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PREfACE
Brahmallna His Holiness Sri Sri SATCHIDANANDENDRA SARASWATtJI (Born : 1880, Brahmallna :
1975) was a crusader all his life for extricating, into their
pristine purity and beauty, of Sankara's commentaries on
Upani~ads, Glta and Vedanta Sutras (especially the last)
from the mis-interpretations by later sub-commentaries,
like Pafica-padika and Bhamati. By the time he cast off
the mortal sheath, he was internationally recognised as an
authority on Sankara Advaita Vedanta, as freed from
post-Sankara Vedanta. His yeomen service in this field
brought forth nearly two hundred books, in addition to
extensive tours and "Vedanta Saptahas" in India. Apart
from his lucid and erudite translations of the Bha~yas on
Prasthana Traya, into Kannada, he contributed works in
Saqtskrta and English also. Some of these were based on
scriptures and others were independent works. He had an
uncanny ability to crystallize a whole book into a few
pages and introductions now placed before the readers
were aperitifs to Sarpslqta works. Obviously, the publication targets readers who cannot read the original works
in Sarpskrta, but still hunger for the unique teachings in
them.
Of the introductions, the one to VEDANTA
PRAKRIYA PRA TY ABHIJNA. the magnum opus among
Swamiji's works, delineating the historical deVelopment
of the method of Vedanta, showing what the particular
contribution of each author was for the development of
Vedantic Study and how, into a doctrine which propounded Intuition (as Atman, one's own real nature) as the

voucher for all PramaJ)as (valid means of Knowledge)
even logic was smuggled, dist<trting the whole beauty and ·
destroying the hope for emancipation, has been separately
published.·
In the work now placed before the re~ers, three are
introductions to Sarpslqta commentaries' by His Holiness
on Upani~ads, one on Gita and others are independent
w~rks, including on some PRAK.ARA~A works. 'Vedanta
Sara' of Sadananda and 'Vedanta Paribhisha' by
Dharmaraja, often quoted in interpreting Vedanta, are all
works of VIVARA~A School, often departing from the
Acarya Hence, to set the record right, 'VISUDDHA
VEDANTA SARAI:I' , AND · ~VISUDDHA VEDANTA
PARIBHASA' were written. In PANCA-PADIKA
PRASTHANAM, His Holiness clearly exhibited how PaiicaP!dika has twisted certain statements of the Acarya .. to
include a concept, which was not even noticed by the
Acarya. "Brahmavidya Rahasya Vivritib" expounds a
meditative process : DAHARAVIDY A, contained in
Chapter VIII of Chhandogya Upani~ad. Three introductions in the present collection 1>ertain to explanations on
the Bha~ya of the Acarya on the Vedanta Sfitras.
'Nai~karmya Siddhi' is a PrakaraQa . text by
Sureswaracarya, who alone can be unequivocally taken as
a direct disciple of the Acarya. The text explains most
• "HOW TO RECOGNIZE 11ffi METHOD OF VEDANTA" published by Adhyatma PraJcisha Karyalaya, Holenarsipur - 573 211
INDIA. Price A $ 6. An English translation of the main work : THE
METHOD OF VEDANTA (Tr. Prof. A.K. ALSTON) was published
by Kegan Paul International, London, which did not contain the
original .introduction.

beautifully the practice of ANVAYA-VYATlREKA, succeeded by the knowledge arising out of listening to Vedantic
propositions, as causing emancipation. KLESAPAHA~
IS an independent and lucid commentary by His Holiness
on this text. Lastly, MA~rQDKYA RAHASYA VIV~TII:I
was another unique work of His Holiness, to expound
very clearly how the method used by GauQapadacarya in
his KARIKAS ON MAWUKYA UPANI~AD, was neither borrowed from Vijiianavadin Buddhists, nor dependent on it, as surmised by a few writers.
The Publishers are grateful to 'SRI' International,
156, Suydam Road, NJ, USA through its president "Prof.
Shyam Bhatnagar, Phd., and Treasurer, Ms. Adoll?hina
Hohe M.A. (Rotterdam) for having provided full financial
assistance for publishing this book as well as the latest
editions of 'Intuition of Reality' and 'How to Recognize
the Method of Vedanta'.
Date : 19.5.1996
Place" : Holenarasip(rr

Publishers
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I. iSAVASYOPANI~AD
(Introduction)
The Place of the Upanisad in the Vedas

One Bha~ya ascribed to Salikaracarya, on the Isa or
the Isavasya Upani~ad forming the fortieth chapter of the
KiilJva version, is being studied by the followers of the
Sailkaradvaita school. It is also Known as the Samhiti5pani.rad, because it forms part of Samhita, the collection
of the Mantras of the Karmakiil;t/a (Ritual-Portion) of that
Veda, while the other Upani~ads commented upon by
Salikara are mostly to be found in the Aral!yakas of the
Brahmal).a portion of the various Vedas.
Subject-matter of the

Upani~ad

Authors of some Bha~yas antecedent to Sailkara
were of opinion that this Upani~ad teaches the combined
practice of Karma (ritual) and Upasana (meditation), especially as the Mantras in it, are found in the KarmaKiiI;¢a (portion devoted to rituals). The author of the
present Bha~ya, rejects this interpretation and opines that
these Mantras purport to teach the true nature of Atman
or the Universal Self. The latter portion of the Upani~ad,
however, according to Salikara, does treat of the fruits of
the combined practice of Karma and meditation.
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II. INTUTION OF REALITY
(Preface)

The distinctive feature of the Upani$ads, in contrast
with the Sacred Books of various other religions, is that
the ~!?is here have presented Brahman or Reality in a
suggestive language calculated to lead the qualified enquirer
to Intuit directly that the God proclaimed in the various
faiths is his actual Self, and the very Substance of which
all the universe is an empirical manifestation.
The nature of the Intuition of Reality and the process of reasoning which serves as an aid in arriving at
It is the main theme of the first series of lectures. While
there have been a number of interpretations of the
Upani~ads with a theological bias, Sankara's has been
privileged to stay as the solitary representation of an
ancient tradition which claims to reduce the teaching of
these revelations into one system and to show how universally applicable that teaching is for all time.

III. MINOR WORKS OF
SRI SANKARACARYA
(Preface)

This little book contains sixteen of the most popular
minor Vedantic Works generally ascribed to the great
SaIikariidirya. Their one common feature is that they are
all monographs dealing with either the preparatory path
.to be trodden by seekers, or with the identity with the

Minor Work!; Of Sri Sankaracdrya
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Supreme Self which every perfect soul feels on realising
the truth. These writings contalll lIttle or n0 argum~nt, tor
they are meant to be no more than fin~(r--r0sts on the
spiritual way, or sign-boards of the highest piritual ideal
for genuine aspirants with unwavering faith in mstmction
like this. For such, there is little doubt these songs will
be a source of hope, strength and joy.

It were well to remember, however that tl .! truths
of Vedanta depicted in these poems are not Ili"aLrs of
mere faith and belief For they relate t(~ the Etcmal
Reality which is above time, above space and aboyc
causality and yet the inmost core of our being. .fhe
realization described here, is not a feeling got thr,-,ugh
affirmations or mystic experiments; nor is it the conclusion of vain speculation which goes by the name of
philosophy. Neither is it a mere theological dogma to
which a mental assent is demanded. It is rather tlJ·~'
immediacy of the Infinite as the Super Self in which all
of us literally live, move and have our being. Wher that
immediacy is attained it will be found that the mystic's
experiences and the philosopher's speCUlations as well as
the theologian~s assertions are all invested with a meaning
only in so far as they approximate to this beQfOck of
Reality. The Vedantic method of seeking and finding this
Reality, is barely touched upon here and there in some
of the monographs included in this book. The reader who
is interested in the study, is referred to my little book
"Avasthatraya or the Unique Method of Vedanta" where
it is discussed at some length.
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A few observations with regard to the nature of
Reality as taught by Vedanta, would be welcome to
readers who read a book of this kind for the fIrst time.
It is called Brahman or the Infmite because it is not
limited by anything. It is Pure Being without attributes,
Pure Consciousness desiderating no object, and Pure Bliss
not derived from any object of sense. Being, Consciousness and Bliss are not to be regarded as abstracted from
existent, conscious and blissful entities, but as the very
essence and basis of all phenomena which are superimposed on it by Ignorance. The world of plurality containing numerous individual egoes and objects, is but an
appearance experienced by us in the waking state ; but
as we pas's through all the three states, waking, dream,
and dreamless sleep, quite unaffected by those experiences, our Self as the witness of all three, must be taken
to be altogether distinct from the states and their contents.
And as both waking and dream are seen to be daily
withdrawn into the Self in sleep which freely exhales
them again, these must be regarded as essentially one
with it. From this standpoint, therefore, the Self is seen
to be above all the' states, ever pure, ever free and ever
blissful. Having absolutely no characteristics, its nature
can be suggested to the men of the world only by
negation of all super-impositions.
It need hardly be said that in order to realise this
truth, the aspirant will have fIrst to put himself in a
disposition to understand the suggestion by going through
a rigorous course of discipline in virtue of which he will
be enabled to rise above all attachment to partial expe-

Essays On Vedanta
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riences. The various steps in this course are briefly
mentioned in some of the tracts given in the earlier part
of this bock. Detail infonnation on the subject must be
gathered from such works as the Bhagavadglta.
It goes without saying. that to appraise the philosophy of SaIikara properly, a genuine student should go
direct to his universally accredited works, to wit, his
commentaries on the Upani~ads, the Bhagavadgtta and the
Brahma Siitras.

IV. ESSAYS ON VEDANTA
(Introduction)
The Nature of Teaching in the

Upani~ads

The Upani~ads superficially read, seem to be intended to teach something about what they call Brahman
or XtInan, about the universe, and the individual soul, but
the varied expressions and style of exposition employed
in them, are so bewildering that one is apt to doubt
whether they contain any system of thought unifonnly
propounding any definite doctrine or whether they adopt
any dialecftcal method leading the seeker to the principle
they propose to teach. The language and style adopted to
teach Brahman is apparently very confusing. All these
works teem with various narratives, epigrams, symbolic
expressions, metaphors and similes, which do not smell
of any dialectical approach to truth. True, we do meet
with diulogues, conversations and discussions and debates
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sometimes; but everywhere it appears to be a display of
dogmatic arguments and analogies. On the other hand, we
find express statements like 'This Knowledge is not to be
attained (or cannot be confuted) by reasoning' (~~
qf('l{iq~41).

'This can be well understood only when taught

by another' ['R1mi~~q ~ Wo'

(iiiT. ~-(O].

Conflicting Interpretations

The numerous commentaries embodying the conflicting interpretations of the several Bha~yakaras whose
followers are extant to this day, only confirm this imnression. For any scholar skilled in exegetics might bring out
any additional system of his own with impunity out of
these utterances of the ancient sages, if only he could
adduce cogent reasons to show that his system is consistently built. And no one can rule out the legitimacy of
the ingress of any system or systems in the future, each
one of them resting its structure on the foundation of
consistency and even on some individual intuition and
experience to be gained through spiritual discipline.
Is there a Cardinal Doctrine or a Method, adopted in
the Upani,ads ?

In these circumtances, it is most necessary to discover the unique doctrine and the distinctive technique or
the method, if there be one at all, which governs all the
modes of approach -to reality in these writings. If one
could succeed in this attempt, that would be the source
to provide the critical student of Vedanta with a clincher
to help him out of this apparent maze.

Essays On Vedanta
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Siitra-Bha~ya

Actuated by a curiosity to find out the truth of the
matter, and prompted by an instinctive feeling that there
must be some doctrine and some method peculiar to all
the Upani~ads, I began to make a diligent search in the
Bha~as of the great SaDkara, the earliest writer on Vedanta,
whose commentaries are available even now. As for the
doctrine, it did not take a long time for me to find it out.
For, the introduction to his SUtra-Bha~ya contained this
unequivocal statement :

"In order to destroy this source of (all) evil, one has to
attain the knowledge of the unity of Atman. To this end, all the
Vedantas (Upani~ads) are begun."

The meaning of this proposition is crystal-clear: all
the Upani!?ads have the uniform purport of teaching the
doctrine of the One A.tman, on attaining which K.'1owledge, one's ignorance is wiped off for good. And another
statement in the opening of the commentary on' Vedanta
SUtra 1-1-5, makes this equally unambiguous remark :-qft ~ ~t:I~qICf4Hi CjI~lflllq'lfdSl<{j\ij"1Hi ~ ~
~'iMdHI40{1{o"f'l CflI4fjSl~~i m;:IfUr q4qtlH~"d)'{ \I

"So far it has been concluded that Vedantic texts aim at
producing the intuition of Brahmatman (the Infinite Self) ; that
they are syntactically construed as teaching the 'Brahmatman' as
their one purport, and culminate in Brahman which is without any
connection with something that has to be done."

8
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This proposition means that the Upani~aPs serve the
sole purpose of teaching the nature of the Self as Brahman in contradiction to the individual self, and that this
knowledge of the Infinite Self, precludes the possibility
of any duty to be done after its attainment. Of course,
this is to intimate that in SaDkara's opinion, Upani~adic
passages urging a person to do some religious work in
order to attain some result, have nothing to do with texts
teaching the nature of the One Infinite Atman. This is in
consonance with the previous statement in the Introduction which says that all Upani~ads have the one purpose
of teaching the doctrine of the unity of Self. But is this
his individual opinion or has he any traditional background for his view ? Even supposing that he is supported by some tradition, how are we to reconcile ourselves to the fact that there have sprung up so many other
Bha~yas each professing to inherit a tradition of its own
and claiming to be the only correct interpretation of the
Upani~ads ?
In the first place, there are Upani~adic texts proclaiming the unity of Brahman or Atman in the most
unmistakable terms : "That which we perceive in front
is the Immortal Brahman alone ; that which is behind is
Brahman (alone) ; to the right and to the left, is Brahman
(alone) ; that which is spread out both below and above,
is Brahman. All this universe is Brahman the best" (Mu.
2-2-11), "And now, (is) the instruction concerning Atman
itself. Atman alone is below, and Atman (alone) above,
Atman (alone) behind, and Atman (alone) in front ;
Atman (alone) is to the right, and Atman (alone) to the
left. All this is Atmap. alone." (Ch. 7-25-2). Secondly,

Essays On Vedanta

9

one's nnsglvmgs about the dualists, are laid at rest by
these two slOkas from GauQapada, the traditional Grandpreceptor of Sankara :'E4f~:I$;H10ljq~l§ ~ ~ ~ I

1ffi=trt: ~ ~

-;r ~ II

~~~~~~I
~'Ff~ ~ ~

";f

~ II

1il:ct;T.

~-~~, ~~.

"The dualists (who follow the Sailkhya or Vaiseshika,
Buddhists or Jains etc.) firmly cling to their respective systems
and contradict each other. But this system is not contradicted by
them. For non-duality is the only Reality while duality is only its
appearance. For them it is duality alone both ways (i.e. as Reality
or apparance). Therefore this system is not contradicted by them."
GK. 3-17, 18.

As for the texts teaching the creation of mUltiplicity, Sailkara himself quotes two traditional S16kas from
GauQapada :'tffilt?fq~f~~:..'lIa: ~ ~~ II
~: m~ ~ ~: ~ II -m.q;J.~-~~.
"As for the creation narrated variously by means of illustrations like clay, metal, and sparks, it is (only) a device for
leading (the seeker to the truth of unity) ; there is no difference
in whatever way (we look at the matter)." GK. 3-15.

(Sailkara has adduced this verse in corroboration of
his view that the effect (universe) is nothing other than
the cause Brahman. see SBh. 1-4-14.)

10
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~.lIFG'1I<i<i1 ~ "<iGT uftq: ~£Zffi I

31'i1ttf"1SF1~"'1ttad ~£Zffi treJ II TTt.CfiT. ~-~~.
"When the individual soul awakes from the beginningless
illusory dream-sleep, then he realizes his unborn sleepless, dreamless, non-dual nature." GK. 1-16.

(This is adduced to corroborate Sailkara's position
that the states of creation, sustentation and dissolution of
the world, are all illusory and not real. See SBh. 2-1-9.)
Two more examples may be cited to emphasize the
fact that, according to Sm)kara's trad~tion, the Srutis
make usc of empirical examples of cause and effect
relation only to repudiate all real causality and to establish the Vedic non-dualism, their enunciation of Brahman
as the cause of the birth, sustentation and dissolution of
the world, being only a deliberate imputation of causal
nature - a device to convince the critical enquirer that
everywhere the so-called material cause, is the only real
entity imagined to appear in diverse ways like an actor
on the stage (~ 'Eicf6ljCj~j{I~c::eq ~ ! SBh. 2-1-18).
(~)":fJ ~jGGlfGtl4 ~'\if'IRf: ~I ~ "'f~~

~ CfIR OII(,&HI m "'ljC'4~n:C::I;:ff err ~

II

~'TI. ~~~-\.9, 'IT. ~~~.

"(Objection :-) Is not Brahman devoid of sound etc., the
cause of the Universe ?
(Reply :-) Certainly; but the effect with sound and other
characteristics, never exists either before creation or even now
except in its essential nature as the cause." SBh. 2-1-7.
(~) ~ ~ EltCfl(q:)lelq:)Ii(ll"1i "IEiICflPiii'1"4('q"L ~ -:q

'i.lqfWIq;)C::CfI!~'1I'l ~~ ~'1OSC:~'E'\q(qlQ., ~-

11
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~ ~ \ftnr~Cf'i1fGj;jqaq'imH4 i1~CXiFc;<~UII'lTCf ~
~

II

~'TI. ~-~-~'g'.

'tIT.

~~\.9.

"Therefore it has to be concluded that just as ethers like
a jar-ether, are non-different from the universal ether, or just as
mirage-water etc., are non-different from barren soil etc., being
ot the nature of appearing and suddenly disappearing and
undetinabe in thcir apparent nature, so :,1';0 this diverse UnIverse
of thiilgS experienced and cxp~ricncers etc .. does not exist apart
from Brahman." SBh. 2-1-14.

References to the Traditional "Method in the Bhagavadgita

The above-mentioned citations fi·om the Sutra- Bhfujya,
not only give us an insight into the main doctn.ie stressed
in all the Upani~ads, but also disclose the method of
approach adopted in those writings to teach the Absolute
(Brahmatman). For, while the Absolute is strictly without
a second, we see here the deliberate superimposition of
causal nature to Brahman, as a device to teach unity, and
the abrogation of this property of being a cause by
effectively negating the existence of the effect apart from
its material cause. As Sankara contends in his Bh~ya (on
2-1-14) :
'~ ~ ~ a:rn:::t"Rf: I

(fSI'

~ ql..,l(cttUlltlGiG1<t..

~m i1&1CXif(l<~UI Cf)14~1('1'l"41'q"jCf ~ ~ II'

"This is an illustration used to teach the nature of
Brahman. From the expression 'Vliciiral?lhhalJam' (made
up of words) used here, we have to infer that in the case
of what is illustrated also, the non-existence of all effects

Introductions - English Works
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apart from Brahman (is meant}." Can it not be surmised
from all this that SaIikara is referring here to a traditional
method CdTilmon to all the Upani~ads making use of this
device of deliberate imputation of certain properties to the
Absolute just to reveal its real nature, the imputation
being subsequently negated when that pUIpose has been
achieved?
References to this method are actually to be found
in the Acarya's Gita-Bha!?ya, to justify this hypothesis.
There also, Sailkara discloses his anxiety to defend his
view on the strength of the traditional method. For example, in the course of criticizing the view of certain
thinkers who are of the view that it is impossible for the
mind to grasp the Atman, as He is formless, and that
therefore, permanent stay in Right Knowledge is impossible of attainment, that teacher says :
.~ ~ 1(i~$I«14{ft;dHI'l 31?!d~«H'I'1I'l 31t'4<k1 ..f~
Fcl"l<lI'(Oj'd)~.ro'1i '(Oji4q;SlqIOieq'1id~; d~q{ldl'1i! ~Pctiq;tihIHiltiq;
~

{4gf.;Rdd

~:li'qmJ I 311(q~d;:qoqr(\(4;UI q~0ij<'E4Ijq

~: II' Tit.~. ~l-~o.

"True, it is so for those who have had no access to the
traditional teaching handed down by the Gurus (the master teachers), for those who have not studied the Vedantas, whose mind
is completely attached to the external objects of sense, and who
have not taken the trouble to understand the nature of the valid
means of knowledge. But for those who are of the opposite
nature, it is altogether impossible to conceive the real existence
of duality of the nature of subject and object ; for they see
nothing other than the Consciousness of Atman." GBb. 18-50.

Essays On Vedanta
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And he concludes,
"Therefore, cognition is quite well-known, and the cognizer als.o is quite well-known. Therefore, no effort is necessary
for the attainment of knowledge ; effort is necessary only to
remove the idea of the self touching the not-self. Therefore,
perfect stay in Knowledge, is quite possible of attainment" GBh.
18-50.

It is evident that SaDkara is referring to the traditional way of teaching Atman by removing what is not
the property of the Self. This he affinns in so many
words elsewhere :~g 3R'li~ ~E4jilqoji1j;ijr~qtfCfi~'1 SUi1jOlji1jti1'1:

~ "'1' (q~j(1jd~jqCfi~'1 II

-rrr.

'qT.

~-~l.

"As for the Sastra, the ultimate means of knowledge, it
attains the nature of being a valid means of knowledge by
removing what is not the property of that Atman, and not by
directly reminding the nature of something previously unknown."
GBh. 2-18.

A second reference to this Sampradaya (tradition)
is to be found in SaDkara's Bh~ya on Gita 13-2, where
he takes up for criticism the misintetpretation of the Gita
teaching "KnOw. the /Cretrajiia to be Myself in all the
~etras, 0 scion of Bharata ! (~~ l1i ~ '@.f~
'lffiJ)." The follower ·of that school admits that K~etrajiia

is certainly Isvara, -and ~etra is _something else which is
the object of ~etrajiia alone; "But", this follower of
the other school contends, "as for myself, I am a transmigratory soul subject to pleasure and pain ; and I have
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to bring about the cessation of this Samsiira by attaining
the knowledge of both ~etra and ~etrajiia ; and then
realizing the K~etrajii~ the Lord, I must get and stay in
the nature of that (K~etrajiia)."
Sailkara makes these scornful observations with regard
to this view :"He who thinks thus and he who teaches (another) that he
is not the ~etrajiia - he who holds this view - is a learned fool
who hopes to make out that both bondage and release as well
as the Sastra, would be meaningful (only that way), that slayer
of the Self is himself lost in confusion and confounds others,
because he is not in possession of the traditional method of the
teaching of the Siistras .. for he is thereby giving up what is
expressly taught (here) and presuming what is not taught. Therefore not being acquainted with the traditional (method of interpretation), he should be ignored like a fool, be he ever so learned
in all the Sastras." GBh. 13-2.

Here the Gita teaches that the knower of k~etra,
though seemingly an individual self, is really the sam~ as
Isvara or the Witness in all beings. SaIikara says that one
who twists this express statement to mean that this Isvara
is to be meditated upon (~) and not to be direcrfy
known as the Self, is making both an addition to and a
subtraction from the true meaning. One who has been
taught in the right way of interpretation, would never take
such a rash step of misinterpreting the teaching. Evidently, SaIikara is here thinking of the traditional teaching
of GauQapada with regard to Upasana (meditation of
Brahman). For GauQapada has these two statements to
make concerning the subject :-

IS
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Sllj(q~<;;j

1f&lfbr ~ I
lief ~ ~: ~: II Tfr.

(fif.

~-~.

"The seeker who is dependent on meditation, depends on
the born Brahman; for him, all this is the unborn Brahman (only)
before creation. Hence he is known to be a poor (knower of
Brahman)." GK. 3-1.
31T~"IIffE!fClql tn"l"lt4a:Ot1IcstCit!C4:

dql~~qfGte4 M~"IjCflAi41 Ii

Tfr.

CfiT. ~-~~.

"Seekers of Reality are of three grades - the lowest, the
medium, and the best. Therefore, this Upasana has been taught
(for the benefit of the first two)." GK. 3-16.

The Upani~ads themselves teach that the Brahman
meditated upon should not be considered to be the Highest Brahman in its genuine nature ; '~4fa:a:!iql~d' (Ke.).
This is a refrain of the Upani~adic teaching.
And lastly we meet with a statement of Saftkara
which actually alludes to the true traditional method by
its significant epithet. In commenting on the Sloka '~:
~"ffi(

(Bh. G. 13-13), he writes :-

"The collection of specific features in the ~etrajiia due
to the different conditioning associates is wholly unreal and
therefore, He has been taught to be known as neither being nor
non-being, by denying that (specific nature. But here) even the
unreal form is presumed as though it were the property of (the
K~etrajna) the knowable, just to bring home its existence (by
describing it by the expression) 'It has hands and feet everywhere
etc'. "
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Accordingly, there is (this) saying of the knowers
of the traditional method (mrr fu ~SlGI<OIfc:lc:j ~ 'That
which is devoid of all multiplicity, is explained by means
of (deliberate) superimposition and rescission '31&lI~qlqqIGji4i
~~'.

It would be profitable to note that both the superimposition and the negation, are used by the Sastra or
teacher as a device for revealing the true nature of reality
which is inxpressible and inconceivable. This is not an
attempt to remove any manifoldness that actually pertains
to, or coexists with, Atman. It is only an apparent
manifoldness. As GauQapada, proficient _in all the techniques of the traditional method, crisply remarks :

~ ~ fcfflo ~

';f

~:

I 'iI<OlI'iISlf'iG

~

-w:rrdo: 11~~~-qfe;~I~~~
~

';f

~ II

-m.qrr.

~-N, ~l.

"Manifoldness, no doubt, would have to be removed, if it
(reallyr existed. This duality is only Miiya (a false appearance),
(there is) Non-duality alone in reality. The thought-construct (of
the distinction of the Sastra, master and the disciple to be taught),
would have to be removed if it were the (actual) superimposition
of some one. This is a doctrine devised (only) for the purpose
of teaching. When (Reality) is known, there is no duality whatsoever (in fact)." G.K. 1-17,18.

The Two Standpoints

This traditional method of teaching the Absolute, is
responsible for the language and style employed in the
Upani~ads to amplify it still further so as to make the
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teaching intelligible to the student. Narratives, mnemonics, enigmatic statements and illustrations, are all made
use of for the purpose of Adhyaropa (deliberate superimposition), which may be supposed to serve as a device
to negate some superimposition of the human mind, and
when that purpose has been served, the deliberate superimposition is invariably .~brogated. Throughout the course
of teaching, certain concepts are employed to indicate the
inexpressible and inconceivable Absolute which can never
be objectified by the mind, and language applicable to
ordinary life, is employed in special senses by extending
the significance of the words in order to make them
suitable to suggest the relation of the phenomenal universe to the Absolute. This doctrine of the distinction of
the common sense or empirical view (~) and the
Vedantic view (~) or the Really real view (~~
~),

is one of the most useful principles consistently
used in the traditional .method of the Upani~ads. SaIikara
was only following in the footsteps ef his grand-preceptor
Gauc,tapada in making use of this distinction in his Bha~yas.
For, Gauc,tapada had already resorted to this device of
superimposition from the empirical standpoint as a means
(~) and its final negation, when the intuition of the

Absolute unborn Non-duality ("o~) is achieved :~~~~~"tffl: I~~~

~ II

-m.CIrr.

~-~~.

"Since (the Sruti) negates whatever had been used in
explanation before, by pointing to Alman as ·This Atman is the
one described as 'not this, not that' for the reason that all that
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is not to be taken (as truth). The Unborn shines forth of Its own
accord," GK. 3-26.

The Present Work

While I have referred to the Traditional Method of
Vedanta in several works I before, this one has been
written with the sole purpose of offering an Introduction
to the central doctrine of the Upani~ads and to the One
Method of approach unifonnly employed in all of them
in leading the enquirer to the intuition of the Absolute
Reality which is his very Self. It is hoped that the
beginner will find here ample material to enable him to
discern how this method works in the other sub-varieties
of approach not noticed here.

V. THE VISION OF ATMAN
(Introduction)
The Subject-matter of the Work

Perhaps there is no other point of Sailkara's interpretation of the Upani~ads which has given rise to so
many differences of opinion from his own followers as
well as adverse critics, as the immediate Vision of Atman
and its direct means. (1) Is the so called vision a sort of
immediate realization achieved through meditation and
1. Readers intereseted in the subject may be referred to the
English Intoduction to the 'MfiQt;lUkya-Rahasya-Vivpti' (Samslq1a),
'How to Recognize the Method of Vedanta' and 'Sailkara's Clarification of Certain Vedantic Concepts', published by the Karyilaya.
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Samiidhi or is it the resultant knowledge that dawns
directly from the teaching of Vedantic texts about Atman ?
(2) What is SravalJa ? (3) Is Manana (Vedantic Reasoning) of the same type as reasoning employed in discussions regarding empirical phenomena, or is it something
totally different in kind? (4) Why do Sailkara and other
Advaitic Vedantins repudiate Tarka (ratiocination) and yet
indulge in reasoning about Atman themselves ? (5) Is
Nididhyiisana a sort of meditation (Upasana) on Atman as
taught by Upani~ads or something of a different nature ?
(6) Does this last means lead to Samiidhi (Trance) wherein the true nature of Atman is directly realised, or is the
so-called Vision of Atman altogether different from that
achieved in Samiidhi taught by Patafijali or other Yogic
Systems ? (7) Are all the three means to be practised in
succession before the Vision of Atman is attained, or can.
anyone of them lead to the vision itself ? (8) What is
MOkra or Immortality to be achieved by this Vision of
Atman ? (9) Is it an end to be reached in this very life,
or is it an eschatological result ? These and other questions have puzzled many a scholar who has studied . the
various interpretations of Sailkara. The controversy among
the followers of SaIikara c~ot be supposed to have
subsided even today, for, the view of Pundits of Vedantic
lore depends on the branch of Sailkara's interpretation such as the VivaraI)a and the Bhamati - on which each
one of them relies as more authoritative. Such is the
subject-matter of the work now presented to the reader.
Yet it is not to be discarded as merely of academic
interest. For, it concerns the very summum bonum of life
to attain which every earnest enquirer into the teachings
of Vedanta aspires.
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The Attitude of the Present Writer

As a firm believer in the truth of Sailkara' s .vedanta
I have taken the proclamation of the Kathaka Sruti at its
face value :"lIGTd~T~~: I
~ ~ 'iq~d1q;;;:lljt(i1~'1'{ II q;y. ~-~~.

"When all the knots of the heart are untied, then and there
the mortal man becomes immortal. This is the whole teaching."
Ka. 6-15.

Yajfiavalkya also winds up his teaching ~y declaring, '~ (§~'lct(q'{', 'Only so much, my dear, is the
teaching concering Immortality.' I am fully convinced
that Yajfiavalkya was speaking of the eternal truth according to his conviction. He was referring to a universal
truth when he said, ~amqf.r ~ ~ ~ lffi ~ ~ ~
~,

'When, my dear, Atman is seen, heard about,
reflected upon and contemplated on, aU this universe
. becomes known.' (Br. 4-5-6). I have, therefore, stuck to
the teaching of Satikara when he says that when any
person is concerned with the enquiry into the nature of
Brahman as the universal Self, he has to rely on Vedantic
texts, 110t as an authority to be believed in, but to be
verified by intuition also supported by Vedantic Reasoning (-.r~~"t;Cf""SllfltlTl\;~~~j\fqlC::A~~
~O

The Method Adopted in this work

As in my recent w~rk 'Saitkara's Clarification of
Certain Vedintic Concepts', I have . not only defined

Satikara's Clarification of Certain Vedantic Concepts

21

and explained what Dar.rana, SravalJll, Manana and
Nididhyiisana mean according to the Upani~ads as interpreted by Sruikara, but also quoted directly from Sruikara,
mostly from the Siitra-Bh~ya, for my interpretation df
the Upani~adic teaching regarding Intuition of Atman and
its means.
I have also shown where and how the sub-commentaries are not only in conflict with one another, but also
in direct opposition to Sailkara, by producing necessary
vouchers from Sailkara's classical works and the respective sub-commentaries. The line of argument adopted
appeals not only to the original writings of these commentators as compared with the Bh~ya, but also to
reason based upon universal Intuition.

VI. SANKARA'S CLARIFICATION OF
CERTAIN VEDANTIC CONCEPTS
(Introduction)
The Two Sets

or Upani¥adic Teaching

Upani~ads contain two sets of teaching regarding
-Brahman or Reality, addressed to two different levels of
the mind. To the highest grade of aspirants, t>elpngs the
disciple who has attained the mental equipment necessary
for entering upon the course of study, either in thi~ birth
or possesses an introvert mind as a result of discipline
undergone in his last lives, qualifying him to grasp the
teaching imparted in the SrutL
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This class of seekers comprises two grades. The
frrst needs only reminding of the true nature of one's Self
by the Sruti through an experienced adept who has himself experienced the truths of Vedanta, while the second
requires guidance for the contemplation of the spiritual
steps through which one has ultimately to reach that same
Self. It is to this class of both the grades that the present
booklet is expected to be of some assistance in the study
of Vedanta
The other set of Upani~adic teachings according to
Satikara, consists of injunctions for the meditation of the
so-called Apara (lower) Brahman. This meditation is a
mystical discipline, quite different from the practice of
contemplation or the Adhyatma-Yoga (referred to in the
present work on page 10 I), which leads the seeker to the
direct realization of Brahman in this very life. Like the
meditation taught in the non-Hindu religions, Upani~adic
Meditation of Brahman also assures eschatological benefits in the Highest Heaven, here called Brahma-lOka. A
separate treatise would be necessary for the guidance of
the students of this class, whose practice of meditation is
to be mainly founded on faith and hope. It may be
remarked, in passing, that Upani~adic mysticism is perfectly rational in that it rests on the secure foundation of
the proven results that can be experienced in this very
life, by disciples of the first class mentioned above. *
• For the benefit of the students who are tolerably wellacquainted with Samslqta, a small book called 'Brahmavidyarahasyavivrti' has been published in the Kiiryalaya. It contains instructions
in meditation of Apara-Brahman as well as the method of realizing
Para-Brahman.
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The Correct Vedintic Tradition

Of the teachers whose Vedantic works have survived up to our times, three famous repositories of this
genuine tradition deserve mention here. It was Sri
Gauc,iapadacarya and subsequently Sri Saftkaracarya and
Suresvaracarya, that clearly pointed to the true line of
demarcation between the two sets of Upani$adic teachings
to which we have here drawn the students' attention.
Before and after the time of those stalwart champions, we
find that Upani~dic teachings have been uniformly tre.\t~d
by all interpreters as leading to some one of the systems
which are mostly a conglomeration of the logical and
mystical doctrines with a sprinkling of the SaIikbya or the
Yoga system or both. In controversial works on Vedanta
brought out in recent times we find an inclination to
succumb to the temptation of using the phraseology of
Neo-Iogic also.
Sri Sailkara was perhaps the first Vedantin to lay
emphasis on the traditional method of Adhyilropa-ApaviKla
and to disentangle Upani~ad texts purporting to reveal
the true nature of Brahman as the non-dual Self of all
the phenomenal world from the texts which have the sole
purpose of enjoining meditation. He was also the first to
extricate Upani~adic teaching from the exclusively theological trends to which they were drifting in the hands
of the ancient Advaitins.
His clarification of certain Vedantic concepts and
principles of interpretation to be applied to Upani~adic
teaching as contrasted with that of the Karma-KaQ.Qa
(portion of the Vedas treating religious works) has greatly
helped us to see how Upani~ads are not mere authorita-
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tive mystical utterances to ~e implicitly believed in, but
contain certain revelations which take us to direct intuition here and now of undeniable verities with regard to
our Real Self.
It is with the object of drawing the attention of the
critical student of Sarikara's Vedanta to the genuine aspect of Vedantic reasoning based upon intuition, that I
have been making a sustained attempt by writing a number of books in Samslqta and English as well as in
Kannada. The foUowing pages contain a systematic account ·of the clarification of certain Vedantic concepts as
presented in Sa:ri.kara's classical writings, especially in his
Sutra-Bh~ya.

VII. MISCONCEPTIONS ABOUT SANKARA
(preface)

Earnest students of Sri Sa:ri.karacarya's Advaita system, have reason to be bewildered in their attempt to
ascertain his exact teaching about the message of Upani~ads
to seekers of the Highest Good universally believed by
orthodox followers of the Saniitana 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 Saftkara himself, nor because of the paucity
of explanatory literature on the subject. On the contrary,
there are two fertile sources of this confusion. In the first
place, Saftkara's works are now generally studied and
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taught by learned Pundits who are mostly guided by
popular Samslqta works relying on one or more of the
conflicting sub-commentaries claiming to propound
SaIikara'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 comparitive study of the varying estimates of SaIikara presented by the sub-commentaries am!
the adverse critics (of SaIikara) belonging to other schools
on the one hand, and in the original works of SaIikara,
independent of the commentaries on the other, before
arriving at any conclusion about the. genuine views of that

Acarya.
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, Samslqta 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 cri, :cal
appreciation, naturally contains my personal views 1S a
sample of what is expected from the contributors to the
forthcoming symposium.
(1) I have taken the SUtra-Bha~ya as the Chief court
of appeal for the obvious reaso~ that it is an exegetical
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work which comprehends not only Sailkara's considered
conclusions and lays down principles by which an interpretation of Advaita-Vedanta, has to be guided, but also
because it convincingly shows the critical qualified seeker
how the truth of Advaita Vedanta may be intuited as
corresponding to the real nature of the Self of each one
of us.
(2) Quotations from Git3-Bh~ya or any other commentary, are drawn upon only to confIrm any conclusion
based upon the Siitra-Bha~ya.
(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 SiitraBha~ya.

And lastly (4) I have tried to show how Sankara's
teachings can be corroborated by the declarations of the
only traditional teacher, Sri Gau<,tapadacarya, whose classical work is still available for reference.

VIII. VEDANTA OR
THE SCIENCE OF REALITY
(Introductory Remarks)
The Special Features of the Wor\

The first edition of the
'Vedanta or The Science
nearly thirty-five years ago
very soon. There has been

late K.A.Krishnaswamy Iyer's
of Reality' which appeared
(1930), became out of print
an incessant demand for the

Vedanta Or The Science Of Reality

27

book both here and from overseas, thus attesting to the
vitality of the work. This is due primarily to the circum~
stance that to this day this is the only work in any
language which, as the author claims, "treats Vedanta as
a science based on common life and experience".
A second feature that enhances the value of the
work is that the author does not try merely to record the
achievements of ancient teachers. The work is not merely
that of an antiquarian or of an interpreter trained in the
traditional method, but of a genuine Vedantin who had
himself sought and found illumination in the intuition of
that Reality which is the subject-matter of his work. At
any rate he writes with the confidence of an enlig.!'!.+Dned
soul, and not in the vein of one who reports at second
hand. This should be certainly of great importance to
earnest seekers of rational interpretation of intuitive truths:
Another special feature of this production is the
engaging style which would be most welcome to the
modern students of Vedanta, many of whom are scared
away by translations or adaptations of Samslq1a works
which are dressed up in the sombre dialectics besprinkled
with illustrations which have little or no bearing on
modern life. The critical and comparitive discussions of
western Systems interspersed throughout are sure to render the study of Vedanta more lively and attractive especially to our University students as well as to Westerners.
Tradition Followed

It is in the fitness of things that this precious work
is 'dedicated to Sri Sankara, for it is in the light of that
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Acarya's Bha~yas that Vedanta has been expounded here.
I am not quite sure that Sri Iyer was aware that there had
been monists belonging to other traditions of Vedanta
also before Satikara's own school rose to prominence, but
it is sufficient for our purpose that he refers to Satikara's
tradition alone in unmistakable terms when he says, 'I
propose to consider in this work only the position of the
Advaitin, who boldly proclaims Immortality and be attitude
as the instaritaneous fruits of knowledge.' And he repeatedly refers to Sailkara and his grand-preceptor Gau~apada
in support of his own statements.
It would be therefore, profitable to remind ourselves
how the Vedanta brought out of Upani~ads by Satikara
and Gau~apada, differs from all other systems both in the
comprehensiveness of its subject-matter and the peculiar
method it employs. Thus with regard to the subject-matter
of the Upani~ads, Satikara writes as follows, evidently
taking his stand on the Svetasvatara (6-1) :
"~am:crr

art Q6!l4fqtj4t€l1<{ a4Rtjct4Q ~W<i ~ I
it art 1'I6!1ljfqtjlj ~ ~ ~

";f ~ Sl~'djt€ll~ I ";f

~~: ; 'Wi:, ~:, 'ft'8tlf-i6!l:, ~ ~ ~ err
~31f~:~~ 13l(f:~";f~~~:

fcif~CfT~1 ~~~";f~: ;~: II"
Objection : 'The self being the object of ego-notion (selfconsciousness), it is not right to say that it is known exclusively
from the Upani~ads. '
Reply : No. For, this objection has been met by stating that
the real Atman is the witness of that ego. (To explain) : Neither
from the portion of injunctions (o'f religious works) nor from the
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speculative systems has anyone learnt about the Witness distinct
from the active ego who is the object of the me - notion, the
Witness present in all beings, the uniform one, the One absolutely
changeless Pu~a, the Self of everyone. Hence He can neither
be denied by anyone, nor regarded as subordinate to an injunction. And for the selfsame reason (that He is the Self of everyone), he can be neither denied nor courted. (SB. 1-1-4)

It is evident from the above quotation that, according to Sailkara, (1) the subject-matter of Vedanta is
Brahman or the Highest Reality, which as the Witnessing
Self of all of us can be immediately experienced ; (2) this
Universal Self is not only disitinct from the objective
world, but also from the ego, and consequently from the
body, senses and the mind which are owned by the ego,
and therefore (3) it is beyond the scope of the dogmas
of theology which rest on faith, as also beyond the
surmises of speculative philosophy inasmuch as it is the
most indubitable fact of human experience which can be
neither affirmed nor denied, neither proved nor disproved
by reason, and neither to be believed nor rejected as an
impossible fact. As another Sruti text declares it is (~
m~~ ~ amqr ~:) 'the direct, most immedi-

ately intuited Brahman, our inmost Self (Br. 3-5-1).
The author of the present work therefore, could not
have chosen a better sub-title for it than 'The Science of
Real~ty' for, this descriptive epithet in itself points to the
highest knowledge vouchsafed to man, viz., that Truth
and Reality coalescing in one ultimate entity are intuited
once for all instinctively by each one of us. He rightly
avers that "the conviction of our own reality is based on
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intuition. If the whole world dispute it, that conviction
will not be affected in the least. But when the Reality of
anything other than our Self has to be determind we insist
on unimpeachable evidence".
.
As for the status of the not-self, Upani~ads declare
"(~ ~tlPrct ~). the whole of this Universe is

verily the most lovable Brahman" (Mu.2-2-11); "(~
~ lJCf CI'CJ. ~ If amqr ~). All this is essentially one

with this Being ; that is real, that is the real Self, that
thou art" (Ch 6-16-3): The so-called not-self then is
really the manifestation of Brahman, but in so far as it
is an appearance it is unreal, the only Reality being
Brahman. Hence Sailkara writes "(~ j"iR:Glrfl'( ~ ~

rn.

~ ~ ~ ? f~;:q15!Ij'lql<t
f.qt(Oq'E'\q~q 1ftf ~ I)
But how can we know that all this is really Atman ? We
conclude that it is essentially consciousness itself inasmuch as Atman's consciousness is traceable everywhere."
(Br. Bh. 2-4-7). It follows, therefore, that in order to
recognize Reality free from the seeming taint of appearance we have to remove the latter by true knowledge. Of
course, the knowledge of Brahman can never be of the
conceptual sort since, as the witnessing consciousness, it
is intuited as pervading the whole gamut of concepts and
percepts. As the Sruti says, "you cannot know the knower
of knowledge.. " (Br. 3-4-2). How then do Vedantins talk
of the knowledge of Brahman? Saitkara replies: "\\'hen
the false identification with the not-self is removed, the
intrinsic nature of Atman alone remains (~lf: lI'
~ ~ I) and this is what we 'mean by saying that
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Atman is known. "Atman by himself is unobjectifiable
by any means of knowledge." (Br. Bh. 4-4-20).
The Method of Vedlnta

And now for the unique method of Vedanta. We
have seen that its subject-matter is quite unlike that of
any speculative philosophy. Vedinta does not set before
itself the problem of explaining the Universe by means
of logical deduction, or the task of widening the area of
human knowledge by trying to hannonize the natural
sciences as far as possible. Any attempt to solve such
problems is of course quite in keeping with the viewpoint of systems which restrict their idea of the Universe
either to its subjective or objective portion. Vedanta,
however, is not sastisfied with partial views. Its view is,
as we have seen, 'based on intuition and conscious experience leaving out no feature of life in its widest
sense' ; and what is more, it claims to have discovered
the essence (Atman) of the Universe as a whole, and
assures us that 'its realization is possible here and now
for every one that has the desire and capacity for it'.
It follows that its method must be suitable for the purpose
of exposing the apparent unreality which the common
sense view is apt to take for Reality itself. This method
has been briefly formulated in a half-verse of ancient
teachers of the tradition quoted by Sailkara in these words

"(m fi

lftr

~S4GI4~Gi ~ - 'atQ4I<tQIQqIGI'4i ~ ~'

And so runs the saying of those versed in the
traditional method : That which is devoid of all distinctive features is explained through deliberate super-imposition and rescission" (GBh. 13-13).
I)
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The method itself consists in leading the seeker to
truth through a coricessional view taken up for the time
being for the sole purpose of weaning his mind from a
habitual error and subsequently abrogating the assumed
view also. It is illustrated in SaIikara's Brbadarat;lyaka
Bha~ya by the pedagogical instances of employing written
symbols in order to instil the ideas of articulate sounds
and abstract numbers into the pupil's mind.
I have explained the principles involved in this
method at some length elsewhere with special ·references
to five important sub-varieties of it. Of the several special
varieties employed in the Upani~ads, however, the socalled Method of Avasthas or the three states of the soul
is perhaps the most convincing and easily understood, for
it assumes nothing that is not already familiar to everyone
in life, and takes the enquirer straight to the intuition of
the Witnessing Consciousness at the back of the ego, if
only the seeker is prepared to give up his usual predilection for the waking state and has acquired the capacity
to introvert and examine the nature of his experiences as
he passes through the three modes of consciousness, viz.,
waking, dream and deep sleep. This is the. device utilized
in the Mfu).<;ifikya, the smallest of Upani~ads, and turned
to account by Gau<;iapada, for explaining the most fundamental doctrines of Vedanta in his memorable Karikas on
that Upani~ad. The author of this work~ Sri Krishnaswamy Iyer is perhaps the very frrst Vedantin who has
made a sustained attempt to demonstrate how this variety
of the method is prolific of beneficial results in its
application to the disscussion of most of the problems of
modern philosophy.
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Application of the Method

The following are the principal steps of reasoning
to which the author has repeatedly called our attention in
arriving at the truth of Reality by the employment of the
method of three states or 'the tri-basic method' as ·he
calls it in contrast with the mono-basic method which
takes the waking state alone as the basis of its speculation. (1) There are three and only three distinct states
of consciousness which every one of us experiences.
(2) These states are neither successive events in the same
time-series nor three different entities or things occupying
the same space; for, while waking and dream present
their own world characterized by different orders of time
and space there is no one time or space common to both,
and all notion of time or space is abolished in deep sleep..
(3) Hence it is wrong to imagine that the waking ego
really remembers sleep or dream as having been experienced in the past. There is a distinct ego for each of the
dreams as well as for waking, and no ego experiences
sleep. (4) The waking-world is a concomitant of wakingconsciousness just as the dream-world is bounc\ up with
dream-comsciousness. Each one of the states, therefore,
whether waking or dream, includes ·i~s own world, and so
the latter can 'never overpass its state. (5) While ideas,
feelings and other properties of the mind do change their
basis, the Witnessing Consciousness which testifies to the
changes of the ego cannot change, for if it did we co~d
not be aware of the change at alL It must h~ ,:gr~ted
therefore, that Witness is the same for all states: Only,
while the witness of waking and dream has for its object
a world made up of the ego and the non-ego which thrive
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there in a subject-object relation, it ceases to have any
such object in deep sleep. We therefore, intuit it only as
Pure Consciousness in the latter state. (6) Memory of
sleep or dream is possible only because of this Pure
Consciousness persisting through all the states. (7) Sleep
and dream are known to us only through intuition, and
the knowledge thus acquired is afterwards thrown into the
forms of the intellect so that we naturally conclude that
it originates from the waking intellect; (8) Waking and
dream are distinguished only from the waking point of
view, but they can never be identified as such while they
last, for dream exhibits all the elements of waking, and
possesses no characteristic mark by which it could be
recognized ·or distinguished from waking. (9) We haye
therefore, to conclude that Pure Consciousness has only
two modes, the dynamic mode (waking or dream) when
it seems to be split up into the ego and the non-ego in
subject-object relation, and the static (sleep). (10) Strictly
speaking, sleep is not a state at all. We call it an
unconscious state because we are insensible then to the
ego or the non-ego, but that is only from the waking
point of view. But sleep in itself is really Pure Consciousness and nothing else ; we as Pure Consciousness
are not aware of anything else then, because there is
nothing else to be aware of. (11) From this correct
thought-position, we see that Pure Consciousness is the
only Reality. It is neither dynamic nor static, and since
we daily experience that both waking and dream with all
their seeming distinctions of the ego and the non-ego are
completely merged in sleep or Pure Consciousness, all the
so-called states are really one with this Pure Conscious-
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ness. All talk of change or changelessness in the latter is
meaningless. (12) Pure Consciousness is Pure Being and
Pure Bliss all in one. It is pure in the sense that it has
no second beside "it.
Vedanta as a positive science founded on reason,
intuition and expereience steers clear of all difficulties
incidental to partial views whether of physical science
which has committed itself to an objective view of mind
as well as of matter, or of realistic philosophies which
aim at a critical. view of the universe and try to generalize and hannonize the conclusions of the special sciences, or again of idealistic systems which speculate on
the basis of the loss of the Intellect. All System-Builders,
whether of the East or of the West, have confined their
attention to the waking state to the exclusion of dream
and sleep and to that extent their systems have been
necessarily defective. Furthennore, while the Highest Reality
is universally intuited in our sleep to be identical with our
deepest Self, these systems have been treating it as though
it were an external object, and are ingeniously trying to
identify it either with some logical category such as
substance, quality, action, universality or relation, or with
some faculty of the waking-mind such as idea, will or
feeling. It is evident that no amount of generalization or
criticism can ever land them at genuine Reality. As the
author .remarks, "these thinkers have traversed the whole
gamut of human thought, and have failed to arrive at
finality". No wonder that the philosophic area of the
present day appears to be an arena of unending conflicts.
The critical survey of modem thought to which a considerable portion of the present work is devoted, whatever
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the judgment of scholars be on its merits as a historical
account, must certainly serve, as the ·author claims, as a
powerful illustration to show "how the absence of a tribasic view rendered each thinker's conclusions mere
opinions, theoretical thought positions, which failed to
produce general conviction, and which made it necessary
as well as possible for every successive thinker to strike
out a new path for himself, which terminated again in
another wilderness".
Benefits of the Method

As for the beneficial results that follow from the
adoption of the comprehensive method of Vedanta, Sri
Iyer illustrates them by first expounding the theory of the
three degrees of reality and then showing how (1) Vedanta
overcomes scepticism; (2) it rises above the charge of
solipsism ; (3) it can solve the problem of Appearance
and Reality convincingly; (4) it provides a sure basis of
ethics and a definite system of eschatology; (5) it accounts for .the apparent difficulty felt in the problem of
perception; (6) it reconciles the conflict of idealism and
realism, and fmally °(7) how it supports and justifies the
esseJ.?-tial dogmas of theology by offering satisfactory proofs
or consistent theories and explains the principles of aesthetics by a ~ference to reality in its aspect as Pure Bliss.
Mysticism and Vedintic Knowledge

In the course of the discussion of the question of
Appearance and Reality it is shown how Primeval Ignorance and mistaken transference of the ego and the nonego, are primarily responsible for the bondage of the
soul's error, and in the chapters on Knowledge and Release
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and on Practice and Reflection it has been explained how
release from that bondage is possible in the waking or
empirical life alone by contemplation of the nature of
Reality since ignorance has an import in the sphere of the
intellect only. While we find frequent references made to
trance or YOgic Samadhi and its rationale disclosed in the
light of Vedanta, the author has been careful to invite our
attention to the fact that mystic trances only confirm our
sleep experience and are not indispensable to Vedantic
knowledge. Thus the book may be said to contain a
complete exposition of all the essentials of V~ta as it
offers detailed suggestions on the practical side of the
system no less than a systematic expostion of its positive
aspect as the science of Reality.
Traditional Authority for Certain Interpretations

.
As the author has declared in so many words that
Upani~ads of which Sailkara is the greatest exponent,
reveal the deepest spiritutal experience of all mankind, it
is to be expected that Vedantins who are devotees of the
orthodox ways of interpretation would be glad to know
how far Sri Iyer has been faithful to the spirit of the
Upani~ds and Sailkara's Bha~yas. It would be therefore,
profitable to consider certain points on which the present
work might seem, at first sight, to diverge from either
source.
It has to' be noted, however, that the value of the
work would by no means be minimized even if ultimately
it were found-that it differs from any authority on any
particular point. For, as the author says at the very outset,
"Ved3nta deniands no blind allegiance to any sect or
school and respects no traditions or biblical authority in
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its search after truth". And he has the full support of

Sailkara himself who has made this most unequivocal
statement with regard to the validity of the Vedas themselves : (';f ft crq;t ~S;;qtllq;<at ~, 1'fi -mt ~
~ I) "A text is not going to change a fact, but _only

to make it known as it is" (Pro Bh. 6-3) ;

1iRIts1T.i: ~ qr lftr--~Cl. ~ItQIIR4!i~fd

(';f ff saft\l(ldQfq

"Even a hundred
texts declaring that fire is cold or that it emits no light
would not be a valid s.ource of lqtowledge" (GBh. 1866). Nevertheless~ that.. the work has striven to be true to
the original sources would undoubtedly make it more
persuasive for beginners.
In the very first place, we shall enquire if the
procedure of the M~~iikya has been followed by the
reasoning here.., At first sight, it would appear that the
author describes the method as an examination of the
three Avasfhas in contrast with the Sruti which describes
aspects (padas) of Atman and not the states. The result,
however, woul~ be the same so long as we stick to the
witnessing self in each of the states during the investigation. The name Vaiivlinara has been used by the Up~ad
to indicate that the whole of the state is taken to be the
Upiilhi or conditioning factor or perspective in which we
look at the Self. (~~ (OtI~arqq;'E4 ~ "Cj~eqltq(4
I)

fqqff(tdtE4lt( 1 ~ ~ tt~~q'iili1")qI(I" ~: I) "The whole
world external and internal, has been taken along with
this A.tman as one of the four aspects postulated, and so
when all the world is dissolved we arrive at the one
Atman without a second" (Ma. Bh. 3). The author has
taken care to preserve this feature of the method by
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asserting that "what is known as the world including our
body, comes and goes with o~r waking". In this way he
has managed to keep up his fidelity to the orthodox line
of thinking which maintains that "the conception of the
universe as a whole is fundamental to the conception of
Reality" without involving the reader, in the maze of
techinical terms like Vaisvanara.
In the second place, let us see if he has been true
to the Upani~ad and Sailkara when he says that the ego
merges in Reality itself in sleep. Is that the last step in
the reasoning ? If so, why does the Upani~ad speak of
Turiya or the fourth aspect of Atman ? Here we have to
remember that it is the same Brahman or Annan .that is
spoken of as the Witnessing Self in each of the states.
It is true that the M8Qc;tUkya defines sleep as th~t state
where the Annan 'desires nothing and sees no dream' (-:r
CfiT1f ~ 'Of ~ lCIc:l 'Wffif), but th~t only implies
that the object of the Witnessing Consciousness in the
other two states is an illusory appearance, while no such
object is experienced here. In fact, Upani~ads invariably
declare that the absence of being aware of an object in
sleep is because of the soul being merged in his own
essential self as Pure Being (~m, Ch. 6-9-1) or Pure

Cfi3iq.f

Consciousness (~~:, Br: 4-3-21). And Sailkara
explains this by saying that the soul in this state is in his
own true form (~:) and is called Prljiia because,
'Pure Consciousness is exclusively his own nature while
the other two have an adjectival consciousness also
(iI~Mq'5j'"l ~ ~ ~ 1ffi~:
Fct~''1q'E(J~jfd)'.

;

~ rq~'iiCqN

He is the omniscient Lord of all (v:er ~"R:
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. : ) in so far as he is the metaphysical cause of all that
we see in the empirical world ('t1lf.:r: ~) as .the Sruti
says. But in himself, when his being the potential seed
of the world is not taken into account,";this very same
Prajiia is Turiya, the Absolute Reality~ altogether free
from the body, and other conditioning associates : "(Ill{.
~csft(Jjiq~i ~ ~i41ltl<qi=a:j('4 ~ ~ (Oiii1""'1<ftH,i 41Vllffrcfft
~~ ~ II

(Gk. Bh. 1-2). The author himself appeals to
this interpretation of Turiya offered by Gau<;lapada and
Sailkara in a footnote (on p. 169).
A third point to be considered in this connection is
with reference to the relation of Pure Consciousness (P.C.)
to the phenomenal world. The author repeatedly says that
the world is no creation or emanation from God, but His
manifestation. Is this faithful to Upani~ads and to SaIikara ?
Creation in the sense of bringing something into existence
out of nothing is of course repugnant to the spirit .of
Upani~~ds. 'How could being be born out of nothing ?'
(Ch.6-2-2). Emanation or issuing forth from the source is
precluded by the assertion of Upani~ads that all the universe
is even now verily Brahman (Mu. 2-2-11). Manifestation
or self-expres'iion, on the other hand, is expressly backed
by the Sruti ("m~ ~ ~ "He desired - may I
become many" (Tai. 2-6). And SaIikara explains that
'Name and form manifest themselves without losing their
essential nature as Atman' (3'Iieq'ECl~Yi-qR:('lji~~q ~).
And the author also writes, in consonance with this,
, 'Your difficulties arise from divorcing the manifestation
from the Reality underlying it. The world is not some-
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thing separate from P.e." "It (P.e.) bears both the
aspects at the same time and while remaining changeless,
becomes the world marked by unceasing change and the
ego that perceives it." Again, "Brahman as the Absolute
is free from all relations and it is only with reference to
its manifestation it has to be assumed as the cause. ......
While it accompanies all life without undergoing any
change, there is also side by side with it an empirical life
ruled by time, space and causality, and which again in
sleep it dissolves into itself'.
I shall now mention a point or two on which Sri
Iyer's exegesis does not appear· to me to keep pace with
that of Satikara and GauQapada. In the first place he has
not, to my mind, laid sufficient stress <.>n the significance
of the negations employed in the Mantra (Ma. 7) revealing the nature of Turiya or the Absolute. Why does th~
Sruti use a string of negatives to point out Turiya ? Why
does it not specifically describe Reality directly ? Do
these denials add anything - say, the opposite of what is
denied - to the nature of Turiya ? Or do they affIrm the
real existence of the attributes denied somewhere . else
than Turiya ? Or do they at least denote the absolute
absence of the attributes denied in Tur/ya ? These questions which the empirical view might suggest are neither
answered in the affIrmative nor negatived by the author.
True, he has emphatically decalred that the Absolute is
beyond all speech and thought, and that it is a 'negation
of all marks' by which all empirical object may be
identified, but the function of negations in connection
with the Absolute seems to be nowhere directly discussed
in this work. Besides, the author's remarks! on the famous Gau¢apiila KiTika (1-16) where the secondless Reality
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is described as 'Unborn, unsleeping and undreaming', are
even liable to be misinterpreted by the unwary student of
Vedanta. "Even while we describe it (Pure Consciousness) in this negative manner", says the author, "we do
objectify it, and 'do injusti~e to its real nature". A reader
of average intelligence not initiated into the traditional
way of understanding Upani~adic teaching, is apt to suppose that this statement implies that there is possibly an
affirmative description of Tur{Ya as contrasted with a
negative one. With due respect to a thinker, contact with
whom has helped me in no small measure to understand
the rational cast of Upani~adic teaching, I have to say
that this interpretation of Vedantic negation is not quite
correct ; no negation objectifies Tur{Ya or Reality, not
only because the latter is by nature not objectifiable, but
also because the function of Sastraic teaching has nothing
to do with the Secondless Atman. As Satlkara remarks,
(~ ~i1~6Cuql<:, ~ ~ I) "The function of the
Sruti is to remove duality and not to affirm something
about non-duality, for that would be a contradiction in
terms" (OK Bh. 2-32). The fact is that negation of the
superimposed is the only way to direct the attention of
the seekers towards Tur{Ya. Tur{Ya is the self-evident,
inmost Se!f, and no description, definition or proof of its
existence is needed. Being self-effulgent it demands no
knowledge to throw light upon it and to make it known,
nor is it possible to objectify it by any knowledge either.
To know it, is only to intuit it. Its very nature therefore,
desiderates the removal of the intercepting superimpositions on it, to wipe out the constructs of Avidyii and
nothing more for making it known.
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Sailkara makes this point quite clear when he says
that the Sruti employs this device of negation exclusively
because (1) Tur/ya has no specific features which could
be described by words (~4f(I<A,~f.tflt:tF(l"4MI<t (fflI' ~
~f\t~~(E1'{ 1ftf I) and because (2) the Sruti proposes to
remove the super-imposition of the states which are the
constructs of Avidyo and to emphasize the fact that the
very Atman in the three states is Tur/ya who is really
free from the states. This is similar to the method of
removing the false imaginations like the rope-snake with
a view to intimating the true nature of the rope. (~
"-Cfl~"hlfet~~ (~+'bi(lqAftlq~iijtt:, sqiijit4lt=acOtcf.,: ~
An,~ql<lfl.I"'(1('tml I) That the negations are simple negations and by no means descriptions of Tur/ya himself, is
further made clear by SaIikara when he draws our attention to the psychological fact that simultaneously with the
dispersal of the false ascriptions such as inward consciousness (dreaming) with regard to the nature of Tur/ya,
the seeker himself ceases to be an enquirer of truth, and
all distinction of the knower, knowledge and the knowable vani~es (3Rf:AiMI~F-!ctr-aeqiifilf1~q AqltJMir~q4'-1q~: i).
It is not, however, by the sheer force of scriptural
authority that these negations determine the illusory nature of the states and the experiences incidental to these
states. They are ascertained to be unreal because experience of each state absolutely cancels the existence of the
other two. Each of them is real in its own place and
degree, as Bradley would say, but no one state or its
consciousness can lay claim to a higher degree of reality
any more than the rope-snake, or the streak of water or
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any other imagined appearance can claim the reality of
its substrate, the real rope. Atman as Pure Consciousness,
however, persists, throughont amidst their appearance and
disappearance and· is therefore, the only Real (~H:q{<\qlfq~~m
~ffi:('j(OlIfiOj'€lI(Ie:'l1('ltfOi (\M5IIe:lfOjOj ~tjl<IfGrOjCflf~:1t1 ~ 1

'l1cfslI0C4f\1'€JI<I« ~ ~ I).

In the light of the conclusions we have arrived at
in connection with Turfya - the fourth or the real nature
of Brahman as our Self - the author's treatment of the
syllable Aum seems to need some slight amendment likewise. For, while his categorical statement that Aum is 'a
symbol' of Reality intended for 'meditation' is quite
justifiable in the context of the Upasana section of
Upani~ads, as is the. case for instance in the Prasna,
chapter V, where it is expressly enjoined that it should
be meditated upon -(~ ~), the same cannot
be supposed to apply to Vedantic texts where Aum is
declared to be Reality itself free from all marks characterizing a symbol. Aum is here no more a symbol than
Turfya himself is one. In fact the Upani~ad in its last
Mantra emphasizes the absolute indentity of Aum with
Atrnan. Compare this description of Aum with that of
Turiy'a (";f'RJ:~ ';f ~ -;fl~: ~ ••.• ) and that we have
already discussed. It is an exact counterpart of the latter
in that it uses negations alone to acquaint us with the
nature of Aunt. This Aum is without the elements (A, U
and M ~:) ; it is no objective phenomenon and so
beyond empirical treatment since it is beyond all speech
and thought (~:) ; all multiplicity of words denot-
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ing waking and dream phenomenon are absent there
($jq:xf)qltl'l'O in the same way as Turiya is above all the
plurality of states. In fact this Aum is really Atman and
nothing else (~am amGcr). Can this be a description
of a 'syllable for meditation ?'
Why does the Upani~ad call Reality by two names
Aum and Brahman ? Is it not a wasteful repetition ?
SaIikara's reply to this is as follows : What was first
described from thE standpoint of the named, has been
again described from the standpoint of the name, to tell
us that both the name ·and the named are essentially
identical (aTI\1tTR ~ ~ 'TI\fqil4$j1~ ~:,
aTI~'ii~lj~I{CflC'Cl!OlfC1qfllq: I).

And this teaching of identity
is for the purpose of leading the seeker to the intuition,
of that Brahman which is beyond both by the simultaneous merging of both the name and the named (~
~~~~~$jfq(1lq4""l~8;Tuf
~~

mr

I). It must be now clear how the Method
of A vasthas is really ~ sub-variety of the AdhyiiriJpaApaviila method. For, here as elsewhere, the presumption
in the beginning that Atman really passes from state to
state is only a device used for determining the true nature
of the self as Turiya who is absolutely free from the taint
of Avasthas. When the Sruti uses the negation-method
and declares that secondless Atman or TUflya is neither
inwardly conscious nor outwardly conscious, it does not
imply that the dreaming self or the waking self is distipct
from the former. It only intends to point out that all these
seeming selfs are essentially identical with the Turiya.
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Indeed, our author himself is vividly conscious of this
truth when he writes, "This trinity (of Avasthas) is one
in fact. Waking cannot be separated from the Pure Consciousness commonly looked upon as sleep, nor dream.
All these are essentiCl:lly one, ever one and identical".
I had a mind to, discuss two more points in this
connection - the method ·of the five sheaths (Paiicakosas)
as interpreted in the chapter (XV) on Solipsism, and the
theory of Maya as presented iIi this work (in chapter XIII
and elsewhere). I wanted to show how, with a slight
amendment, the PaiicakoSa Method could have been brought
in line · with SaIikara's procedure with regard to t~e
Avasthaic method, and also how Sri Iyer's treatment of
Maya was rather a blend of SaIikara's and post-SaIikaras'
views such as we find in the Paiicadasi. But these 'Introductory Remarks' have already occupied a larger space
than allowable. What little I have written is, I hope,
sufficient to indicate that I regard the present work as the
only one yet written so exhaustively on the subject of
Avasthiis. It is really a pity that it has been allowed to
remain out of print for so long a time.

I. THE KENA

UPANI~AD

(prefatory remarks)
The Teaching of The

Upani~ad

Kena is the second of the series of smaller Upani~ads
which I have edited with notes for publication by the
Adhyatma Prakasha Karyalaya. Its importance lies in the
fact that it directly invites our attention to the Vedantic
doctrine of the Universal Witnessing Principle which is
the one real Self of us all.
The Upani~ad tells us that, while this Self or Brahman
can never be perceived by the senses or represented by
the intellect, it can nevertheless be intuited as our immediate essence quite other than all that is known or unknown to us. Brahman readily lends Itself to be made an
object of meditation by Its devotees, but this circumstance
should not justify anyone to consider It as really an
object of sense or intellect. It. is rather that metaphysical
presence which quickens and enkindles all our instru-·
ments of knowledge so as to enable them to throw any
light upon their objects. If we could but attend to It
introspectively, we could intuit It as the eternal Witnessing Effulgence, each time we are aware of any external
. object. This . knowledge, the Upani~ad claims, enables the
aspirant to realise himself as identical with that Brahman,
his own inalienable and eternal immortality.
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Sankara's Bh~ya and the Gloss thereon

Unlike the other Upani~ads, Kena has two commentaries both ascribed to the famous Sri Sailkadicarya. For
reasons stated in the SamsIqta Introduction, I have come
to the conclusion that the so-called Vakya Bha~ya, cannot
have been from the pen of the same author that wrote
the other commentary. How far my argument is admissible, I leave the critical reader to judge.
The glossator on Bha~yas has been generally identified with Anaildagiri that has explained Sailkara's Bh~yas
on the other classical Upani~ads .as well as on SUtra
Bha~ya. I have stated my reasons as to why I demur to
this acquiescence also. In any case, this glossator has not,
to my mind, done full justice to many a passage in
Bha~ya. I have therefore ventured to offer these notes of
my own, explaining at fuller length, many points that
would otherwise remain obscure. Students who use the
notes should be able to see how far I have been successful in this attempt.

II. KXTHAKA UPANI~AD
(Introduction)
The Place of the

Upani~ad

The Katha Upani~ad has to be inferred as belonging
to the Kathaka recension of the Kr~IJa Yajurveda, merely
on the strength of the title it bears. For we do not find
any followers of that branch, who are actually reciting it
nowadays. The relation of the Upani~ad to the other

KiJbaka

Upanipd
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of that recension of the Veda, ~as not been
indicated by any commentator on the Upani,ad. S81lkara,
in particular, affords no elu~ whatever either in his Introduction or in the body of his Bbltya, which may lead
one to determine the place of the Upanitad. ,The incomplete nature of the published portion of the ~
portion, adds to our difficulty, for while the Sambita of
the recension has been printed both in Germany and in
our own country, its B1'ihma\la portion has not yet been
accessible to scholars~
It is a source of some solace, therefore, to find that
a portion of the U~ad, the aialogue between Yama
and · Naciketas, has its counter-part in the Taittirlya
Brihm8J}a, and a sort of redaction in the ·Mahlbhlrata.
The story as found in the latter, has been given in detail
in the Samslq1a Introduction. It will be seen that the
narrative there, has little or nothing in cominon with the
. Upanifad. The incident of Naciketas being cursed by his
wrathful father to see Yama, is not in connection with a
sacrifice. Yama sends him back to life after showing him
the various heavenly worlds which righteous men attain,
especially the Uka which the gift of cows ensures. The
version in the Taittirlya bears more points of resemblance. The third boon granted by Yama, however, the
knowledge of the Highest Brahman transcending the Sphere
of all religious works, is conspicuous by its absence there.
The relevant portion with Siy~'s Bhqya, has been
appended to the present edition of the Upanipd for the
convenience. of the reader.
What has become of the Kithaka Brihm8J}a, is yet
wrapped up in mystery. Patailjali, in his great commenporti~ns

so
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tary on p-~ (4-3-101), remarks that 'The Kith-aka and

the Kalapaka are being recited in every village.' And yet
the Brihmm;ta of that widely studied Veda, has been fated
to be thrown into the limbo of oblivion ! A portion of
the Taittinya Brihmm;ta, the third Al?taka, contains a
portion - from the tenth PraSna onwards - which the
present day traditional reciters style 'the Kathaka.· It is
note-worthy that the first two Al?takas of the Brihmm;ta
contain oI?ly eight PraSnas, whereas the third alone comprises twelve, thus rendering its title Al?taka (octad) a
misnomer. Can it be, that, as the Kithaka fell into more
and more disuse, the followers of the Taittinya appropriated this portion of it, out of affection for a version of
their own Sikha ?
The Teaching of the

Upani~ad

In his Introduction to the Bhi!?ya, SaIikara calls
both the Agni-vidya (knowledge of Virat or Lower
Brahman) and the knowledge of Brahman transcending all
religious works, by the name of 'Upanil?ad'. It is obvious,
however, by his introductory observations on the twentieth Mantra of the first Valli, that he regards the knowledge of the Hig~er Brahman as pre-eminently 'The
Upanil?ad'. The innate ignorance of the nature of superimposition of ihe notions of action, instruments of action,
and the fruits of action', he says, 'has got to be destroyed
by the knowledge of the identity of Brahman and Atman
to be treated of in the sequel' (23)1.
1. Single figures thus enclosed in brackets refer to the number
of the paragraph in the Bh~ya..
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The Spedal Features of the Bhi$ya

The Doctrine of Conjunct;ion of Rites And Knowledge Not
Discussed
Saftkara has not entered here into a lengthy discussion of the demerits of the doctrine of the conjunction of
rites and knowledge as a means to liberation, for the
obvious reason that the doctrine is ruled out by the very
nature of the third question.propounded by Naciketas. He
requests Yama to enlighten him as to the nature of
Reality which is beyond all religious works, and Yama' s
answer to it forms the main theme of this Upani~ad.
Avidya and Maya
In an important passage (1-1-20) which we have
already referred to, Satikara describes Avidya as the seed
of Samsara of transmigration (t4iiiifqq;fCOIiiili1fC01 'EieRan\iffCOl) ;
and in commenting on the expression

~: Q(i1C4'ib"l

(1, he describes Avyakta also as the 'seed' of the world (~

3-11) 'the Avyakta is greater than the

M~hat'

~ ~ ~ , 31C4icpd"1ii1(C\Qed'tCtq) ; while in explain-

ing ~SS('Gl';f~(1-3-12) 'this hidden Atman does not
shine forth', he says that Atman is 'enveloped in Avidya
Maya' (~:~: m~C10IlfGOq;i1t 31fCleii1i<lii:ffil:). Putting these
statements together, some have drawn the corollary that
Avidya and Maya are perfectly indentical~ and hence it
is. womg to make any distinction between them in SaIlkara's
Vedanta.
A close examination of the Sutra-Bha!ilya, however,
reveals that Avidya is false-knowledge ('~
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~ ~ ~', 'a:ra:rm) "iGI(1fll1\'diF.laf«(q~"lq',
'flio:tiSi('EiC4't'Q:' Int. S. B.), whereas Maya is something

objective, falsely imagined by Avidya to exist (atfl4tliCfi~~

.... l~ ~, ~:, ~: S. B. 2-1-14). In his
commentation of the Siitra devoted to the elucidation of
the connotation of the term Avyakta (S. B. 1-4-3), SaDkara
gives two alternative interpretations, one treating it as the
objective Maya and the other as the subjective Avidya or
ignorance, thus disclosing that he does not identify the
two concepts. Hence I have explained the passage treating
of ~1"'1~i!fiiijil'1 (1-1-20) as meaning that the innate ignorance of man, is responsible for all the evils of mundane
life, while the passage on Avyakta (1-3-11), I have
intrepreted to describe the seed or material cause of the
world (~"GI1Rit aftGjG&:IICfidijd'EEl'{) in conformity with the
Brhadir~yaka (1-4-7) and the Siitra-Bha~ya (2-1-14)
already cited. Amarakosa, the dictionary of SamsIqta synonyms, (~~ ~ is favourable to either interpretation and so, the context alone can justify the meaning
we choose. Again the Bh~ya (1-3-12) which describes
Atman as enveloped in Avidya-Maya, I have, taken to
mean that the Self, appears, as the individual soul, to be
enveloped by the conditioning adjuncts such as the organs
of sight or hearing which, in reality, are the products of
Maya, the figment of Avidya. The critical reader alone
can judge as to which of the two views - the one
identifying Avidya and Maya, and the other, distinguishing them as subjective and, objective - appeals to him as
being consistent with the spirit of Saftkara's Bh~ya.
~

Katbaka

Upani~ad
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Agama and Tarka

There are two words which, just like Avidya and
Maya, are liable to be misunderstood. Some have taken
'Agama' invariably to mean Sruti or Revelation, and' they
believe that Sruti is to be entirely relied upon as the only
means of acquiring Vedantic knowledge while 'Tarka' or
reason is to be altogether eschewed in the case of Brahman,
since the Srut! expressly decJares that the knowledge of
Brahman cannot be attained through ratiocination. But
this view does not seem to fit in with the spirit of
Saftkara's commentary, since we find in the Bhi~ya as
well as in the Upani~ad itself, a good deal of rea$oning
employed. Saba's actual position in this matter can be
gathered from his comment on the verse ~ ~ .... (12-9). "This knowledge of Atman is not to be attained
through ratiocination or mere reasoning based upon one's
own guessing; nor can it be sublated by that reasoning" ~
~ 'ESiiil4il,,\tql~ol ~ ';f ~ ~d: I ';f' ~ 1!fT ';f
....
.
I
~). "A mere speculator without the aid of Agama
(~ 11' ~:), a-"ers whatever his own intellect has
devised. Hence this knowledge is to be got only through
some one else than the dialectician, through an Acarya
conversant with Agama". (37)
The 'Agama' here referred .to, is the traditional
method of teaching, which consists in the annulment, by
reasoning, of the alien properties superimposed upon the
Self by Avidya, or innate ignorance. For this purpose, the
line of reasoning suggested by the Sruti is to be preferred
to dry ratiocination, since the former is based upon· universal experience. Examples of such Vedic reasoning,
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have been extracted from the body of the Upani~ad, (13-10, 11, 12, ; 2-1-3 ; 2-1-4 ; 2-2-1) and addUced in the
Samslqta Introduction. It will be readily seen that these
are no mere syllogisms of the logician, but rather helps
to the seeker in rendering Up~adic teaching more and
more intelligible by dissociating it from super-imposed
elements.
Yoga and Jiiana
In this Upani~ad is to be found a certain Yoga
taught once in the body of the work.(31i4i(i141 i lif!lijq"i mu
1-2-12), and again at the conclusion (~~ 'if 23-18) as necessary for the knowledge of Atman. Now,
what is the place of this Yoga in SaDkara's system ?
There is a belief in certain quarters that Atman cannot be
known fully through attending to Vedic teaching alone,
unless one attains direct realization (~) through the
practice of Yoga I have examined this view at some
length in the Samslqta Introduction and conclusively shown
that, according to SaDkara, the doctrine of the so-called
realization after knowledge, is untenable, inasmuch as
A1;man is for ever self-revealed, and never remote or
obscured by anything other than ignorance. I have also
drawn attention to the fact that SaDkara teaches that a
few gifted souls can and do realize their identity with
Brahman through Upani~adic teaching alone (~'S'ijjq(4 S.
B. 4-1-2), while for the rest of the aspirants who are not
sufficiently introvert, the Adhyatma Yoga or the art of
withdrawing the senses and staying the mind on the SeU:
may be necessary before intuiting the real Atman.
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Liberation
With regard to fmal liberation from all bondage, the
prevalent notion is that liberation in the present life is
only secondary since there remains a ~esidue of Avidya
until the mortal coil is shuffled off. The Samskrta Introduction shows the untenability of this view also .. Sailkara,
no doubt, admits a gradual liberation in the case of .the
devotees of the Lower Brahman (109), but for .those
whose ignorance, desires and Karma are altogether destroyed simultaneously with the dawn of knowledge,
Jivanmukti or liberation while yet living (~) is an
undeniable fact (80). Videha-Mukti or liberation after
disembodiment is only figuratively called liberation, merely
because the enlightened souls no more take on a fresh
body (~: -mR ';f 1tulld\('q4: I).
Conclusion
Sailkara's system is thus seen to be quite dissimilar
to any other Darsana in that (1) unlike the KarmaMim8Ipsakas and other Vedintins who rely on the authority of the Vedas, he holds that Sruti is a Pram~ not
merely on the score of its being the Veda, but because
it leads to immediate experience of the truth it teaches ;
(2) unlike the Buddhistic Nihilists who declare the whole
universe to be essenceless (f.f~), he maintains that
there is one Reality which serves as the ground of all else
which is super-imposed upon it ; (3) unlike the SiJikhyas
and others who rely on cold ratiocination alone as the
primary source of knowledge of the ultimate cause of the
world, he appeals to the Vedic line of reasoning which
rests upon verifiable experience at every step.; and (4)
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unlike the followers of Pataiijali and others who t~ach the
practice of Yoga as the sine qua non for attaining and
resting in the true nature of the individual self, he makes
use of the Adhyatma Yoga only as a means to turn the
mind inward by dissolVing all unreal elements into the
only Self which is the ground of all apparent phenomena.
The Notes on the

Upani~ad

This small Upani~ad contains many a gem of spiritual teaching which Sankara's Bh~ya has brought to
light. I have, therefore, edited it with the same care that
'has been takep with regard to the Kena and the MUI}c;1.aka.
For my notes on this Upani~ad, as el~ewhere, I have
depended upon Sankara himself rather than the glossators.
Neither Anandagiri nor Balagopruendra-Yatindra can be
trusted as safe guides throughout, since they are both very
recent writers as shown in the Samslq1a Introduction.

III. THE

MU~J)AKA UPAN~~AD

(Prefaratory Remarks)
The Teaching of the Upani,ad

This is the third of the series of smaller Upani~ads
edited by me for puolication by the Adhyatma Prakasha
Kliryalaya.
The special features embodied in its teaching are (1)
The dismissal of Karma and Upasana afte~ a brief notice
as belonging to 'the lower doctrine' (3fIRT flmT) not conducive to immediate release ; (2) The tracing of the entire
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universe to its original source, the Indestructible (~
as the First Causeless Cause of all, and hence concluding
that the only reality underlying all phenomena, is that
eternal Brahman, really free from all attributes ; (3)
giving important directions, moral as well as spiritual, to
such aspirants as desire to intuit that Reality ; and finally,
(4) showing how this Higher Wisdom enables one to
realize one's eternal identity with Brahman in this very
life.
Salikara's Bhi!1ya and the Gloss thereon

SaIikara has, in his inimitable -style, shown how this
teaching is essentiall~' in con~onance with that of all .:)t~.er
main Upani~ads. I have attempted to amplify his views
in my Notes by references to other Bha~yas of that great
teacher, in order to strengthen the conviction of the
student as to the uniformity of all Vedantic Revelation.
The Glossator on the Bh~ya, generally known as
Anandagiri, must be distinguished from his namesake
who has explained the BrhadarRI:lyaka or the Sutra Bh~ya ;
for he believes in the doctrine of many .souls ('1HiG/'lqeil~:,
vide Gloss on Bh~ya 1-2-1 of the Upani~ad) while the
other Anandagiri upholds the doctrine of a Single Individual Soul. Being a recent writer on' Vedanta, he has
naturally read many a tenet from the later schools of subcommentaries into the Bh~ya, which circumstance has
rendered many passages un-intelligible to students of
SaIikara It is hoped that -the Notes now offered will
throw some light upon such intricate parts of the Bha~ya.
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IV. THE TAITTIRIYA UPANI~AD,
Si~AVALLi
(Introduction)
The Importance of the Upani,ad

The Taittirlya occupies an important position among
the Upani~ads on which Sri Sarikaraciirya has chosen to
write his famous commentaries, technically called Bha~yas
in Samslqta. While it is of meduim size in extent, it
contains all the important doctrines of Vedanta more
succinctly, and perhaps, more systematically set forth than
in any other Upani~ad of similar or smaller size. It is also
one of the very few Upani~ads whose relation with the
antecedent and subsequent portions of the recension of
the particular Veda to which they pertain, can be determined without difficulty, so that the development of
Vedic thought, can be traced from the Samhita down to
the Upani~ad. Moreover it has a living interest for the
numerous followers of the Taittinya Recension 1 of ~I}.a
Yajurveda, as they can still find pious Brahmins in South
.India, reciting it with proper accent and intonation.
The Teaching of the Upanl,ad

The central aim of the Upani~ad, is to explain how
every qualified student can, by the method of discriminating the five Kosas or sheaths enveloping Atman. reI. This recension is so named most probably because Tittiri was the
first ~i to present it in its traditional form. The Pul'8l)as, however
have a different story to tell in this connection. When sage Yajiiavallcya
vomitted out the Yajurveda at the bidding of his wrathful teacher,
we are told, certain pious ~is anxious to secure text, assumed the
form of Tittiri birds and sucked it up. Hence the name.
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alize Brahman or Reality underlying all phenomena, as
his ·very self. As the revelation of this method, is covered
by the next two chapters, to be expatiated on by the
present writer in an elaborate commentary on the Bha~ya,
the first chapter alone, generally known as the Slk~avalll,
is being separately presented now to the reader, as containing preparatory discipline necessary for a genuine
aspirant wishing to enter upon that study.
Special features of Sailkara's Bhii~ya

1. As explained in the Bh~ya, the three chapters of
this Upani~ad form one whole containing the doctrine of
Brahmavidya, which by dispelling Avidya or Nescience
of the true nature of Atman, enables an aspirant to realize
and rest for ever in his own Self. On account of the
numerous Upasanas or Meditations taught in the first
chapter, however, one is apt to lose sight of this main
theme, and jump to the conclusion that the Upani~ad
solely treats of Meditation on Brahman, which is to fructify in the attainment of Brahman only after the practician
has shuffled off this mortal coil of a body. Many
Bh~yakaras, antecedent and subsequent to Saftkara, have
actually taken up this position, and have argued that the
frequent reference to Karma or ritual, is in their favour
since meditation and not Jiiiina as advocated by Saftkara,
is compatible with the practice of Karma And some
followers of the Mimalpsa, have gone to the length of
maintaining that Karma alone as taught in the previous
Kru;t~a of the Vedas, conduces to final liberation, the
portion treating Brahma-vidya being, in their opinion,
Arthavada or merely eulogistic statement to be explained
somehow as being subservient to Karma.
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Sailkara has, in his Introduction and Supplement to
his Bhlfya on the Silqivalli, considered all possible alternative interpretations of the Vedic Teaching with regard to the means to M6qa, and after a careful, an~
thorough sifting of the various evidences, 8rrlves at the
irresistible conclusion that, Vidyl or knowledge of Brahman as he conceives is the sole means to final liberation,
since all bondage is due to the ignorance of the true
nature of the Self as Brahman. As the beginner is likely
to miss the train of thought in the Bhqya owing to
certain repetitions and the double meaning .assigned to the
term Vidyi, I have tried to restate the chief points of the
argument in the Samslqta Introduction. It is hoped that
the usefulness of this analysis Qf the Bhqya will be
appreciated by the critical student.
2. In the course of the aforesaid argument, S~
has pointed out a forcible position. that nothing produced
by effort can be eternal, and hence Moqa being eternal,
cannot be the effect of either Karma, or Upisana or both
combined. At this stage the opponent urges that even
what is produced might well be permanent on the strength
of a Vedic statement to that effect. Sailkara now brings
forward the clinching argument (para. 62)· that a Vedic
Text is only a reVealer of an existent fact and not a
creator of something that is not already there. Indeed, not'
even· a hundred texts can produce something eternal, nor
make ·anything produced imperishable. Here is a principle
of exegesis unrecognised by any other Vedantic school.
Even Post-Sailkara Vedlntins of the Advaitic School appear
to ignore this fundamental axiom when they appeal to
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Sruti as the highest tribunal on certain controverted postulates in the face of reason based on universal experience.
3. Another important piece of argument in the B~a,
though not of much interest to the lay reader, is seen in
the exposure of the material fallacy of the scholastic,
whose fantasy raises even non-existence to the rank of a
positive entity, and attributes quality, number and causal
relation to that figment. In the present Bhqya, the Kanna
MimiIpsaka takes shelter under this fallacy when he
argues (Para. 8) that Moqa can well be a negative like
the PradhvaIpsa-Abhava or non-existance after destruction, . and yet be produced like it. Sankara shatters this
logic-chopping by pointing out that it is only a construction
of imagination to believe that non-existence is produced
since non-existence does not allow, like a positive entity,
of any attribute or act. being ascribed to it and hence is
devoid of all distinctions - such as previous non-existence, mutual non-existence or non-existence after destruction. For if it were to have attributes, it would be a
positive entity and no longer non-existence.
4. There are .a few more features of the B~ya to
which full justice cannot be done before the study of the
Upani~ad as a whele is completed. They have therefore
been held over for consideration in the Introduction to the
Bhqya on Anandavalli and Bhrguvalli.
Sources for Notes
In the preparation of my Notes on the Bhqya, I
have of course frequently consulted Anandagiri' s Gloss,
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Surdvara's Vartikas and SaYaJ}.a's Bh~ya as being the
only authoritative writings available on the subject. I have
depended, however, more on Sailkara's own statements in
his other Bh~yas, whenever these sources seemed to be
in conflict with one another, or what is more serious,
with Sailkara himself. Anandagiri commonly but erroneously believed to be the direct disciple of Sailkara, is, as
has been shown in the Samslqta Introduction, a very
recent writer since he expressly refers to works like
TattvalOka and Prakatartha. He mixes up Post-Sailkarite
doctrines with genuine Sailkara teachings so much so,
that I have had to guard the student against some of his
opinions unsupported or even rejected by the Bha~ya.
SureSvara is very brief in his Vartika and seems to
merely summarize the Bha~ya on the Slk~avalll. SayaJ}.a,
on the other hand, is so elaborate that the ordinary
student scarcely sees the wood for the trees, and derives
very little help in understanding some of Sailkara's terse
and pithy statements. In these circumstances, I have tried
to clarify most of the difficult points in the Bh~ya solely
on the strength of the parallel passages elsewhere in
Saillcara's other Bha~yas. This accounts for the numerous
citations from his other works interspersed throughout the
Notes. How far I have succeeded in this attempt, the
critical reader alone is to judge. For myself, I regard this
editing work more as a piece of service and devotion to
the holy feet of that revered Teacher.
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V. THE TAITTIRiYA UPANI~AD
ANANDAVALLI - B~GUVALLI
(Introduction)

General observations on the scope and tenor of the
Upani~ad, will be found in the Introduction to Sik~avalli.

We shall now enter upon the central theme of Upani~ad
as taught in Anandavalli and Bhrguvalli, which together
form a composite whole.
The Relation between the Two Parts of the Upani,.a d

From Sailkara's introductory remarks on Sik~a (pp.
2, 3) as well as AnandavalH (para 3, p.7), we learn that
while Brahmavidya is actually begun in Sik~avalli alone,
it is still merely Upasana (meditation) of the conditioned
Brahman that is attempted there. That teaching necessarily
presumes the distinction of Brahman and the devotee,
who is to reach Brahman only after shuffling off this
mortal c.oil. Now, all this is within the sphere of Avidya
(ignorance) of the Pure Brahman, and therefore, the Highest Goal is not attained until one realises his absolute
identity with Brahman after·annihilating this nescience. It
is only on this supposition that one can understand why,
on exhausting all meditations whether exclusive of or
conjoint with Karma, a distinct section like Anandavalli
. devoted solely to the pure knowledge of Brahman, becomes necessary.
Subject-matter of this portion

We may now enter into details of the Upani~adic
teaching as · presented here. Brahman, is Reality, Con-
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sciousness, Infinity (9) and Bliss (97)1, Whoever realises
It as one's own S<,lf, has no cause of fear at all, since
he abides for ever in that secondless Brahman (67) beyond the pale of fear. And Tapas (contracting of all the
organs of knowledge) is the one indispensable ~eans to
this knowledge (94).
There are a few Upisanas enjoined in both Anandavalli and Bhrguvalli, but they are meant only for mediocre aspirants. The main trend of the teaching, however,
is unbroken even.. 'while these Upasanas are interposed
inasmuch as. they serve a useful purpose in pointing out
the media of realization, or else ill glorifying the knower
of Brahman in order to eulogize the knowledge of Brahman,
as explained at some length in the present commentary
(93. pp. 3, 9, .342, 345).
Brahman u the Cause

There are three methods of approach adopted here
to lead the aspirant to the intuition of Brahman. All 'of
these may be comprehended under one heading - Adhyaropa-Apavada (the method of deliberate imputation and
subsequent negation). This method consists in attributing
certain characteristics to the featureless Brahman in order
to fix the attention of the student on it, and then passing
on to a higher point of view from which the assumed
characteristic becomes sublated. The attribution itself, is
a concession to the eJIlpirical intellect, to enable it, to rise
to the higher standpoint later on.
The Modus operandi of the method, may be illustrated by applying it t~ the notion of causality. The t,imeI, The references are to the paragraphs unless otherwise
mentioned.
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bound human intellect is inherently used to the notion of
causality so much, that it demands a cause for the entire
universe, naively forgetting that this relation, if 1ft ,all, can
obtain within the universe, only between phenomena in
time or place. The Upani~ad, therefore, starts from a
definition of Brahman as Reality, Consciousness and Infinity
and declares outright, that even .Akasa (ether, the primary
element concomitant with time), is produced from Brahman.
All creation, or rather evolution, is only a manifestation
of Brahman, Paramatman, or God as the true Self of all,
Who wills to become many, to become this manifold
world. He Himself enters into the aggregate of the body
and senses as Jlva - the supporter of senses - and transforms Himself into ' all that we see - gross and subtle,
sentient and .non-sentient, real and unreal. Now, this is
only for the purpose of pointing out that there can. be
nothing apart from Brahman, the effect being only the
cause in another form. We thus arrive at the conclusion
that Brahman is the only Reality, the only Consciousness,
and is Infinity itself. Hence, thc;t8 is no second to limit
It. For all limitation is due t<y~pace, or time, or a second
thing beside the one which it limits. But everything
including time and space is produced from Brahman, is
in fact an appearance super-imposed upon It, and, nothing, which is 'merely a construction of the rirlnd, can
possibly limit or otherwise affect its real substrate. And
the individual soul .being no other than Brahman Itself,
is only a seeming distinct on accolHl"f of the superimposed
adjunct, the mind (8-11, 50-. 64). According to SaIikara,
then, the Sruti apparently teaching creation, only purports
to convince the inquirer of his identity with the non-dual
Brahman which brooks no second
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The Method of Five Sheaths

Again, the Sruti in the course of describing the
evolution of Brahman into the universe, states that from
the earth came plants, and nom plants food, whence this
human being. As related above, Brahman has Itself entered this human body and manifests Itself as Jiva with
his various specific properties such as seeing, hearing,
thinking and understanding. Now man generally looks
upon himself as a body, though he is daily aware of the
vital force, mind, and understanding also as a part of
himself. The Sruti therefore, starts from .this false AtInan
(or body) as the most familiar man and takes the enquirer
to the real Atman or Brahman, step by step, through
Prfu).amaya, Manomaya and VijiHinamaya selves, each
subtler than the previous one, each pervading all the
previous Kosas or sheaths, and, hence more entitled to be
considered as one's own self. In each case, however, the
Sruti also broadens his ordinary outlook. Thus it identifies the Annamaya with the Cosmic Virat, the Pr8J).amaya
with the Cosmic SiitratIna, and the Manomaya with
Hinu;lyagarbha as Vedatma, while it identifies the Vijiianamaya with HiraQ.yagarbha, the cosmic Buddhyatma, till at
last even the Anandamaya or enjoying self is transcended .
and Brahman as the real self of all · is realised as such
(24, 25-44, 45).
Here too, the Sruti does not mean to aver that there
are actually five different Kosas like scabbards covering
a sword - each litera~ enclosed within the next one. All
Kosas are really ·super-impositions of Avidya, the only
Reality being Brahman. Only each successive Kosa being
subtler than the preceding one, claims to be more entitled
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to be regarded as the real Self, as the enquirer looks
deeper and deeper.
Proofs for the Existence of Brahman

Brahman described as 'the tail and support of
Anandamaya' being divested of all conditions, and having
no characterizing features whatever, is likely to be . considered as altogether nonexistent. Man is so habituated to
look upon his body, senses or mind as his own real S~lf,
that he might be inclined to think that after all Brahman
which the Sruti postulates as the real Self of all, might
be no more than an abstraction, since nothing whatever
remains as a residue after the elimination of the
physiological, psychi~l, intellectual and ethical constituents of the human being. The Smti, therefore, offers
some proofs, or rather persuasive suggestions, to lead him
to the intuition of the Real Self. The fact that the world
demands -a cause or reality underlying it, that there is an
individual self inclosed within each mind which an introvert person recognizes as his true Self, that the"phenomen~ of real and apparent names and fortns as well as of
sentient and insentient beings, desiderate some real basis,
that virtue is universally believed to be ultimately -rewarded, that all beings strive with the fervent hope of
attaining worldly pleasure. and with a firm. belief in' a
fountainhead of joy and the fact that some highly developed souls are seen to be altogether free from fear while
the rest are invariably inspired with fear, one should
conclude that there is Brahman or Reality which alone
could satisfactorily accotmt for these data of experience
(51, 56, 61, 62, 64, 65, 66).
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While these are by no means proofs in the logical
sense of the term, they do arrest our attention and direct
us towards Brahman which is our true Self. It is clear
that we can neither prove nor disprove the existence of
our own Self, since it is the very basis of thought which
we utilise for proving or disproving anything, and no
body can shake off his own Self, try as we may. And
the secondless Brahman as our Self, says the Sruti, is
iml'erceptible, formless, undefinable, not requiring another
support, and as such, one who abides in It, is surely
established in absolute fearlessness (67).
Trail of Brahminanda

Anandavalli is llPpropriately so named on account
of its revealing the unexcelled, featureless, and secondless
bliss called Brahmananda. The Sruti describes Ananda
(pleasure) as the central part of Anandamaya as body. ·
And SaDkara says :
"Ananda or worldly pleasure, is really Brahman,
which manifests itself in a particular modification of the
mind whenever one's son, friend or other object of desire,
is presented by virtue of good Karma. This is known in
ordinary life as 'sensual pleasure'. This pleasure is momentary, beca1.&Se the Karma which gives rise to the
particular mood of the mind, is unstable. As the mind is
more and more freed from sullying impressions by the
practice of concentration, meditation, chastity and reverential faith which dispel the darkening Tamas, it .becomes
more and more clear and transparent, and· the pleasure
amplified to that extent" (94).
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Thus we learn that Brahmananda or Divine Bliss
itself, assumes the guise of worldly pleasure owing to
::oncomitant conditions. That is why the Sruti says "Who
::ould be active and who could breath, if there were not
this Bliss in Akasa ?" implying, therebr that all human
activities really aim at the attainment of this bliss (65).
And it is for this reason, too that the highest type of
worldly . happiness, attained through external and internal
practices, is pointed out here, to enable us to trace this
Supreme Bliss. SaDkara observes :
"As consciousness is more and more screened by
ignorance and as ignorance becomes more and more
intense, a particle of the Highest Bliss itself becomes the
unstable worldly pleasure experienced by Brahma and
other beings downward in the measure of their Karma,
meditation and the extemal means available. This same
Bliss is experienced in greater and greater degrees by
Manu~yas, Gandharvas and other beings in the higher
planes according as Avidya, desire and Karma decrease,
till the highest point is reached in the bliss of Brahman.
When, on the other hand, distinction of subject and object
is blotted out by Vidya, it becomes the Natural Bliss,
perfectly unifonn and non-dual" (71).
. It will be observed that here, as elsewhere, Avidya
is radically responsible for the apparent distinction of the
Divine and the mundane. The difference between Brahmananda and worldly pleasures, degrees of world}y happiness and its impermanence - are all creations of Avidya.
Just as the removal of this veil of ignorance by knowledge, results in the realizatIon of Brahman untainted by
the manifold universe, and in the absolute' identity of
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Brahman and Jiva untinged with Kosas - or rather, just
as the universe and individual self enveloped by KoSas
lose.n their self-identity in, and reveal their eternally real
nature as Brahman - so also all worldly happiness with
its apparently various degrees, is seen to merge its selfidentity in Brahmananda or Pure Bliss without any distinction of subject and object. SaIikara here quotes a Sruti
Text: 'It is of this Bliss, veply that other beings enjoy
a part'. (Br. 4-3-32). He compares these particles pf
Bliss-particles only as seen by ignorance to drops of seaspray implying thereby that worldly pleasures are for ever
one with Brahmananda which is intensively Brahman
Itself (75).
Reward of Knowledge

Whoever succeeds in identifying the five Kosas
with the corresponding macro-cosmic Upadhis of Brahman
. . and melting each preceding Kosa-self in the succeeding
one by realizing it as a more subtle, more pervasive and
as such more entitled to be regarded as the true Self,
fmally intuits Brahman as his very Self. He has absolutely nothing to be afraid of, for he verily becomes
Brahman Itself, simultaneously with the dawn of such
intuition (98). He need no more fear the consequences of
omitting any good deed or committing a bad one. For in
his eyes both the good and the bad have been sublimated
and are now indistinguishable £tom his own Self (88). No
de~ires remain for him unfulfilled ; for desires too, have
now melted into Atman. It is only adopting the common
parlance that the Sruti sings his praise when it declares
that he, can assume all forms and enjoy desired objects
in whatever worlds they may happen to exist (110).
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Knowledge and Ignorance

Thus, according to Satikara, the process of the one
Brahman becoming the manifold universe, Brahman's
entering the body as a living soul, the soul's introspection
and discrimination of the five Kosas, and its final realization and rest in the Bliss of Brahman ineffable and
incomprehensible, and beyond"the pale of fear, these and
other details belong to the province of Adhyaropa or
deliberate imputation only, merely intended as a device to
make the teaching intelligible to the enquimg mind (86,
90) ; for all duality is a figment of Avidya.. One may
convince oneself of this truth by turning one's mind to
the experience of deep sleep, where, in the absence of
Avidya, no trace of duality is to be seen. It cannot be
contended that non-experience of duality in that state,
may itself be due to ignorance, just like the perception
of the dual world in the other two states; for, what we
call sleep is the natural state of Atman not contingent on
any extraneous factor (81).·
In truth, however, neither knowledge nor ignorance is a property of the Self, inasmuch as they ~e both
objects of intuition, whereas the Self itself can never be
objectified. They belong, therefore, to the category of
names and forms, superimposed on the Self (83) like day
and night that are naively imputed to the Sun.
"The Present Commentary

The Bh~ya on the Taittirlya Upani!?ad, though written
in a very simple style, contains many such valuable
thoughts often tersely put in aphoristic seri.tences demanding an elucidative commentary. There is
- avail~1.c, no'
.
... -.- '::,.~.,

:.:'.

':~.~:
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doubt, the invaluable Vartika by Suresvaracarya the immediate disciple of Sailkara, but it is in itself too brief
for a beginner to understand all that is implied in it.
Anandagiri's Tika and Say~a's elaborate Bh~ya on
Taittinya Arat).yaka, are, as observed in my Introduction
to S~avalli, often wide of the mark, and cannot be taken
for safe guide's on many a knotty point that puzzles the
ordinary student of the Bha~ya.
Feeling therefore, that an explanatory commentary
on the Bh~ya, is still a desideratum, I have fried, in my
humble way, to supply this want. The procedure adopted
here, is the same as in my 'M~QUkya Rahasya Vivrtilf,
a c9f'nplete explanation of the Bha~ya in all its implications from the beginning to the epd in the order in which
they occur, together with a critical review of objections
to SaIikara's interpretation by recent writers belonging to
other schools of Vedanta, so as to bring to the forefront
the comparative excellence of SaIikara's system.
For this purpose, I have relied upon SaIikara's other
commentaries on thji Prasthana Tray! or the Tripod of
Vedanta (to wit : Upani~ads, Bhagavadgita and BrahmaSUtras), Up'adesha Sahasri of Sailkara, Vartikas of Suresvaracarya, and GauQapada's famous Karikas, as my exclusive
authorities for determining the traditional method and the
cardinal docfrines of Vedanta I have not hesitated to
examine any ' ~rror~ of thought or interpretation in other
coffunc;ntanes:· ~hich I deemed to be in clash with Sailkara's
views on 'points of importance.
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VI. BRAHMAVIDYARAHASYA-V~TI~
(Introduction)
The- Title of the Work

This book has been entitled Brahmavidyiirahasyavivrtil; because it aims at revealing the true nature of
Braltnavidya or the right knowledge of Brahman. Brahman is, as most of us know, the Reality underlying all
the phenomenal universe. All Upani~ads, according to
Sankara, purport to teach that Brahman alone as the real
Self of the universe, and that each one of the individual
selves in it is essentially identical with that Brahman.
Brahman in Its Dual Aspect

Before arriving at this ultimate conclusion of
teaching, the interpreter of the texts has to
surmount two seemingly formidable difficulties. In the
first place he has to recognize that Brahman, which is in
Itself void of all specific features (NirviSe.ra) and therefore, ineffable, is defined in positive terms (such as ~

Upani~adic

real,

~ consciousness, ~ bliss)

as often as it is

described negatively (e. g. ~~~f.rom~
partless, actionless, free from plurality, free from blemish,
untainted). And in the secolld place he has to realize that
Brahman is presented in two different aspects, viz, in a
context where enquiry into Its real nature is in view, and
in another context where meditation on Its nature is
enjoined. In the former case,' Brahman is called Para
Brahman, higher Brahman ;and even while It· is taught
through associating fact9]"s these are to be regarded only
as devices employed for purposes of instruction and not
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as actually appertaining to it. In the latter case it is Apara
Brahman the lower Brahman and should be regarded as
endowed with qualifying adjuncts and both Brahman and
Its qualities must be supposed to have been recommended
for meditation. Sailkara has stated this in so many words
when he observes : ~ ~ ~ ~- ~
F"fMqlftie'll"*i ;:r ~ ~;:r ~({I;ij'1q~'(Cjd I "Thus one
and the same Brahman is taught in Upani~ads as qualified
by adjuncts to be regarded as belonging to It for the
purpose of meditation, and as devoid of all associating
factors when it is proposed to be known." (S. Bh. 1-112, p. 35.)

Inadmissible Interpretations of Vedanta

FailUre to discriminate these governing principles of
interpretation, has misled some other Bh~yak.aras, notably Ramanuja for instance, into regarding the entire body
of the Upani~ads as purporting to teach a qualified Brahman
throughout and denying that there are any texts that teach
Brahman devoid of specific features. And the inability to
understand Sailkara's terminology correctly in regard to
the use of words like iivara and GUI}Q has been responsible for the misinterpretation of Sailkara on the part of
a subschool which, while recognizing the distinction of
the higher Brahman without distinctive · qualities (f.I1ur)
and the lower Brahman with particular qualities (~),
maintained the absurd doctrine that even knowers of the
non-dual Brahman become merged only in the qualified
Brahman and have to wait for absolute release till aU the
innumerable souls are finally released (~) !
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The Scope of the Present Sub-Commentary

In order to guard against all such aberrations, I have
chosen this particular chapter of the ChiindiJgya where the
Sagulja ~nd the Nirgulja doctrines are couched in similarity of expression with regard to the description of
Brahman and the goal to be reached, but two distinct and
different methods of approach are detailed in the course
of presentation. I have made a sustained effort both in the
body of the work and in the Appendix to show how one
and the same Brahman with the same epithets, is addressed to two different aspirants of two distinct levels of
the intellect who are expected to meditate or intuit after
attentive enquiry and reap the benefit of their effort in
a world hereafter or in this very life according to their
desert.

The work itself is divided into two main sections.
The first is a description of the steps of meditation to be
practised before one gets a vivid vision (~) of the
goal and the eschatological fruits to be reached in the
Highest Heaven or Brahma-loKa. While this is undoubtedly a path of unflinching faith to the very end, yet there
are hopeful signs of experience felt in this very life also
as will be noticed in the secondary fruits vouchsafed to
the devotee. The second section recounts how this Reality
can be intuited here and now by a qualified and strenuous
enquirer through introspection. The results of the enquiry
as revealed through the dialogue between Prajapati and
Indra, also serve as a guarantee of what is taught in the
previous section. Reason is thus made the support, of faith
and places the Upani~adic doctrine on a firm foundation.
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I fervently hope that this humble attempt will be of
some service to students of Sailkara-Vedanta in reconciling the apparently conflicting teachings with regard to
Brahma-Vidya.

VB.

GITA SASTRARTBA

VIVEKAI.I

(lntrod'\ftio~)

Bhagavadgita, or 'Lord's Song' as it has been called,
has suffered from the very popularity it has gained in the
literary world In proportion' to the number of languages
into which it has been translated and the numerous new
commentaries that have sprung up besides the varieties of
expositions that have been making their ,appearance almost every year, our ability to spot and appreciate the
genuine dim teaching seems to be thinning out more and
more. The great 8aftkaracarya whose Bha~ya on the work
is the most ancient one yet available, had to' bend under
the weight of the increasing number of sub-commentaries
and newer and newer interpretations.
My aim in writing the present work, however, is
not con~emed with these differences and conflicts of
inteIpretcrs. I only wanted to make an experiment and see
weather it be not possible to make Sankara explain himself independently of the assistance offered by glossators
and whether it be not practicable to get a system of Gitateaching by an analysis of the work purely on .the basis
of the Self-explanatory Bha~a. I now find that ·it is not
only feasible but also the only means of arriving at· the
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conclusive teaching of Gita as regards both spiritual discipline and enlightenment. Only this way, at least that is
what I have come to believe, the several tenets are to be
felt to be in perfect unison and form an intelligible whole
serving as a guide on the path to aspirants for enlightenment and realization of" their true Self. The reader, of
course, has "to jud~ for himself and see how far this
conclusion of mine is appealing to his own heart.
And now for the teaching itself. Satikara says that
Bhagavadgita is a"Smrti containiDg the quiiltessence of all
Vedic teaching «(1¥tQia~lef(1l({hnp1d"l), and he confirms this
view of his in the Siitra-Bh~ya also, foi even where
Badariyatpl appeals to a Smrti in general terms (e.g.
~ ~-~-~. ~ -;q )C-~-~o) Satikara-Bh~ya adduces
specific Slokas from Gita. This view has the sanction of
Sri KnI.1a Himself who appeals to the Vedas and the
Vedanta tradition in Gita (p. 46)1. This fact is of great
importance to the seeker of Tnith here ; for unlike the
other Darianas, Gita according to Satikara, based as it is
on Up~ads, never appeals to perception and other canons
of right knowledge (PramiilJas) but to the Sastraic knowledge and universal intuition (fllttiH(1~a'( G. B. 7-2, 91). I have therefore, cited the relevant Upaili~ad Texts in
foot-notes wherever Gita appears merely to echo the Sruti
without striving to prove facts. This accounts for Satikara's
following the traditional custom of styling this sacred
work as Gitii-Siistra, implying thereby that it is based
upon Siistra. or the Veda only (pp. 1, 5, 48).
1. The numbers given within brackets are those of the above
titleq work.
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I have given my reason for considering the colophon at the end of each chapter of the Glta as not really
forming part of the text (p. 31). .Nevertheless, this tailpiece to be found in most of the printed books contains
a valuable description of the nature of the contents of the
Gila, when it characterizes the work as Brahma-Vidyii
(knowledge of Brahman), and Yoga-Siistra (the Science
of Yogas) , for notwithstanding the loud protestation of
the dualistic schools of Vedanta to the contrary, Bhagavadgila is really Brahma-Vidya in the strict sense of the
term; that is to say, it closely follows Upani~ads when it
declares in unmistakable terms that Brahman is the very
Self residing in the heart of each creature (~~
~'ldjltI4~d:. Bhg. 10-20), and conversely the individual

soul in all the bodies, is really the Divine..Being
~~.

(m m

13-2). For further details regarding the Divinity
as understood by the author of Gila, the reader is referred
to the Chapter XVIII (in Bhagavat-tattva-viveka) of the
present work.
As for the other epithet 'Yoga-Siistra', it should be
observed that on the right understanding of the term
'Yoga' depends what we would regard as the essential
teaching of this holy scripture concerning the means to
fmal release from life's bondage. According to SaDkara
ultimate resting in the intuition of Reality, with the
metappysical renunciation of all empirical activity is what
is called ' Yoga', while the secondary Yogas, to wit, the
Karma Yoga, the Dhyiina Yoga, and the Bhakti Yoga, are
so called because they directly or indirectly lead to this
Yoga par excellence (pp. 20, 24). In particular, according
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to Gita, each and every 'Yoga' becomes entitled to be
called by that name only in so far as it is somehow
related to Bhagavan or the Divine Being (p. 132):
It should be especially noted that the terms ' Yoga'
and 'Smikhya' do not bear the same connotation in Gita
as they do in the schools of philosophy ordinarily known
by these names. I have therefore, drawn the attention of
the reader to this fact at the very outset (Chapters 4 and
5) so as to wean away his mind from the usual prejudice
against Gita which has led some thinkers to surmise that
this scripture is a mixture of these DarSanas with a
sprinkling of Vedanta. Further in order to convince the
beginner that Giro, in spite of its frequent use of Sankhya
and Yoga terms, has altogether its own system to offer,
I have in the Appendix compared and contrasted it with
these two Darsanas with reference to some important
particulars of doctrine.
A special feature of the present work is that a
considerable portion of it is devoted to discriminate the
several shades of meaning of certain important technical
terms interspersed throughout, a clear grasp of which
alone can enable one to distinguish the several doctrines
here <propounded. The fairly exhaustive Index at the end
i.s intended to strengthen and prepare the intellect of the
beginner for this line of enquiry.
I hope that this humble analysis of Gita teaching in
accordance with Sailkara' s B~ya will rouse the curiosity
. of the reader and stimulate him to take to a more diligent
study of that sacred work as also of the classical works
of that ancient Acarya with special reference to his views
. on Gita. My labour in producing a pioneer work of this
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kind will have been amply rewarded if Bhagavlin
Narayat;ta's grace produces this effect, upon the minds of
even a small number of those that happen to dip into this
booklet.

VIII. VEDANTINS MEET
(Introduction)
I am very happy to undertake the editing of this
collection of contributions by' Vidwans written in response to my 'Appeal to Thoughtful Vedantins'
It goes without saying that each of the writers is
personally responsible for his own views in the matter.
My portion of the work, therefore, lay mostly in preparing the manuscripts for the press, with only such additions as would facilitate ready reference to the 'corresponding questions raised in the appeal. For the same
reason the pamphlet itself has been bodily reproduced
here at the very commencement. An English summary of
each article has been prefixed for the convenience of
those readers, who being more conversant with English
would like to have some aid in following the train of
thought adopted in the original contributions.
A single exception to this self-imposed limitation,
has been the article of Sastra Ratnakara, BrahmaSri Polagam
Srirama Sastrigal. That learned Pundit, whose opini<?n
was most needed in this connection, did not deign to send
us his valued contribution in spite of repeated requests,
and I had no alternative but to mak,e relevant extracts
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from his extensive Introduction to the Pafica Padika, in
editing which the Sastrigal has devoted nearly a hundred
pages to questions kindred to those mooted in my pamphlet circulated for this symposium. In fact, a considerable portion of that Introduction is taken up to expose the
fallacies, which, in the opinion of that scholar, I myself
have committed in my writings. What is more, I have
even been charged with having plagiarized the views
expressed in the Laghu Manju!jia of Nagesa Bhatta. In
these circumstances I have felt it incumbent on me to
review the opinion of Sri Sastrigal under each head, and
give out my own genuine views, so as to leave no doubt
whatever in the minds of readers regarding my position.
It is a maxim of ancient teachers that doubts and
misconceptions are dispelled and truth fully revealed through
discussion with those proficient in any particular branch
of knowledge. Acting on that principle, I shall try here
to clarify my position by stating my impression of Satlkara's
system in some-what greater detail than I have done in
the Appeal prefixed.
1. Adhyasa (super-imposition) is nothing but mistaking one thing for another. And Avidya, as SaIikara has
defined it in so many words, is the n1utual superimposition of the Self, the only Reality, and the not-self.
There is no other Ignorance worth the name, which
according to SaIikara is directly sublated by Vidya or the
discriminative knowledge of the Self as it is. Doubt and
mis-perception, are, it is true, also comprehended in the
connotation of the term and 'are sometimes even expressly
state4 to be such. But since no human thought-process is
possible without the pre-supposition of Adhyasa, this latter
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is pre-eminently entitled to be called Avidya. (See Adhyasa
G. B. 13-2).
Therefore, those who imagine that the object superimposed is primarily meant by the term Avidya, and it
is that which has got to be removed by true knowledge,
not only do violence to Satikara's words, but also disregard a fact of nature and even common sense, inasmuch
as no one believes that the apparent silver in" the nacre,
has got to be removed first by the true Knowledge of
nacre, and not one's own false notion of it. (S. B. Intro).
2. It is universally accepted by Vedantins that in
Satikara's system, knowledge is the one means of the
SUMMUM BONUM of life, and Upani~ads expressly say
so. Satikara avers that knowledge vipes off all ignorance
or Adhyasa, the source of all ills of life. And it goes
without saying that knowledge can dispel, nothing else
than subjective ignorance. (Tai, Mu., S. B. Intro.)I
It is therefore, clear that thinkers who assert that the
source of all ills spoken of by Satikara, is the Millavidya
alone, have to maintain their position only by going
against the express statement of Satikara, and Srutis, and
quietly ignoring the essential nature of knowledge which
can never destroy existing things.
3. Satikara's very proposition that Upani~adic knowledge of Brahman, is meant for the annihilation of Adhyasa,
is sufficient in itself to convince anyone that the
Bha~yakara never thought of tracing Adhyasa to its cause.
For no one could think of going in search of ignorance
Bh~ya.

1. The references shown within brackets, are quoted in extenso
in the Samslq1a Introduction.
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after it has been blotted out. And no one is conscious of
his ignorance, while he is in its grip. But it is no mere
guess by which one has to infer that Satikara does not
demand a cause for Avidya, for he defmitely announces
that Adhyasa is beginningless. Nor could one think of a
beginning to' it, since even time is a creation of Adhyasa,
and causal relation is inconceivable without the pre-supposition of time. No doubt SaIikara does declare that all
super-imposition derives its breath from non-discrimination, but it is self-evident that he is not thinking of a
temporal relation between non-discrimination (~) and
super-imposition. He only means to say that Adhyasa
disappears as soon as discriminative knowledge dawns.
Upani~ads are never tired of declaring that the individual
self as well as all this apparent universe is really Brahman
and nothing else. (MuJ). 2-2-11, Br. 3-7-23, O. Bh. 1326, S. B. Intro).
It is therefore, nothing ,but a wild-goose-chase to
start in pursuit of a cause for Adhyasa.
4. Such being the case, illustrations like that of the
silver in the nacre, or the rope in the snake, interspersed
in Sailkara's commentaries, meant as they are to contrast
truth with error, only imply that false appearences being
only the figment of ignorance, cease to impose themselves upon us the moment the real nature of their substrate is ascertained. These appearances in themselves. are
neither born nor destroyed by true knowledge, in fact
they never exist in any way as entities, for they arc
merely thought-constructs. (G. B. 13-21, Ch. B. 2-23-i,
G. B. 2-16, 4-24).
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It is therefore, so much labour lost to enter into
speculation about the nature, cause and process of birth
or destruction of these false appearances.
5. The seed fonn of the universe, known by several
names such as Avyakta ~ara, A"Xalqta, Aldisha, Pralq:ti
and so on, is only the object of infere~ce based uPon the
false conception of duality. This s~ed evolving itself into
the individual aggregate of the body and the senses, lends
itself to the mutual super-imposition of the Self and the
notself. It is this super-imposition, as we have already
seen, which is known by the name of Avidya in Satikara's
system, while the inferred seed of all phenomena including the aggregate of the body and the senses - is
called by the significant name of Maya, false appearance
due to ignorance. In Bhagavadgi~ where the terminology
of the Sankhyas has also been pressed into service, it is
observed that "The Puru~a staying in Pralq:ti, enjoys the
GUJ;las born of Pra1qti, and the reason for his being reborn in good, bad or indifferent lives, is his clinging to
the GUJ;las" (Bh. 13-21). Sailkara explains this as meaning that the super-imposition of Pralqti (Maya) and Puru~a,
as well as the resultant desire, is at the bottom of all
empirical life. Thus according to Satikara, Avidya being
the occasion of the appearance of the not..self and the
ruinous identification of the Self with it, should" not be
confounded with Avyalqta, Pralq1i, or Maya which is
only an illusory appearance. (S. B. 2-1-9; G. B. 13-20,
14-5, 18-48).
T

6. Man generally regards himself as an individual
possessed of an aggregate of body and senses, and consequently passing through the waking, dream and deep-
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sleep. It is owing to this natal super-imposition that he
is an .agent and experiencer of the. fruits of his actions.
From the higher standpoint, however, where he shakes
himself off this aggregate by discrimination, he was never
tainted by these so-called states. From that thought position, therefore, it is not at all in point to ask whether
there is 4 vidya in sleep. For what qliestion can there be
of Avidya in sleep when sleep itself ceases to have any
meaning? This argument applies pari . passu to the series
of birth, subsistance and death as well as to that of
origination, susten~tion and dissolution of the world. As
a matter of fact, these states even while they appear, are
shot through and through with the Pure Consciousness of
the Self and are no entities apart from It. (S. B. 2-1-9,
G. B. 2-17, 18).
7. As a concession to empirical view, however,
adopt the common-sense view of the states of
c0.!1scioftsness, and try to take the enquirer step by step
to .tpe re~1ization of Truth. To this end, they teach that
the individual self senses duality in waking, in the dreamstate it is aware of apparent phenoplena presented by
waking impressions, wbere as in deep sleep it is perfectly
oblivious not merely of external objects, .but even of
itself. Asked to account for this· total absence of consciousness, the Vedantin Qffers· two-fold answer based
on the Sruti. Jiva is such only so long as he is related
to a mind and that relation,_being the effect of Avidya,
is never quite blotted out except by the knowledge of
Reality. Now consciousness is possible only when this is
manifest as in waking or dream, and is therefore, out of
question when it is lat~t as in sleep. That Jiva is not
Vedanti~

a
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altogether free from the limitation of the mind even in
that condition, can be verified from the circumstance that
no sooner one wakes from sound sleep, than he becomes
aware of the manifold world.
Thus far, the answer is from the thought position
of deliberate attribution (~) of states to Jiva. The
other answer is from the transcendental stand-point. The
individual self is never other than the real Self which is
ever free. Even while Jiva appears to be invested with the
aggregate of tt.e body and the senses, he remains the
untainted witness of it all, since he can freely shake off
that disguise as he passes on to the dream-state where he
can be least suspected to be affected by the illusory
surroundings. The so-called deep-sleep reveals his true
nature in all its completeness, for according to Sruti he
is wholly merged, as it were, in Pure Consciousness or
Brahman which knows no second. To conceive the Self
in sleep as ignorant is altogether a delusive notion since
sleep, trance and other kindred states by their very nature
shut out all possibility of either knowledge or error. Nor
can one be . said to be unconscious in that state, if state
it were; for, of what possibly could one be said to be unconscious where there is absolutely nothing else than the
Self? Srutis, therefore, rightly proclaim, "Being consciousness itself, he is not conscious of another, for there
is no other, distinct from him of which he could be
possibly aware."{Br). An examination of the so-called
three states, therefore, discloses our self to be altogether
free from all states, the eternally Pure Consciousness,
ever free from all bondage of Samsara. That we pass
through the three states of consciousness, that we appear
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to age, die, and are born again. and that there is creation,
sustentation and dissolution of the world, is an inborn
delusion of the human mind, which can be overcome only
by the dawn of Vedantic enlightenment.
In the MaQ.Qukya Upani$ad and GauQapada's Karikas
thereon with Sailkara's Bh~ya, another method of the
examination of the three states can be seen. Waking and
dream are first shown to be equal in all respects, thus
denying all claims of waking to a superior degree of
reality. The three states, appearing and disappearing as
they do, each state wiping out the other two, are then
shown to lose every claim to reality in the metaphysical
sense of the term. Atman or our real Self, who maintains
His self-identity unaffected by the appearance or disappearance of the states, is thus clearly seen to be the only
entity that is really Real. (S. B. 1-3-.20, 2-3-30, 2-3-31,
4-2-8; Br. 4-3-7, 4-3-21, 4-2-8, 1-3-20 ; eh. B. 6-9-3; M.
Bh. 7; G. K. 2-9-, 10; 2-14).
8. To sum up, the only Avidya in Sailkara's Vedanta,
is the mutual identification, and the mistaken transference
of the properties, of the real Self and the unreal not-self,
which may be illustrated by the instance of the misconceiving a rope to be a snake. All human proceeding
whether secular or sacred, is prompted by, and is wholly
within the sphere of, this Avidya. Man is ignorant, lured
by the sense-objects, ' and acts and reaps the fruit of his
actions within the field of this Avidya. That he reverts
to a more discriminating and considerate mode of life,
and acting upon the advice of Vedanta and a wise teacher,
gets enlightenment and realizes his unalienable identity
with Brahman, is also within the purview of this Avidya.
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Throughout his career, extrovert or introvert, Avidya alone
is responsible for all the display of his activities~ though
the individual himself never suspects it until he finally
emerges from the somnambulism by knowing the truth
taught by Vedanta. Hence it has been most aptly called
the Avyakta (unmanifest) in the Katha text '1JW(r: q<q&j'tb'{'
'The Unmanifest is greater than even the great living
self'. In a secondary sense, the primordial matter - the
potential seed-form of the world undifferentiated into
names and forms, is also called Avyakta, since, it is
unmanifest as compared with the manifold ,world, and
since, it is hard to define as either identical with or
distinct from the Self. Moreover, it is also called Avyakta
or Ak~ara (imperishable) just to distinguish it from the
Supreme Self, which is metaphysically the subtlest principle transcending all that is knowable and perishable.
Incidentally, it may be remarked that Sankara always styles this primordial matter Pralqt:i by the significant name Maya, but never by the name of Avidya or
any other synonym of ignorance. And conversely, he
.invariably calls the mutual super-imposition of the ~elf
and the not-self by the name of Avidya or some equivalent of it, but we do not meet with any instance where
it is called Maya. Coming down to the commentaries, we
see that this rule is observed more in the breach than in
practice. In-the school of the MUlavidya theory where the
law of causation takes precedence of the principle of truth
and error, this usage is of course justifiable. But can we
use the terms 'Maya' and 'Avidya' indiscriminately even
while strictly adhering 'to Sankara's Adhyasa-\!ada ?
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This question has been neither posed nor critically
considered in any Vedantic discussion so far as I am
aware. I shall therefore, ventUre my own opinion in the
matter, and leave the readers to judge for themselves. In
so far as Maya or Pralqii is a figment of A vidya proper,
I think that one is perfectly justified in calling it Avidya
in a secondary sense, just as one may say 'This is all his
foolery' meaning thereby the result of that person's foolish pranks. And conversely in so far as A vidya is regarded as a function of ~he mind and is included in the
world of names and fonns, it may be also called 'Maya'
meaning thereby an illusory appearance. But keeping in
mind the fact that 'Avidya' primarily denotes a spe~ies
of knowledge and 'Maya' an illusory object, we cannot
but exclusively follow SaIikara's practice in using the
tenns, if we do not wish to confuse the minds of our
readers.
.
One thing, however, should be clearly borne in
mind. All this distinction of Vidya and Avidya, Avidya
and Maya, and so forth, is only a concession to the
empirical view, and only a device adopted for the purpose
of teaching the truth. Metaphysically speaking, neither
Avidya nor Maya called into being by it, ever existed as
entities side by side with Brahman ; nor is there any need
for Vidya to actually destroy either of the two. Hence Sri
Gauc;lapada declares : "This is the whole truth : There is
neither dissolution nor origination ; neither a soul in
bondage nor anyone that has got to accomplish one's
freedom ; neither an aspirant for release nor anyone
actually released from Samsara." G. K. 2-32. (S. B. 14-3, 1-2-23, 2-1-27 ; G. Bh. 8-20, 21, 13-5, 13-19)
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9. I have placed what I consider to be the salient
points of Sailkara's doctrine of Avidya before the critical
reader. He may now compare it with the other interpretation of it as presented by the supporters of the MUlavidya
Theory and arrive at his own conclusion, as to which of
the two stands to reason, and can be veri tied by universal
experience, or what is more pertinent to the present
enquiry, which of the two interpretations, is more faithful
to that great teacher. I have here me:-e1y inserted numbers
indicating my authorities for statements made. The texts
themselves may be seen quoted in extenso in the corresponding portions of the Sarpslqta Introduction.
Corning now to the charge of plagiarism launched
at me, I. need only observe that even if it were true that
I have actually drawn upon Nagesa Bhatta's Laghu Manju~a
for my reasonings, that in itself would by no means be
an occassion for comfort to the advocates ' of MUlavidya.
For it would only mean there should be something wrong
with a school of thought whose upholders keep mum so
long in the face of an open attack upon their pet doctrine.
In point of fact, however, I never knew Nagesa Bhat!a's
allusion to this dogma when I wrote the works refuting
it. And now that I am reminded of it, I do not feel at
all called upon to exculpate myself from the baseless
accusation. For, except for holding that Adhyasa is the
only Avidya acknowiedged by Sailkara, and that the
actual birth of apparent objects is not countenanced by
that teacher, there is little or nothing in common between
the two methods of approach to the subject. I hope that
this will be evident from a comparison of this Introduction with the doctrines attributed to Nagesa Bhana by
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Sastra Ratnakara Srirama Sastriga!. In particular, Nagesa
Bhana's mode of reasoning about apparent objects does
not corne into line with mine. That Avidya has a beginning, that, distinct as it is from Brahman, it must needs
have a cause, are in my opinion, doctrines fundamentally
opposed to Satikara, betraying a palpable confusion of the
valuable concept of Adhyasa with other ideas of lesser
import~ce. Nor am I anxious to keep that scholar's
company in calling to witness authorities like Bhamatl in
support of my position, or in adopting dubious methods
of interpreting quotations just to win my case. If, therefore, I have ever been the cause of any perturbation to
the supporters of Mm~vidya. my comparative study OF the
Satikara ah~ya and the commentaries, is solely to blame
in this respect.
We shall leave the ManjU~a at that for the present.
A more detailed examination of Nagesa's position, I
reserve for my shortly forthcoming Samslqta work, 'The
Vedanta Pralqiya-Pratyabhijiia' wherein I propose to include the study of all schools of Vedanta down the ages.

IX. SUTRA BHA~YARTHA TATTWAVIVECANI
(PART-I)
(Introduction)
The first four Sfitras of the Sarlraka Mimarpsa of
BadarayaI).a, as understood by Sailkara, cover the whole
ground-work .of Vedanta, and are therefore, well-worth a

92

Introductions - Srupslqta Works

careful and critical study at the hands of thinkers who
wish to make a true estimate of SaIikara's teachings.
The first Sfitra begins with an exhortation to the
earnest student to enter upon an enquiry into the nature
of Brahman since right knowledge of It alone can lead
to the highest good or release from the bondage of
mundane life. The second SUtra describes Brahman as the
sole cause of the beginning, sustentation and dissolution
of the universe. The third declares that·Brahman is known
only through the Sastra or Upani~ads, while the fourth
points out that this fact is ascertained from a study of the
main purport of all Upani~ads.
The first impression that a cursory reading of
SaIikara's Bh~ya leaves on an uncritical mind, is that,
Badaraya~la's work is nothing more than a system of
dogmatic and speculative theology inasmuch as SaIikara
not only appeals to an exegetical ~onsideration of various
Upani~ad passages, but also carries on logical discussions
both in the defence of the system he tries to bring out
of these sacred texts and in his refutation of the opponent
systems. And this impression gains additional strength
after a study of the various works belonging to the two
conflicting schools of SaIikara's interpreters. For VacaspatiMisra and Prakasatman the foremost leaders of these
schools, not only hold diametrically opposite views on
important points, doctrinal as well as exegetical, of Advaita
Vedanta, but are contradicted by representatives of their
own individual school, who sometimes differ among themcritical student in great doubt as
selves. 1 This leaves

the

1. The curious reader may refer to the work lVedanta-.

Prakriya-PratyabhijiUi' where this subject is discussed at greater
length.
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to the exact tenets held by SaIikara no less than to the
method employed by him in demonstrating them.
In these circumstances, a new commentary on
SaIikara's Bha~yas, especially on the SUtra Bha~ya which
aims at setting forth the fundamentals of Vedanta, has
become an urgent desideratum for all earnest students of
Satikara.
In the new commentary now presented to the public, I have endeavoured to bring out in full relief (1) the
method of Adhyiiropa-Apaviila (super-imposition and rescission) which reconciles all apparent contradictions with
regard to the Absolute or non-dual Reality ; (2) the true
nature of the so-called knowledge of Brahman, and of
Vedantic reasoning as distinguished from logical reasoning ; (3) the functions of Upani~ad texts which reveal
Brahman or the Highest Reality, and (4) the immediate
nature of freedom from worldly bondage, which accrues
to the enlightened soul directly after the fundamental
ignorance is dispersed by Vedantic teaching. These and
other truths which Satikara has been at pains of expounding in unmistakable terms, but have been obscured by the
mis-interpretation by commentaries or mis-representation
by adverse critics, have all been made to emerge in their
true colours, through discus~ions introduced for the purpose of explaining and throwing new light on certain
passages in the Bha~ya. I hope I shall not be deemed to
be hyper-critical or dis-respectful to great names in my
endeavour to clear the great SaIikara of the charge of
being a mere dogmatic theologian or a scholastic thinker,
or even a mystic appealing to some special intuition, as
he has been made out to be by some interpreters or critics
belonging to other schools of Vedanta.
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I have throughout used Sankara's own phraseology
and line of reasoning as far as possible to show that his
Bha~ya presents a system of Vedantic thought backed by
a hoary tradition, and can stand the test of being a
consistently worked-out philosophy of life based on genuine reason and universal experience, for all times to
come, against onslaughts of carping criticism, if only it
is not interfered with by officious interpretation. If at
least some of my readers feel that I have succeeded in
this attempt to a slight -extent, and are stimulated to try
to improve upon my way of discovering genuine Sru:u<arite
Vedanta, I shall feel amply rewarded.

x.

SUTRA BHA~YARTHA TATTWAVIVECANI
(PART-II)
(Introduction)

The reader is requested to go through my introduction to the Vivecanl on the Jijiiiisii1hikara~la-BhiiFYli. I
have explained there at some length the importance of the
first four Siitras of the Sarlraka-Mlmiil1;tsa as covering the
whole ground-work of Vedanta as understood by Sankara.
I have also pointed out the circumstances that led me to
undertake a new sub-commentary on that portion of
Sailkara's Bha~ya, which sets forth the fundamentals of
the Vedantic System.
The present work which relates to the Bh~ya on
the second Siitra, is a sustained attempt to 'Clarify Sailkara's
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real position with regard to the Vedantic idea of 'causality', much on the same lines as were adopted in the
previous AdhikaralJa to explain the true nature of 'Knowledge' of Brahman. In both cases it will be noted, Sailkara
uses these terms knowledge and causality in a metaphysical sense. By knowledge, he means not a concept of
something discrete, but the intuition of one's own self as
Brahman, resulting after the elimination of all unreal
Upiilhis whose characteristics are wrongly super-imposed
on the Self. Similarly, Brahman is said to be the 'cause'
of the world not in the empirical sense of an invariable
antecedent some thing which transforms itself into something else which is called its effect, but in the metaphysical sense of something which falsely appears as something else, while remaining intact all the same. This
causal nature is ascribed to Brahman only as a device in
persuance of the method of. the Adhyiirifpa-Apaviila Nyib'a
to reveal Brahman's true nature as a metaphysical entity,
One without a second, its apparent effect, the world,
being really ever essentially one with it.
Another truth that has been made abundantly clear
in the Bha~ya on the second SUtra is that Brahman's
being the sole cause if the world's birth, sustentation and
dissolution is not provable by logical inference (AnumlinaPramli!Jam), but can be realized only through intuition
arising out of the Sruti-teaching supported by Vedic reasoning as distinguished from the PramaQ.a known as inference.
One more teaching of Sailkara that has been clarified here is that the so-called creation of the world by
Brahman is no more than the differentiation into various
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names and forms (~~ from their undifferentiated condition, and that these names and forms - whether
differentiated or not - are only super-impositions of Avidya
on Brahman and never affect Its true nature as the Absolute, free from all characteristics. Relative to the world
of names and forms and the individual souls in it, Brahman
is called .lSvara the Overlord, omniscient and omnipotent,
and when Brahman is recommended in the Srutis to be
meditated upon as endowed with certain properties to
modifications pertaining to those self-same names and
forms, it is known as SagU1}a (Qualified), Apara (Lower)
as contrasted with Brahman in itself which is NirgulJa
(free from all attributes), and Para (Higher). It is, however, to be remembered that Brahman is in no way
rendered inferior by being thus spoken of as .lSvara or
Apara or SagulJa-Brahma. Accordingly Sailkara draws
our attention to this fact, time and again by using the
terms Para-Brahman, ISvara, Paramesvara, and Paramatman
indiscriminately for each of those aspects of Brahman
when the context leaves no doubt as to which of them
is meant.
As in the case of the previous AdhikaralJa, I have
tried to impress on the reader the significance of these
and other doctrines not only in the body of the present
sub-commentary but also in the Appendix which is devoted to the discussion of five different topics relevant to
the subject matter or the Siitra in hand. I am well aware
that some of the discussions raised in the Appendices and
even in the body of the sub-commentary on the Siitras,
may not be easily intelligible to the beginner who would
naturally prefer to get at the general &ift of Sailkara's
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teaching rather than be lost in the maze of controversy,
but the very aim of the present work as its name
"lltslll\!,fcl';cqfq~:q;:n indicates is to present the special features
of Sankara's Bha~ya after sifting them from extraneous
teachings liable to be mistaken for Sankara's owing to
mis-interpretations of his followers or mis-interpretations
of hostile schools. As to how far I have been successful
in the ' attempt, the critical reader alone has to be the
judge.
XI. SUTRA BHA~YARTHA TATTWAVIVECANi
(PART-III)
(Introduction)
The present portion of my commentary relates to
the Bha~ya on the third and the fourth Slitras. The
importance of the Bha~ya and these Sutras, lies in its
clarification of the concept of Siistra Priimiil;ya in particular. Upani~ads otherwise known by the name of Vedantas,
are rightly considered by all orthodox interpreters as
Vedas. Difference of opinion prevails, however, with regard
to how this part of Vedas, is to be regarded as a Pramal}a
or valid means of knowledge with regard to Brahman,
whose knowledge is taken to be a means of Summum
Bonum. All schools of Vedanta, ancient or modem, advaitic
or non-advaitic, are of the unanimous opiniun that Vedas
can be regarded as pram ana only if they reveal truths
beyond the ken of other Pramlil}as like perception or
inference, for if they merely expatiate upon what is
known by perception or some other Pram~as, the very
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appellation of Pram~a would be a misnomer. But Vedan.tins of Saitkara's tradition stand alone in holding Upani~
as Pram~a because they reveal an existent entity, Brahman
or Atman, which does not come within the scope of
perception or even the texts of Kannak8.Q.f;ia.
Failing to realize that the Absolute Atman who is
no object, cannot be objectified by any Pram~~ the
ancient Vedantins could not grasp the idea that Atnian
cannot be made subservient to any injunction. Many of
them held that all Vedas teach some Karma or things
s-qbservient to some injunction such as meditation. Even
today all Vedantins· hold that Brahman or the Highest
God, has to be meditated upon as enjoined in the Vedas,
and that the Highest Good or Mo~a is. to be experienced
in a special Heaven.
An important doctrine of Saitkara-Vedanta, is that
the Vediinta texts fall into two classes, one set of them
enjoining Upasanas or meditations which, perforined, yield
fruits to be enjoyed in this life or lead to joys to be
experienced in the other world. The second set of texts,
however, teach the nature of Brahman which is the Self
of all beings. The syntactical construction (~) of
these texts, is such that they do not lead the enquirers to
any action after understanding the meaning of the sentence. The right knowledge of .the meat}ing of the text,
leads to the immediate intuition of Brahman as the Self
of the whole universe as well as of the enquirer. When
this intuition dawns, one would realize that Brahman or
Atman is the All, the One without. a second and therefore
there is nothing else remaining to be known or done. This
is what is called Sadyjj.Mukti in Saitkara-Vedanta. In
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Sadyo-Mukti where one's self is identified with the All,
there are no Pram3I)as (means of ~owledge), nothing to
be known, nor is there. any knowledge distinct from either
of these. Since Vedanta-S8stra teaches this mct, it i~
called a Pram3I)a, in that sense.
Another teaching convincingly brought to the forefront in the Siitra, is that "the seemi~gly injunctive texts
about SravalJO. (study of texts), Manana (reflection) and
Nididhymana (contemplation), are meant only to tum the
seeker's mind inward unlike the genuine injunctions of
Karmas or Upasanas. Some of the sub-commentators, and
Bh~yakaras of othex: schools of Vedanta following the
lead of these Post-SaIikara's, have misrepresented SaIikara
as implying that for !iiana, Srav8l}.a and other means are
injunctions of some sort. I have made a sustained attempt
in these pages to show that verbs in the imperative mood
in the context of Jiiana, are intended only to recommend
introspection and make the inquirer ready to study the
import of the texts teaching the nature of Atman.
. A fourth teaching of Vedanta which follows as a
corollary of the nature of Samanvaya taught here, demands a passing mention. I have already referred to this
in connection with Smtra-PrlimiilJya, but it bears repetition to 'Call the attention of the student of Vedanta. No
word or sentence actually teaches Brahman as an object
of knowledge, or meditation and Brahman can never be
taught as an object expressible in words. The function of
the texts, is only to negate all distincts so as to reveal
Atman as He is.
The meihod of AdhyarOjJijJavaJa is used throughout
Vedanta in teaching the nature of Reality. This Method
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is so important that it deserves to be studied in all its
bearings upon Vedantic teaching in a separate treatise. 1
But the reader's attention is specially invited to the
Samslqta Appendix to the present work, explaining how
this method has been applied to all the first four Siitras
and the Bha~ya thereon. Satikara's argumepts would lose
their force for one who failed to understand the modus
operandi of this traditional method.
I have not said anything here upon the criticisms to
be found both in the body of the book and in the
Appendix touching the post-Satikara Advaitins again and
again. The reader is requested to make a careful study of
the various interpretations of Satikara, which have gained
currency nowadays in the name of Satikara. Unless one
has succeeded in trying to get out of the morass created
by these confusing post-Sailkara writings, one can never
hope to get at the genuine teaching of the Siitra-Bha~ya.

XII. SANKARA'S SUTRA-BHA~A
(prefatory Remarks)

This booklet is intended for readers who have already gone through Sankara's SUtra-Bhiirya, either in the
original Samslqta' as taught .by our Pundits, or with the
help of some English translation under the guidance of
some College Professor in one of our Universities.
1. I have written a book entitled 'HoW to Recognize the
Method of Vedanta' which is prefixed to my Samslqta work
'a~Hl~fsli<li>tt'4ftt4li' •
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Critical students who earnestly desire to ascertain
the exact tenor of the Vedantic System as brought out by
that world-famous teacher, are usually bewildered by the
conflicting presentations of the drift of the system as
found in the various sub-commentaries and the varying
estimates of the system found in the writings of modem
oriental scholars who have attempted to summarize the
teaching of Vedanta. Beginners find little or no solace. in
the j Idgment of either learned Vidwans or Professors.
The former think that the follower:; of different Vyakhyana
Systems have given different expositions of Ve~anta only
because they judge Truth from diffe~ent angles of vision;
and this in no way affects Reality, since after all, the
various modes of ·treatment are only in the Vyavaharic
(empirical) field ! Most of the Oriental scholars, on their
part, are inclined to think that the ancient Vedanta before
Saftkara and .Gaudapada, laid more emphasis on Upasana,
and did not stress the unreality of phenomena. The general prevailing view about SaiJ.kara, is that. he (and Gaudapada) probably -ushered in a revolution in Advaita and
that his system is very much influenced by Buddhism!
In order to counteract misinterpretations and surmises such as these, I brought out so long ago as 1953
my first Samslqta commentary on the Adhyasa Bh~ya,
and subsequently followed it up with a work called the
SiitraBhiirYlirtha-Tattva- Vivecani in three parts (1964, 1965
and 1970) explaining the purport of the first four aphorisms of BadarayaI}.a. In these works, I have attempted to
show how some of the new doctrines in the sub-commentaries and later Vedantic B~al?Yas, are either unconscious
aberrations from or deliberate accretions to the pristine
purity of the genuine Sailkarite Vedanta foisted upon it.
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The fact remains, however, that innovations of the
writers of later explanatory works on SaIikara's Bh~ya
on the Prasthiina-tray/ (Upani~ads, Bhagavadgita and
Vedanta-Sutras), have succeeded in gaining the upper
hand, and at the present day, it has been almost impossible to extricate SaIikara's genuine teaching -from the
later additions and alterations.
The earnest student of SaIikara, is today at a loss
to distinguish the genuine teaching from the mess of
controversial literature that has sprung up around the
Bh~ya. One is confronted with a number of disputes
about what has been called Avidyii in SaIikara's Bh~ya :(1) What is the essence of Avidyii? Is it the same
as Adhyiisa or something distinct from it ?
(2) What is exactly Adhyiisa ? Is it an entirely
different something (what is-superimposed like the silver
on nacre) or epistemic (super-imposition itself) ? Or is it
a generic term denoting both of these ?
(3) What does SaIikara exactly mean when he says
F'i\!i!lI~HF"1Pi'd: ~ FQS;f\'!lfll '~ '~~ ~~
MlCflCiCiq~F(: ? -Is he referring to a species of misconception
here or to Avidyii-Sakti (the "material cause) of false
phenomena?

(4) Is Avidyii different from Maya, or are the terms
Avidya and Maya mutually convertible, both denoting the
same thing?

(5) What is really the locus of Avidyli ? Is it the
Jiva (individual S0\11) or is it Brahman ? Or is it Pure
Consciousness itself ·devoid of all distinction ?
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(6) Is Avidyii being or non-being? Or is it something undefinable as either ?
(7) In what sense is Adhyiisa beginningless ? How
is it endless ?
(8) What is the nature of Vidya ? What is exactly
meant by the term Atmaikatvavidya ?
(9) How does Vidya remove Avidya ? Is there a
trace of Avidya left . over even after its removal by
Vidya?
(10) Is there anything remaining to be done by the
knower even after the dawn of Vidya ?
(11) Is absolute Release attainable in this very birth
of the knower? Or is there any difference in kind or
degree between Release while living and Release after
death?
(12) Are all Karmas sublated by Jiiana ? Or has the
fructifying karma to be exhausted by experiencing its
fruits?
(13) How many avidyas are there? Only one common to all transmigratory souls or as many as there are
Jivas ?
(14) How are we to reconcile Vedantic texts which
ascribe certain forms' and qualities to Brahman with those
that deny all characteristics to Brahman ? Is there any
distinction between Brahman and Isvara ? Why does
Satikara. use the terms indiscriminately?
These and other bewildering questions have been
taken up for consideration in my recent work entitled
'Misconceptions about SaJikara' published by Adhyatma
Prakasha Karyruaya, Holenarsipur. In the meanwhile, it
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has flashed to my mind that an attempt may be made in
another direction so as to simplify all difficulties without
entering into the arena of dispute and debate. The present
brochure is an experiment in that direction.
For more reasons than one, I have chosen the Introduction to the Siitra-BhlifYa for illustrating how the
perplexed student of Saitkara's traditional Vedanta, can
arrive at a definite and indubitable conclusion about the
most important cardinal teachings by appealing to Saitkara
himself to settle all the knotty questions without taking
the trouble of consulting any of the sub-commentaries,
and can see for himself how far the conflicting explanations of later Saitkarites are faithful to the original. What
is more, he will be able to spot out the defects of all such
interpretations, not only when they import doctrines foreign to the tradition, but signally defeat the very purpose
which the Bha~ya has been at great pains to serve from
start to fmish.
The serious critic of Sailkara's tradition, is advised
to note the un!que principles gove~ing Saitkara's system
which most of the misinterpretations have left unnoticed
or have altogether ignored in their zeal to usher in their
own pet novel doctrines into the structure of the Advaita
system.
(1) In the first place, Saitkara emphasizes that the
tradition of Vedanta primarily treats of the knowledge of
an ~xistent entity as distinguished from an act enjoined
or even something subservient to karma or meditation.

(2) He therefore, takes it for granted that in matters
of enquiry into the nature of Reality (Brahman or Atman),

SaIikara's SUtra:Bhiil?)'a

105

we have not only to obsex;ve the exegetical principles of
interpretation involving Srutis etc., but also tp recognize
intuition etc., as the valid means of knowledge for finalizing this enquiry of the existent entity is to culminate in
an ultimate intuition, in the same way as the knowledge
of any existent object of empirical knowledge.
(3) SaIikara's system is unique in recognizing the
nature of this ultimate Intuition as transcending all empirical ways of thinking and acting (Vyiivahiira) but as
effectively removing all the ills of Vyavahara for good.
The distinction of Vyavahiira and Paramiirtha, is unique
to this tradition.
(4) This tradition IS unjque, not only in distinguishing the subject-matter of Upani~ads, but also in discovering the only method available in teaching Reality. For
Reality (Atman or Brahman) being an Eternal Subject and
Witness, is not only beyond the range of all words and
concepts, but being non-dual and devoid of all differences
and distinctions as well as specific characteristics, has to
be revealed by the exclusive way of AdhyiirOjJa-Ap(lviida
(deliberate superimposition of some empirical characteristic and subsequently-rescinding it by pointing to a higher
truth) and t1!us leading the enquirer i:o intuit It -as his own
real Self. Failure to appraise -the need and value of this
method, has tempted the Post-Sankara advaitins not only
to formulate some novel doctrine of their own, but to
impute it to SaIikara himself.
The present work is expected to expound the inner
working' process of the method and to provide the key to
unlock all such doors as have seemed to defy the enquirer's
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entry into the inner chamber of Sailkara' s system. Provided with a correct knowledge of the above mentioned
method and principles of interpretation, the critical student of SaIikara's traditional Vedanta, will find no difficulty in sifting chaff from the real grain.
The Adhyasa-Bh~ya, even while resting on the sure
and solid ground of the Upani~adic revelation, does not
refer to a single quotation as its authority. All the statements here, are supported by reason and universal intuition. Any unprejudiced mind will see that the entire
Bha~ya has been written in a style characterized by unity
and emphasis to remind us about the innate human error
called 'Adhyiisa' or the mutual superimposition of the real
Self and the unreal not-self. As I have shown in the
Appendix, every link in the argument, has been corroborated and amplified in the body of the Bha~ya, by a
sustained appeal to Sruti and intuition, which leaves little
or no suspicion that some . other doctrine may have been
meant by SaIikara. And no amount of subterfuge on the
part of later sub-commentators, has been successful in
persuading the reader to believe that there-is any trace of
reference in the Bhal?ya, to the so-called 'Avidyii-Sakti'
ushered in by posi-SaUkara Advaitins.
I very much wished to take up the first Five AdhikaralJus to illustrate how SaIikara is in no need of any
assistance from commentators to elucidate his teaching
inasmuch as he loses no opporunity to explain the cardinal tenets of the traditional system. But owing to strained
eye-sight, I have to rest content with the present sample
work.

Pancapiidikii-Prasthanam

107

XIII. PANCAPADlKA-PRASTHANAM
(Introduction)
. Vedantic Absolutism Obscured by Later Commentators

After the traditional Absolutism had been placed on
a firm footing by Gau<;lapadadirya and especially by his
grand-disciple Sankaracarya, the ancient rival school~ were
almost all supplanted and the system held on for some
time unchallenged in the field of Indian Philosophy. Innate tendency of the human mind, however, soon asserted
itself, and Advaita Vedanta succumbed to the in-roads of
realism in the garb of Advaita itself.
This time it was not a full-fledged rival system that
attacked the traditional school, but two different systems
that reconciled themselves to occupy the subordinate
position of supplying critical expositions, called Tikas, of
Sailkara's Bh~ya so that they might infuse their own
doctrines subtly into the dominant philosophy. This artifice was so very successful that the original system soon
became inextricable from the teachings of these two rivals
and in some respects even mutually opposed schools, and
today Vedantins are nowise disconcerted to accept both
of them as forming part and parcel of Sailkara's Advaita.
The idea is, that there are no doubt some differences of
opinion regarding certain doctrines relating to emperical
truths, but these are due to the different means of approach employed to reveal the nature of Reality, and do
not matter at all so long as both the sub-schools are in
perfect agreement about the nature of the Absolute. The
critical student of Advaita is thus inevitably thrown into
a state of perplexity as to what exactly is the system of
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Sa~ara. Whether that great thinker actually agrees with
this or that school, or has a system of his own distinct
from both, continues to be an unsolved enigma to this
day.
The Scope Of The Present Work

A vast amount of Advaitic literature has grown up
around the original works of these two branches, called
the Paiicapiilika and Bhiimatl respectively. There have
appeared numerous original works, subcommentaries and
manuals, eacli supporting the doctrines of its own tradition and controverting those of writers in the other camp.
Paiica-piilika in particular, has a brilliant exposition by
Prakasatma Yati, called VivaraI.1a, which has ahnost cast
the original work into shade, so much so that this school
now usually goes by the name of the VivaraQ.a. school,
after this famous work. It is Paiica-piilika in particular
that I have undertaken to examine in order to see how
far the teachings of this sub-commentary, are in consonance with those of the Bha~ya.
The Schools To Which Paiicha-pidika And BhimatI
Actually Owe Their Allegiance

I have already shown very briefly in my Introduction! to Vedlinta-Prakfiya-Pratycbhijiia, how both the subschools differ from Sailkara, but my sole aim in that
work was to clarify my position that all writers on
Vedanta except GauQapada, Sailkara and Suresvara, have
failed to recognize the only genuine method of. V.edanta.
The object of the present thesis is to show in detail how
1. Published separately under
the Method of Vedanta".

th~

title "How to Recognize
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the originators of both these sub-schools professing to
follow Sankara., really owe their allegiance to different
ancient schools of Vedanta quite distinct from Sankara
and at variance with it in many respects. That Vacaspati
Misra, the founder of Bhamatl Tradition, has actually
glossated on MaJ;lQana's Brahma-Siddhi from which he
4as freely borrowed and displayed many doctrines and
even technical words, verbatim quotations or adaptations
therefore in Bhiimatl: is too patent to be denied. Detailed
substantiation of this allegation, has to be reserved for
another occasion. This Misra's predecessor, the author of
the Paiica-piilika on the other hand, has doctrines foreign
and even opposed to Sankara's, to prove which we have
to rely only on textual criticism but can trace them to no
particular treatise of any school so far known. From a
casual allusion found in the Brahma-Siddhi; however, we
can gather that this school, which takes Avidya to be the
material cause of the Universe, was still flourishing independently during MaJ;lQana's time·; for he writes "~
~ atfqEilqi~I'1i1~qif~f\l: 'at'1ifG<l'I<ilGt'1i ~.~..

('The supporters of the theory that Avidya is the material cause of
the manifold, aver that Avidya is beginningless and serves
no "teleological "purpose').
The Paiica-pidika And Its Author

. Paiica-piilika (literally 'consisting of five piiJas') is
actually a fragmentary "work containing the discussion of
Sankara's Sutra Bha~ya on the first four Sutras of BadaraYaJ;la. There are indeed" evident indications, in the portion of the work available, that the author actually proposed to comment upon the whole of the Bha~ya, but
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diligent search so far made, has not succeeded in unearthing anything beyond the Tikii on the Catus-Siltri portion.
Poetical works called Sarikara-Vijayas, ascribe the work
to Padmapada Acarya, the direct disciple of Sailkara, but
no trustworthy evidence internal or external has been so
far adduced by ' any schol~ to ratify this tradition. Nor
do we have any reliabte information about any other
work safely assignable to the author. In his Foreword to
the Engli~h translation of Paficapadika, Sri B. Bhanacarya, General Editor of the Gaekwad's Oriental Series,
(p. IX) writes that the second work attributed to Padmapada
is Atmabifdha Vyiichyiina also called the Vediinia Sara;
but that work is neither widely known nor published yet.
Nor can we be sure of the identity of the author of
certain Tantric works attributed to Padmapada by tradition. Indeed, we have to make sure in the first place that
Paftca-padika is genuinely from the pen of Padmapads;,
the direct disciple of Sarikara, before we hazard any
further judgment respecting the author of the work.
The ... Aim And Upshot Of The Present Inquiry

I have already stated that the' main object of the
inquiry instituted in the present work, . is to show that
Paiica-piiJika really represents altogether a different school
of Vedanta while it covertly poses to be a sub-commentary on a work propounding Vedantic Absolutism. I am
quite aware that I am liable to be charged with sacrilege
and blasphemy by the orthodox admirers of a book now
universally ascribed to a holy personage, the great Padmapada himself. But lowe it to myself to declare openly
before the earnest students of Sailkara-Vedanta, that we
should be guilty of a greater sacrilege when we impute
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to the sacred names of the universally respected Satikara
and Gau<;iapada, repositories of genuine· Vedantic tradition, doctrines which they would indignantly repudiate
under any circumstances. Being convinced as I am of the
disparity and even mutual opposition of these two systems, I have not hesitated to place them before my
readers in their true perspective, and to disclose how we
have been deceiving ourselves all these days that the one
is really an interpretation of the other. It is high time that
we ceased stifling our conscience and boldly recognized
the distinctive features of the mutually exclusive sets 9f
teachings as such.
Two systems That Are As Poles Asunder

I have summarized the cardinal tenets of each of
these schools in the Samslqta Introduction, so that one
can see at a glance how, set against each other, they
would visibly exhibit their diametrically opposite nature.
It will be sufficient here to call attention to the fundamental differences in the very view-points from which
they judge things. In the first place, SaIikara says that the
final" intuition of Brahman results from a rational coordination of partial intuitions (~SJ~ ~1:I1('lAOjq'{
W'JIlRUT1t atjiiqlq('lI'1C€1It( 'L(1q~fC'lq4C€11i5q ~ S. B. 1-1-

2, p. 8), universal intuition being taken here as the one
source of Vedantic knowledge. Knowledge arising from
Sruti-texts like 'That thou art' is immediate intuition of
an existent fact which can ne~er be doubted or denied.
(atjiiqlM S.,~.~~'

lfu ~:,

'~'

lfu

~ f~Oliq5q~i(IIt( S. B. 3-3-32, p. 407) ; (~~ ~
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~

err

m

~ '~v;tf ~ ~. *('<Olit'i~i<itL ~

q('<Oll&ii~'I~jCf<:t('qiCl S. B. 1-1-4, p. 20). According to PancapiiJika, however, doubt is possible even in the case of
direct knowledge . of Atman, and reason may have to be
called in to rescue this knowledge from insecurity

«(OI'4'~H'lN ~ ~ ~ ~ I'~rnt 'l4~Slrelbi~

crtt (OIt!i<flCfl<lre I p. 91)1. In the second place, Satikara is
sure that final knowledge arising from listening to the
Vedantic text being of the nature of ultimate intuition,
identical with Brahman or one's own Self, takes one to
the final goal itself and there remains nothing more to be
. achieved (~ ~:@fqf11'di-~dO<iIt'icil~ ~ ~'i{q:1
';{ ~ ;:)1i<':!I"I'1jiOjqd: fCfl~~'"4Cl ¥('<Ol'lq~i&ja I S. B. 4-1-2, p.
463), whereas the author of the Paiica-piiJika believes
that repeated contemplation of that knowledge (~IRr~:)
has got to be practised (p. 97) before direct realization
(~:) accrues to the aspirant. Thirdly, while according to §aDkara, Atman or the Self being an immedia~y
self-established, needs no Pt::0of for establishing its exist-

ence (';{ 1m<"U ~: ~ 'l44f~",('qiCl I ';{ 1m<"U ~:
~~ IS. B. 2-3-7, p. 268), the author of the

rika grants (pp. 91-92) that even the immediateness of
one's own Self may be questioned (d1~'"'1iq1if\l\dfqIlj4(qi(]).
Again, SaDkara thinks that the validity of Atman arising
from listening to Vedantic texts like 'That thou art can
1. References in the brackets are to the Brahma SUtra Bh~ya
in the case of SaDkara and to the pages of the present work in the
.
case of Paiica-piidika.
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never be questioned since it is the fmal intuition of the
non-dual Atman (~~ lJl111JTIl 3i1~ctieq~Afc'lqIGcti'( I
~: ~ rCfiMGlctil'5:"~ I .... tiqf~ctieq- !ltqCjeqlqald: I .... ~
~CjqqaIFc'I(1ft1ctil

wRtcri - ~ m

~; 3t~eIlF1,!~4'lC?1Gl(r1Itt

Citli4cti~I1IOij(I'nql"6i4 II S. B. 2.. 1-14, p. 199). The author of
the riiea falls back upon the theological postulate that the
Veda being no product of the human mind (~

G~(iqCjeqlG5Ilt:) is as valid a source of knowledge concerning an° existent entity, as it is in the case of injunctions
(~ rq~qICfllI1I'( pp. 110-111) of rituals. Finally, for
SaDkara, Avidya is only the mutual superimposition of the
, Self and the non-self, super-imposition being understood ·
to mean no more than mistaking one thing for another
(~~:), as for instance taking nacre for silver.
This ignorance of course need not be proved, for it is
recognized to be such as soon as pointed out, being
within the experience oof all. of us (tictJ!ctiSHi!Iij:). For the
author of Paiica-::piiJika, however, Avidya is an undefinable
inert potentiality of ignorance (~~ ~:)
which clings to the :very being of both the self and the
external things, capable of transforming itself into an
illusory object" (p. 19) like the nacre-silver or the ropesnake. This Avidy/i must be presume~o to cling to the
being of external things «(1c~(Hc\qti'dlqpUjCiif.Ei4l), as otherwise we cannot account for the origin of illusory objects
(p.19 fl:r~\Qrq\OjI~ljqq~:). And in the case of the individual
~oul, we have to postulate this Avidyii on ~he strength of
Srutis which declare the identity of the soul with Brahman ;
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for, how else could we explain the absence of t}:le knowledge of this identity except by supposing that Avidyii
envelops the Brahrnic effulgent nature (9t&l~'(e\qSlCflIl(Ii'<0If~CflI)
of the individual self (p. 33) ?
It is obvious that SaIikara's is a rational system
based upon universal intuition, and Vidyii and Avidyii in
his scheme of arguments are quite intelligible to all who
are familiar with the antipathy between knowledge and
error in everyd,,-y life. The system offered by the writer
of Panca-piidika on the other hand, speculates on the
basis of a hypothetical Avidya presumed just to account
for the appearance of illusory phenomena by a series of
controvertible arguments with a view to justify the theological dogma that knowledge of Brahman destroys the
world of duality of which the postulated Avidya is the
material cause. Who can deny, with such sharp differences of doctrines staring one in the face, that the socalled Panca-piidika (- Vivarat:la) School offers us a conglomeration of teachings actually pertaining to different
and discordant systems somehow fused into one ?
I have tried to array a number of quotations from
the Sijtra-Bha~ya in the body of the present work and
some. more from Upani~ads and BhagavadgJ:ta in the
Appendix - as against each discrepant doctrine of the
Panca-piidika not only to reveal how antipathetic the
latter is to the general trend of SaIikara's thought, but
also to accumulate and present the many passages scattered in the various Bha~yas on each particular subject so
that they may serve as a source of ready reference to the
earnest student of SaIikara. In the course of this critical
study of the Panca-piidika, I have sometimes adduced
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passages culled from VivarQlJa, l.rta-Siddhi. Salik,repa
Siiriraka and Bhiimati as well, in so far as they have any
bearing on certain important topics discussed. I trust that
these illustrations will be useful not only to convince
oneself about the divergent and highly conflicting nature
of the . Post-Sailkara doctrines on particular subjects, but
also to serve the purpose of a healthy stimulus to the
study of the development of Vedantic thought.
An Appeal To PUJ.uJits And Professors

If I have succeeded in some measure in bringing
home to the intellectuals the disharmony which reigns
supreme in the realm of the present day Advaita Vedanta
owing to the indiscriminate admixture of Sailkara and
Post-Sailkara doctrines, I shall have been amply recompensed for my effort. I earnestly appeal to all scholars Vedanta pun"its as well as University Professors - who
may happen to be persuaded in this direction, to make an
earnest effort to see that Sailkara's original system and
the varieties of teachings contained in the sub-commentaries - such as Paiica-piidika, VivarQlJa, Bhiimati or any
other - are not mixed up in teaching, so as to allow
Advaita Vedanta to continue a mere pot-pourri of incoherent ideas. Teachers of Vedanta in the public or private
institutions would" be really doing a great service to the
cause of Advaita, or even Vedanta in general for that
matter, if they immediately set about making united efforts in influencing the educational authorities to take
active steps to adapt the syllabus so that the original
system of Sailkara may be studied in its pristine purity
before attempts are made to take up the developments in
the sub-commentaries.
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. XlV. VISUDDHA VED~TA SA~
(Introduction)
Title of the work

This booklet is intended to be a compendium of
Vedanta according to SaIikara's tradition purged of all
later accretions and misrepresentations. It is entitled
Vi~ddha-Vediinta-Siirafr (Essence of 'pure' Vedanta) not
only in the sense that it aims at distinguishing this system
from all other modes of presentation, pre-SaIikara or postSaIikara, but also from unnecessary and clashing doctrines
imported from Mlinlimsii, Siilikhya, Yoga, Ny~a and other
.systems, with which Vedantic doctrines are usually confounded in recent Vedantic treatises and discussions.
In the first place, SaIikara-Vedanta has to be contrasted with Piirva-Mimlimsii in so far as it does not take
the Sruti to be merely an authority on the nature of
Brahman in the same way as the Vedas are, concerning
Dharma or .religious duty, for Srutis are PramiiIJa here
because they lead us to the direct intuition (Anubhava) of
Brahman. In the second place Vedantas or Upan~ads, are
not taken here to be mere testimony subservient to inference (Anumiina), which latter is the most potent means
of knowledge for the Siilikhya and some other Darsanas.
And in the third place, the Vedanta system does not
propose to offer a course of mental discipline with the
object of extricating the Purusa, - who as one's real Self
is assumed to be one among niany such - from the
clutches of Prak(ti. Again, Vediinta never appeals to
·Pram8J)as, or empirical means of right knowledge, in
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establishing the nature of the objects of knowledge, as the
Nyaya does. Nor does Vedanta subscribe to the Vaise~ika' s
dogma that Atman is a substance (Dravya) and an object
of knowledge (Prameya). And lastly, Vedanta never agrees
with the speculative Buddhism of the Yogacara idealist
when he infers the sole existence of Vijiiana (momentary
consciousness) basing himself on the mere circumstance
of invariably simultaneous appearance of both the object
and the consciousness of it, and extending the analogy of
dreams to waking. Nor is this system an ultra-rationalism
like the Silnyaviila of the Madhyamika who, with a peculiar dialectic of his own, is prepared to demolish logically
all views of Reality in order to arrive at the essencelessness
of the reasoner himself no less than of all objects.
Actuated by a desire to present the essence of
SaIikara's Vedanta in a nut-shell from this point of view,
I have composed the present work to meet the need of
the critical student as well as of the beginner. Accordingly, I have scrupulously confined myself to the standard
works of Sri Gau<;lapadacarya, Sri SaIikaracarya and Sri
. Suresva~acarya whenever I had to appeal to authorities in
support of my views. Of course the truths of Vedanta,
according to this tradition, depend upon reason based
upon universal intuition and not upon the idiosyncracy or
a particular line of interpretation of the sacred literature
by any individual Acarya.
The work itself is mainly divi,ded into three sections
in view of the three sources of knowledge accepted by
this tradition, to wit, direct universal intuition, the min4
and the senses. Adhylirifpa-Apaviila-Prakriyli (deliberate
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superimposition and rescission), the Unique method of
exposition adopted in Upani~ads, has been assigned a
prominent place, and the line of reasoning known as the
Anvaya-Vyatireka-Nyaya (tracing the constant reality running through all the variable appearances) has been
employed in determining the nature of Reality.
In the second section, special attention of the reader
has been drawn to the distinction between the nature of
knowledge (Jiiiina) and meditation (Upasana) on the one
hand, and Nididhyasana (revealing contemplation) and
Upasana (meditation in its aspect of staying the mind
upon Atman) on the other. And in the third section, a
fairly comprehensive account has been given of KarmaYoga and the successive spiritual stages leading to final
realization. The whole work is then rounded off with an
account of Jivan-ll1ukti- (release in this very life) as described in SaIikara's classical works.
I hope that a fairly complete outline of SaIikara's
Vedanta has been presented in this small work with all
the special features calculated to mark it off from similar
publications already in the field. The style is catechismal
. in form just to make the flow of argument continuous
and easily intelligible.
I shall feel amply rewarded if some of my readers
at least are satisfied with this humble attempt and are
animated to continue their study in this direction.
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XV. VISUDDHA-VEDANTA-PARIBHA~A
(Introduction)
Title of the work

This work is entitled "Vifuddha- Vediinta-Paribhiirii'
(Techniques of Pure Vedanta), mainly because it is the
only attempt which specifically aims at presentin~ the
technical terms and methods emoloyed in explaining the
central doctrine of Vedanta as sanctioned by SaIikara's
tradition in contradistinction to those in vogue in similar
systems ancient or modem. .
Hurdles in the path of Research Scholan and Pundits

Pure Vedanta has resisted all attempts of Scholars
to define its limits or to label it as one or the other of
the systems familiar to students of Western thought. It
has been alternately dubbed scholasticism, theology,
mysticism or metaphysics. And it has tempted some of
the eastern thinkers and Pundits to subsume it under
llJrmiilttsii, Salikhya, Yoga or Nyiiya or even Buddhistic
philosophy or else to treat it as a conglomeration of all
these systems. The reason is very simple. Writers on pure
Vedanta accept or adopt the terminology as well as certain doctrines of these schools while discussing on the
empirical level, but strictly adhere to their main theme
and method when they wish to teach the transcendental
truth. Failure to keep this distinction intact, and to understand the techniques of pure Vedanta, has baffled
many a research-scholar engaged in a serious attempt to
understand Saiucara' s Vedanta.
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Subject Matter

o~

the Work

Accordingly, in this work, I have confined myself
to the classical wor~s of Sailkara, and to Siitra-Bha~ya in
particular, in appealing to authorities for my views about
the subject-matter, methods and tenninology which can be
safely assumed to belong to the pure system. The first
and foremost unique doctrine of Sailkara-Vedanta is that
taught by the Svetasvatara Upani~ad (Sve. 6-11). There
is only one Witnessing Pure Consciousness in all beings,
(~ ~: 'W'f~~: ....
~ ~~) and according to the Chand6gya (6-8-7•... ) it is the one Reality and
Self of the whole universe and of each and every one of
the souls _(~de:IMF!Oi4 ~ ~ ~ 31R'I1T ~). And the
second is that all the apparent world is but a play of
words while essentially it is the substrate Brahman (~

man

mro~ -~. f..-~-~ .... ). Basing himself on texts like

these, Sailkara puts forward his definition of Avidya
(ignorance) as the mutual super-imposition of the Real
Atman and the unreal, the body, mind and the senses. He
considers bodilessness (amfucq) alone as the pure nature
of the Self, and declares that pleasure and pain can never
touch the eternally bodiless Self (~ 'C.j']Cf ~ ';f ~
~: - ~. l-~~-~).

It is the one purport of all the
to lead the earnest enquirer to the truth of the
absolute identity of the apparently embodied Jlva or individual soul with the bodiless Universal Self.
Now, . the Universal Self or Brahman is really devoid of all specific features and as such can never be
objectified by words or thoughts, for these obtain only in
Upani~ads
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empirical life and are pre-eminently intended to express
or conceive empirical facts. Naturally therefore, they can
never reveal Reality which is their very Self. Vedanta,
therefore, uses conventional words and concepts for inducing the enquirer to see that characteristics which the
empirical mind naturally super-imposes on Reality, never
actually pertain to it, and that they are essentially one
with the Absolute Self, or Reality. That words cannot
express, or that thoughts cannot throw light on Brahman
is, however, no disadvantage either to the teacher or to
the seeker of truth in Vedanta, for the basic teaching of
Upani~ads is to point out that Reality or Brahman is the
real immediate evcFhinin r.- C-: :Jf L'f :-111, and :h:::! ; t ; :;
through the light of its Co." iciousncss that everything else,
inclusive of words and thoughts themselves become known.
It is for this reason that the method of 3"lV11~q· lqqlC;:o<:jill, the
method of deliberate ascription and its subsequent removal, is a unique tool in the hands of teachers of

Vedanta. The maxim of the tradition is 31f&11~qiqqlC;loa:IT
~ ~ 'Reality which is absolutely devoid of all

distinctions and differences is explained through deliberate imputation and negation.' It is this hall-mark that distinguishes Pure Vedanta from all other types of Absolutisms
The nature of A vidya, the antecedent re2son and the
effect of this Avidya or ignorance on human life, have
to· be accurately and precisely known if one wishes to
avoid confounding it with what the term denotes and
connotes in other systems of Indian. Philosophy. Mutual
supenmposition of the Real Self and the unreal not-self
is Avidyii, which is due to the non-discrimination of the
real nature of these two ; and its effect is VyavahZira, to
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think, speak, and act as though one were really the
knower, actor and experiencer of the fruits of actions. It
is this Vyavahara which is mundane life or bondage from
which Vidya (right knowledge of the real nature of the
Self and the not-self) releases the soul finally. How this
fmal release ensues so soon as enlightenment dawns, how .
enlightenment results immediately from the knowledge of
the text 'That thou art', how the exact significance of the
tenns 'that' and 'Thou' are to be ascertained and what
are all acts of discipline necessary to qualify the seeker
t(') attain enlightenment form the subject-maher of the
present work.
I hope that a fairly complete account of the important techniques of Pure Vedanta is comprised in this little
book. For a fuller account of the Unique Method of
Vedanta the Adhyaropiipaviila-Nyiija, the reader is reffered
to my work the "Vedanta-Prakriya-Pratyabhijna" and
greater details in technical tenns and methods appear in
my commentary on the Samanvaya-Siitra.

XVI.

NAI~KARMYA-SIDDHI

(Introduction)
The Four Siddhis

There are four works with the word 'Siddhi' affi~ed
to their title, each claiming to represent the genuine
Vedantic system bf Advaita taught in Upani~ads. Of these
Brahma-Siddhi of Ma1).<;lana Misra represents an extinct
school which taugnt that the repeated conjoined practice
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(~) of Karma or Vedic ritual and contemplation of
Vedantic knowledge, is necessary for the final dispelling
of ignorance and realization of Advaita. Nai.rkarmyaSiddhi of Suresvara is the work now publisheq. The third
is Ii(a-Siddhi of Vimuktatman which represents a type of
post-Sailkara sub-school which revives a more ancient
system positing a potential Avidya or Maya as the material cause of the manifold world. And Advaita-Siddhi of
Madhusudana is a work devoted to the defence of Advaita
in general against the charges put forward by the Nyiiyamtta
a polemical work of Madhva Dvaita.

Who was Suresvara ?

Suresvaracarya is the author of the Nai,rkarmyaSiddhi. The only historical facts that are ascertainable as
indubitable are those recorded by the author himself. He
was the immediate desciple of Sailkara (4-74) and wrote
this work as commissioned by his Guru (1-3). He has
also written the Viirtikas on Taittiriya-BhiirYa (TaL Bh.
V. 3-90, 91) and on the BrhadiiralJYaka-V.ttti (or BhiirYa)
of Sailkara whose numerous desciples were far-famed and
who dispelled the mental darkness of students of Vedanta
from the most distant North to the most distant South
(Br. Bh. V. 6-5-24, 25) .
. The legendary accounts of Suresvara as detailed in
the various Satikara-Digvijayas are hardly worth believing. In the Sal11s1q1:a Introduction, I have stated my
reasons for rejecting the identity of Ma1f<;lana and Suresvara.
The authors of the Vijayas are so recent that there is no
reason whatever why one should attach any weight to
these flights of fancy.
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Apart from this, however, there is a more serious
question to be considered. It will be observed that SureSvara
has written his precious Viirtikas only on the Taittiriya
and the Bt/zadiirQlJYaka. Beyond referring to two Siitras
of Biidariiyal}a in his prefatory note (~) on 1-91,
he does not make a single reference either to the SUtras
or the Siitra-BhiirYa even in his magnum opus, the
Bt/zadiiralJYaka-BhiirYa Viirtika. Why is this ? Is there
any significance in this preference to the Bt/zadiiralJYaka ?
'O f course we need not attach any importance to the story
given in Madhava's account of the affair, that Suresvara
was prevented from writing a Viirtika or critical commentary on the Siitra-BhiirYa owing to the jealousy of fellowdesciples. But there seems to be much more than is
. implied in Madhava's account; for, an occasional clash
also is iIi evidence between the two Bha~yas on certain
Vedantic tenets :(~) tf ~ ~:murr:

wf

~ "WIT: ~: ~:

lJlqPllflllJTI'CI{ m'l-~ "&fl'12f~:

j

am~: II

j

Br.

Bh. 1-5-13, p. 702. 1
(~) .~~ I(I{h,qf{1OI101(~r~H.11~";f~ II

Br. Bh. 1-

3-22, p. 640.
(~) '~f ~

wf ~ ~:

~~:' ~ ~-r?t fjC!ft4Cfilf'"l ~

~ I fjqft4Cfis{itJifi~ I ~ 3l1'UlIMCfii~\i'fdCfiqf{~i!>:.
~R"'-.~..fftrn: I a:r~ ~: w:flldHI'I"HIi114fl'l

murRf Cfi4~l1q!B1ij~~~C! ~TRf. 1ffUfRT ~: ~
~ ~ I

Br. Bh. 4-4-3, p. 912.

1. the page numbers refer to the '~~:' (The Ten Upani~ads)
published by the V..at.tiviUisa Sal!is!qta Book Depot, Banaras.
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Here it is stated in so many words that PriilJas or
organs of sense are all-pervading, and that they function
in particular bodies of Jlvas in accordance with their
Karma' (action) and BhCivanii (train of thought and feelings).
But in the Siitra-Bhii[ya,. we have an express repudiation of this doctrine :(1) ~ ~ ~~H1Ulfctqf-aRCfii{ Wd <IT: 3{it!llifct~i.JCIT:
~: I (~) ~ ~ ~ ~~Hf(~fctq\1~ ~

~ 'G"Clfu ; (~) ibckl~ql\li;:fl c~r-a'~I\j~5I 'G"Clfu, ....... .
~:~~I1I~doql: I ~~II SBh. 3-1-1, p. 325.'

(2) ~4lldl1llif4~'q:~~~1
Cfl<OI~qq:a: I ~ ~ 3q(1M~l'tH'l -

cfa':,

';f

Iqf-aliI5l'l"4

3FlfID ~ ~

';f:

~ ~ ~: - ~ ~ oqlf'l~Cfl(kHi ~ I
~ 'i~: qft:fi0~I~'t:j 1fTlJTT ~flItlIq~·lili: II

SBh. 2-4-7, p.

312.
It will be seen from the first excerpt that the
doctrine of the sense-organs beginning to function in the
new body, is despised here as the product of the human
mind (~:) along with some other teachings which
are all considered by the author of the Siitra-Bhii[ya as

opposed to the Sruti (~~, whereas in the second
extract we have the express statement that the organs are
both subtle and limited ('i~: qn:fi0~I~'t:j) in opposition to
the view of the Bthadiira'lYaka-Bhii[ya. With regard to
the idea that the organs function only in the particular
.

1. The page numbers refer to the Bha~ya Text only of the BrahmaSiitras, published by the Nil1).aya-Sagara Press, Bombay.
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body while they remain all-pervading, it is maintained
that this supposition is needless, since the functioning
alone might be taken to be the organ of sense itself The
remark in the Upani.rad-Bhiifya '~';f~' <<iJ."1T.
~-~-~~) that 'it is no self-contradiction to hold that the
sepse only function in the parti<;:ular body' would seem
to imply that some Vedantins regarded this view as
opposed to the all-pervading nature of the Pral).as, or that
it was opposed to the Vedantic tradition.
Are we to suppose in these circumstances that
B(hadiiralJYaka BhiirYa is from the pen of an author
different from the writer of the Siitra-BhiirYa ? We have
to remember that this slight difference of opinion is no
wise -harmful to the main doctrine of SaJikara's Vedanta.
It is not improbable that both the views regarding t:Qe
Pral).as were maintained by Vedantins belonging to
SaJikara's tradition, and that they were both recorded by
that teacher. At the same time, it is impossible to ignore
the scoffing observation made by the author of the SiitraBhiirYa that the other view is only a fancy of the human
mind <S(lt:jqfdl'l"lcll: ~:) . Surely one cannot be expected
to deride oneself that way. It seems to be necessary to
study . both the Bha~yas more deeply in order to see if
there are any more noticeable differences in style or
thought.
I have noticed one peculiarity of style in the
B(hadiiralJYaka-BhiirYa which . is conspicuous by its absence in the Siitra-BhiirYa. Students of SaIikara-Bh~yas
are quite familiar with a mannerism that 'obtrudes itself
on the attention of the reader every now and then. The
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Bha~yakara is fond of expressing an idea in an aphoristic
phrase or sentence and subsequently expanding its meaning in one or more sentences. But a special feature that
is common only to the Bha~yas on B(hadiiralJYaka and
Taittiriya is that short sentences expressing prima facie

views ending with the particle ~ (if) and closing explanatory sentences also with another ~ (if), is to be met
with in no Bha~ya other than that on the two Upani~ads.
A few extracts may be adduced here in illustration of
this :'(I) ~~~;
~ I 31m ~ - ~ -qTa;r:,

mr

~ 11fu~ '"B "Q;Cfm', '"B ~ . Fq~(."ilCf)Cf)Il4:', 'm~ ~'

mr ~ .... II Tai. Bh. 1-11, p. 277.
(2) Cf)llIf"~H&lq ~ mr ~ I 'd~qljlllfq*L' mr "llqll;"l4~cj

~~ -:q

cir:r: ~

~ 11l4~qqf<Ulci

CfiI4f'"d<&lq

~ Wi ~ I

... . II Tai.

Bh. 2- '

6, p. 300.

(3) fqu:Slf~Ollrff<~ ~~ ~ ~ ~ I
Fqu:Slf~'i4Cf)141q4~ q~if<Cf)I<ui ~, ~tlf<Cf)14f'*1<sfll ~

~Md~5m'li fqu:SEjtif~~ q~if~Cf)I<ul*4 ~Wi~ I
.... II

Br. Bh. 1-2-1, p. 614.

mr

~ I ~ ft IlIUifqtl41fUi
(4), 3illf~O&'1I14fi1: ~~
~ IlluliFC:'1I14if1 I ~ 3iIlF~t4~~Ift::'114M: ~afl~'145m'l i
~fCflCf);:<Oj141q'j~I~ I ~ ~~t:r "Wf: ~ . .anffir:ifu:'
~
~

mr

.. .. II Br. Bh. 2-1-15, p. 724.

. Both Upani~ad-Bha~yas literally teem with such instances, but not even once do we see such a usage in
the SUtra-Bhif.rya or any other of these Bha~ya for that
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matter.l The Viirtikas on both these Bh~yas have incorporated some Slokas of Nai,rkarmya-Siddhi, and both of
them contain citations from Upadeia-Siihasri. 2 This fact
may also induce one to conclude or at least conjecture
that BthadiiralJYaka-Bhiiyya was perhaps written by some
SaIikaracarya other than the author of the Siitra-Bhiiyya.
In the list of the succesion of Gurus that occupied the
pontifical seat in the Conjlvaram mutt, there occurs the
name of one 'Dhlra-SaIikara' or 'Abhinava-SaIikara' (the
thirty-sixth Guru in the list) the account of whose life is
said to correspond with that of Adya-SaIikara as narrated
in the Sat}karendra Vijaya:" Viliisa of Vakpati-Bhatta of
Kasmere .. Leaving a margin for the differences in the
various biographies of SaIikara, there is still a possibility
that there may have flourished two different SaIikaras
whose names are connected with BtihadiiralJYaka and
Siitra Bhiiyya. Research scholars alone have to decide the
question of their identity after a thorough study of the
texts and the differences of teaching if any. Whether or.
not Suresvara was the desciple of SUtra-Bha~yakara also
will remain an open question till then.
What Does

Nai~karmya-Siddhi

Signify?

Misled by the literal meaning of the word 'Nai,rkarmya-Siddhi' some have taken it to be a manual
devoted to the condemnation of ritual as against Vedantic
knowledge. The term itself occurs in Bhagavadgl~ii (181. There are, however, stray instances in the G[tii-Bhiishya 6-1,
13-2 and PraSna ~ha~ya 6-2.
2. I have not discussed the authorship of the PanclkaralJa- Viirtika
and Miinasiilliisa for the obvious reason that scholars are not unanimous
in ascribing these to Suresvara.
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49) where Bhagavan Sri Kr~lJa says (~ &:f)a:fffif.,g: 1Wli
~~) "One attains the highest 'Nai~karmya

Siddhi' by means of Sannyasa". Nobody can accuse Gita
of being partial to the order of Sannyasa as against" ritual.
Indeed in another place Sri Kr~lJa emphatically asserts
that no one can attain Nai.ykarmya merely by non-performance of Karma and that no one can attain Siddhi
through mere Sannyasa (G. 3-4). Satikara therefore, explains that Nai.ykarmya-Siddhi is the perfect state of one
who has transcended all karmas through the knowledge
of Brahma-Atman (the Highest Self), or immediate Release which is the same as reaching one's own essential
nature as the self above all action ; and that Sannyiisa
is the right intuition of the Self or renunciation of all
action as a consequence of that intuition.
As for Suresvara himself, the term is a synonym,
for right intuition ('E"lRll~l;:l':t) arising from the teaching of
the Vedantic texts like 'That thou art' (~) which is
the only means of wiping out ignorance (~) of the
Self He not only sets forth this as the primary object of
his undertaking the work in the prose Introduction at the
commencement, but re-iterates the idea at the beginning
of each chapter. That this realization inevitably takes the
enlightened one beyond the sphere of action is placed
beyond all doubt when the author says (4-1) that 'this
knowledge does not cast even a side-glance as ~ngagement in or desistence from (-;:r ~ ~ err CfiCT~

cfiam

I 4-1) religious works' . The main theme of this
short work is the interpretation of the Vedantic Text ·1 al
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Tvam Asi' (that thou art) as conducive to the extinction
of Avidya which is the basic cause of all evil and the sole
impediment to the attainment of one's own inherent blissful
nature. It is this blottIng out of ignorance by right knowledge of .the teaching of the Vedantic text that constitutes
quintessence of all Vedantic teaching, and induces the
author to describe his work as 61~"I~e:I"(j'8I'(;JU& 'An epitome
of the central teaching of all the Vedantas'.
Ancient Schools Aiming at Advaita

SaIikara's was not the only school that taught the
ultimate unity of the individual self and Brahman or the
Universal Self. Side by side with the traditional school
of SaIikara there flourished many other schools that acquiesced in such unity. A number of such schools is
referred to in BthadiiralJYaka-BhiirYa- Viirtika. I have enumerated some of them in my Vediinta-Prakriya-Pratyabhijiiii. For the present, however, we shall take notice of
only such systems as have been examined and refuted in
Nai.ykarmya-Siddhi.

(1) One' school :rpaintained that Milkti or final release can be attained by the observance of obligatory
karmas to the exclusion of Kiimya and Ni.yiddha karmas
which entail the experience of pleasure and pain respectively in a future birth. This would result in MOk.ya or
release, in which state one would rest in .his own true
nature (fqll;14"'llq'8!lI'11i).l
1. The above view is advanced and refutedin Taittiriya BhiifYa
(Tai. Bh. p. 258), in Gita.BhiifYa (GBh. p. 290) and. in Siitra-BhiifYa
(SBh. 4-3-14, p. 499) also.
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(2) There were some schools which admitted that
there may be Jiilina also in conjunction with religious
work as the means to MOk.ya 'Jiilina' in this case is
perhaps only meditation.
(3) In the course of the discussion of the
Samuccayaviida (conJunction of knowledge and work) we
have also the confutation of the system of Bhartprapafka

who held that Brahman was both Dvaitic and Advaitic in
Its nature (1-68 to 1-78).
(4) Another scho()l is barely- mentioned in passing.
It supposed that by injunctions like '61lcG~q!iqi'(:fkl' and

'omm err

an: ~:',

the seeker is directed to perfonn an

action (f.rWiT~). This system seems to be akin to
that of the Vrttikara repeated in the second VartJaka of
the Siitra-BhiirYa on 1-1-4. This view is summarily dismissed by a remark that Atma-Jfilina is not Puru.yatantra
(dependent on the will of a person). 1-88.
It should be noted that while the first chapter is
mostly devoted to the refutation of rival schools partial
to religious work as means to release, it also demonstrates that all action whether secular or Vedic is motivated by selfish desires springing from ignorance (129,30) and also that right knowledge of Atman dpes not
depend on any means of knowledge, for the nature of the
unity of Atm~h is itself of the nature of intuition (~
~~·"4qt:tI3!,('liCfl(':lI<lI-89)

and self-established (~:~).
Hence it can be realised only through the Vedantic Text.
These two points are developed in the subsequent chapters.
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Three Ancient Interpretations of Tat-Tvam-Asi

There are three more ancient systems refuted in
Nai.rkarmya-Siddhi. Their distinguishing feature is that,

unlike the other systems mentioned above, they all acquiesce in the necessity of reflection on the meaning of the
texts like Tat-tvam-asi for effective eradication of Avidya
but do not agree with Sankara's tradition when he insists
that ignorance is removed once for all simultaneously
with the dawn of knowledge of the meaning of the
Vedantic text. We shall, therefore, enumerate them in
order before we close the discussion of ancient Advaitic
schools.
(5) The first of these three Vrttikaras holds that the
immediate knowledge of the meaning of the Vedantic
text, cannot dispel ignorance, but only by the accumulated saturation of the mind with this thought by means
of prolonged meditation (~~ CfiIt1 ..;)ql«l1B'1 ~
'lOjICj;{)q:q~I1) is it removed without a residue.

This doctrine of the injunction of Brahman by means
of continued meditation is attributed to Brahmadatta by
a certain commentator on Nai.fkarmya-Siddhi, on what
authority we are not told.
(6) Thf.: secopd school held that the knowledge
arising from the text, can only be something which is a
combination of inter-related concepts (~flllffl"lCf)(qI<1), and,
therefore, the intuition of the non-relational ineffable
(3i'qT<fllT~) unity of Atman can only accme to the aspirant
after a continued meditation of the original thought produced by listening to the Vedantic Text (1-67).
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This is one of the three Prima facie views refbted
by Suresvara in his Btfzadlira/JYaka-Bhlifya- Vlirtika. It is
there attributed by AnandajiHina to Ma1).<;lana and his
followers (Br. V. TL 4-4-796). But in the rika on
Sambandha Vlirtika 797, the same Anandajiiana ascribes
this Jiianabhyasa doctrine to Brahmadatta and others !
Moreover, we know that Ma1.1<,iana as a matter of fact
maintained that no injunction is necessary for the practice
of this meditation, since there are instances in ordinm-j
life of the repetition ol knowledge giving rise to correct
knowledge (~"'f ~IOlli2jH1f1Ol 'E11Z!jii!H!HiiG%~11 ~ . BranmaSiddhi, p. 154). Hence he could not have belonged to the
school of Vedantlns referred to by SUfeSvara in connection with the ' injunction' of meditation supposed to be
~mplied in the 8mti '~ ~ !¥qlt1' (after understanding
the meaning of Vedanta a Brahma1.1a should try to roake
his knowledge direct).
(7) Third and last view rejected by SUfeSvara jn the
Siddhi, is that of Prasalikhyiina. While the PrasaIilu;yana
School agrees with the two other views enunciated above
in insisting on an injunction which demands a repeated
practice of meditation of the idea conveyed by the Vecifi. "t1tic
text 'Tat Tvam Asi', it is important to note that it is not
a Samuccayavadin, for its distinctive doctrine is that the
aspirant should renounce all karmas before undert~dng
the practice (3-126). This school also fears that even
right knowledge produced by Vedantic teaching may be
sublated by incorrect knowledge (~~ ~

vnRl11'E1'4'411~1 i1IM"lI'1S.qE'1~ - 1-38). This is endorsed by
Upadeia-Siihasn also when it makes the Praswikhyanavadin
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say 'Surely sensuous perception and the deep rooted
impressiQn of duality, may do away with the knowledge
now got from listening to the Sruti, and one may be
lured outward by mental deficiencies (~~ ~
~ ~ I ~ ~ ~~I(=ql<p&j~ ~: II ~. ~l-~~).

Scholars have not associated any particular name
with this school of Vedantins. Among the commentators
on Siitra-Bha~ya, Vacaspati Misra may be considered to
be a follower of a modified form of Prasankhyanavlida
in certain respects. 1
Suresvara's Interpretation of The Vedantic Text
Preparatory Step

In perfect contrast with all other schools of Vedanta,

Suresvara's holds that the Vedanta Vllkya teaching the
unity of Atman, is the only means of obliterating all
Avidya. If one does not realize the meaning of Tat:" TvamAsi (That thou art) even or:. having been taught by the
Sruti, it is only because he has not understood the meaning
of the word 'thou'. Hence the second chapter is devoted
to the way of discriminating its meaning (2-1). Two
types of discrimination (3i;:qllOlifa{<hl concommitance or
continuance and exclusion), are serviceable in arriving at
the entity denoted by the word 'Thou'. The self as the
seer continues, or persists througJ.:. (:11 l while the non-self
as the seen is excluded at some st?ge; this is

~~¥lll;:qll

~ type, where ~ (seer) is the knower and all the

rest is

~

(the seen). After we have gone through this

1. Compare for instance his sub~commentary on Satikara Bh~ya

(4-1-2) where he evidently differs from the former.
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first stage of discrimination (1-19 to 2-57), we take up
the next one, viz., the self as witness and the rest as the
witnessed (2-58 to 2-83) subject to appearance and disappearance (3-54). This two-fold discrimination, however,
as the author warns (2-97) must be taken to last only so
long as the nature of the self is not realized. And this
realization dawns only when the teaching of the text
'That thou art' is intuited.
SureSvara's Interpretation of the Vedantic Text
The Equation of the Tenns in the Proposition

Suresvara draws our attention to thr~e steps (3-3)
in the interpretation of the proposition which equates
'Thou' with 'That'.
(1) The terms are in apposition (~~.
(2) The selves denoted by them qualify ·one another; that is to say, they have to be understood in such
a way that neither affects the nature of the other
(rq~"lolfq~&{cll). And
(3) Therefore, the extraneous meanings that may be
involved in the two terms, are to be taken out ·so that
the whole proposition may represent a real identity
(t1~:).

It is clear that on ascertaining the hue meaning of
'thou' by the method of continuance and exclusion already explained at length, the import of the proposition
culminates in inducing the intuition of the unity of both
the selves and we realize that there is no contradiction
whatever, when we see that the individual self denoted
by 'thou' is really beyond all defects of SaJtlsarG. and that
Brahman denQted by 'That' is really the very self imme-
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diately present (3-10). Only, the indicatory meaning of
the term 'thou' is to be taken, just as we do when we
say that the snake is really the rope for which it was
mistaken (3-27).
The sum and substance of the process of interpretation is this : The term 'thou' is taken to indicate the
• witnessing Self to the exclusion of appearances that may
be implied by the express and primary meaning. And the
term 'That' is also taken to indicate the inmost Self only
to the exclusion of all other possible meanings that may
be implied by that word (3-23, 24). The reason for this
procedure is the collocation of the terms and the mutual
relation of the entities that are meant. The steps of
interpretation and the exact principles involved, have been
explained at great length in the course of the commentary! and the student is recommended to go through the
details in order to understand this part of exposition with
the care which it deservL's.
The Proposition Tat-Tvam-Asi
'Tat-tvam-asi' as we all know is only a representative
of the ~lass of propositions called Mahli- Viikyas (grand
propositions) which convey the idea of identity of the
individual self and the Supreme Self. The name itself never
occurs either in Suresvara's work or in SaIikara's Bha~yas.
They are so named probably because Advaitins think that
they contain the main purport of all Upani~adic teaching, to
wit, the identity of the individual and the Absolute Self. It
is surprising that Suresvara follows Upadesa-Siihasri exclusively in choosing his method of interpreting these propos i1. Refers to Klesapaharil)i, an elaborate and beautiful commentary, to which the present is the introduction.
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tions, a method to be seen in no other classical work ascribed
to Satikara. Neither in the Siltra-BhiirYa nor even in
BthadiiralJYaka BhiirYa do we find any approximation to the
elaborate manner he has adopted in explaining the import of
these Vedantic Texts. Of course the intrinsic value of the
interpretation lies in the appeal made to the universal
intuition ofthe Self, and the two specific types ofAnvaya and
Vyatireka adopted in the Upani~ads. Why the empirical mode
o(reasoning (3-47 to 50) or even the Vedic reasoning of
a:t;qljoqfti<Cfl(continuance and exclusion) for that matter (3-57,
113; 4-15, 16) is not capable of delivering the goods with
regard to the knowledge or intuition of the unity of the Self,
has been explained inNai~karmya-Siddhi in the most ;-;ubhme
manner.
Vidya And Avidya

Vidya arising from the understanding of the meaning of the Vedantic text and Avidya to be eradicated by
it, are quite unlike empirical knowledge and error. While
Avidya is the sole cause of all evil and Vidya is the only
means of destroying it, this distinction of ignorance and
its sublation, is only a device for the purpose of teaching.
From the highest point of view, there is neither ignorance
to be burnt up nor knowledge that has got to be newly
acquired. The destruction of ignorance by knowledge is
no event in time or place, for the latter are merely the
product of ignorance (4-58).
There is a seeming point of divergence between
Satikara and Suresvara v,,-ith .egard to the emphasis to be
laid on the privative aspect of A vidya as contrasted with
its projective aspect. Sometimes the author's phraseology
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is likely to be mistaken to be in favour of the theory of
the Miilavidya or positive ontological 'basic ignorance' so
prominently brought forward by Paiica-piidika and other
Post-Sailkara Adv~itins. It is to explain all such apparent
discrepancies and elucidate all obscurities in t~e Siddhi
that I have ventured to attempt a new. commentary op the
work. I would fain hope that the title KleiiipahiirilJi.
(remover of all difficulties) is no mere boast. I have tried
to justify my claim in this respect by appealing to uriiversal intuition as well as to the Viirtika and Upade.faSiihasri whenever I have had to make a departure· from
the older commentary in clarifying the knotty points of
the original.
Conclusion

Nai.fkarmya-Siddhi occupies an important place among
the Vedantic works professing to explain Sankara's teaching. While Paiica-piidika and Bhiimati try to interpret
Sailkara's system each in its own way, Suresvara's work
has the advantage of being the production of an immediate desciple of Saflkara, and presents the central doctrine of the latter's Vedanta in all its essential aspects and
contrasts it with contemporary systems. In the course of
the discussion, it is worthy of note that h~ refers to (1)
the self·established nature of Atman as unchanging Pure
Consciousness; (2) ignorance as the only obstacle to the
knowledge of Atman; (3) the mutual super-imposition of
the self and tbe non-self in consequence of ignorance
only; (4) the distinction of the means of right knowledge
and their objects, no less ~han the distinction of action,
means of action, and the result of action, as merly the
figment of Avidya or ignorance; (5) the enquiry into the
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nature of Brahm~n (91&lf"1~I(1I) as a Sastra distinct and
different from the enquiry into the nature of religious
works (~T) ; (6) the Vedantic texts like Tat-tvamasi being the means of right knowledge solely because
of their efficiency in retnoving ignorance ; and (7) absence' of anything to be done for one who has gained the
supra-rational intuition of the self understanding through
the right meaning of the texts. The ruggedness of style
and the occasional grammatical and metrical difficulties
that crop up, can never deter a student of genuine Vedantic
seeking for immediate intuition of Reality from appreciating the beauty of ~his r~r~: h illiance of a Vedi},ntic
compendium.

XVII. MA~DKYA RAHASYA VIV~TII,I
(Introduction)
Section One
The Orthodox View Of GamJapada
1. Gauc;lapada, A Problem To Scholars

GaU(;lapada, the author of the Karikas on Mal)<;liikya
Upani~ad, has proved to be a veritable riddle of the

sphinx to researGh scholars. Was there an author of that
name in existence at · all ? Presuming that he did exist,
what was his date ? What were his works besides the
Karikas ? Is Mal)9ukya Upani~ad so called, also to be
counted among them ? What is the relation between the
'Upani~ad and the four books embodying the Karikas ?
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Are these books themselves related to one another as
chapters of one work, or are they independent treatises ?
Does the Upani~ad cover any portion of the Karikas
also ? Further, is the fourth chapter a work on Vedanta
at all ? How far is it indebted to Mahayanic works ? Has
Gauc;lapada any prior Vedantins of this tradition to back
him, or has he struck a new path altogether of his own ?
Is the commentator on the Karikas identical with the
commentator on the Brahma-SUtras ? How far has he
correctly represented GauQ,apada's views? Do Sailkaracarya
of the Sutra Bhasya
other subsequent Vedantins
subscribe to all his teachings ? Such are some of the
problems that have exercised the best brains engaged in
oriental studies.
In my Sarpskrta commentary intended for the orthodox section of the earnest students of Advaita Vedanta,
who have no misgivings whatever about most of these
matters, I have generally proce..eded on the principie that
unless and until the universally accepted tradition has
been finally proved to be baseless, there is no reason to
trouble ourselves about the various incompatible opinions
of theorists, or even about the opposing views of recent
adverse critics of Advaita from among the mutually different schC.'ols of Vedanta. All the same, I propose to
state here very briet1y some of the. reasons which have
weighed with me in believing in the authenticity of
lVIaQc;lukya Upani~ad as well as the consistent inter-relation of the foU!" chapters forming an organic whole in the
shape of an exposition by Gauc;lapada of the philosophy
of that Upani~ad. I shall also try to examine some of the
adverse criticisms against the orthodox view of Gauc;lapada,

and
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and place before the reader my own conclusions according to the light I have received.
2. The

Ma~"iikya

Is A Genuine

Upani~ad

Sailkara opens his commentary with the remark that
he is going to comment upon this work of four chapters
(1fCFUT-~ beginning with "This syllable Om". The
interpretation of this sentence, commonly received, is that
the Acarya proposes to write a comment!llY on Gaugapada's
work consisting of four parts, and that the work itself is
an explanation of the Upani~ad beginning with "This
syllable Om" (~. The ambiguous wording of
the sentence, however, (~tf'E1IHil:l~"i('1F4~ ~Cfi<OI'€j~~<:j41fl1c=lldG8;Hfl1fl1IElI<care Ma. Bh. p. 5) easily lends itself to
being intrepreted to mean that the prose portion is also
included as an integral part of the work. And Deussen in
his Philosophy of the Upani.rads (p. 30), has actually
explained it that way, and in support of this supposition,
he says that it squares with the fact that the MaI).gukya
is not quoted either in the Brahma-SiJtra or the Bha~ya
thereon. Fortunately, Sri Suresvaracarya, a direct disciple
of Sailkaracarya, has left us a verse in his BrhadiiralJYaka
Viirtika which settles the question once for all.

"Q;ft~ <itf;r: ~ ~ I ~~

mr

'@'l~4'ff)tffi " - ('l."qT. ~-t-~G)

This should suffice to set aside the conjecture of
Professor Vidhusekhara Bhattacarya (AS p. xli) that the
MaI).gukya must be posterior to Karikas, from which as
well as some older Upani~ads these prose passages must
have been compiled. It now becomes incumbent on the
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scholars who doubt the canonical nature of the Upani~ad
to adduce any reasons compelling us to believe in such
modern guesses in preference to the consensus of opinion
held by Vedantins of all schools from very early times.
3. Gaudapada Is The Author Of Karikas

It is well-known that Sailkara in his Siitra Bhiiyya
quotes two Karikiis from this work (GK 1-16 and 3-15)
and prefaces the quotation in each case with the significant statement that it is the declaration of those who
know the right tradition of Vedanta (<im -:q ~l'tcJ'4fq~ ~

S. Bh 1-4-14 ; ~ ~!1cJ'4\1{F~<I:t:1I4: S.Bh. 2-1-9) This
obviously militates against the claim of the Dvaitins that
the first chapter is of superhuman origin. Of course this
cannot vouch for Gaut,lapada's authorship of the Karikas ;
but we are on surer ground when we come down to
Suresvaracarya's Nai.rkarmya Siddhi. The following· is an
extract from that work for the information of such as may
not feel quite satisfied with Sailkara's indirect references :
aw:rr~~~-

CfiI4CfiI<OliSl~ ~ fcf~ I ~: CfiI<OliSlO&*31-ID"ffi ~
';j'

fu1:zffi:

II

3R~: ~

f.lw

d~'4\ijHd: I ~~: ~ ~

~II

~~~~~~: I ~~~~
~~II
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~ lft~~rrct~';: ~~:~:

01~H41~lqlrtT-

~~~4If~Cilnm: II

- (~. ro. ¥-¥~, ¥~,

¥~, ¥¥)

Here Suresvara being anxious to support , his position from unimpeachable authorities, quotes both his preceptor Sailkara and GauQapada with reverence (-;r: ~:).
Scepticism is incurable. Scholars are not wanting
who hesitate to believe that GauQapada a!ld Satlkara are
actually meant here, for the plurals 'GauQas' and'Dravidas'
yield to other interpretations also. I shall therefore adduce
a clincher from this self-same Suresvara's Bthadiira'!Yaka
Bhii.[ya Viirtika :
R:ilt:l~(;ffiO&H,r%f~<fli ~ I lft:gI:qlan:G'~~:
~ II - (~-~-~lt;.)

Jtd~rq'Ej'iF(?1:g::II~: ~ ~~, I ~:
~

ilG:

mSCIOWf

~ II - (~-~-~l\9)

~lftMlcJ~40'i'ffiII!:ff4~: I ~s;r~~:
~ II - (¥-¥-llG)

ij~41't4IRilcfi WmcfW~~: I~: ij~IGl'I~ffi

~ II - (¥-¥-ll\9)
~ ';f ~

m

';f -:q M~

y.;:

I 3lFTj:g::h411'4lRt ~

~~II - (¥-¥-lll)

This is crystal clear. The first thing that strikes us
here is that the very S16ka (GK 3-15) Sailkara has quoted
in his Siara Bhii.[ya, has been endorsed by Suresvara as
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a production of Gau<;iapada. He likewise cites two more
Karikas (GK 2-38 and 3-46) ascribing them expressly to
Gau<;iapada. In these circumstances there can be little
doubt that when he quotes another SlOka from the first
chapter fum fu 'RI",(!1~~'1r4 ~: ~

I

~~ ~

lft; :qllll"i~lIft'1l{ II (Bf. V. 1-4-774) in the same Vartika, he
regarded it as belonging to Gau<;iapada's Agama Prakarwta.
4. The Four Chapters Do Form A Compact Whole

Now for the unity of Gau<;iapada's work. Even
white conceding that the Prakaral).as are the work of one
and the same author, some scholars have doubted their
coherency. Professor Vidhusekhara Bhattacarya, in particular, is certain "that these fo~ Books are four independent treatises and are put together in a volume under
the title of the Agamasiistra" . (AS p. lvii). This conclusion is drawn by him mainly from a priori considerations
such as the opinion of Madhva and other Acaryas who
think that the first chapter forms part of the Upani~ad
which is complete in itself, and the want of interdependence between the so-called chapters in respect of their
subject-matter.
Now in view of Suresvara's indubitable testimony
for Gau<;iapada's authorship of the first chapter no less
than that of the others, the Upani~adic theory of the first
chapter falls to the ground. The theory becomes weaker,
if possible, from the circumstance that its propounders are
only a recent sect of Vedantins who were not in existence
during the time of Sailkara and a fortiori of Gau<;iapada.
My voucher for this hypothesis is a statement from
Sailkara's BtihadiiralfYaka Bharya : ftc?iqF14~ fu~:
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~ lJ>Cfi(q~flI<i'i ~ ~ ~fq~fC1qf'd: ~~CjI5qR%"fG'1I'{ I

(Br. Bh. 2-1-20) Sailkara here takes it for an indisputable
fact that there is no disagreement among the followers of
Upani~ads as to the purport of those sacred writings being
to set forth the identity of· the ind.ividual self with the
Supreme Self.
It is now for the supporters of the Upani~adic
theory, therefore, to satisfy orientalists of the existence of
the schism of Vedantins into Advaitins and Dvaitins at
the time of, or even before, Sailkara. And, on the other
hand, it goes without saying that speculations about the
authorship or the time of compilation of the so-called
prose-portion, will have to be laid at rest till positive
evidence is forthcoming that Suresvara was wrong in
treating, or that he wilfully misrepresented, the Mal).QUkya
to be a Sruti.
:
As for the alleged want of inter-relation between the
chapters, I fear that it is only a matter of opinion since
Satikara and his followers hold an opposite view. I am
perfectly aware that Prof. Bhaftacarya feels disappointed
.about the introductory remarks made at the commencement of each chapter by Sailkara whom the learned
scholar is loath to identify with the great Sailkara of the
Sutra Bha~ya solely, again, on a priori grounds. But I
submit, with all humility, that Sailkara's interpretations
are not altogether as unsatisfactory as· they are made to
look. For details in this matter, I beg of my readers to
refer to the Sal11skrta commentary now published, where
a sustained effort is made to bring out the unity of the
whole teaching as well as to show how the several
chapters act in perfect unison.
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As for the status of SaTIkara as a commentator on
the MaI).<;iUkya, the first thing that is to be noted is that
he reverently refers to Gau<;iapada as his grand-preceptor
(q('1:l<>'151{) in his penultimate verse at the end of his
work. His recogniton of the four padas (literally four
part..s) or aspects of Atman as described in the MaI).<;iiikya,
has been endorsed by implication by the commentator on
the BphadaraI).yaka, who makes use of the same names
Vaisvanara, Taijasa, PraI).a (for Prajiia), and Tunya (Br.
Bh. 4-2-2,3,4) even when that terminology IS conspicuous
by its absence in the body of that Upani~ad. The latter
commentator has been called by Suresvara 'that brilliant
Sun SaIikara' (~ Br. V. p. 2073) and respected
as his personal Guru (~ 6H....t~(><q Br. V. pp. 2072,
2073). Again, Suresvara in his Nai.rkarmya Siddhi claims
to have devoutly served at the feet of SaIikara. ('3I1'1'£~M:..Cf)(
ql~q'ilSll(1'l ~ Nai. 4-4) And when it is recollected that
the same Suresvara styles SaIikara as Bhagavatpiijyapada
(""Illq«j",""lqlall'q Nai. 4-19) while quoting certain verses from
Upadefa Siihasri whose verses figure largely in the Viirtika
also, there seems to be every justification for supposing
that the commentator on the Mat;l<;iiikya, is none else but
the famous SaIikara Bhagavatpada, author of the BrhadiiralJyaka Bhiirya as well as of Upadefa Siihasri, the
immediate spiritual preceptor of Suresvara and the granddisciple of Gau<;iapada. All this is quite in consonance
with the Advaitic tradition. Is it now too much to believe
that he who thus owes his allegiance to Gau<;iapada and
is so proximately and intimately connected with the tradition, has a better claim to understand the teachings of
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that author than modem scholars who can entertain only
vague speculations about them ?
5. The Title Of Gam;lapada's Work

This brings us to the consideration of what actully
Gau<;lapada teaches in his work. And for this purpose, it
is clear that one should naturally go to the work itself
before saturating one's mind with ideas current about it.
I must start, however, by remarking that Gau<;lapada's
work has not been known traditionally by the name of
Agama Siistra from its very inception as alleged by
Professor Bha!tacarya. We do not find the work called by
that name by Sailkara, who merely calls it a work of four
monographs (!,!Cfl<OI't:j~tCll9), or by any other reputed writer
on Vedanta for that matter. This title is not uniformly
incorporated in all the colophons as Bha!tacarya himself
testifies (pp. 231, 234, 236, and 244 of Agama Siistra).
This name must have come into vogue, however, as time
-. went on, and by the time of Anandagiri the glossator on
Sailkara, it must have been familiar at least to some
Vedantins. For we [md this observation in his Tlka

-mmr

U"tI!,!Olll1!'!41"'l1!'!G01<f1'icfcfi ~ 31l l lll1<lIfBlfll CllI@llI('H4 ~

Cllq~dl~ >JUlll'fu "He now points out the object of having
undertaken this work, and makes obeisance to his grandpreceptor the well known author of the Agama Sastra"
(Ma. Bh. TI. p. 223). It is very necessary to bear thIS
priliininary point in mind because, as we shall presently
see, the word 'Agama' has a specific meaning in connection with the name of the first chapter of Gaudapa~i
work.
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6. The Subject-Matter Of The Work

It is just possible, though by no means certain, that
whoever first brought the name of 'Agama Sastra' into
currency, had in mil1,d the importaI1ce of the first chapter
which contains in a nut-shell all that has to be said about
the central doctrine of Vedanta. The whole work of
Gau<;iapada is, traditionally speaking, an exposition of the
philosophy of MaI).<;iukya Upani~ad. We have therefore, to
do here with Atman who is the Caturtha, the fourth, both
as beyond the three-fold states (Mantra 7) and the threefold expressive letters composing the syllable Om (Mantra
12).
Now the first chapter is primarily meant to set forth
the Agama or the right traditional way of revealing this
Sl<41<OI1iI'I1i!Ol'tli11iI~dtCll'lfdq~qlll'id"l
Atman (ai):S:,,<41I<f.:l oilllli
Ma. Bh. p. 8). It is not an authority to be relied upon,
for we find nothing of the kind stated anywhere in the
chapter. Briefly speaking, it points to Atman or reality as
beyond all speech and, presumably, mind also. In short,
it tells us how both the subjective. and the objective
ultimately merge into one Absolute called indifferently as
Atman or Om, the Fourth.
The second and third chapters are for the purpose
of elucidating this basic teaching. The identity of waking
and dream Atmans - hinted at in the Sruti by the two
epithets (~:, Q;Ch11fcjl<lfC1~(9:) 'seven-organed' and
'ninteen-faced' (Mantras 2 and 3) and in the Agama

m

PrakaraI).a by two epithets (<4114<411< 0 1"'#1) 'bound by cause
and effect' and ('(4"'1f.t~JSi;'lIqlel~l) 'having both sleep and
dream' - is clarified in the second chapter. And the idea
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of Mayic causality hinted at· in the Sruti (~fu
~ Mantr.cl 6) and dogmatically stated in the Agam~

chapter (fqCjLjI'"lI'8,€,,:qfc1) (GK 1-7) is elaborated in the
third chapter. The unborn Turlya or the Fourth, of course,
is taught in all the three chapters, in the first by an
examination of the three states ¢1\ijqr"1~q~Cj't (GK 1-16),
in the second indirectly pointing to. it as the basis of all
illusory phenomenon (Cfi<."'i'"lfltl("q1IS~ GK 2-12) and in
the third by clarifying how all appearance is an illusory
creation or rather manifestation, and how the changeless,
sleepless, dreamless one beyond name and form
(¢1\ijLjr"1~4'("qCj411I1CflLj~qCfl'"l GK 3-36) · is the only Reality.
The fourth chapter contains an indirect proof of this
Vedantic doctrine and the final conclusion briefly recapitulating all that has been taught in the prev.ious chapters.
I have given here the barest outline of the contents
of the several chapters in the briefest lllanner possible.
For a .detailed account of the Vedantic dialectic of the
three states and elaboration of the teaching of Gau<;lapada,
the \Teader is referred to the Satpslqta Introduction and the
body of the commentary itself.
Section Two
Evolution Of The Advaitic Absolutism
1. Vedanta And Vijiianavada

We now arrive at a very intricate problem. Gau<;lapada's work, especially the fourth chapter of it, .teems
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with technical terms, turns of expression and even verbatim quotations which do not appear to be in keeping
with Vedanta, while they quite fit in with Buddhistic
thought. How is this phenomenon to be explained ? Are
we to suppose that the writer of the chapter is strongly
influenced by Buddhisitic doctrines or was himself a
Vedantin quite sympathetic towards Buddhism ? The
Question first arrested my attention when Prof. S.N.
Dasgupta's History of Indian Philosophy came to my
hands, 1 and has puzzled me ever since.
Two eminent scholars in India have worked at the
problem from different angles of vision and have arrived
at opposite conclusions, both worthy of consideration in
connection with the ascertainment of the import of the
chapter in question. Professor Vidhusekhara Bha!!acarya,
who has made an extensive study of Vedanta and, what
is more important, of the original sources of Buddhistic
works, is convinced that Gau<;lapada is the originator of
what he calls the Vedantic school of Vijiianavada as
contrasted with that of the Buddhists (AS. Intro. p. lxxxii)
and that Gaw;lapada's Brahman and the Citta in Vijiiiipti
miilrata of the Y6gacaras, are in fact the same thing with
only one difference that while the former is Nitya the
latter is Dhruva continuous, and never coming to an end.
(AS Intro. p.cxlii). He, therefore, concludes that in the
fourth Book "he (Gau<;lapada) expresses his approval on
1. The Professor goes so far as to postulate that Gau<;lapada
"was possibly himself a Buddhist." (HIP Vol I ch. X p. 423). On
page 429 of his work, we find this remark : "It is so obvious that
these doctrines are borrowed from Madhyamika doctrines as found
in the Niigiirjuna's Kiirikiis and the Vijiianavada doctrines as found
~ Lankiivatlira, that it is needless to attempt to prove it."
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behalf of his school regarding Ajiitil as declared by the
Advayas or Buddhists, saying that he does not dispute
with them on this point" (AS Intro. p. cxlii). This is the
gist of what the learned professor has stated at length in
his introduction to Agama Siistra (AS Intro. pp. cxxxi to
cxliv).
.
. It is evident that the professor has adopted altogether a new line of thought completely deviating from
the orthodox way of interpretation. I very much regret
that I have had to differ from a learned" scholar of his
standing on each and every one of the points mentioned
above, as I find nothing unjustifiable in following the
current creed in this matter. Of course, in a case of such
serious divergence of opinion, each reader has to judge
for himself. The Professor's annotation on Gau<;lapada is
available both in English and Sarpslqta, and here is my
own humble attempt to state the case of the traditional
interpretation. Judgment has to be passed by impartial
critics after a careful siftiI?-g of all the facts relevant to
the question.
For my part, in any case, I feel it difficult to
conceive how, on this view, Sailkara, Suresvara as well
as a host of other brilliant Advaitic minds, have thought
it consistant to demonstrate a sustained hostility to
Vijftanavada and at the same time to venerate Gau<;lapada,
supposedly an avowed Vijftanavadin, as one who knows
the right tradition of Vedantic teaching.
And is it true that Gau<;lapada has actually expressed
his approval of Ajiiti 'as declared by the Buddhists'? And
1. The reader will note that 'Ajati' for GauQapada is not
merely non-origination, as it is for the Buddhist, but that which has
no origination. (Vide GK 3-2 and Saftkara's Commentary thereon.)
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does he really say that he 'does not dispute with them
on this point'? The Professor's answer is in the -affirmative. Here are the S16kas on which he bases his revolutionary argument :
~ \ijlfttf4'C0Ri ~: ~

fu

I

~mu~:~11

'lff~~~~~1
~&<:rr~~~ II

~1C4lil1lli\ijIRi ~<jxflC;lli~ ~ I
~ ~ .~: fllqlOlfqQIG ~ II (GK 4-3, 4-5)

First of all, Professor Bhagacarya proposes an
emendation in the usual reading of the second Sloka:. He
suggests that the ~~: found in a very few editions,
is to be preferred to the reading ~ &<:rr: recognized
by Sailkara a.lld others. And why ? 'Because it is the only
reading 'that can reasonably be accepted'. That is to say,
just because it suits his theory that Gau<;lapada approved
Buddhistic doctrines ? Is that not verily to cut the foot
to fit the shoe ?
It will be observed that in each of the above three
S16kas a form of the v~rb ~ is used. In the first it is
~:

translated by our -Professor into 'they dispute with

each other'. In the third Karika it is .~ ~ ~: m~
translated into 'we do not dispute. with them'. And in the
second it is ~sw:rr: according to hi.s emendation ; but
this time it is translated into 'the followers of the doctrine
of Advaya, assert absolut€? non-becoming (Ajati)' . One
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will be naturally prompted to ask "But why this invidious distinction, though these words are all in the same
context ? Why should we not confonnably render this
verb also 'Dispute with each other' ?" The answer is not
far to seek. Evidently because we do not want the Advayas
to dispute with each other !
A word about the reading ~: which has been
thus uncomfortably forced into the verse, just for accommodating a cherished theory. What does the tenn mean ?
Bhanacarya explains that it is in fact identical with
A dvayaviidin , one of the names for the Buddha. 'Ve are
not told how the fonner term does duty for the latter. We
shall, however, let it pa;:,r. \iVLut is more importallt lor us
is that in this connection a special distinction is made
between 'Advaitaviida' and 'Advayaviila'. While the fonner
literally means the theory of non-difference, i.e. the nondifference between or identity of (according to the school
of S.) liva and Brahman, the latter means the theory of
non-two, i.e. neither or: the two extreme views (AS p.
102). But where is the voucher for this discrimination ?
It is certainly not in Gauc;lapada's work where the two
tenns are treated as synonymous, and our Professor, who
is most resourceful in matteJiS or" Buddhistic usage of such
words, is strangely reticent in this particular case.
Before closing this examination, necessarily brief, of
the Vedantic .VijiUinavada theory, bolstered up with so
much clap-trap of lengthy quotations and long-drawn
arguments, I shall refer to one more such unauthenticated
distinction which the learned critic has attempted. He says
in his introduction to the Agama Sastra (AS Intro. cxlii)
that Gauc;lapada's Brahman and the Citta in Vijiiaptimiitrata
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of the Yogacaras, are in fact the same thing with only
one difference that while the former is Nitya the latter is
Dhruva. But observing that Gau<.iapada himself betrays
him by using the two words indiscriminately (GK 4-11
and 12), he modifies this proposition in his SaIpslqta
edition of the work and says that, 'it must be borne in
mind that in the older Upani~ads Atman is found to be
described as Nitya only and not Dhruva' (~~
g,ifl'1i'liqf"1"1f§ amqr ~ ~ ~

';f

~ ~ II

an. w.

~.

p. 111) But on closer examination this contention also is
found to fizzle out, for even the oldest of Upani~ads fails
to come to his rescue. In the Brhadar~yaka Upani~ad we
find this passage : ~: 1R ~ ~ ~!fI'= (Br. 4~
,4-20).
In short, I am afraid that the theory of the Vedantic
Vijiianavada is no more than a make-shift to explain
away the extraordinary Buddhistic flavour of Gau<.iapada
Karikas. The attempt t6 interpret Gau<.iapada on that basis
is beset with more insuperable difficulties than it promises to overcome.
2. The Alleged Influence Of The Madhyamika
On Vedanta

Professer T. R. V. Mfuti, the author of The Central
Philosophy of Buddhism·, is the second of the two scholars I have alluded to above. He views the matter from
a totally different standpoint. He hesitates to decide the
question once for all and suspects 'a possible influence
of the Madhyamlka on the development of Vedanta'
(CPB p. 109), and strengthens his opinion by remarking
that "We have undeniable evidence of Madhyamika and
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Yogacara influence in the MiiI;t/iikya Kiirikiis" (Ibid. p.
113). With regard to the first three chapters, however, he
notes that "nothing is said to which any orthodox Vedantin
eQuId take exception as regards language and logical
content". (Ibid. p. 114). At the same time he observes
that "No Vedanta writer has quoted from the fourth
chapter, while verses are quoted from the first three.
Bhavaviveka and Santarak~ita have also quoted in their
exposition of Aupani~ada school from this part alone".
(Ibid. p. 114).1 The professor depends almost entirely on
Professor. V. Bhattacarya for the interpretation of Book
IV. His own surmise is that "It can be considered as an
attempt to synthesise t!'e two schools of Mahayana. ~l
internal evidence alone, we may treat the AZiita Siinti
PrakaralJa of the MiiI;t/iikya Kiirikas as an independent
work, written most probably by a Buddhist". (Ibid. 115)
H~ving cut the Gordian Knot in this manner, the professor proceeds to formulate his final position thus : "It is
our contention that there could not be acceptance of any
doctrinal content by either side from the other, as each
had a totally different background of tradition and conception of reality.... .... Consistent with the above contention, we can only expect the Vedantin to have profited
by the technique or method of the Madhyamika" (Ibid.
p. 116).
1. This statement is made on the authority of Prof. V.
Bhattacarya who shows at length ho.: Bhavaviveka (cir. 500-550
A.D.), Santarak~ita (705-762 A.D.), and his disciple Kamalasila,
have all quoted from GauQapada. Seeing that the latter himself
draws upon Nagarjuna (200 A.D.), his discipile Aryadeva and
Maitreyanatha or Asailga (400 A.D.), that professor concludes that
Gaudapad~'s date naturally falls. in the 5th. Century. A. D.
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We may readily concur with the Professor when he
says that GauQapada has profited by the technique or
even the method 'of the Madhyamika. But the ql!estion is,
to what extent exactly did either of these items profit that
writer? Was he wholly indebted to the Buddhist? What
were the circumstances that drove this profound thinker
on Vedanta to seek assistence from sources professedly of
an alien tradition ? Was there nothing in his own tradition
to look to in this matter ? These questions, I think, must
be answered satisfactorily first, before we jump to conclusions based mostly on conjectures.
3. Fre-Gaudapada Vedanta As The Precursor
Of Absolutism

Prof. 'Miifti admits that "if the independence of the
Books, especially of Book IV, Were accepted, it alters our
contention with regard to the alleged bOlTowing. We have
no direct textual evidence for that. We can only presume
and conjecture from the acknowledged priority of the
Madhyamika and Yogacara Advayavada to the Advaita of
GauQapada and Sailkara and from the absence of such a
trend in their predecessors". (CPB p. 115-116). We have
seen that we couk1 not agree with those who consider all
the four Books to be independent treatises. The first three
chapters may be left out of consideration for our present
pUlpose since the Professor is convinced that they are
Vedantic. It is oniy on the evidence of Book IV, therefore; that we have to examine the nature and extent of
the Ma~'J.yamika influence on GauQapada. Whether or not
it is Gauqapada's work, is just the moot point here. The
conjecture that it may be the work of a Buddhist we shall
pass over, for we have no positive evidence for that
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except that no Vedantic writer is found to have quoted
from it. But an argument from silence of this nature cuts
both ways, for no Buddhist writer has appealed to or
even made a passing reference to it as a Buddhistic work
either. That Oau<:lapada has discussed nothing directly of
the Vedanta, even if true without any qualification, is not
to the point either. For Sailkara and his followers have
all along been contending that this chapter is mainly for
adducing an indirect proof of
Vedantic position
emerging out of the internal differences on crucial points
of vital importance amopg the scholars not subscribing to
the" conclusions of Advaita. We shall therefore, assume
"that the work is fro~ that author's pen, and try to
investigate how far and for what reasons, he has taken
over the technique and method of the Madhyamika. To
take up the second point first, Prof. Murti observes that
pre-GaU(;lapada-Sailkara Vedanta is Ekatmavada, monism ;
it is not Advaita, Absolutism. It did not formulate a
theory of appearance (Vivartavada) ; no need was felt to
draw the distinction between the Paramartha and the
Vyavaharika or the texts into Para and Apara" (CBP
111). It is only with regard to such points that he suspects Madhyamika influence on the Vedantin. "He (The
Vedantin) had before him the Madhyamika distinction of
Paramartha and Sam"!ti, of texts into Nltartha and Neyartha,
his reaching the real by the method of negating the" unreal
appearances etc. The Madhyamika and the YBgacara also
had a theory of illusion to account for the emergence of
apearance.. Knowledge of this tum in Buddhism must
have sent t]:le Vedantin back to his own texts and enabled
him to perceive the truer rtreaning of the Upari~ads in
advaitism" (CPB pp. 116-117).

the
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We shall take up these points one by one. We shall
see first of all whether there was an unexpected 'revolution in Aupani~ada thought ushered in by Sailkara and
Gau<;lapada,' (CPB p. 110) or whether 'owing to its own
inner dynamism the Upani~adic tradition too was heading
towards absolutism' (Ibid. p. 112). The latter is proposed
by the Professor just as a plausible hypothesis but dismissed as unworthy of consideration on the score of its
impossibility. "There was not much development in the
Aupani~ada school ; it produced a considerable amount of
exegetical literature and envolved a Mlina'TIsa, but as
regards originality and striking a new path, it remained
stagnant and sluggish". (Ibid. p. 113). But this appears
to me to be rather a hasty conclusion. Suresvaracarya-in
his B(hadiiYllYaka BhiirYa Viirtika, especially in the Sal'(lbandha Viirtika, exhibits a number of monistic ~chools
contending with one another for the first place in Vedantic
tradition. Not all of them were PariI)amav-adins teaching
modification of Brahman, or schools teaching Videhamukti,
liberation after death, in preference to Jlvanmukti or
release in this life. Notable among these are schools
which teach (1) Bheda Vi/aya (Sv. p, 116) or Prapaiica
Vilaya, dissolving the universe to attain unity of Brahman ; (2) Viisana Nirodha (SV. p. 112), or destruction
of the haunting impression of the reality of the three
states, waking dream and sound sleep ; (3) Jiiiinavidhi
(SV 141), or Vedic injunction of knowledge ; (4)
PrasaJikhyiina Vidhi (SV p. 211) or injuncti.on of continued practice of right knowledge supported by ratiocination, in order to make the knowledge of the non-dual
Atman strong enough to resist Avidya ; (5) SiiJqiitkiira
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Jiiiina, (Br. V. 1168) or continued practice of indirect
knowledge gained through scripture in order to materialise
it into realisation. Some of these monistic schools are
found to be taken up for refutation in Satikara's Bha~ya
also. Can it be maintained, in the face of this seething
unrest among the followers of Upani~ads, that the Absolutism of GauQapada could not possibly have been the
result of a gradual unfoldment from within the Upani~adic
monistic teaching itself ?
4. Absolutistic Trend In

Upani~ads

Prof MUrthy asks : "Pre-GauQapada-SaIikara Vedanta
is monistic, not Advaitic ; how could it suddenly take an
absolutistic turn ?" (CPB p. 112). We have seen that the
emergence of Absolutism was by no means so sudden or
unnaturally abrupt. There were a number of · antecedent
fermenting streams of thought tending towards it. But
even . in their absence, it is easy to see that absolutism
need not have waited upon extraneous aid for its appearance. There are ample signs of absolutism in Upani~ads
themselves. A shrewd eye like that of GauQapada might
very well discern this tendency in those ancient revelations which mostly commence with or culminate in rejecting all duality or difference in Brahman. '~Cfljllli~OjfFHjfq{"l'

(t

l) '~l(j<:'i~:A~~q'ioqllt( (Cfif. ~-~':'r~) 'lI'd«l(lI'1W&lt(

(~. ~-~-~) 'M'i014'1l(I;(\{'1ct1r~(p:1. ... .' C~. ~-~o) '';fRf:~

~:~ ... .'

(lTI. \9)

";f

'~S~s~sRwRs'lFf ~ fcr-~~t'

C~. ~-\9) 'Q!flQQ1rnffillt( (~. ~-~-~) '~ql<IIG<~<i7.1eci ~
fqCfiTU ~ (~. ~-~-~) 'a1~o.(1'i1~ ... .' (is[. ~-ll) '~

~ ~~. (is[. ~-~-~) Such persistant denial of duality
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in Brahman, the only possible source of all, and declaration of all duality as apparent, should have been quite
sufficient to suggest and persuade a reflective mind, that
Absolutism is the goal of all sacred teaching.
We may now turn round and put this question: The
ancient Buddhistic canon mostly taught the ephemeral
nature of the universe and presented a rigorous chain of
antecedents and consequents in all phenomena. How could
th~ founder of the Mahayana system suddenly rise to the
idea of Naisvlihhiivya or essencelessness of things? True,
he had a number of Prajfiaparamita works to guide him,
but they w.ere mostly religious and mystical treatises with
no philosophical flavour about them like Upani~ads. Could
we not suppose that the Buddhistic denial of the pluralistic phenomena and the tendency to trace them all to a
Dharmadhatu took its cue from Upani~ads ?1 Most of the
eminent Mahayanist philosophers including NagaIjuna were
Brahmins who had no doubt imbibed the Upani~adic
teaching which reiterated the negation of the reality of the
phenomenal world in no uncertain terms. Would it he a
very long jump to suppose that when they were converted
to Buddhism which from its very inception denied Alman
1. With regard to Mahayana Sutras anterior to Nagarjuna. G.
Tucci remarks, in his Doctrines of Maitreya (niitha) and Asanga (p.
5) " It is an enormous literature which shows how characteristic
Hindu ideas were creeping into Buddhism." Again (Ibid p. 19) "We
learn in fact from the Chinese and Tibetan-sources that he (Nagarjuna)
was accused by the Sravakas, that is, the followers of Hinayana, to
have forged the Maha Prajiiaparamita which he was said to have
received from the Nagas" Prof. Murti himself writes thus; "External
(Brahmanical) influence on the rise of Mahayana has been surmised
by some scholars, e.g. Kern, Max Muller, Keith, Stcherbatsky and
others." (CPB p. ~ 1).
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or Brahman, they naturally incorporated the' rejection of
reality of phenomena into the new teaching with due
adaptation ? 1 am not altogether alone in making this
surmise. This is what Prof. Dasgupta writes in his History
of Indian Philosophy. "I agree with the late Dr. S.C.
Vidyabhu~aI).a in holding that both the Yogacara system
and the system of N~garjuna evolved from the
Prajiiiipanimitii. Nagarjuna's merit consisted in the dialectical form of his arguments in support of SUnyavada ; but
so far as the essentials of SUnyavada are concerned, 1
believe that the Tathata philosophy of Asvagho~a and the
philosophy of the Prajiiaparamita contained no less".
(HIP Vol. I. p. 421). And with regard to the Tathata
philosophy itself the Professor remarks as follows : "This
doctrine seems to be more in agreement with the view
of an absolute unchangeable reality as the ultimate truth
than that of nihilistic idealism of Lankiivatiira. Considering the fact that Asvagho~a was a learned Brahmin scholar
in early life, it is easy to guess that there was much
Upani~ad influence in this interpretation of Buddhism
which compares so favo~rably with the Vedanta as interpreted by Sailkara'" (Ibid p. 138).1 1 do not mean to
endorse or emphasize all that professer Dasgupta has said
here. But the conclusion seems irresistible that the early
Sarp.slqia writers of Mahayana may have taken some hints
from Upani~ads in respect of holding the ideal or unreal
1. In fairness to Prof. Murti, I ought to tell my readers that
.he considers that the Blu7ta-Tathata concept seems to be later to
Nagarjuna and that probably the Mahayana Sraddh6tpiida Siistra is
the work of ASvagh6~a II 5th.Century A.D. (See note 4 on p. 79
of CPB). Whatever be the fact, it does not of course, affect the
theory of scholars who sunnise Vedantic influence on Mahayana.
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nature of the universe. It does happen very often that the
tables are turned in making guesses on insecure bases;
but I do not like to be a partner in such games. On the
whole, I perfectly agree with Prof. Mfuti in thinking that
"it is a matter of conjecture and presumption whether
and to what extent there had been borrowing on either
side" (CPB p. 109).

s. Was There A School Of Advaitic Absolutism Anterior
To Gau"apada ?
We shall now turn to another aspect of the question.
Is Gau<;lapada personally responsible for the supposed
revolution in the Aupani~ada tradition, or had he any
predecessors in the field whose views he was, perhaps,
the first to systematize ? Prof. Mfuti quite admits the
possibility of this alternative when he says "SaIikara's
reference to Gau<;lapada as one knowing the tradition
(sampradaya vid), may mean that there was an advaitic
school of Vedanta too, although it might not have been
a dominant one". (CPB p. 113). Indeed, as the Professer
adds in a footnote on the same page, indications are not
wanting that Gau<;lapada himself may be appealing to
older teachers of his own tradition when he uses expressions like ~ fcrqa.;Ut: (2-31) ~: (2-35) etc.
But there is no necessity to be satisfied with mere
guesses, for we have positive evidence to this -effect in
SaIikara's writings. In the first place, his frequent reference to Sampradaya (tradition) in his Bh~yas is in itself
impressive. We have already seen his references to
Gau<;lapada as a 'Sampradaya vid'. In his GliZi Bhli!Ya we
have passages to convince us as to how much store he
sets by a good tradition. This one is in reference to an
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opponent who holds that the individual soul is ultimately
merged in Brahman through meditation based upon a
knowledge of the distinction of K~etra and ~etrajiia, the
material world and Isvara respectively : "The fool of a
pandit who l.1opes to reconcile the doctrine of Samsara
and liberty with the Sastra in this way, is really a suicide.
Being self-deluded, he deludes others as well, because for
want of the right tradition he abandons the express teaching of the Sruti and offers an imaginary construction of
his own. Hence being bereft of the tradition, he must be
ignored like a fool, albeit he may happen to be versed
in all Sastras". v;cf ~ ~: ~ q~('jlq'8C:: .... ~~:
~ 'CfT~ ~, am=Gm

m

~s~ 0llIti'it;4fd

~1!f;8j;jC:llJ<f~d(ql<\. ~~ ~ ~ I dfJilc:;8J;JC:llJfq<\.
'84~Ii('\fqc:fq 'i~q~cj)q~: I (G. Bh. 13-2). And this passage is an answer to those that think it difficult or
impossible to get a knowledge of the Self owing to its
being formless : "True, it is so for those who have not
been properly initiated by a teacher knowing the right
tradition, for those who have not properly listened to
Vedantic teachings, for those whose. mind is quite engrossed in the external objects of sense and for those who
are untrained in the use of the valid means of knowledge". ~ ~ ~ 3{?1.('j~C:I'dI"1I'(, ~

rq'llJl'8m~0&111!L '8RjCf~qjl~\I:q$d~ •••• (G. Bh. 18-50).
Here are some direct references bearing testimony
to the existence of a tradition of absolutism before Saitkara
and presumably Gau<;lapada. In Gl~ii Bhiirya, Saitkara introduces us to a Sloka (13-13) in these words: "Even
the illusory form due to Upadhis is treated as though it
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were a property of Brahman the kllowable, just for the
sake of rendering its existence conceivable. Hence the
statement that it is with hands and feet everywhere.
Accordingly the knowers of the right tradition say 'Reality devoid of all manifoldness is explained through
deliberate super-imposition of attributes and subsequent
negation.'." ~ ~SlGI<:jfqGi ~ '3l'b4I{1QlqqlGlcaU ~
~. ~ I Again in the MalJqiikya Bhfirya, while con-

c.luding a discussion on the function of the Sastra as a
means of knowledge of. Atman Sallkara quotes a SUtra of
the knowers of Agama ~ ~ f"lqdCfltqifc;flllll"lfqGi ~ I
"The validity of the Sastra is established just because it
negates (properties not pertaining to the self-evident
Atman)" (GK. Bh. 2-32). Once more in the B{hadtiralJYaka
Bhfirya, Sallkara appeals to his tradition in support of his
interpretation of texts treating of creation. ~ ~ ~SlGI<:jfqG
3'lI(§lIlf"'lCflI"lI"Cf~ .... "And here, the knowers of the right
tradition narrate a story (in illustration of this truth.)"
(Br. Bh. 2-1-20 p. 297). We learn from the glossator
Anandagiri that these are references to a certain Dravi<;lacarya, who, according to the glossator again, wrote an
extensive commentary on the Chiindiigya Upani.rad also.
From another source we learn about one more teacher
of this school, Vakyakara Brahmanandin. In his commentary on the 217th verse of the third chapter of Sarvajiiatma's
Salik.repa Stirn-aka, Madhusudana Saraswati gives an extract from that ancient thinker with prefatory remarks of
his own, well-worth quoting in extenso :

{91~l'1qICf'1Cflj(OI ~~'1R . tlF'"l ~~smr: 'Eh'Ff"llC'1~l ~
~i&4qtlR:Cflli1'1l"lljtqQ~ ~1iltjH!fif)~ I ~~: I 3'lf"l&lIE@I<l I
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~~: I ~~ B~lfcdltjl~ I ~ ~ I ~ I

mzrr 3lfi:J

~ I I'l"1F~F1fll('qlvil ~GlfiiOllfmI'lHS':I: I

fioqQQI{t1i5l('qlf.;fct

";f

,

(SS 3-217).

It is worthy of note that here the Pilrvapak[in is

made to emphasize the impossibility of the origination
either of the existent or of the non-existent which dilemma Brahmanandin avoids by taking all birth as fiOllqQR'lI51
conventional only, or in GauQapada's words, ~ \iFtl
illusory birth.
Last but not the least in importance, are the three
Sl6kas 1 quoted at the end of SaIikara's Bha~ya on the
fourth Brahma-SUtra. They are quoted to support the
doctrines of (~) ~ illusory self, (~) ~ 'CfiTlf ~ ~
the incompatibility of Karma with Brahma-knowledge,
0) ~: ~ w:rffiq QILl1.;JQif.;qf"1(1: the identity of the
seeker after knowledge with Brahman as soon as Brahman is realised, ('6') wnut ('qlcqf.:tl(illll~ the limitation of the
PramfuJas to the empirical life and their sublation by
knowledge of the Supreme Self - tenets of vital importance to Advaita Vedanta of the type that GauQapada and
SaIikara commend. .
The question may be now considered as well-nigh
settled, I think. It is not merely probable but absolutely
certain, that SaIikara and GauQapada did have a tradition
of Advaitic teachers who had been contending to hold
1. These Sl6kas are commonly attributed to Sundara PanQya,
who is credited with their authorship by the commentator on the
Sma Samhitii. But Scholars would be benefitted by a further investigation into this matter, for SaDkara is never known to quote from
any Saivite sources in his classical works.
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their own against other monistic schools who were all
busy struggling to establish that their school had the sole
right to represent the original Upani~adic teaching. Mutual influence of the Advaita and the Madhyamika systems was not impossible during those times though we
have no means of ascertaining to what extent this took
place in fact. Prof. Murti' s remarks in this connection are
very significant. "Influence is not necessarily acceptance
or borrowing of doctrines. That too is influence which
stimulates the systems to modify, revise or even to reaffirm their doctrines. Influence may be expressed as much
through opposition as by acceptance." (CPB p. 56). The
development of either system may be as much due to
reaction upon the other as to its inherent capacity to
march on. Perhaps Gau<;lapada's work represents the last
phase of this kind of reaction on the Vedantic side. We
must be therefore, cautious, I think, in our pronouncements in such matters even if we actually find witnesses
on either side accusing the other of serious plagiarism.1
1. I subjoin two instances of this : (a) "The Buddhists,
however, take it in a more serious light and charge Satikara with
stealing the ide,a, Sunya, from them, and giving it a new name,
Brahman."- M. M. Haraprasada Sastri's introduction to AVS p.
xxvi.
(b) fSt~itiifl1q;'\1(H'H'iq~('4: ~ ~~: qfuCjihi'lN"'\1ief~il!l3"Prnt!:
~-:ntI"~: ~ ij'tif€l(."Ii'\1il§ll~tlH~ ~~ ~lf"Cftfu

~~~tIf:I."lj'r~1
~~~~lllRrll

- P. Subrahmanya Sastri 3l.3l.l1T.'I. 'n~
In a play Matta Viliisa-Prahasana, a farce composed by Mahendra Varma, a Pallava king who ruled at Conjivaram more than a
thousand three hundred years ago, Buddha is charged with having
robbed and appropriated Upani~ads and Mahabharata of their riches.
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6. Gau«.lapada's Alleged Borrowing From
Mahayana Works

And we now come to the direct matter in hand.
What about the striking similarity of words, expressions
and even thoughts between GauQapada's Karikas especially in "he fourth chapter, and Mahayana works ? Is
there no borrowing here at all ? If there is, what is it
that induced the writer to go to non-Vedic sources for
help ? Two explanations are possible. Either Vedanta was
not sufficiently developed to have a neat set of technical
terms or a method of its own, so that it was only natural
for it to utilize and adopt what was ready at hand in a
system akin to it at least in some respects, or else,
GauQapada had an ulterior purpose in view, to serve
which he has deliberately chosen this vocabulary and
dialectic even from a foreign sourse. Neither of these
suppositions is inconceivable. But facts alone can decide
the question one way or the other.
Prof. Miirti seems to accept the first alternative
when he says : "The Vedanta philosophers did not and
could not accept the Buddhistic metaphysics - its denial
of the self, momentariness etc. ; but they did press into
service the Madhyamika dialectic and the Vijfianavada
analysis of illusion. No absolutism could be established
without the dialectic and this theorj of illusion." (CPB
p. 13) Are we to understand that Advaitism really stood
in dire need of this dialectic and this theory of illusion,
lest it should not be able to stand upon its own legs as
a species of absolutism ? I am afraid, it did not. Vedanta
has been supposed to start in commom with Vijfianavada,
with an analysis of an empiricai illusion, and then to
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apply it analogically to the world illusion ; and since the
illusoriness of all phenomena does not necessarily follow
from this, the system is obliged to seek its cue for
pronouncing the world illusory in an extra-philosophical
or theological knowledge derived from Upani~ads, while
the Vijfianavada bases itself on the deliverences of the
highest trance-states (CPB pp. 158 and 216). But what
are the actual facts ? Does Gauc;lapada start from an
examination of empirical illusion and then extend his
conclusions to the world-illusion ? In the second chapter
of his work mostly devoted to demonstrate the umeality
of the world, we are confronted with the classical example of the rope-snake only once, and that not as the
basis for attacking the problem of world-illusion, but only
to illustrate what has been already shown at length by an
appeal to life and experience, to wit, that Atman is the
substrate of all illusory phenomena. Dream is no doubt
employed to prove the umeality of the world, but here
is no analogical reasoning from the example of a dream.
It is rather an appeal to appreciate the undeniable metaphysical identity of waking and dream as a fact of universal experience. Again, casual reference is made to
Upani~ads (Srutis or Vedantas) twice or thrice, but on
none of these occasions do we fmd the revelation invoked
as a theological authority. It is not true to fact to say that
Gauc;lapada depends upon an authoritative pronouncement
at any stage of his argument for the proof of the worldillusion. Sruti, in the Advaita of Gauc;lapada and Sailkara
at any rate, only means a suggestion of truth based on
facts of experience, and is no more a binding authority
on the mind of the seeker of truth than the sign-post on
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the cross road pointing to the nature and extent of the
way ahead.
We may now take up the question of the Buddhistic
tenninology and dialectic. The first thing that strikes the
reader is that neither of these obtrudes on his attention
in the first three chapters to any appreciable degree while
they are found to loom large in the fourth. May it not
be that the author, who could have very well dispensed
with these aids without feeling any lack, has deliber~tely
adopted this language and method of exposition with
some set-purpose undiscovered by surface critics? I am
of opinion that in unravelling this 5ecret, one may get
some help from tb~ "-:::w~h··maligned Sankara Bha~ya, 1 if
only one is not afraid of losing caste by shaking off the
thickset influence of the deep-seated current opinion among
the generality of orientalists that Gau9apada has borrowed
from Buddhistic works, or at any rate, has been very
much influenced by Buddhistic ways of thinking. In his
opening remarks of the fourth chapter .SaIikara says that
after establishing the reality of Advaita directly with the
help of both Agama and appropriate reason, Gau9apada
now proceeds to show by AVl~anyaya, the indirect method
1. The following may be cited as fair specimens of the
wholesale condemnation of Saitkara the commentator on MaJ)~Ukya,
by scholars influenced by stereo-typed opinion prepossessed by
Buddhistic bias; (1) 'In my translation I have not followed Smikara,
for he has, I think, tried his level best to explain away the most
obvious references to Buddha and Buddhism in GoU/:japJda Kiirikiis"
(prof. Dasgupta's remarks-HIP vol I p. 424). "Not being satisfied
with the interpretation offered by Saitkara and his followers or some
other teachers, I have attempted in the following pages to present
to the reader my own interpretation of the work as I have understood." Prof. V. Bhattacharya's preface (AS p. viii).
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of logic, how even the mutually opposed sets of opinion
among the dualists and Buddhists point to the truth of
Advaita as well as to the fallacious nature of the other
systems. Granting that this is so, we should not be
surprised to find Gaugapada employ the terminology and
method of the other systems to display how they stand
self-convicted by their own showing. A close examination
of the procedure followed here would go to show that
mostly differences of opinion between the Sankhya and
Vaise~ika on the one hand and the Vaibhasika and the
Vijfianavada on the other, are exhibited here and ulimately
the Vedantic conclusion based on the three states of
consciousness, is given at the end in order to round off
the whole work. Special emphasis is laid in the closing
Slokas on how Pure Consciousness transcending, and
metaphysically comprehending in itself, the triple distinction of knower, knowledge and the known - revealed by
Vedanta on an examination of the three states - was never
taught by the Vijfianavada of Buddhists, however superior
its logic might appear as compared to that of the realistic
systems. I have tried to show in the course of my
Sarp.slqi:a Vivrti how Gaugapada indirectly hints at the
extra-ordinary appropriateness of certain Buddhistic terms
and reasonings in the context of Vedanta rather than in
that of the systems to which they are supposed to be
indigenous. This practice of adapting the technique of
other systems to their own, is by no means unusual
with Vedantins. An instance in point is the usage, by
the author of the Brahma-Slitras, of such words as
'Pratyak.ra' (in the sense of Sruti), 'Anumiina' (in the
sense of Smrti) and 'Pradhana', (in the sense of Brah-
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man) etc. l Parallel procedure will perhaps be found in
other systems also. 2
7. The Vedantic Dialectic

And now for the question of the dialectic. Had
Gau<.iapada his own critique of the understanding and
reason, or was he obliged to borrow one from another
source, since no absolutism can thrive without the dialectic ? Prof. Murti says "Dialectic is a self-conscious
spiritual movement ; it is necessarily a critique of reason.
This is not possible without the consciousness of the
opposition of the thesis and the anti-thesis. There must be
at least two view-points or patterns of interpretation diametrically opposed to each other" (CPB p. 124). Again,
"Philosophy~ when cultivated seriously and systemati1. Another instance may be gleaned from Mahabharata in
which we find-chiefly in the Udyoga, Anusasanika, and Santi parvas,
Slokas in abundance which appear to be echoes of the Dhammapada
Gathas. Specially note-worthy is a section of the Vanaparva (3-77,
78, 79, 80) which mentions a course of disipline entitled Astiiugamarga
with, of course, details different from those mentioned in Buddhism.
Parallel to Dhammapada Gathas, are to be found in Manu, and
perhaps in other SlTI[tis and PuraJ:..las. Whoever may be the imitator
in such cases, it is evident that the principle of adaptation of foreign
terminology and expressions to suit one's own purpose remains
undistrubed.
2. Dr. T. M. P. Mahadevan observes "That the terms employed by a particular set of thinking may be borrowed by another
set and used in senses slightly different from the original ones, is
proved by the history of Buddhism itself' (GP p. 209). The doctor,
however, has an alternative explanation to offer in the case of
Gauc;lapada : "The exigencies of his time must have made him use
Bauddha terminology even as the Hindu monks who preach Vedanta
in the countries of the west to-day feel the necessity of clothing
their thoughts in Cbr~stian expressions. (GP p. 320).
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cally, leads to interminable and total conflict. Dialectic is
implict in philosophy. Dialectic is at once the consciousness of this interminable and total conflict in reason and
the attempt to resolve it" (Ibid. p. 126). Looked at from
this thought-position, it must be confessed that there is no
possibility of dialectic in the Upani~ads. "The Upani~adic
seers do not concern themselves with the different philosophical standpoints and views of the real. Being pioneers
in the field, they had not before them many right or
wrong views to criticise and to condemn." (CPB p. 48)
Whence then did Gauc,lapada derive his dialectic ?1
The extant literature about Advaitism is too meagre
for us to say, with any definiteness, whether or not,
dialectic in this sense of the term was indigenous to the
system. But this does not matter for our present purpose.
For we have seen that the Madhyamika dialectic is not,
after all, very predominant in Gauc,lapada's work. He may
have utilized it for aught we know, for the purpose of
his AVl¥anyi{va indirect proof of Ajiiti, based upon pure
ratiocination. But the question is, is there any critique of
reason and experience in his own work at all ? And if
so, vJhat was his source for that ?
My answer to this question is, Yes, there is visible
to an assiduous seeker a critique, ' '-1ich governs the
'whole of Gam)apada's thought, and his source is that one
foullt1i:1hcad of knowledge to every devout Hindu,
1. Dr. T. M. P. Mahadevan suggests "probably Gauc;lapada
wrote his book on the analogy of Nagarjuna's MZlIa Miidhyama
Kiirikii with a view to make it occupy a position in Advaita similar
to that of the latter in the MMhyamika system (GP 220).
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themselves. True, the Upani~adic sages do not
exhibit any con,ciousness of the conflict in reason, and,
therefore, cannot lay claim to a critique of reason like
that of Nagarjuna. They never show any anxiety to examine different theories of reality with the hope of transcending conceptual knowledge by that means. They do
not propose to construct an intellectual frame-work exhausting all possible categories of the mind, and then
proceed to a thorough examination of each till it is
reduced to a state of inconsistency or self-contradiction.
Indeed, their way and goal lay quite in another direction,
and their method was quite suited to their aim. They
seem to have felt the futility of merely analysing the
faculty of reason, for it can only examine, but can never
create, facts. Its one insistent demand is consistency everywhere and consistency may not always characterize
facts. Reason is perfectly justified in demanding selfconsistency from a proposed theory and it has the right
to counsel us to throwaway any hypothesis which exhibits inconsistencies in its make-up. But when a fact universally recognized as such discloses any inconsistencies,
reason must simply bear with them. The only function
then open to it, will be to seek an explanation.
Such seems to have been the guiding principle of
the ~~is who went on questioning life and experience ~
";f

~ % ~ 'which is our real Self? Which the Highest

Reality underlying all phenomena ?'. (Ch. 5-9-1) cffi~

q<'l~ql'8"l%

q:;('R:

~ a:mGT 'Whom shall we devote ourselves

to as our Self, and which is that Self?' (Ai. 3-1) ~

174

Introductions - SaITIslq1a works

~ ~ ~ ~ oqqfu 'which being known, all this
becomes known ?' (Mu. 1-1-3). Recognizing the fact that
reason can work only on facts supplied, they tried to
rummage all the sources of such supply, not only the
senses and the mind, but also intuition ; not only the
waking state, but also dream and sleep which we can
only intuit, but never perceive. Reason, then, working
upon experience gained through intuition of the three
states, can dissolve all our doubts and difficulties connected with life as restricted to the waking state. This
examination of the three states alone conducted on right
lines, can disclose the nature of truth and reality.

Now, this is the Vedantic Dialectic, the critique of
experience as a whole, revealed in Upani~ads specially
the MaI:I.(;lukya, on which GauQapada bases his system of
thought. This may or may not be called philosophy according to our notion of the significance of the term. In
any case, it is a successful attempt to realise the ultimate
reality, and the method used is unique in this respect that
it covers life in all its aspects, and is hence able to give
us [mal knowledge of reality. It is not to be compared
to the method either of theological discussions or even of
speculative thought-systems which confine their attention
to facts of the waking state. I have endeavoured in my
Samslqta Introduction to Ma:QQukya Rahasya Vivrti, to
explain the salient features of this method in some detail.
Readers interested in the subject are re<?ommended to
study the whole of GauQapada' s work with the new
commentary in which the principles of this special method
are reiterated at every step.
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Section Three
Gau<Japada's System Compared With
The Mahayana Systems
1. Gau4apiida And Vijiianavada
It is interesting to note that, until very late in the
history of Buddhism, neither Hlnayana nor Mahayana
works have expressly referred to Upani~ads or any Vedantic
system based on them. The denial of the self is, as is
well-known, the basic tenet of Buddhism. And yet Buddha never takes up for consideration the doctrine of the
Aupani~ada Puru~a described as 'Neti, Neti' in the oldest
of the Upani~ads (Br. 3-9-26), the Universal Self who is
the one witness in all beings, conscious and devoid of all
attributes (Sve. 6-11). It is singular that even in Mahayana
works like those of Nagarjuna, Maitreya, Vasubandhu,
Diimaga or Dharmaklrti, no reference is made to this
Upani~adic teaching, Atman doctrine par excellence, although Sankhya and Vaise~ika theories of Atman are
refuted now and then along with Pudgala heresy, the
doctrine of Atman as neither different from nor identical
with Skandhas upheld by Vatsiputriya School of Buddhism. Even more surprising, if possible, is their perfect
silence with regard to the Vedantic examination of the
three Avasthas on which is based the conclusion that the
witnessing Self is the Absolute ; the unrelated invariable
principle existing by itself and known by itself, and yet
by some magical process manifesting itself as the world
of duality. Now this is just the phil~sophy GauQ'flpada has
tried to explain by an appeal to reason and experience.
If this is so, can it be co~fident1y asserted that it is a
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variety of the VijiUinavada or Y6gacaravada of the Buddhists ?
Let us compare some of the cardinal tenets of
Vijfianavada and compare them with GauQapada's corresponding teachings. GauQapada sets forth the controversy
between Vijfianavadin and those that postulate the existence of external objects of consciousness. Here is a S16ka
stating Vijfianavadin's view of the matter : ~: ~
~ SfwG;1(f11C( I F1FJ1'd~IF1Fq*hqFq""'ld ~ (GK 4-25).

The external object is no cause - or, in the phraseology
of the Vijfianavadin, it is no Alambana Pratyaya - because facts are found to be such. It is very difficult to
say exactly what is meant by Bhutadarsana (experience of
facts). But let us take one or two direct quotations from
Vijfiana\4ada works which may throw light on the principal doctrines of that school. Here is a S16ka from the
Madhyiintha Vibhanga of Maitreya-Natha.
3T\i",C1qftCf1~sffir' wt mr

";f

~ 11

~~mr~~~11

Here Prof. MUcti explains that according to the
commentator the 'Abhutaparikalpa' means not the wrong
ideation itself but the basis of that ideation, that is Vijfiana
itself. Maitreya says here that Vijfiana as the basis really
exists while the duality imagined to exist in it has no
being there. In this Vijfiana is a SUnyata of all subjectobject appearances ; even in the Sunyata is this Vijfiana
1. 'This is referred to as the second SlOka of the work by
G. Tucci (DMA p. 31) as well as Prof V. Bhattacarya (AS p. 183),
while Prof, Murti says it is the very first Sloka (CPB p. 105).
Probably the last is the correct reference.
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or AbhUtaparikalpa, that is to say, nothing can be supposed to exist of which Vijiiana is not the basis. 1"
(g('q"i51qn:Cfl~' 1" ~ I ~~: ~l"'4l*icffq~~
~~, 1"~ <~fqcql~'1 I ~ I ...... ~~~
~;~~~~(MVBT pp. 12-13 as quoted

in CPB p. 319). This example of the rope-snake given by
the commentator evidently implies that Vijiiana alone is
real while the dvaya or sUbject-object relation that is
experienced in emperical life is unreal.
And now let us cite a S16ka from the Mar;u;lUkya
Karikas, the first half of which bears a very close similarity to the first half of the above S16ka
~smr~~1"~1

~ ~

f.If.ifl:ffit

1" ~ II 4-75

It very much looks as though Gau<;lapada actually
borrowed from the Yogacara work just mentioned and
Prof. Bhanacarya is certain that it is a borrowing. But a
reference to the context of Gau<;lapada Karika would go
to show that the two teachings . are entirely different. In
the course of my Samslqta Vivrti, I have shown how
Gau<;lapada shows here that neither the Jiva nor the Citta
is ever born, whereas the Vijfianavadin is anxious to
maintain the reality of citta as against the Ma~hyamika
who adheres to the doctrine of the (Naisvabhavya)
essencelessness of all things, whether Citta or its objects.
Indeed, the author of the Alata Santi has actually stated
in so many words - '~~
~ 1" ~' (GK
4-28) that neither the Citta nor its objects are ever born.
No doubt would be left in the mind of the reader about

m
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this matter when this Gau<;lapooa's Stoka (GK 4-75) is
read along with the previous and subsequent Stokas,
whatever construction theorists may try to put upon it as
tom from the context.
The following is from the Alambana Parl7qa of
DiIinaga :
<iG;a~4'E'\q ~ Gjft?4Gqql'l'1~ I
ms~ fq~I"1'E'\q(€jI~OIfl14d4Ifq ~ III

That is, the real object of consciousness which
really existing inside appears as though it were outside.
F or it is both of the form of consciousness and the
condition determining it (AP 6). But what does Gau<;lapada
say about the relation between Citta and its object ?
~ ijI;:c{)"<iCf(4 ~

fcti ~

~ I

~'Ff ~ ~ II (GK 4-67)

"Since both these are relative to each other, we
cannot say which of these exists of itself ; both are
undefinable being grasped only through that consciousness." Evidently Gau<;lapada here wants to 'show that the
Vijiianavadin cannot establish the absolute existence of
conciousness, since he cannot meet the argument of the
Madhyamika that everything has only a relative being.
The author's own position may be gathered from the
second chapter of the work where he has shown at length
how both the internal ideas and external objects are
seemingly real or unreal insofar as they are limited to the
1. Restored into Samslqta from Tibetan by Pandit N.
Ayyaswami Sastri, Madras.
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particular state - waking or dream in which they make
their appearance, but, absolutely, they are all unreal (GK
2-9, 10, 14,15). At the same time, he also states the
Vedantic view that Atman is the basis of both the internal
and external phenomena of either state. (GK 2-12, 17,
18).

Vasubandhu, an earlier Yogacara VijiUinavadin, offers the following criticism of perception
1I('q~: ~ 'tJtfr lIT ~ ~
';f

mstil ~

~ ~ q;tf

(fGT I

lRfJ!. 111

The idea of perception may be due to an illusion
just like that in a dream. Moreover, when the idea 'J have
perceived it' arises, then the thing is not perceived at
all ; for it is the Manovijiiana that comes to that conclusiQn, and at that time the Chak~urvijiiana is gone. And
in particular, the object itself is momentary and so its
form and other qualities have quite disappeared by then.
How then can we say that we have perceived the object ?
(Vim. 16).
I have given a paraphrase of the -Sloka just to show
that such criticisms of perception are never to be found
in Gau<;lapada. His position is that a given set of perceptions of things is true only for that particular state waking or dream - in which it takes place. In the next
Sl6ka, Vasubandhu goes on to say that just as a so-called
perception may arise without an external object, so too
I. I have taken down the whole Sloka without the intervening
P!ose. For the original as it is, see Vimska, Appendix A to (p. 108)
Alambana Par/k,fa.

180

Introductions - SaI11slqta works

memory is possible without a real perception. GauQapada
is innocent of this argument also.
The next argument of Vasubandhu is of greater
interest because it is calculated to show the distinction
between the two systems in its true perspective. He
anticipates an objection that waking perception should not
be likened to a semblance of peception in a dream, for
no one is able to realise that there is no actual object
corresponding to waking perception, whereas everyone is
aware of the absence of objects in dream perceptions.
This argument is not sound, says Vasubandhu, for no one
thinks that the external things are not there in a dream
perception before he awakes : v:ci fqd~fqCfi('qI'UOtI'E'lql'E'l1If1~ljl
~ . : ~ ~ ~ ~HI~",'R1e:cqrcf lj~lq~M'liijf\'l I
~ ~ (ffilfucra;Hffic:6l,€I'U~1FclCfi('q~I1(i1I\jI(( ~ 'q'qfu tle:T dC'JOfO(i1iii't1!l4A-

~fq)Cfi~I1~!i<Sn"flCm'l ~ lj~Jq(;:q'liijffif\'l ~ (Vim.

17, p. 109). "Similarly the common man used to a
repeated constructive imagination of unreal things 8;nd
absorbed in a sleep of prolonged mental impression, perceives non-existing objects, as in a dream, and cannot
decide that they are not there really, before he is awake.
When, however, he awakes by the attainment of the
sublating LOkOttara (transcendental) knowledge free. from
constructive imagination, then he comes to the right
conclusion owing to the Suddhalaukika Jiiiina - pure
knowledge without any object - with which he is confronted in the wake of the aforesaid LOkOttarajiiiina.' ,
Here perhaps one might trace certain Buddhistic
influences to which GauQapada possibly reacted in drawing up his own programme of the set-up of the gradu-
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ation of enlightenment after striking off ignorance. Vasubandhu's suggestion that the common man has been in a
long dream, and that he awakens to the truth of Vij iiiiptimiitratii when he attains to the transcendental knowledge,
may have sent our author back to the Upani~ad teaching
where, after an examination of the three states, Saqlsara
(transmigratory life) is described at length and then freedom from bondage is shown to result from knowledge.
This is not impossible. But neither is it impossible that
Upani~ads themselves - such as Katha (1-3-14) '3f~
"SIT'2i C:RFL ~ 'Awake arise, go to the wise and
know the truth' - may have given him the suggestion of
a dream. \Vhatever be the truth, the idea of 90mparing
empirical life to a dream, it must be noted, suggests to
the two thinkers two totally distinct and different modes
of spIritual aWakening. While Vasubandhu proposes the
achievement of Suddhalaukika Jfiiina of the highest trance,
Gauc;lapada is satisfied that a systematic examination of
the three states, in the ligl,lt of Upani~ads, is quite competent to deliver the goods without the necessity of h~y
ing recourse to any individual mystic experience. l Indeed,
for him, it is not an experience of the absence of either
the subject or the object or both that matters. For we do
experience in daily life, the absence of the object in
dreams, and the absence of both the subject and the
object in sound sleep. Accordingly, Gauc;lapada applies the

\if1ll(f

1. Manonigraha according to GauQapada (GK 3-40 to 46) has
~een often confounded with some yogic practice. Ihe error involved
In the confusion has been exposed and the true nature of that
~?ce~s explained in my Samslqta commentary, the ~aWiikya Rahasya
Ivrb.

182

Introductions - Sarpslqta works

terms Laukika (common experience), Suddha Laukika (pure
experience) and LOkOttara (transcendental experience) to
waking, dream and dreamless sleep respectively unlike
the Yogacara-Viji'ianavadin who is keen about using them
for particular grades of consciousness. According to
Gau<;lapada, it is not in any particular state bereft of
empirical consciousness - such as deep sleep or trance that we should look to our deliverance from ignorance.
I

3H1fGii11l1l1 ~ '4GT ufiq: ~ I

31\JjiiR!:Oii~Cjiiad ~

(fGT "

(~. CiIT. ~-~~)

Only when the individual soul awakes from . its
beginningless illusory sleep, it comes to realise the Absolute unborn, sleepless and dreamless ; the Absolute
which is, in the words of MlOJt/iikya Upani-rad ';fRf:~ ';f
GIfu:~ ~~:~

';f ~ ';f ~ ~ neither inward consciousness, nor outward unconciousness, nor both, nor
one mass of con~cious~ss, neither consciousness nor
unconsciousness ; transcending, in short, all states or
grades of consciousness whatsoever. Transcendence of
consciousness, the distinguishing characteristic of the ~go,
necessarily' entails transcendence of the characteristics of
the non-ego -as well. Hence the Sruti describes it thus :
'*itstqC4q~14q!:HiUIR.,~r~0('q4&Ne:~lj'{ : up~een, beyond all
practical proceedings, ungraspable, uninferable through any
sign, unthinkable, unutterable. These mutually opposed
elements of the waking condition, are in this state of
realisation merged into one, for they have been always
one in this Absolute called Atman for the sake of shortness. From a different angle of vision, Gau<.lapada calls
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it Sarvadrk (1-12) - the All-seeing One, for it is the very
essence of all being and knowing transcending both Prapaiicopasamam. One who has realised It knows that
he is ever one with It and hence is Sarvajiia, the allknowing One (4-85, 89).
To sum up the results obtained so far: (1) Vijfianavl:lda is obsessed by a bias towards empirical consciousness which it is anxious to free from the trammels of
external objects ; Vedanta looks upon both consciousness
and its objects as phenomena contingent to their particular
state, waking or dream.. (2) Vijfianavada regards all subject-object relation as an illusory thought-construction in
conciousness and likens it to a dream and hopes to be able
to purge consciousness of this impurity by passing it
through the fire of a mystic trance. Vedanta, on the other
hand, regards all subject-object relation as peculiar to the
state in which it manifests itself. These are in fact manifestations of Reality itself. The system of Vedanta treats
waking and dream states as metaphysically id~ntical, and
from the standpoint of Atman or the Witnessing Consciousness common to both states, it regards, them as
absolutely unreal in themselves while in essence they are
one with that Atman. Vedanta feels no need of any special
experience to realise this fact. (3) Vijfilinavada recognizes
three grades of consciousness (Laukika) mundane, (Suddha
Laukika) pure mundane, and (Lokottara) supramundane ;
the last is got through the aid of a trance. Vedanta
recognizes no grades of consciousness though there may
be apparent manifestations of it belonging to different
ranks in empirical life. Consciousness is absolutely free
and one with Atman and as such admits of neither change
nor degree. It is ever Aja, unborn, abo¥e all states.
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2. The HistoricaJ Background Of Siinyavada

A short digression will be necessary before we
proceed further. Although the Madhyamika school is chronologically anterior to the Yogacara-Vijiianavada, the latter
had to be taken up first !lot merely because it is generally
considered by some Buddhists to be a more systematical
exposition of Buddhism, but chiefly because it is more
likely to be misunderstood to be the source of the Advaitic
Vedanta. But it must be borne in mind that the order of
the emergence of the most important schools of Buddhism is Theravada, Vaibha~ika or Sarvastitvavada,
Madhyamika and Yogacara which later on became the
Vijiianavada. The canonical literature of the first school
is in Pali while that of the rest is in Samslqta. This
accounts for the comparatively very little, if any, reference to the Theravada in Brahmanical works. The
Vaibha~ikas are so called because they follow the
Mahlivibhlira and the Vibhlira commentaries on their original
Jnanaprasthifna consisting of seven works.l Nagarjuna's
Miidhyamika Siistra, also known as Mula Miidhyamika
Kiirikas, is chiefly a criticism of the Abhidharma philosophy of the Vaibha~ikas or Sarvastitvavadins. Very little
of the canon of the Sarvastitvavadins is available in
Samslqta, but from the Chinese translation of their
Tripi!aka, we learn that they denied the existence of a
permanent soul, but accepted the discrete momentary entities
- classified into Skandhas, Ayatanas and Dhatus - whose
substance or essence was real for all the three divisions
1. See CPB p. 68. Having no first-hand information about
these details, I have mostly drawn upon works like CPB, SBT, and
HIP (vol. I).
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of time. 1 The Madhyamika rejects their pluralism and
maintains the absolute Sunyata (essencelessness) of all the
elements.
3. Veda And Buddhism
It is well-known that Buddhism was a revolt against
Vedic religion at least in two respects. In the first place,
it abhorred the sacrificial cult involving animal slaughter ; and in the second place, it abolished the doctrine of
Atman who had been believed by the Vaidikas to survive
the body in order to be able to enjoy the fruits of his
Karma. As a corollary to his opposition to sacrifices,
perhaps, Buddha could entertain no respect for the au~~·~::·
ity of the Vedas as a revelation. His teaching that every
thing was impermanent, was against the Vedic doctrine
tooo This spirit of hostility too was very naturally resented by Mlmarpsakas like Sabarasvamin and Kumarila,
and possibly by the author of the M!miimsa-Siitras himself if we are to believe that the Suuoas are Post-Buddhist
as scholars declareo 2 The Suuoa defining Dharma as that
which is _known only by means of a Vedic injunction
~a;rurts~ tjlf: (~o ~ ~ - ~ - ~) and the subsequent Sutras
which undertake to examine the other PramaI)as before
concluding that Sabda alone is the valid means of knowledge in the case of Dharma, is perhaps intended to show
that the Vedas ought to be accepted as an authority in
matters uoanscendental. Sabara's discussion about the existence of Atman apart from the body3 and his examina-

1.

CPB p. 69, SBY p. 109, HIP p. 115.

2. Composed about 200 B. C. according to Professor Dasgupta
(HIP p. 370 Vol I).
3. <itsmcRt ~~ .... (Sabara Bhasva l-1-'i n 1,1\
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tion of the Niriiambana and Siinya theories l support this
view. Add to this Kumarila's attack on the Sarvajliatii
(omniscience) of Buddha (SlV. CiJdana Siltra p. 117)
while defending the validity of the Vedas as a means of
knowledge and the counter-arguments by Dharmaklrti and
Prajfiakara to disprove the authoritativeness of the Vedas
and enthusiastically to maintain the infallibility of Buddha
(PVB pp. 532-537, pp. 50-164), and the matter becomes
quite intelligible in this light.
4.

Upani~ads

and Buddhism

But the attitude of Buddhism towards Upan~ads is
by no means so very clear. Prof. MUlti, indeed, maintains
that in the dialogues of Buddha "there is a distinct spirit
of opposition, if not one of hostility as well to the
Atmavada of the Upani!?ads." (CPB p. 16). I hesitate to
endorse this view. In the SUtras no doubt Buddha teaches
again and again that in no one of the Skandhas can we
recognize Atman and there is no other Annan independent of them. But no reference whatsoever is found to be
made there to the one constant Atman common to all. I
have already said that no reference is seen, in the entire
range of Buddhist literature, to the examination of the
three states establishing the transcendental . Atman. Arguments from silence are not always positive proofs, but yet
I invite the attention of scholars to this uniform silence
of the Buddhists. This point may perhaps be of some use
in settling the relation of the Buddhistic systems and
Vedanta
It is sometimes maintained that Buddha's condemnation of rituals and the outward forms of the castel.

~w.f~~:

....

~(Ibid

p. 7)
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system as contrasted with intrinsic character is very much
the same as that found in Upani~ads or Bhagavadglta.
The implication is, perhaps, either that Buddhism is an
evolution out of Upani~adic thought, or else that its chief
target for criticism is the philosophy of Upani~ads rather
than forms of Vedic religion. Neither of the interpretations seems to fit in with facts. Upani~ads and Gita no
doubt contain occasional passages seemingly scoffmg at
Karma, but a careful study of the context of such passages, would go to show that Vedanta, unlike Buddhism,
is not a whole-sale condemnation of all Karma. It only
teaches how Karma instead of being considered as an end
in itself, can be su~)imated into a valuable means to
Brahmavidya. Looked at from this view-point, Upani~ad
may be said to fulfil rather than' destroy the ritualistic
portion of the Veda. The only conclusion, therefore,
justifiable in these circumstances, is to regard Advaita and
the Buddhistic views as interpretations of their respective
sources of inspiration quite independent of each other, to
wit, the Vedas comprehending Upani~ads on the one
hand, and Nikayas and Sutras venerated as the word of
Buddha on the other.
5. Agama And Reason

Consistent with the above contention is the fact that
Gau<;lapada and Nagarjuna appeal to their own traditional
teaching for support of their systems. Sailkara the commentator of Gau<;lapada's Prakara1.1as, insists that Advaita
is realised through reason as well as Agama. It is significant that he begins his commentary on each chapter
with some reference to A gama. I have already stated that
the word Agama in this connection means not authorita-
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tive Sastra, but the right way of traditional teaching.
Candraklrti likewise· seems to be anxious to point out
NagaIjuna as the correct interpreter of the Bauddha traditional teaching. He extols Nagarjuna's work as specially
devoted to the skilful distinction between Sutras of primary and secondary import. I He draws our attention to
the" fact that NagaIjuna has not only given (Yukti) reasons
but adduced A gama texts as well. And he himself quotes
freely from the relevant authorities at the end of each
chapter of his Mii£lhyamaka V(tti.
It is evident from the above that call to tradition as
well as reason is common to both Gau<;lapada and
'Nagarjuna. But then there is this difference in the order
of their appeal, which stares us in the face. For Gau<;lapada
it is A gama first and reason next ; for NagaIjuna it is
reason first and then Agama. It will be recalled how
Gau<;lapada's very first chapter is called 'Agama PrakaralJa',
and then the remaining chapters are supposed to give
prominence to reasoning. Nagarjuna, on the other hand,
states his reason first of all in each of his chapters for
rejecting certain views and then cites some Buddha's
teaching in corroboration of his statement. The net result
of this difference l.;) that Gaw:;lapada takes his stand upon
an indubitable fact of experience suggested by the Sruti
- the intuitional experience of the three states - and
employs reason only to explain the apparent contradictions involved in its manifestation, whereas Nagarjuna
1111StS the dictates of pure unaided reason and engages it
in self-criticism, a task too much above its capacity, for
it can never be expected to overstep itself.
.
1. ~ ~ 'lu\1jq:;~ilf'\'l {1q:;<'1<'i1q:;~';)<6hl(>lqoq+ft(j~ljiif6!ji@!ll1~jOljrq~iI~

(Colophon. Ma. Vr).
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Before closing our reflections on Agama, it is necessary to remember one more point in this connection.
Both Gauc;lapada and Nagarjuna lay emphasis on particular texts of their Agama and consider them to be of
ultimate import and subordinate other text~ to them. Textf
of primary importance are called 'Nitartha' by the
Madhyamika and' NiScita' and' Yuktiyukta' by GauQapada.
We shall have occasion to enter into the details of the
principle involved in this interpretation later on when we
take up SaIikara's interpretation of GauQapada.
6. Two Different Types Of Reasoning

Lest I be accused of an over-hasty judgment in the
matter, I invite the reader to compare the two different
types of reasoning used by these two thinkers. For
Nagarjuna, reason has the sole function of examining the
different. possible views of phepomena and then pronouncing its judgement. He confines himself to the phenomena of the waking state and comes to the astounding
conclusion that things are without any nature of _their
own. To make my statement more explicit, I shall allow
myself a little digression here. It is well-known that
Buddha laid great emphasis on his teaching of Pratitya
Samutpiila. In the Aryafiilistamba Siitra he is made to
say ~~: Sldl('lj~!:!NI~ Wlifu 'B 'P:f Wlifu ~ 'P:f Wlifu 'B ~
~ I "Whoever sees Pratityasamutpiila, he sees the

Dharma ; and whoever sees the Dharma, he sees the
BUddha"" This is an oft-quoted Agama text in Buddhist
literature. Pratityasamutpiila (dependent origination) is a
1. ASS p. 2 restored and edited by Pandit Ayyaswami Sastri,
Madras.
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theory expressed by the formula ~ _
"ICIftr 'This
being there, this follows.' It means that avidya, samskara,
vijiiiina, niima-riipa, sadiiyatana, sparsa, vedana, tr.rlJa,
upiKIiina, bhiiva, jiili, and jariimaralja together form a
chain of twelve links of causes and effects.) In accordance with this the Abhidharmika system of Sarvastitva
vadins believed that nothing caine into being without
particular causes and conditions (hetu-pratyaya). The word
PratityasamutpiKIa literally m~ans :. origin as conditioned
by necessary causes. These (Prafyayas) conditions are
four in number, hetu (direct cause), samanantara (immediate cause), iilambana (objective cause of mental processes), and adhipati (additional or invariable antecedentV That Buddha really intended to teach the course of
suffering and proposed a remedy therefor, is not only
well known from the history of his life, but has been
universally recognized by Buddhists themselves. This is
attested by the oft-quoted gatha ~ 'f'tf ~ ~ ~
d\!jI"ffi~qG(( I ~ ~ ~ f.rU'-r ~ ~~; (APSS)3 To
Nagarjuna, however, Pratitya Samut-piKIa meant a very
different thing. He says in the opening verses of his
MiKIhyamaka' Siistra :
an;ro~qjNIGqj:;:0GiHIi~ I

31Qq)ltiQ111ItiQ11"QqPl'fql{ II
1. For details see Pratltya-Samutpiila-Vibhanga Siltra restored
into Samslqta and edited by Pandit Ayyaswamy Sastri, Madras.
2. For details on this subject see SBT by Yfunakami Sojen
pp. 309-315.
3. Aryapratitya Samutpiiianiima Miihayiina Siitra, restored

into Samslqta and edited by Pandit Ayyaswamy Sastry, Madras.
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'tJ: Slffi('Ci*,~NI~ Slq~~q:(lq ~ I

~~

cR: CJGffi cwt II

According to this interpretation, Buddha's teaching
implies no annihilation, no origination; no destruction, no
permanence; no unity, no diversity; no coming in, nQ
going out. This corollary is deduced from Buddha's Prat~
samutpiKla itself, or rather, that is the teaching intended
by Buddha according to Migarjuna who lays special
emphasis on the word Pratitya : ~ ~ ';f ft ~

mt I ';f~ d'd~IWI~ ~W-¥Rf

1/ (MK 18-10) 'Whatever appears as something relative to something else,
surely it cannot be that very thing, nor can it be something other than that. Hence there is nothing destroyed.'
To illustrate the procedure of the Madhyamika reasoning, I shall take up the refutation of the cause-andeffect relation. It will be recollected that we were unable
to go all the way with Prof. Bhattacarya who supposes
Gam;lapadacarya to have approved of the ajiitiviKJa of the
Buddhists. I have already touched upon some of the
difficulties that his hypothesis has to encounter. Here I
am mainly concerned with the method of reasoning that
Nagarjuna employs in his refutation of causation. This is
how he argues against origination as such

';fm~"tmIT';f~~: I
~ ~ ~ 'i1JCIT: BRA ~ II - MK 1-1.

Again

';f m

~

'q]q:

"tmIT ~ ~

I

';f~:~~~¥:" -.MK 21-13
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A thing cannot be conceived to be born of its own
accord, or out of another ; neither from both of these nor
without any causes. How can there be any real origination
when this is found impossible in anyone of the alternative ways in which . the relation between cause and effect
may be conceived ' ? Another work ascribed to Nagarjuna
makes this line of argument still more explicit
~ ~ CR=ll' ~

'q'JWf:

I

~ ~'lTCIfu f.rcq~sffir ~ II
~ '11TCRf \IIRf{ICf)lltlj~~Ii1'qf I

~

fu

~ ~ CR=ll' \if.+f -:q II
\iq(4S:,.SfiIRf ~. ~-~

There is no independent entity ; hence there is no
origination. That the positive entity can take birth out of
nothing, that there is an eternal entity which can be born
- an idea like this, is only an illusion, just like the skyflower. The essence of things, indeed, is like empty
space, its birth is like empty space (BS 1-2). The heart
of the Madhyamika argument is : "If: sotffiC'll~~Fqle:: ~ m
~

'That which is known, as dependent origination,
we call SUnyata (void)'. (MK 24-18). The critique of
becoming is also the critique of being. 6'lIHnC'll(4~:Fqil 'l1f:

~ ~ I lIfttltlf'ile:lti41 fu

'l1f: ~ ~ 'There is
nothing which is not born relatively, whence it follows
that there can be nothing which is not void' (MK 24-19).
And Nagarjuna quotes Buddha's utterances from different
Nikayas referring to the transitory nature of things, and
says that SUnyata is implied in those texts. In a text in
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the Majjhima Nikaya (3-4-10 Dialogue No. 140) for
instaE.ce, Buddha says "That is unreal (mrsa) which is of
a fleeting nature (mo~a dharma), i.e. Nirval).a which is not
of a fleeting nature". On this statement Nagatjuna remarks
~~~fcnmf~1
~

'qllCfffi

~t~dlqn:GlqCfi~ II

(MK l3-2)

. "If that which is of a fleeting nature is unreal, whaJ,
is it that. is fleeting here ? Evidently this saying of the
Lord reveals Siinyata (essencelessness of things)."
Gau<;lapada's reasoning is totally different frQm all
this. As I have said before, he strictly follows the tribasic
method of Vedanta. He fmds that the witnessing consciousness J2.¢"sent in all the three states is an entity which
we canno( help looking . upon as our own self while in
deep sleep it remains as one condensed and indivisible
consciousness (ghanaprajfial;t) into which all diversity of
objects has been rolled into one, as it were (ekibhUtal;t).
It manifests itself as the ego outwardly conscious (bahil).
prajfial;t) in waking, and inwardly conscious (antal;tprajfial;t)
in dream, of a world which is the non-ego (GK 1-1).
Looked at from the standpoint of the waking ego, we are
for ever ignorant of the existence of an immutable witnessing principle in us. We are not only perfectly in the
dark about it in all the three states, but go to the length
of misconstruing it as an ego placed in a world of
plurality. From the standpoint of intuition, however, - and
intuition alone has the right to be consulted with regard
to the experience of the three states - matters look in a
different light altogether. The mass of consciousness in
sleep, or rather, Pure Cons~iousness without any distinc-
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tions, remains intact as the witness both in waking and
dream, and at the same time seemingly transforms itself
into a world of distinctions internal and external with
reference to the ego. How Pure Consciousness can stand
changeless in its nature and also manifest itself as the
manifold world at the same time, may not be intelligible
to the waking mind, but it is nevertheless an undeniable
fact of experience. That this manifestation has not really
affected the integrity of Atman as Pure Consciousness can
be verified from the fact that whenever waking changes
into deep sleep, He remains in his pristine purity. Evidently then, argues Gau<:lapada, Atman is neither really
changed into the ego and non-ego in the waking and the
dream states, nor dissol;'ed into one mass of consciousness in sleep. That he is conscious in waking and dream
and unconscious in sleep, is itself the result of a misconception arising from our ignorance of the true nature of
our Atman who is Turiya or the fourth in relation to his
illusory forms in the three states.
"Only when the individual soul awakes from its
beginningless illusory sleep, it comes to realise the Absolute unborn, sleepless and dreamless" (GK 1-16). This
Karika has been quoted once before, but it bears repetition in this connection also. The 'sleep' referred to here
is the ignorance of Pure Consciousness as which our real
self ever remains, and the 'dream' is but the seeing a
world of duality in Atman where it is not. Now the
karika says that when a person awakes to the truth, he
realises there neither this sleep nor this dream from the
standpoint of the intuition of Turiya, the real Atman. (114). It is a mistake and confusion of two different view-
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.
points, the viewpoint of intuition and that of the intellect
restricted to the waking, which is resJ?Onsible for the
attribution of sleep and dream to Atman. ~~: ~
~ ~ (GK 1-15). One has taken one's stand in the

ever-luminous TUrlya, when one is free from this deub~e
misconception.
What does it all corne to ? Gau<;lapada's critique of
being is the key to his critique of becoming. Atman· as
pure consciousness is at once the source of the conceptions of being and knowing in the empirical world. His
being and consciousness are not of the empirical sort ;
they are absolute, not relative to anything else as Nagarjuna
would contend. Atman is Aja, unborn, without any change
whatsoever. Change implies time and 'space which are
restricted to waking and dream, whereas Atman transcends both, as may be verified by a reference to sleep
experience. Atman, no doubt, does seem to have changed
into a duality of the ego and the non-ego in waking and
dream; but that must be regarded only as an illusory
change, since Atman does not suffer any modification
thereby. To the intellect it appears to be a self-contradiction to maintain that an entity conserves its nature while
it also changes into something else. But when the possibility of even this feat for Atman is vouched for by
intuition, we have to reconcile ourselves to this fact of
experience and modify our notion about the waking intellect by restricting its rigorous laws to the facts of
waking experience. Hence Gau<;lapada does not hesitate to
declare with Upani~ads ~ 1"Afu "Cj1k11<:f1n;~ l1flI1f~ I

~~~~~~:

II

"We have to conclude that
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He, Atman, is born only mayically, illusiorily as it were,
for the Sruti declares 'There is no duality here,': 'Indra
(Atman) appears to be many through his mayas', 'He is
born as many though really unborn' (GK .3-24).
7. The Aim And Nature Of Reason In The Vedanta And
The Madhyamika Systems
It is important to n9.te that not only with regard to
the place and scope of reason, but also about its aim and
even its very pature, there is palpable disparity between
the two systems. Critical reason reigns supreme in
Nagarjuna's system. It is 'a plenipotentiary principle that
can function even against itself. As Prof. M~i has tersely
put it, 'Reason occupies at once the position of the judge
and the accused brought before the tribunal' (CPB p.
146). Nagarjuna does not undertake to give any pronouncement on the ultimate nature of reality. He has a
dialectic which amounts to criticism and· final banishment
of all theories (~f.r:~MK 13-8). His is SUnyavada
or the doctrine of the essencelessness of things. He proposes to consider and disprove all possible views of
reality-being, non-being, being and non-being together,
and neither being nor non-being. By an analysis of each
those alternatives he tries to drive each theorist to a
conviction of tne self-contradictory nature of his position.
Gaugapada, on the other hand, is anxious to follow
Srutis very closely, for they are, as he thinks, the one
Unimpeachable source of Vedantic thought. To his mind,
they contain nothing that is incompatible with reason or
unverifiable by experience. They provide us with a full
view of life thi~mgh the intuition of the three states, an
intution which transcends the limitation of the waking
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intellect. He recognises that reason has the power to
question and criticise theories but according to him, with
respect to facts of experience, it can only coordinate and
assess their relative worth. And in the investigation of
truth and reality, he thinks, the latter is the only legitimate function with which it can be entrusted. He therefore, makes this use of reason in accordance with the
suggestion of the Sruti to systematize it and tries to
amplify it with additional arguments and illustrations in
consonance with that teaching. Even when drawing upon
other sources such as the Mahayana works for the latter
purpose, he has taken care to see that reason is kept
within its permissible limits. Thus when he talks of the
Ca.tu.yko(is, the four different viewpoints available to
speculators, he says q?)C'$.llt'iH'1€\ ~ ~ ~sS1Ff: I
\j'lql'1lfiH~ti) ~ ~: ~ ~ I (GK 4-83), "It is ; it is
not ; is and is not ; neither is, nor is not' - he who has
seen that Glorious One untouched by these four one-sided
viewpoints, points by which He seems to be forever
obscured, he verily is the all-seer". 1 GauQapada here
affirms the possibility of intuiting reality beyond all veiling
and thus attain "an all comprehensive vision in contrast
with the self-stultifying desperate negation of all things
by means of the critical intellect. For fear of prolixity J
have refrained from multiplying such examples. Readers
1. In keeping with this position, Gauc;lapada's repudiation of
all causation in 4-22 (~liT ~ crrft1) must be distinguished from a
seemingly similar repUdiation in the Madhyamika Karikii (1-1) already quoted, for our author is trying throughout his work to make
out a case for Atman as an unborn immortal entity (~ ~ 'fIf:
¥-11.).
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interested in the subject are referred to the Sarpslqta Mfu;c;li.ikyaRahasya-Vivrti.
8. The Absolute According To GaUf'apada

The Absolute of Advaita Vedanta is often confounded with that of the Madhyamika systems. Gauc,lapada
has been alternately credited with having taught the selfsame doctrine as that of the Vijfianavadin with very little
difference! or that of the .Madhyamikas in a modified
form. 2 It has been even suspected that he was himself a
Buddhist.3 His cryptic style of exposition besprinkled with
Buddhistic terms, has earned for his followers the opprobrio~s epithets of Mayavadins4 , Buddhists in disguise5
from non-advaitic Vedantins. Amidst so much confusion,
conjecture and misconception, it is very refreshing to note
that Prof. T.R.V. Murti has boldly made his unequivocal
1. See Agama Siistra, Introduction, p.p, cxxxii onwards.
2. "The Alatasanti of Gam;lapada's Karikas is full of
Madhyamika tenets."
"The Advaitic distinction of Vyavahara or experience and
Paramartha or reality c;orresponds to the samvrti and the Paramartha
of the Madhyamika, The Nir~a Brahman of Sankara and Nagarjuna's
Siinya have much in common," Indian Philosophy by Prof. S.
Radhakri~nan, Vol I p. 668,
3. "I believe that there is sufficient evidence in his Karikas
for thinking that he was possibly himself a Buddhist, and considered
that the teachings of the Upani~ads tallied with those of Buddha,"
- History of Indian Ph;[osophy by Prof, S. N. Dasgupta, Vol
I p, 423,
4. fcrrf\(f~'lI\\I"Ilf"1q)"I'I"'lIftld~~~~ II
- Bhiiskara Bhii[ya p. 84 on Vedanta Siitras.
5. <>HIEI~E1I6j~IIi5q 'E114I(jfll(jI6jIf(16jalijlalt\q)Fqq)<?flffif~;ft ~ ~
~~ ~

p, 19

-wmr: wrn: ~ II -Siddhi Traya of Yamunacarya
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statement in his learned work, The Central Philosophy of
Buddhism : "If we carefully analyse their respective
standpoints, we would find that all these three agree with
regard to the logical form of the absolute, as free of
empirical determinations and as the essence of phenomena
and also as realised in an intuitive experience. But they
differ with regard to the nature of the absolute (that with
which they identify it) and the mode of their approach.
It can only make for confusion to ignore the differences"
(CPB. p. 116). I am glad to be able to say that I wholeheartedly subscribe to this statement. I would fain hope
that the reader who has followed the train of reasoning
in the preceding pages would readily concur with me in
saying so.
I fail to see, however, eye to eye with the Professor
when he makes this categorical statement : "Brahman is
the Absolute of Pure Being ; and the method of approach
is from the standpoint of knowledge. Vijiiaptimatrata is
pure act (Transcendental Ideation), and the approach is
from the standpoint of the will consciousness. Siinyata
is Prajiia, non-dual Intuition, and the approach is from the
standpoint of philosophical reflection, or criticism." (CBP.
p. 326). Certain qualifications seem to be necessary at
least with regard to the first and the third absolutisms.
We have seen that the Vedantic Absolute of Gau9apada
is the Tunya, non-dual principle best described as .~ v:tr

~r(1~~leGl' (GK 3-26) 'This Self which is not this, not
that', indescribable as being, knowing or otherwise. The
method of approach again, is from the standpoint of, not
mere knowledge, but that of reason nourished by the
universal intuition of the three states. As for Siinyata, I
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am yet to be convinced that it is identical with Prajii~
P iiramitii I have stated my reasons for this hesitancy in
the course of my Sarp.slqta commentary on the Karikas,
especially in connection with the discussion regarding the
Sunyavada (4-28). But I wish to draw the attention of the
reader to two important points here. In the first place,
neither Nagarjuna nor hi~; commentators seem to vouch
for this identification of Sunyata with Prajiia in any of
their writings. In Vigraha Vyavartani as in the Madhyamika
Karikas, Nagfujuna defines Sunyata as Pratltya Samutpiila,
which amounts to essencelessness. ~ ~ ~ ~

m ~ I ~ ~ ~ 'lCffif fu ~ (VV p. 22) His
. illustration l of a man. conjured up by yogic power or
magic aptly illustrates the doctrine of essenceless ness.
~ f.rfl:Rfct~: ~ ~ I ~~ ~ ~~s<f

m

~ (VV 23) Nagfujuna's explanation of this Karika

more than bears it out. ~~~~~
~: I

'So also my word which is void of essence can
very well negate the essence of all things'.
, It has been held that the word Sunya has a double
signification, and that it does not mean nissvabhava (having no nature of its own), as applied to the absolute or
ultimate reality. But we have no voucher from NagaIjuna
for this contention either. On the other hand, we find the
prajiia-paramita itself expressly recommended
in Mahayana
.
.
1. It is interesting to note that the illustrations of Maya,
Swapna, and Nairmitaka - mean two very different things for the
Madhyamika and Gau<;lapada. For the former they convey an idea
of the essencelessness of things, while for the latter that of the
appearance of a real substrate.
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works to be contemplated as pratitya samutpannii (originating relatively), nissvabhiivii (essenceless) and miiyopama
(an appearance produced by a magician). Here is an
important passage culled from the Abhisamaylilankiirlilo1ca
to this effect :
3GliOlililii;(;j('qH'l 11~lf2lfd fcr&ilqli~k4If~ ~,

df~qm'E'Cl\fTCf~ lOIdh:4*l!1.«j~!1.G<l&l<ltP:fq,~, ~:

~ f.q'd4151~~G ";f~~"lfffi1~ ~
JlI(:CfiICfiI<f.q'dI~ ~~ ~, ~ !MCfil'tijq
~ f.r6l'l14~14fq ill(:CfiICfii<(.'1a;ruIT fqiilM4151dlqq~, 6lG:<liill1~q ~
~ 'Ljlq~qf~fd ~, ~ ~ ~:~~

~~ q<140~qf~fd "l~ "llq'1liii(.'1F1l9O'1'd~~
f;q"'1fUl~W.i1~41I'1q5ffilf«1~4'l(.'1~ I RiRfl::;'dllil ~
f1fqCfi(i'<'lllil: ~ f.qflOl('llk'l~eJllil: ~ ~ ~ ~

(AAA pp. 498-499). Another relevant passage may be
ci!ed from the same source. Commenting on the A.r{ii
Siihasrikii Prajniipiiramitii, Haribhadra compares not only
Prajfiaparamita but also nirva1).a and everything else beyond it, if there be any such, to maya and dream. ~"It
";fTl1 ~ lOIfdfqFi?Iet: 'tl'fCfilli4G:Cliill1fC1'lWf 4ICllfCICjf141;1

mr fcf; ~ 'f4 ~ ";f CfGTf4
~

trtl:

~~ (fGT ~

'f4

? .... ~

CfGTf4

pjqfoliGfq ~

4IClIFe:fI,¥i ~ II

(AAA

p. 144).
In these circumstances, I think that unless we are
prepared to go beyond the professed doctrines of either
thought-system, we are driven to the conclusion that
while the form of the Absolute appears to be the same
in both in so far as it transcends all thought and speech,
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Gauc.lapada repeatedly declares in so many words that it
is something unborn, beyond the sleep of ignorance, and
beyond the dream of knowing a second to itself ~
~

(GK 1-16, 3-36, 4-81), that it is the changeless
(tattva) essence of all the world of experience both within
and without us, and indeed of our very self (~

~ GK 2-38), and that it is an ever-effulgent all-

consciousness (GK 3-36, 4-81). The absolute of the
Madhyamika is Siinyata or relative origination, beyond all
multiplicity, the golden mean of knowledge : 'li: ~
Slffifll'8!iNI~ 11~ Slf(1qG1i~CflI~ I

f.rurrnG ~

(11i~f(11i;8~a&:1{

(VV 72). In a word, his is a supra-mental philosophy
failing to see anything positive, negative or even neutral
which can be rightly characterized as the essence of
things. He considers it only proper to suspend his judgment in the matter. The means of approach, as I have
said before, is reason aided by the intuition of the three
states on the one side, and critical reason restricted to the
waking state on the other.
9. Truth And Reality

The doctrine of t"vo truths, again, illustrates the
striking difierence between the two systems in point of
the appJication of reason. For the Madhyamika Siinyata
is the absolute reality and truth in one (paramartha satya),
whereas for Gauc.lapada the Advaita TUrlya-Xtman transcending all the states of consciousness is that Paramiirtha.
Saftlvrti or veiled truth is, according to the Madhyamika
what appears as such to the uncritical mind of the common man, while for GauQapada it is paramartha as it
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appears from the standpoint of empirical consciousness
restricted to the waking state. Each of the two thinkers
believes that empirical life remains scatheless by his
doctrine of the absolute and that everything empirical or
transcendental can be explained on that basis, <:ffZl' ~
~ ~ ~~: ~fq)Cf1~q;h"lI: ~ I (Nagarjuna's own

Vrtti on his VV 71) '~ ~ ~ ~. (OK 2-28),
'~s~:' (OK 2-30), '~~~' (OK 3-18).
Although the Absolute in itself is beyond thought and
speech both the Madhyamika and Oau<;lapada believe that
it can be both taught and caught by means of an assumed
suggestive Language : I~~~~~:' (Buddha' s

saying quoted in MKV by Candrakirti p. 94),
'Cf1f8ld4~~I'

3T1f:

(OK 4-74).
Section Four

Gau"apada And Certain Saf!1skrta Works
1. Gau(lapada's Alleged Indebtedness To Other Works

We have now fairly done with the supposed borrowing from Mahayana sources. The torch of Vedantic
truth is seen to shine all the better for the shaking. There
have been other allegations of borrowing too, though less
formidable. Some scholars have thought that Oau<;lapada's
Kfuikas show signs of borrowing from Paramiirthasiira of
Se.ra, Yifgavasi.rthd, Vi.rlJUpuriil;a and the Bhagavatapuriil;a.
1. For details see Agama Sastra, Introduction p p, lxxix to
lxxxviii. where Prof. Bhattaciirya has thoroughly examined and
confuted the case for the alleged borrowing.
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But the arguments put forward do not seem to have
passed beyond the stage of conjecture based on a very
few similarities of language and thought. I do not, therefore, think it necessary to consider them in detail.
2. Other Works Ascribed To Gam.lapada

Gau9apada has been credited with the autporship of
a Bha~ya on the Siitikhyakiirikiis, of one on the Uttaragitii
and of some two or three books more. But we have no
positive evidence to show that they are his genuine works.
Nor does a -comparison of the style of writing in these
works with that of the Klirikas betray anything to the
purpose. We have therefore, to rest satisfied with the
impression that they are most probably not the production
of the author of the ~Mii':1(!jjkya kiirikiis.

Section Five
Gau4apada In Subsequent Writings
1. Gaudapada And Sailkara

How far have Sailkara and other advaitic writers
followed Gau9apada ? Have they demurred to any of his
teachings ? This is a question which we have to settle,
if only to make ourselves sure that later Vedantins smelt
no danger of Buddhistic influence in that teacher's thoughts.
Prof. V. Bhattadirya observes that "some of the most
remarkable doctrines as discussed and established by
GauQ.apada have not been appreciated in subsequent works
on the Vedanta even of the Advaita School" (AS Int. p.
cxlv). This would be surely a serious charge if it could
be substantiated. The Professor complains that even Sailkara
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does not appear to subscribe to certain doctrines of this
teacher. He cites the peculiar conception of Brahman, the
Ajiitiviila, the Sarvajiiatiiviila (GK 85,89) and the Vijiiiina
viila as instances in point. -We have already disposed of
the so-called Vijiiiinaviila and the alleged approval of the
Buddhists as not true to fact. With that the Sarvajiiatiiviila
must go too, being a member of the- same brood. But
what about the nature of Brahman and the Ajativada ?
The Professor refers to the Karika ~ ";f ~
";f "'if

m

fc:rf~ y.f: I 31f.:I'5:;1'1'"111"1lti ~ ~ -mrGT (GK 3-46) and

interprets Gau4apada to mean that "Brahman is nothing
:but the Citt(l which by Nirodha is anidra" (AS cxxxvi).
He believes that this pomts on one side to the Sfuikhya
doctrine of Dra~tr or Puru~a resting in himself, and on
the other to the resting of the Citta in the Vij iiaptimiitratii
of the Yogacaras or Vijfianavadins (AS p. cxxxvii). Now
this is really to give the dog an ill name and then hang
him. That Gau4apada is quite innocent of the doctrine
Imputed to him, would be clear from a reference to the
whole context (GK 3-22 to 3-46) at the close of which
the verse occurs. This woeful misunderstanding of the
text is, I fear, largely the result of the scorn with which
the Professor has dis-countenanced the traditional commentary of Sarikara on the one hand, and his pre-conceived theofy that Vij iiiinaviila has been imported into
Gau4apada's work on the other. I earnestly appeal to the
impartial reader to institute a comparison between my
Afiindiikya Rahasya Viwti which is an amplification of
Sankara Bha~ya with theprofesser's English Annotation
or Srunskrta Vrtti and then adjudge the case with reference to this issue.
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As to the Ajiitivliia, why, that is the very core of
Vedantic teaching which Sankara would be the last to
ignore at his peril, I shall call to witness an extract from
the Siitra BhiirYa which embodies Sankara's considered
statement on this subject. Sailkara is there answering an
objection from a Vedantin who thinks that Brahman
undergoes real modification during the process of creation. I reproduce it in extenso and then give a free
translation. ~ 'lGIfG<it:CI~\O(Oj<"l11<t~~~
~ I~

err

fu ~s~ m lfI1f''q1Tffi ~

I ~ I '~

lJ;'T ~ a:mGTS'"fUso:rosqmSoq<:fr~' (~-~-~~n, '~lJ;'T ~

~' (~. ~-~-~G), '31~",<?1q1'!f (~. ~-(.-(.) - ~:
~cfrqrSflljl\O(rd~q~~ ~: tC:~(qlq'lql<t I -;y ~ ~:

m

qn:ollq'tjl:f~ ~ "€j'
~ I (~ \:fT. ~-~-~~) "It
might be urged that the Sastra by implication favours the
doctrine of modifiable Brahman since it brings forward
examples of clay and other objects which are known from
experience to undergo material modification. This, we
reply, cannot be accepted, because Brahman is known to
be absolutely beyond modification from a number of
Srutis which negate all change in it. Such Srutis, for
instance, as these : "This great unborn Self, undecaying,
undying, immortal, fearless, is indeed Brahman' (Br. 44-25). 'And this is Atman described as not such, not
such, (Br. 3-9-26). 'Neither gross nor subtle' (Br. 3-886). It is certainly impossible to conceive that one and
the same Brahman is at once capable of modification and
free from it" (S. Bh. 2-1-14). But Brahma-SUtras, and
Sailkara with them, accepted causality and actually enunciated, in unmistakable terms, the theory of Satkaryavada
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which believes in the existence of the effect in its cause
before its production. Does not this militate against the
absolute of Ajiitivada ? This criticism ignores the fact that
Gau<;lapada himself taught the Miiy~Jiitivada as well as
the Satkiiryavada (GK. 1-6, 1-7, 2-12, 3-10, 3-24, 3-27).
Sailkara does no more than closely follow in his footsteps in dilating upon the doctrine without in anyway
jeopardizing the doctrine of Ajiiti. Here is a passage
which makes Sailkara's position clear in this regard :
f1('4~0&:~0&:!!mfq{ii\qltl ~~"'8mI. \ij'I\Njf1~ftHR1ljl ~
dOjtll"1l<::"'llf"l@, ~s~: ~: '~~:' ('~. ~ ~-~-~)

1fo I ~1Ift4rr~-;y~s~: j1f{?l:cq~

I ~~Sf1'lOijtjl(i11:

Qjfit€l"lfGollj(€j "€I" ~ ? ~ ~~ ~ I ~~S~
~qlfqElICfif?q~ ~ (j't€lI"'ll('CjI'QIT-&iPi4:q;flil (!ff1I<!OlqaqcsflGj~

~~ -qp;rr,

m:,

~:

-~~

wa--~~ I

~:~~m:'~~'1I"1{ii\q4lR4f&(j1 I~~~~'
(~. {'-~¥-tn

1fo ~:

I '~ oqICfi<qjful' (~. ~-~-~), '~

~ ~ tfR: ~ ~sf~ ~'
'~~~~:
~-~-~¥)

Ca.

311. ~-~~-\9),

cnUfu' (.w. ~-~~) ~ ~

II (~'tIT.

"In the SUtra 'Janmadyasya yatal), (1-1-2) we
have laid down the proposition that the origination,
sustentation and the re-absorption of the world are due to
the eternally pure, conscious, omniscient and omnipotent
naturally free Lord and not from any unconscious entity
like the Pradhiina. That proposition remains intact and we
do not teach here· anything contrary to it.
(Objection) : How can you say that you do not
contradict it, even while maintaining that the Self is
absolutely one without a second ?
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(Reply) : Listen how we do not contradict it. Name
and form conjured up by ignorance as though they wert~
identical with the omniscient Lord but undefmable either
as 'identical with or different from Him, being the seed
of the phenomenal world, are called illusion (maya),
potential power (Sakti) and causal nature (praIq-ti) of that
Omniscient Lord. That Omniscient Lord, however, is distinct from them according to the Srutis" (S. Bh. 2-1-14).
The above lengthy quotation ouglit to be sufficient
to convince us that Brahmasiitras, according to Sarikara,
teach only mayic causality and no real I?odification of
Brahman. The following is another passage in confirmation of this conclusion : 6lfq~ICflwq~'1 -:q ~arO'R ~
OlII'tldIOllI'tldl,'16\H d"tql~fCll'IOlII'If.=t(f:q;:fl4'1 ~ qf{oll'llfC;flq6!jq(!RIfl4({cci ~ I qR'II~in'1 -:q ~ flcfOljq(!I<lffidl4qf(lt:O~ II
(~ 'i1f. ~-~-~\9) "Brahman becomes the object of all these
notions such as modification in its particular aspect determined by name and form both differentiated and nondifferentiated, conjured up by avidya ; name and form
undefinable as one with or other than It. In Its real
nature, however, It remains beyond all vyavahiira (of
thoug.~t and speech) and unmodified." (S. Bh. 2-1-27).
And Sarikara the commentator on Mal)c;lUkya karikas,
even granting lor the nonce that he is different from the
commentator on the Stitras, has. been careful to keep up
this tradition when he explains Gauc;lapada's very first
Karika on creation wi fctEll4l'1l'1i ~'1lfq~I'tld'1II4'@'ql4lljlfq'@'qol

~~fci>a~\ljfl~l~m1f'l1C.f~: (GK 1-6). "It is .ofthe

previously existent beings later differentiated into visva,
taijasa and prajiia, that origination takes place in ,their
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mayie form of name and form conjured up by avidya."
Hertf. is a lucid formulation of mayic origination and
satkiryavada of which a sustained disquisition is to be
met with throughout Gauc;lapada's work. The entire commentary is well worth-studying from this stand-point.
2. Sankara's Distinct Contribution To Vedinta

Besides clarifying the theory of mayic causation,
Sailkara has made for the first time a valuable contribution to Vedanta, or even to philosophic thought in general, for that matter, which demands an extra-ordinarily
deep reflective mind to appreciate it. The generality of
philosophers proceed on the supposition that by the use
of the faculty of thinking they can analyse external objects and discover the truth about them. A few gifted
thinkers have advanced a step further as they shifted the
centre of philosophical interest from objects to the knowing mind itself. They have busied themselves with fonrls
of thought to ascertain how far patterns of thought possible for the mind are competent to deliver the truth. But
a more daring psychological analyst was needed to turn
his attention towards the very fountain-head of thought,
the thinker himself. How is thought made possible at
all ? What is the least residual postulate to be taken for
granted before we start as thinkers ? Going deep into the
matter, Sailkara discovered that the waking ego - the
pivot on which all waking life' tlil1lS - is a mysterious
metamorphosis which the witnessing self in us undergoes,
as it were, by an undefinable fusion of the real a..'1d the
unreal (~~ fi1~). No one can take himself to be
an ego without presuming at the same time that he owns
a body together with the senses and the mind functioning
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within it. And yet, strange to say, there remains, all the
while, the fact that he is altogether free from shackles of
this physico-psychic complex since he can shake them offand swim on with ease either to dream or to sound sleep.
The witnessing principle which every one of us can, and
does unconsciously, intuit and claim to be himself, is the
only entity which can be regarded as real in the strict
sense of the word ; for it is inconceivable that anyone
can deny his own self on any occasion, the denier himself
being that self ~ 14f<iI@OlI~"I~ICfljl(€llt( I li v:cr f.:roCfi?If
tI~ql(ii(€lIt( (S. Bh. 1-1-4). And in comparison with that,
everything else must be admitted to be unreal, inasmuch
as it has no constant being of its own, independent of this
witnessing self. For all practical purposes, however, people
go on considering the ego as their real self, little aware
that in that conception is a double error, that of identification of the real and the unreal coupled with a mistaken transference of the properties of each to the other.
This mutual super-imposition of the nature and properties
(6i~I;:(OjRiI'~4I;:(Ojlf'lCfitlll'141;:(Ojij4Pl:qIt2H4) is what SaIikara calls
Avidya (ignorance) with which, he claims (Intr. S. Bh),
all human life is infected - every sphere of thought, word
and deed - whether pertaining to this or to the other
world, or even to final release from life's bondage as
revealed in the Vedas. (j~tlqFq~I@Olql(iiI1I(ii;fj~tI<I't4I~ ~

~ \OI"IIOI14qlj6l!q~I<1 ~ ~ ~: ~ ...:r ~
fcIf~~ I He makes a challenging statement that

the witness as contrasted with the ego, the one uniform
and unchanging self of all beings is never alluded to
either in the Karmakfu;lc;la of the Vedas or in the specu-
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~gSlf4ljfqqljCfl<iOllfci{&iol ~aft w.f~ ~

~: ,!!ef1af"1~:~~~crr~"1f:q~'ld:~SS{qT I

(S. Bh. 1-1-4). And in a revealing passage he says that
the Sastra is the final prama~J.a, because by removing the
egohood of the seeker it annuls all notion of validity
attaching to the concept of thinking and the thought, and
reduces even itself into a no-prama1)a just like a dream
prama1)a which is sublated on waking : ~ ~ f.rc«f~ ~ I ~ ~ fClCiCflI('1Sl"llolf'iCi ~if II

(G. Bh. 2-69).

The reader will note that the doctrine of two truths
- Samv{ti or vyavaharika satya and paramartha satyb -

taught by GauQapada has been thus shown by Sarikara to
rest upon a solid foundation, since samv{ti-satya is allowed to reign supreme in its own sphere of the pramiiIJaprameya relation without affecting the paramiirtha in the
least. It was necessary perhaps, to emphasize the aspect
of Vyavaharika Satya in view of Kumarila's opinion. The
latter had argued that those who accorded no reality to
external things or believed that they were only samv{tisatya, were not entitled to have any voice in the investigation of Dharma or religious works, because these
works could never be maintained to be efficacious without entailing belief in the reality of external objects. He
had even inveighed against the doctrine of samv{ti-satya
itself, stoutly resisting the notion that samvrti which strictly
means unreal, could ever be regarded as Satya or real

~~~~:~S~I~~:~1pIT~
~ ~ II (Niralambanavlida p. 6). The Mahayanist
could easily get over the difficulty by retorting that
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samvrti-satya is only conventional truth, and thus really
no truth at all. But this solution is not open to the
Vedantin who is as anxious to maintain the validity of
the Veda alongwith other pramfu).as as the Mlmarpsaka
himself. Sankara, therefore, demonstrates by his doctrine
of Avidya, how the validity of the pramaQ.as including the
Veda, is not "in the least affected as long as Atman is not
realised (w:rrui tqj('''!f·W'''FlI(j). When, however, the spiritual
aspirant awakes to the truth of paramartha-satya, even
Vedas including Upani~ads, become no Vedas ~ ~ ~
cfq'iIfC:;6lId ~'il: ~:

1fait?t (S. Bh. 4-1-3).
Gau<;lapada could afford to do without the adhyiisa
vilda because he directly applied the Vedantic dialectic of
the three avasthas to disclose the nature of the self as the
witnessing principle which finally emerges as the Absolute or Tu!"lya-atman. Sankara, on the other hand, being
particularly interested in elaborating the mayic causality,lays particular emphasis on Adhyasa or Avidya so that
with that useful tool in hand, he may be able to reconcile
all the Vedic texts referring to creation, kanna, upasana
as well as those that deal with the central doctrine of the
unity of Atman. He can go all the way with the
Purvamlmamsakas and absorb all their exegetical principles with "ery little modification 1 to interpret the Vedic
1. The considerable amount of exegetical literature bearing
upon the Karrml.kat;lQ3 and the Jnanakfu.1<la including the 1\\'0 Mimamsas
was quite enough for GauQapada as well as Satikara to be able to
apportion the various Adhikarins (qualified aspirants of various
grades of intellect). The teaching in the Samanvaya-Sutra coupled
with the invaluable doctrine of Adhyasa, could very well serve as
an unfailing guide in graduating the relative values of texts. If this
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texts so far as the Vyavaharik standpoint based upon this
principle of avidya was concerned. Gauc,lapada had only
indicated the lines of explaining texts dealing with the
seeming origination of Jivas and other things in the
Advaita PrakaraJ).a ; he had laid down the rule ~
~
..,. ..,. ~ ~ ~; that which is emphasized by the

Sruti and supported by reasoning, that alone can be taken
to be the true import of the Srutis (GK 3-23). It remained
for SaIikara to work out all the details of that dictum in
the ' light of the Bramasutras. There were of course many
monistic schools which had produced their own commentaries on the Sutras ; they had their theories of Avidya
too. 1 But we owe it to the exalted genius Of SaIikara that
the term Avidya used in the Sruti as well ' as in the
writings of previous Vedantins, was made to shed its
nebulous connotation and stand for superimposition, a ·
concept of such supreme . importance to metaphysics. This
accounts for expressions like Avidyiitmaka, Avidyiilak.rW1a,
Avidyiiqta, Avidyikalpita and Avidyiipratyupasthiipita, which
teem in his Bh~yas. And this explains too why; ,in
important contexts of discussions touching causatio~, he
repeats that the secondless Brahman is the cause of the
World. (Br. Bh. 2-1-24, 2-1-26), and why he says that the
effect is non-different from the cause througnout ~he three
divisions of time: 1" fu~ ~ Cfll<oli('li111Oj~{OI ~d;:;jqqIM
be accepted, I think there was no need for a Vedantin of Sailkara's
type to draw his inspiration from the Madhyamika for the interpretation of his texts or the analysis of thought.
1. We find references to some of these commentators and
even short quotations from their vrttis In the third varnaka of the
Paiica-PiKlikii.
.
.
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(S. Bh. 2-1-7), ~ ~ ~ CflRoIH~tti ~ (S. Bh.
2-1-9).
It is his full consciousness of the limitations of.-empirical reasoning that prompts- Smikara to make this
significant remark about the right· use of reasoning in
Vedanta : ~ ~qoloqfci~ol 'If.R fctC:fl'€0'< "Q;Cf d<t'iQIIC:d04
c::{f<id)~ib'i, ~ fq~ol~&fid<tfCil~IS~: ~ I
"Q;Cf

w;r ~sJ'iiql:g:"'I~"1lssmit

6lIM'iilRIC:I('ii;f\S1;Q1'ld('6l'i,

?1.tifj'1tl!1d

I {'CIC1H'~",HI<:ft'6"ilt1fhi<d(

mR 'if SlqaqqfifiOll~1 ~ ~:

f-1tjOjq::;oq~C:I(¥,H:q't~~ Cfll4CflI (01 11 "<i('6l'<U 41 iI&uoqfif{Cfl

~~cj"'llffi<iCfl: II "As for the contention that scripture itself
recommends the recognition of reason in asmuchas it
enjoins reasoning (manana) in addition to mere listening
(sravaI).a) to the sruti, it should be noted that no dry
reasoning without experience to back it, can be admitted
here on this plea. It is only reasoning suggested by the
sruti itself that is here resorted to as leading to direct
realisation. Such reasoning for instance as these : (1) As
dream and waking are mutually exclusive, Atman passing
through both is un-attached to either ; and as in deep
sleep the self becomes one with Pure Being, altogether
leaving the world behind, this self is really the Pure
Being free from the world. (2) Since the world is born
of Brahman, it is not different from Brahman because of
the principle of non-difference of the effect from the
cause" (S. Bh. 2-1-6). This long extract is invaluable on
two grounds. First it shows that SaIikara discountenances
the use of pure reason for its own sake -in matters of
metaphysical importance, and secondly it states, in so
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many words, that the sruti does not arbitrarily impose
itself as an authority on the enquirer, but proposes to lead
him to the highest truth by means of reasoning based on
facts of experience. Accordingly, SaIikara declares, again
and again, that in the enquiry .into the nature of Brahman
not only exegetical consideratio~s such as sruti, but also
experience, and reasoning" (~~ S.B.I-I-2)1
should be consulted because the knowledge of Brahman,
unlike that of religious works, has to culminate"" in the
intuition of reality : 31J"'IlqlqflHCClI(( 9I&ifClellll: I (1-1-2),
31J~ fClel4'l('1,{ (3-2-18), 31J~ ~ ~ (3~3-32).
It is quite in accordance with tradition that Sailkara
expressly relates reasoning to the theory of causation as
well as to the method of the three state~ as found in
Gau<;lapada's Karikas.
3. Gauc;Hipada and Suresvara

Suresvara was a worthy disciple of a worthy master.
He carried on the torch of Gau<;lapads's tribasic dialectic
and mayic causation as handed to him by Sailkara,
undiminished in its brilliance. This is how he frequently
sums up the conclusion of the avasthatraya dialectic.
31(j~IiR<1t41s<:f ~: ~~: I
C[j"Cflffi:

1lffisN -:q (f~"lIt

~

I 31fqCf)I<Cf)~~l?:q <r~s~~: I ~C~IiR1Oj1?jCClI((

~ ~~: II "Just as this Atman is held to be

possessed of a never-failing consciousness during dream
and waking, so is he in Prajiia state of sleep. And just
as this Atman transcends all motives and factors of action
1. This is in faithfulness to Gaudapada's dictum. ~~
~ ~'lCIfu ~ (GK 3-26). See MiilJcfiikya Rahasya Viv!ti on that

Karika.
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in sound sleep, so does he in dream and waking too."
(Br. V. 4-3-1907, 1908). That is to say, Atman is by
nature ever the same Pure Consciousness beyond all change
and changelessness. Again, Suresvara cites GauQapada's
Karika containing the simile of a rope mistaken for a
number of different things whenever (Br. V. pp. 510,
880) he speaks of causality, reminding us thereby that
only mayic causality is meant.
It is interesting to note that monistic schools owing
no allegiance to Sailkara's strictly orthodox absolutism,
tried very early to adopt GauQapada's teaching to suit
their own systems. Thus Mal).Qana who openly opposes
some of Sailkara's cardinal tenets, nevertheless quotes the
well-known Karika cW:fCflI{OICSi~ ~ fq~ I 1m1:

m

Cflj{UICSiOfA~
-at ~ ";f fu'tzrc;: (GK. 1-11) to support his
special creed ~hat the perturbation of the mind continues
to exist in sound sleep in a latent condition along with
causal ignorance (Br. S. p. 22, 144). Even before Sailkara
there had been systems who believed with Mal).Qana that
over and above the knowledge obtained through sruti
some sort of mystic practice was necessary to arrive at
the final realisation. They relied upon such texts as ~
~ ~ (Br. 4-4-21) which apparently teach prajiia

(realisation) which has to come subsequent to Vijiiana
(scriptural knowledge). Suresvara was a liberal thinker
who did not hesitate to assimilate doctrines of other
schools· so long as they did not clash with the tenor of
1. A comparison of Bt/zadiiralJYaka Viirtika with Brahmasiddhi would reveal a startling similarity between the two works in
terminology and verbatim quotations sometimes very slightly adapted.
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his own absolutism. But when it came to the question of
the intuition of the immediate and eternal Reality, the
Advaita Atman, he was the last person either to give or
to ask for quarter. Regardless of the fact that his opponent attempted to take shelter under the authority of a
dubious text or of an honoured name such as that of the
great GauQapada, he relentlessly exposed the inconsistencies of all theories which called in the aid of Yoga, or
continued contemplation of Vakya-jfiana. whether for the
purpose of attaining ultimate realisation or for making
knowledge strong enough to ward off all Avidya. A
school aiming at the latter end propounded the theory of
a two-fold ignorance. natural and adventitious ~'I;1rrlCf4I'I~Cf)l

v. 4-4-88) enveloping the self and the not-self
respectively. \Vhile the adventitious ignorance obscuring
the extemal objects could be effectively dispelled by
knowledge once for all, natural ignorance, they said, was
liable to revive even after its destruction by knowJedge,
and might sally forth again. They, therefore, thought that
a continued vigilant and active course of mystical discipline was necessary until the whole mind secured final
absorption in Brahman. The mighty name of GauQapada
was invoked in support of this doctrine. and two of his
Karikas were quoted as implying it' : dfCIiijiEljjfiiici; W ~

~ (Br.

W!!~: I ~,,(H~~i(i4~fClj~A"1ffi ~ II 'lfGT -;r ~ ffi
-::r ~ fc!fM y.;: I ;:jOjf·n!)::11'i1i~ f.;!mf ~ ~ II (Gk. 2-38,
A number of arguments are found to be bodily taken over into the
Vartika from Brahma-siddhi. which circumstance has led many to
believe in the identity of Mal).Qana and Suresvara.
1. It is in this connection that GauQapada' s name is directly
mentioned in the Vartika.
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3-46). The content of the first sloka1, the reader will
recollect, points to the resultant knowledge accruing to
one who realises the metaphysical identity and unreality
of both waking and dream. The second sloka is2 , as
Sankara shows, meant for those that cannot rise to the
height of Vedantic reflection which directly reveals the
sole reality of Atman ~1('1'H'1fQljafliR". Suresvara was unsparing in his criticisms against all such aberrations of
minds that could not appreciate the worth of Vedantic
Absolutism. The Bhlivanliviida (doctrine of meditation) of
Bhartrprapanca, the Asan;srta j iiiinaviida (doctrine of
unrelational knowledge) of schools akin to Malfc;lana's,
and the Prasalikyiina · viida (doctrine of stabilization of
knowledge) of Brahmadatta and others, are equally faulty
in Suresvara's eyes, because they all fail to see that
Atmajfiana is only the shaking off our ignorance of an
eternally inalienable immediacy. ~: ~ 'llI!IT m 'WIf?t-.
ClljI~lft!0411~: I PI~I~CiM~IO)'1 m~~ I MfQlliilH4~

v..

'1HI(q'j(iQ!4~l:ld: I M'&i\"1leJ(qifl~'l'4 ~ ~ II (Br.
44-840, 841) Suresvara is here comparing enlightenment by
teaching, to the sudden awakening of a dreamer after encountering a forest-fire or a wild tiger in the dream itself.

4. Interpretation of Gauc;1apada After SureSvara's Time

Later Vedantins who have succumbed to the temptation of speculation and textual interpretation, have not
1. Sarucara's commentary here warns against the very misinterpretation which Suresvara has severely condemned.
2. Prof. V. BhaHacarya smells here the contact of Buddhistic
Vijiianavada and Vedanta. The Prasankhyiinavii:lin, of course, is for
a welding of Vedanta and yoga of a particular kind.

Mat;u;lillcya Rahasya Vivrtil)

219

lagged behind in offering their due meed of praise to
Gauc;lapada even while they have missed the true track of
Vedantic dialectic pointed out by that master-mind. Paiicapiilika the earliest sub-commentary on Sailkara's SUtra
Bhiiyya available, leaves us in no doubt that it flies off
at a tangent in its treatment of A vidya as a iakti or force
which has to be taken for granted as inhering in the very
nature and existence of things external and internal, since
illusory appearance could not be otherwise accounted for.
~ ~fqEiIl(lf-q;<iijr~It4IR?!~~ ~ d6l;4~q~'dI"lI"lj<iij~.·t1

~ I aFTm~: II (PP. p. 4). He who
runs may read the glittering differences between this
speculative doctrine and Gauc;lapada's reasoning based upon
solid facts of intuition and experience. Yet this commentator feels no qualm of conscience in interpreting Gauc;lapada
(3i1IKl1illljl ~:

GK 1-16) as vouching for his postulate
that the individual soul is limited by this fancied power
of Avidya or maya which hinders it from recognizing its
identity with Brahman : a:ffir '1lljICl~~qt€tIGO"1;:(j<f.l ijj&l~q'lkGoi1

""1' ~ I ~ ~ - 3H ifG"I III 1I I ~ ~ ~: ~~ I

31\ij'lf.1~q~Cj'laa ~tfGOT II ~ (pP. p. 15). Surely Gauc;lapada
never dreamt that his absolutism could be dragged down
to this realistic turn of thought or that his Karika making
a statement of saving knowledge based upon universal
experience, could be pressed into service to prop up a
hypothetical mysterious force indifferently called avidya
or maya.
It will be remembered that while Sailkara mostly
emphasises the Satkaryavada based upon theory of illusory causation throughout his SUtra Bhiiyya, he neverthe-
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less takes care to maintain the traditional teaching about
the three avasthas intact by declaring tha~ the waking
world is as unreal as the dream world.

';f -:q

~

'Ei.ff4I<ZfIC'llRiih 'Ei~(q'"lR8 I ~ft '~:'

~ ~ ~ '"I1<41'"11':l(q~ I ....

a:rffi

a~FtjCf)F'4~ ~

ql<4I'"1I':l(qjfG('1~ II

(S. Bh. 3-2-4). He also observes, in
unambiguous terms, that the ego becomes one with Brahman in sound sleep and the like states, iR" ~ §.'104lfG~
;;fiq ~~ ~ (S. Bh. 3-2-11). Vacaspati Misra,

author

of the Bhamati, the famous sub-commentary on

Siitra Bhif.rya, however, is either reticent on such occa-

sions, or else gives expression to his pet doctrine - taken
over from Ma1).gana - that layalak~al).avidya persists in
those states. He does not, as far as I am aware refer to
Oaugapada anywhere, so as to enable us to see his
definite attitude towards the method of the three avasthas.
In any case, we may presume that he, with Ma1).gana,
does not attach much importance to that dialectic since
he equates SravalJa, Manana and Nididhyasana, the three
immediate means to enlightenment, with the two steps of
yogic discipline dhiiranii and dhyiina, while he thinks that
dariana is samadhi. a:Bf ~lRf5!f~~: I f.ir<;Ullr~('j&l
~ ~:, ~ ~ "@1T~: I (Bha. 2-3-39). Evi-

dently he contemplated a coalition of Vedanta and Yoga,
as did Prakasatman later on in his famous VivarGl;a
CfiGIf.qG~I'lii1I('1I("~Cf)cqG~r<1 CflGlfqGI<~IFq('1GliS(f-"1p4'('1a('1G~r<1
~ II (PV p. 284). Of course this innovation is diametri-

cally opposed to Oaugapada's dictum (OK 1-17) that
atman is always Ni~prapanca (free from all duality) as
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well as to Sailkara's irrefutable argument that the Vedantic
text 'That thou art' referring to universal present time
cannot by any ingenious interpretation be twisted so as
to restrict it to any particular state : ';f~ O!jq&F(lql~Sq*~:lIfq~tj
~sf~

mr ~ ~ I

ct~lOl«lfct ~~lqfllI1q~1

fq~tjf.1~;:ifj1(,clltL II (S. Bh. 2-1-14).

Coming down to recent times when both VivaraI).a
and Bhamatl schools of interpretation came to be welded
into one, we are confronted with a new twist of the
avasthatraya teaching. The author of the Pancadafi has
brought forward a new theory that visva, taijasa and
prajfia are the names (\f' the ;'l,~Ividu$ll self conrlhh'ln~;'l 1:-:..'
the gross, the subtle and the causal body (or, ignorance),
respectively while Vaisvanara, HiraI).yagarbha and lsvara
are the names of Paramatman conditioned by the collective gross, subtle and causal bodies (PD 1-16 to 28). It
will be noted that in strange contradiction of Oau~apada's
statement (OK 1-1) that Visva is 'Vibhu' (all-pervading),
the term now becomes a misnomer for the shrupken self
with a limited body, whilst prajfia, the ghana-prajfia, is
degraded into the self enveloped in ignorance l . Not content with thus much, this ,,"riter proceeds to prescribe
Patafijala Yoga for the removal of obstructions to realisation
(PD 1-60 to 65). The whole chapter is well-worth perusal
by scholars who wish to study the vicissitudes of
Oau~apada's tenets down the ages.
Ever since the time of VidyaraI).ya, it has become the
fashion for Vedantic writers to identify the Atma1. For an elaboration of this dichotomy of Visva and Vaisvanara
etc. see Siddhiinta Lela Sangraha pp. 92-100 (Chaukhamba Edition).
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satyfulUbodha of Gau<;lapada extolled as Aspar.ra yoga with
nirvikalpa samiiihi of the Patafijalas. As instances in point
may be cited Pancadafi (2-24) and Jivanmukti Viveka (N
Manonasa-prakaraJ)a p. 80). In some cases, they have even
gone to the length of saying that ·Mfu).<;liikyopani~ad merely enjoins the meditation of the identity of visva and Virat,
taijasa and HiraJ)yagarbha, and, therefore, that Sarvajnatva
(omniscience) of Pmjfia is not to be taken seriously'. The
curious reader is referred to the Hindi Vrtti Prabhakara (VP
8-18, pp. 353-355. Venkatesa Steam Press).

Section Six
Retrospect And Conclusion
1. Retrospect
It is now time for us ~o have a look at the ground
we have traversed so far and take stock of what we have
now left with us. We have seen that there are not
sufficient grounds to disturb the traditional opinion that
Ma!)Q.iikya is a genuine Upani~ad and that GaU(;lapada is
the author of all the four chapters of Karikas attributed
to him. The chapters proceed in an orderly manner in .
expounding the tri-basic method of Vedanta which considers an aspects of life and convincingly reveals Reality
as the unchanging Pure Consciousness invariably intuited
L That, really, reference to Omkara and Vaisvanara etc, 'has
primarily nothing to do with meditation, is well-known to readers
of Sailkaia's Commentary on the MandUkya with the AgamaprakaralJO.
This has been explained at great length by the present writer in. his
MiiI!4t7kya Rahasya Vivrti.
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as the witnessing principle in us. The first chapter
summarises the results of an examination of the three
states and shows how our self is really the Absolute
transcending all duality of words and thoughts on the one
side and objects expressible or thinkable on the other.
The second chapter enters into an impartial comparison of
waking and dream, and arrives at the conclusion that both
states with their contents are mayic manifestations of the
non-dual Atrnan. The third chapter clarifies how the
Absolute remains unaffected amidst its seeming manifestations, while the fourth seeks to show how, even the
purely rationalistic systems, being partial to the waking
state, are in confIir:l 'l ith one another, and even so,
indirectly point to the truth of the absolutistic doctrine
revealed in Vedanta.
We have weighed certain modem theories, some
urging that Vedanta is more. or less identical with the
Vijiianavada of the Buddhists and some sunnising that
Gauc;lapada is indebted to Mahayanic writings for his
terminology and method of reasoning. It was seen that
Buddhistic reasoning being confined to the waking standpoint, is intrinsically different from the Vedantic reasoning covering all the three states and the unborn, constant,
non-dual Vijiianam, Brahman of Vedanta, has very little
in common with the stream of momentary consciousness
postulated by the Yogadiras and Vijftanavadins. We also
found that where, especially in the fourth chapter,
Gauc;lapada seems to have freely made use · of certain
tenns and thoughts of Mahayana Buddhism, he has pressed
them into service only to show that the terms ·have their
full significance with reference to Vedantic concepts and
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that the reasonings become more convincing when applied
to facts of experience to which attention is drawn exclusively in Vedanta. Again, we clearly saw that the nature
of Vedantic Absolute and the method of approach to
reach it, are entirely different from the absolutes and the
methods of approach accepted in Mahayanic Systems.
And fmally, we have traced in a rough outline the various
turns that GauQapada's teaching took in the course of
time and saw how Vedanta gained or lost its value as one
of the highest· systems of thought the world has ever
witnessed
2. The Usc Of Vedantic Knowledge

\Vhat is the effect of this Vedantic knowledge on
practical life ? Gauqapada has not made any attempt to
answer this question at length, but he has given us
sufficient hints at the end of his work! to enable one to
guess the trend of this opinion in the matter. According
to him a person who has realised his identity with the
Absolute, becomes a BrahmaI).a in the highest sense of the
term, and that implies in Vedantic parlance an ideal
compreher:.dj r1g all that is best in life, physically, mentally. morally and sociologically. Witness the sruti : 3J~
.~!\t<l";: .. Am~ then is he, indeed, a real Brahmat).a" (Br 35-1). He obtru.llS Sfu""Vajriata (omniscience) also; not that
h~ come~ to know everything about everything in some
!.)·::;cuh manner, but knowing as he does the one reality
underlying all the phenomenal Universe, he is beset with
no more doubts or difficulties due to ignorance of the one
thing worth knowing. He becomes free from the trammels

1. See GK 4-85, 86, 92 and 93.
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of feverish activity (~: ~) for the sake of the
baubles and trinkets of life such as sensual enjoyment,
wealth, power and fame which the common man hankers
after in his ignorance. Vedantic knowledge being the
complete effacement of ignorance and passions, the wise
man's moral perfections are permanent, for they are the
very nature of Brahman with which he is identical for
ever. Vinaya, iama-dama, modesty and self-control, become his inherent characteristics requiring no special effort
to keep them up. He has discovered the precious truth
that from the very beginning everyone without exception
possesses intrinsic wisdom (~ 4-92) and freedom
frqm all bondage of duality

(~4-93)

and unalloyed

bliss (~4-94). All souls enjoy, in his eyes, perfect
equality in respect of this nature, if only they could know
it. Such is the firm conviction of the enlightened man,
who has been fortunate enough to attain this secret knowledge.
3. Concluding Remarks

It only remains for me to conclude with a few
words in praise of the Vedantic System in general and
GauQapada in particular. Gau<;lapada as well as the system
of thought for which he stands, has been praised and
blamed, highly flattered and severely condemned, by
enthusiastic admirers and .carping critics. Advaita Vedanta
has been compared and contrasted with many a system
eastern and western, and varying judgments have been
given for or against it. When everything has been said,
the fact remains that Vedanta is the only way of thinking
that claims to study life in all its aspects in a scientific
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manner. It treats of truth, wildom and happiness, subjects
of eternal interest to mankind. The credit of having
brought to the notice of thinkers, the value of its allcomprehensive method revealed in Upani~ads and of having successfully built an impregnable system on that solid
basis, will ever belong to Gau<;lapada.

