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'PREF?-\CE 

Prin. R. D. Karmarkar of Poona delivered a course of 

three Extension Lectures in December 1964 at this University 

on the subject of Sankara's thought. Those who attended the 

lectures felt that they were marked by a singular clarity and 

precision of a mature teacher-scholar. While we arc glad that 

they are now being published in book.form, our hearts are 

heavy with sorrow in that it is a posthumous publication. 

All the fundamental concepts in :;a!'lkara's Advaita are 

illuminatingly brought out by the learned author and the role 

of Analogy in Advaita philosophy is well indicated in Appendix I. 

Appendix II gives in brief an idea of Sal1kara's date, life and 

works. Taken as a whole, these lectures may well serve the 

purpose of an authoritative introduction to the seminal thought 

of Sai1karacarya to a wide interested public. 

Proofs of only one forme had the benefit of the author's 

own correction. The rest of the work has been seen through 

the press by Dr. B. R. Modak of this Dept. Thanks arc due to 

Vice-Chancellor D. C. Pavatc for arranging such lectures from 

time to time and encouraging Sanskrit studies. 

Department of Sanskrit 
Karnatak University, Dharwar 

30th November 1966 
K. KRISHNAMOORTHY 
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THE FUKDAl\1EKT AL CONCEPTS 

IN SA:KKARA'S ADVAITA 
( An Introduction to the Advaita Pltilosophy) 

LECTURE I 

I. THE CONCEPT OF ADHY.:-\SA 

The concept of 'Adhyasa' (super-imposition) is, perhaps, 

the most important contribution to philosophical thought by the 

Indian philosophers who are the adherents of the Advaita 

(Monism, non-duality) philosophy. According to the Advaitins, 

Brahman is the only Reality (Satya), one without a second; it 

follows therefore that e\·crything other than Brahman can have 

no real existence and it must be regarded as Mithya (false). 

In the face of what is actually experienced, perceived, enjoyed 

day after day by all, it appears unbelievable that the world 

(as also the Jiva, the living Self) could be dubbed as l\-Iithya 

by the Advaitins. But if Brahman also is to be Satya, there 

can be no escape from the conception of everything else th~n 

Brahman as lVIithya. So, for the Advaitins, the exact relation 

of Brahman to the world which is not only not lVIithya, but 

definitely Satya in the eyes of the common man, is a matter 

of great importance which has to be properly looked into and 

clarified. 

Sankaracarya, therefore, at the very outset of his commen

tary on the Brahmaslilras tackles this question with his usual 

penpicuity, pointing out to the relevant features only, without 

indulging in giving any unnecessary details:-
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.A. Definition or Explanation of Adhyiisa : 

Sankara explains Adhyasa as ~~q-: tR:f ~r;crcr+rrn: 
that is, the flashing forth or apprehension (which is false ) of 

what had been seen before ( but which is not actually present 

now) elsewhere, and having the nature of remembrance (not 

-of actual experience or perception). 

Adhyasa thus makes one wrongly apprehend a thing as it 

is not, and this wrong apprehension persists till one is able to 

understand the thing as it is. 

With the help of two analogies * well-known to the 

people at large ~) ~ffirifil % ~\if~Cf~ the nacre and the 

silver; ~) ~;:_r: ~firer"r:rarq_ the one moon appearing as two

Sankara clarifies the nature of Adhyasa. 

B. Implications of Adhyiisa : 

Adhyasa, as the very name jmplies, requires some base or 

Adhi~thana on which the superimposition is made ( Adhi stands 

for Adhisthana, Asa means 'sitting on', 'based upon'):-

1. To take the familiar instance of Sukti and Rajata for 

Ithe purpose of finding out the implications therein, we find 

.that it is a long process before we are able to superimpose 
, . 

Rajata on the Sukt1:-

{a) The Sukti must be actually present in front of us, glittering 

in the sun-light. 

• The frequent use of analogy is inevitable, when one is dealing 

with an entity like Brahman which cannot be dealt with by Direct 

perception, being super- sensuous. The Brahmasutraka.ra has used 

' analogy ' to fortify his position in more than seventy sutras. See 

Appendix I. 
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(b) We must have seen the shining silver piece before, in the 

silver-smith's shop some time or other; the impression 

of that which must have continued all along in the mind, 

becomes active at the sight of the shining Sukti . 

. (c) We therefore, superimpose on the Sukti, the absent Rajata 

remembered by us. 

·(d) And ultimately we come to the conclusion that it is the 

Rajata that we are perceiving (this wrong apprehension 

disappears when some reliable person points out that it is 

the Sukti before us and not the Rajata). 

It would be clear from the above that this Adhyiisa or 
,. 

·superimposition presupposes that the Adhi!?thiina ( Sukti in this 

case) must be a real entity; there can be no Adhyiisa in 

. a vacuum. This incidentally knocks out the Siinyaviida ( the 

theory propounded by some Buddhists that everything is void); 

for, the statement 'everything is void' (ri ~~) is a contra

. diction in terms; we cannot predicate something in the case 

of a non-existent entity. 'Everything' must be a real entity, if 

-~being void' is to be predicated of it. You cannot make any 

.. assertion about the son of a barren woman, such as 'He scored 

. a century in the Cricket Test Match'. 

Later Advaitins describe this Adhyiisa as Nirupiidhika _ 

.Adhyiisa, superimposition, without any limiting adjunct. 

2. The other analogy given by Sankara about one moon 

. appearing as more than one (when we place a finger perpen

-dicularly upon the eye, tWQ moons instead of one are seen) is a 

.case of Sopiidhika- Adhyasa, superimposition helped by a 

limiting adjunct. 



, 
4 Sa1ikara' s Adi!aita 

C. Tl1ree more theories about Adhyiisa : 

1. Some (the Naiyayikas and the Vaise~ikas) say that the' 

superimposition is due to the postulating of some attribute of 

one entity in the case of another (arr<r:;r, 3fi'lfcnrl<:<rl'f:). It is not 

the whole entity, Rajata that is superimposed on the .~·ukti, but. 

only its glittering attribute. 

2. Mimamsakas hold that Adhyasa is just illusion or 

wrong apprehension due to the fact that we arc unable to 

distinguish the Rajata (which is superimposed) from the .<·ukti 

(the basis of the superimposition) ( ~ ~~fFr<~mr~frrcrrcr;:rr 

wr:). 
3. Some hold that we simply attribute contrary or different 

qualities of one entity to another. ( <:f>;f ~~;'lfpp:~~"f f"f'Rfi'ft11T

Cf;~q;:rrl=IT'q'&1~ ) • 

, 
In any case, says Sankara, it is unnecessary to examine the 

different theories; it is sufficient for our purpose to note that 

all aaree in holding that the entity .. :1 is apprehended as 
0 

possessing the attributes of B. 

Sankara further says that the simplest definition of Adhyasa 

would be_ Apprehending a thing as it is not ( 3fr<:f~1.1', 3fi'lf-

<llfi or<Tmm ) . 
Adhyasa is also called Avidra (Vidyft alone enables us to see. 

a thing as it is) by Pundits. In Vedanta philosophical works, 

Adhyasa, Avidya, Maya (illusion), Mithya-Jnana (wrong 

knowledge),. Ajfiana (nescience), Vivarta (illusory transformation). 

etc., are used indiscriminately to signify wrong apprehension. 

D. Adilyiisa does not require the Adhi~! h ina to be actually perceptible:· 

It may be argued that in the illustrative instance of Sukti. 

and Rajata, Sukti is actually perceived by us, and so the 
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, 
·superimposition of the Rajata on the Sukti is understandable. 

But how can there be the superimposition of the non-Brahman 

(world etc.) upon Brahman which is not the object (vi~aya) of 

knowledge? 

The answer is-There is no invariable rule that superim

Position takes place only when the AdhHhana is the object of 

knowledge; we actually find that ignorant people attribute 

blue colour to the Akft~a which is all-per\'ading and so not 

perceptible to the senses. There is nothing wrong, therefore, if one 

. attributes the qualities of the non-.~tman to the inmost Atman 

(Pratyagatman) or to Brahman. It is of course clearly under

. stood that in such cases the Adhi~thana is in no way con

taminated by the attributes, good or bad, of the entity 

·superimposed. 

E. Even tlze ' $iislras ' are based and flourish on Adlzyiisa ! 

All our secular practical dealings in the world, involving as 

they do the association with the means of proof, the object of 

knowledge etc., presuppose this Adhyasa. One would however 

. think that the sacred Sastras with their injuctions and prohibit

. ions would remain unaffected by the Adhyasa. Such is not the 

case unfortunately, for the confusion about Atman and non

Atman persists even there. In short, it may be safely asserted 

that the Sastras also are founded upon Avidya ! 

The above assertion need not be taken to be an astounding 
J 

·one. Take for instance, the Sastric injunction 'A Briihmal)a 

should perform a sacrifice'. Now, all agree that Atman is really 

'Asanga ' (attribute-less); he can function only when he is 

wrongly identified with the non-Atman. Atman can act m 

. accordance with the above injunction, only when he is identified 

·with a particular caste and stage of life, the body, sense organs 
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etc. This wrong identification or superimposition involves the

Atman in our dealings, emotions etc., in the world. So complete 

is the fascination for Adhyasa that man is willing to attribute 

even the attributes of external objects to the Atman. Thus :-

1. When one's wife or son is ill, one also feels uneasy, 

fully aware that the wife and son are quite different from 

himself-here even the Bahyadharma (attribute5 of outside· 

entities) is attributed to the Atman. 

2. vVhen one is described as fat, lean, fair, walking,. 

:tanding etc., the attributes of the body are fathered upon the 
Atman. 

3. When one is described as blind, deaf, dumb etc., the· 

attributes of the sense-organs are fathered upon the Atman. 

4. When one says r I am thinking ', < I am resolving to do. 

this ' etc., the attributes of mind or Buddhi are fathered upon 
the Atman. 

F. Man not dijferent from a beast ! 

Man considers himself to be superior to the lower creation,. 

beasts etc., on the ground that he alone is able to think. 

rationally. But this claim can hardly be sustained. Sankara 

bluntly say~ that there is hardly any difference between men. 

and beasts as their practical behaviour amply testifies:-

A hull perceiving a man armed with a stick rushing 
towards h' · 1m argues that the man wishes to harm him, and 

so runs away from him; but if the man approaches him with 
a sheaf f . . . 

0 grass m h1s hand, the bull calmly awaits the arrival 
of the Ina . . d . 

n-similarly, a man confronte With a dacoit armed 
with a k ·~ . 

. ni e, runs away, but on bemg accosted by an individual 
wnh a fr' dl . . 

len Y gesture, welcomes }urn. Tlus shows that the 
bull docs n 1 ot on y possess the faculty of reasoning, but he is. 
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able to make full use of it, as the occasion arises. Such being 

the case, what is the difference between a bull and a man ? Both 

are interested in self-preservation and self-enjoyment.* Of the 

two, man is the greater culprit, because he ought to have 

known that the clacoit could harm only his body and not his. 

Atman, and so forth. A sacrificer is just a little better off, 

because he has some idea of the other world and knows that the 

Soul survives after death, but he too suffers from the superim_ 

position of the non.Atman upon the Atman and has not 

realised the real nature of the Atman. 

Actually the Atman sees not, hears not, thinks not, resolves 

not, grasps not, moves not, tastes not; it is the eyes that see,. 

the ears that hear, the mind that thinks, the Buddhi that 

resolves, the hands that grasp, the feet that move, the tongue 

that tastes ! 

G. Adlzyiisa is beginningless and natural: 

People are likely to blame themselves for not understanding 

the implications of the all embracing Adhyasa, and to fall into 

despair at their utter helplessness in the matter. Sankara 

therefore hastens to add that the Adhyasa is there from the 

beginning of the world; rather it is beginningless, and the people 

at large are really not to blame at all, situated as they are. 

If anybody is to be blamed for this state of things, it is the 

Creator Brahma who consciously or unconsciously, created the 

sense-organs which can be described as 'the tools of trade'· 

* Cf. <lf~~frf"irT--.rlfll~;:f 'if 'tl I "'I rlj ii mtr~f~rf~Tll"J PJ: I 

Popularly also, we use expressions like ' Vallika (an inhabitant of 

the Vahika country) is a bull', thus identifying man with the bull. The 

rhetoricians explain the identity as due to the fact that both man and 

bull possess similar qualities, dullness, stupidity etc. 
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for the people, as facing outwards, with the result that they 

-cannot secure the knowledge of the Atman within. * 

H. Aim of the Vedt7rzta: 

There again is no cause for despair either. The Upani~ads, 

Bralzmasntras and other works on Vedanta arc there to give 

proper guidance to all readily enough. The aim of the Vedfmta 

philosophy is to show that what is perceived by the so-called 

means of proof is but a delusion and a snare, and to prove that 

the realisation of :\tman as he really is, is the only true 

knowledge that could save one from the inevitable round of 

births and deaths associated with the Sarnsara ! The challenge 

-of Adhyasa can be met squarely and successfully only in this way. 

II. KHYATI- VADAS 

Sailkara himself does not go into details as to how the 

Adhyasa gets going. His pupils and successors, however, make 

an attempt to expound the nature of Adhyasa still further and 

the different Khyati-vadas came into vogue. 

The word Khyati means ' knowledge'. But as the Khyati

vadas are mostly concerned with investigation into how the 

knowledge of Rajata is produced in the case of Sukti, Khyati is 

-often spoken of as 'so-called knowledge' or even 'wrong 

know ledge '. 

The well-known couplet 

"' 'Ptf&'"'r '1fTfir <-l£111f~'i!_'Fftlm'TU'f! 'Ti<lffo ilFO(Tffl'{ II 

-Katbop:mi~ad 11-1. 
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·summarises the five Khy:itis referred to in the Vedantic works. 

To these fi,·c, must be added one more Sat-Khyati to make the 

record complete. 

Sat.It.h)',iti : 

Ramanuja is the chief sponsor of this VJew. According to 

him, all worlds ultimately mean the Paramiitman or Parama

puru~a with the Cit and Acit forming His body. Everything 

has within it a portion of everything else. The silver portion in 

the Sukti, might be a very small part of the Sukti, but it is 

there all the same. The reason why Sukti is called Sukti is that 

the Sukti-portion is predominant there in accordance with 

·' Priidhiinyena Vyapade;a ' maxim. 

According to Ramfmuja, the Advaitin's view, that the 

apprehension of Rajata in the Sukti is false or a mere superim

position, is therefore, wrong. 

The answer of the Advaitin would be :- \Ve are not content 

with regarding Rajata as just forming a small portion of the 

Sukti, as Ramanuja apparently takes it to be; as far as we are 

concerned in the eyes of the perceiver, the Rajata is one hundred 

per cent existing in the ~ukti for the time being, but only i11 the 

Vyiivalt,irika state. When ultimately we realise that Sukti i:. the 

·entity, before us the knowledge about its being Rajata is contra

. dieted. Superimposition is thus not a fiction, but a fact. 

Before we proceed to a detailed investigation of the various 

KhyfLtis, it is worthwhile finding out what exact!}' are the 

HIHM"S ur ~IIC Wl'OIIg apJncheusiou. Thl'CC <.:iUISCS i\rc lllCllLiuucu 

(ti) Pmmntr-dfl~i:l- the blemishes r~ssociatr.d with the per~ 

cdvcr-It is possible that the perceiver might have been too much 
excited or frightened, and so acts in an abnormal manner and 
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fails to perceive correctly. He might have just some hazy idea 

about the Adhi~tha.na (Sukti). 

(b) Prama~a-d6~a-something wrong with the means of 

perception. It is possible that the eyes of the perceiver might 

have been affected by cataract etc., with the result that the· 

eyes do not function properly. 

(c) 
, 

Prameya-d6~a-the Sukti itself might not have been 

sufficiently near for being seen properly. 

Any way, it is not disputed that the impressions about 

Rajata seen before are awakened owing to the similarity with 

the Sukti seen now and they are responsible for the superim

position. 

Now, about the Khyatis-

1. Atma Khyiiti :-The Vijfianvadi (Idealists) Bauddhas who. 

do not admit the existence of any Bahyii.rtha (External objects) 

are of the view that our Buddhi assuming the form of a jar,. 

appears as though outside when we think that we perceive a jar. 

The Vijfiana which is momentary and is always changing is the 

Buddhist equivalent of the Vedii.ntic Atman. No question about 
any superimposition can arrive. When the Rajata is perceived 

as~ ~ (in place of the ~ukti), ~ does not refer to the· 

Rajata, but only to the apprehension as Rajata. 

The refutation of the view is briefly as follows :- The 

entities jar etc., are actually perceived outside by the sense

organs alone. This cannot be challenged. A blind man can 

not perceive the Rajata or the Sukti. When we say S:~ ~\i~Cfll:, s:ii 
must refer to something nearby, not to something far away, 

within the Antal)karai~a or elsewhere. To say that external 

objects do not exist, they are really the Dharmas or forms of the 

Buddhi, and appear as though outside is bad reasoning and 
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worse logic. If the sense.organs are admitted to be capable of 

perceiving the Buddhidharmas, we ought to be able to perceive 
Su.kha, Dul)kha etc., by the eye etc. 

The Atma.khyati doctrine is thus contradicted by actual 

experience and cannot be justified in any way. 

2. Asat-klzyiiti:-The Sunyavadi-Bauddhas admit this. This 

Khyati is rejected outright by the Vedantins, as the Sunyavada 

has no place for the Adhi~thana being Satya, which is the very 

basis for superimposition. You cannot imagine a non-existent 

thing being superimposed upon by another non-existent thing.* 

It is possible for the Buddist to argue that if a person, while· 

dreaming, can percieve another dream within a dream, what 

objection could be there if the Asat.Rajata is superimposed 

upon the Asat.Sukti? The answer is-Asat entities like the horn 

of a hare, or the son of a barren woman cannot be experienced 

truly or falsely. Any cognition presupposes that the entity to be 

cognised is a Sat object. 

3. Aklzytiti :- The Mimamsakas admit this Khyati. They 

also are fCffi: SlliliOllcllfG:<iS, that is, they regard all jfiana to be· 
' Satya in its own right, ~fikf'ICfl-mrl' being a contradiction in 

terms. They further hold that all activity is associated with 

some Prayojana or purpose. 

V\'hen we have the cognitior, ~c;:' ~\jj'O+[ while we are perceiv. 

ing the sukti before us, what happens is as follows:. ~is ar~~
~r-=r from what we actually perceive before us; 7\iRf~ is ~+n:~ 

;m;:r arising from the Rajata seen elsewhere and somehow we are 

"' The rhetoricians ;tlso agrel:' with the Vedanlirrs. Mammata. 
describirg the ~5r~<fttr says : '3cife-TI'Ilfftr mft=c;ri:f;rr ~ur ~<1\CfR( 
f;:r<? q-R-'if5f~'i:f11 c:n:~11~rnlf zrq: ar~R=n:<l!nr)q-~T'll! crq: ar~~fJfCI' 
:rr:rr ;:rcr~ sc;.:;-;n~~t:fl:;;ft;:rfl:rfu f.ifcrqlRcr#a-~zr, at~f'<R!"r~hhr ~)tr: r _, 

-KiiV]nprakasa X 
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·unable to grasp the difference between Anubhava and SmaraJ)a. 

cognitions. Thus we go through the following steps before 

~ ~Jf.:r+:!: is done full justice-

( a) There is the non-apprehension of the difference between 

Anubhava and Smarai)a. 

(b) Rajata is superimposed upon 'R"lf. 
' ... 

(c) The perceiver believes that Rajata is worth having. 

(d) He also infers that the possession of the Rajata would 

be profitable to him. 

(e) He has a keen desire to have the Rajata. 

(f) And lastly, he actually hastens to the spot to grab 

the Rajata. 

It may be pointed out in refutation of the above view, thaf 

whether any apprehension is Satya or not can be determined 

only when we know that the apprehension is contradicted later 

or not. \Ve have got to admit Bhrama (illusory comprehension) 

in the Sukti-Rajata apprehension as it is later contradicted in 

the form 'This is not Rajata; it is Sukti'. It is futile to say that 

·what is contradicted is not the Rajata, but the practical activity 

to secure that Rajata. If practical activity comes into the picture~ 

it could only be directed towards the remembered Rajata! 

4. Anyatlu"i-Khyiiti :-This is also known as Viparita~ 

Khyati; it is the apprehension of an object as possessing 

attributes not possessed by it. It is but illusion caused by 

the superimposion of the attributes of the remembered object 

(Rajata) on the object U3ukti) before us. The Naiyayikas (also 

the Vaise~ikas and the Pataiijalas) admit this Khyati, and hold 

that Direct perception is caused by the sixfold conjunction 

( san'znikar!}a) of the sense-organs with the object. When the 

perception is a particularised one as in the case of the 

knowledge that Devadatta is possessed of a stick (~us-r ~"!'{~:); 
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the conjunction of the sense-organ is with both the fcr.ITq-ur · 
(G:~) and the f~t;tf (~~); but this need not be insisted 

upon in the case of s:~ ~~' where s:~ (~f<Rl) is the fcro-t;tf 1 

and ~\ifi:i (which is ~~) is the fcr.ITq-ur with which no· 

conjunction is possible. It is sufficient if there is the conjunction 

with the f~ctr, and we ha\"e the cognition of f~q-ur and the· 

fcr~qur-f<rii"t:<l·~rcr; or, we might say the conjunction with the 

Rajata is super-normal ( Alaukika ), that with the . .;ukti 

being normal. * 

• According to the iSaiyayikas ~f:r;:rp:f-~f.;'fitf is the cause of 

SJ<-T.i~i ;ft.,, ( arwrr lfirnT ~a- I lV1 ~fu:<iur, ~~~ ar4rr) I 3fTClf'{ 

connected with lf.'rn-~f..~lflf-31"'4 (object), and is sixfold-, ' 

=:r~:;-:r - -:- -,- 'efC 
"'' B"lfl~ 

'EfC 

(~) ~~)~: 

(The eye perceives ~) 

(The eye perceives ~1:<1} 

( ~) 'ii'Tffi~;;rn;rcrn:r: 

(The eye perceives 
"E!C~Wf). 
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In refutation of the above view it may be pointed out that 

the special pleading resorted to by the Naiyayikas to explain the 

apprehension of s:ci (~f.f~:f cr~) ~iii"Cfi\ shows that something is 
wrong with their theory which in fairness must account equally 

for all Pratyak~a. Further, strictly speaking the Rajata superim

posed upon the Sukti is not surely the same that was seen before 

and remembered now (in the Rajju-Sarpa illustration, the 

serpent superimposed could not be the very same seen before). 

We just have a vague idea about the Rajata or the serpent, that 

is all. To talk about the fcr~qor fcr~Glf'ifTCf as not requiring any 

conjunction with the fcr~qor is only sophistry and nothing else. 

5. Anirvacana Khyiiti :-This Anirvacana or Anirvacaniya 

Khyati is generally associated with the Advaitins, The apprehen

sion s:;i (~f'f:r~q' Cff~) ~iifa"'f baffles any description of it in so 

many wo;ds. The Rajata ~on the Sukti cannot be called Sat as 

(As the genus can not have any genus, otherwi.;e there would be 
the fault of endlessness-Anavastha, there cannot be any lilc~4tC! fcf 

to be perceived. ) 

·(~) 

tnf~mt+r<mJ: 

(¥) ~: 

( ssi\"=Jr is intimately 
connected with ~ 

which is its ~O'f)· 

(~) ij+jqtHI+t<mJ: 

(ssi\"=Jr perceives ~) 

( ~) ~ • 19~1 tf0T-fcr~!ilf 'q'TCf:- This is specially admitted to account for 

the ~erception of 3f'itTCf in the form of 'EfGT~ (f<ro'tror) ~<:!"~ 
.(fer~) or~ 'EfGT'ifTCf:; ({~!sf ~'ff: is perceived in this way. 

"' 
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,. . 
. it is contradicted later when we are convinced that it is the Sukti 

that is before us. A Sat can never be Asat (no one can change 

his Svabhava). The Rajata cannot be called Asat either, as an 

Asat entity can in no circumstances be perceived or contradicted 

(but by saying ;f;i ~uro~ we actually contradict the Rajata.) 

There does not appear to be any real necessity for the 

Advaitins to admit any so called Khyati. Ifsomething cannot 

be called either Sat or Asat, the result would be only Sarilsaya

jfifma (doubt) which is to be shunned at all costs. The Syadvada 

of the Jainas is assailed by the Vedantins on this very ground. 

The proper answer by the Advaitins to explain the ~G' ~l{ 

perception would be that the perception is Satya in the , 

Vyavaharika-state, which could persist only till the right 

knowledge of the Sukti is forth-coming. Sailkara has made it 

·sufficiently clear that the Adhyasa idea is quite a normal process 

so dear to the unthinking people in the world, who are content 

with deluding themselves with:false ideas. 

It is true that normally, one has to diagnose the cause of the 

-disease first, before thinking of its cure. But as the Adhyasa

:idea is so well-known, and its symptoms and effects are beyond 

cavil, it is better not to waste one's energy in determining the 

-exact nature of Adhyasa; one can proceed straightway to inquire 

how the Adhyasa can be rendered ineffective. And Sailkara 

.assures us that the teachings of the Upani!iads and the Vediintasutras 

·would furnish us with the right guidance in this matter • 

. A. Divisio11s of Adhyiisa 

Later Advaitins try to dissect the idea of Adhyasa still 

further, in addition to the two kinds of Adhyasa sponsored by 

.Sm'lkara. 
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1 • f.:rqqrfa<li ( s:-t ~;;rffl!: ) 
by right knowledge (~f.Rrn"rrr). 

this Adhyi'isa is remo\•ed 

2. ~fp:nforor. ( tff.~~: ~fa~frll': )- this Adhyasa disappears. 

when the Upadhi (the finger) docs not intervene. Unless the 

Upadhi is removed, a knowlcgde of the Adhi~thana docs not 

remove the Adhyii.sa. As for instance, when the red flower,. 

Japii-kusum, is placed near the white crystal piece, the crystal 

would coutinuc to appear reddish even though the right know

ledge of the crystal being white is furnished by a reliable person .. 

Only when the red flower is removed, the way !O perceive the 

crystal as it is becomes clear. 

3. mrfTtliT~- as illustrated by the cognition of the serpent on 

the rope, the cognition of the non-Atman entities on the· 

Atman etc. 

4. ap;rfO<I'PI- the superimposition of the wrong ePtity 

(Rajata) on the Sukti. This is further subdivided as: 

(a) 3ffifTfuCfi-subjective, caused by the apprehension due to hie-. 

mishes associated with the Pramatr, PramaJ)a and Pramcya. 

When the blemishes are remO\·ed, this misapprehension 

disappears even before the Atma-Jiiana is secured. 

(b) O!fl"'~lf(ifi this can be removed only when the realisation of" 

the Atman is secured. 

B. Gau!la and Mithyii Adlzyiisa or Al'idyii 

Gau~ra ( ~Tlur) -metaphorical, subsidia1y, due to the· 
posl>ession of some common attributes. 

One suffers when one's members of the family are suffering. 

Although the members of the family are different from oneself,. 
one 1 k -00 s upon them as one's own Atman or as belonging to-
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oneself. In other words, when the object superimposed is. 

well known as different, the superimposition is due to the· 

possession of some common Gm)as. The instance lf~TCfl:. 

has been already referred to before. Another well known 

instance is arfr.:n:r~I:I'J"Cf<f.:, we know that Agni and l'vHit)avaka are 

different, but the identification is due to the possession of similar 

attributes- great lustre, fierce nature etc. 

Mithyii- Though Atman is neither a doer nor an enjoyer,. 

there is the superimposition of being a doer or an enjoyer on the· 

Atman. This superimposition is obviously Mithya. When Atman 

is realised as being identical with Brahman, all false notions. 

about A tman disappear *. 

C. Avid)':/ spoken of as two-fold. 

I. ~~rform- This Avidya is responsible for the projection 

of the whole Prapaiica including the five Mahabhiitas. This can 

be removed by the Nirvikalpaka (attributeless) Jnana secured 

from the Upani~ad ic l\·Iahavakyas, cr~Cflffu". ~ ;;r~rftlr, ri 
~f~"'e; iil"lP", etc. 

• Si.li1kara in his Rha~ya on Bra-Su 1-1-4 says, arfl:r ~:
lfTUJ"flr~Rlf<fTStr~ :!"'~ ?:~1 fc:t;qrorrrct 1 

W{iii"~Rlf~~ <ii'T~ Efiflf Efi~ 'if~ II 
31•4 t>c Oll k+t fct ~ I '1 kSII CfSI +t I 0' cct +t I c+t '1 : I 

~ 

~: flfmf+i"ffi<r !fTQ:f ~l I'll fG:ct f ;;rcr: II 

~R'~T lf[~5flflll'R~'1' ~: I 
~T~ crme: Sl"lfT1Ji ~f<i~C{ II 

These verses are ascribed to Sundara Piil)c_lya, a predecessor of 
Sihikara. They are quoted by Sankara without comment As far as 
Satikara is concerned, both Gaul).a anJ Mith)a Adhya.sas are equall.)l 
false. 
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2. Cjt?Tf<rnT- Limited or temporary Avidya responsible for 

the superimposition of Rajata on the Sukti etc. This can be 

removed by the Savikalpaka Jnana of Sukti with its natural 

.attributes Suktitva etc. 



LECTURE II 

BRAHMAN AND THE WORLD 

As far as the Advaitin is concerned, there is no problem 

. about understanding the nature of the connection of the world 

with the one Reality, Brahman which is Nirvise!3a, Nirgm;ta and 

can be described only negatively as • Neti neti' ( Not this, 

not this). The Acit-world is superimposed by us upon Brahman. 

Elaborate details about how the world comes into being, with its 

ramifications, the part played by the three Gui)as- Sattva, Rajas 

and Tamas, the Trivrt-karaQa or PaiicikaraQa process through 

which the Mahabhiitas, Akasa and others pass, the different 

heavenly worlds, Brahmaloka and others favoured by the Purii~zas

all this cannot be dismissed as unimportant as the S~uti which 
is our highest tribunal in such matters seems to countenance the , 
same. The ~ruti (Upani!3ad)- passages describe divergent 

·views; it is essential therefore that an authoritative harmonising 

( samanvaya ) of such passages must be undertaken, so that 

people might not be led astray *. The Sruti-texts are entitled 

to respect, but surely not at the expense of reasoning. Gau<;Ia

pada t and Sankara :t: emphasise this aspect throughout. 

Sankara categorically states that even a hundred Sruti-text• 

cannot prove that fire is not hot. 

* tror.=sr-srn~rr milur ;;r;;r: ~Q-ur P.t~q-11<fm~fi1141~i<A<I"d': ~ , ~ \,:11 

sr~aTcpiil~ ~fatSCT<r~ift~ 1 a-:::~=r :q "-!~ wfaf~ 11 
$. B. 11-1-1. 

t filf~'i:!Cf ~fiffiffi :q ~qfu ~ 1 G. K. lll-28. 
~ ~ ' 

t ., ~ ~ci";;rr lfG" arritf~f!TRlfrrrfq- lfi"il '>ffcrno<rfl:rfa-. " "' 
f<ti'if~ffir SI"JfTUll( 1 S. B. ll-1-11. 
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Sahkara's main task is therefore to prove that the Sruti

texts taken as a whole countenance his main concepts of Advaita 

and Acihyasa and that the Sruti alone is our proper guide in the 

Vyavaharika state to prepare us for understanding the highest 

knowledge in course of time. 

The Vaise~ikas (and the Naiyayikas) who obvious!)• are 

believers in a real creation, curiously enough <lppear to be 

corroborating the Advaita view that the world is an illusion or 

a dream. According to them, numbers 2, 3 etc., are arf.:f~ 

everywhere; l:!;<R<f alone existing in the f<Wr objects is frro:r •. 
All numbers other than number 1 are there when we have 

expectancy for them *. 

1. Poets as Aduaitins 

Famous poets all over the world appear to have a special. 

fascination for the Advaita idea and often describe the world

phenomenon as a dream, illusory appearance etc. 

Kalidasa, for instance, in his .Sakuntala makes Du:;yanta 

say about his meeting with Sakuntala (which he had forgotten 

owing to the effect of the curse by Durvasa), after the curse· 

had ceased to operate-< '\'\ras all that experience a mere dream, 

or jugglery, or mental aberration?' t 

* 1:1;~ f~iRlf ::q 1 frr~ f.:Rll111 
' 

arf.wmaJtf"1cl4f1. 1 f~orrf~'ii' ~ rim;;~cr 1 

- Tarkasa1izgralza 

The Vaise!iikas regard f[ccr as 3ftfmcrf;;r\ifi'lr, and the Naiya.yikas as. 

aN~~. "' 
"' 
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Now this is exactly how the Advaitin explains the existence 

of the world as seen popularly. One sees in a dream objects 

created without any material or the assistance of the three-fold 

cause (Upadana, Asamavayi and Nimitta); if the dream-objects 

can thus come into existence, why should not the world be 

regarded as a dream-object created by Brahman out of its own , 
Sankalpa as the Sruti vouchsafes? The dream-objects are real 

in the eyes of the dreamer and last as long as the dream persists; 

similarly the world persists for one who has not realised the 

true Reality, Brahman. 

Or, the world might be regarded as an illusory appearance 

·projected by a juggler (Brahman) who is not in any way affected 

-by the entities created by his Iv!aya. 

Or, every one creates a world for himself due to wrong 

.knowledge which has no real basis. 

Blzavabluiti also speaks of illusory manifestations (Vivarta) 

as ultimately dissolved into Brahman*. 

Shakespeare in the famous passage in the Tempest definitely 

-calls the world-phenomena as dreams:-

"Our revels now are ended. These our actors, 

As I foretold you, were all spirits and; 

Are melted into air, into thin air, 

And like the baseless fabric of this vision; 

The cloud-capp'd towers, the gorgeous palaces, 

The solemn temples, the great globe itself; 

* Fl~'1cr fcrcrn1rrt Cf<llftr f<rsr~: iliff: 1 Uttara V. 
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Yea, all which it inherit, shall dissolve, 

And, like this insubstantial pageant faded;· 

Leave not a rack behind. "\Ve are such stuff, 

As dreams are made on, and our little life; 

Is rounded with a sleep. " 

( Tempest, Act IV ) 

The above passage admirably describes Sankara's view as. , 
stated by Sankara himself.* 

Shakespeare t again, has rightly described the world as' 

a stage, where men and women are merely players playing their 

allotted parts and make their exit after their work is over. It. 

is all the more necessary that proper guidance should be given 

to all these actors so that they can play their parts well and, 

herein the Sruti and the Sastras have a very important duty· 

to perform. 

2. Riimiitiuja's all-out attack 012 the Avidyii-concept 

The Advaitin cannot remain complacent by just announcing· 

that Brahman in collaboration somehow with Avidya is able 

to create the world-phenomena. He cannot shirk his responsi. 

bility to point out the exact relationship between Brahman,. 

which is one without a second and Avidya. 

-----------------------------------------------------

arc:mj~<nq:, Q;ci ~+nc+nfq ~~n.:+rm<:rr rr ~f~ s:fcr 1 

tr~~ :;;r ~~'fi: ~tif~~rr+rr:Jtrr rr ~q~cr s:fu 1 
~ ~ 

s. B. II. 1·9 .. 

t As Tou Like It-Act II 
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Ramanuja (11th century A. D.) is a Visi~tadvaitin (believer 

m Qualified l'vionism) who admits one Paramapuru~a with 

Cit and Acit forming His body; but as he admits all the three, 

Paramapuru~a, Cit and Acit as Satya, he can better be described 

as a Traitin. In his Sri-bhii~a on the BrahmasiUras, he 

vehemently attacks the concept of Avidya or Ajiiana, pointing 

out as many as seven Anupapattis or flaws there. These are 

given below in some detail (together with the possible replies 

by the Advaitin ):-

I. arr~qqffi- The Advaitin cannot point out where 
"' Avidya resides. Avidya cannot reside in Brahman which is 

Jiiiina-svarupa, neither in Jiva who is himself the product of 

Avidya. 

Advaitin- It is rediculous to inquire into the whereabouts 

of what is after all a figment of the imagination. We can just 

say to please you, that Avidya has for its resort the Upadhis. 

2. RroElli'11i1qqfu- If Ajiiana is able to screen Brahman .. 
having Jnana as its nature, that virtually means the destruction 

of Brahman! 

Advaitin- When one says 'The Sun is screened by the 

clouds,' does it mean that the Sun is dead? The screening by 

Avidyii merely points out that Brahman's true nature is mani

fested to those who have succeeded in getting rid of Avidya. 

3. ~~q,-;:rq-qfu- If the Nirvi~aya Brahman has to resort 
"' 

to Mayft or Avidya to account for something, Brahman would 

cease to be one without a second! 

Advaitin- Maya is but a Sakti of Brahman and cannot 

be different from it. Just as the face is not affected by any 
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blemishes associated with the mirror in which it is reflected, 

Brahman does in no way lose its nature in any circumstances. 

4. arf.rfq-;ftzr~crtrffi- Maya (or, Avidya) cannot be called 

Sat or Asat, and so the Advaitin is pleased to describe it as 

Anirvacaniya (indescribable in so many words). Any way what 

-cannot be actually experienced is, for all practical purposes, 

not in existence. To call Avidya Anirvacaniya is just quibbling. 
Advaitin- Avidya itself by resorting to the Upadhis projects 

the world appearance. No one thinks of Brahman as an 

appearance or as being like the horn of a hare or the son of 
a barren woman. 

5. '!:1'11fUffrflfCfffi- The non-existence or futility of Avidya 
~ 

<:an be proved by syllogistic reasoning. 

I. 3lm"t rr ~rrrr•r~wr~.:r<fl!, ~rq, ~f.fff'fiT~~r.rcrq: 
(Advaitin- We are at one with you in holding that 

Aji'Hi.na docs not reside in Brahman). 

2. ~R' rr ~cr~UT1=(, ~a:, ~f'fcr<~irmiTrrqq: 
( Advaitin-Our view is that Ajfiana does not, cannot 

screen Brahman in reality; ·it only superimposes upon 

Brahman its own nature). 

3 · ~rrr rr ;.-r;:rfrrORliif. ~rrrfcrrrzrAr~ur~rcr.. zrq-r ~fiffi"Cfi!Wffi'l"!, 
( Advaitin- The Hetu is c Non-proven' (Asiddha); 

for, according to us, the arrcr~ur is due only to the 

Adhyasa ). 

4· :;r~ rrmr<r~~. ~rq_ccrf~~rq:, 'lifccrq: 
( Advaitin- We also do not regard Brahman as the 

resort or substratum of Ajfiana. 

5· ;;r~ rrrnr<rrcr~url1, ~rrrflr~cmr, lf~ ~fcrnct;rR 
' ' ~ 

( Advaitin- The refutation is the same as m the 

case of No. 2 above ). 
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·6. cr~ rr ~rrrf;;cr~brrrr9:, mrrfcrcr~ lf!fl' ~fcffict>Jf~ 
( Advaitin- The refutation is the same as in the case 

of No. 3 above). 

7. >rllrur~rr.r n>rrlf~rcrrf-:rf{'Rfrn"H'J<f'P~, '!:fllfOJ#tl"''c:'CJ 1a_, 

"l''Rf'lllf-:l'T~rrTID'cl<f>l'lfTUT~rrTCR( 

( Advaitin- The syllogism is fallacious, as no 

illustrative instance is available. 

·8. ~r<f rr <wr-=rr fcr.:rmifi9:, ~fCf::=rfcr.ii'qfcr~~ ~fa

~;-rrma-, lf~T, t~CJ<#IJ•:j l!'G<KTR :q 
' "'' 

( Advaitin- \·Ve never say that j1iii.na destroys any 

entity. Brahmajnana removes only the imaginary 
Sarilsara ). 

9. ~~q+mr-l rr #t"rrrfcrrrl<ilfi{, 'lT~~. oerccra:. 
( Ad~aitin- The syllogism is fallacious, it is ~rll'Tf:rifi, 

the Upadhi being qn:lflf~;;pe::r. What is 'l~tf is not 

necessarily qnlflf~ * ) . 

6. frr<rff~~ - The Sruti points out that 1fok~a 

·(Liberation) can be had only by the Uplsana of the Savi~e~a 

·Brahman or the Lord. 

Advaitin- l'viok~a can be secured only through the 

·cognition- Brahman is one and Nirvise~a- as the Sruti itself 

·has stated again and again. The Upasana of the Savi;e!?a 

Brahman is only a step leading to l\1ok~a. 

7. f.:rcr~lfrrqqfu- Avidyii. cannot be removed by Brahma-
' "' ,jnii.na. Avidyii. is a positive entity as also Bandha (bondage), 

• For a detailed exposition of Ra.ma.nuja's view and the refutation 

·thereof, see Pp 37-46 Notes, Part I 'snbh~ya of Ramanuja' editc:d by 

.R. D. Karmarkar, and published by the University of Poona. 
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the result of Avidya, and so cannot be removed by mere Jnana; 

that can be done only by devotion to the· Lord. 

Advaitin- When Brahmajiiana is secured, there is no Avidyft,. 

no Bandha, no Mok~a even; everything is one; this is the 

Highest Reality *· 

Ramanuja's main attack on the Advaitin's stand centres 

round on his conception of Avidya as having a positive existence 

and as being apart from Brahman. He quotes a large number 

of Sruti-passages in his favour. The Advaitin finds no difficulty 

in pointing out many Sruti-passages to prove his contention. 

While Ramanuja is forced to explain the Nirvise~a-passages. 

somehow as referring to the state of Sarira- Saririn (the world. 

is the body of the Paramapuru!?a), Sailkara more convincingly· 

gets over the conflict in the Sruti-passages by rt"legating aU 

Sagu!)a or Savise~a passeges to the realm of Vyavahiirika reality,. 

only the Nirgu!Ja or Nirvise~a passages being taken to refer to. 

the Paramarthika Reality. 

After all, whatever view one admits without discarding the

authority of the Sruti, there is no escape from admitting some· 

wonderful power possessed by the Highest; reliance upon meie 

inference cannot take us any where. t The Brahmasiitrakara also. 

admits such power or Dharma as being possessed by the Atman 

* Of fo:r"{T'1:TT ;:r :;;fwrfu;:f iifiT Of :q ~TOT'fi: I 

Of iJiJ&r;:f ~ iJ~G" ~ijqr tf"{ll"NG"T II 
-=. 0 0 ~ 

G. K. II. 32 .. 

t 3TR~T: ~ if oqp:rr ;:r G"ffircifllT li'T~i:fa.: I 

.S. B. ll. 1·6. 
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or Brahman *. Ramanuja's Paramapuru~a possesses all possible 

powers or Saktis; Ramanuja, therefore, cannot reasonably 

object if Ajiiana or Avidya is claimed by the Advaitins to be 

fit to perform its functions in a way that cannot be accounted 

for, by the ordinary means of proof. In the circumstances, the 

concept of Avidya as propounded by the Advaitins must be 

pronounced to be the least objectionable for the purpose of 

solving the problem of the existence of the world. 

Sankara's followers attempt to give a more definite account 

of the part played by Avidya or Maya:-

(a) Vacaspatimisra (850 A. D.) says that Maya, is only a 

Sahakari-KaraQa. 

(b) Sarvajnatmamuni (900 A. D.) says that Brahman is the

Upadana (material) Karana, and Maya, the Dvara-KaraQa. 

(c) Sadananda (16th century) says in his Vediintasiira, that 

Avidya has two powers- (I) Vik~epasakti by which the

world is projected and brought into being; (2) AvaraQasakti 

which screens Brahman. 

Whatever the difference in the views about the nature of 

the exact part played by Avidya or Maya, the Advaitins

subscribe wholeheartedly to the dicta of Gau~lapada :-

<f,c;;ttl(~l(l~'i011~+il'1'il~:+il ~: fCI'illilill 

~ ~CI" "!tlRr ,Jrnf'1fu cf<{Rff~: II 
G. K. II. 12 

'vVe shall now discuss two statements from the Upani~ads 

about Avidya, and Vikara which haYe some bearing on !he 

point at issue :-
---- --~-------- ------------------

* am+rf.f '<f<t fqfq~ ~ II. 1. 28; 

~GfCTlf"fq-r:ffi"~ II. 2.32 etc. 
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3. Avidya a11d Vidya 

The 1 savt"isyopa1li!fad ( 11) says-

f~t =<rrfcrm =<r lffif[;ftq-zr",~ 1 

arfcr~zrr if~ a-"Rcr1 fct~lll'la•wta- II c. ~ c. ... 

As the iSiivc"isya categorically has declared 

~<h1 <f~ Cfii1Tfur f;;r;;rrfCfli~a' ij"liT: (Verse 2), 

Ramanuja's follower Narayal)a explains arfcr~lfT as 

· f:::r~Ts:lfa-zrr :q)fuJf.; <filTOTT, m<i asf;;r~)~--srfuq.:aCfir'fla' ~oqqJq€'q' 
" c. ~ C'\ 

<f.lt, f~zrr as ~NT~"€'q<ff, and 3Jl!a' as i!"M. 

arf~ is also understood to mean Karman by many 

Vedantins, ~nd the passage is taken to point out that Karman 

enables one to get over death (presumably by securing the 

different higher worlds, Agniloka, Prajapatiloka etc., after the 

physical body is abandoned), but such a person has to be reborn 

again to experience the fruits of his Karman in the past births

that is, to say, Karman does not make him immortal; it, 
so to speak, holds Mrtyu at bay, temporarily. Immortality 
(Amrtatva) can be secured only by him who has realised the 

Atman (Vidya means Atmavidya). 

Curiously enough, the Sankarabha~ya on the passage m 

question says :-

fcrm :qrf<rm =<r ~~ Cfilf~: 1 •••• •••• arf~zrr CfiJfiJ'frfr.:r-

~ft!:;;r · · · · ·· .. ~crmf~ Cfi1f ~r.i =<r mlf~li ·· · · ·· · · arifa' itcra-r~-...... c. 0 c. 

'+TT"'ll~1_tf sr~.::r 1 a-;azr~~:ozra- ~Cf(f~lJifiil!.. At the end of the 

Bhii~ya (on Isa 18 ), we read ·arf~zrr -.:rcli d"JcqT f~trma-~a-· 
c. 0 c. 0 

···· ... .-~fa- '-1CciT ~fqffi~p:f 'fi<ifrcr ........ fctm"il~<~ 11~ !R:lffi'l"f~cr 
~ \:I ~ "'1t.l 

'fi~ ~a-, aq:crccr :q? and the Bhiiwa proceeds to explain away 

this doubt in detail. 
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All this, including the unusual procedure followed viz. 

that of raising a Piirvapak!;'a and answering the same at the end,. 

the tame expression ~~<f !cffra- etc., makes us wonder whether 

the Bha~ya on the lSiiviisyopani~ad is really from the pen of the 

great Sa1ikarftciil"ya. We agree that when one is commenting upon 

a work which emphasises the importance of Karman, purely . 

Advaitic ideas have to be kept in back-ground, but surely this 

must not be done at the sacrifice of the basic Advita-concepts •. 

Sankara himself in his Bra/zmasiUrablui~ya gets over such a contin

gency by adding some comments explaining the Advaita. 

position clearly. 

Sailkara has definitely stated that Avidya, Adhyasa etc., 

arc synonyms. The passage 31f"'~i"'' ........ can be explained as 

conforming to the Advaita view quite satisfactorily. Perhaps 

we may separate ~ as ~ ~- The meaning of the passage would 

be:- A person should first try to grasp the real implications of 

what is meant by Avidya (Adhyasa) and Vidya (Brahmavidya). 

When he knows that the world (along with thejiva) is merely 

an appearance, a superimposition upon Brahman, he gets over 

Mrtyu (that is, Moha, infatuation, wrong knowledge; the 

Sanatsujitiya actnaJly equates Mrtyu and Moha) and realises 

that aiJ pursuits associated with the world are illusory; then he 

tries to know the real nature of Brahman and ultimately becomes. 

one with Brahman. 

4. Vikiira and Vivarla 

In the Chcindogya VI it is said-
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The purport of the passage is as follows:- A jar is a product 

(Vikara or Pariryama) of the clay; but it is a mere expression, 

a name; what is real about the jar is in so far as it is the clay; 

everything else about it (its size, shape, colour etc.,) is Asatya. 

It shoulJ be noted that the Upani~ad does not say llfu~<r ;;r~; 

for, when we investigate into the nature of Mrttika, we shall have 

to say ~:ff:crtr), ~<r ~lfJt. (~~'fiT being a Vikara of Prthivi) 

and so on till we reach the conclusion ~~, ~~<f ~· 

In other words, the distinction usually made between Vikara 

(a real transformation or Pariryama- A jar is the Vikara of the 

clay; Curds is the Vikara of the milk) and Vivarta (an illusory 

transformation- the serpent is the Vivarta on the rope) is not 

justified by the Upani~adic passage. 

If we analyse the well-known illustrations of Vivarta (Rope

-serpent) and Vikara (clay_ jar), we find that- In the Rope

·serpent illustration, the rope is the Adhi~thana and the serpent 

is superimposed upo~ it; in the clay-jar illustration, the 

clay is the Adhi~thana (or Upadana) and the jar is the 
outcome. 

In both the cases, nothing remains when the Adhi~thana Is 

removed; it is the Adhi~thana that matters, not what is super

imposed on it, or what is the outcome thereof. 

If it is argued that the jar serves some practical purpose, 

the serpent also can be said to serve the purpose of frightening 
the observer B h h · · · th · ot t e Jar and the serpent can not exist m e 
.absence of their respective Adhi~thanas. 

Philosophically, there is thus no difference between Vivarta 

.and Vikara; both are Vacararilbharya, Namadheya and Asatya. 

The Vediintasiira defines Vikara and Vivarta as'-
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Here it is pointed out that in the case of Vikara or 

Parit)ama, a really different entity comes into existence, while 

in the case of Vivarta, the Adhi~thana remains the same; no 

real change takes place therein. 

In any case, the Advaitins stand by the Vivarta-vada which 

.alone can accurately describe the Piiramarthika Realily, while 

the Vikara (Parii:tama).vada concerns itself with the Vyavaharika 

reality. 

It would be clear from what has been said so far that when 

·the Advaitins declare 'Brahman is real, the world is false' 

(;:,rW 'ij'~ ;;rflfrJT~). they do not want to assert that the world 

is absolutely non-existent like the horn of a hare or the son of 

.a barren woman. The world is only relatively Mithya. So long 

as the knowledge of the one Reality, Brahman is not secured, 

the world is a reality which can be experienced, and we have 

.abc;olute freedom to indulge in theories to account for its 

existence, maintenance and destruction. The Advaitin could 

have no quarrel with such theories (which apparently are 

supported by Sruti, Smrti and PuraQas ) which have only 

a temporary vogue as they are to be discarded when the right 

knowledge dawns upon us . 

.S. Kiirya.Kiira~ta-bhiiva is 1zot justifiable : 

Once the Advaita idea is grasped, many cherished concepts 

regarded as the sheet-anchor of philosophy have perforce to be 

.given up. 

• Another version is ll'tdlf,ct<ti'ls~mcr: qf~llfTlt' ~n::a: I 
ar~ms~rcr: fffi: « ~Tfur: II 
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Tl1e Relation of cause and effect believed to be quite

~ancrosant as explaining the orderly creation of the world by 

some Creator, has no place in the Advaita system. 

·when Karya-Karal)a-bhava is admitted, .,,.e necessarily 

assume that Karal)a and Karya are different, KaraJ.Ja must have 

existed before Karya which is Asat before it is produced. It also

goes without saying that Karal)a and Kftrya must have 

a similar nature. 

Now, the axiom ~~~·~P-1T'<llcf: '1 'f.~f:q ~fqli'l:ff.=rl (G. It-. lll-21, 

there can not be a change otherwise, of one's nature in any 

circumstances) is acceptable to all. So, we have to accept the

following results;-

1. A Sat ( KaraiJa) can not produce an Asat ( Kftrya ). 

2. An Asat can not produce any Sat. (In both the above 

cases, Karal)a and Karya can not have similar natures). 

3. A Sat can not produce a Sat (as in that case there lS 

bound to be a transformation or a change of nature in the 

Karal)a-Sat). 

4. An Asat can not obviously produce any Asat. 

W h th t no Relation of cause 
e ave to conclude, therefore, a 

and effect is possible. 

The Karya K- bh- not be established by resorting 
- arana- ava can 

to the B'jankura ( · d ) xirn either, because unless 
see -sprout rna . 

we know which co fi d prout. no relatwn of cause 
mes rst- see or s 

and effect can be th ere. 

Again, the BiJ'anku . . eally fallacious:-ra maxtm IS r 
(I) aiR prodl•r .s (2) Of3~- (3) <fr;:;r, - (4) ~~~~

and so forth. Herr though w~ ;peak of a beginningless unbroken 
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succession, it is really not so, for Bija and Bija1, as also Ankura 

and Ankura 1 are not the same. 

(6) D':!f!i-St§!iviida and St§!i-D':§#viida 

:rl'~fGC<ITG-Creation exists only when it is perceptible by 
~ ~ 

some means or other. The perceptible world is dependent 

upon the perceiver and has only an apparent existence. 

~fr,;c'l~- The creation exists only from the practical 

point ofview. It is unreal because it is contradicted by the 

knowledge of Brahman. 

Both these views are but different facets of the Vivartavada. 

Having thus established that nothing else than Brahman 

really exists, the Advaitin has to turn his attention to the 

Vyavahii.rika state of the world. One is likely to think that one 

has unbridled licence to think and to act in so far as the 

practical dealings in the world are concerned. On the contrary,. 

a person is required to submit scrupulously to several 

restrictions, if he wants to reach the highest goal, Brahman. 

With this end in view, the BralimasiUras especially have chalked 

out the following as a practical guide :-

(a) The Sruti (Upani~ad)- passages should be interpreted as a 

whole, and should be harmonised, if there is a conflict, m 

accordance with the recognised rules of interpretation. 

(b) The Smrtis can be accepted as authoritative if they are not 

in conflict with the Sruti. 

(c) Likewise, the Pura!)as and similar popular works may, with 

reservations, be accepted as guides. 

(d) It is necessary to understand the flaws in the systems of 
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philosophy not based upon the Sruti, for the purpose 

of avoiding them. 

(e) The wellknown Pramal)as, direct percep"tion etc., should 

be made use of with due care. 

{f) The use of Analogy is sanctioned by the Brahmasiitras, as 

that is the only way to bring home to the common man the 

nature of the Highest Reality. 

As the Gila"' puts it, for the common man, Sastra is the 

proper authority to advise him as regards what is fit to be 

acted upon. 

Vve shall now refer to some concepts about the evolution of 

the world which are more or less acceptable to the advaitins. 

{7) TrivY.t-Kara~za (and Paiicikara1Ja) 

In accordance with the Sruti and Brahma-SiUras t the 

Advaitins admit the threefold evolution of the world. Only the 

three rviaha.bhiitas (Tejas, Ap and Prthivi, excluding Akasa 

and Vayu) take part here-

----------------------------

Gila XVI-24 

Bra. Sii. ll-4- 20. 
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This is how the 

Trivrtkaral).a takes 

effect. * 

The ultimate product is named after the predominant 

-element constituting it in accordance with the maxim suar.-lll'q, 

~~:.t 

Later on, as the Taittiriya actually mentions Akasa and 

Vayu as produced from the Atman (~at'll~lc¥1'1 m: «~: I 
3ITmf1!:) and as the two are referred to and discussed in the 

Bralzmaslitras (II. 3. 1-11 ), the Trivrt-karal).a was enlarged 

into the Paiicikaral).a process, so as to accommodate Akasa and 

Vayu in the scheme of evolution. (It is pointed out that there , 
is nothing in the Sruti or the Bralzmasulras, which can be 

. described as opposing the Paiicikaral).a concept). 

* .~nandagiri thus des:ribes the Trivrt- kuaJ].3 process :-

51"~'11ll~T ~«<rt firm firm f<PT\ill', ~rr"t~<t ~rrt f'qr fa-:rr ~ 
· m~cr~'Sfr~lfrrf&TI:lf for~at fcrcrf~:rq- 1 

~ ' 

Bra. Sii. II-4-23 
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The PaiicikaraQa process * is as follows :-

orr.+ err.+ _a-.:_+ arq: +_If~_ 
2 8 8 8 8 

Cfl'lr- err. + ~ .:._ + arq:_ + If~- + ~!: 
"' 2 8 8 8 8 

::.. a-. 3flf q. arr. err. 
aii['ij'- ---+-· +-e--+-+' 2 8 8 8 8 

~-c. 

3ft[ + If· + _arr. + _er~ +_!:_ 
2 8 8 8 8 

!f· + _ar~: + _err_:__+!·_+ 3H 
2 8 8 8 8 

(Later on, it was thought by some that one half of

an element was not a sufficient predominance to be associated 

with that element, and so they propose the following scheme-

arr. 2_!_+ ~r._ +a-:_+ art +_'1,__:___ 
25 25 25 25 25 

Etc. 

The number 25 selected was apparently suggested by the 

same number of Tattvas admitted in the Sailkhya theory of 

evolution. As this theoty is neither referred to in the Upani~ads, 

nor in the BrahmasiUras, it is generally overlooked by the 

Advaitins ). 
---------------------------

• Suresvara describes it thus-

tff?:fOlfTCftf.r oqmf.:r smTCfi' f<r+r~ fu"CTT I 
c. ~ ' 

~ \fllJ+il~lli ~!:TT f<r'iicii"~Tf= II 

~ \fJlJllCfifi+j'r'q"a- ~~~?Ofi+iTcf I 
~ ' 

aa~'i:fl'fii~l'\atli mm: q=;'<P:r<rfr-o ~ 11 

~ 1WI~mr cnnrrf~E<fCflflfufq: 1 
q::;o:<fti4i(UJlldtt4if~tli lgtd~qcj R<:r: II 
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'( 8) Tlze Sli1ikliya theory of world-evolution 

According to the Sankhyas, the Acetana Prakrti is* respon-

-sible for the creation of the world, the Puru~a or the Cetana 

element remaining indifferent all the while. The theory of the 

three Gm:tas- Sattva, Rajas and Tamas- can be described as 

the most noted contribution to philosophic thought by the 

Sankhyas. lsvarakp;;JJaS Siililchyakiirikii t is generally regarded 

as the standard work on the Sankhya system; it is presumably 

an abridgement of the $a~!itantra (60000 verses) written by 

_p ancasikha long ago. 

The world-evolution according to the Sankhyas is as 

follows:-

I. Puru~a (who is Ni~kriya, Udasina, is neither Prakrti nor 

Vikrti). 

2. Miila-Prakrti (where the three Gul).as are in equilibrium). 

3-9. Seven Vikrtis- Mahat (Buddhi), Ahailkara and five 

·Tanmatras (subtle Mahabhiitas). 

10-25. Sixteen Vikaras-

5 Mahabhiitas-311Cfim, Cfll!, ~.art{. and '{f~r. 

• The older Sankhya apparently admitted two Cetana Pur~as, 

:K!ilara and Ak~ara (referred to in the Gila XV-16. irrfcllrl ~T ~ 
.~n::~re=n.:: ~ "i 1 e=n.;:: ~fur ~Tf;; ~msPtn: ~11) But the idea 
·of a Cetana being K!;>ara was given up later, and was replaced by that 

.of the Acetana Prakrti. 

The Anugita XIV-18-25 also refers to the same idea, 

~~: 'SI"~~aon m mif'(UTJlll 
" " 

trlfT ~~ OlfTCa' tr'T ~ ~ fi::R: 11 .. 
(B. 0. R. I. Edition) 

·t The date is circa 150 A. D. 
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5 Jiianendriyas- l!l)';r, ccr<fi, "fen~', \Jfif and mur. ... ~ ' 

6 KarmeiJdriyas- cncr::, ~~. !fR, !fTl! and \3'!f~T 

and Manas*. 

( Manas is produced from the Sattva-portion of the 

Tanmatras; the five Priil)as-Pral)a, Apana, Vyana, Udana and 

Samana-from the Rajas portion of the Tanmatras). 

It may be pointed out here that to speak of Miila-prakrti as

Avikrti and at the same time as having seven Vikrtis is a 

contradiction in terms. 

Broadly speaking, however, the Advaitins find not much to· 

quarrel about the details. tSankara in his Bhii.~ya on Bra.Sii-.II.l-3, 

says ~t~llzf\ifr% q~ll~m&rr~<frr ffiili ~T, f~t:€!:i"'f qft:lr~rcrr' 

~W'rr :q l!116;:ftq<{ft_~r II; but he objects to Sailkhya and Yoga 

because ifurr) ft ~ ~~'QT ~:q if'RlfCfi~~f~rrg I The Advaitins 

· regard the Sarikhyas as their chief opponent ( Pradhana

malla) and concentrate their attack on the inherent duality 

accepted by them and the doctrine that the Acctana Prakrti 

can produce the world. The Advaitins rightly point out 

that in no circumstances can any Acetana entity be credited with 

any activity; if somehow it could become active, the activity 

would always be there, as no restraining agency is admitted by 

the Sankhyas, for the Puru~a is according to them Ni~kriya and 

Udasina. Further, if Puru~a and Prakrti are both eternal and 

separate, there cannot be Mok~a either. Mok~a would be· 

* ~~Wlifm:~fu+f~~TWg ~~fufciwCI'll"g ~I 
tifsq<fi~"if fcr<fin::r rr ~~fu<f fc!wf~g ~g II (Saii. Kii.) 

t The Kathopani!}at says ~rn~) q~T W~T ri~~ IT"{ ifiig I 

+rrr~~g ~~F.ir<fi~R+rr ~y;~g II +r~~g ~+rcliCfa~l!Cfifl~~qg ~g 1 
'!~ q~ f<fiftmrr <fiTtSOT m qu ilfug II 1. 3. 9-IO. 
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p ossible only if the Prakrti is regarded as a mere appearance, so 

that the duality would be only phenomenal and not real. 

(9) Paurii~1ik ideas acceptable .from tlte Vyiivahiirika point of view 

Details about the world-creation given in the Purii.J)as and 

some Upani~ads are acceptable to the Advaitins, provided they 

are not allowed to encroach upon the basic concept of oneness 

of Brahman-such as 

(a) the seven upper worlds(~:, 'rf:, tCf:, ~:, ;;r;;:, cr~, 

and~-) 

(b) the seven nether-worlds ( a:rcrw, fcrcrw, wre. cr~~ 
~~mrw, ~mw and q-mf\?). 

(c) the fourfold gross body ( ~T7!iif, 31'1JGiif, ~iif, and 
~'iii!") and so forth. 

The world is dissolved at the time of Pra!aya (the atoms 

even are dissolved at the Mahapra!aya; at the Avantara or 

subsidiary Pra!ayas, only the super structure is dissolved, the 

foundations remaining intact). 

The dissolution takes place in the reverse order* with the 

Karya going back into the Kii.ral).a. 

The position about the creation and dissolution of the world 

is briefly as follows:-

tr<:T ~m (Brahman with the Upii.dhis)- arrcr.m-Cfp:r-~-ON "' ~ ~ 

and qf:qq'); it is Brahman that creates with an<Fro etc., as its 
~ 

Upadhis. The dissolution comes about when qfq-cr) is dissolved 
~ 

into apr, a:rq into a-;;rn and so on. - ~ -

* fcrq-qqllf (_! 'l!ilTTSff '311m ~ 1 

Bra. Su--_ II. 3-14 



LECTURE Ill 

BRAHMAN AND THE jlVA 

While it may be conceded after some thought and hesitation, 

that the non-sentient world which is always changing and 

perishable owes its existence to its being wrongly superimposed 

upon Brahman by the Jiva in the grip of AjiHina, the pronounce. 

ment of the Advaitin-The Jiva or the Individual Soul is 

Brahman itself and none else,-appears to be outrageous and 

incredible. For, the Jiva is admitted by philosophers (barring 

the Carviikas and some Bauddhas) to be a cogniser, imperishable, 

though subject to births and deaths, and an enjoyer of the fruits 

of Karmans for which he is responsible. The Jiva has limited 

powers while Brahman is possessed of absolute unlimited power. 

How could the Jiva, therefore, be one with Brahman ? 

The Brahmsutras also speak of Brahman as over and above Jiva * 
and the ]iva as Arhsa or portion of Brahman t, conceding at the 

same time that the Jiva is unoriginated. It looks as if we shall 

have to admit that the Jiva has a distinct individuality of his 

own, apart from Brahman. 

The Advaitins have propounded several theories to 
repudiate the above view-

I. 
Various Theories about the relation of Brahman and Jiva 

(I) Ajativada-(Non-production or non-origination theory) 

* arfcr'llr-1~~ ~fll'ur8 I 
"' 

t at~r ;:rr;rro,r-:R~nrqr.... I 

Bra. Su. [/[. 4-8 

Bra. Su. [/. 3-~3 
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•GaucJapada* describes the Jiva as being on a par with the Jiva 

in a dream, or maya-maya or Nirmitika (created by a juggler) 

and declares that there can be no real birth, death or 

origination for the Jiva. Once the concept of non-origination 

is accepted, it follows as a logical corollary that what is under

. stood popularly as being originated, must really be regarded as 

false or illusory appearance. This naturally leads to-

( 2 ) Mtiyiiviida ( which is intimately associated with 

~alikarii.cii.rya) which is merely an elaboration of the Ajativiida. 

In fact, it can be said that Ajativada and Mayavada 

(Avidyavii.da, Kalpaniivada) are but the two sides of the same 

shield. 

Sankara's immediate disciples, however, felt that a further 

. clarification of Sankara's position in this connection was 

necessary and that the part played by Hvara in relation to the 

. .Jiva also had to be explained in detail; for, the Advaitins have 

got to explain these matters even though they might be 

. concerning the Vyavaharika point of view. 

The well-known verse 

Cll"''fqd~~ an~r cnfocnlf""" I 
~ell~R~a' 'Sfffficlf•<tfJ1~6'iid" II 

-------------------------------
• lf~r ~liT ~rcft \ifTll'd" fwrnsftr ""'" I 

('f~r ~rcn 3J1fr ri ~~ if 'P-ff.-\'1" """ II 
<P.tr 11Tlfl'lilfr ~r<l'r ~ r-wrnsttr """ 1 

('f~r ~m 3J1fr ri \T<I"Ri if \Tqfiij- """ 11 

lfqf fiffllo<tiT \if1CI'r ~ f~ll'd"sftr """ I 
('fqr \ii"Tcrr 3J1f1 ri \Tcrf.:o if \T<I"Ri """ II 
., ~f~;NfTlfa- \iff<I'T \ifflfd" f~ll'd"sftr en I 
~~~ mzt lf:r f<ti"''""'f ;; ~ II 

G. K. IV. 68·71 
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refers to three more views in this connection, ascribed to 

Sankara's immediate disciples. 

(3) ~"iRerrG:- Vacaspatimisra (850 A. D.) the author of 

Bhiimati holds this doctrine. Brahman is characterised or limited 

by the Upadhis and comes to be known as ISvara or Jiva. The 

analogy of Ghatakasa, Patakiisa is resorted to by the Avaccheda

vadins to explain their doctrine. Gau<;lapada also attaches 

much importance to the Ghatiikiisa analogy which he has 

elucidated in great detail in his Kiirikiis-

an~m ~Cf\i\ifrcltic:_i<flltlif~"'tfu:r: I 

'<i"GTRcrVif ~'<l"ffi~~fli"<P1 II 
'<I"C:Tf~q- ~w-')~ 'C[(!JCfifm-G:lJT lf~ I -- .. 
3fTillT?iT ~~wflfrff Cl"ir\Nflcrr ~~rcJTf.:r II 

lJ~~r'C[C:TcmT ~T!l"lllfG:fw:f~ I " -~ 

or ~<i ~~ra- ~rerr: ~lftf~: II 
'lf.lfCfiflf~lT~'<~' f~a- cr"f iJ"f cl I 
or~~ or ~crrsfur or-N~"r~ frrurlf: II 

"' 
ifl"CtlTmlf Iii Wfll tli't fcl''fli <I Cl lf c:ft lfili"T I 
ofCj"rclTOf: ~ \if1CI"r fCI"<iiT'<TCI"lfCfr cr~ II 

lf~r ~c:rfu Gm5'At m lTfw.t lT#.: 1 

cr:qr 'l1CRlTCI":ifi"OfTlfr~t:Jrfq- lTf~r ~: 11 .. 
lf':ur ~~ '<i-CI" lWI"flTll"OflfRfq- I 
fp.:rcrr ~tlf~r~rn ;;rfqw!ffi1J': II 
~'<!"Tcrr: ~crc;;Cffficf aml11iilflf<l~fmrr: 

anfgcm ~m~ err ;:ITqqffi~ fCI"£rff II 

G. K. Ill. 3.10 .. 
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Sailkara also is equally fond of the Ghatakasa analogy which 

he has used many times in his Brahma$ulra-bhii~ya ( I-1·5; 

I-2·1; I-2·5; I-3·1; II-1·5; II-1·6; II-3·11; II-3·17 etc.) 

We may thus put the equation :

Brahman-U padhis =]iva 

or ]iva= Brahman+ U padhis. 

As the ]iva or Individual Soul is directly associated with 

the Upadhis, body, Anta}:lkaral)a etc., he has only a limited 

power and cannot be concerned with the whole world. Another 

entity viz., lsv ara, associated with another set of Upadhis has 

been admitted, therefore, to explain the creation, maintenance 

and destruction of the world. 

Owing to the Upadhi of Ajfiana,. Brahman (or Caitanya) 

which is one without a second is known as fsvara, when it 

becomes the object ( Vi~aya) of Ajfiana. ]iva becomes the 

.Asraya or resort of Ajiiana. * All are agreed that there can 

not be more than one lsvara; otherwise, these would be constant 

bickerings resulting in the breakdown of proper administration 

(somehow, the wise men of the East appear to favour benevolent 

autocracy, rather than democracy). 

As regards Jiva, it is well known that the experience of one 

Jiva is not the same as that of another; so, the qu-estion arises, 

whether there is one Jiva or many Jivas :-

(a) Ekajivav2dins- There can be only one Jiva. Jivas are 

regarded wrongly as many, because it is the Upadhis that 

make the Jiva experience differently. As a matter of fact, 

* ar~ 1'1 fc:p;p:fhra 4 a ~4 &fl ~en:: I 
"' 

3f~rFHl'-;P:rr~ :;:r ;;rrcr:, ~fa- ~qfufq~r: II 
Siddhantabindu of Madhusudana Sarasvati._ 
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there is no point in accepting lsvara as a separate entity. 

Surely the Jiva can create the world, with the assistance of 

the Upadhis, Antal)karaJ:ta etc. Jiva is one, but the Upadhis 

being different, we think that there are many Jivas. The 

objection that if Jiva is one, when the ~ruti talks of Suka 

or Vamadeva as Mukta (liberated), every one in the world 

ought to have been Mukta is invalid, as the Upiidhis are 
different. 

(b) Naniijivaviidins- It is better to regard Ajnana as two-fold

Sama~ti (cosmic)-Ajnana and Vya~ti (individual)-Ajiiana. 

Isvara is screened by the cosmic Ajnana; Jiva is screened 

by the individual Ajnana, so that Jivas are many or different 

owing to the association with the Vya-,ti-Aj i'Hina. 

The Ekajivavadins regard Ajiiana to be one, and Antal)ka. 

raJ) as to be many, while the Nanajivavii.dins take both Ajnana 

-and Antal)karal)a to be many. 

( 4) Abhiisaviida- Suresvara (also called ViSvariipa, the 

·great Mimarilsist Man~anamisra before he was converted to the 

Vedanta view) has promulgated the Abhasavada, which has the 

·support of the Sruti and the Brahma-sutras like ammr ~q ::q 

Bra· Sa. II-3·50, and arcr ~Cf :;itqm ~4'Cfilfctqd 111-2· I. Sure5vara 

(825 A. D.) is known as Vartikakar;, on ac~ount of his work. 

Br hadiiratt yaka-bhii~ ya-viirtika. 

The Abha.savada can best be explained by the analogy of 

the mirror and the appearance of the reflection of the face 
therein-

Mirror 
Face------------
(Bimba) 

Apperance of face in the mirror 
(Pratibirilba) 
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Now, the face seen in the mirror is very similar to the 

original, but is certainly different from it; it is not Asatya aS

it is actually perceived. The mirror must be credited with 

the possession of some power which enables it to project the 

reflection like the original but different from it. Similarly-

Atman screened by the Ajnana, identifies. himself with the 

Ajiiiina'with the result that he knows not his real nature or the 

nature of the r\ bhasa. In this state Atman can be described as. 

the \1\'itness, the Inner Controller and l:ivara, the cause of the 

world, in relation re~pectively with the perceptible, the external 

object~, and the world, that have no real existence. 

In the same way, the ]iva associated with, or reflected in 

the Buddhi (or Anta}:tkaraQa) can be called the doer, enjoyer, 

knower etc. The Jiva appears to be many owing to the 

association with different Buddhis. 

According to the Abhasavada, the face in the mirror which 

is the resort or subtratum of the reflection, is unreal and different 

from the original. 

(5) Pratibi1izbaviida- Jiva is a reflection of the original 

Brahma-Caitanya. The reflection in the mirror is not really 

different from the original, having no separate existence aS

apart from the original. The mirror has the power, however, 

to show that the reflection is different from the original. 

Sarvajnatmamuni ( 900 A. D. ) , the author of the 

Sa1ilk~epasiiriraka, and VivaraQakara (Prakasatman 1200 A. D.} 

sponsor this view, slightly differing from each other. According 

to Sarvajnatmamuni, ISvara is the Caitanya reflected in the 

Ajnana and Jiva is the Caitanya reflected in the Buddhi. The 

Jivas are many as the Buddhis are many. 
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According to Vivaral)akara, ISvara is the Bi mba-Caitanya 

screened by Avidya, and Jiva is the reflected Ca itanya in the 

Ajnana limited by the Antal)karal)a etc. As the Anta ):ikaral)a 

and its accessories are many, the Jivas are also many. 

II. The Doctrine nfthe Five Kosas (Sheaths) 

The connection of the Jiva with what might be called the 

Internal world is described in the Taittiriya Upa1zi!jad (2-5) and 

in the Anandamayadhikaral)a (I-I. 12. 19) in the Brahmas1itras. 

- -~(iiiflfd Hltt!r ( ') 
-IJIOPRJ (2) 
Rti/;na ( 3) 

-fa:tlltTPRI (4) 
-311ti1Gt;J14 (5) 

Each succeeding Kosa from Pral)amaya onwards is described 

as ~qq. ~RR 3fR1IT ~g ~cf~, that is, the Jiva becomes associated 

with more and more subtle entities in succession. Anandamaya 

is the inmost sheath, as no further sheath is mentioned. The 

termination 'Maya' as applied to the sheaths means 'to be 

constituted of, 'having something as an attribute'. But as that 

sense in connection with the Anandamaya, would make the Jiva 

·(who is, according to the advaitins, identical with the attribute. 
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less Brahman) a Sagut)a entity, Sankara says that Maya in the 

·case of Anandamaya, should mean <abundance of'. Not 

satisfied with this special pleading Sankara gets out of the 

difficulty by pointing out that the concluding sentence in the 

Taittiriya-passage ~i¥'!,.;;3 srf"fu:if (where'!.~ is to be understood 

as meaning <the main prop') shows that it is the Brahman, the 

ultimate Reality, which the Upani~ad-writer has in mind, and 

the various Upadhis associated with the various Kosas are not 

to be taken as real from the Paramarthika point of view . 

. III. The Doctrine oftlze Three (or Four) states 

Gau9,apada*elucidates the three well known states associated 

·with the Jh·a thus-

( a) Jagrat (waking)- The Jiva is able to perceive the gross 

world, with the help of Upadhis, the sense-organs and the 

mind; the j1va resides in the body in the right eye and 

is known as Visva (or Vaisvanara). 

(b) Svapna (dream)- The sense-organs do not function and 

the Jiva perceives the subtle inside by the mind, resides m 

the mind and is known as Taijasa. 

(c) Su~u pti (deep-sleep )-Both the sense-organs and the mind 

remain inactive; the Jiva experiences bliss, resides in the 

Hardakasa (heart-Akasa) and is known as Prajiia. ·(The state 

of swoont is not regarded as an independent state, being 

mid-way between deep sleep and death). In the Su;mpti 

state, both sense-organs and mind remain inactive and the 

Jiva perceives nothing. 

• G. K. Prakara1,1a I. 

t +rl>}s-J~fu: l:J'ft~crra- I 
~ ' Bra. Sa. lll-2-10. 
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Gau<_lapada expounds the three states in G. K. PrakaraJ)as. 

I and II, with a view to establishing the Advaita. People 

generally regard the Jagrat-state as the standard by which the· 

other two states should be judged. But there is no valid reason 

for this belief. We generally talk about the distinction between 

Sat and Asat seen in the Jagrat-state. 

Whatever is imagined by the mind is regarded as Asat, and 

whatever is cognised by the sense-organs outside is regarded as. 

Sat. Popularly also, it is believed that objects within are 

Cittakala (cognised by the mind, casting as long as the mind is 

active in that way); the objects outside are both Cittakiila 

(because they can be perceived only when the mind assumes their 

different forms, m=r~«CfTC!lr~) and lndriyakala (perceivable 

so long only as the sense-organs function). Anyway, it may 

safely be asserted that all objects, external or internal, are 

imagined objects in the ultimate analysis. 

In the Svapna-state, the dreamer is known to experience· 

a dream within a dream as is pointed out in the Togaz•,/si~!lza; 

and the dreamer consequently is conscious of the objects inside

and outside. 

In other words, in both the Jagrat and Svapna states, 

objects are Antal)sthana (residing inside) and are Cetai).Kalpita 

(imagined by the mind). The experiences in the waking state 

are contradicted in the dream-state and vice versa, which shows. 

that there can be no real or vital difference between the two. 
states. 

In the Su~upti-state, the perception in the form 'I did not 

perceive anything' is due to the cessation of the effort by the 

mind and the sense-organs, and the absence of any objects of 

perception. 
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IV. Tlze Fourth (Turya) State 

The axiom, that alone can be the highest truth or reality 

which is the same everywhere, irrespective of different environ

ments, is accepted by all. We have found that this state of things· 

is absent in the three states described above. So, Gau~lapiida 

says that the highest Reality can only be the Fourth (Turya)· 

state, unoriginated, changeless a1_1d uncontaminated. 

In the Turya state, there is mindlessness (Amanibhii.va) or 

mere-ness (Kevalibhii.va). In the Su!3upti-state, the mind is 

inactive, but the Viisana.bijas (seeds of Desire) are still there, 

that is, the Amanibhava is only temporary or incomplete. It 

is only when the Viisanii-bijas arc completely rooted out that 

the real Amanibhava is achieved. Th!s can come only through 

the realisation of the Atman who is described as Vijnana.ghana 

or the highest Samii.dhi (in the Su~upti.state, the mind is at 

best only benumbed) or Asparsa.yoga. 

V. The different states equated with t/1e Miitrrls of Om 

Gau~Iapftda utilises the idea of the four states associated 

with the Jiva to expound the Orhkii.ra (or PraJ)ava)- U pasana

The Advaitins are only too glad to take note of the popular 

ideas, provided such ideas do not come into conflict with the 

ultimate reality, the oneness of Atman or Brahman. 

As we have seen above, the three states, Jagrat, Svapna 

and Su~upti correspond to the three forms Visva (or Vaisvii.nara), 

Taijasa and Prajiia of the Paramii.tman associated with the 

Upf~dhis. Now, the sacred syllable Om * also has three parts 

* a-'R!"rsf~~p:rr~~rrr cr1ll1 31-~rnrr:.=r, ~ ~'fil"""{T 

~'i:H ~~m) ~ fi1fu srufwfrfJJfa cl ~<riff ~ 
<:rr .... ;, ~qfu I 

il"'f>T-; -s:f; 
aftf11~.tft 

-Aitareya Briihma1Ja 
( Conrinued on next paffe ) 
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A, U, M (or, \l, ~) and the worshipper of Om is in a position 

to realise the Highest. 

Gau~lapada has dilated at great length on the correspon

-dence between the three states and the portions or Matras of the 

Omkara. The exposition is a curious mixture of the use of 

popular ideas and special pleading and the far-fetched 

manner in which it is done is quite apparent (The Advaitin is 

always ready to make use of popular beliefs, if they could be 

fitted in with his philosophy). t 

Thus-

Omkara Paramatman 

l. a) Has three Matras 

A, U, M. 

1. a) Has three Padas: Visva, 

Taijasa and Prajiia 

(corresponding respec

tively to the three states, 

Jagrat, Svapna and 

Su~upti). 

1( Contd. from last page) 

-.r~ar: srarct ~~~ 'if rnr l 

~q~lWcf ~ ~ua 1-.."4 f~lffu II 

3fcfi'T~ "41 '4 'P 1 < 'if +JCfil'{ 'if srmtrfu: I ... 
mlf~;;;: ~~q: ~fufrm 'if II 
~~at 'if \ilq.-cljlt[fdWCfCfiT~ I 

w5lf!fl<i'G:fcrfirsrr ~!Trr ~\ilffi 11 

t G. K. I. 19-29. 

Matzu ll-74. 

Manu ll-76, 78. 
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'.b) A is the first letter of 

the alphabet. 

. c) A is all-pervading. 

b) Visva deals with the 

gross which 1s first 

perceived and thus 

resembles A . 

c) Visva experiences all 

outside world, and so 

can be equated with A. 

(The fruit of the Upasana of this Matra A is that the 

·worshipper secures all his desires, and pre-eminence 

where, as he meditates upon A as resembling or 

identical with Visva ) . 

every 

being 

. 2. U represents excellence 

and links A with 1\.f. 

2. Taijasa is also excellent; 

Taijasa perceives the 

subtle and is the link 

between Jagrat and Su~u

pti. 

(The fruit of the Upasana of U is that the worshipp_er 

secures excellence and equanimity). 

3. M represents 'measuring 

or merging' as !vi merges 

into A and U to give the 

complete idea AUM; M 

points out the limit of 

3fT+{-

3. Prajiia lays 

limits of 

Taijasa; after 

over, Jagrat 

the field. 

down the 

Visva and 

Su~upti IS 

again is in 

( By the Upasana of the Matra M, the worshipper secures 

omniscience and merges temporarily into the Highest). 

The worship of, or the meditation on, the three Matras of 
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Om* as the three quarters (padas) of the Paramatman, however 

does not lead to the highest knowledge which consists in the 

realisation of the Paramatman without any Matriis or Upadhis. 

According to the dictum of the Gita (7.11 ~:a~~ q;cr ~f XVII-3). 

the worshippers of Visva, Taijasa and Prii.jiia could only 

reach their objects of worship. The worshippers of the 

Matrii-less Omkiira has not to go anywhere to secure his goal; 

he realises himsef as Brahman and is the real l\Juni. 

This shows that unless the Jiva gets rid of ail Up::i.dhis, 

he could not be said to be really Mukta. t The sacred symbol 

Om and its Upasanii had such a great appeal to all, that phi

losophers had to use these concepts to suit their own views. 

The three Matriis of Om came to be looked upon as the three 

Vedas, or the three Gods of the Trinity, Brahma, Vi!;'IJU and 

Mahesa and so forth. Gou~lapiida, points out that the Miitra

less Om, or the Turya alone can be called the highest goal to. 

be reached. 

• The Gita also says-

~ ~fu r.R~r ;:;r~urr~"'rcr~: B=[ii:, 

~&JUIItodii ~~ lfflTR f~: ~T II 

~m~·u~ ~;:=rq-:f"fim: 1 

sr~ Fcrmrrmr: ffiffi' :;r~f~rrT+{ 11 

( XV//. 23-24 ) 

t The Prasnopani!jad says :- iicffl•t ~~TifiT '41Cf9":-

fum 1f]";rr ~lflW!"~ wf'RfT 3Pl~CIT 31'! f<n:r~'ffl'Tf I G _, _, 

f~ Ol'lWT'Rf~·!>'!:i~ ~'f51"~'ffiT~ if 7,r.q-~ ~: II 

~ifm ll'iJ:f'~~"-:;:crft~r ffi!ll1fiffuf.fi::rlfr cr;:•7!" 1 

~~CII4d;?tiiJr~fc; f<~arr~F(flf\if"fZ:l1f:P1'41<f rn: :;ff.;; 11· 

(V. a.7) 
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"VI. Tlze State of Death 

The Advaitin cannot regard the state of death as being 

. asso~iatcd with the Jiva; for the Jiva discards the major Upadhi 

viz, the body in that state and becomes free from his chains. But 

as only the realisation of the .\tma.n or Brahman can lead to 

:Mok~a, and as the law of Karman, admitted by all, must have 

its sway, the philosophers are agreed that the 'ignorant' Jiva 

goes out of the body with a subtle body (Lii'lga-sarira comprising 

of the subtle forms of Mahabhiitas, JiHinendriyas, Karmendriyas 

and Dharma and Adharma) which enables him to experience 

the fruits of his Karman elsewhere according to his deserts*. 

Herein comes very handy the division ol Brahman into , 

Para (Higher) and Apara (Lower), the former representing the 

goal according to the Advaitins and the latter the popular or 

PauraiJic ideas about the same. As the P~uraQic views are very 

important in the Vyavaharika state, the Upani!?ads and the 

Brahmasittras had to take notice of them and explain them away 

from their special point of view • 

. VII. Jiva is 110l originated and is Nitya 

The ~ruti has declared the Jiva to be Nitya and no Sruti· 

text exists declaring him to be a product. Jiva can therefore 

be declared to be either Vibhu ( all-pervading) or atomic ( as 

the atom, not capable of being split further is Nitya). 

The Advaitins ascribe the size of the soul to the Upadhi 

associated with him. It is also pointed out that the Siitra 

---- -------------------
• This question is dealt with in Lecture IV, while discussing the 

nature of Mok!ia according to both the popular and philosophical points 

of view. 
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cr~ur~rn:CCf'R! Cfifir~~g ( Bra-Sii II-3.29 ) tells us that Jiva is 

called or designated as A~zu not that he is AI)u. * 

Those who regard Jiva to be atomic in size, residing in the 

heart-region, explain his influence over the whole body, by 

citing the analogy of the light (iTII'f'rnJ ~~ Bra. Sa. II-3.25). ... ... 

and the sandal-juice (G'iffum ifiCTCfCJ: Bra. Sfi. II-3.26). As the 

light of a lamp though placed in a corner of the room can 

pervade the whole room; or as the sandal-juice applied to a. 

part ofthe body produces a pleasurable sensation over the whole 

body, so the Jiva abiding only in a part of the body, can 

experience the effect produced all over. 

The Jainas discribe the Jiva as having the dimension of the 

body (or the middling dimension +r~ qftirrur), but it is wrong 

to suppose that they regard the Jiva to be Anitya. What is 

meant is that the J!va adjusts himself to the size of the body 

assumed by him for the time being, that is, they ascribe the size 

of the soul to the Upadhi of the body, which is practically the 

view of the advaitin himself. 

VIII. Freedom of the Will 

There would be no sense m the injunctions given in the 

$astras, if the Jiva has no freedom of the will and does not act 

* In the Sutra ther.e are two crq words. Reasonably speaking ;;rn' ... 
should refer to one ar.d the same thing. sankara takes the first crq: to 

rr.e~n ~f;a ar d the seccr:d aq: to mean '!fu~ur ( OTIIJ: ). As however a 

Sutra is expected to use the minimum of words, sankara's interpretation 

is not objectionaMe. As the context is obviously concerned with the 

dimension of the .icul, the interpretatiou of mf as fcr~ (Nimbarka,) ~ ... ... 
(Snkai)tha) <;!~"'{ (or 'if~) are not acceptable. Vij1ianabhik~u gives. 

the best interpretation - ;aq'lfu~~ITG:UfiTUJ'~IT~~crT'ff, OfUTiTUJ'GlfrR~T \iff~ I " ~.,:) ..:) ~~ 
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according to his judgement. The Dvaitins, however assert that 

the Ji va acts subject to the will of the Lord who alone dispenses. 

the fruit of the Karman as it pleases Him. The Kau$itaki 

Brahmai)a* categorically asserts that the Lord makes the Jiva 

act, having previously determined whether the Jiva should be 

taken to the higher world or pushed down to a lower world or 

hell (whom the Gods want to destroy, they first make him mad). 

As this would make the Lord an absolute Dictator, philosophers 

hasten to point out that the Lord does not act arbitrarily, but 

takes into account the doings and propensities ofthejiva.t 

Any way, these matters, according to the Advaitin, are true 

only from the Vyavaharika point of view, and they do not affect 

his basic position that the Jiva is Brahman itself. 

* ~ 'Wcr mq <ilJf ~l!fu ~ ll+l~ "5~<r ~f.ft«r, 

~Q' ~ ~ 'filf Cfil~ ~ lflm"T f.i;:rrqa- ( Kau. Brii. 111-8) 

t ~~~ q-;;J;-q~ il:"cc<r~ 1 <r~r ~ ~r ;;rrf~licfrrorcr mm~ 

<fiRUT 'fTCffu rxr~f~ clq-1=~ ~ mrif\;J<ffiRcmmTR11'flf.r ID11~f.:r 

<fin:urrf<r ll~, t:~;Cflfr~~r ~&IT~r man:uf CfiRuf 'fTCffff ~-" ~ 

+rrr~<l~ a- mr~crR-cmrrem:urrf-r Cfi+l'ltur cr. n:urrf;:r 'lcrRT 1 
"' " 

(S. B. II. 1·34) 



LECTURE IV. 

MOK~A - THE HIGHEST GOAL 

I. The Nature of Puru!jiirt/uz 

According to the Sastras, Puru-;;artha (the human goal in life) 

comprises (1) Dharma (Piety, duty) (2) Artha (Material pro

sperity) (3) Kama (Desire, love) and (4) Mok-;;a (Liberation). 

It is the duty of every one to endeavour to do full justice to the_ 

above four, to the best of his ability. Mok~a is the most import

ant of the four constituents of Puru!5artha; in fact, the word 

Puru~artha is used by the philosophers to connote l'vfok!]a only.* 

Sarhsara or worldly life is prominently associated with misery of 

all kinds and liberation from it is naturaily productive of bliss 
- -

or Ananda. Further, it is conceded that this Ananda must not 

be a temporary phase not worth aiming at. So, there is a general 

agreement that Mok!la must be something permanent, eternal 

and changeless. 

II. Popular Views about the Highest Goal 

Popularly, Svarga (Heaven, Paradise) is regarded as the 

highest goal to be reached after death. In the Svargaloka, there 

is no misery of any kind and ail pleasures can be had merely for 

the asking. The Gods there are immune from hunger and thirst. 

The Vidii!?aka in KaJidasa's drama Vikramorvasiya t speaks 

* ~q-r4fscr: ~~rRfu ~nrur: 

(Bra. Sit. IV. 1- 1) 

~ .... ;;JQ~a- ;; q-rll"ff ~=rwJTf<rfJT!:frrzr.tlf~~~f{cr ~zr€1- , 
·Act Ill. 
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disparagingly of the denizens of heaven, as they neither eat nor 

drink but merely stay on with winkless eyes like fish ! The 

K(w,~11aki "' apparently describes the popular v1cws in this 

matter in an elaborate manner as follows :-

The ji\'a by virtue of the meritorious deeds performed by 

him, travels after dea1h by the Devayana path to the Bra hma

loka, passing on the way through Agniloka, Vayuloka, 

Indraloka and Praj:tpatiloka. 

The Brahmaloka has the following important landmarks:

(I) There is on the outskirts the lake .:\ra which the Jiva 

crosses by the mind; those Jivas who have not fully grasped the 

highest reality sink here. Here the Jiva encourages the Ye;;!ihas 

(?vioments) and the river Viraja. The Ye~tihas make way for 

him. \-\'hen he has reached the Viraja he ceases to become old; 

· on crossing the Viraja, he shakes off his good and evil deeds-the 

good deeds go to his dear relatives and the evil deeds are 

transferred to his enemies. The Jiva then proceeds to the 

Brahmaloka without any delay. 

(2) The tree Ilya (or Tilya)- Here enters into the Jiva, the 

Gandha (fragrance) of Brahman. 

(3) The city Salajya- Here enters into the Jiva the Rasa 

(flavour) of Brahman. 
' 

(4) The palace Aparajita- Here enters the Tejas (lustre) 

· of Brahman. 

(5) Indra and Prajapati, the two Door-keepers make way 
for the Jiva. 

(6) The hall Vibha- Here the glory of Brahman enters 
into the Jiva, 

• Adh. I. 3.5. 
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(7) The throne (Asandi) Vicak!;'at)a (Far-shining) with 

he two forefeet, Brhatsaman and Rathantarasaman, the two 

hind feet, Saitya and Naudhasa, the two lengthwise pieces, 

Vairiipa and Vairii.ja; the two crosspieces, $akvara and Raivata. 

It is also known as Prajiia (Intelligence). 

(8) The couch Amitaujas (Resplendent beyond measure) 

also known as Prii.l)a- Its two fore feet are the past and the 

future; the hind feet, prosperity and food; the two head pieces. 

Bhadra and Yajiiayajiiiya(Sii.mans); the two leghthwise pieces, the 

Brhat and Rathantara siimans:(these also are the fore feet of the 

throne Vicak~aiJii.); the binding lengthwise cords, l~k and Saman 

verses; the cross cords, the sacrificial Yajus- formulas, the· 

spread out cords, the Soma-stems; the bloster, the Udgitha;. 
the pillow, Sri. 

The Brahmaloka has among its denizens, the two ladies. 

Manasi and Cak~u~i engaged in weaving the worlds with flowers,. 

Apsarases, Mothers, Nurses, Junior Mothers etc. On entering 

the precincts of Brahmaloka, the Jiva is greeted by five hundred 

Apsarases- one hundred with fruits in their hands; one hundred· 

carrying ointments; one hundred with garlands; one hundred 

with vestments; one hundred with aromatics and the Jiva 

is adorned with the decorations of Brahma. 

The Jiva then walking slowly and with due deference is 

ushered into the presence of Brahma seated on the throne and is 

subjected to some sort of cross. examination as under-

Brahmii 
Who are you? 

J-iva 
I am ~tu, connected with 

~tus (seasons)born of Akasa, 

then transformed into 

semen. I am the A tman of 

every being. What you are,. 
this am I. 
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"Who am I? You are Satya. 

"\Vhat is the Satya? The Sat is different from 

sense-organs and the PraQas 

which are Tya. Satya is. 

the Real and all-pervading. 

You are all this. 

How do you acquire my mas. By PraQas(Pral)a is masculine). 

culine names ? 

How do you acquire my feminine By the Vak (Fern. gender) . 

. names? 

How do you acquire my neuter By the Manas (Neut. gender) •. 

names? 

How do you acquire the odours? By the PraQa. 

How do you acquire the forms ? By the Eye. 

How do you acquire the sounds? By the Ear. 

How do you acquire the food By the tongue. 

juices? 

How do you acquire the actions? By the Hands. 

How do you acquire pleasure By the Body. 

and pain? 

How do you acquire bliss, delight By the organ of generation. 

and procreation ? 

How do you acquire the move- By the feet. 

ments ? 

How do you acquire thought, By Prajfia, waters (elements 

knowable and desire ? and actions). 

Brahrna then says- This world is yours - In this way, 

whatever conquest or attainment Brahma has, he conquers that 
and attains to that. 
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We have given this long extract from the Kau$itaki, which is a 

crude mixture of fancy and fantasy in an endeavour to take 

Earth up to Heaven and to transplant earthly notions and 

superstitions there, to show that some Upani~adic writers were 

not averse to draw upon their fertile imagination. As would 

be shown later on, the writers of Pural)as go all out to describe 

Heaven, according to their cherished notions, in a more 

comprehensive manner. 

The extract from the Kau~itaki is more interested apparently 

m describing the movements of the 'wise' Jiva entitled to stay 

m the Brahmaloka and docs not describe the Dcvayfma path 

lD detail. The Bralimasutras make an attempt to give an over

all picture of the Devayana by carefully considering other 

passages found in the Upani~ads and also describe the Pitrrana 

(meant for use by those who are not as yet fit for Mok~a ) and 

the Third Place ( or hell to which the unrighteous are driven ). 

The Brahmasutras thus describe the journey after death - At 

the time of death Vak ( the functioning of the Vak and the 

sense-organs) merges into Manas; Manas along with the 

sense.organs is connected with the Pral)a ; Prar:m with the 

Tejas ( connected with the other elements ).--So far in the case 

of both the Vidvat ( wise ) and the Avidvat (ignorant) the 

same procedure takes effect. From here onwards their paths 
differ. 

The Vidvat goes out by the IOlst Na<;li in the head. As he 

is all along favoured by the Paramatman, he is able to choose 
the right Nac:J. i. 

The Avidvat goes out by any other Nagi. 
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III. The Devayiina Path * 
The ]iva taking to the Devayana is successively guided 

on his course by : 

( 1) Arcis (Fire, Agniloka) 

(2) Day. 

(3) Bright fortnight. 

(4) UttarayaQa (December 21st to June 20th. There is 

reason to believe that the Uttaraya1_1a was taken at some remote 

time to be the period between June aud December or to begin 

with the Sravm:m asterism (August) long- before the !viahftbhftrata 

war, 3000 B. C.) -the six months when tl1e Sun takes to a 

northernly course. 

(5) Year. 

( 6) Vayu (Devaloka) 

(7) Aditya. 

( 8) Chan dramas ( the Moon)- It is worth noting that 

the U pani~ad-writers place the Moon higher up or more· 

distant than the Sun. 

(9) Vidyut ( Lightning)- at this stage, the Sruti uses 

the expression ( an:rr;rcr: ~:) ~c=rrr:;rw ~~ but the context 

shows that the preceding members of the series do the 

same job. So No.s 1-8, Arcis etc., must be taken to mean 

'the supervising deities' who alone can act as guides 

to the Jiva. 

• The word Devayana itself means 'the path of, or leading to, or 

used by, the Gods•. But the expression ~cp;rfi'f: q;:qrg is more frequently 

used, though re_ally tautologous. 



(10) Varu:r:ta 

(11) Indra 

( 12) Prajapati 

$a1ikara' s Advaita 
I 

(13) Brahman ( Brahmaloka ) 

According to Badari, the worshippers of HiraJ)yagarbha 

( Brahmadeva) go by the Devayana path. When the Brahma

loka is destroyed at the MahapraJaya, the Jiva reaches 

Brahman. 

jaimini holds that Brahmaloka is eternal and is not the 

world ofBrahmdeva as popularly understood. 

Badarayal).a says that the worshippers of (or meditators on) 

the Paramatman alone go by the Devayana path. The 

worshippers ofBrahman under a symbol ( Pratika ), secure only 

a limited objective, as also the Yogins. 

As regards the nature of Mok!]a secured by the jlva using 

the Devayana path, it is stated that the jiva manifests himself 

in his true form, with the natural attributes 'having all the 

sins destroyed ', ' having all his wishes fulfilled ' etc. 

jaimini says that as the Sruti describes Jiva as associated 

with eating, sporting etc., he cannot have only Vijiiana or 

Prajiiana as his nature. 

Augulomi says that as the Jiva is definitely described as 

Prajii.anaghana eva ( !:1#11'1<1i1 t:!;Cf), the qualities ar~~' 

~~ must be understood as implying 'the absence of 

qualities opposed to them'. 

Badarayal).a points out that the views of both jaimini and 

.Aw;1ulomi are in accordance with the Sruti. The Jiva secures 
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whatever he wants by his mere thought (Sarilkalpa); no one can 

boss over him, he is self-ruler ( Svarat ) ( this however does not 

mean that the over-all supremacy of the Paramatman is 

·questioned or repudiated). 

According to Badari, the liberated Jiva has no body and 

sense-organs; Jaimini holds e..xactly the opposite view. 

Bii.darayaQa tries to reconcile both the views, saying that the 

Jiva can have a body or not, according to his will. For 

instance, the Jiva can even create Pitrloka etc., for his enjoyment 

if he wills to do so. He, of course, cannot participate in the 

activity connected with the creation etc. of the world, which is 

the privilege of the Highest alone. There is extreme similarity 

( Parama samya ) between the Jiva and the Paramatman which 

means that he is privileged to realise the Highest, that is all. 

The Avidvat (Ignorant, who has not realised the Highest) 

·who has I~ta (sacrificial performances) Piirta (charitable deeds) 

to his credit, and who has performed duly the various 

Karmans enjoined by the Sastras in consonance with the require

ments associated with Varnasrama (castes and stages of life) 

Dharma-he is not entitled to go by the Devayana path. He has 
to take to the Pitryii.na-

After going out of the body by way of any Na<;Ii theJiva 

goes successively through the following stages-

(I) Dhiima (Smoke) 

(2) Ratri (Night) 

(3) Dark fortnight 
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(4) Dak$iQayana (Six months when the Sun takes to the 

Southernly course). 

(1-4 refer to the supervising Deities thereof.) 

(5) The Moon. 

The Avidvat stays in the Moon, till his enjoyment of his 

ripe Karmans is over, but he has to return to this world for 

being reborn: to experience the fruits of the remaining Karmans 

in the following manner. 

(1) Akasa 

(2) Vayu 

(3) Dhiima 

(4) Abhra (cloud) 

(5) Megha (Raining cloud) 

(6) Rain 

(7) Crops 

(8) Semen 

(9) Yoni ofa Woman 

The Jiva does not become identical with these, but is 

similar to or cksely associated with them. The ji\·a returns. 

with his Liriga-sarira (subtle body consisting of the subtle forms 

of Jnanendriyas, Karmendriyas, Prii.J.ms, Manas and Euddhi). 

V. The Tlzird Place (Tamaloka) 

Sinful Jivas go to Yamaloka to suffer the penalty of their 

evil deeds. Varna assigns them to different hells, (Raurava etc., 

seven of these are referred to in the Brahmasulras) according. 
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to their deserts, and afterwards they are reborn as worms, 

insects etc., in this world*. The writers of Purar:Jas describe 

in an elaborate manner the tortures undergone by such Jivas in 

the hel Is, under the !.upervision of Yam a and his officers. The 

gruesome details given are obviously intended to frighten the 

Ji,·as on the earth about their future and to ensure that they 

behave themselves strictly in accordance with their duties as

enjoined by the 5astras. 

The description of the three kinds of Jivas after death,. 

found in the Upani:::adic literature takes note of the various 

supcrsti tions and popular ideas current now and then. The , 
writers of Purar.Jas took advantage of the support of the Sruti· 

and presented to the reader a fanciful picture in this respect, 
~ 

especially when the different sects, Saiva, Vai$l')ava etc., came 

into prominence. 

Thus we are told that the Sivalok is situated at the Kailasa 

mountain; Siva occupies his seat with his consort Parvati, his. 

sons Kiirtikeya and Gar_1e~a, Nandin, the bull-vehicle. Siva's 

hosts (Gal)as) are there singing the glory of their Lord. Siva 

sends his envoys to escort the Jivas who are his devotees, to 

the h:aiHisa. 

Similarly, Vi~r;u stays at VaikuDtha where Vi$IJU with all 

his decorations is found in the company of Lak$mi, Narada, 

Tumbura and other favourite disciples. The devotees of Vi:;:r.Ju 

are escorted after death, by the Vi':'I.mdiitas. 

The Jivas stay in the company of Siva or Vi$I)U as lor;g as 

they are permitted to do so by the grace of their Lords. (Tl1e 

* Rc:~d also the article 'Deva}ana and PitrYana' publish, d in th::: 

Proceedings of the Ail lndia Oriental Conference session at M;,;dras 

(192~). written by R. D. Karmarkar. 
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Purd.Qa- writers love to describe the quarrels between the 

Vi!?Qudiitas and Sivadiitas as to who are entitled to escort 

the Jiva and whereto, it not being apparently clear whether 

he was a devotee of Siva or Vi!?QU! ). 

VI. The nature of Mok~.a according to the Advaitin 

Anyway, there is a general agreement that the state 

of !vfukti or Mok~a must be free from all pain and full 

of eternal delight. 

The Taittiriya- Upani$ad ( 11-8 ) gives the measure of 

Brahmananda as follows-

The delight of a human being, young, well behaved, 

-strong, powerful, full of faith, the master of the whole 

earth, full of every kind of wealth may be taken as a 

unit of measure*. 

Then lf.'f&rifa-of - arrr~~: = 100 lfliflf-arrrt~S 
~ 0 

moroi-arrrr~: = 1002 , 

~mcrn-arrrr~: = I oo s , .. 
~~~q-~:=1004 

~~~q-~:=1005 

~q-~:= 100 6 

~~-~:= 100 7 

~~~-~:=1008 

51"\ii"Nf~-~: = 1009 

<;r~y~: = 1001.0 

• S·. e the article • The measure 
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Rrnhmananda' by R. D. 
nuhlishcd in 0. 0. ~~. l. Annr'ls, \',·:. XXVIIl Pp 28J-2gtl. 
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( A ~rotriya, well-versed in the Vedas and free from 

desires, is entitled to Brahmananda. According to the 

Brlzadiira~zyaka ( IV -3-33 ) Brahmananda is only 100 G 

lll'!q-arrrr~s ). 

Some Sruti texts speak of the four-fold mukti, '€1i~lCfll 
(residence in the same world where the Lord resides),~ 

(having the same form as that of the Lord), '€fll1Ttlf (being 

always near the Lord ), ~Tll~ or ~CRlf ( being merged in 
"' 

the Lord)*. 

It is clear from what has been said so for that l\1ok!;ia 

-is in some way or other, believed to be associated with-

1. Something to be acquired anew, 

2. actual travel to some other region, 

3. abandonment of blemishes and acquiSition of a 

better state by the process of polishing, 

4. the agency of Yoga, Karman, Upasana etc, enabling 

one to reach the state of Mok!;ia. 

The Advaitin points out that the above conceptions about 

Mok!;ia would make a mockery of Mok!;ia by declaring it 

to be Anitya. Whatever happens, Mok!;ia must be a changeless, 

-eternal state in any circumstances. Mok!;ia is cbecoming 

Brahman itself ' and as Brahman is all-pervading, its nature 

is always there, already secured, like the Akii!;ia. 

I. Brahman (or Mok!;ia) therefore, cannot be Apya (to 

be secured anew). 

2. Mok!;ia cannot be Utpadya (to be produced) for the 

same reasons; for Utpadyatva involves some Kriyii (activity) 

or other, by the mind, tongue or the body-

"' Mulctikopani,~ad 1.17-25. 
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{a) Silent meditation (Dhyana) involves a mental activity. 

(h) Muttering of prayers is not possible without the 
activity of Vak. 

(c) Movement by the Devayana or the Pitryana or to 

hell, involves the activity of the subtle body*. 

(3) Mok~a cannot be subject to modification of a.ny kind;. 

it must de Avikarya; if it is otherwise, it is bound to be non

eternal. What can be modified or attains to a new state is known 

to be Anitya. 

So, all the above three concepts which make :Mok~a 

a transient affair, cannot be accepted. 

(4) It might be argued that in that case, Mok~a should be 

accepted as Samskarya ( something to be refined or polished ) 

• The nine-fold devotion process followed by the Vai~l)avas-

'-Tcrui rtrd";:t fqmrrlg ~ 'lmT<Al\ I 
ffi ~ G:wi ~i§q~f.:r~G:<rl( II 

involves the activity by the mind, tongue ( sense

organs) or the body. 

I . ,._,Cfi!Ti{ 

2-Cfi"~ 
- Hearing the glories of Vi~I)U (the car functions) 

- Singing , , , , (the Vak , ) 

3. ~ -Pondering over, , , (the Mind , ) 

4. 'li~flCirfl(- Saluting the feet of the Lord I 
5 - ( the body 

· ~ - Worshipping 
6 functions ) 
· ~'!: -Prostrating before the Lord 

7 · ~lll{ - Regarding oneself as tlJC servant of the Lord· 

( the mind and the body ) 

- Friendship with the Lotd ( ~ the mind ) 8. ~i.p~ 

9 · Ot~rf"ofG:i'fi{- Complete surrender to the Lord 

(-all the three, mind, tongue and the body) 
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·which would make the original state more alluring. This also 

Would not hold water. Thus-

Refinement is possible in two ways_ (a) by securing some 

-additional good qualities or (b) by getting rid of blemishes. In 

either c<1se, the basic idea that l'vfok~a or Brahmabhava admits 

·of no excess and is always pure is abandoned. Neither can it 

-be said that the Mok;;a-state which is screened is manifested by 

the refinement-process and does not involve any addition or 

·subtraction, like a mirror manifesting its original refulgence by 

being polished; for, Atman can never be subjected to any Kriya 

which by its very nature is bound to produce some modification, 

and any Kriyii, that does not involve the Atman can have no 

effect upon the Atman. Operations like the bath, sipping of 

water etc., affect the body or something superimposed on the 

Atman by Avidya. 

Atman or Brahman cannot be realised by having recourse 

·to some Kriya or Sa1nskara . 

. V/J. J"iiiina and Kriyii are quite different 

If the objector were to argue that Jiiana is also a kind of 

Kriy,l _ it is mental no doubt, but it is Kriya, all the same- and 

so, jfifma cannot be regarded as different from Kriya, the 

answer is:-

jiifma and Kriya are different; thus- Kriyit (even a mental 
Kriyft like Dhyii.na or Cintana ) is dependent on a person who 
may or may not indulge in it at his will. Jiiana is wholly 
concerned with the object as it is ( Vastu-tantra ); it is not 

controlled by any Sastric injunction or a man's whim . 

. VIII. The real purpose served by the Siistric injunctions and prohibitions. 

There are s'ruti-texts like t Atman should be seen, heard 
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etc. ', but these are only meant to dissuade a person from 

indulging in his natural propensities to run after the non-Atman 

and to direct his attention to the inmost Atman or Brahman. 

The Sruti, therefore, rightly points out that the Atmatattva is 

Aheya ( not capable of being abandoned ) and Anupii.deya 

(not to be acquired anew). As a matter of fact, it is a feather 

in the cap of the Jiiii.nin that once Brahman is realised, there 

is the abandonment of everything that is popularly regarded as 

K.artavya (something to be done) and there is the fulfilment 

of all desires. The Atman is always changeless and eternal 

{ Kiitasthanitya ). 

It is true that the Sruti-texts, by and large have always 

a purpose ( Prayojana) in view, to which the Kriya indicated 

leads. In the case of the instruction about the Atman, the 

purpose refers to the cessation of false knowledge which is the 

cause of Sarilsara. 

The Sruti-texts like 'A Brahmal)a should not be killed' 

do not advocate any Kriya or refer to any means for some 

activity (Kriya.sadhana); they are intended for prohibiting 

a person from doing something. In the same way, the 

passage ' Atman should be seen etc.', means that one should 

be indifferent to what is not Atman. Even in bold state

ments like ' This is a rope, not a serpent ' there does exist 

some Prayojana viz, the removal of fear from the mind of 

a person who thinks that he has seen a serpent. So, any 

instruction even about a Bhiitavastu (already existing) is 

not meaningless. 

IX. Tlze Atmaj1iiinin and Avidvat 

Some argue that the Atmajiianin ( one who has realised 

the Atman) and the Avidvat ( one immersed in Sarilsara). 
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are actually found to be associated with the practical 
dealings in the world. This is on the face of it impossible. 
You cannot envisage any state of things where both the 
Jiianin and the Avidvat act with the same spirit and in 
the same way. This is the difference between the two :-

.Tiiiinin Avid vat 

1. He has got rid of the 1. He identifies himself with 

Mithyabhimana (wrong the body etc., and even 

identification with the with outside objects; and 

body etc.) and so, so, 

2. acts like a Sthitaprajna, 2. experiences pleasure or 

experiencing no pleasure pain. 
or pain 

The Jiianin and the Avidvat act on different planes 

altogether. A Parivrajaka who is free from all desires is 

not miserable even if he is robbed of whatever belongs to 

him, which is certainly not the case with a rich man of 

the world. The Vidvat or Jiianin can be regarded as being 

without a body, even when he is alive. He has no Ahhi

mana for the body, hence is not touched either by Priya 

(agreeable) or Apriya (not agreeable).* 

As the Atman is one without a second, all Abhimana for 

the non-Atman can be declared to be false and nothing 

else. What is called Gaul}a Abhimana can take place (as in the 

case of 'Vahika is a bull') only when there are two different 

objects, but such is not the case here. 

X. Atmavidyii and Karman lead to different goals 

Mokl!a, which is the goal to be reached by the Atmavidya 
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is not directly or indirectly connected with Karman or Kriyii. 

The fruit of Karman is Dharma which could be secured by 

following the injunctions of the Sastras faithfully, and by 

.avoiding Adharma as described in the Scriptures. The fruit of 

Karman admits of increase, decrease or excess. The fruit of 

Atmavidya is only the removal of obstacles in the way of the 

acquisition of Mok~a which is always the same, partless, change

less etc. There is no question about excess, refinement, special 

form of worship in the case of Mok~a which is just the Jiva's 

<>wn nature when the screen put up by Avidya is removed. 

XI. Misconception about Advaita refuted. 

(a) It appears to be quite easy to attack and ridicule the 

Advaita idea which speaks of the Highest to be without any 

attributes (just like a stone, so to speak} and the world as a dream 

in the face of our actual experience to the contrary. Dr. Johnson, 

representing the view of the man in the street, attacked Berkley's 

idealism remarking, 'When Berkely said, and proved there was 

no matter, it was no matter what Berl<ely said'. Similarly, 

a man of the world today might say about Sankara, 'When 

Sankara said, and proved that the world is a dream, it was just 

a dream that Sankara dreamt '. 

The following story about a Benarcs Pundit well-versed 

m the Advaita philosophy makes the position of the Advaitin 

clear. The Pundit was one day walking through the very 

narrow lanes of Benares (for which even now Benares is 

notorious) when he saw a big elephant coming from the 

opposite direction. The Pundit without a moment's hesitation 

turned back and took to his heels. A spectator noting the 

plight of the Pundit whom he knew, slightly exclaimed, 

«Punditji, what is all this scare about? You are an 
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Advaitin, believing the world to be Mithya, why then this 

running away ?" The Pundit calmly replied, '1\fy dear sir ! 

The wodd is 1\lithyft, but do you not see that my running 

away is also equally Mithya ? " 

In other words the world is a dream, or 1\tlithya, so long as 

·the realisation of the Atman or Brahman has not taken place. 

(b) It is pointed out by the opponents of Advaita, 

that people want 1\tlok~a to be a state, where they would 

be enjoying bliss and experience no misery. But according 

to the Advaitin, there is total destruction of one's individu-

. ality in the Mok~a state. One would be justified in keeping 

away from such a Mok~a at all costs, and in making no effort 

to secure it*. 
I 

Advaitin--Your notions about the Mok::;a favoured by the 

. Advaitins are all wrong. We believe that the l\1ok~a is an 

inexhaustible store of bliss and there is no association with 

the no!l-Atman of any kind; it is a goal well worth 

·striving for. 

(c) The objector- If the Highest goal is without any 

-attributes, what scope is there for any one to achieve the same? 

'Vhat use are the injunctions and prohibitions in the Srutis and 

•the ~m rtis which are revered by all ? 
----------------------------------

* f;=r~~rfll:T~<pltlsF::q-;r;:;:n•r.=~~ ~ I 
":!lcTl:ffilfa- lfrerr~.:r1 p_;r.;rorr<!;T -srora-a- 11 
~lf~fo:RHT~~T~ ~CGr~!fCffl:ffCf I 

a:r~q:G:~t lfT~<fi'.:rT5f~aTcrq;:or;:rg 11 
lff;:r <T~sfq +Rrrs;:;:rr 'fiJf-q_,.#t~f~mr 1 

~fa a-c=m~~ l:fR g Cfifl:frfq <T ~fcfmrfa 11 
Sri Bhii~ya 1-1-1. 
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The Advaitin- To make matters clear, we are prepared to 

concede that there are two Brahmans, the Higher and the Lower. 

The Higher Brahman represents the Piiramiirthika state 

where the Vedas, Sastras etc. serve no purpose. 

The Lower Brahman representing the Vyavahiirika state, 

affords ample scope for any one according to his ability to strive 

for the goal of his choice. It is of course understood that the 

person concerned follows the course of conduct prescribed in the 
I ' 
Sastras that are based on the Sruti-texts. He has full liberty to 

meditate upon, or worship any deity he likes, provided he under

stands that all this is just a preparatory stage to enable him to 

reach the Higher Brahman. The task is not easy; it might be 

necessary for him to go through several births before he reaches 

the goal*. The Srutis and Smrtis, out of compassion for the 

common man have chalked out an easier course for him which 

he would do well to follow scrupulously. 

The Advaitin thus stands for universal brotherhood; his 

motto is- Live, and let live. He has no reason to hate any 

ideology but he has no truck with the non. Vedic systems which 

do not believe in the Soul or re-birth. 

The Materialists or Carvii.kas ( who are the cultural descen •. 

dants of Virocana-Asura referred to in Cha. VIII-7) appear 

to be at present becoming stronger and nations are vying. 

with one another to achieve material progress in all directions-

* at~Cfl\ilr¥Hifu;[~ ~ !fti ifft:n{ I Gita VI-45. 

~ GJ•li<illird #li<i<llrlii S!'CRI'ff II Gita VII-19. 

lT'f~ ~li Cflf?ioq~Cifu fu~lll 
~fir ~t Cfl~vlfi' <fffi CI"~CI": II 

Gila VII-3 
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thus we are told about the schemes to colonise the Moon, !VIars 

and other planets, aeroplanes cruising at the speed of two 

thousand miles an hour thus beating the Sun in his course round 

the earth, the nuclear and hydrogen bombs capable of destroying 

the whole earth in a few minutes, halting stations far up in the 

sky etc. One is tempted to ask what then, what further? 

( Tatal} kim, tatal} kim)*. Spiritual values are at a discount, 

and unless serious efforts are made to strike a proper balance 

between material progress and spiritual or moral rearmament, 

the world might come to a disastrous end. For the present 

there is no satisfactory answer to the query Tatal} Kim; for the 

oracles are dumb. 

* 5f'('tij'T fssrtr: 'Et<t>w<t>l'i\il"'~: fct; 
"' 

ere' ~ fumr fcrfuq-crt mr: ~ 1 

'Ef"i(ffiffl"T: 5I' urflr;:iT fcr'il<l«rij': fct; 

~ f~ ~'iffit cr;:rmmr: f.t;+r 11 
~ c:. "0 ' 

Subba~itavali 34 Sl 
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The role of Analogy i1l Advaita philosophy 

The Vedantins including the Advaitins admit six Pramai)as

(1) Pratyak!ja (Direct perception) (2) Anumana (Inference) 

(3) Upamana (Analogy) (4) Sabda (Word) (5) Arthapatti 

(presumption) and (6) Anupalabdhi (non-perception). The 

PuraQa-writers admit two more (7) sarilbhava (inclusion)~ 

(8) Aitihya (tradition). Two more (9) Ce!jta (sign) and 

(10) Parise!?a (elimination) are also admitted by some. 

As regards the other Dadanakaras-

(I) The Carvakas admit only Pratyak!ja (2) Bauddhas and 

Jainas admit Pratyak!ja and Anumana (S~bda is included in 

Anumana so also Upamana and others). (3J Vi~i~tadvaitins 

admit Pratyak!?a, Anumana and Sabda (The Sarikhyas and 

Patailjalas do the same). (4) The Naiyayikas ( as also 

Mahesvaras) admit Pratyak:;;a, Anumana, Upamana and Sabda. 

(5) Some Mimansakas add Arthapatti~ some both Arthapatti 

and Anupaladbhi to the four admitted by the Naiyayikas. 

Actually, the Highest according to the Advaitins is 

imperceptible to the senses and is not possessed of any 

attributes or particularities, and so, only S~bda (or S;uti) can 

be of some use in understanding Advaita. Analogy also, if 

used with proper care and under adequate safe-guards can 

give us a general idea of the Advaita in accordance with 

the rule ~!5CT:;;:q ar~;a: ( one can come to know of the .. 
unseen with the help of the seen). The Upa1li~ads and the 



Appendix 1 77" 

Bralmzaszitras have frequently resorted to analogical illustrations 

effectively to prove their points of view. 

There 1s obviously every danger of the cult of analogy 

being misused or abused. Sailkara in his comments on 

Bra.Sl7. Ill-2-20 while referring to the Siiryaka (Sun's reflection) 

illustration in Bra.Sii. /11-2-18, clarifies the true role of , 
Analogy in a convincing manner. Here are Sankara's. 

Obiter dicta in this connection*. 

on Bra.Sii. /l-3·40, 
, 
Sankara 

Likewise in his commentst 

emphasises that only a 

particular characteristic or partic.ular characteristics are in. 

tended for consideration when one compares two objects. 

It is ridiculous to expect that the two objects compared 

should be on all fours in every respect; if that were so, 

there would be identity between them. Comparison is not 

identity. 

It goes without saying that great care has to be taken to 

interprete analogies. The context, the intention of the writer or 
-----· --------------

* <:rem ~cr (Cfli ~~) fcrcrf~~ I if & ~GCI'*'C{IGC!Tf"'(1ct.<rr: 
..:1 ~ ... ·~ c. 

ct~f:;;r~<Ff<rf~r.;f~a-t~ ~~r mr?zt ~ffi ~~ftrci ~Cf<.ffi I ~ 
.0 • ... 

~rlft~ f~ 1:cc:·Fa-~trcjf.act:'ifi~ ~cr ~<:rrq: I if :;i~ ~rt'flTT ~<~"
ct:TR~~l'l Oj •-'1'1 ii I f<f; l:fif1:'lf fcrcrfem ~tlffl:rfu I ~ - crfu-

c. ... 'o:l <Q c. 

~rn-·.nWi~ I ~~a' ft: ~~:[~~ ~era-a-. ~« -~osfa-, 
;ore ~~ :;;r~fu, \ifw~~ f~~a- ~ci ~crlfirr<:rrf<r 'ifCffu if a-... ... 

q-;:::rr4a-: ~<f~<:r a-~lffta- I ~ trwr~a-rsfcrwcr~<fl¥q'lf'-l ~W 

~~tfTh<Rf~l"fT~\ii'O ~-Cl"'li~'i f.;;_ ~~f"<J: I t:!;~lll~G<! i•d 

<nteiRrf;<:rr: m+twtfll'ldiRra-: 1 

t ~~11~cFo ~:;fa-r«rroif J~Tcc<:r: 1 ;:re=rr ft: fcrf~~'! <J<:.'f!ifi-

~ "ll"TtfRI;Cfq-;;.=~cr -srfuf.:r<:rcnf.r Cfl~urrf.:r crrfl!T<ftf.:r Cflol ~crfa- I fern~T~I"Jf 
~'focr 1 ~-=P::r<ril"Riil ~Cllltl'"Rt:erit~1lcr ifif an<ftf.:i <n:I"Jfrf;; Cfia-T -srcrfa
fcmififr (CfCfla :r 1 
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speaker, must be given due weight in order to understand the 

implications and limita"tions of analogical illustrations. 

We give here the various analogies used in the Brahmasiitras 

together with the relevant extracts from the Sii1ikarabhiisya on 

them. The anlogies cover a wide field; they are taken from the , 
Sruti and Mimarilsa works, and popular and superstitious notions 

are not excluded. Different Bha~yakaras interpret them to suit 

their own cherished views as is to be expected. Saii.kara on the 

whole interprets the analogies in a fair manner but takes care 

to remind the reader now and then that the analogies after all 

take note of the Vyavaharika point of view only and must not 

be taken at their face value. 

Sahkara is in a far better position on account of his advocacy 

of Lower and Higher Brahman and the consequential Vyava

harika and Pii.ramart~ika states, and is able to do full justice to 

the conflicting Sruti passages without sacrificing his main thesis. 

Other Bhii..c;;yakaras representing Dvaita, Dvaitadvita, Suddha-,. 
dvaita etc., have either to ignore several Sruti-texts or to offer 

unconvincing explanations. 

Incidentally, the reader would find in the passages quoted 

below from the Siitikarab/ziisya, ample material to understand 

correctly Sailkara's Advaita philosophy-

). ............ <uiia<i<i~t 1 ( Bra-Sii I. 1.30) 

Indra perceives his Atman as the Paramatman like Vamadeva 

(lf<lT ·~~flrcrf~= ~, ~ ~'Sfcr qm I'> 
~ 

2 ....... ... cufl4Civq I {I. 2.7) 

Brahman, though all pervading is referred to as atomic etc., 
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for the purpose 

~:f<mlffq mrq)l:r 

of U pas ana~ like Vyoman ( Akasa )- ( .:rm 
~:qrcrnr~~fcfi1sor~ Olfm:m, ~ 

<il" WTfi:r I ) · 

3. ¥t¥tectq_ (I. 4. 8) 

In ar~t ( Svc-4. 5) there is no special reason seen to say 

that Aja refers to the Sailkhya Pradhana~ like Camasa { lMT ~ 
c ~ r , n .... .... . :\. 
df"!aa·cr~~ 3;\::or'!c:rr: ( Br. 2.2.3) ~ell tli.-101~ Bmr?>lfurrzr m. 
~)sf~1Ta- ~cr rr ~~ f~qfzr2;+( 1 •••• • •• ~crflr~fcr.irlfr~-

Cfilflff1i~lf ~~ I ) 

4 • ......... q~~q~ •••••• (I. 4.10) 

The word Aja in the Mantra 'Ajamekam' does not mean 

·• a ram'; it is only a Cfi{P<irf)q~, like Madhu etc.~ [lMl, ~~

lf~"P'IT lfC:T~ (Cha. 3-1) CII"'':S"''Ifl"rr"'tefrr~ (Br. 5-B), ~~~TorT 
~ ~ ' ~ " ~ 

'i:fA<rrrrrTlf~+( ( Br. 8-9 J]. The unborn (Anaja) Prakrti is 

looked upon as Aja (female ram). 

5. <{~tf ~I (II. 1. 6) 

The world~ though different~ being Acetana from Brahman, 

can still have Brahman as its Prakrti because such is the 

experience in the world ( :;fa.n=<frr srftri~: '!qlfTf~~T 

fcr~~unort <F~'frrn:rtqfu:, at::ija'1~rr :;:r srftri1=l!l ;r~~ 
"' 

Cff4"'1Cfilcft'1'T+() Hair~ nails, et~-~ ( which are Acetana) are 

produced from the Cetana beings; scorpions etc... that are 

Cetana are produced from the Acetana Cowdung etc. 

6. . ....... w~ (I. /1.13) 

The division in the form of Bhoktr (enjoyer) and Bhogya 

(object of enjoyment) is well-known in the world ( 'SilcfdT :;ia-rr: 
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~n:r~=, ·.TT<lfr: ~~RlfT fCiqlfT: ~fu I lf~~r ~l<mr ~<R't'I"T '+frv.:r 3TrB 
s:fa- ) Though the sea and water are one, (both being water) 

the mutual difference in the case of foam, waves, billows etc., 

is experienced (';5lfTfaf;;fll'm fcr~ a:r1Cfilmcr 'Ef~qrf....rfrrflffl' 

~: ~n:urr~~VTT~St1,qq,..ld ~FRpiT1lf~~1'1JfT fcrml'T: ~I!~ 

mtdf~~zu<loi~:liCfdli 1 ) 
"' ' 

(The Siitra does not directly refer to any analogy, it 

refers to Chii. VI. 1.1, where the analogies of +!Rq'll'S, ;:;;~ and 

~f.:r~ are given to show how trifi~rr ~Prmrr+r is 
' ' 

possible. Sankara says ot~T 'CfCCfi~Cfilmi'fi li~Ffilf(ll'1~; 
lflfT :q lfl'TO'ftvr'til~Cfilcft~~'+li'T~lf, ~rr~~~murr 

c. c. C'\ " c. 

i!ql€4r:<lli;J., IJ;Cfif~ ~)<lf~~~,;rrcHlf ;;r~~~onmcr ~fu 

~I) 

7. qc~ <II. 4.19) 

Karya is not different from the K5.ral)a. The Karya 

which was Avyakta and Aspa~ta before, becomes Vyakta 

and Spa!?ta through the causal operation, that is all, like 

the piece of cloth rolled up (when we cannot say whether 

it is a piece of cloth definitely), and spread out (when we 

are sure of its being a piece of cloth of a partirular size 

and shape) orc<n~~II'J'TCn:~ trcrn<tiP-flf~rr:i ~ o-~Jili''ii"fcrrG:rR 
' "' "' 

cti~Cfi -ClfTtll1:~f~ozr<RI' ~tt ~a 1 > 

B. lfqT 'tf sn~tf<{ I (II. 1.20) 

KarJ a is not different from Kiirm:a though the actual 

operations of the two are different. Just as the vital breaths 

( Pral)a, and Apana etc. ) cease functioning when they are 
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controlled by the Yoga process,only the Jivana-Karya continuing; 

but when the control is removed, the additional functions,. 

contraction and expansion etc., take place, but that does not 

make any change in the Pra:r:~as as such (or :q s:rrur~ '5f~Cffi; 

!:I"T1l'J"R«rfci ~~UffCI"~mfq;frqrq: 1 Q;ct Cfim~ ~O·ji~'t~ll<::q'"!. 1) 

9. af~lftCit:a:q •...••• (II- 1.23) 

Even though Brahman is one, there is the Karya-vaicitrya 

due to the distinction of Jiva and Prajna, like the stone etc.; aU 

stones, jewels, Sun-stones and ordinary stones, are really not 

different, being possessed of the genus, Prthivitva (earth-ness), 

but their functions can be different. (lf"4T :q w-R; ~f~ect<a ill 1~4 lf.oqij 1-

~JTo:rt iFf:q ~li iii \iT ifUJ11T cr;;;rcr~w~ if~f!Crl<:rr: ~tfifiR!R~)s;:2f 
!:r~rurr: ~qq(ll<asr~: q-rqrorr ~Cfifcia' <ifv;lf ~ I 

lNT :;f~fircr~~l~lfiurr'i'N ;;f\\JIT'1t GJSfcra' q'':if~tftli~trrR"-
<f f;:r:;l!' :q i'GO't f cfl q I Cfl TWfq"~e-'«1" I 

"' 
~~ :cf~R?rHr~~ w-"f%a"~rf.r ~rm~rfo:r :;;r fcr~fur CfilllifUr 

\lcrf.:cr I 

~'f.qCfi~ ~~ufr ;;rrcrsrm~~ittci CfiT#~ :;;rrq-q-?.fff I ) 

10. . ........... ~ft~f.a I (II- J.24) 

Brahman can create the world, without depending upon any 

external help, as the milk transforms itself into curds,by its very 

nature, without any external aid (which might merely help in 

bringing about the required result more quickly ). ( ~~q-

<;r~arr fcrm~~m~crf[f~qfu:rnif ~a- I ........ ~~r fir 
~R; ~r~ ~ err ~<r ~fa-fi!~ q-f~O"J"'ffime-<r ~ trrn;f ij"q~rfq

(;;r~ \iFT~~. ~':if) 'Olf<r&~fu I 
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11. ~rom-q w)iii 1 (II. 1. 25) 

The gods etc., are able to create various objects, high and 

low, through mere contemplation, without any external aid, as 

they are possessed of special power ( aisvarya-vise~a ). Brahman 
-similarly can create the world on its own. (~ ~ ~r: fi:m"t 
~tP:r s:~if'firr~r lf~m~;:rr arfq urffi"srrtr~:icr fCfif~liTl:l<f

~qcr<ff;;r~q-r.fmRf+T~Rm~ur ;;cr.:r t?;<r GI'Rf;; ;;r;;nrp:rr;:rrf;:r qrfn:rfur 

~T'fifrr :q -::~~f.f :q f.fflfmlllT '3"1~•"lf.'ij' 'Jf":;rr;fcni{fct t[l <.1 Sll st 1 o;:rrg: I 
~~;:rr·;1~ ~ ~ ~~;;rfa- 1 crmcfir "fr~cr ~~~-sf !:ffi" 1 qfq;:rr 
"fT~<r f'fif~'lfRmU"'' ~'I .. CI(((~~ 'Sifct'G#.r I ~ ~w,stfq 

STWRtr¢"lf cryW mcr"'' ~ct' Q;<r \if'll'ffl~fct' I ) 

Isvara creates the world, as a matter of sport, not for the 

11ake of achieving anything; for, ISvara has already secured 

every thing. We find that such ~~!f-51'Cff~ is found in the 
" 

worldly affairs as well, in the case of kings etc. (lf'lfT mt Cfi~'!f-
f'tlRr:ij-q'Ufflf err Olffcrft:<Rf f'fif:;:rc5fl:f~fmtcrn:r ~ {')1z;sr~qr: srcr'n1:r: 

" 
~'hrr~rt'! cq:rf..cr, lflfT =<rr~;,mrsr~lits;:rf-.:rtiml:f <rtW fCJif:qQ!'<fr3f<t' 

~~ ~cqcrf.:a', ((CIJfl'tiCI<f41lll<tCltflf fcfi'Rmr<fl"'<ti~F( ~CfRCf 

%-'=rn' <nT~qr SI'<J:f~~fCflilffu I 

13. (II· 2.3) 

The Sankhya opponent argues that the Acetana Pradhana 

can be active for the sake of Puru~a just as the .Acetana milk 

comes out of the teats of a cow naturally to nourish the calf or 

as Water flows on to oblige the creatures. 

( The answer to the above is :- ~:'R'Tl:ff't(:q q;::rr: ~;;~lfT ':P:nr: 

srcr,flfr'l"r·-T:, cm:t'"'''T1' if;:r :;;r lfl.ffi ~ifl'UT~Rf I ;; =<ril=<rrrts<:<rCtT;::r-
, "' 
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--~ R"«f!~cefffi~ I m~, (II· 1·24) ~ ii11W 

f.rf;rn-ffiq~fq- ~T'-1lf CfiTlT 'ifCffi~ff ffi-~-;rr f•Rf~ffll I ~-
' <- ' 

14 ..... ··-· ;; ~unf~C{I ( II· 2.5) 

Pradhana can modify itself into Mahat etc., naturally as, 

grass, leaves etc., are modified into milk etc. (says the Satikhya 

opponent). The answer is :- grass etc. do require some cause 

or other to be able to produce milk. Grass chewed by a cow 

alone produces milk, not the grass chewed by a bull. So, Pradhiina 

does stand in need of some agency to perform its functions. 

(a«fcr ~~'Rf qurrR ~r~r"+Tcrfcr, if sr~r~CII't{ql!Cfd- err .... ~. 
if qUJTR<rc~::rrmfC!Cfi: '!l!::lTifflr 'rRUJTlf: I ) 

(The Sazikhya opponent argues)-The Puru~a, even though 

without ~<ffi, and completely ~Tif, can activate the STUTif, 

as a lame person can direct a blind man to take him to his 

destination; the lode-stone, without any movement, can make 
..__ 

the iron piece move. 

( The flaw in the above is pointed out by Sankara :-q-~"{[q

'2T;:q' CfllTlf~f~: lf'ISQ' srcrci-lffcr, ;f<f q-Q :n<r Cfif~ srcrcrrrGlfl1rrusfur 
~ ~ "' 
f.:rf~li~ I .. . .. . 3flrmrff~ i.'Cif~f.:r-ro~ fCj olj lq I {: ~f.:rfu-: 

qfun;;f;;ro:J~r :crrffa" I ) 

(The Vaise;:;ikas say that if the Cetana Brahman were to be 

the cause of the world, the world also·would be Cetana; for, the 

Kar,~u)a-gui)a must be fcmnd in the Karya)-
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The Siddhantin points out that the rule referred to by the· 

Vai~e~ikas is found repudiated by themselves. Thus from the 

~~ dimension of the ~ is produced the Dvyal)uka which. 

is 3lllJ. and~; from the ~"{Cf Dvyal)uka is produced the Mahat 

Dirgha Tryat:~uka. (tr~ ~RlfTUfr: ~ose1~cirsur ~~q' "tf ~~, 

mmr ~ "tf ~TfG: <r ~~' tr"<il" err ~llJ.CFTG:uiT~~"tf ~ 
11~~r'<f "tf ?<fUl~ ~ <rrllJ. <rr ~~crl[, ~ ~~wurr~rr \jf~\jf
~ ~,.:'!~ f.fi ct"' f.,ihl '1. ? ) 

The Buddha opponent who denies the existence of external 

objects says that experiences in the waking state like those in the 

dream-state, can exist without external objects-The answer to· 

this contention is :- Experiences in the dream-state are con. 

tradicted later when the dreamer awakens; those in the waking 

state are not contradicted. 

The experience in a dream is Remembrance, that in the 

waking state is Upalabdhi (~qe .. &<:{h::q sr~~+T~ ~~'iflf~. 
c. 0.:0 ..:. C'\. 

•.•••• -a-;fct ~fu <r ~Cflfcr "CfCR11f_-fl1~ \ifTil fur)q~ ~: , ~efm~,. 

~efeoc:Tcrq:-~oq~:\'l<'•ct < ~lllV!'ifcr-a-r I ....... "" "tf <IT tr~ ~crnr 
a-m "" ~'ifC!fa- msr<l"W ma-~~<l" ~·.rfcrt;lrfa- I "" wfr.r~S1:~1:flfR. 

~<Pm"cTl=lfl=t;ffior oqfcrnrfu I ) 

18. ~ ... iict ···· .... (II. 2.40) 

Just as the Puru~a can supervise over the group of sense

organs which are by themselves imperceptible and bereft of any 

form, isvara can supervise over the Pradhana (says the Sa1'lkhya 

opponent). 

19· ~'I'O(~~r;t~~~~ (II· 3.5) 

One and the same expression ~"TTi" can be used with the· 
C\ 
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.Akasa in a metaphorical sense, and with Tejas etc., in a literal 

-sense. The word Brahman is used in QtmT iilW fcrf-;rm~, 

~err 'ifW etc., in a metaphorical sense, but in a literal sense in 

arr;:r~r ;;rw. 

20. ~rctfirm 9 fcottll) w-~ 1 (II. 3.7) 

( ~f:qf[~ ~~a- -crcqfc::Cfl'i~"":q<nft en Cflc::<iiifio~

~~ err ~fi:rru:qf~mf{ en ~ fcr11Tl1T ~ ~a- 1) 

21. atf~~~"4~Ci.,CC(t I (IJ. 3.23) 

Just as a drop of the Haricandana, though put on a part 

of the body, produces joy in the whole of the body, the Atman, 

·though abiding in a part of the body, can experience what 

pervades the whole body . 

. 22. ~T w-)~ I (II. 3.25) 

Even if Jiva is admitted to be atomic, he produces the 

.effect in the whole of the body, owing to his Caitanya-gul).a 

pervading the whole body. 

( lf~ ~ ;rfvnnftcrsr'S!dl., t +1 q"' <<tl Cfi~c:A"111ftr sr~<i\"41 fl:t ;:ft 
mi"T ~~SCJ"Cf"{ifio CfiTl'i ~Tfo ~iH{ I) 

A lamp placed in a corner of the room can pervade the 

-whole room by its light (some read arniTcti«<r for w-)Cfiq-0 the ' ,, 
meaning is the same). 

"23- ctff~) fl";~ I (II. 3.26) 

~VT can be experienced as apart from the WUr9:· The 
fragrance of the flower can be found to exist at a distance frozn 

.the flower. So, the Caitanya-quality of the atomic Jiva can be 

-experienced elsewhere. (3fVTRfcr \if~ ~UJ'Oll"f~~ 'iffCflStl'fin ••• 
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Of :q ~T~ sraH~!lT•aCf<?e<:r;rTmcffl:rfu I ~~ l:!;CITSI'Hi ~fu i_! ~Tf<ii"Cfif: 

srft:mf.cr I ••• Cl~~~ ~~ rr:t ffif~Cfl"iJ.lRfG<f ~q<jh!frlNT I Of ~ 
~~r ~urr f-;J~"Tq~,.:~ ~ ~lfrsfq- ~urr F-;r~~crP:r~~mrnfu 

~~1) 

Jiva is called Ar:m, taking into account the qualities of his

Upadhi, Buddhi, just as the Pra.fiia (Paramatman) is spoken of 

as atomic for facilitating the SaguiJa-worship. (a~~llf-.... 
~l<~:qiaf.aqft;rrul-~ qfv!IOI&Jq~: 1 .... srrnCfCI"-~ srr~~lf-.. .. 
tr<lfWR": ~urqqyf~ur~r<~:qJ({Uflll:c:~:qlf~ ~: 1) .. c.. .. 

The connection of the Buddhi with the Jiva, which is

dormant in the deep sleep and Pralaya states is manifested in the· 

Waking and Prasava states ( ll"~ w-~ '!~f.r ifi'iirKfAT 

fcrn+rr.rPifcr •n ..-lll Rc;q 1,.1Tto5'+4 +1 I "'I •ll f<gJ +!I"' q <::f-rill 'I 1 on f"l ll"i<rrrrfc;::tiCIT~ 

ftr'+icrfra •... tJ:Cilili"+!N f!F.a~crt::r: ~<ff~ll'Ofr fcfflm;:; JJ;<r ~ca-sr~r:, 

~;:r: SI'CflcrSI'EJqlll<lfq'+fqfu 1) 

Virility is dormant in a child, it is manifested only when: 

the child grows up into a young man. 

The Kartrtva of the Jiva is proved by the InJUCtions in the· 

~astras, as they would be useless, if the Jiva is unable to act. 

Now this Kartrtva cannot be natural ( Svabhavika ); otherwise, 

the Jiva would be always enchained by it and there would be· 

no Liberation. The Kartrtva must, therefore be due to the· 
Cpiidhis. 
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A carpenter while engaged in his work by using the tools of 

his trade, feels out of sorts, but after finishing his work, feels

quite at ease on going back to his home; in the same way the 

Atman in the waking and dream states is miserable owing to the 

Upadhis, but is completely at ease when he gets rid of the 

Upadhis and is merged into the Highest in the: Su!?upti state. 

( ~P-n ~ crm- ~r~ qw.:n-R<fl(~cr: <fief~ ~ ~r ~fa- ~ ~ ~ii mca-r 
fcr'!~==rrf>:rrf~Cfl(ur: ~~r fore{ err f.:r&r1q-n:: ~r '+fcffi:r, ~CflffCRITS~~
~~qmi"crij'Tffi OffiifT fCfCi'I'Gil•lf<diCI~: <fiefT ~:~r '+fCI"fu, ~ ~-
+IT'V!'tf~ ~q +I lc+l"r.i ~ ~~ mcro:r fCfl!~rzT<tl~urij''Effitls<flclf ~ 
'ifCI"fu ~!Hii~ICif~ I ........ ~CI+flr+l""R+rr riollltfT~ifcr lViarRTf.r 
91~1l"J"T"fi:r <FaT ~o, ~T ~CI" 1 } 

27. wm~Tfq.nhi ~: <II. 3.46) 

The Jiva, owing to his identifying himself with the Upadhi, 

the body etc., due to Avidya experiences misery in worldly life_. 

such is not the case with the Highest. 

Just as the light from the Sun or the l\1oon appears to be 

straight or bent, owing to the intervention of the Upadhis, the· 

finger etc., but is really changeless in form-

Just as the Akasa appears to move, when the objects the 

jar, the cloth etc., are moving, but really moves not-

Just as the reflection of the Sun in a water-saucer flickers 

on, though the Sun's disc remains unaffected-

In the same way Isvara remains unaffected when the Jiva 

becomes miserable owing to Avidya. 

(~~T Wflm: ~T<:~FsPRft CI"T fcrl!;:::641Cl!ICifu~TSS:~!fTfa--
~ '~ ~ 

~crrcrffi~~CI"~mci ma-w+i"RI! o~TCI"f+icr srfowliTifrsfq ;:r q<:+J"N-
cr~~rct 5rfuw~ I ~~ :qfCfi"ffit 'qC"rfu-tt <"R~ <"RU"fuCI" fcr"SJI "'4 +1 ••1rsfi":r 
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o:r q<;:~ il~fcr I lf~ ~crrfu:Cfi~~~ ~<i·!:ifcrfcn:~ <iiP11iA'sfq

o:r cr~<i: <iiPTII' I 

t!;"l++fORmr~'i'1~~ftffi 'i;aill<qqlf~ff \ifr~m ~=~nn:rr~sfq o:r 

%A'~ ~=~ff I mcr~lfrf'1 <z ~=~!1Tf~fcr~rf•~ft:r\'i~~!:f. cm~ I ) 

28. ar~~~qf<tw<1 'i~~ >ilflftrm~ • (II· 3.48) 

The Sastric injunctions concern the connection of the Jiva 

with the body etc., the Atman cannot be f;:rq~. Just as-

Though Jyotis (light) is one and the same, fire from the 

cemetery is avoided, not the other (in the Agnihotra), the light 

of the Sun associated with a non-sacrificial region is avoided, 

not the light associated with a sacred place; 

earthly objects diamond, the Vaidurya gem etc., are eagerly 

longed for, not the dead bodies of men that are also earthly; 

the urine and the dung of the cow are regarded as sacred, 

not those of other creatures. 

29. '"'~mif~ tr~~~~;lf: (II· 4.10) 

Pral)a is unable to act independently, as Jiva can. The sense

organs the eye etc., are the instruments by which the Jiva 

becomes the doer and the enjoyer; in the same way the chief 

Pral)a is merely Upakarat)a of the Jiva. 

30. tf3="i!f~=ni•ft'Cf('{ 1 ( II. 4.12 ) 

Pral)a has five functions, just as the Manas has, associated 

with~ etc. 

31. (III· 2.15) 

Brahman can be taken to possess different forms owing to 

the Upadhis, for the purpose of Upasana, like the light from the 
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Sun and the Moon. (5ankara explains 5PiifmRqa_:, almost in 

the same words in which he has explained that expression m 

II. 3.46- <MT SfCfiRf: ~='t-.:~~ err f<P'I<;_Ol!ILliiClfut>OlfA"TS"S;:~;;;<IT

~qrfcrncrr~r~~Cf';fiffG:mc:i 5rf~FRP:rf.'tcr a-wc:rfl:rc:r 5rfacr£r8" ~ 
~ c:. ~ ~ 

;;rwrfcr ~J:f"1~!1Tfcr~crrc:rrnG:ICfil <i"'l I f~c:r 51"fucr£r€f I a"G:T~'1T Si"WOT 

arrCfin. ~q-~ \34 I~ '11 "l"T rr m5ll"ff I 

In the Mok~a-sastra, the Atman, although pure Caitanya 

-and attributeless, is compared to the reflection of the Sun etc., 

.in water, taking into consideration his association with the 

Upadhis.- ~~- the an& refers to \if~if. 

The ~<f~~ ( in 32 above) is objected to by the oppo

nent on the ground that the reflection of the Sun in the water 

that is separate from the Sun, is proper; but the Atman is all

pervading and the Upadhis cannot be different from him. 

( Sankara in his comment on III-2-20 points out that only 

-a fc:rcrf~crt~ is required to be common to the 1:~ and the 

· G:fiSCtf.-Cf<fi.) 

The Atmabheda experienced in the Sarhradhana ( Vision, 

when the Yogins perceive the Atman directly) is also due to 

Upadhis; just as light, Akasa, the Sun etc., appear to be 

possessed of distinctive attributes, owing to the Upadhis respec

tively of the finger, nail, water etc., but they do not abandon 

their natural attributes. 
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It is pointed out by some that the Sruti speaks of both 

~ (~Uildoll~~;; ~!;G-3.tii!oll~~'1 fi:r<rraf.:tlli'(10£1~q;;} and ar·~~ as in 
' ' ' 

d'Ci'lfij etc., between Jiva and Prajiia; so we may explain that the 

real position is as found in the illustration. ar~!s~ ( the 

serpent and his coiled body)- though the serpent is the same, 

his body, coils etc., are different. (<r~ ar~f'W!'oq~: 1 ~usm~Pr-· 

~~rfu cr ~: 1) 
"' "' 

36. SICfiitiiiSSIQCiltT ~~I. (JI/. 2.28) 

The ~ idea about the Jiva and Prajiia can be explained' 

also as follows :- Just as the Sun's light and its resort the Sun

can be spoken of as different, although they are one, being: 

possessed of the genus ~. 

37. ~em 1 (II/. 2-29) 

Dut the posj~ion is T~ill!y WJliH is 5tijte~! in p J, ;!.2~. ,}'"Y<~ 

cannot be really in IJoJHiage, olhc:.:rwi5e JVlok~a would he: 

impos:~iblc. If the Jivn iR only a particular form or a portion 
of the Paramatman, there can be no usc of the Mok~asftstra; for, 

a real Bheda or bondage can never be got over. Therefore the 

Sruti must be taken to propound Abheda only, and the Bheda 

is spoken of as being only popularly reaL ( .... arfCf':ll~d~<!Tiri'CTW 

fCRfliT lfT~'f ~TRra- \ ll'fci '!;;: 11\lffq-d" u;<f cr;:r: 1.fi~T~T1 arf~-

~~~·<rr~;; ~~<rr~l!;;: ~~~cr:. "WPmTl5flfrlfnJ<r ~<R~~cr:, ar~<P:r-
~ ~ "' 

iT+ilcr 1 iJCf: qro:rrf~t<r Cl7cTW f.rn:"{'fifflf~'flf~eim"{-;r<f<rq: "Sffi\iilcr 1 
"' 

;; m I ~'i11Cifir ..=r~~~r l!!f~r\g;~~~fu l ~cr ~ me~qm~;; 
f'i"R~fr:r I ~ ~srfu:a~~~<r1ra<:fcr<f~T l crwmr'fiT~rft::cr:;rq, ar<f
~Clff~q lfcf ~: I) 
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38. '!;a~: q-rcrc«! I (III. 2·33) 

The description of the measure of Brahman in the 5ruti is 

for the purpose ofUpasana by people who are unable to compre

hend the infinite endless Brahman. Just as Vak etc., are spoken 

of as the four portions (feet) of l\1anas, or as the four Agnis · 

etc., of the Akasa; or as for the purposes of practical dealings, 

there are twentyfive-paise coins, where the Rupee is not wanted. 

zrqr 11ifmm~rc+nfcr~cffi "if c;rwsra-~~ld4l4oqecll <.1 

Cfl<lRZfT ~arf.:a";r: q"RT: ~~~ "'im~~~ 011Cfli4Hiiilf..EI<r: 

arr-.,<rr.iflr ~ I ... 

3TilCfT q'RCfftmr ~ Cfllqlqu) ~T ~I~Si1'1.liY4 ~ I 
~ ~;icr CflTQiq-uJ;r ~fu ri ;;rrrr ~ifrmr I 'ltilff'~ q f<+11 011 f'1- -

lf+i"ffim(~= •> 

39. ttlt"1f<4!ifqldtifii!illfc(q~ (///. 2·34) 

The references in the Sruti about the connection with, and 

difference from the Paramatman, of the Jiva are concerned with 

the Upadhis; just as the light of the Sun or the Moon, becomes 

higgcr m· difft'rent owin~e to the Up:ldhi~: or HS in the fHS~ of 
the needle. noose, Akasa etc. Sa1i1bandha and Bheda designa-

tions arc concerned with the Upiidhis-

(lf:ti Cf>'ll.f J;T~~~~l.f1 «1li-ur '<I"Fltm:t'll.f "IT 1 -;;rqyfuq)rrr~'l;;;rmf.:rl(]-C"lf'(;lfl 

;a-q-rc:1.!q-~pm~cr;:aelfY'~4TT 'i!Cffi:T1 '3"Y"Yfcr'+TG:rc:q ~G:C44a4f: 1 zr~r err ~r
q-r~r'Frnl~tr I ;::rq-r~~cffi-j ~~~j ~~d"ira I 

~ ... 

I 

Followers of the Atharvaveda pt·actise the Sirovrata (carrying 

the fire vessel on the bead); but this feature being a Dharma 

(requisite) of the Svadhaya (or study), does not make the Vidya 

taught different; there is fcr£iCR<r like the Savas. 
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(<:rm- :q ~err: ~ ~nn~lf: ~cr~~ ~~TfG:d~<:lllrltf"llif:;r;::rr-

. ~~~cr'lirr.lff'Sf«;;r;:crr;;=q I arr<l<ifUr'PA'nt<r f.r<i+lf•ff I cr~crr:p:rfo:r 

aot: ~orr~-fcrnq«crrmwrcr ~ 1) 

41. ~t~i{K{, fqfoq~i!f<rt~of :q I (//I. 3.J) 

The attributes of the Vidyas, should be incorporated else

where provided the purpose is the same like the accessory to 

. an injunction. 

( lfm' ~ fcrfcrrnQJ1lffi~~-a+rturt ~ti~t"'"rf~Cfilf m J 

· ~~lf~rhR~~urif~yfq- 1 ) 

But when the context is known to be different, there should 
be admitted fcrm'if~ and not fcm'RCf· Though there might be 

similarity in a general manner between two Upasanas or Vidyas 

they are really different on account of the special attributes 

mentioned, just as the Udgitha-worship characterised by the 

attribute CfUcR:"l<r@l' etc., is different from the Udgitha-worship 

·characterised by the attribute ~lllf~~~ etc. ( <:r~.n ~li'TC111:~-

W F~HII '"ii sfcr .. . .. .. crU<n:rlf~Ccfll'urfcrf~-s(t 41 q FEH ii I 3T~"lfrf~~G:iffi-
~ ~ ' 

f~<oll~ii~fqurfcffuticr~~)r.mr;nf~>;~Jt\) 

·43. dflc¥4•!~fttf~~ I (//I. 3.16) 

In passages like an~r err ~G:1{'1i t:l;cmr 3THfTcr I 3ffilt'rr must 
' ' 

mean 4<'11~:'1'1 and not mere 311Ct:fi1 possessed of special attributes: 
' ' 

This is clear from the fact that in other (ilara) passages des-
. cribing the creation of the world, the ~1. is definitely 

meant. 

(lf<{cr~~ ~ftel!>TCfoTI! 'cr~l{T[T 1:1;cr~R~ 3ffcfim: ~11cr: I :z:~<lcr

~'! ~TC'i'•i't ~~liT'{ I lfl!IT ~~f~wif~'flt~:'i~lr.G:Sill1ii' Sl'~~cr 
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l!~ a:rrc11~ rr_wa ct:q~lf'l <qfcr~fu 1 ... 3T'J ~: ~11Tcmf~OII'!•!ol

~cr f::r~qup:r::<:~~~~ •... '~ {em i.?~ ~\iff ~fu' ••• ~lf;:r11TR I 
\:I "' ..:a c. 

tr~'li"ffi~::r 1)."~ut ~ .... ;; "fT~ir~~c<i'iq.-<:~FEtl ~:1 .... ~fq-- · 

~~"f;; Cf[Cflf~Q"<'ffi;; fcr.ii'qur m~l .... !:ffctqiG:'1SI<f;rN~Sfir 'Sifcttrnrr?1f

-.l~ ~9" fmri{ I) 

In the Rail asyabriihma~za of the TaJ)cJins and the Paiilgins,. 

Puru~avidya is described, where the Puru::;a is described as a 

Sacrifice, his life as the three Savanas, and his Asisi~a etc., as· 

Dik~a etc. In the Taittirfyaka, some Puru!?ayajfia is apparently 

described ower ~r ~ armrr <f;:;p::rr;;:, ssr;ar q-c;;r etc. The 
"' 

question is whether the attributes of the Puru~ayajiia described 

in the Rahasyabriihmava are to be incorporated in the Taittiri-

yaka. The answer is in the negative, for, the conceptions of 

Yajna are quite different. fcr;rql- <f;jf~ means the sacrifice 
.:;) 

performed by the wise one, not that Puru~a is the Yajiia. 

(~~ mfurrrt ~nf0s'1t qfWrrt "f ~qf<RII41+il&'11'1. ;fcrf11d"wt 

tifu~r<rrurr11r&o:rri1' I ........ ~fq- f.!:;fq;:lf<:~~r&<i ~~<r-
~ 

~ccrcy ... <rm <fi.?~T~•'nf"f~ ;; !:I"Clif"fiD11'1"~l11i{ I ;; it: ~~~ 1!~!1· 

~~f~o ........ "T<rfu ~ t:r~ ~~Cf?cr: I ~t "f ~r ~ ... "' ... 
~::rr~ a:rr.q-nrnoqr;; $JTCffi': 1 ........ s:~ ~=cr•F<r~q: ~fct'lll&'iiCf: 1 

•· ·. •. . . o~~~cmelrorrrt ~qfcRrn:rl1i1Jfllfror~l '11 +i Sll f..:a 
Bf~HTlfifi I ) 

'While describing the course of the departed soul, the Sruti 

passages refer to the abandonment (~) on the way, of Su.krta 
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and Du$krta (good and evil deeds), or, to the taking over of these 

abandoned, by good and bad relatives respectively, or to both 

(Hii.na and Upayana). The question is, where only ~r;; is 

mentioned, is the Upayana also intended to be associated there? 

The answer is that Upayana is supposed to be there as well, for 

Upayana completes the Hana-process. 

Kusachandastuyupagana is the illustrative instance. In 

some recensions, only the Kusas (wooden sticks for counting the 

Stotras recited ) are mentioned; in others, the Kusas are said to 

be made out of the Udumabara tree. So, the Ku:ias made of 

Udumbara are intended ( <r4"1l! ~fJ'Tf~ ~~fcr~qr;::p:r:, 

~ ~Cf"O!qllf<il~qlf ~~: 1 ~~'{'llcf ~ fcr~r:i 'i~srr~TfiR3'::r: 
~<fcr fcrc!;~q-: ~ l ~ ~: ~ iffil I ) 

46· ;;qtmmwcnouf41qw .. "t{:, ~I (//l. 3-30) 

After death, some may travel by the Devayana path, some 

may not, according to their deserts and intentions. Just as a 

person desiring to go to another town, looks to the path 

leading to it, while one not desiring to do so, remains at his own 

place. 

(¥1f~~qcrtrr m: ~fu 1 tff"'ifii<GI"Jtti't w~: q!f:s·f.:rarf~ 
" t(l •::) 

~q_q,e;iq_qon-~ l ... Of ~ ~..mrr ~erOJ"N1qclfGa<f~ ... <f~ on-~ 
~1 ~tiii~CI <st i'l'Gf : ~ aN&-<rcf, OfTUnr~Cf~Nrfu I) 

47 · armf~ i:<rcfiht: ... 3ftqt~~<H'ttfdfi._ (l/J. 3-33) 

In the description f th ' . 
o e OT~H~i'fli• there are Srut1 passages 

indicating different attributes for being denied of the Ak~ara 
Brahman. The question is whether the different denial-passages 

.are to be regarded as authoritative every where or only in the 

_particular context. The answer is that they are authoritative 
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·every where. Because there is the same ~Sifuql<"t!>l'fiTt and the 

·same Brahman is recognised every where. 3TN~- Just as 

the l'viantras referring to the '!mm, though belonging to the 

·samaveda are to be associated with the Adhvaryu, as the 

offering of the ~mm is directly connected with the Adhvaryu 

. and all subsidiary matters are dependent upon the principal one. 

(~GTr mJR..q-sv;l ~~mfqr<rrq-_trfl"~'1''r"'rrorr~ ~tmrJ;£({R~art 

' ar•~<fiff;f of"{~ ' s('ij-<flrR")-rn-lr~m~<fttq '?II '"II 'I cq !::CizlM <f~«cr;:cr) ... "\ ~ ..:: c. ..., 

~qfff I ~Tb"Oili'P"ffCfitCil~O"~fsTmR~ "5JCl"l"'"Cf;=;f~1fRi'Cil1i'T'1llf \I:(CI fl't~l cq en:-
-:11 c:. ~ ' 

ffr";f(':fruf;;:qqurr.rt ~"f CfC!f=trG:c~q-;;:n;:rr'!"er~ar ~"flf'fl«orra- ~;:r~: 1 ) 

The Plirvapak~in argues that in the passage ~~~

-;;r~ l!" ~ ~Rr<: there is fcrm;:n-;:mq as there is repetition 

-of the same idea twice. The answer is there is fcrdCfic:CI"; for the 

Atman is said to be ~<rl;:~; now ten Atmans can not be ~' 
(one must be ~T~"{, the other can only have a ralative art~). 

Just as in the case of the group of elements, the water is inside 

the Pri thivi; Tejas is inside the water; there can be ~Ciht {cCI 

with respect to them only in a metaphorical sense; or 'Tffil"fl:rCI"Cr 
" ... 

·refers to another Sruti,· TTlliT itc:f: ~ 11~ <r'li: ~<foq-ffi «cf'q"ij"I.-Cl {l~:"lTI 
""'-.. '"' ...:» C'\ C'\ 

(~<qT :q CfS'CI"'i_ff~~ '!f4"0"lfT arr:rrs;:cro-:; ar~'P-f~msra-dlrfu ~<rt<Wr-

. f~~s;:~rn~ ;fer ~ ~crr~;t \TC!f;;r, a--q-~)(lfq:: 1 ) 

( III. 3.36) 

If there is no Vidyabheda, why is there the separate mention 

in different recensions ? The answer is that the repetition or 

·separate mention is for the purpose of removing additional 

·doubts. In the Svetaketu.episode, ~ om"ll ~6" ~m 
(Cha. 6. 8. i) is repeated nine times, but the Upakrama and 
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Upasarilhara show that the subject-matter is the same. (31re~

~f.r{T'fl{1ifif "''i*i'ti$'i~:d)qq:d:, 9;<if~if~ iifT&:ToT- <!· ~I ¥1 ~. 

Cfll4<fll{llfo<~fcrf{<Rh;~: ~: 9i:ara- ' :a-~<:f~~-<r· ~ 1 "\ 1 Z, 

8'~crrnrrT<rTfcrnm'{crlJicfmF.f <!i~~- s:(il<!ir~8'mfu: 1) 

Passages like •Q"'.r)~ *1ls~T, ~TS'IJT tr)~', ·~cr err ~11f~ ·~<rcr) 
~~: 3f~ cf ~ful I where a mutual exchange Of objeCtS of 

contemplation is intended, there should be ~·ot~q'lllf8':; for, here 

the 011~ is meant for an~; just as other attributes like 

~~('Gf are meant for orr~ or contemplation. 

( ~~ ~q'T 'ftfu: ~Ol!T, <Rfif51'11'11Ulllc( ...... , li'~!9.ITi'I'T

~sftr *i~liCfiii'IIR•I~JT"'ttR~ ~ur ~: m~:qfu 8'ire'l 8'~11RlfliTv.:mi'Oli'T· 
~ ,'0 ' 

Ol:ffu~'{:• «1i"f.t :q fcfq-q :;:N*i.@oll'l 'q"Gf8'"tf~l) 

51. 

In the Brha, lHUf is described as ~co among crt<f! etc. {3f19-Hel1) 

and ~ among Agni etc. (arfcr~<nr); while in the Cluindogya, 

~ is the *i'crq (arfcr~) and mur is the ~qq (ar~)--The 

Siddhanta is that CfTlr and mur should be known as separate for 
the purposes of contemplation; otherwise the instruction about 
the d" · · 

lVJSlon ~+r and arfcr~cr would be meaningless. Just as 

in the sacrifice where three Purodasa-offerings are to be given 

to (1) lndra Raja (2) Indra-Adhiraja (3) Indra-Svaraj though 

all the three ~"'nms are taken in hand together they are to be. 

given separately, because though Indra is one, the different 

attributes make Indra practically three Indras, and so the· 

~f:srn-5ta:R is to be taken as separate. 
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(U\ifr~~uNm( <r~~cti<tlli<4,41efcrm;:rre:;:r ll'lil•ll miict ~cr;. 

~fl!~'R<rT\'!i~R~~CRCI' ~crfa-, tJ;<i ~~~t~~~<trcrrG:T~FITH\'cr

fln<r~:! .... F-f~~sfcr ~cr~><r'Rlllfcl~'R!i<J:~ ~. arf~~ ~cr 

mll'5mf: <fiT~'•T~Tq I) 

[ <r~- the l\1antra uttered by the Hotr, when the 

Adhvaryu calls upon him to perform the sacrifice. 3fiiCfT<t<IT the 
"' Mantra uttered by the Horr when called upon by the Adhvaryu 

to utter the Mantra. At the offering of the ~rem, there is 

to be one <fl'i'!:fT and one 3fiiCITCf'1IT. 
"' 

There are three Mantras in this context-when the first 

!JU~T~ is offered to Indra-Raja, the second Mantra is the 
~ . 

~ and the first Mantra is the 3fii'Cil'FIT· \Vhen the second 
"' 

~rero is offered to ~rsr-arf~~, the third Mantra is the <fT\illl. 

and the second.Mantra, the 3l'!Cfl'FIT· When the third '!mro 
is offered to ~~. the first Mantra is the <fT\iliT and the· 

third Mantra is the 31<1CII<flll- Thus there is Olf\'lffir of lf'T'\ilfr 
"' 

and OJi!Cfl'FIT]. 

The imaginary fires, ~f<rn':, m'OTf<rn: etc., are to be under

stood as subsidiary to f:ti1fT, just as on the tenth day in the 

Dasaratra sacrifice, the taking hold, etc. of the Soma-vessel, a~ 

imagined in the mind is ~l!f ( This is the view of the 

Piirvapak!?in). 

(lMT ~T:f~lf ~ri~•llfCictictl1, ~OlfT: qN'UJ' ~~lf ~~ 

~\il'~ ~~ ~lfT~, ~umrrG:~~~~R'il~f.:r lfFHTA

qi+'iill•d, ~ :;:r ~sftr ~~: f-;j;lJISI~{Oiik;p1fT;frq- 'Q;CI' 'ilcrfu, 'Q;Cf

~lffl~ ~~: I ) 
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The <nfct'ifCI' etc., fires are not f:fi<rrw but ~Cf?'f; just as the 

different forms, SaiJ~ilyavidyii etc., are regarded as ~cr;:;r. 

(3'f1<r?~~-q-: ~'+lf: ~rcr.,.r:t lf~~riil~ I <r~ !:l'~rrcrofVT 
mf~~ffif<r ~~"' ~iilrr<r~liilfrr q~if<r Cfi4"•P.f: !:fmr({'i:·~ 

~ ~ ~ 

fCI a r'511 far llctrcii crflffcr I ) 

The fires lf<ff~cr etc., can not be f-ii<rrnq- 1 even when it is 

granted that the Some.cup is imagined in the mind; because 

the Sru ti-passages make it clear that the 11r!Noqd etc., fires are 

for the purpose of Puru~artha. The Sruti speaks of the 

~~~q as lfelf, and arf1;; also as lf<.'lf, but that does not make 
'..:) c:. '0 c. ..., 

orfT.:r and arrfW:r lose their ;fq~. 

( if SWHhi~EI 1+1 I iii l~fq 11rl"f1toqct l<flil i f:tilfT~wf 'fit:~ I 

000 Of~ f.t;~f~f<lctll+ilrl:j Of "S'•'IT<ffu1 Of 'if d'rcrnT ~ 

<fq~r:f f.rcffia- I 'F'!OR£. I ~ I ~ err t:(Q' Q;<r 'FI! <r 1:1;Q' Q;crftlfrlf116~ 
~'l: I 1 I arm lf<.'lf: I ~fer "f1T.'li'rmzr Q"~q'q"f: ~'ff.i'sfq lf<.'lf~>rlfm C'...., ~ c.~ 

o:rrt<r~!ft11fu: I tNT 'if I ~j CfTi.f 5fcp) if1dflifii1fdfl!lf~,q ~ 

~I ~~~if mlf~rf~'EII+ilr4!1'ffi'fi'A'rfl<f'+1'r<rrqfu~ I ) 

55. ~f~~rcmnfcwmr ~itt«<{ I (Ill. 3.54) 

The Atman is different from the body. Just as one admits 

the existence ofperception concerning the objects, perception 

must be admitted to be different from them as well. 

( ~ ~<rrflf ( arf(l{';;:) ~T~<f~lf~fcr d'~T<rr'ITrfCR::rrn:_ I 
••• ~'ITq.:t ~crmfuctiAt d"ii'<Jcrrqflffcr~~' ~ f<r1'lR<fffiqt or 
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'~fil'lf~ro f"' l~::o:t f'"l ~crucrrq: 1 if ~fi~!i'O'J': ~~;:m:mrr ~ 1 

·if ~ if~: fuf~er: ~~~cPTf~-zrfcr .•• ... ar~ lliferRlfT ~

·'if1f1JCllfcrqlfTliT ~amcrrs'Aiq•IAI€1 ~cf O!f~.sc<f~'P-fTSCI"IrdOll: I ... 
~~Fc~tr t:;er "if if, ar~iR<:rff+rrrr ~O!fferfufmcr~ 1 f~1:1tci =c:i'lqci .. a-
~~rnl) 

.56. ~;:snf<lcmfcn::)q: t (III. 3.56) 

Though some minor differences are seen~ the concepts about 

Udgithavidyfi etc.~ have to be incorporated in all recensions 

.and not confined only to the particular recension where they 

.are actually mentioned; just as Mantras~ attributes and acts 
I I 

mentioned in one Sakha are incorporated in other Sakhas. 

( lNTl!.Tlf1111i Cfilriwlift ri'iii"J'!crf~Jflfl!>Ta l<il+t M swrirTifT~
·fcn:ra-: 1 > 

."57. ~W'f: ~-"""l{llH::Cci ...... (III. 3.57) 

The question is whether in the Vaisvanara-Upasana, there is 

·Oll"~~ or ~Rflql<aii. The answer is~ the <a+ffo"ftrm;:r is more 

-important, as in the case of the sacrifices~ Darsapiir:r:tamasa etc., 

the sacrifice as a whole is to be performed~ and not the parts 

Jike the Prayaja etc. 

( ~..-r ""~'1 ~~~-mmr'Iffi'l ~q-if mwsralifsrl!l~ ~ 

·m~lfa-, if •lt'l:dli'll+tfq wiFf: Siltl"'l~'f;::n+r I "11Cz"iCfl~iiili1f~lf J;f!TTif~lf ... ... 
m:q:_; .. . . . .. . .. .. ~~o"'N 1 <a <1 q &r t:;er P..l<rrf.:rfo 1 ) 

."58. f1!flrT~: ~ t. (III. 4.11) 

The passage "ff fcrmcti~Uff ~+1"~-ifff prima facie suggests 

·that Vidya and Karman together produce the fruit and Vidya 
·is unable to act independently; but the real purport is- Vidya 
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and Karman accompany different persons according to their 

deserts, just as when one says 'Give a hundred rupees to A and 

B', A is given fifty_ rupees and B also fifty rupees, there being no 

specific condition to the contrary. 

( <r~ mrlll'+lff <ft 4 a 1 Pw! cffi fcr~\rlf <ft<:ffi q:;:;;rrn~Cfi~tT q:;:crr~ G:

~RBT d[q_ •... .... .... f<.rswft~ ~= - fcrm•!:l' ~(iqlfi'm'ITa

<li+fl i'lff;rfu I ) 

59. f<ifqqi emuTCI"t{ 1 (JJI. 4.20) 

The passage "flll err ri't<fii=trr: should be taken to mean that 

there is an injunction in respect of .Asramas other than the 

~~ also; just as in the passage am~mrfl:ni un::trn1ir~~ 

~ ... "llT a-T~fu, ~m~1!f is a f<rfcr, though no specific injuc. 

tive expression is there, as -:aqf~m"{Uf is arwf· 

f<ibll~d('E41<t~irtld I aT(Uf<fd" I lf~, OfcrnfTd" ... ~:;r tlt41'i'llCf~· 
' ' ' 

-l'fl<l l'fllarna-m fcffcrlfd" '{(ciMfun"<urll~~crrcr. I ... ~~;; 'if 5ffij".ar 
an"-l~~ q"{~ ~tc~~41Ullf I arttr 'if ~liTTS"f 'ifC!f~ ........ " ' )' 

;r Wet 'fl'Cl'fu ~zrn~) ~1 w4d <te<lrt414~1SI#I ~cr I 'ITcrfiv· 
<f<f ~<mr4~1 1l•~. ~fln'E~ ll~ ~I a-~~~-
arTP-1f1l1lf: ~~g ~1&11'!101: qf<'illoS<ll'idt<llilifil) 

~ " ' 

Vidya gives its fruit straightway and is not dependent·. 

upon any thing else for that; it certainly depends upon sacrifice 

etc., for its production. But one must choose what is befitting: 

the end in view. A horse is not yoked to a plough (but in some 

countries, this is actually done!) but is yoked to the chariot for 

which the horse is eminently fitted. 



Appendix I 101 

~crRfu llln:ffirf~qf~J{ I lf<rr :q l!Tlzrcrrcri~r~r ;; \'?TWffi<fitfor 
~\ilfff <:~wzrt ~ 7!~d 1 ~cr'ff.P>~"I1'1111ifor fcr~zrr tn\'?f«;a1 ;;rcr~~. 
~ffr :qrcfq<r;:cr ~fu I) 

61. ~q~<fqfq cci'ti ~Tcrq~~"'~~~ 1 (II/.4.42) 

Some hold the view that a life-long Brahmacarin can atone 

for his lapse in losing celebacy by not commiting a great sin; 

just as a Brahmacarin eating some forbidden food can atone for 

-the same by some Prayascitta. 

( ........ iffGOCfifli 1 fCt Sill! N'iltti:ilf 11 ~''" f~...,gf.:cr I arn~q: I lNT 

~~'ifffuriT ;:r~lfhrri:iR ~= ~~=«~:;fcrfl:rfcr 1 ) 

:62. ~;:ffi:fcrfq: ••• ••• ••• f<iSlfTRCfC{ I (///. 4.47) 

In the passage ~~IG'iti@O'f: qrfOsczi frrfcrw ~if~ fofiOT~ff, 
' ' 

·~ :q qlfO:Scli. 'if f;:rfc:rmq- ~f~JTTrf'if JTTrf :q f~rcr~T.!f 'itl@'Of:; even 

·though only one injunctive expression ful>Offiq: is mentioned in 

respect of ~ and there is no fcrfa- here in connection with 

~ or ;:rl~, still here injunction is intended, as lJl;:r is an ~ 

.thing; just as the co-operative functions are regardedas fc:rf~s 

·(lfq'T I tro~lrfl1'"mf'+lft m~ lf~' ~ \ifrcrrzr~ fcrs!:fTGT ~
' 1\c~ "1 wli .. c:mwrrRCfi'~~ fcra-rzra- I ~crl1fcrfersrerrifSQ!"R='ffrcr~~ 

~Rfcrferfulp:f: I ) 

Like the Mauna (stage of life), other Asramas also are 

.approved of the Sruti. 

( lf.!fT ;r1;:t ~~ :;fcrrcrr.P>~"Il1 "-!fenr;:cr~crfllO'"{Tcrfq qr;;sr~

-~ ~wcmrr 1) 

, 
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Badaraya:Qa says that ~~ and at~l :() <al are possible in· 

the case of the Mukta, according to his desire; just as the· 

Twelve-day sacrifice can be taken to be a long sacrifice or a day 

sacrifice. (~ ~: ~'!f~<mf '+fCil"fu, ~~'!RmfifT. 
~nmr) 

65. w.nn<f ~~~q~ : I (IV. 4.13) 

If the Mukta wills that he should be arm'R, the situation• 

1s just like what happens in a dream (lf~ ~~ ~ m:r~-

fcrtlifnrfcr~P1R«ft7!q~fcb'l~'!fT ~ mlftCfilm '$1Cf~ijc:j m~sfq- ~: 
~a$44?.16' I) 

66. ~ref~('{ 1 (W. 4.14) 

When the Mukta wills that he should be~' the situ •. 

ation is like that in the making state. 

('+IT~~~ \JII41f<d fcro~ ~ mlftCfilm 'Sfq~ijcj 41cffi'-· 

fqi'1,4q?J"ij'l ) 

Just as a lamp becomes many a lamp, owing to its power of 

transformation, the released wise one can assume many bodies. 

(lf~T ~~rr:r ~T~~Tfi'SfTCflfltmtl fcrcf;n:~f.Rrzftrrrq:, ~~Cfirs{tr

~[f.i~crlfliltrRil"~'it'TCf~W ~Cflfur m:')'U11lrlfcrnfu I ~Cf ~ lll1r

~~'! ~'11+i~ifi~I\:Jo::5Pft'l~ ) 
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A Brief note on Sankara his Date, Life, works etc. 

A. sa,ikara's Date and Life : 

There are available more than fifteen works, which profess 

to give Sankara's biographical details and achievements3 styled 

~ Sankara's world-conquest', but they differ very much in the 

details given, and it is indeed a very difficult task to come to any 

satisfactory conclusion about the same. * The succession-lists 

(Guru-param para) of the pontiffs preserved in the Mathas esta

blished by Sankara, are found unfortunately not to be reliable 

The date of Sankara fluctuates between 6th Century B. C. and 

8th Century A. D.; so great is the margin of disagreement 

between different scholars. Thus: 

6th century B. C.- T. S. Narayan Shastri. 

1st century B. C.- Sringeri Matha and Pural).as. 

6th or 7th century A. D.- Telang, Tilak and others. 

8th century A. D.- Prof. Pathak. 

Without going into details and controversial points, we 

would only state here the generally accepted versoins about 

s'ankara's life. 

* Prof. W. R. Antarkar's Ph.D. thesis- •sankara-digvijayas, a com

parative and a critical study' deals in an exhaustive manner with these 

problems. The thesis is not yet published; it is , proposed to be published 

at any rate, some extracts from the thesis in the near future. The thesis in 

question was accepted by the University of Poona and the Ph. D. de&ree 
was awarded to Prof. Antarkar. 
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Sankara-788 A.D.-820 A.D. That Sankara was only thirty

two years old when he departed this life is granted by all. 

( 1) 788 A. D.- Sankara was born in a learned Brahm a!) a 

family in Kerala Prade5a (old name Malbar) at Kalacli. His 

~rand.father was Vidyiidhisaja; Sivaguru was his father and 

Aryiirhbika his mother. 

(2) 793 A. D.- Thread ceremony was performed when 

Sankara was only five years old. (Sivaguru died soon afterwords). 

Vedic studies began at the Gurukula. 

(3) 796 A. D.- Permitted to take to Sarimyiisa by his 

mother ( it is doubtful whether the tradition - that Sankara 

managed to secure the permission of his mother, by telling her 

that a crocodile had caught his leg and would not free him till 

he consented to become an ascetic- is authentic,) 

(4) 797 A. D.·- 805 A. D. - Govinda Yati, on the 

Narmada river, a pupil of Gau~lapiida, accepted Sailkara as his 

pupil. Apparently he stayed with Govinda Yati for about eight 

years, when he wrote his commentaries upon the Upani~ads 

and some minor works, Stotras etc. He also had secured two 

pupils Citsukha (Vi~Qusarman) and Sanandana (Padmapiida) 

during this time. Sailkara is said to have been taught by 

Gauc;Iapada himself (this, however is not possible, as Gau<;lapada 

must have been more than 200years old at the this time; it is true 

that Gau~lpada was a great Yogin but it is more reasonable to 

believe that Sailkara was taught by some successor of GauQ.a

pada, and predecessor of Govinda Yati). Sailkara's mother 

and Govinda Yati expired during this period. 

(5) 805-820 A. D.-Sai:tkara with his disciples (three more 

had joined him by now, Uttarika, Prabhakara and Hastamalaka) 
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Went to Prayaga where he succeeded in converting Mai:H;lanami

sra~ the great l\1imarilsist~ to the Advaita view. (Mal).<;lanmisra 

Was renamed as Surdvara or ViSvariipa). One more pupil 

Totaka joined Sailkara. Sankara traveJied incessantly through 

Bharata to propagate his views. He appears to have gone to 

R:ashmir and Nepal as well. He established Mathas (Centres 
of Learning) for this purpose-

(1) Dvaraka- in the West (the first Pontiff being Hasta
. rnalaka~ 

(2) Jyotir-in the Himalayas (Padmapada who wrote 
·.the 'Paficapadik ' )~ 

(3) Govardhana-in the East (Totaka)~ 

(4) Srtigeri- in the south (Suresvara who wrote the 
· 'Vartikas' and Nai~karmyasiddhi.) 

One more Matha was established at Kafici~ where Sailkara 

·himself became the first Pontiff~ by ascending the Sarvajfiapitha 

there ( according to some~ the Sarvajfiapitha was in Kashmir). 

· Sarikara died at Kaiici (or at Badrikedara) in 820 A. D. 

Biographers have referred to various miraculous feats 
I 

··performed by Saitkara~ as for instance~ his encounter with Ugra· 

bhairava and Krakaca Kiipalin~ his 'Parakayapravesa' 

·{entering into the body of the dead King Amaru)~ revival of a 

· dead body~ etc. (Sarikara is also said to have met Badarayal).a 
Vyasa in person). 

Attempts (not convincing) have been made to fix the date , . ,. 
·of Sankara from the very few references in the Sankara-bha~ya 
· on the Brahmasutras to contemporary incidents or personages, 

. for instance~ ~;:ftfl:rcr :;:r ifJ.-l4~1N ~rch;l~: ~f.rzrrs~rfa- ~lll'C!: I 



106 Sankara' s Advaita 

I. 3.33, (This might with equal plausibility be a reference to· 

the Post-A5oka period or to Post-Har~a period). 

<r ffr ~: ~~ ~f.nftll'lfR~~tcr q-refuTlsfll ~Rtlfmr I 
II. 3.18. 

<r ~ q.:~;ft ~ cr~ ~Cflfuftsf'wicmfuif<i\iffifrr~or 
+rllkr~ f.::t~4f'(?l{) err~) ~ ~ wrr<:r '¥tfcr&t~ftf<:r ~ · 
fcrno:ffi I I/. 3. 18. 

(Patallipiitra was ravaged a great deal by floods about the· 

seventh century, but the name Pataliputra was well known to 
people in the 11th century during Alberuni's time. 

Piir.l)varman's coronation was a well known incident and· 

could have been referred to in popular talk long after it had. 
taken place). 

(Here also, the proper names Balavarman, Jayasirhha and· 

Kr~.l)agupta, like • Devadatta' in Sanskrit literature, do not. 

appear to have any special significance). 

B. S ankara's Works : 

As many as 400 works, big and small, are found attributed· 

to Sarikara. All these could not possibly have been writen by· 

the Adi Sarikara; his successors acting as Pontiffs at the 

different Mathas, must have written mo_ .:Jf these and tradition 

accepled these as homage to Sankara. It is difficult to hit upon 
a convincing yard-stick to measure the various works to find. 
out h' h ' · w 1c of them could be assigned to thr great Sankaradirya. 

Broadly speaking, the following point. among others have · 

to be properly evaluated before coming to some reasonabl•, 
conclusion :-
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(1) We may take the Bba~ya on the BrahmasUtras as the 

standard by which to judge at least the commentaries on the 

Upani~ads. If the basic philosophical teachings propounded in 

the Bra-Sa Bhii~ya are found at variance with those in some of· 

the works, those works can reasonably be regarded as suspect. 

(2) The frequency with which certain Sruti works are 

referred to in the Brahmasiitrabhii~ya. 

(3) If we believe that Sarikara was essentially a Sruti

saral)a, we might unceremoniously reject S~rikara's authorship · 

of the Bha!?yas on Smrti works. 

(4) As Sarikara himself refers to the worship of Vi!?l)U as. , 
Saligrama more than once in his Bhii~ya, the many beautiful 

Stotras in honour of various gods and goddesses can be safely 

attributed to Sarikara who was extremely keen to see that the 

common man is helped in every way to choose the right path*. 

In the light of the above criteria, we may come tentatively

to the conclusion :-

(I) Of the ten principal Upani~ads ~:H~'1<fi6~~li'~-

Cfll'fafi:ru: 1 ~rn :q 91~~1ni '{~~l(UlfCfi ~~ 11 we might accept 

as genuine the Bhii~yas, by Sarikara on the Chiindogya, Br,hadii. 

ra~zyaka, Taittiriya, Mu1;1ijaka, Ka!ha, Prasna, Aitareya ( this is· 

the order of frequency with which they are quoted in the 

Bra/znzaH"itrabhii~ya). 

* sankara's chief grouse against the Buddhas is that they mislead people 

anq :q Gfl~-f<ffiA"-~~-<flff+ia{a <~1!~r ~a"f 

Wte:T~allTCll"'fT~cr.a - SJ~N~ sr~) en ~ ~T~~ f<qW-· 
~:Slim ~fu I 

Bra. Sa. II. 2.32~ 
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In Lecture II, we have expressed our doubts about Sankara 

having written a Bhawa on the Isa. In our edition of 

Gaucjapcidakiirikli we have given our reasons for rejecting 

Sarikara's authorship of the Bhii!?ya on the Mii~tcf.i'lkya. Similarly 

we consider both the Bha~yas ( Pada and Viikya ) on the 

-Kena as not the work o f Sankara. 

Though the Kau!?itaki and the Svetiisvatara, are frequently 

quoted in the Bra-Su-bha!Jya, the Bhii$ya on them cannot be 

-definitely pronounced to be the work of Sankara. 

We are of opinion that Sankara could not have written any 

· Bh1i$ya on the Bhagavadgitli. * 

(2) Among the minor works, arwrafter, a:rq-u~~fcr, ~~~ 
-m~ ( the metrical portion), cr~CJfq"~~, cf<rrc'afsfG:s+r may be 

conceded to have heen Sankara's works. 

(3) As regards the Stotras,<if~llf.~, ~fufti, lf~~"t, 

G:~r, 'l'"Uii6i!Cfl, t:mr~acr, and some others appear to have been 
' . , . 

wntten by Sankara. 

(C) Sankara as a Philosopher: 

Sai:tkara has been acknowledged by all as perhaps the 

·greatest philosopher Bharata has produced. South India has 

played a very remarkable part in contributing to .. the cultural 

integration ofBhiirata through its philosophers and masters in the 

·fine arts and literature, and Sankara's name deserves to be 

·placed in the fore-front of these servants. 

* See.the article 'Did Sankara write a B~ya on the Gita. 'l' published 

in the B. 0. R. I. Annals. 
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Firmly convinced that the Sruti texts describe Brahman 

alone as the absolute Reality and the world and every 

thing else as Mithya, Sarikara preaches his Advaita doctrine 

with vigour and relentless logic. Having very carefully studied 

the Gaurjaprida-Kiirikii (under the great Gau~lapada or his 

pupil) and .'the important Upani!?ad-texts, Sarikara seems to 

have come to the conclusion that the •Ajativada' (Non. 

origination) was more or less a negative approach to the problem 

at hand, and so, in order to make the Ajii.tivada more popular 

and understandable, Sarikara boldly takes upon himself to 

propound the Adhyasa (Avidya or Maya) doctrine. 

Propound~ng a philosophical position is not a very difficult 

task; the difficulty comes in when one is required to convince 

others about the authoritative nature of the same. Though 

occasionally proclaming that hundred Sruti-texts can not con. 

vert an unreasonable proposition into a reasonable one Sarikara , , 
in the main is Sruti-saral)a (swearing by the Surti). He, there. 

fore, takes great pains to harmonise the conflicting relevant 

texts. Gaugapada himself (G. K. II) rerers to as many as thirty 

five different philosopical doctrines claiming to have the backing 

of the s'ruti; likewise the Anugita.( MBh. Asvamedhika parvan)refers. 

to many a dissentient view. A way had to be found out of this. 

chaos, and S ankara solves the problem with a stroke of genius

by declaring that all views excepting the Advaita are valid for. 

particular individuals in the Vyavaharika state only. Thus 
., d h • Sarikara is able to disarm all opposition base upon t e Sruti _ 

texts. Sarikara has no quarrel with other philosophical doctri. 

nes such as Dvaita, Dvaitatvaita etc., so long as their validity 

keeps within the limits of the Vyavaharika state. These different 

doctrines are rightly described as •Compromises with Advaita' 
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and far from doing any damage to the Advaita are, m reality, 

flattering the Advaita idea. 

It has been a puzzle to many how to reconcile the contradic-, 
tory attitudes of Sankara- On the one hand, we find Sarikara 

. declaring that the world is a dream and at the same time taking 

the most lively and intimate interest in the practical dealings of 

the world. Acts are more eloquent than words. Sarikara 

in the brief span of his life - only thirty two years - travelled 

throughout Bharata, established Mathas to preach his philosophy 

and way of life, succe~sfully meeting his opponents and contro

verting their views and reconciling the different sectarian forms 

of worship, by giving them a new orientation. I"t looks as if 

this Prince of Advaitins was behaving like a veritable Dvaitin 

with a vengance ! The solution of this puzzle has already been 

given before, that till the realisation of the Atman has taken 

place, the world is real enough and the people at large have to 

be helped to take to the right path in conformity with the code 

of behaviour sanctioned by the Sruti and the authoritative 

Smrties. With this aim in view Sarikara toiled ceaselessly and 

had the satisfaction to find that his efforts had been more less 

successful in lessening the tension between the various sectarian 

doctrines that had bet:n flourishing in the country. It is a great 

tribute to the Advaita doctrine that even the Dvaitins accept 

the idea of oneness in the state of Mok!?a in a modified form, by 

.. admitting Sayujya, Salokata, Sariipya etc., with the Lord as 

most desirable in the case of the Jiva. 

The popularity of the Advaita preached by Sankara is in 

no small measure due to the simple inimitable style in which he 

.deals with the abstruse philosophical ideas; and the skill with 
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.. which he puts his opponent in the wrong box is simply admi

rable (Sometimes he is found to put the opponent's case more 

·clearly than the opponent himself). Even a cursory glancy at 

the Bha~yas of others, on the Brahmasiitras would substantiate 

the above statement. Sarikara is undoubtedly a master of 

·Sanskrit prose style, exhibiting the four requisites- uniformity~ 

regularity, precision and balance- of a good prose style, as 

·enunciated by Matthew Arnold. Only BaQa could rival 

. S~uikara in this respect. 
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