effect being present in the cause prior to its
production is identical with the cause.

We are now faced with two alternatives: the Sarnkhya
school holds that the cause and the effect are identical, while
the Nydya school maintains that they are different. Both the
views are wrong. We have the experience and the
corresponding expression of the form myrdehatah (the clay-
pot). The two words, mrd and ghatah have the same case-
ending and are juxtaposed to each other. The relation between
the two words is known as samdnddhikaranya. This cannot be
had if the meanrings of the two words- mrd and ghatah are
different. Never do we have such a relation between the words
asvaf and patal in the form asvah patah, as the meanings of
the two words are different from one another. In the same
way, we do not have such a relation between the two words
gaulr and gauh in the form gaufh gauh as the meanings of the
two words are one and the same. It emerges from the two
words are one and the same. It emerges from this that the
samanadfukaranya relation between two words cannot be had
if the meanings of the words are identical with one another or
different from one another. We do now have such a relation
between the two words myrd and ghatah in the expression
mydghatah. As explained above, the meanings of the two
words can neither be identical with nor different from one
another. The Advaitin, therefore, concludes that there is no
actual or real difference or identity between the cause, the
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clay and the effect, the pot. It must, therefore, be held that
the pot is only an appearance of the consciousness, that is,
Brahman conditioned by mrd through avidya. There is a
superimposed identity between the consciousness-element
conditioned by the my7 and the pot. This identity involves an
amount of difference also. But both identity and difference
are not real. The pot too 1s not real.

It is with the above in view Vidyaranya in his Padcadasi
states:

| 921 7 72 T e @i arfiyong |
ArafiE: g fivsEmmar saeond ()

This verse means: "When examined on the basis of reasoning
pot is not identified to be different from clay. Nor is it identical
with clay, as when the latter is in a lump form the shape of
pot is not noticed therein’.

From the above it emerges that the effect, pot cannot
be considered to be existent or non-existent in its cause- the
clay prior to its production. Nor could it be identified as either
identical with or different from its cause. The natureal corollary
of this view 1s that the effect, pot is a false appearance; it has
a semblance of reality. The causal element, the clay exists
prior to the origination of the effect, at the time of the existence
of the effect and after the destruction of the effect and so it is
real.

When it is said that the clay is real it must be noted
that it 1s referred to be so only in relation to ifs effect, the pot.
it 1s not absolutely real; that is, it is not unsublatable in the
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three divisions of time—past, present and future. It is because
the absloute reality of every object apart from Brahman is
negated by the sruir text-

AN AT

The unsublatability at all time in respect of Brahman is accepted
as the latter is free from sublation. It is with this in view the
Sruti text gives the reality of the clay -the cause and the non-
reality of the pot-the effect as illustrative examples of the
reality of Brahman- the cause and the non-reality of the world-
the effect respectively.

So 1t has been said in the Paicadasi
T AW AREEATa |
. 4
AFRMEE daE T s A )

This text means: “The $ruti text (by way example) refers to
the effect which 1s the projection of avidya as non-real and to
the cause, the clay which is the substratum of the effect as
real’. When compared with Brahman, the ultmate cause, the
clay is an effect and is, therefore, non-real.

The srufi text referred to here is:
TR R TR g e |
This text may be explained as follows: the word vikdra in the
text stands for the objects such as pot, dish, etc. These merely
come within the range of verbal usages such as “The pot exists’,
"The dish exists’ and the like (vacdrambhapam). The question
arises as to how are we to account for the verbal usage of the

form ‘Pot, etc., have come into existence from clay’ which
involves reference to the causal relation to pot, etc., and the
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clay. The srutrtext answers it by stating that it is namadheya
which means that it pertains to words only and it is devoid of
any intrinsic nature. It may asked as to what then is real? The
Sruti states that the causal entity in form of clay alone (eva)
which persists in the effects, the pot, the dish and the like is
real. The particle eva which means ‘alone’ emphasizes the
the fact that the causal element alone is real and it excludes
the effects from the purview of real entities.

That Brahman is the cause of the world is known from
the Sruti text-

“qAT AT FAN AT T, I Fan =i,
. y 6
TR, A, TEEf |
This text means: ‘That from which these beings arise, That
from which these derive their existence and manifestation
and That into which they lapse back at the dissolution, seek

to know That; That is Brahman’. This text text thus conveys
that Brahman is the cause of the world.

Other texts of the Upanisads such as-
i) g s Fw,
i) foewe fafewd =y,
and the like speak of Brahman as of the nature of conscious-
ness and bliss and also free from parts and activity.
Now the question arises as 1o how Brahman of this

nature could be viewed as the cause of teh world, as in ordi-
nary experience we notice that that which is composed of
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parts serves as the cause of an effect. In order to resolve this
apparent contradiction, the $rufi text-

o SATTIRTITAT 3IFa T &= feny |
states that the sages absorbed in meditation discovered the
creative power which is present in Brahman, the self-lumi-
nous one and which consists of the three strands of the satrva,
rajas and famas and thus introduces the principle os mayd
identical with awidyd. Another text of the same Upanisad-

AT g et forerm i g we

speaks of mdya as the pimal cause of the world and maheévara
or Brahman as its substratum.

Now the doubt arises as to whether we should take
Brahman as the cause of the world or mdvi-avidvi to be so
as there are Sruis texts in favour of both the views. This doubt
is resolved by introudcuting the concepts of parinama and
vivarta. Paripdama signifies diversification of one thing into
another; and the thing that undergoes diversification and the
effect of such a diversification would belong to the same level
of reality. Vivaria, on the other hand, is apparant diversification
of one thing as another. Here the thing that undergoes apparent
diversification and the resultant effect of such a diversification
would belong to different levels of reality, When viewed in
this light, since avidya and the world are known to be removable
by the knowledge of Brahman, they belong to the same level
of reality known as empirical reality. And, avidya is admitted

to be the transformative material cause (panpnimyupddina)
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of the world. And, the world is admitted to be the parinima
of avidya. Brahman, on the other hand, serves as the substratum
of avidyd whose transformation is the world. It acquires an
appearance of the world which is other than its essential nature.
Brahman and the world which is other than its essential nature.
Brahman and the world, therefore, belong to two different
levels of reality — the former being absolute and the latter,
empirical. This means that Brahman is unsublatable at ali time,
while the world is unsublatable till there arises the knowledge
of Brahman. Brahman is admitted to be the transfigurative
material cause {wivartopadina) of the world. The latter is the
vivarta of Brahman.

It may be added here that in the case of shell-silver
illusion, the silver is the transformation (parindma) of the
talavidya, a dernivative of the primal nescience (avidyd or
mulavidyd) located in the consciousness conditioned by the
shell. And 1t is the transfiguration ( wivarra) of the latter. Absence
of sublatability at all time constitutes the essential nature of
Brahman. It is, therefore, referred to as absolutely real
(paramdrthika-satya). The world being the transformation of
avidya 1s unsublatable till there takes place the removal of
avidya by the knowledge of Brahman. Hence it is characterised
as empincally real (vydvahianka-satya). The silver that appears
in a shell is the transformation of ri/dvidva aided by defects
such as defective eye-sight, etc. It is, therefore, removed by
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the knowledge other than the knowledge of Brahman, namely,
the knowledge of the true nature of its substratum, the sheil.
Accordingly it is said that shell-silver is apparently real
(pratibhasika-satya).

We have said that Brahman is the cause of the world,
The world ‘cause’ is a general one and is applicable to both
the material and the efficient cause. It is clear from the Taittiriva
text referred 1o above which states that Brahman is that into
which the world lapses back at the time of dissolution that
Brahman is the material cause of the world. It is because an
effect when it is destroyed will lapse back into its material
cause only. Brahman is the efficient cause of the world too.
The Chiandogya text-

AL TEET St A Ao sgeE ||
states that Brahman resolves to become many and it created
the fire. And the Taittiriya text-
TR @ AFE
states that Brahman manifested stself into the form of the
world. From this too it 15 known that Brahman 1s the efficient
cause of the world.

Efficient causality consists in the possession of
knowledge of the objects to be created, desire to act and
volition as is favourable to the production of the effect.””
All these are only the modes of avidya (avidyad-vrtfr) which 1s
- present in Brahman and which is inspired by the reflection of
Brahman in it. And Brahman which is the substratum of the
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above modes of avidyi is the efficient cause of the world. "
It must be noted here that in the case of the jiva, knowledge,
desire and volition are the modes of the mind (b,uddhi- vittl),
while in the case of Brahman they are the modes of avidya
(avidya-vriti).

From the above it emerges that Brahman, the non-
dual consciousness is viewed to be the material cause of the
world by being the substratum of avidya whose transformation
i1s the world. It is viewed as the efficient cause of the world by
being endowed with the modes of avidyd in the form of
knowledge, etc.

We have said that Brahman is the transfigurative
material cause of the world. This means that the world is an
appearance of Brahman and is superimposed upon it. Brahman
is of the nature of sar as is known from the $§ruff text-

W W 3F o oy ||

Since there is a superimposed relation of identity between
Brahman, the substratal reality and the world, we have the
experience and corresponding expression, ‘The pot is real’
(san ghatah), for example. The world does not have any
independent reality and manifestation apart from Brahman.

So far it has been said that Brahman is the cause and
the world is the effect. It has also been said that there is the
relation of the superimposed identity between Brahman and
the world. The world is not real and this fact has been expalined
on the basis of the sruti text-

TR Ry A )
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earlier. That there is the relation of identity, a superimposed
one between Brahman and the world is emphasied by the

sruti text-
s 17
HTHT 32 /9 M

which conveys that Brahman is the essence of
everything in the world, the effect. If the effect, the world
were different from its cause, Brahman, then the sSrufs text
that speaks of Brahman as the essence of the world would
become unintelligible.

That the world thus superimposed upon Brahman is
nen-real is known from the srugf texts such as -

i) W% AW e
i) o ameEn At afy,

and the like. The first text which states that in Brahman (//a)
there is no (na) duality (ndna) whatsoever (&iicana) specifically
negates the existence of the world in Brahman.

The second text is the complement of the text-

A1 T Fem Y Oy T e T

This text first ascribes two forms to Brahman, corporeal
and non-corporeal. Earth, water and fire fall under the first
category, while air and space, under the second category,
Having thus ascribed the entire world to Brahman, the sruf/
proceeds to state-

HATT T Afd )
This text refers to the two forms mentioned above and negates
them by stating ‘not this’, not this’. From this it is known that
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Brahman is free from the world characterized by duality.

It may be asked as to why the Sruri text first ascribes
the world to Brahman, and negates it therein. It 1s answered
that if the frut/ text simply negates the existence of the world
in Brahman, then there may arise a doubt that it could be
present eisewhere. And the presence of the world elsewhere
will impair the non-dual nature of Brahman. To obwiate this
unwelcome position, the Srufr text first states that the world
exists in Brahman only and then negates its existence therein
thus precluding the possibility of doubting the presence of the
world elsewhere even after its negation in Brahman. Thus it is
solely with the view to emphasize the non-dual nature of
Brahman, the &rut/ text ascribes the world to Brahman and
then negates it therein.”’ From this it follows that if the world
which has Brahman as its material cause were real, then its
negation in Brahman would be uninteliigible.

To sum up: the theory of caussation according to the
Nydya-Vaisesika school is known as asaf-kdrya-viada or
drambha-vida, according ot the Sdankhya school, it is known
as sar-karya-viada or paringma-vada, and according to Advaita,
it 15 known as wrvarfa-vada.
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INTUITION OF REALITY

S. REVATHY'

The third and the fourth chapter of the sixth section of
the Brhadaranvaka Upanisad called Vamséa Brihmana relates
to Yajnavalkya, a great sage who decided to renounce all his
wealth and pomp of mundane life to retire into solitude.
Emperor Janaka of Videha who was greatly renowned for his
interest in Vedanta, performed a sacrifice in which he
proposed to give one thousand cows decked with gold of five
pada-s on each of the horns. Yajiavalkya won this covetable
prize set apart for the best knower of Brahman in a contest of
debate organized by King Janaka. The sage had two wives
Maitreyi and Katyayani. Yajfiavalkya chose to enter the order
of Paramaharhsa Parivrijakas as he felt that contemplation
on the Absolute Reality in solitude was worth more than all

“Professor, Department of Sanskrit, University of Madras, Chennai- 600 005,
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the wealth and comfort that worldly life could promise. The
Maitreyr Brihmanpa depicts the episode and the dialogue
between this great seer and his wife Maitrevi.

The introductory part of the narrative is significant and
quite in fitting with the seriousness of the subject-matter
discussed in the Brifimana. The sage decides to arrange for a
partition of property between his elder wife Maitreyi and her
co-heiress Kityayani before going to homelessness. But that
worthy spouse asked him whether she could hope to become
immortal even if the whole earth filled with its wealth came to
her lot. Yajnavalkya’'s answer was in the negative. He assured
her of the comfortable life she could enjoy like any other
person commanding all the accessories, but cautioned her of
the impossibility of immortality through acquisition of wealth.
Maitreyi, an aspirant of the highest order expressed her dislike
tor wealth which cannot bestow her immortality and requested
the sage to instruct her that wisdom in which the sage was
well-versed. Yajiavalkya was immensely pleased with this
reply and said that she has become dearer than ever to him by
offering such an agreeably surprising reply and proceeded to
explain her the nature of Reality.

If we analyze the purpose of this narrative at the very
commencement, it would become clear that there is only one
thing worth knowing whose worth is more than all the wealth
stored up in this world. Wealth acquired in this world can at
best give us a comfortable life and lead us to heaven by virtue
of sacrifices performed with the help of wealth. But immortality
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could be attained only by knowing the Supreme Reality or
intuitively experiencing It. Yajhavalkya is ready to give up his
wealth for attaining knowledge of the Reality. Again he
emphasizes that it is only by renunciation of the idea of
possession that the highest goal of life may be achieved.
Maitreyi rightly discards her portion of wealth and prefers the
knowledge of the Self. That Yajnavalkya imparts that wisdom
to a woman who is not qualified to perform any karma itself is
an indication that renunciation and dispassion both qualfy a
person to look inward and intuitively experience the Self.

Al the outset Yajiavalkya very skillfully begins with
the topic of conjugal affection which is most familiar to the
beings in the world. He defily leads his wife to an analysis of
the notion of the individual self which all human beings
mstinctively love most of all. The Brhaddranyaka text-

“Werily the husband is dear to the wife not for the sake of the
husband, my dear, but it is for her own sake that he is dear,
Verily the wile is dear to her husband not for the sake of the
wife, my dear, but it is for his own sake that she is dear.
Verily sons are dear to parents not for the sake of sons but it
is for the sake ol parents that they are dear..........
................... When only the Self, my dear, is realized by
being heard of |, reflected on and meditated upon, ali this is
known''.
Shows how one’s own self is naturally dearer than anything
else. It is a matter of common experience that a wife is ready
to sacrifice everything else for the sake of her husband whom
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she naturally calls her dearest. But yet the sage calls Maitreyi's
attention to the fact that the husband is dear to the wife not
because she loves him most but only because he happens to
be Aer husband and she loves her own self more than even
her husband whom she usually styles her ‘dearest’” The
husband in turn calls his wife his most beloved, and this is so
only because she happens to be Ass wife; and he loves her
only next to himself. The wife of course cannot be dearer to
him than himself. Yajhavalkya adds to this list children,
wealth, cattle, etc. all of which become dear not for their sake
but only for the sake of one’s own self. Thus it may be seen
that everything one holds dear, counting from the most
distantly related down to the nearest kith and kin is dear not
for its sake but for one’s own sake. From the above account it
would become clear that man has totally forgotten and
neglected his own self while he is engrossed in the thought of
external objects.

Having drawn Maitreyi's attention to the most lovable
nature of the self, Yajhavalkya exhorts her to make an earnest
effort to realize her own all important self. He says:

‘dtma vd are drastavyalh Srotavyah mantavyah

nididiivasitavyah maitreyi dtmani khalu are drste Srute

mate vignite rdam sarvam viditam'~ |
The true import of this advice has to be correctly understood
for otherwise the subsequent arguments cannot be followed.
In the first place what exactly is meant by the statement
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“Atman alone is to be seen (drastavyah) And which is that
atman that is exhorted to be seen? Yijhavalkva having
declared at the very beginning that the self has to be known in
order to attain immortality maintains that by the knowledge
of this self the whole objective sphere of knowledge becomes
known. This seems to be puzzling. It 1s because how is 1t
possible to attain immortality by knowing himself? Moreover,
how can the knowledge of the knower, the subjective knowing

self help one to know all that is objective as well?

In the first place the self as understood by the common
man can never lead one to achieve either of the above
mentioned results. It is true that the common man has a vague
idea of the self. He has the notion that he exists and has
something he calls his self, but he has never bestowed any
thought of objective phenomena with which he identifies
himself from moment fo moment except for the temporary
state of deep sleep. It 1s obvious that Yajiavalkya never meant
this fancied self when he said that by the knowledge of the
self everything else would become known. However, 1t seems
plausible that he might have meant the Vedic transmigratory
Self. The individual self could very well be meant here because
it is well known in common life that everything else is dearer
to us for the sake of one’s own self. The statement that
everything becomes known by the knowledge of the self may
be considered as figurative, since the objective world may be

said to be known by the knowledge of their experiences to
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whom they are subservient. This view, however, does not
hold good because nowhere do we find it stated that by the
knowledge of the individual self immortality can be attained.
It 1s not possible to say in the primary sense of the expression
that by knowing the individual self everything becomes known.
Further it is not proper to the take the words in a figurative
sense when the primary sense is available. In fact the Srun
texts and the smrti texts proclaim that immertality could be
attained only through the knowledge of the supreme Reality.
That the knowledge of the Supreme Reality alone is meant by
Yajnavalkya is known from the following khdndika of the same
Upanisad.

The Brahmana rejects him who knows the brahmana to be

different from the self. The Ksatriva rejects him who

knows the Ksatriva to be different from the self ‘Worlds

reject him who knows the worlds to be different from the

self. The gods reject him who knows the gods to be different

from the self. The Vedas reject him who knows the Vedas

to be different from the self. Beings reject him who knows

all to be difterent from the self. This Brahmana, this Ksatriya,

these worlds, these gods, these Vedas, these beings and

this all are only the Self”.
This text of the Upanisad clearly states that what is commonly
thought to be other than the self is really the self alone. It is
this Self whose knowledge according to Yajhavalkya results
in the knowledge of the reality underlying everything.
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The question that remains to be answered is regarding
the possibility of dtma darsana (vision of the Self). The word
‘atma’ stands for one’s own self. In that case how 1s it possible
for any one to see, hear about, reflect upon and ascertain the
true nature of one's own self? Indeed the subjective self cannot
be its own object. This docirine of non-duality of the subject
and object seems to be an apparent contradiction that Vedéntins
of the other schools say that it is absurd to think Brahman has
itself to attain the highest, and therefore maintain that the
Upanisads do teach some sort of dualism wherein the individual
soul has to know Brahman and earnestly meditate upon God
who is distinct from the devotee to attain liberation.

The Advaitic preceptors who believe in the perfect
identity of the inner self with the supreme self propounded
the doctrine of direct vision or sdksdrkara teaching the 1dentity
of the inner self with the supreme self. Even prior to Sankara
we find this idea echoed in the Brhadaranyaka Upanisad.
Bhartrprapanica whose doctrines are frequently criticized seems
to favour this doctrine. While explaining the possible meaning
of the passage ‘‘May fearlessness come to you, O, Yajiavalkya,
to you revered one, who have taught us fearlessness’™ he
poses the question as to how Janaka could pray for the
attainment of fearlessness by his teacher, who have already
attained it in as much as Yajnavalkya has himself bestowed
that on the king. Bhartrprapanca solves this by the remark
“Fearlessness has indeed been attained by Yajiiavalkya, it is
not unattained, but it has not been directly perceived’.
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Sankara in his commentary on the aphorism
Yavadvikaram tu vibhigo lokavat’ while answering the
objection whether the self being different from space ete, also
is not a product like pot etc, gives an account of the nature of
the Self. He states that the Self is not an adventitious effect of
any cause, it being self-established. On the basis of the texts
““The all pervading Self is self-effulgent’” and *‘By his light all
this is lighted variously™*, the Self of anyone does not require
to be revealed to any one with the help of any other mean.
Indeed, means of knowledge such as perception etc, that are
admitted to prove the existence of other objects that remain
unknown, belong to this very Self. This Self stands there as a
postulate even prior to the use of those means. And it is not
possible to deny such a Self; for it is an adventitious thing
alone that can be repudiated but not so one’s own nature. The
Self constitutes the very nature of the man who would deny
It. It remains unchanged in the three divisions of time past,
present and future. Sankara has thus concluded therein that
due to the fact that the Self is of the nature of being undeniable
it is not a product. The followers of Sankara also maintain the
view that it is not enough to know the meaning of the
Upanisadic text but it is also necessary to have the direct
experience of that identity. Padmapada in his Padcapadiks
states:

avagatiriti sixsddanubhava ucyate || jAdnam tu
paroksenubhavinaradhe pi sambhavati | sannihite pyasam
bhavitavisaye anavasitariipam ityuktam purasti.
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Here by the word ‘avagaty in the bhdsya is meant
direct experience; but mere knowledge is also possible in the
case of what is remote and not within the range of direct
experience. Even in the case of what is proximate when the
object is regarded as improbable, we have already remarked
that judgment as inconclusive’,

Vacaspati Misra in his Bhimat writes:

Not mere knowledge alone is desired but that which leads
to avagali or sdksatkara (direct vision). That which culminates
in avagatis the object of the desire denoted by the suffix
‘san’’. Some preceptors of Advaita are of the view that the
knowledge of the self arrived at from the Upanisadic texts
is only mediate and that it cannot be final until it is raised

to the level of what is known as realization’.

This is the explanation of Sarikara’s statement.
avagatiparyvantam jidnam sanvacyayah iccavah
karma''

Now how are we to interpret the Sruti texts which teach that

atman 1s to be seen, reflected upon, etc. How can there be a

subject-object relation within an entity which has no conceivable

parts whatever? We find an answer for this guestion in

Sankara's commentary on the aphorism Bhedavyvapadesicca .

Though the Self ever retains Its true nature of being the Self

vet, in the case of ordinary people it is noticed that there is a

false identfication with the body etc, which are not-self. For

the Self who has thus become identified with body and other
not selves assertions such as It is unattained and has to be
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attained. It i1s unheard of and has to be heard of and so on.
But from the uitimate standpoint a seer or hearer other than
the emniscient Supreme Lord is negated in texts like “There
i1s no seer besides this’. The Supreme Lord is different from
the one imagined through ignorance to be embodied, the agent,
the experiencer, and known as the self conditioned by the
mtellect. This difference is similar to the one that exists between
the ali-pervading unlimited space and the space delimited by
pot etc.

Sankara totally dispenses with the distinction of jiva
and Brahman and maintains 1t as only present in the empirical
sphere projected by avidyd. In his celebrated work Upadesa
Sahasri referring to the direct intuition of the Self Sankara
states: the perceiving of Self could be intuited by itself as it is
of the nature of intuition. The birth of the modification of the
mind with its semblance is called anubhava (intuition of the
Self). Empirically speaking, the modification of the mind which
makes its appearance when one says ‘1 have now known my
real Self’" is metaphorically called *“‘intuition™ by Vedantins'".
Further he states that no direct experience of the Self other
than this is possible. For, the Sru#/ says ““It is unknown to
those who know it (objectively)”’, "By what my dear should
one know the knower™'. These two texts declare that the
Self can never be objectified by knowledege, hence intuition
of the Self means to know that we are the unobjectifiable Seif
whose changelss essence of consciousness sheds light to
everything else. Sankara affirms saying that any understanding
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through a faculty of the intellect can be only that of the not-
self; and it can never be that of the real Self. To intuit one’s
self as the witness of understanding is the only intuition worth
the name. The Yogin who thinks that he has realised the Self
in a particular modification of the mind, does not know the
Truth. The fact that the knower as well as the known, is a
semblance of the Self in the modification of the mind. Both
are superimpositions on the witness, and are essentially that
witness and nothing else'’. The Self which answers to the
notion of the I and is the knower of objects, is not the real Self
at all. He is the real knower who knows that the Self is neither
a knower nor an agent of any action'®.

To sum up: (1) immortality cannot be attained with all
the wealth which one can possibly acquire in this world. (i)
everything that one loves mn this world is dear for the sake of
dtrman, one's own self. So, the Self is the dearest to all. (i)
atman, cannot be known by any one of the faculties of mind
or direcly visualized. It 1s of the very essence of consciousness
which is not in need of any other light to be seen. To intuit
this, 1s to see atman.
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13
THE CONCEPT OF JIVANMUKTI

N.VEEZHINATHAN

Sankara holds before us two ideals of liberation
(mukt)), jivan-mukti and videha-muki. The former is release
from worldly bonds while one is still alive; and the latter is
release when he becomes dissociated from the psycho-
physical organism after the failing off of his body. We shall
explain this in some detail. The state of the person who has
attained Self-realization is described in the following text of
the Mupdaka Upanisad -

P gaaf=n o= wEmE |
Wt T %y FWIT AfE T WA | )

When a person realizes the Self compared with which
even [Svara (para) is ontologically lower in status (avara),
the dvarana-phase of avidya — the tie that has bound the

Self with the mind and other factors — is removed. All
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forms of disbelief concerning the nature of the jiva, of the
Self, and also eof liberation and the means thereto are
dispelled. Further, the sadcita-karma comprising the merits
and demerits which the person has accumulated n his
previous lives and also in this life prior to attaining Self-

realization, and which have not yet fructified are dissolved.”
Compare the following texts too:

i. Just as the upper part of a reed thrown into fire is
completely destroyed, even so all his demerits (which
have not yet fructified) are destroyed [i.e. they are rendered

ineffectual by the opposing power or force of knowledge).”

ii. The one who has attained Self-realization overcomes

both merit and demerit (that have not yet fructified).*

Further, there is no possibility of any merit or demerit being
attached to him in future. For, merit or demerit would arise
only when one performs prescribed deeds and commits
interdicted actions with the sense of agency of the form,
I am the agent of this action” But the enlightened one, being
free from the dvarana phase of avidyd that veiled his true
nature which is the Self, is fully cognizant of the fact that he is
not an agent, nor an experient. As such, he cannot engage
himself in any activity with the sense of agency. Consequently,
no merit or demerit would accrue to him. Sankara’s rhapsodic
account of this state of the enlightened one is worth recording.
He says:
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Owing to the disquieting influence of avidya, the aspirant,
prior to attaining Self-realization, entertained the false notion
that he was an agent of action and an experient of its fruts.
When avidya is removed by Self-realization, the sadciia-
karma becomes inoperative, This is the significance of the
term, ** vindnss’" in the sttra.® Contrary to the earlier notion
that the Self is an agent and an experient, the realized soul
has the feeling of certainty of the form, I am the Self which
is free from the characteristics of being an agent and an
egxperient in the three divisions of time; even earlier 1 was
never an agent and an experient, nor am I so at present, nor
shall I be so in future.” From this point of view alone can
liberation be justified. If the stream of merits and demerits
flowing down from time immemorial continues unimpeded

in its course, liberation will be a forlorn hope.®

It follows that the realized soul cannot engage himself in any
activity with the sense of agency of the form, *'I am the agent
of this action.”” Consequently, no merit or demerit would taint
him in the least. This is stated in the following text of the
Chindogya Upamisad :

Just as water does not stick to a lotus-leaf, even so sin does

not pertain to one who has realized the Self.’

The word ‘‘sin’’ in the text, Sankara says, stands for “‘merit”
also; for, the fruit of merit, like that of the sin, is inferior to
the fruit of the direct experience of the Self.”
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One important point needs to be noted in this
connection. The power or force of Self-realization would
render ineffective only the sadcita-karma comprising the
accumulated merits and demerits that have not yet fructified,
but not the portion of it which has fructified, and begun to
bear fruit and which is known as prarabdha-karma. This is as
it should be; for, it is the prarabdha-karma that has given rise
to the present body by abiding in which the Jiva has attained
Self-realization. It is thus obvious that Self-realization is fully
dependent for its rise upon the prarabdha-karma which is a
hve force. When such is the case, its acquired momentum,
like that of a wheel of a potter, or of a discharged arrow must
exhaust itself out, as nothing could prevent it from functioning
in the intervening period. Sankara observes:

L. AT HAT0 Faid gereaf: sggm) s
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Such a one who is free from the sadcita-karma that has not
yet fructified, and who is living out only his prarabdha-karma
which has fructified is called a jivanmukza — one who is
liberated and yet alive. He would continue to live in the body
by the prirabdha-karma, the force of which is of varying
strength. It may come to an end with the falling off of the
present body to which it has given rise to, and by abiding in
which the jiva has attained Sélf-realization. Or, it may give
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rise to a number of corporeal forms as in the case of the
realized souls like Apantaratamas, Vasistha, and others before
it is exhausted.'' This fact that a person of Self-realization shall
continue to live in the body for some time is in consonance
with the teaching of the Chandogya text, ""He who has a
preceptor knows; for him there is delay only so long as he is
freed (from the body), and then he becomes one (with the
Self).”"" Sankara observes that this text sets down the fall of
the body as the term to the attainment of final release { videha-
mukti). He adds that if the entire karma — both safcita and
prarabdha were dissolved by Self-realization, final release
(wideha-mukt) would instantaneously follow, and so the
continuance of the body would be out of the question, And,
this would be against the spirit of the text that teaches that
one has to wait for the fall of the body (to attain final release)."
From this we gather that the realized soul would continue to
live in the body caused by the prarabdha-karma.

We shall now inquire into the factor that sustains the
prarabdha-karma in the case of the realized soul. Commenting
on the sttra, “‘andrabdha-kiryve eva parve tadavadheh,”"
Sankara says:

WEATEMIsY 7 frargmaraEy swifr ssewfa)
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The direct knowledge that the Self is iree from the

characteristic of being an agent sublates avidy& and thereby
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makes the safcita-karma incapable of producing results.
- Avidya, although sublated, would endure for sometime on
account of samskdra. In this respect, it resembles the
persistence of the cognition of the moon which, though
discerned to be one, appears as having a second owing to the
impression left over by the illusion even after it has been

sublated.

The word, *““samskara™, in the text cited above is taken in the
sense of the viksepa-phase of avidya by Raminanda'® and
Advaitinanda.’® According to these two preceptors, it is the
viksepa-phase of avidya that sustains the prarabdha-karma
and its fruits.

Madhusudana in his Advarra-siddhi sets forth three
views concerning this. The first view is that it is a residuum of
avidya after the latter has been removed by Self-realization
that sustains the prirabdha-karma. This he clarifies by using
the concrete example of the fragrance of flowers. The latter
persists in a vessel even after the flowers have been taken
away. In the same way, the residuum of avidva (samiskdra)
would persist even after its removal. He adds that samskara is
an effect; yet, like annihilative negation (dhvarisa) which too
is an effect, it is not dependent upon a material cause; it is
capable of existing in the Self without avidya.'’

The other view is: of the two phases of avidya, viz.
dvarapa and viksepa, the dvarapa-phase is wholly removed
by the direct experience of the Self. The viksepa-phase has
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three powers; each one of these is respectively capable of
giving rise to the notion that the world is absolutely real,
empirically real, and apparently real. Of these, the first one is
removed by mididhydsana, 1.e. the stream of cognition of the
form, *'I am the Self’’, and the second one, by the direct
experience of the Self. The third one sustains the prarabdha-
karma which, in turn, accounts for the embodied existence of
the one who has attained Self-realization. It is termed avidya-
leSa and is removed when the prirabdha-karma comes to an
end after vielding forth its results.

This view concerning the three powers of the viksepa-
phase of avidya and their removal, Madhusiidana points out,
is based on the following. §ruti text:

T STANATAT T T |
EeERIRCERLIRITE & Tl

By means of mididhyasans |abhidhyandr) of the form 'l am
the Self”’, the power that gives rise to the notion that the world
is absolutely real is removed. By the direct experience of the
Self (yojanar), the power that presents the world as
empirically real is obliterated. Again (bhayvah), in the end,
i.e, when the prarabdha-karmais exhausted (sare), the direct
experience of the Self removes the viksepa-phase of avidya

without any remnant { wiéva-mayd-niveeai).

The assertion that the wviksepa-phase of avidya is removed
without any remnant when the prarabdha-karma is exhausted
implies that prior to the exhaustion of the prirabdha-karma
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there has been the removal of wviksepa-phase of avidya only
in certain of its aspects.'”

The third view is: it is the subtle form of avidya, after
the removal of both of its phases of dvarapa and wviksepa by
Self-realization, which is known as awvidyi-/esa, that is the
sustaining factor of the prirabdha-karma.*

It would have become clear from the above account
that the person of Self-realization 1s free from the avarana-
phase of avidya and continues to live in the body on account
of the prirabdha-karma which is sustained by the residuum
of avidya, or an aspect of the wviksepg-phase of avidya, or
the subtle form of avidya. Since he is free from the avarana-
phase of avidya, he is ever aware of his identity with the Self
which is non-dual bliss. The world of duality projected by the
sustaining factor of the prarabdha-karma appears to him. But,
since he has realized its falsity, he no more takes it to be real,
and 1s not deluded by it. He is the jivan-mukta, one who 1s
liberated while living in the body.

The critics of Advaita contend that liberation 1s
inconsistent with embodied existence. They are of the view
that embodied existence is bondage, and liberation is the very
opposite of it, and so the two cannot co-exist. They hold that
liberation could be attained only after physical death. Based
on this eschatological view of liberation, they argue that the
concept of jivan-muku, i.e. liberation while living, cannot be
deemed as a genuine one,
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This criticism is rooted on the view the critics take of
the nature of the jiva and of its relation to the psycho-physical
organism. According to them, the jiva is different from, and
yet dependent upon the Self, i.e. Brahman which is identified
as Iévara, and its relation to the psycho-physical organism is
real. But, according to Advaita, the jiva does not really differ
from the Self. Its apparent difference is due to its temporal
relation to the physical body, etc. which, being the result of
avidyia, is non-real. Bondage, therefore, is not mere
association with the body, etc. On the contrary, it is the sense
of identification of the Self with them through avidya. Sankara
explains the association of the Self with the body in the
following terms:

Of what kind is the relation of the Seif to the body {etc.}?

(It is answered that) it is the rise of the false cognition

concerming the Self of the form, **This aggregate of the body,

ete. is but mysell.”" This false notion is discernible in all living

beings 1n such forms as "/ go,”” “f come back,” "'/ am

blind,” "/ am not blind,”” *f am deluded,” "7 am not deluded.”

This cannot be removed by anything other than the knowledge

of the true nature of the Seif. Before the dawn of the latter, it

is pervasively present in every case of living being.”'
Prabhakara, however, holds a different view of the relation of
the Self to the body, etc. Sankara takes it up for consideration
and presents it as follows:
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The phrase, “atra ahuli’ 1s a  suggestive one. It
makes, Riménanda says, an indirect reference to the followers
of the Prabhdkara school. Acyutakrsnananda takes the words
“abhimana’’ and “‘muthyd’ in the text in the senses of
“cognition™ (pratyaya) and “‘erroneous cognition” (bhrdnti)

respectively.” The text means:

The cognition of “'I'" (abhimana) about the body, etc. which
are different [rom the Self, 1e. the jiva is not erroneous
{mithyd). On the other hand, it is gauna, i.e. it is derived by
the application of the word, “'1"" in a figurative manner to the

body, etc.

The question arises as to how could the word “*I'" which is
significative of the jiva, the sentient being, be employed to
convey the sense of the body, etc. which are insentient. The
Prabhikara school answers by saying that it is on the basis of
the identification of a common feature present in both the
senses. The common feature is “‘the state of being the means
of experiencing pleasure and pain’’ (bhoga-sadhanatva). The
jiva possesses this feature by being the inherent cause
(samavdyi-karana), the physical body, by being the limiting
adjunct (avacchedaka) of the jiva, and the group of the senses,
the wital airs, and the mind, by being the auxiliary cause
(upakarapa).” It is the recognition of this feature in both the
senses, viz, the jiva and the body, etc. that accounts for the
application of the word *'I'" in reference to the body, etc.
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Sankara rejects this contention of Prabhikara. To begin
with, he explains the rationale for the figurative use of words
on the basis of some common characteristic features by
choosing the well-known expression, *“This person is a lion.”
Here, the word “lion” is used to refer to a person on the
ground that both the animal, lion and the person possess in
common the features such as resolute courage, illustrious
bravery and the like. The word, “‘lion” first secondarily
signifies these features, and then the person concerned in
whom they are present. The point that must be noted in this
connection is that the one who uses the word “lion” in
reference to a person is fully cognizant of the difference
between the two.

From this we may deduce the following rule: A person
could use a word in a sense that is different from its primary
one on the basis of the identification of some common feature
in both the senses, provided he has a clear knowledge of the
difference between the two. But, in the present case, the
distinction between the Self and the aggregate of the body,
etc. is not at all discernible. It is precisely on this ground,
Sankara argues, the word “I'"  which is significative of the
Self or the jiva cannot be used figuratively to refer to the
aggregate of the body, etc. The linguistic usage of the word
“I' and the corresponding experience cannot but be illusory.”

It may be said that those who have the knowledge of
the distinction between the Self and the body, etc. through
Vedantic study and reflection use the word “'1"", and have the
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corresponding expernence in respect of the body , etc. Hence,
these two, viz. the usage of the word “'I'" and the
corresponding experience may be regarded as figurative in
their case.

Sankara points out that the knowledge they have is
only mediate and not immediate which alone could put an
end to the confusion between the Self and the body, etc.
tHence, their usage of the word *'I"" and the corresponding
experience in respect of the body, etc. proceed from lack of
immediate knowledge of the distinction between the Self and
the body, etc., as in the case of those herding the flock of
male and female sheep. They are, therefore, illusory. Compare
his text:

ATHATCH A [T FIOSAT STt arfaaht
TEETRAY W

This is a re-assertion of what he has earlier said in the Adhyasa-
bhdsya, viz. ""Men’s actions in general or on a particular
occasion do not differ in anyway from those of animals”
(pasviadibhisca aviesdr). In this connection, it is worthwhile
recording the following observation of Ruskin:

Most men are not intended to be any wiser than their cocks

and bulls — duly scientific of their yard and pasture,

peacefully nescient of all beyond.

The expression, ‘‘Most men,”” we may take as referring to
those who have the mediate knowledge that the Self is different
from the body, etc.
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The view that the usage of the word *'I'" and the
experience conforming to it in regard to the body, etc. are
only erronecus and not figurative implies that the relation
between the Self and the body, etc. is illusory and not real.
Sankara says that this is the view of the Upanisads and he
cites the following text of the Chandogva Upanisad as
authority:

wad A A7 39 I, T YRgAT; A T A
IR SATH: GTETEHT{I *

O Indra, this body is indeed perishable; it is always in the
grip of death It is the seat of this Self which is immortal and

bodiless.

This text predicates the absence of relation between the Self
and the body by the word "‘afarira’’ in the expression
“asarirasya’”. In the same breath, it declares the relation
between the two by the expression “‘dtmanah adhisthinam’.
This means that even at the time of the presence of the Self in
the body, the relation between the two is negated; and there
will be harmony between these two assertions only if we hold
that, in the case of the Self, bodiless-ness (asarirarva) 1s
intrinsic {svabhavika) and its relation to the body (sa-Sariratva)
is accidental (aupadhika). The latter, therefore, is non-real.
The usage of the word "1 and the corresponding notion in

respect of the body are also illusory.

The text that is complementary to the one cited above is:
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7% % warte w: S swefa: sifen s @ w
7 {efrRr ey

The one who is embodied | sa-Sarira) will never become free
from pleasure and pain (resulting from the interaction of the

mind with objects). Never indeed would pleasure or pain

appertain to the one who is unembodied | a-$arira).

Since unembodiedness constitutes the essential nature of the
Self and embodiedness is extrinsic to it, the expressions **the
one who is embodied,” and ‘‘the one who 1s unembodied’
in the text must be taken to refer respectively to the one who
has the false notion of ‘I and “‘'mine’" with reference to the
body and to the one who is free from any such false notion
even while living in the body. Sankara says that a-sariratva in
this sense is liberation here and now:

1. Frormematiae saivea firg dEasf fEw:
FAREH |
2. .. WA R e gf e

Commenting on the Chandogyva text referred to above,
Sarikara states that the word ‘‘sarira” therein stands for the
senses and also the mind associated with it. It follows from
this that it is not only the gross body (sthidla-Sarira), but alsc
the subtle body (sdksma-$arira) comprising the senses of
action and of knowledge, the vital airs, and the mind that are
denied of the Seif. In this context, Sankara refers to three $rut/
texts which are as follows:
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1. 37 IERY Ay sEfemy
wer e we i T et

The Self is bodiless and immutable; it is present in the
bodies which are impermanent, It is free from limitation
by time, space, and objects and is the substratal principle
of everything. Realizing the Self (to be of this nature), a

wise man grieves not.

This text denies of the Self the gross body. Here too, the Self
i1s said to be bodiless even when it is present in the body. This
suggests that bodilessness 1s the inherent nature of the Self.

2. AT SHT: m:lm

The Self is free from vital airs and the mind. The group of vital
airs is endowed with the power of action {(kriva-$akt) and the
mind, with the power of knowledge (/idna-sakt/). When these
(wo are negated of the Self, it must be understood that the
senses of action and the senses of knowledge which are
dependent upon them are also negated. This text, therefore,
predicates the absence of the subtle body in the Self.

3, st 2 opg gewn)
The Self certainly is supra-relational.

This text speaks of the self as free from any relation to the
gross and the subtle body.

Acyutakrsnananda points out that the Self comes to
have false relation to the gross and the subtle body because
of its false relation to avidya, the causal body. Hence, when
the srutitexts reveal that the Self is free of relation to the gross
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and the subtle body, it is implied that it is free of relation 1o
the causal body too.”" The text of the Nrsimhottaratapini
Upanisad, ** 38 - 3TTERY - R -FAT |, specifically
declares that the Self is free from relation to avidyd or mava
which consists of the three strands of sattva, rajas, and tamas.

From what has been said so far, it would have become
clear that the Self is free from any real relation to the gross,
the subtle, and the causal body. But, owing to the
indeterminable relation to avidya, the causal body, the Self
attains to the state of the jiva and is embodied, i.e. it entertains
the false notion of being related to the other two bodies. In
the language of Advaita, it has become sa-sarira. At the
emergence of Sell-realization, the avarana-phase of avidyi 1s
removed and the true nature of the jiva 1s unveiled thereby.
The knower of the Self ceases to be a jiva. He does not harbour
any more the sense of identification with the body — the
physical and the subtle, although he lives therein till his
fructified merits and demerits are exhausted. He is an
a-sarira now, He bears the body, but has sloughed 1t off, and
remains as the Self here and now. The Brhadaranyaka
{panisad declares:

T T WA R JST TIEIHAT: | 319 HedisHal ward
W T FHIAN

When all desires dwelling in the heart {of the knower of the
Self before enlightéenment) vanish, he who was a mortal (then)
becomes deathless (after enlightenment) and remains as the

Sell {even) here (i.e. in the body).



THE CONCEPT OF JVANMUKTI 147

This text makes a distinct reference to the state of jivan-
mukti. And the text that follows this uses a concrete example
to make clear the viewpeint that the jivan-mukta, although
living, does not bear the notion of ““I'" or “‘mine”’ with
reference to the gross and the subtle body and their
characteristics as before. In other words, he remains free of
wordliness. The text is:

AT AT =TT TeHTeh HAT Seqeat I, o 28 I

4 ; 79 IAH AR | qTOT: Feg aa g |
The word, "raf’” means fafra, i.e. in reference to the jivan-
mukta and to the body in which he abides. The word, *“ varhi™
means the illustrative example which in the present context is
the slough of a snake. The import of this text is: Just as a snake
does not have any sense of belonging toward the skin it has
sloughed off upon an anthill, even so the jivan-mukta toward
the body in which he continues to live for sometime., He is
a-$arira and is deathless. He lives in the body and yet remains
as the pure Self which is self-luminous consciousness and

bliss.

The jivan-mukta is refered to as sthita-prajia — the
one who has attained the knowledge of the Truth that is
efficacious in removing the mutual superimposition between
the Self and the not-self,”™ as vispu-bhakta — the one who is
grounded in the Self that is all-pervasive,” and as gunditita —

the one who has passed beyond avidya comprising the three
strands of sattva, rajas, and tamas. *’ His life has two phases:
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it 1s either samadhi when he turns inward and loses himself in
the Self; or the condition known as vyurthina or reversion to
empirical life when he wakes back to variety, though not losing
sight of its underlying unity,

Arjuna asks Krsna about the nature of a jivan-mukta
when he is in the state of samadhi and also in the state of
vyutthina.” Krsna says that a jivan-mukfa in the state of
samadhi rests unmoved with his true nature; ali desires that
dwelt in his heart before enlightenment are eliminated. He
experiences in the imperial throne of his heart the
transcendental majesty of the unconditioned splendour, his
own Self. In the state of vyufthina, the jivan-mukta will neither
give cheerful expression of approval when he is praised; nor
cheerless expression of sorrow when he is coticized. His words
will be characternized by mildness, serenity, and mercifulness.
He will select a solitary place and will sit down there to
withdraw his senses which, owing to his prarabdha-karma
have come out, and to fix his mind with diligence and assiduity
upon the Self, so that he could be in the state of samadhi.
Finally, pleasure and pain which result from the interaction of
the senses with their respective objects are only the states or
the modifications of the mind with which the jivan-mukta has
ceased to have any sense of identification. So, he will be a
mere onlooker or spectator of all pleasure and pain. They will
not excite him or set him in motion. He will never heave a sigh
that might have been either of regret or relief. He will not be
angry with fate, nor will he lament that he is deprived of
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something. Impassiveness, a refined and commendable
aloofness from that which is mundane or transitory,
temperance in speech and self-control — all this constitutes
his  second nature.” He will revea/ these outstanding and
transcending intrinsic virtues in order that his fellow-beings
may realize them. He has overcome the illusion of individuality
so that he sets others on the same level of himself. We have
in him the man of enlightenment distinct from the man who is
so enmeshed in the veil of avidya that he asserts himself to
the exclusion of others. He would impart the knowledge of
the Self to his fellow-beings out of love — love not in its
ordinary sense which, like compassion involves a sense of
duality which he has already transcended, but love born out
of his discernment of his Self in every being. **He loves others
not as such but as himself, because he has realized his identity
with them.” The personality of a jivan-mukta may best be
summed up in the following words from Tao Te Ching;

Therefore the Sage relies on actionless activity,
Carries on wordless teaching,

But the myriad creatures are worked upon by him;
he does not disown them,

He rears them; but does not lay claim to them,
Controls them; but does not lean upon them,

Achieves his aim, but does not call attention to
what he does.*
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When the prirabdha-karma is exhausted by giving forth
its fruits, the material garment of the jivan-mukta is cast off,
and he would remain 1n his naked punty as pure identity. The
appearance of duality even as illusory will no longer be there.
He passes beyond all differences and 1s in the silent desert
into which no difference has ever penetrated and which is
supreme over all oppositions and divisions. He is the Self
identical with liberation which is not valuable, but value itself.
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HOMAGE TO SANKARA

[ 196 ]

T AT STAuoT @adl at= |
AE FHT FATAeA-TaaT g
FEEATITHT -TI=oTd O |

vad-bhisya-sagaraja-yukti-manin prakirnin
prapyddhuna katipay@n kavayo bhavanti

tasmai namo jana-manobja-divakardya
krtsnagamartha-nilaydya vatiSvaraya.

Salutations to the pre-eminent Ascetic who 1s the abode of the
import of all the Vedas, who is like the sun to the lotuses in the
form of the minds of the souls, and by whose gems of reasonings
found in the ocean-like bhdsyas, we have become adept in Sastras.

Bodhamdhi in his Upadesa-sahasri-vyakhya
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kéle sivah kramavasat kali-dosa-duste
vah sampradaya-rahitam tad-apeksya bhiiyah
ksonyam-avitarad-asesa-jagaddhit@rtht
§risankardkhyam-amalam gurum-asraye tam.

Lord Siva, who is desirous of the welfare of the entire world,
who is keen on maintaining the Advaitic tradition—which has
been lost gradually during the age affected by the defects of kali,
incarnated himself upon the earth as Sri Sankara. I resort to that
preceptor who is pure.

Sri Narayana in his Prapancasararthadipa



14
GREATNESS OF KANCi AND KAMAKOTTAM

V.A. DEVASENAPATI"
l
There are seven sacred cities in India which grant sal-
vation. They are:

FATAT WY AT FEA FRA AR |
Eﬂmﬂ?ﬁ%ﬁﬂﬁﬁﬁm I

VediantadeSika in his Adakkalappattv (The Refuge-Decad)
refers 1o the excellene of Kanci (Kacci) as one of the seven
sacred cities that grant salvation:

uhd wevtuhTDH vl ANh@GHm LD
shdenauyb o psitny DR Bmnde afapid sssbd Gursy
Wpdhd niv 1P aphfinosnd wad peralsh

s5END simemasnishg semi_ssmth pIs 1GhGHGm.

‘Like a crow that flies in every direction and falls exhausted,

* Former Director, Radhakrishnan Institute for Advanced study in Philosophy,
Umiversity of Madras.
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I, being unable to obtain the Lord through devotion, elc.,
have sought as refuge the grace of the Lord of Hastigiri of
Kacci which is the most important of the seven cities that
give salvation.’

The city of Kanci (Kacci) has been praised in the
following words in Perumppanarruppadai which is one among
the ancient works in Tamil Sangarh Literature.

KGN 2 RHNETEBID BmItlarp

afipay G 1. ispafpsirapaid (wosse, 410-411)

‘The city of Kacci i1s an ancient ene (madian in the world
whose excellence 1s enhanced by festivals celebrated by the
followers of vaiious faiths.’

Naccinirkiniyar comments thus on the above:

LSFUEHTHID SBrdpuy 9Bds aliprsas B

Fsmes pahisalsh Guwsmrmblamfulans 2 mius usHipis s,

"Kacci is an ancient city pre-eminent because festivals of vari-
ous faiths are celebrated there.’

Appar refers to Kaifici as a place of boundless learning
in his 7€vdram relating to Tirukkacci- Tirumérrali.

Nasoafanu ursnslsasan i Gabasma amIsslaramiii
wsvelsmad asinsslGun@ wrnnsid SaiSmnp dsiph
asvafsnuidh Gmufors arshd wIpeT iy sy

asafsnuy afsmius Bsnpad BonngCuwihmnaiwsnGy. (4.43-8)

‘He has His beloved (Parvati) sharing half His body; He has
Sendan (Subrahmanya) as His son; the fair-eyved Ganga adorns
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His head, and kondras flowers light up His face. He shines in
Tirumeérrali in Kaiici noted for the boundless learning of its
scholars in contrast te the surrounding ignorance.

In a reference to Aravana Adigal in the Mapimekhalai,
the expression Kaccimdnagar i1s used:

&usimaf sipaswsit snhpd Cal_i_smsh

oL RIRIIDIEYID BeirmndHDHCna

L asslma. sdd wapsi o500

WDDID ILIBAT I0IHST IwT By

Ausaislpng raymih sisudi v ihaai.

(sl Crossma, s wanni s sama, el 150-154)

‘Karfici is the appropnate place for your ascetic practice; and,
for your sake your mother and Sudhamathi accompained
Aravanan to that place.

Kacci is referred to as Kanci in both Patafjali’s
Maﬁa‘bb&gyal and Harsa's Naz;:radha.?

The meaning of the word Kanci in Sanskrit is
Oddivananm (a belt worn as an ornament around the waist by
women). This ornament is worn only around the navel. Kanci
is so-called because it is navel positicn of the earth. The
Kadcimahatmya and the Kamaksi-vilisa speak of Kanci as
the navel of the world.

(a) V4T 3T G5 T S T (wrefmey - 32-9s)
(b) FTTiepifasaas Arfaear 49 T | (wrifeeg - 22-5)
(c) STRFMHATHIATIATT YT | (wwmefifomng - 23-93)
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Sivajiiana Munivar in his Kadcipurina refers to Kafci as the
navel-region of the Goddess Earth who wears the sea as Her
garment and who shines as the Supreme gkada.

SSDEMUITSY P W Pwrd oipl ur Aasfuniiddsipn
HMEm 50 2 Fama BHowel gbd SOsTATDNID.
alan’_c gnaal v_anb-3 1

Kianci whose renown is celebrated thus consists of
Kamakottam, Rudra-Kottam, Punya-Kottarih and Kumara-
Kottar: which are sacred severally for Parasakti, Siva, Visnu,
and Kumara. Kumara-Kottam and Kilikortam are comprised
in Kamakottam.

11

Tondaimandalarm (Tundira-mandalam) has as its
boundaries Svamipuskaripi in Tirupati in the north, the sea in
the east, Tenpeppai known as Diksipapindkini in the south,
and Kallaru in the West. Of these, Svamipuskarani is to the
north-east of Lord Venkatesvara's temple at Tirupati. It is
said that Lord Venkatesvara invoked the river Viraja and
named it as Svémipuskarini. This is the northern boundary.

When Brahma started performing a sacrifice at Kanci,
without Sarasvati, she flowed fast in the form of a river to
destroy the sacrifice. Hence this river is known as Vegavali
Mahavisnu saved the sacrifice. Sarasvati flowed eastwards
and merged in the sea. This sea marks the eastern boundary.

When the sage Bhrgu once lifted the bow of Siva,
known as Pindka, it assumed the form of a river. It is this
which i1s known as river Pinakini. Pindkini takes two courses
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as Uttarapinakini (vadapennaiyaru) and Daksinapinikini
(tenpennaiyaru). These are in the Nellore and the South Arcot
district respectively. The Daksinapiniikini is the southern
boundary.

When Laksmana was struck down by the weapon of
sakt/ in the battle between Rama and Ravana, Hantman, on
the suggestion of Jambavan brought medicinal herbs from
Osadhiparvati and those herbs were washed in Kallaru.
Kallaru marks the western boundary.

Once upon a time Devi went to Kafici and was per-
forming penance to obtain Siva. Siva ordered Gangéd to take
the form of a river to test her devotion, whereupon Ganga
started flowing in the form of river. There was shivering in
the body of Devi when she beheld the river in flood. This
river came to known as Kampd because it caused trembling
(kampdna) in the body of Devi.

Through Tondaimandalam bounded on four sides in
the above manner flow the river Kampd and Vegavali.

At the time of Mukakavi, Kampd was flowing in the .
form of a river; and, 1t is clear from his verses in the
Aryasataka:

FRITA A0 FRVTRR RS eaTae |
FHas AR § FATiAEaq AEewEm 0o¢x

AT FIf gLt gl Ag |
Tl FEUTT: R qERgied Fed 11 2R 1

Herein he refers to Kampd as a river. Kampd is now in the
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form of a small tank on the southern side of the {first) outer
prakararh of the Ekamresvara temple. The river Vegavatr is
to the south of Kanci. Kamakosrtha is situated in between
these two rivers. And Goddess Kamaksi presides over the

Kamakostha.
I

The temple of Kamaksi is the centre of importance in
Kanci. There are many temple in this sacred city dedicated to
Visnu and Siva. It is the custom of Kafci for the wrsavar of
any temple therein to be take in procession at the time of
Brahmotsava through the four main streets around the temple
of Kamaksi.

All the temples whether Saivite or Vaisnavite have
their main gopurams or entrances facing Kamakostha. There
is vet another feature about Kanci. Whereas outside Kafct
there is a separate sanctum of Devi in every Saivite temple in
Tamil Nadu, there 1s no such sanctum for the Devi in the
Saiva temples within the limits of the city of Kadci.

It is because of this: Manmatha who was made form-
less by lord Siva performed penance, in order to recover
form, at Kanci invoking Goddess Kamaksi. Pleased with his
penance, Kamakst gave him a new form by her gracious look.

SEENPREAERE R cEIRIBAT
(deformmemaT- 3v)
He then prayed that he should be empowered to conquer
Siva. Granting his prayer, Kamaksi withdrew her sannrdhya
unto Herself from all the Siva temples including Kailasa and
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concentrated all of it in the space of a small cave (bilikasa) in
the Kamakostha. Finding his temples bereft of Her presence,
Siva felt the pangs of separation. It appeared as if that was
the moment of Manmatha's triumph over Siva. Sometime
hence Brahma went to Kailisa to offer worship to Siva. After
worshipping Him, he went to pay his obeisance to Devi. Devi
was not to be found there. He then went to all the Siva temples;
he could not find her in any of them. He then realised that all
this was due to the will of Kamaksi; and then he performed
penance in the Kamakostha at Kanci praying to Her that Her
sannidhya should be manifested in all the temples as before.
Kamaksi appeared before him and in response to his prayer
agreed to restore Her sannidhya in all the Siva temples
except those in Kafci and further said that there is no need
for a separate sanctum of Her in any of the Siva temples at
Karnci which 1s the .ffva_;}]rkserra. Thereaflter, Kamaksi restored
her sannidhya in all those temples except Kanci. Since Her
sanmdhya was released from Kamakostha at Kafiel, the sanc-
tum of the Goddess in all the Siva temples in Tamil Nadu are
referred to as Kamakostha.
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AY
KAMAKOSTHA IN ANCIENT TAMIL LITERATURE

Kamakostham is referred to as Kamakotram in ancient
Tamil Literature. To begin with, Adiyarkku-Nallir in his
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commentary on the Silappadikaram (5. 95-98) quotes an an-
cient Tamil verse which refers to the exploits of the very
ancient ruler Karikilan who made a triumphant tour of the
north upto Himalayas and planted his flag of victory on the
Mount Meru. That verse is as follows:

s34 usnsndsnasd snodGan’ L sias
Swad ufsfhnde howidarias — sadslasnd
Sibudh wal DOH HORID R s
Rawdurh LS ee Rasn®

The Chepdu — the club with which Kaikirperuvalattan split
the golden mountain is the club of Sasta who keeps vigil in
Kimakostham of Kamaksi referred to as having bangles
around Her hands.

This verse brings out the fact that Kamakostham of
Kéimaksi was famous even at the time of Karikala Colan —that
is before the time of Tirunavukkarasar, Sambandar and
Sundarar.

The meaning of the expression valarkkarcchi which re-
fers to Kamdksi is borne out by the account given in the
Kancimahatmyam and the Mikaparicasati. According both these
works, the impress of the bangles of Goddess Kamaksi is
seen in the body of Lord Siva.
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AfgraEEEl AFNARTHRFITRAY: |
sty faeaeeli s FREHET T=_ 1)
(SITATAFH — ¥a)
Tirunavukkarasar, who flourished in the 7th century A.D., in
his Ziruttindagam of Tiruvadigai Virattanam (near Panruti)
uses the word Kamakkorn in the following verse:

Slmagpiosasnd Qatnalamig suod Ganl g
Qearusnaufsnay wioislurge Gurmns Slaassr
HapibigsnGay asmy wrinfsb......

(6-1b Sapapenp, Hpasdens afp’ L ssmnb, ssniwvsndh Sabasrn b, 10)

This means: ‘there is on Lord Siva's body the impress of the
embrace of Kamakkotti whose lips are red like coral.’

Sambandar, who also flounished in the 7th century A.D.,
in his 7évdram on Tiruvirumpilai (Alangudi) uses the word
Kamakéti The Tévaram is as follows:

wadGSlsrapalineg Bind RAaiRavsadi
HFFNITAE s¥0d AHTQPUJL Mdn1)
@ad b8 pivmenuii_ns Slnvan. aias
p_gd'damsmaoulsh vl AnisnBipsuiGsm

(@osim_nib #ypapenp, Hoaf pibigsna, 3)

Here kot appears as &dfi. In ancient times, the same symbol
was used for the long and short forms of O This is clearly
noticed in old stone inscriptions. It was only after the starting
of the printing presses that different symbols were used to
indicate the long and short forms of o



GREATNESS OF KANCI AND KAMAKOTTAM 165

Sundaramirti svami in his 7éviram on Onakantanrali
in Kafici uses the expression Kamakkottam. The Tévdram is -
as follows:

aad gpanid snpdGHrC LD 8 SWL_IH
BiCGumis, el 1PFmaNaasiails G
s HuhHArDT sl
(7 -1 fnpapsmm, gousthasimal, G
This passage, according to Arunaivadivel Mud&li}"ﬁr,d means:
‘when there exists (unddha) Tirukkamakottarn in ancient Kanci,
why should you go about begging for alms from the public’.

The term unpdiha cannot be taken, as some say, in the
sense that it has come into existence only at the time of
Sundarar; if that were the case, Tirunavukkarasar who flour-
ished much earlier than Sundarar could not have used the
term Kamakkottam at all.

Sekkilar in his account of Tirukkuripputtondanayanir
in the Perivapuripari hails the greatness of Kamakoftam in
the following verse:

sl whdn HHo&HGHI L _dha

Ausastus gpOruGEHrg s DI I, (71)
This refers to Goddess Kdmiaksi presiding over the
Kamakotram fostering the thirty two virtues.

The reference to Sasta as the guardian deity of the
Kimakorta by Adiyarkkunallar in his commentary on the
Stlappadikaram confirms the fact that the present Kamaksi
temple in Kaiici is the same as the Kamakotta of Karikala of
ancient times. Even to this day the shrine of Sasta is situated
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in the first prakara of the tﬂmple.s Sekkilar's Perivapurinam
also corroborates the identity of the Kamaiksi temple with
Kamakortam by recording the fact that one who enters
Kamakorta fails to locate the four quarters correctly - a unigue
and special phenomena of the Kamaiksi temple.

Shpsng phwnib ylbaalaeib
Sibsno Bt dpdatiwd Can_Lidid
anbd Fibdyaun Waanfs
Smmsmaded ki@ Cungafarsb,

#hHI0T HTIDWRIR SMIDID RIS D
#9501l wEfus ssfend wishaib
Bha wiflswd ganclydsond sramn
sTSID o _sirsw Slauaafsnmyib sinigmers - 74,

From what has been said so far it would have become clear
that Kamakkotia — the abode of Kamaksi has been very
popular even at the time of the ancient king Karikila Colan.
The reverence with which all the three Nayanmars refers to
the Kamakdttam reveals the importance of the Kamakottam
in the religious life of the people.

STONE INSCRIPTIONS

That the seat of Goddess in the Siva temples outside
the limits of Kafici is referred to as Kamakostha can be seen
from the various inscriptions found in Siva temples in South
India. The book entitled South Indian Telple Inscriptions
published by the Government Oriental Manuscripts Library,
Madras contains several such inscriptions which are as follows:
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10.
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11.  Paibuyi:
Fe (Fe) fevafiEiy: FmefeamEn
TFRRAH M AaHa AT qUeT |
f&ae: i Ty ET

T R AR T At 1"
Frame FT2AHY 24T A9 FRRBE TR |
T T oA aARrEmeETat Fw 1
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It is to be specifically noted here that in the 7@varam relating
to Alangudi to which referrence has been made earlier,
Sambandar refers to the Goddess not merely as Kamakoy
but as Kamakou of Kacchi. Thus in unmistable terms he says
that the sanctum of Goddess of the local shrine is the seat of
the Sakti manifested by the Goddess of the Kamakostha of
Karnci.
Vi

Silpa texts also speak of the seat of the Goddess of
Kamakostha. For instance, the silpa text Mdnasdra states:

FHRGEATT TET (ae-2)

The Saiva-dgamas — the Siksmicama and the Karupigama
refers to the seat of the Goddess as Kimakostha.
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(i) FARIGHERT %7 o] & 79 J9=T |
(FawT T FafaerRrREETTE:)
(i) SIS FATq AEHIE |
TET AT q R A
WfF2TTead SRl FIHETGH TH ||
(FEOTATH ARTFTEAET:)

Further, the Laflita-Sahasranama refers 1o the Goddess as
Kamakotika (P FrEifaan), the Lalita-trisatias Kamakotiniaya
(Frazad] FwHIfefwar) and the Laliti-astottara as Kamakoti-
mahipadma-pithastha (FwsfEmardEead 591 9%:). Thus in the
three stotras, the abode of the Goddess 1s referred to as
Kamakoti.

A reference to this Kdmakotta is found in an inscription
in a Jaina centre Sattamangalam which is two and a half miles
away from Vandavasi, It is dated in the 14th century of Pallava
Nandivarman II and it records an endowment for the feeding
of Jain ascetics. This inscription says that one who violates
the terms of that endowment would incur the sin of destroying
the Kamakotita:

............. Bsussmap Goniumms Cursmwra. HLgarsh
ATDHIHTE_ L IDIFHd DNSITH..coiiinniininn

From this it is clear that Kamakorta was held sacred even at
the time of Pailva Nandivarman.

We said earlier that there is a cave (guha) inside the
sanctum of Kamaksi temple and Goddess Kamiksi 1s present
there in the form of the dkdfa (ether) inside the cave
(guhakasa). This is affirmed by the Kdancipurana and the



170 THE VOICE OF SANKARA

Kamaksr-vildsa.
THihn GE| TR T E!ﬂﬁg’( JA |
AR @ W W AW Jee 1|
(Frfipnt wwhisam:)
A T JUHY RHFRICHEIAS |

fafedder =T gefriEr aeraes 1|

A 3 O W AW o1 |

{3oEToT 3 T yer wE W ||
(Frmefifas uFemsam:)
To the north-west of the entrance to this cave, Kamaksi ap-
pears as doing penance, resting one foot on the ground and
resting her right hand on her heart. This form is known as
tapaskamaksi. To her left is seen Goddess Kamaksi in the

sitting posture with a bow of sugarcane in one hand, flower
arrows in another, noose in the third, and goad in the fourth.

SATOT YT GOmY 3w o |
JEEERAT 4 I

| (dteried, o)
F239 FfiFeg 2 |
FHidTFaTRAH I

(srmaizraTy, )

There is Sricakra consecrated by Sankaricirya in front of the
Goddess. There are inscriptions which refer to the
Kumbhabliseka of the Kamaksi temple in recent centuries
and to the refixing firmly of the $rcakra - the original pitha.™
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Thus we see that the same Goddess is present as form-
less in the ethereal space mside the cave (bidakasa), with a
form in the sitting posture and in the form of a yantra in the
$ricakra. There is a dharmastambhia or javastambha in a small
mantapa situated ‘in front of the gopura on the way to inner
prikara from the outer one. Sekkilar, as we have referred to
earlier, says that Goddess Kamiksi, by remaining here,
fostered the thirty two virtues mentioned in the scriptures.

Yy sl WHE b sTwCaorl &gy uaafw
APk GHIY FASTL_DID 1)Fd 1D,
This explains the significance of the names of the Goddess

such as dharmini dharmavardhani®® and the like occurring in
the Lalitisahasranima.

When we go around the gavatrimantapa at the Kamaksi
temple, we find Goddess Sydamala with a vipd in her hand.
This form is described in the Sydmali-dandaka of Kalidasa

thus:

S
HTAFHAT |07 T 1)

To the south of the sancrum of the Kamaksi temple, there is a
shrine which is one of the hunderad and eight divyadesas
celebrated by the Alvirs. The presiding deity of this shrine is
known as Kalvar, In the list of the one hundred and eight
shrines, Kalvar is referred to as Adivarahamurti.

3N e F RIS g W STeRty
w3t qPA o W efenhee @ gu E) Fmnied
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When Laksmidevi was complaining about her husband - Visnu
to Goddess Kamaksi, Visnu overheard this talk and thus came
to be known as Kalvar. To the nerth of this sancrum there is
the mirti of Goddess Laksmi as ardpalaksmi. It is customary
for devotees to offer the Aumkum received as prasada of
Goddess Kamaksi at the feet of ardpalaksmi and then to take
it reverntly for their use.

X

Thus as Goddess Kamaksi has withdrawn her powers
into the bilékasa there is no separate sanctum for goddess in
any of the Siva temples in Kainci. This we know only from
Kaici-sthala-purina and Kimdiksi- Vilisa. If these two works
are not handed down to posterity, one cannot explain the
millennium-oid temple construction scheme without a sancutm
for Goddess in any of the Siva temples within the city limits
of Kanci. The Alarigudi Tévaram of Sambandar which refers
to the seat of Goddess in the Siva temple at Alangudi as
kacchimidir kamakoti makes 1t clear that the seats of the
Goddess in all the Siva temples are referred to as Kamakostha
because of sakt/ of the Goddess there has emanated from the
bildkasa of the Kamakostha at Kanci.

Those who are not able to have a dar$an of this holy
Kamakostha could daily recite the following verses while tak-
ing bath.
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REFERENCES
1. The Malibhasya, TV, i, 140.
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i It is said that the Devi in Kaifici is called by Sarmbandar as

sowilsegy (Kamakodi). But this is not correct, In Sanskrit there
are two different letters fa and ¢a. In Tamil, however, there
is only one letter fz which is pronounced as ¢ also as in the
case of Aodr. Butl the word ssw@ssg in Sarhbandar’'s  Téviram
cannot be pronounced as fodi and should be proncunced as
kot for the following reasons:

In the Kimdksi-vildsa we find words Kamakdti and

Kimakostam used interchangeably in the verses —

(i) kdmakon smrtah so'vam
HY tasmat avasyam kartavyarh xamakostasya
darsanarm

The copper-plate grant of Vijayagandagopila refers to
the goddess as Kadcr-Kdmakot. Muka-kavi in his Makapadcadati

refers to the goddess as Kamakotr
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(i) FHuT FEA SR swderE |

TN 9 FAG FHFS TN T 1)
(ii) FAEATTEE ATRE=IE gEoieR gErsEaane |

giagaefnfz difeamresif? w@iaaf oy o seEf o
Tirunavukkarasar in his Frruttdndacam of Tiruvadigar Virattinam
and Sundaramiirti Navandr in his Onakdntanrali Tévdram in
Kinci referred to above use the words Kamakorti and
Kimalottam respectively. The second letter fin kogff and in
kottam {ollowed by the letter r cannot be pronounced as o
Nor are the words pronounced as koddi Instead they are
pronounced as keofti and Korfarr. In the same manner, the
word amoflssy in Sambandar's Téviram must be pronounced
as Kamakoti and not as Kdmakod!.

It should be noted further that the letter "o in Kdmakort
of Kdmakottam is the long from of "¢ aithough only the
symbaol for short o (gp) was used in Tévaram and stone
inscriptions. Spoken Tamil has both short and long forms of e
(s7). But written Tamil did not have the long form and only
the short form served the purpose of both the short and long
forms. Coenseguently the symbol for ¢ when used before a
consonant was a hook with a tiny circle at the bottom ().
Constanzo Giuseppe Beschiin the first part of the 18th Century
introduced the symbol for long form e (&7). And the symbol
for long e when used before a consonant was a hook with tiny

circles one at the bottom and another at the top. (G),
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In the same way written Tamil did have only the short
bm ofo () And Beschi introduced the symbol for long form
of @ (). And the symbol for short form of o when used
before a consonant, say, &2 followed by the sign ‘o’ is Qs
and the symbol for long O is Gar.

(See the article: @il sgpdhasaeir s msapHeH
Dsumyassny: By sr.aComasr (s0abwd@ smodini_d @ap,
oS ias e wnabsf1p snbartg wain@, Nasiman,
1968.)

Thus till 18th century both shert and long forms of O
were written with the symbol for short form only although the
words were pronounced with short @ or long O as the case
might have been. From this it follows that the words
s106snsy, syoGarcs b and sawGasgy should have to be
written as &oslsa g, snilss’ L ib, supflarg. in works before
18th century.
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Villupuram — Sattanor, there are temples and pijisthalas

dedicated to Sastd in eight directions. In Tiruneveli district,
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fid., PLI, Sect, I, No. 1271-73, pp.1321-23,
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20. Ihid., The work Rajardjan Uld speaks of Chidambaram as
‘tirukkdmakottamum Surrumdligaiyum.”

21. AR. No. 139 of 1916,

22, AR. No. 487 of 1908,
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27. It is contended that the idol of Kamaksi was originally of the

form of Buddhist Tard Devi and that it was fashioned after the
dhyana-$lokas of Sri-Vidya. 1t is also contended that the Svarna-
Kamdaksi may be the Goddess of Jain faith — Dharmadevi. These
contentions, however, cannot be upheld; for, neither Goddess
Tara of Buddhist faith nor the Dharmadevi of Jaina faith has
iksukodanda puspabina, pisa and ankusa. It cannot be said that
all these weapons are rechistelled out of the idols of the Goddess
of the Buddhist or Jaina faith; for, a new mdrt could easily be
sculptured instead rechistelling the idols of Goddess of Bhuddhist
or Jaina faith into that of Kiamdiksi. Even admitting for the sake
of argument that the idol of Kamaksi is the rechistelled from of
Tara, vet it should be noted that Tara is the Goddess referred

to in the Srividvaminaya.
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ON THE NATURE OF BRAHMAN

C.L. RAMAKRISHNAN"

This paper seeks to present the nature of Brahman as
elucidated in the commentary of Sayana known as Vedartha-

prakisa on the Prapitakas 7-9 of the Tarttirivaranyaka.

In the tamous dialogue between Yajiavalkya and
Maitreyi set forth in the Brhadaranyvaka Upanisad, Yajnavalkya
instructs Maitreyi thus:

T AT W Y FTAE Ti: A wEfa
ATCHAE], FWE 74 {7 @i 1)

iiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiii

T AT 3 WA R wd g sEfa
Ao 1 99 g wafa o

" Former Director, Vigilance and Anti-Corruption, Govt. Of
Tamil Nadu.
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This means: ‘Verily, not for the good of the husband is a
husband dear, but for the good of the seif is he dear....verily,
not for the good of anything is anything dear, but for the
good of the self is it dear’.

The Upanisad concludes by saying —

AATEHT AT 3 ZU=0: HA=AT Ae=dl (AfesTfeds: °

‘It is the self that is fit to be realized; and for realizing 1t one
must pursue vedantic study, reflection and meditation’.

From the above it is understood that the objects of the
world are not loved for their own sake, but for the sake of
the Self. If a thing is good for something else, then that some-
thing constitutes the true end. The passages cited above state
that eveything in the world gets its worth in reference to the
Self. We must, therefore, conclude that the self constitutes
the Ultimate Value.

Now the question arises as to the exact nature of the
Self. In the celebrated dialogue between Janaka and
Yajfiavalkya recorded in the section known as Jyofirbrahmana
in the Brhadiranvaka Upanisad, Janaka raises the question
as to what may be the light on the basis of which the person
with body-mind-complex acts.

e ! & SifaE od gew 3 e
Yajnavalkya initially suggests the luminaries like the Sun, the
moon, the fire and the speech and finally affirms that it is the
Self that serves as the light for the person to act.
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To the question as to what i1s the nature of the Self,
Yajnavalkva replies —

A7 94 fAgwwE: Ty gE=aeaii: | M
a9 D IR SERR A 5 @’

‘It 1s the self-luminous consciouness immanent in the heart,
distinct from the wvital airs and identified with the intellect.
And being 1dentified with the intellect it moves between the
two waorlds; it thinks as it were, moves as if were'.

Yajnavalkva proceeds to say that this self which is
pure consciousness, by being falsely identified with the inter-
nal organ experiences the three states of waking, dream and
deep sleep. He explains this on the basis of the analogy of a
large fish and a falcon thus:

e |
T T o g8 ey o

T SRR F=A A a1 e
ATeT: erd Tel S TEAHS WY A
UAEAT ATE e I Gl 7 R F O FEAG
T F4 @y )’

These two lexts mean:

“Just as a large fish swims alternately to both the banks
of a nver, so does this self move to both the states of dream

and waking’;
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‘Just as a hawk or falcon roaming in the sky becomes
tired, folds its wings and hastens to its nest so does this self
hastens for the state of deep sleep where falling asleep he
cherishes no more desires and has no more dreams’.

It may be added here that the self is pure conscious-
ness. When associated with miya or avidyd, the subtle body
consisting of the five organs of knowledge, the five organs of
action, the five-fold vital-air and the internal organ in its two-
fold aspect of intellect and mind and the gross body is the
experient of the waking state. When associated with mavya
and the subtle bedy, it is the experient of the dream state.
And, when associated with mayd alone, it is the experient of
the deep sleep state. It comes to this that the blend of the
consciousness and the body-mind complex constitutes the
soul. The consciousness-element in the soul is constant in
and also the witness of the three states.

Yajnavalkya further states that the self-luminous
consciounsess is supra-relational as it is unattached.

# gq o fhfaq wwafd sw=mm: 89wl
FEFISWE TEw: 1

This is as it should be; for, the world of dream and that of
waking are not present in the state of deep sleep. The world
of dream is not present in the waking state and the objects of
the waking state are not present in the state of dream. All
these three appear alternately and so they are not real. The
self-luminous consciousness which serves as the underlying
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principle of the three states which are not real is never
affected by them. This is the significance of the teaching of
Yajiavalkya referred to above.

It should be noted here that the self-luminous con-
sciousness is the true nature of the soul, as the soul is only a
blend of the self-luminous consciousness and the body-mind
complex. The blend is caused by maya which is identical with
avidya.

The Upanisadic text —
A9 AT Fa i’
identifies the self-luminous consciousness known as Atman
as Brahman. Brahman is described in the Zaittiriva text —

e gEH A wen'”
as real, of the nature of conscicusness and infinite. The three
terms— satyva, jiana and ananta are in syntactic equation to
one another. A syntactic equation is two-fold as pnmary and
secondary. The primary one is that where the terms convey
an unitary entity invelving no relation; while the secondary
one is that where the words convey the sense of relation. In
statements such as “This is that Devadatta’, the words are
said to be in primary syntactic equation as they convey the
person — Devadatta-in-himself. And in the statement such as
“The lotus lying in water is blue, fragrant and big’, the words

are said to be in secondary syntactic equation as they signify
the object, lotus with different charactenstics.
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A characteristic 1s two-fold as wSesapa and Jaksanpa.
The former one is that which distinguishes the object to be
defined from the objects of its own kind. The second one is
that which distinguishes the object from everything that is
different from it. The term— satva, jddna and ananta serve as
laksana in the sense that they distinguish Brahman from the
non-real, insentient and himited entities. When it is said that
space is an expanse extending in all directions (avakdsa), this
characteristic does not exclude space from an object of its
kind, as space is one only. Yet, this characteristic distinguishes
the space from objects which are dissimilar to it. In the same
way, the terms— satya, etc., distinguish Brahman from objcets
dissimilar to it."

Of these, the term — safya signifies that which does
not leave out its true nature like the rope which serves as the
substratum of the snake-illusion. An object is non-real, if it
leaves out its form at some point of time. For example, the
snake that appears in the rope. When viewed in this light,
Brahman which is the underlying principle of everything re-
mains to be the same even during the state of liberation.
Hence 1t is saiya or real. The world, on the other hand, is
sublated at the dawn of right knwledge and as it ceases to
exist during the state of liberation, it is non-real. The text—

AEAMAME 369 sad qeardm) 2
states that the world characterised by duality is illusory and
Brahman — the substratum of the absence of duality is real.
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The Chandogya Upamisad provides the illustrative example
of pot, etc., which are the effects, and the lump of clay, etc.,
which constitute the cause to prove that the world which is
the effect is non-real and Brahman the cause is real.””

When it is said in the Chandogya text that Brahman is
real on the analogy of the lump of clay which is said to be
real, a doubt may arise that Brahman may be insentient in
nature. It is thus: Brahman is insentient; it 1s because it is real,
like the lump of clay. In order to dispel this doubt, the
Upanisad states that Brahman is jidna. The lump of clay which
is only provisionally real till there arises the knowledge of
Brahman is insentient. Brahman, on the other hand, is abso-
lutely real in the sense that it does not undergo any change at
any point of time.

When it is said that Brahman is of the nature of
knwoledge, there may arise the doubt that it 1s limited. The
basis for this doubt 1s: ‘Brahman is iimited; it is because it is
the significance of the term — jddna, like the knowledge of
pot’. In ordinary experience the significance of the term —
JAdna is the specific kind of mental state that brings in a
relation between pot and its mantfestation. Such a sense is
arrived at on the basis of the etymological derivation of the
word of the form ‘“that by which pot, etc., are known’ {jdayvate
sphoryate ghatidikam anena iti). In order to dispel this doubt,
the word ananta is given in the text. It is because of the
presence of the term — ananta, the word jiina is taken in the
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sense of knowledge-in-itself (y@aptih, jignam). Unlike the
knowledge of pot, for example, which is a kind of mental
state and which is, therefore, limited the significance of the
term jiana is not a mental state and so it is not subject to
limitation.

The word ananta signifies that which is free from limi-
tations. There are three kinds of limitations; and, they are:
limitation by time, limitation by space, and limitation by ob-
jects. Limitation by time consists in an object being existent
at one point of time and non-existent at another point of
time. Limitation by space consists in an object being present
at one place and not present at another place. Limitation by
objects consist in an object being existent in its own form and
non-existent in the form of another obtect.

Qur author states that the Sruti text—

affirms that Brahman is eternal and omnipresent like space.
It is eternal in the sense that it is related to all points of time.
It is omnipresent in the sense that it is present everywhere.
Further, the Upanisadic text —

TN SH [T T qE IAUTaE ST
WTEA T R’ﬂ_’c[ El'éﬁi’ frafe Hﬁ'ﬂ'l{ 14
states that Brahman is of the form of every object and is
immortal. From this it is known that since there is no object

apart from Brahman there is no question of Brahman being
limited or conditioned by other objects. Thus that which is
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distinguished from entities which are non-real, insentient and
limited is Brahman.

An objection suggests itself at this stage: the terms —
satya, jidna and ananta are stated to be intent upon eliminat-
ing or excluding that which is not real, which is not of the
nature of consciousness and which is not all-pervasive.
In that case, since the sense of the term — Brahman is not
well known in ordinary experience, the text consisting of these
words as a whole cannot refer to anything,

Our author answers this objection by saying that the
word — Brahman in the text—
T F9Y = J&
etymologically means that which is all-pervasive.'® He further

cites the following passage from Sankara’s commentary on
the Brafuna-siatra—

AR ATEAATE TETeayiife: g9t areatfae
geyf 16

This passage means that the existence of Brahman is well-
known as the self of every being. And every being experi-
ences the existence of one’s own self. That Brahman is the
true nature of the individual soul is proclaimed by the

Upanisadic text—
W SvedT Fe

Since the sense of the term — Brahman is well-known, the
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term — satya, jadna and ananta could serve as the Jaksapa of
Brahman.'®

Our author further states that the terms — sarya, jidna
and apanta can be serve as the wdesanas of Brahman too. It
is thus: these three terms together convey the true nature of
Brahman. And each term has a restrictive force upon the
other two. The term — safya which signifies absence of subla-
tion conveys the three-fold reality, namely, appearent real-
ity, empirical reality and absolute rality. Shell-silver, etc. pos-
sess apparent reality as they are not sublated as long as they
are manifested. The world of objects possesses empirical
reality as 1t is not sublated in ordinary experience prior to the
rise of the knwoledge of Brahman. Brahman has absolute
reality as it is not sublated even after the rise of the knowl-
edge of Brahman. The word safya coneys these three kinds
of real objects. But when restricted by the terms — jAina and
anania it signifies Brahman only, It 1s because neither the
apparently real object nor the empirically real one is of the
nature of consciousness or is infinite or is all-pervasive. The
word jAana too signifies both consciousness and also the
mental state inspired by the reflection of consciousness in it.
But its significance is restricted by the other two words safya
and ananta and therefore it stands for Brahman only. Never
indeed is the mental state unsublatable like Brahman, or 1s
free from the three kinds of limitations. The word ananta too

conveys the sense of space which is free from the limitations
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of the form ‘it exists here’, ‘it does not exist there' and also
Brahman which is free from any limitation whatsoever. But
its significative power to convey the snese of space is
precluded by the term satya and jidna. Never indeed does
space possess absolute reality and also independent mani-
festation. Thus these three terms convey Brahman which is
immutably real, which is of the nature of consciousness and
which is free from any duality. In this connection our author

cites the following verse in support of the view set forth

FITCANT Hede T FATAA |
A=Y UFHAT ¥ UF qrgad g o Bt 0

above:

It must be noted here that the term— ananta conveys Brah-
man as that which is free from the three limitations. The
terms satva and jAina, however, convey Brahman not only
as different from that which is unreal and insentient but also

as being of the nature of real and of consciousness.”

It may be asked that if these three words convey one
and the same Brahman, then there is the unwelcome position
of treating these as synonyms. But this objection is not valid.
It is because these three words although convey one and the
same entity cannot be treated as synonyms in view of the fact
that the processes through which these terms convey Brah-
man are different from one another. The words satyva, jidna
and ananata convey Brahman through the elimination of three
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different characteristics, namely, non-reality, insentience and
finite nature. Thus Brahman is known to be real, consciousnes
and infinite by nature. These three constitute the svardgpa-
laksapa of Brahman.

The Tarttiriva text —

AT AT FH AT A, 39 S it
7q_ yg=afwEfaat=, afgfmmee !
conveys Brahman as the cause of the world, The characteris-

tic of being the cause of the world serves as the gualification
per accidens (tatastha-laksana) of Brahman.

To sum up this part of the discussion: the self-lumi-
nous consciousness is viewed as the soul which is the experient
of the states of waking, dream and deep sleep; it is identical
with Brahman which is real, consciousness and infinite by
nature and it acquires the characteristic of being the cause of
the world; and, as associated with this characteristic it is
viewed as God. It is enough for our present purpose to refer
to one important point, viz., that in the text — taf rvam asi the
primary meaning of the word- fvam is the soul and its sec-
ondary meaning is the pure consciousness. In the same way,
Brahman as possessing the characteristic of the world is the
primary meaning of the word — sar and Brahman as real,
consciousness and infinite by nature is its secondary sense.

Now we have to discuss the question as to whether
Brahman could be known from the means of knowledge other
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that the $ruti-text. To begin with, Brahman identical with Atman
cannot be known through external sense-organs.

The Kena Upanisad—

q T ISl A aErssi qr a2

states that Brahman transcends the sense of sight, sense of
speech and mind. The reason as to why Brahman transcends
the sense of sight is set forth in the text of the Katha Upanisad.

7w el wwe 7 Sy wafe e o 2

This text means: there is no colour or material shape in
Brahman which would enable one to perceive it through the
sense of sight. Just as Brahman transcends the sense of sight
in view of the fact that it does not possess colour, in the
same way it transcends the sense of hearing, the sense of
touch, the sense of taste and the sense of smell in view of the
fact that 1t is free from sound, touch, taste, and smell. This is
stated in the following Katha Upanisadic text

24
o
It comes to this that Brahman could not be comprehended by

the sense -organs.

Brahman cannot be known through inference too. It is
because in order that a factor may be established on the basis
of inference what is requried is the ground of inference.
Brahman being the supra-relational entity cannot have any
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relation to any ground of inference. On this ground it is
acertained that Brahman cannot be known through inference.
The Chandogya text—

wad He Eny Anflq uReE i

states that Brahman is free from any duality whatsoever. On
this ground we cannot have any analogy on the basis of which

we can identify Brahman. Hence Brahman cannot be known
through inference,

It might be said that Brahman can be known through
the following inferential arguments

‘Earth, etc., is produced by an agent; 1t is because they

are effects; like a pot’,

This contention is not correct. It is because from this inferen-
tial argument what could be known is that there is an agent
and it could not be known that that agent is real, conscious-
ness and infinite in nature,

Further Brahman is like nothing and unlike everyihing.
Hence it cannot be known through comparison too.

It might be said Brahmn could be known through the
ritualistic section of the Veda. The latter provides us with the
knowledge that a particular sacrifice is the means to a de-
sired end, viz., heaven. The physical body perishes here and
s0 it cannot experience the fruit in a hereafter. There must,
therefore, be an enduring principle different from the physi-
cal body as the experient of the fruit of heaven, etc. And that
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experient is the self. Thus it may be argued that the self
which is said to be identical with Brahman is known from the
ritualistic section of the Veda itself.

Our author states that this argument does not hold
good. No doubt the ritualistic section of the Veda implies that
there is the self different from the physical body. Yet it is not
known thereby that that self is of the nature of pure con-
sciousness, real and infinite.

Sankara in his adhyasa-bhasya states—

eltd g wEEn Tl gfegwd 5 sffaen snam:
WA ST, T 7 JEaT ST
AYAHRGATIAH FHATH Sqereey] AFTwN sty
RTINS

Our author refers to the following verse form the Brahmasiddhi
of Mandana—

T Tad F FwEd AT |
qUY U e T ||

This text means: every object that is known through the means
of knowledge is known as saf. And sar is Brahman. It might
be argued that Brahman is known through all means of knowl-
edge. But it is not correct. It is because what is known through
means of knowledge is not Brahman, the pure Being, but
only Brahman as associated with the objects of the world. In
other words, what is known through the means of knowledge
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is Brahman which is cosmic in nature. The supreme human
end, viz., liberation would result from the knowledge of Brah-
man which is acosmic in nature. And Brahman of this nature
could be known only through the Upanisads.

Mandana confirms the above view in the passage—
SRS T A e |
AT 3 A AR 1

This texts means: Brahman free form its relation to the world
never comes within the range of any means of knowledge
excepting the Upanisads.

Our author while re-confirming the above view states
that it is with this in view the author of the Brahma-sitra in
the aphorism.

meE e, 2

states that scripture or the Sruti is the means of knowing
Brahman. The ritualistic section of the Veda prescribes
several ritual-acts the performance of which without any
attachment toward their fruits will purify one’s heart and make
one eligible to pursue vedantic study, etc., with a view to
attain the knowledge of Brahman. The meditative exercises
prescibed in the Upanisadic-section of the Veda when pur-
sued with earnestness would give forth concentration of
thought. And the major-texts of the Upanisads such as taf
tvam asi and the like would give forth the direct knowledge
of Brahman. It is with this in view the author of the Brahma-
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sdtra has said that the scripture is the means of knowing
Brahman.

Our author in support of the above view cites the rel-
evant pasages from the Vaijyasakiva-nyavamala which are as
follows:

FegETaTEE T a3 |

T2aq g Fe=at {igd 1
wqfeFTRReT T AT |
q § stufaeeamEr Sent Jgwagar 1

From the above it follows that the Upanisads constitute the

means of knowing Brahman. But the Taiftiriya text
Tl A e ST w6y

states that words cannot convey Brahman. Our author in this
connection cites a passage from the Naiskarmya-siddhi of
SureSvara which sets forth the reason for the words not con-
veying Brahman. And that verse is:

QRO oSS Tegead: |
ATHGAATET derear Arindiae 1?2

This text means: the primary signification is that power which
is present in a word and which enables the latter to convey a
sense through one of the following media, namely, a relation,
a quality, an activity, a class-characteristic and customary or
traditional usage. For example, the word ‘one who has stick’
signifies the person having a stick through the medium, the
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relation of contact between stick and the man. The word —
‘white’ in the expression — ‘white cloth’ conveys the sense of
cloth through the medium — the quality of whiteness. The
word ‘sacrificer’ signifies a person who perform sacrifices
through the medium — the act of performing sacrifices. The
word ‘cow’ signifies the object, cow through the medium
cownes which is a class-characteristic. The word “cloud’
conveys the sense of cloud through customary or traditional
usage. None of these media is possible in the case of
Brahman. The first four, namely, relation, quality, action and
class-characteristic, in order that they may be viewed as
existing in a particular object must be related to that object.
And the relation through which they are related to the object
is known as inherence. It comes to this that if the above four
factors are to be viewed as present in Brahman, it must be
admitted that they are related to Brahman through the rela-
tion of inherence.

The concept of relation as such does not stand logical
scrutiny. It is becsuse the relation, contact {samyaga) rests in
two relata, namely, pot and the cloth. The relation known as
contact in order that it may serve as a relation must be re-
lated to the relata. Thus we arrive at two more relations each
one of them must be related to its respective relata. And so
on ad infinrtum. Further the Upanisadic text

sEgTseEd g

states that Brahman is supra-relational. Hence none of the
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above four factor is present in Brahman; and, so the words
of the Upanisads cannot convey Brahman through primary
signification,.

In the same way, custornary usage also cannot serve
as the medium for the words of the Upanisads to convey
Brahman through primary signification, For, it holds good
only in those cases where the sense that is conveyed by a
word could be comprehended by perception er proofs other
than verbal testimony, The object ‘cloud’ is the conventional
sense of the word, ‘cloud’. In this case, the object cloud 1s
known through perception and the significative relation
between the word, cloud and the object, cloud is known from
the usage of the elders. If Brahman should be conveyed in the
above manner by the words of the Upanssads, then it must
come within the range of perception and the significative
relation between the words of the Upanisads and Brahman
should be comprehended. And Brahman in order that it may
come within the range of perception must first come within
the range of mind, The Jasttiriya text cited above, however,
states that mind does not function in respect of Brahman.
This is because Brahman is that which manifests the mind
and other factors and so it is not reasonable to hold that
what is manifested, namely, the mind could comprehend its
manifesting reality, namely, Brahman. It follows from this
that the mind does not function in respect of Brahman and
hence the latter does not come within the range of percep-
tion. And in view of this, the significative relation between
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the words of the Upanisads and Brahman could not be com-
prehended. Hence the former cannot convey through custom-
ary usage.” Thus the absence of the media through which
words convey Brahman through primary signification sug-
gests that Brahman cannot be conveyed through primary sig-
nification. This is the import of Taittiriva text—

Fal A=y

Now the aphorism—

e

and the Upanisadic text—
7 g Ivied ey gesy

which convey that Brahman could be known only through the
Upanisads must be understood in the sense that Brahman is
secondarily conveyed by the words of the Upanisads. And
this requires a discussion regarding the nature of the second-
ary signification.

The secondary signification is the power that is present

in a word through which the latter conveys a sense which is
different but invariably connected with its primary sense.

The above is of three kinds:
1. Jahallaksapa or exclusive secondary signification;

0. a-ahallaksapd or non-exclusive secondary significa
tion; and,
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iii. jahad-ajahallaksand or exclusive-cum-non-exclusive
secondary signification.

These three may be defined and illustrated as follows:

Jahallaksana is that power through which a word com-
pletely leaves out its primary sense and signifies some other
sense that is invariably connected with its primary sense. This
kind is noticed in the case of the sentence “The hamlet is on
the Ganges’. The literal meaning of the text is the presence of
the hamlet on the current of the river Ganges; and, it is op-
posed to perception. The word ‘Ganges’, therefore, leaves
out its primary sense and conveys the sense of bank which is
invariably connected with the current of the Ganges — the

primary sense.

Ajahallaksand is that power through which a word re-
tains it primary sense and further conveys some other sense
connected with its primary sense. This kind is noticed in the
case of the sentence, ‘The red (horse) runs’. The literal mean-
ing of the latter is ‘The quality of redness runs’. This is op-
posed to perception and hence the word ‘red’ retains its pri-
mary sense of redness and conveys the sense of horse to

which redness belongs.

Jahad-ajahallaksand is that power through which a word
leaves out a part of its primary sense and conveys another
part. This kind is operative in the case of sentences such as
“This is that Brahmin'. The word ‘this’ conveys primarily a
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Brahmin related to present time and a particular place. The
sentence as a whole should convey the identity between the
meanings of the two words constituting it. Here the meanings
of the two words are opposed to each other and hence the
identity between the two is impossible. Hence the two words
leave out a part of their primary sense, namely, the spatial
and temporal relation and convey another part, viz., the per-
son-in-himseif,”’

We shall now coensider the process through which the
words of the text—

" SR T
convey Brahman. We have said that a word could secondarily
signify only that sense which is associated with its primary
sense. 50 we must first discuss the primary sense of the words
satyam, jidnam and anantam. The phenomenal entities are
empirically real; Brahman is absolutely real and the biend of
the space, etc., which are empirically real and Brahman which
is absolutely real has a third mode of reality. The word satya
primarily conveys the blend of space, etc., and Brahman.™ In
the same way, according to Advaita the modification of the
mind which is known as vrres reveals the consciousness condi-
tioned by the object that is cognized. It is the mental state
inspired by the reflection of consciousness in it that is figura-
tively spoken of as knowledge. The true nature of the soul is
seif-luminous knowledge which is absolutely real. And in the
blend of the two there is the state of being knowledge. The
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word jAdna primarily conveys the blend of the mental state
and the self-luminous consciousness which is Brahman, that is
Atman.” In the same way, all-pervasiveness is noticed in space
and also in Brahman. And in the blend of the two, there is
another mode of all-pervasiveness. And the word — anania
primarily conveys the blend of the two. The primary senses
of the words having been considered, it is now easier to iden-
tify the secondary sense. Qut of the three kinds of secondary
signification mentioned earlier, we have to adopt the third
one, namely, exclusive-non-exclusive secondary signification.
It 1s because the primary sense of each of these terms is a
complex entity and so the adjectival part must be excluded
and the substantive part must be retained. And this is
possible only if this kind of secondary signification is adopted.
Thus the word satya primarily conveys the blend of space
and Brahman. Through exclusive-non-exclusive secondary sig-
nification, it leaves out the adjectival part, viz., the space
which is empirically real and retains the substantive part which
is the consciousness-element. And exactly similar consider-
ation applies to the other two words too. Hence the text as a
whole conveys Brahman as real, consciousness and infinite.
In this process they eliminate their opposites, namely, non-
reality, insentience and finitude.,

It may be noted that these words do not give us the
complete knowledge of the nature of Brahman. The author of
the Brahma-sitras in the aphorism.
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prescribes a method of gathering the unrepeated words that
are found in the Upanisadic passages that speak of the nature
of Brahman. According to the traditional interpretation of
Advaita, the words thus gathered amount to ten; and, they
are miya, suddha, buddha, mukta, satya, siksma, sat, vibhu,
advitiva and ananda"' These words constitute a sentence and
they convey the nature of Brahman to be real, consciousness,
bliss, etc., and at the same time they eliminate their oppo-
sites.

One objection may be raised as to why it is admitted
that the word-satya, etc., convey one and the same Brahman.
It is answered that according to rules of language, if the words
constituting the sentence are juxtaposed and have similar case-
endings they are intended to convey an unitary sense involv-
ing no relation whatsoever. This we have noticed in expres-
sions such as ‘rdja aokal’ wherein the two words having
similar case-ending are juxtaposed to each other and they
convey the unitary sense of the king, that is, ASoka.

There are certain other Upanisadic text which are nega-
tive in nature.The Brhadarapyaka text—

Y ATYCRY AT IFATF 39| ete.

states that Brahman is neither gross nor subtle, neither short
nor long.....it 18 neither air nor space, it is unattached; ‘it is
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without taste or smell, without eyes or ears, without tongue
or mind. This text thus speaks of the nature of Brahman as
free from any material shape. But the Chandogya text—

ECH I RIC P A

refers to Brahman as having the sense of speech, nose, eyes
and ears as his four feet. From this a doubt arises as to
whether Brahman has a material shape or not. Further the
Chandogya text—

T HTHT HUBATHT Farord ey feramver: Pl aerwm:
qeadgeT:

states that Brahman is free from sin, decay, death, grief, hun-
ger and thirst; it has desire and resolve that never go unful-
filled. And the Svetisvatara text—

speaks of Brahman as free from any atribute. A study of ail
these text shows that Brahman is attributeless and at the same
time endowed with attributes. It has material shape and at the
same time free from it. But logically viewed an entity cannot
have two mutually contradictory features. Hence the author
of the sitras in the adhikarana entitled ubhayalingidhikarana®®
states that Brahman is attributeless and formless. Yet, for the
purpose of meditation it is referred to as having attributes
and forms. These are not real. They are only illusorily pro-
jected by mdya. Our author in this connection cites the rel-
evant passages from the Vaiyasakiva-nydyamalid in support
of the above view. And the passages are:
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We shall now set forth the logical significance of the text faf
tvam asi. The word gar primarily signifies Brahman which
possesses the chaaracteristic of being the cause of the
universe, that is God. The word fvam primarily signifies the
soul who is the experient of the three states — waking, dream
and deep sleep. Any identity between the two senses is
impossible as G~d and soul — the primary senses of the words
rat and fvam possess mutually contradictory features such as
omniscience and finite knowledge, omnipotence and limited
power, etc. God and soul, are complex entities. God is only
pure consciousness associated with the adventitious feature
of being the original. And the soul is only the pure conscious-
ness associated with the characteristic ol being a reflected
image. The terms za¢ and fvar through exclusive-cum-non-
exclusive secondary signification leave out the adjectival
features and convey the consciousness element in both the
primary senses. The logical significance of the text, therefore,
is that Brahman, the true nature of God is non-different from
Atman, the true nature of the soul.

To sum up:

Brahman identical with Atman is the ultimate Reality; it
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is free from any form or attribute; it is of the nature of pure
consciousness and bliss; it appears as God, world and the
soul through the principle of miya which 1s identical with
avidya.
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ON THE NATURE OF LIBERATION ACCORDING

TO ADVAITA

J.R.S. VASAN RAMANAN"

In the history of Indian Philosophy, there is a great
antithesis between Advaita on the one hand, and ViSistadvaita
on the other. The former emphasizes the view that there is
one only and not many, while the latter affirms that there is
one in many or many in one. Naturally the Philosophy of
Advaita involves the doctrine of avidyd which implies that
the material werld is an illusion, the soul 1s none other than
Brahman and knowledge is the sole means to liberation which
could be attained here and now. All this 1s totally opposed to
the Visistadvaita positien that God, the soul and the world
are distinct realities and bhakts 1s the sole means to liberation

which is to be attained in a hereafter. Ramanuja — the ex-
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pounder of the Viéistadvaita system has challenged the basic
tenets of Advaita while building up his system. Thus there is
continuity and connection, action and reaction, thesis and an-
tithesis between Advaita and Visistadvaita and the latter can
never be really understood unless it is seen in the light of its
connection with the system of Advaita.

Abhayankara Viasudeva Sastri has addressed himself
o this task in his work Advaitimeda. Having acquired a firmer
and deeper hold on the principles of Advaita and Viéistadvaita
by writing commentaries on some of the important texts of
the two systems, he has written the Advaitimoda wherein he
has defended Advaita against the criticism of Visistadvaita.

This paper seeks to present the nature of liberation
according to Advaita on the basis of the study of the
Advaitimoda.

According to Advaita, the soul 1s Brahman with cer-
tain characteristics such as agency, etc., superimposed upon
it because of its false identity with the mind. This false iden-
tity is caused by avidya. And when avidya is removed, the
realation of mind to Brahman will be removed. The latter will
cease to be a soul and will remain as Brahman. And this is
liberation.

Avidya will be removed by the direct knowledge of
Brahman. The latter would arise from the texts of the
Upanisads like taf tvam asi, etc. In order that the direct knowl-
edge of Brahman that arises from the Upanisad’s may _



210 THE VOICE OF SANKARA

become efficacious in dispelling avidya, what is required is
that the mind of the aspirant must be free from
pramindsambhivand, prameyasambhivand and viparita-
bhavana. These are respectively removed by Sravapa, manana,
and mdidhyasana.

The Brhadaranyvaka text—

HTENT a7 3N Z0: AA: Ay i

prescribes sravapa, manana, and nididhyisana as the [proxi-
mate] means of the knowledge of Brahman.

In order that Sravapa, etc., may be pursued what 1s
necessary is purity of heart (satfvasuddhs} which results in
nityanityavastuviveka, ihamditrarthabliogaviraga, samadi-
sadhanasampat and mumuksutva which are characterized as
the ‘four-fold aid’ (sadhanacatustya). Of these, the factor
samddhisidhanasampat contains sannydsa or renunciation of
all activities.

Sativasuddhi results from the performance of karma
as an offering to God. This is known as karma-yoga. Thus the
scheme of practical discipline in Advaita is: performance of
karma results in citasuddhr; the “four-fold aid” ensues as a
matter of course. Karma is lo be relinquished at this stage.
Sravana, etc., which are characterized as jAdna-yoga are to be
pursued till the mind of the aspirant becomes freed from the
asambhivanas. Then the direct knowledge of Brahman which
has arisen from the Upanisads, being free from all impedi-
ments, would dispel avidya.
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From the above 1t follows that the knowledge of
Brahman is the sole means to liberation; and, the
Uttaramimamsa-$dstra which treats of the jadna-kinda of the
Veda is addressed with reference to a specific class of
persons possessing the ‘four-fold aid’. In other words, the
prerequisite for the study of Vedinta or the Uttaramimanisa-
sastra 1s the possession of the ‘four-fold aid’. This is the view
of Sankara and his followers.

Ramdénuja rejects the view of Advaita that the
Uttaramimamsa-sdstra is addressed with reference to one who
has acquired the four-fold aid. He says that one who has
learnt the Veda by rote along with 1ts auxihianes comes to
know in a general way that the karmma-kinda speaks of the
causal relation between sacrifices and heaven, etc. He then
enters into the study of the Pdrvamimimsa-sastra that
discusses the import of the karma-kinda with a view to
ascertain the exact nature of the ritual-actions and their fruits.
He 1s convinced thereby that the ritual-actions would give
forth only ephemeral fruits. Then knowing in a general man-
ner that the jidna-kipda deals with the knowledge of Brah-
man whose result i1s liberation, he enters into the study of the
Uttaramimariisd-sdstra that treats of the jddna-kdnda’® Thus,
according to Ra@mdnuja, the prerequisite for the sutdy of the
Uttaramimarsa is the study of the Pirvamimarmsa. Ramanuja
thus uphold the view that the two Sastras constitute a single
text and are addressed with reference to the same class of
persons.
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The inquiry into the nature of Brahman requires an
antecedent factor. And 1t is the latter that is conveyed by the
word atha in the first aphorism of the Brahma-sitra- atha'to
brahma-jijigasa. According to Sankara the antecedent factor
is the possession of the ‘four-fold aid’, while according to
Raminuja, it is the study of the Pirvamimamsa-$astra.

The contention of Ramanuja has already been antici-
pated and answered in the earlier works on Advaita. Sankara
himself in his commentary on the Brahma-siatra states that
the antecedent factor must be one in the presence of which
the inquiry into the nature of Brahman would invariably re-
sult. He points out that even prior to the inquiry into the
nature of the ritual-actions and their fruits by the study of the
Parvamimamsad, one would emb upon the study of the
Uttaramimémsa with a view to ascertain the nature of Brah-
man, in case one possesses the ‘four-fold aid’ specified ear-
lisr* From this it follows that the study of the Uttaramimarisa
need not invariably be preceded by the Pirvamimamsa, and it
is invariably preceded by the possession of the ‘four-fold aid'.

Sankara further points out that the Pirvamimarisa-
sastra and the Uttaramimamsd-sastra differ from each other
in regard to their fruits as well as their content. Ritual-actions
which are known from the study of the Pdrvamimairisi must
be achieved by physical activity. They are not present at the
time when they are known. And the fruit of the ritual-action is
only material prosperity which is evanescent. Brahman, on
the other hand, which is known from the study of the
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Uttaramimarsa need not be achieved as it is ever-existent.
And its knowledge gives rise to spiritual felicity which is
liberation that is identical with Brahman.*

Ramanuja holds the view that Brahman — the ultimate

reality is associtated with all attributes; and so, according to
him, it is possible that it could come within the range of
meditation. Meditation, being a mental activity, is always an
object of mjunction. Thus, just as the karma-kianda enjoins
the performance of sacrifices, etc., as the means to heaven,
etc., in the same way, jddna-kinda prescribes meditation upon
Brahman as the means to liberation.” Hence the Pirvamimarmsa-
Sastra and Urtaramimamsa-sastra which treat of the karma-
kanda and the jiAdna-kanda constitute a single text.

It may be added here that Sankara too holds the view
that Brahman associtated with attributes is an object of medi-
tation. The meditative worships (vidyas) prescribed in the
Upanmisads are related to the conditioned Brahman, that is,
Brahman associated with atributes, and they are intended
to achieve concentration of thought which is essential for
pursuing mididhvasana, one of the important constituents of
JAana-yoga. Further, the meditative worship upon the condi-
tioned Brahman has its own fruit in the form of the union with
the deity after the fall of one’s body provided one continues
the meditation till the end of one’s life. Brahman that is free
from attributes can only be realized as identical with the true
nature of one's soul and cannot be meditated upon.
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Some pre-Sankara Vedantins held the view that the
Upanisads, like the ritualistic section of the Veda, are
injunctive in character. The injunction, however, relates to
meditation upon Brahman. The Brhadiranyaka text like
atmetyevopdsita® enjoins meditation upon Brahman. The texts
of the Upanisads that speak about the nature of Brahman are
subsidiary to the injunctive texts mentioned above. They are
subsidiary in the sense that they signify Brahman which is the
content of meditation. Thus it is not the knowledge of
Brahman that arises from the major texts of the Upanisads
that leads to liberation, but only the meditation upon
Brahman.’

Ramanuja’'s view 1s more or less similar to the above
one. According to him, in the case of meksa, Brahman, that
18, God is the goal to be reached and continued meditation
upon its true nature known mediately from the major texts of
the Upanisads will help the aspirant to attain ‘firm recollec-
tion” and then the direct vision of God during the moment
before leaving this life. And after the fall of the body, the soul
reaches the world of God.

Sankara does not favour the view of the preceptors
that preceded him on the following ground: if Brahman were
imstructed in the Upanisads as an object of meditation, and if
it 1s said that liberation is to be achieved by continued
meditation upon Brahman, then liberation being the one that
is attained will definitely be non-eternal. In other words, lib-
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eration like the fruits of ritual-action, will be subject to grada-
tion. But every system of thought that is oriented towards
liberation considers the latter to be eternal.® Hence the veiw
that contuined meditation upon Brahman is the means to lib-
eration is not sound. This criticism directed against the view
of the pre-Sankara Vedantins is equally applicable to the view
of Ramdanuja.

[t might be contended: if it is held that liberation would
be non-eternal in case it is achieved by meditation which is a
mental activity, then it would be non-eternal too even if it is
achieved by knowledge as the latter too is a mental activity.

Sankara makes a clear distinction between meditation
and knowledge although both are mental modes according to
Advaita. Meditation is that which may be performed, may
not be performed or performed otherwise. It soley depends
upon the will of the person. Hence it is an activity and conse-
quently it can be enjoined. Knowledge, on the other hand,
does not depend upon the will of the person. It depends only
upon the object concerned. If the conditions for the rise of
the perceptual knowledge of an object are satisfactorily
present, then knowledge would arise irrespective of the will
of the person. Knowledge does not conform to the will of the
prerson. Hence knowledge is not an activity although it is a
mode of mind.” Consequently it cannot be enjoined.

Moreover, according to Advaita, liberation is not
achieved by knowledge. The latter simply removes avidya
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and its characteristics in Brahman. The latter freed from avidya
and its characteristics manifests of its own accord as
non-dual consciousness. And this is liberation. In other words,
according to Advaita, liberation consists not in realizing
Brahman but in non-realizing the not-self like avidya.'” Thus
if meditation upon Brahman is held to be the means to libera-
tion, the latter would be non-eternal.

To sum up this part of discussion: the jiddna-kanda
does not enjoin meditation upon Brahman. It is not, there-
fore, injunctive in character. Hence the view that just as the
karma-kapda which enjoins sacrifices, etlc., is injunctive in
character, in the same way, the jAdna-kanda too is injunctive
in nature by enjoining meditation upon Brahman, and so the
Piarvamimamsa-sdstra and the Uttaramiméamsa-sastra which
respectively treat of the two constitue a single text is wrong.

According to Ramianuja knowledge or vidvd or vedand
is 1dentical with firm recollection {dhruva smrti) which 1s only
the ripened state of meditation or nididhyasana. On this basis
it 1s argued that the Pdrvamimdmsad-$dstra and the Ulftarami-
mamsd-satra constitute a single text. It is thus: the KSavasya
text''—

stfereran ey il AT Sy AT —

is interpreted by Rdmanuja in the sense that one having tran-
scended by the performance of karma (avidyaya) the demer-
Jts {murryum) (that stand in the way of the rise of the ‘firm
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recollection”) attains Brahman {amygtam) by firm recollection
or meditation (vidyayd)."”

The above text speaks of the combination of Jfidna or
Upisana and karma as the means to liberation. Since Jidna
and karma respectively fall within the sphere of the
Uttaramimamsa-$astra and Pirvamimamsa-$astras, the two

texts constitute a single unit.

We shall presently see that jidna cannot be viewed as
identical with meditation or firm recollection. Before that we
shall set forth the reason why the Advaitin does not favour
the combination of jidna and karma as the means to libera-
tion. The word jidna, according to the Advaitin, stands for
the knowledge of Brahman which is free from all attributes.
We have earlier said that this knowledge is only the mental
state which arises from the major texts of the Upanisads and
which is inspired by the reflection of Brahman in it By its
mere rise it annihilates all knwoledge of duality. It has for
its content — Brahman which is not an agent and an experient.
Karma in order that it may be performed requires the
knowledge of difference among the deity to whom the offer-
ings are to be made, and the instruments for making the
offering. Thus performance of sacrifice requires the valid
knowledge of duality. It follows that the nature of karma is
diametrically opposed to that of jagna and so there cannot be

any combination between the two.
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Sankara in his commentary on the Brahma-sitra
refers to certain Upanisadic text which deny any interval
between the rise of the knowledge of Brahman and libera-
tion. The texts — ‘“The soul has realized its true nature of
Brahman in the form ‘I am Brahman’ and it remains as the
all-pervasive one’,"” and ‘Having realised Brahman, the sage
Vamadeva proclaimed his nature of being Brahman in the
words ‘I have become Manu, [ have become the sun”"* which
deny any interval between the rise of the knowledge of
Brahman and liberation, imply the impossibility of the
performance of any karma after the rise of the knowledge of
Brahman.'"”

From the above it follows that the combination of jidna

and Aarma is not the means to liberation.

The [avdsya text cited earlier does not speak of the
combination of jidna and karma as the means to liberation.
That text simply means the combination of karma and updsana
on the conditioned Brahman. Such a combination is useful in
attaining the world of the particular deity that is being medi-
tated upon.'® The updsaka after reaching the world of the
particular deity will attain liberation along with Hiranyagarbha
at the end of the cosmic age. This is known as kramamukti."’

It emerges from the above that jidna and karma can-
not co-exist. This being the case, the contention that jiana
and karma are the means to liberation and so the jadna-
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kianda and the karma-kinda and consequently the
Uttaramimarmsd-sdstra and the Parvamimamsa-$istra con-
stitute a single text is unsound.'®

It will be remembered that Rimanuja has argued that
JAana is identical with ‘firm recollection’ which is only the
supreme state of aididhyasana. He has said that the Upanisadic
text "When firm recollection has been attained, accumulated
karma, etc., which constitute bondage are removed’'?
prescribes *firm recollection’ as the means to liberation. And
the Mundaka text ‘When the Supreme person is seen, the
bondage consisting of the accumulated Xarma, etc. is
removed'™ speaks of the direct knowledge as the means to
liberation. When these two texts are taken together, it comes
to this that firm recollection and the direct kno wiedge are
identical as the purpose that is said to be served by the two
is one and the same. The logical corollary of this view is that
‘firm recollection’ prescribed in the jAdna-kdnda and karma
prescribed in the karma-kinda can co-exist and so the
Uttaramimdrsd and the Pirvamimiarhsa-$astras may be
viewed as constituting a single text.

Our author argues that ‘firm recollection’ is the means
to liberation only through the knowledge of Brahman. And
this is confirmed by the Aundka text which speaks of the
direct knowldege of Brahman as the means to liberation.?'

Further, Ramanuja has said that ‘firm recollection’ has
the likeness of an immediate presentation.”” Qur author states
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that firm recollection is only the cause of the immediate knowl-
edge, and it is not by itself the immediate knowledge.
Nididhyasana is prescribed as the means to the knowledge of
Brahman in the Brhaddranyvaka text — STTeHT 97 3R TEE: W
g1 fAfdenf&a=a: **, Firm recollection is only an advanced
stage of nmididhydsana and it it would lead to the direct knowl-
edge of Brahman, When the Upanssad specifically prescribes
nididhydsana or firm recollection as the means to the direct
knowledge of Brahman, it is strange that Ramanuja maintains
the view that firm recollection itself has the vividness of an
immediate presentation.*

It comes to this: nididhydsana is only the means to the
knowledge of Brahman. It itself even in the advanced stage
of firm recollection cannot be viewed as knowledge. Hence
JAdna is different from nididhydsana. We have already said
that it cannot co-exist with karma. The result of this argu-
ment 1s that karma-kinda and jAana-kanda are not addressed
with reference to the same class of persons. The
Parvamimamsa-sastra and the Uttaramimarmsa-sastra are thus
different.

Sankara sums up the entire position by saying that if
Brahman which is the subject-matter of the jidna-kdnda were
an object of meditation, then it will fall within the purview of
mjunction and is to be viewed as a form of dharma — "the
effect of karma. In that case any inquiry into its nature would
be covered by the Plrvamimamsa-satras which begin with
the aphorism atha’ to dharma-jijiiasa. Badaridyana need not
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have commenced the Uttaramimarmsa-sastra. Or, he should
have commenced it by stating that it is only a supplement to
the Piurvamimdimsa-$astra®

It would have become clear from the above that the
Parvamimamsad and Uttaramimamsd are intended for differ-
ent types of aspirants. Hence the prerequistite for the study
of the Uttaramimimsa-sastra is not the study of the
Pirvamimamsa-sdstra as Ramanuja thinks but it is only the
possession of the *four-fold aid’.

One who possesses the ‘four-fold aid’ and pursues
sravanpa, etc., attains the direct knowledge of Brahman from
the major texts of the Upanisads. Avidya is removed thereby
and the so-called soul ceases to be a soul and remains as
Brahman which is liberation.

Ramanuja at this stage argues that the Brhadiranyaka
text — JTRT T 31 =T A=y wea=: Ffesifia=n® enjoins
darsana or knowledge. The latter cannot be the mere knowl-
edge of the sense of the major texts of the Upanisads like tat
tvam asi on two grounds: in the first place, such a knowledge
could very well arise from the text themselves and as such no
injunction is necessary. In the second place, removal of avidya
which is said to be the result of the knowledge of Brahman by
the Advaitin is not noticed in the case of one who has such a
knowledge. What Raminuja means is that one who has the
knowledge of the meaning of the sentence tar tvam asi con-
tinues to experience phenomenal existence.”’
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Our author meets this objection by saying that it is
true that there is no need for any injunction in respect of
knowledge. In fact, as has been pointed out earlier, knowl-
edge does not depend upon the will of a person and as such
it is not an activity. The result of this argument is that, being
not activity, it cannot be an object of injunction. Hence the
favya suffix in the word drastvyah conveys the sense of fit-
ness and the expression afma vd are drastavyah means that
the self is fit to be realised.”

The Advaitin holds that even sentences could give rise
to the immediate knowledge of an object provided the latter
is perceptual. Brahman, being identical with the true nature
of one’s soul, is always perceptual and hence the major texts
of the Upanisads could give rise to the direct or immediate
knowledge of Brahman. But the latter, being impeded by the
pramandsambhavana, etc., is not effective in dispelling avidya.
It is to remove the asambhivanas, sravana, manana and
nididhyasana are enjoined in the Brhadaranvaka text referred
to above.”

Ramanuja further states that it is unintelligible to hold
that knowledge does not arise in the presence of its causal
factor which, according to Advaita, is the major-text of the
Upanisad.”™ Qur author states that this criticism is not valid.
The Advaitin does not say that knowledge does not arise
from the major texts. He does maintain that the immediate
knowledge of Brahman arises from the latter. But that knowl-
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edge, being impeded by the asambhavanas, remains mediate
as it were. When the asambhdvanas are removed by Sravapa,
etc., the immediate knowledge becomes effective in dispel-
ling avidya.”

Another criticism of Ramanuja is this: the Advaitin holds
that even after the rise of the knowledge of Brahman, the
knowledge of duality based upon latent impression of the
annihilated avidya continues to exist thus allowing room for
the possibility of the state of jivanmukti. But this cannot be.
It is because, according to Advaita, latent impression too
which constitues the cause of the knowledge of dualily are
indeterminable and hence they are bound to be removed
by the knowledge of Brahman. If it is said that the latent
impressions which are indeterminable are not removed even
after the rise of the knowledge of Brahman, then, there being
no other annihilaiting factor, the latent impressions will never
be removed at any time. As a result liberation would be an
immpossibility.”

Qur author answers the above objection by saying that
the latent impressions are nothing but the wiksepa-phase of
avidyd. The latter is not removed by the knowledge of Brah-
man. It presents the world of duality. But since the knower of
the truth is free from the dvarapa-phase of avidya, he once
for all discerns the falsity of the world which is characterised
by duality and which is presented by the wiksepa-phase of
avidyd and he is not deluded by it, The wksepa-phase of
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avidya continues to exist even after the rise of the knowledge
of Brahman because of the operation of the prarabdha-karma
which cannot be removed by the knowlegde of Brahman. Even
Ramanuja admits that after the rise of the ‘firm recoliection’,
the prarabdha-karma continues to exist, although the accu-
mulated &karma is removed. When the prarabdha-karma is
exhausted by the expeience of their fruits, the viksepa-phase
of avidya will be removed by the continuing knowledge of
Brahman. The physical body then falls off and the knower of
the truth - the jivanmukta remains as pure Brahman.” This is
the significance of Chandogya text-

‘For the knower of the truth, the delay is so long
as he is not dissociated from the body'.*

For the understanding of the concept of jivanmukii it is es-
sential to consider the stages that precede its rise,

1. The first stage is the performance of karma-
yoga. It cleanses one’s heart and gives rise to
the “four-fold aid’ to the study of Vedanta.

2. The second stage is the pursuit of $ravapa and
manana. These two remove pramdndsambha-
vand and prameya-sambhivand respectively.

3. Nididhydsana marks the third stage. This re
moves wviparita-bhavana.

4. The fourth stage is marked by the rise of the
direct knowledge of Brahman from the major



ON THE NATURE OF LIBERATION ACCORDING TO ADVAITA 225

texts of the Upanisads. One who has attained
this stage 1s known as brahmawvit or jivanmukia,
And this stage is known as jivanmukii.

The life of a jivanmukta has two phases: it is either samadhs
when he turns inward and loses himself in Brahman; or the
condition known as vyutthina or reversion to empirical life
when he wakes back to variety.

On reversion to empirical life, the world of duality
beginning with mind, sense-organs, etc., does appear to the
knower of the truth. His self will be reflected in the mind; but
remaining in the form of consciousness that transcends the
mind, he will perceive the reflection of his self in the mind as
a reflection. What is expressed by the reflection of his self
will not taint him. Since he has once for all realised the falsity
of the mind, etc., he does not identify his self with them. As a
result he does not have the sense of agency in the form ‘I am
an agent’. He would perceive the world beginning with the
mind, etc., as one which is superimposed on and so mani-
fested by the self — his true nature which is unattached. He
has the knowledge in the form ‘I am not an agent’; on the
other hand, I am the witness of the mind and other factors
which, inspired by the reflection of my self act’.*

On reversion to empirical life, the jivanmukia has a
specific duty of maintaining the Jokasargraha, that is pre-
venting men from swerving into an unrighteous path. He should
not unsettle the mind of th ignorant by imparting them the
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knowledge of Brahman.” On the other hand, in order to in-
fuse faith in the ignorant in the performance of ritual-acts -
the remote means to the knowledge of Brahman, the
Jivanmukta has to cause their performance.”” As Sarnkara points
out: the karma performed by a jivanmukta is not a karma at
all as he does not have the sense of agency and does not
desire for its fruits.™ In fact it is from the stand-point of the
ignorant only that a jivanmukia is spoken of as doing some-
thing; but from his own stand-point, the jivanmukta is a non-
agent.”

Our author has summarised the views of Sankara set
forth above in the Advaitimoda.*

It may be added here that Raminuja does not for-
mally accept the ideal of jivanmukti, as according to him,
liberation is something that is to be attained in a life beyond.
But he admits that an aspirant attains here and now the ‘firm
recolllection’. This may be described as a state of enlighten-
ment, as the life that such an aspirant is said to lead after its
attainment exactly corresponds to the life of a jfvanmukia as
described in Advaita.

Raminuja is of the view that the content of the ‘T’
cognition is the true nature of the soul. The latter is a knower.
It is not a false blend of spirit and matter as the Advaitin
thinks. Hence in the state of moksa too, the ‘I" cognition
persists. If it does not persist, then liberation would be an-
other name for the destruction of the soul.*
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Our author argues that the stage of liberation is
characterised by the absense of duality. This is the teaching
of the Brhadiaranyaka Upanmisad. Therein, the king Janaka is
praised by the sage Yajhavalkya as one who has attained
non-transmigratioriness (abhaya)."* And transmigration
(bhaya) is caused by the cognition of duality (as real).* When
such is the case, if it is said that the ‘" cognition perisists in
the state of liberation, it amounts to saying that there is the
experience of the form ‘I know’. This involves the relation of
dharma-dharmi-bhava. And the latter involves an element of
difference. As has been said above, the cognition of differ-
ence is the cause of transmigration. Hence if the ‘I' cognition
persists in the state of liberation, then the latter would in no
way be differemt from the state of transmigration.™ It must,
therefore, be held that the liberated soul remains in the form
of pure consciousness which is self-luninous and is identical
with bliss. It 1s self-luminous in the sense that it does not
depend upon any other factor for its manifesstation.

Réaminuja states that if the content of ‘T' does not
persist in the state of liberation, then the latter is another
name for the destructionof the soul.*” But it is not so. The
Advaitin does not held that liberation is something that is to
be achieved by the soul. On the other hand, he holds that
liberation 1s pure Brahman — the essential nature of the soul.
The latter non-realises the elements of not-self or andrms
falsely presented upon it and thereby remains in its essential
nature which is liberation.
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The text ‘He attains all auspicious qualities along with
omniscient God'® refers to the state of becoming God-like
by meditation upon the conditioned Brahman, Such a one
who has become God-like would attain the direct knowledge
of Brahman and become liberated along with Hiranyagarbha
at the end of the cosmic age. This is known as kramamukti

Ramaénuja has held the view that $ravapa and manana
give rise to an intellectual conviction regarding the true na-
ture of the soul, of God and of the relation between the two.
Then one purses nididhyasana or updsand. In its advanced
stage it is known as ‘firm recollection’ and it has the vivideness
of immediate picsentation. And it is bhakti or loving devo-
tion. The latter enables one to have the direct vision of God
at the time of the falling off of his body. One then reaches the
world of Lord Narayana. And this is liberation,

It may be added here that Advaita too accords a
prominent place to bhakt/ in its scheme of practical disci-
pline. We referred to the three stages that precede the rise of
the knowledge of Brahman. The first stage is the perfor-
mance of karma as an offering to God which involves bhakti
or loving devotion to God. Again one worships God with
love when pursuing jidna-yoga, that is, $ravana, manana and
mdidhydsana with a view to get concentration of thought.
Further the grace of God which could be attained only by
bhakti towards Him is very essential for warding off of all
impediments that stand in the way of successful completion
of jitana-yoga. But bhakti is only a mental state involving the



ON THE NATURE OF LIBERATION ACCORDING TO ADVAITA 228

element of love in the form of God. It is only a means to
Jfdna, that is, the direct knowledge of Brahman. The Bhagavad-
gitd text ‘By bhakti one knows My cosmic form; and then
knewing My true nature (which is the acosmic form) one
becomes identical with Me *" ‘States that bhakt/ toward the

conditioned Brahman is the cause of the knowledge of the
unconditioned reality.

Ramanuja has said that “firm recollection” has the
vividness of immediate presentation of God and it is bhakei*®
Our author points out that this is against the teaching of the
following Bhagavad-gita text:

WRRIT § HAAT T 3TE UATaYsH |
I, 3PH F awed, 999 T Y 1)1

This text means that by bhakt/ alone it is possible to know the
cosmic form of the Lord, toe realise His true nature which is
pure consclousness (fafftvena drastum) and to remain as Brah-
man (pravestum ca). Herein bhaktr is said to be the means of
the direct knowledge of the true nature of God. But since,
according to Ramdanuja, bhakts is firm recollection and it itself
has the vididness of immediate presentation, it cannot serve

as the means to the direct knowledge of the true nature of
God.™

To sum up: Liberation, according to Ramanuja, con-
sists in the soul reaching the world of Sri Nidrayana where its
dharmabhitajiana expands to the maximum and wherein it
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retains it individuality. And "firm recollection’ which is bhaksi
is the means to liberation.

Our author has proved that liberation is identical with
Brahman and the so-called soul remains as Brahman. Libera-
tion is attained here and now. And the direct knowledge of

Brahman is the sole means to liberation. Bhaksi is only its
prximate means.
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samsaradhvani tapabhanukiranaprodbhiitadahavyatha-
khinndndm jalakarnksaya marubhuvi bhrantya paribhramyatam
atyasannasudhambudhim sukhakarar brahmadvayam

darSayant-
yesa Senikarabhdrati vijayate nirvanasandéyini.

To those who are afflicted, in the way of the world, by the buming
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 felicitous ocean of nectar, which is very near,
the non-dual Brahman, this—the Voice of Sankara—is victorious,
leading, as 1t does, to liberation.




