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SANKARA’S ADVAITA






PREFACE

Prin. R. D. Karmarkar of Poona dclivered 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 Sankara’s Advaita are
illuminatingly brought out by the learned author and the role
of Analogy in Advaita philosophy is well indicated in Appendix L.
Appendix II gives in brief an idea of Sankara’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 Sankaricirya 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. Pavate for arranging such lectures from

time to time and encouraging Sanskrit studies.

Department of Sanskrit

Karnatak University, Dharwar K. KRISHNAMOORTHY
30th November 1966
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THE FUNDAMENTAL CONCEPTS
IN SANXKARA’S ADVAITA

( An Introduction to the Advaita Philosophy )
LECTURE 1

I. THE CONCEPT OF ADHYASA

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 thercfore that everything other than Brahman can have
no rcal 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 Mithya
by the Advaitins. But if Brahman also is to be Satya, there
can be no escape from the conception of everything else than
Brahman as Mithyi. So, for the Advaitins, the exact relation
of Brahman to the world which is not only not Mithya, but
definitely Satya in the eyes of the common man, is a matter
of great importance which has to be properly looked into and
clarificd.

4 -

Sankardcarya, thercfore, at the very outset of his commen-
tary on the Brahmasiitras tackles this question with his usual
perspicuity, pointing out to the relevant features only, without

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

$ankara explains Adhyisa as =T T gHIEVE:
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).

Adhyisa 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 2) gfea®t fg ITTIITATET the nacre and the
silver; ) THIA: gfgfaad the one moon appearing as two—

Sankara clarifies the nature of Adhyasa.

B. Implications of Adhydsa :

Adhyasa, as the very name implies, requires some base or
Adhisthiana on which the superimposition is made ( Adhi stands
for Adhisthana, Asa means ‘sitting on’, ‘based upon’):-

R . ‘ .
1. To take the familiar instance of Sukti and Rajata for
the purpose of finding out the implications therein, we find
that it is a long process before we are able to superimpose

Rajata on the Sukti:—

{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 Brahmasatrakara has used
‘analogy’ to fortify his position in more than seventy satras. See
Appendix L
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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,

. - . . g .
becomes active at the sight of the shining Sukti.

{¢) 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 Adhyisa or
-superimposition presupposes that the Adhisthana (§ukti in this
case) must be a real entity; there can be no Adhyisa in
‘avacuum. This incidentally knocks out the Slinyavida ( the
theory propounded by some Buddhists that everything is void );
for, the statement ‘everything is void’ (¥4 TH) 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 Adhyasa as Nirupadhika -

.Adhyasa, 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, two moons instead of one are seen) is a
case of Sopiadhika — Adhyasa, superimposition helped by a

limiting adjunct.
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C. Three more theories about Adhydsa :

1. Some (the Naiyayikas and the Vaisiesikas) say that the-
superimposition is due to the postulating of some attribute of
one entity in the case of another (373, gegaaioras). It is not
the whole entity, Rajata thatis superimposed on the Sukti, but.

only its glittering attribute.

2. Mimaimsakas hold that Adhydsa is just illusion or
wrong apprehension due to the fact that we arc unable to
distinguish the Rajata (which is superimposed) from the Sukti.
(the basis of the supcrimposition) (31 FR=AEEAfzIFMZATAT
a9 ).

3. Some hold that we simply attribute contrary or different
qualitics of one entity to another. (g7 FZzATA=aEdT faaaraTd-
FEqATATAET ).

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

different theories; it is sufficient for our purpose to note that
all agrec in holding that the entity < is apprehended as

possessing the attributes of B.

Sankara further says that the simplest definition of Adhyiisa
would be - Apprehending a thing as it is not ( gy y, yey-
THITAEHAT ).

Adhyisa is also called Avidya (Vidyd alone enables us to see-
a thing as it is) by Pundits. In Vedanta philosophical works,
Adhyisa, Avidya, Mayad (illusion), Mithya-Jiina ( wrong
knowledge), Ajiina (nescience), Vivarta (illusory transformation).

ctc., are used indiscriminately to signify wrong appreliension.

D. Adhyisa does not require the Adhisihina 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 ctc.) upon Brahman which is not the object (vizaya) of
knowledge ?

Thc answer is—There is no invariable rule that superim-
Position takes place only when the Adhisthina is the object of
knowledge; we actually find that ignorant people attribute
blue colour to the Akifa which is all-pervading and so not
perceptible to the senses. There is nothing wrong, therefore, if one
~attributes the qualities of the non-Atman to the inmost Atman
(Pratyagitman) or to Brahman. It is of course clearly under-
'stood that in such cases the Adhisthina is in no way con-
taminated by the attributes, good or bad, of the entity

-superimposed.

E. Even the < Sastras’ are based and flourish on Adhydsa !

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 Adhyisa. 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
.one. Take for instance, the Sastric injunction ‘A Brihmana
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 in
~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 Adhyisa 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 Bihyadharma (attributes of outside-

entities) is attributed to the Atman.

2. When one is described as fat, lean, fair, walking,.
Standing 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 ‘I am thinking ’, ¢ I am resolving to do-
this * etc., the attributes of mind or Buddhi are fathered upon
the Atman,

F.  Man not different 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.
Tationally. But this claim can hardly be sustained. Sankara
blunt]y says that there is hardly any difference between men.

and beasts as thejr practical behaviour amply testifies :—

A bul Perceiving a man armed with a stick rushing
towards him argues that the man wishes to harm him, and
50 runs away from him; but if the man approaches him with
2 sheaf of 8rass in his hand, the bull calmly awaits the arrival
Of. the man—simi]arly, a man confronted with a dacoit armed
W'.llh a knife, ryns away, but on being accosted by an individual
with a fricﬂdly gesture, welcomes him. This shows that the
bull docs noy only possess the faculty of rcasoning, 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-prescrvation and self-enjoyment. * Of the
two, man is the greater culprit, because he ought to have
known that the dacoit could harm only his body and not his.
Etman, 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. Adhyasa is beginningless and natural :

People are likely 1o 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

sensc-organs which can be described as ‘the tools of trade”

* Cf. AgIRfAg-"ad9d T FRERaeg AT |
Popularly also, we use expressions like ¢ Vihika (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. dim of the Vedanta :

There again is no cause for despair either. The Upanisads,
Brahmasiitras and other works on Vedianta are there to give
proper guidance to all readily enough. The aim of the Vedanta
philosophy is to show that what is perccived by the so-called
means of proof is but a delusion and a snare, and to prove that
the realisation of Atman as he really is, is the only true
knowledge that could save one from the inevitable round of
births and deaths associated with the Samsira! The challenge

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

II. KHYATI- VADAS

Sahkara himself does not go into details as to how the
Adhyisa gets going. His pupils and successors, however, make
an attempt to expound the nature of Adhydsa still further and

the different Khyati-vidas came into vogue.

The word Khyiti means ¢ knowledge’. But as the Khyiti-
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
knowledge °.

The well-known couplet

stizarprtmcuced favedifa: &qifavagyr

saistadaded ([ e TTECqIAT=99H Il

¥ oreafsE ara W’FICUTW TFTEHTCTIH qzgfa AT LTeHA 1
—Katbopanisad 1I-1.
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‘summarises the five Khyiitis referred to in the Vedintic works.
To these five, must be added one more Sat-Khyiti to make the
record completc.

Sat-Khyiti :

Rimainuja is the chicf sponsor of this view. According to
him, all worlds ultimately mean the Paramitman or Parama-
purusa with the Citand Acit forming His body. Everything
has within it a portion of everything else. The silver portion in
the S'ukti, might be a very small part of the Sukti, but it is
there all the same. Thereason why Sukti is called Sukti is that
the Sukti-portion is predominant there in accordance with

"¢ Pridhinyena Vyapadeia * maxim.
According to Riminuja, 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 :— We are not content
with regarding Rajata as just forming a small portion of the
éukti, 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 Sukti for the time being, but only in the
Vyavaharika state. When ultimately we realise that Sukti is the

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

-dicted. Superimposition is thus not a fiction, but a fact.

Before we proceed to a detailed investigation of the various
Khyitis, it is worthwhile finding out what exactly are the
eapses of the wrony apprehension. Three causes arc mentioned
in this connection - —

(4) Pramity-dsa — the blemishes associated with the per-
ceiver—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 Adhisthina (Sukti).

(b) Pramara-dosa—something wrong with the means of"
perception. Itis 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-dosa—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-.
Pposition.

Now, about the Khyatis—

). Atma Khyati :—The Vijiianvadi (Idealists) Baudd has who.
do not admit the existence of any Bihyirtha (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 Vijiiana which is momentary and is always changing is the
Buddhist equivalent of the Vedintic Atman. No question about
any superimposition can arrive.  When the Rajata is perceived
as g Td] (in place of the Sukti), z# 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
7ot perceive the Rajata or the Sukti. When we say 5% A, 3E
must refer to something nearby, not to something far away,
within the Antahkarara 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 Sénse-organs are admitted to be capable of
perceiving the Buddhidharmas, we ought to be able to perceive
Sukha, Duhkha etc., by the eye etc.

The Atma.khyiti doctrine is thus contradicted by actual

experience and cannot be justified in any way.

2. Asat-khyati:—The S’unyavédi-Bauddhas admit this. This
Khyati is rejected outright by the Vedantins, as the éunyavida
ha§ no place for the Adhisthiana 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 thatif 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. Akhyiti :— The Mimarmsakas admit this Khyati. They
also are tgq: graTerarfess, that is, they regard all Jiiana to be-
Satya in its own right,\ TH&-3TT being a contradiction in
terms. They further hold that all activity is associated with
some Prayojana or purpose.

When we have the cognition 2& ¥sraq while we are perceiv.
ing the Sukti before us, what happens is as follows:- g7 js 7T-
519 fr om what we actually perceive before us; R 1S TATOTCHF

it arising from the Rajata seen elsewhere and somehow we are

* The rhetoricians also agree with the Vedﬁn_}ins. Mammata,
describirg the TN says : S feranfy mfcada sqor gfafaacang
fasarageay  ggudmy aq AATFGTAGITRITH g Aoeafg

rrAgesEaRafNafafa fAfavmwaggs, safaauda g
—Kavyaprakasa X
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‘unable to grasp the difference between Anubhava and Smarana
-cognitions. Thus we go through the following steps bcfore
33 &TTq is done full justice—

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

Anubhava and Smarana.

(b) Rajata is superimposed upon 7.

() The perceiver believes that Rajata is worth having.

(d) He also infers that the possession of the Rajata would
be profitable to him.

'(¢) 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, that
whether any apprehension is Satya or not can be determined
only when we know that the apprehension is contradicted later
Or not. We have got to admit Bhrama (illusory comprehension)
in the S:ukti-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. Anyatha-Khyati :— 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 (éukti) before us. The Naiydyikas (also
the Vaidesikas and the Pitaiijalas) admit this Khyati, and hold
that Direct perception is caused by the sixfold conjunction

(mn’mikar.ya) of the sense-organs with the object. When the
Perception is a particularised one as in the case of the

knOWIedge that Devadatta is possessed of a stick (aug’]‘ %qqa:);
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the conjunction of the sense-organ is with both the fasqur-
(aug) and the famieg (%a’a?f); but this need not be insisted
upon in the case of 33 Iy, where z3 (=fi) is the fazieq,
and ST (which is munm) is the fazsrqur with which no-
conjunction is possible. It is sufficient if there is the conjunction
with the fazicg, and we have the cognition of fgsigur and the-
fagqu—fasicaqra; or, we might say the conjunction with the
Rajata is super—-normal ( Alaukika), that with the Sukti
being normal. *

* According to the Naiyayikas 3{ZATd—5fqAFT is the cause of
SEWEEATH, (ATeHT JAAT qgeaq, 79 zf=zaw, sfeam sdq), e
connccted with m—zﬁaq{—aﬁ (object), and is sixfold—

(2) =3
(The cye perceives ¥Z)

(2) FgFagwaTH:
(The eye perceives EI’ZEE[):

(3) HAgFIgwITEAIA:
(The eye perceives
HEETH J
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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 g (yfFast F&g) IHqH shows that something is
wrong with their theory which !n fairness must account equally
for all Pratyaksa. 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 fgsiqur fagsaara as not requiring any
conjunction with the fggiqur is only sophistry and nothing else.

5. Anirvacana Khyati :— This Anirvacana or Anirvacaniya
Khyati is generally associated with the Advaitins, The apprehen-

sion & (qfqa-zgcf FEg) ITIH baffles any description of it in so
many words. The Rajata on the Sukti cannot be called Sat as

( As the genus can not have any genus, otherwise there would be
the fault of endlessness-Anavastha, there cannot be any HET®Ycd—d
to be perceived. )

) AT e T (¥) @
(&‘ﬁ?l’ is intimately

((‘) TR connected with =g
\ which is its [r)-
A v -
& % () ™
& w (&ﬁ%r perceives IR
— 3l d
iED

SEEEEECICE

(<) faiqur-fiager srg:— This is specially admitted to account for
the Eerception of 3T in the form of qITATIIA (fa{rqw) qaAS
-(Fﬁsrcq-) or T‘% TETTS:; Uel g 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 Svabhiva). The Rajata cannot be called Asat either, as an
Asat entity can in no circumstances be perceived or contradicted

(but by saying as AT 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 Samsaya-
jiidana (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 =& LERE: |
perception would be that the perception is Satya in the
Vyivaharika-state, which could persist only till the right
knowledge of the Sukti is forth-coming. Sankara 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-
jdea 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 Adhyisa; one can proceed straightway to inquire
how the Adhyasa can be rendered ineffective. And Sankara
.assures us that the teachings of the Upanisads and the Vedantasitras
-would furnish us with the right guidance in this matter.

A. Divisions of Adhyisa

Later Advaitins try to dissect the idea of Adhyasa still

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

-
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1. frearfas (g% Toaw ) — this Adhyisa is removed
by right knowledge (srf=rr).

2. #Arrfgs (QFeSE: Afzdra:)—  this Adhyisa  disappears.
when the Upadhi (the finger) docs not intervene. Unless the
Upidhi is removed, a knowlegde of the Adhiﬁ@hz‘mn does not
remove the Adhyisa. As for instance, when the red flower,.
Japa-kusum, is placed near the white crystal piece, the crystal
would continue 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 to perceive the
crystal as it is becomes clear.

3. sTATEUTH- as illustrated by the cognition of the serpent on
the rope, the cognition of the non-Atman entities on the-

Atman etc.
4. afeqrg— the superimposition of the wrong evtity
1 { H LI o .

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

(@)  grfifgs—subjective, caused by the apprehension due to ble-.
mishes associated with the Pramitr, Pramina and Prameya,
When the blemishes are removed, this misapprehension

disappears even before the Atma-Jiiina is secured.

(%) SITA3TfF— this can be removed only when the realisation of”

the Atman is secured.

B. Gauna and Mithya Adhyisa or Avidya

Gauya (‘TTUT) — metaphorical, subsidiary, due to the:

Possession 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,.

o - .
ne looks 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 Gunas. The instance ‘ﬁﬂf@%:
has been already referred to before. Another well known
instance is AfFAETF:, we know that Agni and Manavaka are
different, but the identification is due to the possession of similar
attributes — great lustre, fierce nature etc.

Mithya — 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 Atman disappear *.

C. Avidyi spoken of as two-fold.

1. A&1f3aT - This Avidya is responsible for the projection
of the whole Prapafica including the five Mahabhitas. This can
be removed by the Nirvikalpaka (attributeless) Jrana secured
from the Upanisadic Mahavikyas, atanfa, g agfed, SEN
gfead g, etc.

* Suikara in his Bhasya on Bra-Sa 1-1-4 says, 3fq JTg:—

Mufrereraisatd gAGIRaEA |

qeagTAgfacad avg &1 F4 AAG 1

FACTATCHIAATA A TFTHTICAATHA: |

sfaee: RIATTT qrRETfEaisd: |

grATTrET AEETHIRAT e |

SfFs qgead gaAT @izt

These verses are ascribed to Sundara Pandya, a predecessor of

Sankara. They are quoted by Sankara without comment As far as

Sankara is concerned, both Gauna and Mithya Adbyasas are equally
false.
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2. gorfaEr - Limited or temporary Avidya responsible for
the superimposition of Rajata on the Sukti etc. This can be
removed by the Savikalpaka Jnina of Sukti with its natural

s .
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 NirviSesa, Nirguna 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 Gunas - Sattva, Rajas
and Tamas, the Trivrt-karana or Paficikarana process through
which the Mahibhiitas, Akisa and others pass, the different
heavenly worlds, Brahmaloka and others favoured by the Purdnas -

4 - -
all this cannot be dismissed as unimportant as the Sruti which
is our highest tribunal in such matters seems to countenance the

same. The Sruti (Upanisad) — 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. Gauda-
pida t and Sankara } emphasise this aspect throughout.
Sankara categorically states that even a hundred Sruti-text$
cannot prove that fire is not hot.

* qRIEA-NNEG AT JAT: Qa4 qegqaam fagarFawT:
TATAINTHTG TAAISFIA qzT 7 qed  wfafo@wn

S. B. II-1-1.
t fafed afrae = aagaft a1 G. K. 117-28.

1 afg qdar 7z wdifeerraaify q37 wlageafufy
fagzig AT | S.B. II-]-11.
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Sankara’s main task is therefore to prove that the Sruti—
texts taken as a whole countenance his main concepts of Advaita
and Adhyisa and that the Sruti alone is our proper guide in the
Vyavahirika state to prepare us for understanding the highest

knowledge in course of time.

The Vaidesikas (and the Naiydyikas) who obviously are
believers in a real creation, curiously enough appear to be
corroborating the Advaita view that the world is an illusion or
a dream. According to them, numbers 2, 3 ctc., are 3fqew
everywhere; u#cg alone existing in the fqew objects is feT. .
All numbers other than number 1 are therc when we have

expectancy for them *.

1. Poets as Advaitins

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.

Kilidasa, for instance, in his Sakuntala makes Dusyanta
say about his meeting with Sakuntali (which he had forgotten
owing to the effect of the curse by Durvisa), after the curse:
had ceased to operate—¢ Was all that experience a mere dream,

or jugglery, or mental aberration?’ t

* uFd fregafwd =1 fAawa faea
aftenaafran | feeaifes g adafaama

— Tarkasamgraha

The Vaigesikas regard ﬁ';éa’ as 3]"3’&11’5\[@37&', and the Naiyayikas as.
EERIEEE)

T Wﬁ}iq‘mq‘qﬁ'gq’[q| Act V.
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Now this is exactly how the Advaitin explains the existence
of the world as seen popularly. One sees in a dieam objects
created without any material or the assistance of the three-fold
cause (Upiddana, Asamaviyi 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 éruti 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 Maya.

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

-knowledge which has no real basis.

Bhavabhiiti 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 1 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;

* gzmoitg faaatar safa fagsa: sa: Uttara V.
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Yea, all which it inherit, shall dissolve,

And, like this insubstantial pageant faded;

Leave not a rack behind. We 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 Sarkara himself. *

Shakespeare 1 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. Ramanuja’s all-out attack on the Avidyd—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 cut the exact relationship between Brahman,.

which is one without a second and Avidya.

* g1 w@ag gaifaar maar A Grafy 199 T §iq9aT,
AIEYA, UF qRATHIT FIA™IT 7 Feqaa g
TAT T TG TFAIHAAAT T GegAT 3f )

S. B. 11, 1'9..
1 As You Like It-Act II
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Ramanuja (11th century A. D.) is a Visistadvaitin (believer
in Qualified Monism) who admits one Paramapurusa with
Cit and Acit forming His body; but as he admits all the three,
Paramapurusa, Cit and Acit as Satya, he can better be described
as a Traitin. In his éri—blze?sya on the Brahmasitras, he
vehemently attacks the concept of Avidya or Ajnina, 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 ):—

1. srsraaufs - The Advaitin cannot point out where
Avidya rcsidc; Avidya cannot reside in Brahman which is
Jiidna-svariipa, 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. fagQummagfa - If Ajiiana is able to screen Brahman

having Jfiana 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
Avidyi merely points out that Brahman’s true nature is mani-

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

3. wgwamEgqfa — If the Nirvisaya Brahman has to resort
to Maya or Avidya to account for something, Brahman would

cease to be one without a second !

Advaitin - Mayd is but a Sakti of Brahman and cannot

be different from it. Just as the face is not alfected 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. qﬁéﬁqﬁ'@qﬂﬂ%— Maya (or, Avidyd) 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 Avidyd Anirvacaniya is just quibbling.

Advaitin - Avidya itself by resorting to the Upidhis 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. ggroqraqqfa — The non-existence or futility of Avidya
can be proved by syllogistic reasoning.

I, e 4 ATARTIAEIAAY, FRTER], YETRTATIT
(Advaitin — We are at one with you in holding that

Ajiina does not reside in Brahman).

2. AW T FATALH, FATAEN]; A FTHRATTI]

( Advaitin-Our view is that Ajiidna does not, cannot
screen Brahman in reality; it only superimposes upon
Brahman its own nature ).

3. smni 7 FrAfAaerd ATAMATAATECRTAR, F47 YATFRATT

( Advaitin - The Hetu is ¢ Non-proven’ (Asiddha);
for, according to us, the IMEIT is due only to the
Adhyasa ).

4 a3z qaRdEd, AR, T
( Advaitin- We also do not regard Brahman as the
resort or substratum of Ajilana.
5.

A AT, AT, 74T YRR
(Advaitin - The refutation is the same as in the

case of No. 2 above).
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6. agr T Amfraa@iaEg, sTafagaam aar g
( Advaitin — The refutation is the same as in the case
of No. 3 above).

7. gEIUAR EAGEINEATATFIRAEIFY, TATTATAATT,
CERERIEIEEICEECILEICER]

( Advaitin — The syllogism is fallacious, as no
illustrative instance is available.
8. A 7 aegAr fgarawq, aferfagafaws afa
TrAET, AT, FXAEAM AR
( Advaitin — We never say that Jidna destroys any
entity. Brahmajiina removes only the imaginary
Samsara ).
9. WIEATIAATT T ATAGATRAH, AT, TSAq
( Advaitin - The syllogism is fallacious, it is giqrfas,
the Upiddhi being qrrmifgsez. What is sygeq is not
necessarily qrvatfas * ).

6. f:raefmqq‘f“a _ The Sruti points out that Moksa
-(Liberation) can be had only by the Upisana of the Saviiesa

‘Brahman or the Lord.

Advaitin— Moksa can be secured only through the

.. - . .z ¢ . -
-cognition — Brahman is one and NirviSesa-as the Sruti itself
‘has stated again and again. The Upasana of the Saviiesa

Brahman is only a step leading to Moksa.

7. ﬁ'a:’fq’{f)q'qﬁ‘-f— Avidyd cannot be removed by Brahma-—

_jiidna. Avidya is a positive entity as also Bandha ( bondage ),

* For a detailed exposition of Rimainuja’s view and the refutation
.thereof, see Pp 37-46 Notes, Part I ‘ Sribhisya of Ramanuja’ edited 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 Jnina;

that can be done only by devotion to the Lord.

Advaitin — When Brahmajﬁz'ma issecured, there is no Avidyi,.
no Bandha, no Moksa 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 éruti-passages in his favour. The Advaitin finds no difficulty
in pointing out many éruti-passages to prove his contention..
While Rimanuja is forced to explain the Nirvisesa-passages.
somehow as referring to the state of Sarira - Saririn (the world.
is the body of the Paramapurusa), Sankara more convincingly-
gets over the conflict in the éruti.passagcs by relegating all
Saguna or Saviéesa passeges to the realm of Vyavahirika reality,
only the Nirguna or Nirvidesa passages being taken to refer to.
the Paramairthika 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 mere
inference cannot take us any where. { The Brahmasiitrakira also.

admits such power or Dharma as being possessed by the Atman

* 7 A7 7 Irafad agy T = aras:

T qAEA q qaq TATT GIATIAT 1
G. K. II. 32.

T sfe=ar: @= 4 wEr 4 afegsw 997 |

S.B.II. 16.
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or Brahman *. Ramaianuja’s Paramapurusa possesses all possible
powers or Saktis; Ramaianuja, therefore, cannot reasonably
object if Ajnina 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 :—

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

Sahakiri-Karana.

(b) Sarvajnitmamuni (900 A. D.) says that Brahman is the-
Upadina (material) Kdrana, and Mayi, the Dvara-Karana.

(¢) Sadananda (16th century) says in his Vedantasara, that
Avidya has two powers - (1) Viksepaéakti by which the-
world is projected and brought into being; (2) Avaranasakti
which screens Brahman.

Whatever the difference in the views about the nature of
the cxact part played by Avidya or Maya, the Advaitins.
subscribe wholeheartedly to the dicta of Gaudapida :—

FEAATHATCHTAATAT 3T TTHTIAT |
¥ ug aegy Awarfafa erafama: o
G. K. II. 12
We shall now discuss two statements from the Upanisads.
about Avidya, and Vikara which have some bearing on the

point at issue :—

* sty =99 fafwams fg 11 1.26;
gaaufardzw 1. 2.32 elc.
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3. Avidya and Vidya
The ISavasyopanisad (11) says—

fari aifaat = geagdiag @g |
sfaerar g dical faemamamsy ||

As the I$avasya categorically has declared
Fadag Faifo fasifagssd aur: (Verse 2),

Rimanuja’s follower Narayana explains gsifgggr as
frarEmaar Sifed T wHom, W as faaafa-afEeaFrad gEaed
F4, faar as qeARAITETIE AT, and FHI as AT,

afazr is also understood to mean Karman by many
Vedantins, and 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 Sankarabhisya on the passage in

question says :—

faat T T TR FHAALL | oo e stfaerar wamrfm—
ETREAT e e TArTlas F A T JAARATT v IqT IFFIHA—

WA A | SZaqaq=ay agaarcaqaTd. At the end of the
Bhasya (on I$a 18), we read ‘sfyerar aed drcat fraamaasga’
........ sfa e Ffacar gafa ..o - fE@ERT o qearafyda
FEATA TEld, yqaca 9° and the Bhiasya proceeds to explain away
this doubt in detail.
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All this, including the unusual procedure followed viz.
that of raising a Plrvapaksa and answering the same at the end,.
the tame expression §3g §a:f‘a etc., makes us wonder whether
the Bhisya on the I$avasyopanisad is really from the pen of the
great S'aﬁkarz'lcﬁrya. We agree that when one is commenting upon
a work which emphasises the importance of Karman, purely -
Advaitic idcas 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 Brahmasditrabhdsya gets over such a contin.
gency by adding some comments explaining the Advaita.

position clearly.

Sankara has definitely stated that Avidya, Adhyasa etc.,
are synonyms., The passage sfaei= ... .... can be explained as
conforming to the Advaita view quite satisfactorily. Perhaps
we may scparate §g as § g. Lhe 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 (Brahmavidyi).
When he knows that the world (along with the Jiva) is merely
an appearance, a superimposition upon Brahman, he gets over
Mrwyu (that is, Moha, infatuation, wrong knowledge; the
Sanatsujitiya actually equates Mrtyu and Moha ) and realises
that all pursuits associated with the world are illusory; then he
tries to know the real nature of Brahman and ultimately becomes.

one with Brahman.

4. Vikara and Vivaria

In the Chandogya VI it is said—

71 @ddT qfiaedT qf gend fawd @,
Frarers fasrdt amad Afadcda g
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The purport of the passage is as follows:— A jar is a product
(Vikira or Parinama) of the clay; but it is a mere expression,
a name; what is real about the jaris in so far as it is the clay;
everything clse about it (its size, shape, colour ctc.,) is Asatya.
It should be noted that the Upanisad does not say qﬁraﬁ‘a’ TS
for, when we investigate into the nature of Mrttika, we shall have
to say qfqdy, zaag waa. (gfasr being a Vikira of Prthivl)
-and so on till we reach the conclusion g, 349 G,

In other words, the distinction usually made between Vikira
(a real transformation or Parinima — A jar is the Vikara of the
clay; Curds is the Vikira of the milk) and Vivarta (an illusory
transformation - the serpent is the Vivarta on the rope) is not
Justified by the Upanisadic passage.

If we analyse the well-known illustrations of Vivarta (Rope -
serpent) and Vikira ( clay -jar), we find that - In the Rope-
serpent illustration, the rope is the Adhisthina and the serpent
is superimposed upo}x it; in the clay-jar illustration, the

clay is the Adhisthina (or Upadana) and the jar is the
outcome,

In both the cases, nothing remains when the Adhisthiana 1s
removed; it is the Adhisthiana 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 cap be said to serve the purpose of frightening
the observer. Both the jar and the serpent can not exist in the

absence of their respective Adhisthinas.
Philosophically, there is thus no difference between Vivarta
and Vikira; both are Vicarambhana, Nimadheya and Asatya.

The Vedantasara defines Vikira and Vivarta as —
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Facadrsagr war fagr A
sFTAAISAGT w1 Foaq gegdifea: | *

Here it is pointed out that in the case of Vikira or
Parinama, a really different entity comes into existence, while

in the case of Vivarta, the Adhisthina 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 Paramarthika Realily, while

the Vikira (Parinima).vida 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’
(7ar a=g wqfrq‘::m), 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
-absolute 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 Purinas) which have only
a temporary vogue as they are to be discarded when the right
knowledge dawns upon us.

5. Karya-Kdarana-bhava is not 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 F&qTcaHIsATAT: qfcory Iffa: |
safcamrssaamE: faad: o st ||
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The Relation of cause and effect believed to be quite-
sancrosant as explaining the orderly creation of the world by

some Creator, has no place in the Advaita system.

When Kairya-Karana.bhava is admitted, we necessarily
assume that Kirana and Kirya are different, Karana must have
existed before Kirya which is Asat before it is produced. It also.
goes without saying that Karana and Kirya must have

a similar nature.

Now, the axiom gHFFTAATATA: :farqfa‘rrfawﬁr\ (G. K. 1II-21,.
therc 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 (Karana) can not produce an Asat (Kirya).

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

r natures
cases, Karana and Karya can not have simila )

3. A Sat can not produce a Sat (as 1n that case there is.
of nature ir
bound to be a transformation or a change 1 the

Kairana-Sat).

Asat,
4. An Asat can not obviously producc any

o Relation of cause
We have to conclude, therefore, that n

and effect is possible.

The Karya. Kirana.bhava can not be established by resorting

because unless.
to the B: jankura (SCCd—sprout) maxim either,

relation of cause
we know which comes first — seed or sprOUt no 2

and effect can be there

i i jous :—
Again, the Bijankura maxim is really fallacio

(1) st prodnc s (2) FTHT — (3) AR "“ (4) HASPFLG —
and so forth. Here though we Speak of a begmmngless unbroken:
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succession, it is really not so, for Bija and Bija,, as also Ankura

and Ankura, are not the same.

(6) Dysti-Srstivada and Sisti-Dystivada
Ffezgfezare —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.

qﬁza;ﬁz?ra— The creation exists only from the practical
point of view. It is unreal because it is contradicted by the

knowledge of Brahman.

Both these views are but different facets of the Vivartavida.

Having thus established that nothing else than Brahman
really exists, the Advaitin has to turn his attention to the
Vyavaharika 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 Brahmasitras especially have chalked

out the following as a practical guide :—

(a) The Sruti (Upanisad) — passages should be interpreted as a
whole, and should be harmonised, if there is a conflict, in

accordance with the recognised rules of interpretation.

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

in conflict with the Sruti.

(¢) Likewise, the Purinas and similar popular works may, with

reservations, be accepted as guides.

(d) Itis 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 Pramainas, direct perception 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 Gita* puts it, for the common man, Sastra is the
proper authority to advise him as regards what is fit to be

acted upon.

We shall now refer to some concepts about the evolution of
the world which are more or less acceptable to the advaitins.

(7) Trivrt—-Karana (and Pasicikarana)

In accordance with the Sruti and Brahma-Sitrast the
Advaitins admit the threefold evolution of the world. Only the
three Mahabhitas (Tejas, Ap and Prthivi, excluding Akasa
and Viayu) take part here—

* JINTESTER WHIT § sEiwTsaafeaay ||
Gita XVI.24
T wamia w=faeg frargda soam

Bra. Sa. 11-4-20.
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Brahman (Sat, Atman)

_ !
I I |
EEE] g CIRE]]
- SR S
T Tt T3
. This is how the
Aq q. d. .
_q T+ 5 +_4_ L Trivrtkarana takes
effect. *
q. ., J. , T
T — o+3to
J

The ultimate product is named after the predominant

-element constituting it in accordance with the maxim grgTaT

qgaea:. T

Later on, as the Taittiriya actually mentions Akiéa and
Viayu as produced from the Atman (TTEHTERAT HATHT: {fs{‘a: i
ATFTEMA: ) and as the two are referred to and discussed in the
Brahmasiitras (1I. 3. 1-11), the Trivrt-karana was enlarged
into the Paiicikarana process, so as to accommodate Akida and
Viyu in the scheme of evolution. (It is pointed out that there
is nothing in the Sruti or the Brahmasiitras, which can be

-described as opposing the Paficikarana concept).

* Anandagiri thus describes the Trivrt-karapa process :—
wauasst 2aat fzar fGar frasa, gadfs wid fzar far sar
afeararmantafae fragerr faafaag

T Jqery qgTeEdEa: | :
Bra. Sa. 11-4-23
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The Pancikarana process * is as follows:—

T — %T:+—il‘+:1;+%‘+-‘581-
e el
drg— O S T g
S SEIE %

(Later on, it was thought by some that onec half of”
an element was not a sufficient predominance to be associated

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

#r.21 , ar. | §. , &7 , 9.
awm— St T+ T+ Ee
The number 25 selected was apparently suggested by the
same number of Tattvas admitted in the Sdnkhya theory of
evolution. As this theory is neither referred to in the Upanisads,
nor in the Brahmasitras, it is generally overlooked by the
Advaitins ).

* Suresvara describes it thus—
gfeear@ifs qarft saaF faasig faar
ThE WTrRE 9gai fawsegT: )
THF ARTHFEANT FIATEFAT |
qaETFRHAE WA gEaafa g
AT ARIREA areaTfgsaantend |
T FHATRATg A (<a: 1l
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(8) The Sarkhya theory of world—evolution

According to the Sankhyas, the Acetana Prakrti is * respon-
-sible for the creation of the world, the Purusa or the Cetana
element remaining indifferent all the while. The theory of the
three Gunas — Sattva, Rajas and Tamas - can be described as
the most noted contribution to philosophic thought by the
Sankhyas. Iévarakrsnas Saikhyakarikat is generally regarded
as the standard work on the Sankhya system; it is presumably

an abridgement of the Sastitantra (60000 verses) written by
‘Pancasikha long ago.

The world-evolution according to the Sankhyas is as
follows :—

1. Purusa (who is Niskriya, Udasina, is neither Prakrti nor
"Vikrti).

2. Mila-Prakrti (where the three Gunas are in equilibrium).

3-9. Seven Vikrtis— Mahat (Buddhi), Ahankira and five
“Tanmaitras (subtle Mahibhiitas).

10-25. Sixteen Vikiras—

5 Mahabhiitas—syrrar, am, ST, 39, and Tﬁlﬂ'.

* The older Sankhya apparently admitted two Cetana Purusas,
“Ksara and Aksara (referred to in the Gita XV-16. ZIfa®Y &t I

AT TF T &7 gaifer qarfT FEealserT S=adU) But the idea

of a Cetana being Ksara was given up later, and was replaced by that
.of the Acetana Prakpti.

The Anugita X1V-18-25 also refers to the same idea,
qq: TuTAAgSYaAT a1 Aoy |
agr gafad sared at S gt fagin
(B. O. R. L. Edition)
‘¥ The date is circa 150 A. D.
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5 Jiidnendriyas— 7=, T, I4E, WA and gror.

6 Karmendriyas — T, g, I9%, cmland IJIEGT
and Manas *,

( Manas is produced from the Sattva-portion of the
Tanmatras; the five Pranas—Prina, Apana, Vyina, Udina and

Saméana—{rom the Rajas portion of the Tanmitras).

It may be pointed out here that to speak of Miila-prakrti as-
Avikrti and at the same time as having seven Vikrtis isa

contradiction in terms.

Broadly speaking, however, the Advaitins find not much to-
quarrel about the details.tSahkara in his Bhisya on Bra.S#.11.1-3,
says @izg@ fg avaqEuEgaEd 1% geray, facdzw afwrdiah
foga = sﬂaa’majf‘aa‘r |l; but he objects to Sankhya and Yoga
because FfyaY fg § @iear avmw AcAF@afaae| The Advaitins
‘regard the Sankhyas as their chief opponent ( Pradhiana-
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 Purusa is according to them Niskriya and
Udasina. Further, if Purusa and Prakrti are both eternal and
separate, there cannot be Moksa either. Moksa would be

* gespffasfigamms sefafazag: aw )
qTRaF fawmi<r 7 ggfad fapfae qeas |l (Sai. Ka.)
t The Kathopanisat says sfrggwsy qU wal FF T 9T 7T

waaeg XA fgdERar wgraT: || mgge qRRAAIHAIARTEGE I 1.
qeqr 9% fefaear st ar wuatye || L 3. 9-10.
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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) Pauranik ideas acceptable from the Vydvaharika point of view
Details about the world-creation given in the Puranas and

some Upanisads 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 (q‘\;, wa:, @, ¥g:, 99, 99,
and §&H.)

(b) the seven nether-worlds ( 3@, faas, gas, JoNs,
TGS, ARIAS and TATS ).

(¢c) the fourfold gross body (strgs, spew, @ew, and
a'fgm) and so forth.

The world is dissolved at the time of Pralaya (the atoms
even are dissolved at the Mahapralaya; at the Avantara or
subsidiary Pralayas, only the super structure is dissolved, the

foundations remaining intact).

The dissolution takes place in the reverse order * with the
Kirya going back into the Karana.

The position about the creation and dissolution of the world
is briefly as follows:—

qx7 23a7 (Brahman with the Upadhis)- si@mm—am—asa—39
and tgf’:[a"]; it is Brahman that creates with st ;tc., z;s it;
Upadhis. The dissolution comes about when qfydy is dissolved
into ¥q, arq into Jsg and so on. )

* fawiqo g AT STTEA T
Bra. Su, II. 3-14



LECTURE 111

BRAHMAN AND THE JIVA

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 Ajiiina, 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 Carvikas 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 Brahmsatras also speak of Brahman as over and above Jiva *
and the Jiva 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
©Wn, apart from Brahman.

The Advaitins have propounded several theories to
TePudiate the above view—

s - . .
Various Theories about the relation of Brahman and Jiva

(1) 4 jativada— (Non-production or non-origination theory)

* ASfgsrrzarg arxEws | Bra. Su, JII. 4-8

T st qrreaqdsemadr.... | Bra. Su. JI. 3-43
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‘Gaudapida* 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) Mayivada ( which is intimately associated with
Satikaracirya) which is merely an elaboration of the Ajativada.
In fact, it can be said that Ajativida and Mayavada
(Avidyaviada, Kalpanavada) 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 I$vara 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
ATACIAETST AT ATy 7 |
FgardFsd  fafarafagsad |l
* gqr T@eway AEr amaa faadsty = |
qar star ot @F wafw 7 wafa =||
a7 WIAHAT A srgq Caadshr =7 |
qgr syar a9 wata T waf 7 ||
g7 fAfaasr siay s faadsfa = |
qar Srar qHr q9 gatg T wafa T ||
T wfrasamag sray Jaa fgadsty ar |
Tadgad @ a7 fee 1 g |

G. K. IV, 68-71
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refers to three more views in this connection, ascribed to
Sankara’s immediate disciples.

(3) sra=sgarg — Vacaspatimiéra (850 A. D.) the author of
Bhimati holds this doctrine. Brahman is characterised or limited
by the Upadhis and comes to be known as Iévara or Jiva. The
analogy of Ghatakiéa, Patdki<a is resorted to by the Avaccheda-
vadins to explain their doctrine. Gaudapida also attaches
much importance to the Ghatikisa analogy which he has.

elucidated in great detail in his Karikds—

ATEAT WTFRASH g R |
geifaass gaaaiaEaragsTq ||
weifiq gSIAg TeHTRRAT 74T |
ATHTH GIATT=T qgeetar sgraf ||
gdFfermaziE wgafzfed |

T qF gugedsy agesran: garfzh: ||
wosTAgATERT fagsq ar ax 7 |
s 7 ASsfE qgesrag frora: ||
qATRTIrET gETETE fawEaet a4r |
AqreHa: FaT At fasrEaat aqr
aar wafq aremt v afed w3 |
Tq1 WaEggTmRifa afedr 7o ||
TG gHY q7 TAFHTI R |

feqat admdsarsm arfaserm: ||
Herar: Taeacdd AreRqrarTtaatTar: |
afasa gaqred ar Aafafg faad |l

G. K. Ill. 3-10..
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Sankara also is equally fond of the Ghatakisa analogy which
he has used many times in his Brahmasutra-bhisya (I1-1'5;
1-2-1; 1-2-5; 1-3-1; II-1-5; 1I-1-6; II-3-11; II-3'17 etc.)

We may thus put the equation :—-
Brahman—Upiadhis = Jiva
or Jiva= Brahman+ Upadhis.

As the Jiva or Individual Soul is directly associated with
the Upadhis, body, Antahkarana etc., he has only a limited
power and cannot be concerned with the whole world. Another
entity viz., I$vara, associated with another set of Upadhis has
been admitted, therefore, to explain the creation, maintenance

and destruction of the world.

Owing to the Upidhi of Ajiiina,. Brahman (or Caitanya)
which is one without a second is known as f$vara, when it
becomes the object ( Visaya) of Ajiidna. Jiva becomes the
Adraya or resort of Ajfidna. * All are agreed that there can
not be more than one Isvara; 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 question arises,

whether there is one Jiva or many Jivas:—

(a) Ekajivavidins — 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,

* gsmfawdaaazaR: |
sRTATHA 7 sha:, fa areeafafas: ||
Siddhantabindu of Madhusidana Sarasvati..
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there is no point in accepting lévara as a separate entity.
Surely the Jiva can create the world, with the assistanee of
the Upadhis, Antahkarana 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 Sruti talks of Suka
or Vimadeva as Mukta (liberated), every onc in the world

ought 1o have been Mukta is invalid, as the Upadhis are
different.

(b) Nandjivavadins— Tt is better to regard Ajnana as two-fold-
Samastj (cosmic)—Ajnina and Vyasti (individual)—Ajnina.
I$vara is screened by the cosmic Ajnina; Jiva is screened
by the individual Ajnana, so that Jivas are many or different
owing to the association with the Vyasti-Ajfiana.

The Ekajivavadins regard Ajnina to be one, and Antahka.

ranas to be many, while the Nanajivavadins take both Ajnina
-and Antahkarana to be many.

(4) Abkasavida — Sure$vara (also called Vidvariipa, the
‘great Mimarhsist Mandanamiéra before he was converted to the
Vedinta view) has promulgated the Abhisavida, which has the
‘support of thc Sruti and the Brahma-sitras like e oF =

Bra. 83, I1.3°50, and a7 uq HrAT gaFrfgaq 111-2'1.  Suresvara
(825 A. D.) is known as Virtikakira, on account of his work.

By had‘i’a?‘}‘aka—bhd_s ya-vartska.

The Abhisavada can best be explained by the analogy of

the mirror ang the appearance of the reflection of the face
therein—

Mirror ‘
Face — Apperance of face in the mirror

(Bimba) (Pratibimba)
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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 screcned by the Ajnina, identifies himself with the .
Ajiiina with the result that he knows not his real nature or the
nature of the Abhisa. In this state Atman can be described as.
the Witness, the Inner Controller and Iévara, the cause of the
world, in relation respectively with the perceptible, the external

objects, and the world, that have no real existence.

In the same way, the Jiva associated with, or reflected in
the Buddhi (or Antahkarana) can be called the doer, enjoyer,
knower etc. The Jiva appears to be many owing to the
association with different Buddhis.

According to the Abhisavida, the face in the mirror which
is the resort or subtratum of the reflection, is unreal and different

from the original.

(3) Pratibimbavida— 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.

Sarvajnitmamuni (900 A. D.), the author of the
Saviksepasariraka, and Vivaranakara (Prakasatman 1200 A. D.)
sponsor this view, slightly differing from each other. According
to Sarvajnitmamuni, I$vara is the Caitanya reflected in the
Ajndna and Jiva is the Caitanya reflected in the Buddhi. The
Jivas are many as the Buddhis are many.
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According to Vivaranakira, I$vara is the Bimba-Caitanya
'screened by Avidya, and Jiva is the reflected Caitanya in the
Ajnana limited by the Antahkarana etc. As the Anta hkarana

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

1. The Doctrine of the Five Kosas (Sheaths)

The connection of the Jiva with what might be called the
Internal world is described in the Tailtiriya Upanisad (2-5) and
in the Anandamayidhikarana (I-1. 12. 19) in the Brakmasitras.

— 371 Hrer (1)

Each succeeding Ko$a from Prinamaya onwards is described
as eI AT ATHT T2 gq'z;q', 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 Saguna 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 g7 cgeg’ gfFest (wherc 93 is to be understood
as meaning ‘the main prop’) shows that it is the Brahman, the
-ultimate Reality, which the Upanisad-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.

dII.  The Doctrine of the Three (or Four) states

Gaudapada*elucidates the three well known states associated
‘with the Jiva thus—

(a) Jagrat (waking)— The Jiva is able to perceive the gross
world, with the help of Upddhis, the sense-organs and the
mind; the Jiva resides in the body in the right eye and

is known as Visva (or Vaisvinara).

(b) Svapna (dream)— The sense-organs do not function and
the Jiva perceives the subtle inside by the mind, resides in

the mind and is known as Taijasa.

{(¢) Susupti (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 Prajna. (The state
of swoonft is not regarded as an independent state, being
mid-way between deep sleep and death). In the Sugupti.
state, both sense-organs and mind remain inactive and the

Jiva perceives nothing.

* G. K. Prakarapa 1.
T weasdaafa: afe@arg | Bra. Sa. 111-2-10.
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Gaudapada expounds the three states in G. K. Prakaranas.
Iand 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 sensc.organs outside is regarded as.
Sat. Popularly also, it is believed that objects within are
Cittakila (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, gagrgasarsiy)  and Indriyakéla (perceivable-
S0 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 Yogavdsistha;
and the dreamer consequently is conscious of the objects inside
and outside.

In other words, in both the Jigrat and Svapna states,
objects are Antahsthina (residing inside) and are Cetah-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 Susupti-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. The 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, Gaudapida.
says that the highest Reality can only be the Fourth (Turya)
state, unoriginated, changeless and uncontaminated.

In the Turya state, there is mindlessness (Amanibhiva) or
mere-ness  (Kevalibhiva). In the Susupti-state, the mind is
inactive, but the Viasana-bijas (seeds of Desire) are still there,
that is, the Amanibhava is only temporary or incomplete. It
is only when the Visani-bijas are completely rooted out that
the real Amanibhava is achieved. This can come only through
the realisation of the Atman who is described as Vijnina.ghana
or the highest Samidhi (in the Susupti.state, the mind is at
best only benumbed) or Asparsa-yoga.

V. The different states equated with the Matras of Om

Gaudapada utilises the idea of the four states associated
with the Jiva to expound the Omkira (or Pranava)- Upasana.
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 Susupti correspond to the three forms Visva (or Vai$vanara),
Taijasa and Prajia of the Paramitman associated with the

Upidhis. Now, the sacred syllable Om * also has three parts

*  Fenrsfaacdensaar qof $omge, dF T IFT 4TI (T
TIFFAT  guWRdeaar 3 fufa svicmifafe § @t Siw siifmaat
gy aafa |

-Aitareya Brahmana
( Continued on next page )
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A, UM (7,3, 7) and the worshipper of Om isin a position
to realise the Highest.

Gaudapada has dilated at great length on the correspon-
dence between the three states and the portions or Mitris of the
Omkiara. 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—
Omkira Paramitman
1. a) Has three Maitras 1. a) Has three Padas: Visva,
A, U, M. Taijasa and Prijiia

(corresponding respec-
tively to the three states,
Jagrat, Svapna and
Susupti).

{ Contd. from last page )

AWM T FARRET T FH4T L
Aaadied O qeearsw faazafa ||
Manu I11-74.

IFTL AMGFR 7 FHR o g |
aeAatfarggg wda: et = |
TERAAAT 7 srveargfagfasra |
Tl agaT goud ||

Manu II-76, 78.

T G. K. 1. 19-29,
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‘b) A 1is the first letter of b) Visva deals with the
the alphabet. gross which is first
perceived and thus

resembles A.

-c) A is all-pervading. c) Visva experiences all
outside world, and so

can be equated with A.

(The f{ruit of the Upasana of this Matra A is that the
worshipper secures all his desires, and pre-eminence every
where, as he meditates upon A as resembling or being
identical with Visva).

2. U rcpresents excellence 2. Taijasa is also excellent;
and links A with M. Taijasa  perceives the
subtle and is the link
between Jagrat and Susu-

pti.

( The fruit of the Updsana of U is that the worshipper

‘secures excellence and equanimity ).

3. M represents ‘measuring 3. Prijna lays down the
or merging’ as M merges limits of Visva and
into A and U to give the Taijasa; after Susupti is
complete idea AUM; M over, Jagrat again is in
points out the limit of the field.

Elue

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

omniscience and merges temporarily into the Highest ).

The worship of, or the meditation on, the three Maitris 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 Paramitman without any Matrds or Upadhis.
According to the dictum of the Gita (zﬁ T=T 3¢ q ug gt AVII-3).
the worshippers of Visva, Taijasa and Pra Jia could only
reach their objects of worship.  The worshippers of the
Matra.less Omkira has not to go anywhere to sccure his goal;
he realises himsef as Brahman and is the real Muni.

This shows that unless the Jiva gets rid of all Upidhis,
he could not be said to be really Mukta.f The sacred symbol
Om and its Upisani had such a great appeal to all, that phi-
losophers had to use these concepts to suit their own views.
The three Mitris of Om came to be looked upon as the three
Vedas, or the three Gods of the Trinity, Brahma, Visnu and
Mahesa and so forth. Goudapida, points out that the Mitri—
less Om, or the Turya alone can be called the highest goal to-

be reached.

—_—

* The Gitsi also says—
2 geafafa fraar agofeafaa: @)
ATEIUTENT a2k awmea fafgan qrrn
TEATRIHAZ1Eed asamad:fRar: |
yad= faararear ;. gad AgAfEAn I
( XVII 23-24 )
t The Prasnopanisad says :- q3dl 3VFT qa5:—
foe AT ARgweAs wgAAT SAagaqr o9 fawgEe
Ty aTRT R ET AT TR AT A ORI q01)
Fhadd aqiaaafie qamfiaeTr a8+ |

FRrgrolaEaaraf fazraseraaeRATTRaT o3 37 0
(V.6.7)
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VI. The State of Dealh

The Advaitin cannot regard the state of death as being
.assoc;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 Atman or Brahman can lead to
Moksa, and as the law of Karman, admitted by all, must have
its sway, the philosophers are agreed that the ‘ignorant’ Jiva
gocs out of the body with a subtlc body (Linga—$arira comprising
of the subtle forms of Mahabhiitas, Jianendriyas, Karmendriyas
and Dharma and Adharma) which enables him to exp erience
the fruits of his Karman elsewhere according to his deserts*.

Herein comes very handy the division of Brahman into
‘Para (Higher) and Apara (Lower), the former representing the
goal according to the Advaitins and the latter the popular or
Paurinic ideas about the same. As the Pguridnic views are very
important in the Vyavaharika state, the Upanisads and the
Brahmasiilras had to take notice of them and explain them away
from their special point of view.

VII. Jiva is not orsginated and is Nitya

The Sruti has declared the Jiva to be Nitya and no Sruti-
text cxists 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 Sitra

* This question is dealt with in Lecture 1V, while discussing the

‘nature of Moksa according to both the popular and philosophical points
of view.
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AZUIRCATY dga9_7e ( Bra-Si 11-3.29 ) tells us that Jiva is
called or designated as Anu not that he is Anu.*

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 (zlun?;r a‘ﬁma: Bra. Si. 11-3.25).
and the sandal-juice (aqf%[%q;‘r Tegaq Bra. Sa. 11.3.26).  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 of the 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 gegw gftATer), but it is wrong
to suppose that they regard the Jiva to be Anitya. What is
meant is that the Jiva 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 in the injunctions given in the
Sistras, if the Jiva has no freedom of the will and does not act

* Inthe Satra there are two T words. Reasonably speaking T
should refer to one ard the same thing. Sankara takes the firstq to
mezn Elf.?; ard the seccrd G to mean aﬁ;{m (97 ). Ashowever a
Satra is expected to use the minimum of words, Sankara’s interpretation

is not objectionable. As the context is obviously concerned with the
dimension of the scul, the interpretatioa of Td as Fcr'ﬁ (Nimbarka,) T
(Srikantha) AT ( or s:nra?.:) are not acceptable. Vijnanabhiksu gives
the best interpretation - STFATARIIAAHIGEAIY, ATITATAT 1T |
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according to his judgement. The Dvaitins, however assert that
the Jiva acts subject to the will of the Lord who alone dispenses
the fruit of the Karman as it pleases Him. The Kausitaki
Brahmana* 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
h asten to point out that the Lord does not act arbitrarily, but

takes into account the doings and propensities of the Jiva.t

Any way, these matters, according to the Advaitin, are true
only from the Vyavahirika point of view, and they do not affect
his basic position that the Jiva is Brahman itself.

* uwEa g F9 Fafa d guen Sey stafraa,
g I TAETY FH Fiafa q gwat 93 ( Kau. Bra. 111-8)
1 $zaEg avaag geeeds | a4qr fg ooy dfgganfegeeY amancot
Few wafg Aifggafs duvd § aodsrmraammrRett ameaify
FrRutr wafa, wafEd et e sRy wafy 39—
AenfEdaT g aassiaTaraaETrTtT #9ifo s waf )
($. B. 11. 134



LECTURE 1V.
MOKSA - THE HIGHEST GOAL

1. The Nature of Purusartha

According to the Sistras, Purusirtha (the human goal in life)
comprises (1) Dharma (Picty, duty) (2) Artha (Material pro-
sperity) (3) Kima (Desire, love) and (4) Moksa (Liberation).
It is the duty of every one to endeavour to do full justice to the.
above four, to the best of his ability. Moksa is the most import-
ant of the four constituents of Purusirtha; in fact, the word
Purusirtha is used by the philosophers to connote Moksa only.*
Sarnsira or worldly life is prominently associated with misery of
all kinds and liberation from it is naturally 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 Moksa must be something permanent, eternal

and changeless.

1I.  Popular Views about the Highest Goal

Popularly, Svarga (Heaven, Paradise) is regarded as the
highest goal to be reached after death. Inthe Svargaloka, there
is no misery of any kind and all pleasures can be had merely for
the asking. The Gods there are immune from hunger and thirst.

The Vidisaka in Kalidasa’s drama Vikramorvasiya } speaks

*  gquqratsa: gzifkfa aeeEm
(Bra.Sua. IV. 1-1)

I ... qgd 7 frag Freafrfaeasideafia eigy
- Aet III.
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disparagingly of the denizens of heaven, as they neither eat nor
drink but mcrely stay on with winkless eyes like fish | The
Kausitaki * apparently describes the popular views in  this

matter in an claborate manner as follows :—

The Jiva by virtue of the meritorious dceds performed by
him, travels after death by the Devayana path to the Bra hma-
loka, passing on the way through Agniloka, Vayuloka,

Indraloka and Prajipatiloka.

'The Brahmaloka has the following important landma rks :—

(1) There is on the outskirts the lake Ara which the Jiva
crosses by the mind; those Jivas who have not fully grasped the
highest reality sink here. Here the Jiva encourages the Yestihas
(Moments) and the river Viraji. The Yestihas make way for
him. When hc has reached the Viraji he ceases to become old;

-on crossing the Viraja, he shakes off his good and cvil deeds—-the
good dceds go to his dear relatives and the cvil 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 Silajya - Here enters into the Jiva the Rasa
(flavour) of Brahman.,

(4) The palace Aparijita - Here enters the Tejas (lustre)

-of Brahman.

(5) Indra and Prajipati, the two Door-kecpers make way
for the Jiva.

(6) The hall Vibha-Here the glory of Brahman enters
into the Jiva,

* Adh. 1. 3.5,
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(7) The throne (Asandi) Vicaksani (F ar-shining ) with
he two forefeet, Brhatsiman and Rathantarasiman, the two
hind feet, Saitya and Naudhasa, the two lengthwise pieces,
Vairiipa and Vairija; the two crosspieces, Sakvara and Raivata.
It is also known as Prajiia (Intelligence).

(8) The couch Amitaujas ( Resplendent beyond measure )
also known as Prana- Its two fore fect are the past and the
future; the hind feet, prosperity and food; the two head pieces.
Bhadra and Yajiidyajiiiya(Samans); the two leghthwise picces, the
Brhat and Rathantara samans:(these also are the fore feet of the:
throne Vicaksani); the binding lengthwise cords, Rk and Siman
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 Caksusi 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—

Brahma : Jiva .
Who are you ? I am Rtu, connected with

Rtus (seasons)born of Akasa,
then  transformed into
semen. I am the Atman of

every being. What you are,.
this am I.
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Whoam I?
What is the Satya ?

How do you acquire my mas.
culine names ?

How do you acquire my feminine

. names ?

How do you acquire my ncuter
names ?

How do you acquire the odours?

How do you acquire the forms ?

How do you acquire the sounds?

How do you acquire the food
Jjuices ?

How do you acquire the actions?

How do you acquire pleasure
and pain ?

How do you acquire bliss, delight
and procreation ?

How do you acquire the move-
ments ?

How do you acquire thought,
knowable and desire ?

You are Satya.

The Sat is different
sense-organs and the Pranas
which are Tya. Satya is
the Real and all-pervading.

You are all this.

from

By Prinas(Prana is masculine). .
By the Vik (Fem. gender).
By the Manas (Neut. gender)..

By the Prana.
By the Eye.

By the Ear.

By the tongue.

By the Hands.
By the Body.

By the organ of generation.
By the feet.

By Prajiia, waters (elements

and actions).

Brahmia then says — This world is yours — In this way,

whatever conquest or attainment Brahma has, he éonquers that

and attains to that.
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We have given this long extract from the Kausitaki, 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 Upanisadic writers were
not averse to draw upon their fertile imagination. As would
be shown later on, the writers of Purinas goall out to describe
Heaven, according to their cherished notions, in a more

-comprehensive manner.

The extract from the Kausitakiis morc interested apparently
in describing the movements of the ‘wisc’ Jiva cntitled to stay
in the Brahmaloka and docs not describe the Devayina path
in detail. The Brahmasiitras make an attempt to give an over—
all picture of the Devayina by carefully considering other
Passages found in the Upanisads and also describe the Pitryana
(meant for use by those who are not as yet fit for Moksa ) and
the Third Place ( or hell to which the unrighteous are driven ).

The Brahmasitras thus describe the journey after death — At
the time of death Vak ( the functioning of the Vik and the
Sense-organs ) merges into Manas; Manas along with the
Sense-organs is connected with the Prina ; Prana with the
Tejas ( connected with the other elements ).--So far in the case
of both the Vidvat ( wise ) and the Avidvat (ignorant) the

:;}Ié‘lc Procedure takes effect. From here onwards their paths
iffer.

The Vidvat goes out by the 10lst Nadi in the head. As he

is all along fayoureq by the Paramatman, he is able to choose
the right Nadji,

The Avidvat goes out by any other Nadi.
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111. The Devayana Path*

The Jiva taking to the Dcvayina is successively guided

on his course by :
(1) Arcis (Fire, Agniloka)

(2) Day.
(3) Bright fortnight.

(4) Uttarayana (December 2lst to June 20th. There is
reason to believe that the Uttardyana was taken at some remote
time to be the period between June and December or to begin
with the Sravana asterism (August) long before the Mahabhirata
war, 3000 B. C.) —the six months when the Sun takes to a

northernly course.
(5) Year.
(6) Vayu (Devaloka)
(7) Aditya.

(8) Chandramas ( the Moon)— It is worth noting that
the Upanisad-writers place the Moon higher up or more-

distant than the Sun.

(9) Vidyut ( Lightning )— at this stage, the Sruti uses
the expression (SWTH?I': g(;q-;) qar=aT agaafg 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 Devayina itself means ‘the path of, or leading to, or
used by, the Gods’. But the expression 2T q+qTg is morc frequently
used, though rgally tautologous.
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(10) Varuna

(11) Indra

(12) Prajapati

(13) Brahman ( Brahmaloka )

According to Badari, the worshippers of Hiranyagarbha
( Brahmadeva ) go by the Devayana path. When the Brahma-
loka is destroyed at the Mahiapralaya, the Jiva reaches
Brahman.

Jaimini holds that Brahmaloka is eternal and is not the

world of Brahmdeva as popularly understood.

Badariyana says that the worshippers of (or meditators on)
the Paramitman alone go by the Devayana path. The
worshippers of Brahman under a symbol ( Pratika ), secure only

a limited objective, as also the Yogins.

As regards the nature of Moksa secured by the Jiva 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 ecating, sporting etc., he cannot have only Vijiina or

Prajiana as his nature.

Audulomi says that as the Jiva is definitely described as
Prajninaghana eva (qgn:fq—.-r qa‘), the qualities srqgaqrenTfy,
googEedcd must be understood as implying <the absence of
qualities opposed to them’.

Badarayana points out that the views of both Jaimini and

- - . £ - -
-Audulomi are in accordance with the Sruti. The Jiva secures
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‘whatever he wants by his mere thought (Samkalpa); 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 exactly the opposite view.
Bidariyana 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 simya ) between the Jiva and the Paramatman which

means that he is privileged to realise the Highest, that is all.

1V, The Pitryana

The Avidvat (Ignorant, who has not realised the Highest)
‘who has Ista (sacrificial performances) Pirta (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 Devayina path. He has
to take to the Pitryana—

After going out of the body by way of any Nadi the Jiva
goes successively through the following stages—

(1) Dhiima (Smoke)
(2) Ratri (Night)
(3) Dark fortnight
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(4) Daksindyana (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

. . - o
being reborn, to experience the fruits of the remaining Karmans

in the following manner.

(1) Akisa
(2) Vayu
(3) Dhima

(4) Abhra (cloud)
(5) Megha (Raining cloud)

(6) Rain
(7) Crops
(8) Semen

(9) Yoni of a Woman

The Jiva does not become identical with these, but is
similar to or clcsely associated with them. The Jiva returns.
with his Linga-$arira (subtle body consisting of the subtle forms.

of Jninendriyas, Karmendriyas, Pranas, Manas and Buddhi).

V. The Third Place (Yamaloka)

Sinful Jivas go to Yamaloka to suffer the penalty of their
evil deeds. Yama assigns them to different hells, (Raurava etc.,

seven of these are referred to in the Brahmasutras) according,
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to their deserts, and afterwards they are reborn as worms,
insects etc., in this world *. The writers of Puranas describe
in an elaborate manner the tortures undergone by such Jivas in
the hells, under the supervision of Yama and his officers. The
gruesom e details given are obviously intended to frighten the
Jivas on the earth about their future and to ensure that they
behave themselves strictly in accordance with their duties as

cnjoined by the Sastras.

The description of the three kinds of Jivas after death,
found in the Upanisadic literature takes note of the various
superstitions and popular ideas current now and then. The
writers of Puranas took advantage of the support of the Sruti
and presented to the reader a fanciful picture in this respect,
cspecially when the different sects, Saiva, Vaisnava 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 Kairtikeya and Gane¢a, Nandin, the bull-vehicle. Siva’s
hosts (Ganas) are there singing the glory of their Lord. Siva
sends his envoys to escort the Jivas who are his devotees, to

the Kailasa.

Similarly, Visnu stays at Vaikuntha where Visnu with all
his decorations is found in the company of Laksmi, Nirada,
Tumbura and other favourite disciples. The devotees of Visnu

are escorted after death, by the Visnudiitas.

The Jivas stay in the company of Siva or Visnu as long as
pany ST g

they are permitted to do so by the grace of their Lords. (The

% Read also the article ‘Devayana and Pityyana’ publishdd in the
Procecdings of the Ail India Oriental Confercnce scssion at Madras

(1923), written by R. D. Karmarkar.
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Purina- writers love to describe the quarrels between the
Visnudiitas 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 Visnu! ).

VI. The nature of Moksa according to the Advaitin

Anyway, there is a general agreement that the state
of Mukti or Moksa must be free from all pain and full

of eternal delight.

The Taittiriya — Upanssad ( 1I-8 ) gives the measure of

Brahminanda 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 wgexigd — ama: = 100 AT —1=s

g —ama: = 1002 ” ”
e tafag —amm=: = 1002, 2
FTTSad —aeg: = 100% "
FHIF—ara=: = 1006 2 ”
Sg—araeg: = 1006 ’ "
FE—aag: = 1007 " ”
FEEIfa—3Taa: = 1008 ” ”
gorrafg —arrs: = 1009 ” ”
FEAR:=10010 " '

* S.e the article < The measure of Brahminanda’® by R. D.
Karr: nublished in . O 0 Y Annels, Vool XXVIIL Pp 281-28R.



Moksa - The Highest Goal 67

( A Srotriya, well-versed in the Vedas and free from
desires, is entitled to Brahmananda. According to the
Brhadiranyaka (IV-3-33 ) Brahminanda is only 1006
AT —3AF<S ).

Some Sruti texts speak of the four-fold mukti, IRIE
(residence in the same world where the Lord resides), grecy
(having the same form as that of the Lord), gmfier (being

always near the Lord ), qrgsg or %aeq ( being merged in
the Lord)*.

It is clear from what has been said so for that I\'IolZsa.

is in some way or other, believed to be associated with—

Something to be acquired anew,
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, Upisana etc, enabling
one to reach the state of Moksa.

The Advaitin points out that the above conceptions about
Moksa would make a mockery of Moksa by declaring it
to be Anitya. Whatever happens, Moksa must be a changeless,
-eternal state in any circumstances. Moksa is ‘becoming
Brahman itself ° and as Brahman is all-pervading, its nature

is always there, already secured, like the Akasa.

1. Brahman (or Moksa) therefore, cannot be Apya (to

be secured anew).

2. Moksa cannot be Utpadya (to be produced) for the
same reasons; for Utpadyatva involves some Kriya (activity)
or other, by the mind, tongue or the body—

*  Mulktikopanisad 1.17—25.
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(a) Silent meditation (Dhyina) involves a mental activity.

(h) Muttering of prayers is not possible without the
activity of Vik.

(¢) Movement by the Devayina or the Pitryina or to
hell, involves the activity of the subtle body*.

(3) Moksa cannot be subject to modification of any kind;
it must de Avikirya; 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 Moksa
a transient affair, cannot be accepted.

(4) It might be argued that in that case, Moksa should be
accepted as Samskarya ( something to be rcfined or polished )

* The nine-fold devotion process followed by the Vaispavas—
qau Fga faoors el gEdaay |
F94 Fvad qed awAweafiagAn ||

involves the activity by the mind, tongue ( sense—

organs) or the body.
1. FFUH  — Hearing the glorics of Visnu (the ear functions)

FISTT  — Singing 5 s o s (theVak )
TIWH  — Pondering over,, ,, ,, (theMind ,, )

1S

TIEHITH — Saluting the feet of the Lord
N ( the body

©

ATTH — Worshipping i

ST — Prostrating before the Lord functions )

STEIq  _ Regarding onesclf as the servant of the Lord’
( the mind and the body )

MR — Friendship with the Lord ( — the mind)

<

N uaw N

*

a‘lqu’faifTi[ — Complete surrender to the Lord
(- all the thrce, 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 case, the basic idea that Moksa or Brahmabhiva admits
-of no excess and is always purc is abandoned. Neither can it
be said that the Moksa-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 Kriyz
which by its very nature is bound to produce some modifications
and any Ariyd, 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 Samskira.

VII. Jitana and Kriya are quite different

If the objector were to argue that Jiiana is also a kind of
Kriya - it is mental no doubt, but it is Kriya, all the same - and
so, Jidna cannot be regarded as different from Kriya, the
answer is :—

Jidna and Kriyd are different; thus - K7éy@ (even a mental
Kriyi like Dhyina or Cintana ) is dependent on a person who

may or may not indulge in itat his will. Jiidana is wholly
concerned with the object as it is ( Vastu-tantra); it is not

z. . . . . -
controlled by any Sastric injunction or a man’s whim.

VIII. The real purpose served by the Sastric injunctions and prohibitions.

There are Sruti-texts like ¢ 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 Anupideya
(not to be acquired anew ). As a matter of fact, it is a feather
in the cap of the Jidnin that once Brahman is realised, there
is the abandonment of everything that is popularly regarded as
Kartavya (something to be done) and there is the fulfilment
of all desires. The Atman is always changeless and eternal
(Katasthanitya ).

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 Ktman, the
purpose refers to the cessation of false knowledge which is the

cause of Samsira.

The $ruti—texts like ‘A Brahmana should not be killed®
do not advocate any Kriya or refer to any means for some
activity (Kriya-sidhana); 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 Bhitavastu (already existing) is

not meaningless.

IX. The Atmajianin and Avidvat

Some argue that the Atmajfiinin (one who has realised
the Atman) and the Avidvat (one immersed in Samsira).
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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
Jndnin and the Avidvat act with the same spirit and in
the same way. This is the difference between the two :—

Jianin Avidvat

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, s0,

2. acts like a Sthitaprajna, 2. experiences pleasure or
experiencing no pleasure pain.
or pain

The Jninin and the Avidvat act on different planes
altogether.' A Parivrijaka 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 Jhanin can be regarded as being
without a body, even when he is alive. He has no Abhi-
mina for the body, hence is not touched either by Priya

(agreeable) or Apriya (not agreeable).*

As the Atman is one without a second, all Abhimina for
the non-Atman can be declared to be false and nothing
else. What is called Gauna Abhimina 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. Atmavidya and Karman lead to different goals
Moksa, which is the goal to be reached by the Atmavidya

*qgd} g @@ F femfud egaq: | (Cha. 8-12—1)
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is not directly or indirectly connected with Karman or Kriya.
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 Moksa which is always the same, partless, change.-
less etc. There is no question about excess, refinement, special
form of worship in the case of Moksa which is just the Jiva’s

own 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 Berkely said’. Similarly,
a man of the world today might say about Sankara, ¢ When
Sarkara said, and proved that the world is a dream, it was Jjust

s
a dream that Sankara dreamt’.

The following story about a Benarcs Pundit well-versed
in 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 Mithyd, why then this
running away ?”’ The Pundit calmly replied, ‘My dear sir!
The world is Mithyd, but do you not see that my running
away is also equally Mithyda ? »

In other words the world is a dream, or Mithya, 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 Moksa 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 Moksa state. One would be justified in keeping
.away from such a Moksa at all costs, and in making no effort

to secure it*.
/

Advaitin--Your notions about the Moksa favoured by the
.Advaitins are all wrong. We believe that the Moksa is an
inexhaustible store of bliss and there is no association with
the non-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?
What use are the injunctions and prohibitions in the Srutis and
cthe Smrtis which are revered by all ?

*  farmifasgdisgra-amaaTs @xE |
waafafa wrendt oY w3dd
sgudfaarmEe sgergeafy |
ATHIEET WETFITIEITETITS 1
afg asasfy wdisaT Frfasafacatear |
gfa gemraa gas weafs q whasafa
Sri Bhasya I—1-1.
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The Advaitin — To make matters clear, we are preparcd to

concede that there are two Brahmans, the Higher and the Lower.

The Higher Brahman represents the Piramirthika state
Pa
where the Vedas, Sistras etc. serve no purpose.

The Lower Brahman representing the Vyivaharika state,
affords ample scope for any one according to his ability to strive
for the goal of his choice. It isof course understood that the
person concerned follows the course of conduct prescribed in the
'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 Carvakas ( 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—

*  gaFeEfagEaar atfa 9% TR Gita VI-4s.
FEAT SRATH ATFETAT I9T 11 Gita VII-19,
e ggay Ffkawafa fead
gaamfy fagmi &gt afq aEa: o

Gita VII-3
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thus we are told about the schemes to colonise the Moon, Mars
and other planets, acroplanes 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?
(Tatah kim, tatah 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 Tatah Kim; for the
oracles are dumb.

grar B axesmveEwEa: F
zw o2 fa<fa fafeaat aa: fe)
geafaar: g ofay fGadwa: %
Feq fead qrwat aafmaa: o
Subhssitavali 34 Sl
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The role of Analogy in Advaita philosophy

The Vedintins including the Advaitins admit six Praminas—
(1) Pratyaksa (Direct perception) (2) Anumina (Inference)
(3) Upamaiana (Analogy) (4) Sabda (Word)  (5) Arthapatti
(presumption) and (6) Anupalabdhi (non-perception). The
Purana-writers admit two more (7) simbhava (incluslon),
(8) Aitihya (tradition). Two more (9) Cesta (sign) and

(10) Parisesa (elimination) are also admitted by some.

As regards the other Darsanakiras—

(1) The Carvikas admit only Pratyaksa (2) Bauddhas and
Jainas admit Pratyaksa and Anumina (Sabda is included in
Anumina so also Upamina and others). (3) Visistadvaitins
admit Pratyaksa, Anumina and Sabda ( The Sankhyas and
Pitanjalas do the same). (4) The Naiyiyikas (as also
Mihesvaras) admit Pratyaksa, Anumina, Upamana and Sabda.
(5) Some Miminsakas add Arthipatti, some both Arthédpatti
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 Sabda (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 ge2Ts9  yygeefafg: (one can come to know of the
unseen with the hce]p of the seen). The Upanisads and the



Appendix I 77

Brahmasiitras have frequently resorted to analogical illustrations

eflfectively to prove their points of view.

There is obviously every danger of the cult of analogy
being misused or abused. Sainkara in his comments on
Bra-Sii. 111-2-20 while referring to the Siiryaka (Sun’s reflection)
illustration in Bra-Si. III-2-18, clarifies the true role of
Analogy in a convincing manner. Here are Sankara’s.
Obiter dicta in this connection*. Likewise in his comments{
on Bra.Si. 1I-3-40, Saiikara emphasises that only a
particular characteristic or particular 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

* gFq vF cqd g faafaatmawar | 7 fg gereeifasar
Fafmsfafzafuais  axar gdums @afag qdfeg oed | =9
greed fz gerazneifaswiaiss ua @ | 7 98 @adleaT goad-
Frfagerauurray | & g frafrd awafafs | ag=ad -afz-
TE-TRaq | wend fg gasfafes seast 94d, sew® =af,
w= 9uq w=fa, wews faad @9 JegAmafawafe 9
qeAdT: GAET  qatawfed | uF  awEdsfhraasemiy g
FEATAIIATZAT  gA-gAiEggEE | gagaeETa—-
greifasan grseearfadg: )

T a@gyrerdsdaEamd  goeen: 1 Fen fg fafaeq qa-
fiemarRerdzdT sfafraart sTonfy aeaEif Faqt waft | Ewdi
ETad | GANARTHT ggeqmaieageda wa qEifa Feonfa sat wafa
TIRHAT SAFAT |
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speaker, must be given due weight in order to understand the

implications and limitations of analogical illustrations.

We give here the various analogies used in the Brahmasiitras
together with the relevant extracts from the Sasikarabhisya on
them. The anlogies cover a wide field; they are taken from the
Sruti and Mimarsa works, and popular and superstitious notions
are not excluded. Different Bhasyakiras interpret them to suit
their own cherished views as is to be expected. Sankara 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 Vydvahirika point of view only and must not
be taken at their face value.

Sankara is in a far better position on account of his advocacy
of Lower and Higher Brahman and the consequential Vyiva.
harika and Paramarthika states, and is able to do full justice to
the conflicting Sruti passages without sacrificing his main thesis.
Other Bhisyakiras 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 Sasnkarabhisya, ample material to understand
correctly Sankara’s Advaita philosophy —

Voo ara3qag | (Bra-Sa 1. 1.30)
Indra perceives his Atman as the Paramatman like Vimadeva

(T ‘FEqayfaataaa: sfqds, g awd gae ')

2. e v nammmsa | (L 27)

Brahman, though all pervading is referred to as atomicetc,
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for the purpose of Upasani, like Vyoman ( Akdda )— (@&
Tfanfr 9™ GHIITIIGEATAS ISR adfezEd;  Ta
Fgrfa).

3. wwama (I.4.8)

In AASATAFT ( Sve-4.5) there is no special reason seen to say
that Aji refers to the Sankhya Pradhina, like Camasa ( a7 fg
¢ qatfigeraad FeATeT:’ (By. 2.2.3) TATCHA @ra==qomg ATTEY
Fugsfaga gfa 9 a7ag fasafaga ... ... uafagrafarayssTy —
FTfqeaca AE 1)

4, ........\e=;fEER e (104,10)

The word Aja in the Mantra ¢ Ajamekam > does not mean
“a ram’; it is only a Feqai93zr, like Madhu etc., [q‘m, sfecaeT-
"qgHT Age@d (Cha. 3-1) Frag=mgargqaEd (Br. 5-8), @i
FrdraEfEaEs ( By. 8-9 )], The unborn (Anaji) Prakrti is
looked upon as Aja (female ram).

5. gmag (I, 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 ( Jaaaaq  gfagwr: qEY iy
fasaumt Famadamata:, sEaaa T Sfegwr Tarfasn
ifﬁqﬂé’rm) Hair, nails, etc., ( which are Acetana) are
produced from the Cetana beings; scorpions etc., that are
Cetana are produced from the Acetana Cowdung etc.

6. ... Stwaq (1. 11.13)

The division in the form of Bhoktr (enjoyer) and Bhogya
(object of enjoyment) is well-known in the world ( TFaT Fad:
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T, dan maRar fagan 3fq | gar dear dggdr T e
3fg ) Though the sea and water are one, (both being water)
the mutual difference in the case of foam, waves, billows etc.,
is experienced (swifufafasr faamr sn#Fmeds wzrafafafag
A AERTEAIISAA@sqaIad  Aiaarasanr faarm gz
arFIcaEadaad | )

6a, aEwEA......(II, 1,14)

(The Siitra does not directly refer to any analogy, it
refers to Cha. VI. 1.1, where the analogies of I:Lﬁqv:-r, @z and
qgfqs~aa are given to show how uwfamaT g’a‘ﬁm is
possible. Sankara says StATEEAT HEFTHREATHFTATAT HFRTATAIAT;
7T 9 ggftasrFmdamunfraisaad, TeTeEasareaEd o
ATEAE, UIRE AR ISaaas ggafaeaE gfq
gz |)

7. wzmsw (11, 4.19)

Karya is not different from the Kirana. The Karya.
which was Avyakta and Aspasta before, becomes Vyakta
and Spasta through the causal operation, that is all, like
the piece of cloth rolled up (when we cannotsay whether
it is a piece of cloth definitely), and spread out (when we
are sure of its being a piece of cloth of a particular size
and shape) grafegmomaRd geEEEIEE aq qlEARiE
FRF-TRIfefraiad we qord | )

8. @wamwfz | (I, 1.20)

Kérya is not different from Kirara though the actual

operations of the two are different. Just as the vital breaths.

( Prina, and Apdana etc. ) cease functioning when they are
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controlled by the Yoga process,only the Jivana-Karya continuings;
but when the control is removed, the additional functions,
contraction and expansion etc., take place, but that does not
make any change in the Pranas as such (7= qIOrNETET  gHaa:
STuRged gRIREERTEEaRaT | ud sy songaaay |)

9. wamfgasw ... ... (II. 1.23)

Even though Brahman is one, there is the Karya-vaicitrya
due to the distinction of Jiva and Prajfia, like the stone etc.; all
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. (zaT 9 s IfqNEamTEaTadar-
arrcazAal Ffaeaggt Aot awdsaizalsa weAdat: gaeaRarsa
TZNUT: FFAIEIATUTEI: g SegAstay J sy g |

a1 AFgfrdananamfy figmt agfry eagawsTTaEf-
dfsd sreafsnwicyggseag |

4T AFgrgAEasd Jfgardift amemdfa 7 fafasrfo swifr
swafe |

TARFHEAT AT SAAqTagaRT Fradfasa Frqaay | )

10. ...l shwafz | (I1. 1-24)

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 ). ( usefy
FgroT fafaaaframrenaeafzfrafony soogg | ... . a1 fg
FiF &N oo ar @aaa fafgmwea afvormastaey are amaw aagrfa
(z& seeor, ) wiigsafa )
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11. zafemefa &1 (I1. 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 ( aivarya-viSesa ). Brahman
similarly can create the world on its own. (za1 @& 4T fHaT
AT ZerTHEay g AraRaaar  Afq warsTisiy fwfarrararaa—
Azgafsformrefqormaraa a7 qa agft arargearaify adafr
TR T 7 <qrat = A s1evae oA fagrasarearg |
TAATITT €aq ua aqegstia | a@mT aracra gF 7 g | afr
TY=n  rfreegranad airaaaat gy | wd Saaf
AAATET grer qrad €ad OF sereaeata | )

12. Qe Sowaeaw (I 1-33)

Iévara creates the world, as a matter of sport, not for the
sake of achieving anything; for, Iévara has already secured
every thing. We find that such a;mq_q-q:ﬂ—_r is found in the
worldly affairs as well, in the case of kings etc. (Fgqr &% Fzy—

FErdquer a1 safafiad fefacndormfagar Feas Sorear: g
Fretfagrg waf, gar NeTRIFERASATTIT arer Fefaeaarad
ARy gagfg, tamEaaraaien  Sfaaasamat aaraRg

T Aereqr gyfadfasata

13.  wirgasaeenfar (11 2.3)

The Sankhya opponent argues that the Acetana Pradhina
€an be active for the sake of Purusa just as the Acetana milk
<omes 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 :— ¥yqr7197 G74T: TAIYSBAT [T
ATIBITTR:, aqegarid o 46 ATFIATIE | T TEgAlsTg -
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waver fggrmaaRaeaw | dfiaw, (11 1.24) a7 am
fafaafdamfr g sid wadcaadq srageer frafaag | amer—
O  g7: FIFILATTAARTAA A TS |

14. ... ... 7qmfzaqt (I 2.5 )

Pradhina can modify itself into Mahat etc., naturally as,
grass, leaves etc., are modified into milk etc. (says the Sankhya
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, Pradhina
-does stand in need of some agency to perform its functions.
(=7 gags qufz eidwafy, T sgomasaregsd ar.... T,
7 gunfzaceararfas: sumer aftom: 1)

15. «qearzaafefa |@q (11 2.7)

(The Sankhya opponent argues)—The Purusa, even though

without gezrfFa, and completely Izmis, can activate the gy,
as a lame person can direct a blind man to take him to his

.destination; the lode-stone, without any movement, can make
S~

the iron piece move.

( The flaw in the above is pointed out by Sankara :—qgtﬁr
@rd awmiafa: gaq gadafa, 49 qeTa sfmxf gadasamrsta
fafepaearsa |... ... FUEFTAE cafaeqafaa<ieq Taegmqre: @fqfa:
qfcarstarader sife | )

16. =gddagt geaafomossram . (I1- 2.11)

(The Vaidesikas say that if the Cetana Brahman were to be
‘the cause of the world, the world also'would be Cetana; for, the

Karana-guna must be found in the Kiarya)—
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The Siddhiantin points out that the rule referred to by the:
Vaiéesikas is found repudiated by themselves. Thus from the
gqfcauz dimension of the qTHT is produced the Dvyanuka which.
is yop and Z&=; from the gror=geg Dvyanuka is produced the Mahat
Dirgha Tryanuka. (a1 qz#mo: qiRARSTEGIS] [HE T ATH
STIE HEde o svEiE 7 afcavee, 34T a1 sauaRgEr=T aqy
AgdTd T AYF AEF A AT FEEH, T AJATGAGINEAA AT
frora g T qafeoam ?)

17. &usalsw 7 wawnfeaq ) (11, 2.29)

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 (fq‘fq:q-a-eaﬁﬁ TAFATL TATATIAR.
.....a%a afa 9 aFa aRgu—ear amfEeefy:, stefua,.
@tﬁqaﬁaﬁ—ﬂm FAAIATAT | T T 47 997 &Y
gt 7 gwata asae g gafaaty | 7 afreeisyyrame
SeFaTawisgET wfaafy | )

18. wwo@sq . oo (I 2.40)

Just as the Purusa can supervise over the group of sense-.
organs which are by themselves imperceptible and bereft of any
form, I$vara can supervise over the Pradhina (says the Sankhya

opponent).
19. wuwaTe agmszaa (I 3.5)

One and the same expression T can be used with the-
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Akida in a metaphorical sense, and with Tejas etc., in a literal
sense. The word Brahman is used in gqqr ag fafaraes,

dqr 73T etc., in a metaphorical sense, butin a literal sense in

AT 7.
20. zmafgwR g fawet Swaa (I1. 3.7)

(mafsfafgaed 3@y wcaferiesaafe av Ferdax-
Fuearg ar gaREiaternfz ar aEma faan SiF o)

21. sfeQawmeTaqy (I1-3.23)

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. womgy Swad | (I1. 3.25)

Even if Jiva is admitted to be atomic, he produces the
-effect in the whole of the body, owing to his Caitanya-guna
pervading the whole body.

(zar o1& afrgdtergdmAraE FRafarm iy saTaEaTi
A FRAGIEF FTH FAUT TZAN)
A lamp placed in a corner of the room can pervade the

‘whole room by its light (some read saYFaq for JFTq, the
meaning is the same). )

23. aafadw waaq (I1. 3,26)

Tur can be experienced as apart from the trﬁ;r.-.r The
fragrancc of the flower can be found to exist at a dlstance from
the flower. So, the Caitanya-quality of the atomic Jiva can be

-experienced elsewhere. (sify sfrerea Samrqorafiay afasafy
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9% u9d feaaggeaamamafafy | 970 waTeng zh q sifesrn
sfqafa ... axumar $iF g qudarEaes fremdataan 7 f&
E A fegaeET gEdt srEAsft o frsgddmedtaf
frar ara)

24. sgEmIGAy ageaedm: mAaq (I1.3.29)

Jiva is called Anu, taking into account the qualities of his-
Upédhi, Buddhi, just as the Prajia (Paramitman) is spoken of
as atomic for facilitating the Saguna-worship. (HWTHEJIUI‘,-

aragfzafonaae  afmreagda: | . SEEq - g9 A
IIHATAT: TN GIIR FIeaRuiaants e |)

25. qwafeadq.... (II- 3.31)

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 (Far *F q;ﬁmﬁﬁ ArSTTAT
freramaT arenfrerresmmmrafaaameae et daarfzear-
frdafa ... gananfy afeway: axarcaar faaam ga ggagsaar:,
qF: garaTgagItaRata 1)

o~

Virility is dormant in a child, it is manifested only when:
the child grows up into a young man.

26. aw = uivenar (11 3-40)

The Kartrtva of the Jiva is proved by the injuctions in the-
Sastras, 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

!?0 Liberation. The Kartrtva must, therefore be due to the
Upadhis,
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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
Upiadhis and is merged into the Highest in the Susupti state.
(a1 g aeT S1E aTenfaFoEEd: Fqi g @ wafy g T &g Ar
fraFaarenifaszo: wear fadar freafare: gatr wafq, wanfaarag—
qEATfITEaaqa ATAT  TACATTCATIEAT: Fal g-dl wafd, T I~g—
AT @ARAR 9% T@ Nfazm famsaedsodaTarsal gar
T FIATITTEATITH N oo oo TTHGATCHT GHATIRGAqEdT AAATEIT
FTOMT FAT wafa, AT @Faa | )

27. wwvmfsasa a3 (I1. 3.46)

The Jiva, owing to his identifying himself with the Upidhi,
the body etc., due to Avidya experiences misery in worldly life,
such is not the case with the Highest.

Just as the Iight from the Sun or the Moon 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 Akisa 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 I$vara remains unaffected when the Jiva
becomes miserable owing to Avidya.

(7ar T gRzETRaEt a1 fageararafassamsgreaTaaria -
FarariaFiadra sfqeaamy aagrafas sfaoaamisfy 7 qwr-
F@EgE gfaead | aar sern gerfey T=odg ~efaa fgwemasiT
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T qaTaay a=sfy | aar SemvarteErmAERy gaafatas sramst
T agrgA: FE |

vanframgoretanfay  gzamEaRy Sawds gEmaEsty 1
FEEEET gy | stasrft g ganfafrartafadaa g |)

28.  waATafigRY dgaara safaatzad 1 (I1. 3.48)

The Sastric injunctions concern the connection of the Jiva
with the body etc., the Atman cannot be fagisg. 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 Vaidirya 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. =yufeay acagheeiaa: (I1. 4.10)

Prina 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

Prana is merely Upakarana of the Jiva.

30. wsagfaddma) (II. 4.12)

Prana has five functions, just as the Manas has, associated
with Ire= etc.

Brahman can be taken to possess different forms owing to

the Upadhis, for the purpose of Updsana, like the light from the
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‘Sun and the Moon. (Sankara explains JFATiRad, almost in
the same words in which he has explained that expression in

II. 3.46 — 797 gFmEn: aRAERET a1 faagamaEfaeamTssTaa—
aafagararaEaFiead  afagaamg agratrg sfeegy 1+ o
sgfa gframafaaagraammrartia gfqqay | qareraar ago
R faRiqIadsr ureaTaf 7 fawead

32. wa gm AqAr g@@FEfgaq . (II1- 2-18)

In the Moksa-$istra, 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.— q&amf‘a'— the apfs refers to swo=s.

33. ww@=a, yugor A d@w@n . (II1. 2.19)

The q&qrqzb—a:a ( 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 II1.2.20 points out that only

a fgaferaiar is required to be common to the aszig and the
greeifras.)

34. sEmfeasa@fied. . ... (II11. 2,25)

The Atmabheda experienced in the Sarhridhana ( Vision,
‘when the Yogins perceive the Atman directly) is also due to
Upédhis; just as light, Akada, 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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33, gwmemwREa, afgmozeaa (/1. 2.27)

It is pointed out by some that the Sruti speaks of both:
9% (A eATeAET Fe-3eeicad framqfaaaeaad) and a7dg as in
d<anfy etc., between Jiva and Prijna; so we may explain that the
real position is as found in the illustration. 3{%3?36 ( the
serpent and his coiled body)- though the serpent is the same,
his body, coils etc., are different. (IMT arﬁ.gf‘wﬁa:, EEVEFWT\TTF
T g w=0)

36. swmermagT Aweaw . (111 2.28)

The wgrd idea about the Jiva and Prijna 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 Jecd-

37. a1 (I 2-29)

But the position is really what isstated in 1), 2.25.  Jiya
cannot be rmll] in bondage, otherwise Moksa would e
impossible, If the Jiva is only a particular form or a portion
of the Paramitman, there can be no use of the Moksasistra; 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. ( ....sfamgaargrasy
frrar g1 sy | ok qF: AT UF d5° FHEre, wfy-

TREALT qRERAT: AT, TFRTATATET AFIAIT*, AT
T, 99 aRAaFE aa HaqRaAaTRaaedaed sweia)
T 9™, Iamafy qaraqy sfageaagadfaafy | sdzda i sfioeress
fafeafy, 4« Asfagdamasadiafaaaar | qemmaaias, g3-

AT 07 Frgrer: 1)



Appendix 1

38. ag=d: wigaq (II1. 2-33)
The description of the measure of Brahman in the Sruti is

for the purpose of Upasana by people who are unable to compre-
hend the infinite endless Brahman. Just as Vak etc., are spoken
of as the four portions (fect) of Manas, 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.

7T AAATHIIARARHANGETT T TN Aqa =Ty
ANTRAT  WAGEfad: qREE $eO, TARFERaRT  ATRREagd:
ATATATT TEq |

srqaT arRafefa aar swied arfaamt sgagRa™ats Foad |
Afg AT FTAiquiT g TG ST ARG, HATTwT qfcAToTT- -
CEINFE L '
39.  wamfasigeswanteag (171 2-34)

The references in the Sruti about the connection with, and

difference from the Paramiatman, of the Jiva are concerned with
the Upidhis; just as the light of the Sun or the Moon, becomes

bigger or different owing to the Upadhis: or as in the case of
the needle, noose, Aki¢a etc. Saimbandha and Bheda designa-

tions arc concerned with the Upadhis—

(dww gaa, Qg FrEaaay ar, Iqfuaungasrataeaa,
ST QAT a3t wafy, Snfiadarsd dgeATRA: | 74T AT gl
qreniErEnfay, STreAdeaEdat gargsagdn) waIwEd |

40. ... wagsg afwaw: ([/]. 3.3)

Followers of the Atharvaveda practise the Sirovrata (carrying
the fire vessel on the head); but this feature being a Dharma
(requisite) of the Svadhaya (or study), does not make the Vidya
taught different; there is fggsca like the Savas.
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(9T 7 T2 FeF GIAIEA: AFEATIAT AgFA NG AqA AT T7T-
Frgdnfedsrmafadararsa, smaafosmma o, adamafy
o earea-faaagararada frasad 1)

41. SrEgrisatie@, fafameswasw a1 (M1 3.5)

The attributes of the Vidyas, should be incorporated else-

where provided the purpose is the same like the accessory to
-an injunction.

(7ar g fafuaqromfagEnts-aaint a@qsafagafesd a1,
gEgiaTTgTEgRAatagIf | )

42, = [ wyFToNaE s@dawafeaq v (111 3.7)

But when the context is known to be different, there should
be admitted fa=mdz and not fgiiFcg. Though there might be
similarity in a general manner between two Upasanis or Vidyas
they are really different on account of the special attributes
mentioned, just as the Udgitha-worship characterised by the
attribute qQg{tgeT etc., is different from the Udgitha-worship

-characterised by the attribute fgxmzageE ete. ( F41 qLARRHG -

ATATFAST oev oee qaadaEEa ez T, seafzartara-
fermmgenfaafafridameatsas |)

43, armrdtfafacagewm (/11 3.16)

In passages like AT a1 33A% TAM ATH, eqq must
mean qyATeA and not mere AT possessed of special attributes:
This is clear from the fact that in other (itara) passages des-

-cribing the creation of the world, the qATHT is definitely
meant.

(73a3q gitesanq ‘qEATET CARARRAR ATFIE: g | geda-
arfeq Ay ague | @47 SaiEedtAaRATsaTAW  gereAd
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& ATCHARA T ddgia Afagagfa ..o g IARAAEITI-

A7 FHRQUA AT . ST SIHTH GO I e TAIAI |

JEATAEAT 7 ARAH - ATAITFHGACAIATET AT o FHTEATT -
FH:T 7 qEAEET R faeerd| ... afareaysrcad sty sfqarrre-
sz 3f7 fagq)

44. auafaemafae, SaawaEEE | (7. 3-24)

In the Rahasyabrahmana of the Tandins and the Paingins;.
Purusavidya is described, where the Purusa is described as a
Sacrifice, his life as the three Savanas, and his A$isisa etc., as-
Diksa etc. In the Taittiriyaka, some Purusayajfia is apparently
described g&id fagal asied ATHT AT, MZT qeAr etc. The
question is whether the attributes of the Purusayajna described
in the Rahasyabrahmana are to be incorporated in the Taittiri--
yaka. The answer is in the negative, for, the conceptions of
Yajna are quite different. fagar ageg means the sacrifice
performed by the wise one, not that Purusa is the Yajna.

(zaFat aifaat aifsat ifsar 5 geofaenamms dafaaat
dfadaomamaE | o .. aefr fefa-acomayarcarsd qaaeda-
AT Fqr Fegmafisggae 7 safaaraamg | T fg gever wger
gaeEafed ... ... wafq qruey g awEaer: | @i 9 oAt e
1 qrexfaasar a wraq: | eeee oo AT @Ay ge fa=rea: |

TATSETIUHAET  ERefamTy iR R A AT —
wiadasd 1)

45. @AY qQUAATEANEE, FAIBIGAWARA oo (11 3-26)

While describing the course of the departed soul, the Sruti
passages refer to the abandonment (gr9) on the way, of Sukrta.
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and Duskrta (good and evil deeds), or, to the taking over of these
abandoned, by good and bad relatives respectively, or to both
(Hana and Upédyana). The question is, where only AL is
mentioned, is the Updyana also intended to be associated there?
The answer is that Updyana is supposed to be there as well, for

Upayana completes the Hina-process.

Kusichandastuyupagina 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 o
be made out of the Udumabara tree. So, the Kusas made of
Udumbara are intended (=7dqg gy AT AT
@ AALIAAAT Teq4: | eg=qiga (5 (a9 qarais s T=aT:
gada faves: o | @ JeawEm: gt @ )

46.  SUTRECTATE o, svwaq | (111 3-30)

After death, some may travel by the Devayina 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.

(Ffsedadt afe: aafadfy | aferor@t @d: it
AT qw g | -7 fg graEa qeeguEitetalia...qar 53
TR ST 2 g7 sideqd, ATASTATE AR 1)

47. sEafani Eﬂﬂﬁq:...aﬁqm (III. 3-33)

In the description of the HAGJIARTT» there are Sruti passages
indicating different attributes for being denied of the Aksara
Brahman. The question is whether the different denial.passages

are to be regarded a5 authoritative every where or only in the

jcular context, :
particu Y- The answer is that they are authoritative
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-every where. Because there is the same FgrsfauEASHFK and the
same Brahman is recognised every where. a}qm_ Just as
the Mantras referring to the Eﬂm, though belonging to the
‘Samaveda are to be associated with the Adhvaryu, as the
offering of the gZrzray is directly connected with the Adhvaryu

-and all subsidiary matters are dependent upon the principal one.

(7t SrAEFEAsHA qASIATIaeg Fiqryg RURTRIAIEAATO
CIAEA ANEATH TR ANIEMTHAR IR RaAHe s
afd, eriagHang eI e SaMarAA TR tafrgaT-
FFAATAFLATUAT TT FI A TTATATAIT FAATI AT T Feqd 1)

48. weawt wawwaq w@ww: ( 111, 3.35)

The Pirvapaksin argues that in the passage ICATEITIIRIATE-
FZ T AAT qiwa<: there is fazramarea as there is repetition
-of the same idea twice. The answer is there is fqgf#q; for the
Atman is said to be g7179%; now ten Atmans can not be gatas,
(one must be ggi=y, the other can only have a ralative Aiawa).
Just as in the case of the group of elements, the water is inside
the Prithivi; Tejas is inside the water; there can be gg¥a<e
with respect to them only in a metaphorical sense; or TIATHAT
‘refers to another S’ruti; THY I H’i’i@l’%’ T3 qaFsqY Hﬁ"’l:cl'mml
(741 F T=IIATAE afqeqr srdisan; apereRsaiy aeacm—
fadsved 49 7ed gatawed wafy, gagrdiead: | )

49, e Namfafy IeRavawa (( II1. 3.36 )

If there 1s 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, @ areaT qeamfa Ty
(Cha. 6. 8. 7) isrepeated nine times, but the Upakrama and
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Upasamhara show that the subject-matter is the same. (-
FEALAUFA  FEFgIRAII:, @i arga— 7. 19,
FRFRIEA R RFTATRT: §EE: Foad 0+ Iadag—g. 3 141 3,
TEFEAEfeEERgAiaE FA7— Teasrdamata: 1)

90-  cafagrt fafaufea glavag (111, 3.37)

Passages like ‘geng @isel, Arsat /1sgw’, ‘o ot egafew way
A, ¥% § ufa’, where a mutual exchange of objects of
contemplation is intended, there should be gggwamafa:; for, here
the Wﬁr@? is meant for 3regT; just as other attributes like

Y9ieHT are meant for srreqTy or contemplation.

( eafagrig fsar wfv: FIT, THTIEA ... oo, TATEATAT-
a5t FemmTreRs aqu Swac afegaft qgq aEETETeTRAY

T gury 7 fayd gwEeden wadifa)

Sl. mamasg agae (111 3.43)

In the Btha, grur is described as sjos among g7 etc. (IFEATH)
and 91 among Agni etc. (sfagaq); whilein the Chandogya,.
L i the gad (afyx) and mmor s the gaw (syered)—-The
Siddhinta is that a1 and yyor should be known as separate for
the purposes of contemoplation; otherwise the instruction about
the division deay and ayfydg would be meaningless. Just as
in the sacrifice where three Purodasa-offerings are to be given
to (1) Indra Rdja (2) Indra-Adhirija (3) Indra-Svarij though
all the three g=Ts  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-

gISTRI—9IM is to be taken as separate.
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(TNfEorATR aA AT AT T Ja-
AIRATIIAATA qafd, TF TeATIRSATEAAAqA FATR AT AT~
fread:|.... fadaasfr carmfudaderaafaa wafa, sfwgm 3@
IAT: FTFIZME 1)

[?II'\RTT— the Mantra uttered by the Hotr, when the
Adhvaryu calls upon him to perform the sacrifice. FTHAT the
Mantra uttered by the Horr when called upon by the Adhvaryu
to utter the Mantra. At the offering of the lI'(‘]:c,fm-, there is

to be one grsgr and one yFaTHT.

There are three Mantras in this context—when the first
qUsTRr is offered to Indra-Rija, the second Mantra is the
grsar and the first Mantra is thé FATHIT. When the second
gﬂ'gm is offered to geg-arfyxrsr, the third Mantra is the ITgT
and the sccond.Mantra, the FATHIT. When the third c\[.ﬁgm'
is offered to gr-wgyyrer, the first Mantra is the groar and the
third Mantra is the AT, Thus there is sycgig of IT=AT

and sraTHT]-

52. gafawew: wewoneenferat awaaq | (1. 3. 45)

The imaginary fires, a'm:ﬁﬁ: , STurfea: etc., are to be under—
stood as subsidiary to fi7y, just as on the tenth day in the
Dasdaritra sacrifice, the taking hold, etc. of the Soma-vessel, as
imagined in the mind is fyRigy ( This is the view of the

Piirvapaksin).

(T TIREE IFASgEAfaATEd, g QAT GNRT G,
ST ITAE TAHIE, TZEEAGAARNTGAFEAM T FiAgT4 -
I, § 7 AEarsiy agaeq: Bramgwoniksay ga wafa, ga-
waaaeafiaFes geadi )
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53. w@eafeya: gavawaFaad ..« (I111- 3.50)

The gif=q etc., fires are not f5FaTE but tggey; just as the
different fa=ts, Sandilyavidya etc., are regarded as gga.

(FrEeafae: FROAE: @qwd FIREREAT, | 747 garao
mftseafaamadift @7 @aaaemata 9477 Fder: gATE AN
Tgaeatior aa=aaftafa | )

54. a7 wwwARGIEsIg@anlg swata: | (111, 3.51)

The fires gafzgq etc., can not be fFargg, even when it is
granted that the Some.-cup is imagined in the mind; because
the Sruti-passages make it clear that the qafy=q etc., fires are
for the purpose of Purusirtha. The Sruti speaks of the
RISHIEQ as T, and 3fiw also as a3, but that does not make

af T and aprfezg lose their Jqwy.

(7 #ArErgemERe mmiEaEET frardea Fear
e oo 7 g Ffaaafaadafammr T a'wafy, 5 3 qaar g
9% fraddy | wegaq | @47 ‘T A @ OT gex g qn qafeaEed
T, aferd e’ g e qenaY: qadsh T
TRATEEafa: | 941 F ‘@) g ey NamiEgartia @
WM’ gerx 7 efrafETTARSH AT R | )

35. mfrmwmgEnifram queafaaa (I11 3.54)

The Atman is different from the body. Just as one admits
the existence of perception concerning the objects, perception
must be admitted to be different from them as well.

(=afs warer (awe:) prgfagwife FgrararfaT |
v e WA qawifaEE asdaatafada, afg frraaar |
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AgH@HEAAT wreaft  Brarfaiara | 7 whiassr: geeaeard agfa

A fg av fafas: saeanfadsafy ... . saTw F@aTEaT a-
WifasfaqaaT STsawids eT=aa 0 sqfaiasa @i sair<sa: |

Iosfeqeasq €T 7 A, SARAARAAT Igaafafaqean | faeaea Fvwsd -
IFEa | )

56. wemfeagrfade (I11. 3.56)

Though some minor differences are seen, the concepts about
‘Udgithavidyia 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
‘mentioned in one Sakha are incorporated in other Sakhas.

( F=rsaTen FAfEET gIAgAfaEaTtaET saamtia—
)

D57, wF: FPASTARART --- oo (II1. 3.57)

The question is whether in the Vai$vanara-Upasana, there is
e or gHEqIaEA. The answer is, the gueqiqraa is more
important, as in the case of the sacrifices, DarSapirnamasa etc.,

the sacrifice as a whole is to be performed, and not the parts

like the Prayaja etc.

( a1 FYY IAOAETARY  qHEGT  IEELTASANT gFHY
faagad, 7 F@ETHT FERT TATEEEE | AT aSQQTF IR i T
TED woer cee e guEIEATe gF [arfafa i)

58. fawww: smaa (I11. 4.11)

The passage g fgareAcl H-IIXAQ  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.

(Far gt St frasy dY eEmEEe TTAaE-
QRER QG eree oore oo fumiist  geeen: — fagred QRTRFEATIAQ

59. fafuat awwag (I1I1. 4.20)

The passage a7 a7 gucgar: should be taken to mean that
there is an injunction in respect of Aéramas other than the
WTgEey also; just as in the passage qacaratag ‘J]‘(Wiiﬁ‘gqﬂ
ey arafy, Safeaor is a fafy, though no specific injuc..
tive expression is there, as JTTXITRI is 7qd.

(@R meaFaTEEdfa afcasy  fafatdoraatsEa |
frerrareeaag | arRvEg | 34T, qEwa ... ST ST TETRn
Axaamdrar faftma eaafaromgdang | .. 9gedq = sfagr

Fraafea@Ed g st | aft 9 Geeuas qafgo...,
q 99 wafa Jagaawe) a<wE FgateaamgET 3fa | wafy

34 Iagmawedt wawsl, fofrag Agww 3 | avwgd T
sfar: qurstmaTas e aRarRae| )

60. waiden = amtesdwaan (/11 4.26)

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.
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srzgafefa Araafaesay | gar 3 AaaEadqaEy 9 S1EsHaa
FSAY AFATAT T ISAd | qIATAAFAIfT fraar sefhgY  ardeEsd,

Sodt aaea zxfa )

61. Sogdafe @@ waraAaagrn | ([11.4-42)

Some hold the view that a life-long Brahmacirin can atone
for his lapse in losing celebacy by not commiting a great sin;
Jjust as a Brahmacirin eating some forbidden food can atone for

the same by some Praya$citta.

(e oee AfSTEART wmafeen wrafissfa | sraaq | @ar
AT AGAAIAY FqSI:  gT-gerreaamia) )

62. wgwwsaxtafa: ... ... .. faemfeaq (I11. 4.47)

In the passage geyrgaTaIm: qrfvsed fafaw awaq fassraq,
areq = qiftsa 7 fafaera afawatd = a7 9 fafaarg argon:; even
‘though only one injunctive expression ﬁrw{ra; is mentioned in
Tespect of aFreg and there is no fyfir here in connection with
|fT or Y, still here injunction is intended, as Hi7 is an Iqq
‘thing; just as the co-operative functions are regardedas fafygs

(Far ¢ sdqiaTETRET TRETAT g9 gdd adrad faearet agwr-
FemrrraTTTfe s RS fadtay | caafafagarasaferfaaama
aafafafad: | )

63. dArmafearwmwaadsmay (111, 4.69)

Like the Mauna (stage of life ), other Aéramas also are
approved of the Sruti.

(Far N7 e Aq@EeraY ghmaEafraafy amser-
A FHAELL )
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64. gremgagwafad awmeisa (IV. 4.12)

Bidarayana says that ggrdrzar and ard=ar 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. (79T grEAR: YATHTT wahT, swategrfaear-.
afuzfafy )

65. wrawd demagued : | (IV. 4.13)

If the Mukta wills that he should be FTAT, the situation.
is just like what happens in a dream (l'{ﬂT Fed @ QAT
fviafmaRaaretamar o fofsm wa<as Dk KRCh
Tagraasd |)

66. w3 wmga . (IV. 4.14)

When the Mukta wills that he should be ggx, the situ..
ation is like that in the makingstate.

(w18 grEARET SWfa faerammr wa frarfermr wawas -
Ty | )

67. wdtqgaEmeaa fgaata,  (IV. 4.15)

Just as a lamp becomes many a lamp, owing to its power of
transformation, the released wise one can assume many bodies,

(7a1 9y wHIsAETQTAEETES fAEafRaEe, TFARYSH
gfagizadnrRaFs EaTTg  gaifr gauwartaafa) o T aRr-
ATAY AR QTAASFT )



Appendix 1I.

A Brief note on Sankara his Date, Life, works etc.

A. Sajsikara’s Date and Life :

There are available more than fifteen works, which profess
to give Sankara’s biographical details and achievements, styled
¢ Sankara’s world-conquest’, but they differ very much in the
details given, and it is indeed a very difficult task to come toany
satisfactory conclusion about the same. * The succession-lists
(Guru-parampara) 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.
Ist century B. C.— Sringeri Matha and Puranas.
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

Sankara’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 raie, some extracts from the thesis in the near future. The thesis in
question was accepted by the University of Poona and the Ph. D. degree
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 Brihmana
family in Kerala Pradeéa (old name Malbar) at Kiladi. His
grand-father was Vidyadhisaja; S'ivaguru was his father and
Aryambika his mother.

(2) 793 A. D.— Thread ceremony was performed when
JSa'nkara was only five yearsold. (éivaguru died soon afterwords).
Vedic studies began at the Gurukula.

(3) 796 A. D.— Permitted to take to Samnyasa by his
mother ( itis doubtful whether the tradition - that éa'nkara
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
Narmads river, a pupil of Gaudapada, accepted Sankara as his
Pupil.  Apparently he stayed with Govinda Yati for about eight
Years, when he wrote his commentaries upon the Upanisads
and some minor works, Stotras etc. He also had secured two
Pupils Citsukha (Visnuéarman) and Sanandana (Padmapada)
during this time. Sankara is said to have been taught by
Gaudapada himself (this, however is not possible, as Gaudapada
Must have been more than 200years old at the this ti me; it is true
that Gaudpida was a great Yogin but it is more reasonable to
believe that Sankara was taught by some successor of Gauda-
Pada, apg predecessor of Govinda Yati). Sankara’s mother
and Goyipg, Yati expired during this period.

(5) 805-820 A. D.—Sankara with his disciples (three more
ad joineq him by now, Uttanka, Prabhdkara and Hastimalaka)
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"went to Prayaga where he succeeded in converting Mandanami-
Sra, the great Mimamsist, to the Advaita view. (Mandanmisra
was renamed as Suresvara or Visvaripa). One more pupil
Totaka joined Sankara, Sankara travelled incessantly through
Bhirata to propagate his views. He appears to have gone to
Kashmir and Nepal as well. e established Mathas (Centres
of Learning) for this purpose—

(1) Dvarakd— in the West (the first Pontiff being Hasta—
"malaka,

(2) Jyotir—in the Himalayas (Padmapida who wrote
~the ‘Paficapadik *),

(38) Govardhana—in the East (Totaka),

(4) Srfigeri— in the south (Sureévara who wrote the
“*Virtikas’ and Naiskarmyasiddhi.)

One more Matha was established at Kirfici, where Sankara

“himself became the first Pontiff, by ascending the Sarvajiapitha

there ( according to some, the Sarvajiiapitha was in Kashmir).
-Sarikara died at Kaiici (or at Badrikedara) in 820 A. D.

Biographers have referred to various miraculous feats
“performed by S;ahkara, as for instance, his encounter with Ugra-
bhairava and Krakaca Kipilin, his ‘Parakiyipravesa’
‘(entering into the body of the dead King Amaru), revival of a
-dead body, etc. (Sankara is also said to have met Bidarayana

Vyisa in person).

Attempts (not convincing) have been made to fix the date
-of Sankara from the very few referencesin the éénkara—bhisya
“on the Brahmasutras to contemporary incidents or personages,
-for instance, saTtfaa T AreTarfy gEata: afrarssdfy g
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1. 3.33. ('This might with equal plausibility be a reference to-
the Post-ASoka period or to Post-Harsa period ).

Tfg qaaw: ged  dfdawacaggle Tefegasty @feiEe
II. 3.18.

7 fg aveTgA T aqE  wEquadstAaFTIRa AT AR
watawToT  frearedY aveamgAr T awd watn wirsadife ar
fetard 1+ 17, 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.

Pirnvarman’s coronation was a well known incident and"
could have been referred to in popular talk long after it had.
taken place ).

=5 Efar asaniv qar sated qa: gonratar IV, 3.5,

(Here also, the proper names Balavarman, Jayasirhha and-
K.T-STJagupta, like ¢ Devadatta’ in Sanskrit literature, do not.

appear to have any special significance ).

B. Sajkara’s Works :

As many as 400 works, big and small, are found attributed-
to éarikara. All these could not possibly have been writen by -
the Adj S'arikara; his successors acting as Pontiffs at the
different Mathas, must have written mo. of these and tradition

accepied these as homage to Sankara. It is difficult to hit upon
a COnvincing yard-stick to measure the various works to find.

out which of them could be assigned to the great Sankaracirya,

Br oadly speaking, the following point. among others have -

to be Properly evaluated before coming to some reasonable:
conclusion ;-
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(1) We may take the Bhisya on the Brahmasiiiras as the
standard by which to judge at least the commentaries on the
Upanisads. If the basic philosophical teachings propounded in
the Bra-Si Bhasya 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 Brahmasitrabhasya.

4 -
(3) If we believe that Sankara was essentially a Sruti-
$arana, we might unceremoniously reject Sankara’s authorship -
of the Bhisyas on Smrti works.

(4) As Sankara himself refers to the worship of Visnu as-
éiligrima more than once in his Bhasya, the many beautiful
Stotras in honour of various gods and goddesses can be safely
attributed to Sarkara 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:—

(1) Of the ten principal Upanisads %{ﬁﬁ'ﬂmiﬂgqm{.
Fafafazr | Gald 9 STERY ggIRUGs w1 we might accept
as genuine the Bhasyas, by Sarkara on the Chandogya, Brhadi-
ranyaka, Taittiriya, Mundaka, Katha, Prasna, Aitareya ( this is.
the order of frequency with which they are quoted in the
Brahmastitrabhdsya).

* Sankara’s chief grouse against the Buddhas is that they mislead people
afy 7 aE-faa-gaEar -t faee el grae
WLFTHRANEIZ - T 5397 a1 oy faegrdsfooan -

giem: o gfa

Bra. S@. II. 2.32.
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(g -
In Lecture II, we have expressed our doubts about Sankara

having written a Bhisya on the ISa. In our edition of
Gaudapadakariki ~we have given our reasons for rejecting
Sankara’s authorship of the Bhisya on the Mandikya. Similarly
we consider both the Bhisyas ( Pada and Vikya ) on the

.Kena as not the work of Sankara.

Though the Kausitaki and the Svetisvatara, are frequently
quoted in the Bra-Si-bhasya, the Bhisya on them cannot be

-definitely pronounced to be the work of Sankara.

We are of opinion that Sankara could not have written any

‘Bhasya on the Bhagavadgita. *

(2) Among the minor works, FHAT, aqﬂm:l-;lfa, Iqaar
gigen ( the metrical portion ), g<aiq3y, aarafsfizq may be

7 .
conceded to have heen Sankara’s works.

(3) As regards the Stotras, a‘f‘gq’urrq;ﬁn{-ﬁq, g&:ﬁ-g, ;ﬁ-é-qg-(,
IATSTHT, FOUTSEH, A, and some others appear to have been

- g .
written by Sankara.

(C) Sarkara as a Philosopher :

Sankara has been acknowledged by all as perhaps the
-greatest philosopher Bhirata has produced. South India has
played a very remarkable part in contributing to.the cultural
integration of Bhirata 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 Bhisya on the Git3?” published
in the B. O. R. 1. 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 Gaudapada-Karika (under the great Gaudapada or his
pupil) and 'the important Upanisad-texts, Sarikara seems to
have come to the conclusion that the ‘Ajativida’ (Non.
origination) was more or less a negative approach to the problem
at hand, and so, in order to make the Ajitivida more popular
and understandable, Sarikara boldly takes upon himself to

propound the Adhyasa (Avidya or Miya) doctrine.

Propounding 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 intoa reasonable one Saﬁkara-
in the main is éruti-éarana (swearing by the §urti). He, there.
fore, takes great pains to harmonise the conflicting relevant
texts. Gaudapidda himself (G. K. II) refers to as many as thirty
five different philosopical doctrines claiming to have the backing
of the Sruti; 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 Vyavahirika state only, Tpyg
Sarkara is able to disarm all opposition based upon the Srut;
texts. Sarkara has no quarrel with other philosophical docyy;.
nes such as Dvaita, Dvaitatvaita etc., so long as their Validity
keeps within the limits of the Vyavahirika state. These differeny
doctrines are rightly described as ‘Compromises With Adyaj,»
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.and far from doing any damage to the Advaita are, in reality,

flattering the Advaita idea.

It has been a puzzle to many how to reconcile the confradic—

tory attitudes of Sankara — On the one hand, we find Sankara

-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. Sankara

in the brief span of his life - only thirty two years - travelled

throughout Bhirata, established Mathas to preach his philosophy

and way of life, successfully meeting his opponents and contro.

verting their views and reconciling the different sectarian forms

of worship, by giving them a new orientation. It 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 S’axikara toiled ceaselessly and

had the satisfaction to find that his efforts had bcen more less

successful in lessening the tension between the various sectarian

doctrines that had been 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 Moksa 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 Bhisyas of others, on the Brahmasiitras would substantiate
the above statement. Sarkara 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 Bana could rival
.Sarkara in this respect,

>0 i
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