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Publishers Note

Adhyatma Prakasha Karyalaya is very happy to place in the hands of the readers
the Commemoration Volume of the Vidvadgosthi , which was held for three days
on march 5,6 and 7, 2011 at Holenarasipura. The Gosthi itself was an extremely
important event in the history of the Karyalaya. During the decade of 1960, the
Founder of the Karyalaya, Sri Swami Satchidanandendra Saraswathi, had invited
many of the renowned Vedantins at that time to respond by writing in Sanskrit,
to some of his searching questions relating to the concept of Avidya, Maya, and
the nature of Pratibhasika vastu, according to Sankara Vedanta. The Karyalaya
had published a book by name Vedantins Meet, containing the responses received
along with Sri Swamiji’s interpretation of the Bhashya, in Sanskrit and English.

During the last century , Sri Swamiji devoted his life time to recover and
propagate the Sankara Vedanta in its pristine pure form, and the Vedantins Meet
that he had planned was one significant event towards that objective. It must be
said here that his attempts did not meet with the desired success as most of the
Vedantins were following the Vyakhyana prasthanas, and they did not appreciate
the need for directly going to the Bhashyas. They continued to understand the
Bhashyas in the light of the sub-commentaries like Bhamati and Vivarana, which
according to Sri Swamiji had several fundamental deviations from the Bhashyas
of Sri Sankara .

The Vidvadgosthi that was organized recently had this difference that several
traditionally trained advaita vedantins were invited to participate in the Gosthi
and present their interpretation of the Bhashyas on a pre-assigned topic. The
participants in the Gosthi would then discuss in depth with a view to bring out
concurrence or differences in the interpretation of the Bhashyas. The Vidvans
were also requested to submit papers in Sanskrit.

The Gosthi was held in a very cordial manner and was a success in a general
sense. However, the discussions during the Gosthi brought out the deep rooted
difference in the way of interpreting and understanding of the Bhashyas. These
differences, however, had been brought to light by Sri Swamiji himself during the
last century. Some of these differences that came to light again during the Gosthi,
are presented by the editors in this Volume.

The papers written in Sanskrit by the Vidvans are printed here without any
modifications. The editors had also invited several advaita vedantins from India

and abroad, to write papers for the Volume in English on the same topics that



were discussed In the Gosthi. A number of them sent their papers and this has
enhanced the value and usefulness of the Volume. These papers also have been
printed without any modifications except for attempting to bring in uniformity in

the transliteration of Sanskrit words in English by affixing diacritical marks.

The editors have chosen to include in this Volume excerpts from the Books
written by Sri Swamiji in Sanskrit and in English. These excerpts on the very
same topics selected for the Gosthi will surely help the writers of papers and
all the readers to compare and confirm for them the correct way of interpret-
ing the Bhashyas. A number of relevant Bhashyas vakyas on various topics is
also provided at the end. Considering the great interest in the advaita Vedanta
of Sri Sankara being shown in the various Universities across the Globe and by
individual scholars, sadhakas and mumukshus, young and old, as is evident in the
various discussion groups over the internet, it is our fond hope that the present
volume would be of benefit to them all.

The Karyalaya expresses its profound gratitude to all the vidvans who partici-
pated in the Gosthi and all the authors of papers. A deep sense of gratitude is also
due to the editors of the Volume, the saints, scholars, Brahmacharis, devotees
and all those who have rendered selfless service in organizing and conducting
the Gosthi and in bringing up this Commemoration Volume. A special word of
thanks is also due to the various donors for their munificent donation and to the
type setter Sri Ramaprakasha Karanth of Satchidananda Graphics and Sri Ganesh
Maruthi Printers for a job done well.

Holenarasipura Publishers
28.07.2011
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AdhyatmaPrakashaKaryalaya.
Holenarasipura. Pin-573211
About Swamiji.
Sri Sr1  Satchidanandendra Saraswathi Swamiji (1880-1975) the Founder
ofAdhyatmaPrakashaKaryalaya, Holenarasipur, was the celebrated authority on
Shankara Vedanta during the twentieth century. He researched and worked with
profound dedication and a missionary zeal throughout his life for bringing out and
present to the seeker the pristine pure Advaita Vedanta according to the tradition
of Gaudapda, Shankara and Sureshwara. He is reverentially hailed as Abhinava
Shankara of the twentieth century.Shri Shri Swamiji was an erudite scholar, a
prolific writer and a great organizer. He wrote over 200 books in Kannada, English,
and Sanskrit, including Kannada translations of all the original and genuine works
of Shankara. All his writings are charecterized by precision, lucidity and erudition.
Many of his independent books like MulavidyaNirasa, Sugama, Vedanta Prakriya
Pratyabhijna, Mandukya Rahasya Vivriti and Kleshapaharini (commentary on
Naishkarmya Siddhi) in Sanskrit, Essays on Vedanta and Salient Feautures of

X



Shankara Vedanta in English, Paramartha Chintamani and Shankara Vedanta Sara
in Kannada are real master pieces. Sri Sri Swamiji’s life is an inspiration and a
model and his writings are a real boon for all the earnest seekers.
About Adhyatma Prakasha Karyalaya

The Karyalaya was founded by Sri Sri Satchidanandendra Saraswathi Swamiji
in the year 1920. This instution was nurtured and developed by the revered
Swamiji and it became recognized as the very fountain head of pristine pure
Vedanta as propounded by Adi Safikara. The Karyalaya has so far published more
than 235 books in Kannada, English and Sanskrit. It has arranged for frequent
discussions, discourses, public lectures, Vedanta classes and Vedanta camps in
Holenarasipura, Bengaluru and other places. It is publishing a monthly magazine
called ‘Adhyatma Prakasha’ from the year 1923 and a quaterly magazine called
‘Sankara Bhaskara’ from the year 1988. The Karyalaya runs a Vedantic College
for imparting Vedanta knowledge to students in the traditional Gurukula manner,

and train them to later engage themselves in the dissemination of the same.

ADHYATMA PRAKASHA KARYALAYA

(Head Office) (Branch Office)
Holenarasipura, Karnataka, #68, (New No. 6), A.P.K Road,
India - 573211 IT Block, Tyagaraja Nagar,
Ph. 08175-273820. Bengaluru-560028.

Ph-080-26765548
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FOREWORD.

It is a matter of great happiness to us that many Vedantic Scholars sent their
views whole heartedly through their articles on the topics we suggested and as
we requested them to. We too published all of them as they are without making
any changes whatsoever. In the Vedantins Meet too which was organised with an
intention to ascertain the pure method of teaching of Shri Sankaracarya, there
were many participant Vedantic scholars who expressed their views. The topics
which were presented for discussion by various scholars- were also the topics
that are dealt with in the articles. It is obvious that the various views expressed
there belongs to those respectable scholars and we are not responsible to their
personal views in any way except correcting the spelling mistakes by way of proof
reading; we request the readers to note this.

However we were constrained to delete a certain portion of a single honorable
scholar. Although we have requested them to confine their four page article to the
views of Sankaracarya alone, honorable Shri Hittalahalli Suryanarayana made his
essay run for seven pages out of which three pages contained only sholkas quoted
from Manasollasa (which is nothing to do with Shri Sankara's). We have deleted
helplessly those additional three pages with a pain in our heart and we plead for
Shri Shastri's forgiveness.

Around fourteen essays in Sanskrit are included in this volume and many in
English find place in it. Moreover Shri Satchidanandendra Saraswathi Swamiji
articles are appended at the end. They are included in order to show in what
respect the views of each scholar agree or disagree with those of Shri Sankara;
even this is for unprejudiced readers and the seekers of truth, and not for those
scholars who style themselves to be the knowers of truth.

In the Vidvadgosthi there were several points in the discussion of topics which,
according to our opinion, were deviating from the Bhashyas. Some of these were
presented quite forcefully. These points are to be borne in the mind by the seekers
after Truth. These deviations are:

1. The cause of the world should be accepted as Brahman with Maya (Saguna
Brahman) and not as Nirguna Brahman. This is what is conveyed by the Janmadi
Sutra 1.1.2., insisted the revered Vidvans.

2. Considering avyakrta, also called by the name Maya, as an effect (karya) is
not appropriate.

3. In the Sruti statement atmana akasah sambhutah (Tai.), giving a secondary
meaning (gaunartha) to the word sambhutah would not be appropriate.

4. The words avidya and Maya have the same meaning.
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5. Even for adhyasa (superimposition), avidya, synonymous with Maya, is ac-
cepted as the cause.

6. Adhyasa is not an object of Witnessing Atman (sakshi), they insisted.

7. In the compound word mithyajhananimittah, the word nimitta (cause) is
stated to mean upadana (material cause).

8. Sakshyanubhava can not be considered to be a pramana.

9. The 'form' of the deep sleep state (sushuptyavastharupah) also is some form
of vrtti of the mind.

10.The so called memory during waking that 'l was not aware of anything dur-
ing deep sleep' is in fact memory only and not bhrama (false/erroneous impres-
sion).

11. The word vikalpa does not have the same meaning as bhrama.

12. By merely negating the superimposition (adhyasa-nirakarana-matrena)
true knowledge is not produced, but knowledge of Atman also is required (yet to
be attained).

The above and many more points were propounded by them. However, accord-
ing to our understanding, these are opposite to what is stated in the Bhashyas.
We give the reasons:

1. If it is insisted that Maya-shabala-brahma only is the cause of the world and
not nirguna Brahman, then the matter, opponents view, conclusion (siddhanta)
etc., in respect of the Sutra 2.1.4 'vilakshanatvadasya tathatvam ca sabdat' will
not be fulfilled. Because, it is here indeed that the opponents view 'in case the
sentient, featureless (Nirguna, sabdadihinam) Brahman is the cause of the world'
is presented. For the same reason, even the conclusion cannot be established.

2. It is consistent to say that avyakrta, also represented as maya, is karya.
Because, in the Bhashya for the Mundaka mantra 'tapasa ciyate brahma
tatonnamabhijayate' it is clearly written that avyakrta is karya. Even the Lord has
said that avyakta is kshetra in the sloka 'mahabhutanyahamkaro buddhiravyak-
tameva ca' in the kshetradhyaya. It is obvious that all kshetra is karya only.

3. In the Sruti statement Atmana akashah sambhiitah, only a secondary mean-
ing is to be accepted. Because, the Bhashyakara himself has stated in Ma.Ka.
Bha.3.23 : For the objection that 'of the two possible meanings-primary and sec-
ondary-it is reasonable to understand a word in its primary sense' he says-'not so,
for we have said earlier that creation in any other sense is not recognized'. That
the changeless Brahman takes birth in the form of akasha etc., is unreasonable.
Therefore, the Srutis that talk of creation have to be interpreted as propounding
the unity of Atman.

Xviii



4. Avidya and Maya do not have the same meanining because: In Br.Bha.1.5.2
it is said that "This entire manifest and un-manifest world ... is due to avidya".
In Su.Bha.2.1.14 - "Name and form which constitute the seed of the world, and
which are conjured up by ignorance, are, as it were, non-different from the omni-
scient Lord, ... are mentioned in Srutis and Smrtis as ... Maya, power, Nature etc."
Therefore, it is no where written in the Prasthanatraya Bhashyas that Maya is the
cause of adhyasa. That it is conjured up by avidya, meaning conjured by adhyasa
is written in many places. Also, in the matter pertaining to the Self, no avidya
other than adhyasa holds because, adhyasa is in play simultaneously with the
thought/statement I do not know myself. Without adhyasa it is not even possible
for anyone to think/say 'l exist'. adhyasa has its play at the root of 'ahamkara’.
Therefore, other than removing of adhyasa, no other emergence of Jiana can be
imagined. Other than the superimposition of body, senses, mind, intellect and
life force (prana), no other adhyasa manifests during human transaction. The
superimposition of the form of identification with these adjuncts is jivabhava. It
is this identification that is the cause of all superimpositions. This is what is said
by Sri Gaudapadacarya in the karika "jivam kalpayate purvam" (2.16). Therefore
it may be understood that those who say that Self knowledge is not attained by
the removal of this adhyasa, have distanced themselves from the Bhashyakara.
Self knowledge necessarily is produced on the removal of this superimposition of
jivatva.

5. For the same reason Avidya-Maya, cannot be accepted as the cause of
adhyasa.

6. The statement that ajhana is not an object for the Self is too improper. In
the face of unambiguous statements in the Bhashyas- "bhavatyajio mugdhah
yastvevam darshi tam jiam amugdham pratijanimahe" (Br.4.4.6), "vidyavidyayoh
taddharmatvam iti cet; na; pratyakshatvat; viveka”vivekau rupadivat pratyakskau
upalabhyete antahkaranasthau; ... avidya svanubhavena nirupyate"; "mudhoham
aviviktam mama vijnanam ... " (Tai.2.8), it is too daring to say that ajiana is not
an object for the Self.

7. The statement that the word nimitta (cause) has been used to mean upadana
(material cause) is only to propound their own theory and does not conform to the
opinion of Sankara. No where in the Prasthana traya Bhashays the words nimitta
and upadana are taught to have a common meaning. Therefore this only an exer-
cise to propagate ones own theory and not according to the Sastra, Bhashya or
reason.

8. To assert that Sakshyanubhava is not a pramana is clearly against anubhava
as well as Bhashyas. The Bhashya for "Ayamatma sarvanubhuriti" (Br.2.5.19) it is
stated that "Sarvatmana sarvam anubhavati". Therefore it has to be accepted that
by His Grace only the discriminating knowledge is born in the mind. The same idea
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is confirmed in the Gitabhashya for 9.20: "avagatinishtha avagatyavasadnaiveti".

9. The assertion that deep sleep, sushupti, is some kind of vrtti of the mind,
is against Bhashyas and experience. In the statements "Sushuptikale ca parena
Brahmana jivah ekatam gacchati" (Su.Bha.1.4.18), " ... upadhyupashame yah
uparamah sah paramatmana sambandhah ... upacaryate" (Su.Bha. 3.2.34), "ayam
tu (jivah) svena sarvatmana samparishvaktah svena parena prajienatmana ...
tena na prthaktvena vyavasthitani karanani vishayasca. Tadabhavat viseshadar-
shanam nasti" iti (Br.Bha. 4.3.23), Bhashyakara has clearly rejected vrttirupa for
the sushupta.

10. To state that the 'memory' of deep sleep while waking is actually memory
only, is not proper. Because, memory necessarily implies common frames of space
and time and a common empirical knower. What people remember during waking
is only an erroneous impression (vikalpamatra) and is said in comparison with the
waking view.

11. The words vikalpa and bhrama have same meaning. Such an usage may be
seen in the Gaudapadiya karikabhashya: 1.28, 2.17, 2.18, 2.19, etc., where the
word vikalpa has been used to mean bhrama.

12. Removal of adhyasa, superimposition, may not remove ignorance only in
the case of objects that are non-self (anatmavastu). However, in the case of Self,
by negating the superimposition that one is a jiva (jivatvadhyasa), all superimpo-
sitions are removed. Therefore, nothing remains to be done other than removing
the jivatvadhyasa.

In the above manner, several topics were discussed in the Vidvadgosthi but
unity of opinion did not emerge among the vidvans. Therefore the readers are
requested to peruse the writings of Sri Satchidanandendra Saraswathi Swamiji
on various topics appended to this Volume, along with the papers of the distin-
guished vidvans.

Discussion with the knowers of truth corrects ones misunderstanding, gives
rise to new understanding and also clears many doubts. Hence it is recommended
by the learned. With the same intention this Vedantins meet was organised and
articles were sought. We feel immensely fortunate to collect the views of the
Vedantic scholars compile and edit them in this volume. Therefore we express our
heartfelt congratulations along with the Lord Narayana Smaranams to those who
cooperated with us by sending their essays. At the end we hope confidently that
the people of discrimination would compare their own essays with the writings
of Shri Swamiji appended at the end and would become devoted to the tradition
shown by Shri Sankara Bhagavatpada.

Swami Advayanandendra Saraswathi.
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Sri Dr V Ramakrishna Bhat




Sri Dr Krishnamurthy Shastry Sri Swami Sharvananda

Sri Swami Hariharabrahmendrananda Sri Hitlalli Suryanarayana Bhat
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In Advaita Vedanta the prime position is occupied by the discussions on the
manner in which the jiva is bound, bandha, the method of getting released, mok-
sha and the Knowledge, vidya that brings about moksha. In the sequel a brief
survey of the Acharya Bhagavatpada Sankara’s Bhashya is made in order to bring
out certain features of ‘bandha’ (avidya) .

Avidya is ignorance. What does this mean? In the adhyasa Bhashya the Acharya
has said:

9. THG THGEUHEAT Tuedl Al T | Aigdeh aRRaeaauRy Eemg: |
(This superimposition of the stated nature is called ‘ignorance’ by the knowers.
The determining of the real thing there, by discrimination, they call ‘knowledge’.)

A little later, in this document itself He says:

R. HA A HARHRG SR SAerE |
(superimposition is verily knowing one thing as another)

Now, here it appears that the Acharya has given a definition of avidya. In simple
terms avidya = adhyasa. Adhyasa is normally translated as ‘misapprehension’,
wrong cognition, viparita pratipatti, etc. The main idea is that adhyasa means
seeing/mistaking one thing in the place of another. For example: Mistaking nacre
to be silver. This is not the only place the Acharya has told us what He means by
avidya. For example in the Bhagavadgita Bhashyam (13.2) He says:

3 (2) I iR U SreRvTeHehead e foradiagh: , Hariu=erden! & SURvMceh]
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dT..

(Since ignorance has the nature of covering, it is indeed a notion born of
tamas; it makes one perceive contrarily, or it arouses doubt, or it leads to
non-perception.)

Here itself, in a subsequent sentence He says:

3 () HE T 2AeRUTHS fRiee™ |fd SEue: Af=Eas IUTs:

(When there is present the enveloping ignorance of the nature of a defect,
the three manifestations of avidya namely non-apprehension and the like
are experienced. )

In the Mandukya Karika Bhashya (I.16) Bhagavatpada says:
¥ . - SUETEEUT SIS, STIIWEUIGe o, SHIChIGUgT HETceuH. . |

(as the nature of a seed that is characterized by non-apprehension of the
Truth, and wrong-apprehension that is coming down from beginningless
time as of the nature of maya...)

In the Brhadaranyakopanishad Bhashya (I.iv.10) He writes:
. STl ST Tt StfremeR- ST, Uid 39 aH:HE |

[Therefore, when the knowledge of Brahman is present, there is no reason
why the effects of avidya should remain, even as the effects of darkness no
longer remain when a lamp is lit.]

In the Brhadaranyakopanishad Bhashya (I.iv.16) He writes:

&. TEREEUERONIHET & 1| Tadeparst q Afued Saaid TaieuaTged; |...
QIR STt SaHET ST, .

[Avidya is of the nature of enveloping the true nature of the Thing, Brah-
man. One, however, does encounter the seed that propels man to action,
just as effects such as falling in a pit are the effects propelled by darkness.
Immature people continue in ignorance that is natural...]

A little later in this very Bhashyam (1.4.17) He says:

9. IR WM HATCHRB ARSI STEAR UL SEITaTa=TaT
A ASHHIT HIHATH |

[Being tinged by the impressions of ignorance that are natural to one and
consist in a superimposition on the Self the ideas of action, its factors such
as agent, and its results, he desired.]

In the Bhashyam for the Gita verse 15.3 we find a separation made by the
Acharya between avidya-effect (vikshepa $akti) and avidya-cause (avarana Sakti):
While describing the samsara tree, He says: 7 ®UH& ... WH-HIEH-HRT-T-EATR-
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gH@d...[This is the standard ‘manifest’ form of avidya clearly bringing out the
FARH dgfs: definition of adhyasa. It is this that is popularly termed as ‘vikshepa
shakti’ of avidya. ] The Acharya concludes this Bhashyam by saying ‘3RezRa0T
Teseen HaRgE wes 355, [‘'by the sword of detachment having cut the sarsara-tree
along with its seed/cause’] . Here He says that the samsara tree seen in all its
manifest form (adhyasa/vikshepa) is to be cut along with its root/bijam.

Actually, the word ‘mulam’ translates to ‘root’/cause, etc. The Gita context is:
‘the samsara tree, the product of the primordial ignorance, mulam avidya, has
to be ‘uprooted’ in order to gain liberation.’ (F%=H.. gfaweqaH). This brings out
the special significance of the Bhashyam: sa-bijam.. This bijam is the cause of the
adhyasa/vikshepa and is what is called ‘avarana ’. Thus, it is only based on the
Acharya’s statements regarding avidya, avarana, adhyasa, tamas, bijam, mulam,
shakti, etc., spread across the prasthana traya Bhashyas that the later Advaita
Acaryas have talked about the Avarana (concealing) shakti and the Vikshepa (pro-
jecting/multiplicating) shakti as pertaining to ajhana.]

In the ‘Upadesha sahasri’, a work agreed to be genuinely of the Acharya, we
find the use of the word ‘vikshepa’ in the verse XIII.14. The word ‘bijam’ is used
in the verses: XVII.26,27,28.

This list of quotes from the Acharya’s Bhashya works mainly, which obviously
shows a variety of meanings/senses for the word ‘avidya’, tells us that it would be
improper to conclude that ‘the Acharya has given a complete and comprehensive
definition of avidya in the adhyasa Bhashya by saying that the term ‘avidya’ con-
notes adhyasa alone’ by considering the adhyasa Bhashya in isolation.

That the above supposed view of Bhagavatpada can be seen to be question-
able from looking at the quote no.3. Here we find that the Acharya is mentioning
adhyasa (viparita-grahanam) as only one of the three manifestations of avidya.
Quite interestingly, the Acharya restricts the meaning of adhyasa to viparita-
grahana in the quote no.2 above. This leaves us with a strict definition for adhyasa
(= mis-apprehension) and frees the term adhyasa from over-pervading into the
senses of agrahanam (non-apprehension) and samsaya (doubt). Thus, according
to the Acharya avidya can mean three things: 1. agrahanam 2. viparitagrahanam
and 3. samsaya. All these are grouped under ‘tamasa pratyayas’.

Generally tamas is avidya, ignorance. The word ‘Avaranatmakatvat’ is also
interesting. It says that tamas has the power to cover/conceal/envelop. He reiter-
ates this idea in quote 3 (2). This meaning is brought out by Him specifically in
the quote no.6 where He says that avidya has the power to conceal the true na-
ture of the object/vishaya under consideration. It is only when this is present the
‘atasmin tad buddhirupa adhyasa’ takes place. Hence, avidya does not mean only
adhyasa/anyathagrahana/aviveka. The quote no. 6 too conveys this very meaning.
He differentiates between avidya and its effect and gives the analogy of tamas,
darkness, the Avaranatmaka, and its effect namely getting into problems, in other
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words, atasmin tad buddhih (taking one thing for the other).

The quote no.4 gives another dimension to avidya. It says it is anadi. It also says
that it is of the nature of a seed: bijatmana. What is the seed He is referring to
here? A seed is something that has the potency to give rise to some effect. Here
maya is the seed and it works in two ways:

1.The tattva/svarupa (of Atman/Brahman) is concealed resulting in agrahanam,
non-apprehension.

2. This results in anyathagrahanam (adhyasa).

The initial agrahanam results in anyathagrahanam and this result begets fur-
ther results of samsara continuing birth after birth. This creates a vasana (see
quote no.7) which results in further and further samsaric experiences in multiple
births. In and through all this the basic agrahanam is kept intact. The quote no.6
demonstrates this.

The Acharya compares avidya to andhatva, impairment of vision, blindness.
When a person is blind, he does not know what is in front and he is bound to
fall in a pit. The meaning is clear: andhatva is the cause for agrahanam which
is the cause for falling in a pit which is anyathagrahanam and its effects. Thus
there is an avidya-parampara and this is anadi. For all that results in a series
from anyathagrahanam which the Acharya specifies in the quote no. 7 Zarqiaen
LA FACHREBHATHTHHT- TR YIS0 AT=eTa=aT a1fa: as the basic andhatvam,
tattva-agrahanam, as the cause. Thus we can clearly see a ‘causal’ Avidya and a
‘resultant’ avidya being admitted by the Acharya.

A reference to this is made by the Acharya in His Mandukya Karika Bhashya
(I.2):The discussion starts with the words of the Bhashya: ‘%% WUl e 2°
He goes on to say: ‘FaUdgd WUREEarsd o (in the Chandogya 6.8.2 mantra “WToTE=g+
& A= T T Sevad SR FIREsd ARG LA [ el faatid s
srafesr AT A sﬁl‘o}m | (pl. read the entire discussion for a clear understanding
of the Acharya’s position regarding the persistence of Avidya in deep sleep.) He
says: If we do not admit the persistence of avidya in deep sleep, there will be
the absurd consequence of those who enter susupti/pralaya emerging from those
states (since they are wrongly admitted to be merged in the Sat, Brahman, the
rule being: He who has merged in the Sat does not return to samsara, ‘I
fad=<’ -Bh. Gita 15.6). And the muktas are to face the consequence of coming out
of Brahman and entering samsara, since the absence of the avidya-bija will be
common to the mukta-s and baddha-s during sleep. He concludes the discussion
by declaring: | FeTscd- AT T: WOEAILT: Fagfay 9 HRUEER: 1 [In all
the Sruti passages, therefore, Existence has been referred to as ‘prana’ ONLY
after admitting its seeded (FIfe) nature. So also all references to the causehood
of Existence.] Thus, the Acharya admits of a state of avidya/maya-tainted Brah-
man which is the causal state.
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One more thing is discernible from the above study. The Acharya says avidya-
lakshana to be (quote no.4.) (1)tattva-apratibodha-rupena bijatmana [the
(seeded) ignorance about the Reality] , AND (2) anyathagrahanalakshanena ca,
anadikalapravrttena Mayalakshanena....[of the nature of wrong cognition...hav-
ing been in existence from beginingless time and of the nature of maya..]

This brings us to the conclusion that avidya is not adhyasa (taking one thing
for the other) ALONE but it ALSO is tattva agrahana (not knowing the Truth).
It is clear from the above quotes that adhyasa HAS A CAUSE and that is tattva
agrahana. This is of the nature of concealing, Avaranatmaka. The Acharya admits
an avaranatmaka cause that precedes adhyasa. This has been pointed out by the
Ratnaprabha commentary on the Adhyasa Bhashya for the quote no.1. The com-
mentary says that here the Acharya is specifying ‘karya-avidya’. This implies that
there is a ‘karana avidya’. And that, we saw above, is admitted by the Acharya.

TATE TR A 3@ SACETRcdd  Aed  qeraendEl  HEeE,
TARIIAEST, JaTRA- 2 a0 HIARIE:, THi: 3 9 JiRgaisue @i | aramd=:
's;“EIT:....HOIHI(\OI?JIOJWI'-IIH@MIHIbqj{IbIhI Rl Vald, =Hd ucqwcblgqlt»qjum | ¥ 9
HTHYATI bldcbl(:l«udhlqw mi&aluﬁqwlmd-d|H<Ql4°,_t:d-0|vlequ<uuiuldlj<|ﬁﬂ:
ST fSRTer: Ui % FaRREasd | (R.2.2%)

Belonging to the Self, as it were, of the omniscient Lord, there are name and
form, the figments of Nescience, not to be defined either as being (i.e. Brahman),
nor as different from it, the germs of the entire expanse of the phenomenal world,
called in Sruti and Smrti the illusion (maya), power ($aktl), or nature (prakrti) of
the omniscient Lord. Different from them is the omniscient Lord himself, as we
learn from scriptural passages such as the following, ‘He who is called ether is
the revealer of all forms and names; that within which these forms and names
are contained is Brahman’ (Ch. Up. VIII, 14, 1); ‘Let me evolve names and forms’
(Ch. Up. VI, 3, 2); ‘He, the wise one, who having divided all forms and given all
names, sits speaking (with those names)’ (Taitt. Ar. 111, 12, 7); ‘He who makes
the one seed manifold’ (Sve. Up. VI, 12).--Thus the Lord depends (as Lord) upon
the limiting adjuncts of name and form, the products of Nescience; just as the
universal ether depends (as limited ether, such as the ether of a jar, &c.) upon the
limiting adjuncts in the shape of jars, pots, &c. He (the Lord) stands in the realm
of the phenomenal in the relation of a ruler to the so-called jivas (individual souls)
or cognitional Selfs (vijnanatman), which indeed are one with his own Self--just as
the portions of ether enclosed in jars and the like are one with the universal ether-
-but are limited by aggregates of instruments of action (i.e. bodies) produced from
name and form, the presentations of Nescience.

The scheme of jiva, jagat and Ishwara and Brahman as essentially brought out
by Sankara is as follows:

1. By Avidya, names and forms are projected.
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2A. Names and forms form the basis/seed/material for the principle called
Ishwara. Names and forms cannot be said to be different from Ishwara as they are
‘nothing’ without the sentience and existence borrowed from Ishwara. Nor can
they be said to be the ‘same’ as Ishwara as that would render Ishwara insentient.
Being thus inexplicable, anirvacaniya, they form the seed for the samsara of the
jivas and the prapancha, the world of experience. The word ‘Mayasaktih’ of the
Bhashyam implies that it is non-different from avidya, the cause of samskara-s
that form the material for Ishwara to engage in creation, etc.

2 B. Names and forms form the basis/seed for the principle called ‘jiva’. These
names and forms are a product of avidya.

3. ‘Ishwara’ is the one that is ‘associated’ with the avidya-created name-form upadhi.

4. ‘jiva’ is non-different from Ishwara, and is conditioned by avidya-created,
name-form created body-mind apparatus upadhi.

5. Thus Ishwara and jiva have the same avidya-created upadhis, with a distinc-
tion in the nature of upadhis: For Ishwara the $akti is the collective samskaras
(of all jiva-s) created by avidya, non-different from maya, prakrti, etc. as different
names found in the scriptures.

6. Atman is the locus where the avidya, avidya-created upadhi-s rest. When
vidya is secured, it destroys all the upadhi-s and Atman is known to be ever-free
of upadhi-s, both of Ishwara and jiva.

7. The Scriptures temporarily adopt the aRvHaRE-URFAT, the scheme/method of
the parinamavada, only with the objective of enabling the jiva to engage in karma
yoga and upasana. This would be possible only when creation of the world is
spoken of, Ishwara, the Creator, is specified and Ishwara’s role in the creation,
maintenance, etc. Once the purpose of cultivating/preparing the mind is accom-
plished, the jiva comes to appreciate the upadhi-free Atman, free of creation, free
of Ishwara and jiva upadhi-s. The Ratnaprabha quotes a verse in this connection:
FOTd}: IRUTHEESEd ARaseuRg faadam (source not provided). [‘The unprepared
aspirant understands only the ‘creation, transformation’ scheme whereas the one
who has purified his mind of all dross is able to appreciate the ‘transfiguration’
vivarta of Atman/Brahman as appearing as the world and jiva-s.’]

8. Sankara does not say ‘avidya has created maya’. He only says avidya has
projected names and forms. It is only the Veda that gives the term maya / avyakta
/ prakrti and so on to that power Ishwara uses for creation and managing the
creation. Sankara only alludes to this saying that this avidya-created names and
forms are named mayasakti, etc. by the Sruti. By this much it would be incorrect
to conclude that Sankara has treated maya as a figment of avidya.

9. It could be contended that ‘since names and forms are called maya by the
$ruti and alluded so by Sankara, names and forms themselves could be treated as
maya and in that way why can’t we hold maya to be a figment of avidya?’ The reply
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to this is: By this same logic, what is wrong in treating maya as non-different from
avidya since as per the above contention ‘maya is a figment of avidya’? After all,
Sankara has strongly held that the effect, karyam, is non-different from its cause,
karanam. That way maya is non-different from avidya indeed.

10. As the study of the Bhashyam quotes reveal and as the general method of
the Upanishads as taught by Gaudapadacarya and Sankaracarya make it clear,
the Upanishads/Smrti initially talks about the creation and the created world and
jiva-s as distinct entities and Ishwara as a distinct All-powerful Creator. In this
stage the Upanishads have to maintain that Ishwara’s power is maya/avyakta/
avyakrta and jiva-s’ conditioning power is avidya. From the Bhashyam (2.1.14)
quote we saw above, it is clear that Sankara alludes to this and thereby uses the
term: AHEY .. FARTTSTS ST .

Here we see Sankara mentioning that the nama-riipa combine is responsible
for 1. Samsara which is the jiva-s ‘creation’ and 2. Prapaficha which is Ishwara’s
creation.

Elsewhere in the Brhadaranyaka mantra and Bhashya we learn that the jiva,
owing to avidya and kama (ignorance and desire) engages in karma and accumu-
lates apurva, samskaras. This forms the stock material for Ishwara to provide the
jiva with the ‘appropriate’ prapancha consisting of the names and forms. We can
see here that the jiva creates his samskaras and Ishwara provides the appropriate
prapancha for further bhoga and further karma. In this way, avidya of the jiva
provides the material for Ishwara’s creation. We are able to immediately appreci-
ate that avidya-created samsara is non-different from mayashakti, the material for
prapancha.

11. If it is held that avidya, the power that conditions jiva and makes him
subordinate to it, ‘creates’ maya, the power of Ishwara who wields it to create
the world, etc., a question arises thus: How can the durbala/daurbalya-creating
avidya (for the jiva) ever bring about a mahabala, great power called maya sakti
of Ishwara? It would be most appropriate, therefore, to hold that one Sakti itself
is called, owing to upadhi, avidya with respect to the jiva and maya with respect
to Iswara.

12. Accordingly, the terms ‘avidya’, ‘maya’, etc. are all used only in the state
of bondage, vyavahara. Their synonymity and functional difference is also main-
tained only in this realm. From the Absolute, Paramarthika, standpoint, however,
no words obtain.

Is avidya an ‘existent’ entity, ‘bhava rupa’ ?

A straightforward commonsense answer to the above question is: If it is not,
the Sastram would not be prescribing means for its eradication. No one would be
spending time, effort and money to treat a diseased hare’s horn. The very fact that
avidya is to be consciously addressed by sadhakas is itself proof of the Sastram
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considering avidya as an existing entity. It is given an ‘asti, bhava’ status, although
not that which is equal to Brahman the paramarthika Sat. In the Mandukya Karika
Bhashya (I.2) that we have already seen above, the Acharya says:

FRRIESTAE 9 FHHIRuAST: | [If there is no seed at all that has to be burnt by
Knowledge, the very purpose of Atma jiiana taught in the Sruti is a waste.] The
word ‘abhave’ in vyatireka mode in the Bhashya is the proof of the Bhashyakara
considering, implicitly, the avidya that is dispelled by knowledge to be bhavarupa.
The jianadahya bija avidya is bhavarupa for the Bhashyakara.

‘ihana abhava’, absence of knowledge, cannot bring out a bhava vastu, samsara,
as its effect. Avidya produces its effect, samsara. Sankara has criticized the pro-
posal of ‘abhavat bhavotpattih’ (an existent entity arising out of non-existence) in
several places across the prasthanatraya Bhashya. For example, in the The Tait-
tiriya Upanishad Bhashyam for the very introduction of the Upanishad He says:

Besides the non-performance of obligatory duties is a negation, abhava,
from which an evil consequence cannot reasonably follow... .there will
emerge a positive entity (bhava padartha) from a non-entity, which fact
will nullify all means of valid knowledge.

Also at the end of the Bhashyam for the Bhagavadgita 4.28 the Acharya makes
this comment. It can easily be seen that even though the ‘effect’ Sankaracarya
is referring here belongs to the vyavaharika reality only, still He objects to even
such a ‘positive’ effect emerging from any ‘abhava.’ That makes it very clear that
the Acharya does not admit of any ‘jiiana abhava’ as the cause for the adhyasika
prapancha even though such a prapancha enjoys only a vyavaharika satya.

For the mantra ‘“utthishthata jagrata prapya varan nibodhata...” of the Katho-
panishad (I.iii.14) the Acharya writes:

. O AR SRR 3RTSd @ Sdd SRS qad, SR ST
TG a8 FH3d |
The gist of the above is:

Therefore with a view to have the vision of the Truth, ye who are immersed
in the avidya-caused sleep (that has no beginning)...wake up...uproot the
terrible ajnana that has given rise to all evil effects..

The Mundakopanishat says:

. Aisfemi= fafeeeie W= (the Jnani cuts asunder the knot of avidya here itself).
These are just two of the numerous instances where the Sastra/Bhashyam speak
of avidya as an existent entity. One can never talk in such positive terms about any
non-existent thing.

By seeing the consummation of sadhana also it is clear that avidya is not to be
seen as abhava rupa. There is agrahana of the tattva. The realization of the Truth
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removes this agrahana dosha and THEN ONLY destroys samsara, although there
is no time gap in between. This has to be admitted.

Let us consider an example. I go to a doctor with a severe stomach ache. The
doctor asks me some questions. I am not interested in all that as I want relief from
the unbearable pain. He gives some tablets to be taken thrice a day for two days.
I get the cure. Even though from my side there was no concern about the cause
of the pain, the doctor would not leave it like that. He has to probe into the cause.
Stomach ache can be caused by several factors. It could be viral infection, bacte-
rial infection, food poisoning, over-eating, indigestion, or even a muscular catch
while doing some bending activity, or it could be due to gastric causes, etc. He has
to ascertain the factor and give a suitable medicine. When the medicine gives me
relief from pain, it has addressed the cause and only after that the pain has gone.

In the same way, even though the sadhaka might say: Why bother about what
is the cause of adhyasa or that there is a cause for adhyasa? Will not the Shruti
operate as an independent Pramana even if I hold adhyasa as the starting point?
The answer to such questions would be both yes and no. One may not know the
cause of adhyasa and yet practice the remedial measures prescribed by the Guru/
Sastra and still attain liberation. The Gita 13th chapter has a verse: 3= @aHsI=:
A=A IUT | AT <feieR=aid Jog Sffa=mom: 1123.3% 1| “Others, again, who do not know
thus, take to thinking after hearing from others; they, too, who are devoted to
hearing, certainly overcome death.” Like the medicine giving me the cure even
though I am not concerned about the cause of the pain. But as a Darsanakara
the Acharya has to specify the cause of adhyasa. He is aware of the fact that
the remedial measures will give the fruit ONLY AFTER addressing the cause. He
recognizes this and while laying out a system of philosophy He makes it logically
tight, elegant and practicable.

So, whether we bother to know the cause of adhyasa or not, the fact is that
there is a cause that precedes adhyasa and it is this cause that is first eliminated
by samyag-daréanam. Says the Acharya in the Mundaka Bhashyam (I1.i.10):

“q ud foee stfermi ufeite A sfeererai fafe fafeafa Tt
Siaed, T ga: I ... ”

N

“«

Translation: “..... he by virtue of such realization throws away = destroys the
knot of ignorance = the tendencies and impressions created by ignorance that
are hard to untie like knots here, even while living, and not after death....” The
sequence is clear. Sadhana culminates in generating the realization of the Truth,
this destroys the ‘non-apprehension of the Truth’, tattva-agrahanam, that was
all along present in the seeker in the form of Avarana, andhatva, tamas. (The
Mandukya karika and Bhashya clarify that ‘tattva agrahanam’ is present in all the
three states, and only the Turlya is free from this.) This results in the destruction
of the effects of such non-apprehension which are the samsaric tendencies. ‘jhiatva
devam sarva pashapahanih’, ‘jianam labdhva param santim’, etc. are all pointers
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to this sequence. It may not be explicitly spoken of. Yet, it is unmistakable.

Even in the common error of rope-snake, the error goes only when the rope-
knowledge is had. When we look at the mechanism we find that the error, adhyasa,
was caused due to non-apprehension, agrahanam, of the rope (as rope) in the first
place. Now, the proper apprehension of the vastu, rope, resulted in removing the
non-apprehension dosha and only then the wrong-apprehension goes.

Here is just one proof from the Bhashyam about the Acharya admitting Brah-
man to be the locus of avidya:

(The reference is to the Brihadaranyaka Upanishad Bhashya 1.4.10) -

Objection: We do not say that there is no superimposition on Brahman of at-
tributes not belonging to It, as in the case of a mother-of-pearl, but that Brahman
is not the cause of the superimposition of these attributes on Itself, nor the author
of ignorance.

Reply: Let it be so. Brahman is not the author of ignorance nor subject to error.
But it is not admitted that there is any other conscious entity but Brahman which
is the author of ignorance or subject to error. Witness such Sruti texts as, .....

The point is clear. (Brahman is the locus of avidya). Then, is it absolutely true
that Brahman has/had avidya? Let us consider an example:

In a dream, a couple of terrorists belonging to a banned outfit knock on my
door at midnight. When I open the door, one of them opens a suitcase full of cur-
rency notes in bundles. The other one points an AK47 at me. The message is clear.
I let them in and they hide themselves in an interior room. Shortly after, I hear the
siren of the police jeep. As it nears my house, I tremble in fear. I wake up from the
dream. Now, once awake, do I entertain the fear of being questioned by the police
for ‘sheltering the terrorists’? The case with the locus of avidya being Brahman/
jiva is similar to this.

Bondage/samsara/avidya is a fact to be reckoned with and addressed in the
appropriate manner. But this is only as long as bondage persists. If there is no
locus of avidya, who is it that is called a sadhaka? Why should he bother to do
hard sadhana if he is not the locus of avidya but something else, the mind is? If
he has the viveka to say from unshakable conviction: ‘Avidya is only for the mind,
I am not the mind’, then he is already enlightened. As long as he is a sadhaka, he
identifies himself with the mind and suffers the pain of samsara. What is wrong in
saying that he is the locus of avidya?

In the foregoing we have considered in some detail the nature of avidya, its re-
moval, in the passing and the locus of avidya, with Acharya Sankarabhagavatpada’s
Bhashyam.

SR G ER TR AR TIOTRe]
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I would like to write an essay on the topic of Maya - and examine selected
excerpts of Acharya Sankara’s writings about the subject.

In his independent treatise the Upadesha Sahasri the Acharya provides a pre-
cise definition of Maya svarupa:

The Brahman that is immediate and direct, the innermost Self (ya atma
sarvantarah) ...is by virtue of Its inscrutable power the cause of the manifestation
of unmanifested name and form which abide in the Self through its very presence,
but are different from It, which are the seed of the universe (jagad-bijam), are
describable neither as identical with It nor different from It (anirvachaniyayoh)
and are cognized by It alone.

Here-in we find the Acharya precisely defining maya as a anirvachaniya and
inscrutable b. the Seed c. Brahman'’s intrinsic power or Sakti. We find the same
idea being emphasized further in the same text: That one seed called Maya is
evolved into three states which come one after another again and again. The Self,
the substratum of Maya, though only one and immutable appears to be many like
reflections of sun in water.

In this particular sentence, the substratum of Maya is unmistakably mentioned
as to be the Self alone. And the analogy of the One sun appearing as different due
to its reflections in water is provided for enabling an easy understanding of this
concept. This point is reiterated for emphasis by the Acharya once again:

Just as the one seed called maya is regarded according to the different states
such as the Undifferentiated, etc so the Self appears to be different in waking and
dream bodies like reflections of the moon in water. Thus we find in numerous in-
stances in his seminal work the Upadesha Sahasri, that adi Sankara has provided
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a working definition of adhyasa, precisely assigned its Cause, has illustratively
elucidated its substratum, nature and effects, has interchangeably used the terms
avidya and maya, and has of course asserted all along that with self-knowledge to
which it is opposed this Seed of Ignorance can be rendered sterile and incapable
of germinating samsara.

Now we will take up for closer scrutiny a few excerpts from his most important
and voluminous work - the Brahma Sutra Bhashya.

BSB 1.2.22

The distinctive attributes mentioned here, such as being of a heavenly nature,
and so on, can in no way belong to the individual soul, which erroneously con-
siders itself to be limited by name and form as presented by Avidya - avidya-
pratyupasthapita and erroneously imputes their attributes to itself taddharman
svatmani kalpayatah

Here we find Sankara talking about Avidya as the cause of adhyasa. The err-
oneous attributes being superimposed on itself is adhyasa - why does this hap-
pen? Because of avidya. Without avidya such a error would not be possible. Fur-
thermore continues Sankara. Here the term ‘Imperishable’ aksharam means that
undeveloped avyakrtam entity which represents the seminal potentiality of names
and forms namarupa-bija-sakti-rupam, contains the subtle aspects of the material
elements bhutasukshmam, abides in the Lord, ISwara-Asrayam forms His limiting
adjunct, tasyaiva upadhi bhutam.

Here the same samsarabijam or seed of samsara is referred to by the term
seed of names and forms - namarupabijam. And while it was referred to as avidya
before, here it is referred to by the term sakti. The potential power - Parasakti
Herself. And what does this Sakti consist of - the subtle aspects of the material
elements. The abode of this Parasakti is also clearly defined for us - Parameswara
Himself is both Her abode and it this Parasakti alone that represents as it were
His upadhi.

Thus we find the terms Avidya and Sakti describing the seed potentiality of
these diverse names and form.

Elsewhere Sankara very poignantly sums up the entire teaching and subject
matter of the whole Brahma Stutra in one single line! “The theme of this sariraka-
sastra is thus : There is only one Supreme Lord - Eka eva Parameshwara - Eternal
Unchanging - kutasthanityo - Absolute Consciousness - vijianadhatur - and Who,
like a magician - mayavivat - appears multifariously - anekadha vibhavyate - by
means of maya - mayaya otherwise known as avidya - avidyaya. Besides this there
is no other Consciousness as such.

This one sentence is a direct clincher as it were for many points.

That Brahman alone is the substratum for maya - and it is none other than
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the ParaBrahman’s intrinsic innate Sakti - and that it alone is Avidya. From the
standpoint of Brahman there is naught else - there can be no talk of anything.
From the standpoint of the jiva who talks about avidya it is very much a Supreme
Power - maya Sakti. It is in this instance that we find the Acharya clearly using
the very terms avidya and maya in one and the same contextual conformity. [One
would do well to read this sentence in parallel with Sakti-ripam I$wara-ashrayam
quoted earlier to arrive at this understanding. That maya Avidya Sakti Parasakti in
essence refer to one and only one entity. Truly has it been said of this maya Sakti

Sukhachidhakhanda vibodhamadvithiyam, Viyadaniladi vinirmatau niyojya,
Bhramayati bhavasagare nithantham, Tvaghatitha-ghatana patiyasi maya.

Maya ,which is skilful in accomplishing the impossible, makes the Self, which
is of the nature of bliss and consciousness which is impartite and non-dual, whirl
round very much in the ocean of samsara by associating it with the created ele-
ments - space, air, etc.

Furthermore we find the Acharya glossing in 1.3.30 - This world when being
dissolved (in a mahapralaya) is dissolved to that extent only that the Sakti (causal
potentiality) of the world remains Saktyavaseshameva - and (when it is produced
again) it is produced from the root of that Sakti - $akti milam eva cha prabhavati ;
otherwise we should have to admit an effect without a cause itaratha akasmikatva
prasangatvat.

Here we find Sankara defining for us Sakti as that Primordial Cause unto which
this entire manifest Srsti dissolves unto and from which alone spurts forth an-
other cycle of this manifold Nature. The term the Acharya uses in this context is
milla-Sakti. Compare this with another instance elsewhere in the StitraBhashya
where-in is described our “everyday” pralaya - also known as sushupti. Compare
how similar this is with what the revered Bhashyakara writes while glossing over
a different Sutra - 2.3.30-- So the contact of the soul with the buddhi exists po-
tentially merely during deep sleep and pralaya, and again becomes manifest at
the time of waking and the time of creation, because nothing can be assumed to
spring up unless from something else na hi akasmiki kasyachid utpattih samb-
havati atiprasangat; otherwise we should have to suppose that effects spring
up without causes. That the rising from deep sleep is due to the existence of
seed avidya - avidyatmakabijam sadbhavakaritam We cannot help notice that
the Acharya uses almost identical language in both these instances citing the
absurdity of a cause ex nihilo. What is also relevant here is the terminology used
to establish that Causal Potency from which both the individual or the Creation
emerge are mila-Sakti and bija-avidya. Thus again we find interchangeable use
of the terms mila-avidya/bija-Sakti to represent that Supreme avyakta. A more
thorough treatment for this avyakta is going to be handed to us by the Acharya
very soon - which we will examine now.

13
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1.4.3: Purvapakshin “In order to prove the possibility of the body being called
undeveloped - avyakta - you admit that this world - jagadidam - in its anteced-
ent seminal condition - namarupabijatmakam - before either names or forms are
evolved - abhivyaktam - can be called undeveloped avyakta, you virtually concede
the doctrine that the pradhana is the cause -pradhanakarana -of the world. For we
(Sankhyas) understand by the term pradhana nothing but that primordial condi-
tion of the world.”

Here the Sankhya wants to show that his Pradhana and Advaita’s Avyakta is
one and the same thing. They both talk about an antecedent seed potentiality to
all of Creation. How then do you say anything different from what I say - asks
the Sankhya. To this Sankara clarifies..”Things lie differently, we rejoin. If we
admitted some antecedent state - pragavastham - of the world - jagatah - as the
independent - svatantra karanatve - cause of the world, we should indeed implic-
itly, admit the pradhana doctrine. What we admit is, however, only a primal state
dependent - adhina - on the Supreme Lord - Parameswara, not an independent
state - na svatantra.”

Here in we find adi Sankara clearly delineating for us the two Orders of Reality.
One is the independent Real - svantantra - paramarthika Satyam - Narayana as
ParaBrahman. The other is the dependent Reality or mithya which is vyavaharika
satyam, and the latter of course borrows its satta from or has its abode on the
former. Furthermore - “Such a causal state must necessarily be admitted -
avasyamabhyupagantavya -, since it is according to sense and reason - arthavati
hi sa. For without it - taya vina - the Supreme Lord - Parameshwarasya - could
not be conceived as creator - srashtrtvam sidhyati-, as he could not become
active - pravrttiyanupapatteh- if he were destitute of the potentiality of action
-Sakti-rahitasya. The existence of such a causal potentiality -biljam-$akti- renders
it moreover possible that the released souls -muktanam- should not enter on new
courses of existence, as it is destroyed by perfect knowledge -vidyaya.”

Sankara clarifies here that nirguna Brahman cannot be conceived as a Creator
- an intelligent Creation that we clearly perceive has to have a Supreme Power
that renders this possible - and that is none other than Ma Para- Sakti herself. And
it is crucial here to see that the presence of such a Sakti alone would ensure that
those souls who acquire the Supreme knowledge that allows them to trascend Her
domain get Total Liberation by attaining to their True Nature Vishnor paramam
padam. Sankara continues -

“For that causal potentiality is of the nature of Avidya - avidyatmika hi sa
bijasakti; it is rightly denoted by the term ‘undeveloped; -avyakta shabda nird-
eshya’ it has the Supreme Lord for its substratum -Parameswara ashraya; it is
of the nature of an illusion maya - mayi; it is a universal sleep -Mahasupti in
which are lying the transmigrating souls -samsarino jivah, destitute for the time
of the consciousness of their individual character -svarupapratibodha rahitah.
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This undeveloped principle is sometimes denoted by the term Akasha - so, for
instance, in the passage, ‘In that Imperishable then, O Gargi, the ether is woven
like warp and woof’ (Bri. Up. III, 8, 11). Sometimes, again, it is denoted by the
term Akshara, the Imperishable; so, for instance (Mu. Up. II, 1, 2), ‘Higher, than
the high Imperishable.” Sometimes it is spoken of as maya - mayeti suchitam - so,
for instance (Sve. Up. IV, 10), ‘Know then Prakrti is maya, and the Supreme Lord
is the Master of maya.” For maya is properly called undeveloped - Avyakta hi
sa maya - since it cannot be defined either as that which is or that which is not
tattvanyatvanirupanamya-ashakyatvat. The statement of the Katha Up. that ‘the
Avyakta is beyond the Mahat’ is based on the fact of the Mahat originating from
the Avyakta, if the Mahat be the intellect of Hiranyagarbha. If, on the other hand,
we understand by the Mahat the individual soul, the statement is founded on
the fact of the existence of the individual soul depending on the Undeveloped
avyaktadhinatva jivabhavasya, i.e. Avidya. Avidya hi avyaktam. And it is because
of the possession of ignorance by the individual that all kinds of empirical behav-
ior continue forever jivasya sarvah sanvyavahara.

How painstakingly does the Acharya apply the same coat of hue in brush after
brush! Here-in we find such a vivid all-encompassing presentation from the be-
nevolence of our beloved Acharya.

That Primordial Power is Bija Sakti; That bija Sakti is Avidya; This avidya, this
Sakti is termed Avyakta; This Avyakta alone .................... is Maya; This Maya is also
called Akshara, the Imperishable; Maya is also called Prakrti; Avyakta is Avidya
alone; And this Sakti/ maya/Avidya/Prakrti/Avyakta can neither be characterized
as Real nor Unreal, and it has for its substratum the Supreme Lord Parabrahman.

We will finally take note of one more excerpt from the Sutrabhasya - 2.1.14.
Purvapakshin: Since the believers in a changeless Brahman have a predilection
for Absolute Unity, the assertion that the Lord is the cause of the world is con-
traindicated Tshwarakéranapratijﬁévir(')dha, since there will be no distinction of a
Ruler and the ruled. Here the interlocutor talks about an absurdity he perceives
- in postulating a homogenous Absolute, and the obvious divisions of a jagat with
numerous jivas, and a jagatkaranam Ishwara.

Vedantin: No - since that Omniscience sarvajiatvam is contingent on the mani-
festation of name and form, which are creations of Avidya and which constitute the
seeds of the world - avidyatmaka namarupabijam. The fundamental tenet which
we maintain (in accordance with such scriptural passages as, ‘From that Self orig-
inated space, Taitt. Up. II, 1) is that the creation, sustenance, and reabsorption of
the world jagatjanisthitipralayah proceed from the Lord who is by nature eternal,
pure, intelligent and free, omniscient, omnipotent Lord nityasuddhabuddhamukta
svarupasarvajnat sarvasaktiswara, and not from a non-intelligent achetana pradh-
na or any other principle. To this the Purvapakshin counters: But how, the question
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may be asked, can you make this last assertion while all the while you maintain
the absolute unity atyantatmanam ekatvam advitiyam cha and non-duality of the
Self?

The Purvapakshin, still insists that there is an incongruity here - a postulate of
Absolute non-duality on one hand and a proposition of Brahman and this vastu -
Avidya - which is the seed of the diverse manifold Universe. One plus one makes
two - no?

Vedantin: Listen how. Name and form which constitute the seeds of the entire
phenomenal existence, samsaraprapafncha bijabhute and which are conjured up
by Avidya avidyakalpite are, as it were, non-different from the omniscient God
sarvajnasya ishwaraysa, atmabhute iva - and they are non-determinable either
as real or unreal,anirvachaniya, and are mentioned in the Sruti and Smrti as the
power called maya of omniscient Lord sarvajiia-ISwarasya mayasakti, or as Prakrti.
But Omniscient God is different from them, tabhyamanya sarvajiia Ishwara as is
known from the Upanishadic text - “That which is Space is the accomplisher of all
forms and names; that within which these forms and names are contained is Brah-
man’ (Ch. Up. VIII, 14, 1); ‘Let me manifest names and forms’ (Ch. Up. VI, 3, 2);
‘He, the wise one, who having divided all forms and given all names, sits speaking
(with those names)’ (Taitt. Ar. III, 12, 7); ‘He who makes the one seed manifold’
(Sve. Up. VI, 12). Evam avidyakrta namarupa-upadhyanurodhi Ishwaro bhavati.

Thus the Lord conforms (as Lord) to the limiting adjuncts of name and form, the
products of Avidya; just as the universal space Vyomeva ghatakarakopadhyanurodhi
conforms (as limited space) to the limiting adjuncts in the shape of jars, pots, etc.
He (the Lord) stands within the realm of the phenomenal vyavaharavishaye in
the relation of a ruler to the so-called jivas or cognitional Selfs - vijiantmanabh,
which indeed are one with his own Self svatmabhutaneva--just as the portions
of ether enclosed in jars and the like are one with the universal ether- but are
limited by the assemblage of bodies and senses produced from name and form -
namarupakrta karyakaranasanghatanurodhino - and that are conjured up by Avidya
avidyapratyupasthapita. Hence the Lord’s “Lord”ship, I[Swarasya ISwaratvam, his
Omniscience, sarvajhiatvam his Omnipotence, sarvasaktitvam - are all contingent
on the limiting adjuncts conjured up by avidya avidyatmakopadhiparichheda-
peksha eva; while in reality na paramarthato none of these qualities belong to
the Self shining in its own nature, by right knowledge, vidyaya, after the removal
of all limiting adjuncts. Thus Scripture also says, ‘Where one sees nothing else,
hears nothing else, understands nothing else, that is the Infinite’ (Ka. Up. VII, 24,
1); ‘But when the Self only has become all this, how should he see another?’ (Bri.
Up. 1] 4, 13))

Thus we see here the revered Bhagavatpada explain in clearcut terms the two
levels of Reality and their respective ontology. It is also striking to note that while
previously the Acharya had made poignant use of pratibimbavada, in talking about
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the Sun and its many reflections, in here, He is making use of avacchedavada in
using the analogy of Universal Space and Pot Space in explaining the two levels
of Reality - paramarthika and vyavaharika. As is seen by the perspective He thus
provides, these two represent different aspects of one and the same understand-
ing. At the paramarthika level there is but One NonDual Lord. It is only on account
of a Sakti, that the vyavaharika phenomenal is rendered possible. This maya Sakti
is nothing other than avidya, the germinal seed, also called Prakrti. This maya
can be neither characterized as real nor unreal. This maya non-different from
Brahman, in that it is Its intrinsic Power, but at the same time Brahman is other
than this, as the NonDual Truth - Thus alone do we understand the true import of
both immanence and transcendence.

I will end with a prayer from the sublime words of the Acarya in the Soundarya Lahari.

Jagat suthe dhata harir avati rudrah kshapayate Tiraskurvan etat svam api
vapurisastirayati;

Sada-purvah sarvam tad idamanugrhnati cha Shiva-Stavajiam alambya
kshana-chalitayor bhru-latikayoh.

Brahma creates the world, Vishnu sustains it, Siva destroys it, Ishwara makes
them disappear, And also disappears Himself! And Sadashiva blesses them all, By
Your Order given to Him; By a momentary move of your eyebrows!

17



Sastra-Pramanyam

S. Hemalatha.

The author is a retired lecturer of Physics. She holds degrees in Physics, Sanskrit and
Advaita. Her Ph.D. degree from Bangalore University was on the topic ‘The Contributions
of Satchidanandendra Saraswathi Swamiji to Advaita Vedanta’. She has written several
books, articles, poems and stories on assorted topics and themes and she gives spiritual
discourses. Her email id: hemalathal950@yahoo.co.in

Introduction

Etymologically speaking, Sastra is a treatise that commands and protects the
person who obeys it, The word also refers to a systematically composed work
dealing with any subject useful to the mankind. The word, ‘Sastra’ is derived from
the root M which means ‘to rule’ (R 3=+ =i I=M). Its protection is explained
as (M T=d i 2r=H). In this sense, it imparts different kinds of knowledge which
is necessary for a decent life. It gives the information about both what should be
done and what ought not to be done.

Every religion attaches the highest value to the statements made in its holy
books whose authors are assumed to be inspired. Great souls have beheld these
truths which are necessary to satisfy the man’s deepest cravings and hence their
assertions and injunctions are accepted without question. This is the origin of the
religious duties ordained on man , so peculiar to every community.

Pramana-3afiad  Jd-=sisi- $RUH is the definition of Pramana. Pramana is
needed as both evidence and proof of a matter. The evidence is to show that
what is proved is also workable. This is something like theory and experiment in
science. Holy Books of Indian philosophical systems - Our ‘Sastras’ are mainly
the four Vedas and some other spiritual books. The Hindu attitude towards the
Vedas is one of trust because it has helped our forefathers and is likely to be of
use to us also. Having cast aside the injunctions of the scriptures, he who acts in
an arbitrary way will not attain the supreme goal. T@T=sR= U0 O says Krishna to
Arjuna in Gita which is a message to all people . They are exclusive and eternal
guides of human destiny, the court of final appeal. The Sastra does not discuss the
things which are directly perceptible. Other works are also accepted as pramana
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by some philosophic schools. For example, Skanda Purana says,

IS A 9 ARG ToeRTeH |

R0 <F aAmeidEd |

Puranas, Agamas and other texts are also considered as Sastra by some cults.
Even Vedic systems of Philosophy will not believe in the same form of pramanya
of them. For example, Nyaya school considers the Vedas as originated from, God
who knows everything and hence says its contents are beyond human evaluation.
The followers of mimamsa school say that the Vedas are not written by humans
and hence free from mistakes. Sankhyas do not agree with this belief and say that
it contains the truth experienced by great sages. Vedantins believe that the God
realeases the knowledge of Vedas at the beginning of every srsti which is same
as previous me hence it is eternal and true. Thus Pramana center Philosophical
have nothing in common as each philosophical trend has its own point of depar-
ture. Still, all sects of Hinduism attempts to interpret Veda, particulars the end
part called Vedanta in accordance with their own religious views.

Sastra pramanyam in Advaita- Advaitins consider the texts contained in
‘Prasthanatraya’ only as Pramana. They are 1. Sruti- The ten major Upanishads, 2.
Smrti - Gita 3..Nyaya-sutras constructed by Badarayana.These three are classical
reservoirs of Vedantic knowledge. These are endowed with the commentaries of
Shri Sankaracarya by which we are now ascertaining their place as ‘Pramanas’
in Advaita Vedanta. In this system Vedas are Pramanas not just because they are
the sayings of god or a sage, but truth revealed in them are capable of being re-
experienced in compliance with ascertained conditions. As Sureswaracarya says
in Brhadaranyaka-vartika,

T 9 Seifhal o Feard e |

feFerT e T SgaTeRsaRi qaTd |l

UTHTUL dEaeT = HHRIEN |

AT HFcd FLRRIRT HRUM |

We will now discuss the exact nature of Pramana of the Sastras in Advaita
Vedanta with the help of Sankara Bhashyas.

Sankara’s Bhashya on Badarayana siitras is translated into Kannada by Sat-
chidanandendra Saraswathi Swamiji. In the introduction of this book, Swamiji
has discussed the Sastra Pramanyam in the light of the Sankara Bhashya. He
poses two questions. Is Sastra only a tool to get better worlds like heaven etc?
Or, will it help to attain the highest goal by understanding ‘self’? These questions
arise because Vedas contain both Upasana of ‘Saguna Brahma’ and Parabrahma.
He observes that where-ever Upasana is intended, the result is also mentioned
as Lokantara-prapti. The mantras refering to ‘Nirguna-Brahma’ always end with
union of it with Jiva. In the commentary of second Sutra, Sankara explicitly shows
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the difference between Dharmajijiasa and Brahmajijfiasa In the first case, Sruti
is to be followed without questioning because the result can’t be verified in this
world (7 gHSRAETE Jeed Td Ut sErEas). In the second case, the knowledge

ends in experience for which no proof is necessary.

The views of Sankara about Sastra-pramanyam is elaborately discussed in
‘Samanvayadhikarana’. He clearly mentions that Brahma is understandable only
with the help of Vedanta. He refutes all the views of the opponents consider-
ing one by one. For example, the opponent objects that if the Brahma is not an
object it can’t be constantly held to be known through Sastra as a valid means
of knowledge. Brahma can’t be understood by Vedanta as it is not a subject to
anything (unobjectifiable). Sankara replies that though it is not an object, Sastra
purports to wipe off the illusions invented by Avidya. It indeed does not propose
to teach Brahma as such. It teaches Brahma as one’s innermost self and about
its uniqueness. All differences like knowable, knower and knowledge are removed
with the help of Vedanta. (fqs@csit s@wn amE@-EMuraRfd od, 7. . .) The real
meaning of sentences called ‘mahavakyas’ which enumerate the union of Brah-
man with Atman can’t be understood without the help of Sastra. It is true that
even for the Vedic rites, the eternal Jivatma is necessary. But there are certain
parts in Vedanta which are not meant for such rites. They end up in Advaitic view
of Brahma and these parts are the important message of Vedanta. To understand
them, the Upasana and other methods are incorporated. Further, the pramanya of
Sastra can’t be established by inference (anumana) which needs a similar example
(STHATARE U= 7 AT, . .| 7 IFEATE AEIEUaH). Pratyaksha also fails
to establish the knowledge of Atman as it is not detectable by the sense organs.
TIETG FEme: Teer:, fogmyameres AAHRE™ S =@ s/ | This entity is beyond
perception which is devoid of form, neither it is an object for logical inferences .
Therefore Brahma is beyond all other types of pramanas though the knowledge is
always obtained by pramana. (I q YHIUR=E | YA  FATdasdiosad) Hence Sastra
alone is capable of giving the exact knowledge of Brahma.

The Sastrapramanyam is discussed in detail by Satchidanandendra Saras-
wathi Swamiji in the appendix of Sutrabhashyarthatattva-vivechini (part-3). He
considers the opinion of all oriental and modern commentators and compares
with that of Sankara. According to him, the two sutras @, T IH=EM, give
the opinion of Sutrakara about the place of Vedanta in the knowledge of Brahma.
The pramanyam of Sastra can be obtained by samanvaya of these two siitras with
Vedantic sentenses. These sentences do not characterize Brahma, just show what
is not Brahma. Hence he declares that ITEaEAM 7 AEFURIGTIHRET FHUTE FElHM |
fopmq tferemmehictd- STagHadwe |

The knowledge of Brahma is obtained by Upanishads is also proved by another
fact that Atma is also known as ‘Aupanishada Purusha’. @ dUHwe 758 g1 (F. 3-3-
%) says Upanishad. Therefore brahmatmabhava is definately vedapramanajanita.
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Sankara concludes this Samanvayadhikarana stating that Vedanta gives evidence
of both Saguna and Nirguna brahma which are useful in different contexts.
Vedanta is an independent proof also known as Brahma. T&q 7 Sfodifatefas=man
METHI0Thce SRl FEaf | Sea—=He sl IMEuHIeh e a =ard | After gaining the
knowledge, the pramanas are not of much consequence. Vedanta is just a guide to
show how to experience this bliss.

After considering Vedanta, Sankara takes Smrthis and refutes those which con-
sider the plurality of Atman. The Smrthis are written by men. They are accepted
as pramana if and only if they support the Sruti which is devine. The Sruti is like
the Sun who is the pramana for forms of the objects. s & Frust w@nd umvd w@ia
LSRR

Fedaaeu  deals with the creation of the world. If Brahma is converting
himself into the form of Srshti, he has to change, thus argue the opponents of
Advaita. He can’t remain same or a formless Brahma and also can create all the
lordly forms. Answering this objection, Sankara replies that there are Srutis sup-
porting the creation and also remaining the same. Even in physical matters, we
find many medicines and magic which give opposite results depending on the way
we use them, for which no reason can be attached. If this is the case with ordinary
things, how can we explain the action of Brahma which is beyond all Pramanas?
Hence we should respect Sastra and believe it even if it is against our physical
experience! (¥ ATHA)

In ‘Arambhanadhikarana’, also Sankara dismisses the plurality of Brahma.
The Sitra, T I@ARTIRENGE: explains that the cause and effect are one and
the same. We can find an analogy to this even in science. Work and Energy are
considered as same in Physics and measured in the same unit called ‘Joule’. When
stored as the capacity to do the work the physical quantity is called energy and
when used, it is called work. Similarly ‘karya’and’karana’ are the same ‘ Brahma
tattva’ which is revealed by the Vedanta alone. In this context, Sankara says, aifo =
IS YA STcHhER Afdees ATd: W elsaeerrgs@m i | This means that, after knowing
the true nature of Brahma by Vedantic sentences, there is nothing else to know or
to wish unlike ‘Karmakanda’ where, after knowing the procedure of a ritual one
has to collect the said things and perform it according to the vedic procedure.
The same view is endorsed in Gita Bhashya, where Sankara says (35 q =g JH10i
AT SHTAR U eI ehea UTHIITHTCH: Uiuerd 7 coimanesiushea ). This means that Sastra
which is the ultimate means of knowledge becomes valid by removing what is not
the property of Atman and not by introducing which is previously unknown. The
Advaitic veiw of Sastra is well brought out by Sankara in Brhadaranyakabhashya
also. In the commentary over the Mantra, 5@ a7 3§ 3 , Sankara establishes
that Veda speaks of two types of Brahma, ‘Para’ and Apara’. He says that Veda
always speaks the truth. He gives a number of references to show that Para-
brahma is referred to in this context. Vedantic sentences will not add or remove
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any quality to Brahma. It only suggests the method to understand the matter as it
is and has no power to alter it (7 i ao+ o Am=iS=FT | U & 7 7 FRe 2 fefa)

While discussing the results of Upasana, Sankara decidedly says that it cannot
be combined with knowledge. Even the vedic sentences which indicating such
a meaning cannot be accepted as pramana. For example, if one says that ‘fire is
cold and wet’, we can’t take it as true as it is against our experience. But Vedantic
sentences will not give such a meaning as they always speak the truth. We can’t
interpret it according to our wisdom, but understand its proper meaning. The
same opinion is repeated in the Avataranikd bhashya of Mundaka (Af& fafermmny
B AU FHedidd IeH)

While commenting on the Mantra Yoivs: Sankara argues that Dvaitadvaita is
against the Sastra and also logic. In this context, he clearly brings out the nature
of Sastra-pramanyam as accepted in Advaita. Sastra advises Karma to the man
who is still in the Dvaitic trend. When one tries to find the fault with Karma and
wants to go beyond it, he can get the Advaita-tattva from the same Sastra. After
obtaining the siddhi by the guidance of Vedanta, Sastra itself recedes to the back-
stage as it’s work is over. Hence Sastra is pramana to all types of people. Advaita
is beyond all the verbal meaning of Sastra as it is based on the experience.

Conclusion - In the light of discussion held above, the following conclusions can
be drawn-

1. According to Advaita, Sastra means ‘Vedanta’ only. It contains particularly
ten major Upanishads.

2. Sastra teaches which is beyond perceptions and other praméanas like specu-
lation.

3. It is the ultimate means of Advaitic knowledge in that after getting this
knowledge, there is nothing more to do.

4. Sastra is just a reminder of the inner soul. It will not add or remove any
qualities to Brahma.

5. It employs two views to enlighten the seekers of the truth depending their
level.

6. In advaita, Sruti is not the only pramana as in the case of Pirva-mimamsa.
The vedantic knowledge should be put to experience which is the final goal.

7. After enlightenment, Sruti recedes to the back-stage as its part is over.

8. Advaitic product is not a product of just speculation but of experience which
is direct and personal.
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1) Brahma ekameva satyam, Brahma chatma cha ekameva vastu.

2. ST&l WehHel Fcd STal ©TcHT o TehHel ol |

1. Brahman is the One and Only Reality , and Brahman and Atman are The
One and Same Only Entity

The Vedanta Sastra declares in unequivocal terms that there is only One Real-
ity, given the name Brahman. The Advaita tradition equates Atman and Brahman
as one and the same and “without a second”. As Brahman is the only real entity,
anything thought of as not Brahman can only be notional, not real. This begs the
question “How do we know this Truth? What is true Knowledge of this Reality
and what prevents us from learning this great Truth? Finally, what is the path
to realise this Truth? “ These are some of the fundamental questions Vedanta
addresses and provides a clear path to a sincere aspirant to realise the Ultimate
Truth of what is our true nature. To teach us the highest truth of the teachings
of Vedanta the Sacred Texts use a specific method known as adhyaropa-apavada.
The Sastra superimposes a provisional teaching to remove a false notion and then
discards it once the teaching has served its purpose, ultimately to reveal Truth as
It is. So, the starting point of enquiry is to delineate what is atman and what is not
atman for the purpose of the teaching:

2) Ato yadatma yadanatma cha aupacharikasatyam upadeshartham eva

R. rar GSTHT ISATHT o FATAREA d‘NQllJ‘-IOII

2. Therefore that which is atman and that which is anatman are provisional
truths assumed for the purpose of teaching alone

In reality there is no such entity as anatman but for those of us who have not
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known this fact it is convenient to speak of that which is atman and that which is
anatman. This separation is provisional for the sake of teaching atman as the only
reality, as the separation between atman and anatman is figurative, not real. In
Sankara’s introduction to Brahma Stitra Bhashyam [BSB], Sankara explains that
this separation of the real and the unreal comes about through our innate (naisar-
gika) tendency to confuse the real and the false (satyanrite mithunikrtya), which
is given the technical term adhyasa or superimposition. This superimposition is
a false notion known also as Ignorance or Avidya. This ignorance need not be
proved or explained as it is our common universal experience that we mistake one
thing for another (atasmin tadbuddhih). This fundamental misconception (avidya)
creates the illusion (maya) that we are agents acting and reaping the fruits of
our actions. Sankara tells us in BSB 2.1.14 that this illusion of name and form is
fashioned by our ignorance (avidyakalpita).

3) Yadanatma tadavidyamatram jhianena tadavidyanivrittih

3. FSATHT TEITETHTE JHA qarer-ere: |

3. That which is perceived as not atman is due to ignorance, and such
ignorance is removed by knowledge.

Ignorance is error. The erroneous notion we hold is that we are seekers striv-
ing for some object or result, creating a division between subject and object,
knower and known, seeker and sought. This makes us vest an independent reality
to objects around us and we see multiplicity when there is none. However, all such
distinctions are a result of our ignorance, and it is this ignorance which the Sastra
aims to remove, letting atman shine of its own accord. This ignorance is therefore
only removed by right knowledge. The question arises, what is the nature of this
ignorance that is removed by knowledge? Is it real? Is it some inexplicable force
that somehow creates the world, or is it simply a false notion?

4) Jhanena na tu vastu nivrittih kevalam pratyayanivrittih

¥. [ A SR FEe TEdEg: |
4. Knowledge cannot remove an actual thing, it can only remove a notion

Knowledge has never been known to remove an actual thing. It can only elimi-
nate a false notion. Sankara has said in Bri Bha 1.4.10 jiiapakam hi $astram na
karakam. Knowledge can inform, not create. This makes perfect sense. If there
is only one reality, the view that there is something other than this reality can-
not be real, only notional. Sankara tells us therefore that ascertaining the true
nature of something through discrimination is knowledge “tadvivekena cha
vastusvarupavadharanam vidyam ahuh” (BSB intro). This knowledge simply re-
moves false notions.
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5) Ato ‘avidyasvarupam mithyapratyayasvarupam na tu vastusvarupam

G. FAISToRREEY ey 7 q e |

5. Therefore the true nature of ignorance is that it is a false notion, not an
entity of any kind

Sankara describes this ignorance as mithyapratyaya, a false notion, many times
in the Bhashya texts eg Bh G 13.2 “tamaso hi pratyayah”, or the introduction to
Brahma Sutra Bhashyam “mithyapratyayarupah”. However, an objection may be
raised: “But I see the world and there must be a reason for this!”. This is only
when we see the world through the eyes of anatman that it appears independently
real. Through the eyes of atman there is only atman. Suresvara says in Nai Si
III.1 “anatmanaschajnanaprasutatvat”. Anatman is born of ignorance, as we have
not known the atman. It is tempting to seek for a cause of our ignorance, as this
seems a perfectly reasonable question. However, the notions of cause and affect
are themselves within the clutches of this very ignorance, so such a question can
have no meaning: When you struggle in time, space and causation you are bound
in time, space and causation. Only Vedanta shows us how to break free from this
chimera by negating all that is false, leaving Brahman to shine forth on its own.
To realise that the very question “What causes my ignorance?” is an illegitimate
question, is a great discovery for an aspirant.

6) Tasmat jnanenaiva avidyanivrittih avastusvarupatvat
& T AT ANy STaRgeeRauEd |

6. Therefore ignorance is removed through knowledge alone, as it is not
an entity at all

Since it is removed by knowledge, ignorance must be notional, not some entity
or force, as has been described by post Sankara commentators. When such knowl-
edge arises, avidya is seen to not exist, have never existed and to never exist. So,
how does this knowledge accrue? How do we create the right conditions for this
knowledge to arise? We say as follows:

7) Jnanapraptih sadhanasopanakramena shrutivakyadeva

\9 G JTEARAATHHIT cramemed |

7. Knowledge arises by following the steps of the ladder of spiritual disci-
pline, and then from hearing the sacred text alone

The Vedanta Shastra tells us we must first create the conditions for knowledge
in us, so that it instantaneously accrues when we hear the Sruti texts such as
Thou Art That. If we have not created the right conditions, when we hear tat tvam
asi, it just passes through us as we cannot fully grasp its meaning. Therefore the
Sastra shows us how the correct discipline in life prepares both the desire and
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the ground for such knowledge. Sankara describes this discipline as the Sadhana
Chatustayam. Suresvara in Naishkarmya Siddhi 1.52 gives us the explicit steps
of this sadhana that ultimately reveals reality as it is: By following one’s duties,
Dharma, or Righteousness accrues: From knowing and following the right path,
clarity and purity of mind comes about: This allows us to see the world as it really
is, an impermanent sea of name and form: When we have known the world for
what it is, dispassion for the world arises, since there can be no desire for that
which is transient and impermanent: When dispassion arises and the desire for
the transient ceases, the intense desire for the eternal arises. The seeker then
searches for the method to attain the eternal and be liberated. The method he
finds is to renounce all works. This leads the seeker to question his seeker-hood
status and he is absorbed in deep contemplation of the self via adhyatma yoga.
This turns the mind inward and away from the external. Now the seeker is ready
to understand the purport of the Sacred texts, and by merely hearing tat tvam asi,
his ignorance is not only gone, but he realises it was never there in the first place.
He then rests in his true nature as the eternally unbound and free atman.

8) Sadhanasvarupam yajiiasvarupam sarvakarmanirasena

¢ TIREEY FTEET FEHH R |

8. The true form of spiritual discipline is a Sacred Offering, from renounc-
ing all works

8. Sankara uses the phrase Isvararadhanartham in Bh G I1.48 to describe how
we should perform all works: Live life as a Sacred Offering, a yajna, as this is the
way to transcend the petty notions of me and mine which confuse and obfuscate
reality as it is. The sadhana described in the previous Sutra, when performed as
a sacred offering, naturally leads the seeker to the point where he is ready for
knowledge to accrue. No act is required, for that which is permanent and eternal
cannot be attained by an act that creates impermanent results. Our eternal nature
is Brahman itself and all that is needed is for our false identifications with that
which we perceive as not Brahman to stop. This cancellation of error is the only
knowledge worthy of the name. The Bhallavi Shruti tells us “sarvah sannyastakar-
maiva jnanat kaivalyam ucyate”. Through renounciation of all works it is through
knowledge alone that one rests as Brahman.

9) Tasmat yatha yajnam tatha jivanam bhavitvyam nanyatha
] LT AT I3 T Sfere wferded r=ae |
9. Therefore our lives must be as a Sacred Offering and nothing else.

Living our lives as a Sacred Offering is the highest expression of our sadhana
in the spirit of total surrender, and creates the conditions for knowledge to dawn,
free from the intellectual dialectic and machinations we obsess over when are
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still struggling to fathom the truth. Here we see the perfect union of the path
of bhakti and jnana. Narada in Bhakti Sutra 19 tells us that the offering of all
acts to the Almighty and feeling the highest pang of separation on occasions of
losing remembrance of our true nature is the essence of Bhakti. The Supreme
Bhakta and the Supreme Jiiani are one and the same, for the spirit of surrender
is fundamental to discarding our false notions of who we are and our place in the
world. It is only through complete effacement of the self, that knowledge of our
unity with Brahman can arise.

10. Tasmat yatkimapi jivane krtam tadvayam sarvam shivasannidhau
samarpayama iti sarvam shivam!

%0 TN ATHAT Sia- i 053 W8 RIarrd Toyam s 9 Rem )

10. Therefore whatever we do in our lives we offer at the Sacred Feet of
Lord Shiva so that all is auspicious!

We must daily get into the habit of giving and offering everything we do. Ritual
gives us one vehicle to create this habit by offering to our chosen deity an archana
of flowers or by offerings into the sacred fire, or through contemplation and japa.
Once this offering becomes second nature we are able to mentally renounce and
offer all we think and do as our notions of I and mine evaporate. At a stroke, our
ignorance can then be removed by the sacred texts which then reveal to us the
knowledge of our true nature. Finally we then rest in our natural state, Brahman,
which is the Highest Truth. Harih Om!
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Every human being wants happiness. Naturally he thinks there is un-happiness
in him. He thinks there is happiness in the external things. Hence, he starts his
life with toys. After certain age, he leaves the toys. Then he collects different
type of toys, some are lifeless toys and some are toys with life. Money, power
etc are lifeless toys for his play. Wife, children etc are toys with life for his play.
Many people spend their whole life in collecting these toys, maintaining them etc.
Ultimately he feels his life to be futile.

Why it happens like this? - When he came to this world he was fully igno-
rant. He was not having any knowledge about the external world. Nor about the
internal world. The knowledge of the external things one aquires in the course of
time. But he is not going to know any thing about himself. Without any deliberate
thinking, he develops a notion about himself. This notion is the real cause of suf-
fering. “fT#IsT GieemeeR:- Shri Sankara says (wrong) conclusion about himself is
Fafier- stferenivaidg. Sankara says 3Tea@- not knowing about himself, he takes body,
mind etc as himself. Taking AT as ATKH is the root cause for human suffering.
Vedanta removes this root cause.

Vedanta has a method of teaching - 3/&IRMT-3UaE - Superimposition and Nega-
tion. Mandukyopanishad superimposes Jagrat, Svapna, Sushupti and negating all
the three, leaves the Mumukshu in his own true nature- @&@%u.

Generally man thinks that there is a world, which is 3Mfe-37=. In this world he
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has taken birth. Daily he experiences Jagrat, Svapna, Sushupti in this world . In
this way his 3g (age) is calculated . One day he goes away- dies from this world.

But if one thinks based on Mandukya Shruti and his Anubhava, he finds that
there is no common world for all the three states. The world which appears in
his waking state is itself he takes as the permanent world. But the world which
appears in his waking state and goes away when the waking ends, cannot be
permanent. Other than the waking appearance, there is no other world. In dream
also the world appears and goes away when that avastha ends. In this way the
idea , notion of permanent world is negated. “World appears and goes way”- here
it is written. It only means appears as though the things exist. They are not at all
existing, they appear as though they exist. Really, the world appears to be existing
in both the states is like mirage water. I and my world in both the states really
do not exist. In waking and dream, the substratum alone exist. Nothing else. The
ISNESS in the things is the ISNESS of the substratum.

If we look into the sleep, There is no thing that is there. The entire world of
I and my is negated. The pure existence alone remains. The waking intellect,
not knowing what it is, wrongly concluded it as sleep. Just as a rope mistaken
for snake when one shouts as snake. What is there is only rope. Similarly all the
people says sleep. But it is not sleep, it is pure existence, our Swartupa; Ananda.
Sankara in BrahmaSutra Bhasya says [3.2.7 5@ q 0 GieRaH gcddd fioeam: |
T g o TR, Siad St gR SRS R HEEHaR T T e
g 1]; ‘Brahma is Sushuptisthanam’ In this way we are doing pratipadana;
By his knowledge we can understand that Jiva is nothing but Brahman and also
that Brahman is free from transactions of waking an dream. Therefore Atman is
Sushuptisthanam.

In this way during the appearance and non-appearance, there exists only Brah-
man. No other thing. Hence no suffering. What is there is the only Ananda.
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Om Sri Gurubhyo Namah

I bow to the Lotus Feet of Mata Annapurneshwari who is always Full,
who is the presiding Goddess of the Holy Centre of Kashi, and who out of
Her infinite Grace grants the alms of Knowledge and opens the Gates of
Moksha to Her devotees.

ADHYAROPA APAVADA

Vedanta is not a didactic science; it is not something that can be imparted
through teaching. In Vedanta, the Truth is considered to be not dependent on any-
thing other than the very nature of the thing itself. Knowledge of Brahman is not
something that results from action, not even from the act of meditation or the act
of knowing. This aspect of Knowledge has been elucidated by Sri Sankaracarya in
the Brahma Sutra Bhashya:

“Hence the knowledge of Brahman is not dependent on human action. On what
is it dependent then? It is dependent on the thing itself, as in the case of a thing
got through such valid means as direct perception. By no stretch of imagination
can such a Brahman or Its knowledge be brought into contact with work. Nor can
it be held that Brahman has some association with work by virtue of Its being the
object of the act of knowing; for in the text, ‘It is different from the known and also
different from the unknown’ (Ke.l.4), as also in the text, “Through what should one
know that owing to which all this is known?’ (Br.Il.iv.14), Brahman is denied to be
an object of the act of knowing. So also there is the denial of Its being the object
of the act of meditation. For in the text, “That which is not uttered by speech, that
by which speech is revealed’, it is first declared that Brahman is not an object,
and then it is said, ‘Know that alone to be Brahman and not what people worship
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as an object.” (Ke.I.5)” (BSB.1.i.4).

And in order to refute the objection of the purva-paksha that the scriptures
would be rendered meaningless if Brahman be not an object of knowledge, Sri
Sankara clarifies in the Brahma Siitra Bhashya:

Purva-paksha: “If Brahman be not an object (of knowledge), It cannot logi-
cally be presented by the scriptures (as stated in BS.1.i.3)”.

Sri Sankara: “Not so, for the scriptures aim at removal of the differences
fancied through ignorance. Not that the scriptures seek to establish Brah-
man as an entity referable objectively by the word ‘this’” (BSB.1.i.4).

The fundamental tenet of Vedanta is that knowledge is svatah-siddha, self-
revealed. The aim of the scriptures is not to teach anything new or unknown but
to remove the obstructions to the knowledge that is already present within one’s
Self. The method that it employs to do so is adhyaropa apavada, a dialectical
method of affirmation and negation, of deliberate attribution and denial of the
attribution. This method belongs to anadi sampradaya and has been mentioned
in the Sruti:

“It is only after many births that the desire for liberation arises in man
through the ripening of good karma. Then having restored to a good Guru
and served under him for a long time, one out of many attains moksha,
freedom from bondage. Bondage is through non-enquiry and moksha
through enquiry. Therefore there should always be enquiry (of Atman). The
Reality should be ascertained through adhyaropa and apavada.” (Paingala
Upanishad,Adhyaya-II).

Sri Sankara mentions adhyaropa apavada as the traditional method of the
sampradayavids in the Gita Bhashya:

“There is the saying of the sampradaya-vids - of those who know the right
traditional method of teaching - which runs as follows: ‘That which is de-
void of all duality is described by adhyaropa and apavada’ i.e., by superim-
position and negation, by attribution and denial.” (Gita Bhashya.XIII.13):

THE NEED FOR ADHYAROPA APAVADA

The Sruti describes Brahman as nirguna, nirvikara, nirvisesha, nirvikalpa, and
as That from which speech returns after failing to reach It. Moreover, in order
to convey that Brahman is absolutely devoid of attributes, the Sruti describes
It via-negativa through the words ‘neti, neti’. It would appear from such denials
that mere negation should have sufficed to point out the nature of Brahman. Why
then is the affirmative part of the dialectic, adhyaropa, also required to lead one
to the knowledge of Brahman? The most commonly proffered explanation is that
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the scriptures employ the technique of adhyaropa to deliberately come down to
the level of the seeker, who has superimposed false attributes on the Truth, in
order to lead him to the Supreme Truth that is Nirguna, devoid of all attributes.
While such an explanation appears to be reasonable in so far as it pertains to
the scriptures, it fails to explain why the seeker should be asked to deliberately
superimpose attributes when his natural state in the world is already conditioned
by such superimpositions due to his avidya. For nobody asks a man who falsely
apprehends a rope as a snake to first superimpose the attributes of a snake on
the thing and then to rescind those attributes in order to know that it is a rope.
It would be far more logical and natural to point out to him that it is a rope and
not a snake as he imagines it to be. There is a seeming paradox here that needs
to be elucidated because it forms the pivot around which the entire method of
adhyaropa and apavada revolves. A careful reading of the Bhashyas reveals that
there are two primary reasons why the method of adhyaropa and apavada be-
comes necessary in Vedanta:

1. The entire content of cognition is never denied in a negation

In the case of sublation of an error, as for example when it is realized that the
object in front is a rope and not a snake, the content of cognition is not negated
in its entirety even though the object seen, i.e. snake, is negated. For while the
snake is negated, the shape, i.e., the coil, does not get negated as it actually per-
tains to the rope which exists in that place. Thus there is something of the truth
that is perceived even in an erroneous cognition. Likewise, even in the case of the
self, which is mistaken for the non-self by one and all, the self does not remain
completely unknown even though one may be mistaking the body for the self. Sri
Sankara explains this in the Adhyasa Bhashya:

“The Self is not absolutely beyond apprehension, because It is appre-
hended as the content of the concept ‘I’, and because the Self, opposed to
the non-self, is well known in the world as an immediately perceived (i.e.
self-revealing) entity.”

Even in the case of an erroneous cognition, the mind does not project an ab-
solutely non-existent entity as the object. Neither through avidya nor through
maya can the son of a barren woman be ever born or cognized. All cognitions are
grounded in the truth. An erroneous cognition too has an indistinct (or partial)
cognition of the form of the real object even if the object seen in the erroneous
cognition should be false and superimposed. Knowledge can only be sought of
thing that is already known, and which presents itself in the world as an unknown
thing due to its partial obstruction. In a vitally important part of the Brahma Sutra
Bhashya, this seeming paradox - of already knowing that which is sought to be
known - has been dealt with by Sri Sankaracarya:
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Purva-paksha: “Is that Brahman, again, familiar or unfamiliar? If It be fa-
miliar, It need not be deliberated on for the sake of knowledge. Again, if It
be unfamiliar, It cannot be deliberated on.”

Vedantin: “As to that, Brahman does exist as a well-known entity - eter-
nal, pure, intelligent, free by nature, and all-knowing and all-powerful.
For from the very derivation of the word Brahman, the ideas of eternal-
ity, purity, etc. become obvious, this being in accord with the root brmh.
Besides, the existence of Brahman is well-known from the fact of Its being
the Self of all, for everyone feels that his Self exists, and he never feels, ‘I
do not exist’. Had there been no general recognition of the existence of the
Self, everyone would have felt, ‘I do not exist’. And that Self is Brahman.”
(BSB.IL.i.1)

Denying the entire content of an erroneous cognition would tantamount to ne-
gating not only the false attributes superimposed on the truth, but also the truth
that presents itself, albeit indistinctly, in the cognition.

2. In Advaita, the ultimate negation is a negation without there being
any object to deny

Adhyasa, or superimposition, is the appearance of one thing as another. A thing
by itself can never be unreal. If the negation used in Vedanta is taken to imply
that the world is negated like the horns of a hare, then it would preclude the
very possibility of knowing the purnatva or material causality of Brahman. In the
ultimate darsana of Advaita that ‘All is Brahman’, there cannot be any object to
deny as the entire universe is subsumed in the One Reality of Brahman. In the
Bhashya, while asserting that the effect pre-exists in the cause and that the denial
of objects prior to creation is merely a negation without there being any object to
deny, Sri Sankaracarya states that even now, after creation, the situation is not
different than it was before creation.

“Because it can be understood that even today, the effect (universe) has
existence only in identity with its material cause (Existence-Brahman), so
it had its existence in that very way, even before creation. For even now,
this creation does not exist independently of the Self that is its material
source, as is shown in the Upanishadic text, ‘All ousts one who knows it as
different from the Self’ etc. (Br.Up.Il.iv.6). But the existence of the product
as the cause before creation is in an indistinguishable form.” (BSB.IL.i.7).

Considering these two factors, i.e. that the truth presents itself partially and in-
distinctly even in an erroneous cognition and that the ultimate negation in Advaita
is a negation without there being any object to deny, the dialectic of adhyaropa
and apavada becomes a necessary device to attain to the Truth.
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THE IDENTITY BETWEEN BRAHMAN AND THE WORLD IS RELATIONLESS

Adhyaropa apavada primarily arises in all those contexts wherein identity is
being asserted between two seemingly disparate entities, as in the case of dravya
and guna, jhatr and jieya, samanya and visesha and karya and karana. In this
article, we shall look at the identity of karya-karana in the light of adhyaropa
apavada.

According to Vedanta, the effect pre-exists in the cause and is a peculiar condi-
tion of the cause itself. Accordingly, the entire universe is said to be nothing but
Brahman - ‘Sarvam Khalvidam Brahma’ (Ch.IIl.xiv.1). It is at once obvious that
this statement presents a logical conundrum by asserting an identity between
two entities that are entirely different in their natures. The one is sentient and
the other is inert; the one is formless and the other is possessed of form; and the
one is eternal and the other is transitory. The identity presented by the scrip-
tures is paradoxical and logically incomprehensible. We come across this paradox
throughout the prasthana traya Bhashyas whenever the relation between Brah-
man and the world is brought into context. In the Gita Bhashya, for example, we
come across the following description indicating the negation of all upadhis in
Brahman:

“All the variety caused in Kshetrajna by the variety of the upadhis of Kshetra is
but illusory, and it has therefore been said - in the words ‘It is not said to be sat
or asat’ - that It should be known as devoid of all variety. Still it is spoken of - in
the words that ‘It has hands and feet everywhere’ - as though it were an attribute
of the Knower only with a view to indicate Its Existence.” (Gita Bhashya.XIII.13)

And yet, in the Bhashya to the very next verse, we come across the following
statement indicating the contrary, i.e., that ‘All this is Brahman’:

“Wherefore, on account of its subtlety, It is incomprehensible to the unenlight-
ened, though knowable in Itself. It is, however, always known to the enlightened,
as revealed in the following texts: ‘All this is the Self and the Self alone.’ (Br.2.4.6);
‘All this is Brahman and Brahman alone’ (Br.2.5.1).” (Gita Bhashya.XIII.14)

More often than not, modern scholars try to circumvent the paradox by taking
the world to be unconditionally unreal thus ‘making’ the identity of the world
with Brahman ‘comprehensible’ to the thinking mind by leaving aside no world at
all for Brahman to be identical with. Unfortunately, those who interpret Vedanta
in this way do not realize that negation only negates a thing in a given locus
and does not constitute the absolute negation of the thing. If the world were
unconditionally unreal, the statement ‘All this is the Self’ would have no meaning
just as the statement ‘He is the son of a barren woman’ has no meaning. In other
words, it would be a meaningless construing of words if the object denoted by the
word ‘this’ is itself denied while asserting that ‘All this is Brahman’. Therefore,
the paradox of the identity of the world with Brahman does not go away by merely
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stating that the world is unreal.

How then is the paradox resolved? Vedanta says that the paradox is never
resolved in the realm of thought or speech on account of the impossibility of there
being any articulate relationship between Brahman and the world. Knowledge of
the non-difference of the effect from the Cause is not different than Knowledge of
Brahman, for it is by Knowing Brahman alone that one sees the non-difference of
effect from the Cause in the form: ‘All this is the Self’. And such knowledge is not
obtainable by mere logic or by the exercise of the mental faculty, it being beyond
the mind to conceive of it. Sri Sankara elucidates the impossibility of grasping the
relation between Brahman and the world in the Brahma Sutra Bhashya:

Purva paksha: “If Brahman be an existing entity, It must be the object of other
means of valid knowledge, so that any deliberation on the Upanishadic texts (for
the knowledge of Brahman) becomes meaningless”.

Sri Sankara: “Not so, for Brahman'’s relation with anything cannot be grasped,
It being outside the range of sense perception. The senses naturally comprehend
objects, and not Brahman.” (BSB.1.i.2)

The causal relationship between Brahman and the world cannot be known
through mental conceptions because mental conceptions are forms of subtle
speech whereas the nature of Brahman is beyond speech and is not known through
any mental act or through any act of knowing. And it is to prevent one from get-
ting derailed into building fanciful theories arising from speculative thought that
the method of adhyaropa apavada has been advocated by the sampradayavids.

ADHYAROPA APAVADA AND SVATAH PRAMANA

Now, a doubt may arise with regard to adhyaropa apavada as follows: If concep-
tion cannot lead to knowledge of the non-difference of effect from the Cause, then
adhyaropa apavada would become a meaningless device in so far as it would re-
sult in an interminable series of affirmations of conceptions and their subsequent
denials without there being any hope of it leading to knowledge. The Vedantic
reply to this is that it may indeed be so. Knowledge of Brahman does not arise
from adhyaropa and apavada. Knowledge is svatah siddha, and it spontaneously
arises when there is lack of obstruction to it.

As regards the doubt that adhyaropa apavada may become an interminable
sequence of superimpositions and denials, we say that it depends on the presence
or absence of conditions that determine whether Brahma-jijiasa would become
fruitful or unfruitful. If it be asked what these conditions are, we say that they are
the four qualifications as stated in the Bhashya to the first Stutra: ‘athato brahma-
jijhasa’. Sri Sankara explains that the word ‘atha’ (thereafter) is used in the sense
of sequence, and that it follows from something that comes prior to brahma-jijhasa
and which forms the pre-requisite for brahma-jijiasa to become fruitful. That
pre-requisite is the presence of the four qualifications comprising discrimination,
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detachment, the six qualities of calmness etc. and a burning desire for liberation.
In the case of an uttama adhikari, in whom there is complete absence of obstruc-
tion due to the presence of these four qualifications, Knowledge of Brahman rises
instantly and spontaneously by merely hearing the Sruti Mahavakyas. Whereas
in the case of those with middling adhikara, for whom there still exist traces
of impurities, the three stages of sravana, manana, and nidhidhyasana are said
to be necessary. It is in such cases that adhyaropa apavada becomes a reason-
able device as an aid to brahma-jijiiasa. Therefore, we conclude that adhyaropa
apavada is not a device for obtaining knowledge of Brahman, but is a method for
safeguarding the mind from building fanciful theories, or from clinging to false
notions, which may arise during the course of brahma-jijnasa due to traces of
subtle impurities and tendencies that may adhere in the mind. Therefore, the
efficacy of adhyaropa apavada as an aid to brahma-jijiiasa is beyond reproach.

CAUSE AND EFFECT IN THE LIGHT OF ADHYAROPA APAVADA

It is well known that adhyaropa constitutes the superimposition of the world
on Brahman and apavada constitutes its denial in order to reveal that Brahman
is Nirguna. What is not so well-known is that this superimposition and denial is
only the first level of adhyaropa apavada and that the application of the method
(of adhyaropa apavada) does not stop here. It applies to every conception that
one forms of Brahman until the Truth that is svatah-siddha stands revealed ef-
fortlessly and naturally. The scriptures contain various levels of adhyaropa and
apavada as we shall presently demonstrate. In this section, we shall consider four
cases of adhyaropa apavada in relation to Cause and effect to show how the effect
(the world) being non-different from the Cause (Brahman) defies all attempts at
mental conception and that the identity is to be accepted just as it has been men-
tioned in the scriptures until the Truth stands revealed effortlessly and naturally
in the light of sakshi-jhana. In each case, we shall provide the reasoning, based on
the scriptures, to show why the superimposition needs to be rescinded.

CASE 1: Adhyaropa: The world that we perceive is the reality. Apavada: Brah-
man is the only reality and this world is unreal

A jiva naturally thinks that the world is the only reality. But the scriptures point
out that Reality is Conscious, Transcendent and Formless and that the world we
perceive through our senses is unreal. Moreover, from reasoning too we know
that the world being a perceived thing, there must be a perceiver of the world who
is of the nature of Consciousness and who is distinct from all that is perceived and
without whom the perceived world cannot exist.

CASE 2: Adhyaropa: The world is unreal and is non-existent in Supreme Brah-
man. Apavada: The world is not unreal (because words are eternal).

In this level of adhyaropa apavada, the conception that the world is unreal itself
becomes a superimposition (on the nature of Brahman) and such a conception
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(which is a superimposition) is rescinded.

According to the tenets of Vedanta, words are eternal. It is also stated in the
Bhashya that an object is not different from the word. Therefore, an object de-
noted by a word can never be absolutely non-existent. Atyantabhava, or absolute
non-existence, in all places and at all times, can be asserted only in the case of
word-formations such as ‘son of a barren woman’ that do not denote any object
and have no capacity (yogyata) for manifestation at any place at any time. But
the negation of a thing denoted by a word can never indicate its absolute non-
existence; it can only indicate its non-existence in a particular locus. Therefore,
the four kinds of negations enumerated in logic known as previous non-existence,
non-existence due to destruction, absolute non-existence and mutual non-exis-
tence, when applied to an object indicates only its non-existence in the particular
locus in which it is denied, i.e. to its obstruction to manifestation in that locus,
and does not deny its pre-existence in Reality. In the Brhadaranyaka Upanishad
Bhashya, Sri Sankara brings out this aspect, i.e., that the words ‘existence’ and
‘non-existence’ as used in ordinary language indicate manifestation and non-
manifestation respectively and do not deny the pre-existence of objects in reality:

“The effect too exists before it is produced. How? Because its manifesta-
tion points out its pre-existence...... Manifestation means coming within
the range of perception. Every effect such as a jar has two kinds of obstruc-
tion. When it has become manifest from its component clay, darkness and
the wall etc. are the obstructions; while before its manifestation from the
clay the obstruction consists in particles of clay remaining as some other
effect such as a lump. Therefore, the effect, the jar, although existent,
is not perceived before its manifestation, as it is hidden. The terms and
concepts ‘destroyed’, ‘produced’, ‘existence’ and ‘non-existence’ depend
on this two-fold character of manifestation and disappearance.” (Br.1,ii.1).

Sri Sankaracarya specifically refutes the view of those who think that the non-
difference of the effect from the Cause indicates the unconditional unreality of the
world (Br.I,ii.1):

Sri Sankara: “Moreover, if the jar before its manifestation be an absolute
nonentity like the proverbial horns of a hare, it cannot be connected either
with its cause or with existence (as the logicians hold), for connection re-
quires two positive entities.”

Objection: “It is all right with things that are inseparable.”

Sri Sankara: “No, for we cannot conceive of an inseparable connection
between an existent and a non-existent thing. Separable or inseparable
connection is possible between two positive entities only, not between an

38



Cause And Effect In The Light Of Adhyaropa Apavada

entity and a nonentity, nor between two nonentities. Therefore we con-
clude that the effect does exist before it is manifested.”

Thus, the scriptural vakya ‘All this is Brahman’ has to be understood without
resorting to an interpretation wherein the ‘all’ is understood to be unconditionally
unreal. The unreality of the world arises only when the world is seen with the
notion that it is different from Brahman and not when it is understood to be non-
different from Brahman. Those who construe the scriptural vakyas to postulate
that the world is unconditionally unreal so that the scriptures may appear com-
prehensible to the mind actually sink into an acutely illogical position by violating
the very nature of negation. The negation of the world in Vedanta pertains to the
notion of duality alone and not to the world per se. This is brought out unequivo-
cally in the Chandogya Upanishad Bhashya:

“Since it is Existence itself that is perceived otherwise through the du-
ality of different forms, therefore, there is no non-existence of anything
anywhere. That is what we say...... As the Nyaya school, after assuming
that a thing is different from existence, says again that it has no existence
before its birth and after its destruction - it is not assumed by us in that
way, at anytime or anywhere, that any word or anything denoted by the
word can be there differently from Existence. But all words and all things
that are spoken of with the idea of their being different from Existence,
are Existence only, just as in the world a rope itself is spoken of as a snake,
under the idea that it is a snake.” (Ch.VI1.ii.3).

It may be noted that what is negated in the analogy is the ‘idea of the snake’
and what is sought to be illustrated through the negation is the negation of ‘the
idea of difference of names and forms from Existence’. And in order to show that
it is not names and forms themselves that are negated, Sri Sankara first states
that there is no non-existence of anything anywhere and then later, while present-
ing the analogy of the snake in the rope, further reiterates that at no time and
at no place can any word or anything be there differently from Existence. Thus
what is negated is not the world but the notion of duality between Brahman and
the world. And moreover, since words and objects are not really different from
Existence and have no non-existence at anytime or anyplace, their existence in
identity with Brahman is trikala abhaditham and is hence paramarthika sathya.

CASE 3: Adhyaropa: The identity (of cause and effect) spoken of in the scrip-
tures is with respect to Saguna Brahman. Apavada: The identity spoken of is not
with respect to Saguna Brahman (because it is by knowing the Supreme Brahman
alone that All becomes known).

This level of adhyaropa apavada concerns a doubt which may arise, while con-
sidering that the scriptures speak of both things, i.e. of the world being unreal as
well as of the world being non-different from Brahman, that the non-difference of
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the world with Brahman may be spoken of with respect to Saguna Brahman.

In the Brhadaranyaka Upanishad Bhashya (I.iv.10), while refuting the view that
Brahman knowing All is a result of (the act of) knowing, Sri Sankara shows that
Brahman being All is svatah-siddha and that it is revealed when the superim-
positions due to avidya are removed and hence the Brahman spoken of in the
Upanishad (in the context of knowing all) is the Supreme Brahman Itself:

Br.L.iv.10: “This (self) was indeed Brahman in the beginning. It knew only Itself
as, ‘I am Brahman.’ Therefore It became all.”

Bhashya: “Prima facie view: Brahman here must be the conditioned Brah-
man, for then only can the identity with all be the product of effort. The
Supreme Brahman cannot become all as a result of knowledge. But this
identity with all is spoken of as a result of knowledge: ‘Therefore It became
all.” Hence the Brahman referred to in the passage, “This was indeed Brah-
man in the beginning,” must be the conditioned Brahman. Or since men
alone are qualified (for this identification with all), the word Brahman may
refer to a future knower of Brahman who will be identified with It.”

Reply: “Not so, for that kind of identity with all would be open to the charge
of transitoriness. There is no such thing in the world that really assumes
a different state through some cause and still is eternal. Similarly, if iden-
tity with all be due to the (acquired) knowledge of Brahman, it cannot at
the same time be eternal. And if it be transitory, it would be, as we have
already said, like the result of an action. But if by identity with all you
mean the cessation, through the knowledge of Brahman, of that idea of not
being all which is due to ignorance, then it would be futile to understand
by the term ‘Brahman’ a man who will be Brahman. Even before knowing
Brahman, everybody, being Brahman, is really always identical with all,
but ignorance superimposes on him the idea that he is not Brahman and
not all, as a mother of pearl is mistaken for silver, or as the sky is imagined
to be concave, or blue, or the like. Similarly, if you think that here also the
idea of not being Brahman and not being all that has been superimposed
on Brahman by ignorance, is removed by the knowledge of Brahman, then,
since the Vedas speak the truth, it is proper to say that what was really
the Supreme Brahman is referred to in the sentence, ‘This was indeed
Brahman in the beginning,” for that is the primary meaning of the word
‘Brahman’.” (Br.I.iv.10)

Thus the identity of the world with Brahman is spoken of with respect to the
Supreme (Nirguna) Brahman and not with respect to Saguna Brahman. Moreover,
the Sruti presents the Supreme Brahman through words ‘knowing which all this
becomes known’ and such statements would get negated if all objects are held to
be different from Brahman:
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BS.IL.iii.6: “The (Vedic) assertion (that ‘all things become known when
the One is known’) can remain unaffected only if all the objects are non-
different from Brahman; and this is confirmed in Vedic texts”

Sri Sankaracarya’s Bhashya: “In all the Upanishads, individually, we come
across a declaration on the following line, ‘That by knowing which all that
is not heard becomes heard, all that is not thought becomes thought, all
that is not known becomes known’ (Ch.Vi.i.3),..... ‘What is that, Sir, by
knowing which all this becomes known’ (Mu.l.i.3). “There is no knowledge
of all outside Myself’. “That declaration can remain unaffected’, unham-
pered, ‘only if all things (without exception) are non-different from the
Brahman that is to be known. For if anything be different from Brahman,
the declaration that ‘all becomes known when one is known’ becomes
stultified.......... Hence it is to be understood that the All-Knowingness is
concerned with the knowledge of everything without exception, and that
this statement is made from the point of view that everything is an effect
of Brahman.” (BSB.II.iii.0)

CASE 4: Adhyaropa: The pre-existence of the effect does not refer to the object
but to its potential existence only. Apavada: The pre-existence of the effect refers
to the object itself and not to its potential existence (because of the denial of
transformation)

The adhyaropa-apavada here is concerning the doubt that may arise in the fol-
lowing manner: Since Brahman is Nirguna, the non-difference of the effect from
the cause is possible only if the effect exists in the Cause not in the form of the
object but as some kind of potential of the object in the Self.

But such a view is not tenable. If the potential does not refer to the object
itself, then it implies that there would be a transformation from the potential
form (of the object) to the actual form of the object. Such a view would amount
to parinamavada on account of there being a transformation. And moreover, it
is incongruous to say that the object exists not as the object but as a potential
in some other form because an object divested of its intrinsic form and intrinsic
characteristics would not be the object just as milk would not be milk without its
whiteness, and this would contradict the assertion that the object pre-exists in
the case and would lead to a kind of asat-karyavada, i.e. that the object does not
exist prior to its manifestation. If it is held that the potential pertains to the object
along with its intrinsic characteristics, then it is the object itself that exists when
it is said that it pre-exists in the cause. Sri Sankaracarya points out the incongru-
ity of holding the view that the object would come into production (on account of
whatsoever reason) in the Brhadaranyaka Bhashya:

“From our divergent notions of the past and future also we infer this. Our
notions of a jar that was and one that is yet to be cannot, like the notion of
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the present jar, be entirely independent of objects. For one who desires to
have a jar not yet made sets oneself to work for it. We do not see people
strive for things which they know to be non-existent......... If on seeing a
potter, for instance, at work on the production of a jar one is certain in
view of the evidence that the jar will come into existence, then it would
be a contradiction in terms to say that the jar is non-existent at the very
time with which it is said it will come into relation. For to say that the jar
that will be is non-existent, is the same thing as to say that it will not be. It
would be like saying, ‘This jar does not exist’.” (Br.I.ii.1)

In Advaita, the object itself is said to pre-exist in the cause. When an object is
non-manifest, it is not because it is non-existent but because of its existence being
obstructed just as a statue, which already exists in a block of granite, is obstructed
from being manifested before the sculptor chips away the obstructing pieces of
granite to reveal the form of the statue. Moreover, even things such as production
of pot from clay are due to the removal of obstructions to their manifestations.

“Obstruction is of two kinds. Every effect such as a jar has two kinds of ob-
struction. When it has become manifest from its component clay, darkness
and the wall etc. are the obstructions; while before its manifestation from
the clay the obstruction consists in particles of clay remaining as some
other effect such as a lump. Therefore, the effect, the jar, although existent,
is not perceived before its manifestation, as it is hidden. The terms and
concepts ‘destroyed’, ‘produced’, ‘existence’ and ‘non-existence’ depend
on this two-fold character of manifestation and disappearance.” (Br.l.ii.1)

Moreover, the view that it is the object itself and not its potential form that
is said to be non-different from Brahman is substantiated by Sri Sankara in the
Brahma Sutra Bhashya wherein it is pointed out that even after creation the effect
is non-different from Brahman:

“Because it can be understood that even today, the effect (universe) has
existence only in identity with its material cause (Existence-Brahman), so
it had its existence in that very way, even before creation. For even now,
this creation does not exist independently of the Self that is its material
source, as is shown in the Upanishadic text, ‘All ousts one who knows it as
different from the Self’ etc. (Br.Up.Il.iv.6). But the existence of the product
as the cause before creation is in an indistinguishable form.” (BSB.II.i.7).

If it be asked what this indistinguishable form is, we reply that it is one of the
conditions of name and form and is not the non-existence of the object. For Sri
Sankara says:

“The condition in which name and form become evolved is different from
the condition in which name and form is not so evolved. Hence although the
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effect exists as non-different from the cause before creation, still from the
standpoint of this difference in conditions the effect is declared to be non-
existent before creation...... Therefore this declaration of non-existence of
the effect before creation is made from the standpoint of a difference of
conditions. Since in the world a thing is said to exist when it manifests
itself through name and form, therefore, as a concession to common sense,
the universe is said to be non-existent before being evolved through name
and form.” (BSB.I1.i.17)

The differences in the conditions of names and forms are four in number cor-
responding to the four spheres of Vishva, Taijasa, Prajna and Turlya. They are also
called ‘the four quarters’. The object in all the four quarters is the same object,
but the conditions of the object in the four quarters are different as characterized
by the terms gross, subtle, non-manifest and ‘same with Brahman’. This is the
doctrine of vivartavada in which the object exists in all the four quarters but
presents an illusion of transformation of the object due to the differences in the
conditions of words and objects. In other words, the object persists in all the four
stages and there is no transformation of the object, in its pure capacity as object,
at anytime or at anyplace or in any of its conditions. The seeming creation and
destruction of the object is an illusion of maya and it pertains to the illusion of
transformation of the object from one condition of speech to another whereas in
truth the object is always existent and is non-different from Brahman. Thus, the
negation in Advaita is a negation of duality between Brahman and the world and
is not an unconditional negation of the world. For a jiva transmigrating through
the sleep of samsara, the world appears to be created and destroyed, but in the
Self-Revealed Light of Jhana it is aja, unborn, for there is neither creation nor
destruction because all things exist as non-different from Brahman always.

CONCLUSION

In conclusion, it may be stated that adhyaropa-apavada has no termination as
long as the mind tries to form fanciful conceptions about the non-difference of
the world from Brahman because such non-difference cannot be conceived by
the mind. But in spite of the paradox that the identity of the world with Brahman
presents to the mind, the words of the scriptures are to be accepted just as they
have been stated until the truth, which is svatah-siddha, is effortlessly revealed in
the knowledge ‘Aham Brahmasmi’ for it is in such knowledge alone that the Self
is revealed to be All:

“While realizing this (Self) as that Brahman, the seer Vamadeva knew,
‘T was Manu and I was the Sun’” (Br.I.iv.10)
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An examination of the waking (jagrat), dream (svapna) and deep sleep (susupti)
states is of central importance in logically establishing the Advaita Vedanta posi-
tion that the true nature of oneself is Pure Consciousness. The reader of this
volume would be well familiar with the discussions of these three states in
the Brahmasutra and the Upanisad-s, particularly the Mandukya text, and the
Bhasya-s thereon. In this essay, I choose a slightly different track, by concentrat-
ing on the independent treatises of Sankara Bhagavatpada and Suresvaracarya,
namely Upadesasahasri and Naiskarmyasiddhi, before moving on to a couple of
Brahmasutra and Chandogya Bhasya references on this topic.

We all go through the recurring states of being awake, dreaming and sleep-
ing, passing through each of these in a periodic manner. In the waking state, we
process sensory inputs received from the external world, through our senses. In
the dream state, our minds create our own worlds, which we populate with our
dream selves and other objects and beings created out of our dream imaginations.
In the deep sleep state, we are aware of nothing, not external objects and not
ourselves, unlike what is customary in the waking and dream states. The second
prose chapter of Upadesasahasri presents an analysis of these states in the form
of a dialogue between disciple and teacher, leading to the conclusion that one’s
ultimate reality is pure consciousness, which is ever present and permanent,
denoted by terms such as nityopalabdhi, avagati, kutastha-nitya and caitanya-
svarupa. What is remarkable about this chapter is that in answering the disciple’s
questions and resolving doubts, the teacher goes through a rigorous and logical
exposition of Advaita precepts, but makes no direct quotation of any Sruti or
Smrti passage. Nevertheless, the discussion touches upon all the key points made
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in the Sruti sources and their Bhasya-s, thereby making some implicit references
to them.

I begin in the latter half of this discussion, where the disciple asks, if one’s
true nature is unchanging, as in deep sleep, how does the change to waking and
dreaming states happen (yadi bhagavan, susupta iva mama vikriya nasti, katham
svapna-jagarite?). Upon questioning, the disciple further admits that the waking
and dreaming states are experienced piecemeal, not continuously (vicchidya vic-
chidya, na tu samtatam). The teacher then explains that as these states have be-
ginnings and ends, they are temporary (agantuke, vyabhicaritvat). The real nature
of any thing is intrinsic to it, not incidental (yasya yat svarupam tad avyabhicari
drstam). The disciple then raises a most important doubt. During deep sleep,
as he is not conscious even of himself, then perhaps consciousness itself is only
a temporary phenomenon (caitanya-svarupam apy agantukam praptam, svapna-
jagaritayor iva susupte ‘nuplabdheH) and cannot be his true nature. Is one’s true
nature then, non-consciousness (acaitanya-svarupo va syam aham)? In response,
the master states that this doubt is inappropriate, as one’s nature as conscious-
ness (caitanya-svarupasya tv atmanaH) is self-established (svataH-siddheH), in-
dependent of external factors (anya-anapeksatvam) and being intrinsic to oneself,
cannot be denied by anyone (na kenacid varayitum Sakyam, avyabhicarat). The
disciple’s doubt still persists, as he thinks that not perceiving oneself in deep
sleep indicates otherwise (nanu vyabhicaro darsito maya susupte na pasyamiti).
The master’s response to this doubt cuts to the heart of the chase, as it were. What
can be denied are objects of sight (drstam eva pratisedhasi), not sight (na drstim)
itself. That by which the disciple knows that he did not see anything (yaya tvam
vidyamanaya na kimcit drstam iti pratisedhasi), that sight is his true conscious-
ness (sa drstis tvac caitanyam). Guided by the master’s reasoning, the disciple
finally comes to the conclusion that as with objects seen in dreams (yatha svapne),
objects from the waking state also do not have an existence independent of con-
sciousness (evam jagraty api) and that the true nature of the conscious person is
consciousness (avagater anyo ‘vaganta nasti). Note that earlier in this discussion,
the master has already stated emphatically that the conscious knower is none
other than eternal knowledge itself (nityopalabdhi-matra eva hy upalabdha). The
master concludes with a reiteration that this insight, this knowledge, obliterates
ignorance and that the disciple will no longer experience the samsara that is
characterized by returning repeatedly to waking and dream states (nataH param
jagrat-svapna-duhkham anubhavisyasi).

It would seem from the above that the deep sleep state is specially privileged in
this discussion and almost, if not entirely, equated to one of liberation. However,
we should remember that the objective of the Vedantic discussion is not to glorify
the deep sleep state or to denigrate the waking and dream states, but to reveal
that in all states, the real nature of the Atman is pure consciousness. It is one
thing to accept the scriptural statements to this effect on faith and it is quite
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another to arrive at this conclusion after a logical examination of consciousness.
Therefore, in order to appreciate the logic of Vedanta, we must return to one
of the fundamental theses set forth by Sankara Bhagavatpada, i.e. that mutual
superimposition does not require the respective entities to be known entirely
separately. When a post is mistaken for a man, the error happens in spite of one’s
prior knowledge of a post as distinct from one’s prior knowledge of a man. In
other words, we know post-ness distinctly from man-ness and are still liable to
make a mistake of perception. On the other hand, the mutual superimposition of
the body and the self is done with no prior knowledge of the body as distinct from
the self or of the self as distinct from the body. As the teacher in the second prose
chapter of Upadesasahasri puts it, na hy ayam deho ‘yvam atmeti viviktabhyam
pratyayabhyam dehatmanau grhnati yaH kascit. ata eva hi momuhyate lokaH.
That this mutual superimposition is operative can be seen from the way in which
we habitually use the word “I”. Although the real referent of the word “I” is the
self, every man superimposes the qualities of the body, such as its white or black
colour, upon himself (gauro ‘ham krsno ‘ham iti deha-dharmasya aham-pratyaya-
visaye atmani), and himself upon the body (aham-pratyaya-visayasya ca atmano
dehe, ayam aham asmiti).

We are able to say of the deep sleep state, “I did not even know myself,” only
because we always tend to refer to ourselves with reference to external objects,
and form our ego and sense of self with respect to the not-self. Not experienc-
ing any external objects in the deep sleep state, we fail to appreciate our self
as an independent reality. The Vedantic examination of the waking, dream and
deep sleep states shows us that our usual sense of “I”-ness, being absent in
deep sleep, is not invariably associated with the self. The deep sleep state, then,
lends itself naturally to an analogy with the state of liberation, as this analysis
helps us to logically understand how there is no longer a sense of “I” then. In the
Naiskarmyasiddhi, Suresvaracarya develops this line of reasoning and points out
that ultimately our sense of “I”-ness is also not-self, atmanas ced aham-dharmo
yayan mukti-susuptayoH, yato nanveti tenayam anyadiyo bhaved aham (2.32).
How then should one understand the word “I” in the scriptural sentence, aham
brahmasmi? Suresvaracarya explains this in terms of indication (laksana), rather
than direct reference, again by drawing an analogy with deep sleep. The state-
ment, “I knew nothing in deep sleep”, is made after waking up, although the ha-
bitual “I” of the waking state was quite inoperative in the state of deep sleep. That
the self persisted through the state of deep sleep is indicated indirectly by this
usage of the word “I” here. Similarly, although the logic of Vedanta shows that the
sense of “I”-ness is not-self, the scriptural statement, aham brahmasmi, indicates
that the real self is the highest Brahman, of the nature of pure consciousness.
ayo-dahadi-vat tena laksanam paramatmanaHl. In other words, true understand-
ing of the highest Vedantic truth arises when one’s habitual “I”-ness is discarded
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as not-self.

This, in turn, leads us to the conclusion that the true self, being independent
and of the nature of pure consciousness, is not a doer of action at all. Returning to
Upadesasahasrli, in the process of coming to the correct Vedantic conclusion about
the non-agency of the Atman, the disciple draws an analogy with the agency of
the carpenter (karya-karanair asamhatya taksadinam iva vasyadhibhiH kartrtvam
nopapadyate). Interestingly, there is also one Brahmasutra that makes an analogy
with the agency of the carpenter (yatha ca taksobhayatha - sutra 2.3.40). The gist
of this sutra and its commentary is that a carpenter is designated as such only
due to his association with the tools of his trade, and not with respect to his own
body (taksa hi visistesu taksanadi-vyaparesv apeksyaiva prati-niyatani karanani
vasyadini karta bhavati. sva-$arirena tv akartaiva). Similarly, the Atman is not
intrinsically an agent, but only in association with adjuncts (upadhi), beginning
with the mind (evam ayam atma sarva-vyaparesv apeksyaiva mana-adini karanani
karta bhavati. svatmana tv akartaiveti). This analogy is acknowledged to be only
partial (taksa-drstantas caitavata amsena drastavyaH), because the body of a car-
penter has limbs that can grasp tools, unlike the Atman, which is partless. There-
fore, the association of the Atman with the mind and other adjuncts is only due to
avidya. In this passage, just before making the above points, Bhagavatpada makes
a comment about the waking, dreaming and deep sleep states, which concisely
summarizes almost all the key points made in different Upanisad commentaries
on this topic.

In the dreaming and waking states (svapna-jagarita-avasthayoH), due to an
association with duality projected by ignorance (avidya-pratyupasthapita-dvaita
samprkta), one becomes, as it were, a doer of actions and suffers (karta duHkhi
bhavati). Getting tired of this, in the state of deep sleep (samprasada-avasthayam),
one seeks relief (tac chrama-apanuttaye) in one’s own Self, the Highest Brahman
(svam atmanam param brahma pravisya), free of association with the totality of
the senses (vimukta-karya-karana-samghataH) and rests blissfully, doing nothing
(akarta sukhi bhavati). Similarly, in liberation (mukty-avasthayam api), with the
darkness of ignorance having been dispelled by the light of knowledge (avidya-
dhvantam vidya-pradipena vidhuya), the Atman rests alone (kevalaH), blissful
(sukhi) and doing no actions (nirvrtaH). Again, the deep sleep state is compared to
that of liberation, but as with all analogies in Advaita Vedanta, it is clear that this
comparison is not complete in all respects. The state of deep sleep is a natural re-
turn of the Atman to itself, in order to cast off the strain of the limitations imposed
by duality in the waking and dreaming states. It is not an end of the ignorance that
causes the duality in the first place. Only knowledge removes ignorance and leads
to liberation. We must remember that according to Advaita Vedanta, knowledge
does not cause the Atman to enter into a new state, but only reveals the real and
natural state of the Atman as being intrinsically always liberated (nitya-§uddha-
buddha-mukta), even when seemingly under the sway of ignorance. It is not as
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if the one who enters into deep sleep achieves non-dual liberation daily and gets
again ensnared into duality upon waking up. Rather, the point is that one is al-
ready always liberated and the Vedanta analysis of these states helps unravel this
fact within one’s own experience.

I will not enter into a discussion of other contentious issues regarding the
state of deep sleep here. Instead, I would like to note that nowhere does Sankara
Bhagavatpada unreservedly equate the ignorant man in deep sleep with the liber-
ated man. Indeed, in the Chandogya Bhasya 8.3.2-4, we have explicit statements
to the contrary. The knower attains to heaven, as it were, in his heart daily (ahar-
ahar vai praty-aham evamvit hrdy ayam atmeti janann svargam lokam hardam
brahma eti - Chandogya Bhasya 8.3.3). Ignorant people (avidyavatyaH ... prajaH)
also attain Brahman in their heart every day, in deep sleep (hrdayakasakhyam
brahmalokam ... pratyaham gacchantyo api susupta-kale), but do not know this
fact (na vindanti na labhante, “eso ‘ham brahmaloka-bhavam apanno ‘smy adya”
iti). They are under the sway of falsehood (anrtena hi pratyudhaH) and are
turned away from their own nature by ignorance (svarupad avidyadi-dosair bahir
apakrstaH - Chandogya Bhasya 8.3.2). Whether ignorant or not, all beings are
indeed Brahman and all attain to that Reality in deep sleep (janann ajanams ca
sarvo jantus sad brahmaiva; vidvan avidvams ca susupte yadyapi sat sampadyate).
However, it is only the one who knows “I am that Real, not other”, who can be
said to have attained to Reality (vidvan “sad eva na anyo ‘smi” iti janann sad eva
bhavati; evamvid eva svargam lokam etityucyate - Chandogya Bhasya 8.3.3) This
is the prayojana of the Vedantic analysis of the human experience of waking,
dream and deep sleep. It is meant to liberate, to awaken us to the fact that we
are only seemingly bound to samsara and are already liberated in our real nature.
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Of all the methods used in Vedanta to reveal the truth of the Non-Dual Self,
the method of ‘Examining the Three States’ is truly a gem. In as much as the
three states are the common experience of all people, regardless of caste, creed,
nationality, etc., the Vedantic teaching adopting these states as its bases can be
accepted as a universally applicable methodology. The purpose of this paper is to
point out and emphasize one particular and rather subtle point concerning our
‘experience’ of the three states that is often overlooked by scholars and pandits of
Vedanta and which I have come to believe is crucial to a fruitful inquiry into the
Vedantic scriptures.

The Vedantic teaching begins with the common assumption that we are all
passing through three states. First we experience the waking state, then we pass
onto the dream state, then we go into the deep sleep state, and once again we
awake. For example the Mandukya Upanisad starts with the teaching that the
‘Self has four quarters’, ‘so ‘yamatma catususpat’, (Man. 2). It then goes onto
say that the Self, which is associated with the waking state, is called Vaisvanara,
and is the first quarter, ‘jagaritasthano... vaiSvanarah prathamah padah’ (Man.
3). That same Self when associated with the dream state is called Taijasa, the
second quarter, ‘svapnasthano... taijaso dvitiyah padah’ (Man.4) And that same
Self when it is not aware of anything in deep sleep is called Prajna, and that is
the third quarter, ‘yatra supto ....... prajhastrtiyah padah’ (Man. 5). The Upanisad
then goes on to describe the ‘so-called’ fourth quarter of the Self as follows: “They
consider the Fourth to be that which is not conscious of the internal world, nor
conscious of the external world, nor conscious of both the worlds, nor a mass of
consciousness, nor conscious, nor unconscious; which is unseen, beyond empiri-
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cal dealings, ungraspable, un-inferable, unthinkable, indescribable; whose valid
proof consists in the single belief in the Self; in which all phenomena cease; and
which is unchanging, auspicious and non-dual. That is the Self, and That is to be
known’ (Man.7).

From a superficial examination of the above one may get the impression that,
in fact, the Self has three states through which it is passing and that there seems
to be a ‘fourth state’ different from these three that is called Turiya. The way most
Vedantic scholars and teachers present this, so that through such an inquiry one
can arrive at the conclusion that the True Self is really the Non-Dual Reality and
is ever free from all states, may be summarized as follows:

Although the Self is One without a second, in order to teach this oneness a
certain methodology is adopted by Vedantins known as deliberate superimposi-
tion and rescission (adhyaropa apavada). When this method is applied to the three
states, at first a fourfold nature is superimposed on the Self. When the Self has the
limiting adjunct (upadhi) of the waking state, it is considered to be the Witness
of the whole state, which includes the inner realm (adhyatmika), the material
realm (adhibhaudika), the divine realm (adhidaivika). By doing so, the Upanisad
is negating the notion that we are merely individuals existing in the waking state
and that, in fact, the whole of the waking state is appearing to us as the ‘Witness-
ing Self’. When that state is sublated, and the dream state is appearing to the
Self, the Self is then seen as the Witness of the whole of the dream state, in the
same manner as it was the Witness of the waking state. When both these states
have subsided that state is called deep sleep, and at that point, the Self, which
is still the Witness, is not aware of any ‘thing’. However, because we once again
‘seemingly’ emerge from deep sleep, the Upanisad tells us that this state has the
‘seed of causation’ within it. And, finally, to present the Self as it really is, free
from these three ‘apparent limiting adjuncts’ (upadhis), the Upanisad describes
the Self as the Fourth, which is the negation (apavada) of the previous ‘three
superimpositions’.

We are then told by many of these Vedantic teachers that the correct way to
do this type of inquiry is not to view the states as they are ‘remembered’ from the
waking point of view, for this will result in seeing dream only as a false imagina-
tion caused by the impressions gathered from the ‘real’ waking and seeing sleep
as merely an unconscious interval before waking again. In other words, we should
not conduct this examination merely from the bias of the waking perspective (the
mono-basic view) but, if we want to get to the ‘truth’ of the states, we should
examine each state impartially as it was ‘actually experienced’ at the very time of
its occurrence (the tri-basic view). When we do this, when we conduct our inquiry
in this experientially unbiased manner, we are told that at least three things will
become abundantly clear:

1. Waking and dream are equal in that they both come and go, they mutually
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sublate each other, they are both ‘seen’ and, therefore, they are both ultimately
false.

2. The so-called deep sleep state is not really a causal state at all, and no one
is ‘unconscious’ in that state because when examined from the viewpoint of the
‘actual experience of deep sleep’ we will come to understand that there is nei-
ther time, space, or causality in that state nor do we really become unconscious
therein, in as much as we are still remaining there as the Pure Witnessing Self to
which no duality is appearing.

3. Since waking and dream are false and sleep is only sleep when seen from
the bias of the waking viewpoint, then all that really exists is the Non-Dual Self
alone, One without a second.

Now the purpose of this paper is to point out that all of the above might be
acceptable if it were really the case that we could somehow ‘remember’ what our
‘actual experience’ of dream and sleep was at the very time of their occurrence
without the bias of the waking state. But this, I have come to believe, is NOT
possible at all for the following reasons:

1. Because the three states do not share a common time series, no particular
state can be seen as a past event in the waking time series, which we are now able
to ‘remember’. The waking time is confined to the waking state, the dream time is
confined to the dream state, and in ‘deep sleep’ there is no time at all. So no one
can remember his actual experience of the other two states.

2. Because there is no common ego that is continuing in all three states it
cannot be said that the waking ego experienced the dream or deep sleep and now
one is able to ‘remember’ them. The waking ego comes and goes with the waking
state, the dream ego comes and goes with the dream state, and in ‘deep sleep’
there is no ego. So the waking ego can never claim to have ‘experienced’ the other
two states or that it now ‘remembers’ them.

If this is true then, it may be asked, what exactly is the status of our so-called
‘memory’ of the other two states? The rather astonishing Vedantic answer is
that they must be merely ‘imaginations’ (vikalpas) of the waking ego! The great
Vedantic scholar, Sri Saccidanandendra Sarasvatl in his introduction to the
Mandukya-rahasya-vivrti(MRYV), after much reasoning alludes to this fact in the
following words:

And so, He who is the knower in the waking state and believes that he has
the memory in the form of ‘I slept happily’ or ‘I saw a dream’—this should be
determined to be merely an imagination. MRV pg. 96

ata eva ca yo ‘pi sukham ahamasvapsamiti svapnamadraksamiti va jagarite
smarnabhasah pramatuh, tadapi vikalpamatramiti niscetavyam. MRV pg. 96

This answer also implies that the only ‘valid’ Vedantic inquiry must take place
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exclusively here and now in our waking state alone and that we examine our wak-
ing experience in a very unique and comprehensive manner. It was Sri Guadapada
who was the first one in the available Vedantic literature to bring out this subtle
fact and to point us in the right direction. In his Karikas he states the following:

Visva is met with in the right eye, which is his place of experience. But Taijasa
is inside the mind. Prajiia is in the space within the heart. IN THREE WAYS HE
EXISTS WITHIN THE (WAKING) BODY (GAUD. K. 1:2)

Sr1 Sankara explains the Karika as follows: “This verse aims at discovering
how all the three, starting with Visva, are experienced in the waking state alone.
Visva, the Witness of the gross objects, is primarily experienced in the right eye,
... thus the Self with it’s abode in the right eye perceives some external form; and
then closing the eyes and recollecting that very form, sees it manifested inside the
mind, in the form of impressions as in a dream. As it is the case here (waking), so
it is in dream. Therefore, though Taijasa is within the mind, he is really the same
as Visva. On the cessation of activity called memory, Prajna, sitting in the space
within the heart, becomes free from the diversity and continues to be a mere mass
of consciousness, for then there is no functioning of the mind... That supremely
real state — free from causality, relation with the body, etc. and modes of waking,
etc. — of that very entity that is called Prajna will be spoken of separately in its
aspect as the Turlya, the Fourth. The causal state, too, is verily experienced in the
body, inasmuch as an awakened man is seen to have such a recollection as, ‘I did
not know anything (in my deep sleep)’. Hence it is said, ‘Existing in three ways in
the (waking) body’. (G.K. Bh. 1:2)

However it was left to the genius of Sr1 Sankaracarya to clarify and simplify this
approach even further. While commenting on these Karikas, he reduced all experi-
ence into two basic categories: A. I am aware of something (darsana vrtti). This
includes waking and dream. B. I am not aware of anything (adarsana vrtti). This
includes ‘deep sleep’. And while it may be acceptable in the beginning to speak of
our ‘experience’ of the other states like dream and sleep, in the final analysis it is
this approach, which at once encompasses and exhausts the full spectrum of wak-
ing experience, that must be resorted to. And it is on this basis and this basis alone
that any valid inquiry into the Vedantic teachings can and must proceed.
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How do we bring about the destruction of the great evil of samsara? This is the
purpose of all our scriptures and particularly of the Upanishads. Our experiences
in life are through the layers of our personality. These layers are called kosas in
the language of the Upanishads. A kosa is a sheath, like a scabbard for a sword.
Five of them are mentioned as predominantly experienced by us in our day-to-day
life. These are the so-called anna-maya(consisting of food), prana-maya(consisting
of prana or life’s vital force), mano-maya(consisting of the perceptual mind),
vijianamaya(consisting of intellect)and Ananda-maya(consisting of bliss) kosas.
These kosas are, in a sense, like peels of an onion growing one over the other.
However, the latter ones are independent and not connected with one another,
whereas the kosas are not so independent. The Taittiriyopanishad in its second
chapter takes up the exposition of these five kosas of man and resolves each kosa
into that which precedes it in evolution. In other words each effect is resolved
into its immediate cause till the Ultimate Cause is reached. We are thus led on to
a knowledge of Brahman, which is neither the cause nor the effect and thereby to
a knowledge of the unity of the Self with Brahman. Each sheath is represented as
made up of a head and other limbs for the purpose of contemplation.

The first sheath is the annamaya-kosa, which is nothing but the physical body.
It is certainly made up of a head and other limbs; whereas the remaining four
kosas, starting from the prana-maya-kosa, are not actually made up of a head
and limbs. But as molten metal poured into a mould takes the form of that mould
so also the four kosas which lie within the anna-maya-kosa are declared to be
moulded after it. Such a representation is intended to facilitate the meditation
and discrimination of all the kosas.It is due to avidya (ignorance) that Man takes
Atman to be the five kosas one by one and it is the same avidya that makes him
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also take the sufferings or the experiences of the five kosas to be those of the
Atman . In other words he involuntarily identifies himself with one or other of the
kosas. The Upanishad, taking hold of this natural bent of the human mind, enables
man to resolve by meditation, each kosa into what is behind it till he reaches the
Self behind all kosas and then enjoins him to hold on to that Self alone.

This physical body of man is anna-rasa-mayah, a product, a transformation or
modification (vikara), of food-essence. That is why it is called the anna-maya-kosa.
The word ‘maya’ (not ‘maya’) is used with three meanings in Vedanta. One is in
the sense of ‘prachurya’ (meaning ‘excess’ or ‘abundance’) as in the simple sen-
tence: jala-mayah gramah, meaning, the village is full of (or flooded with) water.
The second sense is in the usage: Brahman cin-mayam, meaning, the very nature
(defining lakshana, svarupa) of Brahman is cit, consciousness. The third meaning
is in the sense of ‘vikara’ as in the present usage: sthula-sharirah anna-mayah,
meaning, the physical body is a modification of the food that was taken in.

The physical body being the most accessible representation of a person, the
immediate impression is to take this as the person per se. The Upanishad starts
at this point and makes the declaration that this is the Atman.But this is only a
tentative statement, as we understand by proceeding further with the Upanishad.
For instance, supposewe want to show the moon, which is neither full nor brightly
shining, to some one seated in the midst of trees. What do we do? We direct the
other person’s eye to a particular tree and a particular branch of the tree (as if that
is the moon), so that the eye is now withdrawn from all other directions and then
we point the actual moon itself to be not the end of that branch but what is seen
in the distant sky against that branch-end of the tree. This process is so common
in our miscellaneous activities that we don’t realise the great Vedantic technique
that lies underneath. A child of three asks the mother where its baby-sister (that
arrived the day before) came from. The child is told that the baby came from
the hospital. In due course of time the child (when it is no more a child) gets to
learn the truth of the matter. And then it knows and recognises (and is also told)
that the earlier information passed on to it was (and had to be) onlya temporary
answer and probably the only possible answer in that context and circumstance.

In Vedanta this process of giving and accepting a temporary answer to a dif-
ficult question and later negating it in favour of (or in the direction of) truth has
a special name, namely, adhyaropa-apavada. The word adhyaropa means: super-
imposition, wrong imputation, attribution of a false characteristic, assumption.
The word apavada means: negation, withdrawal, denial, rescission, elimination
of what has been imputed, attributed, assumed or superimposed. This technique
(prakriya) of earlier acceptance and later negation is a standard way of presen-
tation and teaching, particularly of Advaita Vedanta, since we all begin only as
children in the world of spirituality. Thus when we are told by the Upanishad that
anna-maya-kosa is the Atman, it is only an adhyaropa. It is going to be negated
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(legitimately) in the very next paragraph.

The next paragraph, after glorifying the annam (food) for the reasons why
the kosa consisting of food may be considered as a first approximation to the
Atman, says: Different from and inside of the anna-maya-kosa is the self that is
made of prana (anyontara-Atma-prana-mayah). “By that this is filled. This too,
is man-shaped. This, in its man-shape, matches the man-shape of that one” (te-
naisha purnah; sa va esha purusha-vidha eva; tasya purusha-vidhatam; anvayam
purusha-vidhah); anvayam is anu + ayam, meaning ‘according to this one’.So the
literal translation of the last two sentences in the above quote would be: “This
person-shaped one is according to the person-shapedness of that one”.

The Brahman which permeates everything can be ‘visualised’ in the Purusha,
namely our own person. First we have the physical body. What we see as this body
is the corporeal self (annamaya kosa). Within this corporeal self there is a subtler
self called the vital self (prana-maya kosa). It (the vital self) fills the corporeal
self like heat filling a metal piece put in the fire. So the vital self (or sheath, kosa)
permeates the corporeal self totally. The Upanishad uses the word Purusha for
each of these ‘selves’. So the vital Purusha fills up the corporeal Purusha. Within
the vital Purusha there is the manomaya Purusha (the mental self). Within the
latter one there is the vijnanamaya Purusha (the intellectual self). And within
the vijianamaya there is the Anandamaya Purusha (the blissful self). The word
‘within’ here in each case is an understatement, a failure of words. In each case
the succeeding sheath fills up the preceding one. Each Purusha follows the pre-
ceding one, is more subtle than the preceding one, and fills up the preceding one.
This subtle sequencing is referred to by the terminology anvayam Purusha-vidhah
repeatedly by the Upanisad.

Another way of understanding the five kosas is to look at the correspondence
between them and the three constituents of the jiva, namely, the sthula-sharira
(the physical body), the sukshma-sharira (the subtle body) and the karana-sharira
(the causal body).Obviously the annamaya-kosa is the sthula sharira. The prana-
maya-kosa corresponds to that part of the subtle body consisting of the five vi-
tal airs (namely, prana, apana, vyana, udana and samana) and the five organs
of action (karmendriyas). The mano-maya-kosa corresponds to that part of the
subtle body consisting of the mind, that is, the faculty that receives stimuli from
the outer world through the organs of perception (jianendriyas) and which is
the seat of emotions and feelings, together with the jhanendriyas. The vijiana-
maya-kosa corresponds to that part of the subtle body consisting of intellect
(deciding faculty) and ahamkara (the ego who claims agency for all action). Thus
the sukshma-sharira corresponds to the aggregate of three kosas, namely, prana-
maya, mano-maya and vijiiana-maya. Finally the Ananda-maya kosa corresponds
to the karana-sharira (Causal body) of the deep sleep state wherein the person
experiences blissful ignorance.
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The second chapter of Taittiriyopanishad begins its very first paragraph
(anuvaka) with the magnificent declaration: The knower of Brahman attains the
Supreme. The latter part of this paragraph introduces the annamaya-kosa as the
Atman. Following this first paragraph, there are four paragraphs of which three
are one kind. These three take up the prana-maya-kosa, manomaya-kosa and
vijlanamaya-kosa in that order. The pattern of the three paragraphs is almost
the same. These three kosas correspond to the sukshma-sharira. In each case
the adhyaropa-apavada technique comes to the fore as follows. Different from
and inside of the self that is made of food \ prana \ mind is the self that is made
of prana \ mind \ intellect, respectively. Thus the anna-maya-kosa is discarded as
non-self and prana-maya-kosa is declared to be the self. Then the prana-maya-
kosa is discarded as non-self and mano-maya-kosa is declared to be the self. And
then, in the fourth anuvaka, the mano-maya-kosa is discarded as non-self and the
vijlanamaya-kosa is declared as the Self. The following table gives a panoramic
view of this sequencing.

Para. | Glorification of | Kosa negated as | Kosa declared as
No. non-self self
1 anna-maya
2 Food anna-maya prana-maya
3 prana prana-maya mano-maya
4 Mind mano-maya vijlanamaya
5 Intellect vijlanamaya Ananda-maya

There are five paragraphs (anuvakas) depicting this treatment of sequencing of
the five kosas. In each case the particular Purusha is imagined to be a bird with
wings, head, tail, etc. The comparison in each case is to a brick fire-altar, which is
symbolically both a man and a bird.

In a ‘pseudo-scientific’ way we may understand the whole sequencing as fol-
lows. In every cell of the body it is the life force that is functioning. This life force
in every cell sends responses to the mind from every sensation it receives. So
the mind is permeating the life force in every cell. But there is an agent of the
mind, who cognises that it is ‘I’ and that it is the owner of all these sensations
and responses. That is the vijianamaya self. He is the agent and experiencer. He
is proximate, in a metaphorical sense, to the Atman, the pure spirit within. But
it is not itself the pure spirit. It has the notion of agency. Stripped of this notion
of agency it is only the experiencer of joy. That is the bliss-self (the Anandamaya
kosa). Even this is not the Atman. The Upanishad says that the Atman is the sup-
port, base, substratum of even this Ananda-maya-kc')s'a.

To understand this last sentence we must go to the fifth anuvaka. This anuvaka
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has given rise to certain controversies among the commentators and scholars
because it concerns the crucial question whether the Ananda-maya-kosa itself
is Brahman or Brahman is again something other than the Ananda-maya-kosa.
Sankara’s considered emphatic conclusion is that the Ananda-maya-kosa is also
the non-self and that Brahman (the Self) is other than all the five kosas. The
question itself arises because, in the style of anuvakas 2,3,4 and 5 where each
previous kosa is discarded as non-self, there is no sixth anuvaka which discards
the Ananda-maya-kosa as non-self. This is the point of contention. Brahmasiutras
I-1-12 to 19 (known as Ananda-mayadhi-karanam) discuss this question in detail
and Sankara spends considerable time on this in his commentary on these Siitras
and also in his commentary on Taittiriyopanishad in its 2nd chapter and also once
again in the third chapter.

First, let us keep before us a translation of the relevant latter half of the fifth
anuvaka, which in its original, reads as follows: ...

tasmad-va etasmad-vijhana-mayat[] anyo’ntara Atma-Anandamayah(]

tenaisha purnah[] sa va esha Purusha vidha eva[]

tasya Purusha vidhatam[] anvayam Purusha-vidhah[]

tasya priyameva shirah[] modo dakshinah pakshah[] pramoda uttarah pakshah[]
Ananda Atma[] brahma-puccham pratishtha[]

tadapyesha shloko bhavati[][]

Verily, different from and inside the self which consists of vijiana (knowledge,
understanding), is the self consisting of bliss. By that this is filled. This, verily,
has the form of a person.It too, is man-shaped. According to that one’s human
form is this form with the form of a man.Dearness (priyam) is its head; Happiness
(modalh) is its right wing; Delight (pramodah) is its left wing.Bliss (Anandah) is its
self. Brahman is its (tail) support.There is also this verse about it.

Now Sankara’s conclusions are based on the following eightmain arguments of
his, among many more:

1. The very fact that a form (with head and wings) has been prescribed for
Anandamaya-kosa shows that it cannot be the impersonal Brahman.

2. The whole chapter starts with the topic of Brahman and continues with
it till the end. So the ‘puccha’ (whose literal -vacyartha - meaning is ‘tail’) word
that goes with Brahman should be understood (at this context) only in its second-
ary (lakshyartha) meaning, namely, ‘support’ (Adhara), though, in the other four
anuvakas, the ‘tail’ idea does not conflict with the context.

3. ‘pucchavat puccham’ is the sense in which it is used in brahma-puccham
pratishtha. That is, Brahman is the support (puccham) of this Ananda-maya in the
manner of the puccham (tail) being the base (support) of the body in the trans-
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actional world; because Brahman is the support of the entire universe. Not only
that. The bliss of Brahman is the source and support of all the varieties of bliss in
the ordinary world. - pucchavat puccham, pratishtha parayanam ekanidam lauki-
kasya Anandajatasya brahmanandah ityetad-anena vivakshyati. (Brahma Sutra
Sankara Bhashya: I-1-19).

4. For all the four earlier kosas the word ‘maya’ has been taken by all as
‘modification’ (vikara), and so in this case of the Ananda-maya also, it should be
taken only as ‘modification’ of bliss and not ‘abundance or excess’ (pracurya) of
bliss as some commentators would like to take.

5. ‘Abundance’ of bliss would make sense only when there is the possibility of
‘less’ or ‘more’ of bliss. Therefore it would not make sense in the case of Brahman,
which is nothing but a mass of bliss (Ananda-ghanam, like prajiiana-ghanam)-
recall ‘satyam jianam anantam brahma’ declared at the very start of the chapter.

6. If Brahman is taken to be the ‘tail’ of Ananda—maya—kés’a, then it becomes a
part or limb (‘avayava’) of Ananda-maya-kosa. Then the latter cannot be Brahman,
because Brahman has no ‘parts’. In other words the same object cannot be its own
attribute. This will be ‘asamanjasyam’ (a misfit) in Sankara’s words.

7. Ananda-maya is an effect, by nature, as also because, the Upanishad
says later in the same second chapter, that ‘etam Anandamaya-matmanam-
upasankramati’ meaning, (He) reaches the self which consists of bliss. Therefore
Ananda-maya cannot be Brahman. The very concept of reaching or obtaining
Brahman is ill-defined since Brahman is beyond time and space. Only that which
is finite can be ‘reached’ or ‘obtained’.

8. Since Anandamaya is within the vijilanamaya-kosa and distinct from it, the
last vestige of the notion of agency or ego is not there. However, it is not abso-
lutely free from all trappings, because there is still the thin upadhi of intelligence
transformed as happiness resulting from thought and action. And this happiness
is limited, so it is not the bhuma of Chandogya Upanishad. It means it is not Brah-
man. So the Upanishad does not mention here any reward for the contemplation
of Ananda-maya-Self as it has done in the case of the four earlier Selfs. Instead it
directly states that Brahman is its support and foundation.

The experience of bliss is a mano-vrtti. There are gradations in this. When we
see something we like there is a subtle bliss or joy; this is priya-vrtti (thought-flow
of dearness). When we get what we like there is a subtler bliss; this is moda-vrtti
(thought-flow of happiness), the joy of gratified desire. When we practically enjoy
by consumption or consummation of what we like there is the subtlest bliss; this
is pramoda-vritti (thought-flow of delight), moda at its apex. But all these are tiny
specks of the Ananda (happiness) reflected from the Ananda-svarupa of the Abso-
lute. The Ananda-maya-kosa is nothing but the aggregate of priya-moda-pramoda-
vrtti plus the reflection (in the mind) of the Ananda-svarupa of the Absolute.None
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of the worldly happiness that we experience comes from the objects of the world;
the intensity of experienced happiness is directly proportional to the subtlety and
purity of the thoughts of the mind. The more subtle (sukshma) the thoughts, the
more intense is the happiness. Ananda-maya-kosa is inert. But it directs us to the
source which is the Ananda, the Absolute. The beings only ‘live upon a small part
of this infinite Bliss’ says the scripture. Every other experiential bliss is this bliss
alone. That infinite bliss is the Self. That is Brahman.

All the above is Sruti. Sruterivartham smrtir-anvagacchat (The smrtis followed
the path of the Sruti, as if to convey their meanings) said Kalidasa in a marvel-
lous upama. The above pancakosa-viveka of the shruti finds expression in several
places in smrti. One excellent example is the name ‘panca-koshantara-sthita’ (the
One who is located within all the five kosas) in Lalita-sahasra-nama.
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1. INTRODUCTION

The purpose of the present paper is to understand the nature and function of
$ravana (hearing the teaching by a preceptor about the nature of the Atman, Self),
manana (reflection on the teaching) and nididhyasana (contemplation or spiritual
concentration, for corroborating the teaching with one’s own experience). Sri
Sankaracarya has said that these are the immediate means to Self knowledge: “...
for the reason that sravana, manana and nididhyasana are the immediate means
(of Self knowledge)”, Tai.1.11. T&RT T HRUTEN FAUTHAAAICATAAT | T.2.22.

In the Maitreyi Brahmana of the second chapter of Brhadaranyaka Upanishad,
sage Yajhavalkya draws the attention of his wife Maitreyl to the most lovable
nature of the Self and then exhorts her to make an earnest effort to intuit the Self:
“Atman alone, my dear, is to be seen. He is to be heard about, reflected upon and
ascertained by spiritual concentration O Maitreyl, Atman having been seen, heard
about, reflected upon and known, all this becomes known.” Br.2.4.5., 311 a1 R

TS Al ... T8 T AT F.2.5.4.

First we make a brief study of the nature of Self and the purport of Vedantas.
From this study the meaning of ‘seeing or knowing of the Self’ and ‘hearing about
the Self’ can be understood. We then determine from Bhashya vakyas the nature
and function of manana and nididhyasana. It will be seen that among the highest
grade of aspirants, some need sSravana alone for intuiting the Self, some others
resort to a combined practice of Sravana and manana, and yet others may need
nididhyasana also. We discuss and conclude that nididhyasana and upasana are
different, Atman cannot be presented as an object of meditation and therefore
no injunction is possible in this regard and there is no scope for prasankhyana or
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jhanabhyasa once Self knowledge is attained.
2.1. ATMAN IS TO BE SEEN, HE IS TO BE HEARD ABOUT

The essence of teaching of all Upanishads is this: “All this is Brahman; this Self
is Brahman”, Ma.l., &8 &g & 3@@cA & | 7.2, The meaning is that Brahman is
the Reality underlying the phenomenal universe. According to Sri Sankaracarya,
the purport of all the Upanishads is to teach that Brahman alone is the real Self
of the universe and that each of the individual selves in the universe is essentially
identical with that Brahman.

The Self is one, common to all beings, and is the Witness (Jm&l, Sakshi), who is
the Seer even of the so called Jivatman, ego, the object of the ‘me’ notion. The Self
cannot be denied by anyone since “he is the Self of even the person who denies”,

Su.Bha.1.1.4. 7 v9 & FRkl dEETGTE | G.41.2.2.%.

“All perishable effects can perish up to and exclusive of the purusha. This Self
is imperishable, for there is nothing extraneous to him to cause His destruction.
There being nothing else to affect Him, He is unchangeably eternal (Feae:),
and therefore He is of nature eternally pure, conscious and free. Su.Bha.1.1.4. ...
MRS IsIm@EyE: | 9.491.2.2.%.

The common man, without knowing the nature of his own Self, naturally su-
perimposes the body, mind and senses upon the Real Atman, transfers by mistake
the properties of the not-self to the Self and vice versa. It is this superposition
(adhyasa) which is due to a misconception that Sri Sankaracarya calls as igno-
rance (avidya). So long as man is under the influence of this natural avidya, he
conceives the real Atman as something to be known, and appears to undergo a
transmigratory life with all its suffering. “Thus, this innate superimposition of the
nature of misconception, is beginingless and endless and is primarily responsible
for the nature of agent and enjoyer as is well known to all people. All Vedantas
have been revealed in order to destroy this cause of evil by the attainment of the
knowledge of the sole reality of Atman.” (Adhyasa Bhashya.) TaHaaIeZ—=l. . Sg:
AR | (STETSE).

Since the Self is self-established, He is not new to anyone. Means of knowledge
like perception are told in order to establish objects unknown, in the case of those
who consider themselves knowers. But Self, the real Knower, need not be and
cannot be established by any means of knowledge. Therefore, Vedantas teach Him
only by removing the avidya of the person who, by a misconception, considers
himself to be a knower. “The Sastra aims at the removal of distinctions conceived
by ignorance. It does not attempt to define Brahman as such and such an object.
Aiming as it does to reveal Brahman as never objectifiable because of its being
the inmost subjective Self, the Sastra only removes all the idea of the distinctions
conceived by ignorance, such as of the knowable, knower and the knowledge.”
Su.Bha.1.1.4., Sfe@mhcad iR IR | ... JEHIE . 91.2.2.%.
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From the above discussion it is clear that the Self being the eternal Seer, is
the real Subject and therefore cannot be known by any of the faculty of mind or
directly visualized. The Self is of the very essence of consciousness which is in no
need of being lighted upon to be seen. To intuit this, is to see the Self. The mean-
ing of the word drashtavyah, ‘to be seen’, therefore, is to be understood thus and
not as some sort of vision that is the result of meditation.

Since superimposition (adhyasa = avidya) is of the nature of a misconception,
the ignorant person needs only to be told that he is seeking his own Self, to correct
the error. At the very instant of the teaching by the Srutis or the Preceptor (acarya)
about the nature of Self, he sees the Self in himself, giving up all the notions that
has caused the delusion that he is something else: “The mere reminder of one’s
being the non-transmigratory Self, would be fruitful by wiping off the delusory
notion that one is an individual self suffering from the ills of mundane life, in the
same way as reminding one that a particular phenomenon is only a rope and not
a serpent would be effective in dispelling all fear due to delusion.” Su.Bha.1.1.4.
SRIAAFHIA AT ISR AE T2 TARS ... AHRAHIAET e = | A1.2.2.%.

Even this reminder of the form of a Vedantic proposition like ‘Tat Tvam asi’
(That Thou Are), is required only because of the avidya due to which the human
mind has a tendency to look outwards. Presupposing this avidya for the purpose
of teaching, the scriptures teach that Self is to be seen (known), He is to be heard
about, and immortality has to be attained by means of knowledge. This is the
famous method of teaching called the method of deliberate superimposition and
rescission’ (adhyaropa apavada prakriya) that is in-built in the scriptures.

2.2 Inward Focused Mind, Four-fold Basic Qualification, Teacher’s
Instruction

According to Sri Sankaracarya, therefore, $ravana is only listening to and try-
ing to understand the teaching of the Srutis and of the teacher, about the real
nature of the Self. However, the seeker needs to be endowed with an ‘inward
focussed mind’ (FIEUE) in order to be able to grasp the teaching. In Katha Upa-
nishad it is said that “A rare discriminating man, desiring immortality, turns his
eyes (senses) away from its objects and then sees the indwelling Self”. Ka.2.1.1.
FRAGR: ... YT | F3.3.2.2.

Man has a natural propensity to look outwards seeking the sense objects.
Withdrawing from the sense objects and focusing on the indwelling Self is what
needs to be achieved. Performance of daily obligatory duties, cultivation of Bhakti
and upasana help the seeker in removing his sins, cleansing his mind to attain
purity (chitta shuddhi) and equip him with the four fold basic qualifications and
an inward focused mind that renders him eminently eligible for sSravana. The four
fold qualifications are ‘discrimination between the eternal and the non-eternal;
dispassion for enjoyment of fruits of works here and hereafter; a perfection of
such practices as control of mind (calmness), control of senses and organs etc.;
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an intense desire for liberation.” Su.Bh.1.1.1.

The Highest grade aspirants (uttama adhikaris) are those who, because of the
discipline they have undergone in this or in previous lives, possess an inward fo-
cused mind and the four-fold qualifications. Among such uttama adhikaris, those
who are capable of grasping the teaching imparted in the Sruti either by sravana
alone or by resorting, repeatedly, to $Sravana and manana, are given upadesha,
instruction, primarily from the point of view of anubhava, intuition (r9agemgse=n
3uear). Others are guided through the steps of contemplation, nididhyasana,
and the instructions for them are primarily from the point of view of the mind
(F:HeMgeeT 39ea:). In either case the aspirant intuits the Self and all the miscon-
ceptions are removed.

Sri Sankaracarya says: “Those of sharp intellect on the other hand who have
no obstruction like ignorance, doubt, and confusion with regard to the object to
be known can realize the meaning of the sentence ‘That Thou Are’ even from the
first utterance, so that repetition in their case is certainly useless.” Su.Bh.4.1.2.

o QAT .. T | ALY 2R

However for those uttama adhikaris who cannot intuit the Self by a mere re-
minding of the nature of the Self, that is, by sSravana alone, repeatedly resorting
to $ravana and manana would be required, as Sri Sankaracarya clarifies: “ ..., the
proposition ‘That Thou Are’ cannot produce a direct realization of its own mean-
ing in those people to whom these two entities (That, Thou) remain obstructed by
ignorance, doubt, and confusion; for, understanding the meaning of a proposition
presupposes the understanding of the meaning of the words (constituting it). Thus
it is for such people it becomes necessary to resort repeatedly to the scriptures and
reasoning.” Su.Bha.4.1.2. IS UG SRFRRRETUEIIUCEST ... IREAGE RN | ALY .2 2.

The instruction, upadesa regarding sravana, manana, and nididhyasana, for
the aspirant has to be imparted by a teacher to be effective. “The seeker shall
approach a teacher well versed in the vedas (and the traditional way of teaching
called agama) and who is absorbed in Brahman.” Mu.1.2.12. “AE31e ¥ TEHaT Fregq
[ieIfon: i SEsq | §.2.2.22. A statement in Katha Upanishad says: “ ... when
taught by one who has become identified with It, there is no non-comprehension
(non-realization).” ... 3F=I9h MRS AR | F3.2.2.¢. Such a teacher just reminds about
the nature of the Self with a proposition like “Tat Tvam asi’ to those very rare
seekers for whom s$ravana alone is sufficient, and in the case of others, imparts
upadesha using the traditional and efficacious method called Agama and guides
them through in manana and nididhyasana as may be required.

3. REFLECTION ON THE TEACHING, MANANAM

The words ‘mantavyah’ (should be reflected upon) and ‘mananam’ (reflection)
are derived from the root ‘mun’ which means ‘to think’, as is implied in the sen-
tence- ‘think over and come to your own conclusion’. Therefore, when one has not
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grasped the meaning of the text directly on hearing it, one will have to ponder
over on the nature of the thing taught and verify his conclusion by repeated reflec-
tion till one is free from all doubt or misconception.

Texts like ‘this wisdom is not to be attained through speculation; nor can it be
refuted by speculation’ Ka. 1.2.9., I5Tasur AfeRO==T1 %3.2.2.%., appear to suggest
that knowledge of Atman has nothing to do with reason. This statement, how-
ever, has its next part- ‘unless it is communicated through a teacher (well versed
in the Agama method) other than the ordinary ratiocinist’ ¥re=Ha gar. The
Brhadaranyaka statement Br.2.4.5. quoted in the beginning, of course, teaches
that reasoning is needed. (Atman alone ... is to be reflected upon; I T ... A=),
In the Chandogya Upanishad there is a statement: That intelligent and reflective
man having received instruction reaches the country of Gandharas indeed, by
asking his way from village to village, in this way indeed a man who has received
due instruction from a teacher can realize Atman, Ch.6.14.2.” ¥ U U e dfved!
T THRFEOHIET TaHeE STe™e o6 o | B1.6.24.%.

It follows from the above that an aspirant should make use of revelation from
the Srutis as well as reasoning for the purpose of Self knowledge. The Bhashya
statement Su.Bha.4.1.2., quoted earlier also recommends resorting repeatedly
to scriptures and reasoning for those who do not grasp the teaching directly on
hearing.

Sri Saflkarécérya, however, denies any role for mere speculation and what is
termed as ‘dry reasoning’ to be of any help in Self knowledge. “For the truth relating
to this Reality which is conducive to final release is too deep even for a conjecture
without revelation.” Su.Bha.2.1.11. TERARFHR He@recR JreHaras S THIR 0T Eqa
AFH | F.41.R.2.2%. “Speculation is unbriddled ... . It is impossible to expect finality
from speculations, for men’s minds are d1verse1y inclined. Su.Bha2.1.11. Iiem:

fRepaIE ... | 7 Uit TR RIS Rgs | JEuHiaswd | .41.2.2.22.

What is recommended, however, is Vedantic reasoning: “Enquiry into Brahman
demands primarily the consideration of the Vedantic text and, as subservient to
it, reasoning not in discord with it.” Su.Bha.1.1.1., dwlgammwlqrqwg@d SHEsteiaIRe)
AR IR0 4 SIS Ut | .. 2.2.2. “As for the statement (by the Samkhya)
that the vedic word enjoining manana in addition to Sravana, itself shows that
reason also has to be given a place (here), we reply that dry reason cannot gain
access here under this cloak. For, reason proffered by the Sruti itself alone, is ac-
cepted as subservient to intuition.” Su.Bha.2.1.6., F&U FAUACRE T ... JATRIA
TS g T AT | G 1.R.2 4.

The reason recommended by the Sruti being meant to be conducive to intuitive
experience is never in conflict with experience. Further, Vedantic reasoning is
based on universal intuition which can never be challenged. For instance, the
teaching that the inmost Witnessing Principle in us is our own Self can never be
disputed by anyone, for It is the Self of even the denier. Vedantic reasoning takes
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into account the entire range of the knowable and examines all the three states of
experience-waking, dream, and deep sleep. “These three states have been called
‘the knowable’, because there cannot be anything knowable which falls outside
the three, since the postulates of the advocates of any other school must neces-
sarily be included in one or the other of these states.” GK.Bha.4.88., 3& wam=g Hifur|
... STASTIATET | TI.31.91.%.¢C.

Sri Sankaracarya cites two examples of the kind of Vedantic reasoning based
on universal intuition: “Reasoning of this type, for instance, which argues that
Atman is not tainted by the avasthas (states) since both the waking and dream are
each absent when the other obtains and that the empirical self is essentially of the
nature free from all plurality since it shakes off all the dual world and becomes one
with Atman as Pure Being in deep sleep; and also reason of the type that since the
pluralistic universe arises out of Brahman, it cannot be other than Brahman on the
principal of non-distinction of effect from the cause.” Su.Bha.2.1.6., W=gg=4:
... SRITATR®: FassdE®: | .A1..2.6. Sri Sankaracarya’s reference to ‘reasoning of
this type’ (s8a=siiaeh:) above may be taken to cover the method of ‘the universal
and the particular’ (¥M=3-fa31%) as well as the reasoning based on ‘the five sheaths’
(TsashT-ufkAT), according to Sri Swami Satchidanandendra Saraswathi.

In concluding this section it may be said that Vedantic reasoning helps one to
clearly grasp the meaning of the words ‘That’ and ‘Thou’. An aspirant, who is suit-
ably qualified for instruction which is primarily intuition oriented will, therefore,
under the guidance of a teacher, have all doubts and misconceptions cleared by
resorting repeatedly to manana. The meaning of the Vedantic proposition ‘That
Thou Are’ is then correctly conveyed and the aspirant intuits the Self.

4. SPIRITUAL CONCENTRATION, NIDIDHYASANAM

Nididhyasana, spiritual concentration or intense contemplation is a means of
Self Knowledge and is meant for corroborating the teaching grasped by sravana
and manana. Qualified aspirants who have not intuited the Self either by sravana
alone or by a repeated practice of sravana and manana have an alternative in
nididhyasana.

Nididhyasana and Upasana (meditation) appear to be similar in that they are
both mental acts: “Moreover, by the words ‘upasanam’ and nididhyasanam’ is
denoted a mental act exclusively implying repetition.” Su.Bha.4.1.1., & = 3ura=
i = ... fRar sfidea | g.91.%.2.2. nididhyasana also is a kind of steady flow of
thought just as any other upasana.

Nididhyasana, however, is a mental process of focusing one’s closest atten-
tion in order to realize the nature of the self. “Come, sit down, I shall explain
it to you. You had better try to assimilate it by close attention.” Br. 2.4.4., Tard
Ry o ... HiemaEid | 9.2.%.%. In this passage sage Yajfiyavalkya in using the
word nididhyasasva evidently exhorts Maitreyl to concentrate her mind upon
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what he says, so that she might understand the thing without doubt or difficulty.
Nididhyasana is meant for intuiting the Self : “Reflection and contemplation are
both meant for the intuitive knowledge.” FTTHIER AT |

Upasana, meditation, is different from nididhyasana in that it is not meant for
producing a result to be experienced in this very life. Even the subtlest of the
upasanas, the Omkaropasana, is to yield its result of Brahmaloka after the present
life. Further, the upasaka who has attained Brahmaloka may get liberation (krama
mukti) there or he may return to empirical life again in the succeeding Kalpa.
(Refer Su.Bha.4.2.10)

Upasana as a process also is different from nididhyasana: “But meditation,
upasana, is taking up some object proposed by the Scriptures and setting up a
stream of ideas in relation to it, uninterrupted by any idea dissimilar to it. This
is the difference.” (Ch.Bha.Intoduction), IURH T FARTERENG fFaee=—TuR™ ... 3
ferzio: | ®f. 9.3/, In upasana, therefore, there is ‘triputi’ a triple of aspects, upasaka,
upasana, upasya. Since nididhyasana is a special kind of concentrated contempla-
tion upon Atman which culminates in the merging of the mind in and the direct
intuition of the Self, there is no triputi that thrives here.

Since upasana requires an object on which to meditate, Brahman not being
an object, it is conclusive that upasana cannot culminate in the knowledge of the
Self. “Know that alone to be Brahman and not what people meditate on as an
object.” A3d F& o fafg 3¢ AfegHURIT | %.2.4. But nididhyasana is an immediate means
to Self knowledge.

Nididhyasana, although involves repetition, is not required after attaining Self
knowledge. “Among them, those contemplations that are meant for complete
enlightenment can well be understood to have a limit to their repetition, in as
much as they end with the object aimed at, as is seen in the process of husking
the paddy (which stops with producing rice). When the result consisting of full
enlightenment, is achieved, no other effort can be prescribed, since a man goes
beyond the domain of scriptures when he realizes the oneness of the Self with
Brahman. Su.Bha.4.1.12., I d&d FRAGIHATAGURAN ... aesiigg 2e@m | 9.491.%.2.2R.

We now discuss briefly the Bhashya on Mandukya Karikas to conclude that
Manonigraha (control of mind) mentioned there is indeed nididhyasana. In Ma.Ka.
Bha.3.32 it is said that “Realization of that Truth of the Self which follows from
the instruction of scriptures and teacher, the mind attains the state of not being
the mind (It merges with the Self).” 3Hd & AT ... T AIESIBIRIEER) 3 ATSH:
ST | ... AT A1t ... | ALH.41.3.3R. Obviously the Bhashya is referring
here to sravana and manana by uttama adhikaris, for realization of the Self. Sub-
sequently in the Karika3.40 it is said that: “But for the yogis other than these,
who are still treading the path, who have inferior or medium outlook and think
of mind as something different from Self, though associated with It-for those who
are not possessed of the Realization of the Self that is the Truth- fearlessness, the
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removal of misery, knowledge of the Self, and everlasting peace are dependent
on the control of the mind. (Refer Bhashya for Ma.Ka.3.40: Tt fFuerRs o193 ...
UezaTHgEEN=Rd 1) For those aspirants who have not been successful in obtain-
ing the Knowledge of Self by sravana and manana, manonigraha is recommended
here. Further the Karikas 3.41 to 3.47 provide an outline for manonigraha, and
as in the case of uttama adhikaris, here too the culmination is the mind becom-
ing identified with Brahman. Therefore it can be concluded that what has been
referred to as nididhyasana elsewhere, is referred to as manonigraha by Sri
Gowdapada Acarya.

Sri Swami Satchidanandendra Saraswathi writes in several of his books and
confirms that : Dhyana as in Dhyana yoga of Bhagavadgita (Refer 6.29., gt
AT IHS  SRIhecIH  FaUaRTIeHRY aaesid | and 18.52., ®IH  CHRERUaA AT
AT TIFEHEH 1), Samadhi as in Sitra Bhashya 2.3.29., Jaa-eeemiaim=t
S gl dey 1, Samradhana as in Su.Bha.3.2.24., #fU =qEeH FRIqEERd-
JUSaHeh SRTEHeIe; T2ai=l AN | Ie- 9 dibmoreEETsHg 1), Adhyatmayoga as in
Katha Upanishad (Refer Ka.1.2.12., 3eATqamMenTdT <d Aear €17 g9l st | and its
Bhashya, fomeha: ufkieges 9dqd: e IEEME: a1, and Manodnigraha of the
Karikas are all different nomenclatures for nididhyasana which culminates in the
identification of mind with Brahman (3w=%™ aar &1fd, Ma.Ka.3.32., s s@& a«e,
Ma.Ka.3.47.).

5. SRAVANA AND OTHER MEANS ARE NOT ENJOINED

The texts like drashtavyah (is to be seen) and srotavyah (to be heard about) that
resemble injunctions are only directions to the seeker of Truth to look inwards.
“As for expressions like ‘(the Self) is to be seen’ (Br.2.4.5.) which one met with in
the context of Supreme Knowledge, they are meant mainly for attracting one’s
mind towards Reality, but do not aim mainly at enjoining any injunction about the
knowledge of Reality. In ordinary parlance also when such directive sentences as
‘look at this’, ‘lend ear to that’ etc. are uttered, all that is meant is ‘Be attentive to
these’, but not ‘Acquire this knowledge directly’..... When this is done (attention
is drawn) the knowledge arises naturally in conformity with the object and the
means of knowledge.” Su.Bha.3.2.21. ST ... JAWHT o FEHTE | J,91.3.3.32.

It is only for the case of an unseen result that an injunction is possible, as in
the case of a religious rite or upasana. The result of a religious rite or upasana is
to occur after the death of the present body. It is not in existence either during or
at the conclusion of the performance of the rite. But this is not so in the case of
an existing thing. “As for the notion of fire with regard to the well-known fire it is
not dependent on an injunction or on a person’s will, but being dependent on the
nature of the object of perception, it is only Jiana (knowledge) and no (mental)
action. This applies to objects of all other means of knowledge also. This being
so, knowledge having for its object Brahman as it is, is not dependent on any
injunction.” Su.Bha. 1.1.4. (Knowledge, jiiana, is vastutantra.) a1 q UagTE-gS:,
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T T AT, MY TEIAAT ... [ T A= | G 1.2.2.%.

In Chandogya Bhashya it is said : “This injunction ‘It is to be known, It is to be
enquired into for Realization’ is only a regulative one (for a perceptible result)
(Frmfafe:), and not a fresh one (for an unseen result) (37gdfaf:). The meaning is
that It has to be known and enquired into in this way, because the result of know-
ing It and enquiring It for realization is a perceptible one.” Ch.Bha.6.7.1. s==aat

fafsrmtade: gfa = uw: FrmfatrRa At | .. 1 srane.o.e.

The Brhadaranyaka statemenet Br.2.4.5. quoted in the beginning of this paper
has been explained in the Bhashya thus: ‘First one has to listen to the teaching
about Him by the teacher as well as scriptures. Then one has to think over the
teaching by reasoning. Then one has to contemplate on the Reality. For thus it is
that He is seen when all these disciplines of listening, reasoning and contempla-
tion are all accomplished. When these are all harmonized, then only the true
vision of the One Brahman is achieved and not otherwise, by mere listening’,
Br.Bha.2.4.5. This statement may appear to support the contention that sravana
alone is not sufficient for the intuition of One Brahman, and it must be followed
by the other two means which are also enjoined for the purpose. However this
view is not accepted by the Bhashyakara: “As for the argument again that manana
and nididhyasana also being enjoined subsequent to sravana, Brahman must be
subservient to an injunction and not self-sufficient, we reply, ‘no’. For, manana and
nididhyasana (also) are for the purpose of intuition. If Brahman already intuited
were utilized for some other action to be done (such as manana and nididhyasana),
then perhaps It might be considered to be subservient to an injunction. But it is
not so, for manana and nididhyasana are also meant for intuition like Sravana.”

Su.Bha.1.1.4. T FEU WA AAAFQERTT: ... JaUERaad@d 9. 41.2.2.%.

This statement clarifies two things: 1.Sravana can itself lead to intuition of
Brahman and for those that are not able to do so by that means alone, the other
means may be called for. 2. There is no injunction implied with respect to these
means in the statements like Br.2.4.5. or Ch.6.7.1. In the Bhashya statement
Br.Bha.2.4.5. quoted above, therefore, the phrase ‘mere listening’ should be taken
to mean listening which is not in harmony with reasoning and contemplation.

6. PRASANKHYANA VADA

There are proponents of prasankhyana vada who hold that the knowledge that
is attained by sravana is not the ultimate for Brahman Realization. Prasankhyana
vada is about the need for jiana-abhyasa to retain firmly the jiana obtained through
a Vedanta-vakya. Jhana-abhyasa is repeated active thinking of the meaning of the
Vedanta vakya along with manana. The Prasankhyana-vadins think that the anadi
samskara, due to which one believes that one is a karta, bhokta, sukhi, dukhi and
so on, is so strong that it overrides the jiana obtained by the Vedanta-vakya and
hence the need for jhana-abhyasa to ward off all wrong impressions and steady
the jiana. This view has been emphatically rejected by Sankara on the ground
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that there is no kriya or action in samyak jiana and therefore, once samyak jiana
is attained by sravana of Vedanta vakya, there is no question of its reversal. The
prasankhyana vada can be seen to be discarded in the Sutra Bhashya vakya 1.1.4
quoted above (Section 5) to show that Brahman is not subservient to any injunc-
tion. All practice or order of steps is only before the dawn of knowledge of Atman
through $ravana and manana (Su.Bha.4.1.2., ... A JE&UHACHARII: ).

7. CONCLUSIONS

I conclude this rather long paper by giving a summary: According to Advaita of
Sri Saflkarécérya, sravana alone is self sufficient for the intuition of the Self and
therefore liberation, in the case of uttama adhikaris. Manana is required for those
who cannot intuit the Self by sravana alone. Manana is for the removal of obstruc-
tions in the understanding of the meaning of the words Tat and Tvam constituting
the Vedanta vakya. With the obstructions removed, the meaning of the Vedanta
vakya is correctly conveyed and the aspirant is liberated.Yet other aspirants may
require guidance through nididhyasana for liberation. Manonigraha of Mandukya
Karikas, Adhyatma Yoga of Katha Upanishad, Dhyana Yoga of Bhagavadgita,
Samadhi and Samradhana of the Sutra Bhashya, all mean nididhyasana only.

There is no injunction implied with respect to the immediate means of Self
Knowledge. Prasankhyana vada is wrong and against Bhashya. All practice or
order of steps in the case of immediate means of Self knowledge is prior to the
dawn of Self Knowledge. Once the Self Knowledge dawns, all ignorance is gone,
there remains nothing to be done and this is liberation (Sadyomukti /Jivanmukti).

Finally, I offer this little ‘paper flower’ and reverentially prostrate at the lotus
feet of Sri Sankaracarya, Sri Swami Satchidanandendra Saraswathi and all the
past Masters whose writings have provided all the inspiration.
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The essence of advaita Vedanta is that Brahman, which is pure Consciousness,
is the only reality. ‘Reality’ is defined as that which does not undergo any change
at any time. By this test, Brahman, which is absolutely changeless and eternal,
is alone real. The world keeps on changing all the time and so it cannot be con-
sidered as real. At the same time, we cannot dismiss it as unreal, because it is
actually experienced by us.

The example of a rope being mistaken for a snake in dim light is used to explain
this. The snake so seen produces the same reaction, such as fear and trembling of
the limbs, as a real snake would. It cannot therefore be said to be totally unreal.
At the same time, on examination with the help of a lamp it is found that the snake
never existed and that the rope alone was there all the time. The snake cannot
be described as both real and unreal, because these two contradictory qualities
cannot exist in the same substance. It must therefore be said that the snake is
neither real nor unreal. Such an object is described as ‘mithya’.

Just as the snake appears because of ignorance of the fact that there is only
a rope, this world appears to exist because of our ignorance of Brahman. Thus
the world is also neither real nor unreal; it is also ‘mithya’. Just as the snake is
superimposed on the rope, the world is superimposed on Brahman.

We are in reality none other than Brahman, but because of ignorance of this
fact we consider ourselves to be the body-mind complex. This wrong identification
is what is called avidya or ajiana or nescience. This ignorance not only covers
Brahman, but it projects the world as a reality. The world has no reality apart from
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Brahman, just as the snake has no reality apart from the rope. When the knowl-
edge of Brahman arises, the world is seen as a mere appearance of Brahman.

Another example may be taken to explain this. Ornaments of different sizes
and shapes are made out of one gold bar. Their appearance and the use for which
they are meant vary, but the fact that they are all really only gold, in spite of the
different appearances and uses, cannot be denied. The appearance may change,
a bangle may be converted into rings, but the gold always remains as gold. Simi-
larly, on the dawn of the knowledge of Brahman (which is the same as the Self),
though the different forms continue to be seen by the jnani, he sees them all
only as appearances of the one Brahman. Thus the perception of difference and
the consequences of such perception, such as looking upon some as favourable
and others as the opposite, and the consequent efforts to retain or get what is
favourable and to get rid of or avoid what is not favourable, come to an end. The
realization of one’s identity with Brahman and the cessation of identity with the
body-mind complex is what is known as liberation.

The Nature Of Liberation

The jiva, or individual, is Brahman itself, but because of identification with
the body, mind and senses he looks upon himself as different from Brahman and
as a limited being, subject to joys and sorrows caused by external factors. This
identification with the body, mind and senses is what is called bondage. In reality
the jiva is the pure Brahman and is different from the body-mind complex. When
this truth is realized, the identification with the body-mind complex ceases. This
is liberation. Thus liberation is not the attainment of a state which did not exist
previously, but only the realization of what one has always been. The illusory
snake never existed. What existed even when the snake was seen was only the
rope. Similarly, bondage has no real existence at all. Even when we are ignorant
of Brahman and think of ourselves as limited by the body, we are really none but
the infinite Brahman. Liberation is thus only the removal of the wrong identifica-
tion with the body, mind and senses.

This liberation is to be attained in this life itself and on this earth and not
after death in some other world. This has been stated thus by Sri Sankara in his
Bhashya on br. up. 4.4.7 thus:-- 3/ qiefl T Im=m-mE™er | Thus liberation does not
involve going to another world.

Also, 3 3¢9 WEM-ATE Fea=OREAR Jal T | S At 39 | %3, 3. M. .3.2%.
- Here itself, owing to the cessation of all bondage, like the blowing out of a lamp,
he attains Brahman. He becomes Brahman itself- katha up. bha-2.3.14.

fhq fBM ¥ 3¢9 @ FUU <EaHa ofd, ¥ Fed I semEfd | aeE @
TSRS de: AT |, THGed sl I SeAfd 7 IRRUCRESIGH | T
& ot goe YeTRSTaais= A6, RO AT aHnEoE ST ed |

raTR & e gatufsigaterdiss seisare: | aifedr Jod | . 39 W1-¥.%.5
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- The man of realiztion is Brahman in this very life, though he seems to
have a body. Being but Brahman he is merged in Brahman. Because he has
no desires that cause the limitation of non-Brahmanhood, therefore being
but Brahman he is merged in Brahman in this very life, not after the body
falls. A man of realization, after his death, has no change of condition--
something different from what he was in life, but he is only not connected
with another body. This is what is meant by his becoming merged in Brah-
man; for if liberation was a change of condition, it would contradict the
unity of the Self that all the upanishads seek to teach—br.up. bha- 4.4.6.

T & qEmi s e A T gal AR g uRuig 3 | §.LT.3.3.3R.

The sentence, “That thou art” cannot be construed to mean that you will
become That after death—br.su. bha- 3.3.32.

AR TR e A HRae T iuTe A A-eeR™: | .
. 1.2.2.% .-

Therefore there can be no question of liberation becoming impermanent
for in it is revealed the reality of the eternally free Self, after eliminating
from the Self the idea of its being under the bondage fancied on it through
ignorance. br.su.bha.1.1.4.

T FreameaHideT FeRRE Rg Staarst fags: sRRREm | 7.9.91.2.2.%.- Thus, since
embodiedness is the result of a false perception, it is established that the enlight-
ened man has no embodiedness even while living—br.su.bha.1.1.4.

It will also be seen from the above that liberation is nothing but the cessation
of the wrong notion that one is the body-mind complex. Shri Sankara says in his
Bhashya on br. up. 4.4.6:-- THRIENGRMEE HefeFagR Sl aarars | T4 IssaTs! Jurer=iH =g

U | 9. 3. ¥.¥.6-9-

Therefore we have already said that the cessation of ignorance alone is com-
monly called liberation, like the disappearance of the snake for instance, from
the rope when the erroneous notion about the existence of the snake has been
dispelled.

I = AREA WEAEHgd |- §. 39.¥.%.20-9-- The knowledge of Brahman means
only the cessation of the identification with other things (such as the body)—
br.up.4.4.20.

The characteristics of the liberated (mukta)

The liberated person (jivanmukta) has the realization, not only that he is no
longer in bondage, but that he was never in bondage even in the past, and that he
will never be in bondage in the future. That means that bondage never existed and
it was thought to exist only because of ignorance of his real nature. This is made
clear in the following statements of Sri Sankara:--
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JARTg e Hipeataiid f& Brsaftepressashgrar fihraaet SRllgried, =d: JemMY sl Wikl aISeHTd,
AT, MY irsrehie; i, SAfaearesid | taHa o Hiel e | 1.9.91.%.2.23.- The knower of
Brahman has this realization: “As opposed to the entity known before as possessed
of agentship and experiencership by its very nature, I am Brahman which is by
nature devoid of agentship and experiencership in all the three periods of time.
Even earlier [ was never an agent and experiencer, nor am I at present, nor shall I
be so in future”. Only in this manner can liberation be justified—br.su.bha-4.1.13.

ARSI F9e G 2o J2AGH | SRHHTOTS sialicn Jaferiend | 3.
g.ATLLY.

- For one who has realized that he is Brahman it cannot be shown that his
mundane life continues as before, for this contradicts the knowledge of the
identity of Brahman and the self arising from the vedas which are a valid
means of knowledge—br.su.bha.1.1.4.

TOMHAA A6, A e ua o gEfgdE, 1 3 Teagea
S AT, TSRS S:, Sia U fomh: O o8 smaazd | T.491.2%.R0.-

Having gone beyond, even while living, these three gunas as have been
described, which constitute the limiting adjuncts of maya, and which are
the seed of the birth of the body, the enlightened one, becoming free, even
in this life, from birth, death, old age and sorrow, attains immortality—
Gita,bha- 14.20.

TN = T T FAAICHATI e 6 & T2a (F.39.%.4.2%) TAMGAT FellcHces 2 Ui FH
FAPRFRGGETRE HIRRETET | §.3.91.2.2.2% .- It is further shown by such passages
as, “But when to the knower of Brahman everything has become the Self, then
what should one see and through what?” (br. up. 4.5.15) that in the case of one
who has realized Brahman as the Self, all dealings cease that are concerned with
action, instruments and results—br.su.bha.2.1.14.

On the attainment of Self-knowledge the accumulated karma of past births to-
gether with the karma that has accrued in the present birth till the dawn of knowl-
edge (sancita karma) is burnt off. No karma accrues after the dawn of knowledge.
The prarabdha karma which gave rise to the present body will, however, continue,
until it is exhausted by being experienced, and then the body of the jivanmukta
falls and he becomes a videhamukta. This has been brought out by Sri Sankara in
the following statements:-

br.up.bha.1.4.7.— IRRRETHH FHH: FATRGEN, TSI HTIEAHT
Hollrﬁqis;l-ld:cblqldi, LR HHOT @Ic’;ltl%cdl(‘l\ Jirbbdllri&lcil(%qql
The past actions that gave rise to the present body must necessarily produce
their results and so the body, mind and organs will continue to function even after
the attainment of Self-knowledge, since the karma that has already taken effect is
stronger (than the operation of Self-knowledge, just as an arrow that has already
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been discharged must continue to move forward until its force is exhausted.

cha.up.bha.6.14.2.--- A FIARGI HHMT I: TEeRARE dOHIIRHE &3 |
TARHATR GRS e RAfT: |
Those actions which have started yielding results and by which the body of the
man of knowledge was brought into existence get exhausted only by their results
being actually experienced, just as an arrow that has gathered momentum after
having been discharged stops only when the momentum is exhausted.

br.up.bha.4.4.22--- IRRRETFIRG ITHT &3 |

Actions that caused the present body are exhausted only by the results
being experienced.

AT, ¥.39.--- WHAT I FHHM IR AR T Tgaheeard ST Ua & |
Since the karma because of which the present body came into existence has
already taken effect, it gets exhausted only by being experienced.

FFACHATST & freasargm wavgfesatd | ataaaty e Gese
HEHRAZT SHicehGHad Ud | S & 6T [Safeaed Seifaar shivcehe) RN 5 7
an forad 2 | Fef P WRsaud FETee QEgRUl ATaRuT Uieit e 2 Yoy
= ReAuReauTeHded e | 5.3 91.8.2.24.

- The knowledge of the Self as the non-performer of any act destroys the
results of actions by sublating nescience. The nescience, even when sub-
lated, continues for a while owing to past tendencies like the continuance
of the vision of two moons. Moreover, no difference of opinion is possible
here as to whether the body is retained (after knowledge) for some time
or not by the knowers of Brahman. For when somebody feels in his heart
that he has realized Brahman and yet holds the body, how can this be
denied by somebody else? This very fact is elaborated in the upanishads
and the Smrtis in the course of determining the characteristics of the man
of steady wisdom.

In bhagavadgita it is said that the sthitaprajna, who is the same as jivanmukta,
remains unperturbed in sorrow, is free from longing for pleasures and has gone
beyond attachment, fear and anger. He is not elated by anything good happening,
nor depressed by anything adverse. He looks upon all with an equal eye.
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01. The Method of Adhyaropa and Apavada

From the Book How To Recognise The Method Of Vedanta, Section 3 (Pages 29-35)
1. HARMONY OF UPANISHADIC TEACHING - HOW DISCOVERED

The Vedanta is not a closely reasoned system attempting to prove everyone of
its doctrines, it none the less is in possession of a comprehensive view of reality
in all its aspects, a view based upon universal Intuition. It has also a traditional
method of suggesting the view to the earnest enquirer, who has the necessary
qualification to assimilate the truth. To recognize this method is to recognize the
harmony of all Upanishadic teachings. Instead of following the modern critics,
who stand aghast on looking at some of the apparent inconsistencies or certain
unscientific statements made in individual cases, the earnest student will do well
to be guided by traditional interpreters like Sankara and recognize this method.
There is much truth in what Dr. Radhrkrishnan writes about these sacred writ-
ings: “Notwithstanding the variety of authorship and the period of time covered
by the composition of these half-poetical and half-philosophical treatises, there
is a unity of purpose, a vivid sense of spiritual reality in them all, which become
clear and distinct as we descend the stream of time” (IP, p. 139)

2. THE TRADITIONAL METHOD OF VEDANTA

And what is this method which, when recognized, transforms the all-seeming
chaos into cosmos with regard to these sacred writings ? Sankara was perhaps
the first after Gaudapada to refer to it in the Gita Bhashya by name. That its
employment for revealing the nature of Reality was known long before him, is
disclosed by a quotation of his in that commentary:

a1 & SRRt g “HERmmaRTEl Feust gesed” 3
“Accordingly, knowers of the traditional method have declared ‘That which
is devoid of all distinctions and details is explained through deliberate Super-
imposition and Rescission” “ (G. Bh. 13-14). Super-imposition (Adhyaropa) liter-
ally means laying something on something else, falsely imputing the nature or
property of something to something else. It is a postulate of Vedanta that, owing
to a natural tendency of the human mind, a beginningless Superimposition called
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Avidya compels us all to look upon Reality as infected with manifold distinctions.
Now, in order to educate the mind to interpret Reality as It is, the Upanishads
uniformly employ the aforesaid method of Adhyaropapavada or deliberate Super-
imposition or provisional ascription and subsequent Rescission or abrogation. An
example taken from the Gita will illustrate the principle :

T TS TSRS |

Hqad: gfmHeeh JaHge i |l

FAFSTOTIR Farsaaatsiad |

3 W goad FEu UTRE F 01 -G, 13-13, 14.

In the first of the above two Slokas Reality or Brahman is said to possess hands
and feet, eyes, heads, faces and ears on all sides; whereas in the second, it is
declared to be devoid of all senses even while it appears to be able to perform
all sensory functions. Sankara observes that “the special features noticed in the
Kshetrajna (the Self) owing to the limiting conditions caused by the different
forms of Kshetra (the body etc.) being unreal, have been rescinded in the previ-
ous Sloka and Kshetrajfia has been taught to be realized as neither being nor
non-being. But here (in Sloka 13), even the unreal nature manifested through
the limiting conditions has been treated as though it were the property of the
knowable, just to bring its existence home, and hence the knowable Kshetrajiha
is spoken of as ‘possessed of hands and feet etc., everywhere’. Accordingly, there
is the well-known saying of the knowers of tradition : ‘That which is devoid of all
details is set forth in detail through deliberate Superimposition and Rescission.’
Hands and feet and the rest which seem to be limbs of each and every body, owe
their respective functions to the presence of the power of Consciousness inherent
in the Atman to be known. So, they are evidential marks indicating the presence
of Atman and are therefore spoken of as pertaining to It in a secondary sense’’
(G. Bh. 13-13, p. 204). Sankara means to say that Brahman is first brought to our
notice by the Sruti as the one Self of us all, which functions through all our senses.
The Self seizes things with our hands, walks with our feet, sees through our eyes
and hears through our ears, as it were. This way of describing It is for convinc-
ing us of Its undeniable existence. Once we recognize this, the Sruti revokes the
wrong ascription of sensory acts, to enable us to interpret Reality as it is, as the
one Universal Self. The ascription of the sensory activities was merely a device to
familiarize our mind with the existence of the Self, very much like the temporary
scaffolding used for the erection of a building, to be altogether removed after
that object is accomplished. Accordingly, Sankara summarizes the purport of the
second Sloka thus :

I ATOTIRTE TS ATEARTIUT, av TEARISH! A Jd Sdads: ISBRET:-

1. These Slokas are a verbatim reproduction of Svetasvatara I11-16,17 except for the second half of
the second Sloka.
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“Lest it be supposed that this Brahman to be known is really possessed of the
senses such as hands and feet etc., just because they have been imputed to It, the
next verse is begun”

3. SPECIAL VARIETIES OF THE VEDANTIC METHOD

This one scheme works in all the modes of approach employed in the Upani-
shads to lead the aspirant to the intuition of Reality. Reality as such transcends
all our concepts of the objective world, for all conceptual reasoning pre-supposes
the fundamental Super-imposition or Adhyasa already (p. 29) mentioned. Hence
it follows that the only legitimate method of realizing It is to wade through this
Super-imposition. Hence the concepts of cause and effect, the universal and the
individual, the knower and the known, the Self and its limiting sheaths, Conscious-
ness and its states - these and other general notions like them, are all discussed in
the Upanishads merely to teach the seeker how to transcend all such distinctions
and attain what is forever attained, to wit, union with Reality. This can be verified
by noticing the fact that in each one of such discussions, the Upanishads invari-
ably rescind the initial ascription at the close.

Thus in the Chandogya, after positing Being or Brahman as the cause of Fire,
Water and Earth - the primordial elements which produce the world - Uddalaka
concludes :

UIHT W A 31& IS0 éﬂw-pl-llr%lcw AL T ASTH dﬂl*—l\c’)*-llr';lcw SSEl

A T TGRS e AT Fal: TS JEEa-n: Jmaen: || 8 &-¢-¥
“Through the off-shoot of food (the Earth), my dear son, seek out the root Water,
through the off-shoot of Water, my dear son, seek out the root Fire, and through
the off-shoot of Fire, my dear son, seek out the Real. All these creatures, my dear
son, have the Sat (Being or Brahman) for their source, the Sat for their abode,
the Sat for their dissolving goal” (Ch. 6-8-4) That is to say, there is nothing that
is not born from Brahman, that does not subsist in Brahman, that is not finally
dissolved in It. So then the substance of all things created is Brahman only. Ac-
cordingly, Uddalaka in this Upanishad, reiterates this one statement at every step
of his teaching to “Aitadatmyam Idam Sarvam Tat Satyam Sa Atma Tat Twamasi
Svétaketo” (VETR 33q TOH doucd 9 AT Oq @HR “daekar |). That is why too he il-
lustrates what he means by citing clay etc, where he emphasizes that the material
cause such as clay alone is real while its effect is unreal, its name being a mere
play of words - Vacarambhanam (smeR9oH). That what is meant to be proved is
the unreality of the so-called effect as distinct from the cause or rather the sole
reality of the cause as the substance of its effects, is evident from texts like the
one already quoted from the Chandogya.( 7 ARd G ASEIGY Tegac qQU THoi

TEARIRTETRTcd aTaREAvT fashRTe BT wuviies ¥&™ | Ch. 6-4-1.

It is clear that fire, a product of the original non-tripartite Bhutas after be-
ing mentally resolved into the original factors, is here stated to become ‘no fire’
(Apagat Agneragnitvam), modification being only a name arising from words, and
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the three colours alone being real. Accordingly, Sankara explains “Before the
dawn of the discriminating knowledge of the three colours, you entertained the
notion that it was fire; that notion of fire as well as the name fire, has now gone
away.”. We thus see that the narration of creation was intended only to show that
the world as an effect is merely a name ‘constructed by speech’ and that essen-
tially is nothing other than Brahman. This interpretation is quite in consonance
with Badarayana’s Sutra : It is not other than the cause, as can be seen from the
texts like the one teaching Arambhana, the construction (of the effect) by speech
(VS., 2-1-14).

Of course, Sankara never meant to say that pots and other modifications of clay
are not there when we see and use them for practical purposes, or that our senses
deceive us when they report that there are such objective existences. But nobody
would venture to assert that these so-called modifications are distinct from clay
and have reality of their own apart from that of clay of which they are different
forms. From this point of view, then, the world we see is no "baseless illusion ‘ for
it has for its basis the original Being (Sat) or Brahman with which it is essentially
one (Aitadatmyam Idam Sarvam UdseHeq ¥9H). And we shall never be doing
injustice to the essential reality of the world when we declare with Angiras of the
Mundaka:

SRISEHYT RIS, Sl IITUTAZe o |
FuzEs 9 Ud selds e el
“All this spread out before us, behind, to the right and to the left, above and

below, is but the immortal Brahman,all this universe is the Supreme Brahman”.
Mu. 2-2-1.

As Sankara sums up, “The notion of non-Brahman is merely Avidya just like the
notion of a serpent in a rope, Brahman alone being the Highest Reality. Such is
the teaching of the Vedas.”

This rather protracted discussion of causality and creation will be enough, I
hope, to illustrate the method of Adhyaropa and Apavada (Imputation and Rescis-
sion). The Upanishads do not undertake to examine the concept of causality as
such and to pronounce their judgment in the matter. They rather take up the
concept as accepted in the empirical world and utilize it to teach us that the real
nature of Brahman is above the notions of cause and effect.

From the book Suddha Sankara Prakriya Bhaskara, (Chapter 4, The Method Of
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Sankara Vedanta, paras 24 and 25)

THAT BRAHMAN IS KNOWN ONLY THROUGH THE NEGATION OF THE SUP-
ERIMSPOSED IS A TEACHING COMMON TO ALL THE THREE PRASTHANAS

That Brahman being devoid of specific features and never objectifiable has
to be made known only by the negation of the superimposed attributes foreign
to it, has been expressly stated in the Sutras of Badarayana; it has been taught
in the Upanishads and announced in the Bhagavadgita also. This harmony of the
three Prasthanas has been pointed out by the commentator Sankara. The student
should ponder over the texts cited in the Bhashya on the two aphorisms :

( 2) T=fd @ &Y g W @ET) VS, 3-2-17

“The Sruti shows this and it is declared in the Smrtis also.’

(R) 31T T =IET AR |

‘Hence the simile of the replexion of the sun etc’
The following are the texts to be gone into in particular :

“Now therefore, the teaching (of Brahman) : “not such, not such”(Br 2-3-6) ,
“It is certainly other than the known. and is higher than the unknown” (Ke. 1-4).,
“That (bliss) from which words turn back along with the mind, failing to reach
it” (Tai. 2-9): “This Atman is (perfect) silence” (?); “It is neither being nor non
being” (G. 13- 12)., “Do not think that I am invested with the qualities of all these
elements (such as the earth etc.)” (Mo. Dh. 339-45),. “He is made to appear to
be of a different form only through the associating adjunct” (?); “He is seen to be
one and many like the reflection of the moon in the water” (?). Su.Bh. 3-2- 17, 18.

TEACHING BY MEANS OF SUPERIMPOSITION IS ONLY FOR NEGATING
WHAT IT IS NOT

The sub-varieties of the Adhyaropa-apavada method are innumerable. Only
a few of them are known by particular names. Some of them, we are going to
consider in the next section. In order to forewarn the student that they are to be
regarded as samples only, we now set forth some more varieties of superimposi-
tion implying the negation of certain other features :

Although Brahman is devoid of all specific features, and although it is ever
attained because of its all-pervading nature and because of its being the very Self
of every one, ‘attainability’ is imputed to it in certain Srutis such as this one for
instance : “The knower of Brahman attains the Highest’ (Tai. 2- 1 ). This is only to
negate that it is attainable by some means other than knowledge. It also implies
that Brahman should not be regarded as something to be reached after travelling
towards it, as is the case with regard to Lower Brahman (Hiranyagarbha) whose
attainability is taught in Srutis like ‘He attains Swarajyam (his own kingdom, as
Hiranyagarbha)’ (Tai. 1 -6). Sometimes ‘knowability is attributed to Brahman by
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superimposition, as for instance in Srutis like the following : “This is to be known,
for it is always in the form of one’s own Atman’ (Sve. 1-12)., ‘Narayana the great
knowable’ (Tai.Na. 13-29)., ‘(That teaching) by which even that which is not heard
becomes heard, that which is not thought over becomes thought over, and that
which is not understood becomes understood’ (Ch. 6- 1-3). And this superimposi-
tion is to reveal that ignorance is utterly destroyed by knowledge and that there
remains nothing else to be known henceforth. And in certain cases knowership is
superimposed to negate knowability as for instance in the Sruti : ‘By what means,
my dear, can the knower be known ?’ (Br2-414). And by certain Srutis again the
nature of being a witness is imputed to Atman to deny even knowership to Atman
as in the text ‘He is the witness, conscious and devoid of all attributes’ (Sve.6-11).
And by certain other texts the very essential nature of Atman is pointed out as
in the text ‘(He is) neti neti, not such, not such’ (Br 2-3-6) in order to negate all
specific attributes including the nature of being a witness. Similarly knowability
by Vedantic text only is superimposed sometimes to teach that Atman is not know-
able by perception and other empirical means, as may be seen from texts like
‘Those who have quite correctly ascertained the truth by means of intuition arising
from Vedantas...” (Mu. 3-2- 6). Ascertainability by the mind is sometimes taught
to indicate that it is not known through sensuous knowledge, as is done in texts
like ‘By mind alone is this (Brahman) to be seen, there is no plurality whatever
here’ (Br 4-4-19). And in other instances it is taught that Brahman is beyond both
the mind and speech in order to reveal that Atman is known exclusively through
intuition distinct from both (mind and speech). As for instance. in the case of
texts like this : ‘From which words fall back. along with the mind failing to reach
it - one who has intuited that bliss of Brahman, is not afraid of anything’ (Tai. 2-9).
Discriminating students may similarly interpret for themselves other instances of
deliberate superimposition.

Nor is it a rule that each superimposition aims at removing only one particular
thought-construction. To illustrate by an example : Superimposition of knowabil-
ity of Atman not merely wards off the supposition that some other thing deserves
to be known, but also suggests that one becomes omniscient by the knowledge of
Brahman and that all his ignorance is removed once and for all. It is also implied
that ignorance of Atman alone is responsible for the appearance of all duality, and
that subsequent to the dawn of Self-knowledge there would no longer continue
the distinction of knower, means of knowledge, and the object of knowledge. And
so on. It will thus be seen that the one superimposition of knowability on Brahman
implies the dispersal of all constructs of imagination such as (1) the supposition
of the actual existence of something other than Atman. (2) the presumption that
assumption of duality is the only imagination- construct to be removed by its
knowledge, (3) the imagination that ignorance might recur at some future time,
even after the knowledge of Brahman, (4) the supposition that actual existence of
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duality is responsible for its appearance, (5) the unfounded lease of continuance
for knowership even after the knowledge of Atman has dawned, and so on.

We have here adduced only a few instances to indicate that some particular su-
perimpositions are intended to negate some other particular thought-constructs.
The intelligent reader can now proceed for himself and infer the implied negations
in similar cases. It should be never forgotten that wherever reality free from all at-
tributes is presented as endowed with any particular attribute, it is only intended
to negate some other property commonly imputed to it by the human mind, but
never implies that the particular attribute employed for the purpose of teaching,
really characterizes Reality as it is. For it will be seen that even this attribute is in
its turn expressly negated elsewhere.

2QeR0xx0x X0 n0xx0x
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From the Book Clarifications of Certain Vedantic Concepts: Chapter 7: The Em-
pirical and Transcendental Views’.

THE EMPIRICAL AND THE TRANSCENDENTAL VIEWS

37. Avidya is the most fundamental of all the concepts we have so far consid-
ered. Man, as he is born, including the most intelligent of his kind who can distin-
guish truth from error, least suspects that deep down in his mind there might be
a wider ignorance which engulfs within its range both the truth and error which
he recognizes in ordinary life.

That is why Sankara begins his Introduction to Vedanta Siitra with a concise
and brisk statement of the nature of that error:-

(2) FAF Mg SRMeR THeq’ 3 AiwIsE SleadRr: |
“It is a natural procedure on the part of man to base his conduct on the notions of
me and mine, mixing up the real and the non-real.” -Introduction to Sutra Bhashya.

And the set purpose of the Upanishads is to blot out this fundamental error.

(R) FEFIR: VRO, STcHha @iy qa der<l R |
“To destroy this basic cause of all evils, all the Vedantas (or Upanishads) are
begun in order to teach the Knowledge of the Unity of Atman.” -Introduction to
Sutra Bhashya.

38. This leads us to a consideration of the distinction of naive view of Reality
and Truth and the Vedantic view of the same. Sankara contrasts these two view-
points by the terms Loka-drshti, and Sastra-drshti respectively, as for instance in
the following passage:

(2) “STERERRI = &fiRelfs” (-2-R%) T ST frai-Rugm wed R wefd-
ERRENGIETLD] ﬁl’q’%iﬁ'% - TG I Fele eI ehce e = ORIUTE ||

“In the Sutra 2-1-24, the illustration of the milk was adduced to show that there
may be a change in the substance of a thing even without an external cause, and
that was only from’ Lokadrshti (the commonsense view). But from Sastradrsti (the
Vedantic view), however, which entails the uniform dependence of an effect upon
the Lord is not discarded.” Su.Bh. 2-2-3.

Sankara however, uses another pair of names for these views, the Vyavaharika
(the practical) and the Paramarthika (Really Real), as in the following statement;
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(R) T =H AEEINS ArpHraeen um: eamad  2fd aReristif:;
T @ faumr: werdarst
“The previous rejoinder, citing the illustration of the sea and its waves, was
given while granting this Vyavaharika distinction (of practical life), of the experi-
encer and the experienced, but from the Paramarthika (Really Real) stand-point,
however, there is no such distinction.” Su.Bh. 2-1-14.

We shall use these more familiar terms in our further discussion of these two
stand-points.

39. The Sanskrit word Vyavahara comprehends not only thought and expres-
sion but also conduct based upon them. To think and talk of mother-of- pearl as
silver, and proceed towards it with the intention of taking up the supposed silver,
is Mithya-vyavahara (wrong behaviour), while treating actual silver as silver in
these three ways is Samyagvyavahara or right behaviour. Now the Vedantic view
is that all our ideas, speech and conduct based upon practical life (ZT@&1¥) are re-
ally due to ignorance from the Paramarthika (transcendental, Really Real) stand-
point. So then, Vyavaharika view is the same as the view of ignorance (3feEF3R)
or the view that distinguishes the knower and the known (FAHIER), or the view
of ordinary life (@#3), or the view based upon waking life (SWEgM). It is on
the inborn tendency of the human mind to falsely superimpose the Self and the
not-Self (the body, the senses and the mind of the waking state) upon each other
that this Vyavaharic veiw is based.

How is the waking point of view known to be the result of an error? We have
already seen how this view takes the body and the organs of sense etc. to be real
without any warrant, and mixes up the real Witnessing Atman and the unreal
not-Self. The following description of waking as Laukika rehearses the same idea
at full length.

(2) Hawg Il aRgAT 98 dad 3 Jag | 9dl 9 IUGed: IUGET: | o 98
AT T A HaHaeRIE TENEHGHT 53 SIihHH; Sieaud
GIfehehH | SIATRTH Fdd | Teeeu) SRR ey I
“ ‘With a thing’ means that it contains objective things which are real from the
stand-point of Avidya and ‘with knowledge’ means that it contains the knowledge
of these things. That which is the field of all Vyavahara including that of the
Sastra, the duality consisting of the knowing subject and the knowable objects, is
called Laukika, the ordinary life, which is the same thing as the waking state. This
is waking as described in the Vedantas.” GKBh.4-87.

41. It may appear to be a bold statement to say that even the Sastraic Vyavahara
has reality only it the field of Avidya, Is it not self-stultifying to say that the unreal
Sastra reveals Reality? And why should we shamelessly call perception and other
means of knowledge unreal while we have to deal with them all our life willy-nilly?
Sankara replies:

Y T, EHTERUITHE SRR Aecau: WHaeRed  TFErd;
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ARG T FATCHE I Tl THTITHHIAR &7 |0|°b|<l>0|~1d('0|g|a§'-l cb%qltlgcq‘ad |

%Esr{rﬁaq ‘I T WWWWW gferTer EraTtest
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T TSN, 7 9 AT HTERdenIe; qard, a8 |

“This fault cannot be imputed to our position; for, all the Vyavaharas can be

consistently real before Enlightenment dawns, like the Vyavahara in a dream be-
fore waking. (To explain:) So long as the Knowledge-of the one real Atman has not
arisen, the idea of the unreality of the effects, that is, of the nature of the means
of knowledge, objects of knowledge and the resultant knowledge never occurs
to anyone; on the other hand, every one takes the effects alone to be himself
and his own and says ‘this is me, this is mine’, forgetting his own true nature of
being Brahmatman, Therefore all Vyavahara (procedure), secular and Vedic, is
consistent so long as one is not awakened to the Knowledge of one’s being the
Atman of Brahmic nature. This is just like the case of an ordinary person seeing
all sorts of phenomena in a dream. He is sure that he actually perceives those
things before he is awakened, and does not suspect they are only simulacra of
perception.” Su.Bh. 2-1-14.

Add to this the conception of Sastra as the ultimate means of Knowledge as de-
scribed in the previous section (p. 50) and we have a complete picture of Sankara’s
distinction of the empirical view and the transcendental or Sastraic view.

42. It would be Interesting and profitable to contrast the significance of the
several concepts we have discussed so far, from these two distinct points of view.
To aid the memory of the beginner, the results of such a contrast are subjoined in
a tabular form.

Concept Vyavaharic significance Paramarthic significance
Atman The individual soul The wittnessing principle
Avidya Ignorance of a thing Superimposition of the

Self and non-Self.
Vidya Knowledge of an object Intutuion of the Brahman
as the universal Self.
Srshti 1)Creating or inventing some- 1) Projection of an
thing. appearence.
2) The thing so created 2) The world superim-
posed on Brahman.
Isvara Ruler. Atman existing indepen-
dently of the world.

Bondage Suspension, confinement Apparent limitation.

Release Setting free, becoming free | Getting rid of Avidya etc.
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From the Book Shuddha Sankara Prakriya Bhaskara, Section 6
4. ALL CHARGES REBUTTED BY ASSUMING TWO DIFFERENT STANDPOINTS.

52. So then, in this system, the Universe is real only from the empirical
standpoint based upon Ignorance. The recognition of Jivas as knowing agents
and experiencers of their action, the distinction of the meditator and that which
is meditated upon, the validity of what is said in the Sastra or by an Acarya, the
performance of spiritual acts of discipline, the sublation of Avidya by knowledge
and the states of bondage and release all these are admitted from the empirical
standpoint based upon Avidya, while from the transcendental point of view, there
is nothing whatever other than the featureless Brahman.

Inasmuch as this doctrine is proved to demonstration in accordance with the
Sruti, reason and universal intuition, there is no Vedantic position which remains
unestablished and no charge not rebutted. Hence in this system Vedantic texts
are explained according to the exegetical principles of Mimamsa appealing to
the pertinent passages from the Srutis, Smrtis and the Puranas; earnest seekers
of truth are taught on the basis of Sastra and reasoning suited to the capacity
of each individual by adopting the rules of fair discussion subservient to and in
harmony with the Sruti, reason and intuition; and in order to wean aspirants for
final release from being misled by the propaganda of other schools of thought,
needful attempt is made to show the futility of their reasoning by having recourse
to logical disputation and refutation etc. as well. All this becomes intelligible in
the light of the two view-points mentioned above. The other systems in contrast,
have no such basis for their procedure, since they do not recognize this distinction
of views. Hence there is very great disparateness of the Vedantic system and the
other systems in this respect.

From the Book Misconceptions About Sankara, Paragraph 16.
THE USEFULNESS OF THE DISTINCTION OF THE TWO VIEWS

This distinction of absolute Reality and Vyavahara from the standpoint of em-
pirical life, should be unfailingly borne in mind in order to reconcile the several
seeming self-contradictory statements in Sankara-Bhashya. Apparent contradic-
tions with regard to fructifying (Prarabdha) karmas, Upasanas, transmigration,
the three states of consciousness, the state of beginninglessness of Samsara, gra-
dation in Moksha, the distinction of the Higher and the Lower Brahman and other
doctrines with which the Sutra-Bhashya is teemed with, are all resolved when one
reminds oneself with the principle on which this important distinction of the two
standpoints, is based. Ignoring this distinction, has been mainly responsible for
the imputation of incorrect views to Sankara and the unjustifiable criticisms of
this school of Vedanta by adverse critics.

From Vedanta Prakriya Pratyabhijna-Introduction: Sub-sections 1 and 2 of Sec-
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tion IV, The Two Standpoints
1. THE USES OF THE EMPIRICAL VIEW

From the foregoing exposition of the method of Vedanta, it will be clear that
the teaching of Srutis pre-supposes two different points of view in its procedure.
One of these is the natural view, the empirical view which persuades a man to
look upon himself as an ego endowed with mind and senses, and stationed in a
manifold universe along with other embodied beings like himself, knowing, act-
ing, reaping and experiencing the friuts of his actions good or bad. This view the
Sruti calls the view of Avidya in contrast to the correct view, the view of Vidya,
from the standpoint of atman as He is. The Upanishads, however, do make use of
the empirical view to a very large extent in connection with their peculiar method,
the Adhyaropa-Apavada employed as a device to reveal the absolutely Real.

It must not be supposed that the Srutis condemn the emperical view altogether
as wholly illusory and useless. For, they utilise it to prescribe not only the modes
of conduct and discipline necessary to qualify the seeker for acquiring the correct
Knowledge of Brahman, but also certain meditations (Upasanas) and adaptations
of Vedic rituals which would indirectly help the aspirant to prepare himself to at-
tain Self-Knowledge later on. There are minor Upasanas too prescribed from this
point of view, which would be instrumental in securing, for the qualified followers,
fruits similar to those vouched for rituals in the Karmakanda portion.

2. THE TWO ASPECTS OF BRAHMAN

These two views account for the double character of Brahman as presented
in the Upanishads. Certain passages present Brahman as totally devoid of all
specific features, while others describe It as possessing a number of distinctive
attributes. How is this apparent contradiction to be resolved? Badarayana in his
Vedanta Sutras and Sankara in his commentary on the same, have laid down a
principle to be observed in interpreting such texts : “It has been established in VS.
1-1-4 that passages like Br 3-8-8, K. 1-3-15, Ch. 8-14-1, Mu. 2-1-2, Br 2-5-19 etc.,
have for their purport the Reality which is differenceless Brahmatman and do not
principally aim at teaching anything else. So in passages of this nature, Brahman
should be definitely understood to be devoid of all forms. As for the other pas-
sages which treat of Brahman with form, they are not primarily meant to teach It,
for their main purport is to lay down injunctions for meditation. As long as they
are not opposed to the former texts, they have to be taken to mean what they say;
where, however, there is contardiction, the texts whose purport is to teach the
nature of Brahman would be of greater force than those whose ultimate purport is
not the determination of the nature of Brahman. This is the reason why Brahman
is to be regarded as altogether without form and not otherwise, even while texts
of both the classes are to be found in the Upanishads.” SB., 3-2-14.

Thus, from the higest standpoint, Brahman has no attributes whatever of Its
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own, has no second to It and is, in fact, the sole Reality. But yet, from the empiri-
cal standpoint, the same Brahman is also to be meditated upon as endowed with
attributes. As, for instance, in the passage “”All this is verily Brahman, since it
originates from It, dissolves into It and moves in It. So let a man meditate upon It
in peace. “Made up of mind, having Prana for his body, of the nature of effulgence,
having a will never thwarted, all-pervasive like ether, creator of all, possessing
all pure desires, all sweet odours, all delicious tastes, all-pervading, without any
sense-organs as that of speech and without flurry. This is my Self within the heart,
this is Brahman, and this, I am going to attain after departing from here.” Who-
ever has such firm conviction and entertains no doubt, attains this goal. So says
Sandilya, yea, Sandilya.” Ch., 3-14-1, 2, 4.

Brahman may even possess a form, such as the one described in Ch., 1-6-6.
“Now the golden person who is seen in the sun, the Purusha with a golden beard
and golden hair, everything golden to the very tips of his nails.”

It is not to be supposed that such attributes and forms are illusory and no more,
since they are to be regarded as unreal from the Paramartha standpoint. For,
being enjoined in the Sruti for meditation, they are as real as anything that we
see and touch, as any real ideas that we entertain in the empirical world. Sankara
observes: “When one is told to bring the king’s man or the owner of the variegated
cow, one makes no effort to bring the attribute--the king or the cow also. Lest it be
thought that the same principle applies here, the attributes such as ‘creator of all’
are repeated here for meditation.” Similarly, with regard to the form of Brahman,
that commentator remarks, “Even the Supreme Lord may, at his pleasure, assume
a bodily shape formed of Maya in order to favour his devotees. Accordingly, the
Smrti says “O Narada, that thou seest me in this form is the Maya projected by
me; you should not think that I am really endowed with the properties of the five
elements.” Moreover, where the essential nature of the Supreme Lord devoid of
all specific features is taught, only then would apply the Sastra such as “without
sound, without touch, without form, undecaying.” As the cause of all, however,
the Highest Lord is described as possessing some of the properties of the effects
also for purposes of meditation by texts like the following one: “The creator of all,
possessing all desires, all odours, all tastes.” The text representing Him as having
a golden beard etc. may be treated likewise. As to the objection that He cannot be
the Highest Lord since the Sruti speakes of an abode, we reply, even the Lord who
rests in His own glory, may be taught as having an abode just for meditation, since
being all-pervasive, Brahman may be taken to be within everything like ether. And
the Sruti teaching a limitation to his authority is also for the sake of meditation,
the limitations taught being relative to the Adhyatma (the sphere of the human
body) and the Adhidaiva (the sphere of the gods, respectively.)” SB., 1-1-20.

This long extract is very instructive with reference to some important points
in Sankara Vedanta. (1) Brahman as It is in Itself as well as Its special aspect
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taught for meditation has been designated by the same word “Isvara”. (2) The
attributes or forms of Brahman recommended for meditation are, notwithstand-
ing that they are the products of Maya, no more illusory than any concrete things
that one deals with in the empirical world, inasmuch as they are assumed by the
Lord for favouring the devotees. (3) The meditation of Brahman as qualified by
these limiting conditions, does lead ultimately to the highest result or Moksha
where the devotee attains the same Brahman which is his very Self. “Esha Ma
atma Etad Brahma Etam Itah Pretya Abhisambhavitasmi, T9 # ScHT Udq sia TdH,
T UATAIE’, (4) There is a relatively higher value attached to the qualities,
forms, abodes etc., ascribed to Brahman than to those of embodied beings, includ-
ing the gods, since the Lord is taught to be emphatically distinct and different
from these Jivas “Bhedavyapadeshaccanyah’ (4e&dezmear=: VS., 1-1-22).

Two different epithets “Para’ Brahman and “Apara’ Brahman have been used
in the Srutis to enable the student to distinguish these two aspects of Brahman :

(2) TS FEHH W AN 9 T TRSHR: | T. 4-2

(R) UdEIAER ST U’ TRH | . 2-R-28.

This distinction of the aspects is also recognised in the Vedanta Sutras :
“Frd AR T (3. G, ¥-3-9)

The “Apara’ or Lower Brahman is also called the Karya Brahman. The variants
for “Apara’ and “Para’ (Brahman) are to be found in the following Bhashya : “With
regard to the passage “He leads them to Brahma’ the doubt arises whether he
leads them to the Karya (effect), Apara (lower) Brahman or to the Para (higher),
Avikrta (not effected), Mukhya (principal) Brahman. Whence this doubt ? Because
the common name Brahman is used without any qualifying epithet, and because
this particular Sruti speaks of “going’. Here the teacher Badari is of opinion
that the person who is not a man, leads them only to the Karya (effect), Saguna
(qualified), Apara (lower) Brahman”. SB. 4-4-7. Hence it is evident that Sankara
uses the words Para (higher), Mukhya (principal), Nirguna (having no qualities),
and Karana (cause) for Brahman as It is, while Apara (lower) Gauna (secondary),
Saguna (having qualities), and Karya (effected) for Brahman recommended for
meditation. This is clarified further on where Sankara observes “Owing to its
proximity to the Higher Brahman, it is not inconsistent to use the word Brahman,
with reference to the lower Brahman also. For it is the same Higher Brahman
which is designated as the Lower (Brahman) when it is sometimes recommended
to be meditated upon as endowed with certain qualities, such as being “made up
of the mind’ (Ch., 3-4-12)".

Or again:-

“But would not such (distinction of a higher and a lower Brahman) militate
against the Sruti text teaching non-duality? No. For we have removed this objec-
tion by the remark that (the distinction) is only due to the limiting conditions of
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name and form created by Avidya.” SB., 4-3-14.

Readers will have been convinced by now that the epithets Para, Mukhya,
Nirguna etc. (in contrast to Apara, Gauna, Saguna etc.) are merely convienient
terms used to point to Brahman as It is, and are meant neither for sharply distin-
guishing It from the lower Brahman, nor for disparaging the rank of the latter.
These contrasting epithets should never be supposed to interfere with the identi-
cal nature of Brahman in whichever context the Sruti may present It. This explains
why Sankara uses the appelations Parameswara and Paramatman indifferently
for both the aspects of Brahman. This is why, too, that Sankara does not hesitate
to make use of the term Para Brahman even while he is discussing Brahman as
the object of meditation, for there he has only to contrast Brahman with Jiva or
some other entity, and not with Brahman to be known as such. Failure to notice
this subtle distinction has been responsible for many uncalled-for criticisms of
Sankara by G. Thibaut and Col. Jacob consideration of which has to be postponed
as not germane to the present discussion. Students who wish to steer clear of
similar pitfalls will do well to rivet their attention upon the following important
passage in Sankara’s Stutra Bhashya.

THHMY SR TR PRl = IUREee Age I deTyaiesad g
TERRIG TR T AR ||

“One and the same Brahman is taught in the Vedanta as an object of medita-
tion, when It desiderates certain limiting conditions or as an object of knowledge
when It is regarded to be free from all limiting conditions. The sequel is begun to
show how this is.” S.B. 1-1-2.

J
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03. The Nature Of Vidya And Avidya; And The Way
Of Removing Avidya

From the Book Introduction to ‘Vedantins Meet’

1. Adhyasa (superimposition) is nothing but mistaking one thing for another.
And Avidya, as Sankara has defined in so many words, is the mutual superimposi-
tion of the Self, the only Reality, and the not-self. There is no other Ignorance
worth the name, which according to Sankara is directly sublated by Vidya or the
discriminative knowledge of the Self as it is. Doubt and misconception are, it is
true, are comprehended in the connotation of the term and are even expressely
stated to be such. But since no human thought process is possible without the pre-
supposition of Adhyasa, this latter is pre-eminently entitled to be called Avidya.
(Su.Bha.Intro. , G.Bha.13.2).

Therefore, those who imagine that the object superimposed is primarily meant
by term Avidya, and it is that which has got to be removed by true knowledge not
only do violence to Sankara’s words, but also disregard a fact of nature and even
common sense, in as much 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. (Su.Bha.Intro.)

2. It is universally accepted by Vedantins that in Sankara’s system, knowledge
is the one means of the Summum Bonum of life and the Upanishads expressely say
so. Sankara 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., Su.Bha.Intro.)

It is therefore clear that thinkers who assert that the source of all ills spoken of
by Sankara is the Milla-avidya alone, have to maintain their position only by going
against the express statement of Sankara and the Srutis, and quietly ignoring the
essential nature of knowledge, which can never destroy existing things.

3. Sankara’s very proposition that Upanishadic knowledge of Brahman is meant
for the annihilation of Adhyasa, is sufficient in itself to convince anyone that the
Bhashyakara never thought of tracing Adhyasa to its cause. For, no one could
think of going in search of ignorance 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

92



03. The Nature Of Vidya And Avidya; And The Way Of Removing Avidya

one has to infer that Sankara does not demand a cause Avidya, for he definitely
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 inconceiv-
able without the presupposition of time. No doubt Sankara does declare that all
superimposition derive its breath from non-dicrimination (aviveka), but it is self-
evident that he is not thinking of a temporal relation between non-discrimination
and superimposition. He only means to say that Adhyasa disappears as soon as
discrinative knowledge dawns. The Upanishads are never tired of declaring that
the individual self as well as all this apparent universe is really Brahman and
nothing else. (Mu.2.2.1, Br3.7.23, G.Bha.13.26, Su.Bha.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 snake
in the rope interspersed in Sankara’s commentaries, meant as they are to contrast
truth with error, only imply that false appearances being only the figment of igno-
rance, cease to impose 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 are merely
thought constructs. (G.Bha.13.21, 2.16, 4.24, Ch.Bha.2.23.1)

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 form of the universe, known by several names such as the Avyakta,
Akshara, Avyakrta, Akasha, Prakrti and so on, is only the object of inference based
upon the false conception of duality. This seed evolving itself into the individual
aggregate of the body and the senses, lends itself to the mutual superimposition
of the Self and the not-self. It is this superimposition, as we have already seen,
which is known by the name of Avidya in Sankara’s system, while the inferred
seed of all phenomena-including the aggregate of the body and the senses-is
called by that significant name of maya, false appearance due to ignorance. In
the Bhagavadgita, where the terminology of the Sankhyas has been also pressed
into service, it is observed that “the Purusha staying in Prakrti enjoys the Gunas
born of Prakrti, and the reason for his being re-born in good, bad, or indifferent
lives is his clinging to the Gunas” (G.Bha.13.21). Sankara explains this as meaning
that the superimposition of Prakrti (maya) and Purusha, as well as the resultant
desire, is at the bottom of all empirical life. Thus, according to Sankara, 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 Avyakrta, Prakrti, or maya,
which is only an illusory appearance. (Su.Bha.2.1.9, G.Bha.13.20, 14.5, 18.48)
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From the Book ‘Sankara’s Clarification of Certain Vedantic Concepts’, Chapter 2.

5. The word Atman really means that which pervades (Apnoti) all. And we have
seen that our genuine Atman is the only Reality underlying all the phenomenal
universe, according to the Upanishads. Indeed the Chandogya declares:

“Now, therefore, the teaching concerning Atman is begun. Atman alone is
below, Atman above, Atman behind, Atman in front, Atman on the right,
Atman on the left. All this is Atman alone.” Ch.7.25.2.

How then is it, it will be asked, that we see this manifold universe in which
live so many individual beings? How is that I, you, or anybody else in this world,
firmly believes that each one of us is a limited being full of desires and not this
great Atman?

6. The Upanishads reply: It is because of Avidya or ignorance. When Nachik-
etas asked Yama, the God of death, to reveal the nature of Atman to him, the latter
replied: These two are wide apart, running in opposite directions, Avidya and that
which is known as Vidya. I consider thee Nachiketas as longing for Vidya, for the
numerous desires have not weaned you away from the right path. Resting in the
midst of ignorance, but considering themselves discriminative and wise, deluded
persons go round and round through crooked ways like blind men led by one who
is himself blind. Ka. 2.4. 2.5.

How and when is this darkness or nescience to be dispersed? The Upanishad
replies: “All this karma and tapas is Purusha, the highest immortal Brahman
alone. Whosoever knows this as hidden in the cave of the heart, cuts the knot of
ignorance, my dear boy.” Mu. 2.1.10.

7. Now what exactly does this concept of ignorance stand for? Since it is the
ignorance concerning Brahman or the real Atman, the Self of us all, it cannot be,
obviously, a function of the mind, which consists in not knowing or misconceiving
an object. The Atman, as we have already seen, the Witnessing Consciousness in
each of us, and there is nothing of which it is not the witness. So it can never be
the object of the intellect, which is itself one of the objects of that Consciousness.
But, nevertheless, we have no other instrument of knowledge, associated with
which we can talk of ourselves as ignorant of, or knowing anything. What then
can the Upanishads possibly mean, when they speak of the ignorance of Atman?

8. This question of the nature of the concept of Avidya was never raised by
the ancient advaitins, nor has it received the close attention it deserves, at the
hands of Post-Sankaras. The author of Paficapadika regarded it as a postulate
of Vedanta, for he says: “This power called Avidya must needs to be assumed as
clinging to the very nature of all internal and external things; for otherwise, false
appearances can never be accounted for.” PP. P41.

But it is evident that this power is not really a logical necessity, since none of
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the other thinkers have recognised it and their systems have not suffered in any
manner just because they dispensed with the postulates.

Sankara’s explanation of this enigmatical concept follows from two passages
from the famous introduction to his Sutra Bhashya, whose sum and substance is
this: Atman, the real I of each one of us, is the Witnessing Consciousness. That
alone is really real according to Vedanta, since it is absolutely undeniable as we
have seen previously. The non-self which is made up of the body, the senses and
the mind is an unreal appearance set up by ignorance or privation of knowledge.
Now the human intellect has an innate tendency to project the non-real not-self
and confound the identity of the real and the unreal whenever it functions. This
mixing up of the real and the unreal and the delusion which prompts the mind to
submit itself to a mistaken transference of the mutual properties of the self and
the non-self, is what is called Avidya. This tendency is so natural to all mankind
that no one suspects that he is under the influence of this primary ignorance
due to want of discrimination when he talks of ‘me and mine’. It follows that this
Avidya or ignorance is finally wiped off as soon as one discriminates the real and
the unreal and determines their true nature. This discrimination and determina-
tion of the true nature of these, is what is termed Vidya, knowledge.

9. How and when was this mutual superimposition of identity and mistaken
transference of properties caused? This question is obviously illegitimate, for we
have learnt that it is an innate tendency of the human mind to confound the real
and the unreal. All human action and experience of the fruits of action presuppose
intellection and intellection itself is based on this natal error. Human behaviour
is on a par with animal behaviour in this respect for both are the result of this
natural want of discrimination. Sankara’s dicta on this point are incontrovertible
for they are all based upon universal intuition:

“It is on the presupposition of this mutual superimposition of the Self and
the non-self, called Avidya that all conventions of the means and objects of
right knowledge-whether secular or sacred-proceed, as also all the satras
dealing with injunction and prohibition or final release.” (Su.Bha.Intro.)

“And because there is no difference between the (lower animals) like
beasts and man. (To explain:) Beasts and other animals run away from
any sound etc. that contact their ear and other organs of sense whenever
the knowledge is unfavourable, but proceed towards them whenever the
knowledge is pleasant. As for instance, when they see a man approaching
with a raised hand with a club, they begin to run away from him fear-
ing that he intends to beat them, but when they see one with a tuft of
green grass in his hand they proceed towards him. So also, even men with
intellect developed, turn away when they see strong fierce-looking per-
sons shouting with upraised swords in hand, but come forward towards
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those who are opposite to this in nature. It is well-known that knowledge
through perception of the lower animals presupposes non-discrimination.
Since the behaviour of even intelligent persons is seen to be similar to that
of animals, their perception etc. also at the time can be concluded to be
similar.” (Su.Bha.Intro.)

The meaning is that while men do have the faculty of rethinking about their
behaviour, the process of behaviour itself is the result of superimposition due to
want of discrimination. This shows that all human activity based upon perception
and other means of knowledge is in the field of an innate error due to want of
discrimination between the real and the unreal.

“Thus, this beginningless and endless innate superimposition of the nature
of a false notion engenders agency and experience of the fruits of action
that all humanity is familiar with. In order to destroy this source of all
evil, all the Upanishads are begun to propound the Vidya of the oneness of
Atman.” (Su.Bha.Intro.)

10. The clarification of the concept of Avidya then, is a special contribution
of Sankara to Vedanta, Nowhere else, in the whole range of Vedantic literature
do we find this precision of thought which distinguishes this root-Avidya, which
is responsible for the whole process of human knowledge and activity, from the
individual instances of the ignorance of objects in ordinary life. This Avidya is
beginningless not because, as has been egregiously ill-conceived by some fol-
lowers of Sankara, there is beginningless series of individual Avidya flowing in
a continuous stream, but because it is itself the conjurer of time in which any
series can be conceived to exist. Avidya is no actual concept of Atman, because
Atman can never be perceived or conceived by the mind, the mind itself being
a superimposition on the Self. So it is a notion having the semblance of a false
concept (mithyapratyayarupah). And Vidya, in its turn, is not knowledge of Atman
in the ordinary sense, for the simple reason that Atman can never be an object of
knowledge. It is rather the intuition of Atman by Atman himself.
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From the Book Vedantins Meet: (From the Section: An Appeal to Thoughtful
Vedantins) Points to be settled:

3. The points to be settled, as stated at some length in the Sanskrit portion of
this pamphlet, are as follows-

1) What is the nature of Avidya ultimately according to Sankara? Does he
take the mutual super-imposition (Adhyasa) of the Self and the non-Self as the
only Avidya sufficient for his system, or does he rely upon another Avidya called
Root-Ignorance (Mula-Avidya) which is the material cause of the aforesaid super-
imposition?

2) What is the significance of the illustrations of the illusion such as the silver
in the nacre, or a rope-snake? Does Sankara merely take the silver etc., to be only
an appearance conjured up by the imagination, or does he mean that a species of
apparent silver is actually produced during the illusion?

Sankara’s position:

4. The second alternative in each of the above cases is the one upheld by the
commentators. To me however, Sankara’s position seems to be crystal-clear from
his declarations like the following-

“This superimposition as described above, wise men consider Avidya, and
they call the discriminative ascertainment of the nature of Reality as it is,
by the name of Vidya.” (Su.Bha. Intoduction)

“He merely takes it for silver, but there is no silver there (in the nacre) at
all.”(Su.Bha. 4.1.5.)

“The snake in the rope, being but a mental construction, is neither born,
nor dissolved in the rope. Nor is that snake born or dissolved in the mind.
Neither can it be said to be born or dissolved in both of these together.”
(Ma.Ka.Bha.2.32.)
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From Vedantins Meet: Introduction

(In the previous part, it is argued that for Sankara, the mutual super-imposition,
Adhyasa, is Avidya. ) 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 snake
in the rope interspersed in Sankara’s commentaries, meant as they are to con-
trast truth with error, only imply that false appearances being only the figment of
ignorance, cease to impose on 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 are merely
thought constructs. (G.Bha.13.21, 2.16, 4.24, Ch.Bha.2.23.1)

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.
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05. Maya Nature

From the Book Sankaras Clarification of Certain Vedantic Concepts: Chapter 3,
Creation, maya and Causation. Paragraphs- 12-14.

12. And now for the concept of maya in the Upanishads:

SaiT FT: shaal oAl Yo Yed I=d deT aei |

TR ol fored Taandzaral qEal |es: ||

A UpT [RI  Hesas |

AT R ST T 3§ 57 I

“The various Chandas (metres), Yagnas and Kratus (sacrifices with and without

the Yupa-post), austerities (like the Candrayana), and the existent entities as well
as results to be achieved, which the Vedas reveal- all these are born of this (Great
Being), The Mayin (magician) creates all this Universe, and in it is another bound
by maya. Prakrti is to be known as the maya, the Great Lord as the Mayin (magi-
cian). All this world of moving and non-moving beings is pervaded by (individual
souls) which are his parts.” Sve. 4-9, 10.

Here appears the word ‘Maya’ which has scared many a scholar. Bhaskaracarya,
Yamunacarya and others, took advantage of the employment of this word and ar-
gued that Advaitins who employ the Maya-doctrine are the crypto-Buddhists and
some oriental scholars have openly charged Gaudapada with having borrowed the
doctrine from the Buddhists, while some of them have gone to the length of con-
cluding that the Svetasvatara must be a later Upanishad just because it contains
this bugbear of the word Maya. And yet, what is there in this innocuous epithet
of Mayin as applied to Isvara and Maya, as the material out of which he creates
the world? No section of the Buddhists ever postulated an Isvara or invested him
with Maya, whether as a power or anything else. And when we closely examine
Sankara’s Bhashya, we find that there is nothing to be afraid or ashamed of when
we entertain this highly philosophical doctrine which so satisfactorily explains the
phenomena of life while keeping the Advaitic Absolute perfectly intact.

14. And in the second place, some thinkers misled by the word ‘Sakti’ occurring
in Sankara’s Bhashya as well as in the Srutis, think that Maya is a power exercised
by God to delude souls. The following excerpts not only dispel any doubt as to
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what Sankara exactly means by this word, but also lay down a clearcut principle
which enables us to distinguish the concept of Maya from Avidya.

TRERTAT TRt ARTeRal SIS W, 5 Jd=1 | a1 aazargui=e |
e & A1 A & e fom muea wed Reafd | ko 9 dgeaT: |
grb|-1i€rgr|<gcqﬁ1 | W?%wawaﬁwﬁﬁ%ﬁl HAferntcrerr & @ dszit:
AAHIETTAT R [t Halgltd RES|] %OI%HHI((\'MM{I%CII FIRG|
FEROT Sfiem: | deaeeh ordldtilom?l?l@c;ldlq%H kCII{J-IgI TogeR TRl 3aed
Az’ (3-¢-22) T g | FEreeRTRiRday HERTeR: W (§ -2-7) T g
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“What is admitted by us is, however, only a previous state of the world depen-
dent on the Supreme Lord, not independent of Him. And it has to be necessarily
admitted, for it serves a purpose. To explain: Without it, the Supreme Lord cannot
be a creator, since without this potentiality, He cannot be active. And on this
supposition only, the released souls cannot be reborn, for in this case the causal
potentiality is burnt up by Vidya, The causal potentiality is called Avyakta (or the
Unmanifest), having its locus in the Supreme Lord is the illusory universal sleep,
in which all the transmigratory souls are sleeping deprived of the knowledge of
their true nature. Now this Avyakta is sometimes denoted by the word Akasa
(ether), as for instance in the Sruti ‘It is in that Imperishable indeed, O Gargi,
that the Akasa is woven as the warp and the woof (Br 3-8-11). Sometimes it is
denoted by the term Akshara, as for instance in the Sruti ‘He is greater than
the great Akshara’ (Mu. 2-1-2). And sometimes it is called Maya. For the Mantra
says Prakrti is to be known to be Maya, and the Supreme Lord to be the Mayin.’
(Sve.4-10).” Su.Bh.1-4-3.

[Here it is clear that Sakti is synonymous with Prakrti, the causal potential-
ity of the world, and is called Maya also. The individual souls in that state,
are enveloped in ignorance of their true nature, to wit, perfect identity
with Brahman.]

The causal potentiality or Maya is said to be Avidyatmika (of the nature of
Avidya) which expression may be wrongly understood by the unwary to have a
meaning identical with Avidya. The following extract effectively wards off the pos-
sibility of such a mistake.

ﬂé&l@"a’{@rmﬁ Wﬁﬁﬁﬁ@ﬁ THET TEIETEMHaa . AARITsae ST

o
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“Fictitiously imagined by Avidya as though they were identical with the
omniscient Lord, name and form undefinable either as (Isvara) Himself or
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distinct from Him, the cause of this manifold world of mundane life, are
called in the Sruti and the Smrti, ‘Maya’, causal potentiality and Prakrti.”
Su.Bh. 2-1-14.

Here we find maya described as the figment of Avidya, and identified with
Prakrti; the original state of the world before creation. It is called Maya (illusory
appearance) clearly because it cannot be defined to be identical with Isvara or
Brahman or quite distinct from Brahman. Elsewhere, in the Bhashyas, the expres-
sion Anirvacaniya (dra@mamm-Eadid) has been explained by the illustration of
foam which is not quite the same as water, but yet not a different entity either.
This expression, by the way, gave rise to the theory of Sadasadanirvacaniya (ap-
parent things which are neither being nor not-being) developed in the sub-com-
mentaries on Sankara’s works. In this passage, not quoted here at full length, we
find variants for the expression Avidyakalpita, such as Avidyapratyupasthapita,
Avidyakrta, and Avidyatmaka (presented by Avidya, made up of Avidya, and of the
nature of Avidya) all of which mean the objective appearance due to Avidya, maya,
then, according to Sankara is the illusory causal seed of the world, due to Avidya
(Adhyasa or mutual superimposition of Atman and un-Atman, occasioned by want
of discrimination).

From the Book Essays on Vedanta:
Chapter 6. APPLICATION OF THE METHOD (Avidya and Maya)

39. We have seen that the one teaching of the Upanishads, is that Reality is
the All, the one without a second, and that Reality is called Brahman, greater
than the greatest entity, because it is not limited by anything else. It is also called
Atman, because it is the real Self of everything and everyone of us. The so called
Universe as people understand it, is only an appearance. To think otherwise, is
Avidya (ignorance) and to ascertain this as it is, is Vidya (wisdom).

40. This way of explaining truth and reality on the basis of the Upanishads,
belongs to the tradition of Sankaracarya and Gaudapadacarya, his grand precep-
tor. There have been other schools of Advaitins antecedent and subsequent to
Sankara, and even among the followers of Sankara, differences of opinion have
sprung up as to what exactly is the genuine interpretation of the Upanishads.
These differences have arisen mainly owing to ignoring the Upanishadic method
of Adhyaropapavada, which Sankara stresses in his Bhashya. As it is neither pos-
sible nor desirable to enter into these details? here, we shall rest content with
stating the genuine teaching of the Upanishads and quoting relevant passages
supporting our view directly from Sankara’s works themselves:

41. It will be helpful to remember that the Upanishads generally restrict the
terms Vidya and Avidya to right knowledge and wrong knowledge respectively, and

2. The critical reader interested in this subject is recommended to study these
details in the author's work ‘How To Recognize the Method Of Vedanta’ pub-
lished in the Karyalaya.
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the terms Prakrti and Maya to the objective appearance projected by ignorance.

A foudrar ferlt stferem =1 = feraifer s |
feremiite Afahad 7 9 @& H Tearseigu ||

“Wide apart, mutually opposed and moving in different directions, are these
two, viz., Avidya (ignorance) and what is known as Vidya (wisdom), I regard (thee)
Naciketas as an aspirant for Vidya; for, the many objects of pleasure have not
made thee break off from your purpose.” Ka.2-4.

[This is Yama’s introduction to Atma-Vidya.]

o o et ferend |
“One should know Prakrti to be Maya” Sve. 4-10

Accordingly Sankara writes:

o o

AT IS AN eUd ey ara=Icanama-eod  GaRyTsgeeT o
H =R |, 3eh:, Upianid 7 JirgeRiesd |
“Name and form conjured up by Avidya a as though identical with the omni-
scient Lord, (but) undefinable either as identical with or other than (Him), which
constitute the seed of the entire expanse of the world of Samsara (mundane life),
are spoken of in the Srutis and Smrtis as the Maya, Sakti and Prakrti, of the
Omniscient Lord.” Su.Bh. 2-1-14.

SR BRI | Faa e 1 Bl 2 e 0 B B b | 2R 2 [N R R = o oo M [ B | B B R | BEata 1
e @ Mgiee <Ry’ “auey” - i Aaiesd SHaarR: |
“Notwithstanding this, there is the natural human behaviour (of thinking,
speaking and acting) in the form, ‘I am this’, “This is mine’, mixing up the real and
the unreal, owing to wrong knowledge of both of these and their attributes which
am absolutely disparate, by superimposing of the nature and of the properties of
the one on the other on account of non-discrimination of the one from the other.”
Su.Bh. Intro.

42. In the face of the above unmistakable definitions of both Avidya and Maya,
the sub commentaries on Saﬁkara-Bhéshya, have started a procession of the blind
led by the blind, in emphatically affirming the identity of both Avidya and Maya,
and defining Avidya not as subjective ignorance but as something objective cling-
ing to Atman, and thus distorting his nature by converting the all-pure Brahman
into a transmigratory soul by enveloping his essential nature.

We shall quote here a single excerpt from the Pancapadika, perhaps the ear-
liest Tika on the Siitra-Bhashya, which initiated this departure from Sankara’s
tradition:

‘o Wﬁm&vﬁg AHETH, FATHTH, FAfeR, T/, U, HUEUH, 3TTHH,
T, HROM, TF:, Ah:, FENgas:, e, 3eRH, FHRM- 3 9 T o agdar Tad

[N : o o o C o
dd—d dd TR dedUisiaiaaldld Hid PISELE) S{ldcAHllsenl, SHldel-enHYAUAl-
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HERRIEATIRT: U TR e e R R AR R AT = ... 11

In the above extract intended to describe Avidya as the Material Cause of
Ahamkara (or the form of the mind which is supposed to be the conditioning ad-
junct of Atman by virtue of which Atman is turned into the individual experiencer
of the fruits of actions), it is particularly noteworthy that nama-rupam (name
and form), avyakrtam (undifferentiated state of the world), Avidya (ignorance)
Maya, Prakrti, agrahanam (non-apprehension) and avyaktam, are all given as syn-
onymous names of Avidya in direct contradiction of the Bhashya which expressly
says that maya or Avyakrtam is ‘Avidyakalpita or invention of Avidya or Adhyasa
(superimposition).

We shall quote one more passage from Sankara which expressly states that
namarupa (name and form) or avyakrtam (undifferentiated seed of the world) is
an invention of Avidya (ignorance).

o C o

TR T TS0 T8 AThdIATHATCHh T~ H AT STal
IRUTHI T ATE R UiIerd; TR & B0 FaeTaeRIA AR UTdHa s |
4T R-%-R0.
“Brahman becomes the object of ‘transformation’ and other modes of expression
in its special aspect of name and form superimposed by Avidya, which, whether
differentiated or undifferentiated, is undefinable as that [Brahman] or other than

it. In its real nature, however, it remains beyond all such modes of expression.”
Su.Bh. 2-1-27.

43. Even according to Sankara, however, it would not be wrong to speak
figuratively of Avidya as Maya, and Maya as Avidya also. In its primary sense, no
doubt, Avidya means ignorance and therefore refers to a subjective notion; but in
a secondary sense, the word may be extended to cover any object that is imagined
by ignorance. In that case, usage would permit statements like ‘All this is Avidya’
where we only mean that everything objective, is a figment of avidya, and not
really real. Similarly, when the term avidya is taken to mean a modification of the
mind, it is evidently included within the phenomenal world and therefore may be
appropriately called Maya. To avoid confusion, we shall restrict the use of these
words Avidya and Maya to denote ignorance and name and form respectively; and
‘avidya’ shall be the name of mutual superimposition of the self and not-self alone,
whatever the signification of these words may be in any other system.

44. One word more before concluding this section. These terms are used in
Vedanta for the particular kind of wrong knowledge and the objective phenomena
respectively, only asadevice tointroduce thereader (by means of Adhyaropapavada)
to the transcendental entity or the Witnessing principle called Atman, and not
for formulating theories which the system undertakes to defend. This latter mis-
conception prevails in certain quarters even now. Ramanujacarya, for instance,
confounds Sankara’s teaching of Avidya and Maya with the Post-Sankara theory of
Avidya, and with the Maya doctrine of the Buddhists. He has considerably exercised
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himself in undertaking an elaborate refutation of the Avidya Theory and in calling
the Advaitins opprobriously ‘Pracchanna Mayavadins’ (Crypto-Buddhists). And Dr.
Murti has these remarks with regard to Sankara and Gaudapada:

“Gaudapada and Sankara merely bring out the implications of this stand-
point (of the older Vedantins) when they declare change, difference and
plurality as illusory; they formulate the complementary doctrine of avidya
to explain the appearance of difference.” C. P. B., p. 122.

That Sankara has not formulated any ‘doctrine of Avidya’ to explain something,
but has merely drawn our attention to a natural tendency of the human mind, has
been made abundantly clear by citing his express statements. That Gaudapada is
equally innocent of any such doctrine, and that he is merely concerned with invit-
ing the attention of enquirers to the undeniable Non-dual Being and Conscious-
ness or Atman of the Upanishads, will be clear from the following:

ST T e e e ST |
foraTe T &ffor e UREE || AL 2-24

“Dream appertains to him who takes (Reality) to be otherwise, and sleep
to him who knows not Reality; when the misconception of both these is
removed, one attains the fourth abode.” GK.1-15.

Gaudapada is here characterizing both waking and dream as only dream or
wrong view of Reality, and deep sleep as not-knowing. Both of these are ‘mis-
conception’ (ff7at) from the standpoint of the real Atman who transcends both
consciousness and unconsciousness. Gaudapada has not used the word ‘avidya’
anywhere in his work. For him anyathagrahana (misconception) and agrahanam
(unconsciousness) which he calls karya (effect) and karana (cause) respectively,
are both ‘error’ (viparyasa).

OIS §qdsd REE: T 2-29
“This duality is only maya, it is only non-dual in reality.”GK.1-17

Here the word maya is applied to the world of duality. There is no theory of
maya to account for anything.

There is one seeming exception to this use of the word in Gaudapada :-

g AT ASSHEAST Hret iR |
FTSEHAT TgAT AT ST G 9 11 L 3-%%

“For there is the Sruti ‘There is no duality whatever here’ (Ka. 4-11), and also
Indra (The Supreme Lord) appears as many formed through ‘Mayas’ (Br, 2-5-10),
Not being born, He is yet born in diverse forms through Maya” (Tai. Aran, 3-13).
GK. 3-24.
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These are Srutis, and therefore there is no theory advanced here. The
Brhadaranyaka text ‘through Mayas’ means through sensuous perceptions, for
in the Vedas, the word maya is also used in the sense of knowledge according to
Yaska’s Nirukta. There are five senses each of which presents Reality in a par-
ticular form, such as sound, touch etc. This kaleidoscopic variety of knowledge,
is evidently illusory with reference to Reality as it is. Here the name ‘Maya’ is
applied to the variety of sense-perception.

45. If one remembers the precise nature of Avidya, its function and effect as
defined by Sankara in the Adhyasa-Bhashya, a number of unnecessary doubts
and differences about it, would vanish altogether. (1) In the first place, avidya is
only a technical name to denote the inveterate natural tendency of the human
mind (FERTFIST SFegerR:) and no theory, (2) And in the second place, this is used
by Vedanta only as a device for the purpose of teaching the truth (rEaRM™OETRT=
fosd yusead 1), and never as a really real something to be defended.(3) Its func-
tion consists in setting up an unreal not-self as a second to the really real Self,
and in mixing up the Real and the unreal (¥&d Wg+i%) and in misleading one
to mistake the identity and attributes of one for those of the other, although in
fact the unreal not-self is not another entity beside the real Atman, since Atman is
absolutely without any attribute and as such is not numerically one desiderating
a second. (4) And finally its effect is to induce one to imagine that one is really an
agent of actions and experiencer of the fruits thereof (FJavRpavad®:) although
all actions, instruments useful to produce actions as well as the fruits thereof
(FamFR&weI) are really maya (false appearance only).

Niether the form of the mayic Universe is perceived as such, nor its end, nor
yet its persistence, while it appears (7 TIHEE UGS Al 7 A o TEISTI Gita
15-3). Avidya which gives rise to this appearance is equally beginningless, endless
and is no more than a natural superimposition of the humanmind and only an
erroneous notion (ATRIT< GRS fHreaeaaE=y:).

Therefore it is futile to indulge seriously in speculative discussion about its
cause, locus, object or number as many post-Sankara Advaitins have done; for
all these categories pertain to the magic phenomena invented by avidya and can
never be applied to avidya itself which projects these phantoms.

The Upanishads therefore recommend the wisdom of the unity of Atman as
the only antidote to remedy this malady, the mother of all evils of life (FaMIear:

TRTUTATCH el ey Ja a3 1)
From the Book Vedantins meet : Introduction, paras 5, 8.

5. The seed form of the universe, known by several names such as the Avyakta,
Akshara, Avyakrta, Akasha, Prakrti and so on, is only the object of inference based
upon the false conception of duality. This seed evolving itself into the individual
aggregate of the body and the senses, lends itself to the mutual superimposition
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of the Self and the not-self. It is this superimposition, as we have already seen,
which is known by the name of Avidya in Sankara’s system, while the inferred
seed of all phenomena-including the aggregate of the body and the senses-is
called by that significant name of maya, false appearance due to ignorance. In
the Bhagavadgita, where the terminology of the Sankhyas has been also pressed
into service, it is observed that “the Purusha staying in Prakrti enjoys the Gunas
born of Prakrti, and the reason for his being re-born in good, bad, or in different
lives is his clinging to the Gunas” (G.Bha.13.21). Sankara explains this as meaning
that the superimposition of Prakrti (Maya) and Purusha, as well as the resultant
desire, is at the bottom of all empirical life. Thus, according to Sankara, 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 Avyakrta, Prakrti, or Maya,
which is only an illusory appearance. (Su.Bha.2.1.9, G.Bha.13.20, 14.5, 18.48)

8. To sum up, the only Avidya in Sankara’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 mis-conceiving 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. 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 ‘Head: WH=a®H’ “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 Akshara (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 Prakrti by the significant name Maya, but never by the name of Avidya
or any other synonym of ignorance. And conversely, he invariably calls the mu-
tual super-imposition of the Self 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
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course justifiable. But can we use the terms “Maya” and “Avidya” indiscriminately
even while strictly adhering to Sankara’s Adhyasa-Vada?

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 Prakrti
is a figment of Avidya 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
Avidya is regarded as a function of the mind and is included in the world of names
and forms, it may be also called “Maya’ meaning thereby an illusory appearance.
But keeping in mind the fact that “Avidya’ primarily denotes a species of knowl-
edge and “Maya’ an illusory object, we cannot but exclusively follow Sankara’s
practice in using the terms, 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. Metaphysi-
cally 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 Gaudapada 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 any
one actually released from Samsara.” G. K. 2-32. (S. B. 1-4-3, 1-2-23, 2-1-27; G.
Bh. 8-20, 21, 13-5, 13-19)
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From the Book Sankara’s Clarification Of Certain Vedantic Concepts
Chapter 6: The Validity of Sastra.

30. ‘Sastra’ is a name assigned by Vedantins to the Vedas in general and to the
Upanishads in particular. Thus in commenting on the third Sutra of Badarayana,
Sankara writes:-

HE: FTORIS: JEE S TERAMIIS e Te e ieeiic: qemieheue Jit:

FHRU T | 7 EIRRA IR TG FA N Fasead: JHarst |
“Brahman is the source, the cause of the great Sastra consisting of Rigveda
etc. enlarged by various branches of learning which illumines all things like a
big lamp, and which is almost omniscient. For the origination of such a Sastra
consisting of Rigveda etc., which is accompanied by the quality of omniscience,

can hardly be conceived to proceed from anything but from an omniscient Being.”
Su.Bh. 1-1-3.

[In the sequel to this para, it is argued that omniscience reaches its culmination
only in the Great-Being from whom Rigveda etc. comes forth spontaneously like
an expired breath.]

31. The present section is exclusively devoted to a consideration of the validity
of the Sastra in its aspect as the Upanishads. How are the Upanishads to be con-
sidered as a valid means of right knowledge? Are they the source of knowledge re-
garding Brahman, in the same way that the Vedas are with regard to heaven (),
the gods (3@am)etc., whose existence is to be taken for granted on the exclusive
authority of the Vedas enjoining certain rituals which lead to them, the performer
of those religious works after death? Here is Sankara’s answer:

T GHTRATEIE JeAed T Yo7 SEEad | fhq goRdisTIaed 9 i qate
THH, SEEAHEgaaaNdETed SRR | Haed & o Frvameeifa
JATRATHS ATH0E T, TG e Haea™d |... 7§ a%q TaH, Jaq’ 3,
TR et o forpewrd | forshoug Jouaaeue: | 7 aeqareTeRIe qeuggaued | fh
dfe aeqa=He o
“Sruti etc, alone are not the means of knowledge in the case of the enquiry into
the nature of Brahman, as it is in the enquiry with regard to the nature of Dharma
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(religious work), but Sruti etc. and intuition etc. also as the case may be, are here
the means, for the Knowledge of Brahman is to culminate in Intuition, and relates
to a factual existent Entity. (To explain:) With regard to a religious duty, there be-
ing no need of any Intuition, Sruti etc. alone can be deemed to be the valid means,
and this for the additional reason that the origination of religious duty entirely
depends upon the will of a person ... but an existent thing cannot in this manner
be conceived alternatively to be such, or not such, existent or non-existent at
one’s will. Alternative thoughts with regard to a thing depend entirely upon the
imagination of a person, but the truth of a thing does not depend upon the will of
a person but depends entirely upon the nature of the thing.” Su.Bh. 1-1-2.

Elsewhere Sankara makes his view clearer with regard to the matter in hand:-

FHES {8 M‘I?GIQ@HQI#I@G HRRIEHT -Helgl T o hT; AT q AARSGH -~

TGRS, SaT” (F.3-¥-2) =fr o, “aemn’ =iy Regaguean; = & awwi

T TR 4, aq @ Al AfasR e aRorg 3e: |

“In the case of the results of religious works, which is not within the range of

Intuition, a doubt may possibly arise as to whether it would come true or not. But
the result of knowledge is within the range of Intuition, for the Sruti refers to it
as ‘That which is actual and directly known’ (Br 3-4-1), and teaches the identity of
the individual self and the Universal Self, in these words ‘That thou art’ (Ch, 6-8-7)
as an ever-existing fact. Surely the sentence ‘“That thou art’ cannot be stretched to
mean ‘That thou shalt become after death’ “. Su.Bh.3-3-32.

32. A doubt may possibly rear its head here: How can the Upanishadic texts
convey an idea of what Brahman is to us? Sentences are made up of words and
words can denote or connote only objective things which possess predictables
like genus, quality, action or relation. But in the Upanishads, Brahman is not only
denied all attributes, but also declared to be strictly inexpressible by words and
unthinkable by the mind:

Uqy deER Al ST AfeeoRgS FvaRd I Jeied oA e
ST SATEATHTR ST IR T ST N AATTHAISTNRG, S0} 3TE 37T
AR SR T TGN ohe | 7 daztd e Il
“This indeed, O Gargi, Brahmanas regard to be the Akshara (the Imperishable).
It is neither gross nor subtle; neither short nor long; not red, not viscid, without
shadow or darkness, not air, not ether, unattached; without taste, without smell,
having no eyes, having no ears, having no organs of speech, having no mind,
having no light, having no life-breath, having no opening, having no measures

and having neither inside nor outside. It eats nothing whatever. No one eats it.”
Br 3-8-8.

Il arat a1 3T w98 |

“Whence speech (and other organs of sense) return unable to reach it, along
with the mind.” Tai. 2-9.
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It is ineffable not because words are inadequate to describe it, but because it
is the eternal subject which objectifies everything else and so can be objectified
by no words.

FETASAHST 3 TRTHE. .

AT F HI AEHA A |
Ted 7 o fafg 78 Ao |
“That which speech cannot express, but which itself expresses speech That
which the mind cannot think of, but which itself, they say, thinks of the mind.
Know that alone to be Brahman, not this which they meditate upon as an object.”
Ke. 1-5, 6.

Thus, Brahman is beyond the region of the senses and the mind which alone
are the instruments through which one can know objective things in ordinary life.
On the other hand, it is of such a nature that it shines forth by its own inherent
light and lights up both the senses and the mind and enables them to throw light
on their respective objects. If so, it will be asked, how can even the Sruti describe
Brahman which is the light of eternal Witnessing Consciousness, which is the
prerequisite to know even the Vedas as such?

33. Sankara points out that there being no need for any means to establish
the existence of Brahma-Atman (Brahman that is our very Self), the Srutis are
called Pramana (means of knowledge) by courtesy insofar as they remove the
distinctions superimposed upon Brahman by Avidya, We have seen that Avidya
is the mutual superimposition of the Self and the not-Self, and it is only through
ignorance that we speak of the means and objects of knowledge:

(2) THTH R HTCHATCHAN TR ORTEAT RIF Ta TR &k Afeshed
T | [T = FREeT et |

“It is by presupposing this mutual superimposition of the Self and the not-
Self, called Avidya, that the conventions both secular and sacred of the means
and object of right knowledge obtain in life. And so do the Sastras dealing
with injunctions and prohibitions and even with final Release.” Su.Bh.Intro.

(R) 7 EEHT ATI: HATad, WG |l

“Atman or Self, as is well-known, is no adventitious thing for anyone, for
He is self-established.” Su.Bh.2-3-7.

AT FE: I AU o, ;b ead He Mg RS e |
& IrafET v & afueRet | 6 a, semeemesEdar gfdead
SRR SEafSgagIS HeH=afd I
“Objection: If Brahman is not an object of any action, then it cannot be main-
tained that the Sastra is the means of knowing It.
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Reply: Not so, for the Sastra purports to wipe off the distinctions superimposed
on Brahman by Avidya (To explain:) The Sastra does not indeed propose to teach
Brahman as such and such an object, but it teaches Brahman as no object at all,
being the inmost Self and removes all distinctions created by Avidya such as the
knowable, knower and knowledge.” Su.Bh.1-1-4.

The word such as(3f) in this passage includes the distinctions of (1) desired
object, desirer, and desire, (2) deed, doer and doing, and (3) experienced fruit of
action, experiencer and experience. All of these, being superimposed on Brahman,
vanish the moment that Brahman is Intuited as Reality devoid of all distinctions
and differences. Appearances, as is well-known, have no existence of their own
apart from the substrate on which they are superimposed and their sublation
merely means the knowledge of their essential oneness with the substrate.

34. The Sastra therefore, is a valid means of knowledge regarding Brahman
insofar as it brings on the Intuition of Brahman by showing how all distinctions
and differences are mere appearances superimposed on Brahman. Even the em-
pirical means of knowledge, like perception, are held to be valid for this very same
reason that they ultimately produce actual intuition of their object. Our effort to
see a thing, for instance, ends with the dawn of sight, the intuition of the thing
sought to be seen. But then there is this difference between the ordinary means
of right knowledge and the Sastra as a means of knowing Brahman: Even after we
have perceived or inferred the existence of a phenomenal thing, the distinction
of the knower, knowable and knowledge stays on as before; whereas when the
Knowledge of Brahman-Atman dawns, this distinction is sublated for good. The
following remarks of Sankara about this final Intuition are worthy of note:-

A TS THUHIC SO AIRHH--- AW hiaeehrg e a1 & @k
IS T, [FH 2 B 2 HAH ? 'scqlqols&aﬁﬁﬁr ‘TR 38 SRR $h,
%ﬁlﬂmmﬁ HATHFHETTIEGENT: | Al FARTAaRTa0sS  SAThSen
;| AR RS s i, 7 TS |l

“Moreover, this means of knowledge revealing the unity of Atman is final;
and there is nothing else that can be sought to be known subsequently. (To
explain:) When, for instance, in common usage it is laid down that ‘One
should sacrifice’, it is at once sought to be known, what, by what means,
and how (one is to sacriftce); but there is nothing else to be sought to be
known when it is said ‘“That thou art’, ‘I am Brahman’; for the resulting In-
tuition relates to the Unity of the Self of all. It is only when something else
remains, that the desire to know it can possibly arise. But there is noth-
ing else which remains to be known over and above the Unity of Atman”
Su.Bh. 2-1-14.

T FFHTCHICTE il IR AR, TaRd SR Seme i |

“Nor is it possible to maintain that no such Intuition is ever produced, for
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there are Srutis like the following ‘He was convinced of this instruction of
his father’ (Ch. 6-13-3).” Su.Bh. 2-1-14.

[The Sruti is not quoted here as a mere authority, for preceding this statement
there is a series of questions and answers in the train of arguments based upon
Intuition. ]

T SIHECRATIHT ifwat Sl 21 apH; AT hea3d, STaehaHTR AT |
TeFaTcCHeh e TR eATEd: T JATAATERI Sifcheh! dfdshzd dadam |

“Nor, again, is it possible to assert that this Intuition is useless, or that it is
a hallucination, for we do see that Avidya is effectively removed, and there
is no other knowledge to sublate it. We have already remarked that all talk
of the true and the false is only before the dawn of the Knowledge of the
Unity of Atman.” Su.Bh.2-1-4.

[There can be no question of error in the sphere of non-duality.]

35. This unique conception of the finality of knowledge and extinction of all means
of knowledge, the Sastra no less than the other ordinary means, at the dawn of
enlightenment, has been expressly stated in so many words elsewhere by Sankara:

T I FEEAeadE T U9 94 fguE: Jaier g yEone 9 '
ST AT ATCHTENTAT e, ST IgehIoT = WHon Aiergee-<id |

“Therefore, all injunctions and all other means of knowledge, end with
the dawn of the Intuition ‘I am Brahman’. For when the Intuition of the
secondless Atman, neither to be accepted or shunned, arises, Pramanas
(or means of knowledge) cannot continue to thrive, since there will be
neither a knower nor objects to be known then:” Su.Bh. 1-1-4.
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“Since there is the text beginning with ‘Here the father ceases to be the
father’ which says ‘the Vedas are no Vedas’ (Br 4-3-22), non-existence of
even the Sruti is certainly accepted by us in the state of Enlightenment.”
Su.Bh.4-1-3.

36. As a corollary from the validity of the Sastra it follows that the words of
a duly qualified teacher are as valid a means as the holy revelation itself, not
because he is an authority on the subject, but because he has become one with the
Supreme Atman. One would reach at the truth provided that he follows the line
of reasoning shown by such a teacher, but not by any independent ratiocination:-

T THUT HCRTIAAT HIBT=EE G S 1|
“This knowledge, my dearest boy, cannot be acquired or refuted by speculation,
but only as revealed by a teacher other than a speculator, can it lead to convic-
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tion.” Ka.2-9.
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“Taught by a person of inferior knowledge, this Atman cannot be well-ascer-
tained even if one should reason in various ways. There is no not-knowing, how-
ever, when taught by a teacher who has become one with this Atman. For, He (this
Atman) is subtler than even the subtlest thing and beyond all reason.” Ka.2-8.

From the Book Suddha Sankara Prakriya Bhaskara
HOW SASTRA IS THE FINAL Pramana

18. We have seen that the idea of Pramana etc. are realized to be unreal as
soon as one becomes aware of the true nature of Atman as a result of the teaching
by the Sastra and the preceptor. It may be asked at this stage, why should not
the knowledge of Non-duality also be sublated, say by the knowledge of Siinya
(essencelessness) of things, in the same way as the notion of duality is sublated
by the knowledge of non-duality? How are we to be assured that the knowledge
of the Non-dual Atman is final? The notion of waking that accompanies a dream
enclosed in another dream, is well known to be sublated by the conviction that
the enveloping dream is waking, but subsequently that waking notion also is in
its turn sublated by the consciousness of the real waking state. One’s knowledge
of Non-duality might well be imagined to be sublated in like manner. Here is the
reply of the Gaudapadacarya, an authority on the tradition of Advaita - Vedanta :-
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“Vikalpa might be sublated if it were the construction of imagination pertain-
ing to some particular person. This is only a device for the purpose of teach-
ing, and so there can be no duality subsequent to the knowledge of truth.”

This is the idea underlying the Sloka : Vikalpa is an empirical notion arising out
of ignorance, as for instance the notion of the sun being only a span in length, or
the notion of water with reference to a barren soil, or that of a snake attached to a
rope etc. Such a Vikalpa would be sublated by correct knowledge of the substrate
so falsely imagined to be something else, as for instance the notion of a span’s
length etc. disappearing in the case of those that know the true measurement of
the sun etc. Similarly it is but reasonable that the notion of the body being the
Self, the notion of the soul’s being subject to ills of mundane life, or the soul’s
being related to duality, is sublated by the knowledge of Non-duality since these
notions are the outcome of innate ignorance. But the vikalpa of the distinction
of teaching, teacher, taught etc. are no such imaginary notions conjured up by
an ignorant brain. It is only a device adopted by the knowers of Brahman for the
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purpose of teaching. When the truth of Advaita is realized, one comes to know
that the duality of the distinction of teaching etc., does not actually exist any more
than the duality fancied by people, ignorant of Vedantic truth. The suspicion that
at this rate even what is called Advaita may also be possibly only a construction
of imagination has no foundation. For by the term Advaita is used only to indicate
what cannot be thought away after all duality is negated. Nor can there be the
distinction of the knower, means of knowledge and the object of knowledge as a
residue even when the truth of the essence of things is realized. So as to allow
room for the doubt whether even Advaita may not be sublatable. Nor can it be
objected that even the Veda itself may cease to exist if all duality is obliterated.
For that is a consummation we welcome. That is why Vedantins call the Veda
the ‘final Pramana, i.e. a Pramana that brings knowledge sublating all idea of
Pramanas including Vedic Pramana itself.

It is on the strength of this axiomatic Vedantic principle that Sankara writes:

1. If it be argued that in the absence of perception etc., even the Sruti
would cease to exist, we say that there is nothing unwelcome here. for
we do admit that even the Sruti will cease to exist when one is awakened
to truth. There is the Sruti text which endorses this. Beginning with the
statement ‘The father becomes no father here’, it proclaims that the Vedas
become no Vedas in the state of enlightenment. SB. 4-1-3,

[This is really a text relating to deep sleep. Nevertheless, S’ankara quotes it
here in connection with enlightenment because there is unity of Atman in both
the cases.]

2. Moreover, this is the final means of knowledge (antyam Pramanam
revealing the oneness of Atman desiderating nothing else beyond it. Un-
like the injunction ‘One should sacrifice’ in ordinary usage which rouses
further enquiry as to ‘what?’, ‘with what?’ and ‘how’, the starement ‘I am
Brahman’ rouses no further enquiry, for the knowledge arising out of it
relates to the unity of the Self of all. Nor can it be maintained that this
knowledge is useless or delusive, for there is the definite result of doing
away with Avidya, and there is no subsequent knowledge sublating it. SB.
2-1-14

[Consequent on the intuition of the Secondless Self, there would remain noth-
ing else distinct from it, relating to which a further enquiry might be occasioned,
and there could be no sublating knowledge then for the simple reason that the
very distinction of knower, and means of knowledge would have been wiped out
by then.]

3. All Pramanas are such only up to the realization of Atman for subsequent
to that there can be no talk of the means and objects of knowledge. The
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final Praméana (or the Sruti) takes away the very nature of being a knower
pertaining to Atman, and simultaneously with taking it away, invalidates
itself as a means just as a means of knowledge obtaining in a dream does
on one’s waking. GBh. 2-69.

[Here is a reason adduced for holding the Sastra as the final means of knowl-
edge, to wit, that the Sastra-knowledge does away with the knowing-nature of
Atman. That has been stated to be the reason too, why Sastra itself ceases to be
such after enlightenment.]

4. For the Sastra does not propose to describe the nature of Brahman as
such and such an object, but it only teaches that it is no object since it
is the innermost Atman, and in doing so it removes the distinction of the
object of the knowledge, its knower and knowledge, etc. SB. 1-1-4.

5. The Sastra, the final Pramana happens to be a means of knowledge
only on account of its pointing out and removing what is not the property
of Atman, but not because of its making known what was previously un-
known. GBh. 2-18.

[Sastra is a means of knowledge only because it removes the nature of being a
knower and other features that are not the properties of Atman, and also because
it deprives the Pramanas of their continuing as such. This is an indirect allusion to
the traditional saying ‘siddham tu nivartakatvat’ quotation on page 32.]

THE METHOD OF SASTRA PRAMANYA

29. Similarly when it is maintained that Atman is known only through the
Upanishads, on the strength of texts like “I ask thee of the person known in the
Upanishads” (Br 3-9-26), “That position of which all the Vedas sing (Ka. 1-2-15)
it is only for the purpose of intimating that He is not knowable by perception and
other empirical means of knowledge and not to convey the idea that He is actually
known through the word. So says the author of the Sutra-Bhashya :

1. The intuition of Brahman is indeed achieved through the ascertainment
of the import of Vedic text and not by other empirical means of knowledge
like inference. Su.Bh. 1-1-2.

2. For this entity is no object of perception because it has no colour and
other properties. Nor is it the object of inference and other means for it has
no indicatory mark etc. (necessary for those means to function). This entity
can be known through Agama (revelation) alone like Dharma. SB. 2-1-6.

It is for the purpose of teaching that Brahman is known only through Agama
that the revered Badarayana has written the aphorism ‘Zme&Ei@@ (for it has
Sastra for its means). And the author of the Bhashya has explained it thus “The
meaning is that Brahman, the cause of the origin etc. of the Universe, is knowable
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through the Sastra-Pramana alone.” But because of this, one should not delude
oneself into the belief that the distinction of Pramana and prameya (means and
object of knowledge) sanctioned by common usage is really real, and that Sastra
is also a means of knowledge just like perception etc. enabling one to know Brah-
man which is not known through other means. For the s’ruti says “That which is
not expressible by speech, but by which speech itself is expressed (known) - that
alone is Brahman.” (Ke. 1-5). And there is a further reason for this warning, for
all Pramanas and S’astras function under the presupposition of Avidya for their
basis. This is stated by the author of the Bhashya.-.

As for Sastra, it is the Final Pramana; it derives its validity only by pointing
out and removing what is not the property of Atman, but not by directly
making known what is not known through other means. GBh. 2-18.

[In the Sanskrit original the word ‘matra’ (only) has to be read after ‘nivar-
takatva’ to yield the intended meaning.]

2. The Final Pramana removes the knowership itself and while so remov-
ing it loses its own validity, just as the means of knowledge in a dream, is
invalidated on waking. GBh. 2-69.

[The idea is that the Sruti also is spoken of as a means of knowledge only in
a secondary sense, from the stand-point of Avidya; since all talk of Pramanas or
means of knowledge depends on the presupposition of a knower, who is himself
really a product of Avidya.]

3. All usage of the means and object of knowledge, whether ordinary or
Vedic, proceeds on the presupposition of the mutual superimposition of the
self and the not-self known by the name of Avidya; so also do the S’astras
purporting to lay down injunctions or to prohibit certain acts or to teach
release. Su.Bh.p.2.

[The word ‘all’ being a general term, the talk of one who desires to be released
and one who is released is also to be understood as the outcome of Avidya. Since
the S’astras include those that purport to teach ‘release’ also (Moksha-parani)
even the Sastra relating to Atman is to be taken to be within the ambit of the
usage of Pramanas based on Avidya.]

Thus it is evident that for the Vedantins the convention of the means and ob-
jects of knowledge as also that of Sastra etc. is only a device subsumed under
the comprehensive method of Adhyaropa-apavada contrived for the purpose of
teaching.
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From the Book Intuition of Reality -
Chapter 4: THE GENUINE INTUITION OF ATMAN

STARTCHT $T&T FARETTIH 1| J. 3-4-28.

“This Atman is the Brahman. He is the intuitor of all; this is the teaching.”
Br 2-5-19.

We are now in a position to consider the direct investigation of the nature
of Vedanta- Vijnana, the main subject-matter of our enquiry. The word ‘Vijiana’
which occurs in the title of this booklet has many variants in Sanskrit. Avagati
(ascertainment), Adhyavasaya (final understanding or determination) and Anub-
hava (Intuition) are some of these equivalents that are used by Sankara. We shall
employ the English word ‘Intuition’ uniformly while translating them all.

1. Vedantic Intuition as Distinguished from the Sensuous and the
Intellectual Intuitions

We must be careful, however, to keep the distinctive meaning of this word
in mind when it is applied to the Knowledge of Brahman. The word ‘Anubhava’
in Sanskrit is used to denote ‘immediate apprehension’, whether by one of the
senses or by the mind itself. It is well-known how we intuit colour with the help of
the organ of sight and how we intuit joy or sorrow, fear or curiosity without any
assistance of reason. All such intuitions, however, are events in time, and so, they
are all born and cease to exist in time. But how are we aware of the senses or of
these sensations themselves? How do we come to know the mind or its intuitions
themselves? And how do we come to know the presence or absence of the mind it-
self together with its various modifications? The senses cannot objectify and know
themselves; nor can the mind know itself, and much less is it possible for the mind
to become aware of its own absence. Nevertheless, it is common knowledge that
we do know when the mind or the senses function, or when they cease to function,
in such states, for instance, as deep sleep. Now this faculty which enables us to
have this direct insight is what is called Anubhava in Vedanta. This is what has
been rendered by the term ‘Intuition’ here.

The sensuous and the mental intuitions can be remembered and recollected
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when a person makes the necessary effort to do so. ‘I can quite recall the colours
of the rainbow’, ‘I can recollect the excruciating pain I felt when I was operated
upon’ or ‘I well remember the shock I felt on hearing the tragic end of my friend’
-these and other such statements of recollection of sensuous and psychic experi-
ences, we are familiar with in every-day life, confirm this fact. Now, the question
is, what is It that enables us to be aware of these temporal happenings without
undergoing any change in Itself? This is what is called Anubhava in Vedanta.

2. How Sensuous and Mental Intuitions Pre-suppose a Changeless
Intuition

The senses and the mind have no doubt the power of reaching external objects
by their inherent nature to see things spontaneously, but when there is neither
light nor sound to guide, what is that Light, guided by which, this aggregate of
body and the senses is enabled to go through all its activities? This question was
posed by Janaka, to which Yajnavalkya gave a significant reply.-
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“When the sun has set, when the moon has set, when the light of fire has gone
out, and when even the sound of voice is hushed, what Light, O Yajhavalkya, has
this Purusha (the aggregate of body and organs)? To this, Yajiavalkya answered,
‘Atman alone is its light, it is by the Light of Atman alone that this Purusha sits,
goes out, does any work and returns’.” Br 4-3-6.

This inner Light of Atman is the Intuition which constitutes the inherent nature
of man or any other individual creature. That Light or Intuition can directly ap-
prehend and It serves as the eternal guide for all procedure for the assemblage of
body and senses, called man, in ordinary life.

It might be suspected, perhaps by some that this so-called Intuition is only the
mind that inspires the aggregate to move about and perform its functions. This
might be justified if it were only a question of inference; but how could the mind
work except through the gateways of the senses insofar as the external world is
concerned? Moreover, there is, as we all know, a faculty of the mind, which ap-
parently enables it to compare or contrast two concepts of things either in juxta-
position in space or perceived successively in time. But the process of knowing for
the mind being possible only through forming a modification of itself, it is evident
that it can never have two thoughts simultaneously.

This fact forces us to admit that, over and above mental intuitions, there must
be a constant something which enables it to perform these functions. The idea of
similarity or dissimilarity or even identity of two things in two points of time or in
two different situations, therefore, necessarily presupposes a sustained Witness-
ing Consciousness which endures independently, and is beyond all time or space.

118



07. What is Anubhava

3. Intuition Unaffected by Waking or Dream

The Upanishads draw our attention to another characteristic of life, which com-
pels us to admit the axiomatic nature of this changeless Intuition which maintains
Its self-identity independently of time or space Intuited by the mind:-

T I TEEE Gl Faad AEE e W iR @ HEE © A © 1
ST TR Joy: SRS dafe | 9.3.%-3-%

“When he dreams, he takes a little of this all-embracing world; he himself
casts aside (the body) and he himself creates (a new body) and through his own
semblance and through his own light, he dreams. Here this Purusha becomes
self-luminous.” Br 4-3-9. While a person is dreaming, he sees seeming bodies and
senses and seeming objects. And what is the Light which aids him to see this rep-
lica of waking? Apparently, none of the waking associates passes on to that state,
and so, there can be neither consciousness of the waking mind, nor the sensa-
tions of the waking state. Nevertheless, He objectifies all the dream-phenomena
with the help of His own Consciousness! Now this constant Consciousness is the
Intuition which is identical with Atman. The Atman does not make use of any
Light, which has to operate actively as the mind does, when it becomes aware
of external objects in the waking state. Obviously, therefore, Atman is His own
light when He objectifies dream as a whole, just as He is when He is Conscious of
waking as a whole.

4. The Intuition of Deep Sleep

Besides the evidence of the Witnessing Consciousness in waking, and of the
Atman’s intrinsic Consciousness unaffected by the appearance and disappearance
of waking and dream, we have the Intuition of the invariable Consciousness of
Atman which continues to maintain its self-identity in deep sleep, where not only
the modifications of the mind and the functions of the senses, but even the ego.
The locus of all these, are all conspicuous by their absence. The Sruti describes
this unique state in these terms.-
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“Now now this is verily (His) form beyond desires, beyond (all) evil (of
Karma), fearless. In the same way as one, firmly embraced by his beloved
wife, is aware of neither the exterior nor the interior (world), so also this
Purusha, (the individual self), firmly embraced by the Prajiia-Atman (the
Ever-Conscious Self), knows nothing external or internal. And this, verily,
is the form, which has accomplished all desires, whose Self is Itself all the
desires, which is desireless and devoid of grief.” Br, 4-3-21.
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5. Intuition Which is Constant Throughout All States

That the genuine Atman, who is the Witness of even the ego, is never affected
by the appearances or changes of the external or internal world can be known
from the fact that His essential nature of Pure Consciousness or Absolute Intuition
persists even while He appears to pass through the three states of waking, dream
and deep sleep; birth and other stages of life and death; creation, sustenance and
dissolution of the universe. The following remarks of Sankara should be consid-
ered and studied with due care for being convinced of the changeless nature of
Atman as identical with the Essence of Intuition:-
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‘Just as a magician is not touched throughout the three points of time
by the magical display of a thing projected by himself, for the (simple)
reason that it (the projected thing) is unsubstantial, so also the real Atman
remains untouched by the magic display of Samsara:” Su.Bh. 2-1-9.
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“And just as the one dreamer is untouched by the magical experience of
dreams, for that does not persist in waking and deep sleep, so also, the one
Witness of all the three states, who remains unchanged, is untouched by
the triad of states which is changeful. For, that the ‘real Atman appears in
the form of the triad of states is but a magical show, just like the appear-
ance of a rope as a snake etc. Here it has been proclaimed by the respected
teacher (Gaudapada), who is well-conversant with the genuine tradition of
Vedanta, in the following verse:- “‘When the Jiva (the individual soul) awakes
from the beginningless dream of maya, he comes to know the birthless,
sleepless, dreamless Non- dual Principle’ {GK. 1-16}.” Su.Bh.2-1-9

6. Why Do Distinctions In Atman Re-appear Even After Their Disap-

pearance?

An objection is likely to rear up its head here. If freedom from all distinctions
is the intrinsic nature of Atman, as the Advaitin asserts, why do distinctions re-
appear again and again even after they disappear altogether in states like deep
sleep? Does not this point to something potentially persistent in Atman, which
compels the latter to re-manifest these distinctions? Here is Sankara’s reply to
this objection:
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Sankara is here offering his reply to the objection as to why, even after complete
dissolution of all distinctions at the end of a cycle, they appear again. He says:

“This is no defect either. For, there is an illustration here also. Just as in
the case of deep sleep, trance or in any other similar state, where there is
the innate non-distinction, distinction reappears as before as soon as one
awakes, for the simple reason that false knowledge has not been wiped off,
so also this may well happen even here. There is this Sruti also to this ef-
fect: ‘All these creatures have become one with Pure Being (Brahman) but
they are not aware that they have. become one with Pure Being. Whatever
they have been, a tiger, or a lion, or a wolf, Or a boar, or an insect, or a
butterfly, or a gad-fly, or a mosquito - that they become again’ (Ch.6-9-2).”
Su.Bh.2-1-9.

7. Is There an Actual Merging of Distinctions in Atman During the
states Like Deep Sleep?

It should not be thought that Atman is actually infested with distinctions now,
and that we have got to attain a state of non-distinction called Mukti or Release
after undergoing some course of spiritual discipline. The truth is that our Real
Nature is ever-free from all distinctions and differences, even while it appears to
be sullied and tainted with them owing to our innate nescience, and so long as this
is not wiped out, we persist in imagining that they continue to be in a potential
form even when nature repeatedly merges us in undifferentiated Reality in such
states as deep sleep. Sankara draws our attention to this popular blunder in these
words:-
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‘Just as during the period of sustenance of the universe the practical life
of distinctions is found to thrive even in the distinctionless Atman, as it
does in dreams, owing to wrong knowledge, so also a potency, consequent
on that self-same wrong knowledge, is inferred (from the empirical point
of view) to persist even in the state of dissolution. This disposes of the
objection regarding the possibility of rebirth of even the Released, For, in
their case, wrong knowledge has been destroyed by Right Knowledge.”
Su.Bh. 2-1-9.
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8. Conclusion

This, then, is the essence of Vedantic Intuition. It is not something to be gener-
ated by effort. Whenever we are said to have knowledge of a thing as it is, we use
some valid means of knowledge such as perception. The only function of all such
means is merely to remove our ignorance of the thing, that is to say, to remove
the misconception that has been projected by the absence of contact of the Light
of Intuition and the object which is desired to be known. As the author of the
Mandukya-Bhashya writes:-
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“If, on the other hand, we accept that the valid means, which has under-
taken the discrimination of the pot and the ignorance thereof culminates
only in eliminating the ignorance which is not desirable-in the same way
as the act of cutting undertaken to sever the connection of the two parts
of a log of wood culminates in its two parts being made asunder-then, the
knowledge of the pot necessarily arises of its own accord, and as such,
cannot be regarded as the result of the function of the means. So also,
the means of negating inward consciousness etc., undertaken for the
discrimination of the nature of being inwardly conscious etc., can have
the only effect of eliminating the nature of being inwardly conscious etc.
and cannot exercise the additional function of operating on (Atman) the
Fourth also. For, Simultaneously with the elimination of the nature of being
inwardly conscious etc., the distinction of being a knower etc., removes
itself automatically.” Man. Bh. 7.

Atman, as Intuition, is the only Reality existing in Its own right. The right knowl-
edge of anything invariably culminates in revealing its real nature as Intuition
(or Atman), only by removing the Ignorance which intervenes and envelops its
real nature. When we speak of understanding a particular thing, our mind really
removes ignorance of that thing, and rests in the Atman, who, in this particular
case, reveals Himself as the Intuition of that thing. Atman, as Intuition, is spoken
of as the Intuition of waking and other states of empirical consciousness only
relatively, just as we speak of the sun throwing his light on objects when darkness
disappears owing to sunrise. The so-called sensuous and mental intuitions are re-
ally this self-same Intuition as particularized by the conditioning associates called
the senses or the mind.
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Chapter 5: INTUITION AND REASON SUBSERVIENT TO IT
1. How is Intuition Tested?

All intuition, whether sensuous, mental or of the nature of direct insight, is di-
rect apprehension. Intuition only sheds its light on its object and does not deliver
any judgment as to whether or not the object is really what it appears to be. The
question, therefore, naturally arises: ‘How are we to conclude whether or not any
particular object of Intuition is real? How are we to be sure about the Truth of the
entity called Atman which the Upanishads teach?’

In the first place, sensuous intuition or perception is commonly tested in three
ways in common life; firstly, by seeing whether our Intuition, at first sight, is con-
firmed by our knowledge of it on closer examination; secondly, by seeing whether
the thing possesses the causal efficiency expected of it; and thirdly, by seeing
whether our experience is common to all persons possessing normal faculties, For
instance, when we see something at a distance what our Intuition reports to be
what we call water, we go nearer, and see by experimenting whether the liquid in
front of us can moisten our cloth or quench our thirst and whether this property,
attributed to it, is verifiable by all persons in like manner; and when it is found to
be so, we arrive at the conclusion that it is really what we know as water.

A mental intuition, like that of a dream object, may satify all the above-men-
tioned tests while the dream lasts, but it is dismissed as untrue when it is found to
be sublated on waking, and so, all that we saw before is now decided to be only an
individual intuition very much like that of an insane person. So then. we see that,
besides satisfying the tests of causal efficiency and of universality, an Intuition
must be such that its sublatability is inconceivable.

2. Is Intuition Of Atman in Conflict with Perception and Means of Right
Knowledge?

It is sometimes argued that Intuition of the unity of Atman has to be rejected as
being unfaithful to fact, inasmuch as the Pramanas or valid means of knowledge
uniformly point to a pluralistic universe. But the truth is just the other way round,
For every Pramana or valid means of knowledge is accorded that pride of place
only insofar as it culminates in the Innution which certifies its validity, that is,
when it conforms to the nature of the object.

Besides, the veracity of perception or any other Pramana rests on the pre-sup-
position that Atman is really a knower. But this is in itself a presumption without
any warrant. For as Sankara remarks:-
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“Function of perception and the like is not possible, as we all know, with-
out making use of the senses. And the senses cannot possibly function
without a body as their resting place. Nor can anyone be active with a
body on which the idea of its being one’s own Self is not superimposed,
Nor can there be cognizership in the Atman, who is by nature untainted
by anything else, unless all this has been presumed. And no Pramana can
proceed to function without cognizership (in Atman). Therefore, (it is clear
that) perception and other Pramanas and the Sastras likewise are only for
persons influenced by nescience.” Su.Bh.Intro.

The Intuition of Atman can never be called in question for a further reason:
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“Moreover, this Pramana propounding the unity of Atman is absolutely
final; for, there is no further question that can possibly arise when it has
dawned.When it is said, in ordinary life, that one should sacrifice, it can
be asked ‘What (should be sacrificed], with what, and how (should the
sacrifice be conducted)? But there is no question which can possibly arise
in like manner when it is said: ‘That thou art’, ‘I am Brahman’; for, the
Intuition (that dawns here) relates to the unity of Atman as the All. For,
a question can arise only when there is something left over, but there is
nothing left over besides the unity of Atman, about which a question may
naturally arise.” Su.Bh. 2-1-14.

3. Intuition Of Atman Is Not Opposed To Reason

But is it not possible that this Vedantic teaching is opposed to reason? For, after
all, Vedantic teaching is only a statement made about an actual fact and can be
deemed to be unassailable only when it is not against reasoning. Reason, on the
other hand is often used to infer something unknown on the strength of something
already known by perception, and so is more approximate to Intuition than a mere
traditional statement. Moreover, the Upanishad says that one should study the
teaching about Atman (#fid=x:) and adds that the teaching should be reflected upon
(A<1==:), evidently implying that the textual teaching should be checked by reason-
ing also. And, in the Upanishads themselves whatever has been taught is invari-
ably found to be reasoned out, as, for instance, when the Sruti brings forward
examples from ordinary life to illustrate and support the truth of what has been
already taught. Would it not, therefore, appear that the truth of a mere statement
has to be rejected whenever it is in conflict with reason? And anyone could see
easily that reason can never breathe in the rarified atmosphere of Absolute Unity.
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This misgiving is altogether unjustified; for, the obvious reason that all ratioci-
nation is only a by-product of the wonderful manifestation of Intuition itself in the
shape of empirical life. The Upanishads no doubt employ reason in the course of
teaching the Absolute, but this is only insofar as it is based upon partial intuitions,
just to lead the seeker to a gradual unveiling of Reality; but they never encourage
mere reasoning for reasoning’s sake. Sankara distinguishes this Vedantic reason-
ing used as a device’ for the purpose of teaching the Absolute Truth-from barren
reasoning or syllogistic reasoning as follows:-
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“This argument cannot be used in excuse of finding room for dry reasoning
here. For, it is reasoning advanced by Sruti alone that is resorted to here as sub-
servient to Intuition- reasoning, for instance, of the following type:- (1) Atman is
not followed up with any of the characteristics of either dream or waking inas-
much as both these appear exclusive of each other, and since the individual self
sheds all plurality and becomes one with the Atman as Pure Being in deep sleep,
that Atman is really of the nature of Being devoid of all plurality. And (2) Since the
universe is born from Brahman, it cannot be other than Brahman, if one respects
the law of the effect not being other than its cause.” Su.Bh.2-1-6.

Here, evidently, the Sruti brings forward reason based upon universal Intu-
ition and not founded upon logical induction or syllogistic deduction. Besides,
no reasoning whatsoever is necessary for one who can directly refer oneself to
the nature of the genuine Atman Himself as the Witnessing Self of the ego which
corresponds to the notion of ‘I’. For, the Witness is, by His very nature, altogether
independent of all objective not-Self, which can never claim any independent ex-
istence of its own as a real second to the Witness.

4. The Place of Non-dual States like Sleep in Vedantic Reasoning

Vedantins, following the footsteps of Badarayana as interpreted by Sankara,
cite deep sleep and other states of non-duality only to confirm their contention
that this Atman maintains His absolute identity in spite of the appearance or
disappearance of the pluralistic universe along with the waking state. But no
waking or dream actually sticks on to the Witnessing Self when we remember that
waking or dream is only for the individual self which identifies itself with a body
and fancies that its senses actually reside in the body while they function.

The so-called merging in the Pure Being or Atman (¥c@™) in deep sleep is only
a concession to the credulous who persist in the belief that each one of them is
actually an individual distinct from the real Atman. Accordingly, Sankara makes
this shrewd observation on the self which apparently undergoes the three states
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of consciousness:-
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“Moreover, there is no time when the Jiva (the living soul) has not become
one with Brahman, for the inherent nature of a thing can never be alien-
ated from it. It is (only) relatively to its apparent transformation into a
foreign form in dream and waking that the Jiva is supposed to attain his
own form in deep sleep. So, for this reason also, it is improper to aver that
the Jiva becomes one with Pure Being on one particular occasion and not
on any other.” Su.Bh.3-2-7.

The critical student of Vedanta will have noticed by now how the so-called
Vedantic reasoning is merely leading the enquirer from one aspect of Intuition to
another till he finally intuits his intrinsic nature by his own self without desiderat-
ing any intellectual reasoning whatever.
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From the Book Naiskarmyasiddhih Kleshapaharini vyakhyasahita, Introduction:
Suresvara’s Interpretation Of The Vedantic Text
Preparatory Step

In perfect contrast with all other schools of Vedanta, Suresvara’s holds that the
Vedanta Vakya teaching the unity of atman, is the only means of obliterating all
Avidya. If one does not realize the meaning of Tat-Tvam-Asi (That thou art) even
on 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 (3F==fRe®1) concom-
mitance or continuance and exclusion), are serviceable in arriving at the entity
denoted by the word “Thou’. The self as the seer continues, or persists throughout
while the non-self as the seen is excluded at some stage; this is T¢3ZIT ARE
type, where S¥ (seer) is the knower and all the rest is 327 (the seen). After we have
gone through this 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.

From the Book Salient Features of Sankara’s Vedanta
CHAPTER 4: REASON SUBSERVIENT TO SELF-REALIZATION

31. It is stated in the Brhadaranyaka Upanishad that Yajhavalkya instructed his
wife Maitreyi in the knowledge of Atman in these words “Atman, verily, my dear, is
to be seen by listening to teaching about Him, by thinking over His nature and by
contemplation” (Br. 2-4-5). And in the Chandogya, it is taught that just as the in-
telligent reflective man in the story reached his country Gandhara after enquiries
made on the strength of the instruction received from a wayfarer, so also, one who
has had due instruction from a teacher can realize Atman (Ch. 6-14-2). It follows
from this that an aspirant should make use of reasoning as well as revelation from
the Sruti for the purpose of realization.

32. Those who are able to arrive at the truth by the teaching of the Sruti alone,
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do not of course stand in need of any reasoning, since they have reached the goal.
For such as have fully grasped the meaning of the two words ‘That’ and ‘thou’
used in the sentence “That thou art’-require nothing more to understand what the
sentence means. “But in the case of those who are hindered by ignorance, doubt
or misconception from having a correct appraisal of the signification of these
words, the sentence ‘That thou art’ cannot possibly convey its true import. For
understanding the meaning of a proposition pre-supposes the understanding of
the meaning of the terms involved in it. Such aspirants, therefore, would require
repeated study of the Sastra as well as application of reasoning ancillary to it”
(Su.Bh. 4-1-2). Accordingly the Sruti says “This Atman is not accessible to many
even for hearing about, and many there be who know Him not, even after a study
of the Sastra” (Ka. 1-2-7).

33. “It is beyond speculation, for it is subtler than the subtlest” (Ka. 1-2-8).
“This knowledge is not to be had through speculation” (Ka. 1-2-9) nor can it be
refuted by speculation. So says the Sruti. At first sight, it would appear from this
pronouncement, that knowledge of Atman has nothing to do with reason. But
the Sruti only means that Atman is not within the reach of dry reasoning which
is not based upon the instruction of a teacher initiated in the traditional method
of imparting the knowledge. Accordingly it has been declared “There cannot be
any failure to understand it, when it is communicated by one who has become
identical with Atman” (Ka. 1-2-8). Again “It can be well understood when taught
only by an Acarya other than the ordinary ratiocinist” (Ka. 1-2-9). Agama is the
peculiar traditional method of efficacious teaching by virtue of which the aspirant
is enabled to see his identity with Atman. The Sruti (Ch. 6-14-2) relating to the in-
telligent and reflective man of Gandhara (referred to in para 31) demands the aid
of reasoning ancillary to such teaching. Hence that text is not in conflict with the
one which rules out speculation unsupported by this means of right knowledge.

34. The Sanskrit term ‘tarka’ has been used in different senses by different
schools of thought. Some give that appellation to syllogistic inference. There
ought to be fire on the yonder hill, for we see smoke there. Since we actually
guess the existence of fire in this inference, the name ‘tarka’ may well be applied
to it. An additional reasoning may also be advanced in support of this inference.
‘No smoke would be visible if there were no fire there.” This reasoning substanti-
ating the original inference has been also termed ‘Tarka’ by the Naiyayikas. But
neither of these two kinds of reasoning is meant in the text ‘It is to be thought
over and contemplated’ (Br. 2-4-5). “For the truth relating to this Reality which
is conducive to final release is too deep even for a conjecture without revelation”
(Su.Bh. 2-1-11). Enquiry into Brahman demands primarily the consideration of
Vedantic text and, as subservient to it, reasoning not in discord with it.

35. The difference between the reasoning proposed by the Sruti and mere
speculation is this: The reasoning recommended by the Sruti being meant to be
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conducive to intuitive experience is never in conflict with experience. Independent
reasoning, however, is merely the outcome of the conjecture of one’s own mind.
“Speculation is unbridled.... It is impossible to expect finality from speculations,
for men’s minds are diversely inclined” (Su.Bh. 2-1-11).

36. Is it not itself a reason to argue that no reasoning is final since certain
speculations have not arrived at finality? And reason approved by Sruti is in any
case reason to be sure. For otherwise the injunction ‘It must be reflected upon’
(Br. 2-4-5), would be meaningless. Such being the case, what is there anything
peculiar to it which makes it superior to other reasonings? Logicians too base
their reasoning on something found true to experience ‘From the known to the
unknown’ — is that not a principle to be acquiesced in by all?

Our reply to all this is as follows : Non-Vedic reasoning proceeds on some basic
principle assumed in each individual case. But all do not subscribe to the basic
assumption of a particular school. Even in cases where the fundamentals may ap-
pear unassailable for the present, there is no guarantee that they will continue to
be so for all future. For instance, the doctrine of the pradhana (primordial matter)
of the Sankhyas, and the doctrine of the paramanus (atoms) of the Vaiseshikas,
have been assumptions based upon mere speculation. These fundamental postu-
lates not being universally accepted, conclusions drawn from arguments based
upon them have likewise failed to command universal acceptance. Similarly the
fundamentals postulated by the Buddhists, the Jains and the various schools of
Western thought, have all been questioned. Sastraic reasoning on the other hand,
is based on universal intuition which can never be challenged. For instance, the
teaching that the inmost Witnessing Principle in us is our own Self can never be
gainsaid by anyone, for It is the Self of even the would-be denier. “Besides, Atman
cannot possibly be denied, for the simple reason that It is one’s own Self” (Su.Bh.
2-3-7). That is why the reason proposed by the Sruti, claims superiority over any
other ordinary speculative reason. It is based upon universal experience while the
other speculations are barren since they have no such support. Therefore no dry
reasoning can be admitted here under the pretext that there is a text recommend-
ing reason” (Su.Bh. 2-1-6).

37. It is true that other schools of thought likewise claim to base their ar-
guments on experience; but that so-called experience does not cover the whole
ground of life. Reason based upon that partial experience cannot stand the on-
slaught of a higher reasoning based upon a wider experience. “For we see that
there is conflict of opinion among system-founders of even recognized fame for
mental eminence like Kapila and Kanada” (Su.Bh. 2-1-11). So we cannot take
that all of them have given us correct ideas of truth and reality, for such mutually
contradictory doctrines cannot all be absolute truth. “Right knowledge ought to
be uniform throughout, since it must conform to an existent fact. That is to be
considered real which consistently maintains its self-identity, and knowledge of
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that reality, is commonly called right knowledge, as for instance, the knowledge
that fire is hot” (Su.Bh. 2-1-11).

There have been a number of schools of speculative thought, both in our own
country and in the west, which have each built different systems of their own, and
there is scope for many more such schools to appear in the future. “But it would
not be possible to assemble all the speculators of the past, present and future
times at one place or time so that we might decide by their consensus of opinion
that a particular conclusion is the ultimate truth in respect of any one fact to be
regarded as real” (Su.Bh. 2-1-11), whence it follows that no speculative thinker
can be taken to have said the last word on the matter. “The Veda, on the other
hand, being eternal and always capable of yielding the same knowledge, may be
justly relied upon to let us know Reality as it is, and that universal knowledge
which arises from it cannot be assailed by any of the speculators of the past,
present or future” (Su.Bh. 2-1- 11). This is because the Vedic reasoning takes into
account the entire range of the knowable and examines all the three states of
experience, to wit, waking, dream and deep sleep. “These three states have been
called ‘the knowable’, because there cannot be any thing knowable which falls
outside the three, since the postulates of the advocates of any other school must
necessarily be included in one or the other of these states” (GK. Bh. 4-88). Hence
the Vedic dialectic which arrives at the final conclusion after an examination of all
the three states is based upon the most comprehensive ex-perience. This experi-
ence being in entire harmony with that of persons of all places and times, Vedic
reasoning based upon it is the only one that can be accepted as infallible.

Even the Vedic reasoning employed to ascertain the nature of Atman does in-
volve duality of course. This is so because “Even the unreal forms of Atman due to
upadhis (concomitant conditions) are provisionally assumed as though they were
a property of Atman to be known ; this, however, is only a device just to make us
aware of the existence of Atman” (GBh. 13-13). This dual characteristic is, how-
ever, invariably shown subsequently not to belong to Atman as a matter of fact.
Acarya Sankara quotes in this context the maxim of the experts in the traditional
method of right teaching. “That which is really devoid of all plurality has to be
explained by the method of superimposition and subsequent rescission” (GBh.
13-13). It is this method of provisional attribution and subsequent abrogation that
is followed by the Sruti while it approves reasoning referring to the triad of states,
causality and the like. This makes it clear how the employment of logic involving
duality, does not adversely affect Advaita.

Two examples have been cited in the Sutra- Bhashya to illustrate the kind of
Vedantic reasoning based on universal intuition.(1)”Since waking and dream ex-
clude each other, the Self is unaccompanied by them, and since in the state of
deep sleep He leaves the phenomenal world behind and becomes one with Pure
Being, He is really of the nature of Pure Being altogether free from the world of
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plurality. (2)As the world comes forth from Brahman it cannot be different from
Brahman in accordance with the principle of the effect being not different from
the cause”(Su.Bh. 2-1-6). Sankara’s reference to ‘reasoning of this type’ in this
connection may be taken to cover the method of the samanya-visesha (the uni-
versal and the particular) as well as the reasoning based on the pafica-kosas (the
five sheaths). As one example of the former may be cited the argument that “as
everything is unfailingly accompanied by Pure Consciousness it must essentially
be Pure Consciousness itself. By the perception of sound in general produced
by the beating of the drum, the particular notes coming under the class are also
perceived, for as particulars they have no independent existence of their own. So
also no particular thing either in waking or dream can be perceived as distinct
from Consciousness” (Br.Bh. 2-4-7). As for ‘the five sheaths’ made up of food, vital
air, mind, intellect and blissful feeling, since they are each penetrated by the suc-
ceeding inner sheath, and Atman is the most all- pervading innerinost principle,
none of the sheaths has any being of its own apart from Him. Here in the first of
the four examples mentioned above, the three states are provisionally assumed to
belong to the Self. In the second, Brahman is taken to be the cause of the world,
and in the third, it is regarded as a genus, while in the fourth pervasiveness and
the nature of being the inmost of all are temporarily ascribed to the Self for the
sake of facilitating instruction. Of course, all these attributions are subsequently
rescinded when Pure Reality comes to be pointed out.

40. It is sometimes argued that acceptance of Advaita as the ultimate reality
would run counter to perception, inference, and the portion of the Vedas enjoining
rituals. Moreover, there would be no teacher of Advaita; neither the teaching nor
anyone to be taught according to the system which assumes Absolute Non- dual-
ism. If all this be allowed, would not the Advaitic Sruti prove suicidal to its own
validity besides abolishing the universally accepted canons of evidence?

Now all this is only bad logic. For we have already shown that Atman is no
object of perception or inference. True, the Karma- kanda (Portion of the Veda
prescribing religious works) pre-supposes the distinction of action, its means and
results. But “a man naturally takes for granted the distinction of action, its means
and results projected by avidya, just as it obtains in ordinary life. Taking his stand
on that distinction, he is engaged in adopting whatever is, in general, the means
to accomplish something good and to avoid anything which is bad. But he has no
idea of what particular means tend to what particular ends, desirable or undesir-
able. The Sruti only informs him of that means. But it says nothing about either
the reality or unreality of the distinction of actions, means and results well-known
in common life, nor does it try to prevent him from proceeding in that line” (Br.
Bh. 2-1-20). So no means of knowledge is invalidated if Advaita is taken to be the
ultimate Reality. For as already remarked (in para 29), “The means of right knowl-
edge are dominant in their respective individual spheres (and not elsewhere)” (Br.
Bh. 2-1-20). “When unconditioned Brahman is taken to be the sole reality, there
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is certainly no teaching, no teacher, and no end to be achieved by understanding
the teaching” (Br.Bh.2-1-20). And hence no charge of contradiction can be laid at
the door of Advaita. Nor can it be objected that the teaching of the Sastra would
be fruitless in the case of one who has realized Advaita, for one who has known
the truth, has nothing else to know. “Even in ordinary life, no means of proof is
seen to urge one to seek knowledge again about anything when once it has been
known” (GBh. 2-69).

41. Even the mutual opposition and attempted refutation of the speculative
systems, indirectly prove the truth of Advaita. For the schools presume duality to
be real and put forward the claims of their respective theories and try to confute
those of the other schools. Not one of them has been so far able to defend itself
against all attacks and to convince all others of the truths of its own position. It
follows that duality as such is the one fertile source of all conflict, and fallacies
are inevitable if it is taken to be real. On the other hand, there is none to dispute
the reality of the Atman of Advaita, for He is the very Self of every one as Intuitive
Consciousness. It is from this view-point that Sankara quotes a traditional Sloka
which purports to say that “The knower of Vedic teaching, leaves the cause of dis-
agreement exclusively to the disputants themselves, and rests in perfect peace,
because of the consciousness of reality safe-quarded by them all” (Pra. Bh. 6-3).
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From the Book Misconceptions About Sankara.
VARIOUS VIEWS CONCERNING DEEP SLEEP

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

(1) A famous writer on Advaita Vedanta, commited this mistake when he un-
dertook to examine the three states of consciousness with the sole purpose of
demonstrating that Atman alone as Jfad (intuition) is really real in as much as
all things objectively experienced in the waking state, are found to be absent in
dream and dreamless sleep, while Atman continues to maintain his self-identity.
The writer was not content, however, with showing that Atman remains intact
in all the three states. He insisted that ignorance also continues in sleep as is
guaranteed by the waking memory of sleep, in the form ‘I did not know anything
in sleep’. This was because he forgot to remember that the examination of the
three states, was only a device in concession to Vyavahara, only Adhyaropa or
a deliberate superimposition to be rescinded after the sole reality of Atman has
been shown. What is more important is that the waking memory of sleep, is no
real memory from the transcendental view, because the three states are not actu-
ally happenings in any particular time-series, and that the time experienced in
waking cannot be reasonably regarded as the substrate of all the three states.

(2) A noted Bhashyakara, also, who undertook to prove that the individual self
is always the object of the notion of ‘me’ has made use of this indefensible argu-
ment of trusting the waking memory of deep sleep for the purpose of inferring the
continuance of the individual nature of the self.

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

The reader should be able to see that all such vagaries are founded on the
dogma that memory is possible even without a corresponding experience ante-
cedent to it in the past.
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DIVERGENT VIEWS ABOUT AVIDYA IN TRANCE

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

SANKARA’S STATEMENTS REGARDING THE POTENCY OF DISTINCTIONS
IN SLEEP AND DISSOLUTION

37. The readers who must be familiar with the wrong track generally pursued
by later Vedantins with regard to avidya, will surely be expecting by now that
some statement of Sankara’s touching avidya in sleep and samadhi, must have
surely allured them to fall into the trap of misconceptions mentioned in the two
preceding paragraphs. And he will not be surprised to find that the word Mithya-
jhana in the following quotations, has been the source of misapprehension:-
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“Just as in deep sleep and Samadhi, there is attained the intrinsic state of
absence of distinctions, and yet distinction reappears in waking as before
on account of mithyajiana not being removed, so also it may well happen
in this case (of dissolution) also” Su.Bh. 2-1-9.

[One can very well surmise that an interpreter imbued with the idea of mithya
(undefinable), ajiana (the theoritical avidya-sakti), can take this passage to mean
that even in deep sleep and samadhi, that ‘Sakti’ persists to be in a latent form].
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“Just as even in the Supreme Atman without any distinctions, it is seen in
practical life that distinctions based upon Mithyajiiana (or Avidya of the
nature of adhyasa) function unobstructed even in the period of sustenance
of the world as they do in a dream ; so also one may infer the potency of
distinctions owing to Mithyajiana.” Su.Bh. 2-1-9.
Needless to say that the school holding the theory of avidya-Sakti clinging to
Atman, may imagine here a voucher for inferring the continuance of that Sakti
during the dissolution period also.
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MISCONCEPTION WITH REGARD TO THE IDENTITY OF JIVA WAKING UP
FROM SLEEP

38. A similar misconception has persisted with regard to the identity of the
Jiva awaking from deep sleep. Badarayana says in a Sutra (VS. 3-2-10) that the
identical Jiva should be concluded to awake after sleep for (1) this Atman contin-
ues to proceed with what he had left half done during the previous day, and (2)
remembers what he had experienced in the past. Moreover (3) the Sruti also says
expressly that the same Jiva awakes. (4) And fourthly if we suppose that each Jiva
becomes finally free from samsara on his becoming one with Brahman during
sleep and quite another gets up, that would go against the Veda enjoining karma
or Upasana whose fruit is to be experienced at some distant time.

Here Sankara anticipates an objection: Inasmuch as the Jiva has become ab-
solutely one with Brahman, how can we discriminate any particular Jiva from
others? Is it not impossible to take the same drop of water after it had been
thrown into a sheet of water ? The teacher answers :-

I T [EHHRUTIEN TGS RTEI0H, 38 oo fGawsRom -1 9 sffern
- ST AT 1| G AT 3-3-%.

“It is in the fitness of things that there being no means of discrimination,
the drop of water cannot be taken up ; in the present case, however, we do
have a means for discriminating (the jiva), to wit, karma and avidya, Hence
there is no similarity between the two cases.” Su.Bh. 3-2-9.

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

TR -e e ATerNaTe T e ictar Sfar 7 aRad: RATeRT 1ierd; aguTegaa-

fyarat =igd o, SAFTd 39 TdEd | daed gUaREy AT 39, SHeeRaiesgd
7| TRF TGRSR FEBRIEA oed: Jaeadar Jguedr Sia:

glaaa gl Aqmhd, 3-3-%

According to this theory :

“Jiva being imagined to be such because of the conditioning associate
which is a species of the beginningless undefinable avidya, is really not
different from the real Paramatman, Owing to the manifestation or being
overpowered by that conditioning associate, he himself seems to be mani-
fest or unmanifest. Hence in deep sleep and the like states, he happens to
be overshadowed and in states like waking etc., to become manifest. And
that conditioning associate flowing in a stream consisting of avidya and its
impression in the relation of cause and effect being easily distinguishable,
the jiva associated with it, can also be distinguished.” Bhamati,3-2-9.

Needless to say that this supposition of conditioning associate of the avidya -
Vasana (impression of avidya) is directly opposed to Sankara’s Bhashya on Siitra
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3-2-7. 7 FHEMR ST Seon I etc.
From the Book Intuition of Reality, Section 4 of Chapter 5
4. The Place of Non-dual States like Sleep in Vedantic Reasoning

Vedantins, following the footsteps of Badarayana as interpreted by Sankara,
cite deep sleep and other states of non-duality only to confirm their contention
that this Atman maintains His absolute identity in spite of the appearance or
disappearance of the pluralistic universe along with the waking state. But no
waking or dream actually sticks on to the Witnessing Self when we remember that
waking or dream is only for the individual self which identifies itself with a body
and fancies that its senses actually reside in the body while they function.

The so-called merging in the Pure Being or Atman (¥c@™) in deep sleep is only
a concession to the credulous who persist in the belief that each one of them is
actually an individual distinct from the real Atman. Accordingly, Sankara makes
this shrewd observation on the self which apparently undergoes the three states
of consciousness:-

A T A FHETOSSIERE  FEA HURHIRG,  EEIEHIRIET; ARG
SRRz REHaEed Tguam U Eeumeedd | aTdid Jafi’
3T | 3FcTee GeRar™l waifed WeT HUerd, halfos Fuard - &gwH | AT 3-3-0.
“Moreover, there is no time when the Jiva (the living soul) has not become one
with Brahman, for the inherent nature of a thing can never be alienated from it.
It is (only) relatively to its apparent transformation into a foreign form in dream
and waking that the Jiva is supposed to attain his own form in deep sleep. So, for
this reason also, it is improper to aver that the Jiva becomes one with Pure Being
on one particular occasion and not on any other.” Su.Bh.3-2-7.

The critical student of Vedanta will have noticed by now how the so-called
Vedantic reasoning is merely leading the enquirer from one aspect of Intuition to
another till he finally intuits his intrinsic nature by his own self without desiderat-
ing any intellectual reasoning whatever.
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From the Book Salient Features Of Sankara’s Vedanta
Chapter 7. ATMAN AS ABOVE ALL STATES OF CONSCIOUSNESS

66. The empirical view that one is a knower is the view of ignorance, Avidya.
It is from this point of view that all secular and Vedic activities proceed. For the
idea that one is a knower, is the result of a mental superimposition of the real
Witnessing inner Atman and the unreal object witnessed, to wit, the body, the
senses and the mind. “This secular and Vedic activity being the effect of Avidya,
ceases on the cessation of Avidya in the case of one who is possessed of the steady
knowledge due to the dawn of the discrimination of the Self; and Avidya ceases
because it is opposed to Vidya (enlightenment) just as darkness is dispersed as
soon as the sun rises” (GBh. 2-69). This point may be made still more convincing
on an examination of the three states of consciousness. (Avasthatraya Pariksha).

67. The three states i.e. waking, dream and deep sleep are to be subjected to an
orderly scrutiny. “That by which ‘the worldly (waking), the pure worldly (dream)
and the ultra-worldly (sound sleep)’ states become known is ‘the knowledge’;
these very states are ‘the knowable’ inasmuch as there is nothing to be known
beyond them and all the basic principles postulated by the different schools of
philosophy are included within their limits. And the Vijneya, the specially know-
able, is the highest reality known as the Fourth (Turiya), the essential nature of
the non- dual, unborn Atman (GK. Bh. 4-88). When the knowledge of the worldly
(waking)and other states is attained and when the threefold knowable is realized
by a gradual process, that is to say, the process which consists in understanding
the worldly (waking) first of all, then realizing the pure-worldly ( dream) by notic-
ing the disappearance of the waking in it, then being aware of the ultra-worldly
(sound sleep) by noticing the disappearance of the previous dream state in it - and
when by such a process noticing the disappearance of all the three states in it,
the really real, the Turiya (the Fourth), the non-dual, unborn, fearless (entity) is
intuited, the aspirant has taken his stand in his own Self,” his true nature” (GK.
Bh.4-89). Here knowing the waking and the other states means nothing else than
to intuit the Reality underlying them all and thus to reduce them into that Reality
which is known as ‘the Fourth’.

68. Vaisvanara, Taijasa, Prajiia and the Turilya have been called the padas (liter-
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ally feet), aspects of Atman. Atman conditioned by the waking state is ‘Vai§vanara’,
The entire waking world divided into the Adhyatmika (internal), Adhibhautika
(external) and the Adhidaivika (of the presiding deities) -forms the conditioning
factor for Atman here. This is the first of the four aspects of the real Atman.
Similarly Taijasa conditioned by dream is the second and Prajia conditioned by
sleep is the third aspect. “The knowledge of the fourth is attained by merging
each of the preceeding, the Visva and the other aspects in the succeeding one. So
the word pada applied to them is to be understood in the sense of the instrumental
case” as that by means of which Turlya is attained (padyate anena iti). But in the
case of Turlya, it is to be understood in the sense of the objective, that is, as that
which is attained (padyate iti)”. So says Sankara (Man.Bh. 2).

Such being the case, the text ‘Now this Atman is four-footed’ should not be un-
derstood as teaching actually four feet to Atman additively. What is really meant
here is that one and the same Atman can be seen in four different ways, only the
fourth being the reality about Him.

69. ‘Visva’, ‘Virat-purusha’ and ‘Vaisvanara’ -all these three are names of the
witnessing Atman conditioned by the waking state. ‘Taijasa’ and ‘Hiranyagarbha’
are both the names of the Atman conditioned by the dream state. ‘Prajia’,
‘Avyakrta’ and ‘Prana’ - these three are the names of the Atman conditioned by
deep sleep. “All the world inclusive of the region of the gods together with this
Self, is proposed to be presented as forming the four several aspects of Atman.
Only thus is Advaita established after the abolition of all duality, and only thus is
the one Atman visioned in all beings as also all beings in that Atman ..... Otherwise
only the innerself delimited by one’s own body would have to be taken to be the
Atman, as for instance it is taken by the Samkhyas and others. And if it be so
taken, Advaita, the unique teaching of the Srutis, would be missed” (Man. Bh.3).

70. People commonly believe that the waking state represents the real while the
dream state represents the unreal. But this opinion is not grounded in fact. “The
wise consider both the states waking and dreaming as of the same value, for the
well-known reason that the different phenomena in each are of the same nature
presented as they are in the relation of perceiver and perceived”(GK.Bh.2-5). The
things in each state equally possess causal efficiency in their respective sphere.
For instance fire burns, food satisfies hunger, and so on. That the efficiency of
things felt in one state is stultified in the other, applies to both. External things
perceived are considered real, and mere imaginary ideas in the mind are thought
to be unreal in both the states. Again, in both the states, ideas in the mind last for a
time living a lonely life, while each of the external phenomena enjoys a life coeval
with another. That mental impressions are unmanifest while external things are
manifest, is equally true in the two states. All these are common characteristics
of both the states. Time, space and causality peculiar to the particular state, are
experienced in both. Hence these two states are quite independent, and equally
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unreal, since each is totally abolished while the other state lasts. This has been
explained at length in the Bhashya on the second chapter of Gaudapada’s work
(GK.Bh.2-6 to 15).

71. Chitta (the mind) manifests itself in the form of duality as much in the
waking state as in dream. We see many souls in the waking state just as in dream.
The phenomena noticed in dream are not independent of the mind there; nor is
that mind independent of the dream- observer. The same is true of the waking
state. The phenomena there do not enjoy an existence of their own apart from
the mind noticing them; nor has the mind any existence of its own independent
of the waking observer. Apart from the Witnessing Self neither the mind nor the
phenomena enjoy any absolute existence, for they are relative to each other. The
souls which one comes in contact with during one’s waking, are all imaginary, just
like dream- souls, souls created by magic or souls conjured up by virtue of spells,
yogic power and the like. Every thing there is really the mind, and the mind really
Atman. This is set forth at length in Sankara’s commentary on the Alatasanti
Prakarana (GK. Bh. 4-61 to 72).

72. Both in dream and waking is to be found time in its dual aspect, subjective
and objective. In both are experienced time, space and causality appropriate to
each. Hence it follows that these two states are not related to each other in point
of any particular time, space and causal relation common to both. One might take
illusory appearances for reality in a dream just as much as he does in the waking
state. So we conclude that one confronts phenomena in dreams “then and there
and not those arising out of waking experience” (GK.Bh. 4-41). It is quite wrong
to suppose that there is a real cause-and-effect relation between the two states.

73. We thus arrive at the conclusion that waking and dream do each present
a world peculiar to each, “Knowing that the infinite and all-pervading Atman by
means of whose light one is enabled to see both the dream-state and the waking
state, the wise one grieves no more”(Ka. 2-1-4).

74. Waking and dream are each the result of mind-vibration peculiar to the
respective states. “The waking consciousness, provided as it is with various gate-
ways of knowledge, appears as though it had external things for its objects. But
being really no more than mind-vibration it deposits corresponding impressions in
the mind. And the mind thus impressed, behaves like a canvas on which a picture
has been printed. Urged by ignorance, feelings and the effects of previous actions
it presents itself as a replica of waking in spite of the fact that it is not equipped
with external aids” (Ma.Bh, 4). This description of waking is from the empirical
standpoint. But really speaking, there is no relation whatsoever between the two
states. It is generally believed that waking is a public experience common to all,
whereas dream is an experience private to each individual. The truth, however, is
this: “Just as a dream appears to be an experience common to all, though in fact
it is an individual experience of the dreamer, so also waking which we suppose to
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be its cause, ought to be only apparently common to all and not really a state of
public experience, any more than a dream” (GK.Bh. 4-37). We have already seen
that both waking and dream are unreal and there is nothing exclusively distinc-
tive about either state. Nor is it right to imagine a causal relation between the
two since they have neither temporal nor special connection. The misconception
of taking the non-dual Atman for a knowing Self related to means and objects of
knowledge is a feature common to both the states.

75. This conclusion that either of the states waking or dream is no more than
a dream, a misconception of reality, has the sanction of the Sruti also. Here is
a statement in support of this view: “Now this same Atman enjoys himself and
roams about in the waking state merely seeing good and evil (deeds), and again
comes back in the inverse order to his former condition to the dream state direct”
(Br 4-3-17). If the Sruti did not consider waking also to be a dream, it would have
said ‘does good and evil deeds’ in contrast to merely ‘seeing’ them in a dream.
Similarly while defining sound sleep, the Sruti designates it as “that state wherein
one never desires any pleasures, and sees no dream whatever” (Bra-3-19). Acarya
Sankara remarks in this connection “The Sruti considers even the experience of
waking a dream, and hence it says ‘where one sees no dream whatever’ “(Br Bh.
4-3-19).

76. In sound sleep we do not see things distinct from one another as in waking
or dream state; nor are the ideas of things or the pleasures and pains derived from
them distinctly experienced as in the two other states. “Prajiia whose limiting
condition is sound sleep, who is unified, one mass of homogeneous consciousness,
full of bliss and enjoying bliss only and the door to distinct awareness, is the third
pada” (Man.5). “The Atman here is called ‘Prajiia’ because Pure Consciousness
(Prajiia) is his special feature since the Atman in the other two states have indi-
vidualized consciousness also” (Man. Bh. 5). It should be noted that the Atman in
sleep is not only Pure Consciousness, but also Pure Being and Pure Bliss likewise.

77. In sound sleep the soul (jiva) the knower divests himself of the nature of a
knowing self. “When that mind suffused by which and stationed in which the soul
is capable of thinking, seeing, hearing and performing other similar functions,
when that is dissolved, the soul assumes its own divine nature” (Ch. Bh. 6-8- 1).
The Sruti says “When a man is spoken of as sleeping (svapiti), then, my dear boy,
he is in union with Pure Being, he is dissolved (apito bhavati) into his own (svam)
nature” (Ch. 6-8-1). Sankara remarks that Uddalaka proposes to show his son, his
own divine nature, divested of his soul-nature, in sleep alone.

78. The Sruti describes in a variety of ways the Self in sound sleep in order
to bring its divine nature home to the listener. “Pure like clear water, One, the
Seer without a second. This is the Brahma-world, O Supreme Ruler” - so said
Yajnavalkya.”This is its supreme good, this is its highest attainment, this is its
highest heaven, and this is its supreme bliss. Other beings live on a particle of
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this self-same Bliss” (Br 4-3-32). “Here a father becomes no father, a mother no
mother, the worlds no worlds, the gods no gods, the Vedas no Vedas. Here a thief
becomes no thief, the killer of an embryo no such killer, a candala no-candala, a
paulkasa no-paulkasa, a monk no-monk, a hermit no-hermit. This nature is un-
tainted by good, untainted by bad; for he is then verily beyond all woes of the
heart” (Br 4-3-22). The experience of sound sleep is quite in consonance with this
teaching. For there is universal experience supporting the view that Atman is of
the nature of supreme bliss, above all distinctions of the knower and the known;
and of doer, deed and means and results of deeds.

79. Distinction of names and forms experienced in waking or dream, is entirely
absent in deep sleep. No time, space or causality is experienced there. Hence the
Atman in deep sleep has been characterized in the Srutis as the undifferentiated
Self. “He is the Lord of all, He the All-knowing one; He is the Inner-Controller,
He is the Source of all, the Generator and Dissolver of beings” (Man. 6). This
description quite fits in with the experience of the Self in sound sleep. Another
Upanishadic text tells us how all this world comes out of the Atman in sleep: “As
a spider stretches itself out in the form of a thread, and as from a fire dart out
tiny sparks, so also from this Atman come out all organs (of sense and activity),
all the worlds, all the gods and all creatures” (Br 2-1-20). In deep sleep we do not
find the world distinguished by deeds, instruments of action and results thereof.
The witnessing Self there continues to show itself in both waking and dream. But
a special feature of these latter states is that there are a number of distinct souls
and details of deeds, instruments and results. When we ponder over these two
facts we have no grounds to suppose that there is either any material or efficient
cause for this world except Atman. We have therefore to admit that the witnessing
Atman is Himself the origin as well as the resort of the dissolution for this world,
that the world is held up by Atman, and shines in the light of His consciousness,
and that Atman alone is the Self of all beings. Here again we have the support of
universal experience for the statement made by the Sruti that the Self in sleep is
really the omniscient Lord of all and the Inner-Controller.

80. Looked at from this stand-point, Atman would appear to present himself
in two different forms, one with and the other exempt from multiplicity. But in-
asmuch as the multiformity is experienced only in waking and dreaming, and as
that is only a false appearance as we have seen before, we have to conclude that
the manifold aspect is only the figment of ignorance. Compared to Atman, all
phenomena are unreal and have only Atman for their essence. All selves to be
distinguished as Visva, Taijasa or Prajna actually exist as identical with the causal
Atman before they make their appearance in their illusory forms of names and
forms shaped by ignorance. Just as the snake is existent as the rope before its
appearance so also all beings do exist as identical with the causal Atman as their
seed, prior to their creation” (GK. Bh.1-6).
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81. It is stated in the Srutis that Brahman first wished to become many and be
born as the many, and then manifested Itself as the world. This becoming many
is nothing but the differentiation of the ignorance-fabricated names and forms
which were one with Atman before their appearance. “When the unmanifested
names and forms previously existent in and as Atman are differentiated, then
those names and forms are differentiated in all circumstances without renouncing
their nature as Atman, never distinct in time, space from Brahman. This differen-
tiation of names and forms is the ‘becoming many’ spoken of here, for there can
be no other possible way of becoming many for Brahman which has no parts” (Tai
Bh. 2-6). Since Brahman is without parts, It cannot actually assume the form of
the manifold like a seed which breaks up into parts and exhausts itself in a tree
branching off in many forms; nor can it shrink itself in size, rolling up its mul-
tiple forms into one. An illusory snake never abandons its nature of being a rope
even while it appears to be a snake. Similarly the world of innumerable beings
and things will not have shaken off its real nature as the witnessing Atman non-
different from the non-dual Brahman, even while manifesting itself in its manifold
form during waking or dream.

82. On this view, it is clear that Atman remains the same for ever. “The evolu-
tion of sound sleep, dream and waking, is like a rope thrown up by a magician.
Prajia, Taijasa and Visva are like the illusory magicians created by him for climb-
ing up the rope, and the reality called the Fourth is like the self-same real magi-
cian altogether distinct and different from both the created rope and the illusory
juggler who, all the while remained standing on the ground though screened by
magic from the sight of the on-lookers” (GK. 1-7). Neither the three states nor the
Atmans in those states have any existence apart from the real Atman.

83. And why does Atman create the world of names and forms, while remain-
ing intact? This is not a legitimate question, for metaphysically speaking, Atman
has never transformed Himself into the world. “No reason can be assigned for
substances like the rope illusorily appearing like a snake and so on; one can only
say that it is their nature to appear so through the perceiver’s ignorance” (GK. Bh.
1-9). Similarly Atman naturally appears to have assumed the form of the manifold
from the stand-point of ignorance. We cannot attribute this appearance to any-
thing else but natural Ignorance.

84. What is the upshot of the examination of the three states? “Manifesta-
tions like inward consciousness or outward consciousness are unreal because
they annul one another just like the snake, a streak of water or any other fancy
construction on a rope. And the nature of Consciousness itself is real because it is
never annulled in any state” (Man.Bh. 7). Outward consciousness appears only in
waking and inward consciousness appears only in dreams, while unconsciousness
characterizes sleep only. Hence none of these phases which manifest themselves
in the states peculiar to them, can be regarded as pertaining to the essential
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nature of Atman. Waking, dream and sound sleep do not, for a like reason really
belong to the essence of Atman. So we arrive at the conclusion that neither the
manifold world nor its absence enters into the nature of Atman. Pure Conscious-
ness alone is his real nature.

85. But, it will be objected, even consciousness forsakes Atman during deep
sleep. For do we not remember on waking that we knew nothing during our
sleep? “No, consciousness does not desert him in sleep, for one is conscious of
sleep” (Man. Bh.7). That consciousness which intuits sleep, is the consciousness
of Atman.

86. It is reasonable to ask why we are unconscious of everything, if, as it is
alleged, consciousness persists even then. The reply is this: That is because ev-
erything becomes one with Prajna in that state. “This purusha firmly embraced as
he is by Prajna is quite unaware of anything either external or internal” (Br, Bh.
4-3-21). So “Oneness is the cause of unconsciousness” (Br4 Bh. 4-3-21). The Sruti
says “True, he does not know anything there, but it is only while being a knower
that he knows not; for the knowing power of the knower never disappears, only
there is nothing second to and distinct from Him there, which he could possibly
know” (Br 4-3-30).

87. Atman is Pure Consciousness in waking and dream states too, just as much
as He is such in deep sleep. Only there is, in these two states, the appearance of a
world which looks as though it were a second to Him. “Dream is to him who sees
the truth otherwise, and sleep to him who does not know it; when the misconcep-
tion about these two ceases, one has attained the state of the Fourth” (GK. Bh.
1-15). Since dream is seeing truth otherwise, both waking and dream may be
metaphysically considered to be dreams. Unconsciousness of the truth is deep
sleep; so sleep or ignorance of the true nature of Atman may be said to continue
in all the three states. Of these three, deep sleep is characterized by ignorance
alone, whereas misconception preponderates in waking and dream. But on closer
scrutiny along the lines we have indicated so far, no ignorance whatever is seen to
be actually lurking in deep sleep, for Atman of the nature of Pure Consciousness
alone remains there, while people mistake and look upon him as enveloped in
ignorance from the waking point of view. And as there can be no misconcep-
tion without ignorance underlying it, the same Atman should be considered to
maintain Himself free from dream or waking. We are thus justified in concluding
that the notion of the existence of the three states is itself a grand misconception.
Accordingly the Sruti proclaims ‘These three are his dreams’ (Ai. 1-12). The final
conclusion, then, is that Atman is eternally free from all the three states.



11. The Method Of Cause And Effect

From the Book Suddha Sankara Prakriya Bhaskara: Chapter 5.
THE METHOD OF CAUSE AND EFFECT

31. Now I explain the method of cause and effect. The Sruti teaches that Jivas
are born from Brahman and are dissolved again in Brahman. As for instance,
“Just as similar sparks dart forth in thousands from a fire aflame, so also, my
dear friend, various beings are born from the Imperishable (Aksharam), and are
dissolved in that very same (Aksharam)” (Mu. 2-1-1). And it also announces that
all things of the world subjective and objective are born from Brahman alone
thus “From this alone are born the vital force, the mind and all the senses; the
ether, air, fire, water, and the earth supporting all” (Mu. 2-1-3). So also another
Sruti beginning with “It thought - ‘Let me become plenteous, let me be born’. It
created fire” (Ch. 6-2-3) says that Brahman itself was born in the form of fire and
other elements. From all this, it would appear that a cause-and-effect relation is
intended to be taught between Brahman and the Universe. From the rescission
of this very relation of cause and effect, however, we have to conclude that this
method of cause and effect has been devised only for the purpose of revealing the
non-difference of the effect from the cause. For there are Srutis like the follow-
ing: “He is born in diverse ways, while he is really never born” (Tai. A. 3-13-39),
“Prakrti should be taken to be Maya (an illusion) and the Great Lord to be the
Mayavin (the magician) and by parts of his, all this universe is pervaded.” (Sve.
4-10).

This has been indicated by the author of the Sutra also thus:

“Their non-difference is concluded on the basis of the word Arambhana
and other texts.” VS. 2-1-14.

And the author of the Bhashya has thus explained the drift of the Sutra :-

1. The ‘effect’ is the universe comprising the panorama of ether etc., and
the cause is the Highest Brahman. And we can conclude that the effect is
non-different from the cause. How? On account of the word Arambhana
and other texts. We shall first take up the word ‘Arambhana’. After lay-
ing down the proposition asserting the possibility of knowing all things by

144



11. The Method Of Cause And Effect

knowing one particular entity, it is said, by way of supplying an illustration
which is demanded by that proposition :”Just as, my dear boy, all that is
made up of clay is known through the knowledge of a lump of clay, since
the effect is only a name conjured up by speech and the only reality is what
is known as clay”. The meaning is this: When one lump of clay is ascer-
tained to be really clay, all that is made of clay, such as a pot, a lid or a pail
also becomes known, since they are likewise essentially clay. For an effect
is Vacarambhanam Namadheyam i.e. the effect is conjured up as existing
only by speech, which calls it ‘a pot’, ‘a lid’, or ‘a pail’. But as a matter of
fact there is nothing which may be called an effect; for it is only a name,
unreal; what is known as clay is the only real thing. This is the illustration
cited in the Sruti for Brahman. By the word Vacarambhana used therein,
we have to infer that even in the case of that of which it is an illustration
that no effects exist apart from Brahman. Again, after stating that fire,
water and food (earth), are the effects of Brahman, the Sruti says that the
effects of fire, water and food, do not exist apart from fire, water and food,
in these words: “The fireness of fire has gone away, for the effect is only a
name conjured up by speech, the only reality being the three colours (Ch.
6-4-1)" etc. Su.Bh. 2-1-14.

2. By the word ‘Adi’ (etc.) in the expression “Arambhana shabdadibhyah’ in
the original, we have to understand and cite such texts as ‘All this has this
(Sat) for its essence, that alone is real, that alone is the Atman, that thou
art’; ‘All this is verily what we know as this Atman’ which (texts) teach the
unity of Atman. Su.Bh. 2-1-14.

Here by the assertion that the effect is non-different from the cause, what is in-
tended to emphasize is that all effect is spoken of as being born only illusorily, just
to impart the knowledge of the oneness of Atman. As a matter of fact, however,
there is no effect as such, it is only superimposed upon the cause by Avidya. so
says the author of the Bhashya :-

3. Therefore in the same way that the ether spaces limited by a large pot
or a little one (for drinking water) or by any other vessel, are non-different
from the cosmic ether, and in the same way that mirage water etc. are non-
different from the barren soil etc., just appearing and vanishing away as
they do, and being of a nature undefinable, so also we have to understand
that this universe of manifold ness in the form of experiencer and experi-
enced etc. is non-existent apart from Brahman. Su.Bh. 2-1-14.

We shall now cite three Karikas just to ratify that the above quoted extracts
from the Bhashya are quite in harmony with the Vedantic tradition:-

Al & A S gad | g awd: |
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el ST I ST % SEd 1l GK. 3-27.

“Of a real being an illusory birth alone can reasonably happen; for him
whose opinion it is really born, it would be tantamount to say that what is
born alone can be born.” GK. 3-27.

T iREeEd e RIS 7 &R |

UagaH T a7 Tohtedd S Il GK.3-48

“No Jiva is born, and there is no cause for him (from which he is to be
born). This is the highest Reality wherein nothing is born.”GK. 3-48.

YT AT S ReTacolalTa AT |
STIfere SR T STEdt el GK. 4-42.

“Birth is taught as a doctrine by the wise ones to those who hold to the doc-
trine that things exist because of their appearance and practical efficiency
and who are always afraid of that which is unborn.” GK. 4-42.

From the Book Taittiriya Bhashyartha Vimarshini, Introduction
Brahman as 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 nega-
tion). 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 empirical intellect, to enable it, to rise
to the higher standpoint later on.

The Modus operandi of the method, may be illustrated by applying it to the
notion of causality. The time-bound human intellect is inherently used to the no-
tion of causality so much, that it demands a cause for the entire universe, naively
forgetting that this relation, if at all, can obtain within the universe, only between
phenomena in time or place. The Upanisad, therefore, starts from a definition of
Brahman as Reality, Consciousness and Infinity and declares outright, that even
Akasha (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 Jiva - 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
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that Brahman is the only Reality, the only Consciousness, and is Infinity itself.
Hence, there is no second to limit It. For all limitation is due to space, 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 mind, 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 account of the superimposed
adjunct, the mind (8-11, 50-. 64). According to Sankara, 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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From the Book Taittiriya Bhashyartha Vimarshini. Introduction
‘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 from 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 there-
fore, starts from this false Atman (or body) as the most familiar man and
takes the enquirer to the real Atman or Brahman, step by step, through
Pranamaya, Manomaya and Vijhanamaya 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 An-
namaya with the Cosmic Virat, the Pranamaya with the Cosmic Sutratma,
and the Manomaya with Hiranyagarbha as Vedatma, while it identifies the
Vijhanamaya with Hiranyagarbha, 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 literally enclosed within the next
one. All Kosas are really super-impositions of Avidya, the only Reality being Brah-
man. Only each successive Kosa being subtler than the preceding one, claims to
be more entitled to be regarded as the real Self, as the enquirer looks deeper and
deeper.
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From the Book Salient Features of Sankara’s Vedanta, Appendix.

6. Sravana (study of sacred revelation), Manana (reflective thinking) and
Nididhyasana (concentrated contemplation), are all means for realizing Atman.
Highly developed souls, however, who can immediately grasp the true meaning of
the Vedic teaching, do not stand in need of any additional effort.

Not taking this principle into account is responsible for the divergence of opin-
ion among commentators of Sankara Bhashya about the relation of Sravana and
Nididhyasana. Of these, some aver that Sravana is the principal means and the
other two are only ancillary to it; while others insist that nididhyasana is the one
means to direct realization and without it mere Sravana would be of no avail.

7. Sravana and the other means are enjoined only in so far as they turn the
seeker inwards and direct him to stay his mind on Atman, but the resultant knowl-
edge is no object of any injunction.

Those who cannot distinguish between the effort required for Sravana &c.
and the resultant knowledge in each case, have made it a matter for controversy
whether or not ‘Srotavyah’ and similar texts constitute true injunctions. Some
of them maintain that these are all injunctions while others insist that they are
seemingly injunctions in form but are really statements of fact. Some even think
that they are merely eulogistic statements.

8. Manana refers to the type of reasoning suggested by the Sruti itself condu-
cive to experience. Hence the term ‘experience’ here should be understood to
mean the supersensuous intuition which results from our enquiry which takes in
one sweep the whole field possible of whatever is knowable.

From this the reader has to understand that use might be made of ordinary
reasoning also in so far as it is conformable to the reasoning suggested by the
Sruti, Advaitins do try to disclose the hollowness of other systems according to
the course of reasoning accepted by themselves. But Advaita itself cannot be es-
tablished by means of pure logical ratiocination. People who are not aware of this
fact, often try to apply speculation or inferences based upon partial experiences
to Vedanta also. Others condemn all reasoning and affirm that reasoning is of no
use in matters taught by the Sruti. So they interpret Sruti according to their own
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predilection and place their own convictions before seekers as the final Vedantic
truth.

9. Nididhyasana is that kind of spiritual discipline by means of which one con-
centrates one’s mind on the subtle principle, Atman. At the end of this discipline,
one becomes conscious of the fact that the mind itself is a superimposition on
Atman. Then the mind becomes no mind, that is to say, it is realized essentially as
Atman himself.

Many confound Nididhyasana with ‘Upasana’ and believe it to be a sort of
spiritual imagination. It is this confusion that prompts some to believe that Ni-
didihyasana must end in ‘trances’, Savikalpa and Nirvikalpa (with and without
consciousness of distinctions).

CHAPTER FIVE -SPIRITUAL CONCENTRATION

43. ‘Atman verily, my dear Maitrey], is to be seen by listening to teaching about
Him, by thinking over and by contemplation. By seeing Atman verily, through
listening, thinking over and assimilation, my dear, all this becomes known” (Br
2-4-5). So has Yajhavalkya enumerated the means of self-realization to his wife
Maitreyl. Acarya Sankara explains this passage as follows: “First one has to listen
to teaching about Him by the teacher as well as the Sastra. Then one has to think
over the teaching by reasoning. Then one has to contemplate upon the Reality.
For thus it is that He is seen when these disciplines of listening, reasoning and
contemplation are all accomplished. When these are all harmonized, then and
then only, the true vision of the One Brahman is achieved and not otherwise, by
mere listening” (Br Bh. 2-4-5).

By ‘mere listening’ in the above Bhashya, is meant listening which is not in
harmony with thinking and contemplation. Any and every kind of interpretation
does not constitute real listening. One must listen to the instruction of a teacher
familiar with Agama (the traditional method of efficacious teaching). And then
one must reflect upon what has been listened to, and harmonize the teaching with
reasoning, so as to clear all doubts and difficulties about it. Much more valuable
than either of these is nididhyasana (contemplation), for it is the final means of
corroborating the teaching by one’s own experience. It is also known as vijiana
(special knowledge, assimilation). It is note-worthy that in the above quotation,
vijiiana is given as a synonym for nididhyasana. And in the Chandogya, it has been
taught “He is to be sought out, He is to be known”. ‘Seeking’ there is but listen-
ing and thinking over here referred to; for there can be no other way of actually
seeking out one’s own self. And” ‘vijijiia
know Atman in a special way, that is to know Him through one’s own intuition”
(Ch.Bh.8-7-1).

44. Listening, thinking over and contemplation, all the three are the means to at-
tain immediate knowledge of Atman; when we talk of Brahmajiiana or Atmajfiana,
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the word jhana, does not signify either the act or the means of knowing. Knowledge
or final intuition, Jhapti. “The object of desire denoted by the desiderative suffix
(the ending in the word jijiiasa) is the knowledge resulting in avagati (final intui-
tive consciousness), for desire aims at a result. It is Brahman that is desired to be
intuited by jhana the means of final knowledge. And it is the intuitive knowledge
of Brahman which is the highest goal of man, because it destroys, once for all,
Avidya and other evils which are the seed of samsara” (Su.Bh. 1-1-1). “Reflection
and contemplation are both meant for the intuitive knowledge”(Su.Bh. 1-1-4).
Now this intuitive knowledge is exactly what is meant by seeing Atman. And so
there remains nothing to be done after seeing Atman. Everything becomes known
when the Atman is thus seen, for there is nothing else independent of Atman. All
action, means of action, and ends are due to Avidya (misconception), just as the
snake in the rope is the result of a misconception of the rope. Hence the Sruti says
“Everything becomes known (when Atman is seen)” (Br Bh.2-4-5).

45. Listening (study of the teaching), thinking over and contemplation are the
means for the intuitive vision of Atman. “Since listening and the other means are
to culminate in the vision, they must bear fruit in this very life in the same way as
enjoined acts such as pounding paddy are to end in the appearance of rice-grains”
(Su.Bh. 4-1-1). Hence it follows that listening and other courses of discipline are
to be pursued till the vision of Atman ensues. “But in the case of those who are
endowed with an adroit mind unhindered by ignorance, doubt, or misconception,
the futility of repetition of these disciplines must certainly be admitted, since
they would be able to intuit the meaning of the text ‘That thou art’ even when
it is taught to them but once” (Su.Bh. 4-1-2). Such aspirants are qualified in the
highest sense for the teaching of Vedanta.

46. Upasana (meditation) and Nididhyasana (contemplation) are both terms
denoting preparatory species of discipline. “Upasana and nididhyasana are means
of mental acts involving a repeated process” (Su.Bh. 4-1-1). Only, nididhyasana is
a particular species of upasana having a result to be experienced in this very life.
”’As for the upasanas which are meant for perfect knowledge, the limit of their ap-
plication is of course quite determined since they are to end in a visible effect just
as acts like pounding of the paddy. For it cannot be insisted that some additional
effort is necessary even after the effect, to wit, right vision of Atman, is achieved”
(Su.Bh. 4-1-12); not so in the case of the other upasanas, for their practice has
to be continued for life, since the effect is to be experienced only after departure
from the body, and depends on the last thought at the moment of dying.

47. The terms upasana and Vedana, may mean either meditation or knowl-
edge according to context. For instance in the passage “He who devotes himself
(upaste) individually to them he does not know (veda); for (the Self) will be incom-
plete when taken singly out of the whole. Therefore one should take to it (upasita)
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as Atman, for all these become one here” (Br 1-4-7). In this text both the terms
upasana and védana are knowledge of Atman, whereas the self-same words are
used in the sense of meditation (upasana) in this Sruti:

“One should meditate (upasita) upon mind as Brahman, whoever knows (veda)
it thus he shines and warms up with name and fame, and spiritual splendour”
(Ch.3- 18-1, 3). Now meditation is an act, while knowledge is not that. “An action
is that which is enjoined without any regard to the nature of an existent thing,
and which depends upon the exercise of a person’s will .... Although meditation or
flow of thought is a modification of the mind, yet it is possible for a person either
to do or not to do, or even to do it in a wrong way, since it quite depends on the
will of the person meditating. Knowledge, on the other hand, is to be effected by
some Pramana, and a Pramana has to conform to the nature of its object as it is.
Knowledge therefore is not some-thing which can be done, left undone or done in
the wrong way at will, for it exclusively depends on an existent thing and not any
Vedic injunction nor on a person’s will” (Su.Bh. 1-1-4). The knowledge of Brahman
as one’s own Self, is in fact that consciousness (jiapti) which has been already
referred to (in para 44) as ‘avagati’ (intuition). “Consciousness (jnapti) is identical
with Atman and not some thing different therefrom. Hence it is eternal. The modi-
fications of the mind as an Upadhi, which passing through the organs of hearing,
sight &c. assume the forms of objects like sound, arise at their very inception
only as objects of and pervaded by the consciousness which is Atman. It is for this
reason that they are semblances of Atman- Consciousness commonly called by
the name of knowledge, are imagined by people lacking in discrimination to be
properties modifying Atman Himself” (Tai. Bh. 2-1). It is from this common-sense
viewpoint that we can talk of knowledge as ‘arising’ in conformity with the nature
of its object. The knowledge of Brahman arising from Vedanta teaching means
necessarily a mental modification and as such it cannot objectify Atman. Yet it is
called Atma-jiiana because it reflects the Atman, who is of the nature of conscious-
ness and it is also in this sense that it is contrasted with meditation as dependent
on its object and not on any injunction or a person’s will.

Nididhyasana no doubt is mental too, and it is also a kind of steady flow of
thought enjoined by the Sruti just as any other upasana is. But the former is a
mental process of focussing one’s closest attention in order to realize the nature
of its object. “Come, sit down, I shall explain it to you. You had better try to assimi-
late it by close attention (nididhyasasva)” (Br 2-4-4). In this passage Yajhavalkya
in using the word nididhyasasva evidently exhorts Maitreyl to concentrate her
mind upon what he says so that she might understand the thing without any doubt
or difficulty.

48. In the commentary of Sankaracarya the term ‘Yoga’ is sometimes seen to
be used as a variant for both upasana and nididhyasana. “The white (sSukla) and
other paths to liberation which the Yogins (devotees) speak of, are not paths to
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real freedom, for they relate to worldly life only. They merely lead to the worlds
of Brahma and other gods, since reference is made in that context to depart-
ing through particular parts of the body in such terms as ‘The Atman departs
either through the eye or through the head, or through any other opening in the
body’ (Br 4-4- 2)” (Br Bh. 4-4-9). In this context, evidently, the yogins referred to
are upasakas, “Now will be taught the resultant fruit of yoga, the realization of
the identity of one’s Self with Brahman, leading to the complete cessation of all
mundane suffering” (GBh. 6-29). The yoga mentioned here is nididhyasana or
concentrated contemplation. In his commentary on a particular verse in the Gita,
Sankara remarks that ‘dhyana is thinking on the nature of the Self and yoga is
exclusive concentration on the Self’ (GBh. 18- 52). There also the yoga referred
to is ‘nididhyasana’, And in the Sutra-Bhashya, “Now, as for this samadhi which is
taught in the Vedantas, which aims at the realization of the Atman of the Upani-
shads ... “ (Su.Bh. 2-3-39), the samadhi to which reference is made is nididhyasana
likewise. Samadhi literally means concentration upon the Self. “Moreover, yogins
visualize this Atman, the unmanifest, devoid of all plurality, during the time of
Samradhana, and Samradhana means the practice of devotion, flow of thought
and focussed attention” (Su.Bh. 3-2-24). In this passage too, taken from the Sutra-
Bhashya, by yogins are meant those who conduct nididhyasana; and samradhana
is the process of practising this kind of contemplation. Again in the Sruti “The wise
one having realized this Deva (Atman) through the Adhyatma-yoga overcomes
both elation and grief” (Ka, 1-2-12). Sankara explains ‘Adhyatma- yoga’ to be “the
concentration of the mind which has been withdrawn from the sense-objects”
referring again to this nididhyasana. And the mano-nigraha (control of the mind)
which Gaudapada refers to (GK. 3-40) as resulting in fearlessness and realization
of Atman, is nothing but nididhyasana. If we take note of the fact that in all such
cases nididhyasana is invariably taken to be the means of realization of Atman,
it will be evident that it is not the ‘yoga’ practice as taught by Patanjali that is
meant. This should be sufficient to dispel the false notion that nididhyasana should
result in ‘Nirvikalpa Samadhi’ (trance bereft of all thought constructions) before
knowledge of Atman dawns. When the realization of Atman is achieved through
nididhyasana the mind is transformed into no-mind (amanobhava) or Atman” (GK.
3-31, 32). It does not result in mere ‘suppression of the modifications of the mind
(cittavrttinirodha)’ as taught by Patafijali.

49. The word ‘samadhi’ has been variously interpreted by Sankara to suit the
particular contexts in which it occurs. “To those who are attached to enjoyment
and power, and whose mind is enticed by the flower of speech relating to par-
ticular rites, the thought of resolve is never formed in their samadhi” (G. 2-44).
Here the Acarya explains samadhi as the mind in which everything is deposited
for the enjoyment of the person concerned. In the verse (G .2-53) ‘When thy
mind now perplexed by various Srutis stays steadily on the samadhi, then wilt
thou attain yoga’, he takes samadhi to mean the Atman, since the mind becomes
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stable when staying on the ‘Atman’. And in the $loka “What is the description,
O Kesava, of the steady-minded one who has taken his stand in samadhi” (G.2-
54), the Acarya interprets ‘samadhisthasya’ as of one who has got discrimination
acquired through a balanced mind, or in other words, of one who has realized
Atman as distinguished from all not-self. Again in commenting on the sentence
“Now listen to wisdom concerning the yoga” (G. 2-39), the Acarya says “wisdom
regarding the Karma-yoga or performance of works, and in the yoga of samadhi”
meaning nididhyasana otherwise called Dhyana-yoga by the term samadhi. He
has nowhere stated that samadhi, Savikalpa or Nirvikalpa, (trance with or without
thought-constructions), is the result of nididhyasana. As for the Sruti, it expressly
declares that nididhyasana is a direct means to intuitive vision of Atman.

From the Book Vision of Atman

SECTION NINE: RETROSPECT AND CONCLUSION-
Yajnavalkya’s Teachings

68. We have arrived at the close of the Maitreyl Brahmana, There is only one
more Kandika to be discussed. It is therefore time for summing up the teaching of
Yajnavalkya So we shall enumerate briefly the results of these teachings accord-
ing to Sankara free from the admixture of later accretions.

1) No one can hope to purchase immortality with all the wealth one can pos-
sibly acquire in this world.

(2) Everything-in the universe that one loves, is dear for the sake of Atman,
one’s own self. So Atman is the dearest of all.

(3) The Atman alone is worth seeing through hearing about, reflecting upon
and contemplating upon. When He is thus seen, everything becomes known.

[This does not mean that one’s individual self has to be known; for, it is already
known through. the teaching of the revelation dealing with the ritual portion of
the Veda. One who has studied the Vedas and performed the religious works en-
joined therein, knows very well that one’s self answering to the notion of T’, is
distinct from the aggregate of the body and the sense-organs. Every believer in
his own religion, believes in such a self perhaps. Yajhavalkya however, refers to
the Witnessing Self of each one of us.]

Knowing this Self is quite unlike the objectification of any empirical phenom-
enon by means of a concept. As Sankara puts it in his Upade$a-Sahasri, it is the
highest kind of intuition vouchsafed to man :-
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“Since the ego is revealed by Consciousness, and it is itself dependent
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on It, by destroying this objective factor that highest intuition of the Self
would accrue.” U.S. 5-5.

(4) The teaching that Atman being known everything becomes known, should
not mislead one to suppose that something else exists side by side with Atman.
There is absolutely nothing else. Atman is all that is.

Sankara’s interpretation of the teaching of the Sruti texts that Atman is to be
known, is that the Natural Avidya which separates one from one’s real Self, has
got to be wiped off by Vidya. The common man who naturally superimposes the
body and the senses upon the real Atman, transfers by mistake the properties
of the not-Self to the Self, and vice versa. So long as he is under the influence of
this nightmare, he conceives the genuine Atman as something to be known, and
presupposing this Avidya for the purpose of teaching, the Srutis teach that Atman
is to be known and immortality attained by means of that knowledge.

(5) Sravana according to Sankara, is only listening to and trying to understand
the teaching of the Srutis and of the teacher about the real nature of Atman.
Neither the Sruti nor the teacher can command the seeker to understand Atman;
nor can they point out or objectify Atman by describing him as such and such. This
is true even in the case of the knowledge of empirical things.
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“Even when one has directed his attention towards the object to be known,
its knowledge dawns. sometimes, and sometimes not. Therefore, one who
wishes to impart knowledge to another, has only to direct his attention
towards the object of knowledge, and when that is done, knowledge ap-
pears of itself in conformity with the nature of the object and the means
of knowledge. Even if one is urged (by the Sruti), knowledge of a thing
cannot arise in contradiction of what its nature has been ascertained to
be through some other valid means of knowledge. If, however, one should
think it to be otherwise than what it actually is, on the score of his being
directed (by the Sruti) to do so, that can be no knowledge but only a mental
act (of meditation). If the knowledge to the contrary should arise of its own
accord, it would be only an illusion.” Su.Bh. 3-2-21.

In the case of Brahman, of course, Sravana removes the intercepting misconcep-
tion, and nothing further is needed to produce the knowledge of the self-shining

Atman.
( 6) Manana is the use of reason based upon partial intuitions as adduced by
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the Sruti itself or by the preceptor, or reasoning by the seeker himself in harmony
with the Vedic reasoning. This reasoning may be of the nature of noting the con-
tinuity or persistence of Atman and Variability or evanescent nature of the not-
self, or reflection upon the relation of’Atman to the phenomena during creation,
sustentation and dissolution of the world (Su.Bh. 2-1-6). Manana has nothing to
do with syllogistic reasoning or dry speculation.

(7) Nididhyasana (also known by other names such as Adhyatma and Adhyatma
Yoga), is a special kind of concentrated contemplation upon Atman which culmi-
nates in the merging of the mind in, and the direct intuition of the Universal Atman.
It has nothing to do with creative imagination (ordinarily known by the name of
Upasana, or the Patanjala Yoga (intended for the suppression of the modifications
of the mind, as a prelude to Samadhi or dissociation of the Atman from the mind).

(8) Badarayana refers (VS. 3-2-24) to a state called Samradhana or worshipful
mood in which the devotee sees even the transcendental Atman. This has nothing
to do with the Patanjala Samadhi. The word used by the author of the Vedanta
Sutra, means the practice of devotion, deep meditation, and concentrated con-
templation and other kindred mental acts of spiritual discipline.

There is another Sutra of Badarayana (dHrea9dred) [Samadhyabhavacca], which
is meant for giving a reason for holding that the individual self is an agent of
action. Sankara explains the meaning of the Siitra by a statement that the prima-
facie view is that even according to the Upanishads the Jiva must be considered
to be an agent, as otherwise the Samadhi enjoined in the Srutis would become
purposeless. Here according to the author of the Bhashya, the word Samadhi is a
variant for Samadhanam (staying the mind on Atman) by means of Sravana, Ma-
nana and other means. It goes without saying that there is absolutely no inkling of
the Patafijala Yoga in this Sutra, though some recent Vedantins have been misled
by the word Samadhi.

One important corollary, however, emerges out of the Bhashya on this Sutra.
Since all the means of knowledge indicated by the words Drashtavyah (to be seen),
Srétavyah (to be listened to), Mantavyah (to be reflected upon), Nididhyasitavyah.
(to be contemplated upon), have been explained here as implying Samadhi (stay-
ing the mind exclusively on Atman), the meaning of all these, may be subsumed
under the act of being attentive. This is the same as what is denoted by the word
Pranidhanam in the following sentence from the Bhashya :

6T -~ 3¢ T, TEHHIRN T USSEey HER Uit % s, |
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“Even in common usage in directions like ‘Look at this’, ‘Listen to this’, one is
directed to give a concentrated attention to the particular fact, and not to perform
the act of knowing itself” Su.Bh. 3-2-21.

(9) Sravana alone is quite sufficient for the achievement of the intuition of
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Atman in the case of competent enquirers who are able to grasp the exact signi-
fication of the terms involved in the proposition ‘That thou art’. But in the case of
those that are not able to intuit the identity of Brahman and the self on the very
first listening, repetition of Sravana and Manana may be necessary to remove the
different misconceptions concerning Atman (SB. 4-1-2).

This repetition of the combined practice of Sravana and Manana, however,
should not be taken to be the same as Nididhyasana as some have misconceived it.

(10) While Srutis recommending Sravana, Manana and Nididhyasana, do use
verbs and participles that seem to imply injunctions, these means do not admit
of being enjoined, and as we find no context in the Sruti in which any particular
person undertook to perform these functions in response to an injunction, we
need not take any notice of the serious contention of some recent Vedantins who
suppose that Badarayana’s Shariraka Mimamsa was undertaken to determine the
person qualified, the subject-matter and the result accruing to one who undergoes
these items of discipline. These seeming injunctions are simply meant, as Sankara
says, to direct the attention of the seeker inwards:-

TRANIIET Y RITETIHRUST: T TGO, T AeaTaa g |
HALZ-R-2
Qualifications Necessary for Enquiry
69. It will be remembered that only the three direct means to vision (Sravana,
Manana and Nididhyasana), have been mentioned and discussed here. The four
indispensable qualifications including Nityanitya-Viveka and Vairagya, are of
course implied in the character of Maitreyl. The introductory narrative also im-
plies that even Women, even though not qualified to perform Vedic rituals, may
attain knowledge of the true Atman under a competent preceptor’s guidance,
provided they are otherwise qualified.

70. Is there anything else remaining to be known or else done after the Atman
has been intuited? Yajhavalkya has answered this question in the most unequivo-
cal language :-

g uy At AAensTEn 7 & pesydEt 7 ' iEasagm 7 ' gseastaat T =
T =i foeaRm o o m R $3f Taeey Seagda S gl
AR TR Il F.%-4-24%

“This is the Atman described as ‘not this, not this’. He is ungraspable, for, He
is never grasped; undecaying, for, He never decays; unattached, for, He is never
attached; unfettered, for He never feels fear, and is never injured. With what, my
dear, could one know the knower? O Maitreyi, you have been given the teach-
ing. Only so much, my dear, is immortality. So saying, Yajhavalkya departed (to
homelessness).” Br 4-5-15.

After knowing Atman the Absolute, there remains nothing more to be done
to attain immortality; for, to know that Atman as Pure consciousness the Abso-
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lute, is to be the Absolute.
From Misconceptions about Sankara
THE IMMEDIATE MEANS TO KNOWLEDGE

66. We may now pass on to consider the nature and function of sSravana, manana
and nididhyasana taught as means to Darsana Vision of Atman by Yajfiavalkya
to his spouse Maitreyi as found in the - Brhadaranyaka Upanishad. We need to
digress here to discuss the vexed question of whether or not these have been en-
joined. While there has been a notable conflict between two sub-commentaries of
Sankara regarding this matter, Sankara himself has expressly proclaimed that the
text containing participles, implying Injunction are only seemingly such. ([fo=smam
o) Their real aim is to turn the seeker back from the natural tendency to go
outwards towards the external objects on the part of the aggregate of the body
and the senses, and to urge one to set up a stream of thoughts towards the Atman
within.

d*—ll(‘tllrv\dqvgbbllgjcll%*i WHli&*l@lJ*(UldulquTﬁ*||d<|i\:;li{9|“|ogvc<4 AT AT
TeerET Il (AT 2-2-%)

But, then, there is another Sttra in Sankara’s Bhashya thereon, which uses the
word ‘Samadhi’ which has misled some to succumb to the view that a compromise
with the Yoga system of Patanjali is also recommended here by Badarayana accord-
ing to Sankara, The wording of the Sttra is ‘TATEAWET (. 41. 3-3-3%). And because
there would be no samadhi (if the individual self were not an agent’ - VS.2-3-39).
The Sutra, literally taken, could of course mean that Samadhi is necessary for the
Vedantic knowledge of Atman. But Sankara’s commentary leaves no doubt as to
what is actually meant:-

SRR AT ISR FHITSEOISS! SaT=iy--- 37cHT a1 3R g gider
Te Hfeiaae: (3. -¥-4)Hsaesr: g ammadsr:’ (8t ¢-9-2) ‘st
AT AT (F. :-3-8) TAAGHAT:, ASHARTHT: Fejedl ATTIE |

In this exerpt, there is the unequivocal statement of Sankara that all these texts
recommend samadhi (contemplation) needed for intuiting the Atman taught by
the Upanishads. The very first of the texts quoted here, contains Yajnhavalkya’s
recommendation of sravana, manana and nididhyasana as the means for the vi-
sion of Atman. We have no inkling anywhere of the eight steps of Patafijala- Yoga
in this or in any one of the texts cited here.

ARE PANDITYA AND OTHER MEANS THE SAME AS SRAVANA ETC.?

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

TS, SRI0T: ivecd e e femid | aed 9 wived = FHidend g | o
T H= T Ffdeng s 1(3-4-2)
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‘Therefore a Brahmana should try to stay in boyhood after having exhausted
learning (panditya) and having exhausted boyhood and learning, he should
be a muni; and having exhausted Mauna (contemplation) and non-mauna,
he would be a (real) Brahmana.” Br 3-5-1.

On the face of it the text refers to one who has already known Brahman and has
nothing to do with $ravana and other means, as a cursory reading of Sankara’s
Bhashya on VS. 3-4-47 would make it clear. The reader may look at the com-
mentary on the text itself, and assure himself, if that be necessary at all, that the
context is quite different from the one in which Yajhavalkya’s exhortation to his
wife occurs.

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

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

(2) FAMEATTTERMY JaueRaRTea ST |
This is in reply to a contemporary commentator on the Sutras, who supposed
that the injunction of manana and nididhyasana implies that sravana alone is un-
able to produce jfiana. Sankara says that both the subsequent recommendations
of means are only for direct intuition just like sravana, and so he implies that
they are needed for those who are unable to attain jiana by the single means of
Sravana.

This is made crystal-clear elsewhereby him:-

ut O MOUEdH 7 SRREOEEGEnT: e UiqeisRa, o weear
TFGHHT TEHTATFI IR, T gt || 9T, ¥-2-3
Yet the sub-commentator who is biased in favour of nididhyasana (or medi-
tation) as the immediate indispensable means, ventures to interpret even this
express statement to mean -

Hﬁ)grb*-ldl(t\'ll Gl HAT EUTHALT HI“—IOI“MI*-QIHWIIHQMNICLW?i: || 9T.9T. 91. ]33
Any reader who has even an elementary knowledge of Sanskrit,can see for
himself that “TFgHHT TmAaER=Eay 7@ (having intuited the Entity taught in the
proposition ‘That thou art’ only once) cannot, by any stretch of imagination, be
taken to mean ‘g1 Hd1 guHadr’ (having listened to, reflected upon, and carefully
concentrating upon it for a moment). This glossator, of course, believes in contin-
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ued practice of nididhyasana, as absolutely necessary before the dawn of what he
calls the Sakshatkara (realization) of Atman.

SANKARA’S VERDICT AS REGARDS THE MEANS OF KNOWLEDGE

69. We should not close this section dealing with the consideration of the means
to the knowledge of Brahman and Final Release, without reproducing one com-
pact statement of Sankara. The reader will do well to ponder over the meaning
of this verdict of that Acarya and to remind himself of Sankara’ s final conclusion
in the matter, whenever he is confronted with any conflict of views on the part of
Sankarites or with adverse critics owing allegiance to other schools.

ISR e ATRENS SR o SYFH &0 AevAsHEe 58 S

SR & UTRIAICa: el ad, Taera e SRl e ROI g R e e qeag ol
FRATTATHRRUTE HITTeH S IS AR S THRuTIE FETed 8 TheaHd
eciter feae | .. ¥-2-3¢
“Therefore, this is the final conclusion : Obligatory Karma such as Agnihotra
whether combined with Vidya (meditation), or not combined with Vidya, practised
either in this or a previous birth, by anyone longing for release before the dawn
of knowledge, with a view to reach the goal of release, becomes in proportion to
its efficacy, the cause of the destruction of accummulated sins which obstruct the
knowledge of Brahman, and through indirectly co-operating with the proximate
aids such as sravana, Manana, faith and intent devotion culminates in bringing
about the one effect namely Brahma-Vidya leading to release.” Su.Bh. 4-1-18, 537.
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14. The Nature Of Liberation
And The Liberated One.

From the Book Essays on Vedanta.
13. APPLICATION OF THE METHOD (Bondage and Release)

122. Vedanta as non-dualism advocating the Absolute Reality, the Atman alone,
can evidently admit of no distinction of the fall of the soul and release or attain-
ment of the Highest Good after practising religious acts of discipline entitling to
attain salvation. Yet the Upanishads do speak of release and practice of medita-
tion or other means to attain freedom. How is this anamoly to be explained?

123. Advaitins of Sankara’s tradition, say that the Upanishads contain differ-
ent teachings addressed to different levels of the spiritual mind. These levels
are conceded only from the empirical stand-point. From the transcendental view,
however, this distinction of bondage and release is overpassed. Is this distinction
of vyavahara and paramartha a revolution brought about by Sankara’s tradition?
In order to be able to answer this question, we have first of all to cull different
texts from different Upanishads which speak of Release and Vyavahara or empiri-
cal behaviour consisting of thought, speech and action.

The following are a few texts which contain words directly derived from the
root muc (to set free):

(2) TPRUT AU e 98 goad qaurRn: 1| =3, §-23

“Knowing that cause (of the universe) attained by Samkhya and Yoga, one
is freed from all bonds.” Sve. 6-13.

() B W GEO ATHISIGST 1d T |
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“Beyond Avyakta (potential form of the universe), however, is the ‘Supreme
Purusha’ all-pervading and without the linga (conditioning associate such
as the mind), knowing whom the creature (Jiva) is freed and attains his
immortal nature.” Ka. 6-8.

(3) SRFAfRHYHREET: =TS, J0d: JEa: |
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T FEAGIHY WRAHIG; W TR 99 1| . 3-3-§

“Those who have fully ascertained what is taught in the Vedantas (Upa-
nishads), by means of direct Imowledge, who, by their endeavour, have
purified their mind by the Yoga of renunciation, they, at the final time of
death, become completely immortal in the Brahman worlds and are freed
from all bonds.” Mu.3-2-6.

124. It is obvious that the freedom obtained through knowledge, can only mean
freedom from ignorance of Reality; for knowledge is not something that cuts ac-
tual fetters asunder. That is why the Upanishads frequently speak of release from
ignorance, or untying its knots.

TH GRTHIER THE: IR S3EfT JaH JTpaR: |

“To that Narada, who has washed off the impurity of the mind, the revered
Sanatkumara (now) shows the other shore of the darkness (of ignorance).”
Cha.7-26-2.

© & 71 fuar SiseErehatemmn W IR aRaRT 1| T, &-¢

“Thou art, indeed, our (real) father; for thou hast taken us across avidya to
the other shore.” Pr.6-8

TSy USRS fasd HH qul ST wRe |
uaEl A% ffed et Aisfremi Aty 9= 1 g, :-2-20
“All this is really the Purusha, Karma, the tapas (of knowledge), the highest

immortal entity. He who knows this as placed in the cave of the heart, my
friend, unties the knot of avidya.” Mu.2-1-10.

125. Release (Moksha) therefore, is release from ignorance and its effects such
as desires, fear, grief, delusion, mental defects, weakness of the heart, old age,
death and all other ills of mundane life:-

T | WA HET ASH g o |
AT AAISHA oo & TS || FL &-2%

“When all the desires taking shelter in this Jiva’s heart are shattered, then
mortal man becomes immortal, and attains Brahman here.” Ka.6-14.

T |9 UNTE 2SI TR .

3T TEAISHAT eI ST | | . &-2%

“When all the knots of the heart are cut asunder, then this mortal -Jiva
becomes immortal. This is all the teaching (of Vedantas).” Ka.6-15.
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A< T g | T foafe fageatan 9. :-%

“Knowing the bliss of Brahman, one is afraid of nothing.” Tai.2-9.

3 & S WTEASRY 1l 9.%-R-¥

“Fearlessness, indeed, hast thou attained Janaka !” Br 4-2-4.

T 1 O8: F: 3P Theamquzdd: Il 3.\

“There, what delusion, what grief, to one who has realized Oneness (of
all).” Isa.7.

fier geautaRzsea Teazm: |
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“The knot of the heart is untied, all doubts are cleared, this (Jiva’s) karmas
are all destroyed, when that (Brahmatman) who is both the high and the

low, is seen.” Mu.2-2-8.

AT fared di fomran fasdsgay 1 &. :-%
“Through Atman one attains vigour, through knowledge immortality,” Ke.2-4.

126. The individual self being bound and limited only by ignorance, a person
attains his nature as Brahman and becomes the All so soon as he gains knowl-
edge. This is from the Adhyaropa standpoint utilized for the purpose of teaching;
for everyone has been always Brahman, and therefore there is neither bondage
nor release for anyone at all. This is the apavada (rescission) which Srutis make

use of to teach the eternal truth:

€ T T I qq WH T 9T S Tl ARSI Hard |
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“Whoever, indeed, knows that Highest Brahman, becomes that very Brah-
man. No one who does not know Brahman, is born in his line. He crosses
grief, crosses sin, and, freed from the knots of the heart, he becomes im-
mortal.” Mu.3-2-9.

() o a1 37 I A | TERHH TEEd | 3 FEARHINT | aaedd e | q
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“Thus was Brahman alone in the beginning. It knew itself thus ‘I am Brah-
man’; and as a consequence of that knowledge, it became everything.

There, whoever among the gods know it, he alone became that All. So it
was in the case of’Rshis, and so in the case of men. It was seeing this, that
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Vamadeva discovered the mantra ‘I have become Manu, and Surya ..... .
And even now whoever knows this in the form ‘I am Brahman’ he becomes
all this. Even the gods are not able to prevent him from becoming such, for
he has become their very self.” Br1-4-10.

(2) ¥& RN o A1 SIEIa fehcan: 11 SERTh

“Brahman are the fishermen; Brahman, the slaves and Brahman alone ver-
ily, are these gamblers.” —Brahmasukta of the Atharva Veda.

127. It is from the highest Sastraic standpoint that Gaudapada and Sankara
declare with one voice that there is none of the conventions of injunctions,
Pramanas (means of knowledge), acts of discipline, bondage or release when one
has realized that all is Brahman or Atman :

() = R 7 i s 9 9 9T |
T qgeqe o Oh ST URATAT || T 3-3%

“There is neither dissolution nor origination (of the universe), neither a
soul in bondage nor one practising the acts of discipline for release; nei-
ther one desirous of release nor anyone who has attained release at all.
This is the Highest Truth.” GK. 2-32.

(R) T TaT ded IRl  dRld:
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“Having known the world within to be Reality itself, having known the
world without to be Reality itself, and having become one with Reality and
taking delight in It alone, one should never swerve from Reality.” GK. 2-38.

THAM A TR TOAead T td 9d fqes:, gair Sqr ymont T @
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“Therefore it is only until the intuition ‘I am Brahman’ dawns that all in-
junctions and all other Pramanas (valid means of knowledge) prevail. For
when Atman neither to be shunned nor to be taken up, has been intuited,
Pramanas cannot continue to be, since thereafter they would have neither
objects of knowledge, nor knowers desiderating the help of the means,”
Su.Bh. 1-1-4.

SRR TR RA S IRRTRHvT e eTezT:, T TRHE: | T &
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“This distinction between the embodied soul and the inner controller is due
to the conditioning associate of the body and senses presented by avidya,
and not real. For there can be only one inmost Atman, and there cannot
be two inmost selves. The same Atman is treated as though there were
distinction in Him, just as we speak of a pot-ether and the universal ether.
And from this (view-point), Srutis teaching the distinction of the knower,
the known etc., valid; means of knowledge such as perception, experience
of samsara, the Sastra of injunction, prohibition and all that becomes pos-
sible. Accordingly the Sruti points to all conventional procedure in the
region of ignorance when it says “‘Where there is duality as it were, there
one sees another.’ (Br, 4-5- 15), and wards off all (conventions of human)
procedure in the sphere of knowledge when it says, ‘Where, however, to
this knower, all becomes Atman alone, there, what could one see and with
what? (Br 4-5-15)” Su.Bh. 1:-2-20

TG IRpaaTid & Fraf ferssmgaripereasd Seea, Id: Jemy
el WRET 1 SEHRH, "gHY, AU "oy’ i sEifeeaTesid | Tama |9 e
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HieT: HHEBGTT HEGHeER | A EaRgTId, WISt IR | 41, ¥-2-23

“The knower of Brahman conclusively knows thus: ‘As opposed to the na-
ture 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
nature in all the three divisions of time. I was never a doer or experiencer
even before this, nor am I such now, nor shall I be such even in the future
time. ‘It is only thus that release would be possible; for otherwise, there
would be no release at all since karmas which have continued to function
from time without a beginning, could not be exhausted, nor can release
be an event depending upon some place, time or cause like the fruit of
karmas; for in that ease, it would be impermanent. This is so for another
reason, to wit, that the result of knowledge (of Atman) cannot be reason-
ably remote.” Su.Bh.4-1-13.

THAATSERE AR ORTEAT [RF Fd THUHISAEERT Gifhe Afeshzd
TET: | JATIT & ZIRAT fAfersfererermietoRTiT | 2 YrRIeatgSRtoT Terefreit- JHTomt-
AT AT 2 T | RS iR T TEIge T TR |

“On the presupposition of this mutual superimposition of the Self (Atman)
and not-self, called avidya, all the conventions of Pramana (means of knowl-
edge) and Prameya (object of knowledge) - both seeular and Vedic - start,
as also all Sastras treating of injunctions and prohibitions and of release.

[That is to say, all human procedure presupposes avidya]

(Question :-) But how are (we to know that) the means of knowledge such
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as perception, and the Sastras, are intended only for the ignorant?

(Answer) To this, we reply :- Inasmuch as a person who does not regard
the body and senses etc- as himself and his own, cannot be a cognizer, the
means of knowledge cannot function in his case. Adhyasa Bh.

T ESAUIIEE TEATRIaeR: THafd | 7 TSRSl ZagR: J9afd | 7
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(To explain.-) The convention of perception and other Pramanas etc., is not
possible without the senses; and the senses cannot function without the
body as their basis; and no one could be active without identifying oneself
with the body. Nor could there be cognizership in Atman unattached to
anything, without presuming all this. And without cognizership there can
be no functioning of the means of knowledge. Therefore, means of knowl-
edge such as perception, as also the Sastras, are only for the ignorant.”
Adh. Bh.

[Everyone who imagines himself to be a knower, presumes that he is the body
on which the senses depend. But really, his real nature as Atman is unrelated to
the body or the senses which he calls ‘me’ and ‘mine’.]

T4 YRATTE G URpa geardifa vgen f it S e
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“This (Paingi) Sruti does not aim at attributing experiencing nature to the
insentient mind, but only intends to declare that the sentient kshetrajna
(individual self) is not (really) an experiencer, but is of the nature of Brah-
man. To that end, it superimposes experiencing nature on the mind which
is subject to pleasure and other changeful moods.”

[This is an instance of deliberate superimposition of some characteristic to
negate some other superimposed characteristic of Atman.]

“For this nature of being active and experiencing, is a fictitious invention
due to non-discrimination of the respective nature of the mind and the Self.
Really, however, it cannot conceivably pertain to either of these, for the
mind is insentient and the Self is changeless. It is altogether inconceivable
in the case of the mind, since it is of the nature of an appearance presented
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by avidya, Accordingly, the Sruti beginning with ‘Where, indeed, there is
duality, as it were, there one would see something other’ shows how all
such conventions as of an agent of action, belong to the sphere of igno-
rance and are similar to one’s procedure with regard to an elephant etc.
seen in a dream. And it shows the absence of all procedure such as of an
agent etc. in the case of a man of discrimination, by the statement begin-
ning with ‘Where, to this one, all has become Atman, there, what could one
see and with what’ (Br 4-5-15).” Su.Bh. 1-2-12,

[Here Sankara says in so many words that human procedure is shown to be
restricted to the sphere of ignorance only, and this is taught to be so by the Sruti
by the method of adhyaropapavada.]

128. It is by the method of deliberate superimposition, therefore, that all ills of
mundane life, are attributed by Vedantins to the not-selves to negate what is usu-
ally conceived to be a property of the self in empirical life. As a matter of fact, the
so-called individual self, has always been free from all samsaric defects. Here is a
Sanskrit verse ascribed to Sankara, which is sung by hundreds of Indian devotees
of Vedanta every day,putting this method in a nutshell:
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“I am not this body; whence could birth and death come to me? I am not
the life-force; whence could hunger and thirst come to me? I am not the
mind; whence could grief and delusion come to me? Nor am I the ego;
whence could bondage and release possibly come to me?”

From the Book Misconceptions about Sankara:
Misconception about disembodiedness:

31. The reader of Sankara’s Bhashya will recall how Sankara makes use of this
dictum of the superimposition of the body and Atman again and again, to show
how Final Release from the evils of mundane life is only to recognise one’s eternal
bodilessnes. Thus in the commentary of the fourth Sutra, after describing the
whole gamut of life possible for individual selves, he comes to the conclusion that
Srutis and Smrtis aided by reason, show that the gradation of pleasure and pain
felt by creatures is all the result of embodiedness due to Avidya and other defects.
He quotes the Chandogya Sruti which says that being beset with pleasure and
pain is inevitable for an embodied being, and that the pleasure and pain can never
touch one who is bodiless, thus leading to the conclusion that Final Release or
bodilessness is no effect of Dharma or religious duty which can only give its result
to an embodied being. To an objection that bodilessness might itself be the effect
of Dharma or Religious duty, he replies “No, for it is the intrinsic nature of one’s
Atman.”
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Again in the commentary on the same Sutra (1.1.4), he writes:
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“(Objection:) Bodilessness can come only after the falling off of the body
and not to one, living.”

“(Reply:) No; for embodiedness is due to a misconception.”

And after showing at length how embodiedness is only due to a false identifica-
tion with the unreal body, he concludes:

AT TR R, Rg stedisi fogursziRem |

“Therefore, embodiedness being only due to a false notion, it is to be con-
cluded that bodilessness is the nature of a wise one even while living.”
Su.Bha.1.1.4.

In the face of this unequivocal declaration supported by intuition and reason,
some of the sub-commentators have ventured to proclaim that, according to
Sankara, Videha Mukti (Release after death) is the only release in the primary
sense and that Jivanmukti (freedom while the knower of Brahman is alive), can be
only secondary release, since he has the body to sustain which a little portion or
residue of Avidya continues to be till the fructifying karmas are quite exhausted!
This is probably because they have been unable to assess a statement of Sankara’s
found elsewhere in the Bhashya:
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“(The particle ‘tu’ in this form is intended) to emphasise that in as much as
virtue and sin, which are the cause of bondage, having been shown respec-
tively not to taint Atman (in the case of virtuous act), and to be destroyed
(in the case of sin), by virtue of Brahma-vidya, release must necessarily
ensue to the knower after his body has fallen.Su.Bha.4.1.14.

Failing to see the convention of the eschatological mukti is only a concession to
the vyavaharic view that man has a body, the vyakhyana schools have succumbed
to the belief that release is really an event in time to be attained after exhausting
all karmas.

From The Upanishadic Approach to Reality: Chapter 7, Section 11.
FINAL RELEASE

There is no ambiguity whatever with regard to Final Release, either in the
Srutis or in the Bhashya. Sankara quotes three texts and writes:-

(2) ST oW oAt HediqeaHa e S ® ST | | . Wl 2-2-¥.

“These and other Srutis teach that the effect of Atmajfiana, is only the
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removal of (nescience) the obstable to Release.” Su.Bh. 1-1-4.

[Release which is already there, manifests itself as soon as ignorance is re-
moved. Knowledge does not create Release.]

(R) T T IRHIIF FeAeam, SATa T, Fafashariea, FHegad, Fraem,
EEISANEAET; a9 gigs 9e Y FoAd 9 Aued | deag. SRRRE
T 1| . . 2-3-¥.

“This, however, is really real, unchangingly eternal, all-pervading like the
ether, devoid of all modifications, ever-content, without parts, self-efful-
gent by nature. This is that unembodiedness called Release, wherein good
and bad deeds together with their efects and time, consisting of the three
periods of time, never flourish.” Su.Bh. 1-1-4.

(3) 30 T foEmnas AR e UF et HoagREmessad 7 ek
Thl | afg I Mofgaaene e dirmd sageadH| | 9 9 -
AN RETRISRE: JuTe, Heemn emardend | Ioped & faer wafd
T T FeRTeRIcataeasizm= Waq 7ad, T g qbl SHiRoczEd garstT | | g, oT.
3-¥-4R, UI. ¥&\.

Here Sankara expressly declares that neither in the knowledge of Brahman, nor
in the Final Release, can there be gradations. Strictly speaking, Mukti or Release
is already there, for it is of the very nature of Brahman, which is ever-existing.
And the knowledge of Brahman, being of the very stuff of intuition, is absolutely
changeless being beyond time and no effect of any religious deed performed.

Nevertheless, followers of the sub-commentary schools have imagined grada-
tions in the knowers of Brahman - Brahmavid (knower), Brahmavidvara (better
knower), Brahmavidvariya (still better knower), and Brahmavidvarishtha (the
best of knowers)!

As for Mukti (Freedom), it is obvious that according to Sankara, knowledge re-
veals Mukti instantly. Empirically speaking, however, he says that misconception
even after sublation, may continue to appear like the knowledge of the double
moon occuring to some one owing to cataract:-

e § e Gassad SehReRI Hoachlon Saad Ta | | . 9. ¥-2-2%.
Unable to distinguish the two stand-points of view, empirical and transcenden-
tal, the Post-Sankara Vedantins have built up various theories in this respect.

(2) FRUTHSTT HRZEHIRT: TR ; 3N GG THHAEHRI, TEITHEEHRIE o
fogurs TR |1 7. R 231,

Here the living-free knower of Brahman is said to continue to bear his body,
because of the initial velocity of fructified karma - according to Mandana. Being
a realistic Vedantin, he could not appreciate Sankara’s discussion of ‘the continu-
ance of the misconception’ though sublated by correct knowledge.
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(R) FHSNSTAS fgeisiy HRad, Head Ho IRRRIARNEEd | | 2. /., 7. y.

The author of Ishta-Siddhi believes not merely in Samskara, but also a little bit of it!

ARG a1 FHHGET TR TG it FReed |1 4.5, a1.208.

The author of the Vivarana admits Samskara or, as an alternative, a bit of Avidya!

How the undefinable avidya-sakti happens to be a real material cause of some-
thing and how it persists affecting even a free knower, is really passing strange.

On the whole, the Post-Sankara advaitins may be said to lean towards the doc-
trine of BhartrPrapancha, who held that Moksha was of two kinds, one being real-
ization of Brahmic nature during this life, and the other merging in Brahman after
the fall of the body. In any case, they have completely ignored Sankara’s teaching
that Moksha is self-established, and has only to be intuited by the wisdom of the
secondless Atman.

From the Book Vedanta Prakriya Pratyabhijna (Introduction, Section 7, subsec-
tion 4 on Mandana)

In discussing the immediate effect of Brahmajfiana, Mandana remarks that the
knower would attain release immediately after he shuffles off the mortal coil. This
departure from the body would be sooner or later according to the rigour of one’s
karma to be exhausted. According to this philosopher there are two alternatives
which we may predicate of a person who lives on for some time after he has ac-
quired the knowledge of Brahman. Either he is practicing the meditation needful
for complete realisation, which becomes perfected at the time of death, or else,
he is really a perfect soul whose dealing in life-even while they appear to be just
like those of the ignorant-have this point of difference that the wise one is not
obsessed with the idea of their reality (Br. Si. 131-132).

This pathetically realistic description of one who has realised the truth, betrays
a woeful disregard of the two standpoints of view which a student of Upanishads
has constantly to bear in mind. For, from the transcendental point of view, there
is no body, mind or senses limiting any one, since all distinctions are nought, the
only reality being Brahman, or Atman. From the empirical point of view, the jiiani
is only one among other egoes, while he is a miracle in the eyes of seekers of
knowledge. The experience of the sthitaprajiia described in the Gita, can never be
exactly defined in empirical terms. From the transcendental point of view, there is
no question of the jiani leaving behind him the body or an independent objective
world, for it never existed for him. The idea that he deals with other egos and that
the world goes on even after his departure, is true enough empirically, but it can
never affect Reality as it is.

The account given here of Mandana’s School will be enough to show the dif-
ference between the traditional method of Vedanta exhibited by Sankara and
the method or methods employed by Post-Sankaras. For, Mandana’s method may

170



14. The Nature Of Liberation And The Liberated One.

be taken as typical of all. Profession of the authority of Scriptures and quoting
them with interpretation so as to suit one’s own dogmatic views is the uniform
line adopted throughout. For fear of prolixity, I refer the reader to the Sanskrit
original for details.
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Bhashya Vakyas related to the topics
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Bhashya Vakyas related to the topics
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02.TRATIg R Eae R HE:
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Books Authored by Sri S.S. Swamiji
Name of the Book
Narada’s Aphorisms On Bhakti

(The book will serve as a valuable guide to those who wish to
tread the path of Bhakti)

Minor Works Of Sri Sankarachaarya
(Contains 16 most popular minor works of Sankara)
Sankara’s Clarifications Of Certain Vedantic Concepts

(Some more deep seated misconceptions among students and
scholars of Vedanta are clarified in this valuable text)

How To Recognise The Method Of Vedanta

(Introduction to Sanskrit Text, “Vedanta Prakriya Prathyabijna
of Vedantic thought upto the time of Sarvajnatma Muni)

Avasthatraya Or The Unique Method Of Vedanta

(Method of three states of Consciousness, which our real Self
transcends. A valuable introduction to the study of Vedanta as
a pure philosophy,)

Salient Features Of Sankara Vedanta

(Presents matter and method of genuine Sankara Vedanta in a
small compass)

Misconceptions About Sankara Vedanta

(All criticisms on Vedanta are convincingly solved using the
genuine traditional methodology of Sankara Vedanta)

Vision Of Atman
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10

11

12

13

14

15

16
17

17A

(The different aspects of three means of Intuitive knowledge,to
wit, Sravana, Manana and Nididhyasana are explained)

Intuition Of Reality

(The Vedantic Knowledge is not mere subtle intellectualism but
is intuition of Reality, arising through Divine Grace)

Upanishadic Approach To Reality

(The Unique Method of teaching Vedanta adopted by Shri
Gaudapada, Sankara & Sureshwara)

Science Of Being

(Deals with Chapter VI of Chandogya Upanishads. Presents in
a nut-shell the true nature of the Science of Being)

Essays On Vedanta

(Contains essential tenets of the Upanishads and the method of
approach adopted in them)

Shudda-Saankaraa-Prakriya-Bhaaskara
(Sheds Light on the Vedantic method according to Sankara

determining the real doctrine of Upanishads)
Sankara’s Sutra Bhashya

(Illustrates to an earnest seeker of Truth, how Sankara
Bhashyas are self-explanatory, and do not require guidance of

commentators)
Introduction To Vedanta Texts

(Compilation of Introductions from English & Sanskrit works
of S.S. Swamiji)

Isavasyopanishad (Sankara Bhashya)
Vedanta Or The Science Of Reality

(Book Written by Sri K.A. Krishnaswamy Iyer) (Deals with the
immedite realisation of Brahman by Intuitive reflection on the

witness of the three states of consciousness)
Collected Works Of K.A. Krishnaswamy Iyer

(Contains lectures & articles contributed to various periodicals
on different occasions as well as unpublished writings of the
author of the “Vedanta or Science of Reality )
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20/-

25/-

50/-

50/-

20/-

40/-

20/-
120/-

80/-



18

19

20

21

22

23

24

25

26

27

28
29

30

31

Books authored by Sri D.B. Gangolli

[Satchidananda Vaakjyothi series 18-25]
The Relevance Of Vedanta In This Modern Age Of Civilization
(Translation of “Vedantavuu Adhunika Jiivanavuu” - Xerox)
A Broad Outline Of Vedanta
(Translation of “Sankara Mahaa Manana”)
Reality Beyond All Empirical Dealings
(Translation of “Sarva Vyavaharateetavada Paramartha’’)
Deliberation On The Ultimate Reality
(Translation of “Anubhava Paryantavada Atma Vichara”)
Brahmavidya Or Knowledge Of The Ultimate Reality
(Translation of “Brahma Vidya”)
The Quintessence Of Pristine Pure Vedanta
(Translation of ‘Parishuddha Vedanta Sara’)
The Philosophical Science Of Vedanta
( “Translation of Adhyatma Vidye ")
Vedanta : The Only Consummate Spiritual Science
(Translation of ‘“Paripurna Darshana )
The Unique Teachings Of Sankara
(Discussion on Adhyasa Bhashya)
The Scientific Approach Of Advaita Vedanta

(Uses the modern audio-visual method with 14 diagrams to
depict the fundamentals of Advaita Vedanta)

Sri Sri Satchidanandendra Saraswathi Swamiji (Life Sketch)
The Magic Jewel Of Intuition

(Translation of Paramartha Chintamani. This Magnum Opus
explains the subtle and secret teachings of Mandukya Upanishad
using Avasthatraya Prakriye)

The Essential Adi Shankara

(Translation of ‘“Sankara Vedanta Sara”, excellent reference
book and a constant guide for a genuine student of Vedanta)

Essential Gaudapada

24

40

84

42

44

44

67

120

56
560

240

432

20/-
10/-

10/-

12/-

10/-

10/-

12/-

12/-

10/-

30/-

15/-
100/-

75/-

400/-



32

33

34

35

36

37

(Translation of Gaudapada Hridaya ; Explanation of Karikaas)
Intuitive Approach To Sankara Vedanta 200

(Translation of Vedantartha - Sara - Sangraha. Secrets of
Adhyasa, Adhyasa, Adhyaropa - Apavada Nyaya revealed)

The Basic Tenets Of Sankara Vedanta 200
(Translation of Sankara Vedantada Moolatatwagalu)
The Pristine Pure Advaita Philosophy Of Adi Sankara 136

(Translation of Sankara Siddhanta : Explains pure
Sankara Siddhanta and exposes the worng interpretation of
Vyakhyanakaras)

Advaita Pancharatnam 80

(Commentary of Five Verses composed by Adi Sankara on
Advaita Vedanta)

The Method Of Vedanta (Dr. J. Alston) N o
Stock

Essential Sureswara And Satchidananda

40/-

30/-

25/-

10/-

150/-

150/-



