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PREFACE 

Earnest students of Sri S'a1·1karacharya's 
Advaita system, have reason to be bewildered 
in their attempt to ascertain his exact teaching 
about the message of the Upanishads to seekers 
of the Highest Good universally believed by 

- orthodox followers of the Sanatana Dharma, to 
have been promised by those sacred revelations 
to man. 

This is so neither because of the obscurity 
of style or the absence of precision of thought 
expressed in the writings of S'ankara himself, 
nor because of the paucity of explanatory lite-_ 
rature on the subject. On the contrary, there 
are two fertile sources of this confusion. In the 
first place, S'ankara's works are now generally 
studied and taught by learned Pandits who are 
mostly guided by popular Sanskrit works relying 
on one or more of the conflicting sub-commenta
ries claiming to propound S'ankara's thought. 
And in the second place, neither the professors 
nor the oriental scholars, who undertake to write 
on the subject in English, seem to be earnest in 
entering upon a comparative study of the varying 
estimates of S'ankara presented by the sub
commentaries and the adverse critics of (S'ankara) 
belonging to other schools on the one hand, and 
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in the original works of S'arikara, independent of 
the commentaries on the other, before arriving 
at any conclusion about the genuine views of 
that Acharya. 

I have attempted to invite the attention 
of scholars in general and the Vidwans of our 
country in particular, to the urgency of such a 
study, by publishing several pamphlets and books 
as well as a few elaborate works in Kannada, Sans
krit and English. Owing to my rapidly failing 
health and eyesight, I have now thought it fit to 
condense my views within the limited compass 
of this small book appealing to the thoughtful 
Vedantins of our country to consider how far my 
conclusions are acceptable arn:i to offer their 
candid opinion in the matter, so that all the 
assessments of my humble opinions, may be 
consolidated in the symposium proposed to be 
published by the Karyalaya. 

The booklet now presented to Vedan tins for 
critical appreciation, naturally contains my per
sonal views as a sample of what is expected from 
the contributors to the forthcoming symposium. 
(1) I have taken the Sutra-Bhashya as the chief 
court of appeal for the obvious reason that it is 
an exegetical work which comprehends not only 
S'aiikara's considered conclusions and lays down 
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the principles by which an interpretation of 
Advaita-Vedanta, has to be guided, but also 
because it convincingly shows the critical qualified 
seeker how the truth of Advaita Vedanta may be 
intuited as corresponding to the real nature of 
the Self of each one of us. (2) Quotations from 
the Gita-Bhashya or any other commentary, are 
drawn upon only to confirm any conclusion based 
upon the S:ura-Bhashya. (3) I have tried to 
classify the important misconceptions under 
particular heads, and have produced my vouchers 
mainly in the form of citations from the Sutra
Bhashya. And lastly ( 4·) I have tried to show 
how S'ankara's teachings can be corroborated by 
the declarations of the only traditional teacher, 
Sri Gaudapadacharya, whose classical work is 
still available for reference. 

I am fully aware that many an item of dis
cussion noticed here, might have been developed 
and presented as an independent work by itself. 
But my object was only to list all the important 
topics iri a neat and compact brochure for the 
ready reference of the critical scholars. 

I hope that the Table of contents and the 
Word-Index will be of some service to the reader 
in this direction. 
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MISCONCEPTIONS ABOUT S'ANKARA 
-§0§

INTRODUCTION 

Ther~ are a number of misconceptions that 
have gained curi"ency, both in India and abroad 1 

with regard to the biography, mission in life and 
the lasting work wrnught by the great s·ankara
charya of world-wide fame. And in my humble 
0pinir,n, any a~c;;P,~m{'nt nf hi., ''rcL:1~tic System, 
is bound to lose much of its value, unless these 
mis~onceptions are first removed from the public 
mind by a concensus of opinion of Vedanta
vidwans and scholars interested in the teachings 
of the Upanishads. 

Except for rnrue poetical or half-poetical 
legendary works called Sa1ikara-Vija;,as, written 
or caused to be written by authors biased towards 
their own peculiar doctrines or religious practices, 
long after the departure of the Ach:irya, there 
are no reliable hjstorical accounts of his life or 
the reforms he effected in society. Even the 
place and dat(' of his birth or exit, his parentage 
and the chief incin,.nts in his life, have not been 
definitely ascertained till to-day. 
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That he was the foundrr of the Advaitic
System of Vedanta, that he resuscitated some 
religious sects and placed them on a firm footing, 
arid that he established four different mutts in the 
four cardinal directions of India with the object 
of propagating Vedanta, are some of the preva
lent popular beliefs which are yet to be corrobo
rated by indisputable historical evi<lence. 

In these circumstances, it would appear to 
be best for us to rest content with believing that 
S'a1·ikara still lives in his Vedantic works, espe
cially in the three classical W(?rks in the shape of 
Bhashyas on the Upanishads, the Bhagavadgita 
and the Vedanta-Sutras of Badara ya!Ja. 

Of these three Institutes of Vedanta collec
tively known by the name of the Prasthcwatray1, 
the canonical Upanishads, about thirteen in num
ber, form the basic source which S'ankara has 
recognized, as exclusively revealing the nature of 
Brahman or Reality. One who is of the highest 
type of qualified aspirants, should be able to see 
the Truth immediately without any other extra
neous assistance from this Sruti·Prasthana alone. 
But for those who are not up to the mark, the 
study of the Bhagavadg1ta or the Smrti-Prasthii11a, 
is also necessary. That work not only explains the 
Vedantic teaching concerning Brahman or Atman 
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compendiously, but also sets forth at length, 
the needful course of discipline (Sadhana} besides 
the central teaching ( Sidd/1a nta). Seekers of the 
middling type, therefore, have to supplement the 
study of the teaching of the Upanishads by 
undergoing this course before they are able to 
see Reality with the direct insight, aimed at in 
Vedanta. And thirdly, the qualified students of 
the last class, have to master Badaraya1ia's Sanraka 
M,mafiisa also, which has been called the Nyaya
Prasth<1na, that which recommends the method of 
approach adopted in the investigation of Reality 
with the aid of A1anana (reflection on the signifi
cance of the Upanishadic teaching) or Vedantic 
Reason. It is in this branch of Vedantic study, 
where S'a1ikara is at bis best not only in making 
the original source quite iatelligible by reducing 
them to a systematic whole, but also by showing 
the unique indubitable nature of Vedantic 
Vision of Atman according to his own tradition in 
contrast to all other systematizations conceivable. 

We shall therefore restrict ourselves chiefly 
to this Acharya,s Bhashya on the Vedanta-Sutras 
in determining his genuine traditional teaching 
for the purpose of exposing the various mis
conceptions rampant among modern interpre
tations. 
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S'ANKARA'S M!~SION IN LIFE 

1 ~ That S' ankara wa:; commissioned by 
his Guru to write a Bhashya on Advaita 
to counteract other sectarian views, is nowhere 
vouched for in the accredited classical works of 
that Acharya. But for a solitary verse at the <'nd 
of the commentary on Gaudapada's Karikas, 
which perhaps may be guessed to have been a 
referer•ce to his direct preceptor, \Ve have no men
tion of Govinda-Bhagavatpada, who is believed 
to have inspired him with any such mission. 

2. Th(; bdi,~f that A:Jvaita i::. just one 
school of Vedanta which h:u a!w;1·ys been current 
side by side with the Dvaita of Madhvacharya 
and the Vis1ishtadvaita of Ramanujacharya, is 
easily disposed of lJ'i the consideration of the 
fact, that S'ankara himself refers to numerous 
Advaitic schools, whose interpretation he has 
been at considerable pains to refute in his Bha
shyas. \Vhile the Bhashyas of S'a1ikara do refer 
to the Sa1;•,khyas, Yogas, Vais1eshikas and other 
dualistic Darlanas opposed to Vedanta, there is 
not a single hint either in S'atikara's works or in 
those of any contemporaneous. writers, to indicate 
that Vedantic schools like the modern Dvaita or 
Vis1ishtadvaita Vedanta, existed at the time of or 
before S'a,ikara. 
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3. That S'ankara was not the founder 
of this particular traditi01~al ~nterpretation 
of Vedanta, can be re-adily known through his 
express reference to Gaudapada as 'one who 
knows the traditional way of interpreting the 
Vedantas or Upanishads. '11i1'ti:i ~~p;wtj~~ll"ra"fif

n=q1°it:' (SBh. 2-1-9), 'air, :.:r l=is:r~ttJfa~ tt~f.:ct' ~SBh. 
1-1-MJ. 

4. Tht! theory thut the pre-S'z.nkara-V .:::danta 
was more akin to Ramanuja's System, formu
lated on the flimsy evidence of certaiu recent 
Vcdantic writers like Bl1askara, Yamunacharya 
and lZamanuja who have cited certain names of 
ancient \' edantins, cannot be substantiated, as 
we have no significant extracts from those writers 
relieJ upun by the hostile critics. On the other 
hand, we have several Advaitic schools men

tioned by both S'arikara in his S,;tra-Bha shya and 
Sure,,\·ara in his Sambandha- Vartika - whose views 
have been stated and criticized at length from 
the rational as wdl as exegetical stand-point. 

fi. S'a'.ikara and Gaudapada, have been both 
charged with having deliberately imJ;orted Buddlzistic 
doctrines in to Vedanta by adverse Bhashyakaras, 
and there have been oriental scholars who haw~ 
tried to show how Gau,)apada has actually adop-
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ted words which have significant meaning only in 
Buddhistic philosophy, borrowed verses verbatim 
or adapted them from Buddhistic works aud has 
taken over doctrines like non-origination and the 
Chatushkoti dialectic (the logic of the inapplica
bility of the four possible alternative predicates 
to the Absolute). And some scholars have gone 
to the length of supposing that Gaudapada was 
himself a hidden Buddhist, as some non-advaitic 
Vedantins have styled him. That all this, is the 
result of a hasty conjecture, has been demon
strated on the strength of available evidence, in 
my Sanskrit commentary on the MaqlJukya, * and 
the English Introduction to it. The foundation 

of Gaudapada's ajliti-vada no less than that of 
S'ankara (the doctrine of the unborn Brahman) 
is in the Upanishads themselves, which emphati
cally declare "mqi:r1i1'T ifstll {Ql,l'Jqa ' Being never 
born, He is mayically born in many ways' (Tai. 
Ar. 3-18). The phrase 111:il'itf.?l~ir~JPJ. (G.K. 1-16, 
3-36, 4-81) repeatedly occuring in Gaul_lapada's 
Karikas, and ascribed by S'ankara to 'knowers 
of Vedantic tradition' (SBh. 2-1-9), is a clincher 
on this point, for there is not a shred of evidence 
to show that the Buddhistic philosophers relied on 

* The Ma,,rf.ukya-Rahasya-Vivrti, published by the 
Karyalaya. 
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the examination of the three states of conscious
ness, to support the doctrine that Reality is non
d ual, unborn and free fron, the s!cep of ignorance 
(anidram) and cfevoid of the dream of misconcep
tion ( asvapnam). As for the Dialectic of four 
alternatives, the reader should carefully note that 
while the dialectic aims it showing the impossi
bility of Causation, Gaudapada insists that there 
is the Revered Lord or Absolute uutouched by 
all the four alternatives ( G.K. 4-18). 

6. It is a conjecture unsupported by any 
historical evidence, to suppose that S'ankara's or 
even Gaudapadu's chief aim, was to counteract 
the influence on peoples' mind, of the prevailing 
Buddhism. S'a,'ikara's Bha.shya proclaims that 
Vedanta was being misinterpreted by many Vi·tti
k'eiras, and that his commentaries were intended 
to restore the traditional way of interpretation. 
Even in Gaudapada's wor-k, the conflicting views 
of the Buddhists have been· relegated to the very 
last chapter, and it has been shown there that, 
while some of the Buddhistic speculations come 
into line with Vedantic reason the doctrine of non
dual intuition nf .4/man was never referred to by the 
Buddha (~"a: gi:"' ~1fq-1Jii:_ G.K. 4-99). 
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TH~ UNIQUE FEATURE OF 

S'ANKARA'S WORK 

7. It is not right to regard S'ankara's 

as only oDe more school to offer its own system 
brought out of the Upanishads by means of the 
artifice of certain peculiar ways of interpretation, 
just like auy other school ancient or modern ; 
for quite unlike other commentators on the 
Vedanta Sutras, S'a11kara begins his Bhashya, with 
an Introduction dealing with Adhyasa - otherwise 
called Avitb,rr without postulating any theory or 
~cccptance of Pramc11,1as (the valid sources of 
right knowledge), and appeals to universal intu
ition throughout. After conclusively showing 
how all evils of mundane life, are due to this 
natural tendency of the human mind, he claims 
that the main purport of the Upanishads, other
wise known as Vedantas, is to reveal the wisdom 
which finally sublates this avidya or nescience. 

The student of S'ankara's procedure in inter
preting the Upanishads would do well to bear 
in mind the following axiomatic truth which he 
puts forward about the validity of the Upanisha
dic teaching. 
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"' ... :i~~!imma!fr~ Sjl";>lT'{:q ~c1 sn:n01 il3lfuSJ1Q'1:r.i1+1:., 
--=-

f<i; ij ~8YHVftS3 ~<{1~:iJM :q:q1Bmffir& sri:i-:•111{; sr3lt1fT<f· 

q(iffqll'(_' ~l!'l=i~ijfaqqfq\!if iliPFcl5Jlal~ II 

~: +II· , - 'i - ~, QI• G, 

" 8ruti a11d the other holy works, are not the 

sole means of right knowledge in the enquiry into 

the nature of Brahman, as they are in the case of 
enquiry into the nature of Dharma (religious duty); 
but S'ruti etc. and intuition and other accessories also, 
arc the means ht>re according to the context. For 
the knuwlcdgc of Brahman, has to culminate in 
intuition and relates to an existent entity." 

SBh. 1-1-2, p. 8. 

No other commentator of BadarayaQa's Sutras, 
has accepted this maxim in his interpretation of 
the U panishadic texts. 

8. It is not right to say that S' ankara 
postulates a hypothetical avidyii ( avidya-.c.,·akti) 
which has transformed itself into cgoity called 
ahank1ira which in its turn, has been superimposed 
on Atman or the Self. On the contrary, he main
tains - as we have already seen(para 7)- that the 
beginningless mutual superimposition of the real 
Atman and the unreal not-self, is itself the 
beginningless Avidya or basic nescience which 
occasions all the conventions of human life. This 
hypothetical avid)'ii, has been taught, in the sub
commentaries (beginning with the PanclzaJ,c1diko) 

2 
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on S'ankara's Bhashya, with varying theories ap
pended to it, and is responsible for the numerous 
conflicting interpretations now parading them
selves in the garb of S'a1ikara's Vedanta. Many 
of the adverse criticisms of S'ankara's Advaita, 
have sprung up mostly owing to a signal failure 
to discriminate the original teaching and the 
doctrines foisted on it by the sub-commentators. 
A Sanskrit book called the Pancha/Jlldika-Prasth'lznam 
has been published by the present writer showing 
how the non-discrimination of the new doctrines 
contained in this book from the genuine doct
rines, has been a fruitful source of confusion 
concerning S'ankara's Vedanta. 

AVIDYA AND MAYA 

9. Avidya and Maya are not synonymous 
terms in Sankara-Vedanta• It is some post
S'ankara Vedantins who have treated Avidya and 
May a to be identical ( see para 2 l ) . Nor has 
:Maya been even treated as a statement of contra
dictions involved in our experience of the world 
and in our knowledge of it, as some are tempted 
to explain it. The word 'anirvachamya' may have 
been perhaps responsible for the formulation of 
such a theory (see para 21 in the sequel). Avidya 
is subjective and has been explained by S'ankara 
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as the natural tendency of the mind to super
impose the Self and the not-self on each other, 
while Maya is the name given to Prak!ti or name 
and form in seed form, which gives rise to all the 
different phenomena. 

{=lei~~ {'H~~ lfl'JJ~a ~Ql~Ulclifuqa -'lil'~q ~·H11-

;·1wm:q1JJf.!rcf'<l.ftq ~(:m'.R'Q'~sft-il~a ftcf~~ t'll{~ .:lfq'f I 

~r~:, s:r~ia: - ~@ ~ ~ia~ia,qr{foi!5t~a 11 

~· ~,. ~-,-,v. 
" Name and form, fancied by avidya as though 

identical with the omniscient ls'vara, but which 
are undefinable as identical with or other than 
(Is'vara), constituting the seed of the phenomenal 
world of mundane life, have been called the .Hayii, 
Sakti and Prak! ti of the omniscient Lord, in both 
the S'ruti altd Smrti. " SBh. 2-1-14. 

BRAHMAN AND IS'VARA 

10, Brahman is the cause of the birth, suste
nance and dissolution of the universe differenti
ated into name and form, containing numerous 
agents and experiencers of the fruits of actions 
(SBh. 1-1-2). From the highest standpoint of 
Vedanta (Paramartha-Drshti), this causality simply 
means that the universe, being a superimposition on 
Brahman, has no existmce of its own apart from 
Brahman. 
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From s'J;;kas of Gau _:apada like 

@ITT QI •HITT <tlfq vi' fc'f;f:s[tij -nl~~ I 

q~{=(~!::f~:i:J;flfq ~ f%f?J'[tij ~l'-1'~ 11 (ilt,cf;l• Y-~ ~) 

where causality is rejected on rational 
grounds, many have surmised that this is a total 
rejection of all causality, and that S'ai"1kara's 
tradition has bodily imported the ajcttivada of 
Buddhists. But the fact is that GaucJapada himself 
accepts the lvfa}'ci-Satkllrya-vuda of Vedanta at 
the Vyavahari/;a level. Compare '+£17.f'll :.rp:ia' 

(' Is born through Maya' - G. K. 3-24), 'qm ft: 
i:r1qq1 ;;r;:;J' ( ' of what is, birth through Maya is 
possible' - G.K. 3-27).* 

From the empirical standpoint, however, 
that Brahman is L-vara the Lord, who rules over 
all the Jivas or individual selves. Frl'.>m this point 
of view, Brahman is described to be omniscient, 
omnipotent, a~d by nature eternally pure,consci-
ous and free. Some interpreters of 8a,ikara, have been 
misled by the use of the word I.s•vara, which is also 
used to denote SagutJa-Bralmzan (Brahman with 
qualities) to be meditated upon. In consequence 
of this misconception they have invented a 
theory that knowers of Brahman, become one 
with the qualified Brahman in the first instance, 

* For additional information on this subject, 
see the author's .Ma1_1(jukya-Rahasya-Vivrti (Sanskrit) and 
the English Introduction to that work, 
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and that the final merging in the Absolute 
Brahman, takes place only after all the J,vas have 
thus attained this initial freedom. That this 
doctrine is altogether foreign to S'ankara Bhashya, 
becomes crystal-clear, ,vhen it is observed that 
S'ankara mes the epithets ~<t,5:1': (-J€J11Jf:, l=l~ii~<fi)sf~ffiq: 

'Omniscient, the Lord of all, the Self of a11, the 
One without a second' (SBh. 1-1-14) to the same 
Reality which he has styled as 'Is'vara' as also 
'Parames·varn' (SB. 1-1-17). 

11. It is not right to think that this relative 
term fs'vara (Ruler of the selves1 applied to Brah
man affects Its really real nature as the Absolute 
One without a second. For Brahman 1s lsvara 
only when we concede the distinction of 
the Ruler and the ruled from the empirical 
standpoint, ' l s,vara is conditioned by l\Ja ya 
(name and form) conjured up by Avidya, whereas 
]was (individual selves) are conditioned by the 
associates o{' the aggregates of the body and the 
organs, the effect of name and form so conjured 
up:-

a~ci 11~-::i-1,irq;)q1fo'lft:;;:~~1ct~il.- t~n~ t"'~~ ~<ttf,~ 
q~,ifc;,;,<i' =.i ; -"' •u.i-1~3?Jt fuflqJ wrq10~~1q1~~~q em~f;\' 

t~~'rRll'l•<l'ltl!lFf,nft;.;'l~if,~ ~qq-11~ 11 ~. i;,. ~ - , - , v. 

"Thus ls'vara's !s'vara·nature, omniscience, 
and omnipotence, are only relative to the limita-
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tion due to the conditioning associates called up 
by Avidya, whereas from the Para~arthika stand
point there can be neither fs'vara-nacure nor the 
convention of omniscience etc., in the Atman who 
is of the intrinsic nature altogether devoid of all 
conditioning associates when they are sublated by 

wisdom. " SB. 2-1-14. 

OMNISCIENCE OF BRAHMAN 

12. It would not be an accurate deduction 
from the above-cited excerpt, to think that omni
science of Brahman is wholly a figment of avidya. 
Brahman may not be the knower of all from the 
Paramarthic standpoint, inasmuch as there is 
really nothing else to be known. But conscious
ness or the knowing nature itself, is the intrinsic 
nature of Reality, and as such, can never be 
alienated from Brahman. S'arikara says this in 
so many words in the following statement :-

if~ ft'. ~,.!fq'l'fitlt:ril'~if 5Jl.:r itliiJf~, ~T:St:rcf5J 

~@ ~s:rfaRJ~~ II ~- itT, ,-,-'-\, 

"It is a self-contradiction to hold that He who 
has eternal knowledge capable of throwing light 
on everything, is not omniscient ". SBh. l-l-5. 

It goes without saying that this argument 
might be extended to omnipotence also with 
equal force ; for while Brahman cannot be 
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supposed to possess a power by virtue of which 
it can create the world, It may: however, be of 
the very essence of that power. 

CAUSE AND EFFECT 

13. It is not right to think that Bada
rayana's doctrine of the identity of the 
effect with the cause, is the same as the kind
red doctrine of the Sa1iikhyas. For he stoutly 
declares that the effect or the universe of sentient 
and unsentient things, is in itself unreal, and has 
no existence, independent of Brahman the cause. 
( Vide the Bhashya on VS. 1-4-14, 2-1- 7, and 
2-1-14). 

EMPIRICAL REALITY OF THE UNIVERSE 

14- The universe is not an illrn-ion accord
ing to Badarayarya as explained by S'ankara. 
r'yavahara ( human procedure in common life), 
has its own criterion for testing reality and 
unreality. It is the Buddhists who deny reality 
to external objects. The Vijiianavadin says that 
the object is identical with the idea, since both of 
them are experienced together. (~g\q~;l1~innli,~,i't 

f.tltiifa~tiflff: 11 ~-~,. ~-~-~')· Since the independent 
existence of the outside object, is inconceivable, 
he concludes, that it is the id<a ½ithin alcr,e that 
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appears as though it were outside. But S'ankara 
draws our attention to the principle !:llfT01SfcJ:Hf• 

1tef~~c6 ~ ~~N'i;i~~ lll'l{'<1J';ja, ,if ~-T: i;i~,v1tj~l{'i_~~; ~'f(OJ. 

SicJ:•"l!lv'fT 11 " It is on the evidence or want of 
evidence of some valid means of knowledge, that 
we have to determine the conceivability or the 
inconceivability of the existence of a thing, and 
not vice versa". (SBh. 2-2-2~\). 

It will be noted that from the really real 
(Puramcirthic) standpoint of Vedanta 

!ff!itu,~i:r~ """'"''"~~~au..:q1~ 9;H2i~ ~i S1~101-

S1i\i:riql:{~1u ~i-Rfii.f;, ~~ifi1ar i:r~'TII:, ~~Hur ,.. '!i1'1~1iot 

raRrs:ifuihmt~q{1fo'r 11 

•• It is on the presupposition of the super
imposition of the .\tman and the un-atman called 
'avidyiL' that all conventions of Pramal}as and 
Pramcyas (means and objects of knowledge) and 
all the S'iistras - whether injunctive and prohibi
tive, or teaching Mr,ksha, function." Intro. SBh. 

S'arikara does not, however, deny the vali· 
dity of Pramanas in the empirical field, even 
while he does aver that they can never survive 
to function after the knowledge of the unity of 
Atman. 

,w,q: It -. ~1dt,1mnr~qf~:, "'ii~ 1:n:nors:ritqq;qr. •s t.itiit!! lf.Zfflsf~"' ili~~~flllll'I I t.lfim;t.-
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ij , ... ~, itii' {mfquqr annnn:ftq;r ~,it-r ~q1 ~«: sr~qwa 

~latt~f.r ilill"'fl:lf f{,ql I i:t~lc(, SJIUf~ln:Jl'IISJfa-it'tllc( 

-;;rqqil': "<fl {?l,~,t;) ~~ ~~ .iQEfi;:lt: ; "i~I §9~ Sl'l~8~ 

"'"'~ ~R ;J"'lfil''<ft-i_ ~lil'lil_ q~irn:. f.rf~l'lit<f sr~~1fo1Hi 
ta~,.t ~q@ 5:1'1<6 Slit'tlt~, .J '<f sr~~11~n:i1f~Slll:f~"ilil~ --.. 
~Ef@, a~~ II ~- ~1- ~-, - 1 \l. 

"So long as there has not been the knowledge 
of the unity of the real Atman, the notion of 
unreality regarding the valid means and objects of 
knowledge as well as that of the resultant know
ledge, never occurs to any one. Every living soul 
looks upon the effects themselves as 'me and mine'
related to one another as one's own self and some
thing belonging to oneself, disregarding one's own 
nature of idr.ntity with Brahmatman. Therefore, 
every secular and Vedic procedure is consistent 
till awakening to one's identity with Brahman. 
This is just like the idea of certainty about the 
perception striking to a common man, who sees 
things of various grades of existence in a dream 
before waking, but never suspects at the time that 

it might be only a semblance of perception." 

SBh. 2-1-14. 

THE DISTINCTIVE FEATURE 
OF SRUTI-PRAMANA 

15. It is evident that Vedantic procedure in 
-teaching the true nature of Bralzman-no less tlzan that 
of en1otnmg Up<isanas, is also entirely within tlu 

3 
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region of Vedic Vyavahara, in contrast with empiri
cal vyavahara which is restricted to external 
phenomena. Only, the Upanishads chiefly deal 
with transcendental truths beyond the ken of all 
empirical prama!JaS like sensuous perception. 

It would not be proper or fair, however, to 
treat all Vedantic Vyavahara to be on a par with 
texts dealing with karma and Upasana, and · to 
rest content with quoting some U panishadic text 
even in the case of texts which purport to deter
mine the real nature of Atman. For, as we have 
already seen (para 7, p. 8), the distinctive feature 
of S'ankara's traditional interpretation, is that 
S'ruti texts are not prama!Ja merely on the score 
of their being s'ruti texts, but because they appeal 
to certain partial intuitions by co-ordinating 
which the inquirer lands himself at the final 
universal intuition of Atman which transcends 
all vyavahara including that of s·ruti-/Jramn,_1ya 
(validity of S'ruti) as a means of right knowledge. 
S'ankara repeatedly quotes the following text as 
a voucher for this : 

~'Jt Hf~ l!=litimitift~ lUEl'iif ;w; q~~~ 8~if ffi ~<( 

,ut.:r $ Hi~cf:_ "'~if ~JJf-.tif~ iJ~if ,i ~.!'?J'l'l~ "'~°' ct; 
'l•<fttt "'iliif ~ ~~cf:. ~1' ci; t.iif1;:fhn~ . . . . . . . . 11 

il· v-.... -, ..... 
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" Where, however, all has become .-\ tman alone 
for this knower, there, what could one see and with 
what, there, what could one smell and with what, 
there, what could one taste and with what, there, 
what could one say and with what, there, what 
could one listen to and with what, there, what 

could one reflect upon and with what, there, what 
could one touch and with what, there, what could 
one understand and with what ? " Br. 4-5-15. 

Human procedure of using pramaryas to know 
or deal with objects of knowledge, has been abso
lutely denied in this text for one who has intuited 
r\tman as the One without a second. Besides 
this text which negates all prama.Qas and their 
function in general terms, there is a specific 
passage which S'ankara quotes as particularly pro
claiming that the V cdas become no Vedas on the 
plane of the unity of Atman : 

'qa;t '"~ ~~imihulf..~ a~"' ct~~' ('l· v-'-\-1~) 
,~1~-'lf ft s:flft~ Sf~~TU~l<{ ~~fa I s:(lq~TU~I- ~a-

"' ~w:qimu:r~ff ~fa ~cf:. ; .r, ~!till~ 1 ' "~ Rta1s"'c11 ~ii@ ' 

(!· V-i_-~-t) {'~q~~ 'q~T 11~~1:' (if• V-~--t~) {fa 
..,..itlcJ; {'-If" ~,~nf.t: ~{1=1rm~: 11-r)~ 11 

"' 
~- ~I- V-1-\• 

"The text beginning with 'Where all has 
become Atman alone for the knowing one, there, 
what could one see and with what ? ' points out 
how (prama~as) like perception cease to exist 
when enlightenment dawns. 
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(Objection :-)If there are no perception and 
other pramaQas, the repugnant conclusion would 
follow that even the S'ruti could cease to be ! 

(Reply :-) Not so. For it is desirable. (To ex
plain :-) For on the strength of the text which 
begins with 'Here the father becomes no father • 
and says ' Vedas become no Vedas ', we do accept 
even the non-existence of S'ruti when enlighten
ment dawns." SBh. 4-1-3. 

THE USEFULNESS OF THE 
DISTINCTION OF THE TWO VIEWS 

16. This disti~ction of absolute Reality 
and Vyavahara from the standpoint of empirical 
life, should be unfailingly borne in mind in order 
to reconcile the several seeming self-contradictory 
statements in S'arikara-Bhashya. Apparent con
tradictions with regard to fructifying (prrirahdha) 
karmas, upasanas, transmigration, the three states 
of consciousness, the state of beginninglessness of 
sari,sara, gradation in Maksha, the distinction of 
the Higher and the Lower Brahman and other 
doctrines with which the Siitra-Bhashya is teemed 
with, are all resolved when one reminds oneself 
with the principle on which this important 
distinction of the two standpoints, is based. 
Ignoring this distinction, has been mainly respon
sible • for the imputaticn of incorrect views to 
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S'ankara and the unjustifiable criticisms of this 
school of Vedanta by adverse critics. 

THE COMPREHENSIVE SIGNIFICATION 
OF THE WORD 'ATMAIKATVA-VIDYA' 

17. Atmaikatva-Vidya or the wisdom of 
the Absolute Reality, has been sometimes mis
interpreted to mean the identity of Brahman and 
the individual atman and the pratipatti lintuition) 
of this ekatva (or identity) has been taken to mean 
immediate experience (Sakshatkarn) to be attained 
through Nididhyasana or a sort of 'bhavana' (or 
creative imagination) in accordance with s-rava'}a 
(study of Vedantic texts) and manana. That this 
is incorrect, is readily seen by observing that 
S'ankara frequently uses the words Atman, Brah
matman, and Brahman synonymously :-

( 1) ~Ii (ll"tf: ~i:fl•cl--lcfll'l-lT B!illlHtl~ilfaAll'TiilwllilT 

QT'iJf;r ~mqqtJJ «iJf.•n11-1t ••a~,~ ~lll'l§A~~ iilllfut 

[ Here the words, Brahmatman, and Brahman are 

used synonymously. The Vedantas are declared to 
have the only purport of teaching Brahmatman.] 

( ~) wr1~~$~1<r ' it"cf!mi if~ Q'it "'"''~ Q' snm, 
"""ii~ jgatttt ' 1 ' it~ ~d ~~;tlliJJ ', ' 11~~~ ~~ ', 
' arr1ilit~ ""~ ', '~ il'l-tlfe ~ .. ' - ~'~iliJl~~,i{

srfaqJ~q{ tf'<i<liil'T"~ ~l~alf~ 11 ~ • .iftt ~ -~ -1 'd. 

~' 1' (' 
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[ Here the texts containing the words Atman, and 
Brahman are said to teach 'the unity of Atman' 
( A.tmaikatva). ] 

( ~) 'iit'ml ~tni sr~a,t ..- "'"' ff.! qt"fi f=;tf.ht ilijr

~~c'(. ' (v. 1 - H) ~ ~'Ila~ ~)iar~til'i!fillf~a:1111~ 

SfQ'B~ if!P<li~~~l'IIJl'<"ftqa H ~ • ~I• ~ - ~ - H · 

[ Here the triple distinction of the experiencer, 
experienced, and the Ruler, is declared to be taught 
as being of the nature of One Brahman.] 

THE WORDS ADVAITA AND ADVAYA 

18. The word advaita, has been restricted 
by some scholars to mean the identity of Jiva 
and lsvara, and advaya has been supposed by 
them to be a Buddhistic term borrowed and in
corporated with Vedanta by Gau9apada. That 
there is no foundation for this theory, is seen from 
the fact that GaulJapada, S'ankara and Suresvara 
have uniformly used the term advaita to mean 
one without a second, in accordance with the 
S'ruti 'iq:~1~tftq~• (Cb. 6-2-1) 'One without a 
second'. Here is a statement· of S'ankara from 
the Sutra-Bhashya : 

if;:~11~ ~tftq~~q~~" 1' if I 11JfqUl!i"ifl~Tq1fif-

ili"'lfl qft:i;{'l~'R(_ II ~- lTI, V - 'll, - n . 

Here S'ankara is justifying the advaitic 
teaching that Brahman is of two kinds, Higher 
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and Lower. The S'ruti which emphatically says 
that Brahman is without a second, is not nullified 
by this division of Brahman accor<ling to S'ankara, 
because the second or Lower Brahman is only 
Brahman with the conditioning associates con
jured up by avidya. The reader will note that 
the 'Advaita' s'ruti is invoked here to support, 
not the identity of Jiva and Is'vara, but only the 
absolute unity of Brahman or Atman. 

GawJapada similarly writes ' ;r1q1~1~ir~ ia+ri~ 
q,ir1qe1: 1 ' ' This duality is only mayic, the only 
Reality being non-dual.' (GK. 1-17). The criti
cal reader will do well to note that GaucJapada 
prefers the use of the term 'advaita' whenever 
he wants to draw the readers' attention to the 
nature of Reality, and has devoted one whole 
chapter entitled ' Advaita-Prakaro,_1a' for this 
purpose. He is also careful to- use the words 
'advaita', and 'advaya' in their primary sense in 
this very chapter. Compare, for instance, (GK. 3-
18). 'sr«ci q,11,~1 ft ia (fif=t a-~q~ '(GK. 3-17\ and 
'~~~f.:ffoq'Ef~l~ ifill-tr ~f~"' {<Eli.' (GK. 3-17\ where 
'advaita' (non-duality) is contrasted with 'dvaita' 
(duality, and there is no question of the non
difference between Jiva and Brahman), arirl 
C • • -. • • 

~ 'q' ilf'~'" ir-1': ~ "' "~~= , "alf :;;r aq1"1" l'IQ', 

~m:rif "lfflf: ' (GK. 3-30), where the distinction of 
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two entities, the subject and the object, is denied. 
The word 'advaya' primarily means 'consisting of 
two constituents'. There is absolutely no justifi
cation for the view of those that insist that the 
word 'advaya' necessarily implies something 
exclusively epistemic whereas advaita is 
ontological. Neither the derivation of the words 
nor usage of authoritative writers, justifies 
this distinction. While it is true that at the 
vyavaharic level where Brahmajnana is taught, 
Brahman has to be regarded as ontic and Its 
knowledge as epistemic, the ultimate Intuition of 
Brahman is neither ontological nor epistemologi
cal, for It is actually Truth and Reality in one 
and therefore It is both advaitam and advayam 
in the primary sense of those words. 

THE IDENTITY OF THE JIVA 
WITH BRAHMAN 

19. The doctrine that Paramatman (real 
Atman) should be recognized as Jiva's own Self, 
has been sometimes, misconceived as meaning 
the recognition of the identity of the jndividual 
self with Brahman or the Absolute, and on the 
basis of this misconception, Sankara has been 
charged by some orthodox critics with the heresy 
of preaching the identity of the puny Jiva and 
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the omniscient and omnipotent Is1vara, as well 
as with the blasphemy of imputing delusion to 
Brahman ( BhrC11lta-Brahma-vcida). 

S'arikara, however, has anticipated all such 
hyper-criticisms by pointing out that BadarayaQa 
himself has recommended the contemplation on 
the mutual identity of Jiva and ls'vara in their 
transcendental aspect on the strength of Aitareya 
and Jabala texts (VS. 3-3-37). As for the 
alleged blasphemy, he has clarified his position 
thus :-

' -I' ift~{lll tjq1~t,a:rtci ~facm:ra {'Zi~~q-r=.:~1~:, f1i; afi 
tj"1ltCJ1: tj~11t,<f1q)t~111m""'° $Jfa~qr~~6~-{~ 1 ~ :.r 

""1' 11li\111~ srqg-aq1~c1,~~C11ffl faqfta~CJJoJ Rqmlll 
fw:iit ~ &'fcfttf l!~ II ~• Ill. 1 - '1 - ~. 

We do not hold that God is taught (in the 
s'rutis) to be a transmigratory being, but only 
that it is intended to teach the Divine Nature of 
Jiva by negating his (apparent) transmigrating 
nature. From this it has to be concluded that 
God's characteristics such as being free from sins 
are real and unaffected, while the opposite nature 
of the other, is false. 

THE ESSENTIAL IDENTITY OF THE 
UNIVERSE WITH BR.ARMAN 

20. Atmaikatva ,or the unity of Atman (or 
Brahman), is the only absolute truth according 

-4 
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to the S'rutis as shown by Badarayarya interpreted 
by S'a1ikara, even while the distinction of sentient 
and ~on-sentient nature remains quite real from 
the empirical standpoint. The universe as an 
effect is non-different from the cause or Brahman 
and is essentially one with Brahman. S'ankara 
illustrates this by citing empirical examples thus : 

ft~li'f. ~~, ~~~tililUJlfiml-'f iim~m, .. ;:q'"ll., q~J 'if 

~mp'CO'f~Tl{lfil~itllf. ;m,1ra:~s .. ;:q,<11-J., ~it'!~~q,a-1tl , 

~~~U11~q1~mifTi'f., ti;q~ It~ .rrtlf.rT<f~1ra:i:rq~1~ 

i1f~tifiRtOJT¥1Tif ~Prf :fqiti~ U ~ lll • ~ - , - , '1J • 

"Therefore, it should be undrrstood that all 
this universe of manifold things such as the 
experienced and the experiencers, does not exist 
apart from Brahman, in the same way as pot-ethers 
and jar-ethers etc. are not distinct from ether in 
general, and just as mirage-water etc., are not 
distinct from a sandy desert etc." SBh. 2-1-14. 

Here the experiencing selves are illustrated 
by pot-ethers and experienced things are com
pared to mirage-water. 

THE REAL AND THE UNREAL 
FROM THE TWO VIEW-POINTS 

21. Vedanta recognizes that the criterion 
for the reality - f Atman or Brahman is not the 
same as that for the reality of empirical objects. 
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S'arikara quotes a text in his commentary on 
Badarayarya's Sutra anu,~~: qf{ammt:. (Brahman is 
the material cause also of the universe because 
it is taught that It modified itself as the uni
verse. VS. 1-4-26) :-

"It became the formful and the formless, the 
defined and the undefined." Tai. 2-6. 

In the sequel of this text, it is stated ' .... ~ 
'<IJ~ci ,.. ~lU:l'~ll<f. •··· ' ' The real became both the 
real and the unreal '. Brahman is really real 
whereas the phenomenal world consists of objects 
distinguished into empirically real and empiri
cally unreal. We should not confound these two 
divis1ons, just because the same words, 'real' and 
'unreal' have been employed. S'ankara has defined 
the absolute Satya l Real) in his Bhashya on the 
text' 'if'~ ~J•n:,il;:ci 1n;1' 'Brahman is reality, consci
ousness, and infinite' (Tai. 2-1). He says there 
that the real is that which never changes its self
identity (q~itut qt(_ f.!if~Hi "~ci 11 1qf~'<f{@ 8<( "'q-~ )· 
In the Sutra-Bhashya also it is declared 

'~~~itlJf fUEi'f~a, q)Stt: {:I 'Rill~: I ~)~ of[ff'.i 
:flof 8•ll'~l-1~'~1fij II ~- ~I• ~ ·_ 1 - 1 ~ . 

" That which retains its identity throughout 
is real ; and the knowledge of it they call right 
knowledge." SBh. 2-1-IL 
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At the same time, he cites empirical objects 
like mirage-water, suspected poison, and a snake
bite in a dream producing 'real' effects, when he 
discusses the possibility of real knowledge of the 
unity of Brahman, arising even with the help 
of the s'ruti which is unreal from the Paramarthic 
view. The criterion of Reality in this latter case, 
is evidently causal efficiency, and not mainte
nance of self-identity. 

The question therefore arises what sort of 
Pari,_1ama (transformation) is meant when the 
S'ruti says that Brahman becomes all this ? 
Here S'ankara answers :-

w~Ulili~qaif • iflif~q~Olif ~qil~ if ;qJ~etl•lil~iJmt. 

~ .. """';iq,f{l+tillffM<;:(.f\~if il'lll' qf\11111f1{it~<iiilfi:f~TtJ~q~c( 

Sl@!f118 I q'f{lftf¼i!i-t r;r ~qlJJ ~~ltii:fglt1cftt11il1ft'.1JJ~ Wit· 

fi:'rga I <l~R+lllJJ'll'll''<fN lf~'lll~fuqa~ ~11~~ - ~~ 

ii ~~fci llfil(IJJ: ~cq~ II ~· llf. ~-,-~"• 

" Brahman becomes the subject of all such 
conventional treatment as transformation into the 
universe, only in its special aspect of differentiated 

or non-differentiated name and form, undefinable 
as that Brahman or other than It, conjured up by 
avidya. In Its real aspect, however, It remains 
beyond all such phenomenal activity and un
evolved. The truth that Brahman is really 
impartible, remains unimpinged, since that special 
aspect superimposed by avidya is only a play of 
words." SBh. 2-1-27. 
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All misconceptions about S'arikara's Vedanta 
which impute to Brahman a pou:er called Moya in 
virtue of which It manifests Itself as the universe, 
are therefore to be accounted for as being due to 
confounding of the two significations of the word 
's,akti' and mistaking the s'akti or 'potential aspect 
of the universe of names and forms, for the power 
of fs'vara '. It is this potency of names and forms 
that has been declared by S' a1ikara to be a figment 
of avidya in the quotation cited above. Needless 
to remind the reader that the sub-commentators 
who treat the potential form of this figment 
of avidya as avidya-s,akti, which, they say, is 
undefinable as being or non-being, ({=l~~f;t~=.i.ftq) and 
called by another name 'Maya'. A careful study 
of the Bhashya on VS. 1-4-3 would convince the 
reader that this is no more conjecture on our part. 

GAUDAPADA AND BADARAYANA 

22. \,Ve now come to the consideration of 
the contrast between Gaudapada's Karikas and 
BadarayaIJ.a's Vedanta-Sutras, stressed by some 
modern critics who suppose that GawJapada 
occupies a superior position in thinking, inasmuch 
as he takes the whole range of experience cover
ing all the three states of consciousness and 
arrives at the impregnable conclusion of Ajati
vada (the doctrine of the unborn Brahman) 

, ' 
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whereas BadarayaQa's is only a theological efftor 
to interpret 'Janmadi' causality as expounded by 
the Upanishads. Readers who have gone through 
the immediately preceding paragraphs of this 
booklet, will at once see the shallowness of this 
hypothesis, for BadarayaQa interprets all Vedantas 
and shows how the causation attributed to Brah
man, is only a device to convince the student of 
the essential identity of the so-called effect even 
from the empirical stand-point. As a matter of 
fact, GamJapada actually says in so many words 
(GK. 4-42) that causality is taught by the wise 
for those who are not prepared to understand the 
doctrine of non-causality all at once. He himself 
accepts the rriayic birth of Pure Being and rejects 
the asatkaryavada (the theory of something non
existent coming into being (Vide G.K. 3-27, 28), 
we have already shown ( para 7, p. 8) that 
S'ankara's Introduction to Vedanta-M1ma.1hsa is 
specially aimed at pointing out how Avidya or 
the mutual superimposition of the Self and the 
not-self, is the presupposition of all Vyavahara 
including causation. 

THE METHOD OF SUPERIMPOSITION 
AND RESCISSION 

23. S'ankara on the Sutras follows strictly 
in the footsteps of Gaudapada, to show how all 
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the Upanishads adopt what is known as the 
method of adhyaropapavrida or the method of 
conceding certain facts intelligible from the 
empirical standpoint at first, and then negating it 
after the inquirer has been led to the final truth. 
Gaudapada himself sets forth the rationale under
lying the method in these words :-

~ ~l.f ~fri~cft@ i~J~ll'ltf f.!f~t1 ~rn: I 

~'fiHUilJm~.J ~ijil'JS~ Sl'ilil.;a II 

Here it is said that whatever has been predi-
cated of Brahman at the commencement of an 
exposition, is invariably negated by the g'ruti at 
the end by the proposition (:I ~" ~@~~tun (Now 
this is the Atman described as 'not this, not this'. 
Lastly the predicate initially stated as a means to 
understand the truth, should never be regarded 
to be as real as Reality itself. In particular 
GamJapada expressly says :-

~g~,~m: ~feqf ~r~"'s:q~, , 
e!JN: ~)Sc1c1mq .:rtf~ ~if: ~ilif II if\-. ilil• ~-,'-\ 

"Creation taught in various ways by·using the 
illustrations of clay, iron, and sparks ere., is only 
a device for the purpose of introducing to the 
student, the Truth of the Unity of Atman ; · actu
ally there is no difference intended in any way." 

G.K. 3-15. 
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S'ankara quotes this very s1loka in his Bhashya 
(SBh. 1-4-14) and repeatedly draws our attention 
to the fact that the s'ruti does not seriously pur
port to teach creation as a fact from the trans
cendental point :-

"' ~q q{JJl'lf,-qq1 ~fg&fa: ll~llliliTT?tlt1ill~q;qit~lt-
"' 

ifill'l'Jl'¥fl:l!:ffaq11:t9'1R'"'~ ~,ih,~ ~I( ~~;:i-

~ -itl• ~-1-llll· 

" Nor does this S'ruti teaching creation, related 
to Reality as such, for it is only in the sphere of 
empirical life consisting of name and form con
jured up by avidya. This circumstance also should 
not be forgotten in this connection." SBh. 2-1-33. 

REFERENCES TO THE METHOD 
IN s1ANKARA'S WORK 

24. That this method of deliberate ascrip
tion and subsequent abrogation, has been steadily 
kept in view in teaching Reality devoid of all 
specific features, which being the very Self of the 
seeker is neither objcctifiable by nor in need of 
any means of knowledge has been stated time 
and again by S'ankara in his Bhashya :-

' qQ'J sr~cftlirll:il~ q'tflf.l~ l'lmft "~I§ "~-.nfts 
effflflft qJ .-.flll lt~a 91 ~~l.;:\iicft ~I(~ ~fi:r~J~ 11 ' 

~-~,. ,-,-n. 
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This extract refers to the customary practice 
resorted to by Purohits (priests) when · they have 
to direct the newly married couple to look at the 
tiny star Arundhati. The method followed usually, 
is to show some stars very near the actual 
star and fix their attention upon them succes
sively, each of these stars being called Arundhati 
for the time being. Finally, the tiny star itself is 
pointed to and the priest says ' This is the real 
Arundhati ; I called the other stars by the same 
name just to lead your eyes towards the actual 
Arundhati '. 

This analogy has been again applied by the com
mentator when he has to explain why the Anna
maya kos•a (the sheath of food) or bo::ly and other 
vehicles have been tentatively called by the name 
of Atman even while the S'ruti purports to teach 
the innermost real Atman which alone deserves 
that name. This same method of deliberate 
imputation of a characteristic and its subsequent 
negation, has been referred to in S'arikara's Bha
shya, in VS. 1-1-8 also, where he argues that if 
the Pradhana had been tentatively called Atman 
in the S'ruti' He is Atman, and thou art that 't Ch. 
1-1-8) as insisted upon by the Sa,i1khyas, then the 
S'ruti should have advised the seeker to abandon 
that idea after the analogy of Arundhati, lest the 
enquirer should stick to the notion of its reality 
( ~f~ID in l{~fa ~q~Rin-'!J!f~Ta!sJ~~ tq,ei ~~1~ I p. 31.) 

5 
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WHY THIS METHOD IS ADOPTED 
BY THE VEDANTAS 

25. This method is the only one available 
for teaching the nature of Brahmatman, for 
the latter is devoid of all specific features and as 
such, can never be described in positive terms. 

That it was a unique feature of S'ankara's 
tradition to recognize this truth even long before 
Gaudapada, is evident from a quotation from an 
untraced author, as found in the Gtta-Bhashya 
(on G. 13-13, 14) :-

~~a: q1furq1~ a.=r. ~ckr,s~ftitg~~ 1 

Q'iia: ~fair9ri Q'cfiJlf~ fa-gfc:I 11 , ~-, ~ • 

wff;::ip~~O'll~l~ Q'~f;j:fq~<tfira~ II , ~ - , V · 

These three lines, being a verbatim re
production of the S'vetas'vatara (3-16, 17), ascribe 
the organs of all J1vas to Atman and then rescind 
the ascription in the end. S'ankara remarks: 

~qJ~~ct Rfe:q1~1fii1:qf~,111furri:r1q ijq•,Httft{. qftifj(?l:q' 

~~~ '~cia: q1faiq1~'l' ~~,~; l'IQJ ft ~h1~,q~~t "'<fit~

'1111.q1itq1q,11<{1+"tli f;i,:a:ma srqo:.;qa' ~@ 11 rft. ~J. n. -n .. 

"That the Reality' is invested with hands and 
feet, etc., is stated here by presuming as though 

that were the characteristic of Reality, just to 
convince the seeker of its existence. Such indeed is 
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the teaching of those conversant with the right tradition, 

for they say ' By means of false ascription_ and 
rescission, that which is without specific features, 
has to be explained." GBh. 13-13. 

35 

As this traditional method has been treated 
at length elsewhere,* I refrain from entering 

into details here. 

VEDIC VYAV Al-IARA 

26, This Vyahahara is two-fold as already 
(para 15, p. I 7) explained. In the first place, Laukika 
Vyavaliara is the human procedure of thinking, 
speaking, and acting either to acquire what is 
desired or to avoid what is disliked in common 
life. And in the second place, Vaidika-Vyavahara 
relates to (I) injunctions or prohibitions with 
regard to karmas (religious works laid down in 
the Vedas) which point to the means of attaining 
what is liked or avoiding what is not liked in 
a future birth or in other worlds, beyond the 
ken of perception and other means of secular 
knowledge. There are injunctions of Upasanas 
in the Upanishads also which yield particular 
results in this or the other world, just like the 
karmas treated of in the Karma-kanda (portion 

* 'How to recogni:::.e the method of Vedanta '-published 
by the Karyalaya. 
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of Veda dealing with karmas). These are inclu
ded in the Jnana-kanda or Vedantas, only 
because they are psychic activities and like 
Vedic knowledge, they are also raltasya ( 'secret' in 
the sense that extrovert minds cannot grasp their 
nature). The principle Vedic Vyavahara, how
ever, is the teaching of the Upanishads and the 
effort of seekers to underscand it in so far as it 
relates to Brahman as It is, in the transcendental 
sense. 

This circumstance has given ric;e to a number 
of misconceptions with regard to the practical 
nature of S'a1·1kara's Vedanta. These misconcep
tions have arisen chiefly because of not bearing 
in mind, whether S'ankara is speaking from the 
Vyavaharic point of view or from the Para
marthic point of view. 

FUNDAMENTAL AVIDYA INVOLVED 
IN ALL VY AV AHARA 

27- We may now proceed to cite some 
instances of such glaring instances of misconcep• 
tion with regard to the fundamental doctrines of 
S'a,·1kara's system. 

At the very outset, S'at"1kara draws our atten
tion in his Introduction to the Sutra-Bhashya 
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to a natural phenomenon in Laukika Vyavahara, 
viz., how it is natural for man to think and act as 
though there were real facts corresponding to the 
expressions 'I am so and so ' and 'This is mine', 
quite oblivious of the misconception of the mutual 
superimposition of the real Atman and the unreal 
not-self involved in this procedure in the face of 
the extremely opposite nature of the two :-

gr.11t{~nsr~rr),:1{q)ffi1t11faqftlon {il:it: !::!'cf;) ~~cl f.i~;g:

~~,~q): .... 6l'lc:lfl~T ff,l!."qJ - ~ ~~f! ~'i'F.11. I 5qJfq 

131";:q);:qf~-r_ l{::q);:~m;r;i;~~ 11.q,.q-.,n=n-!11 6'1,.~ ~ita~au
fa-11~.:r, ll'~;:c1faf.i~q")~ah°rf'Jf111)fu~qJ5:Ftiff.!rf&l=u: ~fQ'I~ 

fir~~,q 'qsfirt{ir.', ';r:i~t{IJ.' - ~fu ~t=1ff1ct;)sir ~ri.;-

This apparently innocent proposition has given 
rise to a curious disagreement among S'a,ikara's 
followers themselves : ' It is but proper to expect 
that there can be no adhyasa or superimposition 
(sr,.t1111t fir~q1 f{~ ~f.i~ ~~It.). Does this proposition 
represent the prima facie view or the cardinal 
truth itself? This has been a moot-point among 
S'arikara's critics. 

For one who notices the statement that ' this 
is an instance of human behaviour ( ~(=l'ffot.)sir ~Tlli· 
sq~~({:) to proceed on the supposition ' this not
self is me ; ' and that this same is mine ', there 
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would be no difficulty in taking the whole passage 
as worth its face-value, and interpreting it as 
meaning that it is a natural bent of the human 
mind to proceed on this assumption, in spite of 
the fact that it is a Himalayan blunder to take it 
for truth. This conclusion is further supported 
by the subsequent assurance : ' This being so, 
that on which something else is superimposed, is 
not affected by the merit or defect of that other 
even in the slightest degree ( 6f~,:r1~1JJ1fit q il ~111.~aJ, 
thus confining that neither the real Self is in any 
way tainted by the defects of the unreal not-self, 
nor the- latter raised to a higher status by this 
superimposition. 

AN UNEXPECTED TURN IN THE 
INTERPRETATION OF ADHYASA 

28- A misconception that all vyavaharic 
phenomenon including that -of adhyasa deside
rates a material cause, was responsible for a sub
commentator's twisting this S'ankara's crystal-clear 
statement and founding a sub-school of advaitins 
who disregarded Gaudapada's Ajati-vada. That 
guardian of S'ankara's traditional pure non
d ualism, had already warned the followers of the 
tradition thus : gc1) "' i:JJqqJ Gr.if ~:iqa -I' iI a,11s: II 

" Illusory birth, is consistent for a really existent 
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entity, but not an actual birth " (GK. 3-27). 
This Upanishadic truth was set aside when the 
sub-commentator tortured and twisted S'a1ikara's 
expression ~1!.<if,YJ-'lf.lffr'n: ( by reason of or owing to 
a misconception) to mean ffre:,:n~a~ ~,.,,~, af'i!'f+RJ: 

"~q1~1.r: 1 (Mithyajnanam means nescience, which is 
unreal or undefinable; adhyasa is owing to it, that 
is to say, has that for its material cause'· Again, 
adhyasa is not merely superimpos1t1on, but 
the adhyasta, egoity which is superimposed! 

A large section of S'ankarites have been 
hypnotized by this interpretation and believe to 
this day that this sub-commentator was a direct 
disciple of S'a1ikara, although, curiously enough, 
that the writer himself never expressly claimed 
to be such ! 

The fact remains, however that, in the Bha
shyas of S'a1ikara the word A1ithyajnan'l'i 1ffre:q1511.r) 

has been invariably used as an equivalent of 
adhyasa and Mithyapratyaya (file:q1sicqq), Mith.,va
huddhi lflfe:q19f.al and other words synonymous 
with it, are exclusively used for adhyasa, and 
wherei,er Mithy'fljncina has to be accounted for, it 
is said to be occasioned by want of discrimination, 
but never as the effect of some material cause 
called 'avidyli' or 'avidych,,akti' clouding the 
Brahman nature of Jiva, as this sub-commen-
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tator insists throughout his work. As this has 
been shown by me elsewhere*, I desi~t from 
entering into greater detail here. A single quota
tion fro.n the Gita-Bhashya will quite suffice 
here: 

~~~';lSJ~T: f.lqq~qftrut): f~i?~~lit7.IT: ft;:'l~a-{ 

tr~H1"111l~ :t1111: till'TJJ:, ~';1'~';1'5J'~~q~?J~1u1c1f.tq.1:l;,r:, 

{-,~~fw.lit{r .:it af~~~~_1Htlllctt~1e:~ 1it~a{:iq~~c11~~r11<1cr 1 

~)s•.n:l'qJf{f<{~q: ~"'~'ITTJ~Tm m~~l!t(lil<i5"~Dl: II 

irft.~,. n,-~\· 

"(This is) the contact of Kshetra and Kshetrajna 
(the objP.ct and the subject) opposed to each other 
in their intrinsic nature. It consists of the super
imposition or mutual identity and that of the 
properties (of these two) owing to want of dis
crimination between Kslietra and Kshetrajna. (This is) 
just like the contact of a serpent, silver etc., within 
a rope or nacre etc. (a contact of) the nature of 
misconception, owing to want of discrimination 

between these two. " GBh. 13-26. 

The reader will at once notice how this 
sentence is a re-echo of the Adhyasa-Bhashya 
making the meaning of the latter clearer if that 
were needed. 

* The • Panchapadika-Prasthanam ', a Sanskrit work 
containing a critical appreciation of th,e sub-commen
tary; published by the Karyalaya. 
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DISPUTES ABOUT AVIDYA-s'AKTI 

29. The later doctrine of A vidya-Sakti 
as the material cause of adhyasa, has been the 
mother of still more glaring misconceptions and 
disputes about the locus and the object of the hypo-

_.thetical avidya and the number of avidyas, at the 
hands of later speculators. An extra-ct from 
another sub-commentary will make it patent as 
to what amount of confusion has been created 
out of the• original disregard for S'ankara's 
teaching that avyakrta or undifferentiated name 
and form constituting the Universe, is lvf r, ya 
(appearance) invented by avid ya "~Ul!iiIT!Q'~ ift~it 

a";n;:q,iff•qJi:if.!lq:q;fi~ ~gl{i;rqs:=;aift:st~a ~~~~~"'<1{~ il'llfh '/iTf'1'i:, 
sr~fa: - ~@ 'if ~fa~,q)~f~~.;~a II_ ~: ~,. ~ -1-111. 

We shall now quote an extract from a post
S'ankara follower of the exponent of the hypo
thetical avidya referred to above. This sub
commentator says:-

ii ,fq R'~lilifll, lf~il'f ~,hftl1,'ili61~ 61'1'<1~~~ ~~if~. 

~Q'Jij';~~~ft ; ft fl ~1.f srfa~,i finta I a-r q~~if :.ftif~ 
~v, ~,Q'~T, 8~qc11~11, lfqifh:ra, ii ilifl;:(I{~, fil~l~ltillFl

q')fi,:nf<tuq){fQihwi:. ~ "<l ~"= ~il'~~~,n~l{SJ~: I 

sr·,,w,"'1~w1t ij ~q- ~'I': 1 sr~,if~'q;w;,qif a~~~~ ~ifT~3~:, 
"3~0~ Ill ii ~~~cl, ~fqf.!l;i-T~Slt=l$i': I Sl~Ti!Til~s~ ~cf

~f.l'qlli@flfa~~OTT'-ur Ui.{~,if~IJ;:~;tt ;;r;:1,n:rTeTT, afg ~ 
6 
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s:T~l;fif ; lfM'~Tf,{~liHnEYl+'!ttihr ~~Q'Q~: I 'if 'cf!fa~1'Q'lf~
it~1'cfl<iT ;;:r')'Git~:, ;;r1':lit {r..fh~T1~~)1nf1:1iit{ s:Fa q~~rffls-Fl'I· 

,n~>:{tffif~: - ~@ l=Jfifc'lli_ ; &i<Jl~c'tl~l'~l~H"q_ <!"~~TB%: I .,,, ' "' 
11tfa~lWUll~iJ'[ ;c1mifq.am &fati'ffifii@ :;_] 15J<il{l~t1fi:i@ 'q II 

Vachaspati :r.Iisra's Bbuma~i on SBh. 1-4-3. 

It is evident that the author of this sub· 
commentary also identifies avid ya with Avya krta
nrimar1,pa ( undifferentiated seed of name and 
form) called 1\1u;,a by S'a1ikara. He emphasizes 
that objective avidyas are really numerous and 
that they have each a Jiva for their locus. It has 
to be further ascertained by scholars whether 
this innovation convicts him with the charge of 
self-contradiction ; for unlike the author of the 
Panchapadika, he bas interpreted 1\1ithya-jnana in 
S'a1ikara's Introduction to mean superimposition 
and not avidya s'akti. What is more serious, is 
that even in the case of adhyasa, this scholarly 
sub-commentator treats superimposition as an 
event in time as though time were not itself 
superimposed ! For, he writes there : 

( 'l) ~gfo~: ~ I ~l~l~ili: Ifill~~ alJ~~l{: I 

~<f~m?.1~c1q1 en<iin:111~ llf',:trn=1~n°''~"' ~'ffil I a-c1~ 
'1.~tt.~fi:i1o:~1:ij'1ittq~faa~ :R'tfri{'1.tmftu~~~ir~t,,.li1l:JtQ'

t.rT1J: - ~eq"''~'"'q_ aft;srt!t<I~ 'if 'H~qm~milif. - !{'lilll: 11 

( ~) ;;:r'tcmm ~c1lE!n1e:~1~q1~, ... :, a~q1~1ifw 1R1:.-q1~: 

~ sr.n~rrfltl'.'_ ~~ct~ ;t"'~~lw:f~"~ ~~~ \:i<tffi II 
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We shall have occasion to refer to this theory 
of beginninglessness once again later on .. 

Post-S'a1ikara sub-commentators have been 
considerably exercized over determining the locus, 
object and the effect of avidya, mostly because of 
their postulate that it is a positive potency clinging 
to some one and projecting or evolving into the 
unreal appearance of not-self and the universe. 
Three different views, viz., ( l) that the J,va 
alone, or (2) Brahman Itself or (3) Pure Con
sciousness devoid of the distinction of Brahman 
and _jivas, constitutes the locus of this avidya, 
have been alternately the dogma of the different 
schools of sub-commentators, and hot disputes 
have been raging among the followers of these 
sub-commentators for defending each one of these 
alternatives and refuting the other tv,•o views. 
That all this display of speculation is so much 
labour lost from the genuine S'arikara stand-point, 
is obvious from S'a1ikara's express statement in 
his Introduction that Avidya is only a mental 
mixing up of the Real and the unreal. As for the 
'locus' of this avidya according to S'atikara, · we 
would do well to remember what he himself says 
on this point : 

ifi~ ~-ttlHlSl-it'<i: - ~f8 ~~, q~"<t ~~ 8~ ~ I{~ 

ill~i": 1 -1;:ill~~ tsa{ Q},T'\ti: ~un I tl"Ue{ srla~~)sm-, .:J1f~ 

ifi~_lrfifctsi.:iil:T: 11 ~- ~r- v-1-~, q-J. V\'-\· 
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" If it should be asked 'And to whom is this 
avidy5. or non-enlightenment? ' We answer, 'To 

you who are asking this question! ' 

(Objection:-) 'But I have been declared to be 
ls'vara Himself by the S'ruti ! ' 

(Reply :-) If you are thus awakened, then 
there is no one to whom the ignorance belongs! " 

SBh. 4-1-3, p. 465. 

It is obvious that according to this view, the 
question about a locus for avidya can arise only 
at the level of the empirical life, where there is 
duality. One who raises the question, is himself 
ignorant of the truth, and so, the question is super· 
fluous at that stage. But when it is known that 
Brahman or Is'vara is the only Reality, there can 
be neither any question nor reply concerning 
avything whatever. Accordingly, S'a1ikara antici
pates another objection and shows its futility 
thus :-

tfl'S~ Vli'-&'TUa '$fs;:;;: - lf~U1;il fcl;~ Sl'IUfif: "f~Eft~
'"'tl:. sr}ffl~qqf"tf~ra, ~)sw:~aif SH~~: II 

~- li'T · 'd - , - l , CJI · 'd \ ~. 

" And this defect that is imputed to the system 
by some, may also be deemed to have been warded 
off by our reply to the question raised above. For 
they are supposed to hold that Atman would have 

a second beside Him in the shape of avidya ! " 

SBh. 4-1-3, p. 465. 
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[ S'ankara means to say that it may be granted 
that duality is possible only so long as the unity of 
Atman j3 not intuited, but at the transcendental level, 
there is no duality whatever. ] 

WHY NO PRAMANA IS NEEDED 
TO PROVE AVIDYA OR ATMAN 

30. Ignoring the distinction of the vy a va
haric and transcendental standpoints, has been the 
sole reason why some Vedantins have mistaken 
certain statements of the Bhashyakara as expres
sing his final conclusion regarding Vedanta. 

Thus taking the statement sm1111i:tc!'l:llS1<l:fo1t.a~ 

ft ~'l;ft~"ctt oJq'tTI~~ ' possibility and impossibility 
of a fact, are to be concluded according as there 
is or is not some pramaDa (means of knowledge) 
to prove it ' ,SBh. 2-2-28) to be a general rule, 
was perhaps responsible for the sub-commenta
tors to make an attempt to show that their hypo
thetical avidya could be 'proved' by means of 
some or all the canons of evidence. It is the negli
!5ence of this distinction, that has induced some 
adverse critics to charge S'ankara with postulating 
the Absolute Atman without the support of any 
PramaIJa. Both these defendents and opponents 
of S'ankara, have altogether ignored s·ankara's 
appeal to universal intuition in his exposition 
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of Adhyasa and showing how the convention 
of the distinction of Pram<l1Jas (means of know
ledge) and Prameyas (objects of PramaT.la) itself, 
pre-supposes Avidya or Adhyasa, and how 
Atman is the transcendental Reality deil}anding 
no pramai;ia or any proof. They have failed to 
appreciate the dictum of S'ankara that all attempt 
to prove or dispr_ove by means of vyavaharic 
pramaIJas, draws its very breath from Adhyasa 
or avidya, and as such can neither prove avidya 
nor disprove the existence Atman without any 
specific features. 

MISCONCEPTION ABOUT 
DISEMBODIEDNESS 

31. The reader of S'ankara's Bhashya, will 
recall how S'ankara makes use of this dictum of 

I 

the superimposition of the body and Atman 
again and again, to show how Final Release 
from the evils of mundane life, is only to recog
nize one's eternal bodilessness. Thus, in his com
mentary on the fourth Sutra after describing the 
whole gamut of life possible for individual selves, 
he comes to the conclusion that s'rutis and Smrtis 
aided by reason, show that the gradation of plea
sure and pain felt by creatures, is all the result 

of embodiedness due to avidya and other defects, 
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He quotes the Chandogya s'rnti which says that 
being beset with pleasure and pain, is inevitable 
for an embodied being, and that pleasure and 
pain can never touch one who is bodiless, thus 
leading to the conc1usion that Final Release or 
bodylessness is no effect of Dharma or religious 
duty which can only give its result to an embodi
ed being. To an objection that bodilesrness 
might itself be the effect of Dharma or Religious 
duty, he replies .:r I a~ .i:,n~1fu·;r,,c11,r_ 1 'No, for it 
is the intrinsic nature of one's Atman '. 

Again in the commentary on the same Sutra, 
he writes: 

lllm'. qfaa ernft{,ei ~\q_ I "' 5fhn, ~ ~<I.' if' 

~lllftt,c1~ ffp:t11511.if.lfir~mn~ 11 

"(Objection:-) Bodilessness can come only after 
the falling off of the body and not to one, living. 

" (Reply :-) No ; for en. bodiedness is due to 
a misconception. " 

And after showing at length how embodied
ness is only due to a false identification with the 
unreal body, he concludes 

~~I('[, me:~is:f'~~f;\fil,~mmr_ ~~ft{{i:1~, ifl;i GftqafS~ 
fa~f:ITS~{ltfcf~ II 

" Therefore, embodiedness being only due to 
a false notion, it is to be concluded that bodiless-
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ness is the nature of a wise one even while living." 
SBh. 1-1-4, p. 22. 

In the face of this unequivocal declaration 
supported by intuition and reason, some of the 
sub-commentators have ventured to proclaim that 
according to S'a1ikara, Videha-mukti (Release after 
death) is the only release in the primary sense 
and that Jwanmukti (freedom while the knower 
of Brahman, is alive), can be only secondary 
release since he has the body to sustain which 
a little portion or residue of avidya continues 
to be till the fructifying karmas are quite 
exhausted ! This is most probably because 
they have been unable to assess a statement of 
S'ankara's found elsewhere in the Bhashya :-

qi( 'tlqt1,nt'lt~;l',;f~r.ft~lfTQ'TJit:q\<t_ 81'~~ifl~~~:, 

81'eltif~1~;ft {Q-~'f: ~ftHta W"li~q'~\:ll{'ffa II 

~• ~I• 'IJ-, - 1 V. 

"(The particle 'tu' in this form is intended) to 

emphasize that inasmuch as virtue and sin, which 
are the cause of bondage having been shown respec
tively not to taint Atman (in the case of virtuous 
act), ~nd to be destroyed (in the case of ain), by 
virtue of Brahma-vidya), release must necessarily 
ensue to the knower after his body has fallen off." 

SBh. 4-1-14. 

Failing to see that the convention of the 
eschatological mukti is only a concession to the 
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Vy'i'ivaharic view that man has a body, the Vya• 
khyana schools have succumbed to the belief 
that release is really an event in time to be 
attained after exhausting all karmas. 

MISCONCEPTION ABOUT 
THE BEGINNINGLESSNESS OF SAMSARA 

32. The same is true of the belief in 
the beginningless nature of Sarhsara ( transmig
ratory life). S'a1ikara has given expression to two 
different views about embodiedness of individual 
selves, karma, sleep and states of consciousness, 
birth and death, and c~eation and dissolution of 
the world, according as he takes the thought
position of the really real lParamartha) or practi
cal life (Vyavahara). Failure to note this distinc
tion has been a fertile source of different views 
concerning all these. We shall briefly notice 
these differences concerning these doctrines, in 
the following paragraphs. 

THE CAUSE OF 'WAKING, RE-BIRTH 
AND CREATION 

33- S'ankara has argued (in SBh. 1-1-4) that 
Atman being devoid of any relation to action, 
his embodiedness cannot be inferred to have been 
the result of any previous karma. He denounces 

7 
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the prima facie view that the present body may be 
the result of karma performed in a previous life 
on the ground that this is an argument in a vici
ous circle, since embodiedness has to be proved 
on the presupposition that he is an agent of good 
and bad deeds, and his being an agent of such 
actions, has to be concluded by supposing his 
embodiedness, and since it would be a regressus 
ad infinitum to think that there is a beginningless 
series of embodiedness and previous karmas to 
account for it (11;:~q,~1 atcftfc{,q~q.n). This is of 
course from the parmartha view•point. 

Elsewhere, however, the Ach arya argues 
sr.n~q ij ' If on the other hand, we suppose that 
transmigratory life is beginningless ', there would 
be no fallacy whatever, since the series of embo
diedness and the · previous karma accounting 
for it, may be conceived to be consistent on the 
analogy of a series of the seed and its sprout " 
(SBh. 2-1-36). 

It is obvious that this line of argument is 
based on the view-point of Vyavahara which 
takes for granted that birth and death are actual 
happenings in time. Disregarding this distinction 
of view-points. many doctrinarians - both S'arlka
rites and followers of other traditions - have 
insisted that there is really avidya or some other 
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latent cause in sleep, death and dissolution 
of the universe, which renders life a really real 
continuous something that rests on the basis of 
time. 

MISCONCEPTION CONCERNING 
THE STATE OF DEEP SLEEP 

34. In conformity with this distinction 
steadily kept in view, S'ankara writes :-

"fq 'if if <ii~l~iiitT!f~ llrll'111 tjqf~;:rffi.a, ~~lf~T

ofq1fm111c'( I ~l'lftttq)~~ -JqJ~~Q'ilil:f~lc'( lf{~qtqfu. 

ftr111ihtq- a~q~n:Jlc'( ~~9 ~~qiqf~~!{q'a II 

~- ltl• \-~-"• 

" Besides, there is no time when J1va has not 
become one with Brahman, for one's intrinsic 
nature cannot be alienated. Only in view of the 
seeming foreign aspect which he assumes in dream 
and waking owing to contact of conditioning 
associates, it is proposed to say that he attains 

his own form on the dissolution of that foreign 

aspect. " SBh. 3-2-7. 

As for the want of consciousness of anything 
in sleep, he says :-

~fa ~c11r~,11~11i,111;a- ~:.il'lifl~fa ~"fj~ I ~-ltt, ~-~-"· 

"It is but reasonable that the J1va merged in 
Pure Being (Brahman) is not conscious because of 
(absolute) unity." SBh. 3-2-7. 
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In the face of this unambiguous statement, 
a sub-commentator writes :-

6"i ij qHntiti:f .fl~!!fl"'~fa'[m ij~fa~l-1~ claf 

f.tqfta~Jiff.!l<l_~:, llfij:t JJl';tlfl q{+l'l';f~l<I ~q'7-ffiT: I cl7-fl ~ 

8l<l~q Gft<10~<1~J;tt ~<I@ ?fi<f!l>I{ I i:l'i:"~ifl~l~if ~~&'l'ct;lf:iJJ. 

111f.tu1:i.:r1 !lfcfiT'll~, :ifl~~~~ui ;;fT<I~ :s~~t;r +fq@ II 

+!Tllcfi ~-~-11, p. 691. 
"If on the other hand, the real Atman alone 

be the state of sleep, there is some use inasmuch as 
misconception is removed, there is partial oneness 
(~~ iro:ITcli'+f!q:); for in that case, Jtva would be 
in that state only so long, but avidya not hal'ing 
been removed root and branch owing to the absence 

of the dawn of the knowledge of Reality, his 
return (to the J1va state) in the form of waking 
and dream would be possible." 

Bharnati, 3-2-7, p. 596. 
Comment is needless. 

VARIOUS VIEWS CONCERNING 
DEEP SLEEP 

35. A number of misconceptions have 
assailed Vedantins of different levels of thought, 
concerning the state of deep sleep, simply because 
of ignoring this distinction of Vyavahara and 
Pararnartha :-

(I) A famous writer on Advaita Vedanta, 
committed this mistake when he undertook to 
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examine the three states of consciousness with the 
sole purpose of demonstrating that Atman alone 
as ~f.l<I. (intuition) is really real in as much as 
all things objfctively experienced in the waking 
state, are found to be absent in dream and 
dreamless sleep, while Atman continues to main
tain his self-identity. The writer was not 
content, however, with showing that Atman 
remains intact in all the three states. · He insisted 
that ignorance also continues in sleep as is 
guaranteed by the waking memory of sleep, in 
the form ' I did not know anything in sleep '. 
This was because he forgot to remember that the 
examination of the three states, was only a device 
in concession to Vyavahara, only adlzyaropa or 
a deliberate superimpos1t1on to be rescinded 
after the sole reality of Atman has been shown. 
What is more important is that the waking 
memory of sleep, is no real memory from the 
transcendental view, because the three strates are 
not actually happenings in any particular time
series, and that the time experienced in waking 
cannot be reasonably regarded as the substrate 
of all the three states. ' 

(2) A noted Bhashyakara also, who under
took to prove that the individual self is always 
the object of the notion of 'me' has made use of 
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this indefensible argument of trusting the waking 
memory of deep sleep for the purpose of infer
ring the continuance of the individual nature of 
the self. 

( 3) Another Dvaita Vedantin has gone to 
the length of employing this waking memory of 
sleep for proving that not only the individuality 
of the self, but also that ' time and ignorance ' 
also persist to exist in that state of unconscious
ness! 

The reader should be able to see that all such 
vagaries are founded on the dogma that memory 
is possible even without a corresponding experi
ence antecedent to it in the past. 

DIVERGENT VIEWS ABOUT A VIDY A 
IN TRANCE 

36. Another misconception of this same ilk, 
is to believe that all duality due to ignorance, is 
absent only in the state of Samadhi (trance), even 
while conceding that a trace of ignorance may 
continue to taint a knower of Brahman in waking 
till his fructifying karma is exhausted. Some 
teachers who pursue this line of thought, have 
conceded that subtle impressions of avidya lie 
dormant even in this Sam'{Jdhi. These impres~ 
sions have to be inferred according to them to be 
the cause of his coming back to the normal state ! 
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S'ANKARA'S STATEMENTS REGARDING 
THE POTENCY OF DISTINCTIONS 

IN SLEEP AND DISSOLUTION 

37- The readers who must be familiar with 
the wrong track generally pursued by later 
Vedantins with regard to avidya, will surely be 
expecting by now that some statement of S'anka
ra's touching avidya in sleep and samadhi, must 
have surely allured them to fall into the t;ap of 
misconceptions mentioned in the two preceding 
paragraphs. And he will not be surprised to 
find that the word A1ithyaj»ana in the following 
quotations, has been the source of misapprehen
sion : 

(,) ~~, ~ ~!!~ITTfl'..~l~lq~ q~j ~1~1facf1111J, 

"f.ht11Tsr1at fir~q15JTif~l-llTT~i:"'"'<l. ~"<I:. lJif: si-it~ 
f<hwn ~"fa, ~1"mi;:1fi:I ~~c~fa 11 ~- ~1- ~-,-Q,,. 

"Just as in deep sleep and Sarnadhi, there is 
attained the intrinsic state of absence of distinc
tions, and yet distinction reappears in waking as 
before on accouut of mithyajilana not being removed, so 

also it may well happen in this case (of dissolution) 

also ! '' SBh. 2-1-9. 

[ One can very well surmise that an interpreter 
imbued with the idea of mithyil (undefinable), ajilana 
(the theoretical avidya-s'akti), can take this passage to 
mean that even in deep sleep and samadhi, that 's'akti' 
persists to be in a latent form.] 
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( ~) ~qr 11~~1i\s~ q{.:r!Ulf.!r fi:ri--q1~1-ri:r~~) F.t~,rr

•lf;tifJ{: ~R{~0 ~~ci: f~at" ~qa, ~ifJ1iflct1ifRt f~SJl<I

STTa~if fihn1t~f'-F.t~1fTi;.l{~ II ~ • i1'f. ~ - , - q,. 

"Just as even in the Supreme Atman without 
any distinction9, it is seen in practical life that 
di~tinr:tiom has'!d upon Mithyajfiana (or Avidya of 
the nature of adhyasa) function unobstructed even 
in the period of sustenance of the world as they do 
in a.dream ; so also one may infer the potency of 
distinctions owing to Mithyajfiana." SBh. 2-1-9. 

Needless to say that the school holding the 
theory of avidya-s,akti clinging to Atman, may 
imagine here a voucher for inferring the continu
ance of that s'akti during the dissolution period 
also. 

MISCONCEPTION WITH REGARD TO 
THE IDENTITY OF JIVA WAKING UP 

FROM SLEEP 

38, A similar misconception has persisted 
with regard to the identity of the J1va awaking 
from deep sleep. BadarayaQa says in a sutra 
(VS. 3-2-10) that the identical Ji:va should be 
concluded to awake after sleep for ( l) this Atman 
continues to proceed with what he had left half 
done during the previous day, and (2) remembers 
what he had experienced in. the past. Moreover 
(3) the s'ruti also says expressly that the same Ji:va 
awakes. And fourthly if we suppose that each 
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J,va becomes finally free from sa1hsara on his 
becoming one with Brahman during sleep and 
quite another gets up, that would go against the 
Veda enjoining karma or Upasana whose fruit is 
to be experienced at some distant time. 

Here S'a1ikara anticipates an objection : 
Inasmuch as the j(va has become absolutely one 
with Brahman, how can we discriminate any 
particular jr va from others ? Is it not impossible 
to take the same drop of water after it had been 
thrown into a sheet of water ? The teacher 
answers :-

!i~ a;;t ~~!fiifil{'111~li{l"f:. iif;id~r~~~{on:i:_ ; i(~ i! faua 
fa-il~ifil{Ol ffil1 ... ,taur ... - ~fff ;q~~ II ~- itl. l-~-Q,. 

"It is in the fitness of things that there being 
no means of discrimination, the drop of water 
cannot be taken up ; in the present case, however, 
we do have a means for discriminating (the jiva), 
to wit, karma and avidya. Hence there is no 

similarity between the two cases." SBh. 3-2-9. 

A sub-commentator has twisted this Bhashya 
to suit his pet theory of avidya-s1akti as follows : 

1:!,;ifi:rilivf;ici:q.f\qr~t1t q'tl1-t~~q1foct;~qm ~'r'lr ii "~~l'I: 

q{i:Jl'ilifT fova ; a~q11;~~iflf~itl{l+"qj 'iTTlff ~, srf~~" 
~if sicftqa I 1::HI~ ~~Rl~lf~ llf~-tet i(if, ..JIAi{ll~l~~~ 

~if I "~ '<11~11:m'i(l~iftql~{ifl~8ql ililqllfil{lrl~lih, Sfilli~: 

~~q:q5q1 a~qft:at ~')q: ~~~~ ~~ II itliial, ~ - ~ - q,. 

8 
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According to this theory: 

"Jiva being imagined to be such because of the 
conditioning associate which is a species of the 
bf'ginningless undefinable avidya, is really not 
different from the real ParamiHman. Owing to 
the manifestation or being overpowered by that 
conditioning associate', he himself seems to be 

manifest or unn,anifest. Hence in deep sleep and 
the like states, he happens to be overshadowed and 
in states like waking etc., to become manifest. And 
that conditioning associate flowing in a stream 
consisting of avidya and its impression in the 
relation of cause and effect being easily disting
uishable, the j1va associated with it, can also - · 

be distinguished." Bhamati on SBh. 3-2-9. 

Needless to say that this supposition of con
ditioning associate of the avidya-vasana (impres
sion of avidya) is directly opposed to S'arikara's 
Bh ash ya on Sutra 3-2-7. -r ~Rl1't~ ;;i-'t<t~ i!l&(llll 

~iqfoo1\f~ etc. 

THE ANALOGY OF SEED AND SPROUT 
AS A BEGINNINGLESS SERIES 

39. This theory of a beginningless series 
of avidya and its vasana (impression) like unto. 
the series of the seed and sprout, has been 
extended earlier in this same sub-commentary 
to the adhyasa itself propounded by S'ankara. 
He says: 
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iltil~l{l.fl~cl<il mif;J{Ol~ 6J'iqf'1~ ol'•l'l~ffi"fil I l:'ll'T~ 

~~~me:q15r1.i'tq~f':irn~ 9:{t~ifq':ilf\'{t~~'Tii'ret1"Ql{:trqq)-r: 

- ~•~i'll~~iilq_ oft:;n~{iHI' Q~lf{ts--tiit~firfq~: 11 

ltti:icft, ""'tl~~,1.~ftq;1, QI. 1 o. 

This is in implication of the word '~~ffi<fi:' 
(natural) employed by S'a1ikara ,as an epithet of 
Vyavahara here. The post-S'ankaras ,-vho _thus 
interpret this term here, of course, overlook the 
concluding statement of S'a1ikara, when he says 
~i:iiPH{i'!t~{i{;:a)' ~ t=rf.t<5JS'i>:m.:rr fir~"qlQHPl~Q: cfi~,!i~Tcf<!•ii

Sf!Hl':fi: 1 using both the words naisargika (.innate, 
natural) and anc1di (beginningless). Further, there 
is something which renders 'adhyasa' the very 
foundation of S'ankara's Bhashya weak ; for 
according to this sub-commentary, the 'preceding 
set of intellect or mind\ the senses, and the 
body etc. as foisted by its preceding mit/zyCljiiana 
( misconception) is employed in' each subsequent 
adhyusa as its cause, thus rendering adhyasa or 
superimposition itself an event in time. projecting 
or falsely causing the appearance of the next set 
of body etc. ! This, of course, drives the 
enquirer to the awkward position of presuming 
himself to be a knower adjudging the place of 
both 'adhyasa' and 'body' etc. which occur m a 
beginningless series on the basis of time ! 
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SOME NEEDLESS DISPUTATIONS 
REGARDING AVIDYA AND JIVAS 

40- As a corollary from what has been said 
above concerning adhyasa, it follows that it is 
idle to discuss about the number of avidyas or 
to enter into the disctission about the priority of 
avidya or j1vatva, as some post-S'ankaras have 
done. The discussion about the relative merits of 
Ekajwa-vada (the theory that there is only jiva) 
and Nanajwa-vada (theory of many j1vas), is also 
futile, since from the vyavaharic standpoint, we 
do believe and behave as if there are actually 
a number of j1vas. Accordingly, the Bhashyak:ara 
describes the universe as the sphere of action of 
numerous agents and experiencers of the fruits 
of action ( 61';1'15q;~~l'!flf~~'i:'fi~ sr@~qa~!lfcf;l<!lfilfir~f;;i;q1-

llli¥1~q~ I V. s. 1-1-2). 

In Sutra 3-2-9, where Badara yal)a discusses 
the question whether the same jiva awakes from 
sleep,.he necessarily implies that there are many 
j1vas in common life. And S'ankara remarks:-

"~11 ~q1f'cl~qlliffl. , !ih ~~q'.fqa ~"'"~il. s:rqf;ia~ I 

~ii ~fa q111~EJ;)q1f'clit"l ir.'cl'3tf:a:, ""'~~:;r'f11;qifi!i"H': I 

~qJl:."q;:cf{flaltlf a il';:'clJ3i{~ :;ffl(l;:cl{llq,n~m 1 " ~llltl'

~qtfl:l: ~qllit'cllf!ilfliil'l~{;:qJ~if ~ctl'ff: ~ l!;i:1 iffi'if: s:r@~\::qa 

(fa ~'\'fi~ II ~ ill• ';l-:t-~, qJ. ';l~~. 
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"We have explained at length again and again, 
that it is Pure Being (Brahman) alone that is 
spoken of as a jiva owing to connection with a 
conditioning associate. This being so, we talk of 
one particular jiva, so long as bondage continues 
as attaching itself to one Upadhi (conditioning 
associate). But in the case of bondage continuing 
to attach itself to another Upiidhi, the talk of 
another j1va becomes necessary. Inasmuch as one 
and the same upadhi continues both in sleep and 
waking in the relation like unto that of a seed and 
its sprout, it is reasonable to think that the same 
j1va wakes. " SBh. 3-2:.9, p. 353. 

Elsewhere, while discussing why the j1va is 
often spoken of as a,1u (subtle), S'ankara says 
' o~l<I:., ~~'"''"1f~s:ttiiftl~i:1ij,1'1''i:fif'i_ , ~q11.q1fas:r1~ <fl ' 

' Therefore,. this epithet a,1u is applied just 
because the nature of jiva is difficult to ascertain, 
or because of the conditioning associate (the 
mind)' (SBh. 2-3-29, p. 286). And in comment
ing on the next Sfrtra he writes : 

~•"~" :q1q g~~1nf'el'~.r.:'tl:, m<liil'T"'~ :.;i-'rct"'l ~mft:~ :q 11 

~- ~I ~-\-~o, ~Gl9. 

"And it is only so long as this connection of 
the conditioning associate, the mind continues 
that jiva is a jiva." SBh. 2-3-30, p. 2~7. 

And in the next sutra, BadarayaQa says, according 
to S'ankara, that even in sleep and in the state of 
dissolution of the universe, this relation to the 
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mind, continues to be in a latent form, just as 
capacity to procreate etc. are latent in childhood. 
Failure to notice that this remark is from the 
vyavaharic standpoint, may have misled the 
later Vedantins to argue that avidy a itself 
continues to persist in such states. 

S'ankara's actual position is, of course, that 
even the connection with this upadhi, is due to 
mithyajnana or Adhyasa. 

61'~ 'i:I' fire.:qf5Jlil'~{:Q'{tStfi{ 6'l~~itT g;g~q1f..:J~;:'t1: ; 

if ~ f~e.:tfllij"lil'~ Q'Jf.11~1itlcpll'-;t f:tef ~{fla II 

~- ~1- ~-l -\ o, qJ ~u;. 

"Moreover, it is owing tothe mithya.juana 
(adhyasa) that this connection with the mind has 

come about for :\.tman, and there is no sublation 
of mithyijiiana except by right knowledge." 

SBh. 2-3-30, p. 288. 

41. Strictly speaking, the three states of 
consciousness, can be reduced to two states 
according to the genuine tradition of S'ankara• 
As Gaudapada says:-

11.uqr :JJ~: ~) f:tifr s~if~iiflila: 1 

fa~\~ ~): r:j\01 ijftir q~;i~a II ~, 1 - , '-\• 

" There is dream for him who takes the truth 
as something else, and sleep for him who knows 
not the truth (as it is) ; when the misconception 
of these two sorts vanishes, one attains the Fourth 
quarter (the Atman)." GK. 1-15. 



SOME NEEDLESS DISPUTATIONS 63 

Baclaraya1Ja (VS. 3-2-3) treats the creation 
of dream-objects in dream as wholly Maya, 
according to S'a,·1kara's interpretation of the Sutra 

(VS. 3-2-3) and there is not even the smell of 
reality in their appearance. The dream objects 

are, comparatively speaking, quite unlike those in 
waking, for the latter are governed by the laws 
of space and time, and are not sublated like 
dream objects, in any other state. Again, Bada
ra yana according to S'a1ikara, says, that percep
tion of external objects in waking should not be 
likened to that of objects in dream and other 

· kindred states, for there is a difference between 
waking experien<.e and experience in these states 
( ~1:1nrf;q ii' l<IRl~q<J:.- ~-~- ~ - ~-~ ll. ). In explaining the 
meaning of this aphorism, S'a1ikara says that 
besides being sublated or unsublatcd, there is a 
further difference between these two : ' 11fq ';;f 

~~@~qf lf<I:, {<ISl1_'!ti~f{., ~q&5f~ij 'il'lilfla~~iff{_ - ~•¥ff. "::t

"::t-"::tQ,., Q'I• ~'-\o-) ' ivloreover, this experience of 
dream is only memory, while the experience of 
waking is perception.' Again, there are some 
s'rutis which teach that the jiva goes to the 
dream-state taking the mental impression, and 
S'a11kara also writes : 

6lT~.JTf.t~e: ~Sil-I,_ ~q-1_ J{o{:1ma:~t11~) ~q@ 11 

~- ¥fl• ,-,-Q,., Q'f. \~· 
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" Being imbued with the impression of that 
perception, he sees dreams and is called by the 
name of 'manas'. " SBh. 1-1-9, p. 32. 

Forgetting to note that all thi5 is from the 
vyavaharika standpoint, later interpreters of 
S'ankara, have supposed this to be his last word 
in the matter ; they are ready to forego even the 
paramarthika view, and suspect that there may 
have been some influence of Buddhism in treating 
both dream and waking as if they were on an 
equal footing. S'ankara, himself, however, has 
already anticipated this and sounded a note of 
warnmg : 

s:fl<f1J ~iPl~if,~~iiflQ. ~lf<:{1~!:l''HR ;qqf~~qt i:r"ftf, 
~.1.q1~lf{:'.J s:rq~: !:ila~-i ilfc:llt1 ~cir ~~f~~~ ~.1.q{q 

ifllJJ~~ .. ~~a~ II ~- in. ~-~-v, QT• ~VII. 

" Before the intuition of one's identity with 
Brahman, the diverse world consisting of ether 
etc,, continues to be identical as it is, while that 
experienced in dream is sublated daily. So .this 
statement about the wholly mayic nature of dream 
is only relative." SBh. 3-2-4, p. 347. 

The reader is here expressly warned against 
believing that the waking world is absolutely real, 
since as the effect superimposed on Brahman, it 
has been declared by the s'ruti to be a name and 
mere play of words (see para 19 and SBh. 2-1-14). 
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42, It is clear that according to the genu
ine S'ankara's tradition, swoon and other kindred 
states of unconsciousness, howsoever they may 
differ empirically owing to their origin and effect 
on life, are all on a par with deep sleep. It is 
therefore wrong to believe that there is only 
partial merging in Brahman in these states. 
A sub-commentator writes thus on this subject : 

8~1<1.' !llJSiff~l61~T: Bl&(IJII ~q~,"~ ~98 ~,~ 
~qfo: " s,clt i:rr~ ~~it:iqf~l$~1 1 ~ni:q~tti:q-1+-m;i~~ 11 

llm~, ~-~-10, qJ, ~~~, ~Vo, 

" So, in the mugdha state or swoon, even while 
there is merging in Brahman, it is not quite that 
kind of mergir.g as it is in the case of deep sleep ; 
and that is why it is said to be partial merging. 
It is half, because of similarity and dissimilarity." 

Bhamati, 3-2-10, p. 639, 640. 

It is not surprising that this writer makes 
this observation, in the face of the express decla

ration of S'ankara : 
' .. ~m gi~~{:iqf~,~~ Bfil!IJII ~ ~ ' " 

'"' ~- ~,. \-~-, o, qr, ~ ... ~. 

" We never say that the J1 va is only half merged 
in Brahman in swoom." SBh. 3-2-10, p. 355. 

It is evident that the distinction of the two 
states from the Vyavaharic standpoint, has been 
confounded with the discussion of the states with 

9 
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a view to determine the nature of Absolute 
Reality. The reader will remember in this con
nection how all the three states are really rnayic 
as S'ankara has elsewhere (SBh. 2-1-9) pointed 
out on the authority of the traditional teacher 
Gaudapada. 

43. Adhyasa, as we have already seen, 
according to S'ankara, is only a natural tendency 
of the mind to mistake one thing for something 
else which it is not (ll'a~~~;f~:). In the case of 
the adhyasa or the mutual superimposition of 
the Self and the not-self, this tendency is the 
reason, giving rise to the mistaken distinction of 
the knowership, agency and the experiencing 
nature in the Self. 

This superimposition may be subdivided 
into two kinds. In the first place, there is the 
mutual superimposition of the subject ' me' 
at~,s:r~~'lt'<ft - (the object of the notion of me) and 
the objective constituents of the aggregate of 
the body, the senses and the mind, as well as 
certain objects external to the aggregate. Here 
the mistaken transference of the properties of 
the individual self and of the not-self to each 
other, takes place even while one knows that these 
objects are obviously distinct from one's self. 
This is the case, for instance, when a person feels 
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that he himself is benefitted or is the sufferer 
when one's son or daughter, wife or relative is so 
affected. The superimposed self in such cases, 
has been called the secondary self ( Gaw_1atman) 
while one's own aggregate of the body and the 
senses mistaken for the self, has been styled the 
false atman (mit!tyatman). This mithyatman may 
be the body as in the case of one's feeling ' I am 
fat' or 'I am lean', 'I jump, I walk' etc.; 
or it may be the senses as for instance, when 
one feels ' I am blind ' or ' I am deaf'. Or else 
it may be the mind also with its various modifi
cations as when one thinks and says ' I desire ', 
' I will it ', ' I doubt it ' or ' I have ascer
tained it'. 

And in the second place, there is the mutual 
superimposition of the real inmost changeless 
Self as the Witnessing Consciousness and the me, 
the seat and object of the notion of me, with its 
numerous modifications ( ~ifqiisnqfififq~q-~s:R{lt~1fe_lfor 

~J11,q;:q1;q~, a 'el i;nqmnn;i "cfl=ll&l'ot af~qqltUTl•tl:llit"llfi{-
1.q\-.'li~fa ), Here this Witnessing Self is the eternal 
subject in so far as all egos with their belongings 
(such as the body) become known only with the 
aid of Its intrinsic light. 

Some sub-commentators have contended 
that even the J1va is not really the object of the 
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'me'-notion, but has been so spoken of by S'ankara, 
only because he becomes fit for discussion in 
the empirical field (•qil~l~~nr) in that notion. 
This is only a distinction without difference. 
For this Jiva has been considered by Badaraya,)a 
in both of these two aspects, viz., that as Jiva, 
he is the very sa·me supreme Atrpan unchanged 
( tR~1,.::iit sftE1~1~illll~1-1ii:_ SBh. 1-4-22) and that 
Jiva is only a semblance of the real Atman (811~1ff 

11;.f ~l!f Gfuf: IHlmirm ~i,f~,t;l~ef<I: $Jft{q~~:) not actually 
the same nor a distinct entity (.J " i,;:~ ~,~,ci:, ill~ 

11~.:s~~ - SBh. 2-3-50, p. 302). 

In whichever aspect J/va is presented, it is 
clear that he must be considered empirically 
speaking, to be as real, as the pramaQas and 
prameyas (means and objects of right knowledge). 
At that level of thought, it has to be conceded 
that there are innumerable j1vas, all of equal rank 
of reality, and nevertheless, they are all one with 
Brahman transcendentally speaking. 

44. Elsewhere S'ankara writes : 

f;f,qg.a~~g'i'fi~~,~ ~f;r,~ ~,1;ftinr«ic q~inm~ 
"f'[qfut ~ ~q- ilW;iJ')cf 6i'i'l'lfli5'I~ qft~qa~ II 

~- ltl• ,-\-1 O., qJ. , ,'-\, 

" In the Supreme Atman, ever pure, ever con
scious and ever free in nature, absolutely change-
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less, One and untainted by anything else, has been 
conjured up the jiva form quite opposed to this in 
nature, ju5t as a surface and dirt are fancied to 
pertain to the sky. " SBh. 1-3-19, p. IF. 

The simile of et~er in grneral and pot-etJ-er 
etc., J-3s been med ~gain and cl!!ain in the Sutra
B ba~hya to iIJustrate the identity of Jfva with 
I s'wara in spite of tbe apparent difference reccg
nized from the e:mpirical point of view (SBh. 2-
1-22, p. 209). 

It is therefore, really surprising to find that 
different followers of sub-commentators, have 
internecine wordy warfare with one another 
dividing themselves into conflicting camps of 
(1) the avachhi1111a-vada (theory advocating the 
limitation of jivas by the mind), jJratibimba•vada 
( the theory insisting that jivas are reflections of 
Atrr,an in aYidya), and ahhasa-vada (the theory 
that belie.ves the jiva is only a semblance of 
Paramat;man). This needless internal fight has 
been the result of ignoring that ancient Vedantins 
G audapada ar,d Sa1J.:aia had cited such illustra
tions only to clarify the teachirg of the abrn]ute 
unity of Atman, and not to formulate any one 
definition of jiva-nature. This would become 
evident to anyone who carefully peruses the 
following statement of S'ankara :-
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"' ft ~!!T;:ct~tl!\fi:a':littT: q;RfcI:. Rfif~~f$aii ij~ill 

""l"•~~ i-1~Jr~€! ~<fqa I (=J!h:n~r.~ ~ l~•S~nrlf;:~

~,:iF~~ ~<f ~le'(, 11 ~- ~I- ~-~-~o, Q'f. ~'-\~· 

"Nobody can insist on likeness in al1 respects 

between an illustration and the thing il1ustrated ; 
for if there should be an all-round similarity, and 
not merely in a particular point of comparison 
intended, the very relation of the illustrated and 

the illustration would cease to be there." 

SBh. 3-2-20, p. 359. 

The above-cited statement is in the context 
of an illustration given in the S'ruti to clarify 
the teaching that the jiva is really of the nature 
of Atman as Pure Consciousness devoid of all 
specific features and that his seeming nature as 
invested with features, is only due to conditioning 
associates as in the case of a reflection of the sun. 

45. The doctrine of one and the same 
Witnessing Atman as the Self of all creatures, 
has been proclaimed in the S'ruti ( Sve. 6-11) 
and S'ankara challengingly declares that this 
Atman is taught neither in the portion of the 
Vedas treating of in junctions ( Vidhi-ktmda) nor 
recognized in any one of the speculative systems 
( tarka-samaye), and he unequivocally identifies 
this Witness with fs'vara (SBh. 2-3-41, <liR\liqlfllcf:. 

~-~1f..r•t61c'(, gJ~IJI: ~l'l~aftlll{lc'(. ........ ), 
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It passes one's understanding how in the 
face of this declaration, some of the followers of 
the sub-commentaries could imagine that, the 
Jiva-sakshis (!) were many in num her while the 
Is'vara-sakshi (?) is one alone. 

46, We have already seen how (para 38) 
according to S'a:nkara, Badara yar.ia has argued 
that the same Jiva who went to sleep awakes to 
transmigrate according to his karma. The 
implication of the plurality of J1vas in this Sutra 
is justified by S'ankara as due to conditioning 
associates (~Q'l"-'tl';:a{'18l~i ~ il•'<TI~i['u"' Gflo11.:a{~t1i:f~1': I 

~-~,. ~-~-".)· 

Yet post-S'aukara advaitins have entertained 
different views as to whether Ekajwa-vada (the 
theory of a single J1va) or Nanajwa-vlida (the 
theory of many Jivas) is the more correct one ! 

47. Another grievous blunder more culpable 
than the pluralization of the Witness, is the 
woeful misinterpretation of the epithet Praj11a 
found in the s'ruti. This significant name given 
to the Witness of deep sleep in the Mandukya, 
can never be misunderstood by any one 
who notices the other epithets which are used 
in juxta-pos1t10n with it. " q;'{ ~ii.Ill{ ~q- ~"lir 
ttrits.:at1fiitq- tit~: ~~~ sr~Efttq't:j'"'t ft ~"'"''l. n " (i:it. \·) 
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And yet some have ventured to give the derivation 

of thew Jrd as srr~at ~~= (mostly ignorant) just to 
make it fit in with their pet theory that there is 

avidya (ignorance) in sound sleep ! And this in 

defiance of Ba.darayaQa's express use of the term 

to denote fs'vara and S'ankara's commentary 

thereon in accordance with S'ruti. We shall just 

cite the S1tras, and the S'ruti along with the 
Bhashya for the readers' information :-

(~) "~Tf~I{'"°'~ ij 8~:f~ff: Sll~~<l II ~-~· ~-~-~<;. 

( ~) ~!!~ amr. ' ~ ~~it: SJt~iltUJill ~qA'.Ccf~t "' IIJW 

~~;r ~'{ -11;:11cii;_' (~· V-;t-~,) (fa I ~rnmr_ it~if q{"'lli 

~qq~Uia I a~ ~'ill': 'fflTTC: ~le!:., ~~ q~,r,~ltf:. I , •.. sn~: 

•HR'tl{: g,f,5J~"~~aiq1 sn,,n f;rtq11~ii't111t1:. 1 sii'rfflir;:ar~ ar4 
~lft{ fJl'mn SffijfiflUl'flSJU~~ ~,fra~ q-rfa ~fa m-.t1:. ~~if 

q{qvt ;qq~ulw]11 ~-ltl• ,-~-v~. 

Comment is needless. · The Sutras set Pra jffa 

in contrast with Jiva. And S'aiikara says expressly 

that the s'rutis · invariably refer to f s'vara when 
they use the word Prajiia. 
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NEEDLESS CONTROVERSY OVER THE 

SYNTACTICAL RELATION OF 
THE ,voRDS IN THE TEXT 

'TAT-TVAA1-ASI' 

48. Another needless controversy among 
the followers of the sub-commentators, is about 
the relation of tvam-padcirlha and tat-padurtha 
(the Jiva and is'vara) in the proposition Tat,.. 
tvam-asi (' That thou art' as it is usually rendered). 
Is it an apposition of the two words in their 
primary sense ( Mukh}'a Samantidhikaranya) or an 
apposition implying the sublation of Jiva's nature 
(badh~-samunadhikara,_,ya) ? 

That this difference of opinion is wholly 
needless, may be readily seen when one 
considers the following statements in S'ankara's 
Bhashya: 

11fq 'q •~'(•HI~• ('tla;;;: •Ucfq ,;:iq~,~~ ~,q~1~~lil• 

~1:q'f! I a,q~if :q ~~ ~~ijf t~<'!, :;rm,) ~;:~1~ifil,'111l 

11f~qh,a ' ~fii' 5:!'lili{if;:ci Bfij( ', ' ~5:!'1ifit1;ii;:~ ~ij( ·, , ~ 

,P 0. • 0. ' ' , ' ""l ..... ··· "•~!lfta ,.,.5r1,i , 8wtit:sr{it;t~~ , 111~~~-

~ .. u~G:~il~' - {''fl~~l~l:J~:j(~ I ........ ~~ l&Q'J~

"~t:i'T{\:Jilcj: lfi~"it!f;: il'iP~'1iti~,q-~f it~r-:atf~

!J\llilifl lt~i;: I ~, ~,i-q~1~1s"' SIUl'll''ll &)a, ~in~m:q-
10 
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. "'::i. A, Sl'aJlltma~1 ~~,.:~nn-1: "ifa.:qqq;:tt,q.Jl!f'=lll,a: , a°" ~ 

itq1~af' qc(I~ ~lif~~qfa-q<Jqqfa~, aqt 'ct~t{;r~' it'~ac;;: 
ill~ ~,~ SIJIT i(ffql'~~~ 'ffifitfa, qc(1~~lif'1_ii<ti,ill<l; 

illi:fafld~ I •••••••• ~i ~iffir9;01i:rcft-1i ifl:iJlif~~qfa,~~01: 

q~l~~qq: qfa,;i-;:\:ltSf~ a ~~sl~ct (=l~~~~il et~Jt~-

[ It should be noted, incidentally, that ~ 

(absence of knowledge), tj'~ (doubt) and ~~~ (mis
conception), are the only obstacles that are in the way 
of right knowledge of Atman. 'Avidya-s'akti' which 
is postulated by sub-commentaries as one enveloping 
the Brahmic nature and projecting the transrnigratory 
nature of the self, is nowhere mentioned by S'ankara 
in this connection.] 

It is evident that the true nature of Brahman 
or Tat-padartha is to be determined by using the 
principles of interpretation enunciated in the 
Purva-m1mari1sa of Jaimini, and that there is no 
question of any choice between the primary mean
ing or secondary meaning there. In the case of 
Tvam-padart!za or J1va, the s'ruti itself guides us 
in determining the final entity Chaitanya (Pure 
Consciousness) as intended by the word. So it 
stands to reason that the text requires the exami
nation of Jiva nature till we finally land at the 
actual entity which is identical with Brahman 
known through a study of the S'istra. 
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It is therefore to be concluded that S'ankara 
sides with those who hold that the sa1i1saric 
nature of the J1va, is to be sublated before we 
can intuit the Identity taught by this and other 
such propositions. 

This is not a rare inference from S'ankara's 
explanation of the text, ' That thou art • cited 
above. Here are extracts from the Sutra-Bhashya 
wherein S'ankara himself says so, m so many 
words:-

( 1) 1.llqcl; f@: "faUt -t' f.fifa~, atif<t_ \:llif~Jfl'<awi 

Gftif~ Gftif~ 'a -'I f.rifaa I "Rf<!'TI" ij !ffiJ ~if o'frtlfdffil 

~I SJ(Qftq~ ; -t' ~1fau111•~ "~qffit 'q' "~!Jot': <5f!li,t 

fa~'":sfi_a II ~ • ~- ,-v-~, Q"T, 1 '-\'II, 

Here S'an kara says that Pra jna or f s'vara is 
the same is'vara, and nothing more nor less. The 
nature of Jiva is only superimposed by Avidya, 
on whose disappearance ' it ·is Prajna Himself, 
that is taught by the s'ruti ' That thou art '. 

( ~) 6'1\tl~ ~ ~q sft11:, Q'{"(Ut.:rl' ~~~qlliJ~if~ 

s:rfaq~•~: I .... 61'11:JI~~ '<lllifUJili5'111~ 6!{1~~ ~RI{~ 

1rfaUl"!i"'ifqqfofija 5<{6~~'~" ~ Q'l{"INilillll' i:il"i;l'l'"\tli:1~ 

~q~~')qqfo: II ~- ~I- ~-ll.-'-\o, qJ. ll.o~. 

Here we are told that the J1va is only a sem
blance of Paramatman, like the reflection of the 
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sun etc. Hence all transmigratory life pertaining 
to that J1va is also reasonable to be supposed as 
due to avidya, and consequently the teaching of 
his identity with Brahman by negating the saiii
sara becomes quite reasonable. 

( ~) of ~f!l~ ~fft~fu:nii s:ifaq1v6' ~u1+9;qtt~~ut: f<t 
t,ij, ~g1~111: ~h:nft,-11q'tl-t t"<l{t,in.t s:i@ftlq1~~fqamra I 

~ 'if ~,q1 1111-a'll{~ llllttiS:€1Q'ltiJ,;fl~~IJlcU, f.tqfta~IJlat ij 

~8{lll fil@:~t ~@ •~<1Rrna 11 ~-ltt- v-,-~, qJ. v~v, 'cl~~-

Here it is expressly affirmed that fs'vara is not 
taught to be identical with J1va, but only by 
negating the sa1i1saric nature of J1va, the latter is
intended to be taught as being one with Is'vara. 
Is'vara's description as being free from all defects 
is real, whereas the J1va's being of the opposite 
nature, is unreal. This is the distinction to be 
recognized here. 

THE CREATORSHIP OF IS'V ARA, AND 
THE TRANSMIGRATORY NATURE 

OF JIVA 

49- This disposes of the difficulty arising 
out of the teaching that Is'vara is the creator of 
the universe and as such precluding the possi
bility of His being identical with the J1va who 
is transmigrating in the empirical world. How 
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can there be identity of the omnipotent fs'vara 
with an individual ereature like the J1va ? This 
objection does not hold water, for, as S'ai'kara 
says :-

;:r;:a~~fii1iitsfq ~ffi8: 'au:n:1 ~• ~,~~'i!';~ll~: I if.~ 

~~1~ctt ~~;gj ~~~inarit. ? ~q cftq-: I !Rlllil'f.1:i?liilil~•lll~i\' 

~+Jq~+J"~ 8~ 8~ Slfal31~tl~I~ I &I"' :q il~T ~~qa:~ -

~,~;im~~~if &l~tl,f;i~ij\ll llli!~: !ii~ i!faaT ~aftf, "Qlia 
+I'"~ i!I~ ;:;ffElll4 ~"lftt<f ~ij;t1aJ ~l::fElit_ I ~a:~~ 

~15Jlilfil~fi:+!'a~ ~~tfEl&n'~ {:iill•5Jl;lif 1nfmt,t1lq_ I 

8~ f~ ~~fl?:? ~- +l'T, ~-,-~~, qy. ~00.. 

Here we are told that the Vyavaharic 
difference between fs'vara as a creator and J,va 
as a mere creature, is due to the conditioning 
associate of J1va (in the shape of the body and 
senses), and therefore the difference between the 
two, may be justified on the analogy of ether in 
general and a pot-ether. But when the absolute 
unity of Atman is intuited in the light of the 
teaching in such text as ' That thcu art ', there 
is neither the creator nor the transmigratory J1va 
different from each other. 

THE ANALOGY OF THE POT-ETHER, 
AND ETHER IN GENERAL 

50. The analogy of the pot-ether> given as 
an illustration of the simultaneous unity of Atman 
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as well as the Vyavaharic difference between 
fs'vara and Jiva, had been already used by 
Gaudapada, the knower of the right Vedantic 
tradition ( il~t•"~~,q~tt: ) as· he has been styled 
by S'ankara. That adept in Vedanta, has shown 
bow this illustration is aptly applicable to explain 

. all the differences in empirical life : -

( 1 ) 6'Tn:n ~1!61":iT .. iiif~lifil~~t~IJ: I 

~1~<1~ tj-qi~ratatil"'fir~~"'~ 11 11). !fit• ~-~. 
This s'loka is given in illustration of how 

Paramatman appears to be born as many jivas 
and their conditioning associates in empirical life, 
without affecting his absolute monistic nature. 
The dher lakas'a) is the first product issuing forth 
from Brahman. It remains as ether and yet has 
transformed itself into pots and pot-ethers, thus 
accommodating itself to the convention of the 
differences of (1) ether in general, (2) pots as 
conditioning adjuncts of pot-ethers, and (3) a 
number of pot-ethers. 

( ~) ·q~il~gifl~'fl• fmi,a "~ 5~ ~ I 

llflllim~ ii il~sf~ "Fit')~~ f;iotq: ll m' • lliT • ~ - \ · 

This s'loka says that the several names, forms 
and ac~ivities do differ in empirical life, and yet 
the umty of Atman remains intact, just as for 
practical purposes, pots, jars, pitchers etc. differ 
and yet ether as such, remains intact in the face 
of these apparent dlfferences. 
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( ~) i1tin ~ht~ ~er mt111tiF1mtfil 1 

f~ct, ~~ffi~ 'qf~l~iltfcti?.i~IJl: II ~- <Iii• ~ -'\, 

This verse illustrates how Atman remains the 
same in spite of the Vyavaharic conventions of 
birth, death, movement and staying in all the 
bodies. 

THE RELATION BETWEEN THE 
KARMA-KANDA AND THE JNANA-KANDA 

51. One important distinction between the 
procedure of Vedic teaching adopted in the 
Karma-kanda and that in the teaching a7aout 
Brahman in Vedanta, should be steadily kf.pt in 
mind in order to avoid misconceptions. As 
S'atikara says : 

(, ·i f.!r,1u;=qf1:1r1'11i;w 11ii:1lfut, a-qr~~~a~q1~\f.!r, lliliq1f.!r 

,.. llie-tmo1t 't."ft~-J.. ~;:~ ; ~~t.ft ili1:ifq1~1;:ilijq~mq 

iil'illfihn lHtl._qa II tr.~,. srcr, q1. ~'-\t;, 

" Obligatory Karmas have been studied in the 
previous portion for wiping off sins accumulated 
in the past, and Kamya Karmas also for the 
benefit of those that desire to attain fruits (of 
karmas). " Introduction, Tai, p. 258. 

( ~) ~~q11:ttftcr •min ~1{1.:l'fttjil'~'~" q~q~: ~1w=crt-

1t~e1i;'fesnfaqft~tUCJltt ~~q1fi"i-t: afi:;~q5:11CJ-t1q"' iliiiifit'~ -
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i:rrtc:'<f ~ · 1 if ,:11Ei:tif: it!!tl;w2snfuqft:~il;;:01<1it{otif:. "''JI'· 
~El!:J'l_ >l~I~ ili~~\:f'!~~q1f~ s:Jlil''li~GI af.;:imolll'i;mm_q~q • 

~=,1q;'f-11q;fta'l_ II ~• ~T• atcf, '11• ~oG, q_oQ,.. 

"Karma-ka.17da was undertaken for the benefit 
of one who believes that there is certainly an 
atman, who is to be connected with another body 
and who is desirous of attaining what is desired 
a~d of warding off what is disliked in connection 
with that body, only to reveal the appropriate 
means of attaining what is liked and of warding off 
what is disliked. But the reason of desiring to 
attain what is liked and of warding off what is 
disliked, that reason of the nature of believing in 
one's being an agent and experiencer of the fruits 
of action, that reason viz. wrong knowledge, has 
not been removed by revealing one's opposite nature 
of being Brahmatman." Intro. Br., pp. 608,609. 

Evidently Karma-kanda, according to S'ankara, 
extends the range of the result of empirical life 
relating to the present birth, to future births in 
this world and to the other world and restricts 
itself to reveal the means of attaining what one 
desires to attain there also. The ]'M1na-ka1_1da, 
on the other hand, proposes to reveal to the 
dispassionate souls, the means of rubbing off 
avidya' the very root of desire, by revealing the 
real nature of the Monistic Atman who is the 
only Reality Absolute. 
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This avidya, as we have already seen (p. 36), 
is the superimposition of the unreal not-self on 
the real Self. The illustration of the rope-snake 
which he often adduces, as the reader is aware, is 
intended to show how this mutual superimposition 
of the Atman and the unreal not-self, does not 
confer any virtue upon the not-self and cannot 
taint the Atman either ( "'~a;:r ~qaJ ~a'lil "' ~i11~1J11fq « 
;r ~q~)- We have also seen (in para 47) how in the 
discussion of the epithet Prajfia ascribed to ls'vara, 
in contrast to j1va on account of this superimpo
sition or avidya, does not affect Atman in the 
least. There also S1a11kara writes 'ii' ,,.ft~~@ 
6i;:llllll'lli~ ';f 'l~ijif: ~f~f'[~'il'S~t,' ( ~ .. ~,. ,-v-,, 'IT· 1 ~'ll ), 

'Just as there is no change in the nature of rope 
either at the time of one's falsely believing it to be 
a snake or when one's delusion has been dis
persed.' 

Elsewhere, S'ankara writes :-

•q~) ;uw q:;, ilil~fw[~lif 1t.qlif~e1qi fil'e:q1~ 

s~" ~fWffT'-fi q·•~}tiifl~UUifl ~,11f sf~:, '{ltlilr.e1q1 

firt;q-~f.r.rallit ¥111~ I q'lfl ' ~~~:t'ql=liflel •m~f~:, 
""'1r.•1111u:1"9~1TT q•'1{1'-;:'-'' 'a~"i1m' ~~i\'111 q'fl~il'T 

fer11n1a II ~- \11, ll-\-Q,, q1. \~~-

" Apavada or rescission in the case of apposition, 
occurs when a subsequent idea faithful to the 
nature of an object, happens to sublate a previous 

11 
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false notion attached to it; as for example, when 
the false notion of the self attached to the aggre
gate of the body and the senses, is removed by the 
correct notion of Atman belonging to the genuine 
Atman himself, this subsequent idea being born out 
of the teaching 'That thou art'." 

SBh. 3-3-9, p. 382. 

This distinction between the two portions 
of the Vedas, steadily kept in view through
out S'ankara's exposition of Vedic-vyavahara, 
accounts for his uniform tirade in almost all his 
Bhashyas against the Jnana-karma-samuchchaya
vada of certain Vedantins who either ignored 
the nature of the genuine knowledge of Brahman, 
or confounded it with Upasana. 

HOW s1ANKARA'S VEDANTA HAPPENS 
TO BE MISUNDERSTOOD BY 

OTHER VEDANTINS 

52. Criticisms of S'ankara by adverse 
Bhashyakaras of Vedanta-Sutras, may be said 
to be mainly due to a misconception resulting 
from their inability to appreciate this distinction 
of the two vyavaharas. BadarayaQa as inter
preted by S'atikara, keeps these two view-points 
wide apart throughout the S'ariraka-M1mari1sa. 
S'a1ikara frequently draws our attention to ·this 
distinction, lest the two views be mixed up. 
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Let us take, for instance,the following two Sutras 
discussing the consistency of the definition of 
Brahman as the cause of the universe :-

(,) ~tif';tJq~tf..'+rm~ct. ~•~ili!ltf. 11 it.~- ~ -1- n.• 
" If it should be objected that the distinction 

of the experiencer and the experienced, would cease 

to be since the experiencing ego an<l the experi
enced objects would become identical, we reply 
this distinction can well remain intact, as may be 
seen from illustrations in common life. " 

vs. 2-1-13. 

Here the objection is th~t since the universe is 
an effect of the primary cause Brahman, accord
ing to the Advaitin, there would be a repugnant 
identification of both the experiencing ego and 
the objects to be experienced. The reply is that 
the distinction may still be kept up even on the 
advaitin's view; for there is an illustration based 
on experience in common life :-

~~if~~ifim:r-,TSif;:q,~~ af{$mt11t q:;-1~aoi:-

sc!;!!l~1(t;:i1il_ ~al"tf~+rlil:, {al~~,~~&1111-& aqlifql{ 

oq~i'tl'~ ; "' ,... 'ii~if~~1&mt.i'tS.J•~ijsfq erf~llimt11t q:;;:i. 

8tll'·Ftl'-fl I{ ~"l8{+fll!flqfo~c1fa, if ~ a~1fJral8{+fl<lllllQ'~l-

11fq gHif"~)s.:qr.i' ~If~ 11 ~- llt. ~ -1 - u., qr. , 11,. ~. 

The Advaitin's reply is :-

" Foam, a wave, a wavelet, a bubble etc. are 
distinct from one another, while they are one with 
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the sea as water, and none of the effects is identical 
with another. So also, the experiencer, experience, 
and the experienced objects, may well be distinct 
from each other even while they are each one with 
Brahman as the material cause. " 

SBh. 2-1-13, p. 195. 

This reply is from the view-point of vyava
_hara, but from the higher view of paramartha, 
the next Sutra has abandoned this view. S'ankara 
accordingly explains it thus ;-

sn:g(m~q ~ 1ir,~~1~,i; +l'lcti!+l'P~~~oi ~+l'tir '~n~cti
"~' i{"fa qft~1it:sf+1fta: ; if ,c1i.J f.httif: q{J:Jl~m:sf~ ; 

q~1~ "?.IT: llil~iliRUJlJR.i!•q~ arcmnia 11 

~-ll'J• -:t-,-o;-a, Ill• ,ct.~-
" Conceding this empirical distinction of the 

experiencer and the experienced, it has been said 
that this distinction mar well be maintained as 
it is seen in the world ; but this distinction is not 
really real, for there is really non-difference be
tween the two." SBh. 2-1-14, p. 196. 

At the close of his Bhashya on this Sutra 
S'ankara writes :-

~•1its~ ~,Q,fll'~ '"({"'~~, -~Tl{ 1 ~gmf+1"
snit1J1 ij ':~:n~ili•t(' ~fa in1u,!Jif~t•fhn,i Bl'ijl'IJ'I: lliQqfa t 

81'Sf(qf~?.fl~<I' ilil~SfQil qftut1i:i-11fq;qj :;;{lp;rqfa "~'{QI~~~ 

3"qlft~q8 ~ II ~- ll'l• -:t-1-,-a, QI•~•,, -:to-:t. 

" The author of the Su.tras aho says there is 
non-difference in view of the Paramartha (Trans

cendental Reality). Having the empirical view in 
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mind, however, he says that such a distinction is 
possible as we see that it obtains in the world. And 
without negating the world of effects at all, be 
adopts the method of FariIJama (evolution) also, so 
that it might be ustfully en.plo)·ed in the inter
pretation of Upasanfs." SBh. 2-1-14, pp.rnJ,~02. 

Not rrnlizing that Badaraya!Ja takes bis 
stand on the axiom that Brchman or the UJJi
versal Self is self·estahlishtd Tn:th ir.d Rulity 
in one, and that the distinction of pnmatr, 
pramina and prameya, is itself nourist ed by 
the light of that Pure Comcioum( ss, some 
have made bold to doubt that very Reality, 
alleging that tbe Brahman without specific 
features, has no support of any pramar.ia ! 

CAN UPASANA DO A\VAY 
WITH A VIDYA ? 

53. Some Schools of Vedanta have not only 
insisted that s'rutis present Bral-man only as the 
object of Upasana, but that upasana is the only 
Vidya that is capable of drstroying avidya. 
This doctrine is the outcome of a double mis
conception, In the first p]ace, thry .have rushed 
to the conclusion of the mutua] identity of jnana 
and upasana, simply because verbs derh-ed from 
both the roots fa~ (vid) and ~q1~ (upas) have 
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been interchanged in certain texts enJommg 
Upasana (meditation). S'atikara also recognizes 
this circumstance when he says ' f-k':Ilfl~!TT~ i!t~1.:a~ 
"•!f@1:li11'1 SJ~m ~alqa ' and has cited two passages 
(Ch 2-1-4, 3-18-1) as vouchers for this. 

But he would not fall a prey to the tempta
tion of conceiving that avidya also could be 
destroyed by Upasana, for according to his tradi
tion, real jnana is something quite different from 
Upasana, in so far as it is the result of a prama!Ja 
which has some existent thing for its object. And 
unlike upasana, it is dependent neither on a per
son's will nor on any injunction, but as common 
sense tells us, is always in conformity with the 
nature of its object. (~.% iJ s:nnt11~.q~, sn:ncri ,.,. q'Jtli_a

"~1!~ 1 "ITT ~,;r -.;ijir~1J.qq1 lift ilidimif'qi:{, ~c(ijS 

lif~!Ja•~itc( "" '<iT~•m••~il;., ""'~ ~~"a•~il;. )· 

HOW DOES JNANA DESTROY AVIDYA? 

54. Strictly speaking, even jnana cannot be 
said to destroy avidya in the literal sense of the 
word, for 

(,) i'f ft q:;R(~ l:rl~lcf:. ~~~rillf 8'~ ~l!T ia1 1111 

i,fflff.mt, ll'~Ull{l~il t=1ci~cl' f;rcl'@if;f ~q~ I ff~f ~I~ 

81'"1(,;f~ 8't=l~•.:i' 's:I "fnrttiaitlif f;rc(~6T l:;Ji11hq1 II 

if• lll• ,.:w-,o, 'JI• \,~. 

Here we are reminded that, in all cases, vidya 
(knowledge) is seen to remove ignorance only, 
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but it can never actually remove an existing pro
perty of a thing or create some property afresh. 

( ~) ~1Q'<i; ft ~I~ .:J lfil{~ ~~ f~fa: II 

,.~,. ,-v-, o, Q(, ~191 

Here we are reminded that the Sastra or 
U panishad is only jna paka (revealer) but not 
Karaka (creator) and so no authority of Sastra 
.:an be invoked to prove that knowledge actually 
does effect something. 

( ~) a~n ' (:t~l~ {=liflf_ , 1 ' ~~~~ ~1h~ , , ' snm~~ 
g~•, ' ;t~ l~n:rf~ 111'1!1'111

1 
-~ lflll11qif;~fa-~1.;, .:r ~1:11aE?i 

illillfur 91~1Q'l1-qltl'q,:rJJqJ~ IA'~~ II 
'!· ¥11• ,-v-, 0 qJ. Q,., q,. 

Here we are told that the very fact that the 
holy revelation emphasizes that Brahman_ or 
Atman as Pure Being is the· All, presumes that 
there is Avidya or superimposition on Brahman 
in life. 

l v) ;:r)~~ {~1.ftiflcf f.r~~'{,~ a~QW1:1ifit1~13qqfo: 

~lffiqe:~ '<f sminfifa ~cl. ; °'' "~~1~i-f1q\~1~"m~ 1 if ~ 
if~!jQ) ~'tfil!J'm'ilf-l~itsfta ; et1,1t-tt t;i,~i:f,~q'illtl I f<fifl 
afa'{filSfifu,siil'~a ~•~tq~~~afa~1;tw1 I Sil~ a~q~~~EI: 

"~@t~ l:11i!if ~qqua ~l:f II ~• \ti, 'd-'d-\, q). (l,.'j(I,., 

Here we learn that a person 1s 

t h e s a m e B rah m a n even before he 
gets final re1ease. Yet the knowledge of 
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this fact, has got to be acquired through the 
teaching of the Sastra; only avidya has got to be 
removed, and the enquirer has to make an 
effort to remove it. 

( '-') 6flcarifa-:, 11f.hr~1u1f.f ,J~!il« f.l'~!f amJJ-t: 

lllrcf: - {/w oif,:, ii; ll'~IJ'l6i'llllfqli'ifl+~'11T'l'I~ I ~ 

'f{~~fiflTl'J<llil( ~rthlli~a'q'@S,fHfl~i(<RN: ~qit';flll " 

~- "1· '1-V-~, qr. '\1",.-

ffere it is declared that there is no specific 
difference caused in the ignorant person, on 
account of the removal or non-removal of avid ya, 
in the same way as there is nothing new happe~
ing in the actual nature of a rope, barren soil, 
nacre and sky when the wrong knowledge treating 
them as a snake, mirage w:iter, silver, or dirty 
surface, is removed. 

[ The theory of an actual birth of something un. 

definable ( ariiroachamya) in these cases of misconception; 
is quite foreign to S'aiikara1 s tradition.] 

(') (a) RIBl{lfa(irme~ -~a,~ tl~'"!i" 61'1Ur-lt 

~: {Q~ ~ ~~' ii; '\:q~lf,,illl'l'ffillf' (fw ~S-

ht~im stlaftr~ I 11"5t~lililffl'9fvq1"af;r'l'ffll 

-~"~ u 11·1'1· v-v-,, 'ff• '\1~-

Here the objection that at least the difference 
of knowing and not-knowing, should be admitted 
in Atman at these two stages, has been met by 
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appealing to the S'ruti which negates the not
knowing by likening it to dream-knowledge. 
One seems to think and act ' as it were' ; 
and so one is not really ignorant. This can be 
readily seen when it is observed that this wrong 
knowledge (~vidya) so called is the result of the 
many functions of the body, senses and the mind, 
and does not really pertain to Atman. 

(b) fal:l'i.mi\q~ar I ~~ ~!awnnrr ero~ercr ~~'Tfit 
~~a~ i'!lfi{ttl~il~l-J:. II iJ:• ltl- ~-'II-Ii, 'ii• ._,q,. 

Here is another reason which serves as a 
clincher. One who sees avidya as an object, in 
the same way as one who perceives an object, 
cannot be surely treated as being actually igno
rant of himself. Ignorance is seen to appear and 
disappear; so it is an object of knowledge. It is 
therefore surely wrong to think that the knower 
is the locus of this object, Avidya. 

The above excerpts must suffice to show that 
the teaching of Final Release by the knowledge 
of Atman through the removal of avidya, is 
purely a device used for the purpose of rescind
ing some other teaching which tentatively grants 
the existence of avidya, and therefore that the 
removal of avidya is only from the empirical 
standpoint. From the transcendental point 

12 
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of view, therefore, the S'ruti says 'rariiif ~;i,. 

;;rm1i:itfa' (!· v-v-~). " Being Brahman itself, 
one is dissolved in Brahman through know
ledge", while in the case of meditation it says 
'~if ~~T ~cl'1w1.:~fa' ('l· v-!-~) 'One becomes a god 
and merges in gods '. 

~q ~ orr~;:ns;:ai~~ t!,:tl<!: 11irc1ftrcr: Slclftfot:hlfa-1:noofa II 
~j. ~-,V-V. 

(I This is my Atm~n inside the heart, this is 
Brahman; I am going to become one with It after 
depa~ting hence. " Ch. 3-14-4. 

THE CENTRAL PHILOSOPHY OF 
S'ANKARA'S TRADITION OF VEDANTA 

55- The history of the vicissitudes of 
Vedantic thought, may well be regarded as a 
veritable battle between a majority of Vedantic 
Schools who mostly maintained that the Upa
nishads being an integral part of the Vedas, 
should be expected to lay down some injunction 
with or without Brahman as subservient to it, and 
a minority of Vedantins who stood by assertive 
texts which seem to proclaim that. the know
ledge of Brahman leads a seeker to the highest 
goal of life independently of any religious duty 
to be performed whether in conjunction with 

• such knowledge or even exclusively. Following 
in the footsteps of Gaudapada, S'ankara inter1 
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prets Badara ya1Ja as fully endorsing the main 
doctrines of the followers of this latter school. 

The reason why the later Vedantins follow
ing the subcommentaries, and the Bhashyakaras 
of other systems, failed to see eye to eye with 
S'a;ikara lies partly in their want of attention to 
the line of a~gument adopted in Sankara's 
elaborate commentary on the Samanvaya S;-;tra 
( VS. 1-1-4.'.) and partly to their instinctive 
allegiance to the efficacy of prama1;as and, what 
is more, in their ignoring the place of anubhava 
(intuition) and anubhavifnu san tarkalz (reasoning 
in consonance with intuition) adopted in the 
Upanishads. S'ankara's comment on the aphorism 
'8'~qc(~cf lg a,sr·•W'l~~l<l.' ("l ~-~-H) deserves pointed 
attention in this connection :-

• 
' 11~~i!S'Jlif11c(i[~'l;t)'tll{.' \ii• ;l-G-G ), 'st~,.~~qit--

if~'miq'q'l{_ 1 \~,. ;l-,..,,), • swlimr ~ ~ ill'I illR~qq)-

f.ict~cu a q~.:au {I~&( , ( gj. G- n - , ) I ' ~i?JT f!J~: 

~~q': g lill~l+q.:au '61;;f: ' (~. ~ - , -~ ) I ' cl~l't~ BriPI'{~ -

ififCJ{'lil•~Jl<lll~'fq'llli:'11 iii'&( ~Elf~l{: 
1 

( ~ • ~ -'-\- ~ ~) -

i{,i.tinn~f.l l'ff<finf.l f.t1.:lf(JiJBffiil'if~c(lf1,lliflf.l, ii!Q'i•ct{. 

Sf'tltif1f;r ~,ila<l sd~rm~ci ' ff"J, '1i:J•IUtt<l ' (~-~- , - ,-v) 

~~"Jt I l:l~l<l, q:~~1cfh,~!J "'"'~~ qq1~ci r..~1~11'it1t lifg( 

&T<11ell~ff•q~ I i{lfflfilr ,Q11fil{c(~~~q-q1filr ~l<f"TJf;r, if 

fflSf'tlTiflf.l ; ~CJU:J•flfl'ff~'tllifl~ ft a1f;f I a~ ein:rfff fav~ 
~11,~q1'}lftt°i:1;1111, I {=lfa ij fifn~ ' mit'tllillf.r Wclf!:1'"1l~+it 
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if~!:l'lm° +fqf;:(i - :tt~q' ~f;'7l+Jiilqj ~~:, ~:::J ~+f~Sc{~ 

~~!I ~al!:! alitlif;J{qq ?:!'& Sfcl"lT~a' if 9;-'ifff Wa'i,_ ~@ II 

~- i:r,. ;I_-~-~ "d, qJ. ii.'-\\!)• 

" 'It is neither gross nor subtle, neither short 
nor long• (Br.), 'Without sound, without touch, 
without colour, undecaying' (Ka. 3-15), 'That 
indeed, which is known as Akasha (Ether), is that 
which differentiates name and form; that which is 
distinct from these two, that is Brahman' (Ch. 8-
14-1), 'The Purusha indeed, is transcendental, 
formless, He is verily, unborn both within and 
without' (Mu. 2-1-2), 'Now thi~ Brahman is with
out anything antecedent, and without anything 
consequent, without anything interior or without 
anything exterior; this Atman intuiting everything, 
is Brahman ' (Br. 2-5-19) - texts like these mainly 
purporting to teach the absolute nature of Brahman 
without manifoldness, and nothing else, it has been 

C • 

conclusively shown in the Sii.tra 'Tat tu samanuayiJt' 
• But it has really the S'astra alone for its source' 
(VS. 1-1-4). Therefore in texts of this kind, Brah
man has to be accepted and taken to be, of the 
very nature as revealed in these, that is, as being 
emphatically without specific features. As for the 
other set of sentences, teaching Brahman with 
specific features, these do not mainly purport to 
teach that (the real nature of Brahman), for their 
aim chiefly is to enjoin upasana. So their express 
teaching (about) Brahman, should be accepted 
only in so far as there is no clash (between the two 
teachings) ; but when there is any clash (with the 
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other set of teachings, this principle has to be 
observed in deciding our choice, viz., that texts 
having it as their main purport are preferable to 
those that have it not. That is why Brahman is 
concluded to be without any specific feature and 
not otherwi,e, even while there are texts teaching 

both (form and no form)." SBh. 3-2-14, p. 357. 

HOW THE MAJORITY OF VEDANTIC 
SCHOOLS HAPPENED TO lvIISS THE 

IMPORTANCE OF ]NANA-TEXTS 

56. It is easy to guess why so many inter
preters have been misled to lay emphasis on the 
Upasana texts in preference to those that 
exclusively teach j;wna. The S'rutis themselves 
use verbs derived from the roots 'upa s' and 'vid' 
indiscriminately to indicate both meditation and 
knowledge and there are texts recommending 
knowledge which may be mistaken for injunc
tions. Compare for instance '15mih~c1"Tq1ma' (~· ,.v-1t), 
• One should think upon Him as Atman exclu

sively', 'fifli!"r:I' !lli!"T ~cr' (~- 1-v-:n) 'Knowing 
Him alone, the discriminating one should try 
to get perfect consciousness' and ' ~et ~fu~~ j!:(&f 

ctoof,i':Jf.r~ ~1;:\'f ~q1mff' l~i- ~-,"d-'l) 'All this is verily 
Brah~an for it is born, is dissolved and moves 
in Brahman', and there are extracts which begin 
with verbs derived from one of the roots 'vid', 
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or 'upas' and close with the other form to denote 
one and the same meditation as S'arikara has 
himself pointed out :-

~~ll~illT!II' q~"3 1roq~il;OT SPitm ~~a , if;~~ 

f.f~ill '3'qijiJq- ~q1faif1 ~•HiiH~ I ~r ' q~ ~go ~ 

" J(~cl~"li: ' ( 0(. 'Q-, -'Q) {tq~ ' 113 JI 1'{61 ~'Fir ~<tai: 
~Tlf\:l qi ~~cll~•U~ ' (m. '-\-~-~) {fff I Qi~ ~crtmifl 

~qspq f.tfi\:;rr ~q~~{fa I qqJ '~ ~~~cnma' (ffl. 

~ - 1 G - 'i) it~ ' ~I~ '<I 1;1qfa '<I <fil'<:Qf :arm:n .:fi:i(ll~<f 

q l{<f q~• (0£ 0 ~-1G-a_) !{fa II "{_•i:fl• '1-'i-'i, en. 'Q~o. 

Again, there are S'rutis teaching that those that 
meditate upon Brahman, are taken by a divine 
guide to Brahman, and also there are S'rutis 
describing Brahman as possessing various forms -
such S'rutis for instance as teach that Brahman 
has four quarters ('<lijtqr<J.), sixteen discs (m~~~r:), 
and all the three worlds for its body ( ~._;,;)cfq~ft{J(.) 

all of which might be explained as due to 
Brahman's super-normal powers or to condition
ing associates, as has been . maintained by many 
a pre-S1ankara Vedantins. 

All these circumstances, it is easy to conjec
ture, may have weighed with the ancient Vrtti
karas, no less than the later Bhashyakaras inbued 
with ideas relating to karma yielding results 
mostly in another world, when they jumped to 
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the conclusion that jnana (knowing) ref erred to 
in the Vedas must be some species of re1igious 
mental duty enjoined. 

,\VHY DOES BADARAYANA TAKE PAINS 
TO RECONCILE S'RUTIS 
TEACHING CREATION ? 

57. One more seeming riddle to be solved 
in BadarayaIJa's work, may be noted here before 
we close this section. 

Badaraya,Ja, according to ~ankara, first 1gives 
the definition of Brahman, as the came of the 
origination, sustentation and dissolution of this 
universe' (V.S. 1-1-2) and declares that this is 
the only cause uniformly taught in all the Upa
nishads, and not the non-sentient Pradhana 
(primordial seed of matter) or the ParamaQUS 
(atoms) - inferred by the Samkhyas and Vais'e
shikas. 

After showing by means of typical examples 
how this uniformity is ohserved, he takes up for 
discussion certain passages which are setmingJy 
in conflict with one another as Hgards the nature 
of the cause as we11 as the order of creation of 
the effects such as the ether (akaso). While 
explaining the meaning of the Siitras, S'arkara 
writes :-
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ii '<I clit~fcfq-it01 f~1;fif ilit~R~ lQI ~<t~r-:ai;ll'fcfrfknrfu. 
ttJq;J(if~ fl'fci:11$€1 ~fcfij~la II ~-~I- 1-"ct-,11, q1. H~

" True, there is to be found some disharmony 
about the creation of the effect ....... . 

But merely because of the divergence regard
ing the effects, it cannot be that even Brahman 
uniformly known to be the cause from all the 

Upanishads, is not their import intended. " 
SBh. 1-4-14, p. 163. 

Here, evidently, the Bhashya grants for argu
ments' sake that there is disharmony in the 
teaching concerning the effects. In the immedi
ately succeeding sentences, however, he adds :-:-

" There may well be divergence regarding the 
effects for they are not the real subject-matter 
undertaken to be taught here. ( To explain :-) 
This detail of creation etc. is not proposed to be 
seriously taught here. There is no purpose seen 
to be served by it, as promised by the S'ruti; 
or as conceivable ; for it can be readily seen that 
they form one whole along with texts teaching the 
nature of Brahman." 

The Sutra above cited unequivocally points 
to the only tradition with which Badaraya!].a 
sides. For he proclaims that Brahman taught as 
the came, is uniformly the one subject-matter in 
all the Upanishads, while the effects serve the 
one purpose of leading the enquirer to that cause. 
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S'ankara has adduced the :Mhna1i1sic principle of 
interpretation lfi~,u~f.r\:lt lflfiii s"f~ (The s'ruti which 
promises some good result to the knower of what 
is taught, is the one that is to be considered as the 
principal teaching, while the one that is taught 
without such a promise, should be considered as 
subservient to it). The S'ruti, as pointed out by 
S'a1ikara, expressly recommends, that the effects 
should be taken only as the means to ascertain the 
Cause t~~l=IT ft" l=l°';q m'"' ~~~f.<f~). The Acharya 
not only refers to the s'ru ti t <11'<l'1~;~tii f.l-~1« °''" ~,i 

~fot,~q ~liliJ. ), thus demonstrating that s'ruti 
emphasizes the exclusive reality of the causes, but 
also appeals to the traditional teaching when he 
writes :-

~~•~m;:~~ <Iii~~ lliltu'i•ll~~ cl~ij ~~~!:lq;;:~: &f,illi:f 

~fa il+lla I atJT Ii{ ~SHtlllfciV <f~f.5 - ' ~~)~fi{~~

@flU: ~f'eqf 'qf~a,s;:qq1 I -Jq11:f: ms<famq .. ,r~ ~~: 
q;q;::.iil' II , ( rr'"t-~,. l - , '-\) 11:fa I il'li(!:Jfaqf,~u,~iit g ~ 

:&'qa '»n;ifil~mfa q,i:r' (~- ~-, ), 's,ta ~')q;;r1,ii~t1:.' 
"' (GT, 19-,-l), 'a~cf ~~NTsfti~!J~fa' (~- 'a_·G) ~~ I 

~~1qrrir ~~ ~ir, n ~-~1-1-v-n, q1. ,~l, ,~v. 

"Besides, we can easily see that the details 
of creation etc. are taught in the S'ruti, only 
to reveal the non-difference of the effect from the 
Cause with the aid of illustrative examples like 
the clay. And that is what those conversant with 
the tradition, say 'The creation that is taught in 

13 
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diverse ways with illustrations like those of 
clay, iron sparks, is only a means to introduce 
the listent:r to the right teaching. Really there is 
no diff~rence whatever' (GK. 3-15). There is, 
on the other hand, the fruit accruing from the 
knowledge of Brahman, promised in S'rutis like 
Tai. 2-I, Ch. 7-1-3 and S've. 3-8. Moreover the 
benefit of this knowledge, is directly intuited also." 

SBh. 1-4-14, pp. 163, 164. 

It is evident that S'ankara is anxious to 
emphasize that teaching creation etc. has no 
other pm port than this clarification of the abso
lute unity of Brahmatman~ and that this is the 
only conclusion to be drawn not only from 
their express declaration that this is so, but also. 
from a text (Ch. 6-1-1) proclaiming that the 
universe as an effect of its cause Brahman, is in 
itself unreal, a mere play of words (i:l'J'ql~•~GJ fit"~,n 
ilTit~~~) as is seen in common life in all instances 
of material causes and their effects (~fo'$,~;.r q,~ir;)
But the question is, why should BadarayaIJa take 
pains to reconcile apparent disharmony among 
s'rutis teaching creation, if, as S'a1ikara avers, 
creation is not something seriously intended 
to be taught in the s'rutis ? 

This objection forgets the distinction between 
Param'ilrtha (transcendental Reality) and Vyauahttra 
(practical .life), which both BadarayaIJa and 
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S'ankara have steadily kept in view. It is only 
from the paramarthic standpoint that S'a1ikara 
refuses to assign the sanie value to the texts 
teaching creation as he attaches to texts teaching 
the real nature of Brahman. Otherwise, he keeps 
all distinctions of practical life quite intact. (see 
para 16). Critics of S'ankara's technique, would 
do well to remind themselves repeatedly what he 
has definitely declared about the standard of 
reality with regard to all vyavaharas: "!i;q~rt1011~" 

!;fl~ iif&m~fil511-r1<1:. ~~mi'fqq~: 'All conventions of prac
tical life, may consistently continue to be real 
before the intuition of the nature of Brahmatman' 
(SBh. 2-1-14 ). Accordingly, S'ankara writes in 
his introduction to the section on the discussion 
of consistency in Vedantic teaching concernmg 
creation as follows :-

qtt1;:ag {'!:JI' a=;t foi1's:r~1511 ~iqf~~a-ll: ~Q"~+q;:a -
"' 

i~~t<fim~ ~,qfo"111w1fi:a, ~ii' 1 at11 i~[M~,qfo 
i:JtiJ5'f.:l'f, t~il' I ~c'f ~ij~ SflU'lli!T 'if I ~cl"~ "li"l~[l{cfiTS{q 

~sdai:t'el: rer~;:;i~li_llii?i~~ I fas:rlai:t"!lr~ lltQ'~IU'lli:Jilq~a~ 

~,Aa~, a~ ~ci~tA fasriaq~1~<1 6Tifqf$tm1"1mntq" -
~~a: ~~c;-1.:1:11;:ai,a~fe~~f;iitili~•m:r qt: s:rcia1 sm:+ll~ 11 

~- lit- ~-ll-,, 111· ~H

" In the different Upanishads, there are to be 

found texts dealing with creation with different 

approaches (to the subject.) Thus some mention 
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the origination of ether (akas'a), while others do 
not ; likewise, some mention the origination of 
air (vayu), while other texts do not. So also with 
regard to the individual selves (jivas) and pra11as 

(vital force and the organs). In the same way, 

there is found to be disharmony with regard to the 
order and other matters touching creation in the 
other Upanishads. It has been concluded that 
other systems .. re to be discarded on account of 
inconsistency. And so, it may be suspected that 
our case too should be discarded on this very 
ground of inconsistency; so, the detailed discus

sion in the sequel is begun to show how the teach

ing of s'rutis with regard to creation, is free from 
all defect. " SBh. 2-3-1, p. 262. 

THE IMPORTANCE OF THE DISCUSSION 
ABOUT fS'VARA AND JrV A 

58. The same is the r.ase with regard to the 
lengthy discussion concerning J1va and fs'vara. 
Questions about ( 1) the birth ( VS. 2-3-17, 18), the 
size (VS. 2-3-19 ... 32), agency (VS. 2-3-33 .... 40), 
dependency on Is'vara (VS. 2-3-43 .... 53) of the 
Jlva; and (2) God's want of precaution in 
creating the universe (VS. 2-1-21 to 23), creation 
without the needful materials (VS. 2-1-24, 25), 
transformation into the universe (VS. 2-1-26), 
Omnipotence (VS. 2-1-30, 31 ), motive in creating 
the world (VS. 2-1-32, 33), and partiality and 
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mercilessness (VS. 2-1-34, 35, 36). All these are 
to be justified in the strictly non-dualism of 
S'ankara, when we remember what he has said 
with regard to the relation of is'vara and Jiva 
in Vedanta :-

( 1) a~cr11f.m1~JJcfiTCJ1foq~~~1tl~q tl'd,~ ~l'd~lil 

~'15:!'rct ~•hrf~,i '<t, if qn;n~a) fil'lllil srq1~l=\q1ci1fo~~q 

"'~"f.f tft-;tT~l'liqE{.i~ .. ,fctoqq~I{ ~qaa II 

~- ~,- ~-,-u, q'J, :to'I, 

" [ It is only owing to the conditioning associate 
projected by avidya that the convention of the Ruler 
and the ruled, obtains.] 

( ~) -tit- !W'It11"~lii (:l.f•liq~m~,cJ q~f.a ~~l•ftl: 

~i I a~-'ll{iftc11~~ ' if ~~cei if lli.t1ful ~)iii~ ~~fu !:l'!J: 1 

If lli~~~)ri ~~,cr~a SJcrf!a II i!l!'l,~ il~~q qJq if~~ 

~~fr ~~: I ~ifl~a 5;!'1~ ail' ~iPf.:a' ~ij'c(: II ' (ift, 

'-\-1-g, 1'-\) ~fa II ~- ~I- ~-1-,V, qJ. ~o'I, 

[ From the transcendental standpoint all conven
tions of the distinction of fs1vara and J1va. are negated 
in the Upanishads and the Bhagavadg1ta. J 

( ~) 01fif~m<t~ltlT ~: 5aa1~~ tsa,\fa.•tlEl~lf: '~q 

~~.111{ ~'l ~lf"<lq@~'l ~i:IQI~ lt'l ~\:J'TEl"<l{D'J ~qi ~Tllilifl;(tl

~~,li' (ii· ll-v-:n) i£@ 1 a~n o?l'!l'{ifta1~~ 'tsa,: 

~<i~a-1-ir ~~s~.J ~ia@ 1 ~n1tl~ ~<iiaa1fir ~.~1~~1f.f 

;fl~I II' (rft, 'l~-\1) I ~:::t~1ifs~ QHJ1~m~sr1i:to-r 

' ll~if•li,cr~' ~~~ 1 •li<1~mf~sri~D1 ii '~,~~Tlli<l'l.' ~fa 
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~~1gg~~1-fhrni rar&1111: ~q~@ 1 snwn~itl~<t ilil~Siqif 

qft:111mSif:fiqi '<IJ&qttf ~~1t_q1i:r;\'~ ::::-<Ftt~qcr ~@ 11 

~-~1- ~-,-1v, lfl• ~o1, ~~~-

[ These extracts show that the s'rutis no less than 
the Gita and B..i.darayaIJa's Sutras, teach the distinction 
of L'vara and Jiva, at the level of vyavahara, so, that 
it may be useful for the treatment of Upasanas.] 

Even while dealing with empirical distinc
tions of i:fvara and J1va, and questions like crea
tion, Sankara is careful enough to warn the reader 
against confounding them with the transcen
dentally real :-

-l ~' Q'{J:l'l!!t~~T ~fa~ftf:, lf~Ulif;~lfcl-lT;J~lf

ill'if~l{ol'~~:fl~ , ~jil'ff;JllTifSiftf 'il~wl'IR'ifl!U - ~a~~ ~Ii 

"Besides, this s'ruti teaching creation does not 
relate to absolute Reality, for it only refers to the 
convention of name and form conjured up by 

avidya and purports mainly to teach the nature 
of Brahmatman. This too should never be for
gotten. " SBh. 2-1-33, p. 217. 

This should convince any one who surveys 
Badara yarya's work as a, whole as to how he 
grants the reality of all the empirical distinctions 

·of objective phenomena, like those of individual 
souls and Brahman as fs'vara, the Ruler of all 
from the vyavaharic standpoint, even while he 
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maintains the sole reality of Brahman from 
the transcendental point of view, as proclaimed 
by him (in Sli.tra ~-1-14) according to S'ankara. 
Evidently, therefore, critics who charge S'ankara 
with predilection for 1.\1ayavada, the doctrine of 
believing in the illusory nature of all empirical 
distinctions, are labouring under an unpardona
ble misconception. 

MEANS TO ]NANA AND MUKTI 

59. Just as the empirical distinction of the 
real and the unreal and that of truth and error, 
has been kept intact while teaching transcenden
tal Reality and Truth in Badaraya:Ja's work 
according to S'atikara, Karma and U pasana have 
been assigned their own legitimate place in the 
empirical sphere. It is therefore either prejudice 
or some misconception which has led some critics 
to believe that this Acharya, has a predilection 
for sannyasa, the fourth order of the lif'? of a 
twice-born person, and consequently disparages 
karmas and upasanas prescribed in the s'astras. 
That BadarayaQa and S'arikara, actually reg2.rd 
both Karmas and U pasanas as worthy of con
sideration as Jnana itself, would be evident 
to any one who takes the trouble of studying the 
large portion of the Vedanta Sutras devoted to 
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both these from the third pada of the third 
ch3.pter of the S'ariraka up to the close of that 
work. 

CRITICISM OF THE DOCTRINE OF 
COMBINED PRACTICE OF KARMA 

AND JNANA 

60. That a portion of the fourth pada of 
the third chapter (VS. 3-4-1 to 17) has been 
devoted to the discussion of the ]'nanakarma
samuchchaya-vada (the doctrine insisting that the 
combined practice of jnana and karma was com
pulsory for aspirants of final Release), is perhaps 
due to the prevale[',Ce of schools which subscribed 
to that doctrine during Badarayana's time, and 
up to the time of S'ankara. The refutation of this 
doctrine, is to be found invariably in almost all 
Bhashyas ascribed to S'ankara whether on the 
Upanishads, the Bhagavadg1ta or the Vedanta
Sutras. S'a11kara's main contribution to Vedanta 
is, as we have already seen, to have convincingly 
explained how the main purport of the U pa. 
nishads, is the knowledge of Brahman as the 
only means leading to the intuition of eternal 
freedom of Atman from samsara. 

It is only to demonstrate the exclusive effi
cacy of Vedantic knowledge in leading to Final 
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Release, that Badara yaq.a as interpreted by 
S'a1ikara brings in, the question of the fourth 
order of life (sannyasa) for discussion. In the 
Sutra 3-4-17, Badarayar,ia draws our atte~tion 
to the fact that Vidya (knowledge of Brahman) 
i_s seen to be taught to aspirants in as'ramas other 
than that of the house-holders, and as such it 
cannot be consistently expected to be combined 
with karma. 

THE LEGITIMATE PLACE OF KARJ\IA 
AND UPASANA AS MEANS 

TO LIBERATION 

61. \\Th ether Final Release desiderates 
Karma and Upasanas at all in any way, is subse
quently discussed by the author of S'ariraka. 
There are two Sutras on this subject : 'ara ~..
~1~').1:r-nu;iqe,:r1 11' \-V-~'-\ (And that is why there is 
no need of sacrificial fire and fuel etc. - VS. 3-

4-25 ), and '""'~~, ~ ~~!a{-'ll<f~ 11 ' ~-~-H 'And 
there is need of all these, because of the s'ruti 
teaching Yajila (sacrifice) etc., as in the case of 
a horse' l VS. 3-4-26). S'atikara explains the 
meaning of the second aphorism as follows :-

ii'~ ta~~~ 11"'"'11:. 111qe«1a ,..1mr~",tur fcr'l', .. 1qe«1a 
~fit I ~fa ifll: - ~q,ry ~ fii'ilT lfi~~~ s;rfa if fci;fiit({;,li. 

°' 14 ' 
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~q~a. ~qfu SI@ ij Slq~a I fcl: ? 1'5rl~~a: I ·······• 

' UJ-'IJq~ ' ~ q)nnnf.l~il~ 1 ~~, "" itnn,tq~if 

wm ii <'?i1il~'!l'i$1 ~~a. N'<l.!:1,lfr Q !J:.>:ia , ~"'~, 
lilfl~W-f;i:!\fur ~'lfqJ ~ftf;it illq~~.ia, ~,q~..,. "1 Slq~q;:a 
~@ II ~•lff. ~-'d-~ ~, Q'J. 'd'd~. 

"(Objection:-) Surely, this is self-contradic

tory that knowledge desiderates and yet does not 
desiderate the karmas of the (house-holder's) 
as'rama ! 

(Reply:-) We say 'this is not so'. For, know
ledge which has dawned, does not desiderate any
thing else for producing its result, but it does 
desiderate (these rites) for its own production. 
The expression ' As in the case of a horse' illus 
strates fitness. Just as a horse is not employed for 
drawing a plough, but is employed for the purpose 
of driving a carriag-e .in view of its fitness, so 
also, the karmas of the householder's as'rama, are 
not needed for yielding the fruits of knowledge 
while they are needed for manifesting know ledge." 

SBh. 3-4-26, p. 445. 

62. It must be noted, however, that 
S'ankara gives no quarter to the doctrines of the 
combined practice of karma and knowledge for 
attaining release. For, while he insists that 
karmas are necessary for the production of Vidya, 
he expressly says that the directly immediate 
means of knowledge, are only self-control ( s•ama) 
and other psychic items of discipline :-
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. ~fa"i:f~ itrrif?:Tmu1g etiff~~;:\:1Jq 'fi<i1Sir~fec11f;r 

q~mfrfif m:Je.TT5:l'lif9'1'<1iflf.f ~Ef;:;;fifi:f ~qf~ct~ 1 l:f~l<f:. 

q5:1'1cfif.f ~ir~tcfif.f 'i:I q~Jl')l;f "~,Q~,IJl')li:f~Jit/o'r fEl-ll"rccr~ 

11tit~ctoiUfil I .:'fo;fl{q '~~fa<I:,' - '@ fau1~iti11~ Sl~l~il'Tf.!r 

fq11r~r'ififrf;r ~imfri;r, fqfa~qr~itrr1~ qJ~attfur q~1~~ 

{fi!r f.\oq~q'l 11 ~-ltJ. ;t-~-11~, 'fl• V'Q~. 

" Not only in the s'rutis, but also in smrtis 
like the Bhagavadgita, it has been explained at 
length, how sacrifices etc. when performed with
out any desire for the enjoyment of their fruits, 

become means for the attainment of knowledge. 
Therefore, both Yajiia etc. and self-control etc. 
should be resorted to according to the stage of 

life (of the se~ker), for the origination of know· 
ledge. And as between these two sets of means, 
a distinction should be observed, viz. that 
control of the mind, and other means are more 
proximate, for they have been enjoined in connec
tion with vidya. (knowledge) in the text beginning 
'(tasmat) evamvit' (Br. 4-4-23), whereas sacrifice 
and other means have been enjoined in connection 
with vividisha (desire to know) in the text 'tametam 
vedanuvachanena brahma1.1i'i uividishanti yajilena' (Br. 

4-4-2~), are remote. " SBh. 3-4-27, .P· 446. 

l.\1OKSHA IN THE CASE OF THE 
MEDITATOR AND OF THE JNANIN 

63. BadarayaQa's position, according to 
S'ankara's tradition, with regard to the result of 
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Brahmopasana, must. be distinguished from what 
a majority of other schools of Vedanta, who 
uniformly believe that Final Release itself is 
to be attained through U pasana alone :-

" And the process of departure, is common 
(to both) up to the beginning of the path and the 
immortality is one without burning up (ignorance 
etc.) " SBh. 4-2-7. 

This su.tra according to S'ankara, says, that 
while the mode of graduated departure of the 
meditator is the same as that in the case of 
ordinary persons, the meditator takes to the path 
of the gods and proceeds to Brahmalrika to get 
Amrtatva (immortality or release). To the objec
tion that immortality being the goal of the 
knower of Brahman, there cannot be any occasion 
for him to stay in the 'bhutas' along with tejas, 
or to resort to any 'path' to reach immortality, 
Badara yal}a here replies that this immortality is 
only relative and not the genuine Release to be 
attained when all avidya is burnt up, and so 
there is nothing repugnant here. 

Another su.tra rules out the possibility of any 
departure of the life-forces in the case of the 
genuine knower of Brahman. 
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~i:n?\' iJit;q-1~ II V·- ~-n_. 

In the previous Sutra the objection was 
brought forward that even in the case of actual 
knower of Brahman, we need not suppose that 
his life-forces do not depart from his body 
merely because the text says '"' 6~ swJJT ~Hii1i:1f.:a ' 

(' his vital airs do not go out' Br. 4-4-6), for 
this same text according to the I\1adhyandina 
version, reads ' if a~mr. sn1111 :3"t':fimf.:a 1 ' thereby 
clearly saying that the pra1Jas, do not part 
from the embodied one, and so, the meaning is 
that all those pra,Jas accompany him when he 
departs. 

Badaraya1Ja, however, demolishes this suppo
sition by quoting a parallel passage , Br. 3-,2-11) 
from the same Upanishad wherein all the pranas 
are said to dissolve themselves in this very body 
and in consideration of this express statement 
it is but right that even in th(' text which has the 
reading ';r a~ s:rt!ill ~i':tiJiff.:a' we should apply the 
word it's (a~) to the body alone to which the 
negation is expected to apply and not to the 
embodied self as imagined by the advocates of the 
Prima facie view. ~·ai"1kara adds, in the Bba!lhya 
on this Sutra that in view of this passage com
mencing with '&T~litilJPlJil-{:' (and now the one 
who is devoid of all desires~ in contrast to the 
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ign:Jrant person whose departure and going to 
the other world have been already described 
cannot be reasonably twisted to mean that even 
th~ desireless wise person has to undergo depar
ture from the body and goes to some place which 
he ha5 already achieved. Moreover, he points out, 
that there are s'rutis like ' !lf=;t 1'iP ~~~a ' ' he attains 

"' 
Brahman here alone' (Ka. 6-14) which expressly 
declare that there is no need for any movement or 
departure from the body in the case of the wise 
one. 

ADHYATMA-YOGA 

• 64- The use of the words Yoga and Dhyc1 na 
by S'ankara and BadarayaQa, has led some writers 
on Vedanta, to confound these items of discipline 
with those used in Patanjali's system. As a 
matter of fact there is no shred of evidence to 
support this surmise. In his Bhashya (on VS. 
2-1-3) S'ankara expressly warns the students of 
Vedanta against identifying Vedic Samkhya and 
Yo6 1 with what is denoted by those words in the 
systems of Kapila and Pa tan jali. Badara yal}a 
him,elf has refuted the logic of the Nids'vara 
Saihkhya of Kapila (VS. 2-2-1 to 2-2-10) and 
against confounding any resemblance of Sa1i1khya 
teaching in certain texts where texts teach Brah
man as a matter of fact (from Sutra VS. 1-1-5 
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to 1-4-27) and in the concluding Sutra 1-4-28, 
he says that with the lengthy refutation of the 
San1khya, all other systems includiflg the Ycga 
of Patanjali, may be deemed to have bfen dis
carded. S'aukara has the following o l:,se1vation 
to offer in this connection :-

mft~r:) llf\."lilfJlfqq"qJ!_:I Gi&1't~ ~~re~ ~:~Q~hl~~(q\~<I 

~H'.'Ti:li{~ qiif: ~a: 1 "'~llqt11r ft qu,~~q1i:~1\;J;nb ~1~ 

Sf~IITT, fte'-ll qft~@at, fi?.i.J '<I ~~5.J ~c~ft~ I 'ar11:1;0T 
{11~inttfJlfoq~ ~l,iil ~ci ~-:.:qa ~l§q1~: 

1 

( IQ', ~- n_) ~@ I 

~U!li{crt ij -I "'~Q5!'l~.J ~~f;n.~filut q\i1i:!1t1111 <11 

f;r:~~HU:tf1:1iliqa ~fa I ~@ij' ~fa.~l~ll~l(.Ul~~lil\t'l_ 111';:q. 

f~:~innn"t1if <1Hii@ 'e1ili1 fafa.1a1~~~1~i.@ ;:q;q: q;~1 

fauaSq.J(7l I ' ( SQ', ~-~) ~@ I a~.n ft 8 ~i~'lll m111M 

.:miritm~~.r: 11 ~- in. ~-,-:1., q1. ,~1_. 
"Even while there are many Sm1tis relating 

to.:\ tman, attempt has been made here to refute 
the Samkhya and Yoga Sm\tis alone; for Sa1i1khya 
and Yoga have earned world-wide fame as the 
means for attaining the highest goal of hum an life 
and are accepted by those versed in S'astra, and 

they have also ,the implied support of the s'ruti 
'Knowing that Cause attained through Sa1i1khya 
and Veiga, knowing that Shining Ones, one is freed 
from all the bondages ' (Sve. 6-13). 

Their refutation, however, is attempted here, 
because neither through the knowlrdgt> of Sf:d1kh~·a 

nor through the practice of Y, ga, ind~pendent of 
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the Veda, can the Highest Good be attained. The 
s'ruti, as is well-known rejects all other sourcf.s 
as means to the Highest Good except the intuition 
of the One absolute Atman, for it says • There is 
no other path to attainment than (this knowledge)' 
( Sve. 3-8 ). The Sa111khyas and the Yogas, are all 
dualists, and not seers of the Absolute Unity of 

Atman. " SBh. 2-1-3, p. 183. 

What actually is meant by the words Sa,iikhya 
and Yoga, is thus clarified by Sa1ikara :-

• ' • _:,. &::. ' r;:;.. ....... 
q~ ~if~"li~ fflilii;(1Jl {:IJ~~-.1lll1~Q'~ ;_:1,:1 I ella;i6-

Jt~ 6';f 511;:i \::tllif '<I {:IJ~Q'q\liqf;;~J~tm:rf~i'itqa srurn.:t~: -

"As for evidential text cited by the opponent, 
it has to be concluded that the Vedic intuition 
and contemplation alone, are denoted by the 
words Sa,iikhya and Yoga, · for these are the more 
proximate references." SBh. 2-1,-3, p. 183. 

( The word Samkhya as referring to Vedic intuition 
is more naturally to be expected to have been referred 
to, than the discrimination of the Prakrti and 
Purusha taught by Kapila's Smrti and likewise, Vedic 
contemplation on Atman is more.likely to strike the 
mind of a Vedic student than the • Dhyana' leading to 
Samadhi (trance) as taught by Patanjal'i.] 

Naturally then, when the s'ruti uses words 
like 'avyakta' (unmanifest- Ka. 3-11 ), one-pointed 
buddhi (Ka. 3-12), these words should be taken 
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in the Vedic sense of ' the potential seed of the 
Uni verse dependent on Para ma tman ( avya krta) ' 
and the discipline of ·adhyatma-yaga (Ka. 2-12) 
and not to Kapila's Pradhana or to Patanjali's 
Ekagravrtti needed for Samadhi. 

\Ve shall now take up the words 'Yoga' and 
'Dhyana' as used by S'aukara and BadarayaQ.a. 
S'a1ikara refers to the word Yuga in his Bhashya 
(on 1-4-9), in connection with Adhyatma-Yoga 
as follows :-, 

~i:111<1~ 1mtG'~~ ~{•UU=iccl!J'tfi:fl l:l'~•Fli:rl~ q)iJ ~qfa II 

~: ~I- , -'d- 'i, Q'I• 'i 'dl9. 

" After having stated how the Highest Abode of 
Vishnu (or the truth about the Absolute Reality) 
is hard to know, he explains Yc;ga as the means of 

intuiting It. " SBh. 1-4-1, p. 147. 

The description of the Yoga itself, is as 
follows :-

~,;;~;:;;: <112.!rldt SIISJl:i:IIQ'<;~qJFf smi1Prl I 

SJtifinnifil ;r~fu fil"q:.;~~ ~'ll':.;~:.;m;:cr Sllfilfil II 

i61• ,-~-H.· 

S'ankara explains the process in these words :-

" This is the gist :: ' One should restrain speech in 
the mind', that is, one should renounce the functions 

of the organ of speech and the other external senses, 

15 
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and should rest identifying oneself with the mind. 

And noting the evil effect of thinking on external 
objects, one should withdr~w whenever he observes 
a tendency on its part to incline towards such think
ing and should merge it in that which is denoted• 
by the word 'jilana', that is, in the intellect or the 

faculty of determination. And that intellect in 
its turn, one should merge in 'iHahat-A.tman ', 

· the experiencing self, or it may be, the first-born 
Buddhi (of HiraQyagarbha) by rendering it more 
subtle. This ' Great Atman', should be finally 
settled in S'anta-Atman (the Atman devoid of all 
multiplicity) who is being taught in the prt>sent 

context, the Supreme Reason, the final Goal." 

SBh. 1-4-1, p. 147, 148. 

It is obvious that this Yoga, is only the practice 
of retreating from and retracting one's natural 
tendency of extrovertne!-s, and finally intuiting 
one's eternal identity with the Absolute Atman, 
and has nothing to do with the suppression of the 
modifications of the mind (Rr~;ifof;rit't:l) taught by 
Patanjali, which is to be refuted later on (in VS. 
2-1-3). 

The word 'dhyc'ina', which some are likely to 
take for Upasana in all contexts, is to be found 
in Badarayarya's Sutras '111\-.:~:nw11~ ~r~w1,~1<t1cr,' (VS. 3-
3-14) which undertakes to appraise the teaching 
nf the Katha text (Ka. 3-10, 11) dealing with the 
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series of more and more subtle entities culmina
ting in Purusha (Atman). The subject for discus
sion is to decide whether the s'ruti (Ka. 3-11) has 
the serious import of emphasizing each one of the 
successive links (tuch as the :Manas, the Buddhi 
&c.) as greater than the immediately preceding 
one. S'ankara explains Badarayana as meaning 
to assert that Purusha alone is here meant to be 
emphasized as the most supreme entity in the 
series and interprets the word adhyci na thus : 

i:lfll;t?F71!_~11ilq q;-q1~i£if1q ~fq~: I ~:n:q1~iifT~"cf ft" 
~~ rfl'Jlc:qJif!Jqfc!{~qa, if iJ a:fJlc:qJif"i:f ~SJ,,lJ.n:1_ 11 

~- ~,. ll-ll-,v, qJ. ll<!:~• 

" The word 'adhyanaya' in the Sutra means for 
the sake of right knowledge ; for, contemplation 
is taught here as a means for right vision and not 
in and for its own sake.". SBh. 3-3-14, p, 386. 

It will be noted that Badara yacya according 
to S'ankara, refers here to Adhya tma-Yoga itself 
as a means to direct intuition, and not as an 
injunction of some Upasana. 

ADHYATMA-YOGA IS NO UPASANA 

65, There is really little or no doubt about 
the Adhyatma-Yoga to suspect that it may be a 
kind of Upasana or meditation (exercise of some 
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mental volition) ; for the s'ruti itself says in so 
many words, that it is an instance of concentered 
attitude of Buddhi for the purpose of visioning 
Atman: '~a ,i{~~I ~'l:l'I ~~JJ~I ~~i:r~mf~: I \~1 ~-H) 

' He is seen by one-pointed buctdhi by those who 
are habituated to look at subtle entities' (Ka.3-12) 
an·d then sets forth the details of the process. 
The same is the ,case with the Dhyana-Yoga 
taught in the Bhagavadgita ; for there also we 
find that one who is engaged continuously in 
dhyana, sees (G. 6-29) the same Atman in all 
creatures and those creatures in that Atman 
' Q<l+l,.cl~JJl'JJI.J ~~cl!F.f ',m;rfil I tPila ~tl'l~"fim::n {1cf';t 

'liiG:iT.r: II' (1ft. ~-~ Q,). So ,ve may be sure that it is 
a clear instance of misconception to suppose that 
this Yiiga is a kind of U pasana. 

THE IMMEDIATE MEANS 
TO KNOWLEDGE 

66, We may now pass on to consider the 
nature and function of s,rava'ila, manana and 
nididlzya sana taught as means to Durs,ana or 
Vision of Atman by Yajnavalkya to his spouse 
Maitreyi as found in the Brhadarar)yaka U pa
nishad. We need not digress here to discuss 
the vexed question of whether or not these have 
been enjoined. While there has been a notable 
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conflict between two sub-commentaries of S'a1ikara 
regarding this matter, S'arkara himl;e]f has 
expressly proclaimed that the text containing par
ticiples, implying injunction are only ~eerni11gly 
such (f.!tf"l:l~~1~1f.l a;;;r11f.l)- Their real aim is to tmn 
the seeker back from the natural teridency to go 
outwards towards the external objects on the part 
of the aggregate of the body and the senses, and 
to urge one to set up a stream of thoughts towards 
the Atman within 'a+r1H1f;:aEJ;~~,niq1f~.j ~nit1fa<f.~l~

ili{01{=f~li:IS1~:f~llt'i:lil:l<;; ~~~~,~ imrn1,+:-~tci~lil !;lqBd-'tt' (~

~,. ,-,-~. 111- on.) SBh. 1-1-4. p. 13. 

But, then, · there is another Sutra m 
S'ankara's Bhashya thereon, which uses the word 
'Samcidhi' which has misled some to succumb to 
the view that a compromise with the Ycga system 
of Patanjali is also recomrr.ended here by Bada
rayar:ia according to Sankara. The wording of 
the · Sutra is ' tHn-.:q~1euiu ' ( ~- ~,. ~ - ~- ~ ".). 'And 
because there would be no samadhi ( if the inc ivi
dual self were not an agent' - VS. 2- '.i-39\ The 
Sutra, literally taken, could of cour~e mean that 
Samadhi is necessary for the Vedantic kneiwle:dge 
of Atman. But Sa1ikara's commenta1y leaves 
no doubt as to what is actually meant:-

q)s.:iJqmq~~"1,ii!:l~Qf'Tis:u11:nil': ";i1fo~qf¾ir ili:,1'~~ 

'snm1 "' "~ ~e-q: '5lf(l.:q) ~•a-~, f.lre_u;:f~rn-~:' l~· 
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-t -v-~ ), '~')s1•1-!?•l:f: ~ ~~5",~~tf: ' (~i- (;-19-, ), 
1 ol'r1'11~t 'i:!f('lq °'''"'"'II;· (H· -t--t-~) {,tteiii§"eitoi:, 
~)~,;q-g!!{/U{-1: ~~!~ ifl<i«roi:I 11 

~-lll• ~-~-\q,, q1. ~9-1, ~q,,t, 

In this excerpt, there is the unequivocal 
statement of S'ankara that all these texts recom
mend samadhi (contemplation) needed for intuit
ing the Atman taught by the Upanishads. The 
very first of the texts quoted here, contains 
Y i\jnavalkya's recommendation of s'ravaq.a, 
manana and nididhyasana as the means for the 
vision of Atman. We have no inkling anywhere 
of the eight steps of Patanjala-Ytlga in this or in 
any one of the texts cited here. 

ARE PANDITY A AND OTHER MEANS . 
THE SAME AS S'RA VANA ETC. ? 

67. As impermissible as this equation of 
s'rava!Ja etc. with the steps of Patanjala-Yoga, 
is the identification of Pc1nditya, balya and mauna 
taught in another text with s'ravana etc. That 
text in full reads as follows : -

a~,;;;: iifll;IOl: q1fq~fir f;r~u lll<?qll' fau,~c'I'., I 11'1<?~ '<I 

q1fli?:~ '<I f.tf'Elu1q 5f.to:r"if ,.. ~-1 'i:I f.t~v1q ;;r1{1(01: 11 

('l· \-~-1 )
" Therefore a Bra.hmai;ia should try to stay in 

boyhood after having exhausted learning (panditya) 
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and having exhausted boyh eccl ar.d It arnir.g, he 

should be a muni, and having e:xhausttd Mau11a 
(contemplation) and non- mauna, he would be a 
(real) Briihmarya." Br. 3-5-1 

On the face of it the text H fus to ere v. bo 
has already known Brahman and has nothing to 
do with s'rava'Qa and other means, as a cursory 
reading of $'arikara's Bhashya on VS. 3-4- 47 
would make it dear. The reader may kok at the 
commentary on the text itself, and assure himself, 
if that be necessary at all, that the context is 
quite different '1-om the one in which Yajna
valkya's exhortation to his wife occurs. 

IS A COMBINED PRACTICE OF 
ALL THE THREE MEANS 
ABSOLUTELY NECESSARY ? 

68- One more misconception about !''ravaIJa 
and we shaJl dose this topic. Are all the thne 
means of knowledge brginning with s'rava!Ja, 
obligatory for all seekers of jnana? Two sub
commentaries answer the question in the affir· 

' mative. AU the three are necessary for attaining 
jnana, knowledge of Atman, according to both 
of these interpreters. But as to which of these 
three is the principal and immed}ate means, 
there is a dissension between the two schools, 
nididhyasana being most necessary accordir·g to 
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one sub-commentator while sraval)a is the only 
means to which the other two are subservient, 
according to another. S'ankara, however, differs 
from b.:>th of these views and unambiguously 
declares as follows : 

(,) ;fifif!il~'iq'(Efi'l'i:it ,1q ~~171~~<(1J~q~, .. ,c( 

This is in reply to a contemporary commen
tator on the Sutras, who supposed that the injunc
tion of manana and nididhyasana implies that 
s'ravalJ.a alone is unable to produce jnana. S'ankara 
says that both the subsequent recommendations 
of means are only for direct intuition just like 
s'rava1 a, and so he implies that they are needed 
for those who are unable to attain jffana by the 
single means of s'raval)a. 

This is made crystal-clear elsewhere by him:

('~) ~qi ~-tf.r9;01if~ilT i115Jlil~flqfa'q~iffl;e_11JJ: Q'~ll1'

fa'l!f: ~~<J;:'t1)Sf0, ~ ~~"'°f.a' g~~'i'liir.f ll'tifif~qJcfqJ~

~~'\J~fJm'~ Ill~ !:fRJ IJl'l<!~qJilttcflllJ. ~i:f II 

~- il'T• 'd-,-~, !JI, 'd~~-

[ This sentence has been already cited once (in 
para 48, page 74) and needs no comment.] 

Yet the sub-commentator who is biased in 
favour of nididhyasana (or meditation) as the 
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immediate indispensable means, \;entures to 
interpret even this express statement to mean 

~'li~~~fa I ~'q'l ii'<f1 e_;JOlR~'tllti s:JJJ"l~~llil•"lila':ffli'I'• 

~~~me'( ~~~: 11 eu. ~T- qJ. rq_~. 

Any reader who has even an elementary 
knowledge of Sanskrit, can see for himself that 
'~~~"fiitc1 a;:c1i:i~c11<1q1-iti:i3~~ ' (having intuited the 
Entity taught in the proposition 'That thou art' 
only once) cannot, by any stretch of imagination, 
be taken to mean ' mc11 i:i,ii1 e_;r01t:1cl"e{t~ ' (having 

~ . 

listened to, reflected upon, and carefully concen-
trating upon it for a moment . This glossator, 
of course, believes in. continued practice of 
nididhyasana, as absolutely necessary before the 
dawn of what he calls the Sl'ikshatkara (re::i.liza
tion) of Atman. 

S'ANKARA'S VERDIQT AS REGARDS 
THE MEANS OF KNO'\iVLEDGE 

69. We should not close this section dealing 
with the consideration of the means to the 
knowledge of Brahman and Final Release, without 
reproducing one compact statement, of S'ankara. 
The reader will do well to ponder over the 
meaning of this verdict of that Acharya and to 
remind himself of S'arikara's final conclusion in 

16 
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the matter, whenever he is confronted with any 
conflict of vi~ws on the part of S'ankarites or with 
adverse critics owing allegiance to other schools. 

a~1tt: f.hmig~ f.(,q~ 91f~it'!t1~, f.tu,laiftil ,.. 
~~q;r~ ~rn~011 +1Tl{Uf~Tiili'l'T~~, ~~ ::il;:i:if.l ::il;:i:11::a~ "" 

s:n;:r !Q't.n,q~: ~a- tr~, a<t: tr~mm::re:~ Br~uf'tflli:rs:rfa11;:'tl
q;1~) q1~~~i:'I~~ ~Q,cf[l~ot, ~IPlf "cllTJ:r lliltot,ci s:rfaqu l::Jl;j 

&cl'Oli:t'i'l'i'l'~lff1'r:Jqtu~c1t~!Slt1J1lqeJ BJit(faW!fl ~~ ~iliiliHi 

ifill:ft@ ~a~ 11 ~ .. ~, • ..,_,_, ~, in. °1119~. 

"Therefore, this is the final conclusion: 

Obligatory Karma such as Agnihotra whether 
combined with Vidya (meditation), or not com
bined with Vidya, practised either in this or a 
previous birth, by one longing for release before 
the dawn of knowledge, with a view to reach the 
goal of release, becomes in proportion to its effi
cacy, the cause of the destruction of accumulated 
sins which obstruct the knowledge of Brahman, 

and through indirectly co-operating with the 
proximate aids such as S'rava~a, Manana, faith 

and intent devotion culminates in bringing about 
the one effect namely Brahma-Vidya leading to 
release," SBh. 4-1-18, p. 478. 

· CONCLUSION 

70, We have so far taken a rapid survey 
of the most important topics of the S'ar1raka-



CONCLUSION 123 

M1mamsa of Badaraya!Ja, according to S'ankara 
regarding which there are likely to be, and as a 

matter of fact, there have arisen divergent views, 

not only among the followers of adverse schools, 

but also among those that owe their allegiance to 

S'ankara's tradition itself. These differences of 
opinion are, due mostly to, not attaching the 
needful importance (1) to the distinction of the 
empirical standpoint and the transcendental 
standpoint on the one hand, and (2) to the 
Vedantic devices adopted in the Upanishads 
for the purpose of teaching the nature of the 
Absolute Reality, which do not lend themselves 
to be expounded in the language of empiri
cal life. The disregard of the most impor
tant distinction between the principles of 
approach to be adopted in the study of the 
previous M1ma1i1sa of Jaimini, and those to be 
borne in mind by the students of Vedanta
M1mamsa of Badara)iaQa, has been mainly 

, responsible for the great many misconceptions 
about S'ankara's line of reasoning. Not a few 
of the misconceptions pointed out in these 
paragraphs, owe their origin to interpretations 
ignoring these points which S'ankara has made 
a sustained effort to stress in his exposition of 
BadarayaQa's work. 
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Before bringing this work to a close we would 
advise the earnest student of S'ankara's teachings 
carefully to observe the following Rules during 
the course of study :-

1. Do not allow yourself to be bewildered 
or to become desperate merely because this system 
h~ppens to be the most misunderstood, twisted and 
distorted by the several professedly 'followers' 
of the Acharya himself or just because it happens 
to be the most maligned by hyper-critics who 
have not digested the train of argument followed 
here. Apply the Basic Rules of interpretation, 
and then you begin to realize it as the one 
dispensation of the Highest truth. 

2. Read the original for yourself as far as 
possible. 

3. Be careful to accept any translation only 
after convincing yourself about its truth in all 
respects. Remember that.S'ankara always para
phrases any idea that looks odd at first sight 
and harmonizes it with intuition. 

4. Remember that according to the U pa
nishads Reality is your inmost Self. 

5. Have an experimental faith, and pray 
for guidance ' "'~ s:JIJU , ' ' f'tlqt ~, ;J: i:im~lq_ , • 
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6. Prove everything by 
intmtion and by reasoning 
intuition as far as possible. 

125 

direct universal 
based on such 

7. There will be no self-contradiction, if 
you constantly remember the distinction of the 
two stand-points - Empirical and Transcendental. 

8. ' Let s'arikara interpret S'ankara '. The 
teacher is never tired of repeating the most 
important teachings in different words. 

9. Remember that neither quotations nor 
dry logic without the support of Intuition, can 
establish the truth of contradictory doctrines from 
the transcendental stand-point nor of any empiri
cal fact without any pramaQa (means of valid 
knowledge). 'c(~gf.!! fa~l?Q'l~t<f: ', 'Sl'iJIDTSFl'tQSl',P~tt.li~r 

~~ ... ,~~"''"'"'<11la, Iii ~11: ~"q'~~"'t"t srR1111sri{'tq'lfv'' •. 

10. Remember that the truth of S'ankara's 
,Advaita is never established by any logical refu
tation of one or more Dvaitic Systems. The 
nearer you come to intuit the Truth of Advaita, 
the more will you be convinced that ~'ankara's 
teaching comprehends, assimilates and trans
cends all genuine truths of Dvaitic Systems. 
'ar~qi~sfq'5~ar' (G.K. 4-2). 
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10 Collected Works of K. A. Krishnaswami Iyer 
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