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PUBLISHER'S NOTE

G g1 A9 qFOIAEEH: |
gerfaan fatege 35y agga: 1l
afsugae gaeg awedt anieTsd_ |
Atz feaa g1 s | AHTFIEH ||

Sri . Vittala Shastri, Vedantashiromoni {(Madrass
Univ), Vedantavisharada, Vidyavachaspati, who later
on entered into the ascetic order under the name of
Swami Jninanandendra Saraswati had given a series
of postal correspondance discourses to me on Sri
Shankara’s Advaita Vedanta in the year 1978-79. I
was very much fascinated by the discourses of Sri S.
Vittala Shastriji as well as his writings on the topic of
‘Mulavidya is against Shankara’s Advaita” Now |
have decided to publish his valuable teachings on
genuine Shankara’s Vedanta in a booklet under the
title ‘Vedanta Jijnasa.” He gave the answers of the
question/doubts etc. put by me in English as well as
in Sanskrit, according to my choice. His teachings
have been arranged and grouped in three chapters:
{i) Sri Shankara's Advaita Vedanta. (ii) Mulasicya
opposed to Shankara's Advaita. (iii) Clarification
of cartain vedantic concepts according to Shankara.

Sri Shastriji takes a stand that Sri Shankara, an ela-
borator and systematiser of the Advaitic thought, has
been misunderstood and misinterpreted by two camps
of his sub-commentatore as expounded in their
commentaries on Shankara's original commentary, like
Panchapadika, Vivarana and Tatwapradipa in one



series and Bhamati, Kalpataru and Parimala in another
series. The very unpleasant thing is that the views
of all these sub-commentators have been propagated
as Sri Shankara's views. Thereal views of Shankara
have not been understood even by great Sanskrit’
Scholars of these days. Therefore, in order to know
the differences between the original views of Sri
Shankara and those of the sub-commentators, this
small book will be of immense value.

It should be said, to the credit of Sri S. Vittala
Shastri, that the entire discussion was carried on with
a genuine academic approach. As a scholar of Aduaiiﬁ
philosophy, he was a strict adherent to the teachings
of Sri Shankaracharya as expounded in his “Prasthana-
traya’ Bhashyas and faithfully interpreted by Sri
Satchidanandendra Saraswati Swamiji of Holenarshi-
pura. Sri Shastriji was also an ardent disciple of the
Revered Swamiji of Holenarshipura. He adduced
proper evidences for his stand from Sri Shankara and
Sri H. H. Swamiji of Holenarasipura while replying
my queries. He threw much light on several subtle
points of Shankara Vedanta and clarified our under-
standing of some basic position of Sri Shankara.

Dedicated to H. H. Sri Satchidanandendra Saras-
wati Swamiji of revered memory.

18th July, 1989. MANAS KUMAR SANYAL

Guru Purnima Calcutta-38.



VEDANTA JIJNASA
( 9T~ )

CHAPTER—1.
SRI SHANKARA’S ADVAITA VEDANTA

Query: | want to know the fundamental doc-
trines of Sri Shankara’s Advaita vedanta (the
genuine teachings of Sr Shankaracharya as
expounded in his Prasthanatraya Bhashyas and

faithfully interpreted by the Revered Swamiji
of Holenarsipura ).

Answer:

SRl SHANKARA'S ADVAITA VEDANTA.
(1)
Sri Shankaracharya say’s : There is only

one Absolute Reality without a second, which
is pure “Being’, pure ‘Consciousness’ and pure

e —
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‘Bliss’. Itis changeless, infinite and eternal
without reference to time, space and causation.

It is without notion, without attributes, with-
out name, without form and without pa:ts.
The Upanishadas have categorically declared
that the Absolute cannot be apprehended by
the mind and the senses. “q g w=gfq @t w=:"”
Kena— 1/3; ‘qat ar<it famd=d atqrq qa|1 @g—7a
~2/9. Brahman or the ultimate Reality, being
devoid of all specific features cannot be referred
to by any of the categories conceivable by .
It can never be known in the sense we know
‘the yonder tree’, because It can never become
the object of knowledge. The words often
used in the Upanishadas to designate It are Brah-
man, Atman, etc by the Adhyaropa View adgpted

for the purpose of teaching. ‘spQfiamTaTg

i

g iR ‘REmmes e R
ad’, ‘TeHT ‘W’ 3T quTXeT :—Briha-Bhashya-2/3(6
Brahman 1s described through name and form
superimposed on it by words like ‘Conscious-
ness and Bhiss is  Brahman’, ‘He is conscious

throughout,’ *‘B8rahman’ *Atman* ete. The method
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adopted by the Vedas to express the highest
Reality is “negation’ i. e, ‘not this, not this’.
“arurrer orrqE Afy ARY—Bri-2/3/6. Sri Shankara
says:  ‘“gT g ey fafiffid wafy fca-
e qTRREie, @Y7 @ R IR SR R,
T SgHATATTEl ggd SrafRamfataEr Af
Ry fads: |7 ( Brina-Bhashya-2(3/6 )—*whenever
the essential nature of B8rahman alone is in-
tended to be pointed out free from all speci-
fic features due to the conditioning associates,
then it is impossible to express Itin any way
whatever. Then this ig the only device left, viz
to point It out by negating all conceivable
specifications’. Thus the highest Reality is in-
dicated in advaita philosophy not by defining
It but by eliminating what It is not.

(1)
It is admitted on all hands that the Infinite
cannot be conceived by the human mind,
which is bound by the l'ws of time, space

and causation. Yet It is the inmost Self of the
seeker of Truth. This real Self is misunder-
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stood as the individual or false self due to the
identification of the body and senses with
Atman. This identification of Atman with the
mind and senses is really an adhyasa or mista-
ken knowledge and is in the exerience of every
one. This false identification has no beginn-
ing or end, but can be sublated by the right
knowledge of the real Self. “sg srrfe: o=

Fafis o RIvATIRITEE: Wmﬂﬂ?
AAAEICTE: | T oWYRAl TR SIHA-

Rrarfaad @ Igrean: srege |7 —Adhyasa Bhashya.
In the very first Badarayana Sutra, ‘Athatho

Brahma jijnasa** (—now, therefore, the enquiry into
Brahman ) the word ‘Jijnasa’ is explained as
a desire to know the Reality ( Brahman ). Kno-
wledge is defined as that which culminates in

in intuition of the highest Reality as /am

Brahman. Absence of correct knowledge,
doubtful knowledge and mistaken knowledge

1.e to mistake Atman for bodyand vice versa are
avidya. “gff gramra, aff @ogmd, aff Gl
(=R ) ar w01 smwfify @9 R seRa
facas”—( Briha-Bh-3/3/1 ) ‘sifger faadaaes:, -
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TAGEYTIR: STHEUITCHAT AT, RraeswmaTe qgeimara |
Gita Bh-13/2. ) So the main theme of adhyasa

Bhashya is to explain the true nature of Vidya
and avidya. It has be:n clearly defined by

Shankara that between the self and non-self
to mistake one for the other and one’s qua-
lities for the other’s qualities, is avidya. This mis-
taken knowledge of the Self and non-Self is con-
sidered to be adhyasa by the Bhashyakara. This
adhyasa, which is an ordinary natural experi-
ence, is without a beginning and without an
end. By its very nature, it is not the out—
come of any other matter. In fact it is the
propelling force within everyone giving rise to
to the feeling of doership and enjoyership,
This adhyasa which is in the expericnce of
all is expressed as ‘I’ and ‘mine’ in the world.
‘I eWTATg  omwedify  enewgfe:  eifaem”
( Sutra-Bh-1/3/2 ). This adhyasa or misunderstan-
ding ( mistaking one for the other ) is experie-

nced by everyone, right from four-headed
Brahma down to the smallest of creatures
like the ant. Adhyasa does not require any
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means of knowledge or external proof to prove
its existence. It is directly intuited by all.
“a f§ o ogaem AR "—Brahma-Sutra Bh-4/1]2
and Briha - Bh- 1/4/10. Qn the basis of this
fundamental mistaken tenet or avidya, all our
versions and activities - secular or vedic, based
on perception, inference and the veda-are
undertaken. And again all our Shastric inju-

nctions, prohibitions and sciences dealing with
liberation are based on this avidya. “gRd

HITATEHH_ ATHTAHTAL:  FALEATE JUEd |
eI ggaar:’—Adhyara-Bhashya. All our con-

cepts of ‘bondage’, ‘salvation’, ‘cause and
effect, etc. arise from this misunderstanding.
(iii)

What is the cause of the identification of the
Atman with the body, mind and senses and
vice versa? The cause is not knowing the
substratum wupon which the phenomenon of

the body, mind and senses is superimposed.
Mistaking one thing for other is the result of

not knowing the real nature of that thing.
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For example, if one knows the rope as itis,
he cannot mistake it for a snake. In this sense
not knowing the real nature of a thing is the
cause for knowing it otherwise. Thus, first
there is not knowing the Reality as the cause,
out of which misunderstanding the Reality
i,e, the effect arises. Thisis known as ‘prathi-
pattikrama, ( gfqafwss® ). It must be noted here
that the process is not like the mud being the
cause of the pot, but it is like the rope being
the cause of the snake’s appearance. No where
does adhyasa ( misunderstanding ) require an
indescribable matter as its material cause.
This adyasa, namely misunderstanding the Self
for non-self and vice versa, is called avidya.
“TRIRE SWORTTE qoeaT rfae fy wRRa”,-(Adhyasa
bhashya ). Due to this avidya one mistakes
himself as an individual. As the individual
jeevé is the outcome of adhyasa, he cannot
think of the causes of adhyasa, This mistaken
knowledge is the cause of individuality. It is
in the experience of all. The knowledge of pure
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self which can stultify or nullify this ignorance
must also end in intuition. Mere book-know-
ledge is not capable of nullifying it, as it pro-
ceeds from the Me-notion.

(1iv)

Individuality comes only as the outcome of
adhyasa. As soon as we consider ourselves as
individuals or false selves on account of this
adhyasa, we begin to see the world outside and
immediately search for a material cause of this
world. That matter (primordial matter) which
is concocted . by adhyasa is called, maya. akshara,
avyakruta, avyakta, prakruti and shakti. Shankara
has also said that maya. which is concocted by
avidya is the material cause of the world.
‘pfyrEfdy  ATEY  HETCISEISRY  ATETHE:
sEfAfRf o R |"—( Sutra—Bh-2/1/14 ),
Now this maya is not real, itself being concoc-
ted by adhyasa or misunderstanding. Maya
means that which does not exist at any t"lme or

at any place, but appears as existent.
Mandarkya-karika-Bhashya—2[31— ‘gi ' 0= (eind
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waTfeusT gearfeasa  AAWTEHTET |1 Fqrr 7
“graT AR T°g afe » 9, |7 = g 7 R, AT g
sfagraey srregr”?  (Man-karika-Bh-4158.)  When
the primordial matter itself is concocted by
adhyasa, its product, 1. e. the world, is sure to be
a concccted one tco. If maya itself is unreal
the world which isits product must also be
unreal. The world exists as long as adhyasa
operates i. e. in waking and dream states. It
does not exist when adhyasa does not operate
i. e. in deep sleep as well as in trance (Samadhi),
The process of concoction cannot take place
without a substratum. This substratum, it
must be admitted, is Brahman. Both the cause
and the effect, viz maya and the world are
merely concocted in Brahman by avidya. “Zg-
qfrg fag wwgd maft wfeqd qummfy  afvderem
eI AATEAT  "—(Brahma-Sutra Bh-3/2/22)
—‘These two aspects viz, world and maya, which
are popularly well recognized, are superim-
posed on Brahman ; and this is done for the
sake of denying them and establishing the real,
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pure nature of Brahman’,

L¥)

How can the world which is irrefutably
established by means of knowledge such as
Vedas, perception and inference be called as
non-existent or as mere appearance? The
question of creation and the existence of the
world arises from the pniﬂt of view of the Jiva
and not from the stand point of Brahman. The
categories of Jiva, God, Maya and world have
relevence only within the émpirical domain or
the Vyavaharika drishti- The infinite B8rahman,
the changeless Reality cannot become the
finite world or the Jiva. There exists no part in

Brahman. Therefore, It is indivisible. It is not
a thing, but is pure Consciousness. There
cannot be any will or desire in Brahman to
create the world, for there can be no desire in
the Infinite. What is there other than itself for

the Infinite to desire for ? The advaitins do not
admit of any real creation. The world is,
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according to them, comparable to the mirrage
or the city of clouds or the objects seen in

the dream. “@x = #"AarfffasRacarese-
T EATOREG oEeT afgg st | (Gita-
Bh-13/36) All these phenomenon are only seen
but not real. Therefore, the conclusion is that
world as well its material cause have no
existence or Satta. [t exists only as long as
there is avidya (adhyasa). For example, avidya
exists in waking and dream states only. In
these states the world and its seed also
2xist.  The adhyasa does not exist in
deep sleep and in trance and the world with
1ts cause then does not exist. Therefore, it is

concluded that the world is concocted in
Brahman by adhyasa or ignorance.

(vi)

If the world has no existence, what is this
creation which you and I see ? The advaitin re-
plies that the creation which is seen through
the adjuncts of the Jiva is Brahman itself. “@s’
afeag a@”’—( Chandogya-3/14/1 )—All this is veri-
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ly Brahman. The advaitin says, if world exists,
Brahman is both the m terial and efficient cause

of it. Sri Shankaracharya says Brahman, which
is changeless, pariless, pure Cons.iousness, pure
Being and pure Bliss is both the material and
instrumental cause of the world, on the autho-
rity of Upanisadas such as “gqt ar garfa qarfa
STI AR ATATI strafed aq_gawaE afe-ag ser”
(Tai—3/7 ) and also on the authority of the
Brahma—Suzra—qggﬁqa ﬂmﬁlﬂﬁﬁqﬁf
( Sutra-1/4/23 )—Brahman must be the material
cause as well, so as not to contradict the pro-
position and the illustration.

Brahman js changeless, partless; it is not a
matter but pure Consciousness etc. How can
such Brahman become the material cause of the
world ? The advaitin replies that the world is
concocted in Brahman by our ignorance. When-
ever a thing is concocted then its substratum

is held to be the material and instrumental
cause of that thing. For example, the material

and instrumental cause of the rope-snake 1is
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rope only. Similarly the material and instru-
menial cause of the world is Brahman, as the
world is concocted in it.

(vii)
Although, in the ultimate analysis, the

individual Jiva, the world and God dissolve
into single Reality viz. Brahman, when one
realives oneself as Brahiman, an explanation as
to the questions why the world is created and
how the world is created, is sought by the
individual as long as he sees it. When people,
who are identified with body and mind, see the
world, they suppose that there must be a mate-
rial cause for the world and believe that the
world must be an effect of that cause.. To
satisfy them, the advaitin once again graciously
condescends to answer the query by saying,
well, the material cause of the world you are
lﬂnking for is ‘maya’; nevertheless, that maya is
concocted by avidya. It is said to be the seed
or the potential form of the world. But it
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must never be forgotten that the theory of
Maya-Satkaryavada is put forth by Sri Shaankara
from the Jiva’s point of view. Maya is a
matter concocted by avidya and it has no real
existence. Sri Shankara once again defines
maya as that which does not exist. “‘®HgT FTH
qeg afe 7, | = ®qrav 7 4, qrar 3y shemeer
ATETT |"—(Mandukyakarika-Bh—4/58). Thus both
the world and its cause mays are held to the
illusory.

No sooner we become the individual due to
ignorance than we begin to sce the world and
presume its creator, God. Let the Jiva shed
its jivahood or the individuality by attaining
knowledge and the world will shed its creator,
God. ‘“effw gaT ‘Geawfy’ WM @ SR
suzfdaa smig: gRafym: wafy, orwe wafd agr
saer warficd seoee g, gawe faemas-
fasifraer Wgsmere @AW aTfyEeTe 17—
(Sutra-Bhashya— 2/1/22), Let the Jiva shed its
Jivahood or the individuality by attaining know-
ledge and the world will shed its worldliness
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too, and there will neither be the knowing
subject nor the known object ; but the one un-
divided homogeneous infinite Existence will
shine by itself. The Jiva, Jagat (world) and
Ishwara Will then dissolve into Brahman, the only
one Reality without a second.

( viii )

Most of the thinkers of religion and philo-
sophy, identify themselves with the mind,
senses and body and begin to think as indivi-
duals. Each and everyone, except the Jnanins
or the illumined ones, misunderstands himself
as a different entity from God. They think
that they are helpless and not capable of doing
great things. But God or Reality is great and
is capable of doing anything and everything.
He knows all (everything). He i1s all-knower,
the creator etc. They say they must get salva-
tion by meditating upon Him, surrendering
themselves to Him and getting grace of Him,
How do we account for these various philo-
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sophies vis-a-vis the Advaita-philosophy ? As
philosophers, they have not distinguished there
real Self from the wpadhis or the conditions of
the superimpositions and apprehended the real
nature of the Self. It is to be understood that
when the thinkers do not free themselves from
the influence of mind and body and remain as
conditioned selves, their conclusions in de-
terming the ultimate facts of philosophy must
also necessarily remain imperfect. These
persons, who are identified with mind, body
etc. ( Rpmanmfaag: ) see the world through
their eyes and other senses and say that the
world is real, because they see it through their
senses. They do not consider that the mind
and senses are products of food and therefore
they belong to the world. The senses cannot
say that the world 1s a mere appearance as
they themselves are the outcome of the world.
The individual will be making a futile attempt
torealise the highest Reality so long as he keeps
clinging to his little individuality. Therefore,
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so long as one is identified with the body and
senses, he is not the right man to find out the
reality and unreality of the world. He must
say that the world is real because he is identi-
fied with the mind and senses which are the
products of the world. No one can say, ‘My
mother is a barren woman.’

The man who has sublated the identification
and stands as pure Being, pure Consciousness
ar.d pure Bliss, is the proper man to judge the
nature of the world and he says that the world
seen before us with the help of the mind,
senses etc., is mere concocted by adhyasa, really
it is nothing but Brahman. The ignorant man
who has the mistaken knowledge believes in
the existence of tke world, but world apprehen-
ded by him does not exist as it is really Brahman
itself. The existence of the one with the exis-
tence of the other and the disappearance of
one with the disapperarance of the other affirm
the relationship of cause and effect between the
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two. By this law, it is proved that the appre-
hension of the world is the effect of avidya ¢ or
adhyasa ) because the world exists when avidya
exists. Besides when this false understanding
of the nature of misiaking the self for the non-
self and vice-versa is subl'ted by the true
knowledge ot the wise which is in the nature
of the direct intuition. </ am Brahman,’ then the
du~lity is not at all seen. Such wise persons no
longer see the world but experience their Atman
as Brahman h:ving no second to it.  Therefore,
it is established that the apprehension of the
world is the result of mistaking the Self for
non-self and vice-versa and-that it is not a real
one. The gfe:at éag-:s including Shankara-
char}'a, who had sublated their identificetion
with the body and mind and stood as pure
Being, did not consider themselves as indivi-
duals but saw themselves as the Highesf
Reality. Furthermore, they saw the world as
Brahman Itself which is secondless and all
pervading.
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(ix)

Then arises the objection : How 1is it that
Brahman which constitute ; our very self is not
universally apprehended where as the world
which is said to be non-existent is perceived by
every one ? The answer 1s as follows :

Atman (in other words pure Being, pure
Consciousness and pure Bliss ) is always the
subject and it can nevar be reduced in the state

of object i.e., It can never become the object of
knowledge. It cannot be perceived by the
mind or senhses, for it preside over the minclil
and senses. Shruti says : That which the eyes
cannot see, but that by which the eyes are seen,
that which the speech cannot exnress, but that
from which speech itself arises, that which the
mind cannot comprehend, but that by which
the mind is comprehended, that is Atman— K :no-
panisad—1/1-5. It is 1impossible to deny its
existence because he who denies is himself the
Self. Shankara says in Brahma—Sutra Bhiashyas.
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“g o3 frmar adtaTsoraTa 7 (@ Wm—1/1/4)
“F o & frcbar ada aer s —( g wr—2/37).

This Atman has to be intuited as one’s own
Self by negating all superimpositions viz, the
body, the senses, the mind, the intellect and the
ego—the world and its seed which are concocted
by mistaken knowledge and not by pursuing It
as if it is a phenomenal object. The Shastras
establish Atman by merely eliminating the disti-
nctions projected by avidya (ignorance) in It.
Shankara says this in S. Bh-1/1/4—%7 & sreafag-
a1 Ry s afafgfefy | & aff ¢ sermeras
affgrear  shageg ofashed TRReagaR
Agag=ara |” So Brahman cannot be established
in any other manner.

It has already been said that the world is
merely concocted by avidya on Brahman and is
perceived as such by the ignorant only. The
apprehension of the world is the result of mis-
taking the Self for the non-self and non-self for
the Self and that it is not a real one.
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(x)

Atman or Brahman is always free from all taints
of duality namely the body, senses, mind, ego
and the world. But, no sooner we are identified
with the body and senses than we become false
selves or individuals and the pure Being is
thought to be different from us and is called
God by the ignorant persons. Just as space is
misunderstood to be limited by a pot even
though it is unlimited. We think that this
space i1s small and the other space is big. Space
which cannot be divided into two as it is part-
less, is said to have been divided as hall-space
and outside big space by ignorant persons
who do not know the nature of space. So is
the case with Reality too—the one indivisible,
all-pervading, pure Consciousness is thought to
be divided into a number of souls and God.
Shankara says, ‘egH  A@TGE: WAt | gy
e dEiRETy o o gewERTRaRER Ty
I 59 1 | qEaTT WeINeIasTaE) e T5at
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‘fgr sffamm afy:  sremefaEst,
FAT FEE SIEERNIREgE g eT | ey
e fEarrErEEariagfiagfa: 1”
(S. Bh-1/1/5) The individual jiva normally
holds that he is_bnrn on such and such a date,
in such and szch a place and he is going to die
some day. He also feels that he is either caught
in the calamities of samsara or he is enjoying all
the pleasures thereof. This notion is quite again-
st the declaration of the Saruti. Bacause Shruti
says : Tatvamasi—decAH[A— Chandogya-6/8/7 —That
thou art. As loag as the individual is identified
with the body miid etc., it 18 impossible for
him to understand the real meaning of this
great truth. Therefore, in Shankara-Vedanta,
the true renunci. 1ion means the renunciation of
“I” and “mine” or the Jivahood. Similarly
surrendering oneself to God means renouncing
one’s false individuality and standing firmly
rooted in one’s own essential nature.

What is salvation or Moksha  according to
Shruti and Shankara ? Shankara says : It is by
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the identification of the "body and senses etc,,
with Atman that the Reality is misunderstood as
the individual. If this identification is sublated
by true knowledge which ends in Self-realization
by the advice of the Shruti and the Guru, then the
Atman, which is thought to be the Jiva reveals
Himself as pure Being, pure consciousness and
pure Bliss. The stultification of the mistaken
knowledge of taking the Self for the non-self
and the non-self for the Self and the birth of
the new knowledge of one’s own being—the all-
pervading Atman, are two events that happen

simultaneously.. “ﬁqmam&am e T -
woe | ATAfE  fAEe a9Fe @awe W aw
ﬁwamfﬁfnnu |"—Brihadaranyaka-Bhashya-1[4/10)
The meaning of the Upanisadic declaration ‘You
are Brahman’ is thus justified.

Therefore, when it is realised that the world
consisting of the animate and inanimate objects
whether manifested or unmanifested, is a con-
coction of Avidya and therefore does not exist
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really in its own (perceived) form or as world
but ever exists in its real nature as Brahman and
that ignorance is sublated by knowledge then
salvation is in one’s hand, that is, he stands as
Brahman or Reality which is pure Being, pure
Consciousness and pure Bliss. Brahman 1S the
only Sar or entity. This is established by Sri
Shankaracharya.

CHAPTER—II

MULAVIDYA-VADA OPPOSED TO
SHANKARA’S ADVAITA

Query : It has been said in “@fﬁlm'
fawgr” that the post-Shankara sub-commenta-
tors’ Mulavidya-vada is against Shankara’s Advai-

ta Vedanta. [ shall be grateful to you if you
send an abridged version of that book,
composed by you, in English as far as possible.

Answer:

May I request you to read the article
‘Moolavidya is against Shankara’s An_.’waita_f ?
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( July 1977, No 7 Vol XXVIII, Bulletin of the
Ramakrishna Misson Institute of Culture. )
T(:HEU'H"l' OF MULAWDYA_
Mulavidya-vada, interpolated by post-Shankara
sub-commentators like. Panchapadikakara, Vivaran-
acharya, Bhamathikara etc., Into Shankara’s com-
mentories, 1s against Advaita Vedanta. According
to them ‘maya’ 1S “avidya’. Both are synonymous
terms. Maya is the material cause of the world
as well as of three types of avidya viz, absence
of knowledge, the mistaken knowledge and the
doubtful knowledge. This maya oOr avidya is
beginningless. It is called by the name mu/avidya
( original ignorance ) as it is the material cause
of both the world and adhyasa or mistaken
knowledge. Adhyasa is also called as Karyavidya
whose material cause is mufavidya. It is an
indescribable matter as it cannot be described
as Sar ( existence ) or Asat ( non-existence ). It
exists in Reality ( Brahman ) making the Reality
as its object. It is subordinated to Brahman and

e i e B ————— e ——
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so it can be stultified by the knowlcdge of

e e, i

— =

Brahman ( Jnana-Badhyatwa ). It EKiéF_S ﬁft_éhﬁﬁe_lﬁ
in all the three states of Consciousness-waking,
dream and sleep. It envelopes Brahman and 1is
the projector of doeership and enjoyership in
the Reality. [t takes shelter in Brahman even
though itis a matter outside It. Tt posses
three qualities namely—sattva, rajas and tamas
( lgere ‘guna” means matter ). It goes by the

names of ﬁ?ﬂ‘;fa, avidya, mulavidya, prakriti, avyakita,
avyakrita, shakti, tamas, akshara etc. According to
Vivaranacharya, maya is concocted by adhyasa.
Therefore it can, be sublated by knowledge
even thnught‘ it i3 accepted as the material cause

of concoction or adhvasa.

Now I shall show the differences between the
original views of Shankara and those of post-
Shankara sub-commentators to convince that
moolavidya-veda is against Shankara’s Advaita
Vedanta. |
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MULAVIDYA-VADA OPPOSED TO SHANKARA'S
ADVAITA

1. Sri Shankara says : Adhyasa, in other words,

ignorance (avidya) is mistaking Atman for anat-
man and vice-versa. It is the cause of all our

activities and of the world. He starts his
system from mental wrong form, namely

‘adhyasa’—the subjective ignorance.

Mulavidva-vadin’s say !

Mulavidya 13 an  indescribable primordial
metter and is called by the name of avigya. It
is the material cause not only of the world but
also of adhyasa or -mistaken kaowledge. They
say that this primordial matter rests on Brihman.
According to them avidya is not subjective
ignorance, but something objective covering the

ssential nature- of Awman. They start their
system from outside matter like other oDvuitins.

2. Shankara Says : Adhyasa 1S beginningless
and endless. ‘3% enATE: AT oA —Adhyasa
Bhashya. It is in the experience of all. Adhyasa
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is the cause of individuality as well as of the
world. Therefore, nothing can be known before
adhyasa. Adhyasa does not require any material
cause for its occurence since it is only a form
of ignorance.

Mulavidya-vadins Say ¢ Mulavidya 15 anadi (beg-
inningless) "and it is the material ccuse of
adhyasa (Karya vidya) as well as of the world.

3, Shanksra says : “‘engeq gaariaase-favT-
R THea: — (Adhyasa  Bhashya). ‘'*Mithyajnana
nimittah™ means Mithyajnana (i.e, mistaken know-
ledge of the non-self for the self and the self
for the non-self)is ‘nimi tah’ 1., the efficient cause
of our individualization. The absence of
knowledge also is a concoction, so it comes
with adhyasa and it goes with adhyasa.

Mulavidya-vadins say . The word ‘Mithyaj ana’
has to be split up into ‘Mithya ajnana’. “Mithya
means indescribable (sfr@==ta). ‘Ajnana’ means
an indescrib. ble matter ( syEREH srfase

&g ) and ‘nimittah® means the material
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cause ( SYFTHHITH ).

4. Shankara Says: Avidya and maya are quite
different. Avidya is in three forms : wrong
knowledge, absence of knowledge and doubtful
knowledge. All are mental wrong forms. Maya
is a matter concocted by ignorance (avidyakal-
pita’). This matter i.e., maya which causes the
appearance of the world of names and forms,
is always held as conjured up by nescience. It
is said to be the seed or the potential form of
the world. It has no real existence. Maya means
that which does not exist but appears as if it

were an existent one. ( ‘qT SAGEATRHAST HE=AT-
fer3a  SEWTANTAT ®@T WU —Mandukya Karika Bh-
2/31).

Mulavidya-vadins say . Maya is an 1ndescrib-
able matter, as it cannot be described either as
-Sat’ or ‘Asat’~ It is the material cause of both
the world and the three forms of ignorance
viz, wrong knowledge, absence of knowledge
and doubtful knowledge. Maya and avidya are
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“one and the same.

5. Shankars says : The material cause called
+Prakriti’ OT ‘Maya’ OT* Avyakta is born of Brahman.
It is not anad.

‘AT de o fgsracaw |
oA g AN o @aeiad || 7
—‘From_that arcse the unmanifested, possessed
of there gvnas and the unmanirested gets
merged in the attributeless Parusha.’ [S. Bh-2{1]11
CqEATETE, Iq9EAT  JAAHET  SECEr 39 e
afiqeasa1’—Aja prakriti Which is the source of
elements spreng from the Supreme Lord.
[Sutra Egashra—-f [4/9]
Mulavidya-vadins SaY : Prakrizi OT Maya 18 anadi
(without origin).

6. Shankara says: Maya is ‘qccd T~ g TR TH 3fA-
gata’ (S. Bh-2/1/14. S. Bh-2/1,27). i, it can
never be defined either &s Brahman or other
than Brahman and so is inexpressible.

Mulavidya-vadins Say : Maya 15 ‘GIEZTH_
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stfyg ==ta” i.e. it is an indescribable matter, as
it cannot be described either as ‘Sat’ (existent)
or as ‘Asat’ (non-existent).

7. The Shruti and Shankara-Bhashyas say :
There was Brahman alone before crzaation (‘Sw
qT 228F o] ATHIq -38-1/4/10 ; There was Atman
alone before creation (AT T T|WHE TATH
srrEtg-aa-1/1).

Mulavidya-vedins Say : Mulavidya v:/as there
beforc creation as it is anadi (beginningless) and
‘Bhavaroopa’ (positively existing.)

[This amounts to the admission of Dvaita
(duzlity) aad the Reality or Bruhmin becomes
‘Vasthuparichinna® that 1s, limited by another
thing.]

8. Shankara Sﬁ}ﬁii Brahman 15 the material
Fzﬁ'd instrumental cause of the world. 'The
universe is concocted by adhyasa in Brahman, for
a concocted matter -aspada’ Of ‘adhara’ 1s* the
material cause as well as the instrumental cause
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For the example, rope is the material and ins-
trumental cause of a rope-snake. The cause is
real and its effects or products are mere names.
So Brahman 1S teal and all effects being mere
names.

Mulavidya-vadins Say : Moolavidya 1S  the
material cause of the world as well as of
adhyasa. Then mulavidya must be real one and
its effects are mere names. They say—Brahman
is the material cause through mufavidya. There-

fore, Brahman is real and all effects are mere
names.

9. Shankara says : There is only one -Satta"
or Reality and there are no grades of existence
‘TIT 9 m PgEey acd 7 =faeda ) @ 9 g
H«aq - S. Bh-2/1/16). The world is compara-
ble to the mirage or the city of clouds or the
objects seen in the dream. (&% ¥ «ATRRE

—G. Bh-13/26), All these phenomena are only
seen, but not real. Therefore, the conclusion
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1s that the world has no existence or ‘Satta’,
Mulavidya-vadins say : There are three °‘sattas’
— Paramarthika satta (the  Absolute reality),
Vyavaharika sastta (the empirical reality) and
Pratibhasika satta (the apparent reality).

70. Shankara says : Rope-snake 15 only a
wrong notiorn—the rope has not cha~ged into
the snake. It is the substratum on which the
imaginary snake is superimposed by the per-
ceiver on account of illusion. There 1s no
‘serpent. “gq f§ weat wifcagar s gt e
aq  PRwar fg’—Man-karika Bh-1/17 ; “a f& #=Y
Praeamran: EgauiReaorT St seF It T 9
AAfe wgEter wqafw se AL A e ar-
(M n-Karika Bh-2/32),

Mulavidya-vadins says : In the place of rope-
snake an indescribable serpent is born at that
time.

[They created it to give an exXample for the
destruction of moo/avidya—a beginningless posi-
tive matter by knowledge]
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11. Shankara says : Ignorance is in theyfel
forms :wrong knowledge, absence of knowledge
and doubtful knowledge. Among these,wrong
knowledge is harmful, so it is ignorancc in
main. All these are mental wrong forms.
Knowledge also is a mental (right) form. Both
are opposed to each other. Both cannot stay
in one place at the same time. Therefore,
knowledge™ sublates ignorance. Knowledge
does not destroy a thing whether it is describ-
able or indescribable, dependent or indepen-
pent. It brings it into light as it 18. “g< g 9%
A wCEff - q & mfE araeigaEenEt e
w ar fr, sfaEre @dEy fafie e 1
—ggiTsg-1/4/10.

[ Mulavidya-vadins Say$ . Mulavidya can be stulti-
fied by knowledge as it an indescribable depen-

dent matter just like a rope-snake. Knowledge
rises in individual person. Mulavidya has taken

shelter in Brahman. Even then knowledge can
sublate mulavidya @s it is called by the name of
avidya. We (moolavidya-vadins) accept moolavidya
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as opposed to knowledge.

72. Shankara says : In deep sleep an indivi-
dual person loses his individuality and merges
In Brahman or he has become one with Brahman
without knowing that he has become one such.
He is always Brahman by nature. One’s own
nature cannot be given up or taken in. Due to
upadhi (attribute) he appears as if he were differ-
ent in waking and in dream. No upadhi exists
in deep sleep, so he is said to be one with

Brahman. “TIw STTRAANG IATRAGITHIATA  TEAT-
ofafim eme qguom, 99Q eRTatEeEd 17 -
S. Bh-3/2/7. Really he is always Brahman, but
he has mistaken himself as if he is an individual

due to Adhyasa.

Mulavidya-vadins say : Individual exists as
individual—-he does not merge in Brahman in
deep sleep. Mulavidya (causal igncrance) also
exists in its suksma (subtle) form in deep sleep.
Therefore, it makes one to awake to the same

individuality.
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13. Shankara says : ‘l did not know anything
in deep sleep’; ‘I slept soundly’—these state-
ments express the existence of Reality in deep

sleep.

Mulavidya-v. dins say : These sentences are
authorties to say that there was positive matter
like Mulavidya existing then to prevent the one-
ness of the Jiva with Brahman.

74. Shankara s3ys : No sooner is the know-
ledge of Reality achieved than salvation or mok-
sha 1s in one’s hand i.e, he stands as pure Being,
pure Consciousness and pure Bliss. “fqamsTar-
AraRacaTd AaqTiaweey | s s aqwre
qaEe o el "—(8riha-Bhaysa-
1/4]10).

Mulavidya-vadins say : Salvation, while one is

living (i. e, Sitg=gfFa:) is secondary. The state of
real salvation ( i.e, fa=gqfea: ) is attainable only

after the death ( “ﬁ%ﬁaﬁlﬁﬁﬂ O Areqt gEAT_ Aiax

e,

:sﬁqﬁ more’ EITE[—An'?alra-sm‘dmr)
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[This position of moolavidya-vadins 1S unaccept-
able to Shankara who maintains that the state
of real salvation (w@engfF:) is attained the
moment adhyasa (avidya) disappears and the Self-
knowledge (o2 WREMGER: JWRHT A
IFHATIETH Fraq ) dawns.]

CONCLUSION

Had mulavidya been accepted by the Bhasya-
kara, 1t should have been stated clearly by him.
He should have mentioned its distinctive
features and the tests of its validity and how it
could be sublated by true knowledge like
Panchapadikakara and Vivaranacharya. There is no
mention of it at all. On the contrary, it has
clearly demonstrated that mistaken knowledge
( i.e, adhyasa) alone is avidya and it can only be
sublated by true knowledge and that it is in the
experience of all. There i3 no mention of avidya
or maya in the sense of mulavidya in Shankara’s
commentaries. Hence it is impossible to accept
that the Bhasyakara has ever recognized mulavidya
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still less approved of it.

We say that if one does not read the views of
the post-Shankara scholars into Shankara’s
writings, one would call Shankara as a Brahma-
vadin and not as a mayavadin OT mulavidya-vadin.
For Shankara,lwhatever existed or exists or will
ever exist 1s only Brahman and not maya oOr
moolavidya. Shankara says: Maya does not
exist—“‘qraT MW FEg Afg 1 TET S FET A A )
qraT 3fa srfaammae  srreaT st ”—Mandukya-
karika Bh-4/58. He who clearly disapproves and
denies the existence of Maya (moolavidya) and
calls it false appearance (concocted by avidya)
or non-existent, cannot be called as mayavadin

or moolavidya-vadin.



CHAPTER—III
CLARIFICATION OF CERTAIN

VADANTIC CONCEPTS ACCORDING
TO SHANKARA

1. Question/doubt : What are the nature of
avidya and maya according to Shankara ?

Answer : Sri Shankara has clearly stated that
avidya (3tf&@r) is misunderstanding. That is to
mistake Atman for body and body for Aiman.
This misunderstanding i.e, mistaken knowledge
of Self for non-self and non-self for Self which
1s directly experienced by all is avidya or
adhyasa. In all prasthanatraya bhashyas he has used
the word avidya in the same meaning even
though he has accepted not knowing the Rea-
lity and doubting the Reality also as avidva and
in no other sense.

“TRNE SHOREATE qean wfEE A weae |”
(—ereqreaTSad ) ; “ReTRY AATeATg SeweHtfa sTed-
gfg: stfan”—(g wr-1/3/2), “sreren A SATER

ag fi:"— ( sraraTeaR ) gty TSRS ST



40 VEDANTA JIJNASA

SRR At | wararedshy (2/21) “gfy gear
wfyaweEe s’ s sfqamem  giggfaean
SHTIGH |

He has used the word ‘maya (gmr) in the
sense of root of names and forms (i.e, the
material cause of the worid) concocted by
arframT | ATaTAT: @t AT — YRy Araey
dETTEEEE T wal Feld: e dheer |7
(—eamreg-2[1/14) ; “grar a8 |7 AT THGEATICHET
A smmaaET (TewaTRatT g srfaafehn)
AT |q147, (AT FT: 941:-458) 2fF wrATAT: SragEATHA-
FAH IF | a1 A7 (=arf) @ 7’ g ATEE
(—4/58) Frfimrey ‘gricafepmaes e’ g |

It is important to mention here that wherever
there is a reference to maya, the so-called mate-
1ial cause of the world, Sh nkare invariably

mentions it as concocted by nescience (avidya-
kalpita, aridyapratyupasthapita. avilyathmika, avidya
krita etc.)

2. Question/doubt : Is S is the srreg of srfaey
or, s&1 is the srraiy of sifJar or sy is the sqrspy of
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srfaarwfeqar wraT 7 (S1i Shankara has said in his
Sutra-Bhashya-1(4/3 —TRTATIAT ) |

Answer . 19 og mﬁm&q:_ﬁﬁt: | orfamr |
saeq wrfeaear emwwEfa: | Due to this avidya
one mistakes himself as an individual. Indivi-
duality (sft9<¥) comes only as the outcome of
adhyasa.

‘srfErsfegaT nq‘araﬁm grar—It is a matter
concocted by avidya. wfFmrEfeTa graaTh S@T |
qREUHAAT /AT, T F%@r | ‘wlRmrefesar amEn
qR™ITHAT —this statement is correct.

3. Question|doubt : IFTAATEFEATHAMET—page 219,
gTfa®%TC has said : stfar & eyrarfast-od = &war-
e aEr sirrgia @A faaead - 1 But Sri
Shankara has said in gg-Upanisad-Bhashya-4/3/20
that ‘ar = sif@r @ strewe: STl oW ete. at
the end ..‘srTegwed  dat ety S9qER’ (StmmE-
wTegy) |

Please clearly explain whether avidya 1is
EgTaTfaEt or not.

Answer ; wifr dafim} | sgrERTRI—Ty o
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STTY ot qafmiseTa 2 ) ShtaTeET s
@I soa: | ofyer 7 Wi AT, Tl o=
ST HTIT Feq9: |

In Briha-Bhashya-4/3/20—*at | «fFam 7 er<w=:
EATTTIH! S 20 STee: Seaed GR35,
FETHNTE e TR ZeqE: | Hence there is no
contradiction here.

4. Question|doubt : “wegTfaE fy, stararfufy A |
g A S Amon ARR | O qwidd | wedwdr
g | @ g semTARET 0 W grag sEon |
T feeww: dengere )l e SEE |
FEAATIT: H1%_ TIATATH | FAETHAATAF I HeawA T
f& sftar fawrrn: Stamsmaeeafa”—What will be the

actual solution of this problem ?

(o FREE—smrRargrafasiagt: diwg -
Hamaiiy  Aq@sgeasag:—Is this  statement
logical ?)

Answer . ﬁam&wﬁ%mﬁmm 9 H%ET

FGPR | AETaSgaeaEdia JeRE
qfe TSI | 99H FeqT STwa< Hiedd I&g 3fa 4T
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99H FIME T€F AT FYIAT gf A1 7 FEATRY o
T |

FATAE AT g3 HTS! AT A qT FIABIOF T
frafy arfia | so@Ufaade enama: SRy wrsTwIE
gfeqrfiad | qeArg wfar q@r ar agrea st gE
ar 7 =fq 9= o3 Fang: | H&wa?ﬂﬁqﬂa‘l

5. Question[doubt ; | cannot fully understand
the significance of the sentence; “syfar f& qq -

STAETIA\ T A STy sqgrishier siaferanfar-
sqgETalfd fad ff 3 IR0 RewawfEwar-
geqfasr—page 187. )

Answer © @AY s7TETC “54 stfyar’ iy sTagrshy
sifrErguER o | wifaga & o %A |

sty qar ar St g ar sfy szEErshy sifn-
quEL o T |

T FIRAUATATASHAY | ATRATGIT T
e |

6. Question|doubt : In the example of rope-snake
whether the knowledge of rope is first necessary
to destroy the knowledge of snake or whether
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by negation of snake, Eﬁﬂrtr etc., (rfaamas
Y IReTeaTaT) yesIfEmag, wafy | This is
the doubt which has arisen in my mind.

Answer : 3T AAARAITATAET SEIONT S CHFA-
et stfd 3Ry wTeTRT R |

Adyasa means Srfeasir= |

SFTE @R TR AMd Saq SR aaT
wifcgsferaald F@T TR IRARN adgafiegy |
F4T PHRA AR Wifeq@mA acg Phamew area,
qug arfTrelaammiy TR | qur mmin sefid
TITT FST TTIR AT AT, TI4: |

WATE AR, AG: TATHETRIA &qHT
IR AL | AN ggeT: qraeas: foeg e
fag o e SATaEE: §6AY: |

The realisation of the nature of the rope
generates automatically after negating the
wrong notion such as snake etc. Similarly in
the case of Self-knowledge, it is necessary to
remove only the false identification with the
not-selves, as Atrman is self-established. If the
nature of not-self which is superimposed on
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Atman or misconceived in Atman is removed,
then it means that the knowledge of non-dual
Atman will dawn by itself.

7. Question|doutt : 1 cannot fully understand
the significance of the Bhashya statement “‘Tsst-
SEIF AT 07 § qqerefmmn afmeraadrty
geaqfaza wafq 1” ( S. Bh-3/2/21).

Answer : ‘fazau®’ is explained in two ways :

In the first way :

Matter is indestructible—sifm+aq gaw1erd
frdtad gaedo 99 qad | S1fevd Awfy | oF ggea-
T SEfawEgu g9eT Faa o, 2fy wafy ke @

In the second way :

G |d: FIY AT | AEiRf gfetm dmer
GYAEA AT AN AT} aqr @4 AR Aria |
wirsafy gfa &= sqea |

T AT AR SIS SR
9 ATETR qIT AHTLN: SIF: AT AR 7 Afyeafy
g F TR |

If the world is an effect of . an indescribable



46 VEDANTA JIJNASA

matter such as moolavidya, it can change only in

the form. It must exist in the form of
moolavidya. Then there is no question of advaita

If the world is concocted by ignorance
(sregme) then the knowledge can stultify it com-
pletely. Then advaita becomes real.

8. Question|doubt : It has been said that

‘Creqrari or ereqTy or HMEAT... STawIIRy qrfoET
geng: | It has also been said that spgra or
sifqer owwEfaeR... | Is smgtg generated
from &=t (mind) ? If so, how can it be said
that mind is the product of food? Clearly

explain whether mind is the product of adhyasa
or Adhyasa is the product of mind or miand is

same as adhyasa. If mind be the product of
world or primordial matter, then how maya or

prakriti Will be avidyakalpita 7
Answer: Which comes prior—avidya’ or ‘mind‘ ?
To raise such a question is either futile or

irrelevant.
Bhashyakara has said, ereqre! ™ erafeRs
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Teafe: | e egvemTETE: @ AT
ArsgETL: (Su. Bh—1/1/5) Ty Srewa oy @at 2eTR-
dara st srereTfafaa fremafemmao -
93 7 g o g |

The post-Shankara vedantins say  buddhi
(i‘i‘ﬁ:) is a mental form. For the existence of
mind there must be a body. For the existence
of body, the five elements must exist. For the
existence of five elements, there must be some
one as their material cause.  That cause is
moolavidya. So first 1S moolavidya, then comes
avidya or adhyasa (misconception). This process
is necessary for the real evolution of matter.

According to Shankara, the order of evolu-
tion is fixed and immutable—first, avidya or
ignorance then, intellection. He says, all
human dealings start with misconception at
first. First is avidya and then come the body,
mind and the world etc. In experience also
Atman is first identified with body, mind etc,,

and becomes Jeeva. Due to this avidya one
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mistakes himself as an individual. Afterwards
comes the question of time space and causality.
Before adhyasa, there is no time, no space, no
causality. Nothing exists except the Real
Atman. From the stand point of this witnessing
principle, there is no cause and effect etc. All
the notions of cause and effect etc., are in
avidya 1.6., in the Me-notion (individual soul).
This me-notion is called avidya and that which
is concocted by it is called maya. In all concoc-
tions, whatever is necessary for concoctions all
come simultaneously. So Jeeva, mind, concoc-
tion, body etc., come simultaneously. Such
doubts like—srfiem gat a1 #at gqar ar  (whether
avidya or adhyasa comes first or whether miad
comes first) have no place here. First is
adhyasa OT avidya (ignorance), and then comes
other wvyavahara. Czusation cannot precede
ignorance, since it presupposes intellection.
Sankara has clearly said in his introduction to
Vedanta-mimansa that avidya or the mutual super-
impositon of the Self and the not-self is the
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presupposition of all vyavaharas  including
causation.

9. Question/doubt - 1t has been said that “g=gr1-
SRR AT SRt T e e AT |
eyt freaqefiagrefar sasdfq artE gafiee
(S. Bh-2/3/32)-What is mcant by this state-
ment ?

Answer: In ~ddition to senses, pranas etc.,
the inner organ (mind) must be admitted to
exist as otherwise we should be driven to the
repugnant conclusion of having to face eternal

perception or eternal non-perception.
10. Question{doubt : | cannot understand the

significance of the sta‘ement “‘Jecggia AfF=T-
'ﬁ-ri?'ﬁ 7 ®Isfy Fzea:” of Moolavidya-Bhashya-Vartika
Biruddha (page-97) Please clearly explain this.

Answer: The sub-commentators (Moolavidya-
vadins) have said wrar & =1fg=r arc one and the
same. HTIT Or PIJI{AAT is an indescribale matter
and also it is a material cause of adhyasa (avidya)
that is, misunderstanding of Atman for body and
vice versa. Now the quotation ‘geeasita= rfrar-
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fagsit 7@ Fisfy zeateq ( of gerfedr fawia: ) means -
the knowledge sublates mistaken knowledge.

It never sublztes a thing which is anadi and is
called avidya, It can sublzte a thing if it is
concocted by ignorance. This maya or qurﬁlm
cannot be concocted as (&ccording to them) it
is the mgaterial cause of concoction. But moof-
vidya as a figment of adhyasa can never be put
before the latter as its cause. The sub-commen-
tators give the rope-snake as an examiple. They
say, the rope-snake is born out at the time of
mistake. Itis a matter. It is destroyed by
knowledge as it is called by the name of avidya.
So ®raT or IfgET can be destroyed by know-
ledge. It is opposed to Shankara’s statement.
In Sutra-4/1/5 Bhashya, Shankara says, ‘“gqeiaT f&
Fq¢ Wafafa 7 g a3 @aafig”’—one only mistakes
it as silver. It is only a wrong notion. There

is no silver there.

Therefore, there is no example (gsareg) for a
matter sublated by knowledge. Shankara says,
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‘g g 9w A wresfafa’ (ggamg-1/4/10).  If one
says that knowledge can sublate a matter as it
is named as avidya—1t 18 not possible. Know-
ledge bﬁngs it into light as 1t is. Knowledge
does not destroy a thing whether it is describ-
able or indescrib ble, dependent or independent
matter.

11. Question/doutt : It has been said that sifaar
or 2rgrg 1s beginningless and endless. Is it
possible to destroy sifgmr or amgr@ which is

a1 and e 1
Clearly explain this.

Answer . The words ‘ar@’ and ‘grg’ have got
different meanings.

Nasa ( ‘am2r’ ) means destruction of a thing
which exists in time and space. The destruction
of a matter means change of form ofit. It is
said in physical science ‘‘Matter is indestructi-
ble.” If a pot is destroyed, it becomes mud.
Similarly if you say—the world 1s destroyed, it
means that it has become one with its material
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cause. It leads to Dvaita—spirit and matter.

Badha (‘at9’) means stultification (falsification?
of concoction and the matter concocted. The
world is concocted by adhyasa. See Bhagavad-
geeta-Bhashya-13/26, WTSH—3F oeqTEwq: ST
fvararaea: | seqTaET S ST gy |

When adhyasa 18 stultified by real knowledge
the concocted world as well as the concoction
including time, space and caus: lity are all stulti-
fied. The world is like a thing seen in dream
etc. It is the process of the mind.

So even though adhyasa is beginningless and
endless in view of time and space i.e. in view
of avidya, it can be stultified by real knowledge
as it is a concoction and no a matter which
really exists. For adhyasa there is no 1m
( destruction ), but there is arg ( removal of
false identification with the not-self ). A con-
cocted thing may be understood as beginning-
less and endless, but it may be stultified as it
has no real existence. Sri Shankara defines maya
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as that which does not exist.

72. Question[doubt : ﬁﬁ@?rm:rﬁrm? qF & &
OFTART A9 EFRIRIEREgR ST gesema-
fioft | FROREIETR 9§ qaETaE | qanE
AfET A TR FAFEAT: FEOGITER, 7 & Jafen
agfEfaasen | afEmmgifne st ¢ fenfier-
&0, % ar fAear ¢ gafaEdia 7 afe awan
gerfor | fr=eor ¥q q€1 qETIIAg 2y fagreaeTh:
1 — gfd 37 7

Answer : STTAEI AT EF-[Tﬁ_’: HAwasd 9 A
FIFEAT 41T Frager: | wreafEar g arfea =
wfisafa g ared | 3o garanfaar, | gemefaar |
T #arfgmar wFEfagr | ARAEREAEISEET
faada gregr | wRk@Essfa «ofEn, fAEsafw f&ar
frrfatfacarm anag | giaeaar: ghaa@s
FYT FIETQ T4T RATHIET T q1E7d |

wfaFafam @afiol | 3F T awgyar) aafiE-

gF wfya faer sead: | e, o8 eEThn |
aaafa | qen arfraegcard @ aegeaTdfa: eraug |
g arafa: |

13. Question/doubt : mﬁiﬂ%ﬁﬂﬂﬁ' q1g-
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fregfafa  witarrss  (G-Bh-13/2) s fpes
sifepat 252z 1 But Sri Shankara said in
Adhyasa Bhashya that ‘camaaaifiasar Fafiraisegr-
aY-SET AeAFAIgar 5 1 So how can  smf-
@warseaTE: be destroyed by famr 7 How is it
possible ?

Answer: wqTE: WA SR | HTSTHIERT
seqrEer fagam | sl aEgserTaer
geead] | HISATETIRURITETT AT q# -
gfr 1 ereyTe is beginningless and endless but it
can be stultified by correct knowledge of Atman
as it is a concoction and not a thing.

Adhyasa cannot be destroyed in time, but it
can be nullified by real knowledge of Atman.

‘T’ 1S an action in time, but ‘gry’ is psychic.
FEATAET FHIGHA A Arfeq | Fieg aFgemar=ga arar
W |

14. Question|doubt . FEATACATATIHN ST~
gatea:—Is this statement of post-Shankara

advaitins correct 7 If not, why ?
Answer: STEJTHE] AT AFeddccdsd 7 JATEd:,
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feg axg@ @ |

TFIEATE: TGid | |/ oF 9978 9Tfeadd | ey
aqr T gl | #7377 enATa: g #RT g wafq sf
grrg' qFgT 4 Fisiy H‘-FRIF:I Adhyasa cannot be
explained by reason, because reason comes

after adhyasa. Time, space and causality come

af.er adhyasa. So it cannot be ascertained that

this misconception ( sreymg: ) first manifested at
such and such a time and this will end at such

and such a time. This misconception without

desiderating any cause manifests itself in all

people quite naturally.

WATYA  qAET WAy | srrEuTI—IR ATy
e ARTATALRTE 9qTgeaTdau«: | SHIgeq Sria-
FAONTET NATE ATfged  Srifged a1 qeTaE:
SATAT F4 FATHAT Q

The sub-commentators have twisted the
mearing as pravahathah (Sq18a:). They say that
adhyasa is &4 ( Karyaavidya ) and its material
cause 1S moolavidya. It is wrong. Because to
say adhyasa iS T4, 0ne must be adhyastha (),
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i.e., one should first become individualized,
due to adhyasa. Moreover, adhyasa does not
require any materi | cause for its occurrence,

since it is only a form of ignorance, which is in
the experience of all.

SO adhyasasya Q?Tﬁ?ﬁﬁ H@Tﬁlﬂﬁﬂ: EETI'TIF-IE ﬂﬁﬁ-
g 7 Fisfy @@y : | gorlar segraamETaER 3
IHY LA WIETeqH | ORI STE: AATR: e
qrTfq srwaTen: fy arsTEmET ang: |

15. Question|doubt : What - re ETE'F:TE!IT'H: and
Froomeara: ! Sri Satchidanandendra Saraswati
Swamiji Maharaj clearly said in his fZF@EITI-
diwiamarsgy (page 48) that “disgaegrar fFawre:”
z=q1fz | Please clearly expl in this also.

Answer : Doubtful kiowledge of the Reality
( @ET=d ), not knowing the Reality (sranama:
smeurTeRsht g7) and misur derstanding the Reality
(fuanamay) are avidya according to Shankara
(See geatsy-3/3/1 and G. Bh-13/2). Mistaking
one thing for the other is the result of not
knowing the real nature of that thing. For
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example, if one knows the rope as it is, he
cannot mistake it for a snake. In this sense,
‘not knowing’ the real nature of something is
the cause for knowing it otherwise. So =rTor-
wE: qecqtaen ( not knowing the real nature of
a thing ) srqregra: fipmens (misunderstanding
the real nature of the thing) zfq waq |

The cause is not«knowing the real nature of

Atman—the substratum upon which  the
phenomenon of the body, mind and senses is
superimposed. Thus, first there is ‘not =know-
ing’ the Reality as the cause, out of which
‘misunderstanding’ of the Reality i.e., the effect

arises.

‘H"rmmm: ﬁm:’-(@ﬁﬂﬁiﬁ#iHTmW)*
TR ORI G920 FTcaq § EIAI HRAATR:
1 gfq 7Y angss aw fawe arfa |

16. Question|doubt : It has been said in gar-

framnsafasfasgr (Page 35) that sweraea ST
TRATHEIRY | TacaeTeum is fafieel sarTa-



Y
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F1 3 of @, |HYTLT, Fve 3y | Again it has
been said in page 105 of the same book that
SR} wfdta AT | oTERl REIT SITETRTLO
fafrasreoi 1 Then it is apparent that fayui

Af3ets o is same as ‘qeeaTHER’ something—Is
it correct ?

Answer : S8g0T @f AeqqHT €| Efy =
SAET SR TAE T EATA | AAT AR AN WA |
RO GYEs F WAfY | qEHTA GEAEUMA  @9-
TEURY IqTFTA T AfaeET 9 AngmE e
AL | TR HIORT HATTTE (AT e TR
FT e |

qTy Fhaaers AT q;ﬁ?qasltgm q1Z1H-
O fafgasors  fq gfqrd ) seEmEORy
ST | 47 A@fn s wfewd Todan SATRAgET-
A RataeEafi=rad daard aqearfiegrma sarfiad |
, (See 8. Bh—2/1/6). FfeTaes g7 S€739J ARET-

F.-.-_—r-—

f%r&ﬁamm AFRTTAT ﬂaﬁr ITTIAETO fafaasTT-

T Zer affies | @ g g3TREa @ aRofy,
AR IAFTAFTO} 3G |

According to advaita, Brahman is misunder--
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stood as the world on account of adhyasa or
avidya. Therefore, there is only one Reality and
no other. But when the advaita is obliged to
speak in terms of cause and effect, he would
say that since Brahman is the only Reality with-
out anything second to it, it must be admitted
that Brahman alone 1s both the material and
efficient causz of the world. But does Brahman
transform itself into the world »s milk is trans-
formed into curds ? No, because, Brahman 1s
beyond change. It is described as immutable.
There exists no cause and effect relationship
between Brahman and the world, although
Brahman is said to be the material and efficient
cause of the world. To make this paradox inte-
lligible, the example of the serpent “born’ out
of a rope in semi-darkness is given. The rope
is mistaken to be a serpent, which is an.
instance of misapprehension of the reality. The
rope is not the evolutionary cause of snake.
The rope has not changed into the snake. But
without the rope there would not have been
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any idea of snake. It is the substratum on
which the imaginary snake is superimposed by
the perceiver on account of illusion. Once the
rope is seen as rope the snake disappears—it is

realised that there is only the rope and the

snake has never been created. Similarly on
realising the Atman Or Brahman as one’s own

Self, the world concocted in Brahman by avidya
disappears and there remains Brahman alone
shinning by itself as the Eternal Reality.

17. Questionfdoubt:: It has been said in -
Rarraarfawfiegr that ‘swawroi g8 Sfewas
sfed m@A...suTgTETi fafiwnei € ¢ But Sri
Shankara szid in  his Sutra Bhashya-2/1,14—
‘afrargaATREdETEg it S| WAl | | 9 awfye-
Hiedd HATT T |

How can it be said that fiomeig sera: =9T-
FTaET; ffmmei = ¢

Answer: The whole world whether it is
manifested or unmanifested is concocted by
adhyasa in the Reulity ( #g1 ). Therefore, Brahman
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is said to be the material as well as the instru-
mental cause of the universe. Regarding con-
cocted things the sregg ( substratum ) i1s both
the material and instrumental cause.

ST InATEEATIATAT AR wfoqew | wfead aeg
qATIAT ATRA O | 9a: AR FTOEANY FHieqa R |
FAT Fioqqed AT SRTAE fafiwwe 9
G G HRIEET S AR TE A ITETA-
F107 fafaa®Tol 91 svTa: erTHEEaETd. gorEl-
FIORISA 7 Hrsfy Fra: gosg Hlegacasy RIET

In Sutra Bhashya-2/1/14—"=q981C fag’—it s
said ATAEGTIION ST | FIAFOEETATIO RO
starea  fEer: gdte FEERlET S |
FTAH ST HPYAR, TATTET 7, THTIW T
zft axgui afieaal @RI qeaTRREATRTATNES-
AaT STafiasaT sRaTsaaT ‘AT STE: BT
fageRd WTRTG | CAR(EERd AW SO @EeE-
grIee SfaTed |

The first (i.e., fyomdia s FOoR ) is a
fact. The second (i.e., maya upadhi Ishwara SITd:
#TOW ) is a belief of adhyastapurasarah. There-
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fore, there is no contradiction at all in stating
this fact.

18. Question|doubt : What 1s ﬁﬂﬁmq:? Did
Shankara say anything about fygaara: in his
Bhashyas ?

Answer : According to Shankara #glq AMAT-
FTRETOR | GR116q-1/4/ 23— 95 fa7a’ =3 s
frfiremTaol & AelT | g —‘aaTton gaT gaTf ATt
ATHTART GEATERA | ATH Seaed afm | (g
1/9/1).

STATRA AR STAH T | HOTAEH FegH: FEATTAT
ARIENE FF Afedtd AEiT SqETARTl fAfRTol =
S |

Ffeqd a¢g qEArdar AR OF | Fa: AR FTOCAAN
BT | AR AR ARAEATH FEI0 W,
T |

frad®o A eesEt fE fAT stermas sy
ﬁﬁﬂfﬂﬂ'{ fraa: | ‘Maya-Satkaryavada,—(1llusory
existence of the effect in the cause) is the accep-

ted view of advaita vedantins, S ﬁl‘(ﬁlﬂﬂmﬁ

fafrErfear=a |
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19. Question|doubt © Did Shankara mention
‘about grfqrrfa® @=r’ in his Bhashyas 1 If not,
why ?

Answer : Shankara did not think of grfqpirfas
g=r or sgeTfis @wr| He has mentioned in
Sutra-Bhashya-2/1/6—'8% | g Hﬁﬁf zfd |—There
is only 0.a€ Satta. TAAEIHITC ATHRAES: | FT=qT:
AN |ecd qEAfed | a3 qoed At | afy g d @
Rramgfut == wig| J7 § seeafifed feeaw
Fegeal qrafea | See wrogFg-wifiwr-2/S—@ws-
Raegm™ ﬁmﬂTEﬂﬁFﬁﬁm: and #TogHT-HTIREHT-1/17—
‘qpet afy fEa- ¢ fed arqmTRE EmaTS)
(13/26)—‘a7 = amarfafiaeRaennizag cwesasg-
T TERIEEY STEld afya e, 1 SEHEify-
| qEQ gueEe sqrEETREmEcqeaT aqd e 0
qIYT ARG | o1a: qqeae SATAETE qccaf AR |
TS qea favared w9 a¥g TR (@99 g
FRAET STATfa® @egeaq Arfea | gada f&
Fa3 @AW (WagWg 3ad ) A gaa Saata
(=m=r fmd) [See Sutra-Bhashya-4/1/5].

SIS TATIEATALIIATI T J@Tiarar: qra-
TEAAIERATY TTeaedd AR RS 1q-
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gfafamen aftsfaaraat |

T 4T-2(32-7 & AT AT -
IATAT: TA! g2 IafkEr- g erfeEadiEegy-
qfa-fafieT |

20. Question|doubt : (a) What is semsTraf
Can orfqar be destroyed by it ? Did Sharkara
mention about this gf in his Brashyas ?

(b) “glens g fradadtam glggfa s |
afereed g gietsasomena | AETaAaT frea-
dteg=fy mareTr glggfs smag 1"—Is this state-

ment of sub-commentators correct? Please
clearly explain this.

Answer: (a) Sutra-Bhashya-4]1/3—"qafagaq -
NwaEfeid & feafy Ry o amiEFaEEd
ARITEAITR, A QI FARAEAT AT SHEHTEH ATt Arfy
wfgsaa 12 zfa smifagg=gfa 1\’ ‘The knower of
Brahman conclusively knows thus : as opposed
to the nature of being a doer and experiencer
of the fruit of actions known to me previously,
I am that Brahman which is really no doer or
experiencer in its natyre in all the three divi-
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sions of time. I was never a doer or experiencer
ever before this, nor am I such now, nor shall 1

be such even in the future time'—gg g ARETH-
TETH |
If you mean avidya (—to take Atman for the

body and body for Atman ) as a mistaken know-
ledge, surely it will be stultified or sublated by

the knowledge of Brahman. If you mean avidya
as an indescribable matter as sub-commentators
say, it will never be destroyed by knowledge.
If you call your sister as Maya, can she be
destroyed by knowledge? Certainly not.
Knowledge can never destroy a thing whether
it is describ: ble or indescribable. It brings it
into light as it is.

Shankara did not mention ‘agrrsTar gf<’ in his
Bhashyas. & has no form or akara ( FTHIT ).
Therefore smmrsIr gfx is not possible, : weon
fRUTEa| | Brahman cannot be attributed with
any qualities known to human mind. Because

qualities are objects and Brahman is always the
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subject and the knower of the objects. This
Brahman has to be intuited as one’s own Self
by negating all the superimpositions and not by
pursuing it asif it is a phenomenal object.
The Shastras establish Brahman by merely elimi-
nating the distinciions concocted in It by
ignorance. It cannot be established in any
other manner.

(b) “gfresas - gfggfamam’—z gy |
FRHL T A | q T o
AT |

‘afeacd’ g gRAFREAERTOmaTTH A gl
(AAHHIOT AHH IAIFHETNT @, T g qor-
i | AATAAST —-TAAU AR e
ggFaq | AgErEf@Ensg (2/17)-Yquar @
AAEIN AMRFAT TY: AFTAFH qd: TP 08
3T e frsfvaar wafd qF ewnrfr=afafima-
w3 97 Prggfafarmmcanaiin afafswam e
TEMAMTINT: AT fwfae: 339 gatafee
frgre:” gfit wTsaETLERA |

arsshy (G. Bh—13/26) “@a siFsersaf{a-
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Frrafaaeg:  enae:” gegFaR | In all these
Bhashyas ‘not knowing’ the reality is the cause
of knowing it otherwise ( eEqTHET JAAATATATY
oF SfTTRERAT FTOR 4T TR O QI dwata
azd ) It is absurd to say that misunderstanding
requires some material cause for its birth.

21.  Question/doubt : “FIIUA& W g HHWFTN-
W, fheg wEmaeg wrEsA—Is this statement of
fragomryTaR correct ?  Explain this clearly.

Answer : ‘Il VRSl GEAE] WIHEY A g AFA-ATA-
9 gHE augEq | I omeE g SEieeTE |
ARG FREAATHT SO | 49T S
IRy enATE:, AT WOUAREIA SATAQ | qEHTA
Fory oERTATER S SIgVEET STAA SN TE TR
qATgE T fa |

22. Question/doubt : It has been said that
famr 1s the destroyer of sifazr | Now the doubt

is whether this fqar is ewq:wwafaear or any-
thing else ?

Answer : AT FATARITEAT FrFOPRT | MaT-
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ATy (2/21) a1 goATaEaET WeTadEd Affhy o
a7 gfggear sfasfE@e ofqgar ‘swesar’ ener
FOII | GaNg mmfﬁwﬁﬂ grageear f%mzrr
AETEIAT TS qfAfer w3 oA ‘Rga)
g=qa’—In the same way as Atman is presumed to
be the ‘knower’ of objects like sound etc. which
are conveyed by in ellect etc., because of avidya
or the modification of the mind of the nature
of non-discriminating knowledge, Atman himself
which is really changless is called ‘“the wise
one” because of the modification of the mind,
which is unreal likewise, viz knowledge discri-
minating the Self and the non-self.’

This Brahmavidya ( ®&IfE™T ) is a correct know-
ledge or vritti of antahkarana. Real knowledge
and misunderstanding—both are antahkarana
vrittayaha (3wa:®Lorgwa:). Both are opposed to
each other. - Therefore, if correct knowledge
(vidya) comes, avidya cannot stay there at the
same time and the same place. Therefore
knowledge sublates ignorance. According to
sub-commentators, avidya €Xxists in Brahman and
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knowledge comes to Jeeva. How can know-
ledge which arises in Jeeva sublate avidya wWhich

exists 1n Brahman ?

23. Question]doubt . faqmr ( mistaken know-
ledge ) 1s sublated by fgar ( knowledge »» Now
three types of knowledge are encountered :

i) s 3= ( sr=FoEa: )
ii) st —SaererE |
1il) SFH-AGI: |
Which type of knowledge is necessary for the
sublation of =1faar ¢

You have said, sraory @wgfad st=q
aa wrfereq ereH aragfa | Elsewhere you have
said—ForqomeiaTe 2f sigweamd FIART FgHATERET-
Ay aTa% wafa | Please clearly explain whether
Jnana ( fa@r ) is sieq:soEftear or whether it is
AFITfY Or JFHTRYT |

Answer : Sze gareg-4/1/14.

‘o Rrgwg caiiageatadd R Preaf sy s -
ATIREIEET AREAR Aq: gaAfy FAT W A
SEHTEH A7t Ay wiasgawe, sfa AmfEansgia—
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3G ARIRTAEL 09 |

qNE WeRORy @i | oar gfw sgaan-
WITEAT | AW ARATEARA 3 | caTgmENaT-
FHTACTH AT T TAEATHE AR SHFaEATT:FOH
T WAt | caRETgvEEs S |

Mind cannot objec!ify Brahman. It can know
him only by intuition, when it is merged in
him. ( streurgHrftar-3/32).

Every thing other than Brahman is concocted
by avidya ( 3teq1® ). When adhyasa 1s sublated
by the real knowledge of Brahman as ‘I am
Brahman,” then everything must disappear.

First the Jnana ( knowledge of Brahman ) is a
modification of the mind then it has to
culminate in a final intuition and relates to an
already existing entity (‘Self evident’ ‘Existential
Truth’) i.e., finally it becomes Brahman. Brahma-
jnana begins as afw of mind but it culminates in
experience i.e., in the intuvition of Reality.
‘Hence there 1s-no contradiction.

Shankaracharya also has said this :
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“qur o1 e AdgraATad |"—(Chandogya Bha-
shya Avataranika ), “ag @< amm  gradifEgr-
FrEAsf @rwa we ewoa”. ((S. Bh-1/1/4 ),
“ArRmTERRIRERA gigga fFaar e’
—(Gita-Bh-2/21), - “sigwargamvearg.  sasen’—
(S. Bh-1/1/2), “srgwategaa faarses’—(S. Bh-
3/2/18), “s1gwarez g @rA%weA —(S. Bh-3/3/32),
“srparaard 9 Amfmean sfEan fEas—(S.
Bh-2/1/4).

“gaafigdd FIA-qEa B saomETghsd w1
—(S. Bh-1/1/1),—Jnana cultiminating in intui-
tion--Brahman is desired to be intuited by means
of Jnana, the valid means of knowledge.

Here in . BA-1/1/2 partial intuitions (-
qa1Eged) such as those of waking, dream, and
deep sleep are the means of knowledge (s1o1%)
and the final intuition of the secondless Atman
is the resultant knowledge ; ‘etc’ here refers to
reasoning based upon intuition (FFFFIElT @ &3

FRISTIATFAATHER ) |

24. Question/doubt : In the Sutra Bhashyartha



T2 VEDANTA JIJNASA

Tattavavivechani part Il (page-44-47), “q qRTET-
TR ATHATRATT TATHATH 3§ THTIR] AT
gty AeEEae” (S. Bh-1/1/2)—here H. H.
Swamiji of Holenaraispura, has criticized the
doctrine : ‘“sMvAISTHRUETHTT  FRRITETAHTG ;
qer Afrarfe e seeren (i won_gfr Fm
o 9 IETITAEET THURAH ARG T g -
A FEAR - APNATRE §ATTY WA IR
T TR sTreqTguntafa--)’ a4 g qeaTa
AR Gt saTeaTR |

I cannot fully grasp the answers given by
Swamiji. Please clearly explain this.

Answer : “ﬁiﬁﬁﬂ:”—ﬁ'ﬂ arfeee= HAATAT-
gt I=Q 3fy AerRagfera: | gEq R
queficaT ATRTE HeIIEta ab: gTEdes: ZEATE |
qVATERA  TWEMWd  grfed s ateaa
(Saakshi Anubhiva) T T& |  SFWENERA H THTAA-
VT TER, AARETAT SHIg: ifdaraaarsw | ¥Rfe-
iRy sEwATRFTeTeaTaafsa:  areft @ agdw
fegqea omwa: g®TOdw 38 e | Shankara has
said this in his Bhashyas (S. Bh-1/1/4).—
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“q & wggcaafinasy safaGm aaETel @y
| TF: FICY M g’ﬁﬁﬁ fafymog awes ar aﬁ%ﬂ%
sfirra: wEerer” “IEfmafey sEmmfawE-
U smaeATAIqR : | (Adhyasa Bhashya). ‘Othe-
than the agent who is the object of the notion
‘I (i.e., the individual ego), there is the witness
thereof residing in all beings, the same in all,
the one unchanging eternal Purusha, the self of
each and everyone, who is never known to any
one from the vedic-portion enjoining, religious
works or from speculative schools.’

AIEAPEATAOS: g argTe: |

Here ‘Anubhava’ (%99q) is not criticized. It
has been criticized that ‘arthaparti’ and ‘infer-
ence’ (syllogistic reasoning) are not the meaning
of the word ‘srfd:’ but Sarutyanugruhita tharka

(Ataas:) which leads to experience (in the
intuition of Reality ) is the meaning of the

word ‘sfrfEy’ |

25, Question|doubt : Please clearly explain the
following part of the Brahma-Sutra Bhashya-3/2/21.
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oY fmieae Fafn ohfe o aveE et
afaered gfd sara-" (What is the nature of far
here 7 What type of fg=r is indicated here ?)
‘R AR STICRATRATETTN  SITaE e
‘TR TV AR ‘e el @: STTCHT awaniy | afend
AR Rrr SodT TR, agT = erfaar avemd”
What is the nature of fgarr here ? What type
of fg&r is indicated in the second case ? Is it
same as in the first case ?

Answer : In the Ist case : “ereq smmfa” zfa
FPaEaT e, smtaeaT foer )

In the 2nd case : ‘T @gda AR

oAy erreHTAfoEAT emlraedT faar erfimar |
frr fgsmar areesT )

SUTAIEAT e SResTa &g | A&7 CHETRd
AT CHETT | G GFITETAN,_ O SegaeRa Ty
—S. Bh-2]1]11.

Ffyefy eratawds (of the nature of mistaken
knowledge). This mistaken knowledge of Atman

for Anatman is sublated by the knowledge of
Brahman culminating in the intuition of the Self.
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s aaatgedT S a yT argiEar |

26. Question{doubt : A doubt arises in my mind-
whether ‘etfgar-fagfa:’ is same as s@ (or Hrey) or
whether sifgar-fagfa-saafaa something is equal
to & or @iar | (Anandagiri said, gamwraiqafia-
q9 7R )

Answer : “Ffgsranat & aram W@Tﬂﬁ"?@q'“l
At Ffoqd wueT HWS mﬁ% afy, amg faos
gegaa AfFar-frafa-seafiaa ARl Hiat: T |

27. Question[doubt : You have said in Her-
framrrafasfaegT (page 97) that seq™=R A=A
gt @aar sarfausom afga dcreeE-
g qug gfaa | But, sit aftsgass auedt qerow
said in his ‘ggFaEsafagfa’ (page-140) that ‘gt
arfaar fifn: #owr &9 IR T3 wwON-
famm  srwacamen 3 gyfermeariag
Arewfa @HTOeg-) Sri Shankara said—‘em:
ataaaT aaEaf’ |

So, how can it be said that there is no avidya
(stfam) existing in gyfea (deep sleep) ? a= +9
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g, afarg: 7

Answer : 33T 1s in three forms :

(i) smeur—absence of knowledge (11) sf=gyTaE0y
~mistaken knowledge (iii) H@y-mEor—doubtful
knowledge. These are psychic. These are
called as upadhis (3q7fa) of Jeeva. Due to these
upadhis one mistakes himself as an individual.
These upadhis come and go without any reason.
The question of reason and cause comes only
after these upadhis. As the individuality is the
outcome of these upadhis ( called adhyasa’), he
cannot think of the cause of adhyass. If these
upadhis are sublated by real knowledgs of Atman,
they do not conte again. The absence of these
upadhis is experienced by each and everyone in
deep sleep. Similarly the presence of these
upadhis is experienced by all in waking and in
dream. ‘T f& ¥ EFI'F_I;':I'CFH‘ AT/H"—(Sutra Bhashya-
4/1/2). The individual is always Brahman. Due
to these wpadnis It is miisunderstood as Jeeva.

‘TG SYTEER I wEarefafiy siey
qEUOWT, gTQ eyeqTafedsdd 1’—S. Bh-3/2/7—
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The individual appears as different from Brah-
man in waking and dream states due to wupadhi.
In deep sleep there 1S no upadhi and therefore,
he is said to be one with Brahman. Really he is
always Brahman, but he has mistaken himself as
if he is an individual due to adhyasa. Therefore
it is wrong to say that the individual merges in
Brahman at one time and does not merge at
another time. He is always Brahman by nature.
One’s own nature cannot go out or come In
“‘strea gRaear@” (S. Bh-3/2/7)—The individual’s
deep sleep means Brahman or Atman. This
answer 1s from the transcendental stand point

(stqgmaesam).

The individual Jeeva did not know that he
was Brahman before he goes to deep sleepi.e.,
before merging in Brahman. ‘Not knowing’ of
Atman was not sublated by real knowledge of
71 in the waking state.  This ‘not knowing’ is
the ‘seed’.

“arq: TaftEaT gqawf:” gfa—Bhashyakara has



718 VEDANTA JIJNASA

said this. This ‘not knowing’ cannot belong
to the Reality. It belongs to Jeeva. ‘Whenever
the individual turns back to the waking or
dream states, these namely ‘not knowing’

( emEor ) and ‘knowing  otherwise’ ( st=gyTHEm )
come of their own accords as his upadhis.

greg et (—6/9/2)—afy @wm = g af
geawe’ Ifa . gwirsy-3/2/7- “ama'-;flm'rﬁ
g @ A fawrfa sfa g¥ay 1”—The indivi-

duals become Brahman but they are not zware
that they are Brahman Or Sat,

This answer is given from the thought
position of deliberate attribution (sregrQiaesaT) of
states to Jeeva. The other answer is from the
transcendental stand point given above.

Upadh:s do not exist in deep sleep. Therefore
it is right to say that he does not know
anything as he is one with Sar that iS Brahman.
It 1s in the experience of all that there is no
ignorance in deep sleep. The ignorance which
is the projector of duality does not exist in
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deep sleep. Shankara has said this in his Briha-

Bhashya-4/3/32— Sea-aacgeedrfosr  sfaamr  gg=
arear | 3T gEgoaRITsY e ARy SR
gt | “Yaared staafafag =" g an-6/8/1) =
AT gt sarhi arefy |

No statement against the experience becomes
valid. Hﬁﬁﬁwrﬁﬂ HATTIEEAT: A= |
Waking, dream and deep sleep should be taken
according to their experience in théir respective
places and one should not imagine or infer the
other two states from the stand point of the
waking state.

28. Questionidoutt : & &a&IT 34 gIfa 7 gy<s-
gefi e E &1 7 SEwEg) dstar 99
g1 arfiufEfaatrsafa@n sy qardsha |
gargtufafia & staeaw | svrhegawse oy
aeq o: sfa &gew_| If thereis no Jeeva ( sig:)
there, then who will return when deep sleep is
over ? af Fd ST TARE TeaTT=FH A ?

Answer: Sri Shankara has said :

“mita gl (S. Bh-3/2/7) stama il gh



3y |
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TTAH_TaY: |

There is only 9T € /T @ oF EAANTGT-
sarfiErasIad stataafafin sy aunf wEf
ofy 959X | @ET Sy A4 | enTrw oy 9
seofa 2arfy: | ggedt srrfy: ey awfa, 9 g
AT AT | AEGTATT A q dEf, qrE

S e ey

o1 AR, gAOTegh 9 3F g sgvafiae_ |

e —

Everyone sees nothing in deep sleep. He

exists in his nature. He comes as Jeeva in
waking and in dream. gogFEgHTHET--E
Feq9d g (@ #1u-2/16). 1 have already
said that oneness of Jeeva with Reality exists
always and I (Jeeva) did not know it before I
go to sleep. This not—knowing comes with

."""—-._,__.___.._._. : - e
adhyasa and goes with adhyasa. Adhyasa’s going

e e

m_coming 1S experié'nced by all and there is

no reason for it and no reason can be adj:iuced
for it. ‘q f& 7% orgaqed A’ FeEEATRA —FEATH—
1/4/10 and grei—4/1/2. !

The people who are in waking are sisma=a: |
They imagine the existence of the ‘seed’ of the,

L -




) v
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world in deep sleep. Really there is no seed
there. If there were no seed when the indivi

L S—

duals become one with Brahman (Sar) in deer
deep sleep and in pralaya (9@7:), they could not
have come to the waking state and creation
again. When they come so, one should admlt
that there was ‘seed’ in deep sleep and in
prayala. That ‘seed’ 1s GI‘]I}' nbt—-knuwmg the

. Reality. Not knowing the Reality and the

r’_\

existence of the Reality are not opposed to the
doctrine of non-duality, because ‘not knowing’
is not a thing but it is a mental form, which
Eﬂl‘l‘lﬂéﬁﬁi‘jﬁ&%ﬂ- with adhyasa. |

See  Sutra-Bhashya-2/3/30'— “RrearaTagaisqy

amﬁf-w:" | TEEIESET  HISEET:
: AAETES .

Bed | qEGE: ARG | ;A TS AT, 4T
A= & SoTfeafis ox Stewedn arrsgfy |
5TAlT rgHAfaEd, |

29.  Question|doubt : WAZ ATH YT STET G-
W gliRgaer geEwr  qrfemT srfaEdom
[ATTRRION T T g 9 OF IRga: wagHad | aqwd




— ﬁtig%ﬂdﬁ_ﬁl‘ﬂT&rr Sl ga’a ﬂqcrg,gj A :?fa'ﬂﬂq

e th'H ST ﬁ%ﬂ AESA | w2
:‘%“ : ﬁf{ﬁ |
32 VEDANTA JIJNASA

qAEgEaarT  ARmTETEEsi Sla gReeyTAE

sfrrat gaar g garrsgfa ! If the individual
loses his individuality, how does the same man

come back to the waking state ?

i ———
1

o1 Answer: IHTA ST AEICHCTA_ @IS qg_Aw
| gfmfr | aEE S S0 grerTgfa | 3fa gregea
erszaFad_| (See gn—6/9/3).

o1 GIRTAMIA GF 7 @47 FERIE A AT,
qTHlg | ST AT, A AT qraq, SuThr wERe
T gAUITESfd 7 | En;r A qT AAIGIOENH_ |
Gt A ST T El’iﬂ'(ﬁ‘ﬂ'ifﬂ a1 Arfeqeaw_ ar
9%7 SOIFIE AMfeT | 97T q@d SqriEang. shaed
AATRA SrrTsgfy agr qARTRI TR, qEEoT

AT | AT smwafaga_|

The Jeeva or the individuzl soul is “in fact
always identical with Brahman. But on account
of upadhis such as the mind, body etc., he
appears to be different from the Reality. As
these upadhis do not exist during deep sleep, it
is said that the soul merges in BraAman during

deep sleep. This wrong identification of Atman
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with the body, mind etc. is in the experience of
all in the waking and dream states and the
absence of this misidentification is also in the
experience of all in deep sleep state. There is
no reason for it. If it is sublated by the know-
ledge ending in Self-realization it never comes
again. Since the very notion of time, space and
causality rise only after adhyasa manifests.
Moreover the states are not events that happen-
¢d in the common series of time which endures
throughout. So it is futile to ask how or why
Brahman has become the Jeeva and the how same
Jeeva returns to waking from deep sleep where
he was identified with Brahman. 1 have already
said that one should not imagine or infer the

(wo other states—dream and deep sleep, from
the stand point of waking state.

30. Ouestion|doubt : SaFmEWIT fagam gyat
sfaerr weTIr WAty | ‘FrenamefEag g famafiea-
qied ;  ‘RremameraaRaean (g we-2/1/9 )
genqify Wreqa=: A4T SAR: qEQ AR @9
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fagfr: arrfify etfrer’ aasm, =fa =977

Answer : Eﬁ'ﬁq Iq I'fEIEHTE{T AT T T
AT | 4T 9 GOl SiAeq d@Er are | e,
gufeawra o sty arg: G daafa | STTEey qod-
g fafaw far aeag somiE | sgeatas)
a1 | gaat SEsmlET arfeg oa ) geka g eEe-
AGEIEAT | CATENeIEd @EGYAd | ®Y aa sare-
faarm: Fewd ¢ 37 g REwmew ¢ wrsaEaEd q
wafy | sreathy g sraeagey: sqaETR F AT
F9 A WEafq 3 SGEITgETion q9EEIEd T,
CEROT gaanEfs s i ﬁwmamﬂﬁrﬁa
fosrmafic:  sgaend | aTgw: fvrrfi: AT |
ﬁmrm&a AATEHfTd OF | €T FHOT Hgw  fAr
e AR @ | srerTeRfora- AT sendw @w
=i, mmﬁﬂ Rl E!‘T‘T'ﬁ'fﬁ |

93 ALY eI g earfsfa o @ daafa
|AZT St FERIET o, aqify seeeraiaEE T8
a0 eTEIRETATE_g Aey: |

There 1s a vast difference between deep sleep
and salvation even though Brahman only which
is secondless exists in both the states. There is
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ignorance in deep sleep in the form of ‘not
knowing’ the Reality and there is no ignorance
in salvation even though one has become one

with Brahman in both states. Before going to
deep sleep, the individual did not understand

the oneness with Brahman. Everyone without

knowing that he is one with Brahman becomes
‘one with Brahman in deep sleep naturally. Even
though there 1s a natural non-duality in deep
sleep, the misunderstanding of Brahman as Jeeva
is not nullified by correct knowledge. Therefore
it makes one to awake to the same individua-
lity. This misunderstanding exists in mind
which is concocted by adhyasa. When adhyasa

1s stultified by real knowledge of Brahman, it

never coines ﬂ.gﬂiﬂ,
31. Question/doubt : It has been said that

‘AT ﬂﬁqrgquﬁ EIHH 3fa | Again stgEaT

:a;rﬁz]r is a gfd uf' IF[" or “ar=r O | So the

—

pI‘ESEm‘:E of Sre: #O1H’ must be admitted in
deep sleep. Bhashyakara has also said—‘@atsaaT
gaarfae- ! ag AErega dtsweaa_(a part of
AFFNG N ), §A TR 4 AR Afgetaeaw_ 9
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" Answer: fvmanesfaEg @ Aiew WATEEacaT
4 HIsfy fara: =ma ) Without being aware of
' their identity with Brahman in deep sleep, the

Jeevas enter into Brahman. This ‘not—knowing’
the Reality is the seed, which is concoczted by
ignorance. This seed, concocted by =rgrH:.

does not really exist. Theiefore it is not
opposed to the doctrine of non-duality. Not-

knowing the Brahman 1S not against oneness
with Brahman.

Tega: ARATIAReT GIAY AAFYAY | gwAliEgEr
HACAGENFATIATACT ATAIO 7T WA |

32. Question|doubt : ‘1 know nothing in sleep’
cannot be a real memory—why ? What are the
reasons behind it ? “FiErfasw_ W fawew: T g
@fg:”—What is meant by ‘fA%sg:’ 7 Please clearly
explain this.

ﬁl.n.swer: SEREEEC) HERTLSAT Wi | _

‘I know nothing’ in sleep’—this, (o become
wfd, requires the experience in the form of ‘I
know nothing’ in deep sleep. But this is im-

possible, as mind does not exist in deep sleep.
Moreover the states are not actual happenings
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in any particular series of time and the time
experienced in wak}ng cannot hr: regarded as
the substrate a:::f all the three states. So the
wakmg memory of sleep i3 no real memory
from the paramartha view point. Therefore, it

is called vikalpa (faFem). Vikalpa means ‘a@m:ﬁ

fEwea’—just as rabbit’s horn —{;r“bdrren woman’s
son. These zre mere vikalpas OT misconceptions
for a rabbit does not have horns at all or it is
not seen in experience that a barren woman
begates children.

In deep sleep the misidentification of the Self
w1th the mind does not exist, because the mind

18 absent_@here{ The Awman alone remains in
EEEE]J, which fact is borne out by our statements

on waking, ‘I slept happily’ ( gawgmeseas’ ).
‘1 did not know anything’ ( ‘a4 fefiazarzea’ ).
The Jiva had indeed been one with its essential
and blissful nature which is pure Conscious-
ness.  If he were not 4nanda (stra=gw) itself he

could not have come out with statements testi-
[ying to the blissful experience he has had

during the deep sleep. —zfq farEs |
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