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PREFACE

Readers of this thesis may be curious to know how
and why a Westerner, especially one raised in a Christian
home and Church environment, trained in Theology for the
ministry, and a former missionary in India, came to his

present preoccupation and fascination with Advaita Vedanta.

This preface is written, therefore, to provide a brief auto-
biographical sketch of the author's spiritual and intellectual
pilgrimage to date.

My home was, and still is, a very religious place.
Every member of our family attended Church and Sunday School
regularly and was active in Church-related activities. My
two elder brothers trained for the ministry before me. Even
when a teen-ager, the worship and service of God retained in
my life its place of paramount importance.

During my undergraduate years at McMaster University,
I greatly enjoyed courses in psychology, philosophy, and the
philosophy of religion. The quéstion that arose insistently
in my mind during those years was epistemological: "How do
we know God?" Interestingly enough, it was during this period
of my education when I decided to volunteer as a missionary

to India.



To be an overseas missionary of our denomination, one
was required to study theology in seminary and to be ordained
by the Church. I enrolled, therefore, at McMaster Divinity
School where my favorite subject was Systematic Theology. I
sought a solution to the epistemological problem of religious
knowledge by writing my B. D. Thesis on the Doctrine of
Revelation, with special reference to its media. The thesis
explored Biblical examples of divine revelation in nature,
and through the events of history and the self-consciousness
of Jesus. The Christian experience of the Holy Spirit, with
its divine immanence in man, solved the problem of revelation
for me in the context of Christian theology.

I felt spiritually exhausted by the end of my seminary
training, and knew that I was not ready for an encounter with
Indian culture and religion. So I went to Hartford Seminary
Foundation in Connecticut, U.S.A., to study, among other things
cultural anthropology and Indian religious philosophy. This
administered a rude shock to my inherited faith in God,'but
I recovered in time to be commissioned as a missionary to
India. I sailed, along with my wife and three small children
to India in 1958, eager to express God's love in humanitarian
service to the Indian people, and to enter into dialogue
with Hindus on the meaning of religion.

My eleven years in India (1959-1970) were spent in
the service of a minority Christian community. The ingrown,
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ghetto-like mentality of the Church did not encourage dialogue
with Hindus, much less humanitarian service. I busied myself
with Biblical teaching and preaching and literacy work within
the Christian community. Gradually, my disallusionment with
the social expression of Christianity led me to suspect that
something was wrong with the theology motivating and sustaining
it. A flood of books from the West, culminating in the
secular and Death of God theologies, seemed to confirm this
suspicion. I began to search for a more viable faith, one
with strong intellectual roots. For a while, I was attracted
to the existential theologies of writers like John Macquarrie.

On my return to Canada in 1971, I turned my attention
more and more from theology to philosophy and the philosophy
of religion. I enrolled in the Department of Religion at
McMaster, hoping to find a new approach to the problem of
religious knowledge and experience. My continuing interest
in Indian philosophy determined my course of study. Since
then I have completed two years of Sanskrit and plunged into
the intricacies of Vedantic philosophy.

My thesis research, conducted under the excellent
guidance of Dr. K. Sivaraman, has led me to discover the

7 N , —
remarkable similarity of Sankaracharya's Advaita Vedanta

and Husserl's Transcendental Phenomenology. Though the
two philosophies represent Eastern and Western, ancient and

modern, religious and secular modes of philosophizing about



Ultimate Reality, yet they are closely related.
The Advaita philosophy, it seems to me, offers a
uniquely catholic or universal philosophy of religion. It

lays bare the foundation of all knowledge, including religious

knowledge. It harmonizes with science and logic. ' Advaita

Vedanta defends genuine spirituality against materialism,

psychologism, scientism, and supernaturalism. It corrects
the dogmatic notions of "revelation" common to most, if not
all of the empirical religion, and the fulfilment of man's
long quest for knowledge of Divinity.

This thesis marks the beginning, not the end, of a
great spiritual and intellectual adventure. I look forward
to a more intensive study of gaﬁkargéafya's writings from a
phenomenological point of view in the doctoral programme.

I am confident that such a study will contribute to building
a bridge of understanding between Christians and Hindus,

and towards the emergence of a universal philosophy of
religion.

I wish to acknowledge here special thanks to members
of my thesis Supervisory Committee, Dr. K. Sivaraman, (Chairman)
Dr. J.G. Arapura, both of the Department of Religion; and to
Dr. G.B. Madison of the Department of Philosophy. I am
grateful to Mrs. Betty Repa for her labours in typing the

thesis.
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ABBREVIATIONS

/ -
Note: Wherever "S. B." or Bhasya appears after an abbreviation
. 5 VA - - .
it means that Sahkaracarya's commentary on that

work is being referred to.

B. G. OF Bg. Geverenrnnnnnnnnenonns Bhagavad-Gita

= - Brahma Sutra or Vedanta Sutra
Br. Up., or Brihad. Up.c.ceececaann. B?hadara?yaka Upani§ad

Chand. UDPeeoesoasoosnanssnosnnasanss Chandogya Upani§ad

Katha Up.eeereeiieennenieeiennianenns fatha Upani§ad

Magq; UPDeeosessescosasssasessansass .Ma?éﬁkyOPani§ad

Mugd. U eeosoeeaoonsoncosscsssanoncoss .Mu@@aka'Upani§ad

Taitt, UDeeevensoosnoencanoanconsnns Taittiriya Upanisagd




We put out of action the general thesis vhich belongs to the essence
of the natural standpoint, we place 1n brackets whatever it includes
respecting the nature of Being: this entire natural world therefore
which is continually ''there for us'™, "oresent to our hand”, and will
ever remain there, is a "fact-world" of which we continue to be
conscious, ever though it pleases us to put it in brackets.

If T do this, as I am fully free to do, T do not then deny this '‘world",
as though I were a sophist, I do not doubt that it is there as thonugh

I were a sceptic; but I use the "phenomenologzical ™ €olh which
completely bars me from using anv judgment that concerns spatio-
temporal existence (Dasein).

- BEdmund Husserl, Ideas, 99-100

Consciousness, considered in its "purity'’, must be reckoned as 2 self-
contained system of Being, as a svstem of Absolute Being, into which
nothing can penetrate, and from which nothing can escape; which has

no spatio-temporal exterior, and can be inside no spatio-temnoral
svstem; which cannot experience causality from anything nor exert
causality upon anything, it being presupposed that causality bears

the normal sense of natural causality as a relation of dependence
between realities.

On the other side, the whole spatio-temporal world, to which man and
the human Ego claim to belong as subordinate singular realities, is
according to its own meaning mere intentional Being, a Being, there-
fore, which has the merelv secondary, relative sense of a Being for

a consciousness. It is a Being which consciousness in its own ~—
experiences (Erfaurungen) posits, and is, in principle, intuitable
and determinable only as the element common to the harmoniously
{Einstimmig) motivated appearance-manifolds, but over and beyond this,
is just nothing at all.

- Edmund Husserl, Ideas, 139



INTRODUCTION

1
- Advaita Vedanta is not a religion per 'se but is

rather a philosophy of religion that evolved on the Indian
subcontinent as the fruit of a long process of meditation on
religious phenomena by enlightened seers. It is the culmina-
tion of centuries of reflection on a bewildering variety of

religious experiences known to the Hindus and recorded for

posterity in the Vedas, the'Upanigads, the Bhagavad-Gita

and many other sacred writings. This sophisticated product
of man's intellectual and spiritual intuition emerged in the
context of India's jungle of religious beliefs and practices,
not the least of which is known to-day as Buddhism. Even
within the orthodox fold of Hinduism, Advaita had to contend
with rival schools of philosophy such as Dvaita and Vi!&sﬁga—

2 - o
vaita Vedanta.  One of the earliest and best-known formulators

of Advaita was Gaugapada, but the genius who, more than any

other, articulated and systematized it as a universal philosophy

1

lVedEhta means "end or culmination of the Veda". The term
signifies those schools which claim to summarize the teach-
ings of the four Vedas, including the Upanigads. Advaita
means "non-dual", the doctrine that represents Ultimate
Réality (Brahman-Atman) without duality or multiplicity,
without qualities or attributes.

2Dvaita means "dual";‘Vigisfgdvaita means "qualified dualism”.

1



of religion, and brought it to ascendancy over its rivals
3
. . P - —
in India was Sanhkaracarya.
There is a vast amount of literature attributed to

s - —
the authorship of Safhkaracarva by tradition. Most scholars

agree without dispute that he wrote commentaries on the ten

" TaittirIya, Tfa, Kena, Katha, Prafna, Mundaka, and Mandukya.

e e X

There are some reservations about the commentary on the

z - , — —

- SvetFévatara Upanisad, but none about the Brahma Sutra Bhasya
- 4 L]

or the Bhagavad-Gita Bhasya. There is much less consensus

among scholars about the Sankarite authorship of "minor"

works like Upadeéﬁsahasri, Atma Bodha, VivekacUdamani, and
[ ] &

Aparoksanubhuti. There are more than a hundred such works.

It is perhaps impossible to establish With certainty, by the
historical method, how many of these documents are authentic
writings of Satkaracarya. The possibility of establishing
their dating and authorship by internal literary and philo-
sophical evidence is more feasible, though inconclusive.

We shall assume, therefore, that the tradition attributing

Vivekacidamani and Aparoksanubhfti to Sahkaracarya is true

&~ - 3

unless it can be shown that the philosophical contents are

3
See my Appendix 1 for a summary of the man and his works.

4
' Bhasya means "commentary". In future, we shall designate
"o B ”n

commentaries by Sahkaracarya by the abbreviation
following the name of the text commented upon.




inconsistent with his known writings. In this connection, for
example, we examine and reject the argument against

Z s - — . . —a .

Sankaracarya's authorship of Vivekacudamani advanced by

© (=] 5
Daniel H.H. Ingalls on philosophical grounds.

I am convinced that éaﬁkargbarya's so~called "minor"
works give a better introduction to the essentials of Advaita
Vedanta than his "major" commentaries. They are more direct
and forthright in style, designed as "manuals" for those
aspiring to "Self-realization". They are unencumbered with
arguments against opponents of rival schools, or technical
discussions of obscure points in philosophy. They are free
from the burden of commenting on the text of Scripture (ggggi).
They are cast in a phenomenological mode of expression.

My general approach in this thesis can be described
as "phenomenological”. Therefore, I have devoted considerable
space in the Introduction to a description of the phenomeno-
logical method of Edmund Husserl, the father of modern
Phenomenology. I do not pretend to give an adequate survey
of Husserl's complex methodology. At best, I indicate some

general features for comparison with Advaita Vedanta. I find

a striking affinity of method and result in these two phil-
6
osophies of ancient and modern times. Both proceed by the

5
See Appendix 2 for my refutation of Ingall's theory.

6
I am encouraged in this bold idea by J.N. Mohanty's



systematic analysis of human consciousness. Both employ a
method of "reducing” or "bracketing" the phenomenal world.
Both attain astonishingly similar results: the Transcendental
Ego of Husserl, and the transcendental Self (Atman) of
Safikaracarya.

Lest any of my readers doubt the relevance of Pheno-
menology to the study of Advaita or religious philosophy in
general, I have included a section in this Introduction
called "Religion in a Phenomenological Key". I am indebted
to Peter Koestenbaum's illuminating article on the sub.j.ect.7
He lists nine points where Husserl's Transcendental Ego
impinges on the world of religion. I make use of only seven,
though I am sure there are additional ones to be considered.

The final section of my Introduction deals with the

unique method of Advaita called "deliberate superimposition

and rescission" (adhyaropapavada). It is of crucial importance

for interpreting §aﬁkar§é§rya's philosophy, and I shall have
occasion to refer to it in the thesis whenever it is necessary
to resolve apparent contradictions between the empirical

and transcendental modes of speaking and thinking. Failure

article, "Phenomenology in Indian Philosophy", in Proceedings
of the XTth International Congress of Philosophy, XIII,
Brussels: North-Holland Pub. Co., 1953, pp.255-62.

7

Toronto and London: D.Van Nostrand Co. Inc., 1967, pp.185-193.




to understand this method has led to gross misinterpretation
of Advaita by scholars of East and West. It is appropriate

only in the context of Transcendental Phenomenology and so

I draw attention to it at the outset.

Daniel H.H. Ingalls advances the theory that éahkarabgrya
' 8

started out in the Bhedabheda tradition, and later moved

away from it under the influence of a phenomenalistic school
akin to Gaudapada's Karikas. He opines that Sankaracarya

did not go as far in the direction of phenomenalism as
Gau?apgda, and that his most original contribution was the
concept of a qualityless Brahman.9 I question the thesis
that Bafikaracarya's attribute-less Brahman can, in any sense,
be associated with phenomenalism. Buddhist "phenomenalism"
is an anti-substance doctrine directed not only against
material substance but also against "spiritual substance™
whereas Sankaracarya's ( and even Gaudapada's) approach may
be described as an attempt at ultimate reduction of the phen-
omenal world. Phenomenalism and phenomenology are radically
different types of reduction. For Husserl reduction involves

dispensing with all genetic and existential considerations

and focusing on the "eidetic" structures of experience.

are both different and non-different from Brahman.

Daniel H.H. Ingalls, "The Study of gaﬁkargcarya";'art. in



"phenomenological reduction" of the world. I find no
essential difference between the phenomenology of gaﬁkarﬁbarya
and his predecessor Gau?apgda. Ingall's thesis results from
a failure to distinguish phenomenalism from phenomenology
and to discern the method of transcendental phenomenology
in the ancient formulators of Advaita.
In Chapter One I plan to deal with Sankaracarya's
Four Preliminary Qualifications (Sadhana). These are outlined

in both Vivekacudamani and Aparoksanubhuti, as part of the

"requirements" for admission to the "school" of Self-realization.
They surpass mere academic qualifications, demanding of the
student mental and spiritual preparation of a unique kind.
We shall examine them to find out what principles of the
phenomenological method are involved. At the end of the
chapter we shall see how éaﬁkarECErya reinterprets and
supplements the eight steps of Patafjali's Yoga to suit
his own purposes.

In Chapter Two I plan to analyze the Three States of
Consciousness - Waking, Dream, and Deep Sleep, as they are

used by éaﬁkargcgrya for "reducing" the ego and attaining

Self-realization. (Aparoksanubhuti) .

Ed. Karmarkar and R.N. Dandekar, Poona: Bhandarkar Oriental
Research Institute, 1953, p.1l2.



In Chapter Three I plan to deal with Sankaracarya's
description and "reduction“ of the Five Sheaths'(Egéig) that
"cover" the Self - the physical, vital, mental, intellectual,
and bliss sheaths. These get falsely identified with the

Self through primal ignorance and have to be "reduced" one

In chapter Four I plan to deal with gaﬁkargcarya's
"reduction" of the Three Bodies - the gross, subtle, and
causal bodies. This will repeat somewhat the material of
the Third Chapter in a different form, but will allow me to

introduce some new entities for reduction, for example:

-

Tévagg (God) , Prarabdha Karma (those actions determining

bodily existence), and the causal relation. The thoroughness
of the "phenomenolagical reduction" in Chapter Four enables
me to elaborate on the transcendental Self (Atman), and on

the "I am" sayings of the Jivanmukta (one who is liberated while

still embodied) that are found uniquely in both AparoksanubhUti

VivekacUdamani. The latter are of special interest because

they are not found in the "major" commentaries of gaﬁkargbgrya.
In my conclusion, I shall recapitulate the phenomeno-

logical steps outlined in the four preceding chapters, and

summarize my reasons for concluding that §aﬁkar§t§rya was

a transcendental phenomenologist in an age when those grandiose

terms were unknown.



The writer finds it illuminating to approach Advaita
Vedanta through the methodology known to-day in philosophical
circles as Transcendental Phenomenology. We shall deal with
its relevance to the study of religious phenomena in a later
section. Here we are primarily concerned to describe what
we mean by Phenomenology, and to isolate some of its leading
features., James M. Edie describes Phenomenology as a "science
of experience" or a "radical empiricism” that cannot be equated
with traditional empiricism or psychologism. By analyzing
consciousness in its "intentionality", Phenomenology uncovers
the "strict correlativity" or polarity of subject and object
in consciousness. This opens up the possibility of a third
or "Transcendental" dimension:

The phenomenological method is a descriptive method; the
type of philosophy it inaugurates can be called a radical

empiricism..., Phenomenology is neither a science of
objects nor a science of the subject; it is a science of
experience.... It is, therefore, a study of consciousness

an intentionally constituted world. The subject (noesis)
and the object (noema) are studied in their strict
correlativity on each level of experience.... Such a study
is transcendental in the sense that it aims at disclosing
the structures of consciousness as consciousness....

In short, phenomenology is a study of phenomena.l0

10
Pierre Thévenaz, What is Phenomenology? And Other Essays,
‘Bd., and Trans. James M. Edie, Chicago: Quadrangle Books,
1962, p.19-20




The technique of "phenomenological reduction” is
fundamental to Husserl's method because it suspends the
"natural attitude" of the mind and permits the grasping of

the world as phenomenon. It is not concerned either to

affirm or deny the factual reality of the world, but to

clarify its "constitution" in consciousness:

It is by a process of reduction (going against the
natural tendencies of the mind) by a radical ascesis...
that he exorcises the spectre of psychology and the sly
temptations of psychologism... to permit a grasping of

" the world...as phenomenon. It is not a question of
making 1t appear 1in its factual reality or in its existence
(which are put in parentheses), but in its immanent
reality to consciousness.... To reduce does not mean to
eliminate or to put in doubt.... All to the contrary,
the primordial and essential purpose of the reduction is
to bring to light this essential intentional contact
between consciousness and the world, a relationship
which in the natural attitude remains veiled.ll

The radical nature of Husserl's phenomenological
reduction is indicated by his use of epokhé (Greek
meaning "abstention"). He "brackets" or "disconnects" the
natural world and all theories or sciences related to the
natural word:

We put out of action the general thesis which belongs to

brackets whatever it includes respecting the nature of
Being: this entire natural world therefore which is
continually "there for us", "present to hand”, and will
ever remain there, is a "fact-world"” of which we continue
to be conscious, even though it pleases us to put it in
brackets. If I do this, as I am fully free to do, I

do not then deny this "world", as though I were a sophist,

11
Thé&venaz, op. cit., p.42-3.
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I do not doubt that it is there as thopgh I were a sceptic;

but I use the "phenomenological"€We¥h, which completely

bars me. .from using any judgment that concerns spatio-
"""""""""" ce (Dasein).l

abstention (epokhé) from the "natural attitude”? He becomes
aware, for the first time, of "transcendental subjectivity"
and perceives it as the origin, support, and foundation of
all meaning:

For Husserl, in the reduction the world remains where it
is, but now one perceives that every .act -of knowledge in
""""""""" 1 Ego)--as to
and ultimate and primary term which is the origin, the
support or foundation of its meaning. The reduction
leads then, simultaneously to "the apodictic evidence"
of the I (to the cogito, to the consciousness of self)

and to the world-phenomenon intended by the transcendental

consciousness, and above all to their absoclutely
fundamental and indissoluble conjunction.... But this

of primitive fact, the ego. That would be to remain on
the level of the world, of psychological knowledge,

and of the natural knowledge of fact. It is the
grasping of self outside the natural world, in an
absolutely indubitable evidence, as transcendental

subjectivity, that is to s?g as origin of all meanings,

Gaston Berger warns us against thinking that
Phenomenology, because of its recognition of "transcendental
subjectivity" turns away from this world and somehow claims

to reveal another world: "The ego's life transcends the

12
Edmund Husserl, Ideas, General Introduction to Pure
Phenomenology, 3rd. ed. Trans. W.R. Boyce Gibson, London:
Collier-Macmillan Ltd., 1969, p.99-100. (underlining mine).

13
Thévenaz, op. cit., P.47. (underlining mine).
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world, not because it is foreign to the world, but because
. 14
it constitutes the world." He considers that the task

of phenomenology is to explain "the origin of the world"
in relation to the constitutive intentionality of the
Transcendental Ego: "Here the adeqguate formula is "ego-

" cogito - cogitatum"..."all facts in the world, all essences,

send us back to the transcendental ego as the ultimate term
15
which alone appears to us as necessary."” Eugen Fink makes

a similar point when he calls world constitution the central
and fundamental concept of Phenomenology:
The true theme of phenomenology is neither the world

on the one hand, nor a transcendental subjectivity which
is to be set over and against the world on the other,

" transcendental subjectivity. - 16

“Husserl's distinction between the Transcendental Ego
and the human ego separates him from the existentialists,
who reject the concept of "disembodied pure consciousness"

Phenomenologically...I exist as a transcendental Ego,
an awareness of what it is to be an embodied Ego in the

14
Gaston Berger, The Cogito in Husserl's Philosophy, Trans.
by Kathleen McLaughlin, Intro. by James M. Edie, Evanston:
Northwestern University Press, 1972, p.72.

15
Berger, op. cit., p.73

16
Eugen Fink, "The Phenomenological Philosophy of Edmund
Husserl and Contemporary Criticism" in The Phenomenology
of Husserl, Ed. R.0. Elveton, Chicago: Quadrangle Books,

1970, p.130.
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world. But it is just this embodied Ego, or at least

an Ego essentially engaged in the world, not just a pure
conscious subject, with which the existentialists are
concerned. Thus Husserl's distinguishing between a
transcendental Ego, pure consciousness as such, and a
human Ego immersed in the world, and his granting of a
primary reality to the former rather than the later,
separate him in principle from the existentialists whom

he has so strongly influenced.l
For Husserl, it is not only possible but desirable to progress
ffom awareness of the "human ego" tco the "transcendental Ego"
by the method of "eidetic reduction". Maurice Natanson
defines "eidetic reduction" as moving (in consciousness} from
"matters of fact to essences, from empirical to essential
universality."l8 "The eidetic reduction is a method by
means of which the phenomenologist is able to attend to the
character of the given, setting aside that which is contingent
and secondary and noting that which shows itself as universal."19
The final outcome of Husserl's "transcendental phenomenology"

"

is the "constitutive jdentity of the human and transcendental

Egos.

17
F. Molina, "Husserl: The Transcendental Turn”, Chapter 3

Prentice-Hall, 1962, p.50.

18
Maurice Natanson, Literature, Philosophy, and the Social

Sciences (Essays in Existentialism and Phenomenology),
The Hague: Martinus Nijhoff, 1962, p.1l4.

19
Natanson, loc. cit.
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The identity which prevails here is not a form of identity
that can be determined within the horizon of the mundane
idea of being, but is rather a form of identity which
holds between a mundane being...and a transcendental
being. Is man therefore the absolute? Not at all.

But neither is the absolute a "transcendent" reality
beyond man and not encompassing him.... In place of a
"transcendent" relation between man and the world-ground
we must posit a "transcendental" relation which does not
overlook man's worldly finitude...but which comprehends
it as a constituted meaning, thereby taking it back

into the infinite essence of spirit.20

All ontic forms of identity fail to define the "constitutive"

identity of the human and transcendental Egos, because no

analogous relation is possible in the "natural attitude.”

Husserl's conclusion may be termed transcendental and

phenomenological idealism. Ultimately, he realizes the one,

universal, transcendental, pure Consciousness that is the

Ground and Source for all individual egos and their constituted

world (s) :

In any event, it is clear that Husserl considered the

full development of his phenomenology to be bound up
necessarily with a transcendental idealism in which

pure consciousness as the phenomenological residuum

gained by means of‘epoché and transcendental reduction

is the rock bottom of all phenomenological enguiry.

And this transcendental ego is, for Husserl, consciousness
as such, in its ultimate generality, revealed as the

very condition for the possibility of individual empirical
egos and ultimately, their world. Thus, there are not
transcendent egos, but the Transcendental Ego, which is
the phenomenological ground and source for_the individuated
consciousnesses within empirical reality.

20

21

Eugen Fink, op. cit., p.1l44.

Natanson, op. cit., p.20-21.
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- Advaita Vedanta

The preceding section serves to highlight the salient
features of Husserl's Transcendental Phenomenology. It is
now appropriate to ask whether the general structure of
Phenomenology resembles the structu:e of Advaita’VedEhta
as found in the writings of éaﬁkarabgrya. The answer is a
categorical "yes". Consider the following points:

(1) Husserl's ‘epoch€ or abstention from the "natural attitude"
and deliberate "bracketing" of the general thesis of
"objectivity" with respect to the world parallels in function
éaﬁkarﬁbgtya's call to "renounce" the world of objects and
actions. The world's "factual existence" remains, but its

claim to reality or validity is "reduced" to secondary or

(2) Husserl's concept of the "natural attitude" with its
nafTveté regarding the "reality" of phenomenal existence and
its theses of "objectivity" (for gxample, in the sciences or
positivism) functions like $afkaracarya's concept of ignorance
‘(avidya). In Advaita, the cancellation or resqission (apavada)
of "entities" falsely superimposed on the Self (Atman) by

ignorance results in "liberation”

intuition of Brahman.
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(3) Husserl's concept of the Transcendental Ego as "pure"

consciousness and its qualitative difference from the "human

ego" of empirical existence functions like the Self'Egtman)

egological, non-empirical, devoid of all gqualities or attributes,
absolutely unique and universal. It is the "essence" of all
empirical egos, the Being (Sat) of all existence, the source

of all meaning. It is Consciousness (Cit) itself.

(4) Husserl's concepts of "intentionality" and "constitution"
with respect to the Transcendental Ego's creativity in

relation to the world, functions like §éﬁkar§b§rya's concepts

of ignorance (avidyEf and cosmic illusion (maya). The empirical
selves (giyéi) and their "world" of multiplicity or duality
results from the "projecting"l(viksepa) and "covering" (EVaraga)
functions of cosmic illusion (maya), which is the mysterious
power'(éakti) of Brahman. In Advaita, the phenomenal world
has "reality" only in a secondary or derivative sense, only

as a false "appearance" of Ultimate Reality. It is indescribable

(anirvacaniya) in terms of either "existence" or "nonrexistence".

(5) Husserl achieves "apodictic" or absolutely certain
evidence of the Transcendental Ego by the method of
"phenomenological” and "eidetic" reduction. This corresponds
to the immediate and self-evidencing knowledge of the Self
(Atman) called "Self-realization" which is attained in_Advaita

Vedanta by the progressive cancellation or rescission of false

superimpositions imposed on the Self by ignorance.
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We could enumerate many more points of similarity.
Enough has been said to indicate the parallel structures of
the two philosophies and the indisputable fact that they share
a commcn approach to Reality. They both may be termed
"transcendental-phenomenological idealism". J.N. Mohanty,
a well-known scholar of Phenomenology and Vedanta in India
has written in strong and unequivocal support of the thesis

that orthodox Vedanta, and its predecessor Sankhya are motivated,

—————

originally, by phenomenology and ought to be interpreted in
that context.
Mohanty writes:

The ultimate principle in each of these systems [Sahkhya,
Yoga, and VedEntﬂ is the pure consciousness itself and the
dynamis {8icd] of thought seems to have often the motive

of withdrawing the attention from the object-world and
fixing it upon this region of pure consciousness. The
withdrawal and attainment can not be catastrophic and must
have to pass through successive stages. Hence the need

of a description of these successive stages and this
constitutes the underlying motive of the transcendental
PSYChOlOgy.eceeeceeeanoocannossss ceesccessessescsorunnsane
Indeed, it is interesting to see how in the Sankhya,

an evolutionary ontology has been made subordinate to the
phenomenological motive. Conceived as a purely natural-
istic evolutionary ontology, the terminology of the

Sankhya becomes unmeaning......... chomecsessesscsacanaas
Purusa, the ultimate Conscious principle is the pure
Consciousness, - transcendental subjectivity.

The Vedanta has also a metaphysical motive; but it is
phenomenology that predominates. Indeed the history of

the Vedanta during the period following its great formulator
Sankara falls into two main camps, which we can here
differentiate as follows. The one emphasises the logical-
ontological aspect; the other and the more orthodox

school emphasises what we would like to call the

22J.N. Mohanty, QB.'cit., p.258.
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phenomenological aspect. And the history of the Vedanta
also contains enough evidence for the only too well-

known fact that the logico-ontological aspect developed
only when the Vedanta as a philosophical school had to
stand up and defend its own against the attacks of the
Buddhists and the dualists. But to understand the Vedanta
only through its dialectics is to miss its true and inner
essence. The Vedanta's "Brahman" is rather the transcen-
dental subjectivity of Kant or Husserlvggan the all-
inclusive Absolute of Hegel or Bradley. :

The great Vedantist éénkara begins his famous commentary
on the Vedanta Sutras by formulating this fundamental
distinction between Immanence and Transcendence, between
consciousness as such and all that by its very nature has
the status of "intentional"™ being.......c... ccsscaancas .

...the Vedantic literature abounds in phenomenology of
perception, of dream, of sleep and of the illusiorv[sid]
experiences. To explore these treasures and to get at the
original motive is a_task of great magnitude as well as

of immense interest.

"4, Religion in a Phenomenological Key

We turn now to the specific application of phenomeno-
logical method to religion, using Peter Koestenbaum's excellent
25
article on the subject as our guide. Though Husserl gave no

religious significance as such to his doctrine of the

Transcendental Ego; Kcestenbaum's interpretation of it is highly

23
' Ibid., p.259.

24
Ibid., p.260.

25
Peter Koestenbaum, "Religion in the Tradition of Phenomenology"

Ed. J. Clayton Feaver and William Horosz, Princeton, N.J.:
D. Van Nostrand Co. Inc., 1967, p. 174-214.
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suggestive and invites comparison with the Self (Atman) of

z o —_ .A. — ) .o . . . .
Sankaracarya's Advaita Vedanta. The paradigm of "intentionality"

is the starting-point, because it differentiates the Transcendental
Ego from the "human ego":

The paradigm of the intentionality of consciousness
mentioned earlier (i.e., the ego-cogito-cogitatum triad)
can serve as basis for a brief explication of the Trans-
cendental Ego and its religious implications.... When

I focus my attention on any object of apprehension -

a physical object, an abstraction, a feeling - no problem
regarding the nature of the ego appears. But when the
intentionality of consciousness directs itself on the ego
proper, when I explore my own ego, then the above analysis
of consciousness demands that we postulate two different
egos in experience: the ego that is perceived (called the

" Ego). The Transcendental Ego is the ultimate core of
consciousness. It cannot be apprehended in the manner
of an object - since it is the perennial Egbject - but
it is nevertheless present in experience.

Actually, it is misleading to talk about "two different egos"
in experience as if we were all suffering from schizophrenia.
The intention is quite different, namely, to draw attention
to the capacity of the self to be aware of itself, to objectify
its operations. It is probably more accurate to speak of a
"polarity" in consciousness (rather than a duality) which we
symbolize in language as "human ego" and "transcendental ego™:
First of all, the Transcendental Ego is experienced as
distinct from the body and the psychological states of
the individual. I experience my anxiety, my joy, and my
body. The I that does the experiencing is structurally
different from that which it experiences: the I is the

Transcendental Ego, and the anxiety, joy, and the body
represent the empirical or psychological ego. The two

26
Koestenbaum, op. cit., p.185.
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egos are at oppesite extremes of the intentional stream
of consciousness.:

Koestenbaum feels that philosophy as a whole has neglected to
give phenomenological descriptions of the appearance of the
Transcendental Ego in consciousness. Existentialists like
Sartre, in fact, deny its existence altogether and deéCribe
its absence as "Nothing". The term is not altogether
inappropriate, since we lack language to describe this unique,
non-objectifiable locus of eXperience:28

The experience of the Transcendental Ego and its

inexpressibility in language may in fact account for a wide

variety of religious phenomena like the Buddhist Nirvana,

the Vedantic "Neti Neti", the "Death of God" theology of
modern Christianity, not to mention the many species of
mysticism. Koestenbaum sees the experience of the Transcendental

Ego as the primal source of all "negative theclogy":

27 . y
Ibid., p.l185<6.."

28

It is doubtful whether modern philosophers like Sartre,
when they use the term "Nothing", succeed in emptying the
self of all positive or transcendental meaning. Michael
Novak certainly does not: "It is important to base one's
life upon the experience of nothingness, to continue to
return to it, and never to forget it. For the experience
of nothingness is a penetrating, truthful experience. It

reality... In the nothingness, one has at last an opportunity
to shape one's own identity, to create oneself.” Novak, how—
ever, is like most existentialists in rejecting "pure
consciousness" (Transcendental Ego) as a fiction.

Evanston, San Francisco, London, 1970.
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The persistence of negative theology in the religions of

the world can be understood in the light--of. the independence
of the Transcendental Ego here mentioned.... If we now
assume that an exposition of the Transcendental Ego is

one clue to the phenomenological understanding of God,

then we can make sense of many of the manifestations of
religion, including negative theology. The view that
awareness of God can be evoked only by designating what

he is not, corresponds to the fact that the Transcendental
Ego is inaccessible to ordinary forms of experiencing and
their linguistic equivalents. Negative statements are
needed, not only for God, but for an apprehension, 29
suggestion, and appreciation of the Transcendental Ego.

Koestenbaum traces that sense of personal continuity
and identity we all experience in life to the permanency of
the Transcendental Ego. It is eternal presénce, unaffected
by the ever-changing kaleidoscope of internal and extéernal
events belonging to the empirical ego. It is difficult, if
not impossible, to account for the constancy of personal
identity between birth and death on any other premise:

The Transcendental Ego is experienced as always the same.
It is the continucus background of changes in the empirical
ego. These.changes~ in the.empirical ego are shifts in
mood, focus, growth, outlook, attitudes, and so on.

In the midst of such chaos, the individual experiences
himself to be the same throughout. That sense of personal
continuity and identity has its source in the experience

of the Transcendental Ego. The Transcendental Egoc is
experienced as permanent. '

his argument for the Self’'s role in knowledge (implying memory

and anticipation) and immortality on its permanency:

29
Koestenbaum, op. cit., p.186.

30
Ibid., p.186.
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Let us further consider the relation expressed in the
following clauses: 'I know at the present moment whatever
is present; I knew (at former moments) the nearer and the
remoter past; I shall know (in the future) the nearer

and the remoter future.' Here the object of knowledge
changes according as it is something past or something
future or something present; but the knowing agent does
not change, since his nature is eternal presence. And

as the nature of the Self is eternal presence, it cannoct
underge destruction even when the body is reducid to-
ashes ; nay we cannot even conceive that it gver should
become something different from what it is. 1

Koestenbaum finds that the Transcendental Ego ié an
ontological necessity in experience. Its non-existence is
simply inconceivable. One obvious parallel in Christian
theoclogy is the ontological "proof" for the existence of God:

'The Transcendental Ego is experienced as existing necessarily.
The reason for such a statement is that the presence’

of the Transcendental Egc is required in order to conceive
of its non-existence. To conceive of even the possibility
of the non-existence of the Transcendental Ego presupposes
the presence, in experience, of the Transcendental Ego....
This approach to the explcoration of the Transcendental

Ego is reminiscent of the ontological argument. In fact,
the ontclogical procf for the existence of God is the same
as the phenomenological disclosure of the elem%nt of
necessary existence in the Transcendental Ego. 2

There is a self-authenticating evidence about the Transcendental

Egc of Husserl and the Self (Atman) of Advaita Vedanta.

It is known immediately and intuitively, with "apodictic"

certainty, and requires no "proof" beyond its own existence.

31
The Vedanta Sutras, g'ﬁ:' XXXVIII Trans. George Thibkaut, Delhi,

Patna, Varanasi: Motilal’Banarsidass, 1962, p.l1l4-15.

32 . ,
Koestenbaum, cp. cit., p.189.
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Koestenbaum notes that Husserl's Transcendental Ego
is experienced as non-spatial and a-temporal. It is, therefore,
legitimate to speak of its "infinity" and "eternality":

The Transcendental Egoc is experienced as external to both
space and time. Space and time are, strictly speaking,
cogitata, that is, intentions and constitutions of the
Transcendental Ego....

Space and time are intended to apply to the physical
universe, but no such intention is apparent in the attempt
to examine the Transcendental Ego reflexively. Infinity
and eternity are therefore permissible metaphors with which
to designate the manner in which the Transcendental Ego
gives itself to introspection.33

The categories of space and time are, of course, equally

inapplicable to the Self (Atman) of Advaita Vedanta. But

4 ] el e .
Sankaracarya rules out another category not mentioned by
Koestenbaum, namely "causality":

The nature of the cause inheres in the effect and not

vice versa; so through reasoning it is found that in the
absence of the effect the cause, as such, also disappears.

34

And again:
One should verily see the cause in the effect, and then
dismiss the effect altogether. What then remains, the
sage himself becomes.

Husserl makes the same point about the Transcendental Ego when

he writes:

33
Ibid., p.189,190.

34
Sankaracharya, Aparoksanubhuti, Trans. Swami Vimuktananda,
Calcutta: Advaita Ashrama, 1938, sloka 135, p.72.

35 P
Ibid., sloka 139, p.74.
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.... Consciousness, considered -in.-its. "purity", must be

presupposed that causality bears the normal sense of natural
causality as a relation of dependence between realities.>

We move cn toc Koestenbaum's next point about the
implications of Husserlian philosophy for religion. He

stresses the singularity of the Transcendental Egc. This can-
: 37
not, in any way, bring the charge of solipsdism against -

Husserl, because it refers exclusively to a wrong identificaticn
of the empirical ego with total béing. Such an identification
is absurd because it contradicfs experience. It is clearly
not intended in Phenomenology:

Experience discloses only one Transcendental Egec. Such

a view may be akin to the unity and singularity of a
universal Spirit found in Absclute Idealism, but it
certainly is not a form of solipsism. In terms of the
Husserlian categories here developed, solipsism becomes
the mistaken identification of the empirical ego...with
the totality of being.... In fact, this identification is
absurd. Any empirical ego, including cne's own, is seen
tc be but an infinitesimal speck in the totality of spatio-
temporal being.... Furthermore, in connection with the

36 ‘
Husserl, op. cit., p.139. (underlining my own) .

37

" Solipsism is defined in Webster's New Collegiate Dicticnary
(Torontec: Thomas Allen Ltd., Springfield: G.&C. Merriam Co.,
%953, p.805) as: " The theory or belief a. That the self

knows and can know nothing but its own mcdifications and states.

b. That the self is the only existent thing."
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Transcendental Ego.38
§aﬁkaf§é§rya was the spokesman of Advaita (meaning;
Non-Dualism) rather than simple oneness or unity: It is a subtle
but important distinction because it indicates the difference
between finitude and infinity. Alan Watts observes: "One and
Many are both terms of number, and thus of finitude and dualism.
Hence the infinite must be called the non-dual rather than the

39
One." " Advaita Vedanta is a philosophy of religion, not a

religion per se. It strives for the "essence" of religion in

the infinite, indescribable Self (Atman). "As an intellectual
being, man can realize himself as the‘Eimg, the infinite imagining
itself as the finite. But as a being cf reascn, feeling, and
sense, man must relate himself to the infinite as to a God

40
other than himself." In religion proper, man is related to

the Infinite analogically because reason can never grasp Or

express the truth cf non-duality.
Koestenbaum's next step is to identify the Transcen-
dental Egc with the totality of Being defined and experienced

as Consciocusness:

38
Koestenbaum, op. cit., 190 (My own underlining)
39

Alan Watts, The Supreme Tdentity, New York, Random House
1972, p.69.

40
Tbid., p.70.
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The Transcendental Ego has close affinity and may be

considered as even identical with..the Transcendental

Realm or the totality of Being.... It fellows both from

definition and from intuition that all of Being is

experienced as ;uffused with consciougness, that is4 as

related to the Transcendental Ego (which T am);....
This equation of Being with Consciousness in the Transcendental
Ego distinguishes Husserl"s Transcendental Phenomenology from
traditicnal idealistic and naturalistic metaphysics. The latter
tend to concentrate on the subjective or objective poles of
consciousness while neglecting its structural wholeness.42
Husserl's technique of "phencmenoclogical reduction?;'on the other
hand, leads him to the "apodiqtic".or absolutely certain evidence
of "transcendental subjectivity" and to know it as the ultimate
crigin of all meaning and being. It is "pure"” éonsciousness
or what éaﬁkarabafya calls Cit. It is, perhaps, legitiﬁate to
translate Husserl's Transcendental_Ego into religious terms as
Godhead. The symbolic nature of our theological vocébulary‘must
be frankly recognized for what it is: projections or qﬁjeétifi—
cations of a Reality encocuntered in the depths of human conscious-
ness. Berdyaev calls this Reality Spirit: .

Spirit is never an object; nor is spiritual reality an

objective one. In the so-called objective world there
is no such nature, thing, or objective reality as spirit.

41
Koestenbaum, op. cit., p.191.

42
Ibid., p.191-2.
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Hence it is easy to deny the reality of spirit. God is
spirit because he is not object, because he is subject....
In okjectification there are no primal realities, but only
symbcels.. --The objective spirit is merely a symboli%m of
spirit.... The subject alone always has reality.

Spirit or Godhead would seem to be the theological equivalént
for gaﬁkaracgrya's transcendental Self (Atman).

Koestenbaum refers to the phenomenon of the "empty"
consciousness in universal reliéious experience as the appearance
of the Transcendental Ego:

It may be possible to comment on the manner of appearance
of the Transcendental Egc.... The height of religious

illumination, be it the vision of God in Western mysticism
or nirvana or sgamadhi in Oriental mysticism, can be described

Conscicusness is there...but the contents are gone, the
particular determinations and differentiations have been
eliminated. Such wggld be the experience of the pure
Transcendental Egc. :

In Aparcksanubhfti, Sankaracarya defines Samadhi. Negatively,

it is consciousness uncbstructed by objective thinking.

nothing more:

The complete forgetfulness of all thought by first making
it changeless and then identifying it wigh Brahman is

called Samadhi known also as Knowledge.

43
N. Berdyaev, Spirit and Reality, New York, 1939, pp.5, 53.

44
Koestenbaum, op. cit., p.192.

45 ,
§afikaracharya; op. cit., sloka 124, p.66.
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The "emptiness"™, far from Peing a state of "unconsciousness"

like dreamless sleep is rather an intensification or illuminaticn

of "pure" consciousness. It is the appearance of Atman

Koestenbaum concludes his discussion of the Transcendental
Ego and its implications for religious philecsophy with
some comments on "freedom". The "active" aspect of transcen-
dental freedom is expressed by the capacity tec "constitute"
46
the world cof empirical egos and to invest it with meaning.
The "passive" aspect of freedom is the Transcendental Ego's
ability to "witness" all being. Hence the metaphor of omniscience
is not misapplied: "To know all means to be the cbserver of
all. Omniscience is one kind of freedom; it is the freedom of
47
knowledge." A problem to resolve, says Koestenkaum, is the
apparent contradiction between the omniscience of the Transcen-
dental Ego and the finitude (ignorance?) of human experience
in the world:
The value and truth of religion may well be said to stand
or fall with the success with which it can reccncile the
apparent contradiction between the intuitions cf the
omniscience and cmnipotence cf the Transcendental Egc and
the obvicus finitude of human experience. If there is an
answer within the context cf phenomenology, it must be

found in immediate experience, not in metaphysical
inference.48

46
Koestenbaum, op. cit., p.192-3.

47
Ibid., p.193.

48
Ibid., p.l194.



He discusses several solutions to the proklem. Did the Trans-
cendental Ego "constitute™ matter in order tc be in the presence
of "genuine ctherness"? (This relates to the theolcgical
problem of how and why God created the world.) The other
solution is to attribute the experience of finitude toc the embodied
ego alone, and the suppcsed "contradiction™ to a confusion
or wrong identification of the transcendental and human egos:
Ancother proffered solution is that the experience of
finitude applies soclely to cur experience of an empirical
ego: since we tend to confuse (through unanalyzed identi-
fication) one particular empirical ege with the Transcendental
Egc, we transfer tc the Transcendental Ego the sense of
finitude asscciated with the empirical ego. It follows,
conversely, that the sense of finitude emerges only when
man tries to impcse the capabilities of the Transcendental
Ego onto an empirical ege. As long as the focus of con-
sciousness is on the Transcendental Ego, the sense of
limitation does not arise.49
The first solution may be said tc produce the theclegical or
Symbgiic‘way of resolving the paradox between omniscience;7:?§1f
and finitude..The second solution approximates the cne offered
by §%ﬁkar5€§rya with his doctrine of "mutual superimposition".
According to it, the empirical ego (Jiva) by its intellect
(buddhi) falsely "superimposes" gqualities and attributes of
itself on the Self (Atman). Inversely, the Atman superimposes
the characteristics of the empirical ego on itself. The cure
for this ignorance (avidya) is discrimination (viveka) between

the two, followed by direct, intuitive knowledge of the Atman

49
‘Ibid., p.195.
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as the sole Reality. Husserl, though he distinguishes between
the "transcendental Ego™ and the "human ego" and gives primacy
to the former as the "constitutor”™ of the later, does not ask
why "constitution" takes place. He is content merely to
"describe" the structure cof consciousness.

Koestenkaum's resolution, in phenomenological terms,
of the paradox between onmiscience and finitude parallels

the Advaitic experience of "Self-realization":

To experience the infinite bliss which is the Transcendental

Ego - that is, onmipctence and peace - the individual
must dissociate the Transcendental Egc frcom its entangle-
ments with the world, and specifically, with an empirical
€ge.... The meaning cf life, i.e. ultimate satisfaction,
is tc be attained merely thrcugh the clear understandlng
cf the Transcendental Ego itself.

Knowledge of the structure cf consciocusness itself is encugh
tc attain "ultimate satisfaction”, "the meaning cf life", or

the "infinite bliss" of the Transcendental Ego.

The Methcod of Advaita Vedanta: Deliberate

/. _— o
Did Sankaracarya anticipate the method of Transcendental

Phencmenclogy to arrive at his non-dual philcsophy of the Self
(Atman)? A clue is cbtained by examining the distinctive

methodolcogy of Advaita Vedanta: deliberate superimpesition

‘(adhyaropa) and subsequent rescission (apavada). I take my point

5
O1pig., p.195.
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51
of departure from a book by Swami Sat chidanandendra Saraswati.

It is an English translation cof the Introducticn tc his work

in Sanskrit called Vedanta-Prakriya-Pratyabhijfa. Saraswati

raises the guestion whether any systematic method can be dis-

covered by means of which the unity of the three major

likely to yield a ccmmon method or a unified system of philcscphy.

Most scholars agree that theistic and non-dual elements exist

them. A similar condition prevails in the'Brahma;'sﬁ%ras.

Saraswati quotes authcrities like P. Deussen, G. Thibaut,
Max~-Muller, €. Radhekrishnarn and Das Gupta in suppo:t cf the
view that only the commentaries (Bhasyas) of éaﬁkargcarya

bring order out of chaas, follow a svstematic methed, and result
in a unified system of philcsophy that dces justice to the

three Prasthanas. They do sc by subordinating divine beings

52
like Visnu and 8iva to Brahman-Ztman. It is absclutely

certain that Safkaracarya and his famous predecessor Gaudapada

stood in the orthodox tradition of Advaita Vedanta, and remain

51
Swami Satchidanandendra Saraswati, How to Recognize the Method
" of Vedanta, Holenarsipur, Adhyatma Prakasha Karyaloya Press,
1964, p.Z2.

52 o
Saraswati, cop. cit., p.1ll
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to this day the mest ancient and authcritative mentors of

Vedantic philoscphy. Saraswati makes no attempt to apply the

him by tradition. This is probably because of the notecrious
difficulty of establishing their authorship with certainty.

I feel, however, that it is useful and legitimate to illustrate

and’AparoksEhubhE%i, both of which are attributed to the

auvthorship of §aﬁkar§b5rya. There is no good reason to
impugn his authorship of these bocks orn the basis of either -

. 53 ' '
method cr philcscphical content.

Saraswati defines (Advaita) Vedanta as a systematic

account of Knowledge or Being by which the 211 is reduced to
. ' 54
the One. The method for doing the job is called Adhyaropa—apavada.

4 _ —
He takes his cue from a statement by Sankaracarya in his

Gita Bhasya:

That which is deveid of all distinctions and details is
explained through deliberate superimpositicn and rescissicn.

The Sanskrit reads as follcws:

3 . . z . -
See my Appendix 2 for argument in favour of Sankaracarya's

authorship cof Vivekachudamani.

4 . . -
Saraswati, c¢cp. cit., p.27.

55Ihid., 29 compare B.G.,

—

(RN

.B. XIII:13.
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Saraswati defines superipposition (literally) as "laying
something on saﬁething else, falsely imputing the nature or
property of something to something else:"‘ He explains the
use of the method, as follows:

It is a postulate of Vedanta that, owing to a natural
tendency of the human mind, a beginningless superimposition
called 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 Upanisads
uniformly employ the aforesaid method of adhyaropapavada

or deliberate superimposition or provisional ascription

and subsequent rescission or abrogation.5

‘ _ —
Sankaracarya uses this time-honored method to explain why

Brahman is poftrayed in the Gita anthropomorphically, i.e.

with hands, feet, head, etc:

the special features noticed in theKshetrajﬁa(the Self)
owing to the limiting conditions caused by the different
forms of kshetra (the body etc.) being unreal, have

been rescinded in the previous sloka, and Kshetrajha has
been taught to be realized as neither being nor non-being.
But here...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 knowableﬂKshetrqjﬁais spoken of as
"possessed of hands and feet etc. everywhere.' Accordingly,
there is the well-known saying of knowers of tradition:
"That which is devoid of all details is set forth in
detail through deliberate superimposition and rescission.'

58

56
Ibid., p.29.

57
Ibid., p.29.

58
B.c.5.B. quoted by Saraswati, op. cit., p.30.

ev———————————
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gaﬁkaracarya,, fqllowing‘the.VedEhtic‘.tradition;_delibe:ately
Y . : , , . N

leads his readers on a “journey through ignorance (ayidya)”
because there is mo other way to approéch'Réality phendmenolog-
ically. For eXample; he superimposes the three states of
consciousness - Waking; dreaming; and deep sleep - only to
rescind them again. He superimposes the five sheaths (Egégg)
covering the Self; then cancels them one by one so that the
Self (EEEEE) emerges in consciousneSs; All superimpositions
presuppose a fundamental error of conceptual reasoning
called ignorance (avidya). This is not an event in time and
space, but an inherent, beginningless defect or structure of
mind. One abolishes it by the progressive cancellation of
the superimpositions of ignorance. One proceeds phenomenologi-
cally by the systematic negation of all objects, all relations,
all dualities, until the Self is discovered.

Wherefore it is only a cessation of the perception

of the differentiated forms of the external world that

can lead to a firm grasp of the real nature of the Self.
For, the Self is not a thing unknown to anybody at any

time, is not a thing to be reached or got rid of or acquired.

The method of "deliberate superimposition and subsequent
rescission” is consistent with, and inexplicable without the
general viewpoint of Transcendental Phenomenology.

gaﬁkaracarya's method may be compared to that of an

59 ‘ A o
The Bhagavad-Gita With the Commentary of &ri éahkaracharya
Trans. A. Mahadeva Sastri, 5th Ed., Madras: V. Ramaswamy
Sastrulu and Sons, 1961, commentary on XVIII: 50, p.488,
line 5 ff.

59
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archeologist working on a site. He begins digging; after
establishing a fixed point of referenéel 'He works systematically,
uncovering artifacts plot by plot; He'meésures carefully the
depth and location of each object; and tries to discover their
mutual relationships. He theorizes on the basis of geology,
histdry, culture etc; So in theApages of his commentaries

and minor writings, we find éaﬁkargcgrya the archeologist

at work. He demonstrates how to "dig" through the accumulated
layers or sheaths of consciousness to the Self. At each level

of the phenomenological investigation, he pauses to assess the
value of the entities uncovered. He works with supreme confidence
in the outcome, and urges his companions not to get discouraged.
At last, after the labour of many reductions, the soil of
ignorance is removed. The foundation of an ancient civiliza-
tion - ofvéii civilization - emerges in plain view. It is

called Being-Consciousness-Bliss (Sat-Cit -Ananda). It was

there all the time, of course, but buried, forgotten, neglected.
It needed only to be discovered. It is the very Self (Atman)
of every man, the "essence" of phenomenal selfhood and worldly

existence.
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brahma sathfm jaganmithyetyevamrupo viniscayah so yam nityanityavastuvivekah
samudahr tah . .

A firm conviction of the mind to the effect that Brahman is real and
the universe unreal, is designated as discrimination (viveka) between
the Real and the wunreal.

hyanitye bhogavastunil E

Vairagya or remunciation is the desire to give up all transitory
enjoyments (ranging) from those of an (animate) body to those of
Brahmahood (having alreadv known their defects) from observation,
instruction and so forth.

- ——— © / L e — — - e
sarvada sthapanam buddeh suddhe brahmani sarvada tatsamadhanamityuktam
na tu cittasva lalanam

Not the mere indulgence of thought (in curiosity) but the constant
concentration of the intellect... on the ever-pure Brahman, is vhat
is called Samadhana or self-settledness.

ahafkaradidehantan_bandhanajnanakalpitan svasvarupavabodhena
moktumicchd mumuksuta N

e

Mumiksuta or vearning for Freedom is the desire to fres oneself, hy
realizing ore's true nature, from all bondages from that of sgoism
to that of the bod - hondages superimmosed by Ignorance.

- Vivekacudamani, 20,21,26,27




CHAPTER ONE
THE FOUR QUALIFICATIONS
l; Preamble
In this first chapter we shall ekamine the Four Pre-

liminary Qualifications (Sadhana) for "Self-realization®

outlined in the two small books known as Vivekacudamani

(Crest Jewel of Discrimin&ation) and AparoksanubhuUti (Self-
Realization), which are attributed to éaﬂkargcgrya"s

authorship. We shall compare their contents to see whether

they come from a common author, and we shall compare their
teachings with passages in the major commentaries of

é;ﬁkargcarya to determine what discrepancies, if any, exist.

We shall also try to deduce what phenomenological characteristics
are invelved in the Four Qualifications. At the end of the
chapter, we shall study é;ﬁkargcarya‘s Fifteen Steps for the
attainment of Knowledge (Self-Realization) ocutlined in verses

100 through 124 of Aparcksanubhuti. These represent a re-

/! - —_ — A, .
interpretation and amplification by Sankaracarya of Patanjali's

eight steps of Yoga- discipline or techniqgue.

The author of Aparcksanubhuti wrote consciocusly and

deliberately for those desiring to undergo the discipline

35
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necessary tec acquire final liberatiqn-umz&gaxvfram ignorance
(avidya) and relative existence Csamégkaf.l Strictly speaking,
there iS‘nothing to bei”acquired"; since ‘the Self (Atman)
exists as the'one; eternal Reality un&erlying and pervading
all phenomena, including the individual egc Qlizg); One can

noc mecre deny the Self than deny one's own existence. How

then does one "realize" the Self or "acquire®"™ liberation?

It is accomplished solely by training the mind to transcend
the limitations of empirical knowledge, to view such pseudo-
knowledge as the ppoduct of primal Ignorance (avidzg) or
cosmic Illusion (maya). Now obviously, this radical reversal
of values, whereby what was previously regarded as "real"
knowledge (from the relative point cf view) is seen toc be
false and misleading, and whereby what was formerly not known
tc exist at all is seen to be the one and only real Existence
(from the absclute view—-point) is not very easily "acquired”.
It is the "reward" reserved for the "pure in heart" (sadbhih)
who persevere in meditating on the truth "with full effort”
(_prayatnena.) ’ The supreme Knowledge of "identity"” with Self

(Ktman)is realized only when the last vestige of subject-
- 3

o~

object duality is overcome in consciousness. This realization

1. o C
Sanhkaracharva, Aparoksanubhuti, Tgﬂm.. Swami Vimuktananda,
Calcutta: Advaita Ashram, 1966. Sloka 2, p.2

2

Ibid. , éloka 2, p.2.

Ibid., gloka 2, p.2 Vimuktananda's commentary.
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of non-duality (advaita) is the consummation of Self-realization.
lo , o
Sankaracarya names Four Preliminary Qualifications
(Sadhana) for the man intent on acquiring "liberation"

(moksa): 1) Dispassion (Vairagza); 2) Discrimination (Viveka):
- . 4 -

3) Six Treasures (Samadisad SampattiH); 4) Yearning for
. '\ .
Liberation (Mumuksuta). These qualifications are "acquired"

by "propitiating Hari (the Lord), through austerities and the
performance of duties partaining to their social order and
stage in life;'“5 In other words, the performance of one's
social and religious duties are not totally irrelevant, but
means of preparation for "Self-realization”. éaﬁkarébgrya
does not advocate a "mysticism" of an individualistic and
anti-social nature. He recognizes the social dimension of
religion as a matrix within which man can (and does) progress
to spiritual maturity. This point is neglected by many
interpreters of éaﬁkargcgrya's philosophy.

In Aparoksanubhuti dispassion (vairggza) is defined

briefly as "indifference to all objects of enjoyment from the

realm of Brahma the god to this world"™ on account of their
6

perishable and non-eternal nature. It is considered folly to
replace desire for enjoyments in this life with desire for

enjoyments in the next life. Both kind of desire must be

The Six Treasures are Sama, Dama, Uparati, Titiksa, Sraddha
and Samadhana. ’ )

5. /
Ibid., sloka 3, p.3.

.
Tbid., &loka 4, p.3
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eliminated because they direct attention awéyffrom the Real

to the unreal;gandupreVent“thé bliss of Self-realization.

Like Jesus, géﬁkérgcafia sometimes employs frumor and hyperbole
to stimulate the imagination of his hearefé; Herays; just

as one treats the excreta of a crow (kakavisthgyam} with
studied indifference and revulsion (vairagzam), SO one must
learn to treat objects of enjoyment. They are ephemeral, and
deserve our contempt for "luring" us away from the knowledge

of the eternal Self.

'In Vivekacudamani, dispassion or renunciation (vairggza)

is listed after discrimination (wviveka), not first as in

Aparoksanubhtti. It is defined as "the desire to give up

all transitory enjoyments (ranging) from those of an (animate)
body to those of Brahmahood (having already known theitr defects)
from observation, instruction and so forth."7 The implication
is that the pleasures of the body, such as eating, sleeping,
and sexual gratification, are in approximately the same

class as enjoyment of the blessings of the god Brahma, since
both share the defect of belonging to transitory existence.

This inclusion of the highest god Brghma in the phenomenal
world, and subsequent renunciation, is based on the experience

of disallusionment with religious observances performed expressly

for gaining Heaven (svarga). It opens the way for a "transcendental”

vi ,
Sahkaracharya Vivekachudamani, Trans. Swami Madhavananda,
Calcutta: Advaita Ashré&ma, 1970, sloka 21, p.8.
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awareness of ultimate Reality beyond the gods, but is scarcely

available to the man who has never worshipped.

Discrimination (Viveka), accdrdiﬁq to Aparoksanubhuti,
is the settled conviction that there is ohly one permanent
(nityam) permanent being; namely the Self (Atman). Everything
else in‘the "seen" (d;iéﬁam! or pheneménal world is "opposed®

. 8
(tadviparitagam) to Self i.e. transient, relative, impermanent.

This implies, necessarily,lthat the contents of the "subjective®
world, including the ego (giyg) itself, are no more real than
the so-called "objective" world. One must "discriminate”
between the objects of empirical knowledge, whether of the
psychological orxr physical variety, and the trans-empirical
or transcendental Self known only by intuition. The line
drawn between the "Self” and the "Not-Self" is on the basis
of the destruction of the objectifiable entities and the non-
objectified subject or "Self" which is known not by psychological
introspection or self-consciousness but "enjoyingly".

In Vivekacudamani, é;ﬁkarabarya begins his list of
four gqualifications with discrimination (viveka) "between the

9
Real and the unreal (nitya-anitva-vastu)" He explains the

meaning of that distinction as "a firm conviction of the mind

8/ —_ — — - 7
Sankaracharya, Aparoksanubhuti, sloka 5, p.4.

9

Sankaracharya, VivekachUudamani, £1oka 19, p.7.
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10
to the effect that Brahman is real and the universe unreal.”

It must always be borne in mind that;.in Vedantic context,
*real" (satva) means ”iternal (nitva) and "uhréal” meéns the
opposite; non-eternal: ; This definition aéreeé essentially
with the ocne in Aparoksahubhuti, but it tékés precedence over
renunciation (vairagva) in the list of qualifications. This
may be intended to indicate that renunciation is the "practica
analogue of knowledge.

The. Six Treasures (samadisad sampattih) are enumerated

in Aparoksahubﬁtti, beginning with control of the mind (sama)

and restraint of the external organs f(dama). Sama is defined
' ' ' 12
as "abandonment of desires (vasana-tyagah) at all times."

This implies a deliberate effort to dissociate the mind from
external stimuli of the senses. To-gether, they are intended
to bring about the cesgssation of all desires. Uparati is
described as "turning away ccmpletely from all sense-objects”.
This is a further intensification or perfection of sama-dama,

14
and is achieved spontaneously without effort.

lll

13

10 /
Ibid., sloka 20, p.7.

11
Sat_is another name for Brahman-Atman..

127 _ _ - ;
Sankaracharya, Aparcksanubhuti, élo@g 6, p.4.

13 ’
Ibid., sloka 7, p.5.

14
Tbid., Swami Vimuktananda's. commentary on £ioka 7, p.5.
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In Vivekachldamani, sama is defined as "resting of

the mind steadfastly on its Goal (viz. Brahman) after having

detached itself from the manifold sense-objects by continually
15 :
observing their defects.” This definition makes explicit

what was implicit in the Aparoksanubhuti definition: a positive
turning of the mind to the "transcendental” Reality after
"reducing” the objectsiin consciousness to nil; Dama is like-
wise defined positively, as well as negatively: "Turning both
kinds of sense-organs away from sense-objects and placing them
in their respective centres:" This is called “self—control”.16
Uparati or "self-withdrawal" is "the mind-function ceasing to
be affected by external objects."17 It most certainly does
not imply empty-mindedness or a state of unconsciousness but
full and vivid awareness of the Self without any distractions
of mental or physical objects.

In Aparoksanubhuti, the definition of titiksa is

"patient endurance of all sorrow or pain® (sarva-duhkhanam

18
sahanam) which, when practised, results in happiness (gubha)

L3

L

157 _ _—— /.
Sankaracharya, Vivekachudamani, sloka 22, p.8.

16 /
Ibid., sloka 23, p.8.

17
Tbid,, £loka 23b, p.8

18
- — 7
ZparOksanubhuti, sloka 7b, p.5.
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4 —_
Sraddha is defined as "implicit faith" in the Vedas and the
19

teachers (gurus) who interpret the Vedas. Private study is
not enough. One should enter intce a trusting relationship
with a saint who has experienced the truth of the Vedas, who

has realized the Self (Atman). Samadhana is "concentration

of the mind on the only object Sat (Brahman)" and
20
implies an exclusive reverence for the Self.

The author of Vivekacﬁ@gma?i defines titiksz or "forbearance"
as "the bearing of all afflictions without caring to redress
them, being free..;from anxiety or lament on their score."21
No mention is made here of the happiness (subha) which ensues,
perhaps to avoid any suggestion of emotional attachment to
external events. The freedom from anxiety suggests a state of
peaceful equilibrium and poise. éﬁg@@ﬁi is "acceptance by
firm judgment as true of what the scriptures and the Guru
instruct.”22 It is much more than mental assent. It implies

a state of wholehearted reliance and trust in the guru and his

instruction. Samadhana or "self-settledness" is "the constant

Ibid., sloka 8, p.5.
20 s

Ibid., siocka 8b, p.5.
21

Vivekachudamani, Sloka 24, p.9

22 p
Ibid., sloka 25, p.9.
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concentration of the intellect...on the eyer-pure Brahman."
It is decidedly not "mere indulgence of thought (in curiosj;ty)"23
We can say that the total man is involved in "transcendental
mediation” on the reality of Being; This éompletes the list

of Six Treasures (samadisad sampattih).

The fourth and last preliminary qualification is called

mumuksuta. §éﬁkar5b5rya defines it in Aparoksanubhuti

as a "strongdesire" (sudridha buddhih) for "the final liberation
. ' : 24
from the bonds of the world" (samsara<=bandha-nirmuktih)

The desire to be free from the limitations and frustrations of
finitude and ignorance must animate the whole course of discipline
leading to Self-realization. This desire alone is legitimate,
because it transcends all other desires and attachments to the
phenomenal world and enables the mind to merg into the Self
(Atman) that is infinite Existence-Knowledge-Bliss. The
attainment of the Self is man's highest good because it
liberates him from the bondage of ignorance. But éaﬁkarabgtya
warns that only the man who possesses the above mentioned Four
Qualifications is a fit person to undertake the pursuit of
Self—Knowledge.

Mumuksuta or "yearning for freedom" is defined in

Vivekacudamani as "the desire to free oneself, by realizing

» L

23 /
Ibid., sloka 26, p.9

24 S - y
Aparoksanubhuti, sloka 9, p.6
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one's own true nature, from all bondages" ranging in nature

from egoism to body-consciousness. These "bondages" or
limitations are superimposed on the transcendental Self by
ignorance..25 It must be added at once that "bondages" are
illusions of the mind that persist only so long as a man remains
ignorant of his true identity. The real nature of the Self

is infinite freedom.

This completes the list of the Four Qualifications

outlined by é;ﬁkarabarya in Aparok§3hubhﬁki and Vivekacudamani.
There is a close parallel between the two accounts, and no basic
conflict of intention. The minor differences are differences
only of emphasis. There is no good reason to suggest that they
were composed by a different author, though we may suppose

that a different set of pupils were in mind.

2. Some Parallels in the Major Comnmentaries

of Sankaracarva

Now it is commonplace knowledge that these four

qualifications are also found in the major commentaries of

s - =
Sankaracarya. They are listed at the very outset of the

Brahma Sutra Bhasva (commentary) :

Well, then, we maintain that the antecedent conditions
are the discrimination of what is eternal and what is

25

Vivekachudamani, £1oka 27, p.1l0.
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non-eternal; the renunciation of all desire to enjoy

the fruit (of one's actions) both here and hereafter;

the acquirement of tranquillity, self-restraint, and

the other means, and the desire of final release. If

these conditions exist, a man may, either before entering

on an enquiry into active religious duty or after that,

engage in the enquiry into Brahman and come to know it;

but not otherwise. The work 'then' therefore intimates

that the enquiry into Brahman is subsequent to the acquisition
of the above-mentioned (spiritual) means.

Although he seems to refer to them in passing, §Aﬁkar565rya
assigns great importance to the Acquisition of these four
"antecedent conditions". They, and they alone, qualify a man
for "enguiry into Brahman”.

—_ — ” —_——
In his Brhadaranvaka Upanisad Bhasva, Sankaracarya

singles out "desire” as the cause of man's bondage to empirical
existence and ignorance:

These two hankerings after the ends and means are the
desire, prompted by which an ignorant man helplessly
enmeshes himself like a silkworm, and through absorption
in the path of rituals becomes outgoing in his tendencies
and does not know his own world, the Self.... Desire
consists of the two hankerings after the ends and means,
visible and invisible, which are the special sphere of

an ignorant man. Hence the wise man should renounce them. 27

The renunciation (Vairagya) of desire (kama) for "ends and
means" in connection with ritualism is required as one of the

indispensable conditions for knowing the Self. All desires,

26 _ _ - _
The Vedanta Sutras with Commentarv of Sankaracarva, XXXIV
Trans. George Thibaut. Delhi, Varanasi, Patna: Motilal
Banarsidass, 1968, p.12, line 2 f£ff, B.D. 1.1.1.

27
Brhadaranvaka Upanisad With the Commentarv_of Sankaracarva,
T+ans. Swami Madhavananda, Mayayati: Advaita Ashrama, 1950,
p. 194, line 1 ff. Br. Up. 1l.4.7. {(my underlining).
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except the desire for liberation, are to be renounced, even
the normal hankerings for children, wealth, and blessings of
the gods:

Knowing this very Self, their own reality, as 'I am this,

the Supreme Brahman, eternally devoid of relative attributes,
and ever satisfied', the Brahmanas - they are mentioned
because they alone are qualified for renunciation -

renounce, lit. rise up in an opposite direction to - what? -
the desire for sons, as means of winning this word...hence
the meaning is, they do not marry. (The desire) for

wealth: procuring cattle etc. which are the means of rites...
that one may win the world of the gods either by combining
rites with mediation, which is diviag wealth, or solely
through mediation on Hiranyagarbha.

"Attachment"” to the world (through desires) is the cause of
transmigration from one relative existence and body to another.
The abolition of these desires accomplishesgs the fulfilment of
all desires in Self-realization:

It has been said that only the man who is attached to
results transmigrates. Since one who has no desires

cannot perform (ritualistic) work, the man who does not
desire necessarily attains liberation. How does a man
cease to desire? He who is without desires is the man

who does not desire.... How do they leave? The objects

of whose desire have been attained? How are they attained?
Because he is one to whom all objects of desire are but

the Self - who has only the Self, and nothing else separate
from it than can be desired:29

Absence of desire (akama) is equivalent to desire for Self-
realization(éumﬁéﬁa) : and paradoxically, for the man of

Self-realization, desirelessness and desire of the Self are

28
Ibid., p.480, line 24 ff. Br, Up. 3.5.1. (my underlining)

29
Tbid., p.718, line 15 ff. _Br. Up, 4.4.6.



47

both equivalent to desire (aptakama) for wife, sons, wealth,
gods etc. because the "essence" of all persons and entities

is known to be only Brahman=Atman and nothing else. So the

30
"acquiring" of Self is the acguiring of everything in the universe:

—— - ’ —_——
In his Bhagavad-Gita Bhasya, Sahkaracarya demonstrates

discrimination (viveka) between the Real and the unreal on the
basis of what is permanent (nitya) and temporary (anitya) in
consciousness. Though he is restricted by the .task at hand,

i.e. to write a commentary on the Bhagavad-Gita, yet he shows

his familiarity with this approach to Ultimate Reality:

For, every fact of experience involves twofold consciousness
(buddhi), the consciousness of the real (sat) and the
consciousness of the unreal (asat). Now that is (said to

be real, of which our consciousness never- - fails:; and that

to be unreal, of which our consciousness fails. Thus the
distinction of reality and unreality depends on our
consciousness. Now, in all our experience, twofold conscious-
ness arises with reference to one and the same substratum
(samanadhikaraha).... Of the two, the consciousness of pot,
etc., is temporary as was already pointed out, but not the
consciousness of existence. Thus the object corresponding
to our consciousness of pot etc. is unreal, because...
temporary; but what corresponds to our consciggsness of
existence is not unreal, because...unfailing.

The conclusion of the passage is interesting because it refers
to "the patient endurance (titiksa) of sorrow and pain"
integral to phenomenal existence for one aspiring to know

Brahman. All such phenomena as "grief and delusion™ are known,

30
Ibid., p.191, line 24 ff. Br. Up, 1.4.17.

31 -
The Bhagavad-Gita with the Commentary of Sri Sankaracharva,
Trans. A. Mahadeva Sastri, Madras: V. Ramaswamy Sastraiu and
Sons, 1961, p.35, B.G. ll:l6.
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ultimately, to be non-existent:

This conclusion - that the real is ever existent and the
unreal is mever existent - regarding the two the Self and
the non-Self, the real and the unreal, is always present
before the minds of those who attend only to truth, to the
real nature of the Brahman, the Absolute, the All, "That”.
Thous hast therefore better follow the view that all
phenomena (vikaras) are really non-existent and are,

like the mirage, mere false appearances do thou calmly
bear heat and cold and the pairs of opposites, of which
some are constant and others incongtant in their nature
as productive of pleasure or pain. 2

Uparati or the "mind-function ceasing to be affected by
external objects" is inferred but not directly named in a
passage of §éﬁkar§b§fya's Bhagavad-Gita Bhasya: “"Wherefore
it is only a cessation of the perception of the differentiated
forms of the external world that can lead to a firm grasp of
the real nature of the Self."33 This 1s really a description
of "self-withdrawal" from mental and physical objects so ﬁhat
a direct and immediate intuition of the Self can take place.
In a similar way, there is no mention of "yearning for freedom
(mumukgutg) but a mere statement of the liberation (kaivalva)
which results when the Self (Atman) is known, and ignorance
(avidya) is abolished.

Pure Self-Knowledge is the means to the Highest Bliss;

for, as removing the notion of variety, it culminates

in liberation (kaivalya). Avidya is the perception of

variety involving actions, factors of action and the
ends of actions.... The remover of this avidya is th

32
Ibid., p.37, line 11 ff, B.G. ITI:16.

33
Ibid., p.488, line 5 ff., B.G. XVIII:66.
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knowledge of the Self arising in the following form,

mHere I"am,_gﬁee,va non-agent, actionless, devoid of

results"....
Freedom is always associated with the Self, bondage with the
not—Self; The not-Self is made up of all "names and forms"
(ﬁgma—fﬁga), all~objectivity, all appearances created by
ignorance (avidya). The Self; on the other hand, is pure
Knowledge, Freedom and Bliss Absolute;

Many more references to the major commentaries of

/ - .
Sankaracarya could be made to show that all the elements of

the Four Qualifications names in Vivekacudamani and

Aparoksanubhuti are present there, either implicityly or ex-
plicitly. We have abstracted from the Brahma Sutra Bhasva,
the Brhadaranyaka Upanisad Bhasya, and the_Bhagavad Gita

Bhasya enough evidence to conclude that Sankaracarya was

very familiar with, if not the original author of the Four

Qualifications.

3. Phenomenological Implications

We proceed now to examine this four-fold approach to
Self-realization from the phenomenological view-point.
Discrimination (Viveka) is a technique for separating

the Real from the unreal, the Self from the not-Self, the

34
Ipid., p.500, line 21 . ff., B.G. XVIII:66.
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permanent from the impermanent, “pure™ Consciousness from its
intentional objects. It corresponds more or less to the
Husserlian procedure of distinguishing between the transcendental
and the empirical modes of consciousness, the Transcendental
Ego and the human ego, the transcendental subjectivity and
the world "constituted" by intentionality.
For §éhkar§c§rya, the absence of discrimination (viveka)
leads to the confusion of mutual superimposition (adhzgsa).
By -an uncritical process of the mind, attributes of the ego
(Jiva) and its objects, both psychological and physical, are
superimposed on the Self (Atman) and vice versa:
The union between Kshetra and Kshetrajﬁ%, between the object
and the subject, which are opposed to..each other in nature,
is of the nature of mutual adhyasa; i.e. it consists in
confounding them as well as their attributes with each
other owing to the absence of the discrimination iy
between the nature of Kshetra and that of Kshetrajna,
like the union of a rope and a mother of pearl respectively
with a snake and silver when they are mistaken the one

for the other owing to the absence of discrimination.33

If the uncritical union of Kshetra (1lit. the field) and

Kshetraifa (lit. knower of the field) produces Mithva inana

(false knowledge, illusion), discrimination (viveka) destroys it:

The union of Kshetra and Kshetrajna which is of the

nature of adhyasa - which consists in confounding the one
with the other - is a sort of illusion (Mithyajnana):

and this illusion vanishes - because of its opposition to

the right knowledge - when a man attains to a knowledge

of the distinction between Kshetra and Kshetrajna as

defined in the sastra, when he is able to separate Kshetrajna

35
Ibid.,, p.368, line 12 £f., B.G. XIII:26.
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from Kshetra like the ishika reed from the munja-grass and
to realise that Brahman, the Know@%le; which is devoid of
all upadhis...is his own Self....~
It should be pointed out that Kshetra and Kshetrajﬁé are in
a totally unequal relationship for the man of discrimination.
o, L
That is, one is real, while the other is false. Sanhkaracaryva
concludes the commentary above with this remark: "Kshetra is
- 37
non-existent and only appears to be existent.” One must
also remember that the technique of discrimination (viveka)
in no. way rules out the use of "deliberate superimposition”

_ _ / —
(adhyaropa) and "deliberate rescission" (apavada) by Sankaracarya
for another purpose. In fact, indeed, adhvaropa-apavada is
the technique proposed for achieving "discrimination.”

In the Phenomenology of Husserl there is no talk of
discrimination as such. Rather, he proceeds by the method of
"disconnecting” or "bracketing" the "thesis of the natural
standpoint®, by which he means the suspension of the empirical
mode of consciousness. He calls this the method of epocke

) ¢ " - LI
(Greek,eﬂﬁxq) or "abstention:

We put out of action the general thesis which belongs to
the essence of the natural standpoint, we place in brackets
whatever it includes respecting the nature of Being:

this entire natural world therefore which is continually
"there for us", "present to our hand”, and will ever

remain there, is "fact-world" ow Wwhich we continue to be
conscious, even though it pleases us to put it in brackets.

36
Ibid., p.368, line 20 ff., B.G. XIII:26

37
Tbid., p.369, line 5 £f., B.G, XIII:26.
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If I do this, as I am fully free to do, I do not then deny
this "world", as though I were a3 sophist, I _do not doubt

t it is there ag though I were a sceptic; but I use the
"phenomenologﬂlalwﬁﬂwx , which completely bars me from
using any3gudgment that concerns spatio-~temporal existence
{Dasein).

The method of abstention has far-reaching consequences. It
throws light on what Husserl calls a "fundamental error" of
human consciousness that fails to discern the difference
between transcendent and immanent, and between perception and
meaning:

We are told that the thing in itself and in its itselfness
is not given to us; that what every existent (Seiended)

in principle possesses is the possibility of seeing things
as they plainly are, and more specifically, of perceiving
them in an adequate perception which gives us the bodily
self without anv mediation through "appearances™

... But this view is nonsensical. It implies that there
is no essential difference between transcendent and immanent,
that in the postulated divine intuition a spatial thing is

a real (reelles) constituent, and indeed an experience
itself, a constituent of the stream of the divine conscious-
ness and the divine experience.... Between perception on
the one hand and, on the other, the presentation of a

symbol in the form of an image or meaning there is an
unbridgeable and essential difference.>”

Husserl "discriminates" here between transcendent "fact”
and immanent "essence” or "meaning® in consciousness. This
leads him to the intuituion of an "absolute Self" that is
"necessary"” and "indubitable" guarantee of all immanent

perception as well as "contingent” thing-objects:

38
Edmund Husserl, Ideas, General Introduction to Pure Phenomenology,

Trans, W.R. Boyce Gibson, London: Collier-MacMillan Ltd.,
1962, pp.99-1000.

39
Ibid., p.l122-3.
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Every immanent perception necessarily guarantees the
existence (Existenz) of its object. If reflective
apprehension is directed to my experience, I apprehend

an absolute Self whose existence (Dasein) is, in principle.
undeniable.... The ‘thesis of my pure Ego and its personal
life, which is "necessary" and plainly indubitable, thus
stands opposed o the thesis of the world which is
"contingent".

The technique of "abstention™ iepokhé) permits Husserl to
discriminate sharply between the "pure" or transcendental

Ego and the human ego of "intentional"” and therefore "contingent"
or relative existence:

On the other side, the whole spatio~temporal world,
to which man and the human Ego claim to belong as

..............................

which has the merely secondary, relative sense of a
Being for a consciousness.

The foregoing discussion makes it clear that discrimination
between the Real and the unreal, the Self and the not=S5elf,
the Transcendental Ego and the human ego, is operative in
the philosophies of both é;ﬁkafacarya and Husserl. The
labels differ, but the differentiation in consciousness
seems to be approximately the same. They are both using
what may be called a "transcendental result".

The question arises whether Husserl's designation

of the human Ego and spatio-temporal world as "intentional

Being" or a "Being for a consciousness" differs from

40
Ibid., p.l130-1.

41
Ibid., p.139.
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é%ﬁkaracgrya'suunderstanding of the ego (Jiva) and the
relative world (samséra)‘aS‘illusion (géyég.42'ls "intentional
Being" in the category of Real or unreal? Perhaps the
introduction of the three~truth thecry in Vedanta was meant

to resolve this problem: 'the'world is declared to be neither
Real (Being) nor unreal (Non-Being) but an ambiguous existence

that is indefinable (anirvacaniya) in terms of either one.

The man of Self-realization, of course, is able to affirm

the reality of things gua Brahman or Atman, and deny reality

of them gua independent entities.

We move on to a discussion of renunciation (vairagya)
from a phenomenological view-point. What function does
"the desire to give up all transitory enjoyments" ranging
from those of the body to Brahmahood play in Advaita Ved3nta?
What phenomenological meaning can we assign to the renouncing
of the desire for sons, wealth, ritual, and the blessings
of the gods? Is there anything similar in the programme of
Husserl and Phenomenology?

To begin, we must note that renunciation or detachment
(vairagya) refers to a "mental condition". It is a state
of consciousness which dawns after much experience of life's
fleeting, but ultimately disappointing pleasures. One
turns with revulsion from the so-called satisfactions of

family, society, and religion, to the inner source of permanent

427he falsity of the claim to_be "real" is what géﬁkarachérya
means by the expression maya more than its dejure unreality.
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unity and bliss.

It is true that renunciation (Vairagya),_asmdefined
above, involves abstention from action. Those in the re-
ligious vocation, for example, may refrain from marriage and
the normal responsibilities of a home and family, or from

involvement in social and political affairs.  Karma Yoga

(the way of works) may benefit an ignorant man by leading

him to disallusionment about ritualism, and subsequently to

~_
Jnana Yoga (the way of knowledge) which is superior:

Though the Religion of Works...leads the devotee to the
region of the Devas the the like, still, when practised

in the spirit of complete devotion to the Lord and

without regard to the (immediate) results, it conduces

to the purity cf the mind (sattva—-suddhi). The man whose
mind is pure is competent to tread the path of knowledge,
and to him comes knowledge; and thus (indirectly) the
Religion of Works forms also a means to the Supreme Bliss.43

/ - -

But there is no doubt that Sanhkaracarya advocates the renun-
ciation even of all (religiously orientated).action for the
man of Self-realization. That is precisely because he has
achieved the goal of religion, namely Wisdom, and no longer
is impelled to strive for anything:

Wherefore works are_enjoined on the ignorant, not on the

wise, Wisdom (Vidya) arising, nescience (Avidya) dis-

appears as does the darkness of the night at sunrise....

When he has learnt to look upon all this dual world as

a mere illusion, as though it were night, when he has

realised the Self, his duty consists not in the performance
of action, but in the renunciation of all action.

43_ =/ .
Bhagavad-Gitg, S. B., op. c¢it., p.6.
44

- Ibid., p.78, line 5 £f., B.G. 1l:69.
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The real renunciation‘(valragz involved in the renunciation
of (religiously motivated)  action is the renunciation of
/ - . . .
egoism, as Sanhkaracarya makes clear in his description of
the ignorant man:
The man whose mind (antahkarana) is variously deluded
by ahamkara, by egoism 1dent11y1ng the aggregate of the
body and the sense with the Self, i.e., who ascribes to
himself all the attributes of the body and the senses
and thus thoroughly identifies himself with them - he,
by nescience, sees action in himseig; as regards every
action, he thinks "I am the doer".

Safkaracarya's teaching about renunciation (vairagya)
is clearly intended for the select company of men and women
who are prepared to sacrifice all, even the comforts of
family, caste, and religious duty, in the pursuit of Self-
knowledge. It is offered to those who are willing, by
physical and mental discipline, to meditate constantly on the
One Reality underlying all phenomena. Every experience,
every act of consciousness, is subject to searching enquiry
(vicara .). 1In the final analysis, every phenomenon is found
to be relative, changing, non-eternal; but the inrer Witness
(Saksi) of phenomena remains identical, unchanging, eternal.
On the basis of this descrimination between the Real and the
unreal, or the Self and the not-Self, one resolves to turn

the attention of the mind away from phenomenal existence and

to focus it on the Eternal Self. This involves the renunciation

45
' Ibid., p.108, last line, B.G. III:27.
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of everything false associated with the ego Kgigi),‘namely:
desires, feelings, ideas, actions, hopes, fears, etc.
Renunciation, however, need not paralyze a man's ability to act.
Quite the opposite. It enables him to perform all duties

in society with a greater degree of freedom and creativity.
Liberated from the "bondage" of egoity, he undertakes his

work with tranquillity and "detachment”. He lives in peace
with all men, because he knows them to be the Self (Atman).

In Husserl's Phenomenology, we find no advice to
"renounce" anything, whether the ego, or the world, or action.
The procedure called "phenomenological reduction" is a mental
one, a technique for discovering the structure of consciousness
and its "constitutive®" relation to the world. I agree
with Eugen Fink when he writes that the "world's becoming"
or “conétitution" is the central theme of Phenomenology:

The true theme of phenomenology is neither the world on

the one hand, nor a transcendental subjectivity which is
to be set over and against the worlq on the other, but

tal subjectivity. As the logos of the world..."phenomenology"
is the theoretical eXthltlng of Lhe world—formlng
constitution: it is essentially "constitutive" phenomenology.

There is a real sense in which Husserl's project may be said
to be world-affirming, since the origin of the world is
accounted for by the "constitutive intentionality" of the

non-worldly "transcendental subjectivity”:

46
Eugen Flnk""The‘Phenomenologlcal Philosophy of Edmund Husserl
and Contemporary Criticism", in The Phenomenology of Husserl,
Selected Critical Readings, Ed., R.0. Elveton, Chlcago.
Quadrangle Books, 1970, p.130.
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The phenomenologicali reduction is not primarily a method
of simply "disconnecting™, but one of leading back. It
leads, Lhrough'the'most extreme radicalism of self-
reflection, the philosophizing subject back through itself
to the transcendental llfe of belief...whose acceptance—
correlate, the world, ‘. In other words, it is the
method for dlSCOVerlng and exposing a knowledge -thematic

which is in pr1nc1ple nonWOrldly. the dimension of the
origin or the world.

Husserl's method of "bracketing" the world (and the "human

ego" as part of the world) is meant, ultimately, to conserve
the world or to include it in the totality of Being. 1In all
fairness it must be said that, although Saﬁkaracarya's method
of realizing the transcendental Self (EEEEE) involves
renunciation (vairagya) of the empirical ego and its woxrd,
he too affirms phenomenal existence as the "appearnace"

of Brahman. The world, for Husserl, is a product of the
Transcendental Ego's "constitutive intentionality®; whereas,
for Safkaracarya, it is the product of primal ignorance
(avidya) and cosmic illusion (maya).

I take the liberty of by-passing a discussion of the

Third Qualification for Self-realization namely the Six

Treasures (Samadisad sampattih) and its phenomenological

implications, because its six minor points are involved,
indirectly, in all the others.
/ - -
We come, then directly to Sankaracarya's Fourth

Preliminary Qualification, "longing for liberation" (m uksuta) .
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The desire for final release is, of course, very meaningful

in the context of Advaita Vedanta. It implies release

from the "bondage" of ignorance which is the fundamental
evil to be overcome in life. It implies release f£rom the
ego-seanse (giyg) that involves one in action (karma)

in the phenomenal world (samsara). It implies release

from transmigration or rebirth ‘(punar-janmah). It implies

the positive achievement of "freedom". The freedom of
knowledge is onmiscience. The freedom of existence is
omnipotence. The freedom of bliss is on'e ultimate ful-
filment and satisfaction. Liberation is the "realization"
of the Self's infinity.48

The desire for freedom must be so intense in a
mumuk§u that he is willing to pursue the Real with life-
long dedication. Liberation is impossible without a sustained
analysis of one's own consciousness. This is a variety of
"phenomenological reduction" and leads, finally, to the direct

intuition of the transcendental Self (Atman) which is Absolute

Existence-Knowledge-Bliss (Sat- Cit -Ananda). All egoity

ceases with the dawn of Self-Knowledge or transcendental

Freedom.

48
Swami Chinmayghanda,“TaIKS'on Vivekachudmani, Third Ed.,
Madras: Chinmaya Publications Trust, No Ddte., p.53;
"Because of our non-apprehension of our Real Nature,
misapprehensions about ourselves arise in our mind,
such as the ego-centric identification with the body, mind,
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In the Phenomenology of Husserl, freedom or the
desire for freeaom'iS'notﬁreferred to explicitly. The goal
is to attain access through "phencmenological reduction"
to "transcendental subjectivity". In the passive meaning,
freedom is the witness of being, so the metaphor of "omniscience"
is not inappropriate to the Transcendental Ego. As Koestenbaum
says: "To know all means to be the observer of all.
Omniscience is one kind of freedom; it is the freedom of
knowledge."49 In the active sense, freedom is experienced as
unlimited, so that the metaphor of "omnipotence" is apt.
Husserl's Transcendental Ego, as the passive observer of
all being and active "constitutor" of the world, is therefore
both onmiscient and omnipotent.50 In answer to the question,
"What can serve here as motive?" Husserl replies: "The

motive is clear: I come to know and to deepen my knowledge

that all knowing and intending of the world stem from my

and intellect, together called the 'ego' and it is these
identifications that give us our sense of limitations. It
ig Infinite. It is absolute. It is perfection."”

49
Koestenbaum, op. cit., 193.

50
Ibid., 192-3 I owe the ideas of "active" and "passive” with
thelr corresponding metaphors to Koestenbaum.
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own experience." = We conclude that Husserlian Phenomenology,
no less than é;ﬁkaracaryals'AdVaita, aims at achieving freedom
through self-knowledge.

To sum up the preceding section, it is accurate to
say that Sahkaracarya's preliminary qualifications for
Self-realization are "phenomenological" by intention. Dis-
crimination (viveka) is the art of distinguishing between
the Réal and the unreal, or, in Husserl's terminology, between
Essence and Fact. Renunciation (vairagya) is th necéssity of
turning sway from the world, or, in Husserl's parlance,
"suspending" or "braéketing“ the world of facticity. Desire

for freedom (Mumuksuta) is the motivation of a candidate for

*

Self-realization; or, in phenomenoclogical idiom, the goal

52
is to know and intend with "absolute self-respensibility."
Each qualification reinforces the sense of the succeeding one,

and the last one is the supreme, all-encompassing requisite

for Self-realization or transcendental Freedom.

5lEdmund Husserl, Husserliana VIII, p.416 guoted by Ludwig

p.202.

52
Ludwig Landgrebe, in Elveton, ibid., p.295.
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4. The Fifteen Steps: ' A Phenomenological

....... > o

" Reinterpretation of Patalj

- - ‘ / - -
In Aparoksanubhuti 100-134, Sanhkaracarya expounds

fifteen steps (tri—paﬁd&nqini) for the attainment of Knowledge
53
by the practice of profound mediation (nididhyasanamxc

Since, from the absolute point of view, there is no reality
assigned to the concepts of "means" and "ends®, it must be
assumed that ééﬁkaracarya adopts here the relative point of
view of those aspiring to Self-realization. The fifteen

steps are listed as follows: 1. Control of the senses (ZEEEE);
2. Control of the mind (niyamah); 3. Renunciation (tyagah) ;
4. Silence (maunam); 5. Place (ggéég); 6. Time (kalata);

7. Posture (asanaii); 8. Restraining Root (mula-bandah) ;

9. Equipoise of the Body (deha-samyam); 10. Steadiness of

Vision (drksthitih); 11. Control of the Vital Forces
T -

(pranasamyamana) ; 12. Self-withdrawal (pratyaharah); 13.

Concentration (dharana); 14. Meditation on Atman (atmadhyanam) ;
54
15. Complete absorption (samadhih). Sankaracarya's

LY

fifteen steps (tri—paﬂéa—aﬁéﬁni) include the eight steps of

53
. - - - Y
Sahkaracharya, Aparoksanubhuti, sloka 100, p.53.

s

54 /
Ibid., slokas 102-3, p.54-55.
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55
Patanjali's Yoga. This eighfold path (astanga Yoga)

consists of the following steps: 1. yamah; 2. niyamah; 3.

asanah; 4. pranayamah; 5."praty5h5rah; 6 'dharanah;

.

Ts dhygnay; and 8. samadhi. Though he retains these titles,
éaﬂkaracarya reinterprets the eight steps of Eéii Yoga to
harmonize with his phenomenological approach to transcendental
Reality. In the following pages we shall give attention to
the way he reinterprets each one of the eight steps. We

shall also examine the seven new steps introduced, namely:

renunciation (tyagah); silence (maunam); place (degah); time

(kalata); restraining root (mula-bandhah); equipoise of the

body (deha-samyah); steadiness of vision (drk sthitih).

\
% = M ,
Yamah in Patanjali!s Yoga means "restraint" or

control of the senses. It includes the five vows of Jainism:
abstention from giving injury through thought, word or deed
(ahimsa), from speaking falsehood (mithya), from stealing
(asteya), from lustful passion (brahmacharya), and from

56
avarice (aparigraha). These five abstentions are designed

/ -
to control external behaviour. Safhkaracarya is more interested

in controlling the mind that governs the senses and outward

55 _ _
Yoga is defined in Pataﬁaali's Yoga-sutras 1. 1;2 as "the _
Cessation of the modifications of chitta" (yogas -citta-vrtti-
nirodhyah) Chitta means the three internal organs of v
Sankhya = buddhi (intellect), ahank@ra (ego) and manas (mind).

56 ' .
C. Sharma , A Critical Survey of Indian Philosophy, Delhi,

Varanasi, Patna: Motilal Banarsidass, 1960, p.l172.
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behaviour. He advocates restraint of the senses ‘(indriya-

gramasafiyamah) by “practising' the thought that "All this
* 57 .
(existence) if Brahman." Who can injure, speak lies, steal,

act lustfully or greadily against a neighbour knowing him
to be Brahman as oneself? Knowledge of Brahman functions

in relation to Patdﬁjali's

functions in relation to the Ten Commandments. It fulfils

and transcends all the external requirments.

Niyamah in Astanga Yoga is "internal and external

purity (éauca), contentment (santosa), austerity (tapas),
- - i - _ 58
study (svadhyaya), and devotion to God'(Iébara~pranidhana).

These five subdivisions, with the exception of "contentment",
prescribe things to be done. They are action-orientated.

éaﬁkaracgrya reinterprets - niyama@ as "the continuous flow of
only one kind of thought (sajatiya pravaha@) to the exclusion

59
of all other thoughts. The kind of thought recommended

is "I am Brahman", "This Atman is Brahman" etc. Such a thought,

when practised habitually is the "supreme bliss" (paranandah),

and regquires no external "actions" to complete it.

57 _
Aparoksanubhyuti.l04, p.55.

58
Sharma, op. cit., 172.

59 _
Aparoksanubhuti 105, p.55
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Asana in Raja Yoga means the adoption of certain

postures of the body, some of them uncomfortable and tortuous,
to aid one's mediation. Sahkaracarya reinterprets this to
mean a "pbsture" of consciousness "in which the meditation
on Brahman flows comfortably ‘(sukhena) and unceasingly
‘(ajasram).60 What else is this but "transcendental consciousness"
free from the distractions of the.gross (sthula), subtle
(sukgma), and causal (karaga) bodies?
Pra?ayama in Pataﬁﬁali's system means "control of

breath" and involves "regulation of inhalation, retention and
61 ,

San

exhalation of breath" under expert guidance. karacarya

redefines it as "the restraint of all modifications of the mind"
62
like Citta - by identifying them with Brahman. Exhalation

(_recakah .) is the negation (niSedhanam) of the phenomenal

world (prapaﬁéasya); inhalation (purakah) is the thought,

¥I am verily Brahman'; retention of breath (kumbhaka) is the
B e

holding steady of that thought. Taken together, they con-

- - / - -
stitute Prafhayama for Sahkaracarya, not the "torture of the nose"”
68
(dhranapidanam) . The breath is wholly dependent on the mind
: “~
60
Ibid., 112 p.59.
61

Sharma, op. cit., 172.

62 - -
Aparoksanubhuti 118, p.62.

63
Ibid., 119-120, p.63.
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and not vice versa, and so it is better to control the mind
than waste one's energies controlling breath.

Pratyahara in Yoga is "control of the senses" and

consists in "withdrawing the senses from their objects"

and directing them towards the "intermnal goal" by a "process

of introversion“.64 égﬁkaracafya aims rather at merging
(majjanam) the mind in Supreme Consciousness (Citi..) by
realizing Self (ét@g&) in all objects.65 Transcendental
Consciousness easily and spontaneously views all objects as
"constituted" within itself. So the arduous task of withdrawing
the senses from external objects is bypassed.

Dharaga (Concentration) in Yoga is "fixing the mind
on the object of meditation like the tdp of the nose...or
the image of the deity."66 éaﬁkaracarya reinterprets it to
mean "steadiness of the mind through realization of Brahman
wherever the mind goes."67 If the mind, when concentrated

on various objects, disregards the names and forms super-

imposed on them by ignorance, it sees only Brahman—Atman.

This is Dharana's fulfilment in Advaita.

64
Sharma, op. cit., 172.
65 - -
Aparoksanubhuti, 121, p.64.
66

Ibid., 122, p.64.

67
Ibid., 122, p.64.
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" Dhyana, in Yoga, means "meditation” and consists of
"the undisturbed flow of thought round the object of
68 / '
meditation." Safikaracarya reinterprets it as "remaining

independent of everything" (niralambataya) as a result of the

thought, 'I am Brahman'. The merging of all objects in Brahman,
the Source of objectivity, and the realization of Brahman as
one's Self, is productive of Bliss Absolute.69

Samadhi is the final step in Yoga. It means
"concentration". The mind and its object of meditation merge

into one, whereas in‘thana they remain separate. There are

two kinds of Samadhi: Conscious (samprajﬁata) in which the

object is transcended. The former is called Ekagra, the
70

latter Niruddha. Sahkaracarya reinterprets Samadhi to

mean "the complete forgetfulness of all mental activity

(vrtti-vismaranam) by making it changeless (nirvikara) and
: : 71
then by identifying it with Nirguna Brahman. The absence

of objective thoughts does not signify a state of unconsciousness.
"Pure" or Transcendental Consciousness remains. It is free

of all gualities or attributes, and activity of any kind.

68
Sharma, op. cit., 172.

69_ — e
Aparoksanubhuti, 123, p.65.

70
Sharma, op. cit., 172-3.

71
Aparoksanubhuti, 124, p.66.
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The above listed eight steps are adapted from

Patanjali's Yoga. The transformation, in every case, is in

the direction of transcendental subjectivity and away from
"transcendent objectivity". We turn no to the seven new
steps introduced by éaﬁkéfgééfya to make up his list of
fifteen.

Tyaga (renunciation) is the first. He defines it as

"the abandonment of the illusory universe (prapéﬁba—rﬁpasya)

by realizing it as the all—conscious‘itman." This, syas

Safkaracarya, is the "honoured renunciation of the great" and
72
is "immediate liberation" (sadyah moksa-mavah). Renunciation

is not simply a "giving up" of action and falling into a
state of inactivity; it is a positive realization of ﬁtman

everywhere so that one desires nothing else at all?3

Mauna (silence) is that goal attained by Yogis "where-
from words together with the mind turn back (nivartante)

74
without reaching it." All language and concepts are inadequate

to express the reality of the Self discovered in transcendental

consciousness. It is sul generis. Silence is inevitable if

72
Ibid., 106, p.56.

73 ‘
Thid., 106, p. 56 Note by Swami VimuktZnanda

74
© Ibid., 107, p.57.
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one tries to describe the nature of the phenomenal world,

since it is neither Sat (existent) nor Asat .(non-existent),
but truly inexpressible ‘(anirvacaniya): How much more so

75 ‘
is Brahman .

Qgég (space) is that "solitude" (vijana@) "wherein
the universe does not exist in the beginning, end or middle,
but whereby it is pervaded (vyaptam) at all times."76
Phenomenology shows that the concept of space is meaningful
only in relation to bodies. Spatiality is an extension of
body-consciousness. But, since in transcendental consciousness
there is a total absence of bodies and space, how is it that
éaﬁkaracarya speaks of space (ggéi)? It is symbolic of a
trans-empirical state of affairs beyond relativity that is all-
pervasive.

5§£i (time) denotes non-dual Brahman "since it brings
into existence all beings from Brahma ~downwards in an instant
(nimegata%)"77 Safhkaracarya means to imply that creation,

preservation, and destruction of the world are non-temporal

"events" in transcendental consciousness. The concept of

75
Ibid., Note by Swami Vimuktananda, on 108-109, p.58

76
Ibid., 110, p.58.

77
Aparoksanubhuti, 111, p.59.




69

time is more subtle than ."space" and results from one's
identification with mind. Why does é;ﬁkaradarya speak of
time (Eéli) to denote the "Bliss indivisible"? He is using
an empirical concept to symbolize what is trans-empirical.
He is "constituting" time for the purpose of communication
with those in bondage to time, even as he previously
"constituted" space. The alternative is silence.

Mulabandha (restraining root) is "the root of all

existence (sarva-bhutanam-mulah) on which the restraint of the
78

mind (citta-bandhanam) is based."® Saﬁkarécérya adapts the
N

name of another Yogic posture (mulabandha) to teach that

posture is entirely secondary to the merging of mind in
Brahman, for one who wishes to restrain the mind's modifications
(thtis) permanently.

Dehasamya (equipoise of the body) is "absorption
(linatam) in the homogeneous Brahman" and not something
merely physical and mechanical.79 It is a merging of body-
consciousness in the one, part-less EEEEE or Transcendental

Consciousness.

Drk-sthitih (steadiness of vision) is seeing the entire
—x ~

78
Ibid., 114, p.60.

79
 Tbid., 115, p.6l.
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phenomenal world as Brahman alone. It is not directing one's
. : 80
‘gaze at the tip of the nose as prescribed by Yoga.

/ - -
Safikaracarya says "one should direct one's. vision to That

(i.e. Pure Consciousness) alone where all distinction of

/

81
the seer, sight, and seen'(drastr~&aréana—drsyanam) ceases".

All consciousness of external things like body detract from the
vision of Atman and prevent Self-realization.

It has been shown above how éaﬁkaracarya consistently
and systematically reinterprets the well-known steps of

Patéﬁjali's Yoga to harmonize with Advaita. The genius of

Advaita was, and is, its ability to "swallow" all rival

/ - -
philosophies and to unify them in Nirguna Brahman. Satkaracarya

"digests" the eight steps of Pataﬁﬁali's Yoga and in the

process "reduces" and simplifies them to their essence in
transcendental consciousness. Virtually nothing in the

universe escapes the "digesting" power of Advaita Vedanta,

as space, time, causality, action, personality, gods, etc.

are "reduced" to Brahman-Atman.

80
 Ibid., 116, p.6Ll.

81
Tphid., 117, p.62.



anubhtito’ nvavam 1okn vvavaharaxsamo pl san asadnmo vatha svapna
oEtaraksanabadnatah

0] G «

This world, though an object of our daily experience and serving all
practical purposes, is, like the dream world, of the nature of non-
existence, inasmuch as it is contradicted the next moment.

svapno 2 garane'lTkah svapne'pi jdgaro na hi dvavameva lave nasti
Tayo'n3. Frubhavorta ca

The dream (cxncr'ue:nce) is unreal in waking, whereas the waking
(experience) is absent in dream. Both, however, are mon-existent
in deep sleep which, again, is not experj enced in =ither.

travamevam bhavenmlthva guhatraya vinirm? tam asva drasta oum 2tito
nityo hyekasc1dzrtmakah vs

Thus all the three states are unreal inasmuch as they are the creation
of the three Gunas; but their witness (the reality behind them)
is, beyond all Gunas, eternal, one, and is Consciousness itself.

- Aparoksanubhuti, 56,57,58.




CHAPTER 2 .

THE THREE STATES OF CONSCICUSNESS

1. weking, Dreaming, Deep Sleepr Analysis

( ° - —_ » 1] 3 1]
Sankaracarya begins his depth analysis of experience

by distinguishing three states (avastha-traya) of consciousness:

the waking state (jacarasta-avastha), the dream state

(svapna-avastha), and the deep sleep state (susupti-avastha).

The waking state (jagarasta-avastha) is when the bedy, through
: o 1
its sense crgans, perceives gross cbijects (sthula-artham). .

The dréam state (svaprna-avastha) is when the mind, independ-

ently (svayam-eva) of the "cbjective" wcrld, assumes the rcle

of an agent (karta) because of "latent impressiocns of the
- ' 2
waking state" stored up in the mind (buddhi). The state

of deep sleep (susupti—avasthg) is when we experience bliss
. _ 3
(ananda) independently of sense-cbjects (nirvisaya). In

1 ' ..
gaﬁkar&ch&fya;, vVivekachtdamani, 88, p.32.

2
Ibid., 98, p.36 Buddhi in this verse stands for internal
crgan (antahkarana) which includes mind (manas).

3
Tbid., 107, p.38.

71
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deep sleep, moreover, all the functions (vrttih) of the mind
e . 4
and its organs (indriya) are temporarily suspended‘(gralfha).

correspond to three of the four "quarters" of Brahman described

in the Mandukya Upanisad, namely: Vaigvahara, Taijasa, and
: LI T ‘ .
Prgjﬁa. The purpose of describing the three states is to

establish their changeable natures, their mutual contradictoriness

and relative "non-reality". The final step is to intuit the one

immutable Real or Self (EEEEE) that is witness (dra%ta) of

the three states.6 It is rightly called the Fourth (caturtham).
To explain the cosmological "origin of the three states

(avastha-trayam) of consciousness, §ahkar§c€fya borrows freely

7
from the Sankhya system of philosophy. According to it, there

are three strands or components (gunas) of primeval matter

(prakrti), namely: rajas, tamas, and sattva. Rajas has
- inbilnlite

"projecting power"” (viksepa—éakti) and is the source of all

4
Ibid., 120, p.44.

5 .
Mandukya Upanisad 3-5, In this Upanisad the mystic, esoteric
syllable AUM i$ analyzed in four parts to show the origin

of speech itself in Brahman.

6/ - S _
Sankaracharya, Aparokshanubhuti 58, p.33

7
The Sankhya classification of components (gunas) of matter
(Prakrti) 1s based on Chandogya Upanisad. :
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8
activity in the phenomenal world, whether physical or mental.

Tamas has "veiling power"™ (avrti) and "makes things appear other

LJ

than what they are.” Sattva is "transpafent" (viSuddham) to

the Self (Atman), and free from both veiling and projecting

powers. Yet, in combination with EEJEE and tamas, it contributes

to transmigration.lo The theory of three components (gunas) of
e

primeval matter gives a convenient account not only of the origin

but also of the destruction of the three states of conscious-

ness.ll It is important to notice that the cosmological

explanation, based on Sankhya philosophy, is not central

but peripheral to gaﬁkargcarya's whole intention. He

offers it here as a "concession" to those who must think

cosmologically; but for him it is a methodological or

pedagogical act of "deliberate superimposition".l2 The real

focus of attention here is on the changing kaleidoscope

of awareness, or the transitions from one state of conscioushness

8
Vivekachudamani, 111, p.40.

hd s

9
Thid., 113, p.41.

10
Ibid., 117, p.43

11
Swami Vimuktananda in a note on Vivekachudamani 58, p.33, writes
"But whatever is a compound must disintegrate*and be des-
troyed...and so it is unreal, as reality implies indestruct-
ibility.%

12 . _ _ _
See my Introduction, éahkarabgrya's method of adhyaropapavada.
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to another, Careful analysis of these phenomena is crucial

in Advaita Vedanta for one's progress through an ascending

scale of consciousness to the final realization of the Self

= ' . D e s . - —

(Atman). This is the significance of Sankaracarya's method
13

and brings him into relation to modern Phenomenology. We

turn our attention to it now.

In the waking state, the phenomenal world (EEEEE)
demands our . attention and fills our thought. We experience
it as the environment in which we act. We accept it implicitly,
though not "thematically" as "real®™, as existent. We experience

14
it as "necessary" for all practical purposes (vyavaharaksamah).

Our body, through its sense organs, enjoys a variety of objects

such as "garlands, sandal paste, and woman" (érak:candana—
15 '
strya ). our ego (Jiva) feels happy or sad, according to

the pleasant or unpleasant sensations of the body and mind.
Our mind (manas) frames hypotheses to explain the "facts" of
science and the "objective" events of history. Our intelligence

(buddhi) evaluates the truth of our personal experience.

13 .
I mean that Sarikhya's three gtnas, when reinterpreted by
aflkara, are no longer three components of matter but
structures of consciousness.

14
Aparoksanubhuti, 56, p.31

15
vivekachudamani, 8%, p.32.
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We plan for the future on the basis of what is stored up in
16
the memory (citta). All of this experience of the "external®

world is carried on by the instrumentality of the gross body
' 17

or sheath (annamaya Kosa). We seldom question the validity

of our sense-impressions or mental perceptions. The "waking

state" ceases abruptly when we fall asléep. We are transported

by dream (svapna) to a strange new world of places, things,

and people. What was impossible in our waking hours, now

appears possible. For example, we travel thousands of miles

in an instant. We find ourselves in bizarre circumstances

that amuse or frighten us. Sometimes dream—-events are so vividly

"real”, we wake up with a start. On waking we discover it

was "only a dream", a figment of the imagination. We conclude,

"it was nothing (alfkah)".l8 The dream-events were "real"”
-

just so long as we remained in the dreaming state (svapna-

avastha); they lost their "reality" the moment we returned to

the "waking state" (jagarasta-avastha). In an analogous way,

the "real" world of wakeful experience is found to be non-existent

16
Ibid., 93-4, p.34.

17 ,
See my chapter 3 for a discussion of the five kosas or
"covering" of the Self.

18
AparokghEnubhEti, 57, p.32.
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(asadfﬁbah) in dream because of subsequent contradiction
- l 9 .
(uttaraksana badhata@).

In deep sleep; both kinds of eﬁperience - waking and
dreaming - are non-existent (EEEEE);ZO There is no world of
"objects" for the bodily senses to enjoy; There is no ego
to create ideas or to do any action. There is, instead, a
content-less void. Consciousness is present, but it is
undifferentiated. On waking from deep sleep, we remember
nothing. We say, "I slept soundly; I knew nothing." A
feeling of relaxation in body and mind is the only residue
of that state of blissful consciousness when, temporarily,
we were free from all desire for gross and subtle objects,
free from the anxiety of egoism, free from phenomena of
every kind.

éaﬁkargcgrya concludes his analysis of experience
with the judgment that all three states - waking, dreaming,
and deep sleep - are not real (@iEhzg).Zl They are non-

eternal because they change, mutually contradict each other,

and ultimately, cancel each other out. They introduce

19
Ibid., 56, p.31-2.

20

Ibid., 57, p.32.
21

Tbid., 58, p.33.
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discontinuity into the stream of consciousness; But the contin-
uity of our experience is a stubborn fact. The source of

that continuity must be Something superior to the three

states; It is the one, eternal witness of the three states

and their modifications. It is "pure™ Consciousness,

unaffected by the three components (gunas) of matter (prakrti)
that "cause" the states.22 The Self (Atman) alone really
exists; the three states of consciousness are its "appearances"
caused by primal ignorance. (avidya).

2. Some Parallels in the Brahma Sutra Bhasya:

The brevity of the references to the waking, dreaming

and deep sleep states in Aparoksanubhliti and Vivekacudamani

makes it desirable to supplement them with fuller descriptions
by gaﬁkarabarya in his major commentaries. This will afford
us an opportunity to examine any discrepancies which may seem
to appear between the major and minor writings, and provide
evidence for or against Sankaracara's authorship of the

minor works. It will also furnish additional illustrations

of the Advaita method by which we can determine to what

extent the procedures of Phenomenology are at work.

Let us begin with references to the three states of

22"
Ibid., 58, p.33.



78

~ o _ -
consciousness in Sankaracarya's. Brahma Sutra Bhasyas. In

commenting on B;S:'l.l:9;‘he‘deSCribes deep sleep as a merging
or "resolving into" the Self (Atman) of the individual "I"
(EEYE)' The context implies that the merging is progressive
as one moves from the waking state through the intermediate
state to deep sleep:

The individual soul (Jiva) is called awake as long as
being connected with the various external objects by
means of the modifications of the mind - which thus
constitute limiting adjuncts of the soul - it apprehends
those external objects, and identifies itself with the .
gross body, which is one of those external objects. When,
modified by the impressions which the external objects
have left, it sees dreams, it is denoted by the term
"mind". When, on the cessation of the two limiting
adjuncts (i.e. the subtle and the gross bodies), ...

it is, in the state of deep sleep, merged in the Self

as it were,_then it is maid to be asleep (resolved into
the Self) .23

The waking and the dream states are considered "gross and
subtle bodies”™ or "limiting adjunctg" to be diaxﬁded' as one
"moves” progressively towards identity with the Self.
§aﬁkar§b§tya vigorously rejects the notion that deep sleep
is a resolving or merging back into inert, non-intelligent
matter (pradhgna). It is exactly the reverse, for the soul 04

is merged into an intelligent entity denoted by the word Sat.

If the reduction of the "gross and subtle bodies" in

23 ‘

R J— Va ° — —_—
The Vedanta Sutras with the Commentary by Sankaracharva, XXXIV,
Trans. George Thibaut, Delhi, Varanasi, Patna: Motilal
Banarsidass, 1904, p.59, line 13 ff.

24£Ei§-' r.59-60.
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deep sleep results in greater intelligence (by virtue of
proximity to the Self% defined as Knowledge) it is not
surprising to find gahkarécérya attributing the "waking up"
phenomenon to Ignorance (avidya): "That the rising from deep
sleep is due to the existence of potential avidya, Scripture
also declares, "Having become merged in the True they know
not that they are merged in the True."25 This implies a
drastic loss of intelligence (or Self-knowledge) as the
empirical ego and its world of objects re-emerge from deep
sleep. The mind engages in its old habit of "superimposing”
objectivity on the transcendental Self.26 This happens
partially even in the dream state which is midway between

deep sleep and waking states.27 The mind, as an instrument

of the Self, occupies itself with (mental) objects even though
the senses are disengaged from (physical) objects. The wandering
of the mind in dream ég due to mental impressions (vasana)

and is wholly unreal. Ignorance (forgetfulness of Self)

comes into its own with the emergence of the "waking state®

25Ibid., XXXVIII, p.48, line 7 f£. The Scripture cited is
Chand. Up. VI:9:2.

26 ’ )
See my Chapter 3 dealing with Sankara's mind-ignorance equation.

27
Tbid., p.133, line 18 ff. dream is called "intermediate place"

between two worlds.

28
Ibid., p.56, line 7 fE£.



and its preoccupation with
bodily senses.

When. speaking from the
éaﬁkargcgfya is careful to
of the waking and dreaming
idealist. This is brought

the Buddhists:

80

the external world perceived by

empirical point of view,
discriminate between the objects
states. He is not a subjective

out clearly in his debate with

We now apply ourselves to the refutation of the averment
made by the Bauddha, that the ideas of posts, and so on,
of which we are conscious in the waking state, may arise

in the absence of external objects, just as the ideas

of a dream, both being
we maintain, cannot be

ideas alike. The two sets of ideas,
treated on the same footing, on

account of the difference of their character. They
differ as follows - The things of which we are conscious

in a dream are negated

-----------------------

~things- on .the other
our waking state, such

negated in any state. 29

by our waking consciousness.......
............................ Those
hand, of which we are conscious in
as posts and the like, are never

He cites another reason for the distinction, namely, the

difference in experience between an act of memory and of

direct perception:

Moreover, the visions of a dream are acts of remembrance,
while the visions of the waking state are acts of
immediate consciousness; and the distinction between
remembrance and immediate consciousness is directly
cognized by every one ags being founded on the absence or

presence of the object.

29

Ibid., XXXIV, p.424, line 27 to p.425, line 6.

30
Tbid., p.425, line 6 ff.
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He concludes with the sarcastic comment that "fire, which is
felt to be hot, cannot be demonstrated to be cold, on the

31
ground of its having attributes in common with water."”

With equal sarcasm, he dismisses an argument of one of the

Buddhist schools (Vij¥&8navadin) that external objects do not

really exist but consist of a "stream of consciousness" or
mental impressions, like dreams:

The non-existence of external things cannot be maintained

because we are conscious of external thingsS....cecececacese

Why should we pay attention to the words of a man who,

while conscious of an outward thing...affirms that he is

conscious of no outward thing, and that no such thing

exists, any more than we listen to a man who while he

is eating and experiencing the feeling of satisfaction 5

avers that he does not eat and does not feel satisfied?>
Always, his analysis of consciousness (prior to the introduction
of the Self and the absclute or transcendental point of view)
is based squarely on the facts of empirical experience. He
meets the "radical empiricist"™ on his own ground, so to speak.
But this does not prevent him from making the "transcendental
turn® to the Self when evidence. requires it.

When an opponent raises the objection that the whole

body of Vedantic doctrine referring to "final liberation”

collapses if the teacher-student distinction and all other

31
Ibid., p.425, line 28 ff.

32
Ibid., p.420, line 27 ff.
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distinctions are held to be unreal, éankarabafya replies:

These objections, we reply, do not damage our position
because the entire complex of phenomenal existence is
considered as true as long as the knowledge of Brahman
being the Self of all has not arisen; just as the phantoms
of a dggam are considered to be true until the sleeper
wakes.>> §

In other words, the Fourth (tufgya) of "transcendental con-
sciousness” or "Self-realization” Supercedes but does not
doubt or deny the existence of the empirical order i.e. the
waking, dreaming, and deep sleep states. Phenomenal existence
(samsara) is the ladder, one may say, by which we can climb,
rung by rung, to the final intuition or "realization" of the
Self (Atman). The best way to "climb" the ladder is to
participate fully in life's experience and then to meditate
on it with detachment. This involves the mental process of
"phenomenological reduction”. Most important of allf it
involves the recovery of the one, eternal Self out of which
the universe "appears” and into which it "disappears" by the
cosmic power of illusion (maya) .

There are passages in the Brahma Sutra Bhasya where

7’ —_——
Sankaracarya seems to blur the distinction between the deep

sleep state and "final liberation" (mukti), as though they

33
Ibid., p.324, line 7 f£ff. (underlining is mine. Dream is
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34
were identical. This is puzzling if one remembers the

sharp distinctions drawn by him between the three empirical
states ofkconsciousness35 and again, between them and the
Fourth (turfya). The seeming contradiction can be resolved
only on the principle that he alternates between the empirical
and transcendental modes of thinking and speaking.36 TwO

examples of how he makes the transition from .dreamless sleep

to "final release" or identity with Brahman-Atman follow below:

By 'entering into one's own Self' is meant dreamless
sleep.... What the texts say about absence of specific
cognition is said with reference to either39f those two
states, dreamless sleep or final release.

That that which is (gat) and the intelligent Self (prgjﬁg)
are only names of Brahman is well known; hence scripture
mentions only three places of deep sleep, viz, the nadis,
the pericardium, and Brahman. Among these three again
Brahman alone is the lasting place of deep sleep; the
nadis and the pericardium are mere roads leading to it
... It cannot, moreover, ke said that the soul is at
any time not united with Brahman - for its true nature
can never pass away -; but considering that in the state

34
The ambiguity is traceable to the Upanisadic statements
themselves, c.f. Br. Up. 4.3.16. ’

35
See Chapter One for a description of waking, dreaming,
and deep sleep states. Reflection (in waking state) on
dreaming and deep sleep states is phenomenologically more
important than deep sleep which is a state of ignorance.

36
He alternates with methodological awareness,

37 :
The Vedanta Sutras, op. cit., XXXVIII, p.414, line 32 ff.
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of waking and that of dreaming it passes, owing to the
contact with its limiting adjuncts, into something else,
as it were, it may be said that when those adjunctg cease
in deep sleep it passes back into its true nature.
The phrase "as it were™ signals the fact that he is speaking
temporarily as if the empirical mode were real; but it signals,
simultaneously, the meaning that "limiting adjuncts" such as
waking and dreaming states are products of ignorance having
no reality from the ultimate point of view. He deliberately
"superimposes" the states of consciousness and then subsequently
"rescinds" them according to convenience. All this is in
perfect harmony with the Vedantic method of adhyaropa-apavada

39
outlined earlier.

If éaﬁkargbgrya can speak at times in the empirical
mode, he can also speak in cosmic terms implying "causality”.
We saw this previously in his use of the three components
(gunas) of matter (Erak¥ti) posited by Sghkhya philosophy
to éxplain the "oiigin“ and "dissolution" of the three states
of consciousness.*0 Now, at this stage, he is concerned
to explain the unevolved condition of the world without re-

sorting to the Sankhya doctrine of non-intelligent matter

(pradhana) as the independent "cause" of the world. He does

38
Ibid., p.l44, line 35 f£f., p.145, line 16 f£f. (my underlining)

39
See my Introduction, last section.

40
See early part of this chapter.
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it by equating "causal potentiality" with nescience (avidya):

If we admitted some antecedent state of the world as

the independent cause of the actual world, we should
implicitly admit the pradhana doctrine. What we admit

is, however, only a previous state dependent -on the highest
Lord, not an independent state.....iceeeeeennencs ceieasen
For that causal potentiality is of the nature of Nescience;
it is rightly denoted by the term ‘undeveloped'; it has

the highest Lord for its substratum; it is of the nature
of an illusion; it is a universal sleep in which are

lying the transmigrating souls destitute for the time of
the consciousness of their individual character.

This view of "causal potentiality"” is a logical and cosmological
extension of Safkaracarya's phenomenology of the self in

deep sleep. For example, in Vivekacudamani he equates the
"undifferentiated" or unevolved state of the universe with

42
the "causal body" of the soul. Furthermore, he equates the

"undifferentiatedg with ignorance (avidya) or illusion (maya)
43
as the "power of the Lord." This differentiates his view of

maya from the Sankhya view of Prakrti, because it is conscious
44 :
and dependent on Brahman. It follows that Brahman is

"the Essence of Bliss Absolute - transcending all the

41
VYedanta Sutras, op. cit., XXXIV, p.242, line 35 f., p.243,
line 11 f£.

42
Vivekacudamani 120, p.44.

43
Tbid., 108, p.39.

44
Ibid., 108, p.39, note 2 by Swami Madhavananda.
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- 45
] ] ] - g - » .
diversities created by Maya or nescience...." 0f course,

it is important to remember that cosmological views of the

universe based on cause—-effect relations are unreal from the

transcendental point of view. In Aparoksanubhiiti, éankargcarya

makes this point clear:

The nature of the cause inheres in the effect and not
vice versa; so through reasoning it is found that in
the absence4gf the effect the cause, as such, also
disappears.

Methodologically speaking, the two terms are correlative;

as long as there is an effect, there is a cause. But if the
effect were absent, the cause also would be absent.47 The
method of rescinding the cause-effect relation is spelled  out:
"One should first look for the cause by the negative method
and then find it by the positive method, as ever inherent

48
in the effect.” An alternative method is suggested by

45
Ibid., 238, p.92.

46 _ -

Aparoksanubhuti, 135, p.72.

47 — _
Ibid., 135, p.72. Note 1 by Swami Vimuktananda.

48 L . _
vVivekacudamani, 138, p.73. Swami Vimuktananda explains
what is meant by the "negative" and "positive" methods:
"The positive- proposition is: "Where there is an effect,
there must be a cause"; and the negative one is: "Where
there is no cause, there is no effect”. From either pro-

position we come to the conclusion that there is Brahman
which is the cause of the world-phenomenon.®
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éaﬁkargcgrya for rescinding causality: "One should verily
see the cause in the effect, and then dismiss the effect
altogether. What then remains, the sage himself becomes."49
One may naturally conclude that, after the negation of both
cause and effect, only a Void (égﬁli) remains. But absolute
negation is impossible. One cannot negate one's own Self.50

éaﬁkargcgrya refutes the argument in favour of the Void, in his

Brahma Sutra Bhasya:

We read, Br. Up. 11, 3, '"Two forms of Brahman there are
indeed, the material and the immaterial, the mortal and
EHE ANMMOTEGL. s vwn s o eime sme w e s e e e e s s eEe s e e see e sss

It is impossible that the phrase, 'Not so, not so:'

should negative both, since that would imply the doctrine

of a general Void. Whenever we deny something unreal,

we do so with reference to something real; the unreal

snake, e.g. is negatived with reference to the real rope.
«eo If everything is denied, no entity is left, and if

no entity is left, the denial of some other entity which

we may wish to undertake, becomes impossible, i.e. that

latter entity becomes real and as such cannot be negatived.

Sankaracarya's "deliberate superimposition" and "subsequent
rescission" of the cause-effect relation, though necessitated
by the cosmological question, is legitimate from the trans-
cendental point of view. Why? Because it serves the
"phenomenological reduction" of the world to the one reality,

namely Consciousness (Cit). Ultimately, the fourth "state"

49
Aparoksanubhuti, 139, p.74.

Ibid., 139, p.74. Note by Swami Vimuktananda.

51

Brahma Sutra Bhasva, op. cit., XXXVIII, p.167, line 3 ff.
and p.168, line 4 ff.

51
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(turiya) includes the whole cosmos in its perspective;

It appears to me that the mediating role played by
"constitutive intentionality" in Husserl’s Phenomenology is
played by "primordial ignorance" (avidya) or éosmic illusion
(maya) in gaﬁkargcgfya's Advaita; In Husserl's philosophy,
"intentionality" bridges the gap between the "immanence" of
Absolute Being and the "transcendence"” of Phenomerial Being.52
He resolves the dualism by assigning "necessary” and "indubit-
able" reality to the Transcendental Ego, and mere "contingent”
reality to the world.53 In gaﬁkargcgrya's philosophy,
the phenomenal world (samsara) "created by primal ignorance
(avidza) exists only so long as a man remains hypnotiked by
the seeming "reality" of existence. From the dawn of Self-

realization i.e. "~ intuitive knowledge of one's own identity

with Brahman-Atman, the phenomenal world is seen to be "false"

(mithza ;, i.e. largely a projection of one's mind. In both
philosophies the cosmological problem of the world's origin
is solved by locating all creativity, all power of "constituting"

entities, in "transcendental subjectivity”.

52

Edmund Husserl, Ideas, Trans. W.R. Boyce Gibson, London:
Collier~-MacMillan Ltd., 1962, p.l24 ff.

53
Tbid., p.130-1.
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3. Some Parallels in the Brhad-Aranyaka Upanisad Bhasya

: Z . _— ‘
We turn now tO~ Sankaracarya's commentary on the Brhad-

Aranyaka Upanisad where there is an abundance of interesting

material on the waking, dreaming, and deep sleep states.
The language is more picturesque and popular than in the
technical and somewhat abstruse commentary on the Brahma
Sutras, but no less important for an understanding of
Sankaracarya's "transcendental phenomenology”.
I begin with a passage that depicts the transcendental
Self (Atman) as a "great fish" or whale swimming freely
back and forth between the waking and dreaming states. The
image is appropriate for several reasons. It emphasizes the
freedom of the Self to "move"” unhindered from one state of
consciousness to another. It defines the differentia of
the waking and the dreaming states i.e. consciousness of body:
Now it has been said that the same self-luminous Atman
moves unattached like a great fish between the dream and
waking states. As it moves like the great fish between
these two states, alternately relinquishing and taking
up the body and organs, which are the forms of death and
birth it is alternately disconnected from and connected
with those very forms of death.

A further point of interest is the way Sankaracarya depicts

the body and its organs as "the forms of death"™ which cause

54 '

gaﬁkarﬁéﬁfyaL Brhadarvanvaka Upanisad Bhashya, Trans.
Swami Madhavananda, Mayavati, Almora, Himalayas: Advaita
Ashrama, 1950, p.691, line 29 ff to p.692, line 4.
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the'misery of rebirth. To translate into the phenomenological
key, we may say that body-consciousness spells death, absence
of body-consciousness spells life: Physical matter, by and

of itself, has no "evil power"; but the ignorance (avidzg)
that causes one to attribute "reality" falsely to the body

and the world is the source of all evil; It binds one to
rebirth in phenomenal existence (samsgra); The Self (Atman),
of course, is never bound because it is "freedom" by definition,
but the ego-sense JEVa) that accompanies body-sense binds.
The freedom of the Self residing "latently" in the phenomenal
self enables it to conquer ignorance and achieve liberation
through knowledge.

In Vivekacudamani 75-87, there is a similar depreciation

Q o

of "attachment®" to the body and body-senses. The fool (mudha)
‘ 55
who is bound (baddha) by the strong rope of attachment or

desire for sense-objects comes and goes, up and down, like
an animal in captivity. He is the hapless victim of his own

56
past intentions and deeds (sva-karma-dutena) . He 1is more

to be pitied than the creatures of nature that die through
57
attachment to one or other of the sense. He ig wvictim

55
The word guna in the text means both "rope" and "tendency".

56
vivekacudamani 75, p.27.

57 - -
Vivekacudamani 76, p.28. The deer, elephant, moth, fish,
and blacKk-beé are named especially. Swami Chinmayananda
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58
of all five senses!  The "shark of hankering" snatches

violently at those trying to cross the ocean of relative

59
existence (samsara) without detachment (vairggza), and
60
drowns them. Only the wise man who is free from the

"infatuation" of the body achieves liberation (mukti) from
the bondage of ignorance; death, rebirth; and the miseries
of phenomenal existence;Gl This passage demonstrates the
principle that one moves from bondage to freedom, from
ignorance to knowledge, from phenomenal states (waking,

dreaming, and deep sleep) to transcendental consciousness by

systematic mental "reduction” of phenomenal objects like the body.

explains: "The deer like . @elodious sound and the deer-
hunter sings to charm the deer.... The elephants, especially
in their mating season, become extremely attached to the

sense of touch; rubbing against each other and walking

without caution, they fall into the pits got ready to catch
them. The moth is attracted irresistibly by form, and charmed
by the brilliance of a flame...gets itself burnt in the flame.
The fishes, ravenously hungry at all times, in their gluttony,
swallow the worm along with the hook which the angler had
thrown.... The poor honey-bee, pursuing its industrious
vocation, collects honey from the flowers...until at last

the heartless man reaches the hive and sets fire to the entire
colony in order to loot the honey-wealth of the bee." Swami
Chinmayananda, Talks on vVivekacudamani, Madras: Chinmaya

Pub. Trust, no date. p.137-8.

58
vivekactdamani 76, p.28.

L4

59 _
See Chapter One for a description of Vairagya as one of
the Four Qualifications for Self-Realization.

50

Vivekacudamani, 79, p.29.
61

Ibid., 85, p.31.
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One achieves liberation, not by suicide, nor by doubting or
denying the existence of the body; but by realizing one's
identity with the Self that lies concealed in the "appearance"”
called the body.

. . —_ . .. a 7z . —_—
Commenting on Brhadaranyaka Upanisad 4.3.9, Sankaracarya

discusses the dream state as the "junction" between this world
and the next. A man in dream "surveys" the sufferings and joys
of previous lives and gets glimpses of "merits and demerits”
that are accumulating results in future lives.62 He discards
some cf the impressions of the "all-embracing world® (waking
state), puts the gross (physical) body aside, andy"creates“
a subtle dream body for his use. In that state the man himself
becomes the "light" by which he "sees"” everything.63 This
sounds very much like a psychological description, and a good
one when we consider how long ago it was written! But the
purpose is not merely to describe an empirical state of con~
sciousness, but to establish the reality of transcendental con-
sciousness:

In that way alone can the man be shown to be himself

the light, when there is no object to be revealed as in

profound sleep. When, however, that lustre consisting
of the impressions of the waking state is perceived as

62
Br. Up. Bhasva, p.632-3.

63
Ibid., p.634-5.
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an object, then, like a sword drawn from its sheath, the
light of the self, the eternal witness, unrelated to
anything and distinct from the body and the organs such as
the eye, is realised as it is, revealing everything.
He goes on to deny that the activities of the dream state
are due to the direct agency of the immutable Self. They are
mental impressions remembered from the waking state and illumined
by the light of pure Intelligence.65
The state of deep sleep (susupti) is described in the
same commentary as a state of bliss "when it does not know
anything.” At first this sounds like a denial of the Self's
intelligence; but the intention, rather, is to deny knowledge
of anything other than the Self. There is a total emptying
of "objective content" while at the same time retaining
intelligence.66 It is a temporary state of tranquillity and,
as such, a valuable clue to ordinary experience to the permanent
tranquillity and bliss of transcendental consciousness or
"Self-realization". Sahkaracarya describes the empirical
self going into sleep as a "hawk or falcon" that fatigued

from activity in the waking and dreaming states, stretches its

wings and flies towards its nest that is "his own self, distinct

64
Ibid., p.635, line 21 ff.

65
Tbid., p.638, line 14 ff.

66
Ibid., p.285, line 12 ff.
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from all relative attributes and deyoid of all exertion caused
by action."67 In deep sleep, all craving for objects, all
dreaming ceases;iand one is alone’with'éneself:

It is obviously impossible'in this thesis to refer

_ . . Z —_ — _ )
to all the commentaries of Safkaracarya touching on the theme

cf the three states of consciousness. Thus far we have taken

samplings from the Brahma Sutra Bhasya and the Brhadaranyaka

Upanisad Bhasya and found nothing inconsistent with the

position set forth in Vivekacudamani and Aparoksanubhuti.

Let us consider one more work, the commentary on the

Mandukyopanisad which deals quite directly and fully with the

three states.

4. Some Parallels in Mandukyopanisad Bhasya

In his preface to the commentary, Swami Nikhilananda
warns against the opinion of some scholars that a fundamental
difference of interpretation: exists between Gau@apgda and
éaﬁkargcarya on the status of the waking and dreaming states.
That is based, I believe, on a confusion of the empirical and
transcendental view-points. Actually, the two commentators

are remarkably similar in their approach, finding difference

67
Ibid., p.655, line 15 ££f.
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between the waking and dreaming states from the empirical

point of view, but no difference at all from the absolute
. 68

standpoint of Ultimate Reality. We distort the position

of both men if we neglect this important distinction.

In the first Upanisadic chapter (Agama Pfakarana)

2 . - — . .
Sankaracarya sums up the three states of consciousness with

the observation that is crucial to Advaita Vedanta, namely,

the unity or non-duality of consciousness underlying experience

in all the states:

In the three states, namely, waking etc., the one and

the same cbject of experience appears in threefold forms
as the gross, the subtle and the blissful. Further, the
experiencer (of the three states) known (differently)

as Visva, Taijasa and Prgjﬁé has been described as one on
account of the unity of consciousness implied in such
cognition as, 'I am that',..as well as from the absence
of any distinction in respect of the perceiver.

The first quarter (pada) of Atman and its corresponding
., - Z . — — . .
syllable Aum is Vaidvanara. Sankaracarya defines the waking

state (jEQaritéSthEha) in terms similar to what we found

elsewhere: "The meaning is that consciousness appears, as it
70
were, related to outward objects on account of Avidya."
. .. £ . - —
The second gquarter is the Taijasa. Sankaracarya relates

the dream state (svaphasthana) to the waking state in the

following way:

68 _  _ _ _ _ .
Mandukyvopanisad with Gaudapada's Karika and Sankara's Commentary,
Trans, Swami‘Nikhilananda, Mysore: Ramakrishna Ashrama, 1955,
Preface, p. xxiii, line 8 ff

69
Ibid., p.36, line 9 f£f

70
Ibid, p.13 line 31 ff.
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Waking consciousness, being associated as it is with many
means, and appearing conscious of objects as if external,
though (in reality) they are nothing,but.statessof mind,
leaves in the mind the corresponding impressions. That
the mind (in dream) without any of the external means,
but possessed of the impressicns left on it by the waking
consciousness, like a piece of canvas with the pictures
painted on it, experiences the dream state also as if

it were like the waking, is due to its being undeg the
influence of ignorance, desire.-and their actions. 1

The third quarter (pada) is the Prajfa or state of deep sleep.
gaﬁkarEbErya describes it as undifferentiated consciousness,
free from the‘subject—objéct duality which is so characteristic
of the waking and dreaming states:

He is called the 'Susuptasthana' because his sphere is
this state of deep sleep. Similarly it is called
Ekibhuta, i.e., the state in which all experiences become
unified - a state in which all objects of duality, which
are nothing but forms of thought, spread over the two
states (viz., the waking and the dream), reach the state
of indiscrimination or non-differentiation without losing
their characteristics, as the day, revealing phenomenal
objects, is envoloped by the darkness of night.72

7 —
It is particularly interesting to see how Sankaracarya comments

on Gaudapada's Karika where it is written: “The nature of

objects is the same in the waking state and dream" namely,
73
illusory. He comments in the form of a syllogism:

The proposition to be established (Pratijﬁg)'is the illusor-
iness of objects that are perceived in the waking state.

71
Ibid., p.18, line 19 ff.

——

H

72
Ibid., p.22, line 11

h

ey

73
Ibid., p.90, line 17-18.
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'Being perceived' is the 'ground' (Hetu) for the inference.
They are like the objects that are perceived in dream is
the illustration (drstantah). As the objects perceived to
exist in dream are illusory so also are the objects per-
‘ceived in the waking state. The common feature of 'being
perceived' is the relation (Upanaya) between the illus~
tration given and the proposition taken for consideration.
Therefore the illusoriness is admitted .of objects that are
perceived to exist in the waking state. This is what is
known as the reiteration (Nigamanam) of the prop051tlon

of the conclusion. The objects perceived to exist in the
dream are different from those percieved in the waking
state in respect of their being perceived ina limited space
within the body, The fact of being seen and the (conseguent)
illusoriness are common to both.

This logical argument reflects the experience that the difference
between objects in the waking and dreaming states is noted only
-in the waking state. To the objection that objects perceived

in the waking state are real because they serve some purpose
(i.e. food satisfies hunger), whereas objects perceived in dream
are illusory, and therefore the argument above must be dismissed

X . 7 — - .
as illogical, Sankaracarya replies:

74
Tbid., p.90, line 20 f£f. C.D. Sharma explains the structure
of N Nyaza sylloglsm. "There are five members in the Nzaza
syllogism. The first is called Pratljna or proposition.

. It is the logical statement which is to be proved. The second
is Hetu or 'reason' which states the reason for the establish-
ment of the proposition. The third is called Udaharana which
gives the universal conccmitance together with an example.

The fourth is Upanaya or the application of the universal
concomitance to the present case. And the fifth if Nigamana
or conclusion drawn from the preceding propositions.... The
following 1s a typical Nyaya syllogism: 1. This hill has
fire (Eratljna), 2. Because it has smoke (hetu); 3. Whatever
has smoke has fire..J{udaharana); 4. This hill has smoke
which is invariably associatéed with fire (upanaya); 5. There-
fore this hill has fire (nigamana). C.D. Sharma, A Critical

Survey of Indian Philosophy, Delhi, Varanasi, Patna: Motilal
Banarsidass, 1960, p.198 (underlining is mine) .
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It is because the serving as means to some end or purpose
which is found in respect of food, drink etc. (in the

waking state) is contradicted in dream. A man in the waking
state, eats and drinks and feels appeased.... But as soon
as he goes into sleep,. he finds himself ( in dream) afflicted
with hunger and thirst.... And the contrary also happens

to be equally true. A man satiated with food and drink

in dream finds himself, when awakened, quite hungry and
thirsty.... Therefore both these objects are undcubtedly
admitted to be illusory on account of their common feature
of having a beginning and an end.’

The mutual contradiction involved in transferring objects from
one empirical state to another proves their falsity or illusoriness,
from the transcendental point of view. The refutatiocn of
P —
Realism and Idealism is carried out conclusively by Safhkaracarya
in reference to the famous rope-snake illustration:
The imagination characterised by the appearance of the
snake in the rope cannct be produced from nor dissolved
in the rope (i.e. in any external object), nor is produced
from the imaginary snake or dissolved in the mind,. nor even
in both.... Thus duality is not perceived when one's mental
activities are controlled (as in Samadhi) or in deep sleep.
Therefore, it is established that duality is a mere illusion
of the mind.7’6 : '
The illusion which perceived the snake in the rope (during the
waking state) does not exist in the rope. If an explanation
is scught for the illusion from the empirical point of view,

it is said that the rope produces the illusion. This explanation

is satisfactory only if the illusion is admitted to be a fact.

75
Mandukyopanisad, op. cit., p.923, line 20 ff.

* &

76
Ibid., p-120, line 18 ff.
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But from the absoclute or transcendental point cf view, illusion
dces not exist; so it is illogical to predicate a beginning
or an end to a non-existent gope—snake: "This is the rejection
of the realistic contention. ! From the empirical point of
view, it is said (by idealists) that the mind produces the
illusion of the snake in the rope; But from the standpoint
cf Ultimate Reality; mind with its subject—object duality has
no reality; This is the argument advanced by gankargcgrya
against idealism in the passage noted above.78

If the phenomenologicél analysis of the waking and
dreaming states reveals that all objects cognized, whether
internal (subjective) or external (objective) to the mind,
are devoid of reality, who imagines them? How does gaﬁkargbarya
account for the phenomenon of memory and knowledge? Obviously,
to deny the reality of a Witness gonsciousness (§§g§;) in this
context is tatamount toc Nihilism./9 %aﬁkaracgrya meets the
objection by attributing all three states and their objects

to the transcendental Self (Atman) who improvises or 'constitutes'

everything by its cosmic power (maya):

77
Ibid., p.123, note 4, line 21 ££f.

78
Ibid., p.123, note 5, line 30 ff.

79 .
Ibid., p.98, line 31 f£f.
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The self~luminous Atman himself, by his own Maya,
imagines [sic 180 in himself the different objects,

to be described hereafter. It is like imagining of the
snake etc., in the rope etc. He himself..cognizes them,

as he has imagined them. There is no other substratum

of knowledge and memory. The aim of Vedanta is to declare
that knowledge and memory are not without suppcrt as the
Buddhistic nihilists maintain.81l

It follows that the empirical self (Jiva) is the first product
of Maya and, in turn, "constitutes” various entities; both
subjective and objective; in the waking and dreaming states.82
We have seen previously that gankarabarya is willing

to indulge in cosmological speculation. How, then,does he
account for the origin and dissolution of the universe from
the standpoint of transcendental consciousness? Is there
"creation™ or "evolution™ of variety in the cosmos? No, his
phenomenoclogical analyses of dreams and illuscry experiences
leads him to reject as "unreal” all duality, all plurality.83
It is even more astonishing that he reaches the same conclusion
regarding "bondage" and "liberation”:

When duality is perceived to be illusory and ZAtman alone

is known as the sole Reality, then it is clearly established

that all our experiences, ordinary or religious (Vedic),

verily pertain to the domain of ignorance. Then one
perceives that there is no dissolution...no birth or creation...

80 -
The verb kalpayat translated by Nikhilananda as "imagines"”

may better be translated "projects™ or "creates"or "con-
stitutes” to avoid the connotation of subjective idealism.

81

Mandukyopanisad, op. cit., p.99, line 23 ff.
82

Ibid., p.106, line 14 ff.
83

Ibid., p.118, line 14 ff.
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84
no one in bondage...and no one free from bondage.

Lest the conclusion here be interpreted as a reductic ad

absurdam, it is important to remember that the scle reality
of EEEEE could never have been realized; had not the phenom-
enal universe.bgen seen as the product of Ignorance (avidya)
and Illusion Qﬁiﬁg). Man can return to Ultimate Reality only
by negating or sublating all that appears to be existently
(and "existentially") real. That is accomplished by
"phenomenological reduction" and by intuitionél knowledge of
the one, eternal, transcendental Self that lies concealed

in all consciousness of the microcosm and macrocosm.

We return to Vivekacudamani and Aparoksanubhuti after

a long excursus in the commentaries of gaﬁkargéaiya. Nothing
has been found to impugn the possibility, or even the prob-
ability of géﬁkarabgfya's authorship of the two minor works.
On the other hand, much has been found to supplement and

enhance the general thesis advanced.

5. The Three States of Conscicusness in the

Context of Transcendental Phenomenology

We are now in a position tc summarize the subject-

matter of this chapter in the context of Phenomenology.

84
Ibid., p.119, line 23 £f.
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According to J.N. Mohanty, a leading phenamenologist of India,
the twoiméin concerns of Husserlian phenoménology are to
establish a self—contained; selfhsuffiéiént realm of "pure
subjectivity" and to explicate the "constitution” of objectivity
in terms of "intentionality“.85 He thinks the conciliation of
these two cencerns requires a solution along the lines of
gaﬁkargbarya's "extreme variety of Idealism".86 Defining

after Husserl "noesis" as a general term covering "all object-
ifying acts"” and "noema" as the name for "all objects of such
acts" of consciocusness, he observes that the relaticn between
the two is not one of "equal partnership”; "noesis" has

primacy over "noema“.87 An "objectifying act" does not become
"visible"™ until it has been separated from the okject "intended"'
and the objectivity of any ocbject ggnnot really be defined except

in terms of an "objectifying act®. = A point cof the greatest

significance, however, is the way Husserl brings together the

85
J.N. Mohanty -, Phenomenology and Ontclogy, Den Haag, Martinus
Nijhoff, 1970.  Chapter XILL11, "The Object in Edmund Husserl's
Phenomenology”, p.138.

86
Ibid., p.139.

87
Ibid., p.140.

88
Tbid., p.140.
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different "nuclei" (npematic meanings) of the different noemata
(objects intended). They "close up togethef in aﬁ identical
unity; a unity in Which’the"soﬁethiﬁé'; the determinable

which lies concealed in every nucleﬂs; is graéped as self-
identical.“89 This self-identity raises a problem for reason
which can best be resolved by transcendental phenomenology.

In Husserl's view, cbjects are not independent entities but

are "intentional correlates” of conscicusness. No problem
arises concerning those objects which are given in immanent
perception, but objects given in transcendent perception,

are "infinitely determinable".90 This "margin of indeterminacy”
causes such a problem for Reason that it "prescribes" an

a priori idea to account for the "continuum of appearances"”.

91
One such idea is infinity. Reason cannot grasp it, but only

an idea cf it. Immanuel Kant's Ideas of Reason were cof this
92
cind . Husserlfs functional concept of the "constitution of

objectivity"” bypasses the need for an ontologically "real"®
or objective world. "Phenomenological reduction" brackets all

"transcendence"” i.e. all objects of the external and internal

89

Husserl, Ideas, p.338.
90 .

Mohanty, op. cit., p.142.
91

Ibid., p.143.

92
Ibid., p.l44.
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world, in a relentless quest for immediate;.indubitable,‘
transcendental'sdbjectivity;93 The transcendent ckjects of the
world are readmitted to philosophy under a'"chénée of siénature"
i.e. as "constituted" by the intentionél’acts of transcendental
subjectivity(..94

In éaﬂkargcgrya's Advaita we have an astonishingly
parallel approach to understanding the self and the world.
It is probably not incorrect to call his philcsophy a trans-
cendental-phenomenological idealism, although there is an
element of realism too. What could be more real than Brahman-
Atman? The phenomenological analyses of the waking, dreaming
and deep sleep states are acute, differentiating between body
and thing-consciousness in the waking state; and image-
conscicusness 1n the dream state, or between consciocusness of
mental impressions (vasana) in dreams and absence of such in
deep sleep. One may mention too the subtle analysis of illusory
experiences like the "rope-snake". The purpcse eof all these
analyses of consciousness is, ultimately, to show the changing,
non-eternal nature cf these states and their dependence on
Something else. That is, the relativity of the empirical

states, combined with the indubitable experience of self-

identity, signifies the existence of Something transempirical

93
Ibid., p.l147.

94
Ibid., p.150.
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and absolutely permanent., The witness rcle of transcendental
consciousness in relation tc the external wbrld, the bedy, the
mind; the ego, and even the'gods;‘poiﬁts to aﬁ intelligent
Entity; The unity of body, mind and soul poihté tc a non-
dual Reality at the heart of man's eﬁistenée: The spiritual
unity of the microcosm is extended tb include the macrocosm

as well. The phencmenal self, and the universe, are "reduced"”
systematically to ncn—existence. All objectivity, all duality,
all "transcendent entities" are perceived to be illusory and
false. All reality is assigned to the transcendental Self
(EEEEB)° The seeming reality of the phenomenal self and its
world is attributed to the structure of mind called primal
ignorance (avidya). On the cosmic scale; this power tc make
things appear "real" that ar¢ false is attributed to Brahman's

wonderful and indescribable maya. One passes from "bondage"

to ignorance and phenomenal existence (samsara) by intuitional
knowledge of the eternal Self. The "Self-realization" experience
is man's "liberation® from the shackles of mental illusion,

a return to the infinite bliss and freedom of Brahman-Atman.

It is always risky to compare twec systems of thought
as widely separated in time and space as Sankaracarya's Advaita
and Husserl's Phenomenclogy. They speak a very different kind
of language, one conditicned by the religious vocabulary cf
Upani§adic Hinduism, the other neutral towards empirical religion.

Nevertheless, they appear to be working on the same fundamental
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project: to free men.frqm the mental abberation of "objectivity",
to release the infinite powers cof transcendental subjectivity.
Both men proceed by the analysis of humén eiperience: Both

men have ways of subordinating the'eﬁpirical world (Husserl
"brackets" it; éaﬁkargcarya "negates" it) in brder tc realize
the transcendental Ego or Self; Husserl's notion of "con-
stitutional intenticnality", though it appears to give the world
a positive evaluation, does not differ much from.éaﬁkargbarya‘s
concept of the world existing by the ignorance of the mind.
For'gaﬁkara, it is quite legitimate to “superimpose“‘the

waking, dreaming, and deep sleep states on the Self for practical

(vyavaharika) purpcses. It is necessary, indeed, to "superimpcse"

the world of okjects, the body, the mind, the ego,and the gods
etc. to communicate "Self-realization®™ to other men. But,
from the absclute point of view, the empirical states of
congscicusness and the entities of the empirical world have
no reality at all. They kelong to the realm of flux and lack
existence in comparison with the non-dual, eternal and immutable
Self.

Husserl's "eidetic reduction™ cf the various "nuclei”
of cbjectivity (noemata), if carried to it's logical conclusicn,
results in an "identical unity® in which the "determinabkle”
items vanish intc insignificance. Though the language differs,
the final result of the "phenomenological reduction“ is similar,

but not identical, with the non-dual Self of éaﬁkarabgrya.
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The latter negates the "qualities® and "attributes” super-
imposed on Reality by Ignorance Cavidxgj in order te realize
the quality~less (Nirgu?a) Brahman: Is this different
from a full-scale "eidetic reduction®” of the noematic "huclei®
that qualify or "determine" the meanings we experience in
finite existence? Similarly, if all objectivity (noemata) in
the waking and dreaming states is "constituted" by the
"objectifying acts” (noesis) of t:anscendental consciousness,
then the primacy of the latter is established. The empirical
selves and their worlds are caused by "intentionality™.
Husserl, as a neutral analyst,‘is concerned only to describe
phencomena with accuracy. éaﬁkarabarya, on the other hand,
because he is interested in ceommunicating "Self—realization“,
sharply contrasts the absclute reality of the Self (Atman)

with the falsity of the world created by mental ignocrance.



dehatmadhireva nrunamasaddhivamn
janmadi duhkhaprabhavasya bgiam,

vatastatastvamn jahi tanh prayatna-
ttvakte tu ce¢tte na nunarbhavwsa‘

Identification with the body alone is the root that produces the miserv
of hirth etc. of people whr are attached to the unreal; therefore
destroy thou this with the utmost care. When this identification
caused by the mind is given up, there is no more chance for rebirth.

na hyastvavidya manaso’ titikta
mano hvavidya bhavabandhahetuh
tasminvinaste sakalam vinistam
vijrumbhite'sminsakala® vijrumbhate

There is no ignorance (Avidya) outside the mind. The mind alone is
Avidyva, the cause of the bondage of transmigration. When that is
destroyed all else is destroyed, and when it is manifested,
everyvthing else is manifested.

tasmanmanah karanamasya iantor-
bandﬁasva moksasva ca va vidhane

bandhasva heturmalinal Tajogunair-
moF§asya Suddham virajastamaskam,

Therefore the mind is the only cause that brings about man's hondage
or liberation: when tainted by the effects of rajas it leads to hondage,
and when pure and divested of the rajas and tamas elements it conduces
to liberation.

- Vivekacudamani, 164, 169, 174




CHAPTER THREE

THE FIVE SHEATHS OF THE SELF

L. Preamble

In Vivekacﬁ?gm%ﬁ verses 124 through 210, ééﬁkargbgrya
undertakes a phenomenological déscription of the empirical
self (jIva) in terms of five "sheaths” (kggég) or coverings
of the Self Kzimgg). His ultimate purpose in so doing is
to demonstrate the falsity of the sheaths, and simultaneousiy
the reality of the Supreme Self concealed by them and confused
with them. The seriousness of the enterprise is apparent
when he writes that "realization" or intuitive knowledge
of the Self alone frees man from t?e bondage of ignorance

and secures liberation (kaivalya). He undertakes the analysis

X . . /. .
with the conviction that Something (kascit-svayam), namely,

"the eternal substratum of the consciousness of egoism" exists
to be discovered. The latter, which is the ontological

Ground for empirical subjectivity and objectivity, may be
identified as "transcendental subjectivity" or more simply as

"osure Consciousness". The Supreme Self is "witness of the

l , — —
Sankaracarya, Vivekachtdamani, Trans. Swami Madhavananda,
Calcutta: Advaita Ashrama, 1970, §loka 124, p.46.
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three states"” (gxas;HEL;;gzg-sﬁkgij - waking,. dreaming, and
deep sleep - and must be discriminated from the five sheaths
(kodas) . These are, in their oxder from gross to subtle:
annamazaﬁggéé,(matter or material body, consisting of food):;
Efghamaza—ggéé (vital force or life-principle, consisting of
breath);nnamomaza—koég (mind, consisting of thought);
Vij%Eha—maza—kogé (understanding, consisting of wisdom);

and Eﬁanda—maza—koéé (bliss). The EgEhama a, manomaya and
vijﬁahamazg sheaths, taken collectively, make up what is
called the "subtle body" (éﬁk§ma safzig) and the znandamava
sheath, taken by itself, is called the "causal body" (karaga
sarlra).

As products of Ignorance, the sheaths have a double
function. The "veiling power " (Ayrti orfivarapa—ééktiz of
Ignorance hides the glory of the Infinite Self just as the
demon Eéhg hides the sun.4 The "projecting power" (Vik§ega-

§ékti) of Ignorance causes a man to identify himself falsely

Ibid., &loka 125, p.46. " ®ofa is a covering or sheath in
the phenomenological sense of that which conceals what is
there by 'projecting' what is not really there. A spatial
image is used to signify a structural condition.

The "subtle body" is unmanifested (avyakta) in relation to
the "gross body" which is manifested (vyakta) or evolved.

The "causal body" is that seminal or potential state devoid
of any evolved distinctions of name and form.

Ibid., £loka 139, p.52. [RZhy is the name of a mythological
demon who is supposed to overpower the sun (during solar
eclipses).
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with the body and SO to suffer, through action, the "blndlng
fetters" of lust, anger, etc. ééﬁkaracarya employs the
analpéy of a water tank to illustrate the "relation" of the
Self (K%man) to the five sheaths (kogés). Just as the clear
water of a tank or pond is covered by an accumulation of algae,
and appears only if the algae is removed from the surface,
so the Atman is concealed by primal Ignorance (avidfg) that
constantly confuses it with the sheaths of the empirical
self (Jiva). But when the algae or sedge is removed, the
clear water underneath comes into view. On taking it, a
man's thirst is quenched. Similarly, when one removes
Ignorance by correct knowledge, his real identity appears.
The intuitive discovery of the Supreme Self satisfies his
thirst for Ultimate Reality.6 The analogy is extremely apt,
because it illustrates at one stroke the unveiling function
of knowledge i.e. the removal of ignorance by systematic
negation or reduction of the sheaths that are constitutive of
the false, empirical self Qiizg), and the simultaneous emergence
of the true Self Cgfman) that is always present though
hidden from view.

éaﬁkarabgkya's approach to the reality of the Self is

more than deductive and perhaps more truly "reductive" in a

Toid., %loka 111, p.40 and 4loka 140, p.53.

P

“Tbid., dloka 149-50, p.57.
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phenomenological sense than either "inductive™ or "deductive".
It is based on evidence that is available to every man through
meditation on daily experience. . He writes, for example, that
the Self is That (in immediate awareness) which knows all

that happens in the three states of consciousness. It knows

not only the presence of mind and its operations (yvrittis) but
»

also its absence. As the Kena Upani?ad gsays: "That which man
does not comprehend with the mind, that by which, they say,

the mind is encompassed, know that to be Brahman and not what
people worship as an object."7 gaﬁkafgégrya comments as foizows:
"The word manas, derived from the root man in the sense of

that by which one thinks, is common to all organs, since it
embraces all objects.... The mind can think only when it is

8
illumined by the light of Consciousness within."

In the Brhadaranyaka Upanisad there is YEjﬁavalkya's
'Y ]
famous reply to Usasta's request for information about the
Leastad,
"self that is within all":

You cannot see that which is the witness of vision; you
cannot hear that which is the hearer of hearing; vou cannot
think that which is the thinker of thought; you cannot

know that which is the knower of knowledge. This is
yourself that is within all; everything else but htis

7 /

Eight Upanisads With the Commentary of Sarkaracarya, Trans.
Swami Gambhirananda, Calcutta: Advaita Ashrama, 1965, Vol. 1,
Kena Up. 1,65 p.55

8
Ibid., commentary on Kena Up. 1,6, p.56.
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is perishable;g

éaﬁkaracgiya's commentary is written to uphold the immutability
of the Witness (Dra§§;) Consciousness in spite of all
appearance of change and mutation:
It is therefore that the eternal vision of the self is
metaphorically spoken of as the witness, and although
eternally seeing, is spoken of as sometimes seeing and
sometimes not seeing. But_as a matter of fact the vision
of the seer never changes.
How is that known? 1Is it a mere dogma? Not for géﬁkarabgrya.
The pervasive experience of self-identity through all the
empirical states of consciousness indicates the presence and
reality of "transcendental subjectivity"”. It is a fact of
daily experience which may be verified by reflection. All
intellectual disciplines, including science, depend on It |
for their existence. To assert its reality is to be immune
from the criticisms levelled at the non-verifiable utterances \
of mystics and metaphysicians-alike.
According to gankafabakya, the five sheaths (ﬁgﬁég)
are pervaded and illumined by the Self's pure consciousness.
The intellect (buddhi) is illumined by the Self, though it

11
appears to illumine everything by its (buddhi's) own power.

9
The Brhadgra@yaka Upanisad With‘the'Commentary'of'éaﬂkargéarya,
Trnas: Swaml Madhavananda, Mayavati, Almora, Advaita Ashrama,
1950, Br. Up. 3.4.2, p.469, line 13 ff.

10
Ibid., commentary on Br. Up. 3.4.2., p.469, line 27 ff.

11/ — ) —— .,/
Saﬁkaracarya,”VlVekadhudamanl, sloka 127, p.47.

L] .
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All "parts” of man - his body, organs, mind, intellect, and

ego - are servants and instruments (prerita iva) of the Self.

They have no autonomy or independence but act, as it were, on
12
orders. Everything in experience, including the ego,

body, mind, sense.objects, pleasures and sorrows are known
to the Self "as palpably as a jar" for It is the "essence

13
of Eternal Knowledge" (nitya bodha svarupina). In his

commentary on the Brhadaranvaka Upanisad, éaﬁkarﬁbgrya
illustrates the "self-luminous vision" of the Atman by appeal
to the dreaming state:

We observe also that those who have had their eyes removed
keep the vision that belongs to the self intact in dreams.
Therefore the vision of the self is imperishable, and
through that imperishable self-luminous vision the Atman
continues to see in the state of profound sleep.

He calls the Kfman "the innermost Self"® (antafatﬁg}, the

primeval Purusa prefigured in Sankhya, whose essence is
¢ ' 15
"realization of infinite Bliss.” Where is one to find the

Atman? In-:the gross body? In the mind f(manas)? In the

intellect (buddhi)? Or, in the causal body known as the

1z /
Ibid., sloka 129, p.47.

13 /
Ibid., sloka 130, p.47.

14 p

Br. Up., S. B., op. cit., p.675, line 15 £f.
15 /
' VivekachUddmani, sloka 131, p.48.

» »
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-u---/ -
Unmanifested (akasa)? . Atman pervades the transcends all three

bodies - gross, subtle, and causal - because It is beyond all
16
duality. It is however, permissible to "locate™" the Atman

. . . a4 .

in the innermost sheath.(koé%) for either (Akasa) is used
17

frequently in Scripture to denote Brahman.

The Self, though one and immutable, appears in a
variety of forms i.e. as mind, ego, body, organs, etc. just
as fire, which is formless, takes on the shape of a red-hot

18
ball of iron without any change of its nature. A more

generalized fire analogy occurs in Xatha Upanisad:
Just as fire, though one, having entered the world,
assumes separate forms in respect of different shapes,
similarly, the Self inside all beings, though one, assumes,
a form in respect of each shape; and (yet) It is outside.
We find here a phenomenological recovery of the sense of

. . . £ — . .
"inside" and "outside". Sahkaracarya, commenting, writes:

"sarvabhutghtafgtmg, the Self that is "inside" all beings -

by virtue of Its subtleness like fire in fuels...has become

pratirtpah, formed in accordance with the individual shapes

-

16
7/
Ibid., sloka 132, p.48 and Note by Madhavananda, p.48-9.

17 7
" B. S.,8. B., op. cit., 1.1.2. p.81-4.

18
VivekachUdamani, £1oka 133, p.49

19
" Katha U., II, ii, 9, Eight Upanisads, I. p.200, line 29 ff.
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20

in respect of all bodies.... The Self is independent of
all conditions limiting phenomenal beings: birth, death,
growth, decay, and change. It continues to exist if the
body dies, just as space in a jar is broken-Zl The Supreme
Self, "modified" by egoism‘(gizi), "manifests"” the gross and
subtle universe in the waking and dreaming states.22

The role of Ignorancei(avidig) must be regarded as
crucial for understanding how the Self is "modified" by
names and forms. The manifestation of the gross and subtle
bodies, from the absolute point of view, is false and non-
existent. But, from the pragmatic point of view, the sheaths
(koéés) composed of their various entities are surely real
or existent. ééﬁkargcgiya "descends", one may say, to the
empirical plane by the process which he describes as "deliberate
superimposition”. He assumes, for methodological and peda-
~gogical reasons, the posture of the "realist". It is significant
that, in VivekacUdamani, he prefaces his discussion of the

» »

five sheaths (kofas) with about thirty verses enunciating

the thesis of the reality of the Witness—-Self and also simultan-

eously of Ignorance (avidjg) that "hides" the 8S8elf. This is,

20 ,
Katha U. S. B., op. cit., I. p.200, line 29 ff.
21 /
VivekachUdamani, Sloka 134, p.49.
22

“Ibid., bloka 135, p.S50.
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incidentally, in remarkable conformity with the practice
of later Vedanta writings of demonstrating by the same set .
of arguments (1) the reality of the Witness-Self and (2) that
of Ignorance. His purpose, from the beginning, is to
lead his readers to the absolute poikt of view from which
the five sheaths (Egéég) can be "rescinded" as products of
Ignorance.

ééﬁkafﬁcgrya says man's bondage to birth and death
and = '+ all the miseries of phenomenal existence is due to
ignorance, the false identification of the Self with non-Self.
This can take many forms. It can take the form of self-
identification with the body and subsequent preoccupation
with physical pleasures like eating, sleeping, bathing, sex,
etc. As a caterpillar is bound by its own cocoon, so an
ignorant man is enslaved to the world of objects by his own
body.23 Ignorance is defined by gaﬁkarabgfya as the failure
to discriminate what is Real (Self) from what is merely
phenomenal (world). The absence of discrimination, and its
attendant danger, is experienced in daily life. For example,
a man who mistakes a snake ,for a rope (a reversal of the usual
example ) may grab it, and thereby imperil his life. But,
says ééﬁkarabakya, the danger is far greater when one mistakes

transitory things for eternal Reality. It "hurls a man into

23 , e o
"~ Ibid., sloka 137, p.51. '
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bondage. In a graphic metaphor,.
of Ignorance" swallowing a man of
he floats up and down on the vast

(sams3ra). The victim is utterly
fate, having foolishly identified
25

(buddhi). Mere intellectualism
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he pictures the "shark

"perverted intellect" as
ocean of relative existence
incapable of escaping his
himself with the intellect

is of no avail for liberation.

ééﬂkargbgfya is very explicit in denying that anyone who is

"clever im discussing about Brahman”, yet remains "attached

to worldly pleasures" and lacks Self-realization, can be

liberated from the bondage of Ignorance.
to undergo repeated births and deaths.

one's ego (Jiva) is another insidious form of Ignorance.

Such people are doomed
26
Identification with

The

Self is obscured by egoism just as the sun is hidden by thick

clouds on a stormy day.

existence (samsara) to a tree.

Ld — o » 0]
Sankaracarya compares empirical

Its seed is ignorance;

its sprout, false identification with the body; its leaves,

attachment; its flowers, sense-objects; its fruits, various

miseries arising from actions; the bird sitting on it,

24

Ibid., %loka 138, p.52.

25

Ibid., &loka 141, p.53.

26
' Aparokshanubhlti,

27

&1oka 133, p.70.

oy . . /
" Vivekachudamani, sloka 143. p.54.

L »
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28
the individual soul. Ignorancem(avidzg) is the "seed"

~giving rise to the entire complex of relative existence
projected by the individual soul.

In Mu9§aka Upaniiad,zthere is the famous image of
"two birds" sitting on the "self-same tree". One eats fruit,
and the other "looks on without eating”:

Two birds, companions (who are) always united, cling to
the self-same tree. Of these two, the one eats the

sweet fruit and the other looks on without eating. On
the self-same tree, a person immersed (in the sorrows of
the world) is deluded and grieves on account of his help-
lessness. When he sees the other, the Lord who is
worshipped and his greatness...then being a knower,
shaking off good and evil and fgge from stain, he attains
supreme equality with the Lord.

/ - b d —y
Sankaracarya comments on this passage and on Svet. Up. IV:6

in his Brahma Sutra Bhasvya:

Both texts intimate one and same matter viz. the Lord

together with the individual soul. In the Mundaka text

the clause: 'The other looks on without eating’,

intimates the highest Self which is raised above all desire....
They mention the individual sould not as a new object of
instruction but merely to show its identity with the

highest Self.30

28
Ibid., Lloka 145, p.55

29
Mund. Up. III, I, 1-3, Trans,, Radhakrishnan, op. cit., p.686

L 3

30
The Vedanta SUtras with the'commentary'by’éaﬁkarabﬁrya,
III: 3, 34, in Sacred Books of the East, XXXVIII, Ed. Max
Mueller, Delhi: Motilal Banarsidass, Trans. G. Thibaut,
1904, p.241, line 9ff.




119

The meaning is clear: as knowledge matures, the two birds
which represent the Atman and thelgzngmerge'into,One. In
"transcendental consciousness™ the Self alone remains, and the
individual ego is known to be illusory. This is final
liberation from the ignorance of duality.
éaﬁkargdirya insists that the bondage of the non-Self
is destroyed by nothing except the sword of discriminating
knowledge, sharpened by the serenity of the mind (dhatu-
31

prasadat) . He derides the foolish man who sacrifices to
the gods as if they were separate o different from himself:

That the performers of sacrifices are objects of enjoyment

for the gods follows, moreover, from their quality of

not knowing the Self. For that those who do not know

the Self are objects of enjoyment for the gods the following

scriptural passage shows: 'Now, if a man worships

another deity, thinking the deity is one and he is another,

he does not know. He is like a beast for the Devas

(Bri. Up. I,4,10)32
What irony% It is noteworthy that gankargégrya is not
denying the existence of the gods. They exist, like the world,
as relative and contingent "facts"™ for the man of Self-realiz-—
ation. It is essential, however, to negate the reality of

/
the five sheaths (kosas) ranging from matter (annamaya) to

bliss (Enandamaya) - so that the Self can be revealed as

Vivekachudamani, sloka 147, p.56. An alternative reading is
"grace of"the'Lord" (dhatuh prasadena) but Saikara in his
commentary on Katha Up. 1.2.20 prefers "serenity of these Organs”.

32 /

Brahman Sutra S. B. III.1l.7., Sacred Books, XXXVIII, p.l11,
line 23 ff.
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it really is, pureg'eternal,:supremeﬂ indwelling, self-
effulgent bliss.‘ By discrimination between the Self and

the non-Self, the wise man realizes his true identity as
Absolute Existence-Knowledge-Bliss (Sacchidanandam) and removes

34
his bondage. Freedom comes to him who is able to extract

the indwelling Self Ciunan) from the body and its organs

as one pulls out a stalk of grass from its enveloping

sheath, and having done that, to merge everything in I%,
35

including his own individual identity. A similar idea is

found in the Katha Upanisad where it is written:

The person of the size of a thumb,.the inner self; abides
always in the hearts of men. Him one should draw out
with firmness, from the body, as (one may do) the wind

from the reed. Him one shoudd know as the pure, the
immortal. 36

. /. - -
In Vivekacu@amani, verses 154-210, Sankaracarya
" 37
b . .
surveys the five sheaths (kosas) in detail. The structure

3 - -
Vivekachudamani, gloka 151, p.58.

34 7
Ibid., sloka 152, p.58.

35 ;
Ibid., sloka 153, p.58.
36
- Katha Up, II, 3,17. Trans. Radhakrishnan, op. cit., p.647-8.
37

There is really no extensive description of the five sheaths
in Aparokshanubhuti..
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of this section resembles the second chapter of the TaittirTIya

Upanisad, called Brahmananda Valli (Bliss of Brahman).

It also resembles TaittirTya 3 or Bhfgu Valli, where the
evolutionary process of the universe is described. We shall
have occasions to refer to the parallels below. Dr. S.
Radhakrishnan has noted the correspondence between microcosm
and macrocosm in Indian religion:

It is an axiom of mystic religion that there is a

correspondence between the microcosm and macrocosm. Man

is an image of the created universe. The individual

soul as the microcosm has affinities with every rung

of the ladder which reaches from earth to heaven.39
Mircea Eliade has called attention to the same phenomenon

in ancient religion, terming it a homologue or "structural
identity" between man and the cosmos:

This is why, beginning at a certain stage of culture,

man conceives of himself as a microcosm. He forms

part of the gods creation; in other words, he finds in
himself the same sanctity that he recognizes in the cosmos.
It follows that his life is homologized to cosmic life;

as a divine work, the cosmos becomes the paradigmatic image
‘of- "human- existence.... Clearly his life has an
additional dimension; it is not merely human, it is at

. . N N - o
the same time cosmic, since it has a trans-human siructure.°9

I shall have many occasions in the following pages to note
this anthro-cosmic homologue in operation. It is expressed

by the Vedantic contraction Brahman-Atman.

38
S. Radhakrishnan, The Principal Upanisads, p.543.

39
Mircea Eliade, The Sacred and the Profane, Trans. Willard
Trask, New York: Brace and World Inc. 1957, p.165-6.
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‘ ’
3. Material Sheath :(Annamaya Kosa)

/. - n . - ¥ .
Sankaracarya begins his phenomenological analysis of
man with the body which belongs to the outer, material sheath

(annamava—koéé). It is the product of food; it lives by

digesting food: it dies for lack of food. The material
sheath is a conglomeration of flesh, blood, muscle, bone and
£ilth. It is neither eternal nor self-existent like the Self

40
(Atman) . The Brahmananda Valli calls food the "eldest

born of beings" and assigns it primacy in the evolution of

life: "From food, verily, are produced whatsoever creatures
41
dwell on the earth.” The Bhrgu Valli, on the cosmological

side, begins by defining Brahman as matter: "He knew that
matter is Brahman. For truly, beings here are born from
matter, when born, they live by metter, when departing they
enter."42 This is the materialistic thesis. éghkafgﬁérya,
from his observations of birth and death, deduces that the body
is transient, changeful, inert, a mere sense-object. It is,
therefore, not the Self Citman) that is eternal Witness of

43
all change. If you dismember the body i.e. sever an arm or

40 - ;
Vivekachudamani, §loka 154, p.59.
41 ) i
~Taitt. Up. II,2,1., Trans. Radhakrisnan, op. cit., p.543.
42 '

- Taitt. Up. III,2,1., op. cit., p.554.

43 - /
" Vivekachudamani, sloka 155, p.59.
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a leg, it continues to live. . This shows that the body is
under the control of Another. It cannot be the Self which
is the Ruler of all.44 It is evident in experience that a
man retains his identity in spite of various changes in his
body, it characteristics, its activities, its stages of life.
This can be accounted for best by a Reality immanent in the
body, yet different from it, namely the Self (E%man).45 A
stupid man identifies himself wholly with the body, that mass
of skin, flesh, fat, bones and filth. He is a naive realist,

unable to discriminate that Reality, the Self, from his body.

An average man, because of some book-learning, identifies

himself with a duality of body and soul acting and interacting.

But a wise man, possessed of realization through discrimination

(viveka—viiﬁgna) knows the eternal.K%man as himself and thinks,

47
"I am Brahman" (brahma-aham). He is an Advaitin or "critical
realist". Emancipation from relative existence (samsara)

and its root-cause Ignorance (avidja) is dmpossible for a

man of mere book-learning, even though he is erudite in
48
Vedanta philosophy. Just as it is erroneous to identify

44 ;o
Ibid., sloka 156, p.60.

45 /
Ibid., sloka 157, p.60.

46 | 7/ X
Ibid., &loka 159, p.61l.
47

Tbid., %loka 160, p.61.

48 7
Ibid., slcka 162, p.62.
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with the shadow of one'shbody.(cHEyaméafEra),.or its reflection

(prati~: bimba) or dream body (svapna-deha) or imaginary body
2 ‘ ' 49
(kalpit@nga), so it is with the living body (iTva-£arTra) .

This false identification of the self with body is caused by
the mind and, unless abandoned, continues to produce the
misery of rebirth. Destroy this mental error, é%ﬁkargdgrya
50

says:, and you destroy phenomenal existence root and branch.
According to the CHandogya Upanisad, the experience of pleasure
and pain derives from the evil of the incarnate self:

O Maghavan, mortal, verily, is this body. It is held by

death. But it is the support of that deathless, bodiless

self. Verily, the incarnate self is held by pleasure

and pain. Verily, there is no freedom from pleasure and

pain for one who is incarnate. Verily; pleasure and

pain do not touch one who is bodiless.51

The upshot of éaﬁkarﬁbgkya's phenomenological analysis

/
of the material sheath (annamaya kosa) is both positive

and negative. It denies ultimate reality to the body-complex;
but affirms ultimate reality to the Self \(Atman). The body is
viewed as an object and instrument of transcendental con-
sciousness. The positive affirmation of the Self implies, of
necessity, the complete negation of the body. As there can

be only one Ultimate Reality, all difference is eliminated

49 /
" Ibid., sloka 163, p.62.

50
“Tbid., 4loka 164, p.63.

51
Chand. Up. VIII,12.1., Trans. S. Radhakrishnan, op. cit., p. 508.
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as false. This is ‘the "transcendental method" of. Advaita
(Non-dualism). G.R. Malkani writes:

As a result of the false identification of the Self with
the Hody, and through the body to the rest of the world,
the Self assumes the fictitious form of the enjoyer-self
or jiva who both acts and suffers.... But behind it
stands the unrelated Self, also called saksin. The saksin
does nothing, is related to nothing, and suffers _nothing.
It is a pure awareness that reveals everythi;ng.5

"Pure awareness" comes into focus by the systematic "reduction"
’ e .
of all the sheaths (kosasg), beginning with the body.

We see the same process at work in Aparoksanubhuti.

The Atman is one, whereas the gross bodies are innumerable

(anekatam). So how can this body be the Supreme? asks
53
éaﬁkarabgkya. When we speak of the body in ordinary

conversation we say "This is mine" as if:it were an object
. [, - :
of perception (drsataya) and external. So how can this bocy
5 ’ Ay
be the Supreme? The Atman is immutable by definition,
whereas the body is always undergeing changes (vikaravan).
Y

55
So how can this body be Purusa (puman)? "The Purusa is

completely unattached™ (asaﬁgah) i.e. unaffected by good

Indian Institute of Philosophy, 1961, p.127.

53 -
Aparokshanubh@ti, 5loka 31, p.18.

54 | 7
Ibid., sloka 32, p.l1l9.

55 /
Ibid., sloka 33, p.1l9.
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and evil, so how can this: body, defiled by "innumerable impurities"”

be PurusaA?56 Again, "thelPuru§a~ is self-illumined", (svayam-
Jyotih) so how can this inert (jadah) body'bePuruga?57 The
Atman is permanent (nitya%) and survives t?g body (dehaggﬁg&\
anantaraﬁ), so how can this body be Efman? Saﬂkafgdgrya

concludes this series of rhetorical gquestions with a summary
guestion and answer. I paraphrase: "What purpose is served

by making a difference between the Atman and the Body? Does

it assert, like the Tarkaééstra SSCience of Nyaya. logic) the
reality of the phenomenal world?b9 No, a thousand times no!

The view that the body has "reality® has been denounced by
éaﬁkargcgryaxmer and over again. The differemce between Atman
and body is enunciated to clarify the unreality of any difference
whatsoever between the two! The Atman alone is eternally real,
and the "body" is merely an appearance of the 3kman caused by

60 /
Ignorance. So there is consistency in the works of Sahkaracarya

56 ,
Ibid., sloka 36, p.2l.

57 p
Ibid., sloka 37, p.21.

58 /
" Ibid., sloka 38, p.22.

59

- - . [/ " . -
Aparokshanubhuti, sloka 41, p.23. “the logic of Nyaya
represents, as it were, the essence of the "natural stand-
point” as defined by Husserl.

60
" Ibid., gloka 42, p.24. "body" is the correlate of bodily
consciousness with its claim to be the Self.
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on the "falsity" of the material sheath (annamavya koéé).

4. Vital'Sheathi(PrEnamaya Koéé)

There are comparatively few references to the vital

sheath in VivekacUdamani and AparoksanubhUti. Perhaps it
L]

is fair to surmise that its role is either less apparent

or more mysterious than the other sheaths. Prana is what

permeates the material sheath (annamaya kosa), giving it
the appearance of life. The vital sheath, by its association
with the brain centres controlling speech, manual activity,

locomotion, excretion, and reproduction, vitalizes the whole

61
body. As a modification of air (vgyu) it is manifested
62
in the in-breathing and out-breathing of the body. In

combination with the other sheaths, its functions are "inhalation,

exhalation, yawning, sneezing, secretion" etc; by itself, it
63
manifests "hunger and thirst". The Brahmananda Valli

(second chapter of TaittirTIya Upanisad) points out that

-~ ’
gods and beasts share the vital sheath (pranamaya kosa)

61
—_ !
Vivekachudamani, sloka 165, p.63.

. Y

62 P
Ibid., sloka 166, p.64.

63 /
Ibid., sloka 102, p.37.
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with men, for it is the breath of all beings. It is to

be distinguished alike from the body and the mind: "This

(life) is indeed the embodied soul of the former (physical
sheath). Verily, different from and within that which

consists of life is the self consisting of mind."64 On the
cosmological level, the Bhfgu Valli (third chapter of Taitt. Up.)
refers to it as one of the evolutes of Brahman: "He knew

that life is Brahman. For truly, beings here are born from
life, when born they live by life, and into life, when departing

65
they enter." The same idea is expressed in Aparoksanubhuti:
4

"Just as a thing made of gold ever has the nature of gold,

so also a being born of Brahman has always the nature of
66
Brahman." In the Brhadaranyaka Upanisad an interesting
< .

L .

dispute breaks out among the various organs of the body with
respect to their relative greatness. Brahman, as mediator of
the quarrel, suggests that each orgen depart from the body,

by turn, to find out who is most essential for the body's
functioning. So the mouth, eye, ear, mind and sex organ depart
by turns and remain separate from the body for a year's

duration. On their return, each one discovers that the body,

64
Taitt. Up. II,3,1l. Trans. Radhakrishnan, op. cit., p.544
line 22 ff.
65
Taitt. Up. III,3,1, op. cit., p.554, line 29 f£f.

66

L= e / ,
Aparokshanubhuti, sloka 49, p.28 and sloka 51, p.29.



129

though inconvenienced, has managed nicely without them - as
dumb, blind, deaf, idiotic, and sexless. But, when the life-
force (prana) prepares to leave, all the organs protest and
realize ho& dependent they are upon it.67 This parable, of
course, has its limitations, because the vital sheath, though

greater than the sense-organs, is definitely inferior &o and

dependent on the Self (Atman) . éaﬁkafacgkya discriminates,

provisionally, between the vital sheath (pranamaya koéa) and
the Atman in order to establish its ultimate identity with

Brahman:ZEman:

Further, it is by being revealed by the light of the
Atman that is Pure Intelligence, its own Self, that the
vital force functions, therefore It is the Vital Force

of the vital force. Those who have known the Vital Force
of the vital force, as also the Eye of the eye, the Ear
of the ear etc...have realized, known with certainty

the ancient or eternal, and primordial Brahman...." 68

/
5. Mental Sheath {Manomaya Kosa)

The relative importance of the mental sheath (manomaza

koéé) is indicated by the greater amount of attention devoted

to it in Vivekaclddmani. It permeates the preceding sheath,

- / .
i.e. the vital sheath (pranamaya kosa), as its soul.

Br. Up. 6.1.7-13, Trans. MadhavEnanda,‘gg; cit., p.873-8.

Br. Up. 4.4.18, op. cit., p.9%43-4.
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/ * — o . . . . . '
Sankaracarya describes 1t as "powerful and endued with the

) ' 69 ,
faculty of creating difference™ of name and form. It consists

of mind (manas) and "organs of knowledge" (jﬁanendriyani)
70
such as ears,eyes, nose and tongue. The mind projects the

entire phenomenal universe, both in the waking and dreaming
=1 ] ]
states. It resembles a sacrificial fire ablaze with the

fuel of sense-objects offered as oblations by the five sense-
72 -——
organs that serve as priests. In stanza 169 of Vivekacudamani,

* L]

Sankaracarya states unequivocally that the mind itself is

Ignorance (mano bandha-hetuh). The destruction of the mind by

Y

knowledge (ZEQXED is simultaneously the destruction of Ignorance
and its product, the phenomenal universe.73 This is a very

bold idea and it is doubtful whether éaﬁkafgdarya says it so
forthrightly anywhere in his major commentaries. It summarizes
‘succinctly what a host of Vedantic passages say more ambiguously:

that Ignorance belongs to the structure of the mind itself,

and that liberation from bondage depends on the very act of

69
vivekachudamani, $loka 167, p.64.

70 ,
Ibid., &loka 92, p.33

71 p
Ibid., sloka 170, p.66.

72 p
" Ibid., sloka 168, p.65.

73 ,
Ihid., &loka 169, p.65.
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transcending the limitations of mind. How? . Through Self-
realization. There is evidence in the major commentaries
to corroborate this "transcendental® point of view. In the

- —_—— , . . .
Brahma Sutra Bhasya, Sankaracarya writes "finally, there is the

manas which has all things for its objects and extends to the
74
past, the present, and the future." That statement indicatew

the comprehensive role of mind in creating the time-structure

and objectivity of phenomenal existence. 1In the Brhaddranvaka
- [}

Upanisad Bhasya, he implies that the subtle body (suksma £arTra)

* L}

complex including mind (manas) is the agent of the illusion
called world:

It consists of impressions and is produced by the union
of the intellect and the impressions of gross and subtle
objects; it is variegatedlike pictures on a canvas or
wall, is comparable to an illusion, or magic, or a mirage,
and is puzzling to all.75

/ - —— v N . — -t » oy .
Sankaracarya, in his Mandukyopanisad Bhasva, gives a close

L ]

parallel to the "mind equals Ignorance" equation noted in
VivekaclUdamani :
« )

The proposition is that all this duality perceived as such
by the imagination of the mind is, in reality, nothing but
the mind. The reason for such inference is that duality
is perceived when the mind acts and it vanishes when the
mind ceases to act....’®

74 - /
Brahma Sutra S.B., II,4,6, op. cit, XXXVIII, p.8l, line 17 ff.

75Brhad.‘Up.'£, B. I, 3,6, Trans. Madhavananda, op. cit., p.337,

IIne 10 ££.

76 o / .
Mand. Up. S. B. IITI, 31, Trans. Nikhilananda, op. cit., p.1l88,
1id& 9 ff.
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The cessation of mind on the realization of the Self Cifman)
is made explicit in the commentary on Mand. Up. IIIL: 32. The
verse (éioka) follows immediately:
When the mind does not imagine on account of the knowledge
of the truth which is Atman, then it ceases to be mind
and becomes free from all i%ea of cognition, for want
of objects to be cognised;7
/ » —
And Sankaracarya comments:
The mind having attained to that knowledge does not
imagine, as there remains nothing to be imagined. The mind
then is like fire when there is no fuel to burn. When
the mind thus does no longer imagine, it ceases to be mind,
that is, the mind, for want of an% object to be cognised,
becomes free from all cognition.7
The freedom from objectivity mentioned here is reminiscent
of Husserl's efforts to recover "transcendental subjectivity”
and to reduce everything else to correlates of "intentionality"®.
His "bracketing" of the world, and subsequent inclusion of it
in the totality of the Transcendental Ego's "constituted intent-
/ [ ] L
ionality" does not appear to be similar to Sankaracarya's
fdestruction" of the mind and its ignorance-structure. But,
/ v — ——
on deeper reflection, we understand that Sankaracarya's talk
about "destruction" of the mind is only a manner of speaking.

There is no real "thing" called mind (manas) to be destroyed”;

it is a product of Ignorance. One must always remember that

77
Mand. Up. S. B. III, 32, op. cit., p.189, lines 1-4.

=
o
5
o
|d

. 8. B., III, 32, op. c¢cit., p.189, lines 11 ff.
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7, — e , . o . -
Sankaracarya's method is "deliberate superimposition®

(adhzgiopa) followed subsequently by "deliberate fescission"
79 . .
or abrogation (apa\i'é'da)° He "rescinds" mind after super-

imposing it. Swami Madhavananda observes that only Ignorance
(avidja) attributes limitation, change and process to the Self,
and only abrogation of this perversion of the mind through
discipline (s3dhana) brings freedom:

According to the Vedanta, there is no actual change in
the Self, which is by nature pure and perfect. It is
ignorance or Avidya that has covered its vision, so to
say, and It appears as limited and subject to change.

Now this ignorance is imbedded in the mind, and when the
mind is thoroughly purified through sadhana or discipline,
the glory of the Atman manifests itself. This is said

to be liberation.

The "mental sheath"” (manomaya koéé) has a central role to play

in the states of both bondage and liberation. Mind is like

the wind that covers the sun with clouds, and again reveals
81

it by driving the clouds away. How does this occur? The

mind createsgs in man an "attachment” oxr fondness for the body

and all sense-objects. It "binds" a man like a beast to a rope
82
V4
(pasuvad-gunena) The same mind, however, is capable of
LY .
79

See my Introduction, last section.

80
Swami Madhavananda, Note on Vivekachudamani, £1oka 169, p.65.

1 - /
Vivekacudamani, sloka 172, p.67.

82
‘Ibigf,"éloka 173, p.67.,The word guna has the double meaning
of "tendency® and "rope". *
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non-attachment or positive dislike or sense-objects as if they
83 '
were poison (visavat). Why should man learn to hate the

world of objects ligg poison? It seems very odd, if not
impossible. The meaning is, surely, that one must not
be fooled by mind and senses into attributin reality and per-
manence to what is merely relative, contingent, and non-
eternal. One must "see through" the illusion of the temporal
world to Ultimate Reality, and One Eternal Spirit, and love
only That. One attains "purity"” of mind by cultivating
discrimination (viveka) ahd renunciation (vairggya)84 One
"discriminates® between the Self and Not-Self, the eternal
and the temporal, the absolute and the relative, the real and
the false. Having done so, one "renounces" the false.
Liberation is attained by this transcending movement of the
mind, this "transcendental consciousness.”

All sﬁperimposition is traceable to the ignorance-
structure of the mind. It projects all sense-objects, whether
perceived in waking or dreaming states. It projects all social

85
and racial differences, all actions, menas, and results.

83 /
Ibid., sloka 173, p.67.

84 ;
Ibid., sloka 175, p.68.

85 /
" Ibid., sloka 178, p.69.
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The mind alone deludes and imprisons the ego (JTva) with
attachment to body, mind, and ideas of "I and "MINE".86
The mind alone causes the evil of transmigration by superimposing
the miseries of birth and death.?7 Swami Madhava@nanda explains:
“The whole thing is a mistaken identity, a self-hypnotism...and
the way out of it lies in de-hypnotising ourselves."88 Sages
who know the truth designate the mind asrignorance (aVidij.89

If ignorance (avidya) resides in the mind, and if
superimposition (aﬂ@éﬁa) is the evil that binds man to
pehnomenal existence, how can there be any liberation?
Sankaracarya replies that the seeker must "purify" his mind
by single~minded devotion to the Brahman-Atman within.90
This requires much listening to the Vedantic truth from the
lips of a "realized" master LﬂEEEl' much reflection and

meditation, ¥Ynon-attachment" to sense-objects, renunciation of

all actions, until identity of JIVa and Atman is realized,

86 y
Ibid., sloka 178, p.69.

87 ;
Ibid., $loka 179, p.69.

88 ;
Ibid., sloka 179, p.70.

89 /
Ibid., sloka 180, p.70.

20 p
Tbid., sloka 181, p.70
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91
and the rajasika nature of the intellect is "purged".

The mental sheath (manomavya kdéé).can be discriminated from the

Self because it has birth and death along with the self
(JIva), is subgect to change, experiences pain and suffering,
and is cognisable as an "object" to the Self.92 ThefKEman,

on the other hand, is éternal, changeless, without suffering,
completely devoid of objectivity because there is nothing
else to perceive it.

The same kind of "reduction® we saw in operation with

¥ g
regpect to the material sheath (annamava kosa) and the vital

— Vs
sheath (pranamaya kosa) is also seen to be carried out on the

2 . . .
mental sheath (manomaya kosa). Along with its disappearance

goes the Ignorance-structure which superimposes the body and
many other entities of the Not-Self on the Self. The "
"phenomenological reduction" reaches a critical point; but
there remains other aspects of the embodied self to be reduced:

, .
the knowledge sheath (Vijﬁanamaya kosa): and the blissful

sheath (Enandamaya koéﬁ). These so—-called entities are

deliberately superimposed on the Self and then rescinded by
Sankaracarya in order to teach their non-reality in comparison

with the Eternal Self Eitman). From the empirical, everyday

Ibid., sloka 182, p.70.

92 ;
Ibid., sloka 183, p.71.
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point of view, they exist; but from the transcendental point

of view, they are non-existent. The "sheathsﬁ'(ggéég) exist

for the "ignorant" man (the man of the "natural attitude"

in Husserl's terminology) and deep him in bondage to phenomenal
existence; but they disappear for the man of Self-realization
who knows them for what they are, mere figments of the
imagination. The Self (Atman) does not emerge in all its
“glory until all "objectivity", all otherness, all "transcendence"

is abolished.

- 4
6. Knowledge‘Sheath'(Vijganamaya Kosa)

, e - —— N .
Sankaracarya describes the structural characteristics

! - f . . ——i _, amit: .
of the knowledge sheath (vijNdnamaya koSa) in VivekacUdamani

L «

verses 184-206. Its main components are intellect (buddhi),

ego (JIva) and memory (citta). Taken to-gether with mind
(manas), they constitute what is termed the "inner organ":

The inner organ (antahkarana) is called manas, buddhi,

ego or citta, according to their respective functions:

Manas, from its considering the pros and cons of a thing;
Buddhi, from its property of determining the truth of

objects; the ego, from its identification with this body

as one's own self; and Citta3 from its function of remembering
things it is interested in.

The intellect, along with its modifications the ego (Jiva)

rand sense-organs, constitutes the knowledge sheath with its

93 /
Ibid., slokas 93-4, p.34.
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sense of being an "agent® (pumsah). The sense of "agency" is
‘ ' 94 '
the cause of man's. transmigration. The knowledge sheath,

though in itself a modification of primal matter (prakrter-
. ¢

vikarah) and inert, is a "reflection" (pratibimba) of Cit or

Atman. It borrows, as it were, its intelligence from the
95
sy W / Ces o
Self. The knowledge sheath (v1jganamaya—kosa), when modified

by egoity, is called Jiva. It engages in activities both

good and evil, and reaps the results in action in innumerable

rebirths. It experiences the waking, dreaming, and deep sleep
96
y A ./ .
states. The knowledge sheath (v1jhanamaya kosa) identifies

itself invariably with the body and its functions, and suffers
transmigration through delusion.97 Its proximity to the self-
effulgent Atman lends it the effulgence of "pure consciousness”.
The‘ziggg, on the other hand, appears as an agent (kar£53 and
experiencer (bhokta). This confusion of the intellect and its
attributes with the immutable and attributeless Atman is due

to "mutual superimposition“.98 Sahkafgcaiya, in his commentary
on the Brhadﬁka?zaka Uganiiad, describes how the intelligence
of the Self is "reflected" by the knowledge sheath to the

other sheaths:

94 7
Ibid., sloka 184, p.71.

95_ . /
Ibid., sloka 185, p.72.

Ibid., Sloka 186-7, p.72.

97 ,
Ibid., éloka 188, p.73.

98 /
Ibid., sloka 189, p.73.
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The intellect, being transparent and next to the Self,
easily catches the reflection of the intelligence of the
Self. Therefore, even wise emn happen to identify them-
selves with it first; next comes the Manas, which catches
the reflection of the Self through the intellect; then
the organs through contact‘wigg'the Manas; and last by
the body, through the organs.

/. —
A few pages later in the same commentary, Sankaracarya
illustrates the "illuminating® function of Self and the
"reflecting” function of intellect by the analogy of light and
colour in daily experience;
The intellect is that which is illumined, and the light
of the Self is that which illumines like light.... It
is because light is pure that it assumes the likeness of
that which it illumines.... When, for instance, it
illumines something green, blue or red, it is coloured
like them.l00’
The discrimination of Self from intellect is not for the
purpose of establishing the reality of both. It is intended
to establish the ultimate reality of Self and the falsity of

intellect as an independent entity. The seeming reality

A 4
of the knowledge sheath (vijnanamaya-kosa) results when the

Self Cﬁ%man} assumes the limitations of the knowledge sheath
101

conditioned by name and form. The Supreme Self, though

eternal and immutable, takes on the qualities of the super-

impositions and appears to act "like the changeless fire

99 7
Brihad Up. S. B. 4.3.7., Trans. Madhavananda, 0p. cit,
p.6l2, line 18ff.

100
Ibid., 4.3.7., p.614, line 20 ff.

101 o Y
vivekachudamani, sloka 190, p.74.
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102
assuming the modifications of the iron which it turns redhot.“

AT - .
In VivekacuUdamani 189-91, Sankaracarya seems to shift the

. -

emphasis from superimposition on the Self by ego (JTIva) or

mind (manas) to superimposition by Self on the five sheaths.

It is vital to remember that both kinds of super-imposition

are false, and equally due to Ignorance (avidyd). The Self

is said (metaphorically) to "assume" the limitations of buddhi
and to "identify itself" with the knowledge sheath; but strictly
speaking, the Self never acts, and is never modified by name

/. — — . . . . -
and form. Sankaracarya makes this point clear in his Brhad Up.

Those who explain the word 'Vijfanamaya' as a modification
of the consciousness that is the Supreme Self, evidently

- go agginst the import of the Srutis, since in the words
YVijranamayd', Manomaya' ect. the suffix 'mayat' denoted
something else than modification...the word 'Vi%ﬁénamaya‘
ought to mean 'identified with the intellect.'103

At the level of the knowledge sheath (vijﬁanamaya koéé),

phenomenological reflection emerges for the.first time and

makes conscious awareness of Ignorance and superimposition
(adhyasa) possible. The final result of this reflection is

the "reduction" of the bliss sheath (anandamaya koéé) and the

realization of a pure ontological Self Transcending the five sheaths.

102 /
Ibid., sloka 191, p.74.

103 /
Brihad, Up., S.  B. 4.3.7., Trams.. Madhavananda, op. cit.,
5.611, line 2-15-
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A question arises concerning superimposition. If
the delusion by which the Self identifies itself with the
individual soul (g;ig) is beginningless, must it not also be
endless? And if endless, must not JIva and its transmigration
continue for ever without any hope of libe.ration?lo4
é%hkaracgrya replies to the effect that no mere adjunct (upadhi)
conjured up by imagination and applied to the Self can be

105
permanent. The Self is unattached (sva—saﬁqasva), beyond

activity (niskrivasya) and formless (nira-krteh). Its connection

L] L]

with the empirical world is no more real than the blue colour
attributed to the sky by our minds!106 Egoity (gi&g) is
superimposed on Eimgg by the delusion of the mind. It ceases
to exist the moment delusion is destroyed.lO7 Perhaps it is
correct to say that, for égﬁkafgdgrya, the empirical self

and its "world" are valuelessiexcept as the medium for "Self-
realization". That gives the JIva a very great value, for
how is it possible to conceive of "realization® in any other

context or with any other starting-point, phenomenologiwally

speaking? With the dawn of Knowledge (Vidya), all the effects

104 - - /
Vivekachudamani, sloka 192-3, p.75.

105
Thid., éloka 194, p.75.

106 /
Ibid., sloka 195, p.76.

107 ’
' Tkid., sloka 196, p.76.
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of beginningless Ignoranceu(AvidjE) are destroyed root and
branch.108 Is not this principle used by psychotherapy to
demolish the symptoms of mental i1llness? ‘éaﬁkarabgkya employs
it to "destroy" nescience, that universal structure of mental
Ignorance that projects illusion. The phenomenal universe,

he says, is no more eternal than "previous non-existence"

109
(Erggabhava). Jfﬁa, though beginningless like pragabhava

(previous non-existence), and superimposed by intellect,
ceases to exist when knowledge dawns. Perfect knowledge is

defined as realization of the identity of the individual soul

— 110
(Jiva) with Brahman-Atman. This liberating knowledge is

attained by careful discrimination between the Self and the

111
not-Self, and subsequent negation of all that is not-Self,
112
especially egoism. Sahkarabgrya sums up his section on

108 /
Ibid., sloka 198, p.77.

109
Ibid., éloka 199, p.77. Swami Madhavananda explains the
term Pr3gabhava as used in Niy@ya logic: "When we say a
thing comes into being at a definite point of time, we
imply also that there was non-existence of that particular
thing prior to that moment. And this "non-~existence™

is obviously beginningless. But it ceases as soon as the
thing comes into being. Similarly, Avidya, even though
beginningless, disappears when realization comes."

110° P
" Ibid., Sloka 200-1, 'p.78.

111
“tid., 4loka 203, p.78.

112 y
Ibid., sloka 205, p.79.
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the knowledge sheath (vij?{é'namaya—kos(a) by warning his readers not

to identify it with the Self (Ktman) for five reasons: the knowledge sheath
is changing, insentient, limited, and object of the senses, and not
constantly present.ll3

There is nothing explicit in Aparoksgnubhati about the knowledge

/. —_ - -
sheath. Sankaracarya recommends the method of enquiry (vicara) for

obtaining knowledge, by which he means asking questions l:i.ké, "Who am I?",

"How is this world created?", and "Who is its creator?" etc.]’:L4 His

answers are revealing: "Everything is produced by Ignorance, and dissolves

in the wake of Knowledge. The various thoughts...must be the creator.":L15

The material cause (upadanam) of both Ignorarice and thought is the same:

6

the one, subtle, unchanging Sat, (Brahman) .ll The efficient cause must

be taken, by implication, to be the "imner organ" (antahkarana) which

© -

includes mind (manas), intellect (buddhi) and memory (citta). Now comes

the conclusion of the enquiry: "As I (aham) am also the One, the Subtle,

the Knower, the Witness, the Ever-Existent, and the Unchanging, so there

113 ,
Tbid., Sloka 206, p.80.

114
Aparckshamubhizti, floka 11-12, p.7-8.

115 p
Tbid., Sloka 14, p.9.

116 yi
Tbid., sloka 15, p.10.
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is no doubt that I am "That" (i.e. Brahman) ..117

— — S e e — ‘ .
In Aparoksanubhuti, Sankaracarya argues for the falsity of the

irdividual self on the basis of the unity of consciousness in experience:

No division in Consciousness is admissible at any time as it is

always one and the same. Even the individuality of the Jiva

must be known as false, like the delusion of a snake in a rope.l18
The contents of consciousness may very significantly, but that which
cognizes objects (whether gross, as in the waking state; or subtle, as
in the dream state) remain always the same. It is one and indivisible.
Therefore it is impossible to entertain the idea of two selves, one eternal
and one empirical. The individual self (L_T___':i}r_‘a_) mast be recognized as a
false and illusory superimposition on the Self by the intellect. It
fades into nothingness on the advent of Knowledge, i.e. of Self-

realization.

The passages cited above from Vivekacudamani, Aparcksanubhuti

— v . 4 ™ — o
and Brhadaranyaka Upanisad Bhasya show how /Sankaracaxya "reduces" the
') [ & &

knowledge sheath, like all precéding sheaths, to unreality. If the mental

sheath (mancmaya kos/a) is the "locus" of Ignorance, the knowledge sheath

W / . .
(vijganamaya—kOSa) is the "locus" of egoity. Both appear intelligent

117
Thid., Slcka 16, p.10. Swand VimuktShanda offers the following
helpful coment: "When I say, 'I know that I exist', the 'I' of
the clause 'that I exist' forms a part of the predicate and as such
it cannot be the same 'I' which is the subject. This predicative 'I'
is the ego, the object. The subjective 'I' is the supreme Knower."

118

Thid., &

1lcka 43, p.25.
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owing to their "proximity" to, and ability to "reflect" the light of

Pure Consciocusness which is the Self (Xtman) ,119

The knowledge sheath,
because of its intelligence and egoity, is most often confused with the
Self by intellectual persons. The notion of egoity is very stubborn,
making "phenomenblogical reduction" of the knowledge sheath problematic.
But gaf]kafécgrya insists that, short of camplete negation of the individual
ego (Jiva) and its intellect (buddhi) , there can be no liberation, for

liberation consists of freedom from Ignorance, and Ignorance results from

attributing reality to the Not~Self i.e. the sheaths (kos/as) .

7. Bliss Sheath (Xnandamaya Kos/a)

/ —_——
The fifth and last sheath to be described by Safnkaracarya is the

bliss sheath (;nandamaya koéa) . It is a "modification" (vrtti) of

primal Ignorance, a "reflection" (prati-bimba) of the Self that is Bliss
Absolute. The attributes of the bliss sheath are pleasure etc.120
S/afﬂcargca—rya gives a fuller description of the various degrees of pleasure

in his commentary on the Taittir?ya Upanisad:

....the priyam, joy - arising from seeing such beloved objects

as a son; is the sirah, head -~ comparable to a head, because of

its pre-eminance. Modah, enjoyment - the joy that follows the acquisition
of an object of desire. ” When that enjoyment reaches its acme it is

pramodah’  exhilaration.l2l

119
"proximity" is a spatial metaphor used to indicate a high degree of
disclosure or transparzncy to Reality.

120 - /
Vivekachudamani, sloka 207, p.80.

121
Taitt. Qg_é__g_ II, v.l, Trans. Gambhirananda, op. cit., I, p.337.
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. . /o, — . oy .
In 1mtation of the Upanisad, Safkaracarya pictures the bliss sheath or

blissful self (anandamaya atma) as a great bird. Priya is the head,
deriving pleasure from seeing and knowing; Moda is the right side,
deriving pleasure from possession; Pramodha is the left side, deriving
Pleasure from using; Ananda (Absolute Bliss) is the tail that stabilises

122

(puccham pratistha) the body in flight. The bliss sheath manifests

itself in all experiences of joy during wakeful and dreaming states,
but its maximum manifestation is during pro;‘:‘ound sleep (susupti) .123
Deep sleep is always associated with a state of intense Ignorance because
a man, on waking, says: "I slept soundly, I knew nothing at all."
There are four additional reasons why the blissful sheath cannot be
identified with the Absolute Bliss or ~Z::_tx_rmr';u‘l__: it is endowed with changing
attributes, is a modification of primal matter (prakrti), is the effect
of past good deeds, is embedded in the other sheaths ias the inne::most.lz4
m , Oon the other hand , 1s without any taint of Ignorance, unchanging,
devoid of attributes or modifications, fully sensient, beyond cuase and
effect, ard unrelated to the five sheaths.

According to Sarikaracarya, when all five sheaths have been

. /
eliminated (koé’é'hé'm nisedhe) by meditation on Sruti passages (primarily

122
Tbid., II, vi.l, p.339.

123 _ /
Vivekachudamani, sloka 208, p.S8l.

% ¢

124
Ibid., éloka 209, p.81. Taitt. Up. speaks of the five sheaths as
being of similar shape and one inside the other. Material sheath
is outermost, bliss sheath innermost.
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those that follow the negative method, neti neti, "not this, not this"),

what remains is the Witmess (Saksi) of Absolute Knowledge (Bodharipo) 125

<&

Here again we see the Advaitin method of deliberate imputation (adhyaropa)

—_ S o = .
and rescission (apavada) :'Lllustrated.l26 First, Sankaracarya imputes

or superimposes the bliss sheath; second, he analyzes and describes its
tienomenological characteristics; third, he discriminates between the bliss
sheath and the Self; fourth, he rescinds or cancels the bliss sheath

’

like all previous sheaths; last, he affirms the transcendental reality

of the Self (_A_tman) . The culmination of the "phenomenological reduction"

of the sheaths is not emptiness, a mere Void (sarvabhavam vina kinchinna) 127

- as taught by the Nihilists and Buddhist éfﬁw.yav-éains. The result is the
"realization" of a positive Entity - the self-effulgent -g.—;ina_g_which is
distinct (vilaksanah) from the five sheaths, the Witness (§_é~]_<§_i) of the
three states of consciousness, the eternal Bliss (sadananda). 128
Knowledge of modifications like egoism and their subsequent absence in
deep sleep necessarily implies a Pure Consciousness that is eternally
present in all experience as Witness and Knower. This may be known only

—, 129

through the "sharpest intellect” (buddhya susuksmaya) . The latter

statement reflects a passage in the Katha Upanisad: "The Self, though

« )

hidden in all beings, does not shine forth but can be seen by those subtle

125 ),
Tbid., Sloka 210, p.8l.

126
See Introduction, last section.

127 —_—— /
Vivekachudamani., sloka 212, p.82.

L4
128 ;
Tbid., sloka 211, p.82.

129
“Tpid., &lokas 213-14, p.83.
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seers, tnrough their sharp and subtle.intelligence.... Sharp as the
edge of a razor and hard to cross, difficult to tread is the path (so)

sages declare. n130

8. Recapiwlatidn ‘of the Five Sheaths

We return now to the concept of the homologue discernible
between the microcosm of man's inner self and the macrocosm of the universe.

In the Bhrgu Valli (third chapter of Taittiriya Upanisad) the correspondence

is striking. To begin with, the universe is explained in terms of

131

materialism. Everything is reduced to matter. This corresponds

L . —— . . .
to Sankaracarva's analysis of man in terms of material sheath (annamaya

koéa) . Next, the principle of vitalism is invcked to explain the

132

transition from inert matter to plant and animal life. This corresponds

—— 7/ — o
to the vital sheath (pranamaya kosa) in Vivekacudamani. But vitalism is

T @ &

not sufficient to account for mental phenomena, so Brahman is identified

133

next with mind. This corresponds with the mental sheath (mancmaya kos/a) .

Mind does not, however, account for man's higher forms of intelligence.

So Brahman is equated next with J'_ntelligence.134 This corresponds with
130 ) ]
Katha Up. I.3.12,14 Trans. Radhakrishnan, op. cit., pp.627-8.
131 _ _
Taitt. Up. IIT.2.1, Radhakrishnan, op. cit., p.554.
132 .
Taitt. Up. III.3.1, dbid., p.554.
133

Taitt. Up. III.4.1, Ibid., p.555

134
Taitt. Up. III.5.1, Ibid., p.556.
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ey s L . .
the knowledge sheath. (VLj?,lanamaya kosa) . . The categories of matter, life,

mind, and intelligence carry us every higher in scale of being, each

one more camprehensive and subtle than the previous one, just as the
sheaths Q{_gggg) were found to be in man. As matter contains life, and life
contains mind, and mind contains intelligence, so intelligence is not
ultimate but contains spirit. This spiritual or deified consciousness

is described as blissful.l3>

———

s . . . .
(anandamaya kosa) in man. St. Augustine describes a similar "ascent

It corresponds to the bliss sheath

of the soul" in his Confessions:

Step by step was I led upwards, from bodies (amna) to the soul

which perceives by means of the bodily sense (prana); and thence

to the soul's inward faculty which is the limit of the intelligence

of animals (manas); and thence again to the reasoning faculty

to whose judgment is referred the knowledge received by the bodily
senses (vijll"/ﬁna) . And when this power also within me found itself
changeable it lifted itself up to its own intelligence, and withdrew
its thoughts from experience, abstracting itself from the contradictory
throng of sense~images that it might find what that light was wherein
it was bathed when it cried out that beyond all doubt the unchangeable
is to be preferred to the changeable; whence also it knew that unchangeable;
and thus with the flash of one trembling glance it arrived at That
which is (Gnanda).l36

éankargchya harmonizes the five sheaths not by affirming their independent
realities, but rather by "reducing® them to the status of abstractions
from the One Reality (Ek__’g__nan;) . His method of phenamenological reduction
proceeds to the point where only a "transcendental turn" of mJ.nd can
affirm the existence of anything at all. Existence (Sat), Knowledge

(Cit), and Bliss (Ananda) is Brahman-Atman. The phenomenal universe

135
Taitt. Up. III, 6.1, Ibid., p.557.

136
St. Augustine, Confessions VII, 23, guoted by S. Radhakrishnan in
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exists in a relative sense only. It exists for Him whose mind is in
bondage to Ignorance. It ceases for him whose mind has realized its
Ground, Pure Consciousness. The experience of identity with Brahman
destroys all other entities. It transcends the structure of Ignorance
(avidya) which includes subjects, cbjects, space, time, causality etc.

It transcends empirical existence, knowledge, and pleasure, to realize
its identity with Being (Sat), Knowledge (Cit) and Bliss (Ananda).

Far from bej_ng the loss of anything, it is the gain of the All. It is the

final liberation (moksa).

The Principal Upanisads. ILondon: George Allen and Unwin Litd., New York:
Humanities Press, 1953, p.557. (The Sanskrit words are introduced into
the text by Radhakrishnan) .




brahmanandsmdhlrmahahalata hamkaradhorahina samvestavatmani raksyate
ounamava:lsmxﬁalstﬂbhlmaqtakamh vijhanakhyamahas iha STutimata *
vicchidva Sirsatravam nlrnml)r?hlmmam nidhim sukhakaram dhiro® mibhoktum
ksamah :

The treasure of the Bliss of Brahman is coiled mound by the mightyv and
dreadful serrent of egoism, and cuarded for its own use bv means of

its three fierce hoods consisting of the three guras. Onlv the wise
man, destroving it by severing its three hoods with the great sword of
realization in accordance with the teachings of the Srutis, can enjoy
this treasure which confers bliss.

tatastu tau laksanava sulaksyau
tavorakhandaikarasatvasiddhave

nalam jrhatva na tayad’ jahgva
kintobhavarthatmikavaiva bhavyvam

Fence those two terms (Iélvara and Jiva) must be carefully considered throurh
their implied meanings, so that their absolute identity may be

established. Neither the method of total rejection nor that of complete
retention will do. One must reason it out through the process which
combines the two.

— e /£ 4 — - = . —
ast7ti pratvavo vaSca vasca nastiti vastuni buddhereva gunavetau
na tu nitvasya vastunah

The idea that bondage exists, and the idea that it does not, are, with
reference to the Realityv, hOﬂ’l attributes of the buddhi mereﬂv
and never belong to the Fterna] Reality, Brahman.

na nirodho na cotpattirna baddho na ca sadhakah na mumuksurna
vai mukta 1tvesa paramarthata ‘

There is neither death nor birth, neither a bound nor a struggling
soul, neither a seeker after liberation nor a liberated one - this
is the ultimate truth.

- Vivekacudamani, 302, 247, 572, 574




CHAPTER FOUR

THE PHENOMENOLOGY OF SELF-REALIZATION

gahkafabakya's philosophy of Self-realization may be
illustrated by lessons in archery. If a man wishes to learn
how to use bow and arrows skilfully, he must first of all
find a teacher who has perfected the sport. Likewise, to
learn the art of Self-realization, one requires a guru who
is already Self-realized. The simple act of watching someone
hit the bullseye of the target with grace and accuracy inspires
2 beginner with enthusiasm and confidence. He believes in the
final outcome of his lessons, even though at first he misses
the target again and again. The next reguirement is a strong
and flexible bow, one that sendsthe-arrows flying through the
air. A candidate for Self-realization uses the Scriptures
(gkutis) selected for him by his guru, in full confidence that
they have been tested by tradition and found useful. The
arrows too are selected carefully to give maximum results.
They must have excellent feathers to guide them, and sharp

1
points to pierce the target and merge with it. A Self-realized

Compare Mund. Up. 2.2.4, Eight Upanisads II, p.l132: "Om is the
bow; the s34l 1s the arrow; and Brahman is called its target.
It is to be hit by an unerring man. One should become one with
It just like an arrow." '

151
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~guru too insists on excellent "feathers" (the Four Qualifications,
Chapter 1) and a "sharp intelleét” before commencing instruction
of his student. No one can learn to shoot arrows at a target
accurately without long and persistent practice. The same

kind of diligence is required to discern the Atman. The next
requirement for the archery lessons is a target board, on which
are painted concentric circles of various colours around a
central bullseye. The numbers superimposed on the coloured
circles increase in value as they approach the bullseye. The
material of the whole board is homogeneous. Now, in Veé;hta,
the "substratum"™ of everything that exists is the homogeneous
Brahman, whether located in the external (objective) or
internal (subjective) worlds. The concentric circles of the
target board with their wvarious colours and numerical values
represent the "superimposed" sheaths (Egéég) that make up

the empirical -self (Jiva) . 1In archery, the purpose of the game
is to shoot the arrows so that they hit the central bullseye.
There is satisfaction when the arrow hits the bullseye, and
dissatisfaction when it misses the target area altogether.
There is_some satisfaction when the arrow hits and scores
points inside the concentric circles. Likewise, in Advaita

—

Vedaita, one's aim is to "realize" the Bliss of Brahman-Atman.

s
But the sheaths (kosas) that "cover" and "surround”™ the Self

imply a mixed experience of joy and sorrow, depending on their

proxXimity to or distance from the Self. When the mind is dull
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through‘lgnorance‘(avidig',,one identifies with the gross body.
The practice of discrimination .(viveka) brings one to the dimen-
sion of the subtle (suksma) body, i.e. the mental sheath (manomaya

koéﬁ) or perhaps even the‘kndwledge sheath (vij%énamava koga).

Often, at recurrent intervals one comes by the bliss sheath

(anandamaya koga) also and is more naturally tempted to identify

with that. A beginning archer is often tempted to give up

hope of ever hitting the bullseye. But in rare cases, he
perseveres and attains the satisfaction of hitting the bullseye
over and over again. That brings wonder and joy, not only

to the archer, but to the spectators as well. He earns the
status of an instructor, and shares his skill with beginning
aréhers.

An archery student learns from manuals and from his
instructor. But, in the final analysis, his success in the
sport depends on his own persistent effort, concentration,
and practice. Theoretical knowledge,though helpful in certain
ways, is a poor substitute for direct experience. Similarly,

a man who aims at Self-realization follows the advice of his
quru, studies the Scriptures and commentaries, and theorizes
about the Self.2 But, ultimately, he has to "realize" his own
identity with the Self through "one-pointedness" of the intellect.

No one else can do that for him.

Compare Chand. Up. VI, xiv, 1, Trans: . Ganganatha Jha, Poona:
Oriental Book Agency, 1942, p.351-2. A man with his eyes,
hands, feet bound finds his way home to Gandhara by first
taking the help of others.
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2. Reduction of the Body

The “"path" to Self-realization is primarily negative,
though its result is very positive. One must conduct a mental
"reduction" or negation of all entities that masquerade as
the Self but are in fact the not=8elf. They must be known at
last as non-entities, as mere products of Ignorance (avidigs.3

The first entity to be "reduced" or negated is the material

7’ . . .
sheath (annamaya kosa), being the most obvious candidate

for selfhood. One must cease to identify with the gross body

for body-consciousness is what enslaves us to birth, disease,
4 .
and death. The "incarnate self" has no freedom from the

pleasure and pain of phenomenal existence, as the Cﬁghdogya
Upanisad teaches:

0 Maghavan, mortal, verily, is this body. It is held
by death.... Verily, the incarnate self is held by
pleasure and pain. Verily, there is no freedom from
pleasure and pain for one who is-incarnate. Verily,
pleasure and pain do not touch one who is bodiless.?>

; . . . . PR . L . —
The same idea is reflected in Vivekacudamani where Sankaracarya

writes: "Pleasure or pain, or good or evil, affects only him

who has connections with the gross body etc., and identifies

3
Aparokshanubhlti, $lokas 69-70, p.38-9.

4
vivekachudamani $loka 396, p.150.

5
Chandogya Upanisad VIII, 12,1, Principal Upanisads, p.508.
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himself with these." | Body—-consciousness is the source of
all fear. It causes one to fear other embodied selves, or
else to suffer the loneliness of their absence. It causes the
life-long fear of "extinction" or death of the body. The
projection, by ignorance, of a "second entity" (body) is what
produces all this misery, according to éahkargéa}ya in his

Brhadaranyaka Upanisad Bh3sva:

He, Viraj, who has been presented as the first embodied
being of a human form, was afraid, just like us, says the
text. Because this being with a human form, possessing

a body and organs, was afraid owing to a false notion

about his extinction, therefore, being similarly situated,
people to this day are afraid to be alone....ceeeeeoecenn
Because it is from a second entity that fear comes; and that
second entity is merely projected by ignorance.

If the "delusioﬁ of the body" (deha-adhyasa) arises through

ignorance (avidya), it disappears through knowledge of the
: 8

Self (Etmg—parijﬁaﬁat). There is nothing to be gained by

destroying the body i.e. through suicide, since it would only
reappear by another birth. One must rather "die" to body-

consciousness. A wise man, though possessed of a body, does
9
not identify himself with it (Sarirapya-sariryesa). He lives

6 - -
Vivekachudamani £loka 546, p.203.

7
Brihad. Up. é. B. 1.4.2, Trans. Madhavananda, p.96, line 7 £f.
and line 24 ff. (my underlining of phrase "false notion..")
Note re "second entity": the notion of spatiality is an
extension of body-consciousness.

8

Afarokshanubhﬁiiféloka 87, p.44.
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. 10
always without the consciousness of body (adariram sadd) .
. . _ , T

He discards the body like a snake sheds its slough.

éaﬁkafgcgfya, commenting on Brhadaranyaka 4.4.7 writes:
Just as in the world the lifeless slough of a snake is
cast off by it as no more being a part of itself, and
lies in the anthill...so does this body, discarded as
non-self by the liberated man, who corresponds to the
shake, lie like dead.
When the gross body is negated as "non-self", so are the subtle
(suksma) and causal (Egrana) bodies associated with it -
‘ 13
the dreaming and deep sleep states. All action, all change,
all birth and death belong to superimposed attributes (upadhis),
— - 14
whereas the Self (Atman) remains unaffected and disembodied.

. r— . . ——
Sankaracarya, in his commentary on the Bhagavad-Gita concludes

that it is impossible for a "body-wearer" (QQBQ‘QE;§§3, i.e.
one who has body-consciousness, to renounce the way of works
(karma-yega) in favour of the way of knowledge (jﬁgha—zoqa)
and Self-realization. He makes it very clear that negation or
"reduction"™ of the body and all its attributes is a necessary

step for gaining freedom from primordial Ignorance (avidig):

10 ,
Ibid., sloka 545, p.263.

11 P
Ibid., Sloka 549, p.204.

12 / _
Brihad. Up. S. B. 4.4.7. Trans. Madhavananda, p.729, line 12 ff.

13 o
Vivekachudamani, &éloka 500, p.186.

14
Ibid., £loka 501, p.l186.
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An embodied being: a body-wearer, i.e. he who identifies
nimself with the body. No man of discrimination can be
called a body-wearer, for it has been pointed out...that
such a man does not concern himself (in actions) as their
agent. So the meaning is: 1t is not possible for an
ignorant man to abandon action completely.l

Accordingly, a complete abandoament of all works is

possible for him alone who has attained to Right Knowledge,
inasmuch as he sees that action and its accessories and

its results are all ascribed to the Self by Avidya: but,

for the unenlightened man identifying himself with the

body, etc., which constitute action, its agent and accessories,
complete abandonment of action is not possible.

The unique characteristic of Ignorance, which belongs to the

very structure of the mind itself, is to confound knowledge
17
at its source. It does this by confusing the transcendental

m—

subject (Atman) with the transcendent realm of "objectivity”,
18

i.e. the body and all other objects, whether physical or mental.
The two "realms™ are as different as night and day. For example,
the body has parts, is transient (anitzah), and in essence,
non—-existence (asanma,a%); it‘has-cnly‘réiative reality

(vyavaharika satta). The Self, by contrast, is without parts

15
o — Y S
The Bhagavad-Gita with the Commentary of Sri Sankaracharya,
Trans: A. MNahadeva Sastri,; 5th Ed., Madras: V. Ramaswamy
Sastrulu and Sons, 1961, p.452, line 13 f£.

16
Ibid., p.453, line 23 ff.

17
The mind-equals-Ignorance equation is more fundamental than
body-equals~Ignorance because there would be no body-consciousness

without mind. Primordial Ignorance constitutes the naturalistic
attitoude.: .

18
Aparckshanubhuti 17, p.1l.
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(viniskalah), eternal (nityah), and pure Existence (sadrﬁﬁah).
e " Y . I3
__ _ 19
It is absolute existence (paramarthika satta). All these

adjectives used to describe the Self are arrived at negatively,
that is, they acquire positive meaning only in opposition to
the body's defects, and non—zedlt@n‘

The negation or reduction of the "body" is accompanied
simultaneously by the positive "realization" of the Self.
The removal of Ignorance (avidi;) leaves only Knowledge (vidig).
The Self exists as the eternal and ontological Ground or
Substratum of Knowledge (Vidi;) before the negation of "body"
is possible or even meaningful. The transcendental consciousness
is that which witnesses the "reduction" of the ignorance-
structure of the mind called "body". It exists before, during
and after the "reduction" because it transcends empirical time.
It is not an object of logical investigation because it is the
very Ground of rationality itself. It is definable simply

o 20
as Existence-Knowledge Bliss Absolute (Sat- Cit -Anandam).

éaﬂkafgcakya's "path" to Self-realization is necessarily
a negative one because only the removal of primal Ignorance
‘(avidya) permits the positive Entity called Knowledge (vidfg)

to shine forth unimpeded in all its glory. The removal of the

19
Ibid., 21, p.13.

20 o A
Vivekachudamani $loka 412, pll56.

»
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~gross and subtle bodies is part of his technique of
“phenomenological reduction“.uﬂThe'gross\(stﬁﬁla) and subtle

(suksma) bodies are, of course, false entities "constituted"

¢

(kalgiﬁg) by the mind and superimposed on the Self like cycles,
21
years, seasons, and other periods of time. The subtle

body's five sensory organs, five motor organs, five Pranas

or Tammatras, and mind (manas) , intelligence (buddhi),
22
ego (Jiva) and memory {(citta) must. likewise be negated or

"reduced". These are false entities constituted by the pro-
23
jecting power (viksepa—éakti) of rajas that simultaneously

obscure the Self by the veiling power.(;%rti or avarana-
/ 24 ' - o *
sakti) of tamas. Pure sattva reflects the Atman, but in

conjunction with rajas and tamas gets involved in matter and
25
phenomenal existence. The entire complex of gross (sthula)

and subtle (suksma) bodies has to be negated in order to realize

21
Ibid., 6loka 497, p.185.

22
Tbid., &lokas 92-96, p.33-34. The five functions of Prana are
Prana, Apana, Vvanpa, Uda; , and Samdna which are, respectively,
the "vital function controlling breathing, excretion, metabolism,
expiration, and nutrition. Tanmatras are the five elements
or constituents of all material things.

23
Ibid., &loka III, p.40.

24
Ibid., 4loka 113, p.4l.

25 . /
Ibid., Sloka 117, p.43.
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26
. . e PR
Brahman as eternal Bliss. Let us see how Sahkaracarya

“destroys™ or rescinds the mind (manas), the intelligence

(buddhi) and ego (Jivg) in order to discover the Atman that

lies "veiled" by these superimpositions.

3. Reduction of the Mind

The annihilation of the mind (manas) and its modifications
~/ » — vanen
(vrttis) is of fundamental importance to Sankaracarya for

attaining liberation from Ignorance. He writes less ambiguously

about the mind-ignorance equation in Vivekacudamani than in his
major commentaries:

There is no ignorance (Avidyva) outside the mind. The

mind alone is Avidya, the cause of the bondage of trans-—
migration. When that is destroyed, all else is destroyed,
and when that is manifested, everything else is manifested.?2’

The mind, because of its primal Ignorance, superimposes all

« . © . 7 . -
the diverse forms of the universe (sakalam visvam nanarupam)

on Brahman, which is absolutely free from the diversity of
28
human thought. If the various entities perceived by the mind

are false, it follows that their systematic negation returns the

26
Ibid., $loka 395, p.150.

27
Ibid., &loka 169, p.65.

28
1bid., &loka 227, p.S8.
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) -
mind to its pristine "purity". Sankaracarya compares the
K A = PuLL . mp

“outgoing® (bahir-mukham) mind, i.e. the mind preoccupied

with various sense-objects, to a play-ball dropped accidentally
29
on a staircase that keeps on bouncing downward. The mind,

if "attached" to sense-objects, desires them; and desiring them,
30
sets the body in motion to obtain them. "Attachment”

triggers a whole series of events that drag a man down to

a sub-human level:

Attachment for objects arises when a man thinks of them
specifically. Wrath arises when desire is frustrated

by some cause or other.....ccecece.. ceveaesseana cesecescas
From wrath arises delusion, a lack of discrimination
between right and wrong.... From infatuation follows -
failure of memory.... From failure of memory follows
loss of conscience (buddhi) - the inability of the inner
sense (antah- karana) to discriminate between right and
wrong.... Thus by loss of conscience (antah—karana, buddhi)
he is ruined, he is debarred from attaining human’
aspirations.é ‘

A _ ¢ 32
Such a man "déviates from his real nature" (svarupa-vibhrafiso).
If the mind, with its propensity for objectivity, is
the cause of man's bondage to phenomenal existence, it is
29 P
Ibid., sloka, 325, p.l23.
30 . . _
Ibid., £loka 326, p.123 "the mind that is attached” is the
translation of av1saccetah from root vis meaning "enter,
go into" The mind merges with and is affected by its objects.

/
B. Eﬂig' B. II, 62-3, Trans. Sastry, op. ¢it., pp.73-4.

32
Vlvekachudamanl, $loka 328, p.l24.
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33
also the instrument of liberation. One must train the

mind to give up sense-objects, and to concentrate its vision
34
on Brahman. The reSCLndlng of the external world super-

imposed (constituted) by the mind prepares one. for liberation:

When the external world is shut out (bahya niruddhe),
the mind is cheerful, and cheerfulness of the mind brings

on the vision of the Paramatman.... Hence the shutting out
of the external world is the stepping-stone to liberation
(vimukteh) .

/. :
For Sankaracarya, there is no liberation for one who lives
identified with the body, or whose mind is "attached™ to

sense-objects, or who undertakes the performance of various
: 36
&eligious) duties or actions to win liberation. He alone

is truly liberated who identifies the whole universe with the
37
Self and gives up all superimpositions of the mind. As

gold, when heated over a fire gives up its impurities, so the
mind, throwgh meditation, gives up sattva, rajas, and tamas,

38
and attains its true identity as Brahman. When all mental

33 ,
Ibid., $loka 174, p.67.

34
- ITbid., &loka 327, 329, p.124.

35 ;
Ibid., sloka 335, p.l27.

36 ,
Ibid., 5loka 340, p.129.

37
" Ibid., &loka 338, 339, p.128.

38
Ibid., &loka 361, p.137. Sattva, rajas, tamas are the three
‘gqunas or constituents of primal matter (Prakrti) out of which
th& universe is constituted, according to Sankhya philosophy.
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modifications (citta-yrttau) are merged (samhitayam)

in the Undifferentiated (nirvikalpe) the phenomenal world

is seen no more (na drsvyate); it is "reduced" (pariéiSyate)
- . - . » .

39
to mere talk. The apparent variety (vikalpo) of the

universe has its root in the mind (cittamulo); it disappears
when the mind is "annihilated" (citfgkﬁgﬁe_gg kaécana)40
é;ﬁkafgézfya is not advocating mental suicide, but rather a

purification of the mind. The cancellation of the "contents”

of the mind, of the so-called "objective” and "subjective"

worlds,brings the latent intelligence of the Self (Ktman) to

"pure® self-awareness. In AparoksanubhUti he calls this mental
abandonment (tyagah) of the illusory universe (pragéﬁca—
rﬁéasxa) the genuine or honored renunciation (Eaazah tygﬁah),
that by which immediate liberation (sadyah moksamavah) comes.41
We are reminded, here, of Husserl's famous eEoché or suspension
of judgment concerning the reality of the world; it is an atti-
tude of "detachment" which enables transcendental subjectivity
to realize its freedom. The world is reduced to phenomenon

(cogitatum) and is viewed as "constituted by the intentionality

of the Transcendental Ego. The world, in other words, is a

39 _
Vivekachudamani, éloka 398, p.151.

40 ,
Ibid., §loka 407, p.154.

41
AparoksHanubhiti, £loka 106, p.56.
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fully "contingent" appearance and subordinate to transcendental
cénScigusness which is "necessary" for its existence. The

world has no independent reality or existence of its own.
é;ﬁkafgag}ya, though he speaks of the "destruction" of the
universe, does not imply or intend the annihilation of the
natural world. He implies, rather, the destruction of all

that bogus "reality" and "objectivity" superimposed as the

world of facts and events by the primal Ignorance (avidi;)

of the mind. His goal is the elimination of all that primordial
Ignorance that underlies and even "constitutes" the "naturalistic
attitude" towards the world, and the simultaneous "realization®
of the transcendental consciousness or Self (éémgg). Though

he gpeaks of "destroying" the mind, his real intention is to
"transcend" the mind and to realize its identity with Brahman

as Absolute Existence-Knowledge-Bliss. This is accomplished

in Nirvikalpa Samadhi by the negation of all duality or variety

, - 42
caused by the limiting adjuncts (upadhi-bheda) of the mind.

4, Reduction of the Intellect

The mind (manas) is only one facet of the "subtle body".

The "reduction" has to be extended to include the intelligence

42
| — — /
' Vivekachudamani, $loka 427, p.162 and, sloka 337, p.136.
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{buddhi) and the ego (Jiva) as well. The intellect, though
a modification of primal mattexr (prakrti) and inert by nature,

“reflects" the intelligence of the Self because of its close
' 43
"proximity". It manifests itself as intelligent through

contact with Brahman just as dull iron manifests sparks
44
matra-adi) through contact with fire. The ideas of "I",

L 14

yvou" and "this" occur because of an inherent defect of the

intellect - what g%hkafgdgrya.ealls the "heart's knot of

45
ignorance® (aiﬁaha—hrdava—qranthi). Liberation consists of
? 46
destroying this knot which is nescience (avidya). The

destruction or reduction of the limiting adjuncts (upadhis)
such as body, organs, mind, ego, intellect, etc. is like
destroying the leaves, flowers, and fruits of a tree. It
does not affect in any way the immutable Eimgg which is one's
real nature,47 The ideas of agency (kartrtya), experience
(bhoktrtva) , and even bondage (baddhatva) and freedom
(vimuktata-adayah) are but notions of the intellect (buddher-

— ‘ 48
vikalpa) which come and go. Their constantly changing nature

43
Ibigd., d1oka 188, p.73 "proximity" is a spatial metaphor £for
phenomenological "transparency”.

44 ’
Ibid., sloka 349, p.l1l32.

45 _ ’
Ibid., sloka 353-4, p.l34.

46 ,
Ibid., $loka 558, p.207.

47_ . /
Ibid., sloka 560, p.208.

48 ,
Ibid., £loka 510, p.190.
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show that they do not belong to the Self which is unchanging,
eternal, One without a second. The bondage-liberation pair

of opposites (bandha-moksau) are "conjured up" by ME&E

Gﬂgfa—klptau) in the intellect. We know their unreality by

their appearance and subseguent disappearance in consciousness,
just as we know the illusory appearance and disappearance of

49
a snake in a rope. Talk of bondage and liberation is

valid only in the presence and absence of a "covering veil"

(avrteh); Brahman is always uncovered (ﬁzﬁrter—brahmanah) for

want of a second thing (anyabhavad) because it is non-dual
(dvaitam no sahate ééuti%);bo Bondage and liberation are
gqualities of the intellect which ignorant people "superimpose"
on the Reality (vastuni Kalpayanti). They have no ultimate
reality.51 How can there be consciousness of parts or

activity or imperfection with respect to the Supreme Self which
is without parts (niékale), without activity (niskrive), s
without blame (niravadye), One without a second (advitiye)?

/ <‘ Tv—— TR—— L] _ ] »
And now, Sankaracarya summarizes one phase of his "reduction”

Tbid., $loka 569, p.211.

50 . 7 -

Ibid., sloka 570, p.212.
51 ;

Ibid., sloka 571, p.212.
52

/
Ibid., sloka 573, p.213.
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of intellect with a statement that is truly astonishing when

viewed against the background of érutis and the orthodox

tradition of India:

There is neither death nor birth, neither a bound nor a
struggling soul, neither a seeker after liberation nor
a liberated one - this is the ultimate truth.53

The corresponding Sanskrit reads as follows:

na nirodho na cotpattirna badépo na ca égahakgh
na mumuksurna val mukta itvesa paramarthats

@

The great significance gaﬁkafgcgkya assigns to this statemtent

is apparent in the next verse where he calls it "this excellent

and profound secret™ (siddﬁgnta—rﬁéaﬁ pg;gmi@ai,g;igghxgﬁ) and revealed
54
as the“inmost purport of all Vedidnta (daré&tamwﬁﬁ)- How

can we reconcile this conclusion with é;ﬁkargﬁgkya's earlier

and very extensive discussions of man's bondage to ignorance and
liberation by knowledge? Or, more importantly, how can we
reconcile it with the revealed Scriptures (érutis) of which

he is an acknowledged and authoritative commentator? The

answer is to be found in the Vedzhtic methad of "deliberate

55
super-imposition and subsequent rescission" (adhyaropa-apavadal.

It is virtually impossible for a "realized" man (one who is

in command of transcendental consciousness) to communicate

53 y;
- Ibid., sloka 574, p.213.

Ibid., Sloka 575, p.213.

See my Introduction, last section, on the Advaitin method
of "deliberate superimposition and subsequent rescission®
as a technique of transcendental phenomenology.
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with "unrealized" mortals without resorting to empirical
modes of thinking and talking. é;hkafabgrya deliberately
adopts the mental and intellectual modifications of the
"natural attitude" in order to subvert it and "transcend" it.
He knows that "bondage" and "liberation" are meaningful terms
for men at certain stages or levels of consciousness short

of "Self-realization". He knows they can advance to "liberation"
or inward freedom only by the negative method of "cancelling"”
the false, because unexamined, superimpositions "constituted"
by the Ignorance of their minds. In other words, there is no
contradiction at all between the absolute point of view

adopted at the end of the series of "reductions" and the
relative point of view adopted at the beginning, or in the
midst of the series of "reductions" aimed at "Self-realization".
It is interesting to find modern phenomenologists expressing

a similar problem of communicating transcendental reality

to "dogmatists" i.e. those who approach the world through

56
the "natural attitude®™ of common-sense, or scientism.

56
Eugen Fink summarizes the problem in terms of paradoxes.
Eugen Fink, "The Phenomenological Philosophy of Edmund
Husserl and Contemporary Criticism," in The Phenomenology
of Husserl, Ed. R.O. Elveton, Chicago: Quadrangle Books,
1970, pp.l42-4: "There is first "the paradox of the
position from which statements are made" to the dogmatist.
The transcendental attitude is not shared by the dogmatist,
so a "provisional" communication of it is accomplished by
inserting the "wreduction" in the "natural attitude".
Secondly, there is the "paradox of the phenomenological
statement". The phenomenologist who wishes to communicate
with a dogmatist has only worldly concepts at his disposal,
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5. Reduction: of Egoity

The "phenomenological reduction” of the "subtle body"

5 / . . " B - . ? 7 R N
(sUksma Sarira), otherwise known as the linga $arTra, is not

complete until all sense of egoity (jivatva) is annihilated
7. o o 2 -

from consciousness. Sankaracarya calls ego-sense (ahamkarah)

the root cause of transmigration (samsara-hetavo), the first

57
modification (prathama-vikaro) of nescience. The treasure

of Brahman-Bliss is coiled round by "the dreadful serpent of
egoism"” and its three hoods consisting of the three constituents
(gunas) or qualities of matter (prakrti), namely, xraijas

(the principle of activity), tamas (the principle of inertia)
and sattva (the principle of balance). Only a wise man who
severs the_three hoods (the material universe) with the

"sword of realization™ in acgordance with Scripture (ééﬁi)
merges in Bliss Absolute.58 The value of the serpent metaphor

is obvious: 1t indicates the death-dealing power of egoism

and the extreme difficulty to be encountered in destroying it.

the language Of the "natural attitude". There is, thirdly,
the "logical paradox of transcendental determinations®.
Transcendental relations cannot be mastered by natural logic,
for example the identity of the transcendental and human egos
in ontic terms is simply absurd"”

57
Vivekachudamani, 5loka 298, p.11l4.

@ ©

58
" Ibkid., éloka 302, p.115. The three gunas of Prakrti (matter)

are cosmological terms of the Saiikhya system of philosophy.
Sankara reinterprets them in phenomenological terms. As
"hoods" of the serpent of egoism, they are "reducible" and
known to be ultimately false entities "constituted® (kalpita)
by the mind.
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It illustrates, furthermore, the absolute necessity of "Self-

wéalization" if one is to slay the serpent and attain the Bliss

"
—— a——

of Brahman-Atman "guarded" by it. Sankaracarya implies that a

man must attack egoism with the same zeal and courage he

: ‘ ’ . : .
would muster to destroy his enemy (sva-satrum). Egoism is

like a sharp fish-bone (kantaka) stuck in the throat of a man
while eating his meadl. (bhoktur-gale). He must use "the sharp
knife of realizaEion“ to extract it, or else forfeit the bliss
of his own Self.:)9 Even after the mighty serpent of egoism

is rooted out (samﬁla—krtto), if it is entertained again in

the mind, even for a moment, it returns to life like a dried-

up citron tree when watered.60 The vividness of é;hkara's
metaphors in this connection indicates the importance he

assigns to the ego and its "annihilation". He urges men to
release themselves (@gﬁgg) from their identification with egoism
the agent (ﬁg;;é) for it is nothing but a modification (vikara)
of nescience, a reflected image (pratiphala) of the Self that
diverts one from knowledge of the Self. Identification with

the ego plunges a man, as it were, into the bondage of relative
existence (samsara) where birth, death and suffering are

61
inevitable. Even wise men find it difficult to destroy

59 /
Ibid., sloka 307, p.l11l7.

60
Tbid., 4loka 309,310, p.l1l18.

thid., $loka 305, p.ll6.
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ego-consciousness once it has been established in the mind by

habit. They transcend egoism and realize the Self (Atman)
62
only in the state of Nirvikalpa Samadhi. The projecting

. e . \ . . . .
power (viksepa-sakti) infatuates a man with the egoistic idea

Gﬁﬁmm-buddhayg) and it is almost impossible to conguer unless
63

. . - 4 Dy .
the veiling power (avarana-sakti) is first rooted out.

In phenomenological terms, the projecting power associated with
rajas is akin to fhe "constitutive" activity of Husserl's
Transcendental Ego. The veiling power (gﬁftiz associated

with tamas is similar in function to that "natural attitude”

of the mind which causes unreal things to appear real, and
mistakes "transcendent"” entities for the transcendental
consciousness that alone "constitutes" objects and supports
them in existence. It requires a conversion of sorts to the
non-natural or transcendental attitude to overcome the
"dogmatism” of naive realists and even idealists. There is
nothing in the history of recent philosophy to indicate that
this radical change of consciousness is either popular or easy.
It goes against the trends of modern empiricism, naturalism,
psychologism, materialism, vitalism, idealism, and religious

/ “ —
dogmatism. Husserl and Sankaracarya seem to agree that

62 ;
Ibid., sloka 342, p.130.

63 y
Ibid., 5loka 343-344, p.130.
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egaoism is one of the major obstacles to philosophic wisdom and

that its "reduction® is essential for the realization of the
64
Supreme Reality.

6. Reduction of Agency and Action

-~ — . . . .
Sankaracarya's negation of egoity necessarily involves
the rejection of the notion of agency. In his commentary on

the Bhagavad Gita, he makes it clear that the notion "I am

the doer" is associated with egoism (ahamkara) and belongs
only to a man under the delusion of primal Ignorance (avidig):

The man whose mind (antahkarana) is variously deluded by
ahamkdra, by egoism identifying the aggregate of the
body and the senses with the Self, i.e., who ascribes to
himself all the attributes of the body and the senses and
thus thoroughly identifies himself with them - he, by

nescience, sees action in himself; as regards every action,
he thinks "I am the doer".

64
Edmund Husserl in his article on "Phenomenology" in The

Encyclopedia Brittanica (14th Ed.) p.701 writes: "The
transcendental problem is eidetic. My psychological
experiences, perceptions, imaginations and the like remain
in form and content what they were, but I see them as
"structures” now, for I am face to face at last with the
ultimate structure of consciousness.” In other words,
Husserl reduces the "human ego” (eidetically) to the
"intentional structures" of the Transcendental Ego.

65

£
Bh. G. S. B III, 27, Trans. Sastry, op. cit., p.108-9.
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. . . . A T e
One of the main motives animating Sankaracarya's commentary
on the Gita is to wean men from the way of action (karma-

yoga) to the way of knowledge (jﬁEna—voqa). Both action

(pravrtti) and inaction (nivrtti) presuppose the ego's agency
and so, strictly speaking, are false and irrelevant for the
attainment of liberation (mukti) from bondage to Ignorance:

In fact, all our esperience of such things as action and
agent is possible only in a state of avidya, only when

we have not yet attained to the Real (vastu). He who sees
inaction in action and who sees action in inaction; =

he is wise among men, he is devout (vukta, yogin), and

he has done all action.66 '

ufv_ — . . . . . - . .
Sankaracarya justifies his radical reduction of "action® and

ego—-consciousness in the world by appealing to that One Divine
Being or transcendental consciousness which is actionless and
devoid of egoity:
Indéed, all activity in the world...arises by way of
forming an object of consciousness; it has its being in
consciousness and has its end in consciousness....

Accordingly, as there is no conscious entity other than 67
the One Divine Being, there cannot be a separate enjoyer;....

7. Reduction of Prarabdha Karma

e —_— . : .
Saﬁkaracarya's thoroughgoing reduction of "action" in

Vivekacudamani and Aparoksinubhuti appears to be in conflict

66
Ibid., IV, 18, p.129, line 3 ff.

67
Ibid., IX, 10, p.245, line 8 ff.
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with é;g;; and é%hkafﬁbgiya's.major commentaries on Sruti with
respect to the law of karma. Three kinds of karma are said to
be operativé in mans Qfﬁrab&ha, actions done in past lives
that "constitute"” or form the present body; ségcita, the
accumulated actions of all previous cycles; Egami, deeds yet

to be done. The continuance of the body after Self-realization

is attributed to a residue of pfzfabdha karma in the Cﬂgﬁdogza
. . . . A, .
Upanisad: "The delay in his (i.e. Jnanin's) case is only so

long as his body lasts, after which he becomes one with
68
Brahman. SaﬁkafEdE}ya, in his commentary on this text writes:

...the delay is only so long as that Karmic Residue is
not exhausted, by experience, by virtue of which his body
has been brought about, and so long as...that body does
not fall off; and then...he becomes merged...there is

no interval of time between the falling off of the body
and the merging....69

In other words, he supports the view that prarabdha karma

remains in force for a ngnin (knower of Brahman) so long as
his body lives, and that a complete "merging” with Brahman
is delayed until the body's death. The same interpretation is

offered in his Bhagavad-Gita Bhasvya, where he comments on the

verse that reads: "As kindled fire reduces fuel to ashes, O

Arjuna, so does wisdom—-fire (jnana-agnih) reduce all actions

-

68
Chand. Up. VI, xiv, 2.

69 ;
P / »

Chand Up. S. B. VI, xiv, 2 Trans. Jha, op. cit., p.353,

line 23 f£.
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70
(sarva—-karmani) to ashes:

Accordingly we should understand that right knowledge is
the cause which renders all actions impotent. But the
actions by which this. body has been brought into existence
will come to an end only when their effects will have
been fully worked out.71

£ . P - .
The way Sankaracarya excepts prarabdha karma from "reduction®

to ashes by the "wisdom-fire" indicates his faithfulness
to_éég;} but does not, apparently, prevent him from making

a further "reduction" when the "logic" of transcendental
phenomenology requires him to do so. So long as cosmological
and metaphysical considerations are paramount, he is obliged
to maintain the literal meaning of gruti; but the intentional

meaning of Eruti is fulfilled by reinterpreting the literal

©qo— — . / < e Cw—
meaning. In his Brahma Sutra Bhasva, we find Sankaracarya

defending pfgiabdha karma against the objection of an opponent

to the effect that Self-knowledge necessarily destroys all works:

But, an objection is raised, the knowledge of the Self
being essentially non-active does by its intrinsic

power destroy (all) works; how then should it destroy
some only and leave others unaffected?...The origination
of knowledge, we reply, cannoct take place without
dependence on an aggregate of works whose affects have
already begun to operate...we must - as in the case of

a potter's wheel - wait until the motion...comes to an
end, there being nothing to obstruct it in the interim.72

70

Bh. G. I1¥, 37, Trans. Sastry, op. cit., p.150, line 10 ff.
71 7

Bh. 9:7§f B. 1V, 37, loc. cit., line 17 ff.
72

Vedanta Sutra Bhasya IV, 1,15, Trans. G. Thibaut, op. cit.,
p.358, line 6 ff.’ (underlining my own).
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Is it possible that the objection raised here, as if by an
/ © — — ‘ » .

opponent, arose in Sankaracarya's own very fertile mind, and

that the reply (in terms of the "potter's wheel") failed to

satisfy his doubt? Yes, indeed, it is possible. And if so,

do we find the resolution of this inner dialectic in the so-

called minor works, Vivekaéﬁqgﬁani and Aparokgéhubhﬁii, where
ééﬁkargagkya, free from the "burden" of commenting systematically
on the é&uti texts, is able to press the "logic" of "phenomeno-—
logical reduction® to its ultiméte conclusion in "transcendental
consciousness”? In the opinion of the writer, this explanation
is not only possible but probable, and reconciles thé apparent
discrepancy between the commentaries and the "minor" works
attributed to géﬁkafgca}ya on the continuance or discontinuance

of prarabdha in "realization".

In Aparoksanubhuti there is a bold and candid acknowledg-

e —_—
ment by Sankaracarya that he intends to refute the theory of

— / 73
prarabdha, even though it is derived from Scripture (Sruti).
Pravabdls, ~ he says, does not exist (naiva vidyate) after the

dawning of Self-Knowledge because the body, mind, intelligence,
' 74
etc. are non-existent (asat). This body of the waking

state is superimposed (adhyastah) on the Atman no less than

73
— _ /
Aparokshanubhuti, sloka 90, p.46.

74 7
Ibid., Slcocka 91, p.47.
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P
a body in dream. In the absence of real bodies, what scope
‘ R ' 75 : ‘
is there for talk of prarabdha karma? = Vedantic texts

. . . , . T : .
declare primal ignorance (ajnanam) to be the material cause

PO A’

(upadanam) of the phenomenal world (prapancasya). If that
76

ignorance is destroyed, how can the universe subsist?

Brahman is the substratum of the illusory world. If the

— v 77
. . y , Vi .
substratum is known (adhisthane jnate), the phenomenon disappears.

The body belongs to the realm of phenomenality, so how can

pfgiabdha karma truly exist? It is for the understanding
' e —— ® s
of ignorant people (ajani-jana-bodhayam) alone that Sruti
78
speaks of Prarabdha: Men of realization have no body-

consciousness because they are established in Atman. It is

only "unrealized" men who have consciousness of a gf&ni's

. . . /., —
body and who talk about his physical behaviour. Sahkaracarya
quotes a text from the Mundaka Upanisad: "When that Self,

LR

which is both high and low, is realized, the knot of the heart

gets untied, all doubts become solved, and all one's actions
79
(karmani) become dissipated.® He says that the use of

75 y
Ibid., sloka 93, p.48.

76 /
Ibid., sloka 93, p.48.

77 P
IThid., sloka 96, p.50.

78 ;
Ibid., &§loka 97, p.50.

79
Mund. Up. II, ii, 8, Trans. Gambhirananda, op. cit., II, p.138.
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the plural word "actions" here negates not only safcita and
— 80
krivamana but also prarabdha karma. Those who ignorantly

maintain Efg}abdha involve themselves not only in a double
— . 81
absurdity (anartha-dvavagamah), =~ but also risk abandonment
© 82

of the Veéghtic conclusion (vedEhta—mgtgjﬁEhaﬁl.
In Vivekacudamani éahkafaagkya is equally insistent

on the need for negating pfg}abdha karma. If there is any

perception of emotion such as happiness (sukha-adi-anubhavo)

or sadness, it must be understood as the result of prarabdha
83 ‘

karma. Sancita, that accumulated action of a "hundred crore

of cycles"” ceases instantly on the realization of one's identity

84
with Brahman. Agami, or action yet to be performed, does
85
not touch one who has realized the Self. All three karmas -
80 P
Aparokshanubhuti, sloka 98, p.51.
81

Swami Vimukt3ananda explains the two absurdities in footnote 3
to Aparokshanubhuti, sloka 99, p.52: "In the first place,
Moksha or liberation from the bonds of duality will be im-
possible for them, as there will always remain a second thing,
Prarabdha, along with Brahman; and in the second place
liberation, the sole aim of knowledge, being impossible,

there will hardly remain any utility, of knowledge, and in
that case they have to give up the Sruti on which they build
their theory as useless, since the Sruti has no other
function but to lead to knowledge."

82
Aparokshanubhiti, £1oka 99, p.52. Those who maintain Prarabdha
Karma uphold a sort of duality in the final stage, and there-
fore sacrifice the Vedantic truth of absolute non-duality.

83 - - :
Vivekachudamani, éloka 446, p.1638.

Tbid., dloka 447, p.l168.

84

85 /
Ibid., sloka 449, p.168.
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A — N
sancita, agami, and prarabdha are destroyed by the "fire of

perfect knowledge"”, because a Self-realized man is truly
86
identical with Nirguna Brahman. The question of the existence

of prarabdha karma is as meaningless to a "realized" sage as

the guestion of a man's connection with dream-objects after
87
he has awakened from sleep. The body is fashioned (nirmito)
88

Gttt

by karma but the Atman exists without any relation to it.
How can a man who is identified with Atmen be affected by

o : 7
prarabdha since it is written in Sruti: "The Atman is
89
birthless, eternal, undecaying, and ever new (ancient),
920
and is not destroyed when the body is destroyed." The

notion of prarabdha can be maintained only so long as one
lives identified with the body. The man of realization
identifies himself withmziman, so rejects Efarabdha along with

%1
all other action. It is an error to attribute prarabdha

86
Ibid., éloka 453, p.170 Nirguna means “quality or attributeless”
as opposed to Saguna, meaning "with gualities, or attributes®.
This equation of the "realized man" with Nirguna Brahman

is surely one of the boldest statements about the exalted

status of a Jivan mukta.

87 . /
Tkhid., sloka 454, p.170.

88 y
Ibid., $loka 458, p.172.

89
The word is puranah and means "new indeed even from of old".

90

Kath. Up. I, ii, 8 quoted in Vivekachudamani, d10ka 459, p.172.
91 s ,
Vivekachudamani Sloka 460, p.172.

2
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even to the body. How can a superimposed entity have existence
92

or birth or death? How can prarabdha affect an unreal entity?

L S=— - . . . 3 .

Sankaracarya concludes with a statement to "justify" the érutls

in their persistent talk of pr}abdha karma(and incidentally,

his own use of the term in his commentaries): "it is to
convince those fools who entertain a doubt" (about the

existence of the body) "that the é&utis, from a relative
standpoint (thza—dr§tyg) hypothesize (vadati) Préiabdha

93
work..." All the entities "constituted" by the intellect

are, from the perspective of transcendental consciousness,
"reduced" to relativity. They have no independent reality,
but exist only so long as Ignorance (avidy;) remains to "hide"
the Supreme Self. Action of every kind is seen to be false
and of no ultimate worth for the attainment of freedom. The
reduction of egoity, along with its sense of agency and action
of every kind, is a vital step in ééhkafgcgiya's elimination
of the non-Self.

” o—
8. Reduction of Isvara and Jiva

One of the subtlest objects "constituted" by the

-_—,

intellect is Isvara (the Lord). The incompatibility or logical

92 ,
Ibid., $loka 461, p.l73.

93 /
Ibid., sloka 462-3, p.1l73.
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—
inconsistency (virodho) between Isvara and Jiva is caused by

superimposition (adhigsa) and is not real (na vgétavah).

This "erroneous predication® in the case of Isvara is caused

by Mahat (cosmic intelligence) which is Maya (cosmic illusion);

and in the case of the Jiva (individual soul), consists of

— . 94
the five sheaths (kogas),_which are effects of Maya. When

these two conditioning adjuncts (upadhi) are eliminated as
95
e
false, there remains neither Isvara nor JiVa. Only Brahman-—

vvsncmmbe

_ O . .
Atman remains as the "essence" of both. Sankaracarya in his

commentary on the Brhadaranvaka Upanisad justifies the
description of Brahman in completely negative terms:

How through these two terms 'Not this, not this' is it
sought to describe the Truth of truth? By the elimination
of all differences due to limiting adjuncts, the words
refer to something that has no distinguishing mark such

as name, or form, or action, or heterogeneity, or species,

or qualities.... But Brahman has none of these distinguishing
marks.96

It is proper, therefore, on -the authority of the érutis to
97
eliminate all duality, all adjuncts superimposed on Brahman.

- The entire gross and subtle universe is to be denied (vyapohva)

94 ,
Ibid., S§16ka. 243, p.94.

95 /
Ibid., 8loka 244, p.9%4

97 ;
vivekachﬁﬁﬁﬁani, gloka 245, p.S5.

LY

/ —
Br. EE) S. B. 2.3.6, Trans Madhavandhda, op. cit., p.344, line 12ff.
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— 98
to realize the oneness underlying Isvara and _Jiva. The

two terms (tau) must be carefully considered (su—iakfyau) for
their "implied" meanings (}akia?gia) sa that their absolute
identity (akha?gaika) can be established. Neither the method
of total rejection no¥r that of total reteéntion- . will do. One

— 99
must reason in a way that combines both meanings (ubhayartha)

- — e

Sankaracarya describes here a method parallel to modern
Phenomenology's "eidetic reduction", the extracting of the
"essence” from a pair of opposites and their subseguent

. e . . . <
identification. He applies the method to the famous Sruti

sentence, "That thou art" (Tat-Tvam-asi): "a wise man must

give up the contradictory elements on both sides and recognize

—_7
the identity of Isvara and_JiIva, noticing carefully the essence
100
of both, which is Cit., or Knowledge Absolute. Transcendental

Consciousness is the "essence" common to both conditioning

o - -y o s .
adjuncts (upadhi), Isvara and Jiva - so the "reduction" of

the adjuncts superimposed by ignorance (avidjg) leaves only

Brahman (Cit). §;ﬁkaf§dgkya explains that "it is the

98 / ‘
Ibid., sloka 246, p.95.

99 :
Tbid., £loka 247, p.96. Swami Madhavananda, in Note to
Vivekachudamani 247 explains that there are three kinds of
Laksana or implied meaning: - Jahati, Ajahati, and Bhaga.

"Thé first is that in which one of the terms has to give up
its primary meaning.... The second kind is that in which the
primary meaning is retained, but. something is supplied to make
it clear.... In the third kind of Laksana each of the terms
has to give up a part of its connotation.™

100 /
Ibid., sloka 248-9, p.97.
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identity of their implied, not literal meanings which is sought
to be inculcated"” by the Vedantic method, since their attributes
or literal meanings are "contradictory to each other" or

101
mutually exclusive.

9. Reduction of the Causal Body

We have followed géﬁkarabaiya through the "reduction®”
of the gross (sthula) and subtle (éﬁksma) bodies, the latter
involving the negation of mind, intellect, egoity, action,
and.fgvara. There remains only the "causal body" to be subject
to the same process of reduction. It is the Undifferentiated

(avyaktam) , the compound of the three qualities (trigunais,)

manifested in the state of profound sleep (susupti) as the suspen-

sion (pralingof intellect (buddhiéw‘cttil:l).lo2 It is Nescience
(Avidi5> or Illusion (ﬂéﬁé}, the power of the Lord {parame%;-
éég;;), to be inferred only from the effects she produces.

It is the material cause of the manifested universe.103 It

(the causal body) is neither existent not non-existent but 1is
104
wholly inexplicable and indescribable (anirvacaniya-rupa).

101 Y,
Ibid., sloka 241-2, p.93.

102 ;
Ibid., sloka 120, p.44.

103 ;
Tbid., sloka 108, p.38.

104 /
Ibid., sloka 109, p.39.
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- /
The blissful sheath (anandamaya kosa) is but a modification of

Nescience and is experienced in deep sleep as a state of intense
Ignorance.105 True, there can be no phenomenological introspection
of the experience of ignorance during sleep but by means of what
might be called "phenomenological retrospection® in the post-

sleep state of wakefulness one can have an "immediate"™ awareness

of it. The total elimination of this primal Ignorance by
"reduction” is synonymous with "Self-realization" since it

reveals the Atman purified of all "constituted" entities

of the phenomenal world, and purified even of the condition

(Ignorance) that makes such constitution possible. The causal

body (kgra?a géfiia) is negatable because it is the material
cause of phenomenal existence (saméara), and so belongs to
the relative order of things. 'Eg§ara (the Lord) is negatable
because He is the efficient as well as the material cause of

the universe. Brahman-Atman alone remains Absolute, transcending

cause and effect, the Reality behind all appearances, One
without a second, uncaused and uncausing. "Self-realization®
is impossible without the total reduction of the gross, subtle,
and causal bodies, the waking, dreaming, and sleep states,

as well asﬁfgvara,,gzigJ Karma, intellect, mind, .and body.

All these entities, being products of_ygiél obscure the reality
of the Self (Xﬁmag) and keep a man in bondage to phenomenal

existence (samsara).

105 y
Ibid., sloka 207-8, p.80-81.
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10. The Consciousness of a Jivan Mukta:

T Am Brahman®

. - . — e - —
In both Vivekacudamani and Aparoksanubhuti, Sankaracarya

describes the consciousness of a Self-realized man in a
series of verses beginning with the phrase "I am". These
statements inlthe first person singular describe the "pure
consciousness" of a Jivan Mukta (one who attains final liber-

106
ation while still embodiedl Since the "realized" man has

no consciousness of either body or ego, the "I am" expression
must be understood in its implied rather than its literal
meaning. é;ﬂkafEEE}ya writes in this mode purely out of
d.eference to "unrealized" mortals who, because they are "bound"
to primeval Ignorance, always think and speak with reference

to their "real®™ bodies, minds, egos, souls etc. For him, there
is but one all-embracing Reality, E;ghmgg;gﬁmau, with which

he is totally identified. All other entities of the empirical

world are but "modification" or "limiting adjuncts” (uﬁgéhis)

superimposed on Brahman under the powerful influence of

106Videha Mukta is one who attains liberation only after decease
-of the body. Liberation is delayed, owing to the continued
operation of Prarabdha Karma. This is the position upheld
in the commentaries, provisionally. Jivan Mukta, on the
other hand, attains "release?¥ while still embodied.
Liberation is immediate, because of the absence < body-
consciousness, and consequegt immunity to Karxrma, whether
accumulated in the past (gsancita) through another existence,
operative in the present (prarabdha), or reserved potentially

to . be experienced in future (Eﬁﬁmi). This is the teaching
of VivekacUdamani and AparoksanubhTti as the result of

"reducing" prarabdha karma to nullity.
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Ignorance (Avidya) or Ccsmic Illusion (yé&é}. The "definitions®
of Brahman, insoXfar as they use the language of the "natural
attitude"” are necessarily negative; but insofar as they
"transcend® the thought-forms of relative existence (ﬁam§Era),_
they are positive. The uniqueness of the "I am® statements

is directly attributable to the thoroughness of the method

of Transcendental Phenomenology used in Vivekucudamani and

AparokSanubhTUti. There is nothing comparable in the "major"

7, —_ i . L i ,
commentaries of Sankaracarya, because he is limited there by
the task of commenting on Scriptures (sruti) and elucidating
their meaning.

Now let us examine the "I am" testimony of a Jivan

Mukta directly. In VivekacUdamani he begins: "I neither see
nor ‘hear nor know anything in this (Realization). I simply

exist as the Self, the Eternal Bliss, distinct from everything
107
else." All finite ideas, all objects of the empirical world

cease. MNothing remains but the contentment of Pure Consciousness:
"Blessed am I; I have attained the consummation of my life,

and am free from the clutches of transmigration; I am the
' 108

Essence of Eternal Bliss, I. am Infinite...’ The consciousness

of the world with its round of births and deaths, and mixture

107
VivekachUdamani, $1oka 485, p.181.

- [

108 y
Ibid., sloka 488, p.182.
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of joy and sorrow is no more. The Jivan Mukta is free from the

law of karma and transmigration. The meaning and essence of his

life is realized as Infinite Bliss (nitjghandafsvarﬁga).

"I am unattached gasaﬁéo), I am disembodied (anaﬁéo), I

am free from the subtle body (aliﬁgo), I am undecaying

(abhaﬁ’urah ." The J¥van Mukta no longer considers himself
as a body or a mind. He is free (in consciousness) from all
those conditions that bring on death and corruption: "I

109

am serene, I am infinite, I am taintless, and eternal®.

The Jivan Mukta is free from the delusion of egoistic activity:

“I am not the doer, I am not the experience, I am changeless
and beyond activity." This statement sounds ridiculous from
the point of view of an embodied soul:. (Jiva); but from the

view-point of a Jivan Mukta it indicates the ego-less freedom

of Self-realization. Of course, unrealized men see his body,
and attribute action to him, but he himself sees only the
changeless and actionless Atman: "I am the Essence of Pure
Knowledge, I am Absolute (kevalo) and identified with Eternal
Good."llO He does not identify himself with the activities of
the finite body or mind: "I am indeed different from the

seer, listener, speaker, doer, and experiencer; I am the Essence

111
of Knowledge...beyond activity...infinite." The JIvan Mukta

109 /
Thid. ,sloka 489, p.1l82.

lio0__ . ¥
Ibid., sloka 490, p.183.

111 P
Ibid., sloka 491, p.183.
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boldly asserts his iddentity with Brahman: "I am indeed
Brahman, the One without a second, matchless, the Reality
that has no beginning, beyond such imaginations (kalpana) as
thou or I, or this and that, the Essence of Eternal Bliss,
the Truth.”l12 This verse brings to mind the famous dictum
of Jesus: "I am the Way, the Truth, and the Life."ll3 I am
well aware of the theological interpretation often given for
this astonishing statement. But, is it not possible that he
too was speaking out of "transcendental consciousness" and
claiming for his own Self that Absolute Reality which his
contemporaries and later interpreters attributed to the
empirical man, Jesus of Nazareth? Whatever may be the case,
the Jivan Mukia is not averse to identifying himself with the

—_— 114
Supreme Being, Narayana. As Nirguna: Brahman, he is the

Essence of all the gods: "I am Knowledge Absolute, the Witness
115

(Saksil) of everything; I have no other Ruler but myself..."

He has complete responsibility for himself. He is conscious of

nothing greater than his own Self to which can give pay homage.

112 y
Ibid., sloka 493, p.183.
113
Gospel of John, 14:6.
114 . _
Narayana is a patronymic for the personification of Purusa,
often identified with the gods Visnu and Krsna. -
115

P /
Vivekachudamani, sloka 494, p.184.
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is conscious of being the Substratum of all superimpositions:

alone reside as knowledge in all beings, being their internal

d external support. I myself am the experiencer (bhokt53

d all that is experienced (bhogZaﬁ) - whatever I looked
116

on as "this" or the not-Self previously. That is, all

the experiences of the world prior to Self-realization, whether

sSU

Se

bjective or objective in nature, are known to be nothing but

1f Citmaq). "I am beyond contamination like the sky; I

am distinct from things illumined, like the sun; I am always

mo

fr

pu
of

117
tionless like the ocean."® The Jivan Mukta, though free

om the bondage of phenomenal existence, communicates his
rity, self-effulgence, immobility and infiniteness by means

entities belonging to empirical consciousness i.e. sky,

sun, mountain, ocean etc. "I am verily that Brahman...in

wh

ich the whole universe from the undifferentiated (székta,

Pr

%krti, Ma§53 down to the gross body, appears merely as a

sh

- 118
adow. " The phenomenal world — in all its manifested and

unmanifested forms, is merely an appearance of Brahman —Atman,

just as a shadow in ordinary experience is relative and dependent

on

a body for its shape and size. The world is a product of

11

11

11

6

Tbid., £loka 495, p.184.

7
Tbid., 4loka 499, p.186.

8
Ibid., éloka 512, p.190.
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Nescience (Avidig) or Cosmic Illusion (Maya). "I am verily

that Brahman, the One without a second, which is the support

of all (sarvg;dhaiaﬁ), which illumines all things (sarva-

- . ] o —_ e & ,
vastu-prakasam), which has infinite forms (sarva—karaﬁ), is

/:‘ o
omnipresent (sarva-gam), devoid of multiplicity (sarva-sunyam)
119

rrr? The Jivan Mukta is conscious of being the one substratum

(essence) of all entities in the phenomenal world, the one
Witness (Saksi) knowing them with the light of Eternal
Knowledge, though appearing in infinite names and forms due
to superimpositions by the mind. "I am verily that Brahman,
the One without a second, which transcends the endless
differentiations of Maya, which is the inmost essenge of all,
is beyond the range of (empirical) consciousness, and which

120
is Truth, Xnowledge, Infinity, and Bliss Absolute. This

verse declares Brahman's essential nature (svarupa laksana),

not its indirect attributes (tatastha laksana). It is a
é -

description of transcendental consciousness (i.e. Nirgu%a
Brahman) and not of consciousness of transcendence qualified by
attributes (i.e. Saguna Brahman). "I am without activity,
changeless, without parts...without any other support

121 _
(niralambo) . " Brahman-Atman is final, absolute, beyond

Ibid., gloka 513, p.151.

Ibid., éloka 514, p. 191 (Bracket and underlining mine).

Ibid., éloka 515, p.1l92.
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which there is nothing else. "I am the Universal (sarvatmako) ,

122
I am the All (sarvo)"™ It is important to recall that

[

/ . —_— . .
Sankaracarya, when he uses the formula "I am" does not speak
egocentrically. Rather, he affirms the identity of his own

and every other ego's "essence" to be Brahman-Atman.

In Aparoksanubhuti we find a parallel series of

"I am" sayings, having both positive and negative features.
"I am verily Brahman...by nature absolute Existence, Knowledge,

and Bliss (Saccidananda-laksanah)" This very positive statement

is followed immediately by a negative one: "I am not the body
123

which is non-existence itself.” The negation of the gross

istﬁala) body is extended to include the subtle (suksma)

- @

and causal (karana) bodies. These three are superimpositions,
products of Igno;ance, and belong to the non-Self. "I am
without any change, without any form, free from all blemish
and decay.”124Transcendental consciousness transcends the flux
of empirical existence. It is without the finitude, the

ignorance, the objectifying and "constituting" activity of

the empirical consciousness. The Jivan Mukta says "I am

- = 125

beyond all comprehension (nirabhasah). He cannot ke

122 p
Ibid., sloka 516, p.192.

123 _ _ p _
Aparokshanubhuti, sloka 24, p.l5, compare Vivekachudamani 465
p.l174. e ’

124

Ibid., &loka 25, p.15.

125 p
Ibid., sloka 26, p.l6.
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comprehended by any thought of the mind, for mind thinks

always in terms of duality, of subject and object. The'égggg,
being non-dual by nature, is beyond the scope of mind and
intellect and language. It is comprehended only in Self-
realization. "I am without any attribute or activity. I

126 -
am eternal, ever free, and imperishable." Jivan Mukta

is conscious of no attribute at all with respect to its

Self, but views all attributes or gualities as limiting adjuncts
(p@gahi) superimposed by ignorant minds on the one eternal
Substratum. He is without é sense of agency or action of

any kind, and is therefore not subject to pfgfabdha karma

and the bondage of the body. "I am free from all impurity,
127
I am immovable, unlimited, holy, undecaying, and immortal.®

The "I am" statements of Vivekacudamani and Aparokéghubﬁﬁti

& & L4

are not to be found anywhere in the major commentaries of

/7 . - - . .
Sankaracarya, though one may say they are perhaps implied.

They belong uniguely to a Jivan Mukta, one who had attained

liberation while still in the body. In my opinion, they belong
to the maturest expression of the Advaita philosophy, and are
possible only in a context that transcends the orthodox

limitation of pf;rabdha karma, and the practical limitation

126 p
Ibid., sloka 27, p.1l6.

127 /
Ibid., sloka 28, p.1l7.
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I A Z . .
of giving an exposition on Sruti texts. Taken literally, the

"I am" sayings can be construed as the mad ravings of a
megalomaniac; but, understood in their "implied"” meanings,

they point beyond mere words and concepts to the reality of
"transcendental consciousness”. They are utter nonsense to

the man who retains the "natural attitude™,who assigns reality
and permanency to the subjective or objective world of entities.
And no less "nonsensical®™ to him is the question to which the

"I am" statements provide the answer, namely, "Who am I?"

The sayings are gems of wisdom to the man who knows his
identity with the Supreme Self and wishes to communicate

that Reality, that Consciousness; that Bliss, to others

yet in bondage. The "I am” statements are enigmatic and
problematic for those who look at Reality through the lenses

of their own individual body-senses, egos, minds, intellects
etc.; but for men who have transcended the finitude, the
ignorance, the duality of phenomenal selfhood, and "realized"
the Infinite, Eternal, Non-Dual Self (EEEEE), they are

glorious declarations of spiritual freedom and human consummation.
All statements about Brahman, whether positive or negative,

are ultimately indirect (paroksa) whereas the intuitional

L

knowledge of Self in Samadhi is direct (aparoksa). The

L3

/
instruction of Gurus and Srutis, though valuable, are only

aids to an aspirant.fo: direct and immediate Realization
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(Aparoksa—anubhﬁfi). Each man should stand "face to face®
“ — 128
(sammukham) with Atman.

11 Some General Statements About

Brahman-Atman by a Jivan Mukta

We shall conclude this chapter by examining some general

statements about Atman in Vivekacudamani and Aparokégnubhafi.

«

They are not cast in the familiar "I am" formula of the last
few pages, but do reflect the transcendental consciousness

. . . ' N
of "Self-realization". "Atman is all consciousness (jnana-
128
mayah) ". The Self knows itself as Pure Consciousness,

*>

nothing more, nothing less. All other "objects' of the

phenomenal universe are relative to it, and exist by it.
130
?'-,
"Atman is the Illuminator (prakasakah)". It shines the

¢

light of consciousness on all entities, whether internal or

external, whether immanent or transcendent. "The luminosity
131
of Atman consists in the manifestation of all objects”.

128 e p
Vivekachudamani, sloka 477, p.178.

129 L
Aparckshanubhuti, sloka 19, p.12.

130 ;
Ibid., sloka 20, p.12.

131 ;
Ibid., sloka 22, p.13.
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The light of Self is unlike any other light. It is omni-present and
limited by nothing. Its presence as consciousness in man enables him to
comprehend everything fram the gods to the smallest molecule of matter.

-A-Unan is "the Self-effulgent Witness of everything, which has buddhi
13

for its seat.” 2'I‘.h‘e‘ self "witnesses" the phenomenal world in its

entirety, because it is the "essence" or substratum of man's intellect

and mind. "Atman is eternal, since it is Existence itself.. ."133 The

phenomenal world's "existence" is relative, perishable' but the Self's
existence is absolute, imperishable. The Self alone is the Being

(Existence) of all beings (existent entities). Brahman is "the Essence

134

of Existence, Knowledge, and Eternal Bliss". Pure Consciocushess

exists without the need of anything else for its "enjoyment". The
knower of Brahman is "satisfied with undiluted constant Bliss, he is
neither grieved nor elated by sense-objects, is neither attachéd nor

averse to them, but always disports with the Self and takes pleasure

135

therein." Having realized his identity with the Infinite Bliss, there

is "cessation (nivrttih) of the objective world, extreme satisfaction

136

(parama trptis), and matchless bliss." The annihilation of the phenomengl

132 —
Vivekachudamani, sloka 380, p.144.

133 - /
Aparokshanubhuti, sloka 21, p.13.

134 .
Vivekachidamani, &loka 465, p.174.

135 ;
Ibid., sloka 536, p.199.

136 ,
Tbid, Slcka 420, p.159.
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world {n consciocusness) destroys all desires and all performance of works.
A man of realization is peaceful and contented with Reality like " a
child (who) Plays with its toys forgetting hunger and bodily pai1r1s."l37
He is oblivious to place, time, posture, moral disciplines, objects of
meditation etc. He no longer feels the need to go on pilgrimages to

holy places, to pray at stated hours, to assume yogic postures, to undergo
physical and mental disciplines, to meditate on :i.n‘nages.ls;8 These are

the "means" used by the "unrealized"; but the "realized" man enjoys the

139

sovereign independence (svarajya-samrajya) of the Self. As Atman,

140

he "bestows meaning" on the Vedas, the Puranas, and other érutis.
He no longer depends on other commentators and authorities for the correct
interpretations. "The Self is Brahma, the Self is Visnu, the Self is
Indra, the Self is Siva.... Nothing exists except the Self."Ml Even

the transcendent gods are not outside the sovereignty of the transcendental
Self, since they are the creations and projectioné of the buddhi. Their
continued reality would violate the principle of non-duality. "One

should behold the _A;hn_g__n, the Indivisible and Infinite, free from all

limiting adjuncts such as body, organs, Pranas, manas, and egoism,...

137 7
Ibid., sloka 537, p.200.

138 p
Tbid., Sloka 529, p.197.

139

Tbid., Slcka 376, p.142, and 517, p.192.

140 .. 4
1bid., &loka 534, p.199.

141 p
Ibid., sloka 388, p.147.
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2

like the infinite sky.“M The infinite sky sometimes appears full of

clouds of various shapes and sizes, even as the Infinite Self appears
in a variety of manifestations through Ignorance: "The limiting adjuncts

from Brahma down to a clump of grass are all wholly unreal. Therefore one

should realize one's own Infinite Self as the only Pr:'mciple."'lzl3 In

transcendental consciousness the ego-sense loses its reality, whether

in reference to one's self or another; "It is the deluded man who talks

144

of "thou" and "I", as an effect of the wine of Maya." The ego is

"reduced" to impotence once we realize its essence or substratum to
be the Self. This usually happens in ascending levels of consciousness:
"The immutable Atman, the substratum of the ego...is the Purusha, the

Isvara (the Lord of all), the Self of all; it is present in every form and

45

yvet transcends them all.“l All illusions require.a substratum of pure

consciousness for their appearance. "Brahman alone is the substratum of

146

all varieties of names, forms, and actions.” Bral’nnan-:than is the

substratum of all experience (sakala—anubhuti) though it transcends the range

of empirical knowledge.l47 It is j:IIpOSSible to describe the Self in

142 /
Ibid., slcka 384, p.l145.

143 /
. Ibid., sloka 386, p.l46.

144

Ibid., éloka 391, p.148.

145 _ _ y,
Aparokshanubhuti, sloka 40, p.23.

146 - /
Vivekachudamani, sloka 50, p.29.

147 /
Ibid., sloka 535, p.199.
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ordinary language. It is impossible, furthe]:inor‘el,.fto conceive it with the
mind. The mind in contact with the Self melts like a hailstone falling
and merging in the ocean.:L48 A man of realization knows, through

Samadhi, the Infinite Brahman as "“the positive Entity, which precludes
all negations, which resembles the placid ocean and is without a name...

149 Though it appears at the end

which is eternal, pacified and One."
of a series of reductions, though it is unthinkable by the mind, though
it is indescribable in words, though it transcends empirical existence,
yet it is the Real, the Self of every being, the Self of everything

that is. Tat tvam asi (That thou art)!

148 /
Ibid., slcoka 482, p.180

149 P
Ibid., sloka 410, p.l155.




CONCLUSION

There is insufficient evidence at the present time

to either "prove® or "disprove" the tradition that attributes

Vivekacudamani and Aparoksanubhiti to ééﬁkargcgkya's

authorship. I have tried to show in Appendix 2 that Daniel

Ingall's argument against the tradition, based on internal
evidence of a philosophical nature, is not convincing. The
alleged difference between gaﬁkarEEEkya and Gau@aﬁgda on
the status of the waking and dreaming states, as well as
the alleged absence of the category of "indescribable”

(anirvacaniya) in reference to the empirical world in

! . —_—— . o .
Sankaracarya's philosophy, may be dismissed. Both arguments,
it seems to me, are based ultimately on a misunderstanding

of the orthodox methodology of Advaita Vedanta, namely,

"deliberate superimposition and subsequent rescission"

(adhvaropa—apavada). I find no basic disagreement between

on— - / - —— - .
Gaudapada and Sankaracarya, both of whom use the phenomenclogical
method of approach to the transcendental Self (Eimag).

Nor do I find any good reason to deny the tradition that

— , — — / — -

attributes Vivekacudamani and Aparoksanubhuti to Sahkaracarya.
This thesis has been a sustained effort to show that

l - ——— apm—

Sankaracarya used the method of transcendental phenomenology

in his major and minor works alike. His methodology is

seen more uneqguivocably in minor works like Vivekacudamani

199 ’
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and AparoksanubhTti than in the commentaries. Several
reasons fo; this may be suggested. He is consciously and
deliberately writing instruction (uEadegg) to show his
foltowers the way to Self-realization. Avowedly, the treat-

ment keeps clear of the polemical style of prima facie

view (purva paksa) and final truth (siddhanta). The

©

simplicity of his style and vividness of his metaphors
suggest that he is writing for laymen, who are relatively
unsophisticated in learning. In these original works,

he is free from the onerous task of commenting on*éiggg

with the object of removing apparent contradictions, or of
defending his interpretations against the attacks of opposing
schools. It is doubtful whether éahkarabﬁkya could have
distilled so much wisdom in so few words until a relatively
late and mature period of his career - writings inculcating

teaching (upadeéé—qrantha) being considered more mature than

polemical writings (vadagrantha). There are verses that

summarize briefly and profoundly whole passages of the

Upanisads, Brahma Sutras, and Bhaqavad—di%éi Even to-day,

, Z . X . . — .
in the Sankara monasteries (maths) of India, Vlvekacﬁﬁamaql

is studied and regarded as one of the best introductions
to his major works on Vedanta.

ééﬁkarabakya's philosophy proceeds by the method of
“phenomenological reduction”. i.e. the systematic and radical

negation of all empirical entities. In Chapter Two we saw
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him superimposing the waking, dreaming, and deep sleep
states as if real. His next step was to describe the
characteristics of the states as phenomena in consciousness.
His purpose was to show the transitory nature of these
states and to carry out their reduction.

In Chapter Three the same basic procedure was followed.
gankafgagiya enumerated, described, and compared the five
sheaths (koéés) "covering® the Self - the material (annamava),
the vital (pranamaya), the mental (manomava), the knowledge

(vijﬁihamaya) and the bliss (anandamaya) sheaths. At

first the five sheaths were described as if real entities
enclosed one within the other, and ranging from gross to
subtle. Always the description was carried out to impugn

the permanency or the eternality of the sheaths, and ultimately,
to establish them as products of Ignorance (avidjg). The
central role of the mind in creating the bondage of phenomenal
existence as well as in winning liberation from it, was
highlighted. The false identification of the self with

body, or mind, or ego, was viewed as the main obstacle to
"realization™ of the transcendental Self or pure Consciousness
that lies concealed in all empirical consciousness and
existence. We noted that the microcosm-macrocosm homologue

so prominent in the Taittiriva Upanisad, although implied,
P g P

is less prominent in Vivekacudamani and Aparoksanubhuti

-

because of the emphasis on Self-realization.
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In Chapter Four we'witnessed.é%ﬁkarﬁbgkya's radical
“reduction” of entities in empirical consciousness - body,

mind,intellect, egoity, agency and action, prarabdha karma,

Tévara and Jiva, and the "causal body". The elimination of

prarabdha karma prepared the way for the unigue series of

first-person singular statements by a Jivan Mukta, speaking

out of "transcendental consciousness". This bold cancellation

of prarabdha karma, not quite paralleled in the major

commentaries of éahkaraﬁgfya, and a seeming departure from
orthodoxy, raises a legitimate doubt about the tradition
attributing Vivekacﬁ@gﬁani to ééﬁkafgdgrya. I prefer,
however, to think that ééﬁkaraﬁgiya, by a more systematdc
application of the method of transcendental phenomenology
in these independent works, is able to reach conclusions of
a more radical or ultimate nature. It is startling to read
his summary statement that "bondage and liberation, which
are conjured up by Mava, do not really exist in the Atman"
and that "there is neither death nor birth, neither a bound
nor a struggling soul, neither a seeker after liberation nor
a liberated one - this is the ultimate truth."l Yet this
conclusion is entirely consistent with the methodology

adopted from the beginning.

1 /
Vivekachtudamani, Sloka 569, p.211, and 574, p.213.
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/. — —
- This thesis did not set out to “compare" Sankaracarya's

Advaita Vedanta with Husserl's Transcendental Phenomenology,
though some interesting convergences have been noted.

I have preferred to use Husserl's philosophyv as a "model"”
phenomenology, not because it is the only possible one,

or even the best one, but because Husserl is generally
acknowledged in the West to be the founder of modern
Phenomenology. His method of eEochg (suspension of the "natural
attitude"), though it "brackets" the natural world in order
to focus attention on consciousness itself, does not aim at
the elimination of world-consciousness. It retains the world
as a "constituted" entity in consciousness, and views the
nature of consciousness as "intentional®™. Husserl's aim
seems to be to discover the source of apodictic certainty

in knowledge, rather than to achieve any kind of "liberation"
from the world of relative existence. ééﬁkafgdgkya, on the
other hand, begins his work in a religious milieu where the
primary concern is moksa or "liberation" from the bondage

of worldly existence (gamsara), incessant rebirth (punar-janmah)

and transmigration. Of course, he reinterprets these
religious categories in a phenomenological way, and makes
the cancellation or "reduction™ of the mind's Ignorance-
structure fundamental to "Self-realization”. The phenomenal
world is neither doubted nor denied. It is retained, but

only as a relative existence devoid of ultimate reality.
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The transcendental Self (Atman) alone is Reality. The

world is significant but only as something to be transcended.
It is the manifestation of Maya, that inscrutible power

of Brahman that makes things appear differently from what
they really are. There is no interest 'here in "constituting®
the world through "intentionality". ééhkargbgkya is intent
on eliminating the illusion of "objectivity" so that a man
can, while still embodied, enjoy the Absolute Bliss of

Brahman—-Atman unimpeded by the constructions of the mind.

éankaracarya‘s main thrust is one-way: from the realm of
empirical existence to transcendental consciousness and
reality. Husserl's thrust is two-way: first, a search
for the apodictic foundation of knowledge itself; second,
a return to the world through "constitutive intentionality".
The difference is dne of emphasis and should not cause us
to overlook the common interest of both men in self-
exploration and self-transcendence. "It is perhaps
arguable that éahkargbgfya's negative evaluation of the world
enhanced his positive evaluation of the transcendental
Self, and therefore encouraged his followers to adopt the
attitude of renunciation (Vaifgéza) more resolutely and
uncompromisingly.

Husserl's Transcendental Ego, though it functions
as the universal "essence® of all individual egos through

the technique of the "eidetic" reduction, is not exactly
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/ S ,
equivalent to Sankaracarya's. Self (Atman). Its "involvement"®

in mundane existence through the concept of "constitutive
intentionality" gives it a world-orientation that is foreign
to ééhkafgégkya's Atman. The latter "constitutes® nothing
in the world because to do so would violate the principle
of non-dualism (advaita). One "realizes" the Self by
negating the false superimpositions of the mind. The world
is a product of beginningless Ignorance (Avidigy, and has
no reality as an independent entity. But when viewed as
a cosmic illusion Qﬁgig) it is the "appearance" of Brahman.
Husserl's Transcendental Ego with its propensity for
"constitution" is more akin to gahkafgdarya's Witness-—
Consciousness (Saksi) though the former is active and the
latter is of the nature of a passive observer. No easy
identification of the Transcendental Ego and éﬁm@g is possible,
because the utter quality-less (Qigjgggg) nature of Brahman-
.KEman puts it in a category by itself. It is best described
in negative adjectives as non-dual, non-temporal, non-moving,
non-acting, etc. It is, indeed, transempirical, transcendental,
the "Essence" of everything that appears in phenomenal
existence. It is Reality itself.

Though it fails in certain respects to approach the

/ . v o » a .
radicality of Sankaracarya's Advaita Vedanta, Husserl's

Transcendental Phenomenology would appear to me to be one

of the closest approximations to it in modern Western



206

philosophy. The procedure of "phenomenological reduction”

is common to both, though Husserl stops short of reducing

the phenomenal world to unreality. The turning of attention
away from the world of "objects" to transcendental consciousness
is common to both, though Husserl does it on a temporary

and methodological basis to discover the foundation of

knowledge whereas éaﬁkarEEE}ya,does it as a permanent

"realization™ of his identity with Brahman-Atman which is

Knowledge Itself. The use of Husserl's Transcendental
Phenomenology can be a valuable aid to Western man in
understanding some of the nuances of éahkafgagiya's Advaita
Vedghta, provided one does not make the mistake of fully
identifying the two philosophies which belong to widely

divergent milieus.



APPENDIX ONE

/ot e
‘Satikkaracarya, the Man and His Works.

éafﬂ<ar§c5rya, one of the greatest if not the greatest philoscopher
of India, was born of a Brahman family belonging to the Nambudiri
sect at Kaladi, six miles from Alwaye, in present-day Kerala State, on
the Malabar coast of India. The generally accepted date of his birth is
788 A. D. and of his death is 820 A. D.:L He is believed to have died
prematurely at the age of thirty-two. According to tradition, he was
the only son of Slivaguru who died while Safkara was still young. At
the age of eight he is said to have "devoured™ with delight all the
ascetic monk) and received it on one condition : that he return at her
death to perform her funeral rites. éaf]kara soon became a devoted pupil

of Govinda Bhagavatpada, a rencwned duru (religious teacher) residing

on the banks of the Narmada River. Govinda was, in all probability,

1

The dates are far from conclusive. Suryanarayana Sastri gives some
evidence for and against: "An inscription of Cambodia refers to one
Sivasoma, the pupil of Bhagavan Sankara, and the preceptor of Indravarman
(878-887 A. D.); he was also the grandson of Jayavarman's maternal

uncle, known to have lived from 802 to 869 A. D. There is no improbability
in Sivasoma having been a pupil...but there is no conclusiveness since
the successors of Sankara in the various pontificates were also known

as Sankara-Acharyas.... Other dates claiming greater or lesser
probability range fram 400 A. D. to 805 A. D. The suggestion by Telang
would place Sankara in the seventh century, if not earlier; for in

the course of his commentary on the Vedanta Sutras (IV.ii.5) Sankara
refers to the cities of Srughna and Pataliputra; the latter reference

207
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a pupil of Gaudapada, the author of the Mé}ﬂﬁkya Karikas, an early

Advaitin commentary on the Mgrfn?rﬂwopaniazad., That would make Gau%agg_d_ a,
who preceded éafﬂcaracgrya by about three hundred years, his teacher's
teacher (parama-guru).

After finishing his instruction under Govinda, éaﬁkar'&c'éxya
travelled throughout India teaching the Advaita philosophy, writing a
number of commentaries, and disputing with adverséries ~ primarily the

Buddhists, Mimamsakas and Naiyayikas. He is usually credited with the

defeat of Buddhism in India. He is also believed to have established
/

at least four monasteries (maths) in India - the Sringeri at Mysore,

the Govardham at Puri, Orissa, the Dvaraka at Kathiawar, and the

Badrinath in the Himalayas. At Benares, one of his earliest disciples

was Padmapada who later wrote the commentary called Pancapadika, based

/ oy W —— ——
on Sankaracarya's commentary on the Brahma Sutra Bhasya. Another disciple

4

was Sureérara, who wrote a commentary on ‘Sankara's Brhadaranyaka
] []

- L e e .
Upanisad Bhasya. Sankaracarya is alleged to have met Vyasa, author of

the Brahma Sutras, at Benares, and to have disputed endlessly with him

until Padma@. a intervened. The story goes that tVy'asa finally acknowledged
/ - - . . . . .
the correctness of Sankaracarva's position and gave him permission to write

camentaries.

would havée bEen meaningless after that city had been destroyed by river
erosion, about 750 A. D. There is also reference to a Purnavarman,
probably well-known king of the period; such a king is mentioned by
Hieuen Tsiang, as having ruled about 590 A. D. Probably, Sankara was

a contemporary. The trouble with such arguments is that they are so
inconclusive. "Purnavarman" may have denoted a particular king or

may have been used indifferently just as one says, Tom, Dick or Harry..."
S. S. Survanarayana Sastri, The Tife and Teachings of Sankarachdrya
(Third Ed.) Madras: G. A. Natesan and Co., no date, p.4.
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The last days of S/al"ﬂcar-a—lchya are shrouded in mystery. Tradition
is fairly unanimous about his visit to Nepal and Kashmir. He is
believed to have died in the Himalayas at Kedarrath. The best known
biography of éﬁ{argchya is the Digvijaya attributed to Madhava
Vidaranya, though its mythical elements and historical inaccuracies
discredit it in the eyes of modern scholarship.2

Dr. Radhakrishnan, in summarizing the distinctive 'flavour'
of éankar_acgrya's life writes:

The life of S’éfrkara makes a strong impression of contraries.

He is a philosopher and a poet, a savant and a saint, a mystic
and a religious reformer. Such diverse gifts did he possess

2A further note on dating from S. S. Sastri may be of interest to the

~reader:

"It has been said that the upper and lower limits at least are fairly
fixed. Sankara came after Bhartrihari, who, according to I-Tsing,
lived between:600.andc 650:A%5B. ;. and. he must have preceded by -a
reasonable interval, Vachaspati Misra, who wrote his commentary, the
" ‘Bhamati ,on Sankara's‘ ‘Sutra-bhasya; Vachaspati's date is fixed about
841 A. D.
There is reason to think that Kumarila Bhatta, a stalwart
exponent of the Mimamsa school of philosophy, lived in the latter
half of the seventh century A. D. Sankara reveals himself as a critic
of both of the schools of Mimzmsa, — that of Bhatta as well as that
of Prabhakara. Mandana Misra is also a critic of both schools,
though reputed to have been the pupil of Kumarila. And in some places
in the Brahma-siddhi, an Advaita work of Mandana's, Sankara's views
seem to be presupposed and criticised, notably in the discussion of the
value of ritual dbservances in securing release and in the conception
of release even while embodied (jivarnmukti). This kind of pupil-critic-—
criticised relation seems best to fit in with the hypothesis that
Kumarila, Mandana and Sankara were contemporaries, and that Sankara,
like Kumarila, belonged to the latter half of the seventh century A. D.
Attractive as it is, this suggestion (of Dr. T. R. Chintamani)
cannot yet command final acceptance." S. S. Sastri, op. cit., p.6-7.
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that different images present themselves, if we try

to recall his personality. One sees him in youth, on
fire with intellectual ambition, a stiff and intrepid
debater; another regards him as a shrewd political genius,
attempting to impress on the people a sense of unity;
for a third, he is a calm philosopher engaged in the
single effort to expose the contradictions of life and
thought with an unmatched incisiveness; for a fourth,
he is the mystic who declares that we are all greater
than we know. There have been few minds more universal
than his.

Scholars are virtually unanimous in allowing that

/. - — , _
Sankaracarya wrote commentaries on the Brahma Sutras, the

Bhagavad—-Gita, and on ten or eleven of the principal

. . / / —- -
Upanisads viz. Kena, Katha, Isa, Prasna, Mundaka, Mandukya,

) w 8

Cﬁgndogya, Brhadgranyaka, Aitareya, and Taittifiza

Upanisads. There is less unanimity about his authorship

/ e . —_ .
of commentaries on Svetasvatara, Maitrayani Upanisads and
) :
- - , B — i /T -
on Gaudapada's Mandukyopanisad Karikas. Upadesasahasrl

» . @

and Vivekacudamani are attributed to him and certainly

Py »

reflect his philosophical position. Among other minor

works attributed tc him are: Aptavajrasuci, Atmabodhsa,

VA - —_ —_ -
Mohamudgara, Dasasloki, and Aparoksanubhuti. In addition,

there are some popular hymns to the different forms of

3

S. Radhakrishnan, Indian Philosophy, Vol. II, New York:
The MacMillan Company; London: George Allen and Unwin
Ltd., 1923. p.450.

4
S. S. Sastri, op. cit., p. 25.
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Godhead: Daksinamurti Stotra, Harimide Stotra, Anandalahari,

¢ 5
and Saundaryalahari. Of the minor works, (prakaranas)
. £ . = = . ’ .
attributed to Sahkaracarya, Dr.Belvalkar admits as genuine
only a few: Aparoksanubhuti, - Upadeé/_a@ahasri , Paficikarana-

> ©

. / . . _
prakriya, and Satasloki. The Tantric works, Saudaryalahari

and Prapdﬁcasara are dismissed as spurious by Dr. Belvalkar
6
in spite of a strong tradition. Paul Hacker opines that

£ — - . Py -
all of Sankaracarva's independent writings are collected

/ —_—
in the twenty-two Prakaranas of Upadesasahasri, and that the

@

others are spurious. He admits the commentary on Gaudapada's

Karikas as genuine along with the commentary on Mandukya
e 7 - &
Upanisad.

@

5
S. Radhakrishnan, op. cit., p.450.

6
Sastri, op. cit., p.25.

7

Paul Hacker, "Sankara der Yogin und Sankara der Advaitin®

in Wiener Zeitschrift fur die Kunde Sud-und Ostasiens,

Band XII-XI11, Leiden: E. J. Brill, 1968-2, p.1l47. (English).




APPENDIX 2

" REFUTATION OF DANTEL INGALL'S THEORY ..

C e . . ‘ o
" AGAINST SANKARA'S AUTHORSHIP OF VIVEKACUDAMANI

Daniel H.H. Ingalls in his article, "The Study of
Samkaracarya" opines that Safikara did not write Vivekacudamani.

He gives twc reascns based on internal evidence, the first of

which is that: "The author of the Viveka-cudamani makes an

absolute equation of the waking and dream states after the

— L e —

fashion of Gaudapada. Samkara may liken the two tc each other,
. 1

but he is careful to distinguish them" - I assume that Ingalls

is referring to those verses where Safikara deals with the three

states of mind - waking, dreaming, and dreamless sleep - for

a phencmenclogical analysis cf the intervals of experience.

The relevant verse (gloka) reads as follows:
In dreams, when there is no actual contact with the
external world, the mind alcne creates the whole universe
consisting of the experiencer etc. Similarly, in the
waking state also, there is no difference. Therefore

all this §phenomenal universe) is the projection of
the mind.

1 ‘
Daniel H.H. Ingalls, "The Study of gémkarabgrya", art. in

" Annals of the Bhandarkar Criental Research TInstitute,
XXX111, Poona: 1953, p.7

Zééﬁkarébharya,'Vlvekachﬁdémani, Trans. Swami Madhavananda,
Calcutta: Advaita Ashrama, 1970, slcka 1706, p.66.
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Now it is a fact of experience that, when we dream, the mind
is ocut of contact withﬁobjedts; yvet is able to project or
create a world invelving sUbjedté;‘Objects; and their relation-
ships. To the dreame¥, it all seems very real indeed.
Sankara concludes that the phencmenal universe is projected,
by the mind; not cnly during dreams; but alsc in the waking
state. Bcth states of consciousness, though factual, are
unreal when viewed from the perspective of the absolute Self.
There is virtually no difference between them. Ingalls
fastens on the phrase "there is no difference” and concludes
that such an "absclute equatiqn" of the waking and dream

%

states is very atypical of Sankara. The argument fails to

M / o — —
convince me. It leaves ocut of account Sankaracarya's

method of "deliberate superimposition® (a

subsequent "rescission"‘(apavaﬁa). At one stage, out of
methodclogical and pedagcgical considerations, he may deliber-
ately impute the difference bétween waking and dreeaming states
as a ccncessicn to the empirical mode of thinking. But it is
perfectly consistent with his methodeclcogy, at a later stage,
to rescind or annul the previous superimpesition for the
purpose cof "transcending” the empirical mode and for arriving
at the absolute or transcendental point of view. We have an
example of "rescission" in verse 17G. The phenomenclogical

method of reduction leads to a transcendental result:

realization of Self (Atman). There is no good reason,
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5 . R o | .
- therefcre, to re;ect‘Sankaracarya'shauthqrshlp on the basis
cf this argument.

Ingalls has ancther reascn, which he feels is crucial:
Again, and most decisive of all, the Viveka-cudamani
accepts the classical theory of the three truth values,
the existent, the non-existent and that which is anirvacanivya,
indescribable as being either existent or non-existent.
The workaday world acccrding tc the classical theory
is anirvacaniva.... Now, Paul. Hacker. has pcinted out that
when Samkara uses the word anirvacaniya, he uses it in a
sense quite different from that of the classical theory.
He uses the term in connection with his theory o£ Crgation.

Before creation primary matter, which he calls namarupe,
was in a state of anirvaca

anirvacaniyatva. It was an indistinguish-
able mass - tattvanyatvabhyam anirvacaniya, a mass in

which cne could describe nothing as being a this ar) a that.
There is ng implication here as tc the state of its

existence.?

. . . 4 -——
Earlier in the same article, Ingalls opines that Safkaracarya

/7 _
authored the Upadesasahasri of which the main features are:

1. disinterest in the workaday world; 2. keen interest in

release (mumuksutva). These features of timelessness

(katgstha~nityatva) he ccnsiders to be ccensistent with

éaﬁkaracgrya's philescphy. But, as indicated above, he thinks

the classical three-truth thecry with its category of anir-

vacaniyatva ("indescribable as being either existent or non-

existent") gives the empirical world more reality or value
than éaﬁkargbgrya would have allowed. I submit that this is
a misunderstanding of §éﬁkar§b§rya's methodclogy, and may
not be used as an argument against his authorship cf

Vivekacudamani.

3°Ingalls, cp. cit., p.7.
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Let us lcok at the interrnal evidence from ancther
pocint of view. It is certainly true that the classical
three-truth theory is operative in Vivekacudamani. on first

) 3

appearance, it seems to support a simple two-truth theory

that discriminates between Brahman as the Real and the world
as the unreal; but, on clcser examination, we find the world
of relative existence (samsara) described as the effect of

nescience (avidya) and, therefore, as neither existent (Being)

nor non-existent (absolute non-Being) but as an "indescribable”
(anirvacaniya) third entity:

Avidya (Nescience) or Maya, called alsc the Undifferentiated,
is the power of the Lord. She is without bedginning is made
up of the three gunas and is superior to the effects

(as their cause).... It is She who brings forth this whole
universe.

She is neither existent nor non-existent nor partaking of
both characters; neither composed of parts nor an indivisible
whole nor both. Shg is most wonderful and carnnot be
described in words.

Is it possible that Ingalls, in his concern to use a philo-

sophical method that affirms the reality of historical change

(parinami nityatva) misses the subtle way £afikaracarya

discriminates between the relative or dependent reality of
chenomenal existence (samsara) and the ultimate or independent

Reality called Brahman-Atman? The three-truth theory is

perfectly consistent, it seems to me, with his method bf.

Sankarzchgrya;‘gg;'dit., sloka 106%, p.39.
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adhyaropapavada and assigns the world a value that is neither

Being ncr non-Being, but a relative existence tc be transcended
in the interests of achieving Self-realization.
The idea derived from Paul Hacker that éaﬂkargcarya

applied the category of indescribability (anirvacaniyatva)

to primary matter before the existence cf the phencmenal

world does not in any way support Ingall's..argument. It
supports, in fact, my argument that gaﬁkarﬁbarya subscribed

to the orthodox three-truth theory of existence, non-existence,

and a middle term "indescribable" as either (anirvacanivatva).

In terms of cosmcleqgy, the consistent application cf this
formula places the entire cosmos, including matter, under the
middle term. It is indescribable as either existence (Being,

" Brahman-Atman) or non-existence (Non-Being, Nothing) but

hovers between them as the product cf primal nescience (avidya)

or cosmic illusicn (maya). Since the latter is described as
the "power cf the Lcrd", it is but an "appearance”. The

ambiguity of empirical existence is cleared up only when man,
by intuitional knowledge of the Self (EEEEE)' sees through
the delusion of ignorance (avidya) to the Absclute. The
distortion is due entirely to our lack cf real Knowledge:

We de not want to suggest that the error cf cur knowledge
is absolute. There is no such thing as absolutely
erroneous knowledge. Error always hangs about a core

of truth. We misperceive something; and this something

is present in cur perception together with the erroneous
distortion that we add tc it.... In fact, truth peers at
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us through errconeous appearance. It is never wholly
hidden. Only we fall to recognize it. ' :

Enough has been said to establish the fact that Ingalls, on
the basis of intermnal philosophical evidence, has nct been
able tc disprove the tradition asserting that éaﬁkargcgrya

was the author of Vivekacudamani.

5 :
G.R. Malkani, Metaphysics of Advaita Vedanta, Amalner:
Indian Institute of Philosophy, 1961, p.145.
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GLOSSARY

("knowing and teaching the acara'', rules, customs);

a spiritual guide or teacher; a title affixed to the

name of learned Brahmans and great teachers, e.g.
ankara + acarya = Sankaracarva

(neg. prefix a + dvaita, dualism); ron-dualism,

the doctrine that only the Ultimate (principle)

has real existence, all phenomenal existence and
plurality is an illusion (maya). The school of

Vedanta established by gaﬁEaratﬁTya.

superimposition; specially what is not real on the
Real; erroneous predication of qualities and attributes
on quality-less Brahman.

deeds or actions yet to be performed in future.

(aham, I and kara, making, action, from root kar,
to do, make) The individuating principle, responsible
for the limitations, divisions, and variety in the
manifested world; the ego, a self-conscious entity.

(neg. prefix a + jfana, knowledge); ignorance,
especially ignorance of the ultimate Reality,
Brahman-Atman.

— V4 - .
(prep a + kasa, appearance; from root kas, to shine,
appear); either, space

Absolute Bliss, one of the three words used to
describe the essence of the Ultimate Reality,

Brahman.

The material sheath; one of the covering of the Self;
the gross body.
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bliss sheath; one of the five sheaths or coverings
of the Self to be rhenomenologicallv "reduced” or
negated; considered to be the most subtle and inward
sheath, and 'mearest' the Self,

(fut. part. not to be defined); indefinahle, a term
applled to the whole phenomenal universe anpearlnq
by the power of mava, or cosmic illusion; neither real

(antar internal + karana sense -organ): the internal
including intelligence
(huddhl), ero (ahamkara), mind ﬁnanas), and memory

invisible, imperceptible,
visible, perceptible,

(anaroksa + anubhuti, perception, apprehersicn);

E&arana-§ékti,
Avrti®

Avidva

Avyaktam

Bhasya

direct,” immediate apprehension bv intwition

sitting, posture: one of the

non-being

Anirvacaniva
(sat) nor unreal (as at)
Antahkarana karx
g * organ; mind in a collective sense,
(citta).
Aparoksa (neg. prefix a + paroksa,
¢ unintellicible); 1mme319te
1h+elllg1ble.
Aparnksanubhirti
[4
Asana (from root as, to sit):
stages in the practice of Yoga.
Asat (neg. Prefix a + sat existent):
Atman

The Supreme Self or Srul; with small a it refers

to the individual soul; but in Advaita the "‘essence"
of the individual soul is Atmaﬂ, so there is no
distinction.

The veiling power of Maya; in S amkhya , attributed to
tamgs, 2 castituent or "ouality' of Prakrti; in
Veddnta, a phenomenological factor in the structure
if mind itself.

(neg. prefix a + vidya, knowledge, from root vid,
to know) primordial Ignorance, “manifested at The
cosmic and individual levels.

(pp. not manifested); the Unmanifested; in_ Samkhya
nrimordial matter; in Vedanta some as Iaxa

(from root bhas, to speak, talk, say); a commentary or
explanatory worV‘ all qanlfaracar"a s commentaries
are known as bhasyas i.e. Brahma Sutra Phasve.
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Brahma

Brahman

Prahmasutra

Buddhi

cit

Citta

Dhvana

Dikvijava

Dvaita

Dama

Gura
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(theda, difference,cleavace + non—difference ahheda)
di fferent vet not different; dualism (bheda) and
non-duqlwsm (abheda)in comblmatlon A school of
Vedanta, opnosed to Advaita.

name of one of the cods of the Hindu trinitv or
Trimurthi; the Creator ¢od. The others are Visnu
the preserver, and Slva the destrover.

(root brh, to grow, increase, expand) The Self-
existent, the Absolute, the Eternal, Universal Sririt;
not an object of worship but of inTL1tuve knowledge,
universal Being, Consciousness, Bliss,

(compound of Brahma + sutra, aphorism); another name
for the Vedantasutra, so called because it is a
series of aphorisms about the 'Iniversal Spirit,

also called Uttara Mimamsa : Author, Badarayana

(from root budh, to wake up, recover consciousness);
intelligence, pt power of forming conceptions and notions;
power of the mind to discern, judge, comprehend, apprehend,
understand; a higher facultv than mind (manas) belonging
to the Vijnanamava kofa.

(from root cit, to know, perceive); universal con -
sciousness; in Advaita, used to describe Brahman -
Atman, along with Sat (Belng, Existence) and Ananda (Bliss)

memory; one aspect of the knowledge sheath.

from root dhvai, to think of, consider, meditate on
[ o, — —

The name of a well-known biography of Sankaracarva

bv Madhava Vidvaranva; somewhat fanciful § unreliable
from the point of view of chronology.

(from dvi, two + suffix ta); dualism, doctrine advocated
by Madhva, that denies the Ultimate Principle as cause
of the world, conterds that soul is a separate principle
with an independent existence of its own,

restraint of the external sense organs

usually translated Yauality'’ or attrlhufe”, translated

in this thesis as "constituent’’; in Samkhva

vhilosorhy, there are three xgac or constituents of
nrlmordlal Watter (Prakrti): Sattva, rajas and tamas;

in Safkara Vedanta, these are Teinterpreted as vhenomenological
entities in ConSCIOUSNeSS.
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a sniritual teacher

sense-organs; thev cause '"attachment® to the phenomend
world

(from root is, to he master, tc command, nrosses,
disnose); the Lord, Supreme Deity, personal god.

the waking state; one of the threr states of

Jiva

Jivanmikta

N
Jnana

Mem
Jnanin

Ve
Jnana Yoga

Karma

Karma Yoga

Karfg

Karika

Ksetra
€

. .Y
Ksetraina

T.aksana

4 >

. S -
Linga sarira

-

Manas

consciousness

(from jiv, to live) the individual soul as dis-
inguished from the Universal Soul or Self: in
Safikara Advaita, a product of Ignorance.

a man vho enjovs "liberation’ while vet embodied;
he is freed from the effects of Prarahdha Karma.

(from jfia, to know) the knowledge of Peality derived
from meditation on and identification with the

Supreme Snirit.

One who has knowledge or "realization’’, more snecifically
one who has ''realized'' his identitv with Atman; hence,

a knower of Brahman.

The union with the Absolute by the way of knowledge.

Action; accusative of action: duty; the law of Karma
is the moral law of cause and effect.

The way of union with the Absolute through works.
Agent, doer.
a short exegetical elucidation.

(Lit. the field): used Bv Safikara to irdicate the
bodv as the receiver of ohjective knowledge.

The subject; knower of the '"field" or of objectivity.
The implied meaning

Same as Siksma &arira, subtle hody

>

(from root man to think, believe, imagine); mind: in

a wider sense, it means all the mental powers, including
intellect, understanding, conscience, will; in limited
sense, capacity for reflection, inference, doubt,
cognition, memorv, desire, etc.
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MEVE

Moksa

Mukta

Mukti

Mumuksu

Mggpksutva

Neti Neti

Nirguna

Nivrtti

*

Nitya

Nyava
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The mental sheath, one of the five sheaths enclosing
the Atman and concealing it.

the veiling force of Nature, displaving duality, and
thus produc1n0 error and illusion; it is nostulated to
account for all phenomena; In Vedanta it is said to be
neither real nor unreal but ]naeqcr15ab1e (anirvacaniya);
beginningless.

(from moks, desiderative of root muc, to set loose,
to free release), emancipation, 11berat10n release
from worldly existence.

(perf. pass. part of root muc); one who is liberated,
released, emancipated from relative or phenomenal
existence.

final liberation or emancipation, freedom from the bondage

of Karma and samsara.

(from desiderative of root muc); one who is eager
for liberation from mundane existence.

(from mumuksu + tva); earnestness to know the Absolute
Realitv; on& of the four cualifications for undertaking
instruction in the way of knowledge.

(na + iti, na + iti '"Not this, not this'"); famous
sentence ''reducing' all empirical entities - to arrive
at Pure Consciousness or Brahman Atman, without
attributes.

(from nir, without + guna, attribute) without

attributes, devoid of all qualities or properties; used
in reference to Brahman from the absolute or
transcendental point of view, opposite of Saguna Brahman.

&

withont modifications (vrtti); the state of 'pure
consciousness' when all fental changes have heen stopped.
eternal, permanent, real.

(from ni down + aya arrival) one of the six
systems (Da rsana~i founded by Gautama c. 550

- B.C. It goes into all sub1ects using the svllo-

gistic method; science of logical proof
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Prakrti
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Prarabdha Karma

Prana

»
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L]

Prasthana-traya

Pragabhava
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(cormormded of parama + artha), the hichest truth,
spiritunl knevledge; opnosite of vvavaharike satta.

"teacher's teacher’': Gaudap@da's relation to Somikara.

the founder of Yeca philnsophy; auvthor of the Vnca—
<utra the science of restraining all mental mo ications.

(nra, before, first: kar to make) Cosmic Substence,
p?Tﬁbrdlal matter made up of three constituents fqunas}
sattva, rajas, tamas; also called pradhana and avyakta
(unmanifested); In,Vbdanta it is also known as Maya.

A small independent treatise or monograph.

action that has begun to issue in fruit; action producing
the present body, commonly considered binding on a Jnamin
(knower of Prahman) until death of the bodv.

(pra before: ana breath; from root an to breathe) the
breath of TJFe 11Fe—ﬂr1n"1n1

Vital sheath, one of the five sheaths covering and
obscuring the Self.

The three great wrays; three major works of Vedamta;
ie. nhanlsads Bhagavadglta and Brahma - Sutra.

”prevnous non-existence; a term in Nvaya logic.

Cosmic Spirit; first principle of Samkhya system of
philosophy; the principle that guides and regulates
cosmic evolution; in Vedonta, used as equivalent to
Almon.

energy, activity; in Samkhya, one of the three con-
stituents (g nas) of matter LPrakrtl)

(comnounded of sat + cit + ananda) ; Being-Con-
sciousness-Bliss; in Vedanta, the three words used
to describe Brahman's essence

Brahman with attributes, gualities; Brahman
conceived as Creator, Preserver, Destroyer; the
opposite of Nirouna Brahman.

L4

(sak, to be strong, able) creative power, energy;
the kinetic aspect of Consciousness.
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Saksi Witness-Consciousness, that which '"beholds' all
g entities, all activities in the phenomenal world,
without itself acting.

Samadhi (sam, together; dhi a placing from root dha to put)
The final stage in Yoga, whereby the individual soul
becomes one with the object of meditation, attaining
super-consciousness and bliss.

Samadfana concentration of the mind on Sat (Being)

Saticita Karma accunulated acts; acts done in the past

Z . . .

Sankara founder of non-dualism (advaita) bhased on Brahma

(Vedahta) SGtra; lived approx. 788-820 A.D.; founder
of four monasteries (maths) at Sringeri in south,
Badarinath in north; Purl in the east, and Dvaraka
in west. Died Kedarnath, Himalavas.

Sama abandonment of all desires (vasovas) by control of
the mind
Samikhva (from sam together and khva to reckon or count ump,

emumerate); the oldest school of philosophv, an
account of cosmic evolution; founded by Kapila in
sixth century B.C.; enumerates 25 tattvas or cat-
egories including Purusa (Cosmic Spirit); Prakrti
(Cosmic Substance) etc.

Samsara (sam, together; sara flowing); the passage of the
soul in the cycle of births and deaths; the round
of existence, transmigration.

Sat Being, Reality, Fxistence.
Sattva in Samkhva, one of the three constituents of Cosmic

Substance (Prakrti); principle of balance between rajas
(activity) and tomas (inertia).

éraddhg implicit faith in Vedas and gurus
/ . /
Sruti (from root sru to hear); revealed knowledge, Vedas
Sthula (from stha, to stand, remain); gross, tangible,
material.
— L . .
Sthula-sarira oross hodv: the material, perishable hody.

Stiksma subtle, atomic, intangible

[
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Suksma sarira the subtle hodv; also called Tinga sarira

Svapna-avastha  the dreaming state

Susurti-avastha the deep sleep state

-

Sttra (from root siv, to sew): a short sentence or
aﬂhorwcm i.e. Brahma Sutras
. Tattva (from pronoun tad, and suffix tva); thatness, essence
Tamas principle of darkness, dullness, inertia; in Samkhva,

one of the three conqtjtuents (vumas) of Cosmic
Substance or Prakrt1 the restraining aspect of Nature

Tat tvam asi Vedantic aphorism mearing '"That art though', identlf;_atlon
of the individual ego (ana) with the Supreme Self (Atman)
Titiksa natient endurance or forbearance of sorrow and
. suffering
Turiva The fourth: Brahman, transcends and pervades the

three states of conmsciousness; 2lso called Caturtha.

Inanisad (prep. upa towards; ni down: sad to sit)

: sitting down opposite the teacher to receive
instruction; the philosophical part of the Vedas;
source of Védﬁhta and Samkhya, part of the
Aranvaka, which is part of Brahmana dated from
8th centurv, BR.C.

Uparati spontaneous equijoise of the mind: complete
with drawal of the senses from sensn—ohwerfc

Upadhi denotes any limitation imposed on the Self
through ignorance of the mind.

Upadanam "material cause' of the universe; opposite of
1 ] 2 it
efficient cause’.

vada (from vad, to speak) discussion; affixed to a word
it indicates a school of philosophyv.

vairagya (vi apart, away, without; raga desire): without desire;
T dispassion; indifference to the unreal and

transitory; renunciation of all desires to enjoy

the result of action here and hereafter;

in Vedanta, one of the four qualifications.
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(vid, to know); generic name for most ancient
sacred 11terature four collections (samhita):

Rg. Veda, hvmns to gods; Samaveda, priestly chants;
?ﬁjur Veaa, sacrificial formulae; Atharva Veda,
magical chants; VWasa is the comniler and arranger;
Vedic period 15007 1000 B.C.

(Veda + anta, end) end of the Vedas, second
part of the Mlmamsa founder: Badaravana

ascribed
also called Brahm= sutras.

the aphorisms of Vedanta philosophy,
to Badarayana;

(from root vid, to know): Knowledge, especially
knowledge of ti the Iitimate Reality, Brahman~Atman
the phenomenological reduction of AvidyZ leads
to Vidya; or "liberation' from Ignorance.

Enquiry; the method of enquiring into Reality
by asking questions like "Who am I?"

The "nrojecting power' of Mayva that makes the
pheromenal universe appear; attributed in
the active principle.

(from vi, away, apart, without: vic to shift,
sever, senarate) discrimination, especially
between eternal and non-eternal, real and unreal;
in Vedanta, one of the four qualifications for
Knowledge or Self- realization.

The knowledge sheath, one of the five coverings of
the Self (Atman) more subtle than the mental
sheath (manomava 1foga) but not as subtle as the
bliss sheath (anandamava kosa) .

The name of a small treatise attributed to

‘Sankaracarva; its title means Crest Jewel

(cuda-manw) of NDiscrimination (Viveka);

P
One vwho follows the Buddhist school of Viinana-
vada, a form of subjective idealism vhich denies
the reality of anything ohjective.

(from vart to turn, revolve): mental state,
condition, or modification. Nivrtti is the stonnirg
of such modifications. .
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(from Toot vui, to voke or join); one of the

2ix Daréanas or systems: founded hy Patanjall
(3rd Cent. R.C.), hased on Sarkhya vhilosophy;

a practical way of joining the 1nd1v1dua] soul
with the Thmiversal Snirit; defined as 'restraint
of mental modifications" Yogin is a practitioner

of Yoga.
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