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November, 1973. Chairman, A. P. Karyalaya,
Executive Committee.



PREFACE

Earnest students of Sri Saskaracharya’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 Sankara 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, sankara’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 Sankara’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 Saskara presented by the sub-
commentaries and the adverse critics of (Sankara)
belonging to other schools on the one hand, and
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in the original works of Saikara, 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 and 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 Vedantins for
critical appreciation, naturally contains my per-
sonal views as a sample of what is expected from
the contributors to the forthcoming symposium.
(1) T have taken the Siitra-Bhashya as the chief
court of appeal for the obvious reason that it is
an exegetical work which comprehends not only
Sankara’s considered conclusions and lays down
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the principles by which an interpretation of
Advaita-Vedanta, has to be guided, bat 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 Sitra-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 Sitra-
Bhashya. And lastly (4) I have tried to show
how Sankara’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 in 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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My thanks are due to the Adhyatma Prakasha
Press for having brought out the booklet in the
shortest time possible in spite of my illegible
handwriting. T should mention my Narayana-
smaranams to all those that have co-operated with
me, Swamy Brahmanandendra Saraswati and my
student Sri K. G. Subraya for assistance in going
through the proofs. Special mention has to be
made in this connection of Sri H. N. Narayana
Rao, m.A., B.T.,, Retired High School Head
Master, for the hints and useful suggestions in
passing the proof-sheets and in the preparation
of the list of errata.

May Bhagavan Narayana shower His bles-
sings on all these generous souls.

Bangalore. — AUTHOR
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MISCONCEPTIONS ABOUT S'ANKARA

— §0§ —
INTRODUCTION

There are a number of misconceptions that
have gained currency, both in India and abroad,
with regard to the biography, mission in life and
the lasting work wrought by the great Sankara-
charya of world-widc fume.  And in my humble
apinien, any assessment of hiz Vedzantic System,
is bound to lose much of its value, unless these
misconceptions 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 some poetical or half-poetical
legendary works called Sankara-Vijayas, written
or caused to be written by authors biased towards
their own peculiar doctrines or religious practices,
long after the departure of the Acharya, there
are no reliable historical accounts of bhis life or
the reforms he effected in society. Even the
place and date of his birth or exit, his parentage
and the chief incidents in his life, have not been
definitely ascertained till to-day.
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That he was the tounder of the Advaitic-
System of Vedanta, that he resuscitated some
religious sects and placed them on a firm footing,
and 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 evidence.

In these circumstances, it would appear to
be best for us to rest content with believing that
Sankara still lives in his Vedantic works, espe-
cially in the three classical works in the shape of
Bhiashyas on the Upanishads, the Bhagavadgita
and the Vedanta-Siitras of Badarayapa.

Of these three Institutes of Vedanta collec-
tively known by the name of the Prasthanatrays,
the canonical Upanishads, about thirteen in num-
ber, form the basic source which Sankara 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 Sruli-Prasthana alone.
But for those who are not up to the mark, the
study of the Bhagavadgita or the Smyti-Prasthanas
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 (Siddhanta). 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 Badarayana’s Sariraka
Mimassa also, which has been called the Nya ya-
Prasthana, that which recommends the method of
approach adopted in the investigation of Reality
with the aid of Manana (reflection on the signifi-
cance of the Upanishadic teaching) or Vedantic
Reason. It is in this branch of Vedantic study,
where Sarkara is at his best not only in making
the original source quite intelligible 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-Satras
in determining his genuine traditional teaching
for the purpose of exposing the various mis-
conceptions rampant among modern interpre.-
tations.



4 MISCONCEPTIONS ABOUT S'ANKARA

S'/ANKARA’S MISSION IN LIFE

1. That S’ankara was commissioned by
his Guru to write a Bhashya on Advazita
to counteract other sectarian views, is nowhere
vouched for in the accredited classical works of
that Acharya. But for a solitary verse at the end
of the commentary on Gaudapada’s Karikas,
which perhaps may be guessed to have been a
refererce to his direct preceptor, we have no men-
tion of Govinda-Bhagavatpada, who is believed
to have inspired him with any such mission.

2. The bdliaf that Advaita is just one
school of Vedanta whiclh has always heen current
side by side with the Dvaita of Madhvacharya
and the Visishtadvaita of Ramanujacharya, is
easily disposed of by the consideration of the
fact, that Sankara himself refers to numerous
Advaitic schools, whose interpretation he has
been at considerable pains to refute in his Bha-
shyas. While the Bhashyas of Sainkara do refer
to the Sa.ikhyas, Yogas, Vaiseshikas and other
dualistic Darsanas opposed to Vedanta, there is
not a single hint either in Sarkara’s works or in
those of any contemporaneous writers, to indicate
that Vedantic schools like the modern Dvaita or
Vigishtadvaita Vedanta, existed at the time of or
before Sarikara.
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3. That S’ankara was not the founder
of this particular traditioral interpretation
of Vedanta, can be readily known through his
cxpress reference to Gaudapada as ‘one who
knows the rtraditional way of interpreting the
Vedantas or Upanishads. ¢ eazis agradagicfafy-
amim: ' (SBh. 2-1-9), ‘aw 1 d@szmfagt agfa’ (SBh.

1-1-14),

4. The theory that the pre-S'ankara-Vedanta
was more akin to Kamanuja's System, formu-
lated on the flimsy evidence of certain recent
Vedantic writers like Bhaskara, Yamunacharya
and Rainanuja who have cited certain names of
ancient \Vedantins, cannot be substantiated, as
we have no significant extracts from those writers
relied upon by the hostile critics. On the other
hand, we have several Advaitic schools men-
tioned by both Saskara in his Sitra-Bhashya and
Suresvara in his Sambandha- Vartika - whose views
have been stated and criticized at length from
the rational as well as exegetical stand-point.

5. Saskara and Gaudapada, have been both
charged with having deliberately imported Buddhistic
doctrines into Vedanta by adverse Bhashyakaras,
and there have been oriental scholars who have
tried to show how Gaudapada 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 and 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 Magdakya,* and
the English Introduction to it. The foundation
of Gaudapada’s ajati-vada no less than that of
Sankara (the doctrine of the unborn Brahman)
is in the Upanishads themselves, which emphati-
cally declare wsnamat agar Awmad ¢ Being never
born, He is mayically born in many ways’ (Tai.
Ar. 3-18). The phrase wanfigaamy (G.K. 1-16,
3-36, 4-81) repeatedly occuring in Gaudapada’s
Karikas, and ascribed by Sankara 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 Maydukya-Rahasya-Viorti, 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-
dual, unborn and free from the slcep of ignorance
(anidram) and devoid 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 untouched by
all the four alternatives (G.K. 4-18).

6. It is a conjecture unsupported by any
historical evidence, to suppose that Sasnkara’s or
even Gaudapada’s chief aim, was to counteract
the influence on peoples’ mind, of the prevailing
Buddhism. $askara’s Bhashya proclaims that
Vedanta was being misinterpreted by many V;tti-
karas, and that his commentaries were intended
to restore the traditional way of interpretation.
Even in Gaudapada’s work, 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 of Atman was never referred to by the
Buddha (Faz 337 wifgag G.K. 4- 99).
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THZ UNIQUE FEATURE OF
S'ANKARA’S WORK

7. It is pot right to regard S'ankara’s

as only ope 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 any other school ancient or modern ;
for quite unlike other commentators on the
Vedanta Siitras, Saikara begins his Bhashya, with
an Iniroduction dealing with Adhyasa - otherwise
called Avidya without postulating any theory or
acceptance of Pramanas (the valid sources of
right knowledge), and appeals to universal intu-
ition throughcut. 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 Sankara’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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q gARmEE IR gge q@ oo FafwseEg
& g marpnsguagay gq@aafig gmnyg ; agwaa-

qiaE , Yasrglgaag aatmawm o
q W 1-9-3 91 ¢

‘“Sruti and 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,
are the means here according to the context. [For
the knowledge of Brahman, has to culminate in
intuition and relates to an existent entity.”

SBh. 1-1-2, p. 8.
No other commentator of Badarayana’s Sitras,
has accepted this maxim in his interpretation of
the Upanishadic texts.

8. [t is not right to say that S'ankara
postulates a hypothetical avidya (avidya-sakii)
which has transformed itself into egoity called
ahankara which in its turn, has been superimposed
on Atman or the Self. On the contrary, he main-
tains - as we have alrcady seen(para 7)- that the
beginningless mutual superimposition of the real
Atman and the unrcal not-self, is itself the
beginningless Avidya or basic nescience which
occasions all the conventions of human lifc. This
hypothetical avidy@, has been taught, in the sub-
commentaries (beginning with the Panchapadi [ )

2
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on Sarkara’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 Sankara’s Vedanta. Many
of the adverse criticisms of Sankara’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 Panchapadika-Prasthanam
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 Sankara’s Vedanta.

AVIDYA AND MAYA

9. Avidya and Maya are not synonymous
terms in Sankara-Vedanta. It is some post-
Sankara Vedantins who have treated Avidya and
Maya to be identical (see para 21). 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 ‘anirvachaniya’ 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 Sankara
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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;li or name
and form in seed form, which gives rise to all the
different phenomena.

qdgw Puw Wiy geRaisfed awmsd asar
spanqwlidedid davgafayd qdva o am,
afF:, gFf: - gk T glRegErfieRd
- A R-1-1%.
“ Name and form, fancied by avidya as though
identical with the ommniscient is'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 Maya,
Saktt and Prakitt of the omniscient Lord, in both
the S'ruti ahd 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 existence of its own apart from
Brahman.
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From slskas of Gaulapada like
@mdr 4 qiar a @ Refggeg smad
azamzanR a4 Pefggeg @ad o (ArE. -IR)
where causality is rejected on rational
grounds, many have surmised that this is a total
rejection of all causality, and that saikara’s
tradition has bodily imported the ajativada of
Buddhists. But the fact is that Gaudapada himself
accepts the Maya-Satkarya-vada of Vedanta at
the Vywvaharika level. Compare mam =’
( ¢ Is born through Maya’ - G. K. 3-24), ‘=atf
amars=a’ ( ¢ of what is, birth through Maya is
possible ’ - G.K. 3-27).*
From the empirical standpoint, however,
that Brahman is Isvara the Lord, who rules over
all the Jivas or individual selves. From this point

of view, Brahman is described to be omniscient,
omnipotent, and by nature eternally pure,consci-

ous and free. Some interpreters of Sankara, have been
misled by the use of the word Isvara, which is also
used to denote Saguna-Brahman (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 Mandukya-Rahasya-Viorti (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 Jivas have
thus attained this initial freedom. That this
doctrine is altogether foreign to Sarkara Bhashya,
becomes crystal-clear, when it is observed that
Sankara uses the epithets adg: qgawr:, aald@sisfzda:
“ Omniscient, the Lord of all, the Self of all, the
One without a second ’(SBh. 1-1-14) to the same
Reality which he has styled as ‘Isvara’ as also
‘Paramesvara’ (SB. 1-1-17).

11. It is not right to think that this relative
term Is'vara (Ruler of the selves) applied to Brah-
man affects Its really real nature as the Absolute
One without a second. For Brahman is Isvara
only when we concede the distinction of
the Ruler and the ruled from the empirical
standpoint. 'Jsvara is conditioned by Maya
(name and form) conjured up by Avidya, whereas
Jwas (individual selves) are conditioned by the
associates of the aggregates of the body and the
organs, the effect of name and form so conjured
up :-

alg aRaaRtqfafonigia dve fnd adga
ganfwd 9 5 7 orrEday Ragr agmeafofR@sl arady
tRNRAsTedmaRsag gagwd 1 g WL R-9-0w.
“ Thus Is'vara’s !svara-nature, omniscience,
and omnipotence, are only relative to the limita-
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tion due to the conditioning associates called up
by Avidyi, whereas from the Paramarthika stand-
point there can be neither Is'vara-nature 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
” SB. 2-1-14.

wisdom.

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. Sankara says this in
so many words in the following statement :-

aw & qdRegevqaas g7 Raafe, Qsgdg
gha Rafafaga o g 0 1=-9-y.
“ Tt is a self-contradiction to hold that He who

has eternal knowledge capable of throwing light
on everything, is not omniscient ', SBh. 1-1-5.

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 Samkhyas. 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 illusion accord-
ing to Badarayapa as explained by Sankara.
F'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 Vijianavadin says that
the object is identical with the idea, since both of
them are experienced together. (aflarinRamzAgy
Reaf@magt: o g1 2-2-2¢). Since the independent
existence of the outside object, is inconceivable,
he concludes, that it is the idea within alcre that
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appears as though it were outside. But Sadkara
draws our attention to the principle smomga-
gafapis & dvgidady wagrid, & g danEaagEs swe-
gsgurggst = ‘ 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
(Paramarthic) standpoint of Vedanta

wR@Egy quAmrAARataucaId geEFa ad Tq-
gRgsqagi SiREEl AREIA g79n, |al@ @ mE@
ffgafadamagu 1

**It is on the presupposition of the super-
imposition of the Atman and the un-itman called
‘avidyi’ that all conventions of Pramipas and
Pramcyas (means and objects of knowledge) and
all the S'astras - whether injunctive and prohibi-
tive, or teaching Maksha, function.”” Intro. SBh.

Sankara 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.

giag R 9 gquidtsagfcfa:, wag gooadass-
vy AERy wgmaglzd swfizued | Reode
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g ‘wg, an gafaa eeaedlda wida qat s=g; sfgad
anRE agewat far « awnd, gra@AmSREanag
399%: §aT SFF IR®N sqAT: ;. qAT GRE NFEH
Sa® @¥ IQEAAY W@ q3aq:. Afyeda g@enfand
fagit wafd mz g 7 9 gagpngfamaEss

wafy, aga u g- |l -9-9%.

‘‘ 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 identity with Brabhmatman. 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
Leaching the true nature of Brahman-no less than that
of enjoining Upasanas, is also entirely within the

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 pramanas 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 Upanishadic 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 Sankara’s traditional interpretation, is that
Sruti texts are not pramana merely on the score
of their being sruti 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 Sruti-prama,ya
(validity of Sruti) as a means of right knowledge.
Sankara repeatedly quotes the following text as
a voucher for this :

a7 @9 AR, QA & 98T 9 & fadig
aFT & WAT aFA safualy adw & 4UMg Ak &
wrfld aa & TR @R F ARG . i
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‘ Where, however, all has become Atman 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 2’ Br. 4-5-15.

Human procedure of using pramanas to know
or deal with objects of knowledge, has been abso-
lutely denied in this text for one who bas intuited
Atman as the One without a second. Besides
this text which negates all pramanas and their
function in general terms, there is a specific
passage which Sankara quotes as particularly pro-
claiming that the Vedas become no Vedas on the
plane of the unity of Atman :

‘g7 awm FEAERAT GRT 3 9@ (§- v-u-qu)
gaiRar & s gm@mwg gaafl | g ga-
vauasay g /7 ; 9, ge@T 1 a7 RaisRar waflz’
(T ¥-21-3R) ggasrm ‘g WA (T v-3-33) gR
=g gora qarEif: wacaa: gy o

g- 9l ¥-3-3.

‘“ Th? text beginning with ‘Where all has
become Atman alone for the kpowing one, there,
what could one see and with what ?’ points out

how (pramipas) like perception cease to exist
when enlightenment dawns,
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(Objection :-)If there are no perception and
other praminas, 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 distinction 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'askara-Bhashya. Apparent con-
tradictions with regard to fructifying (prarabdha)
karmas, upasanas, transmigration, the three states
of consciousness, the state of beginninglessness of
samsara, gradation in Msksha, 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 -far the imputation of incorrect views to
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Sarkara 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 (intuition)
of this ekatva (or identity) has been taken to mean
immediate experience (Szkshatkara)to be attained
through Nididhyasana or a sort of ‘bhavana’ (or
creative imagination) in accordance with sravana
(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) @ mag AFFamiFHAT  FFuERaRRSIARL
sgwf angn gafamat wsaxmR Falgeds aad
qAAGIAGEY, U g - 1-1=-u

[ Here the words, Brahmatman, and Brahman are
used synonymously. The Vedantas are declared to
have the only purport of teaching Brahmatman.]

() wiRmsgia ‘ TaqeafE g awmd @ s
awafy WedA "1 ‘gd wd agumemt |, ‘ mdd3 |d
‘e |da’, ¢ ¥ mfa BrEn’ - gdanm afﬁ-
afaqigaed agasey Iggdsag o g. ug—;-w.

b g6



22 MISCONCEPTIONS ABOUT S'ANKARA

[ Here the texts containing the words Atman, and
Brahman are said to teach ‘the unity of Atman’
( Atmaikatva). ]

(3) ‘¥ AW GRak @ awn g O 2l a@-
Rag’ (F. 1-13) gR  grEw ansNEgRagEanE
q9E® AgFE@Aaafiad o g AL 3-R-9%

[ 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 Gaudapada. That
there is no foundation for this theory, is seen from
the fact that Gaudapada, Saskara and Suresvara
have uniformly used the term advaita to mean
one without a second, in accordance with the
Sruti ‘ggAaifgdiag’ (Ch. 6-2-1) ¢ One without a
second’. Here is a statement of Saskara from
the Sitra-Bhashya :

a= ey wizdlaafisaeRe | 7 | sRameamEa-

Faq1 qREeEw/ 0 g Al 3-8
Here Sarkara is justifying the advaitic
teaching that Brahman is of two kinds, Higher
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and Lower. The Sruti which emphatically says
that Brahman is without a second, is not nullified
by this division of Brahman according to S'asikara,
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’ sruti is invoked here to support,
not the identity of Jiva and Isvara, but only the
absolute unity of Brahman or Atman.

Gaudapada similarly writes ¢ mwmmiafs gangd
qrada: 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 Gaudapada
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-Prakarana’® for this
purpose. Heis also careful to™ use the words
‘advaita’, and ‘advaya’ in their primary sense in
this very chapter. Compare, for instance, (GK. 3-
18). ‘agd qemmai f §d a¥y v=2d ' (GK. 3-17), and
‘@Rgresqasng g Afge e’ (GK. 3-17), where
‘advaita’ (non-duality) is contrasted with ‘dvajta’
(duality, and there is no question of the non-
difference between Jiva and Brahman), an-
‘Wgd 9 gAE @A @R A dna: 0 wgg 9 ganad ew
smw ®wa: ' (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 Brahmajrana 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 individual
self with Brahman or the Absolute, and on the
basis of this misconception, Saskara 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 Is'vara, as well
as with the blasphemy of imputing delusion to
Brahman (Bhranta-Brahma-vada).

Sarkara, however, has anticipated all such
hyper-criticisms by pointing out that Badarayapa
himself has recommended the contemplation on
the mutual identity of Jiva and Isvara in their
transcendental aspect oun the strength of Aitareya
and Jabala texts (VS. 3-3-37). As for the
alleged blasphemy, he has clarified his position

thus :-
¢ q fiurew aqrtwa sRioaa gengeasei:, f(§ afg

gaiftor: dafaNIunwe aRRqzRfgag-gf ) g3 =
qm agaAuT® segaqreRERquel Aofanna fama
frem gfa sqafaEd o . A1 ¢-9-3.
We do not hold that God is taught (in the
srutis) 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 BRAHMAN

20. Atmaikatva -or the unity of Atman (or
Brahman), is the only absolute truth according
4
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to the Srutis as shown by Badarayana interpreted
by S'ankara, even while the distinction of sentient
and non-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. Saskara
illustrates this by citing empirical examples thus :

AENT AW FIFEWFIMEAT AGFBMAqEY, I
gmfoaigsdan seuRIsT-aEy, wITEsE
WEAMINETAN, 099 ®™_  WngFnRseasaw
Fgrsafisomna 2R Fesaq o Al -1-1%.

“ Therefore, it should be understood 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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Sankara quotes a text in his commentary on
Badarayapa’s Siatra eraza: aiReumi® (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) :-

. . S
qa @miwax « few mflsw 9 a -g.
“ Tt became the formful and the formless, the
defined and the undefined.’”’ Tai. 2-6.

In the sequel of this text, it is stated ¢.... g
agd 9 @egavad - ¢ 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
divisions, just because the same words, ‘real’ and
‘unreal’ have been employed. Sankara has defined
the absolute Satya (Real) in his Bhashya on the
text ‘ ger gawasd 8@ ' ° Brahman is reality, consci-
ousness, and infinite’ (Tai. 2-1). He says there
that the real is that which never changes its self-
identity (agin ag ffad azd @ safusefy og qean).
In the Sitra-Bhashya also it is declared

‘ qxedo gafwdr Asd: @ wan: | Y% afgd
T QFargiafegsad o A1 -1-13.
‘ That which retains its identity throughout

is real ; and the knowledge of it they call right
knowledge.”’ SBh. 2-1-11.
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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 ¢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
Parinama (transformation) is meant when the
Stuti says that Brahman becomes all this?
Here Sarkara answers :-

wRTERIAT ¥ AREISRNT EIAZA sHIFARTIFARNA-

Hq aErgEcaARIgNIT ag eRomiRadsaagusaga
afaqud | erafa%a 9 wQu gdgagmRanelony we-
fawd | amewnaEEE alRusfyaa sdgw - g
a fPiaaad mgo: geafa o g Al R-1-]0.

‘“ 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 Sankara’s Vedanta
which' impute to Brahman a power called Maya in
virtue of which It manifests Itself as the universe,
are therefore to be accounted for as being due to
coufounding of the two significations of the word
‘sakti’ and mistaking the sakti or ‘potential aspect
of the universe of names and forms, for the power
of Isvara’. It is this potency of names and forms
that has been declared by Sarnkara 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-sakti, which, they say, is
undefinable as being or non-being, (agag@d=dia) 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. We now come to the consideration of
the contrast between Gaudapada’s Karikas and
Badarayapa’s Vedanta-Sitras, stressed by some
modern critics who suppose that Gaudapada
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 Badarayana’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 Badarayana 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, Gaudapada actually says in so many words
(GK. 4-42) that causality is taught by the wise
for those who are not prepared to underst and the
doctrine of non-causality all at once. He himself
accepts the mayic 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 (para7, p.8) that
Sankara’s Introduction to Vedanta-Mimamsa 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 adhyarspapavada 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 :-

g oy IRAHR saeme Az g3
afamgyAq FAISH TFITQ 0 W 3-36.

Here it is said that whatever has been predi-
cated of Brahman at the commencement of an
exposition, is invariably negated by the sruti at
the end by the proposition & gg A& (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

Gaulapada expressly says :-

wereResoFm: afeal NRarssqur
9@ @isaarig Afie AF: sUTA 0 A FL 3-1y

‘“ Creation taught in various ways by using the
illustrations of clay, iron, and sparks etc., is only
a device for the purpose of 1ntroducmg 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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Sankara quotes this very slska in his Bhashya
(SBh. 1-4-14) and repeatedly draws our attention
to the fact that the stuti does not seriously pur-
port to teach creation asa fact from the trans-

cendental point :-

a 97 qadRa gfegh: aRaEkanmssEge-
M, FaRaEsRugaRaE gaazR G R@d-
0 T q-q. -9-32-

* Nor does this S'ruti teaching creation, rclated
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 SANKARA’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 objectifiable by nor in need of
any means of knowledge has been stated time
and again by Sankara in his Bhashya :-

‘g wEgdRIaY «QwIR ang wgeag weeady
Tfirng a1 wem AgEd | gegaiesadl vaft qaimR o
Al 1-9-1%.



REFERENCES TO THE METHOD IN S'ANKARA’S WORK 33

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 Auna-
maya kosa (the sheath of food) or body and other
vehicles have been tentatively called by the name
of Atman even while the Stuti 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 Sankara’s Bha-
shya, in VS. 1-1-8 also, where he argues that if
the Pradhana had been tentatively called Atman
in the Sruti ‘ He is Atman, and thou art that ’(Ch.
1-1-8) as insisted upon by the Sankhyas, then the
Sruti 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
(afedr m R granemrgekRygew 2ad T 1 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 Sankara’s
tradition to recognize this truth even long before
Gaudapada, is evident from a quotation from an
untraced author, as found in the Gita-Bhashya
(on G. 13-13, 14) :-

ada: qiftiqiy aq adAsRRAgaq |
gda: Afag® qdmga el v 13-9%-
gafrgaqonng qafigafaffag o g3-9e.

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

Sufagd Reamcafaaifnmg Jaadaa afssa
I=0d ‘qda: faiga’ gmiR; an R qagafgt agan-
‘weariaeAFEAt feteg sessaa’ g0 B 1303,

* That the Reality ‘is invested with hands and
fect ” 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 meansof false ascription and
rescission, that which is without specific fcafures,
has to be explained.”’ GBh. 13-13.

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

VEDIC VYAVAHARA

26. This Vyahahara is two-fold as already
(para 15, p. 17)explained. In the first place, Laukika
Vyavahara 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 (1) 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 lo recognize 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 rahasya (‘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 understand it in so far as it
relates to Brahman as It is, in the transcendental
sense.

This circumstance has given rise to a number
of misconceptions with regard to the practical
nature of Sarnkara’s Vedanta. These miscoucep-
tions have arisen chiefly because of not bearing
in mind, whether Sankara is speaking from the
Vyavaharic point of view or from the Para-
marthic point of view.

FUNDAMENTAL AVIDYA INVOLVED
IN ALL VYAVAHARA

v

27. We may now proceed to cite some
instances of such glaring instances of misconcep-
tion with regard to the fundamental doctrines of
Sankara’s system.

At the very outset, Sarkara draws our atten-
tion in his Introduction to the Sitra-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 :-

geagmagma fasafefRomiea.arnaag Rwg-
gaEg: ... awagr fea - g wBg gwg 0 quR
seaf@d WENFIRATAM, WA aaATE  Avaidadad-
fi%a, waraRRENAafaafreamafifRe;  smg
Rtz ‘wsfiga’, ‘aigw - R efi@sa -
sgagiv: Ul \ qEFAA Y

This apparently innocent proposition has given
rise to a curious disagreement among Saskara’s
followers themselves : It is but proper to expect
that there can be no adhyasa or superimposition
(aeaimt frem gfy wRg gwy). Does this proposition
represent the prima facie view or the cardinal
truth itself > This has been a moot-point amoang
Sainkara’s critics.

For one who notices the statement that °this
is an instance of human behaviour (Fafi#isqy Fre-
s7agW:) to proceed on the supposition ¢ this not-
self is me ;* and that this same is mine’, there
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would be no diifficulty 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 (agaMR q @ de:ad),
thus counfining 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 Sarnkara’s crystal-clear
statement and founding a sub-school of advaitins
who disregarded Gaudapada’s 4jati-vada. That
guardian of Sankara’s traditional pure non-
dualism, had already warned the followers of the
tradition thus : &ar & wam s#7 gv@d a g awa: 0
“ 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'aiikara’s
expression {Reammaif=: ( by reason of or owing to
a misconception) to mean feargan swmay, afafaw
8gq1gIA: | (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 superimposition, but
the adhyasta, egoity which is superimposed !

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

The fact remains, however that, in the Bha-
shyas of Saikara the word Mithyajnana \Remgi)
has been invariably used as an equivalent of
adhyasa and Mithyapratyaya (Remseaz), Mithya-
buddhi (faemigfz) and other words synonymous
with it, are exclusively used for adhyasa, and
wherever Mithyajnana has to be accounted for, it
s satd to be occasioned by want of discrimination,
but never as the effect of some material cause
called ‘avidy2’ or ‘avidya-sakti’ clouding the
Brahman nature of Jiva, as this sub-commen-



40 MISCONCEPTIONS ABOUT S'ANKARA

tator insists throughout his work. As this has
been shown by me elsewhere*, I desist from
entering into greater detail here. A single quota-
tion from the Gita-Bhashya will quite suffice

here :

A3R297:  Realsfmy: fag@waan  gadE
aZATIRSAN: &qrn:,  AaAgEEIRIsmafanga:,
waglrsdiat affismamaguaadRagq@aiRdna)
AISTATIGARY; AFIAFTENT W 1FIazson; 1

fl.qr. 13-1%.

““ (This is) the contact of Kshetra and Kshetrajna
(the object and the subject) opposed to each other
in their intrinsic nature. It consists of the super-
imposition of mutual identity and that of the
properties (of these two) owing to want of dis-
crimination between Kshetra 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 the sub-commen-
tary; published by the Karyalaya.
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DISPUTES ABOUT AVIDYA-9AKTI

29. The Ilater doctrine of Avidya-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 extract from
another sub-commentary will make it patent as
to what amount of confusion has been created
out of the. original disregard for Saskara’s
teaching that avyakrta or undifferentiated name
and form constituting the Universe, is Maya
(appearance) invented by avidya wRamsfd amsd
awarFqEnamidadia darresafiegR edn@uwm aian, afs:,
azf: - gfa 9 aREgEfiER} 0 g . 3--g

We shall now quote an extract from a post-
Sankara follower of the exponeut of the hypo-
thetical avidya referred to above. This sub-
commentator says i~

9 ag gamaq @Rt edfiAem waEad Aag .
InAafE ; & g qa qRNE fad 1 da ada Raw
Rat swg, esqafar wodtad, a Rara, fqRso-
AfaaRadRIag | o1 6 |RRERNDEIGF:
sqAaRat g qF iw: | IS AT agdR gal<dq:,
wg=3% w1 7 swfg guhalagas: | TIIIARSA a-
gRABETREgRar qgaalead saded), aff

6
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qaita ;  @REEgagaRaRa ageais | A afearai-
R7eASY sraRg:, A pRanRanfady gl aEaasE-
gumla: - @ atvay ; aaREnlaglag IVTRZ:
aRararam AgEar: asgwiat 9 asqgaffa 9 0

Vachaspati Misra’s Bhamatbi on SBh. 1-4-3.

It is evident that the author of this sub*®
commentary also identifies avidya with Ayyakrta-
nazmarapa (undifferentiated seed of name and
form) called Maya by Saikara. 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 has interpreted Mithya-jnana in
Sankara’s Introduction to mean superimposition
and not avidya sakti. 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 :

(1) Fafa®: g @wiRs: aalReE saagw
HMATRIARAA QFRO™  wcga@Aar Iw 1\ aax
gafaenmAngfase gfRrandusatwaiaa-
1T - AR RNFIEAT @ qEIUSRA - Tk 0

(R) anm gEl@TEAAFIT,  FTNFIAA wIg:
gf emiiae feigead dedqusmay gg wati v
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We shall have occasion to refer to this theory
of beginninglessness once again later on.

Post-Sankara 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., (1) that the Jiva
alone, or (2) Brabman 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 two views.
That all this display of speculation is so much
labour lost from the genuine S'ankara stand-point,
is obvious from Sankara’s express statement in
his Introduction that Avidya is only a mental
mixing up of the Real and the unreal. As for the
‘Jocus’ of this avidya according to Sankara, we

would do well to remember what he hxmsclf says
on this point :

FQ gAg@asaid: - g 7, a7 oy awm A g
agiA: | AFAgd FU¢ ¢ L1 | qud GRFRISA, Afa
sQRgIET: ) g A ¥-1-3, q1. vgu.
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*If it should be asked ‘And to whom is this
avidya or non-enlightenment 2’ We answer, ‘To
you who are asking this question!’

(Objection :~) ‘But T have been declared to be
Isvara 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
arything whatever. Accordingly, Sankara antici-
pates another objection and shows its futility
thus :-

AR Nezrad Fhag - afa s seaa: afyda-
Qg agargaafakfy. §isAdT sgs:
g. A1 ¥-1-3, 91 ¥gu.

““ 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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[ Sankara means to say that it may be granted
that duality is possible only so long as the unity of
Atman is not intuited, but at the transcendental level,

there is no dnality whatever. ]

WHY NO PRAMANA IS NEEDED
TO PROVE AVIDYA OR ATMAN

30. Ignoring the distinction of the vyava-
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 s geasIfagIer
f gwaigway s;mmaa ¢ possibility and  impossibility
of a fact, are to be concluded according as there
is or is not some pramana (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-
gence of this distinction, that has induced some
adverse critics to charge Saskara with postulating
the Absolute Atman without the support of any
Pramana. Both these defendents and opponents
of Sankara, have altogether ignored Saskara’s
appeal to universal intuition in his exposition
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of Adhyasa and showing how the convention
of the distinction of Pramanas (means of know-
ledge) and Prameyas (objects of Pramaina) itself,
pre-supposes Avidya or Adhyisa, and how
Atman is the transcendental Reality demanding
no pramapa or any proof. They have failed to
appreciate the dictum of Saskara that all attempt
to prove or disprove by means of vyavaharic
pramanas, 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 Sankara’s Bhashya, will
recall how Sankara makes use of this dictum of
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 Sitra after describing the
whole gamut of life possible for individual selves,
he comes to the conclusion that srutis 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 sruti 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 conclusion that Final Release or
bodylessness i3 no effect of Dharma or religious
duty which can only give its result to an embodi-
ed being. To an objection that bodilessness
might itself be the effect of Dharma or Religious
duty, he replies 71 @ @Amiksaim ¢ No, for it
is the intrinsic nature of one’s Atman °.

Again in the commentary on the same Sitra,
he writes :
afit ol walied =T, a daa =l /g, =1,
gufiiag Rengeffag o

‘“ (Objection:-) Bodilessness can come only after
the falling off of the body and not to one, living.
“ (Reply :-) No; for embodiedness 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

a@na , Reaimaaffiwag aadvaw, RZ faisR
Rzgrsadway o '

‘“ 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 Saikara, Videha-mukti (Release after
death) is the only release in the primary sense
and that Fwanmukti (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

Sankara’s found elsewhere in the Bhashya :-

qq watadNFaREGmameais agvRamiaz:,
gamRA Az 78ER gielkaaaaf o
_ q. 9. 8-1-93%.
“ (The particle ‘¢’ in this form is intended) to
emphasize that inasmuch as virtue and sin, which
are the causc of bondage having been shown respec-
tively not to taint Atman (in the case of virtuous
act), and to be destroyed (in the case of sin), 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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Vyavaharic 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 Sarhsira (transmig-
ratory life). Sankara has given expression to two
different views about embodiedness of individual
selves, karma, sleep an\d states of consciousness,
birth and death, and creation and dissolution of
the world, according as he takes the thought-
position of the really real (Paramartha) 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. Sankara hasargued (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 (@=aqeeqeqr wiR@aegar). This is of
course from the parmartha view-point.

Elsewhere, however, the Acharya argues
swaikd g ¢ 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'anka-
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, Sankara writes ;-

wR @ 7 sqREaw 7qon dofwaifie, @
aqfXarg | @xaiaatey SqfRbeFImE qrEnghRy.
faidzg agema ged @sTmfadsag o
. a1 §~3-9.
“ Besides, there isno time when Jiva 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 attajns
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 :-

afs dewmEdss AEAfif gewg | g 3-g-.

““Tt is but reasonable that the Jiva merged in
Pure Being (Brahbman) is not conscious because of

(absolute) unity.”’ SBh. 3-2-7.
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In the face of this unambiguous statement,
a sib-commentator writes :-

@y g e aRighamfagin gafgenag aar
faghamiafgs:, afa q=a qAEAwE Soqm: | amn f§
@139 sflamzamAY walt Faeq | FEFEANAT YSFINA,
st aFwg, TocEReyn staw sgend wafa

aiad@t 3-3-9, 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
(AT 9IREAAT:) ; for in that case, Jiva would be
in that state only so long, but avidya not having
been removed root and branch owing to the absence
of the dawn of the knowledge of Reality, his
return (to the Jiva state) in the form of waking

and dream would be possible.”
Bhamati, 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
Paramartha :-

(1) 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 @fag (intuition) is really real in as much as
all things objectively 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 adhyaropa or
a deliberate superimposition 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 AVIDYA
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 Samadhi. 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 Sanka-
ra’s touching avidya in sleep and samadhi, must
have surely allured them to fall into the tfap of
misconceptions mentioned in the two preceding
paragraphs. And he will not be surprised to
find that the word Mithyajiana in the following
quotations, has been the source of misapprehen-
sion :

(1) =z fg gifesaragel gui @wfEag
afam@t  fenEeENRaEs gdag ga: s
frnm wak, cafigiR afaf o q. | -1-<.

“ Just as in deep sleep and Samiadhi, there is
attained the intrinsic state of absence of distinc-
tions, and yet distinction reappears in waking as
before on accouut of mithydjiana 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 mithya (undefinable), ajftana
(the theoretical avidya-sakti), can take this passage to
mean that even in deep sleep and samadhi, that ‘sakei’
persists to be in a latent form.]
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() au @RS qearal frengrasfiegy fen-
sgagic @ATISMEa: fadt @A, qandfiaaR fieasE-
sRgza RenmafrrgaEd g- . -1-%.

“ Just as even in the Supreme Atman without
any distinctions, it is secen in practical life that
distinctions based upon Mithyédjfiana (or Avidya of
the nature of adhyisa) 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 Mithyajiaana.’”’ SBh. 2-1-9.

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

MISCONCEPTION WITH REGARD TO
THE IDENTITY OF JiVA WAKING UP
FROM SLELEP

38. A similar misconception has persisted
with regard to the identity of the Jiva awaking
from deep sleep. Badarayapa says in a sitra
(VS. 3-2-10) that the identical Jiva should be
concluded to awake after sleep for (1) 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 ¢ruti also says expressly that the same Jiva
awakes. And fourthly if we suppose that each
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Jiva becomes finally free from samsiara 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 Sankara anticipates an objection :
Inasmuch as the jiva has become absolutely one
with Brahman, how can we discriminate any
particular jiva 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 :-

g aa RAssROag azfslgeEwd ; 3T g ROl

s &5 R I - g ECt g ¥l 3-%-R.

« Tt 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-sakti as follows :

aagmafdsfaiRaegragiafasReat sy @ agga:
qrAwat fwad ; agaregaafavanat ga ga, afiaga
za afi7d | aax gIRRER afiga ga, TRIIMIRLES
ga | o@m [iRwegENnA@Ren wgernwda gage:
gfideam agafear sta: gRIa g u  wwdl, 3-2-<.
S
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According to this theory:

*“ Jiva being imagined to be such because of the
conditioning associate which is a speccies of the
beginningless undefinable avidyi, is really not
different from the real Paramiatman. Owing to
the manifestation or being overpowered by that
conditioning associate, he himself seems to be
manifest or unmanifest. 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 jiva 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 Saikara’s
Bhashya on Sitra 3-2-7. a #g1RgR sam @@
qiqfaaifea 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 Saikara.

He says:
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SATAIRAT] AFOW ARG ATRA® | aqH
gEgaRenTtasfas@ g zaniusad=marai@iagia:
~ g AgEw qrequsAE e

wiadl, aerngasadis;, 9 9e.

This is in implication of the word * #afis:’
(natural) employed by Sankara as an epithet of
Vyavahara here. The post-Sankaras who _thus
interpret this term here, of course, overlook the
concluding statement of Sankara, when he says
gamararEs  aafiasedr feamaase: sgEnega-
gad¥: | using both the words naisargika (innate,
natural) and enadi (beginningless). Further, there
is something which renders ‘adhyasa’ the very
foundation of Sankara’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 mithyajiana
(misconception) is employed in" each subsequent
adhyasa 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 in 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 discussion about the priority of
avidya or jivatva, as some post-Sainkaras have
done. The discussion about the relative merits of
Ekajva-vada (the theory that there is only jiva)
and Nanajiva-vada (theory of many jivas), is also
futile, since from the vyavaharic standpoint, we
do believe and behave as if there are actually
a number of jivas. Accordingly, the Bhashyakara
describes the universe as the sphere of action of
numerous agents and experiencers of the fruits
of action ( «dssgisgagwa sRfgaussRfiwfsa-
s@isgE | V.S, 1-1-2).

In Satra 3-2-9, where Badarayapa discusses
the question whether the same jiva awakes from
sleep,.he necessarily implies that there are many
jivas in common life. And Sankara remarks:-

a3 qaifadesia, sha pigeasd gmaza wafaaxy
gq afy madRaifana e=qiggfa:, aaesitasgagn:
IqFFA@AIAT §  IFIIFIN NAFAEIAER: | 9 AA-
gaifia: IaNINIMEEART geaa: q 07 fia: shgead
g gm0 €. Al 3-3-], 9l 34,
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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 particularjiva, so long as bondage continues
as attaching itself to onc Upadhi (conditioning
associate). But in the case of bondage continuing
to attach itself to another Upadhi, the talk of
another jiva 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
it is reasonable to think that the same

its sprout,
SBh. 3-2-9, p. 353.

jiva wakes. ”’
Elsewhere, while discussing why the jiva is
often spoken of as aui (subtle), Sarnkara says
Camig, g@waboafizagaaan,  sawfand @ ’
¢ Therefore,. this epithet anu 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 Sitra he writes :

mada S ggauifadasT, FIasa® frad gala =

- Al I-1-30y R¢Y.

« And it is only solong as this connection of
the conditioning associate, the mind continues
that jiva is a jiva.” S$Bh. 2-3-30, p. 2§7.

And in the next sutra, Badarayana says, according
to Sankara, 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 avidya itself
continues to persist in such states.

sankara’s actual position is, of course, that
even the connection with this upadhi, is due to
mithyajfana or Adhyasa.
wf @ fReaigiagaisaq arAar ggaafyaasa: ;

a = fqeaimiaam grawiAigsazs fgfada o
- W -3-30y QI ¢6.

‘ Moreover, it is owing tothe mithyajiiana
(adhyasa) that this connection with the mind has
come about for Atman, and there is no sublation
of micthyijiana 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 Saskara.

As Gaudapada says :-

wsayl YA @R M esasdEa |
A aan: AB ghT qgrma 0 Ay 1-1a.
‘“ 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.
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Badarayana (VS. 3-2-3) treats the creation
of dream-objects in dream as wholly Maya,
according to Saikara’s interpretation of the Sitra
(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-
rayana according to Sarkara, 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 experienge and experience in these states
(§wsalw 7 @mRaq- 3.9 :-2-22). In explaining the
meaning of this aphorism, Saikara says that
besides being sublated or unsublated, there is a
further difference between these two: ‘wR =
wmfaler g7 @Ay, Iefaaeg smitegmag - g1 -
3-3%: gqi- Rue.) ‘ Moreover, this experience of
dream is only memory, while the experience of
waking is perception.” Again, there are some
srutis which teach that the jiva goes to the
dream-state taking the mental impression, and
Sarnkara also writes :

agignfRRe: @A 9399 AANgT wald o

- Al 1-1-%, 9. 3R-
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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 this is from the
vyavaharika standpoint, later interpreters of
Sankara, 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. Sarkara, himself, however, has
already anticipated this and sounded a note of
warning :

qiFg AgreAEgRa, RagiRgost saafemeqt wafy,
areqaeg 993: SRR anae gad A graw
AIAIRERAgRag g- W 3-3-¥, QL 3.

“ 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 m3yic 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 sruti to be a name and
mere play of words (see para 19 and SBh. 2-1-14).
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42. TItis clear that according to the genu-
ine Saskara’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 1s only
partial merging in Brahman in these states.
A sub-commentator writes thus on this subject :

Q@i , GIEAGNEEY: FE dewER gew Tt
gaf: 7 @l @2 TRTEafE®l | graETarTaTE |
wmdl, 3-R-10, A {3 §¥o.

“ 8o, in the mugdha state or swoon, even while
there is merging in Brahman, it is not quite that
kind of merging 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 Sankara:
¢ 7 ady grasidefeiiaa s@a Wk g "
- Al 3-R-10) QL. Juu.
"« We never say that the Jiva 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 mayic
as Sankara 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 Sarkara, is only a natural tendency
of the mind to mistake one thing for something
else which it is not (daf@®gfz:). 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 superimpesition may be subdivided
into two kinds. In the first place, there is the
mutual superimposition of the subject ‘me’
wagmamay - (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 ( Gaunatman)
while one’s own aggregate of the body and the
senses mistaken for the self, has been styled the
false atman (mithyatman). This mithyatman may
be the body as in the case of one’s feeling ‘I am
fat> or ‘I amlean’, ‘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 ‘1 desire ’
‘ITwillit’, ‘Idoubtit’ 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 Gonsciousness and the me,
the seat and object of the notion of me, with its
numerous modifications (TanggafrandsameaiRf
TUNHEIaE, @ 9 TETeAE qdqiga afyeqdarasounl-
savg@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 Jiva is not really the object of the
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‘me’-notion, but has been so spoken of by Saikara,
only because he becomes fit for discussion in
the empirical field (saagwaizw) in that notion.
This is only a distinction without difference.
For this Jiva has been considered by Badarayana
in both of these two aspects, viz., that as Jiva,
he is the very same supreme Atman unchanged
(AR sdgwdaammyg SBh, 1-4-22 ) and  that
Jiva is only a semblance of the real Atman (smwia
ga 39 ftT: qemwR asgawRaq sfigssa:) not actually
the same nor a distinct entity (7 @ gx g, MR
qEaFad — SBh. 2—3-50, P- 302).

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

44. Elsewhere Sankara writes :

fagegggwavl grafQ ceRages sl
afyqfid JF €7 sarNa awwwi aREfegaq 0
g. A 3-3-3% 9 11u.

“ Inthe Supreme Atman, ever pure, €ver 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, just as a surface and dirt are fancied to

pertain to the sky. ”’ SBh. 1-3-19, p. 117,

The simile of etker in general and pot-etker
etc., Fas been used again and again in the Sitra-
Bhashya to illustrate the identity of Jiva with
I¢wara in spite of the apparent difference receg-
nized from the empirical point of view (SBh. 2-
1-22, p. 209).

It is therefere, 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 avachhinna-vada (theory advocating the
limitation of jivas by the mind), pratibimba-vada
(the theory insisting that jivas are reflections of
Atman in avidya), and abhasa-vada (the theory
t hat believes the jiva is only a semblance of
Paramatman). This needless internal fight has
been the result of ignoring that ancient Vedantins
G audapada ard Saskara had cited such illustra-
tions only to clarify the teachirg of the absolute
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 Sarkara :-
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a R zzrageifasanr eRq Ffafafaid gwa
qaigEesd Fafralig 739l | qdaisA i eerFagieifes-
WEAEYg O | 0 - "l- 3--30, QI 3us.

““ Nobody can insist on likeness in all respects
between an illustration and the thing illustrated ;
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 Sruti 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 Sruti (Sve. 6-11)
and Sankara challengingly declares that this
Atman is taught neither in the portion of the
Vedas treating of injunctions (Vidhi-kanda) nor
recognized in any one of the speculative systems
(tarka-samaye), and he unequivocally identifies
this Witness with Isvara (SBh. 2-3-41, saisga

adquifauigm aifjo: YJafigdeae ...
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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 number while the
isvara-sakshi (?) is one alone.

46. We have already seen how (para 38)
according to Sankara, Badarayapa has argued
that the same Jiva who went to sleep awakes to
transmigrate according to his karma. The
implication of the plurality of Jivas in this Sutra
is justified by Sankara as due to conditioning
associates (SnemFawa@El g S:mgaat daracaagi |
AL 3-=%)-

Yet post-Satnkara advaitins have entertained
different views as to whether Ekajwa-vada (the
theory of a single Jiva) or Nanajwa-vada (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 Prajua
found in the sruti. This significant name given
to the Witness of deep sleep in the Mandikya,
can never be misunderstood by any one
who notices the other eplthets which are used
in  juxta-position with it. “ gy @®iwr ¢y adw
wqisraabdy AR adw g ®§ qEEng 0 7 (at s
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And yet some have ventured to give the derivation
of the word as s@x =aag: (mostly ignorant) just to
make it fit in with their pet theory that there is
avidya (ignorance) in sound sleep! And thisin
defiance of Bidarayaga’s express use of the term
to denote Isvara and Sadkara’s commentary
thereon in accordance with S'ruti. We shall just
cite the Sitras, and the S'ruti along with the
Bhashya for the readers’ information :-

(1) 3R A7 I & TwOUT « G- -v-u
() AENAREAT T G=IZW: AT 1 3§ -3~

(1) gudr aAq © @I gEW: MAARAA dIRAN T Q=D
frar 37 aracy’ (- v-3-31) gR 1 @ag AT q@aEt
sgqymfa | azx gew: Wi =\, 9@ ARFE@T LV - WF:
A gigasana 994 fgaRQuar | adteEFaER wg
fic @eAl TRARAANSET gy af gR g Adw
qEiat sqaRaiiju Al 1-3-%R.

Comment is needless. * The Sutras set Prajga
in contrast with Jiva. And Saskara says expressly
that the srutis "invariably refer to isvara when
they use the word Prajza.
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NEEDLESS CONTROVERSY GVER THE
SYNTACTICAL RELATION OF
THE WORDS IN THE TEXT
CTAT-TVAM-ASI’

48. Another needless controversy among
the followers of the sub-commentators, is about
the relation of tvam-padartha and lat-padirtha
(the Jiva and Isvara) 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 (Mukhya Samanadhikaranya) or an
apposition implying the sublation of Jiva’s nature
(badha-samanadhikararya) ?

That this difference of opinion is wholly

needless, may be readily seen when one
considers the following statements in Sankara’s

Bhashya :

@R @ ‘aaafd’ e aFT Wegdw awgdwa-
qI9E | awa T 934 Sx@ Mg, @t FEMRERN,
wfiysfiqd ¢ g awaEd 5@, Ryaaacs aq’, ‘@
BY wereees wRyid Ama’, ‘sewswman’, © aege-
“ﬂ"aéﬁﬂfr&"l’ - Etmﬁman@mq | I oy sqig-
QIGQIaNE: NgWArAE:  agdgswwgel dgraifa-

gt afT: | e deguish samem sar Remmea
10
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TEANAAA] GWETAT:;  Jasqqqra@aEaifta: | an @
AqRA qg1a1 smAdTaReTasREI)Y Agt ‘aaafy’ glag
iy @ gat AaRfg TR, agbdaEaghsag

EIED 1L Lo NI gt gafagmadiat mimadaaReaasgon;
qzidfga: sfgefisfis A wzafa gzgwda awaafly-
miFadagafgy o .41 ¥-1-R, qI. BER..

[Tt should be noted, incidentally, that g+
(absence of knowledge), 89 (doubt) and gy (mis-
conception), are the only obstacles that are in the way
of right knowledge of Atman. ¢ Avidya-sakti’ which
is postulated by sub-commentaries as one enveloping
the Brahmic nature and projecting the transmigratory
nature of the self, is nowhere mentioned by Sankara

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
Pirva-mimarmsa 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-padartha or Jiva, the sruti 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 jidentical with Brahman
known through a study of the gsstra.
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It is therefore to be concluded that Sasnkara
sides with those who hold that the sawmsaric
nature of the Jiva, is to be sublated before we
can intuit the Identity taught by this and other

such propositions.

This is not a rare inference from Sankara’s
explanation of the text, ¢ That thou art’ cited
above. Here are extracts from the Sitra-Bhashya
wherein Saskara himself says so, in so many
words :-

(1) mag B «Rear 7 fadd, aag gwiRnirec
dam a9 7 MEdR 1 efgaN g§ a9 a7 qandif
ga qErad ; A ARuEd oI 9 qega: shig
fARgrsfa o . 9T 1-9-§, QI J48.

Here Sarskara says that Prajfa or Isvara is
the same Is'vara, and nothing more nor less. The
nature of Jiva is only superimposed by Avidya,
on whose disappearance °©it is Prajia Himself,
that is taught by the sruti ¢ That thou art’.

(R) W@ g3 9 A, qARAA SegIAIRaT

qRiqssg: | ... SINIGE ARWMFARIT agiwg™ GAR™
wRuiFaags R agsgan 9 qamfisa saraaaa
SCECHCLIE A §- Wl }-3-uo, qJ. 30].

Here we are told that the Jiva 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 Jiva is also reasonable to be supposed as
due to avidya, and consequently the teaching of
his identity with Brahman by negating the sam-
sara becomes quite reasonable.

(2) 7 frate daalwe sfaqae gasgansem:
afg, o daifaiiza Saamd skiRagfifgami )
od @ qu wEdANTE wogagcHAiRgal, Rofagnar g
gav® fear gfa saafawd o gar 8-1-3, - 859, vgu.

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

THE CREATORSHIP OF iS'VARA, AND
THE TRANSMIGRATORY NATURE
OF JiVA

49. This disposes of the difficulty arising
out of the teaching that Isvara is the creator of
the universe and as such precluding the possi-
bility of His being identical with the Jiva who
is transmigrating in the empirical world. How
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can there be identity of the omnipotent Isvara
with an individual ereature like the Jiva ? This
objection does not hold water, for, as S'arkara
says :-
arafzfasmisR gffe: ‘aaaf’ gRdwmdla®: 1 %
AT ReaY gudaang | 39 Q9 wmmsawaRa
IvgEvay a7 a2 sRufear | «f 3 a7 awrf -
gsmdlada adgRaom edg: aR Aifca wafy, wena
wafy agy sham defid =goa weay | &rE®w
ﬁ'ttnmaﬁsciﬁaam Agegagn@ QsagiRa afgaan |
ax ¥ o qft: ! g. 9. 3-9-31, QL. Re%.

Here we are told that the Vyavaharic
difference between Isvara as a creator and Jiva
as a mere creature, is due to the conditioning
associate of Jiva (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 1s intuited in the light of the
teaching in such text as ¢ That thcu art’, there
is neither the creator nor the transmigratory Jiva
different from each other.

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

50. The analogy of the pot-cther, given as
an illustration of the simultaneous unity of Atman
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as well as the Vyavaharic difference between
igvara and Jiva, had been already used by
Gaudapada, the knower of the right Vedantic
tradition (¥greEmgafa ) as- he has been styled
by S'aikara. That adept in Vedanta, has shown
how this illustration is aptly applicable to explain
_all the differences in empirical life :-

(3) @Al EETTH AT FRRANRA: |
gziRaw gaaaiadafigdag @ At &6 3-3.

This sloka 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 c:ther (akasa) is the first product issuing forth
from Brahman. It remains as ether and yet has
trapsformed 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.

(R) ®TEERICaI fygad oz a2 §
MEN@ a A sha agsiag fda: 0 AwLo3-g
This ¢loka says that the several names, forms
and ac.tivities do differ in empirical life, and yet
the unity of Atman remains intact, just as for
pr?:lCtical purposes, pots, jars, pitchers etc. differ
and yet ether as such, remains intact in the face
of these apparent differences.
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(3) A @¥d ST TEEEIEIRN |
faud gdaiy sERNBegn: 1 ar. &L -

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 about
Brahman in Vedanta, should be steadily kept in
mind in order to avoid misconceptions. As
S'ankara says :

(1) Farafanmf sxil, soagfeamaif, sFak

a qwfial qdfkad o9 ; gt satagegeRema
agRar gtq@d A AL W, QI ue-

“ Obligatory Karmas have been studied in the

previous portion for wiping off sins accumulated
in the past, and Kiamya Karmas also for the

benefit of those that desire to attain fruits (of
karmas). ’’ Introduction, Tai, p. 258.

(R) ®@ncafea wem Rgirawasfiadd sfiew: Ygrac-
meRenfaefgieabanfga: afgismgng sdsee-
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qaeay | araT: griRenfiafgi=gianeg am-
Ry A7 synFIaeufiamzan affqQanataasg-
Rgiqagdtag o g. Al. {4, QI o ¢, §ou.

* Karma-kapda 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
and 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 Brahmitman.”” Intro. Br., pp. 608, 609.

Evidently Karma-kinda, 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 jfnzna-kaida,
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 (@Faa o 70 a1 qyaHmMA g
a gw:ad). We have also seen (in para 47) how in the
discussion of the epithet Prajfia ascribed to Isvara,
in contrast to jiva on account of this superimpo-
sition or avidya, does not affect Atman in the
least. There also Saikara writes ‘« afRgfzsr
ARITHER T qega: safgddsha’ (g s-v-g qr. uw),
‘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, Sankara writes :-

wyat A 3R FAtEgRghR g@fRem fear-

st Bifgat emgemEaE agut gy, @RRemr
freagzfrafast vafy + a9 Whzaggd wagls:s
KEA-AANAZEN AR ‘aTnf’ gmaar qudgEar
e v . A1 3-3-%, qI. 3<%
‘“ 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 thouart'.”

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

This distinction between the two portions

of the Vedas, steadily kept in view through-

out Sankara’s exposition of Vedic-vyavahara,

accounts for his uniform tirade in almost all his

Bhashyas against the Jdana-karma-samuchchaya-

vada of certain Vedantins who either ignored

the nature of the genuine knowledge of Brahman,
or confounded it with Upasana.

HOW <SANKARA’S VEDANTA HAPPENS
TO BE MISUNDERSTOOD BY
OTHER VEDANTINS

52. Criticisms of Saskara by adverse
Bhashyakaras of Vedanta.Sitras, may be said
to be mainly due to a misconception resulting
from their inability to appreciate this distinction
of the two vyavaharas. Badarayaga as inter-
preted by Sankara, keeps these two view-points
wide apart throughout the Sariraka-Mimarsa.
Sankara 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 Sitras
discussing the consistency of the definition of
Brahman as the cause of the universe :-
(1) MEwgRkanad wiFHAT 1 .G -1-1%
““If it should be objected that the distinction
of the experiencer and the experienced, would cease
to be since the experiencing ego and 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 that 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 :-

aggEgEeaNsa-ads  afpswmi  Kadiharg-
I e, g NRENnE  sqagIR
WA ; A T GPFEIERAANSTRASR afzwwot Fa-
agrAMg gRacnaigfagaf, a9 Anfetacuamgs-
af} ggFraRisae wafa 1 g A -1-9%, 91 124,

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 cach 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 Sitra has abandoned this view. Saskara
accordingly explains it thus :-

MFEq AW ARG Wagarazae R ‘agts-
aa’ gl afigiitsfaRe: ; @ a7 Raw qnddrsha ;
T 04} SHEROEGRAGT, AT )

AL -9-9%, q1. 1Q5.

“ Conceding this empirical distinction of the
experiencer and the experienced, it has been said
that this distinction may 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 Satra
Sankara writes :-
gASOSR qrnaifemAn ‘agasaay’ -geig | sqEgifa-
RN g ‘wmigtEaw gl agigggaarfiaat amon sgafy
agaEuy Fages sRonaafEat Teaf aqEgaedy
Iqqreqa gl n . Al. I-1-1%8, 9. 2=, RoR.
“ The author of the Siitras also says there is

non-difference in view of the Paramiartha (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, he
adopts the method of rarigama (evolution) also, so
that it might be usefully en.ployed in the inter-
pretation of Upasanis. >’ SBh. 2-1-14, pp.201, 202.

Not realizing that Badarayana takes his
stand on the axiom that Brebmen or the Uni-
versal Self is self-established Truth zrnd Rezlity
in one, and that the distinction of pramatr,
pramana and prameya, is itself nourisked by
the light of that Pure Consciousness, some
have made bold to doubt that very Reality,
alleging that the Brahman without specific

features, has no support of any pramana !

CAN UPASANA DO AWAY
WITH AVIDYA ?

53. Some Schools of Vedanta bave not only
insisted that srutis present Bralman only as the
object of Upasana, but that upasanais the only
Vidya that is capable of destroying avidya.
This doctrine is the outcome of a double mis-
conception. In the first place, they bave rushed
to the conclusion of the mutual identity of jpana
and upasana, simply because verbs derived from
both the roots Rg (vid) and swim (upas) have
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been interchanged in certain texts enjoining
Upasana (meditation). Saskara also recognizes
this circumstance when he says ° &agmwata Agieag
wsrfatsm sam 3@’ 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 pramagpa
which has some existent thing for its object. And
unlike upisana, 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. (¥ g sams~q7y, TAW I FARIA-
gegRead | AR FIA GIASFIAFAA AT FIANIAR, A
qEgasana A SgaEswy, TR gagasay ).

HOW DOES JNANA DESTROY AVIDYA?

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

(1) 7 & =Rz miwig aegnia aqdy ze &= W
amfral, aRamiegy sdda Qafasr w—ad ) agrgER

wngad waid 9 wRwisada Racai agfaan
g. Al. 93-8-10, QI K&

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.
() mes & W 7 wwsy g faafa: v
g4l 9-¥-1¢, Q. §99
Here we are reminded that the Sastra or
Upanishad is only jnapaka (revealer) but not
Karaka (creator) and so no authority of Sastra
can be invoked to prove that knowledge actually
does effect something.

(2) @ ‘aRAg @dn’, ‘@A wéw s C ARG
ady’, * A3 Fanfa aag’-zR sgvdsalqa 7 Raasd

ami aR@msqRqoag, wqeEry o
g. @l 9-¥=-1e QL ]3%.

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,

(v) Agm gghifa Aldd aguifaFamiguafs:
MERawy 3 amdf 39 ; 9, aBaEnQdmg 1 9]
aEgdl gwigwatagnsha ;s aeast Raesaag ) &g
afggaisRaismd mEegaaiRals@a | s ageloma:
agd gad I9qUR 9F | g Wl -8, 9l R3%-

Here we learn that a person is
the same Brahman even before he
gets final release.  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.

(v) aRaizs:, aRa@zaRIfara AAT amaa:
am - g A7, T aR@ssInRTIEEIITRE | &
qeghesraami adiys@ansraRagde: gadraa o

g. |- 8-8-§ ql. 4%

Here it is declared that there is no specific
difference caused in the ignorant person, on
account of the removal or non-removal of avidya,
in the same way as there is nothing new happen-
ing in the actual pature of a rope, barren soil,
nacre and sky when the wrong knowledge treating
them as a snake, mirage water, silver, or dirty
surface, is removed.

[ The theory of an actual birth of something un-
definable (aniroachantya) in these cases of misconception;
is quite foreign to S'aikara’s tradition.]

() (a) RRuRREig TRUERUETaza aray
v wE g A, a; ¢ cardla, Swadia’ g @d@rs-
fosraa sRiffgag | «desqarafasmafinag
wReasae . g-d1- %-8-¢, q- 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 Sruti 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 (avidya) so called is the result of the
many functions of the body, senses and the mind,
and does not really pertain to Atman.

(b) Rezalggsw | ag RTum a=iRag AR
Terd @ Sifaggasg o g. Wl ¥-¥-§, qI. 1.

Here is another reason which serves asa
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 Sruti says ‘a@E g
aziAfy ’ (3. 9-v-8). “‘ Being Brahman itself,
one is dissolved in Brahman through know-
ledge ’, while in the case of meditation it says
¢ 29r yrr BaaAR ' (3. #-1-3) ‘ One becomes a god
and merges in gods ’.

Q9 7 ARAISFATHA gag mGafa: SenfadaRaedf o
Zt. 3-1v-%.

“ This is my Atman inside the heart, thisis

Brahman; I am going to become one with It after
» Ch. 3-14-4.

departing hence.
THE CENTRAL PHILOSOPHY OF
S’ANKARA’S TRADITION OF VEDANTA

55. The history of the vicissitudes of
Vedantic thought, may well be regarded asa
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, Sankara inter-
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prets Badarayaga 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
Sankara lies partly in their want of attention to
the line of argument adopted in Sankara’s
claborate commentary on the Samanvaya Sitra
(VS. 1-1-4) and partly to their instinctive
allegiance to the efficacy of pramanas and, what
is more, in their ignoring the place of anubhava
(intuition) and anubhavanu sari tarkah (reasoning
in consonance with intuition) adopted in the
Upanishads. Sankara’s comment on the aphorism
‘ meqaza fg asramad’ (Z 3-3-1%) deserves pointed
attention in this connection :-

‘ wte{an;ruaaamﬂ&&’ (. 1-¢-¢), ‘amzgHEyA-
ATGHSATH, ' (F1- 3-11), AN § T AR ARETAN-
fadftar A ggean ag@ ' (B c-1%-3), ‘RO awgd:
ga: | QEgngsa g | (- k-1-1), adag agngd-
RAAGIRAGATARIALA 7A@ §1F: (- -1-3%) -
gRamif aFmf  AoegEamaanaa®, i
garAifl gAsg aRwRa ¢ a9 awsamg’ R.q 1-1-%)
£a% | aEd, QANHASY AFAY quigd PRsRAT aw
waqasay | AR w@wRazalemn® qEnl, =
waqraf ;. sgAifafmamf & el ) Ag aaf AN
aypragRiasey | aft g FAY © awmamif waarngt
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gtatfr wafea - 3aAq ARmMA@at ¥, A7 Fadsaf

sy |adfly AERE F@ a9, 7 gafadag gR o
g A 3-3-1%,  qI 3uo.

““ ¢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 Akisha (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 this 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 elge, it has been
conclusively shown in the Siitra ¢ 7a! tu samanvayat’
‘ 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 MISS THE
IMPORTANCE OF JNANA-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 jmana. The Srutis themselves
_use verbs derived from the roots ‘upas’ 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 ‘w@@drqiEia’ (3. 1-8-9),
* One should think upon Him as Atman exclu-
sively’, * fagm gt g4fa’ (3. v-v-31) ‘ Knowing
Him alone, the discriminating one should try
to get perfect consciousness’ and ‘wd wfag am
a=effa qra swda’ (2t a-12-3) ¢ All this is verily
Brahman 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 Sankara has
himself pointed out :-

Rgneara ATrAY W IREN gaay e L SR
faRar Iawrg Iq@ar IoEg@ | AT ‘amEg A AT
| AEag®: * (3t 2-9-v) gax ‘@g A gat war \’ai
iy at AP ’ (Bt «-2-3) g | =Rw Ia@ar
e RARA Iqdgdd « gur ¢ war adgada (3t
3-9¢-1) @ ‘WX 9 aafy 3 A=l aug agETEs
g qd g’ (Bt 3-9¢-3) g 0 Q@ 2-9-9, Q1 vgo.

Again, there are Srutis teaching that those that
meditate upon Brahmau, are taken by a divine
guide to Brahman, and also there are Srutis
describing Brahman as possessing various forms —
such Srutis for instance as teach that Brahman
has four quarters (agsma), sixteen discs (FrzaHS1:),
and all the three worlds for its body ( F@=anfivy )
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-Sankara 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 vyielding results
mostly in another world, when they jumped to
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the conclusion that jiana (knowing) referred to
in the Vedas must be some species of religious
mental duty enjoined.

‘WHY DOES BADARAYANA TAKE PAINS
TO RECONCILE S'RUTIS
TEACHING CREATION ?

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

Badarayana, according to Sarkara, first gives
the definition of Brahman, as the cause 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 mnon-sentient Pradhina
(primordial seed of matter) or the Paramaianus
(atoms) - inferred by the Samkhyas and Vaise-
shikas.

After showing by means of typical examples
how this uniformity is ohserved, he takes up for
discussion certain passages which are seemingly
in conflict with one another as regards the nature
of the cause as well as the order of creation of
the effects such as the cther (@kasa). While
explaining the meaning of the Satras, Sarkara

writes :—
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a 9 sEfTAn FRAs Al a@ addgrasafafanty.
miqaay wfqa@a afygagf n g 1-v-1%, QU 383.

*“ 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 capnot be that even Brahman
uniformly known to be the cause from all the
Upanishads, is not their import intended. ’’

SBh. 1-4-14, p. 1G3.

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 Sruti;
or as conceivable ; for it can be readily seen that
they form one whole along with texts teaching the
nature of Brahman,”’

The Satra above cited unequivocally points
to the only tradition with which Badarayaga
sides. For he proclaims that Brahman taught as
the cause, 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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Sankara has adduced the Mimarisic principle of
interpretation wwawfdY wws agFa (The sruti 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 Sruti, as pointed out by
Sarkara, expressly recommends that the effects
should be taken only as the means to ascertain the
Cause (3wa1 & @sa gia w=g@afiass). The Acharya
not only refers to the sruti (I=wwan AHEA TwAF
gfes@a gmg ), thus demonstrating that gruti
emphasizes the exclusive reality of the causes, but
alsp appeals to the traditional teaching when he
writes -
gy R sFE sIOARE AR aenRagsa: seaa
gfa nvwd | su1 = angrafEy agfa - © geSrafaes-
gt gfeal ARasFaT | I @szara afa Az
gusaa o’ (ALEL 3-14) gR | amafefeafeg g @
smd ‘agfgaf oA (& 3-1), ‘o MEmal’
(at. o-1-3), ‘ada ARmshggaf’ (4 1-¢) gf
quEeand ¥F TS N LA 9-8-39, g1 9§, 188
“ 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 listener to the right teaching. Really there is
no differcnce whatever’ (GK. 3-15). There is,
on the other hand, the fruit accruing from the
knowledge of Brahman, promised in S'rutis like
Tai. 2-1, 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 Sankara is anxious to
emphasize that teaching creation etc. has no
other putport 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 (ararmwa A&
amdaq ) as is seen in common life in all instances
of material causes and their effects (afv¥da quarn).
But the question is, why should Badarayana take
pains to reconcile apparent disharmony among
sratis teaching creation, if, as Sankara avers,
creation is not something seriously intended
to be taught in the srutis?

This objection forgets the distinction between
Paramartha (transcendental Reality) and Vyavahara
(practical life), which both Badarayana and
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Sarnkara have steadily kept in view. It is only
from the paramarthic standpoint that Saskara
refuses to assign the same 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 Sankara’s technique, would
do well to remind themselves repeatedly what he
has definitely declared about the standard of
reality with regard to all vyavaharas: edsgagrmmsa
T agrafagiAE @@Eiges: ‘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, Sankara writes in
his introduction to the section on the discussion
of consistency in Vedantic teaching concerning
creation as follows :-

Ag1=Ag a2 a2 fradenm swufagaa: seevasa -
Rwvw sufammata, a1 an RzEEafk
amafa, 5Ra | gd faw nmEt 9 | cqds saRgrRsh
Rafidy: garaigassad | ReRlge ewmmadRas
wiRady, agd @eawf RgfRRy b Qemagia -
gaq: TdAgraraiagfieamdiieag o 9@ wRead o

- ¥l -39, g1 R&R-
* 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 (ikis'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 pranas
(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 are 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 srutis with regard to creation, is free from
all defect.”’ SBh. 2-3-1, p. 262.

THE IMPORTANCE GF THE DISCUSSION
ABOUT ISVARA AND JiVA

58. The same is the case with regard to the
lengthy discussion concerning Jiva and I¢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 Isvara (VS. 2-3-43...53) of the
Jiva; 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 wuniverse (VS. 2-1-26),
Omnipotence (VS. 2-1-30, 31), motive in creating
the world (VS. 2-1-32, 33), and partiality and



IMPORTANCE OF THE DiscussioN ABoUT Is'vara & Jiva 101

mercilessness (VS. 2-1-34, 35, 36). All these are
to be justified in the strictly non-dualism of
Sankara, when we remember what he has said
with regard to the relation of Isvara and Jiva

in Vedanta :-

(3) aRgafrmmRafaoRBdwRa Fawm Fwnd
qiga gdnfwa 9, 9 e Raar anwrainfuwsy
aeaf ¥RARsagdFaiisaagie Tggad o

- A R-1-18, Tl e 9.
[Itis only owing to the conditioning associate
projected by avidya that the convention of the Ruler
and the ruled, obtains.]

() ©& qemwiaanat adsgagimwig agfia agean
|91 aducfiaal ¢ 7 s3d 1 walf Siww waf 5t
% sAwEg @uigeg 9998 1 g gafg q 9 99
gFa Ry | ammaga @9 A7 gofea s=as: o 0 (oA
u-1%, u) gfa n - Al -9-1%, Ul Ro9-
[ From the transcendental standgpoint all conven-

tions of the distinction of [s'vara and Jiva. are negated
in the Upanishads and the Bhagavadgita. ]

(3) smagmEmEl g% gael fagRoaagw: ‘aw
A o pfaafiRe Aage 9T Igfivan qui Srw@E-
A’ (F-8-v-21) R 1 aw JwehamR ¢ fuv
|dqami geisgd MelR 1 wmag adgal esasal
amal 0’ (M 94-11) 1 gRWASR grmaifamdn
‘agaraaEy’ gar | sEAgfasdn g ‘acsway’ gl
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wgiqaggendigal ago: waaf o RIAIETAT AT
qRoumafrat amafe ayogaag soagaa gfa
.41 }-1-1%¥, Tl ke, ReR.

[ These extracts show that the s'rutis noless than
the Gita and Badardyanpa’s Siitras, teach the distinction
of I;/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 Isvara and Jiva, and questions like crea-
tion, Sankara is careful enough to warn the reader
against confounding them with the transcen-
dentally real :-

a & savifen afegf:, wRa@Reaamss-
AZANTAR , A@RAVEAISROFAIRET - FRagh 3w
Rwmdeag n g Al R-9-33, ql. 1.

‘ 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
avidyd and purports mainly to teach thec nature

of Brahmatman., This too should never be for-
gotten. ”’ SBh. 2-1-33, p. 217.

This should convince any one who surveys
Badarayana’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 igvara, 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 prozlaimed
by him (in sitra 2-1-14) according to S’askara.
Evidently, therefore, critics who charge S'arkara
with predilection for Mayavada, the doctrine of
believing in the illusory nature of all empirical
distinctions, are labouring under an unpardona-

ble misconception.

MEANS TO JNANA 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 Badarayana’s work
according to S’ankara, Karma and Upasana 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 Achirya, has a predilection
for sannyasa, the fourth order of the lif-ofa
twice-born person, and consequently disparages
karmas and upasanas prescribed in the sastras.
That Badarayapa and S'ankara, actually regard
both Karmas and Upasanas as worthy of con-
sideration as Jaana itself, would be evident
to any one who takes the trouble of studying the
large portion of the Vedanta Sitras devoted to
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both these from the third pada of the third
chapter of the Sfariraka 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 Jranakarma-
samuchchaya-vada (the doctrine insisting that the
combined practice of jfana and karma was com-
pulsory for aspirants of final Release), is perhaps
due to the prevalerce of schools which subscribed
to that doctrine during Badarayana’s time, and
up to the time of Sankara. The refutation of this
doctrine, is to be found invariably in almost all
Bhashyas ascribed to Sankara whether on the
Upanishads, the Bhagavadgita or the Vedanta-
Sitras. Saikara’s main contribution to Vedanta
is, as we have already seen, to have convincingly
explained how the main purport of the Upa.
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 Badarayapa as interpreted by
Saikara brings in, the question of the fourth
order of life (sannyasa) for discussion. In the
Sitra 3-4-17, Badarayapa draws our attention
to the fact that Vidya (knowledge of Brahman)
is seen to be taught to aspirants in asramas other
than that of the house-holders, and as such it
cannot be consistently expected to be combined

with karma.

THE LEGITIMATE PLACE OF KARMA
AND UPASANA AS MEANS
TO LIBERATION

61. Whether Final Release desiderates
Karma and Upasanas at all in any way, is subse-
quently discussed by the author of Sariraka.
There are two Sitras on this subject : ‘&= T
sisfiramaalan v ° 3-v-3w (And that is why there is
no need of sacrificial fire and fuel etc. - VS. 3-
4-25), and ‘@i T a@Rydeaag v © 3-v-:% ‘And
there is need of all these, because of the sruti
teaching Yajna (sacrifice) etc., as in the case of
a horse’ (VS.3-4-26). Saskara explains the
meaning of the second aphorism as follows :-

ag Regfg a=aq wiwd ssmeait fam aka
Afa 1 Ay aw: - I & fAa s=fix ol 7 fefagea-
14 -
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3, Swiw afa g wlgA 1 Fa: ! amildsa: o
‘guga’ gl GwgafiEg@Ag v 341 9 AvgaEda
At 4 SigFIem gead, @aglat g gamd ) wad,
ssasaltl Aga cefaY alza], o9t 9 wlzge
gha o A 3-8=§, qU. B2,

‘“ (Objection :-) Surely, this is self-contradic-
tory that knowledge desiderates and yet does not
desiderate the karmas of the (house-holder’s)
asrama !

(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’ illu-
strates fitness. Just as a horse is not employed for
drawing a plough, but is employed for the purpose
of driving a carriape .in view of its fitness, so
also, the karmas of the householder’s asrama, are
not needed for yielding the fruits of knowledge
while they are needed for manifesting knowledge.”’

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

62. It must be noted, however, that
Sarkara 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 (svama)
and other psychic items of discipline :-
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.efasaR wnafiaeng  wafagsag ssagfiad
agdif ggsiglveea® wedf gafgag v eang
g wrgaEiR 9 awsd i Fasasaitr Qg
wif@asmf 1 el ‘eqRT’ - gfa Aadatmg seuamf
RamaaR aadc, RRARwETmg ngso agdHif
gfa Rawsgg G-, 3-v-9, qy. ¥8E.

“ Not only in the s'rutis, but also in smrtis
like the Bhagavadgitd, 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 Yajfia etc. and self-control etc.
should be resorted to according to the stage of
life (of the seeker), 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
ved anuvachanena brahmana vividishanti yajfiena’ (Br.
4-4-22), are remote. ’’ SBh. 3-4-27, p. 446.

MOKSHA IN THE CASE OF THE
MEDITATOR AND OF THE JNANIN

63. Badarayapa’s position, according to
Sankara’s tradition, with regard to the result of
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Brahmspasana, must. be distinguished from what
a majority of other schools of Vedanta, who
uniformly believe that Final Release itself is
to be attained through Upasana alone :-

BRI AGFIHAGHARE IIFIIST | g-3-0.

“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. 4-2-17.

This sitra according to Saskara, 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 Brahmalska 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 ‘bhatas’ along with tejas,
or to resort to any ‘path’ to reach immortality,
Badarayana 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 siitra rules out the possibility of any
departure of the life-forces in the case of the
genuine knower of Brahman.
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WE AHFMH N ¥-R-1%.

In the previous Satra 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 ‘@ sm mon swwRafa’
(‘his vital airs do not go out’ Br.4-4-6), for
this same text according to the Madhyandina
version, reads ‘@ a®ng son seRwfa 1’ thereby
clearly saying that the prapas, do not part
from the embodied one, and so, the meaning is
that all those pranas accompany him when he

departs.

Badarayana, however, demolishes this suppo-
sition by quoting a parallel passage 1 Br. 3-2-11)
from the same Upanishad wherein all the pranas
are said to dissolve themsclves in this very body
and in cousideration of this express statement
it is but right that even in the text which bas the
reading ‘@ ag son seRmfza’ we should apply the
word i’s (a@) to the body alone to which the
negation is ekpected to apply and not to the
embodied self as imagined by the advocates of the
Prima facie view. Sankara adds, in the Bhashya
on this Satra that in view of this passage com-
mencing with ‘srn@masia:’ (and now the one
who is devoid of all desires! in contrast to the
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ignorant person whose departure and going to
the other world have been already described
cannot be reasonably twisted to mean that even
the desireless wise person has to undergo depar-
ture from the body and goes to some place which
he has already achieved. Moreover, he points out,
that there are srutis like * w= ag@ ansd’ ¢ 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 Dhyana
by Sankara and Badarayana, 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 evidencte to
support this surmise. In his Bhashya (on VS.
2-1-3) <ankara expressly warns the students of
Vedanta against identifying Vedic Samkhya and
Yoz with what is denoted by those words in the
systems of Kapila and Patanjali. Badarayana
himself has refuted the logic of the Niris'vara
Samkhya of Kapila (VS. 2-2-1 to 2-2-10) and
agaiost confounding any resemblance of Samkhya
teaching in certain texts where texts teach Brah-
man as a matter of fact (from Satra VS. 1-1-5
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to 1-4-27) and in the concluding Sitra 1-4-28,
he says that with the lengthy refutation of the
Samkhya, all other systems includirg the Y:ga
of Patanjali, may be deemed to have been dis-
carded. Sankara has the following oLservation
to offer in this connection :-

adiaR weqeafigag adly Wiy o gr@nwmaia
s aq: g egidal R swgraidensda 9%
geaidt, REw oRgdal, feda @ 313w scgRal) ‘i
argrnmiies S 39 g=ad adad:’ (B g-13) gf
fusw g a sgamda RRAWQAW Qawmn ar
R ragafunaa gR 1 okl SRedeeRing wa-
fa.srggama anafa  ada GReskagif sua: ow
Rudsgar 1’ (. 3-¢) ghr 1 R & A aga Dma
andAsagiia: | g. 9. R-1-3, 91 161
‘ Even while there are many Smitis relating
to Atman, attempt has been made here to refute
the Samkhya and Ysga Smitis alone ; for Saihkhya
and Yoga have earned world-wide fame as the
means for attaining the highest goal of human life
and are accepted by those versed in Sastra, and
they have also the implied support of the gruti
‘Knowing that Cause attained through Saimkhya
and Yoga, knowing that Shining Ones, onc is freed
from all the bondages ’ (Sve. 6-13).
Their refutation, however, is attempted here,
because neither through the knowledge of Siimkhyva
nor through the practice of Ycga, independent of
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the Veda, can the Highest Good be attained. The
g'ruti, as is well-known rejects all other sources
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 Saihkhyas and the Yogas, are all
dualists, and not secers of the Absolute Unity of

Atman. ” SBh. 2-1-3, p. 183.

What actually is meant by the words Sasikhya
and Yoga, is thus clarified by Saskdra :~

aq FAAGHA, ¢ MENA wrgrAmiveay’ gfa | 3R
A a7 TH i T igranasgemRfaecad swEs: -
TEFANFASGY U g. Al :-9-3, 91 1631
L 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 Saikhya and Yoga, ‘for these are the more
proximate references.” SBh. 2-1-3, p. 1&3.

( The word Samkbya 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 Patanjali.]

Naturally then, when the sruti 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
Universe dependent on Paramatman (avyakyrta)’
and the discipline of adhyatma-yoga (Ka. 2-12)
and not to Kapila’s Pradhana or to Patanjali’s
Efcagravgtti needed for Samadhi.

We shall now take up the words ‘ Yoga > and
‘Dhyana’ as used by saskara and Badarayana.
Saikara refers to the word Yoga in his Bhashya
(on 1-4-9), in connection with Adhyatma-Yoga
as follows :-.

AR QAT JLATAREGHA! agaaa1q A6 FHak v

|- |- 1-8-19, Q1. 9.

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

intuiting It.”’ SBh. 1-4-1, p.147.

The description of the Yoga itself, is as
follows :-
a3z arEadt sgEusRsgia sl
gt aef RaRy ag<dzzira ammiy o
& 1-3-13%.
Sankara 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 withdraw 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 ‘jiana’, that is, in the intellect or the
faculty of determination. And that intellect in
its turn, one should merge in ‘ Mahat-Atman’,
"the experiencing sclf, or it may be, the first-born
Buddhi (of Hiranyagarbha) 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 present
context, the Supreme Reason, the final Goal,”

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

Tt is obvious that this Yoga, is only the practice
of retreating from and retracting one’s natural
tendency of extrovertness, 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 (R=zfafdy) taught by
Patanjali, which is to be refuted later on (in VS.
2-1-3).

The word ‘dhyana’, which some are likely to
take for Upasana in all contexts, is to be found
in Badarayana’s Sitras ‘eicqiam sqvsamaE’ (VS. 3-
3-14) which undertakes to appraise the teaching
of 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 sruti (Ka. 3-11) has
the serious import of emphasizing each one of the
successive links (such as the Manas, the Buddhi
&c.) as greater than the immediately preceding
one. Saskara 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 adhyana thus :

AEAIAEIT  GIGINAIT g | QrgigaAmaa R
g8 ercaagaiizad, a g wemata @gaEg o

g. |l 3-3-9%, ql. <&

“ The word ‘adhyanaya’ in the Siitra 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.

1t will be noted that Badarayaga according
to Sarnkara, refers here to Adhyatma-Yoga itself
as a means to direct intuition, and not as an
injunction of some Upaisana,

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 sruti itself says in so
many words, that it is an instance of concentered
attitude of Buddhi for the purpose of visioning
Atman : ‘TFad @zaa N gEAAr geagfahn 1 (s 2-11)
¢ He is seen by one-pointed buddhi by those who
are habituated to look at subtle entities’ (Ka.3-12)
and then sets forth the details of the process.
The same is the case with the Dhyana-Yaga
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
¢ gdqamAAE adgmfl e 1 fwd Qagwem g8
arga®: 0 (M. -3:).  So we may be sure that it is
a clear instance of misconception to suppose that
this Yoga 1s a kind of Upasana.

THE IMMEDIATE MEANS
TO KNOWLEDGE

66. We may now pass on to consider the
nature and function of sravema, manana and
nididhyasana taught as means to Dursana or
Vision of Atman by Yajravalkya to his spouse
Maitwreyi as found in the Brhadaranyaka Upa-
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 Sankara
regarding this matter, Sarkara himself has
expressly proclaimed that the text containing par-
ticiples, implying injunction are only seemingly
such (Rfy=zimf a=aif). Their real aim is to turn
the seeker back from the natural terdency 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 ¢ enrafrasgzeriafes mwmRz®a-
sogglasgfamang Redizw naamdlewar aadefa’ (g
WL 9-9-3%, q- %) SBh. 1-1-4. p. 13.

But, then, there is another Sitra in
Sarikara’s Bhashya thereon, which uses the word
‘Samadhi’ which has misled some to succumb to
the view that a compromise with the Ycga system
of Patanjali is also recommended here by Bada-
rayapa according to Sarnkara. The wording of
the "Sitra is ‘smegwme’ (g wrn z-3-3e). ‘And
because there would be no samadhi ( if the indivi-
dual self were not an agent’ - VS, 2. 3-39). The
Siitra, literally taken, could of course mean that
Samadhi is necessary for the Vedantic kniowledge
of Atman. But Sankara’s commentaiy lcaves
no doubt as to what is actually meant :-

Aiscgaarefigganfafasdias: emlazafier 3girdy
‘g @1 @} FEsA: sac@l weas RMRw Raa: | (3



118 MISCONCEPTIONS ABOUT S'ANKARA

-v-w), ‘A1sAzy: g RAfaml@as:  (sh ¢-9-1),
‘AAT cmag @wewag | (g -2-8) gEsa:,
AT IARAA: TR NI |

.91 :-3-1%, Q1. R, WQR-

In this excerpt, there is the unequivocal
statement of Sankara 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
Yajaavalkya’s recommendation of sravana,
manana and nididhyasana as the means for the
vision of Atman. We have no inkling anywhere
of the eight steps of Patanjala-Yoga in this or in
any one of the texts cited here.

ARE PANDITYA AND OTHER MEANS
THE SAME AS S'RAVANA ETC.?

67. As impermissible as this equation of
sravaga etc. with the steps of Patanjala-Yoga,
is the identification of Pandiiya, balya and mauna
taught in another text with sravana etc. That
text in full reads as follows :-

awg =J@gn: niferer fifaw ezda fg@T 1 w=g 9
aiftzey @ PRy gliata 9 A9 3 Kfaae sao: o

(T 1-4-9)-

“ Therefore a Brahmana should try to stay in

boyhood after having exhausted learning (panditya)
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and having exhausted boyhccd ard learnirg, he
should be a muni, and havirg exhausted Maura
(contemplation) and non-mauna, he would be a
(real) Brahmana.”’ Br. 3-5-1
On the face of it the text refers to cre who
has already known Brabman and bas nothing to
do with sravapa and other means, asa cursory
reading of Saskara’s Bhashya on VS. 3-4-47
would make it clear. The reader may Ilcok at the
commentary on the text itself, and assure himself,
if that be necessary at all, that the contextis
quite different from the one in which Yajfa-
valkya’s exhortation to his wife occurs.

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

68. One more misconception about sravanpa
and we shall close this topic. Are all the three
means of knowledge beginning with sravana,
obligatory for all seekers of jsana? Two sub-
commentaries answer the question in the affir-
" mative. All the three are necessary for attaining
jiana, knowledge of Atman, according to both
of these interpreters. But as to which of these
three is the principal and immediate means,
there is a dissension between the two schools,
nididhyasana being most necessary accordirg to
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one sub-commentator while sravana is the only
means to which the other two are subservient,
according to another. Saskara, however, differs
from both of these views and unambiguously
declares as follows :

(1) gaaRRcqqan R gynagamadaa |

This is in reply to a contemporary commen-
tator on the Sitras, who supposed that the injunc-
tion of manana and nididhyasana implies that
¢ravapa alone is unable to produce jiina. Sarkara
says that both the subsequent recommendations
of means are only for direct intuition just like
¢ravasa, and so he implies that they are needed
for those who are unable to attain jfana by the
single means of <ravana.

This is made crystal-clear elsewhere by him :-

(R) Aat gafagomdiat aimmaaaReGasao: agid-
Rrra: afasatsha, A agafa gagea a@afmEnd.
agRIMA a7 s Aigaadsag gedw

Q. |l 8-1-7, OL 2ER.

[ 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, ventures to
intcrpret even this cxpress statement to mean

aFgwRAR | s qar gomagE raRgsHIIEAE-
QERWIE, gead; 1 a1 Ar- g1- 33

Any reader who has even an elementary
knowledge of Sanskrit, can see for himself that
‘aFzwAT aaR@asmdagya’ (having intuited the
Entity taught in the proposition ¢ That thou art’
only once) cannot, by any stretch of imagination,
be taken to mean ¢ spa1 W muwawa ' (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 Sakshatkara (realiza-
tion) of Atman,

S’ANKARA’S VERDICT AS REGARDS
THE MEANS OF KNOWLEDGE

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 Sankara.
The reader will do well to ponder over the
meaning of this verdict of that Acharya and to
remind himself of Sarkara’s final conclusion in

16
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the matter, whenever he is confronted with any
conflict of views on the part of Sankarites or with
adverse critics owing allegiance to other schools.

awng fRaidgs fag afi@al, Gakda =
IwaaAl gggor M@eNaA, gg sFaf Jearat |
qi] AN FE 49, ag amEmer Agufaagafesy-
sotqagRawaRgagin, agfaaasrod aRigaaE
HANATTAZIOIT G- F TR F@RATT Q% EHT
wadfify faag - AL 8-1-1¢, qI. BoC.

‘“ Therefore, this is the final conclusion:
Obligatory Karma such as Agnihatra 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'ravapa, 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 Sariraka-
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Mimamsa of Badarayapa, according to Sankara
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

Sarnkara’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 Mimamsa of Jaimini, and those to be
borne in mind by the students of Vedanta-
Mimamsa of Badarayapa, has been mainly
,responsible for the great many misconceptions
about Yarkara’s line of reasoning. Not a few
of the misconceptions pointed out in these
paragraphs, owe their origin to interpretations
ignoring these points which Saskara has made
a sustained effort to stress in his exposition of
Badarayapa’s work.
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Before bringing this work to a close we would
advise the earnest student of Sankara’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
happens 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 Upa-
nishads Reality is your inmost Self.

5. Have an experimental faith, and pray
for guidance ‘&ed 999, faay A 7 sshgm -
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6. Prove everything by direct universal
intuition and by reasoning based on such
intuition as far as possible.

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

8. ¢ Let Sankara interpret Sankara ’. 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 pramana (means of valid
knowledge). *aegh Rssqma: ', ¢ smomgrasgfagdat
AVAEWAEAIqEY, o g9: GAAERAITER gRmagaTgsy

10. Remember that the truth of Sarnkara’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 Sankara’s
teaching comprehends, assimilates and trans-

cends all genuine truths of Dvaitic Systems.
‘ wRashsga ' (G.K. 4-2).
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