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The conception "miya" has been translated as "illusion" by
o ‘

. . _ , . ‘ S
many Who interpret the Advaita Vedanta of Sankara. What we intend to-

accomplishlin this dissertatiotﬂiijzgigetermine if this translegiqﬁ'is

a,

the correct one. This will be accomplished 1n.t§61barts. The first

1

ggg;ti in Madhyamika Buddhism and pre—Sankara Advaita Then'we will

review Sankara and the post—Sankara Advaita on maya. Part Two 1s a

" phenomenological inquiry into mﬁyﬁuin the Brahma Sﬁtraf;hésya of

s ., Ny * ) :
Sankara. Here we will pe concerned with the structurées of the name-

form complex, language, and| analogue, and their relation to maya. We
will also point out other pogsible interp:etations of the é%ncept

- - I
"maya" in Sahkara's thought.

5
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PREFACE S

This dissertation will focus on a concept that later came to

. L . ' - ras

be designated as mayavada in;Sankara's‘thought. I am proposing to '
. do’this strictly within ﬁheAsc0pe of his major work,'namel§ his

commentary on the Brahma Sdtra. This study is‘tO'beuunderétobd as %

a phenomenological study of mayavada in the sense that I am proposing . -

+ ~ " aspecific élan; in the method employed in approaching the problem.

-~

- The source material for thié'study‘will be ﬁhg ﬁhilosophical
ég' . commentary of Sankara. This sPudy will be concerned with.the concept..

of maAyd ir its specific occurrencés and aléo related portions which
nillﬁétraté and define may3i. Barticular stress will be laid. qpon the

use of analogue in the Brahma Sutra as it is this method which lends

- the full import of maya in Advaita Vedanta. » ' T

To understand maya by the usJkof phenomenology means to see

*'  the world as containing structures of experience. These structupes-
can bé seen as the limits within which an investigation must take
place. One of these structures 1s the nature of ianggage and its

d&strict relation to maya. But this 1s not to ask the QUthfqn of the
.. meaning of language, i.e. vak. Rather what is being Investigated is

the- structures of experience and not the metaphysical implications.'
. B {

Another structure is the existence of maja .as an interpreq?
" the world as it confrontslus as name and forﬁ. W; see.;hé worl®

througﬁ both of thesa‘strqctureé and it is'by an e;gpination and

]

interpretation through the use of models of analogue that we

RN TE T
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expctiencq.a chﬁﬁgc\in the meaﬁing of expcriencg, Maya canrbe séen‘as
relacing tbleaéﬁ of thpsérstfucfurés dir;ctly. }t is rélaﬁéa to
ladguage because mﬁ;%—innguﬁge is,eésentiélly based on_thé‘neéd‘

.for discourse about B%ahman and it ig related to-ﬁ#mE‘hnd'form because
'ﬁﬁyﬁ i3 said to be t;terminﬁqs with the world: it is beginningless

Vbut not eternal. Tﬁus what I shall consider is tﬁe way-in ﬁhich maya,
Ehroﬁgh_thc'usé of argument ffom analogue, is dependent‘gﬁon and[of

. essential for the ground of the.structures of experience. It is my

task ‘then to view maya {(strictly within §;ﬁkara's Bhigya On the

" Brahma SGtra), through a phenomendlogftalimethod,‘as a way by which

it can'be scen-as an interpretation of the world.

W
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_ lCHRPTﬁRﬂhy'
ANTRODUCTION . -
. te ° S : . -
THE PRESKNT STUDY B
. - ,.' - - .,1 . - .': v U ’ .
. The vuncupl of mivi in tho Tndian yvligln—philusophioal'schnul
o1 . S
N \dﬁkd\d s Advatita Vodﬂnta hdk hovn tt1ua1nxod primavily as "illustion”
Thin fnctnr has lead critics Lo deseribe clnsétcnl Todian thinking
: — : : . I : ’
T an wnr!d—néudtinn- pessimistic, and unpfndhcfﬁvo. ‘There crities of
. the Advalta Vedinta iﬁp]udv modorn Indinn'andéwvstorn thiukers,
toed Aurebindo and A.'Schwﬁitze}'tu name hut'kwn. “Albert Schweitzer's
. o .
ook, Tadian Ihnuvhl and s hovolanont {ntvtp\otod lndinn thinking
e - - .
as "world-denving" and "Hfeadienving". 1hcrv is also 1oi1h11d de
. » %
Chatdin whoe writes concerning tho'urnnd,ﬂp(iun:'
. T ' On the one hand therve are those whe see our true

‘propress only In terms of a break, as speedy as possible,
with the world: as thongh the spivit could not exist,
- i or at least could not fulfii feselt, except, in separvation
- © from matter.  And thiere are those on the other side, the

belicvers in jome ultimato value in the tangible evolution
. of things.? ‘

o

Teilhavd places Indlan thinking in the former and his own system in

a

Throughout thia dissertation the Sanskrit "mayR" and "Brahman"
will not be underlined. .

2A. Schweitzer, Indian” Thought and Its Development, trang. Mra:
Chavles Ex B.'Russell. (Londun: Hodder & Stoughton Ltd., 1936), p. 1 ff.
3

. Toilhald de Chavdin, ,The Future of Man. trans. Norman Denny,
" (New York: Harpoer & Row, 1964), p. 44.

-
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sthe latter which he sces as the only veal option.  Frivdrich Nictzschds

. .
Stafoslof the Vedanty that . :
. T ' N A -
« v v the metaphysical pessimism of the Vedanta philosophy?
« « « Are all these not Hkewise phenomena of Jdecay and. .
sickiess?  To pive exdess weight to moval value or fo
‘ fictions of the "bevand" or to social distress or to
P ‘ suffering in general: evdéry such exapperation of a navvow

viewpoint {s {u {tself alveady a sipn of sickness, ... .4

This pro¥concoivod nption about the attitude and thinking d[.lndia

mist” be veassessed in order to understand ft. To translate “wdyd™

. t -~ - :
as "{1lusion" in the Advaita of Sankara is to ploss over the primarvy
vriteria- and self-undetstanding that the term conveys. We must then

look for a uew way to translate "miyd" in ch@ Advaica Veddnta of

A

Lahkara. S S

Thus this study concerns itself with the exptication and under-

' ’, : ) -
standing of mAyd in Sankara's commentavy on the Brahma Stra. This

"tople argse out’ of a broader Interest in the discipiine of cowparative

'

relinfon and is written S0 as to make-a contribution to it. Our

orientation-will h;-twolfold, historical and philosopliical. The

+

historical section forms the geﬁcral background from which the philo-

. . i
sophical, fnquiry proceeds.

- &

The Introduction presents the general critdria from which our
sfudy will develop. We will consider the different positions of what
we term the "Jewish-Christian view" as compared with the view'of

"Indian thiﬁking".s We will then begin our historical section with

- “F. Nietzsche, The Will to Pymer, trans. W. Kaufmann and R. J.
Hollinpdale, (New York: Vintage Books, 1968), ‘Aphorism #1020, p. 528.

SBy these criteria I am assuming the traditional or orthodox
position of each type of thinking: This is not to imply that these

.

) °

]



Chapter 11 which will look-nt_mﬁyﬁ in the early,tmditionf6 Chapter

I1T will briefly investigate the corresponding term for mﬁfﬁ in the

4

Buddhist tradition within the major "work of Nagirjuna éo as to’

o understand how within this one spec1fic instance it was utllizée:;;}iong'
with this we will review-the mayd concept %n Gauglapﬁda7 who’is sa#d'tq

. have been §enkaro'§'tcecher“s teaeher. Chapter IV will look at the .

IAdvaitn school-of §;hkara éno the over-all schema of his system. Con-

-~
cluding our historical survey, phapter Y will follow briefly the

concept of maya through the developments of the post Sankara.Advaita
until approximatly the 17th century.- This will complete our historical

survey. ‘ _ 7 : : .

Part Two of the dissertation will be a.philosophical inquiry:

b

, .
Here we will.investigate the use of the term "miyd" in Sankara's

e

bhdsya or commentaryron the Brahma S$Gtra. In Chapter VI we will

concentrate. on the relation between language and tht name-form com-

\

plex {(gima-ripa) so as to see within §%ﬁkara*s¢fﬁought how these are

‘ - . §
utilized within the over-all conception of the definition of lakguage
. : 7

are the only possible positions within each tradition but are pre-
sented so that confusion between them is lesgened

_ The‘use of the word "tradition" in this dissertation is used
to indicate the "orthodox": or Vedic schools and their general lines
of heritage given by themselves. We are concerned more specifically
" with the Advaita Vedﬁnta tradition in odr-inquiry.

Our purpose-ié not to determine once and for. all the under-
standing of Ndgidrjuna and Gaudapada but merely to give a general
over-all view of thelr concept as understood by various scholars.
This chapter. exists only to give a general background within the
tradition -



Advalta Vedanta.

- gnd the name—form complex as miyd. Chapter VII will concentraterunon

the way in whicp maya is re&ated in terms of instruction by the use

of analogue8 within the Brahme.Sﬁtra.and by extension the experiential

a

grounding of maya wit in the conception of Brahman and how this 1is

rcommunicand. Chapte VIIL, which will conclude our study,‘will

_concentrate upon the centrality of mayz for_an understanding of the

! -

name-form complex and language within the contextual frame of ana-
logue as a means of comprehension. Here we will also examine an

apparent shift in the maya conceptlon of Sankara in the post—éenkara”

- ’
A

Advaita and a nonern criticism of Sankara's m3ya which does not .
recognize its full import. In this.concluding Chapterfwe will at

last take up for .consideration other terms related to maya in dabkara's

't

METHOD

As was mentioned above we.have utilized 'two approaches,
historical survey and philosophicalllnquiry, in this study. The
historical part 1s a surveY‘of the philoeophical conception of mﬁyE,
and its affiliate term in Nagarjuna =} Madhyamika Buddhism viz. , samvrti.

—_—
The second part is philosophical or more precisely a phenomenological
investigation of the concept miya. o

In our approach to phenomenology we are not concerned with a

specific development ‘of that method in Western philoaophy as such

8'fhe term "analogue" in this dissertation is used as a des-
cription of a teaching method and must not be confused with the Western
Scholastic "analogy" which is utilized to discuss theological. questions..



Rather we are utilizing this method in its gemeral definition. We canm

say with Pierre Thévenaz in his book What is Phenomenology?:

It is above all method——a method for changing our

“relation to the world, for becoming more acutely aware - ot

of 1t. But at the same time and by that very fact, it
is already a certain attitude vis-a-vis the world, or.
more exactly a certain attitude vis-a-vis our relation
to the world. Phenomenology combines the most radical .
break with our ordinary and natural attitude vis-a-vis .
the world (in this sense, it is an ascesis of the

——

The concept of analogy is one which contains great philosophical and
theological implications in Western thinking. This can be traced back
to Aristotle within the Greek world and, for Christianity, in the works
of St. Thomas Aquinas. One great interpretation of St. Thomas is

that contained in the work of Cardinal Cajetan, The Analogy of Names and
the Concept of Being, (trans. E. A. Bushinski with H. J. Koren, 2nd

- edition Duquesnme University, Ad Press Ltd. 1959).  1In this work he
.ceniters on the relatlon ofiGod to his creation and how man can know
God (which in Western theological circles is the dominant way of under—
standing analogy). He States that there are three general concepts of
analogy which have seven variations: (1) Analogy of inequality, (2)
Analogy of attribution, (3) Analogy of proportionality; the variations:
(1) substance and accidents, (2} cause and.effect, (3) God and crea-
tures, (4) created beings as analogues, (5) being in act and potency, .
'(6) being 1n reason, (7) analogy other than being. In addition to

this work the theological and philoscophical analysis of analogy is so
vast that it is implicit and explicit throughout much of Western
thinking to the present.

In this gtudy we take note of the above understanding of analogy
but are not concerned with it or with a comparative study of this con—
cept as such. Rather than "analogy", analogue has been used in its __
much, more general usage as a teaching method within the Advajta Vedanta
of Sankara, with reference to such Sanskrit terms as maya, avidyi,
adhvasa, ajnana, mithva etc. (with the added provision that each and
every term for the Advaita must be meant only fer discourse about
Brahman). ~We recognize that the words which express "analogue' in
one language and religious context have perhaps correlate terms in -
another language but the religious context is so different. that.an
identical translatlion of each terms would be inaccurate. Thus we are
not concerried with "analogy" in the West but with "analogue' in the
Advaita Vedanta of §onkara."




mind) with the deepening or the conseoration of this
 original attitude (in this sense, it is respect for the

real and engagement in the world). Consciousness

takes 1ts distance with regard to things. it

gives itself complete freedom in respect to

them, but one realizes at once that this is in

order to ‘be more faithful to our essential inser-

tion in the world. . . . The phenomenological method

thus permits pushing on simultaneously and with one

movement towards the roots of subjectivity and the

foundation of the objective world 9 '

The phenomonological method thenjbrings abdut,a'new ondersténding of ~
'the.world by an analysis of consclousness. This analyois.delineaoes
and analyzes the constructs by which one understands roaii;y.‘ It is 5‘
considerotion of theselbasic-constructs, those concepts and inter-
pretations of the world, fundamental within any given view, that form
"the ground upon which one can approach a religion oT philosophy It
calls for a momont in which the symbols of consciousness are gatno;éd
and intefpreted. This is brought out'by Professor J. G.‘Arapura: "By
the phenomenoiogioal moment, I mean the most officient gathering of
all-thaﬁ there is, the‘intorpreta;ion of all symbols, with the nroper

use of subjectivity and culturo subjécoivity."lo' In this study we are

-

using the phenomenological method so as to understand the conception

’ L. . .
of miy3 in Sankara's bhAasya on the Brahma Satra. We are centering on
this concept within the Advaita because 1t is a primary one in any -

understanding of the ‘Advalta. - We are not in any ﬁay attempting to
& : : ,

Q

) 9Pierre Thévenaz, What is fhenomenology?, trans. Courtney, ed.
Brockelman.and J. Edie (Chicago: Quadrangle, 1962), p. 91.

1OJ G. Arapura, "Comparative Religion, Myth apd the Renewal
of Philosophy", in Dr. Bhagavan Das Centeniary Vol., (ganaras. Kashi
Vidyapith,  1969), p. 215. :




e

criticize the Advaité.but rafher‘to underéfhndlit.' It is in this manner,
-. and onlﬁ ;gig mapnef, thagjwe may begin to comp:eheﬁd‘the'vagious ways
. in which different peoplé ﬁndefstand reality. - By phegomenolaéy we mean
the ". . .‘Singling out 'and uncovering of a dérﬁginlultiméte, ée;f-
éqnstitutitvé and existenéial elément‘df consciousnegs, by means of
.whiph_a particular dfﬁamic in the ;rigiﬁal mahifestaq}op,(thdpgh not the
‘ofigin as such) of ééligion will'ﬁé made to reveal itse]:f."l1 -
This specific investigationLarbsé out of a context of a ﬁarti—

cular ptﬁdy of comparative religion, that is J.. G. Arapura's work

. - - 1 ) ) ! .
‘Religion as Anxiety and Tranguillity-—an Essay ;R“Comparative Pheno—

=5

. menology of the Spirit.12 Within hisrwork'Dr. Arapura begins by linking,
- ) ‘ :

B

following Husserl, consciogsness and reflection;' He obsérves:.‘

 Phenomenology's justification for starting with conscious—

pess rather than with the phenomena outside it is that it

" 48 itself a unique phenomena, oné that is always in the
process of apprehending itself along with its own states
(or moods), and by that means, of apprehending the world
(or being of be~ings).l3 .

He begins then with the refiect;on of coﬁsciousness:upon {tgelf which

gives rise to what he terms the sense of wrongness of existence:

' The self-confrontation of existence takes place in
consciousness' reflection upon {tself. This sense of

- wrongness camnot be truly explained as a matter of consti- .
tution since in actual life there never is encountered ‘

S . *

Hy 6. Arapura, Religion as Anxiety and Tranquillity—--—-An
Essay in Comparative Phenomenology of the Spirit,.(The Hague: Mouton,
~1972), p. 3. Cited hereafter as AT. '

1211 1d4. Note p. 58 £f.

131p14.,  pp. 60-1.

=



' an alternative way of constituting the self or projecting
existence. - The only alternatives that are possible
come in the form of myth which in turn are grounded on )
_the sense of wrongness itself as an answe¥, remedy, solution,
offering a dtructure of rectification. The sense of wrong-
ness of existence is not to be understood as an ordinary ‘
discontent that can be removed by some special argument

‘or apalysis or knowledge, although quests.in that direction
are automatically -launched from this ground. It should be®
assumed that it is as fundamental as wonder and curicsity .

. which are re§arded respectively as- the gsources of philosophy.
and science. 4 B ‘ ‘ : ‘

)

This sense of wrougness of existence is then looked at in terms of

consciousness and this glves rise to the ' spheres of the spirit
-which ariously interpret this refleetion.- Dr. Araputa.sées this
ldeveﬂ;z;gkt as producing the "anxiety sphere of the West and the
tranquillity sphere“‘of Indian thinking This preseut toplc grew
- out of the analysis of Dr. Arapura s interpretation of the Indian
sense of wrongness of existence”. We are centering on one unique
examnle within.the Indian "sphere" fér our investigatien, and even

‘more specifically one tqpiciwitnin‘one specific understanding, namely

. _ .
miya in Sankara's commentary on the Brahma Sitra. But before we

‘proceed with theihistorical surveyilet”us point out some general

differences between these "spheres".

-

INDIAN AND WESTERN THOUGHT

. ﬁ =
Making some distinctions between “the Indian and Western

"spheres of the spirit" will allow our study to proceed by removing the
confusion between iﬁem that has been one " of the difficulties of com
parative reiigiou, i.e. interpreting Indian thinking within the -

structures of Western thought. In this section we will consider the

.4

“’Ibid,, p. 62. - | S

.
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Indian and Western: (1) view of history, {2) view of- language, (3)
view of man, (4) end of man, and (5) concept of philosophy Our cri- |
'teria for Indian thinking is the understanding of Advaita ‘Vedanta and

for the. West it is the Jewish—Christian view of religion “and the Greek
. Fd

view of philosophy:'

(1) Meaning of‘ﬂistory

We encounter in the .Indian understanding of history a "byclic".

description of the cosmos within which man 1s, subject to transmigration

-

or rebirth H Zimmer remarks that

The wheel of birth.and death, the round of emanation,
fruition, dissolution, and re-emanation, 1s a common-
place of popular speech as well as a fundamental theme
of philosophy, myth and symbol, religion, politics and
art. It is understood as applying not only to the life
of the individual, but to the history of soclety and

the course of the cosmos. Every moment of existence is
measured and judged against the backdro f this plercma.

.The cosmos has world ¢ycles which are subdivided into four world !

ages or.xggag, These ages take their names from tﬁe four throws 8¢

- the Innian dice game ana are called g;iga (four), Treta (three),
Dvapara (xwo), and Eﬁii (one).16 In the ﬁorid of the nfesent we are in
the Kali xgga‘which;is said tobhave begun on'Friday, Eebnaa%y 18,

3102 B.E. :AE ane.end of the Kali yuga, whiehqia the last before dis-
aolution, Ehe‘cosmos will terminaﬁe and neturnnto ita éround in the;
Absolute; 'Af;er a period of 4,325,000;000 yeara the cosmos will emerge
again out of.§he Absoluee and begin again with the Krita zuga.l7 Exam-

ples of this. cyclic ew are contained throughout the Scriptu;e’of—lndia._

ISH. Zimmer, Myths and Symbols in Indian Art and Civilization,
ed. Joseph Campbell,. (New Jersey: Princeton'Univeraity Press, 1972),
p. 13. _Cited hereafter as M&S. oo

16_1b1d., p. 13. | ' 171b1‘d., p. 16.




' One exanmple can be seen in the Puranic account of the sage Harkandeya.

) I shall tell .you the wonderful scene beheld by .
the sage Mirkandeya at the time of Lord Visnu's repose
" in the vast speck of water all by Himself. -Swallowed™~
up by Lord Vispu, the sage Mirkandeya remained within
His belly by His glory for many thousands of years and
. began. to 'wander- about there. . . . Then the sage devoted
- himself to medication, to the performance of sacrifices,
- Japams and Homas, and asceticism by virtue of which he
; " slowly came out of Vignu's mouth. . He did ‘not ‘know at all.
when he entered in His belly or uhen he .came out of
His mouth.. This was due to Lord's Miyi. He saw the whole
universe under the cover of Tamoguna and that vast expanse
of water. . He was afraid. The sage was then bewlldered and
- lost all hopes of life. On seeing Vispu he seemed sto
have remembered NArdyapa and became glad. He became
: -astonished and standing in that vast expanse of water
. © did not know whether he was dreaming or deluded.--13-20.
+ . . he immediataly went again into His belly.--21-25.
. ‘'Then after sometime coming out of Visnu's mouth,
the sage saw a boy sleeping om the branch of a banyan tree.
He was seen playing all by himself without any anxiety
in the universe bereft of creation. . . . The sage was
much surprised and tried, ... . Then he thought to him—
self while floating on the water, I undoubtedly saw him
before, but am doubtful as I might be deluded by Deva
Miyd. . . . the Lord, in the form of that young boy,
thundered to Hﬁrkandeya "Son, MArkandeya! do not be afraid.
Come near me.'" . . . the longlived sage Mérkandeya with
folded hands and with eyes struck with wonder most devout-
fully saluted Loxrd Vigpu after reciting his name and Gotra.
-« . . St1-Bhagavéna said: . . . I am the Creator of the
past, future and the present. Briahmana! whatever you
see or hear about or think about, I am all those. I
created this universe bgfore and 1 am creating it now.
Mirkandeya! ‘I create this whole universe at the end -
of each yuga and then support_it. yea% about my dharmas
by joyfully entering within My belly.. Brahmd along with
the Rigis and the Devas rests in My body I am the avyakta
Yoga, again I am Vyakta, the.enemy of &hgﬁgemons You . . -
attain to me. I am the one-lettered madtra and again the
three-lettered mantra. I give dhdrma, arf ‘ha, k&ma; and again
I am the giver of Mukti., 6K I am the- -glver of salvation
I am "Om" the Bymbol of the sacred’ Trinity "_.51-65.18 o

Also we find in the Bhagavad GIta the god Kgqqa.remarking that:

18The' Matsya Purdnam, ed. J. D. Akhtar, The Sacred Books of "the
Aryans, Vol. I, ed. S. Shastri, (New Delhi: Oriental Pub., 1972), pp.l30-2.




12--Never was there a time when I was not, nor you, nor

yet these princes, nor will there be a time when we shall’

cease to be,--all of us hereafter.

13—-Just as in this-body the embodied self must pass

through childhood; youth, and old age, so too at death

will it assume another body: in this the thoughtful man
~1is ﬁot perplexed. :

Safkara observes in his cdmmentgrj‘onithe Brahma Sutra I.3.30:

With regard to this it is said-~"Because of the same
names and forms (recurring)"--and even if such absorption
and regeneration is accepted, we do have to. accept the '
transmigratory existence as having no beginning. The
Achirya will hereafter expound, as to how cransmigratory
existence is without beginning, in the Sttra 'It is
reasonably sustainable and is also perceived to be so'
(Bra Su. IL.i. 36).2 .
i
. The Western concept of history is linear. This is evident, for

¢

example, in Koheleth 3:11 when we hear about the beginning and the end
" of God's work:

‘What profit does one who works get from all his labour?

- I have seen the business that God has given men to keep
them busy. He has made everything to suit its time: more-
over he has given men a sense of time past and future,
but no comprehension of God's work from beginning to end.

A Jewish account of this linear view is expressed by the thinker

+

Philo fn his De Opificio Mundi when he writes:

) 19The Bhagavad Gita, R. C. Zaehner, (Oxford Clarendon Press,
1969), p. 125. 2: 12~13 (12=-na tv ev'ahah {Aatu n'dsam, na tvam,: n'eme
Jan' adhipab, na c'alva na bhavisyamah sarve vayam atab param. 13--
dehino 'smin vatha dehe kaumarad vauvanam jara tatha deh'antara-
priptir: dhiras tatra na muhyati,) T

" 205, ahma-Siitra Shankara-BhEsya, trans. V. M. Apte, (Bombay:
Popular Book Depot, 1960), p. 196~7. Cited hereafter as BSB.

21Biﬁlia Hebraiéa, ed. Rudolf Kittel, (Stuttgart: Wurtteq-'
‘bergische Bibelangtalt, 1937}, p. 1215.
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‘Then he says that "in’ Ehe beginning God made the heaven B
- and the earth", taking “Beginning" not, 'as some think,
-1in a chronological sense, for time there was not before
there was a world.- Time began either simultaneously with
Y " the world or after it. For since time is a measured
space determined by the world's movement, and since
movement could not be prior to the object moving, but
must of necessity. arise either after it or simultaneously
" with 1it, it follows of necessity that time also is either
coequnl with or later born than -the world.

" The most exact account of this within the Christian community 1s that
: . EN ! .

found in the Roman Catholic tradition of creatio ex nihilo. In a

\

letter by Leo I in,shaﬁsffth century he states:
: Beside this.unlque consubstantial. eternal and unchhnge—
_ able deity (divinity) of the supreme Trinity there is o
. . absolutely no creature that is not in its origin created

« from nothing. (#285)23

4\

. A latter account in the thirteenth century by Innocent 111 states:

We befieve that the one and the same God creator of the
New and the Old Testament (that is the law of Moses and of
the Prophets and of the Apostleg), created everything KLrom
nothing, without changing in EfE)Trinity (#790) 24

He again asserts the.doctrine in a latter place:
141

22Philo, De Opificilo Hundir—trans. F. H. Colson, (Loeb Classi-

cal Libracy, 19262(1] ps;]mZg‘—B fdv apxq trrovch $ Ocds 7oV
! oﬂpcwov xal fqt' i -rqv apxiv ﬂapa,\npﬂm-wr
[31 | odx <bs ocovrm TS, LT mn-&. kpovov xpom;;
ydp oﬂx W rrpo rcocpou. a\\' 7 oow uvr:p y(yowv'
¥ per” adrov (rr(; }-ﬂp “Sidormpa Tis TOU XGOjOU
mvﬁotws‘ domv G xpovos, ﬁpor(pa 8¢ rod wuov- ‘ -
pdvou xm)cus' m}x dv* pévotro,. dAN uﬁnyxmov-
admy 1 W‘l‘(pov 9 dua avumacxﬂm, dyaywaiov”
‘ xai ToP xpoiov ) i{oAxa xdopiou yeyordrac:
23 pechTepoy drtlion” .
EChiridion ymbolorum, ed. Henricus Denzinger, retractavit
s "A. Schonmetzer S.J., Ed. XXXII, (Bﬁrcelona. Herder; 1963),-p. 101,
(Bxaeter hanc aytem summae Trinitatis unam copsubstantialem et sempi-
ternam atque incommutabilem deitatem nihil omnino creaturarum est.
quod non in exordio sul ex nihilo creatum sit.) - .

24I‘bid., p. 255. (Novi et Veteris Testamenti (, 1d est Legis
Hozsi et Proghetarum et Apostolorum) unum_ eundemgue (et Deum) auctorem
" credimus esse Deum (-!),.qui in Trinitate, ut dictum est, permanens,
de nihilo (-'), cuncta (omnia) creavit! . . .)

-
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God . . . through his omnipotent power established, out of
" . nothing, from the beginning of time both crentures2 spiritual
and corporal, that is angelic and worldly. (#3800) > -

At the' council of Florence in 1442 it was statcd!:

(The council) believes most firmly and confesses and pro-
‘¢laims that one true God, Father,. Son and Hold Spirit,

1s the creator of all visible and invisible things: when.
he willed, by his goodness, he established all crea-
tures, both spiritual and corporal; good because they
were nade by the highest good, but also changbqblg
.because they were made from mothing. . . (#1333). 6

(2) View of Language

J ’

& Just as’ " the Indian and Hcstérn views of history are different,

" .80 too are the two views of languﬁgc. In terms of Indian thinking

Tevelation as the.or;ginntion'df_}nngpuge means that revelation reveals

itself. That- is to say there is no giver of revelation as such; rather

+ .

the Veda is that body of truth which has been secen by the Bgi-and this
body:exists through all cycles of world eﬁanncibns. Its character 1is’
that if is aEauru;eza or non-personal which means Eﬁht it Ls'hot givénl
’ in a pefsonal or histdfical event; it has always existed} Thia\lénguage
ncco;panies a cyqlié view of history.

i

- *The cyclic view aips at being direct, essentially intui-
: tive, with respect to knowledge. It tolerates no obstacles
or obstructions except those that can be readily conditioned

25Ibid., p-259. (. . . qui sua omnipoténti viréhte gimul ab

initio Eemporis utramque de nihilo condidit creaturam, spiritualem et
corporalem, angelicam videlicet et mundanam: . . V)

+ 'zelbid., p. 338, (Firmissime credit, profitetuf et praedicat,.

| ———

‘unum verum Deum. Patrem et Filium et Spiritum Sanctum, esse omnium
Visibilium et invisibilium creatorem: quil quando voluit, bonitate sua
unlversas, tam spiritales quam corporales, concleit creaturas: bonas
quidem, quia a summo bono factae sunt, sed mutabiles, quia de ninllo
factae sunt, . . .) For.a more detailed account of this difference in
the meaning of history the reader is asked to refer to: Cosmos and His-

tory, Creation Legends of the Ancient Near East, and Philosophies of
History (see Bibliography). Co :

.

e
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and rendercd transparent and thus overcome. Henco language
by deflnition is both unicentric and transcendentally ori-
glnated. It is by definition also self-luminous and its
purpose is’ revelation through vidy® (4fiana, gnosis). 27

This can be seen in Sanknra ] counmnts in the Brahma Sutra bhisva.

© He remankg at I 3.28 thnt:_ ) ‘ .

+ « « (the world i.e. everything) is created out of -this
(1.e. the word). It is out of the scriptural word, indced,
that- this world i.e. everything including the Gods etc.
is created. . . . Simixnrly we understand that before.
creation, Vedic words occurred to Prajdpati the creator
and thereafter he created the objects according to those
vwords. That the Scriptures also say similarly viz. that
he uttered the word "Bhdh" and created the Earth--which
shows that words such as "BhOh" ete. first occurred to
the mind as words, and from them the worlds "Bhﬁh“ etc.

" were afterwards created.28 :

‘ He_cqﬁtinues at I.3.29: - VE
‘ "Hence it is that (the Vedds) are cternal." Thug;://ﬂf .

- it is also because this transitory world which consists o

7 definite forms such as the Gods -etc. is born from the Vedic ‘
words, that the eternity of the Vedic word should be understoodg9

In-contrést to this conception of lnnguﬁgé is td: western
Bibl cal view which sces lansuage as gilven by a personal God and con~
atitutiﬁgxnn historical event. Language proceeds @s an utterance of
God for the Jewish worldvnnd'thié langwage is Hebrew. | ‘
~ When "God was sbout to create the world by His word, the.
twenty-two letters of the alphabet descended from the

terrible and august crown of God whereon they were
qngraved with'a pen of flaming fire.3®

o Z?J. G. Arapura, "Lnngunge.and-Pﬁenomena“, Canadian Journal of

Theology, XVI 1 and 2, (1970}, p. &47. Cited hereafte; as LP.
29

v - %8s, 1.3.28, Apte, p. 187.

: 30L. Ginzberg, The Legends of the Jews, Vol. I, (Philadelphia:
The Jewish Pub. Society of America, 1909) P- 5. Also refer to footnote
in Val 7 #10 on pagea 5-6. :

- N .

"BSB, I.3.29, Apte, pp. 195-6.
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Then the Lovd came down to sve the elty and tower
which mortal” men had built; and he said, "Here they
‘are, one people with-a single language, and nows they
Chave” stavted te do this (build the tower to rfach -
heaven) ; heneclorwnrd nothing they have a mind‘tq _
do will bhe hvyoﬁd their reach. Come, let us po down
“there and confﬂsq_thoir Spee;h. so that they will not
understand what they say to one “another, 31
Turning to the Christian conception of language we find that lanpuape

(Logos) is?u very important thﬁme. “This is probably scen wmost fully
P s ‘
in ‘the Gogpel of John:
e When all thiings bepan, the Word already was. "The Word -
* dwelt with God, and what God'wnn‘ the Nn;d was. The-
Word, then, was with God at the beglnning, and throuf -
‘him all things came to be; no single thing was crdated
without him. ' T '
Thus we see that the conception of the meaning of language differs

between Indian thinking and Western thiuking. This has rightly been

observed by Professor Arapura: . )

' -

3?Biblin Hebraica, p. 8 . Genesis 11: 5-7

TN N3 1R TN b e AR T s b et

g% mhma 005 Tl AR T CF (5 i N b
St A v . . il _l v : ‘n. M \_ " . LS
: o A SRy ke anp ey P2 e MREnND A b T
. i T ne Y s v . T“ "~ t ) r AS . Rl ) — " i
AP RED T R NP R EIRY T
“ N ' ’ \. S B ' - ~
32 5ohn 1: 1-4 “The New English Bible, )Oxford University Press,
Cambridge -University Press, 1961), p. 150. : - i e
s 1 : ) . L - ) K

- 1 "Ev dpyii v 6 Adyos, xai o .\6?'0? . -rrpé‘s' -_ré‘u 0(6’1-. _ RN
. xai-Oeos ﬁu'd Adyos. 2 odros v év dpx3 mpds Tov GC?Q .
'3 ndvra 8t° adrod eyévero, Kail xwpls aurod cy€vero ovdi .
Qv 8 yéyovert 4 &' avT@ Lw) R, xai 3 L o 19 _ |
s Ty avbpaimwr ‘ - _
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N : s s L may de Lhat in the case -of. the one, language
o :dndicates, and is employed for,. disenbapemont from

. 5phenomcn\ and retreat iato the one only cenLrefgL—//'

PO ~ Reality, While in the case of ‘the other, what language
“indicates and is employed. for 1is cnpagement with. ' -
- phenomena.  In the case of the one, phenomena are C '

absorbed dinto that Tentre of Redlitv revealed in

gnosiq through tht use of langungc. 1This means that

cvery time it h\ppenq it is not .a spenker who speaks

but the self-same”tentre; hcucc spuqch is attached to no

person; specech spenks by itself. Specch is apauruseya

(non-personal) . . . In the case of .the other, phenomena

are not absorbpd into a ceq;re but proceed from a ‘centre.

Thus phenomena are put forth or brought into being.

Every new point that emerges (in terms of linear pro-

cession) equally become .an authentic centre from which

language and phenomena can ngain,proceed.33 )

(3) Viow of Man

The view of man in Indian thinking is summarized quite will_

©

in the Krishna-janma khinda of the Brahmavaivarta Purina which states:

, " Life in the cycle of the'countlgss rebirths is like.a
- wvision in a dream. The gods on high, the mute trees and
the stones, are alikg qpparitions in this phantasy.-

But Death “administers the law of time. Ordained by time, _&

Death is the master of all. Perishable unending ecycles
the good and evil alternate. Hence, the wise are attached
to neither, neither the evil nor the good.  The wise are
not attached to anything at- all.34 - )

,Another exnmple is - the statement of the Bhagavad GIta that:

&

27--For sure is the death of aL} that is born, sure is
the birth of all that dies: s0 in a matter that no one_
can prevent you have no cause to grieve.
28--Unmanifest are the beginnings.of contingent beings,:*
manifest then middle course, unmaniﬁest again their ends:
what- cause for mourning here?’
29--By a rare privilege may someone behold it, and by

¢ a.rare privilege indeed may another tell of it, and by

a rare privilege may such another hear it; yet even having

- heard there is none that knows it. .

i3

A

LP, p. 19.

Hyss, p. 8.

16
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30-—Never can this embodied &elf] be slain in the body
of anyone {at all]l :“and so you have'no need to grieve
for apy contingent being.

The ChEndogya Upanisad'obSérveS' .

- .

- 1--Verily, this whole world is Brahman, from which he comes’

. forth, withoit which he will be dissolved and in which

he breathes. Tranquil,-one should meditate on it. Now

- verily, a person consists of purpose. According to the

~ purpose a person hag in this world, so does he become’

on departing hence. So let him frame for himself a

\ purpose.
2—-He who consists of mind whose body 1s life whose form
is light whose conception is truth, whose soul is space,
containing all works, containing all desires, containing
all odours, containing all tastes, encompassing this whole
world;, being without speech. and without concern.
3--This is my self within the ‘heart, smaller than a grain
of rice, than a barley corn, than a mustard seed, than a
grain of millet or than the kermel of a grain of millet.
This is myself within the.heart, greater than the earth,
‘greater than the atmosphere, greacat than the sky,
- greater than these worlds.
4-—-Contalning all works, containing all desire,. containing
all odours, containing all tastes, encompassing this

whole world, without speech, without concern, this is the
self of mine within the hearty this is Brahman.  Into

him, I shall enter, on departing hence.  Verily, he who
believes this, will hav§6no more doubts. Thus used to say -
Séndilya, yea Sandilya.™" iy -

-

17

'6(> 35Bhagavad Gita, Zaehner, pp. 135-6. (é?—-iatasya'hi'dhruvo
'y

tyur, dhruvam janma %%tasya ca: tasmad apariharye 'rthe na tvaf
docitum arhasi. 28--avyakt' Adini bhutinl vyakta-madhyini, Bh3rata,
avyakta-nidhandny eva: tatra k3 paridevand? 2G--3Scaryavat pasvati
kascit enam, dscaryavad vadati tath'aiva c'dnyah: adcaryavac c'ainam
anyah &Srnoti, stutvd py enahm veda na c'aiva ka dcit. 30--dehI nityam
avadhyo 'vam dehe sarvasya, bh3rata, tasmdt sarvianl bhutani na tvahm *
socitum arhasi. ) . -

36
George Allen & Unwin Ltd 1969), PP 391 2. Cited hereafter as PU.

"The Principal Upaniqads, ed., trang. Radhakrishnan, (London:

LY

{(1==garvam khalvidam s—atha khalu

"kratumayah purusah, yatha—kratur asminl loke puruseo bhavati tathetah

pretya bhavati, sa kratuh kurvita. 2--mano-mayah prana-sariro bha-
rupah satya-sathkalpa dkasitmd sarva-karmi sarva-kimah sarva~g§ndhah

" garva-rasah garvam idam abhydtto™viky an3darah. 3--esa ma @tmintar

“
p
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3

“Man then is shbject-to countléss rounds 6f rebirth which are contained

within tﬁe cycltc histbrical process of the cosmos\ Man himselflis

b

sﬁbjected to this cyclg‘because of his ét;échments nd tpis is his

‘ ﬁredicaﬁgnt. ﬁe finds himself‘in g,stéte of ignor nce (avidya) becausé
he ﬁhinksrthat attachmenté wiil help himlouﬁ 6flthe rounds of'rébirthf,
In order fqr man-to obtain freedom from this bondage in ignorance he
_ﬁqét gaih.knowledge;(gigzé), as is seen id the aﬁove‘quoteé, whicﬁ‘will

remove ignorance.

-

In Western thinking man 18 seen as a creature who is created by

. God: i g L ‘ ;
' So God created man in his own image, in the image of
God created he him; male and female created he them, (28)
And God blessed them, and God said unto them, Be fruitful,
and multiply, and replenish the earth, .and subdue it;
and have dominion over the fish of the sea, and over the
fowl of the alr, and over every living thing that moveth
upon the earth.§7 )
L . r T
Man, however, rebelled against God and was cast out of the garden of
paradisge: . o : .
(21) Unto Adam also and to his wife did the Lord God make
- coats of skins, and clothed them. (22) And the Lord God
sald, Behold, the man 1s become as one of us, to konow -

¥
-

(=}

hydaye' gniyan vrlher v&, yavad v3, sarsapid v3, dyamdkad va, Syamaka-
tandulad v3; ega ma atmantar hydaye jyayan prthivyih, jyayin antariksaj
J&nan divah, jyayan ebhyo lokebhyah. 4-—sarva~karma sarva-kamah sarva-
gandhal sarva-rasah, sarvam idam abhydtto'vaky anadarah, esa ma
dtmantar hydaye etad brahma, etam itah pretyabhisambhavitdsmiti,

yasya syt addhd na vicikits@stitl ha smiha Sagdilyah, $andilyah.)

37

Biblica Hebraiea, Genesis I: 27--8,
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good and evil: and now lest he put'im his hand and
take also of the tree of life, and ea$d ‘and live for ever:
{23) Therefore the Lord God sent him forth from the garden
of Eden, to till the ground from whence he was taken

In terms of Christian understanding, man, as a crjfture of God is a
I/
being who is sinful This is to say that in man's rebellion against

God he placed himself outside of the garden Thus the state of man's -

$

nature is. that he is a fallen being who finds salvation through the
grace of God. In India man 1s not 51nfu1, he is in ignorance andt it -

is only through knowledge that he may liberate himself from the wheel
39

of rebirth.

(4) End of Man
x . ‘ - .
India comsiders the end of man as the attainment of liberation.

It is liberation from the world of actien, duty and transmigration.
It is in some sense a transcendent state beyond the tri-level cosmoc

. of the earth, heavens, and hells. This idea is expressed in various
[

- Qf ways within the tradition, according to the specific school or cult,

but conceptually it is the same in terms of its structure In fact

\

y 381bid., Genesis 3:21-23, p. 3.
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5he end of man, specifically within the Advaita Vedanta, ‘415 the concern
of the study at hand. The Bhagavad ‘61ta; a basic text for the Advaita,
remarks about it that.

19—- —When the watching [self] sees there is no agent other

than [these] constituents and knows what is beyond them,

then will he come to share in that mode of being which

is mine.

20--Transcending these three constituents which give the body
‘ . : its existence, from the sufferings of birth death, and old 7
. . age delivered, .the embodied [self] wins immortality 40. _ .

& :
- The Western view of the end of man is.that man and history

hecome in some way perfectedi An exemple of one specific view within
the Jewish tradition is contained in the commentary on the crime of Cain:

- The crime committed by.Cain had baneful consequences,
not for himself alone, but for the whole of nature also
- . . . While, before, the vine had borne nine hundred and
twenty—six different varieties of fruit, it now brought
forth but one kind. And so it was with all ‘other species.
- They wil% regaln their pristine powers only in the world
© to cone. ‘

In Christiahity the end of mén is concerned'with the second coming of
the Christ. This will mark the perfection, the end and fulfiloent of
time: o

Behold, he 15 coming Qith the‘clouds! Every eye shall | o

see him, and among them those who pierced him; and all
‘the peoples of the world shall lament in remorse. So

~

3 ’ 4OBhagavad Gitﬁ Zaehner, p. 355. (n'dnyah gugebhyah kartarah

yada drasta "nupadyati guqebhyas ca parah vetti, mad-bhavam so 'dhigac—
chatl. 20--gunan etam atitya trin dehi deha~-samudhavan janma—mrtyu— '

iera—duhkhair vimukto mrtam aénute

1Legends of the Jews Vol I, p. 112 also .see note on pp. 141-
2, #30 Vol. 7.

Y
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it shall be. Amen. "I-am the Alpha and the Omeéa", says

*  the Lord God, who' is and who was and who is to come, the

" sovereign Lord of all. : ' ‘ . :

A new heaven and a'néw,earth-will be established: .

Then I saw a new heaven and a new earth, for the first
heaven and the first earth had vanished, and there was:
no longer any sea, 1L saw the holy city, new Jerusalem,
coming down out of heaven from God, make ready like a bride
adorned for her hisband. I heard a loud voice proclaiming
from the throne: "Now at last God has his dwelling among
Men! -He will dwell amopg them and they shall be his
people; and God himself will be with them. He will wipe
every tear from their eyes; there shall be an end to, death,

.. . and to mourning and crying and paln; for the old order has
passed-away!"4 ,

-

Thus the Indian view of cyclic _occurrénce of man within the ecyclic
césmos sees the end of man as outside the- cosmos whereas the Western
%3 -

view finds its end in the fulfillment and completiop of the will of

God in history. ( r.

“?Revelation 1:7-8
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(5) Concept of Philosophy . T

In India the concept of phllosophy ean never be separated feom
a vien of liberation, becauseAphilosophy is alwaysneoncerned'gith the
analysis of e#istence‘so that'know;edge'(Xigzg),whieh 15 of its very
netute liberation.fOr the Advaita-Vcdénﬁa; can be_ottained. Western
philosophy developed'originali§ out of‘the Greek mihd;énd_was later ;
brouéhtlinto,the.Chrietian-world i,eﬂAAugoee;ne_and Aooinas., The':

fundamental difference between these two undefstandings-is commented .

on by Betty Heinmann in her ‘work Indian and Wester1 Philosophy.

Let us examine then, the Western term "Philosophy and
its Eastern equivalent in the classical language of India,
Sanskrit; and even at the ocutset we meet with fundamental
contrasts. For the Greek term philo-sophia means literally
"love of sophia",.of human reason, measure, of judgment
and discrimiration.” On the other hand, .the Sanskrit term *
for philosophy is anu-iksiki, the "survey of, literally
the look ‘along (anu), all things," which means "along

/ " all existent facts.” ‘Thus contemplation of reality, not’
discrimination in a rational order, is the cardinal aim-
of Indian Philosophy, the Sanskrit name of which means
no more than synopsis, comprehensive view 2Pd receptive
contemplation. Further evidence of the profound gulf be-
tween East and West is provided by another fundamental
‘philosophical term. Our word 'system'" (systema) is
literally "putting-together,)' "com-position," in a rational’
drder;f It was Aristotle, the founder and organizer of
Western exact science, a post-Sophistic scholar and the
first great genuinely Western Philosopher, who invented SN
the term sy-stema or sy-stasis, while his school, the -
Peripatetics; developed it to its full meaning The
human mind, then, thinks "systematically," prescribes the
order of research, the selection, disposition and com-
position of ideas. Conversely Plato, the ontological and,
indeed, Xhe last great cosmic thinker of the West, con-
tinues uttler the influence of pre-Sophistic cosmic concep-
tions to apply to his own principles the pregnant term

theoria;—meaning—titerally—YIntuitive—view-or-contempla—
tion. This use of Theoria, instead of the later sy-stema,
reveals Plato's general attitude, his humble openness to-
wards the phenomena as objects of contemplation, but,



1t

not ,of selective research.-‘ : ‘

Now precisely the same concept of system as -’
Plato's was conceived by Indian Philosophy atyd ;has been
preserved. to the present day, the Sanskrit term .for system
being_either_dafsana'or drstil, both derived from the root
drs. (Greek derkomai)--to looly, to contemplate, to be
receptive——but in no degree implylng any idea of regu—

. lating the facts of Nature.
e

- We must commenc‘however that Betty Heinmann's -observations are not

necessarily truly repfesentative of the West but do clarify onr:point

in the present context.

~Thus what we term "philosophy' in India is something ther than

what is termed "philosophy" in the Greek (Aristotelian and-post—

o

Aristotelian) sense of the word. Philosophy in India is the quest for

,/
‘u

L
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Betty He1nmann, Indian and'Western Philosophy, (London George

Allen & Unwin Ltd., 1939), pp. 27-8.. F. E. Peters observes: "Philoso-’
phia: love of wisdom, philosophy 1. By the traditional Greek account/

‘Pythagoras was the-first to use the term philosophia (See D.L.1.1
Cicero, Tusc. V.3.8), and endowed the word with a strongly religious
and ethical sense . . ..which can best be seen in the view of the"
philosopher put forth by Socrates in Phaedo 62c-69e. In Aristotle
is has lost these Pythagorean overtones (the same process is visible
“in Plato . . .): philosophia has now become a synonym for episteme

(q.v.) in the sense of an intellectual discipline seeking out causes -

(Meta. 1026a). 1In the same passage Aristotle mentions 'first

- philosophy' (prote philosophia) or "theology" (see theologia; '"meta-
- physics" 1s a latter word) that has as its object not mutable things
~ as does physics (also called "second philesophy," ibid. 1037a) or
those connected with matter, as.does mathematics, but being (on)”
that is eternal, immutable, and separated from matter." from F. E.
Peters, Greek Philosophical Terms: A Historical Lexicon, (New York:
New York University Press, 1967), . 156,
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knowledge that will remove ignorance and in turn bring freedom in

h'libeiation. This is true for almost allas the Indian schocls or

systems of thought The most important for our investigation is the

Advaita,VedEnta'daréhna.

. THE RISE OF THE ADVAITA DARSANA

“The Advaita Vedanta. darsana‘ as with most Indicn céligio—‘
philosophical thought, grew out_of the conceptions which were set inh
the Veda and the subsequcnt t?adicion and:comﬁentafics thct arose from
it. -Tﬁis.daréhna‘oc "sﬁstem" of thought is one which developed out“‘

of the Sitras of thc'Uttara Mlmadsd dardana, viz. the Vedanta siitras

- of - BAdarivana, and-is seen in the présent as having had.a'very pro-—

found imprint on the thinking of India. The VedZnta is perhaps the

-

most well—known darfana of the six classic'daréhnES"

Of the systems of thought or da:ﬁhna&, six became more
famous than others, viz., Gautama's Ny3ya, Kapida's Vaide-.
gika, Kapila's Sa3fikhya, Patafijali's Yoga, Jaimini's POrva
MImameZ and BAdariyana's Uttara MimaAms3a or the Vedanta.

They are the Brahmanical systems, since they all accept

the authority of the Vedas. The systems of thought which
admit the validity of the Vedas are called Fstika, and those
which repudiate it pastika. The astika, or nastika char-
acter of a system does not depend on its positive or nega-
tive conclusions regarding the naturé of the supreme

o9 " ‘spirit, but on the acceptance gg non- acceptance of the

authotity of the Vedas ..
Thus we have in the Advaita darsana a restatement of the'traditidn so
that the correct understanding, as far as the Advaita was concerned,

of the Veda was-given. ‘Historically this was necessary because of the

o

45'I‘he notable exception being the Cdrvdka school.
468 Radhakrishnan and C. A. Moore, A Sourcebook in Indian
Philosoghz (New Jersey: Princeton Univ. Press, 1967), p. 350.

“.‘ )
i
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rise of the nastlka systems which repudiated the Veda, from the fifth
: century-B.C. Mo;t notably these were the Jaina and Buddhist systems '
. of thought. |

The onaita Veddnta darsana is‘that ninth century system which
is the product of. the genius of Sankara Sankara formulated ‘what he
saw as the implicit doctrine of Brahman within the Uganisadic scrip-.
tures.. This formulation arose from the encounter of the Vedanta with
the other systems of thought present at- that time. It attempted to-
correct verious interpretations, whlch the Adveita saw as wrong, within o
the other asbika syeteme and along with_this‘challenge the ndstika

systems, most notably the Madhyamika school of Mahiiyina Buddhism.

Thus the Advaita dar€ana grew-out of a complex cultural heritage that

.
.

contained éreat.varleties of'religious, philosophical and cultic
phenomena. ‘But the Advaita did not see itself: as originalrin_its
conception of Brahman. It'ie especially }mportant to recogniee that

. generally within the develonment‘of'lndian philosophy-the need was
not to be ' original" at all but rather to thread toéether the coherent
ideas already in existence. Thus for_example Saiikara is not one

who thinks of himself as original for he relies upon and always refers

-

to scripture as well as to a number of authors who preceeded him in

his SGitra-Bhisya.
' The philosophic position of the Advaita darsana is one of
':absolute non—dualism.r Advaita itself means non-dual. It conceives
reality as being ultimately one, namely Brahman. Man is connected to-
Brahman by the fact that there is within him an inner core or soul ‘ o

L]

which is Ktman. Thls‘inner core is ‘identical with Brahman. This



. .will be explained more fully at a lotct plnco in 6&rfstudy'- Another
position in Indian philosophy, one which holds that there is no core
-

nor any such absolute as.Brahman is the Madhynmika position of the

+

'II

Bu&dhisto. ‘These “two. taken together are what is called the "two o
‘trndltions"'of Indian philoscphy by Dr. T. R. V. Murti " The formér
has its ground in the Atman doctrino of the. UEanisads whilo ‘the
zlatter is based upon the andtman’ doctrine of the Buddha. Speaking

- of the "two traditions'" Dr. Murti obseryes:

The Upanisads and the systems following the Braihmanical
tradition conceive reality on the patgern of an inner
core or soul (Atman), immutable and-identical amidst -
an outer region of impermanente and change, to which it
is unrelated or but loosely related. This may be termed

. the Substance—view of reality (3tma-vida). .

- The other tradition is represented by the Buddhist denial
of substance (&tman) and all that it implies. There is
no inner and immutable .core in things; everything is in
flux. - Existence for the Buddhists is momentary (ksanika),
unique (svalakgapa) and unitary (dharmamdtra). It is
discontinuous, discrete and devoid of complexity. The
substance (the universal and the identical) was rejected

. as 1llusory; it was but a thought-construction made
under the influence of wrong belief (avidya). This may
be taken as the Modal view of reality 4

Thus there is the Advaita dardana which maintains the "substooce"
view of reality'ao diotinct from the Buddhist or "modal view. This
distinction is quite'basic and because ¢of it othsr distinctions
follow." Another distinctien which we will note now is the different
Vinterprototions togt each ploces upon 1anguage. The Advoita views

language as originating extraneous to karma-samsira whereas the

|

47T. R. V. Murtil, The Central Philoscphy of Buddhism, (London:
George |Allen & Unwin, 1960), p. 10. Cited hereafter as CPB. ‘

!
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Buddhist maintain that lnngﬁﬁge is grouhded'ﬂnd’rcfercht to karma-

- samsira . What this means is'Ehnt‘ghe Advai;a'views, along wiqhvthe"

Piirva Himﬁﬁsﬁ} 1anngﬁé\%§ given transcendentally (druti) and the -
‘Buddhist maintains that it is, along with other things, a momentary

becoming and hence conventional although in'a diff?rent_sensc than -

in the Nydya. ‘?rofcssor,Arnputa;exprbsses this idea of;lnngunge in
‘the Veddnta:

. All the} human faculties are the means by which
Brahman manifests itself, etad va dIpyate vad vied
vadati. (This Brahman indced shines forth, when one
speaks with speech):~so we read in the Kaugitaki

Upanisad. . . . Howéver, among the faculties through
which Brahman (Ktmdn) shines forth, specch still remains
the first.

Language'in the Vedinta must be seen as ad:ashect of Brahman for:

Thus we are told that speech 1s Brahman (vigval bruh-'
meti). Specch is virit. Speech is also everything.
It is the world (vdpeva avam lokah), it is the gods
(devih), ic. is agni, and so on.: It is the Rgveda, it -
is the one source of all the Vedas.ég

-In fact nlong with the Istika systems, the Advaita maintains its

ar ]

own view agninst others. One example of this is the relation of the
Advaita to the Grammarian conception of sghota—vﬁda:

. i Bhartrhari begins his V _Q;yagndIza by .identifying
language and Brahman (anidi nidanam brahmd £abda-tattvam
yadaksaram). Sahkara while not accepting this identity,
(and thus rejecting the sphota-vada) still held that
"from the Svayambu . self-born proceeded the vik without
beginning and end" (Vedinta-Sitra bh5§ya 1.3.28)

27

7 QBJ.'G. Araphrn,I"Some Perspectives on Indian Philosophy of

Language", lecture University of Rajasthan, April 1972, p. 17. -

491b1d., p. 17.
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T ' The supernnturulibts also nccepcud the vedic
"~ - view of cosmogony that the world cvolved: from the word.
Bhartrhuri held-that the world arose as a vivarta of veda
(Chandoghya eva prathamam etnd visyam vyavartatd.
~VakyapadIya 1.1.20). Sankara holds the same view (Vediinta
sdtra bhilsya 1.3.28). 50 o :

3
- s
@

In contrnst to the Advaita position there is. the Madhyamikd Buddhiqt

conceptipn‘of 1anguage as bated in Qveryday-spcaking; Buddhist lan—
guage as such 1s not grounded in any tfutb pniggipj@. _It has a . -
negative function in that it is useful for removing views), but it

cannot be used for comprehending truths or universals. RatnakIrti .
i ] —

-

A

writes in his Apohasiddhih: ’ . .

.o

(16.5.6) And what we pcrceive in clear perception is .
only the particulnr and thi# fact precludes admission of _
the (vicious) circle of (realistic pluralism) engendered - .
by such. imposcd realities as, universals, attributes, !
actions, etc.d! . T Q

This conception sees language as "“designation" rather than as par-
- N ) N < _ ’ \
ticipating in renlity or "naming".  Stcherbatsky writes that fordthe

Buddhist reality is unutcorablc.
Ideality or thought- construction, being by its very de-

finition something that can be expressed in a name, it,is
clear that reality, as pure reality, the'contradict?jjiy .
. . H

- 5OJ 'G. Arapura, "Indian Philosophy of Language——lntroduction .

unpublished, privately circulated, (1974), p. 9.

51D Sharma, The Differentintion Theory of Meaning in Indian
Logic, (The Hague:! Mouton, 1969), p. 89. p. 88 (viidhakam ca sfiminya-
gunakarmmidy upidhicakrasya, kevalavyaktiprdhakan patupratydkgam.) d
Sharma observes on p. 47 that, "According to the apohist view meaning
in its logical aspect can only be a mental phenomena, for it larises

g the inrellect and 18 based on—our propositiomal—attituder—It-is-

g/in fact the instrument of the act of reference, rather than the object-:
of reference. And thus there is only a creative mental function con- *
tained in the law of differentiﬁtion (apoha)
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_ opposed thing to ideality, must be something that cannot
be éxpreassed in speech. A reality which is stripped off
from every relation and every- construction, which Has
neither any position in time and space nor any charac-

- terizing quality, cannot be expressed, because there is

. in it nothing to be expressed, except the fact that it has
"produced a quite indefinite. sensation.s2

. The Buddhist idea of ‘language ia termed apoha-vada:

"+« . According to Agohn a word denotes the negation of
contraries; the word “cow" denotes the negation of
"non-cow'. -Apoha then is neither internal nor external,
and different from cognition and object. Therefore the

_relation between word and object 1s unreal but a mere
designation which colours a determina?p cognition. .
Etymologically it means either the exciusion of this indi-
vidual from another contradictory individual or the
contradictory individual from as well as in this indi-
vidual. The Buddhist Ratnakirtis Athasiddhi s a,
definitive work for this theory. .All dstika systems
refuted apoha like one man.

Thusilénguége can be classed for the-Advaita uider the rubric "name"
and for ‘the B;déhist under "designation". This point will be.brouéht
out more.fuily in Chapter ILI.  Let us turn now to a'geﬁeral ﬁnder-
standing of thé_fundpméntal cbnception of the Advaita Vedanta of
§;hkgra. ‘ -

' The-religio4philosophical ﬁhought of  the Advaiﬁa darsana can

be summed up in the brief ﬁhrasé: brahma satfam jagan mithya jivo

brahmaiva na'parah (Brahman is Being, the world is qon;rehl, thé

individual is non-different from Brahman). This is to aay'ﬁhgt one's

individual being is identical with Being (Brahman) and this is true

29

e 52

4“tigﬁﬁ—-—ﬁT.fStcherbatsky,—Buddhiet Laglc Vol. I,-(The Hague Mouton

and Co., 1958) pp. 185-6.

. o Y - N
%?Arapura, "Indian Philosophy of Language--Introduction”, p.

13.
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for all individual beings\ - It is from this view that the complex )

y o

 epistemological, metaphysical and ontological system chat is called

the Advaita daféana'emerges. “The Advaita Vedanta Jﬁderstands itself

to be in. direct line with the Vedic texts. Thus let us turn our

attentibn to the earliest tradition and- briefly consider the term

‘I
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 CHAPTER 11,
MAYA IN THE EARLY TRADITION

The conception of méya within the. Indian tradition begins
with the earliest writing of the tradition, Qhe Rgveda Within this °
collection of books the number_of times the wqrd miy3 and 1its
derivatives occurs is numbered by Gonda as over one huﬁdfed.iimes.l
Another.ﬁu;bering of‘mﬁyﬁ.and its derivatives is that given by P. D.
Shastri in his Doctrine ofiMﬁyé where he gives the foliowing-iist of

one hundred one cccurrences:

v

(1) m3yih (nominative and accusitive plural twenty-four times)
v I.32.4 1,117.3 II.11.10 11.27.26 111.20.3 1II1.53.8
v.2.9 V.31.7 V.40.8 VI.18.9 VI.20.4 VI.22.9 VI.44.22
VI.45.9 VI.58.1 VII.1.10 WVITI/98.5 VII.99.4 VIII.41.8
X.53.9 X.73.5 X.99.2 X.111.6
{2) maxaxa (instrumental singular nineteen timqs)
. I1.80.7 1I.l44.,1° T1.160.3 1I.17.5 1III,27.7 1IV.30.12
- IV.30.21 V.83.3 V.63.7 VI.22.6 VII.104.24 VII.23.15
L VII.4A1.3 IX.73.5 IX.73.9 1IX.B83.3 X.71.5 X.85.18 X.177.1
(3) miyinah (accusitive plural and genative singular of
mayin fifteen times)
+1.39,2 1.51.5 I.54.4 TI.64.7 1.159.4 TI.11.10 TIII1.38.7
I11.38.9 III. 56.1 V.44.11 VI.61.3 'Vii.82.3 VIII.3.19
VIII.23.14 X.138.3
(4) mayabhih (instrumental plural thirteen times)
I.11.7 ¥.33.10 1I.5!.5 1I.151.9 IIX.34.6 III.60.1
V.30.6 V.44.2 V.78.6 VI 47 18 VI.63. 5 VII 14.14
X 147.2 .

"

lJ Gonda, "The 'Original' Sense and the Etymology of the
- Sanskrit Maya", Four Studies in the Language of the Veda, (The Hague:
"Mouton & Co., 1959), p. 127. Cited hereafter as Studiesf

E
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(5) maxinam (accusitive singular of mayin ten times)
I.11.7 1.53.7- I1.56.3 1I.80.7 II.ll.5 V. 30 6 V.58.2°
. VI.48.14 VIII.7?76.1 X.147.2 /7
(6) maya (three times)
I11.61.7 V.63.4 X.54.2 .
(7) mazam (accusitive singular three times)
v.85.5 V.85.6 X.88.6
(8) mayl (nomative singular of mayin three times)
VII.28.4° X.99.10 X.147.5
(9) mayinam (three times)
“I1.32.4 1IL. 20.3 1I11.34.3-
(10} mazini {two times)
V.48.1 X.5.3 ‘
(11) mayina (instrumental singular of mayin)
VI.63.5

(12) ma miyini .
V.48.3

(13) maxavina _ a
X.24.4

(14) mayavin
iv.16.9

(15) mayavinam

II.11.9 : _
(16) mazavinah : . o -
X.83.3 - R ‘) .

With these citations, we can say beyond any doubt that the word hay'

occurs numerous times in the Rgveda. As to the specific meanings of

LS

~ the individual occurrences one should consult each of them separately.

Let us now look briefly at thg three occhrreﬁces of mAyad biﬁed by |
“Shaétri. These are given as IIL.6l.7, V.EB.A; and X.54.2, 1II.61.7
is to Ushas (morniﬁg)f |

.7——0n Law's firm base the épeeder of the Morning, ths

(61c) Bull, hath entered mighty earth and heaven.

Great is the power of Varupa and Mitra, whichgr
bright hath spread in every place its splendour.

33

: 2P D. Shastri, The Doctrine of M3ya, (London Luzac and Co .
1911), pp. 6-7. Cited hereafter as Doctrine.

3

Chowkhamba Sanskrit Series Office, 1963), p. 388. Cited hereafter
as Hymns. Theodot Aufrecht in his Die Hymnen des Rigveda, (Wiesbaden:

R. T. H. Griffith, The Hymns of the Eéveda Vol. I, (Varanasi:
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Gonda, commenting'on this hymn, pcints out'its'resemblance to | : :
ﬁv II1.53.8 and VI. 53 g: . .. the important event of the sun's
appearance into the world is attributed to the great _315 of Mitra and
‘Varuna, that is to say to their 'power of creating or’ constructing
objects characterized by forms and dimensions."a His'prcyious commcnt
on hymns III 53.8'and VI.53.8 brings this out more fully:

It Seems hardly possible to escape the conclu—

sion that m3y3 here refers to a special ability to

create forms, or rather to ‘the inexplicable power of a
- High Being .to assume forms, to project itself into exter-
nality, to assume an outward appearance, to appear in,

or as, the phenomenal world. It is perfectly intelligi-
‘ble that. this text could be. quoted in order to demonstrate.
that the universe is identity gone into differemce . . 2

V.Gﬁ.&.is addressed to-Mitra—Varhga;

_ 4--Your magic, Mitra-Varuna, resteth™in the heaven..
> The Sun, the wondrous weapon, cometh forth as light.
_ Ye hide him in the sky with cloud and flood
of rain, and waterdrops, Parjanya' full of sweetness
flow. 6 . o

Otto Harrassowitz, 1963) gives the Vedic Sanskrit as: (;tasz
budhni vsdAm isanydn vrsa. mahl rodasi # vivesa/. mahf mitrgsya varu
pasya maya candrd bhinim vidadhe purutrd//}. A different translation
is given by H. D. Velanka”, Rgveda Mapdala III, (Bombay: -University of
Bombay, 1968), p. 146: The bull of the dawns, urging her on,-has

" entered the two great-worlds at the bottom of rta. He, the great maya
of mitra and varupa, has distributed his light like a.beautiful lady.

AStudies; p;'129.

SIbid., p. 128. ' -

. ng Vol I, p. 534 Aufrecht: (maya vam mitr3 varuna divi
grita 50ryo iyotiscarati citrdm ayudham/ tam abhréha vrstya gihatho
“divi parianya drapsd m¥dhumanta irate //).
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Gbnda_remafks that, "By maya Mitra and Varupa make the sun to cross. .

n?

the sky and_bbscufe it with cloud and rain . . Commenting on the’

. previous verse:

In addressing‘Mitra and. Varupa thé poet of Rv.

5,63, 3 states that they cause the sky to rain, not so
“much "durch die Zaubermacht des Asura' as Geldner undér-
stands the phrase asurasya mayay3--which may, according
to the same scholar also mean: "mit der Zaubermacht, wie
sie ein Asura besitzt"--, nor something like "divine .
dominion'", a term used in this connection by Macdonell,
but rather, yith Sﬁyaga: mdyaya is to be understood as
prajflayd Samarthyena.® . ' .

Also:
. . thus 5,63,3 where Mitra and Varuna are said to
cause the sky to rain by their maya "incomprehensible
'  ability (to contrive important processes of this charac-

ter)." See also 5,85,5 and 6 where Varupa measures and
fixes the earth and makes the rivers debouch into the

ocean. Thus the term is often employed in connection with
the marvels of nature (see e.g. also 5,63,4), for instance
also with the appearance of daylight and the foundation

of the world. Those possessed of maya, e.g. gods, could
moreover attain. results which are beyond the power of
ordinary men. Although then m3ya may from the human

point of view by 'Zaubermacht', it is in fact always the
same incomprehensible ability. However, the surprising

and incredible may easily be taken to be unreal or im-
possible, that is to say: not in accordance with what is )
from a certain point of view called or regarded as reality 3"

The God Indra iz addressed in verse X.54.2:

2--When thou wast roaming, waxen strong in body,
telling thy might, Indra, among the people,

All that men called thy battles was illusion:
no foe hast thou to-day, nor erst hast found one.

7Studies, p. 132.  B1pi1d., p. 130.

9J Gonda, Change and Continuity in Indian Religion, (The Hague:
Mouton & Co., 1965), pp- 167 8.

10,4 Imns Vol. II p.. 457. Aufrecht: (yad. dcaras tanrd
: vavrdhanébilanIndra prabrurano “i4nesu/ mayér s¥ te yﬁni yuddnany ahir

\‘t
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Goﬁcefﬁing this verse Gonda makes the following observation:

Rv. 10,54,2 is an interesting passage. If in-
terpreted in-the line of the above explications and B
without gconsidering the context in which it is quoted
in the Sat Br. 11,1,6,9 f., there is nd coercive reason
to render maya by "illusion" or the German "trug" or
"Blendwerk” . . . The meaning of the above words seems
to be: "it was, indeed, maya what they say to be your

"fights," that is to say: "they are no ordinary combats,
. but achlevements of marvellous ability.” 1t -follows:

"jn fact, thou hast never met a mightier rival." This
interpretation is very well adapted to the context, which
praises the god's exploits, expressing astonishment with

. regard to thelr greatness and importance. However, the ‘ T,

e

surprising and incredible may easily be taken to be impos- -

. sible or unreal, that is to say: not in. accordance with

what is from a certain point of view called reality. When

viewed in the light of those contexts where maya denotes

the power and ability to produce marvellous phenomena

which lack.a certain degree of reality, the above passage.
admitted of the interpretation given in the atapathabrah-
mana. . . .1} ' '

-

Thus maya, according to Gonda, must not be seen as "illusion" in these

v

' three verses, but as a marvellous power ‘of -creation. To continue our

study then we may be content with. a general meaning of the conception

of mayd in the Rgveda.. Shastri has provided us with one in his

. work, he states:

The-twa'chieﬁ meanings, therefore, which the word is -
assigned in R.V. are “power" (Prajfia, lit."knowledge')
and "deception" ("Kapaga'l, Vaficand). The above examin- -

- ation of the various passages in which the word occurs

has shown us that wherever it means "power" the idea of

‘"pystery™ necessarily goes with 1ir; l.e., it does ‘not

mean any "physical’ power, but "a mysterious power of v
the will" which we would tramslate into such Sanskrit
expressions as sankalpa—éékti or icchﬁ—éﬁkti.lz

nidya gitrum nan purd vivitse //).

7

g, ydies, pp. 135-6. : o ,

12Doctrinel p.'10.
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-

“Gonda is reluctant to follow Shastri in defining may3 in any primary -

sense as "deceptive" but would agree when mayi is seen”as connoting
: . ’ ) : . {

"power'.

He observes:A

Too often they appear to have lost sight of -two facts:
first, that this' term is frequently used, in a variety
of contexts, without any bearing upon the great problem -
of the "reality" of the phenomenal world as compared
with Brahman, and. in the second place, that it does not
always refer to illusions, fascination, delusions,

that it is far from denecting always pseudo—realities,
or realities or activities of an artificial or mis-
leading character. ‘It is true that the word is some-
times used in connection with jugglers and deceptive
activities, but that is no reason for concluding that
"y1iusion or delusion" are its main, or even its original

)

-meaning. "13 : S ,

In fact, according to Shastri, the first time that che Sanskrit word

maya was translated by the word ":Ll]._us:[on'-I is found in the English

translation of the German translation of Sanskrit in W. D. Whitney' s

work on

~

the Atharva-veda Samhita._ These are the verses:

Brhati the measure (mgira) was fashioned forth out of

' measure Ias] a mother; illusion'(mazﬁ) was born from

illusion, Mztali out of illusion. (9.5)

Note: The desire to play upon the root m3 "measure,
fashion," is the leading motive in the making of this
verse. The pada-text gives the absurd reading maxag
at beginning of c; Ppp reads after it hi instead of ha.

She asaended, she came to the Asuras; the Asuras called
to her: O illusion (mayd), come! of her Virochana son of
Prahrada was young (vatsi), the metal- (ayas -) vessel

was vessel; her Dvimurdhas son of Ritu piilked; from her
he milked illusion; that illusion the Asuras subsist
upon; one to be subsisted on becometh he who knoweth
thus. {10.22 Viraj) . :

37

Motilal

g udies, p. 126.

law. D. Whitney, Atharva—Veda Samhita Vol: II, (Varanasi:

Banarsidass, 1905), p 507, P- 514,




Gommenting on the relation of the concept of mdyd to the Vedic gods

Betty Heinemén states:

-

The main gods, like Indra and Agni are called puru-
rupavat, "having many forms', all of equal importance._
Because of this, their capacity of assuming many forms
simultaneously ‘and successively, they are also called
maya-vat or mayin--a term generally translated as
"sorcerer" or "fraudulent illusionist" (though mdy3, a
derivative of the root mi3, "to measure", indicates
only that many measurable, visible forms, mayas,

all transitory in their existence, are ascribed to
them). - The measurability, visibility and wanifold-

"ness are a reflection or manifestation of the

Ultimate, byt never the Ultimate itself. This lies .
before, and after, all its emanations. The Summum
Bonum is hidden while manifested in apparent
mulciformity. ’

r

Following ;he'most ancient commentaries the coﬁceﬁtion of

mdyd is related to the idea of knowledge and measure:

Our earliest and most dependable guide to the original
meaning of the word is obviously the Nighagtu.  According
to it, maya was one of the words for praja, praja-namani.
Praifid, as commonly understood, means wisdom, knowledge.
However, the suggestion of the Nighaptu takes us a step
further. According to it, another synonym for prajna was
dhi.  And “the word dghi was also one of -the words meaning
action or karma - karma-namani. Evidently, to the early
Vedic poets there was no wisdom that was not also action;

‘or, the only wisdom they knéw was the wisdom of practical

attivity. This action was kratu. The same word also meant
prajfid or wisdom. Further, the word saci, too, was a synonym
for both karma and prajna. The implication is clear. The
concept of wisdom was orlginally inconceivable without

the concept of activitys. Tharefore, if maya originally

meant praifid or wisdomy it could not have been wisdom in

our sense of the word i.e. irisdom as dissociated from
action.!l ’

+

a8

1SBetty Heineman, Facets of Indiaﬂ Thought, (New York:

Schocken Books, 1964), p. 90 LCited hereafter as Facets.

16

Debiprasad Chattopadhyaya, Lokayata. A Study in Ancient Indian -

Haterialism, {New Delhi: Peoples Pub. House, 1959), p. 648.
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~ In the Nirukta commenting upbn the Nighantu we find that the word maya,

w . . . is derived from the root mi, to megsure, with the suffix ya,
. meaning 'by which the objects are given specifié shape.' miyante

paricchid&ante anaya padarthah,"17 Measure seen as may3d in the ngantg _

of Advaita is the opinion of Shastri:‘

The word '"Maya" is derived from~/'ma, to measure—-miyate-.
anaya its", i.e., by which is measured, meaning thereby,
as tradition has it, that illusive projection of the world
by which the immeasurable Brahman appears as. 1f measured.
The same root gives further the sense of "to build",
leading to the idea of "appearance" or illusion.

S3yana, in his commentary on R.V. 1.11.7. too derives

the word from "m3d mane" (i.e.#md, to measure).

Further om, while explaining the form "mayaya" in R.V.
II1.27.7 he derives it from+mA, to know, or to .
meashre,-and'adds——”mimIte'jﬁnite karma miyate anayeti

va maya karmavigaydbhijfianam'", i.e., (I)4ME, to know—-

‘by which the ritumal, etc. are known, (2)4Mi, to measure
~-by which the_ ritual, etec., are measured (i.e., understood,
or pexformed); hence maya = the knowledge of the object

of the ritual, etc. '

a

With this‘understénding of the concept of maya as a basis various
other extended meénings arose as the concept was interpreted. This

 extended meaning is commented on by Betty Heineman:

For instance, in Rgveda IX.89.9 and V.85.5 the diffi-
cult term mdy3d is taken up three times also by other
derivations from its root, md, "to measure" (manan, mamire).
As such the noun in question is illumined by linguistic
forms of kindred descent. This eminently useful device
is subsequently borrowed from the early- texts by later
commentators in their bhasyas to the Scripture. Again
and again they introduce other derivations of the term
under discussion. In order to revive its root-meaning,
they supply also its full verb or its related past parti-
ciples or adjectives, as these, more than the noun 1t-
self, retain the living import of its root. At other

Y1bid., p. 649. _ . f

18Doctrine, PP- 29-30.
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times, synonymﬁlare used which throw light on the term
by their coextensive meaning and equivalence.19
This extended meaning of the term madya gives rise to armofeﬂfdpular
' conéeption.HHeinrich Zimmer points to this in his work on Indian

concepts.

The Hindu wind assoclates such ideas as "transitory,
‘everchanging, elusive, ever-returning,"” with "unreality",
and conversely, "imperishable, .changeless, steadfast, -

and eternal,” with "the real”. As long as the experiences
dnd sensations that stream through the consciousness of
" an individual remain‘unt0uched-by any widening, devalua—~ .
ting vision, the perishable creatures that appear and
vanish in the unending cycle of 1life (gamsdra, the round
of rebirth) are regarded by him as utterly real. But the
moment thelr fleeting character is discerned, they come
to seem almost unreal--an {1lusion or mirage, a decep-
tion of the senses, the dubious figment of a too restric-
ted, ego-centered consciousness. When understood and _
experienced in ‘this manner the world is Mayi-maya, "of the
stuff of Maya." Maya is "art": that by which an artifact,
an appearéﬁce, is produced.zo :

An example of this is giveg by Zimmer from the Matsya Purana which was
set down in about the four&h century A.D.. Here we find hayﬁ attached

to the god Vishnu. The sage Vydsa tells of Vishnu's mdyd in the form

! . "No one can comprehend my Mayd. No one has ever
comprehended it. There will nevetr be anyone capable of
penetration to its secret. Long, long ago, there lived
a_godlike'holy seer, Nirada by name, and he was a direct
son of the god Brahma himself, full of fervent devotion

to me. Like you, he merited nmy grace, and 1 appeared
before him, just as I.am appearing now to you. I granted
him a boon, and he uttered the wish that you have - _
uttered. Then, thoughsl warned him not to inquire further
{nto the secret of my Maya, he insisted, just like you.
And I said to him: 'Plunge into yonder water, and you,
shall experience the secret of my May3.' Nirada dived

- [

T\\\\ 19Faceté, ﬁ. 70.
SN 20 '

M&S, p. 24.



into the pond. He emerged 3gaine-in the shape of a girl.
"Narada stepped out of the water as Sushild, 'The
Virtuous One,' the daughter of' the king of Benares. And
presently, when she was in the prime of her youth, her
father bestowed her in marriage on the son of neighbor-
ing king of ‘Vidarbha. The holy seer and ascetic, in the °

“form of a girl, fully experienced the delights of love.

It due time, then, the old king of Vidarbha died, -and
Sushila's husband succeeded to the throne. The beautiful
queen had many sons and grandsons, - and was incomparably
happy .

"However; in the long course. of time, a feud broke
out between Sushild's husband and her father, and this
developed presently‘into a furious war. In a single mighty
battle many of her scons and grandsons, her father, and
her husband all were slain. And when she learned of the
holocause -she proceeded in sorrow from the capital te the
battlefield, there to lift a solemn lament. And she or-
dered a gigantic funeral pyre and placed ypon it the dead
bodies of her relatives, her brothers, sons, nephews, and
grandsons, and then, side by side, the bodies of her
husband and'her father. With her own hand she laid torch

, to the pyre, and when the flames were mounting cried aloud,
"My son, my son!' and when the flames were roaring, threw
herself into the conflagration. The blaze became immediately

‘cool and clear; the pyre became a pond. And amidst
the waters SushilZ found herself--but again as the

- holy Narada. And the -god Vishnu, holding the saint by
the hand, was leading him out of the crystal pool.

"After the god and the 'saint had come to the shore,
Vishnu asked with an equivocal smile: "Who is this sog
whose death you ate bewaliling?' N3rada stood confounded
and ashamed. The god continued: "This is the semblance of
my Maya, woeful, somber, accursed. Not the lotus-born
Brahmi,.not any other of the gods, Indra, nor even Shiva;
can fathom its depthless depth. Why or how'should you
know this inscrutable?’

"Narada prayed that he should be granted perfect
faith and devotion, and the grace to remember this exper-
ience for all time to come. Furthermore, he asked that

~ the pond into which he had entered, as into a source of

initiation, should become a holy place of pilgrimage,
4ts water-—thanks to the everlasting secret presence
thérein of the god who had entered to lead forth the’ >
gaint from the magic depth--endowed with the power to
wash away all sin. Vishnu granted the pious wishes and
forthwith, on the instant, disappeared withdrawing to
his cosmic abode in the Milky Ocean."”

"I have told you this tale," concluded Vishnu,
before he withdrew likewige  from the ascetic,Sutapas,
'in order to teach you that the secret of my Maya is

.y,
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inscrutable and not to be known. If you so desire,
you too may plunge into the water, and you will know why
this is so.' .
Wherevpon Sutapas did."?1

Thus the concept of mayﬁ in the early tradition developed within the
‘frame or construction of such understandings as "Q@nderousipower'ofA
the gods" which accounted for and included miya as '"measure" and.

"wisdom". But to determine a more exact meaning of Way3 in the-early

tradition is not our primary dbjective and this would be beyond the

"subject matter of our inquiry. What has been presented merely pdints'

.to the fact that this term is found in the earliest-tradition and was

used in a variety'of senses; including "measure”. In this'bhaﬁter we

have'briéfly reviewed the idea of mayd in the early tradition. It

was necessary to accomplish this so that the framework of this present

study could be made explicit, thus making the study more understandable

in terms of a larger scope. This larger scope 1s needed so-that we

may later see how the classical'conééption of maya is related to the

" mdya concept of‘the'earliqr tradition. Whether or not Sankara's

conception of miyd is seen as a "correct interpretation” of the early

tradition is‘not a point of contention. Rather the point is that it is

'

necessary to understand any concept within its own context, aé much
as this is possible.  Let us now turn and consider‘briefly the time just
before §;ﬁkara, concerning ourselves with the Madhyamika Buddhism of

' /
Nigarjuna and -Satkara's teacher's teacher Gaudapada.

21h4d., pp. 30-1.



CHAPTER III.

Lty

SAMVRTI DOCTRINE FRUM;NAGARJUNA THROUGH GAUDAPADA

- LIFE OF NKGKRJUNA

The third centuryl Buddhist thinker Nagarjunaz, who first
A'systematically expounded the o unxats view has a life st

hidden in time and myth, In fact therE‘exis tious’ accounts of

A

NagArjuna ranging fromq£>§kept Attitude of whether or not he

did exist to the positing of a number of "NEgdrjuna's', i.e. a _
b .

4]

1Jan Yun-Hua, '"NZgirjuna, One or More? A New Interpretation
of Buddhist Hagiography", History of Religions, X ##2 (1970), Dr. Jan
remarks roncerning the Buddhist view of Ndgarjuna from Chinese records
that: "'To place the dates‘of the Buddha and eminent Buddhist.leaders
as early as possible was.a fashion among Buddhists in medieval China.
It was a result of the complex Buddhist-Taoist conflict and the’
tradicional reverence for aged persons in Chinese society. Thus, the
. date of 700 years after the Nirvana of the Buddha as the birth date
of ‘Nagdrjuna seems more plausible than the suggestion of 300 years o '
after the great Nirvapa. If the dite of Nirvapa of the Buddha be
accepted as circa 480 B, C.,. the time of Nigirjuna would be placed
in the third.century A. D. This tallies with the conclusion made by
Lamotte and Robinson.“ (p 149).
! 2The name of Nagarjuna is aaid to have come. frot the fact
that "higs mother had given birth to him under a tree. As’ the tree
was called Arjuna' (he received) the name. 'Arjuna’ . . As he obtained- .
from the serpents guidance (1it: the way) he was called on account
of the sign connected with® Ndga (dragon) NEgatjuna." M.-Walleser,
"The Life of Ndgirjuna from Tibetan and Chinese Sources",. Asia Major,
Hirth Anniversary Volume (1923), p. 448. ‘ -

43
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"Tantric" Négﬁrjuna,'é "Medical" Nagarjuda, étc.3.

-

we can say that:

:Generally, howevkr,

-According to early Buddhist sources, the main elements
v of the 1life of Napgarjuna, though complicated by

legendary accounts, remain clear: all the sources

agree that he came from a Brahminical family, was

- C owell nhrsed in_magic power, and had a romantic l1ife
LT - when he was youwng. fter renocuncing his worldly
K ' - 1ife and beéing ated into the Buddhist Sangha,’
NV C he studied Mahayana texts on the Smow Mountain, . C .

went to and obtainedvmore important Mahayana
scriptures from the palace of the Nagas under the

gsea, and won the mind and support of the king of

e settled in South’ India until the last days of his life.

o .(T}\\gﬁjA%rtavahana dynasty. “These sources also say that
. . \ ! h

o 'BASIS ‘OF THE MADHYAMTKA

He had a long life,’ lastinQ\;everal hundred years.%

A systematic development of the Médhyamihg view can be said

to be fonnd in Nagarjuna 8- Mulamadhyamakakarika >

b

In.this work Nééﬁrjuna

presents what he considers the correct. interpretation of the teaching

t

of ‘the Buddha:

L

3

I reverently bow to Gautama (the Buddha) who out

@« s -

of compassion has taught the truth of being (saddharma)

( in order to destroy all views. XXVII 30

N

&

3See Jan, "Ndgdrjuna, One or More?" for a sgmmﬁ?gqﬁn? review

" of - these various opinions.
» _

y Ibid., pp. 14@74

5 /

q

We will center on this text for our study as it is sufficient
for our study of ‘'samvrti and paramfrtha. The English translatiors with

which;we will work are: Inada, K.K., NigdZrjuna: A Translation of His

Milamadhyamakakarika with an Introductory Essay,

Press, 1970); F. J. Streng, "Fundamentals of the Middle Way', Empti-
ness: A Study in Religious Meaning, (Nashville: Abingdon Press, 1967),

(Tokyo: The Hokuseido.

' & | CppY 183 ff. Latter cited hereafter as Emptiness.
6K K. Inada, Nagirjuma, p. l71. (sarvadtstgpréhanaya yah

saddharmamidedayat/ anukampﬁmupadaya tamq namasyémi gautaman//)
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Nigérjuna, following the Buddha,-develonhs his thought within
: ‘ . - ‘ :

- jﬂthe "modal view' of reelity,7 but he takes the;#odal view further than

I's

¢

did earlier Buddhist thought, i.e. the Abhidharmika system. ) The
-Abhidharmika system held to a more dogmaticyﬁﬁderstanding,of the

message of the Buddhe; they assert that the dpétrine of anidtma is
: A - Ny -

another view over/aid against thWe atma view pf;the Upanisads.
Négﬁrjuna however takes the message of the;ﬁuddha fnrther andasystema~
tically developes the Hadhyamika system into .the central or pivotal

system of Buddhism 8 This development was accomplished by a radical

understanding of the "Silence" of the Buddha.- This "Silence' refers
to the Buddha's refusal to entertain‘certein\types of questions,
the inexpressibles. These inexpressibles are said in Buddhist Sanskrit

literature to be fourteen9 in number. The inexpreesibles are given by

. _ . = ; )
Murti as: ’//ﬂ\‘ - A

- . "

(1) Whether the world is eternal, or not, or both
or neither;
(2) Whether the world is finite (in space), or infinite,
or both% or neither;

. (3) Whether the Tathagata exists after death, ot does
not, or both, or neither;
(4) Is the soul identical with the body or different
from it?10

7See Introduction, p.26 fw/)

7 8T R. V. Murti, The Central Philosophy of Buddhism, (London
Géorge Allen and Unwin Ltd. , 1960), p. 5. Cited hereafter as CPB. -

. gK N. Jayatilleke, Early Buddhist Theory of Enowledge,
{London: George Allen and Unwin Ltd., 1963), p. 471. Cated hereafter as
EBTK. 10

r"l
(; ’.-J

CPB, p. 38. o ,‘ :
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The Abdhidharmalsdhool understood these inexpressibles within their
own system of speculative metaphyslcs based on a theory of Elements

(d’hm‘mais).l-1 This system reduces the inexpressibles to a difficulty |

of verbal formulation.%? One example of this kin& of approach can

F

be seen in the discussions about the existence of the ego between
o ." ‘ .' )
King Milinda and the Buddhist thinker Nigasena.. This discussion

concludes as follows:
‘ Then Milinda the ‘king spoke to the venerable
' NiZgasena as follows: ,
' "Bhante Ndgasena, I speak no lie: the word 'chariot’
'is but a way of counting, term, appellation,‘convenient
designation, and name for pole, axle, wheels, chariot- )
_body, and banner-stall."
"Thoroughly well, your majesty, do you understand a
.chariot. In exactly the same way, your majesty, in respect
of me, Nigasena is but a way of counting, term, .
‘appellation, convenient designation, mere name
for the hair of my head, hair of my body . .
"brain of the head, form, sensation, perception, the
predispositions, and consciousness. But in the
absolute sense there is no Ego to be found."l3

11The conception of dharmas as the central point of early

Buddhist thought has been pointed out by Swherbatsky in his gg_
Central Conception of Buddhism, 4 ed., (Varanasi: Indological Book
House, 1970), p. 62. He states: "In the light of this conception
Dharma Buddhism discloses 1tsélf as a metaphysical theory ‘developed
out of one fundamental principle, viz. the idea that existence is an
interplay of a plurality.of subtle, ultimate, not further analysable
~ elements of Matter, Mind, and Forces. These elements are technically
“called dharmas, a meaning which this word has in this system alone.
Buddhism, accordingly, can beicharacterized-as a system off Radieal
Pluralism (sanghata—véda)' the elements alone are realities, every

combination of them.is a mere name covering a plurality.of separate
- elements. " .-

12

See CPB; pp. 41-4, 184~95.

13H C.,Warren, Buddhism in Translations, 4th printing,

(New York: Atheneum Press, 1970), pp. 132-33. ) -
! ] - ~ . ;“\
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On the other hand the MEdhyamiﬁa sees_the inexpressibles not -as a
' 14

difficulcy of verbal formulation but as “conflict in Reason”‘ . Im :
‘fact Nagarjuna comments that the Buddha has - nowhere taught the theory
.-qf'Elements,'i.e.~concepts. CMALL acquisitiOns_(i.e., grasping) as
"well as elay.ofAconcepts (f,e;; sfmboiie'representetiee) are bas;cally.

in the nature of cessation’and quiescence.  Any .factor of éxperience

with regards to any one at any place was never taught by the‘Buddha."15

~

A5 a "eonfllict in Reason" the Madhyarmika saw in: the inexpressibles of

. the Buddha a rejection of all theories:

s

14This "conflict in Reason" is seen as’ the conflict inherent
within the given metaphysical systems' of ‘that time. By this any view
or philosophical position was shown by the dialectic as leading to
absurd concepts. This "conflict in Reason" seems to be understood by
Murti in a Kantian way. We however wish to use it in a more limited
manner. This manner is in reference to the kind of method the
madhyamika utilizes in rendering views "void". We are not taking-issue
with Murti in our analysis because it would lead us away from our
primary concern. . But we recognize the inherent difficulty in the use
of Kant by Dr. Murti. At this pdint the reader may wish to refer to
the following: Jacques May, "Kant et les MaZdhyamika", Indo—Iranian"

Journal, III (1959), 102-111. Here he refers to the relation of Kant.

to the Midhyamika as ''perfide" (treacherous).-, E. Conze has commented
upon Murti's use of Kant in hisé "Spurious Parallels to Buddhist A
Philosophy”, Philosophy East and West' XIII (1963), 105-115. In review
of this article Alex Wayman wrote ''Conze on Buddhism and European
Parallels" pages 361-64 of the same volume. Wayman also wrote a review
of Streng: "Contributions to the MZdhyamika School of Buddhism', .
Journal of the American Oriental Society, 89 (1969), 141-52. Another
attack upon Murti is that of R. C..Pandeya entitled "The Madhyamika
Philosophy: A New Approach", Philosophy East-and West, 14 (1964), 3-24.
In regard to this controversy see also R. H- Robinson, Early M3adhyamika

An India and China, (Madison: U. of Wisconsin Press, 1967), p. 4 ff.

15Inada Nigdirjuna, p. 159, (sarvopalambhapasamab prapafico-
padamah givab/ " na kvacit’ Kasya citkaébiddharmo buddhena deditah//).

.
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He (Buddha) starts with the- total and interminable
conflict.in Reason as exemplified in the several
T speculative systems.of his time. The untenability of
-  each view, of all views, condemns them as mere subjective
X devices. The rejection of theories (digghi) is itself the
‘ means by which Buddha 1s led to the non-conceptual '
knowledge of the absolute, and not vice versa. Ir is no
accident then that Buddha concerns himself with an .
analysis of the various theories of reality and rejects
them all. Buddha ascends from the conflict of Reasodn to
the inexpressibility of the absolute.‘ The conscilousness.
‘ of the conflict in Reason and the attempt to resclve it -
. by rising to a plane higher than Reason is dialectic.l®

The Buédha then does not answver fhe inexpreséibles because he is
aware of the implications of each with regard to the theories they
propound. This awarénesé is not just an awareness of vetbﬁ?;formulae

tion but is much deeper in that it recognizes that the Absolute (Nirvaga)

cantiot be clothed in theories. This is where Nagirjuna and his

followers, i.e. Chandrakrti, begin their understanding of the dialectic;
it {s implicit in the “Silénce" of the Buddha.

MADHYAMIKA DIALECTTC

The dialectic method, based on the inexpressibles, 1s the o

basis of the Midhyaﬁikaﬂ With 1t the MAdhyamika dialectic tries to

et

" remove the "confiict inherent in Reason” 5§pfejecting both the "opposites,

taken singly or in combination.
The Midhyamika is convinced that the conjunctive or
disjunctdéve synthesis of the opposites is but another
view; it labours under the same difficulties. Rejecting
of all-views is the rejection of the competence of Reason
to comprehend reality. The real is transcendent to thought.
Rejection of views is not based on any positive grounds
or the acceptance of another view; it is solely based
on the inner‘contradiction_impl@cit in each view, The
function of the MZdhyamika dialéctic, on the logical 1&vel,
is purely negative, analytic.17;‘ :

160pg, pp. 48-9. 171pid., p. 128.



regard to the question of a next world as:

. o ')

, .

the Mﬁdhyamika'diéiécfic rejects the opposites it rejects the four

ltern&tive views possible on any'subject. This can be formularized

-

(1) s is P,*e.g. atthi paro loko (there is a next wbrld)

(2) 5. is not P, e.g. hatthi péro loko {there is no next world)

(3) 8. 1is and‘is'not P, e.g. atthi -ca natthl ca paro loko -
(there is and is no next world)

{4} 'S neither is nor is not P, e.g. N'ev'atthi na natthi paro

loko (there neither is nor is there no next world)l8.

Murti expreéses it as:

The basié alternatives are twb: Being and Non-Being,

Affirmation and Negétion‘r From these two others are

derived by affirming or denying both at once: both Being
and Non-Being (ubhayasamkirn3-tma), and-neither Being nor
Non-Being (ubhayapratigedhasvab havata).19

This method uses epistemology as dialectic to render inefficient any

grdund from which to develop a view of reality, i.e. it uses dialectic

to destroy any philosophic view. - _ C g

view or

V-

o

When ‘the dialectic destroys views it does not posit any new

position:

3

- How does the Miadhyamika reject any and all views? He uses

only one weapon: By drawing out the implications of any
view he shows its self-contradictory character. The

di slectic is a series of reductio ad absurdum arguments
(prasangidpidaram). Every thesis 1s turned against
itself. The Midhyamika is‘a-pr@sangika or valtagdika, a’
dialectician or free-lance debater. The Madhyamika
disproves the opponents thesis and does not prove any

‘thesis of his own.

18 ppTx, p. 335.

19¢ps, p.‘129} f , R 7\

201bid., p. 131. '
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Thus the center of the Hidhyamika éyétem of Nﬁgarjuna is the dialec-

tical method. This méthod is brought against.all views, in fact the

L

Hadhyamika begins with:

. . . The world illusion itself in all its dlrectness

and universality. He thus avoids the dogmatic -
procedure of analogical extention employed by the $
Vedanta and the VijfHinavad3d. The world illusion -

is presented to the Midhyamika as the total ‘and
-persistent conflict of Reasonfrthe interminable

opposition of philoscophical viewpoints. He is

solely concerned with opposition of philosophical

viewpoints. He is solely concerned with the

transcendental illusion, as the several philesophical -
views are views of reality, the Madhyamika, in

being aware of the illusoriness of the views, is

aware of the illusoriness of the world which is
characterised by these views:21 o E

VIEW OF TRUTH o A
Nagarjuna declares that they do not understand the teaching

of the Buddha whe do not understand the distinction between relativc

truth (samvrti-satya) and absolute truth (param3rtha-satya). He

states:

The feaching of the Dharma by the various Buddhas
is based on the two truths; namely, the relative
(worldly) truth and the absolute -(supreme) truth.
Those who do not know the distinction between

the two truths cannot understand the profound
nature of the Buddha's teaching. '

~

)

2l1h44., p. 216.

22Inada, Nagarjuna, .
8--dve satye samupésritya buddhznam dharmadesané/ loka-

gsaqpvrtisatyam ca satyam ca paramirthatah//
9--ye 'nayorna vijanantl vibhagap satyayordvayol/ te tattvamg
na vijAnanti gambhIram buddhagisane//




‘Sa

What then 1s the nature of these,two-truths, samvrti-satya and

paramirtha~satya? In answer to this question we can say that samvrti-

Y r

satya is truth so called. ChandrakIrti gives three definitions of
gsamvrti which in abridged form‘are°
.

" (1) Etymologically samvpti means that which covers

up entirely the real nature of things and makes them’
appear otherwise.
(2) It -may also mean the relative nature of things 1.e,
their dependence upon something. | .
(3) It is that which is of a conveltional nature and is
usually accepted by common folk. 23 :

. Whatever 1s of a covering nature,,be it expressed by the use
of form or language,.can be'eaid to be samvrti. Everything is of
. * : ‘
the nature of samvrti which can be thought, spoken or experienced
Samvrtl
by man. - All man's expressions whether in philosophic views or

- common everydayness are emplrical or relative. Thus that which has

‘a world is, by its very.nature samvrti—satya.

Paramirtha-satya 1s absolute truth and 1t is the knowledge of

the real which is not signified by language and belongs to the realm _.

of the unutterable. It dis:
. . . Knowledge of the real as it is without any

. distortion (akrtrimam vastu—riipam). Categories of
‘thought and points of ‘view distort the real. They

. unconsclously coerce the mind to view things in a
cramped, biassed way; and are thus inherently incapable
of giving us the truth. The paramirtha’is the utter -
absence of the function of Reason (buddhi) which is
therefore equated with samvyti. The Abgolute truth is
beyond the scope of discursive thought languageée and
-empirical activity and conversely, the object of these

" is pamvyti-satya. It is said: "The paramdrtha is in
fact the unutterable (anabhilﬁgxa), the unthinkable, L
unteachable etc.

24

23¢pB, pp. 244-5. ' Ibid., p. 244.
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Thus samvrti-satya and paramdrtha-satya constitute different perspec-

tives of the real. Of cou;se,mthé Midhyamika would not call .these

.‘'perspectives but rather the correct approach.to nirvana. These

different perspectives however are merely perspectives and.do not

set up a doctriné of one reélity‘as'againSt another. TFor:

_ The Abé%lute is not one reality set against another, the
empirical.. The Absolute looked at through thought-forms
(vikalpa) is phenomena (sams3ira or samvrti, literally
covered). The latter, freed of the superimposed thought-
forms .(nirvikalpa, nispranpafica), is the Absolute. The
difference is epistemic (subjective), and not ontological.
Nagarjuna therefore declares that there«is not the least
difference between the world and the absolutely real.25

- Thus saﬁsara.and-hirvﬁga are not "different’, as Nagarjuna observes:
"The limits (i:e. realm) of nirvdpa are the limits of sams3ra.

Between the two, also, there is not the slightest difference whatso-

_pver."zé In fact there is no ontological-epistemic difference between

thé empirical and the Absolute. It islpurélj within the episteﬁic'
as is implied by Négﬁgjuna-when he states that: ﬁThe status qf the

~ birth cyclé is due to existential gréspiﬁg (of the skandas) and
relational éondition (of the being). That which is nonwgraéping and

non-relational is taught as n{rvaga."27

=

. 25CPB, p. 141. See also R. C. PandeY2"The Madhyamika Philo-
sophy: A New Approach" cited above for a different analysis of this
 topic and M. Sprung's articles in Two Truths. - ’

" 26y..da, Nagarjuna, p. 158, XXV 20 (nirvdpasya ca ya kotih
sapsirasya ca/ na tayorantaraq kip citsustkgmamapi vidyate//).

271414, , p. 156, XXV 9 {ya Ajavamjavibhdva upaddya pratItya
va/ so 'prnat3ityinupddaya nirvapamapadidyate//) '

52
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J. G. Arapura states that this "identity” of nirvapa and samsara -

must be seen as a counter- reality to the Veddnta:

. ;'.'._in‘Buddhism, as the counter-reality Jto the Vedanta

' analysis of becoming] has no admitted ground other than
itself, and hence it is what one must start with, it is

only by countering it from within with the skill of dia-
lectics that Reality (paramirtha-satya) can be attained.
Nirvidpa is that Reality . . . from which all considera—
tions must be expelled. "Hence nirvapa and samsidra (the
‘stream of becoming)are considered identical . . . Therefore,
the correct knowledge of satsars, is indispensable for

the attalnment of nirvaga.

F. J. Streng also p%ints this out when he states that'l

The difference between nirvipa and samsdra applies only

_ to the’ convential norms of truth, for ultimately both of
them are empty (ginya). The "negative tendency” in
dealing with nirviua ang_samsira‘as "undifferentiated"
rather than as "the same" is important to prevent the

. misunderstanding that emptiness is an Absolute in the sense

~of Brahman in Advaita-vedanta thought. . Nirvd3ga and samsdra

- have a '"negative identity' whereby the nature of reality in
nirvipa consists in the lack of self-sufficlent realdty
in the factors that constitute samsidra.  The emptiness of
the phenomenal world is also the emptiness of any "non-
phenomenal reality" that is conceived as self-existent.
Samsara is no more "empty than nirvdpa;.nor is nirvipa
more "empty" than saﬁs&ra from the highest point of view--
though-nirvipa 1s more "empty' than samsira from the con-
ventional,  practical perspective 29 -

The "identity" of sams3ra and nirvipa does not constitute an
identification on thelworldly (samvytiY level. Samvytd admits of
; differences and degrees whereas "truth" from the standpoint of

paramirtha-satya is one: D

Samvrtl cannot be taken as a lesser, partial or incomplete
form of truth and that it needs the addition of some other
features to make it the whéde truth. The Absolute in the -
‘Midhyamika system is not made up of particular things; it

-

28A&T, p. 105.

29 .
.?Emgtiness, p- 75,
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' is not a synthesis or summation of différent aspects -and
piecemé?l views. The abseclute and phenomena differ quali--
tatively, not in quantity. The -concept of degrees is appli—f
cable only when the thing to which it applies is capable of -
quantitativé measurement and when it increases or decreases
with the accretion or subtraction of entities. To accept
the degrees of truth is really to reduce the distinction

petween truth and fmlsity to one of size--the real is the ’
bigger; the fuller, while the "false'. is the smaller, the
incomplete; the real is so much more of the false. This
is to|give up the qualitative distinction of the true and
the false. Samvyti 1s totally false; and nothing of it 1is

Aip in forming the paramartha.36 : ' l

PARAMARTHA AND THE ABSOLUTE

Even though the Madhyamika is ultimately concerned with

paramartha-satya it is necessary to go through samvyti-satya, because

the-pdramartha can only be realized negatively by the removal of
- L -]

samvyti. This ﬁégative_movemen; proceeds by ﬁegation of views. But.

1

this'negation is oot for naugﬁt for it is the hearﬁiof the dialectic

1

which gives rise to 5&nzata;

Negation is the threshold of intellectual intuitionm.
dGnyata is not only the negation of drsti (view judgment),
] . _but is Prajfa. As spiritual life is born of the abandon-

ment of the secular, intuition is made possible by universal

"negatibn. _Sﬁnyata is negative only for thought; but in

" {tself it is the non-relational knowledge of the absolute.
It may even be taken as more universal and positive than
affirmation. . . . It is the freeing of reality of the
artificial and accldental restrictions, and not the denial
.of reality. dGnyata is negation of negationms; it is thus™
a reaffirmation of the infinite and inexpressibly positive
character ‘of the rea1.3} : . '

~

SGnyata being prajfia is the means to nirvdpa.32 Nirviga as we have.
Stoyata _ nirviga.32 Nirviga

30cpg, p. 252.

3yp44., p. 160. | o

321p1d., p. 269. ~ .

"
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already seen is the same as samsara, ﬂMK XXV 20, thus what the

kS

Madhyamika means when it states that ' Samsara (i e. the empirical
life—death cycle) is nothing essentially different frpm Nirvana;
Nirvﬁna is nothing esaencially different from samséma."BB is.that the -

difference between them is in "our way of looking -at tﬁem' it is

e

epistemic, not metaphysical " { e, ontological.’ 34 Mzdhyamika then
has no ontology; it is a pure epistemic analysis of all views so0

that prajfia of sunyata can take place.’ When prajna of Sunyata takes

place in the Madhyamika the truth of nitvana is reached. 'As Nigarjuna “ e
states, "The teacher (Buddha) hasg, taught the abandonment of the ) .
concepts df being and Fon-being Therefore, nirvapa is properly
neither (in the realm of) existence nor non—existence.
_TRANSITION FROM NAGKRJUNA TO GAUDAPADA -
- There. is general agreement ‘that Gaudapada can be seen-as the
one figure, standing histprically between Nagarjuna -and Sankara, who

may have been influenced by Buddhist thoug t.36 In fact it has

been held by some that Gaudapada was a: Buddhis . This opinlon was

33Inada, Nigdrjuna, p. ISé Xxxv 19, {na samsﬁraeya nirvapitkinm
cldasti viébsanam/ na nirvindsya samsaratkim cidasti videgapap//)

34

CPB, p. 163.

35Inada, Nigdrjuna, p. 156, XXV 10 (prahanam cabravicchnsta
bhAavasya vibh3vasya ca/ tasmfinna bhiave n3bhavo nirvanamiti yujyate//)

36T R. V. Murti briefly reviews the position of pre- Sankara’“
Vedinta and sees Gaudapada as probably being influenced by Buddhist
" thinkers. See CPB, pp. 109-117. See also M. T. Sahasrabudhe, A .
Survey of Pre- §ankara Advaita Veddnta, (Poona: University of Poona,
1968). -
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held by the historian of Indian philosophj, S..Dasguota; who states:

>

Gaudapada thus flourished after all) the great
Buddhist teachers Advaghosa, Nigarjuna, Asahga,
and Vasubandhu; and I believe that there is
. sufficient évidence in his kirikds for thinking S
e that he was possibly himself a Buddhist —and -
“considered that the teachings ?f the Upanisads
tallied winh those of Buddha.

He then goes on to briefly review the Magdﬂkyakarikd by Gaudapada S

and ends his survey by observing that:

It is so obvious that‘these doctrines are borrowed
from the Madhyamika doctrines, as found in Nagdr-
juna s karikas and the Vijfanavida doetrines, ‘as

- found in Lafik3vatira, that it is needless to attempt
‘to prove it.  Gaudap3da assimilated all the Buddhist
§hnyav5da and Vijffanavdda teachings, and thought .
that these held. good of the ultimate truth preached
by -the U anisad$h . ) ¢ .

Y

Another view which sees in Gaudapdda an attempt to utilize the
the Madhyamika is that given by S. Radhakrishnan. He ghserves

Gaudap3da's work bears traces of Buddhist influence,
especially of the Vijfianavdda and the M3dhyamika
schools. Gaugapada uses the very same arguments

as the Vij#@havida do to prove the unreality of.

the extefnal objects of perception. . . . In common
agdrjuna, he denies the validity of causation
"the possibility of change. . . The empirical world
traced to avidyd, or, in Nagdrjuna's phrase,

samvyti. .. The;highest state beyond the distinctions
knowledge cannot be characterised by the predicates
of existence, non-existence,- -both or neither.
Gaudapada and’ Nigarjuna regard it a33gomething
which transcends the phenomenal.

P

logic Bf

~that:

is

of

378, Dasgupta, A History of Indian Philosophy, Vel. I
(Cambridge: University Press, 1969), p. 423.

.38

]
v

Ibid., p. 429,
) 39
Allen & Unwin, 1965), p. 464 L _ . i e

S .- Radhakrishnan, Indian Philosophy, Vol II " (London: George



+ " Thus. we are given a succession list but have gcant reference to

P oA

: seyfthaf the tradition: .

R A

—Fhus we can see that there is probably a relation between the views

formulated by Gauqepade in his'Ménﬁnkyakﬁfikﬁ and the Budghist?

thinkefs. T - ’

" LIFE OF GAUDAPADA‘ SRR A - -

. As with Nagarjuna and evenamore s0 with Gaudapada,_the thinker
B

that is presented is one. shrouded in myth ‘and legend.. All that one can

say. for sure is that. there is a philosophy which presents itself to

3

us under the name Gaugepada. Following T. M. P. Mahadevan we can

. . . regards Gaudap3ada as §eﬁkafa'slgaramaguru

- {(préceptor's preceptor). A verse which -contains
the succession list of the early teachers of
Advaita gives the names of those teachérs in the

_ following order: Narayanagﬁ;he lotus-born Brahma,
Vasigtha, Sakti, -his sen Parasara, Vydsa; Suka,-
the great Gaudapada, Govinda—yogindra, his disciple
Sankaracarya, and then his four pupils Padmapada,

. . Hastarmalaka, Trotka, and the Vartikakdra (i.e.,

Suredvara). 6 . : : :

«

Gaudapada outside of this. - There are, however, at least two references

given us: o ' ' ot
Anandagiri, in’ his gloss (tika) on the M3 andukya-
kgrikd-bhisya, says that the teacher Gaudapada in
“those old days spent his time in Badarika frama, the
holy residence of Nara—Narayaqa, in deep Mmeditation . ,
. on the Lord, and that the Lord, Nar3yana, greatly . 7
pleased, revealed to him the Upaniqadic wisdom
Balakpsndnanda SarasvatI (17¢h century A.D.) writes.
in his §Erirakamimzmsabhasyavartika that there was:
in the country of Kuruksetra a river called Hirax- e
avatI, on whose banks there were some Gauda peopﬁi,-y
: !
|

-“-‘
AOT M. P. Mahadevan, Gaudapada: A.Study in Early kdvaXta,
(MadraS' University of Madras, 1960), P. % . \

. o
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that the pre-eminent of them, Gaudapdda, was absorbed‘ s
in deep meditation beginning from the Dvagara age; '

and so, as his proper name. 1is not knowp to the

moderns, he is celebrated by the class name of the

Gaudas. ; B . ‘ a

—Kﬁ/\/
The major work attributed to the thinker Gaudapada in his

»Mﬁndﬂkya-Karikz 42 This work has been pointed out to be of central

GAUDAPADA AND BUDDHISM

import to the. problem of the relation of Gaudapada to Buddhist

thought;a Just #a Dasgupta felt it was "obvious" that Gaudapida was a

~.‘

Buddhist e&i:krishnan also asserts a defintte relationship between

Bo&dhism ano‘ ‘f‘thought of Gau@apada. Eacﬁ of these opini ns .is

besed upon_a resumé of nis MﬁndUkYaRArika. Thus for_purposes of -
understanding the thought of Gaudapéds let\us turn to-a brief
account of some scholars' opinions on thejassociation of Gaudapéda
and ﬁudohismras ' i ‘h .

I - s
! AlIbid., p. 3. Also see Bhattacharya, The Agamadistra of

‘ Gaugapada, “(Calcutta: University Press, 1943), pp. lxiii 1xxix.

AzWe will center on this text fom qur study as it is suffi—

cient for our study of samvyti and mAyZ. The English translations
consulted ‘are: V. Bhattacharya, The Agamaddstra of Gaudapdda, (Cal-
cutta: Calcutta University Press, 1943); S. “"Nikhilananda, The Map-
~"dikopanigad with Gaudapdda's Karika and Sankara s Commentary,5th ed.
(Mysore: Sri Ramakrishna”Ashrama, 1968). The Karikd of Gaudapada is :
‘divided into four chapters (prakaragas): (1) The he scriptyre (@gama)
portion. (2)‘The analysis of illusoriness of self-experiences .
{vaitathya). (3) The portion on non-duality (advaita). (4) The
quenching of the fire—Hrand (aldtaddnti). < ) .

- 43 The point of this study is not to determine the questions
about Gaudapada and Buddhism once and for all, for this is beyond the
scope of our study; rather it is presented to indicate the groundwork
for the development of the later part of this study. '

[
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Vi BHATTACHARYA
. Perhaps the greatest stetemént of the éesociation of

Gaudapada and Buddhism is contained in the work by Vidhushekharﬁ

Bhattacharya entitled ‘The Agamasascra of Gaudapada. In this great

‘work Bhattacharya analyzcs the sourtes, internal structure, and the

: inter—relation of the fpur chapterst He makes som very thoughtful

- - e

conclusions in his analysis-which we will now review. Bhattacharya‘_

first reviews the Mﬂndﬁkya-Upanisad and its relatig

to the KarikZ3s.

-

He deducés that: (1) The Karikds in Bodk I are not the exposition

(vyakbs@na) of the Migdikya Upanigad. . {2) The Uganigad is based

mainlyfbn thenKErikﬁs’and not vice versa. ( p of (1) and (2)

it is the case that the MipdOkya Upanigad is ITafer than the Kﬁrikﬁs{4a

He next looks at the inter-relation of the four cﬁabters and- arrives

=

Y.t the conclusion that these four Books are four independent treatises

45

v

and are put together in a volume under the ticle of rhe Kgamaéﬁstra."
Uniting Gaudapada and Buddhism Bhattacharya sees Buddhist

influences in: the specific kErikds in, Chapter II Chapter 11' 31- 32

~  -35, (cf. 38), 44 46, and in most of the karikas in Chapter V. 46 He -

\does note that Gaudapdda 1s a Vedantist He states that, "It is,

"

however, to be noted that Gaudapada, though much influenced by the

>4

L

. AAV Bhattacharya, The Kgamagﬁstra of Gaudapada, p. xivi.
Cited hereafter as AS. ‘“Later on he concludes that the main source ‘is
the Brhadiranyaka Upania_f see p. ciii.

L) s . -
- ,J 451p1d.") p. 1vid. x S )

- oo
46Ibid§, p. lxxxxiii.

- 5 -
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" Buddhist tﬁoughts, maintafns his pcsition'as a Vedantist." dWhat he

.60

gives with one hand he takes away with the other for he immediately

goes on to ‘say that "It is true that he advocates the Vijﬁ1navada,'

but certainly it 1% originally adopted by him from the UEani§adic

source, i.e., BU, IV, 3.14 . . l"AB

by stating that:

In fact he ends his "Introduction”

It may therefore bg,aafely concluded that Gaudapada's Brahman

and the citta in ViiHaptim3trat® of the Yogacaras are in
fact the same thing with the only one difference that whi
.the former is nitya the latter is dhruva

.T. M. P. MAHADEVAN- R }.:

ie

A different approach to Gaudapada and Buddhism is contained

in -the study of T. M. P. Mahadevan entitled Gaudapada—~A Study in -

" Early Advaita. Mahadeﬁan deals. with the same questions Bhattacha

entertained bct his conclusions are quite different. With regard

the Maudukya Upanisad being later than the Karikas, Hahadevan pro

by an analysis of thc contentions of Bhattacharya that the Karika

in Book 1 are not the exposition of the Magdukya Upaniqad and tha

Upanigad is based on the Karikas. Hahadevan points out that the

objectionsso raised by Bhattacharya do not hold and because of th

rya

2
to
ceeds
5
t the

twoe

is,

471p14., p. cxxxdi.

481p4d., p. cxxxii.

“1bid. o, p. cxlif.

50
Karikdis in Book I is definitely the exposition of the Mﬁgdukyak_p

Mahadevan 8 arguments are centefred on the idea that the,kn
isad

and also that the Ki@rikis 1s based upon the Uganigad and not vice
vergsa. See Mahadevan, p. 65 ff. :

L3



- his conclusion 1s invalid. Mahadevan observes:

The. language of the Mandukya Upanisad is admittedly of".

a piece with that of the other prose Upanisads. Some

of the terms used there, e.g. Vaisvanara and Turiya, are
older than their corresponding expressions, Visya and Tur-
ya, in the verses of the Karika. And so, there seems to
be no cause for discarding the traditional view .that the
twelve prose passages constitute the Mandukya Upanisad
which was made the basic text by Gaudapada for his work. 51
Mahadevan next proceeds to the inter-relations of the four

chapters. He reviewsAche position of Bhattacharya with regard

£

to each chapten'and propounds his own view against each of them. . He.

o

‘concludes that, "From the analysis of the four Erakaraﬁas given

above, the scope of the Mapgikya-Kariki would have become clear.by_

now. In this manual of Advaita Gaudapada sets forth the essentials

of hon—dualiém."52

.o \

The next task of Mahadevan is to recapitulate the-étand
Bhattacharya takes on the various verses which contain Buddhist words

and philosophic éoncep;s.53 After an analysis of this recapitulation

~ he arrives at the judgement that:

=

51T M. P. Mahadevan, Gaudapada--A Study in Early Advaita,

" (Madras: University Press, 1960), p. 55 Citer hereafter as G.

>21b1d., p. 6h.

53For a 1ine by line analysis the reader may wish to refer to
the specific quotes. ~The verse is given followed by Bhattacharya's
pagination and Mahadevan's pagination.
11 4 / AS p. 17 / G p. 125, 192 ff.——Contents of a dream.
II 6-7 [/ A §'p: 19-20 / G p. 123--Contents of a dream.
II 16 / AS p. 26- 8 / G p. 193-4--Concerning the jiva.
IIT 36-7 / A§ p. 94-5 / G p. 197, 218--Concerning samadhi.
111 38 / A§ p. 72-3 / G p. 194-—Rtmasqm5tha {ffiana as vijfiaptimitra,
111 39 / AS p. 97 G p. 198--Concerning asukhayoga.
w.2 / AS p. 97-100  / -G p. 199, 217-8--Aspardayopa as nsukhayoga.
IV 5 / AS p. 1072 */ G p. 1%9——Doctrine of nonworigination of the.

‘Advayavadins
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a ot

Our object in criticizing the view of those who hold
Gaudapada to be an advocate of Bauddha doctrines in his:

. K&rika is to show that the main aim of the. teacher is to’
‘expound the philosophy of the Upanigads, d4nd that he does
not deviate from his purpose even-when he adopts the argu-
ments of theé Bauddha Idealists and dresses his thought in
Buddhist terminology. This 1is recognized by those teachers
of Buddhism who came after Gaudapada and-who, while refer-
ring to his Karikd do not regard him as a Bauddha or as
having been influenced by Buddhism.. Santiraksita quotes

: in his Madhyamakdlankarakirika verses from Gaudapada's work,

while discussing the views of the Aupanisadas. Kamala$ila
refers to the Karika in the anjika as an Upanisat-sastra.

- So, it is clear r that the Bauddhas themselves considered
the KArikd to be a work on Vedanta. Gaudap3da is faithful
throughout to the Upanigads. - Even in .the Alatasdntipra-.

- karapa where ‘he employs Bauddha terminology to -a great
extent, he does not cut himself away (as we have secn)
from the Upanigadic moorings. :

-~

Mahadevan answers the last criticism of Bhattacharya by saying
that Bhattacharya himself admits to the fact that Gaudapdda is an
Advaitan. Bhattacharya, however, goes on to say that Gaudapada advo-

. ) . B RN

cates the Vijﬁénaaéda position of Buddhism.. In fact Bhattacharya =~ - (‘
" states that he sees no difference oetween Gad@apada's Brahman and the
citra of the Yogacﬁra except that the former 1is nigig and the latter .
qnfova ﬁahodevan‘states that. this is exactly-the point, for: |

Tha Atman or Brahman of -the Upanigads is nitva or

gasvata (eternal), while the vijndna of the Bauddhas is
momentary (ksagika), and it changes every moment. - The vi
fiina does not, therefore, move forward as one and the same
(ekam abhinnam), but continues in an uninterrupted stream.
(santatl) as the flood with its currents (srotasa aghavat).’
This continuity has no beginning, nor has it an end

v 21 / AS p. 126 /" G p. l44--Statement of an objection raised by
. opponent

IV 40 / AS p. 147 / G p. 195 ff. —--Origination and catggkoti

v 57 / AS p. 162/ G p. 195--§isvatavada and ucchedavida.

v 87-8 / AS p. 197-8 / G p. 197--Concerning different types of ina

v 90 / AS p. 199-201 / G p. 200-1--Concerning agrayina.

Refer also to "Criticisms Answered", p. 202-28 in G.

*A1bid., p. 227.




(anadi—nidhana)till nirvapa. how as throogh all thc moments
the Alayavijilina continues it is dhruva -and not nitya. |
While the self is eternal and ever the same, in the-view of
the Advaitin, the eitta or viindna of the Bauddha idealist
i3 a series of .momentary cognitions.:-

S. S. ROY
- As Mahadevan has proposed an alternative intetnretation of

Gaudapéda to Bhattafharya so S. S. Roy has propodsed an alternative.

interpretation in his The Heritage of Sankara Roy feels that all

arguments and evidence relating Gaudapdda to Buddhism can be reduced

to three noints. He commentS' "The evidence that poesibly can be
manipglated by such a critic of Gaudapﬁﬁa is of a three- fold nature

(a) doctrinal (b) mechodological and (c) textual and terminological.”56
The doctrinal evidence used by the critic centers in the doctrines of
l(i) agaréﬁzoga (contactless concentration) and (ii) ajativada (non—
origination). Both of these criticisms are leveled at_Gaugapada by
BhattacharyaTST--Roy,-in opposition to-Bhattachatya, proceeds by
showing that "To naintain that Gaudapada subscribed to the doctrine

‘of Apardayoga and also argued in favor of Ajativada amounts to
ascribing two different types of philosophic&l positions to him Sé'
_He then goes on to indicate the relation of Aparsazoga to Vijf{Anavdda

and Ajativada to Madhyamika and ‘concludes that:

,SSIbid., p. 207. Mahadevan includes a footnote comment that:
"In view of this vital difference admitted by Prof. Bhattacharya
himself, it seems to us that he 1s not justified in- concluding as
he has . . ." =

+

' ” ' -
365, 5. Roy, The Heritage of Sankara, (Allahabad: Udayana
Publications, 1965), p. 9. Cited hereafter as Heritage.

37(1y AS p. 95-7.  (i4) AS p..102-5.

SBHeritnge, p. 45.
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The Rtman of the Advaitin 1s necessarily implied.
in the Aj&tivada of the Midhyamika and the
Asparsayoga of the Vijfidnavada, but neither: the
Midhyamika nor the Vijfidnavida realized that the
‘Atman of the -Advaitin, which is-a self—comprehending
(Svaprakdsa) existence (Sattd), alone contem-
plates in entirety, the truth only realized in a
half-hearted manner by the Buddhist Absolutists.
The Madhyamika errs by not realizing the necessity
of an absolute criterion for showing the self-
contradictory nature of the categories. The
Vijfidnavida is mistaken in lifting subjectivity
to a transcendental pedestal without ever taking
transcendental subaectivity as the prius

- of all existence.

Thus it is appareﬁtfto Roy that Gauqapﬁda is an Advaitin and utilizes.

the doctrines bf Asparé%yogg and Ajitiv3da in such a manner.
" The methodological evidence is the next approach used by the

critic of Gau@apEdé. According to Roy the sdhmation of this view

’

maintains that Gaugapﬁda utilizes dialectic and reason as more iﬁpor—
tant than é?uti.so The conclusion drawn from this is that:

The arguments gilven by Gau@épEda were never
given. by any Vedantin of the Brahmanical
tradition. They are reminiscent of the
Milamadhyamakakdrik3 and the Vigrahavydvartani
of NZgirjuna and of the Madhyamakdvatdra and
Prasannapadd@ of ChandrakIrti; NAgarjuna and
ChandrakIrti, it appears, found an inlet

into the Vedanta through Gauqapﬁda.ﬁl

In respect‘to this kind of approach to Gaudapﬁda Roy asserts that,
"Our submission in this respect is that the dialectic in Gaudapada is

not independent of revelation. Everywhere the dialectic has one clear

>91b1d.; p. 50.

01b1d., p. 19.

61lbid., p. 19.
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aim,--of supporting the scriptural texts." In fact:

B

Even the dialectic is not to be taken literally
in the manner of the Madhyamikas. In respect of
Methodology, it would be a mistake in principle

" to say that Gaudapada follows either Pure Reason

or Pure Revelation éexclusively. His is a brief
for Madhuvidyd, of which the whole world of
experience, ‘including Reason and Revelation, is
only a symbol, & cypher to be read.. Everything,
including words (Sruti) and Teason (Prasanga),
points to an Ens that transcends.the Cypher and
Symbol and yet communicates itself through

them. 63 '

The next evidence that Roy reviews is that of the assertion

of tﬁ@:c?itic.on textual and términolqéical‘grounds that Gaugapéda'

has an éSsociation with the Buddhists. The textual evidence he cites

is that frgm the article of La Vallee Poussind éntitléd "Buddhists

Notes'
taken from Bhattacharya'.65 Roy's reply to this kind of cricticism is -

“that:

64

on Vedanta and Buddhism", and the terminological evidence is

The use of a word, which has its origins in this

or that school of thought, should not be restricted

to those only who colned it and gave it currency.

. . . so the presence of the Buddhist philosophical
terms in the Kgamaéhstra does not tiecessarilw point

to the conclusion that Gaudapada was a Buddhist. -
One has to make a deeper analysis of CGaudapdda in

order to consider the nature of the charge; and a
deeper analysis of his philosophical deoctrine only

that Gaudapida was a Vedantin, who was making an

"extensive use of Buddhist terms and tHe Buddhist
art of disputation.6®

65

21b1d.,. pp. 57-8. 31b1d., pp. 22-4. . -
63Ibid.; p. 59. . .'661bid;, P. 60. See also quote
64 - » #23 in this chapter.

ibid., pp. 20-2, 189.



In fact the use of similer‘ﬁorde'ie not as ‘important ae‘the more
basic philosophy of language uoon‘which they are founded. rThis has
alreedy been pointed'out’in terms of the Buddhist agoha—vida and the
VedEnta conceptnalization of_lanéuage as having e ground in hrahmen.
The hudohist interpretation of words is commented on-by K. K. Raja:

'Horeover according to the Buddhist logicians there is

no primary referent. for a word; for the essential nature
of an object transcends the pale ‘of dll forms of know=
ledge and expression Each word is applied to its object:
only indirectly by a sort of transfer, or upacara. ' The
think-in-itself (avalak§ana) cannot be directly denoted
by a word. It 1s only the mental image, or vikalpa,

that is denoted by words, and this image is not an,
objective reality, ‘being the negatlon of its counter-

correlate (angapoha) the exclusion of all things other

than itself é
' o

GAUDA?EDA AND BUDDHISM—*A CQNSIDEBATION
| What then ca;;be the conclusion in respect to-Gaugapéda and
his relation to Buddhism? Any definitive answer to this queetionr
takes us well beyond the scope of this study. Howener berhaps,it
‘is not premature to say that we would tend to agreelwith T. R. V.
Murti's appraisal of the situation when he states:

" Gaudapada appears to us as the Brahmanical thinker
boldly reformulating the 'Upanisadic idea in the light
of the MAdhyamika and Vijfianavdda dialectic. But there
was more borrowing of technique than of tenents. The
Vedanta philosophers did not and could not accept
the Buddhist metaphysigs~--its denial of the self, .
momentariness, etc.; but they did press into service the -
Madhyamika dialectic and the Vijfiinaviada analysis of
j1lusion. No absolutism could be established without
the dlalectic and a theory of illusion.

67K. K. Raja, Indian Theories of Meaning,-(Madresi The Adyar
Library and Research Centre, 1963), p..247.

68

CPE, p. -13.

66

9
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- Gaudapada comes to us then as one of the first Ved3nta thinkers to

- >

seriocusly take account of the imﬁlicationslof Buddhis£ thoughtf He
refdrhulates the.ﬂpani§édic pﬁilosophy and-in thiﬁ‘refo;mula;ion
arrives at a more thorough-going critique of the thought of_his time,
‘But even this reformulation mu;t be éeéh not as a breék ﬁith tﬁe
astika tradition for Gaudapada considers himself an Advaitin He

observes, "The dualists obstinately cling to the conclusions arrived

-

at by their—own‘ianiries (gs being the truth). So thgy contradict
one gnothef; whefeas_the'Advéi;in finds no conflict with them."

A further g¢bservation of Gaugapﬁda ig given Sy Professor Arapura.
He.states: |

It is 'a well-known fact that as a dialectical device_

mdy3d 15 a variant of the more general theory of samvrti,
explicitly fashioned by the MaZdhyamika dialecticians,
chiefly N3girjuna. It is Gaudapada who introduced the
Buddhist epistemological method into the Vedanta: this teo
is well-known. The schema adopted by Nagarjuna necessi-
tated the positing of an absolute reality (paramarthasatya)
conceived as §hnza as agalinst a phenomenal reality

" (sanvrtisatya). - This division has a parallel in Vijf@n-

. avada. However, what appears to be no more than a purely
schematic division for the Buddhists was something quite
different for Gaudapéda> The problem at issue is not ' :
whether paramZrthasatygsinya) is the Madhyamika language,
or parinigpanna in the Yijfidnavada language, is ontological
reality rather than a mere speculative supposition, that
whole matter being still controversial, but on what grounds’
it can be said to be so if it might be. We note a very
deep. divergence here between Gaudapdda and the Buddhists.
Gadqapﬁﬂé clearly attests to the fact that the doctrine .
of. Brahman and the consaquent doctrine of may3a--along with
that of the identity of the jIvas with Brahman--is strietly

: derived from the Upanigsads and were not taught by the

§9Mandukyopanisad with Gaudapdda's Kariki & Sankara's Commentary,
tr. S. Nikhilananda, (Mysore: Sri Ramakrishna Ashram, 1968}, p. 163.




Buddha. Even his celebrated insistence on. the. primary

- use of reason as attested, for instance, by his declara-
tion that Sruti (scripture), while 1t speaks of creation
either from istent or .the non-existerce, had to be
‘given up 1 favgur of that which. is ascertained by reason,
must®not lgad us to suppose that he used dialectic in the
free and upinhibited manner of the Buddhists, . His essen-

tial concelrn is Brahman, but.it is ‘only that he goes about
demonstratin

Brahman with the tools that the Buddhists L
had forged.’0 L L

GAUDAPADA'S THOUGHT
Caugabﬁda; like all other philosophic thinkers, developed his

thought out of a complex'philosophical;tradition; His thinking

~ includes varioué-references; both implicit ahd explicit,.to the

orthodox and héterodox views in vcgue at his time. - Thus .1ét us
scrutinize_a'few_basic ideas of his without going 'into this relational

digression in his~thought.' One of the important aspects of Gauqapﬁda

'is the idea concerning‘non—origination. Regarding the view of, such

things as the interpretation of the gods Gaudapada observes that:

From the sacred texts "there is' no plurality here" and
also from "Indra through mayas, etc.," (it is to be known
that) it is through illusion-that he is variously born,
though (in fact) he does not take birth, 71

We can see, then, that "being born is a fact but only insofar as it is

" through maya (illusion). This idea of non-origination means, then, that

. 1f there is mo plurality then there can be no origination in faect.

This 1s inﬁeed 50 fcr, 'No indiﬁidual.soul is born, nor is

s

\ 703 G. Arapura, "Maya and the Discourse about Brahman", in

" Two Truths in Buddhism and Vedanta, M. Sprung ed., (Holland: D. Reidel
" Pub. Co., 1973), pp. 112-13. Cited hereafter as MDAB.

TlAS, 11T 24, pp. 62-3; (neha nZneti cAmn3yad indro mayabhir

ity api/ ajiyamano bahudha mdyaya jayate tu sah //).
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there anj possibility of it.- This is that Highest reality where

72

nothing is born. The implication of this is thét there is

definitely a highest reality and that it is by recognition of non-
ofigination that one can go beydnd the common'view that there 1is. such_
a thing as origination. Gaudapﬁda comments that this. common view is

‘a mistake Just like the view of the rope as snake.
As in the dark a rope which is not determinately '
known is imagined to be a snake or a continuous
line of water; etc., so is imagined the soul

(tman=_ jIva).

As the rope being determinately known the -thing
imagined vanishes and there is non-duality--it
is nothin§ but the rope, so is the agcertainment .
of Atman. ‘ :

Origination then is like the rope, imagined.as snake, for when there

is non—duélity it is seen that there is the Soul (itman). The Soul

-

is imagined to originate but jIn truth there is no origination. But
. i - .
what of the Soul, does it not need emancipating knowledge of thé,

atman which is its real nature? No, it does not, for:
- There is no disappearance, no origination; no one
in bondage, no one who works for success; no one
who is desirous of emancipation, no one who is
emancipated.--This is the highest truth. )
It is (Atman) 1magiﬁed in the form.of things which
are really non-existent through that which is non-

72 Ibid., III 48 p. 82, (na kadeij jdyate jlvah sambhavo
'sya na vidyate/ etat tad uttamap satyam vatra kificin na jayate /1.
73Ibid., I1 17- 18, pp. 28-9, (17--anidcitd yath& rajjur
andhak#re vikalpita/ asypadharddibhir bh3vajs tadvad atma vikalpitah /.
© 18~-nidcitdyap yathd rajjvamp vikalpo vinivartate/ rajjur eveti
cadvaitap tadvad atmaviniécay;h,//)




dual, and the things (themselves), too, are
imagined through what 1is non-dual Therefore non-
duality is blissful 74 o

Therefore we have two views of truth.' Thg“firét is.of the nature of

70

common experiénce (form of things) and the second is the highest truth

which 1is of the nature of bliss and is itman. How does one arrivé at

this secona truth? Should one use logic?

It is the adherence to (an idea of) a thing-—

whatsoever it may be, by which bliss is constantly

-covered and misery is unfolded. The glorious one

(dharmadhitu)— (i) is," (ii) is not, (1ii) is and

is not, (i.e., both), or. (iv) neither is nor is not

{i.e., not both}-—with these (notions) the childish

obscure it (respectively in accordance with their

own ideas of its being) (i) steady, (ii) unsteady, (ii1) .

both, and (iv) the absence (of both). 75
. E £

It seems that one éhogld use logic in order to get rid of an idea of
a thing. But wﬁen one arrives_at'this logiéal cdnclusion does tﬁis
logic also establigh orlungover the highesﬁ truth or Knowledge of
‘tha; trﬁth? This logic does not‘sufﬁige, for; |

| It is accepted that knowledge which is unﬁorn

_does not go (1.e., relate itself) to “the elements
~ " of existence; which are (also) unborn. As the

“ '741bid., 11 32 3, p. 39, 41, (32——na nirodho na cotpattir
na baddho na ca sadhakab/ na mumukaur na val mukta ity esd para—- .
marthatx//. 33--bh3vair asadbhir evdyam advayena cg kalpitab/
bhavid apy advayenaiva tasmdd advayatd éiva//) :

| 751p1d., IV 82, 83, 84, (82—sukham Gvriyate nityap dubkhap
vivriyate sada/ yasya kasya ca dharmasya grahega bhagavan asau//.
83-——asti nasty asti nistTtd ndsti n3stiti va punqh/ calasthiro-
bhay&bhavair dvrnoty eva bdlidah //. "84--kotyas catasra etas'tu
grahailr ydsanm sadavrtal)/ bhagavan abhir asprsggo yena drs;ah s5a
sarvadrk//)

4
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o

knowledge does not’ go (to the elements of txistence)

it is declared to be free from attachment (asanga, g ~
~i.e., free from any relation to its object) i

’ Thus knowledge does ot relate itself to logic. It is beyonq:the

grasp of logic and episcemological method. It is knowledge which is

given because it is unborn and thﬂ basis of thesé (unborn)‘méthods.

But this knowledge is knowable Gaudapada states:

- The jnana that does riot imagine (i.e., indeter natej .

- - and 18 (consequently) unborn is, they say, not fgifferent
from the knowable. The knowable is Brahman, tie .
unborn and eternal one. So the unborn (Brahman) o
becomes manifest through the ‘unborn (jHA3na). 7;

I ~

Therefore we see that Gaugapada s thought derives from Brahman and -

jl

this.pervades hiS'éntiro Mandikya Kariks. , -

’ - [r- . N
We have briefly shown that Gaudapada begins with non--

origination and an analysié of common experience and moves;into logio

and beyond these to the knowability of Brahman which is tﬁe absolite

. LT e - .
truth of non-duality.: The status of this world as real is accepted |

. /
or rejected under. the canopy of Brahman. But the caselﬁs that if ¢
v : / )

‘Brahman is non-dual then that which bosits ancther, i,e., the world,

. 7 ;
must be rejected. This also includes any statements; about a creator

a

of the world. Why then do.the scriptures speak of,éreation, and.gods,'

‘ ’ . /
and the universe? - :

4

7
76Ibid., IV 96, p. 209, (ajesv ajam asamkrantam dharmesu

-jggnam igyate/ vato na kramati jﬁanam asahgap tena kirtitam//).

77Ibid., IIT 33, p. 68, (akalpakam ajaq jnanam jneyabhinnam

B_acaksate/ brahma j#eyam ajam nityam ajenéjam vibudhyate//)

71
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Gaudapdda. We have seen that he places everything under the abs

where Gaudapada stands.

72

If the expansion of the (visible) universe (BragaTEa)
were. (really).existing it would have to cease
to exist, no doubt, (if nen~duality of Reality is
to be realized), but this duality is mere, illusion,
in absolute truth there is non-duality.
"False creation (vikalga) would cease if 1t were
created byisome one. This statement (of vikalpa)
s for théggake\of instruction. When Jthe Reality)
" is known there is no duality.’8 = :

VIEW OF TRUTH-— AMVET I AND MAYA

We have seen two perspectives with regard to truth in
truth of non-diality or Brahman. He* has also spoken of thegfarious e
perspectiﬁes of,félée creation, the éxisténce of the rld, and
illusive duality. Thus let us look at these vapfous views to see
the appearance of -dualiry in

Gaudapdda centers the fact

miyd. .He states, "As owing to mayd the mind‘inAdream'moves with

-

appearance (or image) of.the two (viz., the percipieht and the percep- -

. tible, or in other words, the subject and object), so owing to mayi

the mind in the.ﬁakinéhstate moves with the appearance of the tth"79

Maya is an expression of duality. But does this not mean that“méyg'
is something othét than the absolute even though we have seen that

there is'ouly noh—duality? .In other words, where is the dwélling ’

place of maya?

781bid., 1 17148, pp. 7, 8 (17--prapafico yvadi vidyéta
nirvarteta na samsayab/ mivAmatram idagp dvaitam advaitap paramarthatah//.
18——vikalpo vinivarteta kalpito yadi kenacit/ upadedad ayam vado
indte dvaitamp na vidyate//) ‘ ,

7glbicl., IIT 29, p. 66, (yathd svapne dvaydbhidsap spandate

-miyayX manab/ tathd jdgrad dvayabhasam spandate mdyayd manab//)

~
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It is the self, .the. shining one, thét imngines the.
'self by the self through its own 1llusion (m3 dya)l,
““dnd verily it is that (self) which cognizes. the

things. This 1is the conclusion of the Veddnta

fa

Thus the dwelling place of méya is in the self when it imagincs itsclf

as

imagined .as Prapa 'breath' or “1ife' and other innumerable things

another sclf. This imagined self is an illusion "It (Rtman) is "I

This- is an. i1lusion of it the shining one, by which it itself is

deluded;"

) T

-
'

Just as the dtman is imagined as innumerable things.so?other

- things are imagined by maya to exist, "As an elephént called up-by

illusion is said to exist owing to perception and common practice, so

on the same ground it is said of a tﬁing'tﬁét it exists.'"82 That

which exists, owing to ﬁergeption and common practice, is of the

3

nature of an illusion of the Atman. But what is the‘nature_of_illuéidh,

does ittgexist separately from the objects of perception-and common

-
]

+

L

practice? Gaudapdda answers that it does ngt, fbr it is*of the same

nature as the objects of perception and common pragctice.
’p . b -

-

N , ) , ]
In the practical truth (samvrti) everything comes

73

_

into being; hence there is nothing eternal. '(Oh -
the other hand)}, every thing is naturally with-
. out origination; hence there is no annihilation. \
’ - ‘ : o ke
: . Ibid ; 2, p 22 (kalpayaty'atmaﬂntmanam itma devaly . .
_svamayayﬁ/ sa eva b yate bhedan it vedantaniscayabﬁgﬂ
Sllbid.} II 19, P. (pragadibhir anantais tu bhavair etair
vikalpital/ mayaisi tasya deva§§a yayayan mohitah svayam//). .
- sglbid., v 4&, P- 1§2 (upalambhat samﬁcﬁran méyahastI ,
yathocyaté/‘ upalambhit samaca?ad asti yAstu'tathocyate//).yh-

. — T : — _ )
LTy . L . ) e ; X
A , . . . " : L

- . -
R T o
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e things which are said as generated are so

ig the empirical truth and rot in fact. This
neratlon is like illusion, and that illusion.

too, does not exist. 83

" What is the relation'of ptaqtical trith to absolute truth
in ‘Gaudapdda? It;soems"from'what we have already seen chat ‘Lt is
useful for instruotibn and for the start of the unoovering of the Self
(gggggi. Ptactical or emoirical:truth may therefore be usud as a

tool, but as with logic, a tool which 'is: grounded upon absolute truth,

. ' e
As we have seen, absolute truth precludes discussion ‘of origination.

_dependence, and existence;

" Whatever exists in empirical truth ( amv;ti) ' o~
which is imagined (kalpita) does not exist
in absolute truth . (param3rtha), for one that _ .
*1s dependent (paratantra, for its/existence °
or origination) may exist (only) in empirical

"~ truth which is the cavse (of exiqtence or origination),
and not. in absolute truth.

Thus epistemic truth leads to ontological.truth because ig,isﬁﬁggzu-

dent. on the sbsoiutc and it Iis an ‘11llusion of the absofutc. What is

"
- -

~the nature of one's recognition of. this ontological reality? Gaudapada

describes it in the words, "It is intense abstract condentration

. {(sam3dhi) which is beyond all expression, and above all ‘thoughts,

b

/v 831bid., 1V 57- 8 PR- Tﬁl 3, (57——samvrtya jayate sarvamg i~

sa!vatam tena n3sti vai/- savbhauéng hysajap sarvam ucchedas tena nasti’

vai//. 58--dharm3 va iti j3yante safivytya te na tattvatab/ janma

. mﬁyopamam tegsdp sd ca mayd na vidyate//)

8I’Ib:f.d., iV 73, p 174, (yo 'sti kalg_tasamvxtya paramarthenya

ndsty asau/ pa paratantro 'bhisamvr;z;;;yan nasti paramarthatab//).

» . . ' pa

3.
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- yery calm and full of light, burning once for ali, unwavering and
without fear."ss ' N | _ . o . -

Not only is the above R description of the ultimately Real but

it is also a description oE the Real Self (Etman) Whatlis necdSsary

-
is that one recognize that the ultimately Real and the Real Self. are

i

: he same. There is no duality only Brahman. One must become what one
nl:egdy is, 1,e., Brahman:

Having realized the truth inward, having also - L .
"realized the truth outward, one becomes the

trath (itself), delighting therein and being
' auch one should be unmoved from 1it. 86 _ ff(T

TRANSITION FROHKGAUDAPADA.TO SANKARA o
&
In’ fine we can- make some_general statements about Caudapndah

thought., We have secen that Gnuoapada_views_everything'from‘the point Pf'

the absolute and that that which is not absolute has some reason for

being, i.e., for the. purpose of instruction. The use of loglc has
"also been shown to be a dependent method and not something which is <

its own base. All reality points beyond duality (samv;ti) to ‘the non—

"'.

_ éhal, and hence duality can- be overcome by becoming that which ong .
already is. Meaning is obtnined through the recovery of the non-dual. \)
‘This is knowledge which, grounded in the non-dual, is completed by q ’

langunge,cand emerges through the removal of. duality.

o
v

[l

- 85Ibid.. 111 37, p. 72 (sarvAbhildpavigatah sarvacintlisa-
mutthit_h/ supragunatah sak;jjyotihﬁsamadhir acalo 'bhqz;h//) ' '
86Ibid., II 38, p.~ 47, (tattvnm udhyatmikam drqtva tattvam
drstva tu h3hyatab/ tattvIbhﬂtns taddrdmas tattvad npracyuto bhavet//).
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We have here a very basic sifferencé between the thphght of
< 3 -'. ‘ - ' ‘. ‘
Nﬁgﬁrjuna and Gaudapﬁdh._ In Nﬁgafjuﬂa, as we have shown, samvyti is"

totally fnlse and language finds its ground in nmv;ti 87 Samv;ti

- 1s falsc because all positions disappear under the scrutiny of the

Madhyamika dialectic The dialcctic removes all positions so that

one can sece that "samsdra 1s nirvidna". In Gaudapida samvytl, used

_csffcctly, has a positive purpose; in Ndgdrjuna it 1s seen as having a

purpose only in a negative way.

The parsmﬁrtha, however, can be understood and rcalizcd
only negatively, only as we remove the samvrti, the-
forms which thought has already, unconsciously and begin-
'ninglessly, ascribed to the real., The Real is to be un-
covered, discovered, and reéalised as the reality of
appearances (dharminim dharmatf). In the order of our
‘disé¢overy, the removal of samvrtl must précede our know-
ledge of the paramirtha. Paramirtha is the end or
‘goal that we seek to attain, 'and samvrti is the means;
it 1s the latter or jumping board which enables us to
reach that objective... It is therefore stated that

- -.  Bamvytl 1is the means (uﬁsyabhﬂta) ‘and” Paramfrtha is the

- end (upeyabhita). Basing ourselves on vyavahara do we
advance to the paramirtha.88

The absolute is -completely beybnd speaking (agohaevﬁda) and’ conception

(dﬁgtiJVEda).- However, Gaudapida uses speaking and conception as s.

 means of uncovering the absolute,” as a means .to the absolute, it 1is

positive because speaking and concéption are grounded upon the

_absolute. -Thus Gaudspada conceives of{ the absolute in terms of the

Upanigadic tradition. This trad

f the Vedanta becomes the
Advaita Veddnta of ankara. Gaudapida's thought forms the basis for

the;lattér development - of Gaudap&das pupil's pupil §;ﬁknra. .

«

B7Refer to Introduction. 88CPB, p. 253. -
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-  CHAPTER 1V
SAMYRTI (MAYA) IN SANKARA

ADVAITA AND THE UTTARA MIMAMSA
Thg-Advaita'daréﬁna, as we ndicated i{n our first chapter, grcw'
qut‘of.the SOtras of Uttara Mimdmsd of BEdafﬁynga and is synonymous

with it. The Veddnta tradition beginning withIéhﬁkara~attributed’the

1_

central text of the Uttara MimAmsa, namely the Brahma or Veddnta Sitra,
‘to Biddariyapa:

Tradition from ghmkara downwards attributes the Sitra

to Bidardyapa. The fact that the name of the latter is
mentioned in several places in the third person inclines
one to think that Bddaridyapa is not 1its author. Such a-
use of the third person is not, however, an uncommon prac—
tice in ancient India, and it neced not imply a different
authorship. Indian tradition identifies Badardyana, the
author of the SGtra, with Vylsa. Jatkara's followers,
Govindananda, VAcaspati and Anadagiri idencify Vydsa with.
Badarfyana; RamaAnuja, Madhva, Vallabha and Baladeva, ascribe
the Sdtra to Vydsa. - . . . It is not,. however, clear

what opigion Samkara himself held. '

-

-The ggggg itsel , and Badarayana, are dnted within ‘the tﬂadition
between 500 to 200 B.C. A.B. Keith is of the opinion’ that Badardyana
qannat be dated later than ZOO‘A.'D.2 We ﬁay'side with a date then
between 200 B.C. “and 200 A.D. For our purpcose assigning an exact

date 18 of little value, as we hdve no aréhmcnt with either of the

lS Radhakrishnan, Indian Philosophy Vol. II (London: George

Allen & Unwin, 1931), pp. 432-3.

21bid., p. 433.
. . . e

| djgig] .. ?7
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‘abdve- Rather our intent is mcrely to‘gain a perspective in approa-

~

ching the Advaita darsana " Either of the above dates places it well
within the tradition”and this is shffici;nt for our ﬁurpéses. For a
more devélqp;d anaiysis of the time between ﬁﬁdaééyqpa'ana §%ﬁkarakwé
would refer the reader to the more traditional $¢coun; given in'thq
book Preceptors of Advaita‘cditea-by Dr. T. M. P. Mahadevan. Much

pd

more Iimportant for our present study is the general content of the

Sutra itself,
The Brahma Sutra is the exposition of the philosophy of

the Uganigads It is an attempt to systematise the various
strands of the Upanisads which form the background to the
orthodox systems of thought. 1t is also called uttara-
mimimsd or the mimimsd or the investigation of the later
part of the Vedas, as distinguished from .the mimdams3 of
the earlier part of the Vedas and the Brahmanas which deal
with ritual or karmakanda. All the commentators on the
Brahma Sutra agree that the Brahma Sitra was 1ntended to
be a summary of the teachings of the Upanigads. The ‘ ‘ . %‘
Brahma Sutra 1is also called the Vedanta Sutra or Sariraka

Stitra. It takes into account the systems of. chought known
at that time.% :

o

As an exposition of the thought of the Upanigads the Brahma Siitra,

like.all sﬁtras, is ‘aphoristic. That 1is, as it exists by itself, it

“accommodates a wide variety of meanings which_égn be understood only

by reference to a commentary or Bhasya. This commentary brings. out

“the implicit meanihg of the Brahma Siitra and develops it_inﬁo a

5 . ,
cogent system. o . o “

The Brahma Sutra contains four chapters of adhxﬁxas which are

again divided into four parts or padas. Each part in tfgh is sub-

divided into sectionsor adhikhragas which are made up-of sitras.

r

3Radhnkrishnan, The Brahma Sutra, (London George Allen &
Unwin, 1960) pp. 21-2. - _

-
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; The sUtras themselves vary in number according to the tdpic considered.

N

_section

The Uttara MImadsi follows the:Pdrva MImamsZ in.its énalysis of ea¢h

or adhikarga. Each section has five factors:

(1) Vigaya = subject matter, ' . T
(2) Samgaya = doubt or uncertainty, ' .

(3) Pirva-paksa = statement of an object,.

(4) Siddhdnta = established conclusion,

(5) Samgatl - connection between sections.

Concerning the contents of thé Brahma Sttra Dr. Radhakrishnan remarks:

& .
The first chapter deals with samanvaya. It attempts to
offer a coherent interpretation of the different texts of
the UEanigadsg . . . The second chapter deals with avirodha
and shows that the interpretation cffered in the first

. chapter 1s not inconsistent with the writings of other
. sages and views of other systems. Even when the sitras

LIFE OF

were formulated, they reckoned with other views and objec-
tions from rival schools. Truth would not be sought so
industriously if it had no rivals to contend .against. The
third chapter:deals with sadhanid and is devoted to an expo-
sition of the means for the realisation of Brahman. The
fourth deals with phala or the fruit of knowledge.S

SANKARA (788-820 A.D.)

i

According,td Radhakrishnan in his Indian Philesophy there is

. . N4 . .
some debate abbut the specific_dates of Saﬁkara.6 Byt there does exist

a definite ttadition, contaiﬁing.bqth facts and myth, about the life

and death of the great man:

]

éﬁﬁkara_belonged to the'simplg, learned and hardworking
Nambudri sect of Brahmins of Malabar, and is generally
supposed to have‘beeq'born a Kaladi, on the west coast of .

{

4Ibid., p. 24. ‘ ; \ ~

SIbi&.; pf 24. See also Deussen, The System of Vedanta.

51 p , p. 447. ‘

’

ot



the peninsula. Though there is a tradition that Siva was

‘the family deity of Samkara, -1t is also held that he was

by birth a Sakta. Early in his youth he went to a Vedic
school, presided over by Govinda, the pupil of Gaudapida.

" In-all his works;.Samkara subscribes himself as the pupil

of Govinda, who evidently taught him the main principles
of the Advaita system. Even while a young boy of eight
he 1s said to have-devoured with avidity and delight all

"the Vedas. Apparently he was a youthful prodigy of Vedic

. learning and free intelligence. He was impressed with

the mystery and importance of life, and had an early vision
of the beauty of holiness. Beforé he learned the ways of
the world, he rejected them and became a safifiydsin. But

he was no passionless recluse. . The pure flame of truth

~ burned within him.. He wandered as a teacher from place’

to place, engaging in discussions with the leaders of other

schools- of thought. According to the traditional -accounts,

he met, in the course of these tours, Kumdrila and Mapdana

“.Midra, . . . The'story of his entering the dead body of

Amaruka shows that Sarkara was an adept in yogic practices.
He established four mutts or monasteries, of which the .
chief is the one at Sringeri in the Mysore Province, .

A touching incident, about which tradition 1s unanimous, :-
shows how full of .the milk of human kindness and filial
affection. Samkara was. In open defiance of the rules
which- govern the order of Sanfiydsins, Samkara performed the
funeral vites of his mother, and thus incurred the serious
opposition of his community. He died at Kedarnath in the
Himalayas at the age of thirty-two . . L

: A modern scholar who 1is presently engage&\i;uiizizrioal
questions concerning Sankara is Dr. Paul Hacker of ' T West

Germany..

Advaitin--Einige Beobachtungen ,8 he tries to determine whethér

Sankara ‘wrote a commentary on Vedavyasa 8 Yogabhasza entitled Yoga-

bhasyavivarana. Hacker maintains that such is

In-his article entitled "Sankara der Yogin und Sankara der

(Madras

. ‘ . ' . .- 3 ' ’ R . -
Ibid., pp. 447-8. See also S. S. Sastri, Saidkaracharya,
_Natesan and Co.). ‘ .

7

8Paul Hacker, "Sankara der Yogin und Sankara der Advaitin--

Einige Beobachtungen"”, Weiner Zeitschrift” fOr‘die Kunde Sud--und

Ostasiens und Archiv fur Indische Philosophie, XIII (1968}, pp.

. Other articles listed in the Bibliography.

119-48.
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the casé and this‘in turn pointé out éhaﬁ Sghkara was first éﬁ
. adherent of ?atanjaii's Yoga and_later”beﬁéme an Advaitin. The criterié
for such. a conclusion are.found througﬁout Hacker's articles 6n
' ééhkaral..whetﬁer or not sgch is the case-h;S'Ao bearing upon the
prescgt sgudy'aérwe'qfe not concernediaf present .with anyrcqntested _
wbrks of §;ﬁk5ra. - . : ‘ '
Far the tradition then,géghkara, étudeﬁf of Govinda, liyﬁd a
briéf-lige of,;hirty—fwo yeag;-bﬁt.ip fhis tiﬁe-he synthesized one of
-thé'mbét'1mb0fta££'$;ﬁdoié‘gf philosophy in India. By réf1ectively
ghiﬁking aﬁbut éEEEi he férmulated tthnonfduélisfic {Advaita) - .E
-school of Vedﬁntﬁf This school and S;hkara één be seen as one of
the highest’peéks of indian spirituality because it is a point.at
yhich paévioﬁg Vedic phil;sophy cuimina;es énd_also a rgfergnt of
most l;te9§thQUght. ‘ | -
| | In modern Scholaréﬁip there is éome.diéagréement about the "
exact ;elatién of égﬁkara to‘Cauqapﬁda. For our purpose we need ﬁ;t
enter intq this dischséion any more ;haq we have alréady in Ehe
previous chapter. It is not esséntial for our étudy thaé éﬁﬁkara
' be-ih‘a:direct_line methédolqgically_yithlcaug5§56a. Ip“this regﬁrd

we would foil&w-thé'trgditional.éccoung\withéqtlgptering into critical_
| exegesis;(3Traditionally_it is écdepteq that there was strong influence
from Gaugapﬁéa, but that this influence did not in any wéy hinder

the crgative thinking of gaﬁkéra. Thus the thought of S;ﬁkaré can
"be appf;ached as‘é self-sufficient whole.

;
o b - -



WORKS OF SANKARA'
The major works of Sankara, -aside from many minor works-
—attribqted to ﬁim, afe his commentaries or bhigzalon‘the_triple

foundation‘(prasthanatraxg) df Ehe'Vedﬁnta, hamely-the Upanigads,9

the Bhagavad Gita, and the Brahma Sutra. Each of these commentaries

" are concerned with presenting one coherent system, which,. Sankara
maintains, is the import of each of .the texts.
In this study we will concern ourselves primarily with the

) ' rFd o ., Lo ' ,
Brahma SGitra and Sankara's commentary oa it. The Brahma Siutra, as

p ‘ , _ . _ ,
Sankara saw it deals chiefly with one topic and by extention two
othefs, namely the nature of realizarion of Brahman and by implica-

- tion tHe status of the worid and the indiyidual self. His cdmmeﬁtary

"on the Sdtra brings out whac-he'sees:as the impo:t of the SGtra itself.

This imporﬁ is the coherent system of non—daality or Advaita. - The

82

hAdﬁaita maintains that there is only one:Reaiity;'Brahman,- The ﬁorld

as’ name and form‘(nﬁmaérﬁga) has as its foundation the only "Real"
" that is. This "Real" is the same for all things which participate in

. existence (sat) The world is real only in relation to its true

grahnd or essence. Man must therefore embark on an inquiry into this -

"Real". " Thus we find the opening sloka. in the Brahma Sitra: "Now
10 - '

T

.therefore the desire to‘know Brahman".

9Namely the Chdndogya, the Bthadaragyaka, the Talttiriza,
Aftareya, the Svecaéﬁatara, the Kena, the Kagha, the Isa the Prasna,

the Mupdaka, and the Miapdlkya. See Radhakrlshnan, 1P, Vol II p-450 f£f.

1ORadhakrishnan The Brahma Sutra, p. 227, (athato brahma-

: jijﬁasa)
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'KNOWLEDGE-—PRAMA AND PRAMKNA 7
Prami is theword usad to describe true or -valid knowledge. This

definition and its relation to ‘the . Eramana is brought out by D. M,

: "“\‘:}»—.,

Datta in his The Six Ways of Knowi_g. ,
A prama or knowledge, therefore, can be accurately regarded -
as a cognition the object of which is neither contradicted . v
nor already known’as an object (anadhi-gata—badhita—rtha—

L visayam jnanam). _
The special source of a particular prama or knowledge is _
called pramana. - Pramana is defined as the karana of a prama.
A karana is conceived as_the unique or special cause through- . -
"the action of which a partiCUlar effect is produced. 1In
the case of perceptual knowledge or.pratyaksa prama, for.
example, a sense-organ (in the case of an external percep-
tion) or the mind (in the case of an internal perception)
is said to be the karana or instrumental cause . r

"Sankara in his works actually- refers to only threé Era apas but
generally the Advaita system is said to utilize six.lzl For our
purpose it is not necessary to arrive at any conclusion on the specific‘
-uses of the wvarious gramagas by Sankara. This would'take us well
. beyond out_present study.. We can say,.however;‘that even though

! ' -
§ankara may not have actually spoken of some Qramagas,'this doesn't

imply that he didn't utilize them in his works.

L » "
For Sankara the primary pramana is testimony or ruti.  Srued

is the scripture.of the Veddnta. It is "transpersonal’ in that it has

always existed and was heard and set down by the ancient seers of

11D. M. Datta, The Six Ways of Knowing, (Calcutta: University
of Calcutta, 1960), p. 27 ff. .Citer hereafter as SWK. '

len analysis of the Eranﬁnas utilized by the Advaita is
contained in Datta's SWK. The pramdpas are: perception, inference,
scriptural testimony, comparison, implication, and negation. See also
‘Radhakrishnan, IP, Vol. 1L, p. 488 £f., and Deussen System of Ved3nta,
" pp. 89-90. .
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the Indian t;adition. Fdrlthé;Advaita stutl is contained in the
Upanigads and they are concerned with Brahman: e <

Need it be mentioned, therefore, that it is not possible L
to explain-the inscrutable nature of Brahma, without (the

help of) the Scriptures? The Puranikas also say, similarly
~-"Do not employ reasoning to entities which are .unthinkable.

To be beyond the material effects (Prakriti) is the

criterion of that whicéh is unfathomable™. Therefore, the.
realization of the Supersensuous Brahmﬁ, as it is. in fact,
depends upon the Scriptures as it source.l3 o

In the Advaita therg is a distinction Bgtween two types of scripture,;
one connofing absolhtg truﬁh‘orfgafa vidié‘énd felative.trutﬁ:qf
apara vidya. Ihe-gérﬁ vidya scriptures are cgntained in the.great -

- statements of thé mahivékzés. The differenceibetween the fwo typés

is based upon the knowledge that they give:
According to-Sankara the. authority of a scriptural
passage is established if it 1s able to generate certain
and fruitful knowledge. The . Upanisadic texts are able to |
give such knowledge, which, Sankara says, is seen to
result in the removal of evils such as ignorance, -grief,
delusion and fear which are at the root of transmigration.
. Further, the Upanisads themselves say that "for him, who
sees. unity .there can be no delusion and grief.” Some
passages in the Veda such as "He (the god Fire) cried; so he
was called Rudra (the crier)" may not give any certain '
and fruitful knowledge; and they have consequently.no
authority. Also texts like "the sun is the sacrificial
post" have to be understood figuratively, because their
literal meaning is. contradicted by perception; and their.
purport does not lie in their literal meaning. But there
are certain texts in the Upanisads, which by the appli-
cation' of the six~fold criteria mentioned in. the previous
chapter, are found to be their central theme. - Since these
texts give us fruitful knowledge not obtained by any other
source and since they are found to‘be "important" as they

&

13V M. Apte, Brahma-Sitra Shankara Bhashya (Bombay: Popular

Book Depot, 1960) 11.1.27, p. 332. Cited hereafter as BSB Apte.
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have an indeﬁeﬁdent meaning on their own, the Advaita
school maintains that their purport must be accepted at all
costs. ‘

There are fouf mah3vdkyas: (1) "That thou art" (tat tvam asi/ Chhan.

6.8.7). (2) "I am Brahman" (aham brahmd 'smi/ Brih. 1.6.10)..

'(3) "This Self is Brahman" (ayamatﬁz brahma / B;iﬁ. 2:5.19). (4) "All

" this is,BrahmanT.ﬂsarvamlkhaiv—idaﬁ brahman/ Chhan. 3.14.1). Let

us select the first mah%ﬁékxé above and considerlit_fpr a moment.

""That thou Art" is found in the Chandogya Upanisad from 6.8.7ron in .

the dialogue of a son with his fathef{

1. "Bring hithér a fruit of that myagrodha tree."
_ "Herp it is, Venerable Sir" !"What do you see there?"
 "Thése extremely fine seeds, Venerable Sir." "Of these,
please break one.” - "It is broken, Venerable Sir." 'What
do you see in these'"Nothing at all, Venerable Sir."
'%. - Then he sald to him, "My dear, that subtle essence
(which you do not perceive, verily, my dear, from -that
very esgsence thils great nyagrodha tree exists. Believe
me, my dear. - . T
3. That which is the subtle essence, this whole world-
has for its self. That is the true. . That is.the self.
That art thou Svetaketu." "Please, Venerable Sir, instruct.
me still further." '"So be it, my dear,” said he.15 '

1-[‘1(.,5. Murty, -Revelation and Reason in Advaita Vedanta,
(Waltair: Andhra University, 1959), p. 88. Citer hereafter as RRAV.
See also IP Vol. 1I, p. 518-20. e ' ’

15Radhakrishnan,'The Principal Upanisads, (London: Géofég Ailen
& Unwin, Ltd., 1969), p. 462, (1. nvagrodha——phalam ata 3haret; idam,

- bhagavab, 1ti; bhinddhlti; bhinnam, bhagavah, iti; kim-atra pragyasiti;

agvva ivemd dhindh. bhagavab. dtis ‘As3m angalkdim bhipddhitd; bhinnd,
bhagavab, dti; kini atra pasvasitis pa kih cana, bhagavah, itd. 2. tap
g i agim3ina i layade, etagya vai
gaumya, eso'glmna_ evam mzhin nyagrodhas tisthati grddhatsva, saumya,
3. sa_ya ego'gimd, aitad dtmyam idam sarvan, taf satvam, sa dtma,
' fv iti; bhiya_ eva mi, bhagavdn, viifidpaytv iti;
tathi, saumya, iti; hovdca.). Cited hereafter as P U. T




This declaration “That thou Apt"'indiéatés Ehat the esteficerof the
. . T y oL

: ) L. X . - . ” )
world and‘the self is Brahman. For Sankara this statement contains
. the cs;ehce'of é}uti'and‘opéns the way to inquiry about Rrahman. -
'Another aspect of Indién'épistemology is the development of

hypothetical reasoning or tarka. Tarka-is not a pramiga becagse it

- produces no new knowledge or absolute certainty. It is based on’

speculation and is seen by Sankara as unfounded {(apratisthita). N. K.

_ o _ R L
Devaraja gives an analysis of Sahkara's position with regard to tarka

[

by reégondiqg to_§;hkara's statement that:"

Hence, in this case; how can an entity which 1is
actually perceiyéd as substantially existing according

. to its own nature by all the various means-of-proof, be -
'said to be either possible or not possible (of existence),
by raising such alternatives as that such external objec-
tive entities are either differeat or non-different
(from Paramanus}, when as a matter of fact. they are
actually perceived? It is not that because cognitions
have the form of the objects of such cognitionms, that
destruction of such objects results, for cognition cannot
have the'form of external objects if such external objects °
themselves did not exist, and also because, such o
objects are as a matter of fact perceived to be external.
Hence it 'is that, that an object and its perception are
as a rule apprghended simultaneously, is to be under-
stood to mean, that they have a relation of cause jand
effect between them, and not that they are one and the
same, and havé no distinction-between-th§§.}

bevaraja adds this'analysis:

This passage conclusively proves that §;ﬁk5ra attathes
" far greater value to Eramﬁgas than to abstract reasonfng.

- Reasoning. cannot establish possibilities and impossibilities
' against the pramdnas. The possible ‘according tq him is

what can be apprehended through perceptibn, inferégge,

etc. Sankara, in fact, has no patience with those idle
speculators who, having renounce@ all dependence on -’ )
- §ruti, constantly -argue "i+ is, it is mot; he is the agent,

-

he is not the agent"'etc.; thus throwing the whole import

2

.

16ggp, 11.2.28, Apte, p. 398. 4
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" of  the ecrlptures into c0nfusion. He is even more

'fufious with those whp argue in opposition to the common
experlence of mankind Sankara reprimands the mentalist

. for disregatd of commdn sense as no idealist of any
brand has even done. Hls conclusion is that "only that
_reasoning’ which has the backing of the Scripture and is
‘therefore auxiliary of- ekperlence can be acceptable.’
Sahkara feels -there: can be 1o reai opposition between
§rut1 on the one hand and exper%ence on the“other.l7

n

<t

‘“Thus-tarka or speculative reasonlng does not help one to attain

knquledge of Brahman. Real experience and sruti then are the

P
E

ground from which one may’ inquire into Brahman. ‘Tarka doeg not éain

one anything and must be seen as indulgence in idle speculation.

In fine we can. say Sankara maintains that the Eramanas f%e us

‘gorrect knowledge insofag.ashthat.ié ﬁossible. écriptural t&stimony

is the most'efficacious Eramﬁga and giveé us truth of the non-

duality of Brahman; This non—dual conception is contained most expli-

Celtly in the Upanisadlc passages known as the mahavdkyas. These are

3

the core of the Veda and are seen as connoting absolute truth Specu-
lative reason is seen as idle epeculationwfor-it gives no new knowledge
anq leads one astray from the path of the attainment of the knowledge
of Brahman.'-ThiS path to the knouledge of.Brahman is one which

journeys through the labyrinth of ignorance (avidya) to self;undersﬁan~.

lding (vidy3d).

17y, . Devaraja, An Titroduction to Sankara's Theory of :
Knowledge, (Varanasi: Motilal Banarsidass, 1962), p. 67. Cited here-
after as STK.  See also RRAV, pp. 164-5. '

h,



The journey to reach knowledge of Brahman is undertaken in-

SELF (AFHAN)

. : he

ignorance or avidva This Journey brings, one to a correct understanding

of the Self by working through the things which falsely maintain that

they are the Self LThis methodology can be seen in the illustration

of the argumentation of the vital breaths in Qghadaranyaka Upanisad

VI.1.9-13:"°
. o : : L
7. These vital aths, disputing among themselves about
theix self—suﬁE§§§iity went to Brahma and said, -"Which
of us is'the\ okt excellent?" 'He then said, that one of
you is most excellent after whose departure this body is
thought to be worse off.
(The organ of) speech departed ‘and having remained
: absent for a year came back and said, "How have you been
’ able to live without me?" They said, "As the dumb, not
speaking with speech .but breathing with the breath, seeing
with the éye, hearing with the ear, knowing with the mind,
procreating with the semen. Thus have we lived." Then
.speech entered in.
g.. The eye departed and having remained absent for a
. ‘year came b#ck and said, "How have you been able to live
without me?" They said: "As the blind not seeing with
the eye, but breathing with the breath, speaking with-
the speech, hearing with the ear, knowing with the mind,
procreating with the semen. Thus have we lived.”" Then
the eye entered in. .
10: The ear departed and having remained absent for a
year came back and said, "How have you been able to live
without me?" They said, "As the deaf not hearing with the
.~ ear, but breathing with the breath, speaking with the speech.
seeing with the eye, knowing with the mind, procreating
with semen.” Thus have we lived." Then the ear entered in.
11, The mind departed and having remained absent for a
year came back and said: '"How have you been able to live
without me?" They said, "As the stupid not knowing with
the mind, but breathing with the breath, speaking with
the speech, seeing with the eye, hearig% with the ear,
procreating with the semen. Thus have Wwe 1ived ' Then
the mind entered in.
12, Then semen {the organ of generation) departed and
having remained absent for a year came back and said:
"How.have you been able to live without me?" They said,
"As the impotent not procreating with semen, but breathing
with the breath, speaking with the speech, seeing with



the eye, hearlng with the ear, éhowing with the mind,
Thus have we lived. Then the semen entered in. .
13. Then as ‘the life breath was about to depart, even as ~ -
‘a large fine horse of the Sindhu land might pull up the *
pegs to which his feet are tied, even so did it pull up

those vital breaths together. They said: "Venerable Sir, ‘
do not go out, verily, we shall not be able ‘to  live without ~

'.‘you." "If I am such make me an offering.". "So be it. "8

—y

This illustfates, in one instance,'the method employed inj&he'

“

uncovering of the true self, a journey in ignorance or avidza. It

- Ve

s

is bébause one finds himself in ignorance “that an inquiry into Brahman

~
o

is_embarked upon, as explained in Chapter One.
Man within Indian thought_understands himself as'existing in a

'+ state pf’ignorance. This ignorance has no historical origin.ds such

18P U, pp. “306-8, (1. to heme p?égih; aham Sreyase vivadam--
nidh brahma 1_jagmub; tadd hocuh; ko no vasistha iti, tadd hovica,
yasmin va utkrinta idam fariram pipliyo manvate, sa vo vasigtha iti.
8. vig ghoccakrama: s3 samvatsaram progya, Agatya, uvica. katham
adakata mad rte jivitum iti; te hocul; vathd kalih avadanto vidc:,

-~ ' prapantal pranena, pasvantas caksus3, srpvantah srotrepa, vidvidso

manasd, prajdyamand retasi, evam ajivigmeti.- pravinesa ha viak, 9.
caksur hoccakrdma, tat samvatsaram progva, dpatya, uvdca katham adakata
mad rte jivitum ktk. te hocub vathandhdh, apabzgntaé caksusa,
prapantah prapena, vadanto vidcad, srpvantal srotrega, vidvamso manasi,
‘prajdyamind retasi, evam ajlvismeti. praviveda ha caksuh. 10. srotram
hoccdkrama, tat samvatsaram prosva, agatya, uvdca, katham agakatg '
mad rte jivitum iti. te hocuh; yatha badhirih astnvantah srotrega,
pranantah prinena, vadanto viacd, pasyantad; caksusgd, vidvamso manasi,
prajavamind retasd, 'evam ajivismeti. pravineda ha < rotram. 1l. mano
hoccakrdma. tat safivatsaram progya, agatya, uvaca, katham asakata mad
rte iIvitum iti. te hocuh. vyathd mupdhah avidvamso manasﬁ prapnantab
pranena vadanto vacd, pasyantah cakgusd, srpvantal sSrotrepa, prajava-
minid retasd, evam ajivigmeti. pravivesa ha manah. 12. reto
hocca&rﬁma. tat samvatsaram prosva, apatya, uvaca: katham asakata mad
rte jivitum iti. te hocuh, yatha klibag, aprajayamana retasa,
prapantah prapena, vadanto vacd, pasyantas caksusd, sypvantah dro-
trena, vidvanso manasd, evam ajivigheti praviveda ha tetah. 13. atha
ha préaga utkramlgyan, yathd mahasu-hayah saindhavab ﬁhdv1sa—sankhun
samvrhet, ecvam haivemdn prandn samvavarha. te hocuh: ma bhagaval
utkramIb, na vai gaksyamas tvad Tte leitum iti, tasyo me balim
kuruteti, tatheti.)




so man capnot ask when{this"ignorance began. It is seen as beginning—‘
L | | Y _ .
less-but not as eternal. Ignorance can be ovg;come by knowledge which

will terminate lgnorance a path which seeks the true 'Self or atman.

The statement "That art thou néans "Brahman i85 Ftman”. Thus,the

-
'

atman is seen‘as identical with Brahman. This identity is the'knonledge ‘

with which. ignorance is erased., Knowledge of atman is not ‘a new acqui--

. i3
sition but merely the recognition of the truth that has always been

but which was obscurred by ignorance. Thus no new.knowledge dawns

rather correct Rnowledge dawns. : o o -

An inquiry into Brahman is an inquiry into. Atman and it is
'\-\____ G2 . . .. ) ] . -

' undertaken through ignorance. l Ignorance is the forgetfnlness of
Self. This Self is the atmansfxyé:—;; identical with hrahman.; This
logic is simple and is not to be had by worhs.but through knowledge.'
Aa br Arapura observes: |

‘Sankara s logic is rigorously simple Eternity cannot

be attained. For it is either already here or not here.

He seeks to demonstrate that it is. already here. 1If it

is not here no action or change of’ revolution or progress
can lead to it. Hence the huest" isould be meaningless. But
the fact that eternity is already here——Nitya—buddha—mukta—
suddha-—-constitutes the problem R A

" Thus acceptance of this identity is what is necessary. This is what is .
given in $ruti and it is b éruti‘that this identity is affirmed.
As Radhakrishnan remarks: ' , o .

N -

19J. G. Arapura, "Language.in Advaita Vedanfa",) Seminar

paper, lecture VII, 1974, p. 2, privately circnl
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ud;? _ . §;mkara a¥gues that it is impossible for us te know the

o self (atman) by means of thought, since- thought itself is
‘a part: “of the flux belonging to the region of the non-
self. 1f we grasp it by inducing a .sort of sleep on all-
our critical and interpretative powers, then we do fail
to have ‘knowledge of the type we desire.. Yet we cannot
think away the self, for there is no consciousness or
experience possible apart from it. Though it escapes our
. knowledge, it does not entlrely escape us. it is the
//i“ - - - object of the notion of self, and is known to exist on
el o ' account of its immediate presentation. It cannot be proved,
since it is the basis of d11°proof and is established prior S
to all proof. Logicgély it is a postulate. We have to
take it for granted.

This must be seen as the Udialecties of the sacred" as Dr. Arapura
LI

states: .~

//. . . The problem is creéted by the extra-ordinary nature

_ @% R .of 1its presence-—here lies, parenthetically speaking—-

. the real dlalectics of the sacred. -It is present and we
do not know it. The whole matter is reduced to a question
of-knowing“or not knowipg The fact is to be accounted ‘
for by avidya, which is the’ dynamics of our becoming--
existence. Words, evén words pertainlng to Brahman'are
part of avidyd, yet are avidva destroying; here lies the
dialectics. The words, therefore, break loose from avidya
on account of their altogether unique origin. Moksa is
eternity. It is not accomplished by any'new action (here
lies a tremendous difference with Purva Mimams3). The .
purpose of Vedanta language is to make us aware Of this
already established fact. Hence:Vedanta is vastu~tantra.
The sentences of the Vedanta are not artha-vida.

&

4

So the d@tman is known by means of testimony or'é§uti,' It is declared
that "The Itman is verily the Brahman" and as we have @bserved this
declaration does not render a man to engage in some activity but

instructs him straightaway regarding the nature of dtman. The Ftman

faet

, . 7 L
is known, then, because it is self-evident, self-luminous.

201p yo1. 1I, pp. 476-7. o : '

21Arapura, “Language in Advaita, Vedidnta", p. 2.
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is illustrated by a discuésibn between Yijgavalkya and king Janaka

in- Brhaddranyakn Upaniqad IV.3.6 concerning the origin of light After

a’ brief analy51s of the origln of light ‘as being localized in such

as the sun, moon and speech the Klng asks:'

6. "When the sun has set, YaJnavalkya, and the moon has
. set, and the.fire has gone out and speech, has stopped,
.what light does a person here have?" ."The Self, indeed,
is his 1ight," said he, "for with the self .indeed, as the
light one sits, moves about, does’ one's work.and’ returns

Thus dtman is that upon which all is construcced and because of this

knowledge of dtman does not follow from anything. It is the essential,

that fron which all arises ana to whien all must eventuallylre;urn.

It is the samé as Brahman:for:tne-philosophy of the Self is’, -when

analyzen,'itself the ihguirY-intq Brahman.

BRAHMAN "

The Real Brahman, best described as 'netiﬂneti"23 (not this--

not that) means that Brahman can only be described actually via negi-

tiva as being not. this or not that when compared to anything But

t is also the case that even though Brahman can best be described

of as being the pure réality of exisrence_(eat), cqnsc10usness (cit),

and bliss (@nanda).

_via negitiva; ‘the via positiva .is also‘utilized. Brehman is spoken

Brahman is, of courée, beyond conception and when
. £ )

T
4

22

PU, pp 255 6 (6 ‘astam ita aditye, vajflavalkya, candramasy

nstam ite, §hnte apgnau, Santdyim vici, kim-jyotir evayam pruusa iti.

dtmaivdsya jyotir bhavati, dtmanaivayam jyotisaste, palyayate, karma

kurute, vipalyeti iti )

21pid., p.

286. , K .
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ahy conception is used in a descriptive :say it is“alwaya eeen.as

' falling'short;of the truth. Tfuth is brought‘abOut when one attains

knowledge of Brahman whlch means identificaéion with Brahman Know-

ledge of Brahman occurs: when there is' an intuitive reallzation of the

truths that one is in fact Atman and Atman is hone other‘than Brahman,

‘an identity which has always existed . Thus to know Brahman 1is to

be Brahman or to have this gnosis is to return to that which you

alreadylwere and haVE‘always been.

We ‘have saidAthat the via negitiva ié the most aceurate"

descfiption of Brahman This idea can be seen claarly in the

'Brhadaranyaka Upanisad Iv. 6 22 which describes Brahman as the Self.

22, Verily, he is the great unborn Self who is this

* - (person) consisting.of knowledge among the senses. 'In
the space within the heart lies the controller of all,
the lord of all, the .ruler of all. He does not ‘become
greater by good works nor smaller by evil works. He 1is
the bridge that serves as the boundary to keep the differ-
‘ent worlds apart. Him the BrRhmanas seek to know by the
.study of the Veda; by sacrifices, by gifts, by penance, by
fasting. On knowing Him, in truth, one becomes an ascetlc.

_ Desiring Him only as their worlds, monks wander forth.
Verily, because they know this, ‘the ancient (sages) did -
'not wish for offspring. What shall we do with offspring

. (they said), we who have attained this self, this world.
They, having risen above the desire for sons, the desire
for wealth, the desire for worlds, léd the life of a medi-
cant. For the desire for sons is the desire for wealth
and the desire for wealth is the desire for worlds; both
these are, indeed, desires only. This Self is (that which.
‘has been described as) not this, fiot this. ‘He"is incom-.
prehensible for He is never comprehended. He is indestrue- -
tible for He cannot be destroyed. He is unattached for He
does not attach himself. He is unfettered, He does not
suffer, He is not t&jured. Him {who knows this) these
two (thoughts} do not overcome, for some reason he has

93



done evil or’ for some reason he has done good ‘He over-
comes both. What he has done or what he has not done docs
: C not. burn (affect) him. 24

To describe Brahman as a thing or as having“attributh then is to ' .
misundcrstand the nature of Brahman and knowledge of Brahman. He who

-

: . does so sees Brahman as just another thing among things even though'
’ .- ' . \ . S

perhaps higher in a kind of. structure of existence. But Brahiman is’
noﬁ a thing, as such; if one uses this typé of_déscription‘hruhmnn is

‘

the only thing and there is no other thing; including no-thing,

besides it. Brahman.is best understood, then,'inrtgrms of the
. : Y

94

description which uses the via negitiva. - qu”hdﬁéver.has.ﬂifficulty =

o ¢

understanding this‘kind of deshriﬁtion so Branman is also described

via positiva. It is the fullness of pure existence (sat), conscilous-
‘ / — .

ness (cit), and bliss (@nanda); Brahman is Satciddnanda. 1In terms af
.sat‘Brahman "ig ever existent and;the unreal is never existent—-'

regarding the twb, the Self énd.the nonTSélf,-the real hhdithe unreal,

, 24PU PP. 278 9, (22. sa vd esa mahZn aja atmi yo_jam viiffan-
amayah prapesu; ya eso'ntar-hrdgya 2kadah tasmin.dete, sarvasya vadl,

sarvaéyasanah, sarvasyadhipatib, sa na sadhund karmagd bhiyan no evasa—v

dhunz kaniyan. esa sarvedvarah,sesa bhitadhipatih, ega bhitapdlal.

" esa setur vidharapa es@m lokanam asambheddya. tam .etam veddnuvacanena
brahmana vividiganti, yajiena, d@nena, tapas@ndfakena: etam eva
viditvd munir bhavati, etam eva pravrijina lokam icchantab pravrajanti.
etadd ha sma val tat purve vidvﬁﬁsah prajam na kdmayanti: kim’
prajayd karisydmah; yegdm no'yam Itmiyam loka iti. te ha sma putra-
isanaya§ ca vittaidanldyid ca lokai§anayas ca vyutthaya, atha bhikga-
caryam carantil; y3 hy eva.putraigand si vittaigapa, vya vittaigapd sa
lokaisand; ubhe hy eti esape eva bhavatah sa ega neti néty dtmd;
aprhyah,.na hi grhyate; asiryah, na hi diryate; asafpgah, na hi sajyate;
asito na vyathate, na risyati; etam u haivaite na tarata iti, atah
‘pdpam akaravam iti, atah kalydnam akaravam iti; ubhe u halvaiga ete
tarati,‘nainam krtikrte tapatab.).

e Y



to the real nature of the Brahmnn,-phégAbsolutc. the. All .4;

111.47. inanda is,discuséed:

- So thie desbription of Brahman as Satciddnanda impafté the idea that

"prajdgnam brahma) .

95

is always preséht before the minds of thosexwho attend only to_tfuth,

.“25 As
cit Brahman in "All this (three foldlworld) is ghidcd by intélligeptc.
is.estaﬁlisﬁqd by“intciligcnce( The ;uppbft is intelligcﬁce, Brahma
O * i ) ' . .

. P . |
is intelld ence.“26 In Sabkara's commentary on the Mindokya ‘Upanigad |
g‘ .. T

-~

The -above mentioned bliss which is the highest Reality

and which is characterised. by the knowledge of the Atman -

is centered in the Self. It is all peace, characterised

by the ‘cessation of -all evils. It As the safle as liberation.
a It is indescribable as nobody is able to describe it; for,

' it is Fptally different from all objects. This ultimate
bliss ‘is directly rcalized by the Yogis. It is unborn
because it is not ‘produced like anything resylting from
empirical perceptions. It is identical with the Unborn

_ which is the object sought by knowledge. The knowers of
© Brahman describe this bliss‘verily.as_the omniscient Brah-
‘man, as_it 1 identical with that Reality which is omnis- .
cient.27 : : o

L

.

Brahman is tﬁe essence of‘exisfence, consciousness, and bliss.28 %ii’

L _ZSA. Mahadeva Sastri, The Bhagnvad—Gitﬁ with t he Commentary of

sri Sankaricharyd, second edition, English (Mysore, 1901), p. 30, LL.16.
26PU, Aitareya Upanigad III.1.3, p. 523 (sarvah tat prajffa-

natram prajfidne pratischitam,,prajﬁﬁ—netro lokah prajfd pratigghd,

27 g ami Nikhilananda, The MandOkyopanigad with Gaudapida's

Ly

- Karika and Sankara's Commentary (Mysore: Sri Ramakrishna Ashram, 1968)

P. 206, III.47.
_ 28, ontology of Advaita R. Rao observes that, "Though Sat, Cit,
and Ananda as applied to Brahman -are not found in this form in the i
early Upanigads, yet the bases of them can easily be recognised therein
in 'the following ways: 'yiifianam anandam brahma'--Brih. Up. 3.9.28;
'satyam prajfa Ananda'--Brhi. Up. 4.1; 'satyam jfianam anantam brahma'—-
Taitt. Up. 2.1. It-is only in the very late Upanigads that we come '
across Brahman described as fsat—cit-ﬁnanda'; RamapUrvatdpaniya )

Upanisad 92; Rﬁmottaratﬁpaniya Upanigad 2.4.5. p. 28."

»
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qc must not chink nf ench 0[ thesu tcrms as connoting a pnrt of
'Brahm1nrfor thcy do not connote but denote. As T “R. V. Hurti B
righbly observes when he writos. SRR o o , !

The three terms of the definition, Sat,: Cit.and Ruanda,
are not synonymous: (aparylya). Although they all denote,
not connote, one and the same cnrity, Brahman: the differ- Tj__b-'
ence between. them is not verbal; ecach denotes Brahman differ-

- ently. The thing e excluded, or the mode of approach (the -
vyavartya), is different in each casc; Sat excludes asat
{(non-belng); Cit (will or intolligencc) excludes matter
{Jada); Knnnda ,(bliss) ‘excludes .Dihkha - (pain). These terms

o are not concepts .or predicates. It would be less of a ‘mis— -
‘ take to toke them denotatively as things or. suthnncoq.

- Each is sul generis, a Self. Each is’ identical with Brnh*"
man, suthnntiully,'not conccptunlly 2

B

Thus whenever one refeys to Brahman as either sat, cit or Hnauda.

v

it must be recognized that the other ;cfms are neccssnriiy included.

TATASTHA-LAKSANA AND SVARUPA-LAKSAYA

The definition of Bfahman as satcidiinanda is ah essential or

-

squtantiul'oqe (svarﬁﬁn—lakgggaj. It can be rermed a "naming' rather

than a "designntion . When Brnhmnn is seen as ‘the basis for the cause

- . A Y
a

of the origin, sustenance and cessation of the world, it is referred

to by an accidencal or modal definition (tatastha- 1nk5nnn) Nhich—

ever dcfinition is utilized it is 51ill the non- dunl Brahman that is

being spoken of. In the order of phenomenal expcnience or discovery

-the tncastha—lnkshga is first and Brahman.is realized only‘ﬁhen we

understand that the essence of the tatastha-lakgapa 1s the svarupa-

lakgapa. Thus by its very nature the ta;asthnulakann'view is

<
'

29T. R, V. Murti, "The Two Definifions of Brabmén in the
Advaita", Krishna Chandra Bhattacharyya Memorial Volume, (Amalner:
Institute of Philosophy, 1958), pp. 146-7.

r
-
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grounded-in a view beyond itself. The experiential movement is from

the basig of the world into thdt'bnais S0 thut'it is no lonper seon Ca
in tbrmslof-bthor but as Self. Tho progroqqion tnkoq placu from
experience of othét (world) to diHLOVLly of idcnrlty' 1hia 1a. a wovement

from the non—roul to thu real for: . j : ‘ _ . S

Our natural attitude is to take anything. that appears’
as real. For instance, we mistake the body for the self.
This is an unconscious process of. identification:. for none
can® consctously fall into illusion. Then occurs the shock
of disillusicnment. Cohsoqucnt 9n this, we become reflec-
‘tive. Disillusionment, or the cancelling consciousness,
reveals the soul of the appearance by tecaring off its
superficlal vestures as itvwere, Only this oxperience pro-.
-vides us with the criterion of the real as_abddhya (the
uncontrndictcd) and the illusory as bndhuy, and not any
a_priord formnl conccpt.30

1

Sa the movemcnt from the unreal to the real is a movement from the l

contradictable to the uncontradictable. Brahman as satcidfinanda
+ . : .

is uncontradictable: Braho®h as the basis of the world 'is uncontra-
. : o ‘ . o
dictable also, but 1t has, as it were, ‘derivatives ‘'which are contra-

dictnble 1.e. the experience of the world., . - ° \\'

STATUS OF THE WORLD

4 The inner structure of the world is secn as both contradic-

table and uncontradictable. It is contradictable in that it somehow
. ‘ _ -
pafticipates in non-béing .(asat) but-it is uncéhtradictable because
P * . ¢

its essence is being (sat). Iﬁus we have the ldea that existence,

which means "to be", is identical with cssence;31A Thus when we think

N
(3

Ofbig., pp. 136-7.

31This 1s distinct from the West, -which hns many times seen a

distinction between essence and existence. For a further discussion of
this we would_refer the reader to J.G. Arapura's Religion as Tran-
quility and Anxiety and A. G..Javadekar Axioncetics. An interesting

o~



" of ého etatus of the world for Sanknrn ve ahould see it as having | o
' Brahman for 1ts ground uhiln purticipnting in’ that which s "other“ thun'l
‘Brahqnn. However, it must alwaya be remembcred that thnre is none
"ﬁthér" than Brahman and thus whatevar is roferred to-as "othor

ﬁltimnﬁély auﬁ its gfouhd iﬁ-Brnhmnn;r

The, world is seen as an appearance of Brahman, an appearance’

qhichiia at heart idcntihnl'with\Brnhmnn. When the status of the -

world is'queationad'this considefétion 1s not within.the framework -
‘ ' ' ‘ >

of'a‘;dsmqgonicnl inquiry, as such, bnqauéé this does not lead to:
knowledge of Brahman. Rather the world should be considered in terms

of a cosmological frame. ' This isznccompl}shed by Sankara by the
. concept of maya which ip-séen as the matrii of the universa:
MAya theory hns impL1cations-for aseveral thinhs. mainly
exparience, the world and language. The original-motivation-
in articulating the théory was to rationalize these impli-
cations by making them cohere with the fundamental meta-.
physical position of Advaita Vedanta. In thia sense it

i “ia clear that mayavada is simply a rational postscrigs

{ of advaita vAda and is in no way prescriptive of it.

!
.

example of this kind of thought in the West can be seen in Jean-Paul
Sartre's Being and Nothingness when he states, "This gelf with its a
priori and historical content is the cssence of man. . Anguish as the .
manifestation of freedom in the face of self means that man is always

. separated by a nothingness from his essence . . . Man continually
carries with him a pre-~judicative comprehension of his essence, but

due to this very fact he is separated from it by a nothingness.

Essence is all that human reality apprehends in itself as having been."

3%mas, p. 120. " N

A
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«The exemplitication ol thiu conavpllvn will concern us thfuuphnnt the

-

second part of ‘this

stgdy. “In fact it wil

1 bv Just Lhom.‘ lhtn;..

nnmo\y.uxpvrlﬁnco. world (ggmg:iﬁﬁg)\nnd 1ungungo. Jnd thvir 1olntiow

“to miyd that our fnvestigation will ccnrér wpott. .+

fmplicd when ho-suypvutu that ve qhnuld no more pay nttontlon to a

L~ '
For Sankari, thunaﬁtho

.t -

world 0[ 0\pori0nnc ‘{a a fact ds is

.

- man who whilonvxcoivinp external things with hig scnuses denies thuil

existcuce; than bolieve the

3

expertencing the Tovliny of satis dction s

roport of a man whn while onting and

ttrcs thdt he does not ﬁ@

a3
8O, The -fact of the 0\p0rienuv of the wor&d is not quOQtionod

rather what must always be thc

*Brahman'.

COQMOCONILAL AND COSMOlOGlCAL .

1he cosmologlcal inquiry- of SJnkar

world is two-fold:, the conscquenco of thc

the éxperience of the world. 1h£s atrnctu

2
is best scen in the depeqdencg And“ﬂiffLrL

“cosmic' 134 understnnding of thc nature of

concept -is undelstood in telmb oE the cons

by Yﬁjﬁnvnlkyn when he

UEnni§gd ITL1.8.7-11:

answers the questio

-

guidiug premise is'ﬁnn {nquivy into

g

a into the nature of the
givvn nature of Brahman and
re of conception in thkatd
nce of the "acosmic” and
the world. The "ﬁcosmié"

truction of the world given

ns of Gﬁrgi'an Brhadiragyaka

99

'

33BSB 'II.i.ZB Apte, P. 397.

34 s |
M. Hiriynnnn, Outline of indian Philosophy, (Loundon: George
Allen & Unwin Ltd., 1964), p. 060 ff. :

* 2
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7. He said: "THat which is above the sky, that which is
beneath the earth, that which is between these two, sky
_and earth, that which the. people cail the past,'tpe pre-

. sent and the future, across shace” 14 ‘that woven like warp

" and woof. Across what is space onen like warp and woof?"

8. He said: "That, O Girgi, the knowers of Brahmam, calﬂq::/¢~
the Imperishabple. It is neither gross nor fine, neither

short nor long, neither glowing red (like flre) nor adhe-=

sive {(like water) (It is) neither shadow nor darkness,

neither air nor space, unattached, without taste, without
smell, without*éyes, without ears, without voice, without

mind, without radiance, without breath, without a mouth,

without measure, having no thhln and_sro without It eats
nothing and no one eats it.

9. “Verily, at the command of that Imperlshable. 0 Garpl,

- the sun and the moon stand in their respective positions. IR
At the command of that Imperishable, O Gargi, heaven and
earth stand in their respective positions. At the command

of that Imperishable, O Gargi, what are called moments,
hours days and nights, half-months, seasons, years. stand

"in their respective positions. At the command of that
Imperishable, O Girgl, some rivers flow to the east from
the white (snowy) moéuntains, others to the west in whatever
direction each flows. By the command of that Imperishable,
0 Girgi, men praise those who gilve, the gods (are desirous
of)} the sacrlficer and the fathers are desirous of the
darvi offering.’

©10. "Whosoever, 0 Gargi in this world, without knowing
this Imperishable performs sacrifices, wopbhips, performs
fusterities for a thousand years, his w will have an
end; whosoever, O Gargli, without knowing this- Imperishable

. departs from this world, 1s pitiable. But 0 Gargi, he
who knowing the Imperishable departs from this world is
a Brahmana (a knower of Brahman).' .

11. 'Verily, that Imperishable, 0 Gargi, is unseen but is
the seer, is unheard but is the hearer, unthought but is
the thinker, unknown but is the knowerr There is no other
seer but this, there 15 no other hearer but this, there

is no other knower but this. By this Imperishable,,

Gargi, is space woven like warp and woof., "33

.

3SPU pp 231-3, (7 sa hovica, yad {irdhvam, pdrgi, divah, yad
avik prthivyﬁh yad antard dyavapythivl ime, yad bhitaf ca bhavac ca
bhavigyac cety acakeate aka§h eva tad otam ca_protam ceti: kasmin nu -
khalv 3kisa otad ca protds ceti. 8. sa hovaca, ctad val tad akgaram,
earpl, brahmapd adhivadanti, asthilam, ‘anagu, ahrasvam, adirgham,”
alohitam, asnehasn, acchayam, atamah, avayv anakdsam, asahgam, arasam,
apandham, acaksugkam. adrotram, avik, amanal, atejaskam, aprdnam,

amukham, amTtram, anantaram, abdhvam; na tad agniti kim cana, .na tad
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Thisﬁpnderstanding of Brahman or the Imperishdble points beyond the

PR S S : . ,
apparent world to its logos. The "cosmic" participates at all times
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in this "acosmic". The "cosmic" itself has"a fundamental place within

this inquiry becausg it is only when one correctly views this two-fold

structure that.the "cosmic" can maintain its position as having a

- .

positive place for an inquiry intd meaning (8rahman). If it is taken
as having a meaning in and for itself it must be seen ag not ieading
to knowledge of Brahman. The "eosmic" understanding is the conception

that the world is attributed to Brahman in a form that man can'unden—

’

sqaﬁa; namely Idvara or God. The world is seen as produced by~f§bara's

.

‘ F - g /. - 3
power (Sakti) and exists for the sake of I€vara. Sahkara points this .
T y v - .
out when he states:

The word "this" in the fqllow&ng passage refers to this
world “of names and forms as caused by the intelligent
Brahman alone. 'This was, in the beginning, the one,
non-dual Being; it saw withian it the desire, '"to become
many and produte much", and so created the fire" (Cha. 6.
2 and 3); "This was in the beginning one Atman alone, and
nothing else had the capacity to move. He saw within him
the desire to produce the worlds, and produced them'’
(Ait. Ar. 1.1.1). . . . All this clearly shows, that the

;

< o

\ o

adnati ka$ cana. 9. etasya va akgarasya praéﬁsane, parpl, stirydican—
dramasau vidhrtau tisthatah; etasvya va akgarasya prasisane, parpi,
dyaviprthivyau vidhrte tisthatah; etasya va akgarasya pragisane, pargi,
nimesd, muhtrtd, ahordtrany ardamasd., mas®, rravah, samvatsara ici.
vidhrtas tisthanti; etasya va aksarasya prasdsane, gargi, pricyo' nva
nadyalh svandante £vetebhyal) parvatbhyah, praticyo' nyah, yam yam ca
difam anu; etasya va aksarasya pradisane, gargi, dadato manugyih '
prafamsanti; yajamanam deval, darvim. pitaro. 'nvayattdh. 10. yo va
etad akgaram, pdrpi, aviditvasmiml® loke. juhoti, yajate, tapas tapyate,

bahtuni varsa-sahasriny antavad evasya tad bhavati; yo va. etad akgaram,

pargi aviditvasmal lokat praiti, sa brahmapab. 1ll1. tad v@ etad-
akgaram, gargl, adrstam drastr, agdrutam, STOt[, amatam mantr, -avijfdtam
vij®atr, nanyad ato'sti drastr, nanyad ato' sti droty, ninyad ato' ati
manty, nanyad ato' sti vijfidtr; etasmin nu khalv aksare, girgil, akasa
otasg ca protag .ca.) '

-
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. cause of the world is the;”séeiﬁg”:of the-intelligent
Brahman'and not that'of‘LWé non—intelligént pradhana. 6

“““Agaip we, caﬁ see this conception in the ana1y51s given in Chandogz
Upanisad III 14 l: . o _ : ) A

Verily, this whole world is Brahman, from which he comes
forth, without which he will be dissolved and in which -

he breathes. Tranquil, one should meditate on it. Now
verily, a person consists of purpose. According to the
‘purpose a person has in this world, so does.he become -on-
'departlng hence. So let him frame for himself a purpose.37

X

” . .. . - - . . H
In Safhkara's commentary on the Brahma Sitra I1.4.23 he counters the

‘objection that Brahman can not be the material cause .of the world;
Brahma should be understood to be both the matérial cause
" and the_accidental cause, and not only an accidental cause,
because. (understood that way alone) there is no conflict
between the Scriptural solemstatement and the illustration.
It is in this wa? that a conflict between the Scriptural
solemn statement and the illustration does not take place.38

Thus Brahman, as fé;éra,_is both the material and accidental cause of

the world.  But this creation by idvara must not be understpod as a

creation from a need or desire of purpose. Rather it is . a creatioﬁ by

sport as is shown in Brahma Sutra 1I1.1.33: "But (the acé of creation)
is a mere sport. (of the Lord) even as it 1s seen in the ordinary

] ’ ‘
_world;?‘ To which Sankara adds the explanation:

_ 36V H. Date, Vedanta Explained Vol I, (Bombay:_Popular Book
Depot, 1954), pp. 33—36 ‘

, 37Pu, p. 391, (sarvam khalv idahm brihma, tdjjaldn iti, anta
updsita; atha kratumayah purusah, yatha-kratur asminl loke puruso
bhavatl tathetah pretya bhavati, sa kratum kurvita.

38

BSB, VI.4.23, Apte, p. 270.



Just as in the ordinary world, in the case of a king who
has attained all his desires or of his minister, their .
N activities in sports and pastimes are merely of the nature
of a sport and are indulged in without any particular aim
in mind, or just as the inspiration or expiration etc.
(or .a man) -takes place naturally, without any extraneou$
purpose, even so may the Lord‘also engage in such sportful
" activity without any purpose, and merely as the result of
his nature. It is not possible to explain on' the ground
of reasoning.or the Scriptures that there is any other
purpose on the part of the Lord. It is not possible to
question the nature (of the Lord). Though the creation
of this world-sphere appears to us as a stupendous under-
taking, yet to the Lord, it is but a mere pastime, because
- of his measureless power. . - 39 :

Many examples of creatioﬁ ére given in §;u£iéo but in féctl

’ N - .
one must always"re%ognize'that these accounts must be-.seen as a more

39Ibid., 11.1.33, p. 338.

‘ QOOne may refer to varlous accounts of creation contained within
the Rpgveda and other sruti. priffith translates them as follows:
Rgveaa X.82 (p. 498)--Vigvakayman, 1. The Father of the eye, the Wise
in spirit, created both these worlds submerged in ‘fatnes$. Then when
the eastern ends were firmly fastened, the heavens and the earth were
far extended. 2. Mighty in mind and power is Visvakarman, Maker,
Disposer, and most lofty Presence. Their. offerings joy in rich juice
where they wvalue One, only One, beyond the Seven Rishis. - 3. . Father
who made us, he who, as Disposer, knoweth all races and all things
existing, Even He alone, the Deities' name-giver, —him other beings
seek for information. In Reveda X.90 (p. 517) we find the great hymn
to Purusha: -1. A thousand heads hath Purusha, a thousand eyes, a
thousand feet. ' On every side pervading earth he fills a space ten.
fingers wide. - 2. This Purusha 1s all that yet hath been and all that
is to be; The Lord of Immortality which waxes greater by foad. 3. So
mighty is his greatness; yea, greater than this is Purusha. All-
creatures are one-fourth of him, three-fourths eternal life in heaven.
4. With three-fourths.Purusha went up: one—fourth of him again was

‘here: Thence he strode out to every side over what eats not and what
eats. . . . Also in Rgveda X.121 (p. 566) there is the hymn to Praja-
pati--1. In the beginning rose Hiranyagarbha, borm Only Lord of all
created beings. He fixed and holdeth up this earth and heaven. What
God shall we adore with our oblation? . ...5. By him the heavens are
strong and earth is steadfast, by him light's realm and sky-vault are.
supported; By him the regions in mid-air were measured, what God shall
we adore with our oblatien? . . . 10. Prajdpati! thou only comprehen-—
dest all these created things, and none beside thee. Grant us our
hearts' desire when we invoke thee: may we have- store of riches in
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symbolic or illustrative account rather than as literal This 1is
- implied in the analysis of language in Advaita Vedanta @s well as in_
the Purva Mimamsa) as being non—personal (aEuruseza) and by implica—

tion beyond (transcendent) but at thé same - time moving into the heart

of everything (immanent)

S

In Hindu th0ught language has to be impersonal R
Brahman cannot speak and there is none else to sbeak the
ultimate word; so speech is attached tenuously’to Brahman
and the whole of the phenomenal world as pervaded by name
and form is hung from speech. .

Thus even though the conception of creation, with concepts such as

mAterial‘andtaccidential'cause, is -of some importance within Sankara s

! ' . work we must recognize that it is-a symbolic and not a literal meaning
. [ )

that musgibe undersﬁfod. As §;ﬁkar§%s{ates:

< |

Nor should it ever be forgotten, that even this

Scriptural- statement about -creation \by the Lord) is not

'so in-the truest sense, but with- reference to the per-

ception of the transactions of names and forms being.merely.

jmagined -through Nescience, and also because it purgorts

to propound how Brahma is the Self (of everything).

Accounts of creation, and an account of. the cosmos, then,

. o
fulfill a necessary requirement in Sankara because they make the world

+

possession. Each of these hymns are from R. T. H. Griffith, The

Hymns of the Rgveda Vol. II, (Varanasi: Chowkhamba Sanskrit Studies,
1963). 1In addition one may consult R. D. Ranade, A Constructive Survey
of Upanisadic Philosophy, and Deussen, The Philosophy of. the Uqghisads.

z'11.1> p. 24 . ’ ' )

42353, 1I.1.33, Apte, pp. 338-9:
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- of experience an ordered cosmos, but they do not answer the questions

~.-of origins in_rera;ion to tﬂe'expérience; In order to discover

. 2 : - [
experience. a ‘question other than origins must be asked, and this is

one of meaning'ih ekperiencé_rather than the origin of-exﬁerience.it—'
. . ' ’ - ' ) N ! v
self. The meaning ques;ion is-inhgrent in.ﬁhe question alreédy put
‘forﬁaxd as central for a undérgtanQing of é;ﬁﬁa;a, namely, "Now
.the;efoye the desire-fo know Brahman." |
MR .
The conception of the doc;rine oflﬁayﬁ in the thoﬁght and

. L : : :
sysgzgjgeveloped by Sankara is seen by some as the central issue of

tﬁe Advaita Vedﬁnta:"Much'of modern scholarship has utilized the word

mﬁya”to‘mean only illusion. But we must remémber that the word

mﬁyi_ié‘etmologically a word which means "to measure". Miyd, in

g;ﬁkara, is the canopy under which reside the phenomenal world of

name and form, language and experience. Histbricaily maya has been
Seen as a:poiht of attack of many later thinkers within the Veddnta. -

Ramanuja’ and Madhv§3attack the Advaita on exactly this concept. The
. . =3
' ?3R§gﬁn0ja's objections to the concept of miyd are seven in

number: 1. Asrayanupapatti--locus of avidvi. 2. Tirodhananupapatti--—

obscuration‘gf Brahman. 3. $SvrlipAnupapatt®--nature of avidy3. 4. Anir-
vacaﬁIyEnupaphttif—iﬁdefinabilitylof avidyi. 5. Pram3ndnupapatti-—-
avidyZ is not provable by the pramigas. 6. Nivartakanupapatti-—no _
remover of avidyd. 7. Nivrttyinupapatti--no removal of avidyZ. Refer:
G. Thibaut, The Veddsfa-Sdtras with the Commentary by Ramanuia, S.B.E,
-Vol. "48, (Delhi: Motil4l Banarsidass, 1962), p. 124 ff. - o

. Madhv3d's refutation of may3a is dependent upon interpretations

of the meanings of various "religio-philosophical words and is not o _‘

set down in a given place, as Rimdnuja's. Thus the reader is asked

to refer to:"K. Narafn, A Critique of Madhva Refutation of the Samkara
School of Vedanta, (Allahabad: Udayaya Pub., 1964), p. 211 £f. and .
H. N. Raghavendrachars, "Madhva's Brahma-MImdamsa", The Cultural .Heritage
of India Vol. III The Philosophies, H. Bhattacharyya editor, (Calcutta:
Ramakrishna Mission Institute of Culture, 1937), p. 313 ff. SEE'alsd_
S. Dasgupta, A History of Indian Philosophy Vol. IV, (Cambridge, 1966},
. Pp. 101-319 inclusive. '

[N

-



106

- ’ 2

great traditional arguments of the on-going discussion have been
covered in great detail within the philosophical literature of India

and a full analySis of it would be beyond thlS present‘study. To

- s

‘cover this well-trodden soil would take us far afield from Sankara.

' Some interpretations of maya in the Advaita see maya as'a

completely new development within the thought of Sankara. We have

. already seen in the second chapter that m3yd is foundlin'the oldest

text of the tradition, namely the Rgveda. Thus m3ya must not be

\ -
understood as a completely new development within Sankara s thought or
system. With'regard to the idea of “illusion" this translation of N
the Sanskrit‘nEyE by the*English word "illusion" was polnted out as

atarting with W. D. Whitney in his work on the Atharva-Veda Samhita.

This translation is corredt but to use it in refeffnce to the Ad-

. vaita, in only this sense, is to do so without any reflective awareness

of the meaning within the traditional account from the Veda up gto the
Upanisads. Thus we must begin to see mAyd within Sahkara not only as

it has been seen by his onponents or later critics but within the

context of an inquiry into Brahman Ve must always recall that:

Sankara was primarily what we could call today a philo-

- sophical theologian, whose urgent interest was_ to explain
in the most cogeat rational terms the central message of
the Ved3nta. This led him to the theory of non-dualism
(advaitavida), out of which by sheer force of logical im-
plication drose the subsidiary the0ry of illusion (maya-
vada, avidydvada). Satkara realized that 1if dualdity (in
all suEh ubiquitous forms as subject-object, thinker-thought,
thinker-thing, etc.,) i1s to be avoided while explaining = -
(not explaining away) the world by maya, the principal of

- avidyad needs to be reco%nized as a concomltant condition,
for both mean illusion. ‘ '

44yvpas, p. 109.
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S
Thus while . it is true that Sankara ‘did utilize ma&a as "illnsion“ in
certain instances it was not used to explain away the world but
rather to explain the. world . May3vada must ‘be seen as a ratibnal

postscript to Advaitavada and 1is 1n no way prescriptive of 1it. 43 "To

f

mistake it for other is not to do justice to the Advaita of Sankara

Concerning the word samv;ti we .do not find it within Sankara s

commentary on the Brahma Sutra, rather we find the word samvrta. This
occurs at II1.2.3, and is about the existence of dreéeam objects in the

waking world.. §ankara'observes that, "There'cannot posSibly_Be suf fi~ .

wlb

cient space for a chariot in the limited space of a body " Thus
samvrta means in this instance "limited space”, in fact within’ the R

T

.Nirnaya Sagar edition there is an editorial comment that, ‘''samvyte means
contracted“'47 The use of the word by Sankara has no reference to the
technical usage that the Buddhists put it to. The Madhyamika samvrti

and Advaita m3ya have different origins; this has been brought out by

Dr. Arapura when he comments:

4S1pigl, p. 110, | | ?
ABBSB I11.2.3, Apte, P- 563 (nahi safivrte deh3desa rathd-

dayo vakdSam 1abheran) . Gambhirananda (Brahma-SGitra-Bhasya:of Sri San—

kardcarya, Calcutta: Advaita Ashrama, 1965)- gives the following: "For

instance, the space needed for a chariot etc. 15 not possible in dream;

for within the narrow limits of the body, the: chariot etc, cannot get

sufficient room.” (p. 590), and Thibaut (Vedanta sSutras. of Badarayana

" with Sankara's Commentary Part 1 and 2, Dover Pub. 1962): . . for

those cannot find room in the limite&\confines of the body (vol 11,

- p. 134- 5l7

B. Sastri Brahma Sutra bhasya of Sankara, (Bombay Nirnaya
Sagar Press, 1938), p. 689. E . -
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It is possible to see that the maya doctrine of the
Ved3nta has its origin in logical thinking while the
samvrti doctrine as set ‘forth by all the relevant .
schools-of Buddhism, particularly the Middhyamika, has
its origin in dialectical thinking. ‘"Logical” here means
" making it possiblé for something to be said about
Reality (Brahman in this context), taking, of course,
the original meaning of 'logos"; "dialectical" likewise
means the discov through talking, of that about which
something may bg said. The gist of.this may be expressed
this way: in Afig—case of the one, there is Reality but
it cannot be talked about without some sort of contradic-- -
tion, and in the case of the other, the possibility of
talk is accépted without inquiring, however, into the
. origin of talk--but there is no.knowing what reality or
reality-substitute, if e'myzl it will lead to, and what
significance it will bear. 8 ' o

-~ ~

-

™ ” - ) . . -
Thus what we have then, in the case of Sankara, with regard to maya

is its‘ldgical developﬁent_out of Advaitavida. This development will

be further investigaﬁed within the context of the remaiqﬂer;oﬁ our

studylso that we may see the implications of it and .the effects

of these implicaticns on the uﬁderstanding of maya in the Advq;ta‘-f

!

’ -~
dardana of Safkara.

" CONCLUSION

h The.AdvéIEa dafghﬁﬁ of §;hkara grew out of a response to tﬁe
religio—philpsophical milieu of its age. On the one hand, it formu-
lated a. cogent expression of the ved;cutr;ﬁit#on.which respondea to
gnd.weﬁt”beyond the previous'existing-daréhnas.(Saﬁkhya, Pﬁrva—ﬁimé&sé,
Nyaya, V:exisfégika, and Yo_ga). On :the other hand it brj)ugh; to task: .
the viewé of those sysfeﬁs 6f Ehouéht which were gutsidé the vedic

pale. It answered the questidns of its age with insight and presented

B

" %nam p. 113 0 o
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a view that has always been a powerful ‘force up to the modern time. ‘

Various historical occurrences have shaped the system of Sankara, and

-

dn fact the history of much of.Indian philosophy is a history of the

debates and discossions of théﬁsEhooIs After the passing of Sankara
ol

the Advaita darsana grew into a great tree “which saw’ the branches

of various interpretations of‘what Sankara held develop. This

complex history is wvast and much work is necessary for us to glean a

109

completely'accurate picture'of it For an understanding of Saﬁkara,, iy

however a brief inquiry into it is- most important. Thus let us'now'

1

turn our attention, however briefly, to the great tree of Advait@

‘Vedanta which reaches_into the heart of modern India.

-

F
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" CHAPTER V
N . MAYR IN THE POST-SANKARA ADVAITA

The development of Vedintic philosophical thougﬁt which grew

out of the Advaita Vedantaaformplated'by éﬁﬁkara hasln hiétory,which

is complex and great. It is great because it encompasses a vast number

~

of philosophical positions stemming from those which were prominent

during the_wfiting of §;ﬁkara through the dialetﬁigal argumentation'
! Ay - . ’

which brings us up to the present. What we will concentrate on

<

within the next few pages willsbe the time immediately following.

§Ehk§%a, centerfng on the followers who developed his thought.”f?hese

can be placed inte two groupé: first those who wrote as his>contem-

poraries or immediate followers and second those who(;ame to be known

b

as the 'dialecticians. This history is complex .because the philosophi-

cal dialogue occurred in the form of‘ccmmentary. Thus when we consider

this dialogue we are pohfronted with various ddmmentaries written upon
. : r
other. commentaties. What we have then is a long line of works which

.ican-be traced back to ééﬁkara.' This history is commented on by N. B.

Chakraborty in The Advaita Concept of Falsity--A Critical Study. He

. - . L "
observes, "The commentary -of Samkara on Brahmasitra is known as

dariraka bhagya. The post-ghmkara advaita philosophy originates out

_ of the different interpretations aﬁd.commentaries of §§r1raka-5h53ya.

. - ‘ ‘ /
The commentators of §%r1raka‘bh3§ya are fully manifest in their anqo;/

-~

o L : 7
tations. " These annotations are mainlf'based on independent reasoning

20
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~and somet imes inSurmouﬁtaﬁlé-dinlectic also i; resorted to."1
_ What we intend ﬁcro islto_gfvé a briéflqccdunf of‘gqmgqof the

;,poéé—gghkara thinkors.oﬁ the prpblem of'the médniﬁg §f mﬁiﬁﬁﬁﬁg qﬁd

what this qntnils. _This~limifs us in that-ﬁc‘will not be able to

develop the minutc.philésophlcnl intricacics of these positions nbr

reconstruct the EﬁJl dialecpicni argumcntntion.‘ Positively howgyer

it means that we will sce.in what ways theS@‘thlnkcrs, cdrreétl? or

incdrrcdtly, ingerprcted §;hkaré'6n.a gpecific iheory.

“

VIVARA&A AND BHRﬂATT SCHOQLS
.i He:hhve scen in the previous-chapter that the (ES;Eﬁc of

§hhknraccontnihed the seeds for further growth."This‘gfowEh was'“

nurtured by tﬁe criticél comments of §ariou3 philoscphical positions,

~

the most important for our preseﬁt.study being that of the'Viéig—

tEdvaité of Ramidnuja and the Dwalta of Madhava. As the thought ofJ
éahkara took root and began to sprout; various adaptations emerged.
Two impor%ant adaptations were the schools that grew out of ;he concep-
tualization of study, refle;tioq_and.mcditatioA,'and ﬁheir value E;r

knowledge of Brahman. These schools‘are known as the Vivarapa

"school and the Bhamatd sc

-

The Vivaragpa s

reflection and medifation are not ‘the direct means to knowledge of-
grahman:

e The dvaltins differ with rggard to the fixing of the
relative values of study, reflection, and meditation. The

N\
. | AN

1y, B.\Chggéaborty, The Advaita Codtept of Falsity--A Critical

Study, (Calcutta: 3anskrit College, 1969),h&. 41. Cited hereafter as ACF.
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Vivarnga school miintains that all the thlLO are not Lhe
direct mcans to Brahman-knowledype. The' ascertainment of
the purport of the Vedintas through rcnqoninh s "hearing"
(srnan_), reflecting on the non-dual Brahman through
reasonings whith establish non-difference and condemn
difference is manana; and the constancy. of the mental flow.
of the form of Brahman withqpt being clouded by the ‘mode
of ther form of }hc not-self{ is. deitdtion (nididhyisana).
These sthree are aids to remove the notions that the .non-
dual Brahman is impossible and that the contrary of that is
true. 'Doubts and delusions are destroyed by this triple
means.  But the, direct means to knowledge are the Vedinta
texts which come ‘into coutact with the sense of hearing.

The nv1utarav1kyas which reveal either the nature of the

supreme sclf or that of the jiva give us mediate knowledge.
The mahfivikyas or major texts which assert the identity

~of the Supreme Intelligence and the jlva give us immediate
~intuitive knowledge. The contention that verbal testimony

can yield only mediate knowledgc is met in this manner. The
knowledge through verbal testimony of an object which is.
remote is always mediate. But of an objegt which is proxi-
mate, verbal testimony gives both. medinte and immediate

© knowledge. This point. may be explained by citin5 the
~ episode of the tenth ‘ma®. Through the words of a trust-

worthy person the tenth man_at first learns mediately that

" the tenth man is not lost, pnd then he realizes that he is

himself the tenth man. Brahmin is”not remote; it is
identical with the - Iva,;hence‘of 1t, immediate intuitive
knowledge is possible rough werbal testimony.

For VAcaspatl (founder:of the Bhamatl school) who

" follows the tradition of Mapdana, verbal testimony.of itself

1s not the cause of immeddiate 'knowledge. Uninterrupted
contemplation of the cognition which results from verbal

" testimony ultimately causes the-final intuition. The process

of prasafkhyiina is indispensable for Brahman-intuition.
This view which isg urged by Vicaspati differs from the
Vivaraga view. Unintermittent meditation, and not mere
hearing of the Veddntas, takes the prominent and primary

- place as the means to intumiticn.” The tendency to place.

more and more importance on meditation reached its climax
in Madhustdana Sarasvatl. His strbng leaning to the path
of devotion led Madhusldana to maintaid that bhakti is as
good & means as jﬁana for the realization of the attribute-

‘leas Brahman.2

: ‘ i
These are alds to{show the truth of the non-dual Brahman for doubts R

1

2

T. M. P. Mahadevan, The Pancadas'i’ of Bhﬁpcn{rtha—wcsyzragya,

(Madras. University Press, 1969), p. 171. Cited hereafter as PBV.
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and delusions are deStro}ed by tnis means for the Vivarapa. Thus

\ the empha51s is on Sruti which is the only means by which knowledge

of Brahman can beihad. This school is considered to be the most

representative sehool'of'those coming out of the teachings of Sankara.‘

\
\ b

The thes{is_of _this school is based on the Pancapadika Vivarana which

is an annotation on the Pancagadika of Padmapada who was a diSCiple
of Saﬁkara Because of his being a disciple of Sahkara it is held
that he could most definitely and correctly know the implications of
the Advaita better than any other. Therefore, the Vivarana schooll
which is based on the Pancagadika, As to be taken as the represen-

tative school_of Advaita Veoanta.3

’
N

Just as the origin of the Vivarana school is based on a.text

s0 too is-the Bhamati school. The basic text of this school is the
Bhamati of Vacaspati Misra. For Vﬁcaépati Midra, who follows the

tradition of Mandana Misra and Sankara as pointed out above, verbal
N .
testimony of -itself is not thé cause of immediate knowledge. It %

ar

rather uninterrupted‘eontemplation of the cognition which. results from

jﬁerbal testimony. This contemplation ultimately causes the final
" intuition. The procese of praeankhyﬁna is indispensable for intuition
. =~y
of Brahman. This is to say that unintermittent meditation, and not

mere hearing of the Veddntas, takes the prominent and primary place

-~

as the means of intuitign\\\\

S S The.school_of.. BhamatLinitiateaLby Vacaspati Misra . (9th Cent. .
A. D.) who wrote- the tIk3@, viz., Bhamati on the

)

. SACF, P 52. See also Dasgupta, A History of Indian Philosophy .
Vol. 11, (Cambridge: Univ. Press, 1968), p. 105.
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‘ Brahmasttrabhagya, however, traces Vedantic studies: on the
logical and dialectical place to the adhyayanavidhi as the
studies. of, Mim3ms3 have also the. same injunction at their
origin. Sravana, manana, and nldidhy3sana are not the
fountain-heads of the Vedantic dialectical studies by way
.0f injunctions. Nor even 1s sravaga the principal rneans
toward Atmadargana. These pertain to the ken of ]nana or
knowledge, pure and simple, where no injunctive force can
exist. Knowledge arises as socon as the conditions of it
are fulfilled. Hence what these three stages can do-is only
to show the way towards the Realization of the Self only
indirectly by focusing our attention on several indirect
methods. ' Sravaga is responsible, according to the Bhzmati -

';ﬁchool for an indirect (parokga) knowledge of Self, as the .
means of knowledge, is mediaté; manana is also responsible '
for such knowledge that is indirect; but by nididhy3sana -

. - which engenders conitant concentration upon the Indirectly
. realized Self, there arises an immediate (pratyakga) :
knowledge of it. Hence nididhyasana is the principal organ.
of the knowledge of the Self where sravaga and manana are
secondary. But all these three are never the 6bject of any

" injunction, but are only objects of factual statement
(vihitﬁnuvadaka) :

ot

_This tendency to place more and more importance on meditation reached

1ts helght in Madhusudana Sarasvati. His strong leaning to devation
led him to maintain that bhakti is as good a means as ifidna for

realization of Brahman.5 Thus the Bhamati school of Vécaspati gives

“a place in Advaita for the primacy of meditation in the realization of |

Brahman. A chart whicn presents the two interpretations drawn up o

by Mahamahopadhyaya A. Sastril compares them as follows:

.

e 4B K. Sen Gupta A Critique on the Vivarapa School {Calcutta:

‘ _Firma K. L. Mukhopadhyay, 1959), p. 4.

SBEV, p. 171. See also ACF p. 42 £f.
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. BHAMATI

D

- (9

o

(1) Jiva (indiv1dual self)——
locus of both cosmic and
individual Avidyds

~ .{nescience).

" (2) Avidy3d is different in

different jivas. Avidyas are
therefore many and not-one.
(3) Avidyd has for its object
Brahman.
(4) Avidza is only the efficient
'~ cause (nimitta-sahak3ri) in .
the capacity of being a faulr.

4(5) Av1dga possesses the power

of velling (dvarapa-gakti)
alone.

Brahman alone is the appearing
or illusory cause (vivartop-
adana).

(6)

Perception_is only mental

‘(m@nasa) and not verbal (éébdé).

(8)

Mind is also an organ of sense
(indriva). _

Deep meditation {(nididhydsana) -
is the main factor in Spiritual

and deliberation (manana) are-

subsidiaries. _

(10) Only the associated Absolute
(upahita Brahman) is the object
of Vedantic knowledge and not

_ Pure Consciousness,

{11) Pure Consciousness is

nelther, the object of mental

mode {vytti) nor of the
teflected consciousness

(phalacaitanya).

19

" (12) Knowledge is a form of

mental action, but does not
come under . the scope of
injunction,,
(13) There is no injunction in the
~act of study {gravapa)in the
Upanisadic text~-drotavya, etc.
(14) Even the sense-prgans,
superimposed as they are on
the witnessing self (s3kgin),
are perceptible.

)

VIVA&ANA
(1)

(2) :

(3)
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.f\.

a” Cosmic Avidya (mayd) located

“in Brahman. Lo

b. Individual nescience (avidyd)

has for its basis jiva

a. Cosmic Avidga is one.

b. Indfvidual Avidyds are
manlfold.

The same

. o

(4) Avidya is the efficient cause '

(5)

(6)

7

(8)

(9)

Realization while study (é%avaga)

in the capacity of a fault and

'is. also the material cause .

(up3d3na).

It possesses a twofold function
a. veiling (3varapa), s
b. projection {(viksepa}..
Brahman and m3ay3 both are mater-
ial causes: (i) Brahman is the’
illusory or apparent.Cause,

(11) Maya is the really trans- .
forming material cause. '
Perception is both mental and
vkrbal.

Mind is not an organ.

S;avéga (study) is the main
factor in Realization, manana
and wrdidhydsana. are auxiliaries

- sic .

(10) Pure Consciousness (fuddha

Brahman) also comes within the
scope Vedantic knowledge.

(11) Pure Consciousness,is the object

of mental modifigation
(akhand@kara vreei)d.

{12) Knowledge is not a mental .actiom -

and does not come under the
Jurisdiction of Vedic injunctions.

(13) There is restricting

inJunction (nivama vidhi) in the '
srotavya text. -

{14) Only the characteristics

(dharma) of the sense-organs
are imposed on the witnessing
self and as such are perceptible.
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(15) No mental modification is (15) Mental modlflcation exists in
admitted in things directly such cases also; but such mind-
illumined by the s3kgin. : - modlfications are not generated
AR B : : by any means. of correct know—
: - : '1edge (pramana) ‘
- (16) Idvara is the consciousness {(16) Isvara is the prototypal
"+ T1imited by a totality ' . consciousness (bimbacaitanya)
(s amagt ) of limications; : while iiva is refleccted
while jiva'is consciousness l consciousness (pratibimba) and
with 1nd1v1dual limitations . pnot limited (avacchinna).

(vyasti) - |
s L
aQ

CONTEMPORARIES AND FOLLOWERS

The first great thinker w1th whom we will deal is the nlnth
century Advaitin Mandana Mlsta.? Hls greatest work is called

Brahma51ddh1, which is an independent interpretatlon of Advalte

Vedanta. It is.supposed that Mandana lived at the same time as
gehkara and wrote his work to promote hls own ‘view of Advaita ¥ This

. wore-is divided into-four chapters, the glrst of which is Brahmakanga,
which deals with the nature of Brahman as one and 1nmutable, as pure :
consciousness and positive bliss.-8 The method which Mandana follows

is to abolish the differenee between subject (d rastg) and object

(d;sza) because there is something more, essential namely Brahman.

5.

6From The Brahmasutra—Sankara—Bhashyam with Five Commentaries,
ed. by Hahananopadhyaya Anantakrishna Sastri, (Calcutta: Metropolitan
 Print. and Pub. House, 1941), pp. 9-10.

7
pp. 82- 87

For the controversy about who‘Handana Misra is see HIP Vol. II,
- ‘. ' N

8D C. Bhattacharya, "“Post- Sankara Advaita", The Cultural
Heritage of India, Vol. III, ed. by H. Bhattacharyya, (Calcutta:
Ramakrishna Mission Institute of Culture, 1969), p. 225. Cited
hereafter as CHI. -

/s '
. . 5
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"This rejection of subject_and object is centered on the éoncept of

! 3

the‘sglf;_ The self‘doeé not undergo any:change.but only appeafs to

transform itself. 1In reality it is through the self's reflection in

the anthkarana that we have the.false_appearénée of transformation.

-

This false appearance is avidzEAor'méyE for Mandana. This
avidyad is not a characteristic‘(sva—bhﬁva) of Brahman nor is it

differenﬁ from‘Braﬁman which is sat. In fac; avidya is neither exis;ent'

nor non-existent. It is indescribabie.or.unspeakable (anirvacaniya);

it belongs to the individual souls (jiva). But if it belongs to the.

jiva ah§ is_nei;her exigtenttnor noh—existent, there arises an
inconstancy. ﬂandana'points_oug‘thac thesg iﬁcopsistéﬁcies‘are of
the-néturefgf avidya. They can be stated in formulafidﬁ és: (1) the °
1ig§§ are essantiallyriden;i al with Bfahmaﬁ, (2) the diversiﬁies of
jivas are due to imagina'tién((kalgénﬁ'), (37) 'Bra_f\man .is'de.void of .
imagination, (4) the 12355 are prodgct$ of imagination. The question

. i . i . -
arrived at is to whom does the lmagination which produces the' jIvas

belong? The answer is tdofold, in the -sense that the imagination

belongs to mayd,on the one hand,and,on the other,in the sense that

" avidy3 is produced from the jIvid and the -jIiva in turn is produced

 from avidzi,g:_

i=]

The second chapter of Brahmasiddhi is called'Tarkakéggaf In

-

this chaptéf Mandana refutes the philoscophical concept 6f the

perception of difference (bh da). He begins by stating thaﬁ;bheda

a

kIgS. N. Dasgupta, Hié)ory of Indian Philesophy, Vol. II, .
(Cambridge: University PTess, 1968), pp. 87-90. Cited hereafter as HIP.
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.

is wrongly thought to be revealed in perception Thus he attempts to

prove that bheda is naver. experienced by perception (pratxaksa) .This

" he does by an analysis of perception which he sa;s yields threehpossible
alternatives: (1) that perception manifests a positive object, (2) that‘
pereeption presents differences from other objects, (3) that perception o e;
V.manifeets a p051tive object and dietinguishes it from other obJects.

This third alternative in turn yields another:three alternatives: (a) . )
the.simultaneous‘preeentation of the positive;object and its distinc-

tion from other opject;_(b)-there is given first the‘presentation of
' the positive otject and thenrthe presentation ot the differencey (c)
there is given Eirst the presentation of the difference and then the
. preéentation of tne positive object. Thue_ﬂandana”proqeeds By a .

udialeeticallargoment against all who hold that bheéda is revealed in

perception. This dialectie is especially directed Egainst the

Buddhists and these who hold that things are by their very nature ' o

different from one another (prakrtyaiva—bh1nna—bhava€;‘ All in all we

can say with Dasgupta that:

The main point in his refutation of the category of differ-

“ence consists in thisg that he shows that it is incon-
ceivable and dialectically monstrous to‘suppose that the .
category of difference can be. experienced through perception
and that it is phllosophieally more coﬁvqpieut to suppose

* that there is but one thing which through ignorance ylelds P

‘ the:various notions of difference that to suppose:that

there are in reality the infinite agreements ofrunity and

difference just as they are experienced in perception. 10

The third chapter of Brahmasiddhi is called Nizogakagga; "In

this chapter Mandana refutes the Mimaﬁsa view that Veddntic texts are

1

101p1d., p. 98.
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to bé interpreted in accordance with the'MImEﬁsg cahoﬁ'of‘interpre-_
ltétion’yhic stated that Vedic texts.émpiy either a,command or a
proﬁibition. In the fourtﬁ chapter cglléd Siddhikﬁgda Mandana agaiﬁ_
puts forth the view that the import of the Upani§ads is to show that
the manifold world is 11%usion which i; due to 1gnorance of the
indiyldual souls.1

Ha?éana_has already.been_shown to have been fhe‘one wﬁo gave.
the nehessajy Easis for the development of the Bﬁﬁmatilsphool of
Vedanta by Vicaspati Hié}a. Tﬁis_scﬁobl g;ilizes ﬂeditatibn as_q&ef_
against the Vivarana schdoliwhich_stresées the Vedintic texts. .For'
Mandana ﬁedita;ion isxindispensably necessary to uproot the samsk@ras
(residﬁal impressions) produced by gnyathﬁ-grahana—avidyﬁ (ﬁisaﬁpre—

¢
[

‘hension avidyd). This avidy3 is one kind of two, the second being

agrahana-avidya or‘nonfapprehension avidza..'This meditation is,
necessary as opposed to verbal knowledge of the contents of the
Vedantic texts, which is mediate (paroksa) which can never produce

perception of the reality (Brahma-saksatkara) and liberation, unless o

the proper wvrtei (mental image or modification) is formed through

[N
-
.

" constant meditation.l2

-t

An immediate follower of Sahkara is Suredvara whose most

famous works are Naiskarmyasiddhi, Brﬁhadéragyaka—bh&sya—détffika, and

-

1llbid., p. 98.

L

Another interesting fact about Mandana is that he accepted
the theory of sphota advocated by Bhartrhari and others and he tried
to harmonize the doctrine of the §%bdadva1ta with the Brahmadvaita
" of the Advaita. For Mandana the word is Brahman, the word is all.
See CHI, pp. 256 7. - . !
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Taittiriya-bhisya-varttika.. The best known, the Naigkarmyasiddhi,

will be loocked at briefly after a few cqmménts on Brahman as Eié'
Fof‘Sﬁreébaré Brahman 'is sat, the mqtérial éaUSe.oflthe world.
Bréhmﬁn is also;ﬁﬂchaﬁging and it is through ﬁéfﬁ that the warld
appeafs. Maya is the secondary or mediate cause of the world which it
alsﬁipervades. From the étandpdint of expefience, the world and maya
exist° frsm the standpoint of Brahman there is no world or maya but © °

only pure sat, c1t, and ananda Mﬁya is the same as avidza and it‘

veils the true nature of Brahman and makes It appear as the world

IF is only through the.Vedic textg that avidx; disappears and the
knowiedge of Erahmaﬁ dawns."Thus.Sureéaara holds more to the
Vivarana school of Vedanta which disagrees with Mandana This disa-

greement .is discussed by D. C. Bhattacharyya in his article "Post-

Sahkara Advaita":
Unlike Mar_ic}anaz Suresvara maintains that the Vedic texts
are capable of producing immediate cognition of the self .-
as -Brahman. Suredvara repudiates the necessity of medi-
_tation (dhyanzbhydsa) or repetition (prasankhyana) as a '
_‘means of producing immediacy (aparokgatva). This view of
Sureéﬁara and others is called Sabdaparoksavada. He has also
refuted the theory (maintained by Mandana) that avidya
is of two kinds, stating that avidyd must be one, because ‘it
has only one supreme Self for its object and support. ,In the
> . Brhaddrapyaka-bh3sya-varctika he has also rejected t%g

anyathakhyati theory regarding the nature of error, d has
established the theory of anirvacanTya—khyati whilch/was-
accepted by all the later Advaitins.13

i
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| 13Different systems hold to different conceptions of error.

“Some of these are! (a) 'sat-khydtl of the: RamAnujites, (b) atma-khyati
and the asat—khyZti of the Buddhists, (c) Anyatha of the Nyaya and the
Vaisesika systems and (d) anirvacaniya—khyati of the Advailtins. See
CHI, p. 259-60. ’ &

D
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In his. Naiskarmya—51ddhi Suresvara deals first with the _ -
relation of Vedic duties to :the attainment of knowledge of Brahman. He
argues ageinst the Mimams3 view which maintalns‘thet emancipation
takes.place tnrough Vedic duties. - He holds that emancipation has
. é& - nothing to do with the performance of action. Emancipation is not.
lacquired by a combination of knowledge and oerformance of duties (iﬁéﬂéf‘

‘karma-samuccaya) as 1is held by Brahmadatta nor is it even necessary for

Eggmg to be performed as is maintained by the modified duallsts like
Bhartrprapanca . Two considerations refute the latter view: that tﬁe
conception of reality as both unity and difference is self-contra-
dictory,'and when oneness is realized through true knowledge.and the
sense of otherness and difference is removed it is not possible for
duties to be performed. The‘performance of duties always implies the
experience‘of duality and difference. Knowledge,of Brahman always
implies unity and sameness “ |

The second chapter of Naiskarmya siddhi ‘deals with the

.

relation of self—realization‘to the proper interpretation-of the

. .
Uganigads. When self-knowledge dawns, the experience of ego- and what |
- is included in the mekeup of the ego vanishes. Duality is caused by
the effects of antanaraga, knowledge breaks the bond of objectivity
and 1llusory appearances. The world appearance 1s seen as a product
of nescience (ajﬁéna). Thus all vanishes like the illusory silver in

the conch shell.15

¥u1p vol. II, p.o100. ‘ B

1SIbid., p. l0l.

.
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- The nature of ajfina is the subject of the third'chaﬁter.

-nAjﬁEna produces the ncn—self which gives rise to apparent objec
- - } .

'things. AjAana has its suppor;:ic the self which is the same“as

It is the ignorance"’ of the real nature of the ‘self that
_transforms itself into all that is subjective and objectlve,
the intellect and its’ Ob]ECtS " It is thus clear that accot-
ding to Suresuara, unlike Vdcaspati Mlsra and Mandana, the
avidy3-is based.not upon individual persons (]1va), but

upon the pure "intelligence itself. It is this ignorance
which, being connected and based upon the pure self, pro-
. duces, the appeadrances of individual persons and their sub— -
iective and objective experiences -

Brahman:

<.
'=Thus-Sure§vare deals with the concept of avidfﬁ in his third chapcérf
‘ _Ic the fourch\acd final cheptef he summarizes_ehe firsc three.
e ﬁéyé for Sﬁreébara is ocly en instrument .(dvira) through
. which the one Brahman appears es maiz_—ﬁziﬁiiﬂgggigige_hut is not

'subStance. It is like a veil which hangs on Brahman and covers up

s the One and draws attention away from It. .Thus Sureéﬁara s mayavada

itself has no n?w element, Sureé@ara.introduces-a new concept when
‘ .- . - . B S :

?ﬁis:thearyfisuiransposed.into a theory of error, namely anivivacanIya;
.kkiﬁti. This centributes‘co the future development.of Advaita in

\h - Indian philcsophy. o ‘

. The-third‘A&vaita thinker.whoﬁ we will.conéider is Padmapada

(820.A. D.), the founder of the Vivarana school of VedSnta, -Two works

- are attributed to him: the first and most impertant is'the Paﬁca—pﬁ&ikﬁ,

: ' s v e
_which is a commentary on Sahkara's commentary on the first four sutras

. L 161144., p. 101.
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af the Brahma-sutra. ForAPadmaoEda.the terms mﬁza, avy3krea, prak;ti,rh

agrahaga, avyakta, tamah,\karana, lqya, eakti mahdqupti nidra, ksara,

and 3k5§e are synonymous wi%h avid a. 17 Avid is that which obstructs
_.__JL_ ____JL_

the pure and 1ndependent1y self-revealing nature of ‘Brahian. Avidza

stands as if it were a pointed canvas (citranbhitti) of ignorance

(avidxa), -deeds (karma), and past impressions ol knowledge (gurva—

prajna—samskdra) All of thesé produce the indiuidual persons

.(jivatvapsdika) Avidya thus maintains itself in the 1§£ The

support and object of ‘this avidza is. Brahman. This conception is -

:against that of Vﬁcaspati Misra—who malntains that avidga has. Brahman

as its object and the jivE as' its support. This alse is one of the

points of difference between the Vivarapa and the Bhamati schools.lB;

* Padmapdda has given two meanings to falsehood (1) Falsehood
i

is a simple negation (apahnava—vacana). (2) Falsehood is the unspeak-

able and indescribable (anirvacanf&ata—vacana). Dasgupta addS‘that,

s

"It is probably he ‘who of all the interpreters first described ajﬁana
oT avidza as being of a material - nature (jagatmika) and of the nature

of a power (1§§§tmika—avidya dakti), and interpreted §énkara s phrase

'mithyd-idana-nimittah' as meaning‘that it is the material power of

ajﬁEna that is comstitutive or the material cause of the world-

appearance.flg This conception gives more substantiality to avidyd

- 20
than existed in Safkara.
.y .

ygT

Ibid., p. 104. . T e
' lslbid., pp. 104-5. ‘ _ : E
Yipia., p. 105.

206uy, p. -263.
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With this conception of material power Padmapada diatinguiahes.

between avidxa and maya. - When the power of concealing (avarana) is pre—-

. _dominantly ignorance, it is called avidya, and when the power of

projection or transformation vik e a) is predominant, it is called
i
maya.21 With regard to thia transformation or creation he mairtains

that irrational and indefinable ignorance (anirvacaniya—avidx_) is the U

.material cause of superimposition and the world appearance. This

) .
indefinableness is carried over into discussion about the falaehood of .

the world. According to Padmapida the ‘world is falae A the sense that'

~,

it is different from.both what is sat (existent) and what is .asat o

(non—existent) Anything that is neither existent. nor non- existent is

falaef Thus the world is false and the only thing that is sat is Brah-

4

man. . ‘ _
‘. . ) ’ 0 J ' 1
Padmapada's thought has a dominating, pervasive influence
over the development'of‘later advaitic thought. His syatem is less ,
revolutionary and speculative than Mandana s and thus- drawp a greater
number of thiﬁEEra’//It cffers a more orthodox, comprehensible expla-,
}
_nation of the riddle of existence. _The‘aole dietinguishing charac-
teristic of Padmapdda is that it was the elaborate sﬁstematization”

of the metaphysical subtleties, often ignored by early thinkers,-as \\\

bereft of any pragmatic value.22 T ’ N

Kl

=21

. 225 S. Hasurkar, Vacaapati Misra on Advaita Vedanta,
{Darbhanga: Mithila Institute of Post-Graduate Studies and ‘Regearch
in Sanskrit Learnin:, 1958), p. 206. Cited hereafter aa VMAV.

Tbdd-, 5 g g e e e s sy



" Mandana a;s%g'is Vicaspati Mista (840, A. D.):'

A}

.1_in thatl:‘

- place.

’ abi za H

. creatiod.

’ Cl— ' - ’ =

T The fourth Advaita thiaEer.who followed both $ankara and,

\

"

Vicaspati wrote

commeﬁtariea on all the gystems of philosophy, the most important

J i . . /-
of which i1s probably the Bhamati which i1s a commentary on Sahkara's

Bhﬁaxa.

revelation.

~

He holds to two different kinda of ajﬁana.

In his view truth and reality are given as immediate aelf—

. . . as psychological and as forming the material cause .
- of the mind and the inner psychicdl nature of man or as the

material world outside.

Thus he says 1

on the éankaraubhasya, I.111.30, that a
. great dissolution (mahéepralaya) all products of avidya, such .
~ as the psychical frame (antabkarapa), cease to have any

his commentary
the time of [he .

r

function of their own, but are not on account of that

destroyed; they are at that time merged in the indeacri-

bable avidya, thelr root cause, ard abide theré as potential
capacities (sukamena—aakti—rupena) together with the wr

o on
‘ impressions and psychological tendEncies .of llusion.23<<§/,4h
3
Thuaxwe see that gor Vicaspati avidza or maya is coexisgent with .

Brahman, an accessory thﬁbugh which the creation of the world takes

aelvea dependent upon_mﬁyﬁ and waya on them.

-

T, 3

_\‘ I

It hidea Brahman and rests on individual persons who are them—

The world appearance 1is

not a mere subjective idea\or\agnaation but has an objective existence,

even though its nature is tnexplicable and indescribable (anirvacaniya—

. .‘.’t:‘ N ' - N .~ . . N
payehicaléand physical, will remain hidden.in avidya until thg

24 0 . L

. .
.t - PR e

. VAcaspati's contribution to the\Advaiqi differs from
| ti's cont : : : N ,

\\1 : : _—

L

At the time of diaaolutlon the constitutive materia

. both

il

next

andana

~

. : = <
. 2341P Vol. II, pp. 108-9:

C 241114, pa 48.
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A ocus, the In
vidual soul, Vicaspati, more logdca rational in his
attitude, lays cmphasis on the begidninglessness of the.
twp entities interdependently involved, and thus refutes

the charge of his rivals. . . .he)is the first advditin,
- o known to us who, g upon the original stand of Man-
. ~ dana, states in clehr-cut terms that the avidyd, the Iocus

of which canpot be logi

- m common to a
.. . ’553£§§§§T differing ‘

Avidyn—gr ajnana then abides in the many jivas and not in Brahman,

11y maintained to be Brahman, is

th each and every one of them.25

) ;' which 1s of the nature of knowledge ’ d
As we have already noted, for Vacaspati there are two kinds
of avidxﬁ. The positive .one, which produces tﬁe'world givee rise

to the psychological avidya. The Eormer, mulavidya or kdranavidya

(pripal neseience), produces the latter tildvidya or karyavidya

(derivative nescience) 26 Brahman .as 1&vara is "both the material
e .

(upadana) and the efficient cause’(nimitta) of the world and is maya
\rﬁéyﬁ is coexistent with Brahman, an-acceéSory‘in the creation of the

e  world. Mayd hides Brahman and is dependent upon souls; the souls are
z" in turn dependent upon mEyEL But for VAcaspat{ the world appearance -

<

is not mere subjective idea or seneation; it hay objective existence,
‘ 27

o

even though its mature is inexpliceble and inde cribable.

At

250MAv, p. 198-9. . s

. 2 6 . : - - '
(fa’*B .. “cur, p. 267. o | - ;

2741P Vol. TI, p. 48. L -
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individual souls, its seats; but [\(_

.
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-

By observing the chart of post-SanRara Advait e dap sce

‘there are many omitted in our survey. This can be defended from two - ..

points of view namely, a complete survey of every thinker would be
beyond the possibilities and scope of this study, and those whom we
have looked at represent major figu@es\having the most impact on the:

tradition. We will now tutw our - attention to those thinkers who %est
represent the dialectical ashect of‘post Sankara thought

The beginnings of the fully developed dialectic can be found
in the work ‘of Sriharsa (1150 A. D. ). Sriharsa wrote many works. -

which are not available, but the most 1mportant study philosophica;ﬁy

is his Khendanaﬁih;ndd—khadya in which he attempts to refute all

definitions of the Nyﬁya'system,‘intended to justify the reality of

experience, by proving that experiences are phenomenal and that all

Pl

that 1s known is indefinable<3nd unreal This is because ‘”.

indefinableness is in the nature . of all things in the world and all

1. !
. h-. .,_"s

experience (ml]a svahhavanugaminyam anirvacaniyatvﬁﬁand no amount of

ingenuity or scholarship can succegd in defining the nature of that

. ’ o
which has no definable nature of existence."28 Thus the arguments

put forward by the Naiyayikas and the Vaisesikas to 5upport the
reality of the Eramanas (the means of wvalid cognition) and the prameyas

(the objects of valid experience) are shown by the dialectic to be

relative truths which are ultimately not valid. : ’

=

281p44., p. 127. ‘ ’
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: | This negative method-of destructive criticism (khandana) was
originally started by the. Buddhist philosopher Nagar}ﬁ/h. It was
taken up by S:iharga, Citsukha, Anandagiri®and a host of qthers.
Commentihg onhth; dialecties’' ties with.ﬁhddhism é}iharéa:;

.. . admits the similarity of his philosophy to that of
the nihilists (§hnyav5dins); but he promptly points out the
difference .too, saying that while the Buddhists hold every-
_thing to be indetermlnable and false, the. Brahmavadins
(Vedantins) hold knowledge (vijfana) to be self-evident and
© realy that while the former hold that the world does not -
exist outside cognition, the latter assert that the world,
" though indeterminable as sat or asat, is different from
cognition.29 -

Thuslg}iharéa‘proceeds.purely dialectically and tends to concentrate
N . N - i
upon the destruction of other systems‘rather than developing his own.
s _ i .
But he accepts Brahman and in fact says that the proof that may be

demanded of ultimate oneness is seen in the fact that that very demand

proves that the idea of ultimate onenesscexists This is to say that

if the idea of ultimate oneness were not at all realized then no one

1

could think of asking for a proof of it.30

. ' Q
Using the dialectic method §}1har§a shows that to try to

define a.concept of "difference" is. impossible becausEbthe nature of

the structure in which we use such a concept is indestribable. As

Dqégupta points out:
The chief method of §}1har§a's dialectic depends upon the "
-assumption that the reality of the things that one defines
depends upon the unimpeachable character of the definitions;

a . .

a1, p. 271.

30,,

HIP Vol. II:{pf‘IZS.

ot

p



L™ 3 h Co- 130

but all definitions. are faulty, as they ‘involve the fallacy
of argument in a circle (cgkraka), and hence there is no-
way in which the real nature of things can be demonstrated
or defined. Our world of experilence consists of knower,
known and knowledge; if a knower is defined as the possessor
of knowledge, knowledge can only be understood by a refer- .
_ ence to the knower; the known,'agaln, can be understood
only by a reference to knowledge and the knower, and so
there is a circle of relatlvity which defies all attempts
at giving an independent definition of any of these things.
It is mainly this relativity that in specific forms baffles
~all attempts at definition of all categories.3l

. ] - B . ‘..
Following directly in Sriharsa's footsteps we have Citsukha,

‘who not only used dialectical reasoning but also gave astute ‘inter-

pretations of some important concepts of Advaita 32 ~In his most

important‘wprk, the Tattva—pradipika or Citsukhl he refutes tﬁe Nyaya
and Vai§E§ika'categorles and‘alsa develops and interpféts Advaita
theorlesl' He Begins his‘interpygtatlon of ngﬁnta'bf_giving a formél
deflnltﬂgﬁjto the cbncépﬁ.self—revelation or. self-illumination.
_lCitsukha is probably the first fhinker to give sucﬁ a.défini;ion‘in the'

thought of Advaita.33 He defines it as ". . . that which is entitled

to be called immediate (aparokga~vyavahararvogya), tﬁough it is not

.' ' ' 4
an object of any cognition or any cognizing activity (avedyatve'pi).”3

In other words self—lumlnosit& is that whiﬁh, wlthout being ‘an objeét
_of'cognition, can be experienced or intuited immediately. This
definition applies only to the Eelfibecauée the self is not an objedl
. bf cognition. It lé Qefinedras consciousness—--pure self—revealing

consclousness (atmanab sampvid-ripatva).

3ipid., p. 133. o - 321pid., p. 147 ff.

331b1d., p. 149. 114, , p. 149,



Falslty is defined as the non-existence of things in that
which is supposed to be th21r abode or 1ocus This is commented on
hy Dasgupta

Citsukha defines falsity (mlthvatva) -as the non- existence
of a thing in that which is considered to be its cause. He
shows this by pointing out that'a whole, if it is to exist
anywhere, must exist In the parts of whlch it is made, and,
1f it deoes not exist even there At doeg not -exist any-:
where and is false. It is, however, evident that a whole
cannot exist in the parts, since, being a whole, it cannot

: be in the parts. Another argument adduced by Cictsukha for
_the -falsity of the world appearance is that it is impossible
that there should be any relation between the self- revealing

- consciousness,  the knower (d k , and the objects which are
cognized (d[sza)35 T

Thus he uses the dialeccic-method-to'determine the'imﬁ;ications of
falsity in Advaita. This follows §rIHar§a but uses new and different

‘arguments:

» . . . though the arguments of Citsuka% are in many cases
new and different from those given by Sriharsa. Citsukha's

general approach to such refutations is also slightly
different from that of Srlharea For, unlike §r1harsa
Citsukha-dealt with the principal propositions of the
Veddnta, and his refutations of the Nyaya categories were i
not intended so much to show that they were lnexplicable

. . or indefinable as to show that they were false appearances,

: and that @he pure self- revealing Brahman was the only rea-
¢ . . lity and truth. 36

. But because he did- not ‘deal with the Nyaya categories as strongly as
did Sriharsa, this does not mean that he holds a different view

about false presentations. . . v

/ﬁ\\\\\ Citsukha maintained the fundamental viewpoints on the nature

of avidya, how it ceases, and where it has its suppdrt, that were

P1vid., p. 152.

361114., p. 156.
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set down in.the vieus pf Sugé@ara and others.37

-Avidya or ajfiana is a beginningless positive entity. It
is called positive only in the sense that it is not nega-
tive. It is not the negation or absence of knowledge.
Ignorance is ‘not perceived by any sense process but is dir-
ectly perceived by the self-shining consciousness (sakgin).

- Just before the cognition of 'an object there is ignorance
covering the object which is then etpcrlcnced by the sak51n'
as having been unknown (a ]ﬁatataza) Thus all things are
objects of the witnessing consciousness (sakgin) either
as-known or as unknown. The sakgin, according to Citsukha,
is none other than the pure Brahman which is in the Jiva
‘as its unchanging background. Citsukha explains error
as the ‘experience of a false presantatlon of 4n indetermin-
able nature (anirvacaniya—khyati)

False presentations, then, though they serve all the pu}poses,of‘a

perceptual object, cannot be described as either sat or asat. They

are uﬁepeakable of indefinable and arelillusion.-‘

-Following the dialectical movement of Citsukha we can see the

' breadth of his philosophical thinking. Generally his refutatione of

categories follow the same line of. development found in Sriharsa s

work Khandana-khanda-khddya. Briefly then, he covers the following

categories. In his refutetioncaf time (kila), he maintains that it
can neither be seen as a thing nor can it be apprehended‘by the mind

(manae). The same is also true of space (dik). He refutes the

_Vaisesika theory of atoms by reference to the relation of part to the

whole, as we have seen above. Contact (sapyoga) and separation

(vibhaga) cannot be_enderstood.’ The same holds for the theory of .

37 1bid., p. 153.

38

CHI, p. 273.
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_and are seen,_in.the last analysis, to be inexplicable.

133
.

numbers, class—concepé:(jatil, cause (karana) and effect (karya),
substance (dravya) aﬁd qualities (guna). All fall under the dialectic
- ! - " 39 . .. ‘ .

- . ) ° < — .
" We have mentiohed above the relation of Sriharga, and by -

implication Citsukha, to the Buddhist thinker Nagarjuma. Another

obvious relation has been pbinted out by Dasgupta;ﬁwho states:

v

though Sriharsa and Citsukha carrled out an elabofate
scheme of a critique of the different categories in- order
to show that the definitions of these categories, as given:
by the Ny&dya, are impossible, yet neither of them can be
~regarded as the originator of the application of the dia-
léctic method in the Vedanta. Sankara himself had started .
-1t in his refutation of the Ny3aya and other- systems in his
. commenta:y on the Vedanta-sUtras, II 11,40

This is a correct analysis but if carried too far it leads to a

. . . . :
misunderstanding; tradition maintains that the post-Sankara Advaita

-cﬂ

pages later when he states that:

U

. S R . '
- brought out many of the ambiguities in Sankara and- formulated them

. o ' ~ )
into a more.coherent system. Safikara did not develop a distinct

dialectical method. This opinion is also expressed by Dasgupta a few

§;ﬁkara,'however, seldom indulges in logical dialectic like
the above, and there are gnly a few rare instances inm which

he attacks his opponents from a purely logical point of .
view, But even here he does not so much criticize the
definitions of the Vaiéﬁsikas as point out the general

logical and metaphysical confusion that result from some

of -the important Vai§é§ika theories. It 1s easy to note <
the difference of a criticism like this from the criticisms
of.g}iharga in his Khandana-khapda-khadya, where he uses

all the power of his dialectical subtleties to demolish

the cherished princigles.of pure logic as formulated by

the Nydya logicians. : :

L

HIP Vol. 11, pp. 156-63. : S

© 805p44d., p. 163,

8lvpid., pp. 191-2.
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The next maﬁor figure we'will éonsidef is VidyE%apya Mﬁﬂhéva

(1350 A..C. ) who wrote the Paﬁbada51, Vivaraga prameya—samgraha, and

the JTvan mukti- v1veka 4? The most 1mporcant for our study are, the

Pancadasi and the Vlyaraua—prameya samgraha "In his Paficadafl

Vidyaragya repeats the Vivaraga‘view of "Advaita. Speaking about the

e stateés that because the scripture

. r : . : .
declares Brahman to be "relationless" there can exist no real relation

yust as there is an unreal relation
between the sky and the color blue there is an unreal relation between
Brahman and ndyd. This relation is a superimposed one of identity, |

called Enifvacanzya—t5dafmya¥sambandha'(or indefinable relation of

{ ‘ ) . - .
42There exists controversi'over-exactly who this thinker

" really is and what his name is. Dasgupta states that, "Vidyaranya

is reputed to be the‘sdme as Midhava, brothetr of SAyana, the great-
Vedic- commentator.” HIP Vol. II, p. 215, See also CHI p. 274.

Another suggestion is that given by T. M. P. Mahadevan in his. The
PaficadadT of BharatItIrtha-Vidydragya, he states, "In an earlier work,
The Philosophy of Advaita, with Special Reference of Bharatitirtha- ,—
Vidy3drapya, I suggested that probably BhAEratItIrtha worte the Paticadad si
and the Vivarapaprameya-safigraha, and not Mﬁdhavacarya, the reputed
author of such works as the Parisara- midhaviya, etc. ' .The main

authority far [(sic]) making this suggestion is Appayya Diksita's

- Siddh3@n-talefa- sangraha where the Vivaraga—prameya sangraha is

ascribed to BhEratltlrtha, as also the Paficadasi from whlch passages

are cited, attributing them to Bharatltirtha. "The passages cited by )
Appayya Diksita are from the CitradIpa (Ch. V), the ChzanadTéa (Ch. X1},
and the Brahmfnanda- -Yogananda (Ch. XI). I gave also other evidence in
support of my view that BhAratitIrtha might be considered the author

of the Paﬁcadasi the Vivarapaprameya-safigraha, and possibly of the
Drg-dydya-viveka also.”™ See PBV, p. xiv-xv, - See also Mahadevan, The
Philosophy of Advaita, pp..1-8.

i
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identity) 4 Maya then_acts as an .obscurer of Brahman. It can be
7described as~rhat power which ‘produces the world appearance, power’
‘neither absalutely real nar unreal _Brhhman is the_absolute real.

. Maya thenils associated with Brahman Tt is7associated with that part’

_of Brahman which transforms itself into. elements “and their modifl-

" cations. ‘Thus all obJects of the world are a complex of Brahman and

- 44
maya.

The power which produces the world appearance is» Tdvara plus'

_—

the jivas--joint ereatdrsfég?the world. I vara is the principal parent,

the jiva is a subsidiary one.- I respect to the world ex1stence,'
fshara-isrthe ground, whereas in respect.to enjoyment, 1123 is the
locus. The nature of creation_for Tsnara is physical, for iiza;it

is psychical.AS Before this illustration is carraed too faeridyaﬂf
ranya reminds us that: |

The universal and unltary Self appears.to be split up as
Isbara and the ]1vas. But in reality the Isvaratva and the
ijatva afet unreal superimpositions of the adjuncts, viz.
maya and the "five sheaths. The sheaths were shown to be

_ “modifications.of maya. The maxasakti be}ongs/to Tdvara.

. ‘It produces the world, regulates and goverms'it. Because of
the reflection of Intelligence in it, it seems to possess )
consciousness. It appears, to be alive and animating
Brahman seems .to attain Isvaratva, because of its apparent
association with this sakti When the.five sheaths are super—
imposed. on the Self, it T becomes the jiva, the empirical self.
But the principle, which appears as vara when it is in.
association with mdyd and as the jiva due to the superimpo-
sition 6f the sheaths, is the same. Brahman. This is

A3ppy, p. 19.

4%u1p vo1. II, p. 215.

45ppy, pp. 44-5.
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comparable to a person becoming father to one and grandfather ot
to another. Apart from the son and the grandson,_that

" person-is neither the father nor the grandsire. When we
discard may3a and its effeects and perceive their non- reallty,
Brahman -is realized to be pure and infinite.

Discussing further the nature of:maya experientially and -
logically Vidyﬁranyarremarks that: -

Maya “which is ‘the material cause of the unlverse is of
the nature. of nescience. The evidence for this statement
is experience itself. The products of Erak;tl are
experienced to be inert ‘and delusive by all people from- the
wise. to the ignorant. Inertness, indeed, is that whic¢h -
constitutes the nature of pot, etc; and where the intellect
is made blunt, that is called delusion. Sub~spec1& temporis -
all persons experience delusion and ignorance. Theugh
immediately and univérsally ekperienéed, maya is indeter-
minable. Loglc cannot determine the nature of mava which
is neither real nor urireal. Mayd is not unreal, because
it is manifest; it is not real, because it is sublated.
Thus to logic mdya is a riddle. But sub-specie aeterni-
tatis it is unreal. From the point of view of knowledge,
maya maya 1s that which is not. To those who have realized the
purportsof scripture it is not real at any time., For them
there is no maya at all. To the logicians it is liké the

© Sphinx, indeterminable. It can be described neither as
real nor as unreal: To the lay men of the world maya appears.
to be real. Thus %%33 is. of ‘three forms, unreal, indeter-
minable, and real.

.

The Paﬁcadaé? of Vidyarapya, compared to the Vivaragaprameva-

N

saﬁgraha, is much easier to understand. The Vivaragagramevaﬂsaﬁgraha

presents itself as a much more closely argued work, centering in
great detail on those subjectS-covered‘in the Pafcadadl. Instead of
golng inte these arguments in detail we will give a brief outline

of the work by following the comments of the author. The work is

4§Ibid.-’, p- 38. o : )

471p44., p. 71 . | :

'
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~ divided into four aphorisms made up of . nine varnakas.n AphoriSm one

varnaka one concerns 1tse1£ with "The unlty with Brahman is the ‘conteat

of the prescription, through the mediation of the Vedanta, that

together with’ 1t5 fruittdasexpounded in the previous section nh8 The

second varnaka beglns with the statement, "For the pr25cription 'The

_self is to be heard', the direct content is - the inqu1ry concerned with

'the Vedanta texts, that [content] is to be expounded in the present

Section."&gl Following this, "Here, in the third varnaka, in order

to strengthen Ehe conclusion about] the commencement of the sastra,

through commenting on the words of the anhorism, the senses of the

words ere inquired into.' 50‘ Fourth uarnaka "But the three, however,

viz., thehconnection,“the:content'and the fruit, were [bnlﬁ] briefly

indicated .in the fourth varnaka all these [three] are obJected to
51

@iscu55ed] and demonetrates‘" Second Aphorism fifth varnaka and

third aphorism sixth varnaka: "In the second aphorism was stated the

- two-fold definition.of Brahman. ' Here is stated by-the-aphorist the

probans in respect of Brahman's omniscience, in the words 'Because of
. [ B s e r .

w52

being sastra-source. - The seventh varnaka is a continuation of the

485. S. Suryanarayana Sastri and Saileswar Sen, "trans. The

Vivaragapramfyasangraha of B}ﬁratitirtha, (Kumbakonam' Sri Vidya B

Press, 1941), p. 223. Cited hereafter as VPS.

49 1pid., p. 233.

50 o : ' -

gl Ibid., p. 277.

511b1a., p.,365f\\\

P1bid:, p. 446 N | -
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. of. the Vedantas .as a means of valid knowledge in respect of Brahman.

S . o 138
sixth. The fourth aphorism eighth vathaka discusses the validity

53
In the ninth varnaka the author refutes the view of those who think

that there is significance in words orly when associated Wlth duties.sa.

.ThUS.WE have given.a brief review of Vivaraga—prameya—sangraha of

‘BhEratitIrtha-VidyEragya.

The las;ﬂfigufe with‘whom we will concern ourselves is the

most impoftant figure among thé"later'posc—§;ﬁkara‘Advaitins.. He is

‘Madhuéﬁaana Sarasvati (1500 A. D.)55 whose major work is his

Advaitadiddhi. 1In this work He tries to fgfute the ,objections railsed

by Vyasatirtha (in‘his Nyayamrta) who is connected with the Madhva

school of Vedinta: =

It seems, however, that the Viéistﬁédvaitﬁ'philosophy

was not ‘a source of perennial inspiration for the develop~
ment of ever newer shades of thought, and that the logical
and dialectical thinkers-of this school’ werg decidedly .

- inferior to the prominent thinkers of the Sankara and
Madhva schools. There is hardly anyone in the whole history
of the development of the school of Ramanuja whose logilcal
acuteness. can be compared with that.of Jayatirtha.or

. Vyasatirtha 56

‘ 531b1d.; p. 461. = '541b1d', p. 483. -j

55Madhusudana Sarasvati belonged to the family of Sri Rama
Misra of Kotalipada (Dist. Faridpur, Bengal). His father®s name was
Pramodana Purandaracarya. MadhusUdana was a Bengali Brahmana of the
Pascatya Valdika Srini and wrote numerocus works in addition to Advaita-
diddhi. He wrote: (1) G3dhErthadipika (a commentary of the GIt3d), (2)

'Advaitaratnaraksaqa +(3) Prasthdnabh®da, (4) Bhaktirasiyana, (5) VedSnta-

kalpglatika, plus commentaries on: (6Y Samksepasér?raka, (7) Mahimnise _
totra, (8) Bhagavata {9) Dasadloka or Siddhantabindu. See Introduction .
to Advaita§iddhi Sastri, trans. » 1934, cited hereafter as IAS.

56H1P Vol. III, p. 1ll. e :
¢ .

!
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quhusﬁdana's greét%sn_work.ﬁéyaitaélddhi is ‘divided into o )
lfour chépters; In the first\bhéptef he proposes the theofy that .
e ‘ tanian : - :
Brahpan'is given as the central 'uaity around which all revolves. In'

+

~

thé“sécbnd,cﬁapter he meets- all objections brought .agpinst the .first L e

ﬁ§haptcr'and criticize§-all‘rival ;hedries. In chapter chfee'he
' discﬁsses and delineates the ways and means to attain Brahmavidya.’ . "

In the fourth and final chapter he recounts the fruits of Brahma-

Vi-d.za. L ,
“The relation of Brahman to the world appearance is &iscusse@
by Madhusidana under three points: (1) Brahman: is not subject to
negation or sublation at any time, and is existent. "(2) Non-entitiesi.

subject to ‘eternal negation, and non-existent. (3)‘The“characteristic
: , ; , ~Ehe

common to both. Brahman and the world-appearance 1is existeﬁce, The

characteristic .common to both alika and the world-appearance is -
iiability to negation. Hence, the world-appearance may be inferred

to be both existent and subject to negation or .sublation-.57 Thus
— . .

world;appearance is established as existent and subject to negation or <
non-existence. This point is brought out more ful&y in the comparison
between the Dvaita and the Advaita on the truth or faisity he

world. " Sastri points this out in a chart, the first point of compari-

son being given.és: "Dvaita, (1) In cases of error, asatkhyati.is

1 RS-

recognized, so that the illustration of thé'shell—gilver'mﬁyfgat be |

~ put forward to establish the falsity of the world;lAdvaita, (1) In

. - ;"
b /




" such cases,TanirvacanIyakhfﬁti is aamitted, so that tHe‘empirical

. ' Twprld ﬁay‘be_estabiished as false in an analogy of the instances of

L S iilusion;“SB- S .‘ .

For Madhusudana: . K - | 3

Brahman which is absolute existence expfe§§es iﬁself in

and through the concrete manifolds, which, therefore,

partially share in the -quality of existence.- The "isness"
. reflected in the world order is to be referred to Brahman
. - which forms its ultimate substratum. It is due to the appar- .

+ ~ +  ent identity with the permanent substratum Brahman that
the worldly appearances are cognized as true. 29 .

Thus Brahman 1s seen aé‘tbg ground upon which the world-appearance
. . . ) o Sy . . ' .
rests. Because this is 50 arid because the world-appearance is
i{ndescriBable, MadhusOdana utilizes all five of the various defiﬁitions
of falsity given in Advaita. These can be summarized as: (1) Viacaspati
Mié%a’a—ffalsity is something quite distinct from both existence and

non-existence. (2) Vivarga'school——falsity is the absolute non-
‘ . L N .

existence of aﬂthiﬁg in a locus where it abpears. (3) Vivarana school--

[

the falsity is the capability of being sublated by knowledge. (4)
" . . . I .

Citsﬁkha——falsity is the appearance of a thing in a locus where It

) . never exIEfEduin\the piramarthika or in its own form. (5) Ananda-,
" bodha--falsity is something other than the object of -valid knowledge.ﬁo
58
) Ibid., p. 78. _
/ 50. ' : o v
A, B. Shastri, Studies in Post-Samkara Dialecties, (Calc:ui:‘ta:.mﬁ..___iM

ity Press, 1936), p. 199. Cited heréafter as Studies PS. ° -, T



141

Hadbusﬁdana then works with all the tools a?'his,disppsal.to

'refutéfthe‘argqmenté'of‘his opponénts. He begins by accepting .

anirvacanIYa-khjﬁti:

The world is negither sat of asat. It stands midway between
the twg extremedy, sat and asat. 1t is-sat because it
partially shares in the quality of existence and asat
because Lt partially partakes of the character of non-
“existence, for though without a beginning, it has an end
and will die out. The world, is, because it appears to us,
] and also is not, because it will cease to exist ultimately. = °
It follows also that avidya, the cause materia of this
world exists because it appéars to us, and at the same time -
{t does not exist because it.ultimately dies out of exisgy
tence. So we find that both the world and its cause materia,
avidya, are neither being nor non-being but inexperiencable
in their nature. Madhusudana Sarasvati thus maintains
that the inexplicable character of nescience is ncither
sat nor asat nor both.61l - -

(2]
1

in sum we can shy of Madhusidana that he®

s . supppTls hany of the conflicting heories: separately (
© - and independe tly, implying thereby thAt any of the theories '
" may be resort to in explaining thé indeterminable false
world, the main in rest of ‘the. Advaitins being in the
one absolute Brahman. Thus he annlyzes and accepts the’
unity as well as the plurality of the Jivas,, the unity as
well as the plurality of nesciences, Brahman as well.as the”
.. Jiva as the locus of nescience, the objectivity of the world
Q as well as thé_Vedantic solipsism (Drgti-srsti-vada) d
so on.  He pr:%:iizﬁg_she different theoriha/ﬁd;;&ff?giént
Vedinta studen cording to their fitness {adhikdra).
Himself a bhakta, he could easily harmonize bhakti with
the Advaita doctrine of attributeless Brahman. Thus, just
after the chapter where he strongly affirms the formless-—
1. ness of Brphman, he indulges in a highly emotional descrip-
tion of his deity Krsna who, he.says, is the "highest"
known to him.62 : -

)

‘ 6lstudies'ps, p. 287.

62041, pp. 278-9. | a

.
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CONCLUSION ‘ ' ' '

Though §enkara sald that the world.was,mayi and was due to

maya the. followers of Sankara could .not resist the urge to;concep—
 tualize the world on this basic céncept of maya. ”The latter

g treated aya, not as a concept of velue but as a principle of -

r \n

explanatlon and s;gation., Howewer mysterious 1t may be, its wdrkings

AN

\ C .63

must have a mefhod, which they;wanted\to grasp rationally The

post Sankara Advaitins turned from a c$hcern about knowledge of

b I
. I [
‘Brahman to- the question of tha'relation\?etweeﬁ Brahman_and maya.

N
-

.. ' ={
Three views developed out of the controversy Hurrounding this problem:

(1) the Zbhasa-vdda. or appearance theory,; (2) the pratibimba-vida or

reflection theory, and (3) the avaccheda-vada or determination theory.

In the first theory, according to Suresvara, Brahman is screened by

<

avidya and, , p ars as saksin or witness which is the same as Isvara.

Brahman is also ‘screened by buddhi or intellect and appears as jiva

In the reflection theory, "Isvara is a reflection of the Brahman in

méx" and jiva the reflection in avidza, which is a part of maya: (b4,

”

In uhe determin@&ion theory, given by Vacaspati,

though not real, can limit the ndture of infinite
S ﬁﬁa Aan"and jiva is thereby obtained. What is not so _
- 4imited is Isvarar The same Brahman as the object (vigaya)

of avidy3d is Isvara, but the asraza (1ocus) of avidya is

k]

7 . -

63? T. Raju, "Post— Samkara » History of Philosophy Eastern
. and Western Vol. I, ed. Radhakrishnan, (London? George Allen & Unwin,
©1957), p. 292. Cited hereafter- as HPEW. . :
41p14., p. 205, L !
~, ’
L™ -
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ija; Thus avidyd becomes a determination of ]Iva and ‘
overwhelms him; but it 1s not a determination of Isvara
and so He is not overwhelmed by it.65 '

From_the epistemoﬁpgipe1'standpoint it is difficult to pass
from knowledge of fhe abstract to knowledée.of'theAconerete:-

In fact, it is somewhat difficult to establish the objec-
tive reference of knowledge by starting from knowledge.

How- knowledge passes from abstract to concrete is what
logical intellect cannot fully apprehend This is an, .
epistemological implication of. the ‘maya doctrine ‘of Samkara-
~» +» - -This aspect has been more fully devef:ped in Sam-
karites than in Samkara 66

It has developed because of the need of the Advaita to.criticize

¢

and refute divergent theories. " In this criticism new possibilities
opened up for the development of his own theory. This has been seen
in- this study in terms of dialogue, 'Mandana, Sureé@ara,'PedmapEda and

Vacaspati are the creators of four distinct lines of Advaita thought.

w

Each has meny followers: But it will not be right to say that these
-3 . T, - : K .
lines developed independently. The lines cross and recross each

other; and as fresh pfoblems were created by further controversies,

their followers gave independent solution."67

Wé have Seen in the course-of this study that one of the

primary concepts to emerge out of the post-§5hkara.Advaita is the

inexplicable nature of the world-appearance. This development is \

commented on,by A. B. Shastri {n his Studies in Post-Samka®a Dia-

w

Pectics: ,
831b1d., p. -295. .
* 88stydies PS, pp. '9-10. ‘ ) =
67 ' T .

HPEW, p. 290. o,



According to Samkhya, the cause and effect are identical,
because it is the potentiality that comes -into actuality.
But Advaitism denies this truth and holds that the relation’
is inexplicable,.anirvacan121;,. So far as our cxperience
is concerned we can say this much, that the cffect cannot
be understood independent of its material cause, i.e.,
.+ pot cannot. exist independent of clay.. Thus it stands in

. opposition to the Nyaya—VaiseQika systems that hold that
the effect is =2 separate and independent entity. The rela-
tion is not identical; because the activity of the "agent
fails in this affirmation -and the expression ''the agent
‘makes a think'" is emptied of all meaning. Neither can it
be considered as bhedabheda as these ‘are ‘two contradictory
terms which cannot inhere in the same.object at the same
time. Hence the nature of the effect 1is_ unspcakable or
“anirvacaniz_. This is the view of the Sémkarites

In the Advaita any world-appearance shoild not be regarded

: as‘having'ihdependent.realify 1ike‘Brahman. Things appear to us as

' - )
.

real because they are kindled with. Brahman. .They are seeming’expres-
. . : E . i .

- B ' ) B ., : / N "
sions of reality and not real existence. As Suresvara remarks, .
‘ . , _ :

. the world has come out of sat, loses itself in sat, so the entire

69

world is real, but viewed apart from sat is false."

J

In conclusion then we can say that mayavada or avidvavada
B

has a threefold implication brought out by the dialectic: @9 The :

dialectic’ demonstrates the self contradictions involved in the natureé
of thought. (2) The dialectic demonstrates the futility of thinking
to know the-ultimate‘trqth._.(3) The dialeetic indirectly stresses
the value of the othe; methods of approechijo These implicatiens .

plus the development of the Advaita on other lines make the Advaita

68, udies PS, pp. 172-3.

. 9p54., p. 14, o :

yp14d., pp. 262-3.
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the philosophical system that it 1s. What we'havé‘concentrated on is
o but one aspect in this_systémélhamely mﬁzaﬁﬁda. ‘Mayd is the inexpli- -
cable, thq_mys;erious;.ﬁs.A; B. Shastri observes: - .

“To sum up, the real essence of the. Anirvacaniya theory
of the Advaita Vedinta as propoundgd by Samkara inhis
exposition of Adhyasa, and .developed by other advocates
of the monistic school, is that appearances are inexpli-
_cable_and mysterious, as their causi materia avidyﬁ is

inexplicable and mysterious in its character. Avidya

as becoming principle creates new appearances in erroneous

conception. Objects of normal perception as well come under
S . this category; as the'time—space~cdusé.World also owes

its origin to the mysterious power of Maya and is superimposed

on the Absolute Being. The principle therefore is the

same in the normal and abnormal perception. But the

Advaita Vedanta draws -a distinction between the false

percept and normal percept, the normal percept though super-

imposed persists to the last while the abnormal one is

denied in our pragmatic life.’l

wd

ibid., pp.. 242-3. v«



PART TWO

PHENOMENOLOGICAL INQUIRY
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. LANGUAGE IN ADVAITA

CHAPTER VI

LANGUAGE AND  REALITY (NAMA-RUPA) ‘IN ADVAITA

. . R _
The 'structure of language #n Sankara's thought is grounded in

.the .premise of Vedantic thinking that the nature of language is

It

: A 1 '
apauruyseya’ which means non- or trans-personal. This 1s to say that

:language originates from Brahman and is one of the primary modes by

which realization s gaihed. Language in its highest participation
in Brahman is Sruti and at its lowest -is idle. chatter. In fact not
only languagé butireasoning itself is founded upon S$ruti for the

Advaita:

Reasoning independent of scripture, says the Vedanta,

. depends upon the theoretical speculations of individuals,
and speculations are unrestricted and devoid of proper o
foundation. The Vedanta feels called upon to give an
epistemological account of this archimedian point. It
sees the Veda or Sruti as the foremost pramina (knowledge -
by the very act of assumption which governs the
‘character of reason). The only role of pramina is to
argue itself gut of the context of knowledge and let

truth remain. 2 -
i

1For a comparative  analysis of this concept refer to J. G.
Arapura, "Language and Phencmena', Annual Proceedings of the Camadian
Society for the Study of Religion, and also J. G. Arapura, "Language-
and Knowledge: A Vedantic Examination of a Barthian Issue", Union
Seminary Quarterly Review, XXV (Winter 1970), 151-68. Cited hereafter
as LP and LK respectively.

2

LK, p- 162.
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Language then has a structure which is ultimately dependent and given

be-Brahman - This 1anguage constructs and delineates the‘#éltanschaung

of the Advaita. Language‘acusaluays as a participant and pointer to

he Real. This' is because in the Advaita the concern is about Brahman _

as such and not about the world ot experience All accurate.language

iis language which is concerned with the acquiring of knowledge of

Brahman. Language acts as a pointer to Brahman because it is through
language that that which is unspeakable is provisionally spoken.

The nature of Brahman is insarutable.

*

‘Need it be mentioned, therefore, that it is not possible

to explain. the inscrutable nature of Brahma, without (the
help of) the Seriptures? The Puranikas also say, similarly
"—-"Do not employ reasoning to entities which are unthinkable.
To be beyond the material effects (Prakriti) is the cri-
terion of that which is unfathomable.' Therefore, ‘the
realization of the supersensuous Brahma, as it is in fact,
depends upon the Scriptures asg its source.

The Advaita understanding of language grew out of a great
heritage of-the philosophy and meaning of language. It grew out of

the Plrva- MImAms3 dargana in its formulation of a cannon of inter— .

_pretation, especially within the view of Kumarila within that darsana.

The vast and complex work oE the Grammarian thinkerS'such as Bhar—

trhari influenced thé thought of the Adﬁaita position.4 The Buddhists,

3psB, 1I.1.27, Apte, p. 332.

4For a further study of the whole approach to 1anguage in
Indian philosophy refer to: Sastri, The Philosophy of Word and Meaning;

Iyer, Bhartyhari; Pillail, Vﬁkzagadixa, and Iyer, Spho;asiddhi listed
in the Bibllography. :
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- with language'philosophy as anhavﬁdar provided the antithesis to the

Advaita conception However, each of these constitutes a s;gtem unto

itself, containing an involved analysis of - their own roots which is

beyond the present inquiry.‘-Our concentration must center on a less

"ambitioos_task; namely the Advoita_view of language and its relation to
'néma—fﬁga and mwaya. |

LANGUAGE AND.NEﬁA;RﬁPA {GENERAL)

. The basis oflthe complex ﬁhich-isvoolied thg'univorse is

found 'in the construct termed names and forms {nama-rupa). These '

. L . N - .
names and forms are constructs of language, as Sankara observes:

Brahma appears to become susceptible of (i.e. appears

to be the basis of) all phenomenal behaviour by way of
modifications etc. by reason of the distinctions of aspects

or forms characterized by names and forms imagined through
Nescience, which are .at once both evolved and unevolved, and
about whom it is not possible to predicate that they either

are or are not Brahma, while id its truest nature Brahma
subsists only in its unmodified aspect, and is beyond ' .
all phenomenal behaviour, and, as names and forms imagined ‘
through Nescience are but merely made current by spéech,

the fact that Brahma has no.parts 1s not thereby ﬁitiated.
Besides, on the one hand this Scriptural statement about

the’ modification (of Brahma) is not meant to propound the

fact of modification itself, as such realization is not
understood to have any fruits as such, while on the other

hand it is intended to establish how Brahma which is the

Self of all is deyoid of any real phenomenal behaviour, as_

it is understood .that a fruit res results by such realization.5

-

and further' : ‘ .

Because (the world i.e. everything) is created out of
this (i.e. the word). It is out of this Scriptural word,
indeed, that this world i.e. everything jncluding the

SBSB, II.1.27, Apte, p. 333.
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Gods etc. is creator. . . . Similarly we understand that.
before creation, Vedic words occurred to Prajipati the .
lcreator and thereafter he created the objects according
- to thase words. That the Scriptures also say similarly
wiz. that he uttered the word "BhTh" and created the Earth--
. which shows that words such as "Bhth'" ete. first occurred
‘to the mind as words, and from them the words "Bhuh" etc.
were ‘afterwards created.b ' - T

But this abiding of mame and form in languége does not constitute o

either the essence or origin of nama-ri We have just observed -
that their essence. is Brahman. Concernihgthe location or residence -
of name and form §;hkara asserts thats )
- .+« . The Sttrakara replies—--"But the apt arrangement
" 'of names and forms”. The word "But" refutes the opponent's
-view. The evolving of names and forms by one who makes
the triple agglomeration, indicates the Lord, because-the
Scriptures indicate that the agency which makes the
triple agglomeration can indubitably belong to Him only.
This evolving of names and forms such as the fire, .the Sun
the Moon, and the lightning, or of Kusha-grass,ﬁKﬁshar
grass, Palasha tree or beasts or deer or man, is of-various
sorts, in so far as every species and every individual
is considered in it, and it deserves to be the handiwork
of the Lord alone, who is the creator. of Teja, Water and
the Earth. Whence is it so? Because of such instructions
in the Scriptures. After the opening sentence "That this
deity thought", and by the use of the first person singular,
viz. "I shall evolve”, the jnstruction given is that this
- evolving 1s the handiwork of the Highést Brahma alone.

Name and form are evolved from the Lord or {Svara. They reside in

!

him because of nescigﬁce and the world is created, preserved and

reabsorbed into him. In answer to an objection §;ﬁkara.remaxks that: '
< + . . the omniscience (of Brahma as the Lord) depends
upon the evolving of the seed.of the nature of names and
forms which are the resblt of Nescience, and on the

*61p1d., 1.3.28, pp.187-90.

71bid., 11.4.20, pp. 524-5.

et

.



L - 4s what is declared (by the Sfitrakdra) by the Sitra—-

Scriptural passage-d‘;;:i;;;;;;“;asborn of’ this very
Self" (T ai®. 2.1), and that the origin, preservation

and resorption of the world proceed:from the Lord who

is of an eternally pure, wise, and free nature, and neither
from the non-sentient Pradh3na nor from any other things, s
“"From whom is the,origin etec. of this world" (Bra sG.
I.1. 4) , v _ o

But we must hot‘ onfuse the issue, for just as the Lord, as it were,

evolves the name and form from out of'his mind, it 1s not an actual

'ﬁodificétion (Earigama) of Brahman. The Advaita darsana disagrees

with this view and speaks rather of a seeming modification, an

apparent one, but not an actual modification of Brahman, Thé" Advaita

maintains a seéming-médificatidn_(viﬁarta) of Brahman becausé the

basis of the construct of name and form is found in nescience. 1In ’

fact it is made current by ‘speech:
. LY
Cy .

Brahma appears to become susceptible of (i.e. appears to°

~ -be the basis 6f)rall phenomenal behaviour by -way of -

., modifications etc., by reason of the distinctions of aspects

. or forms characterized by names and forms imagined through
Nescience, which are at once both evolved and unevolved,
and about whom it is not possible to predlcate that they
either are or are not Brahma, while in its truest nature
Brahma sd%sista only in its unmodified aspect; and is
beyond all phenomenal behaviour, ind, as names and forms.
imagined through Nescience are but merely made -current by.
speech, the fact that Brahma has no parts is not thereby
vitiated. Besides) on the one hand this Scriptural state- .
ment about the modification  (of Brahma) is not meant to
propound the fact of modification itself, as such ’
realization is not understood to have any fruit as such,

81bid., II.1.14, p. 310. " -
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However in fact Brahman is absolutely changeless and does not contain

: LY
1

' ﬁhile on the other hand it is intended to establish how-

Brahma which is the Self of all is devoid of any real ™
phenomenal behaviour, as it is understood that a fruit
results by.such realization:

any conception of "becoming':

Y

. .~ . because it. has been particularized as beinfabso-
lutely unchangeable. It is not possible, that one and
the same unchangeable Brahma can at one and the same time

" be the.substratum of many (opposite) qualit¥es, such as

being fixed and yet capable of movement. We have already
said that Brahma is ‘unchangeable aand eternal bécause of

the denial (by the Scriptures) of its undergoing any modi-
fication. Nor is it, that just as the realization of the
doctrine of Brahma being the only one Self leads. to the

fruit of Final Release, the knowledge that it is capable =
of modification in the form of this world also leads to

“someg other independent fruie, because there is no ‘authority

forlit.lo './

'Brahman is, however, the ground of the manifgstation of names

.
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and forms for, as we know, there is nothing else but Brahman. This is

“the conjecture of scripture as we see in Brahma Sttra I.3.41:

a

DI
To which Sankara comments:

The Akdsha (is Brahma) because of the mentign of its
being different (from names and forms).--41. :

/

A Seriptural passageAmentionSQ—"Kkésha, verily, is the
revealer of names and forms. That within which these
{(names and forms) are' (contained) is Brahma, that is

" immortal, that is the Self" (Chhan. 8.14.1).

. » « It is. the Highest Brahma alone that deserves to

be exptessed by the term Ak3sha. ‘Why so? Because of the
mention of its being a different entity (from names and
forms) etc. The passage "That within which these (names
and forms) are contained" indicates the Akasha as being
something different from names and forms, because the

%1bid., I1.1.28, p. 333. . Ry

O1p1d., 11.1.14, p. 309.°

i
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creation as such is precisely evolved by naméB and forms.
Besides, the, unfettered and . free revelation of names “and
forms is not possible in the case of anything other than.
“Brahma because the Scriptures. have mentioned the crea-
tive agency (Kartritva) of Brahma thus--"I will now
enter (the creations) by the Jiva- Self and evolve names
* and forms" (Chhan 6 3.2). 11 - . T

By the use of illuscration Sankara points out that just as one can

~

know,a jar by 1its derivation ocut of a clod of earth,ajust soJ when one

‘knows Brahman one understands the concept of creation: - o ”
‘As for this word "Arambhapa', the Scriptures, after de- »
claring that by knowing the one (i.e. Brahma) everything -
else becomes known, and with a desire to cite an-illus-

 tration, saye-"Oh mild one, just as by knowing one clod -
. of earth, everything that is made of earth becomes known.

" The effect (viz. a pot etc.) is merely a name made current

, - by speech while at it is earth merely, is the truth”

(Chhan. 6 Qﬁ_;g y this is meant that when. a ¢led of -
earth is underftood to be in essence but mere earth only,
all things made of earth such as a jar, a trough and a-
water—pot, automatically become known, becauge, having

- the earth as their Self is common {(to them all), and L
hence it is (that it is said) than an effect is merely a .. .
name made current by speech, and its existence as an effect
-is because o# speech.only. The effect viz. a jar or a
trough or x’water-pot is not in existence substantially .
as an ect ‘as such; but is merely a name, and 1s false or .
untrde, ‘and that it merely is but earth only, is the truth.

s is stated as an illustration of Brahma.- Therefore,

because of. the word "Erambhana occuring in the Scriptures,

it 1s understood that, in the case of the thing illustraf

- ted also, all creation as a class as such, has no exis—-‘

tence as apart from Brahma 12

The cause of the material worldlis_un&erstaod to ba the }owet

f=d - L * ‘ .
Brahman, or Isvara: T, : St

Scriptural passages such as—-"He who is omniscient in
the comprehensive sense and who perceives everything in

111b1d.,‘1_.3.41,‘p. 216. -~ !

Ppa., 4,0 303 0 L ecne
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detail and- whose penance is knowledge and from whom the .
Brahma, names and forms and food were created" (Mupd.
. 1.1.9.)--which have the purport of conveying that the.
. ° omniscient Lord 1is -the cause (of the transient world),
' should be adduced as-instances.

In addition when absorption {pravala) occurs at the end of. the cyele

the names ané forms return to their prior condition residing in

Isvaraﬁs m{:d as seeds ( ija)

E ;..Vthis very transitory- world divided into various
entities by names and forms, was fit to be indicated by
-the word "Avyakta', when after having given up all its
names and forms (which made it manifest) it relapses N
- into its antecedent condigion of a potential seed.lé
 This seed is seen as consisting of the nature of nescience which is
. - ) . . . e
the same as maya: o ;

'+ + . This potential power of the seed is of the nature

of nescience, and it is indicated. by the word "undeveloped"
(Avyakta), and has the Highest Lord as its basis, and is
of the nature of an illusion (Maya). . 15 .

Thus. the aspect of - the complex of name and form is ‘baséd in maya As
such they are manifestations of the’ Real il.e gBrahman, and are not’
isomething arising out of nothing As islcommented on by Dr.
Radhakrishnan.‘ ) .." N
The forms ere_manifestatione of the Real, not arbi-
trary inventions out of nothing. Form, rupa, is. the
revelation of the formless a~riipa. Nima, name, is not
the word by which we describe the object, but is the

power or ‘the .character of reality which the form of a
think embodies. The infinite is nameless for it in-

cludes all names. ...l6 ) : - //4)

:

Prbia., 1.1.5; p. 3. I . ’

Y1pid., 1.4.2, p. 226. , ,

15 _ ‘ h - b . -
Ibid., I.4.3, p. 227.° ”

16PU, p. 87. 3 S o ’

iy
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-The name-form‘eomplex‘thenﬂis taught in the Vedidnta (Uganiaads)

- i

as abiding in the Lord o ' - S
This is..the conclusion derived from all’the Upanisads,
" viz., that the evolying of ‘names and forms is the Lord's - ¢

handiwork, because of such passages as- "The Akdsha verily
is the revealer of names and forms' (Chhan. 6.14.1).
Therefore, this evolving of names and forms is the handi-
“work of the Highest Lord who makes the triple agglomera-
tion. . :

We have nbserved that true language or Veda is primary in

relation to names and forms. 18, By'deﬁinition the nature and meaning

of language within the Advaita dardana’ has its roots in forms, Dr.
Arapura explains.

s
Language is the expression of ‘the forms, and hencereg
-Veda is composed in language. But inso far as language
is rooted in the forms, it is not defined as human or other. .
. Language is not an attribute of man or vice-versaj; it
ig simply the case that they coalesce dynamically in the
- forms. Hence there is no problem of relating divine reve-
lation to human language through the interrelation of
two kinds of ‘will and twp kinds of act. Only the Veda is
true language. For incorporeal beings "like the gods,
revelation'is manifest of itself, but for man it is knowable
only through human language.l9

It is not possible to say that the name-form complex is one

with Brahman or that it is different from 3rahman . - K

It is declared by both the Scriptures and the Smritis,
“that names and forms which are imagined through Nescience
and which are as it were the Self of the Omniscient Lord,
and about which it is impossible to say, elther that they
are one with Brahma or that they are different from it,

a_‘ﬂ . .

' 4 ' .
17BSB I1.4. 20 Apte, p. 525. o
. 18'I'his is not.to imply an identity between fanguage and Brahman
as we have in the Grammarian schools or language philosophies. This is,
absolutely rejected by the Advaita. . o
Yk, 5. 161. | . '

*
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absolute sense:

and which are the sceds of this entire expanse ‘of trans-
--migratory existence, are the illusion-causing power and

™ nature (Prakriti) of the Lord
Neither can.it-bedeintained'that\names'and forms exist in ahy

v

Hende that (the conventional) distinction between the
cognitional Jiva-Sclf and the Highest Self 1is due to the
aliﬂiting adJun;Ls such as the body etc., which are produced
by mames anfl forms, which are prajected by Nescience, and
which do not exist in the absolutely real sense, is what
-should be understood by those who are the adherents of

the Vedanta view, on the strength of the following Scrip-
tural passages—-'"'Sat" ‘alone was in the beginning, the only
one without a second" (Chh3n. 6.2.1), "All this 1s the Atma

o (Self)", (Chhan. 7.25.2), "All this is Brahma" (Mugg.

2.2.11), "All this is that which®is the Self" (Brih. 2.4.6),
"There is no seer other than this" (Brih. 3.7. 23), "There
" is no other seer, but this (Self)}" (Brih. 3 8. 11)
Brahman alone exists in the absolutg sense. All else exists, as it

were, because.df Brahman. In factfﬁithin the above quote the "as it

were" i; an. interesting conception. This 1s noted b;_Paul Deussen in

" his Philosophy of the Upaniéads where he notes that, “Stricfly

peaking, such an 'as it were' or ivd should be'supplied to every
page. and every line in which the Upanisads are concerned with some=

thing other than atman." 2; This statement also holds true for the

" Brahma Sutra commeﬁtary for the ‘Brahma Siitra is not an inquiry into_

name and form but an "inquiry into Brahman'

It is not here intended to speak at leng%h about the

creation. We neither see nor find it mentioned by the
Scriptures that any, particular consummation devoutly to
‘be wished for. by man (Purushartha) is bound up with it.

156
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201p14d., II.1.14, p. 310. 21144, 1.4.22, p, 267.
—————— . — ) . AR .

22?. Defissen, Phiioéophy of the Upanigads, trans. A. S. Geden,

(New York: Dover Publications, 1966), p. 158.
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nor is it possible to imagine so, because it is under- o

stood from the introductory and concluding portions, that e

the details about creation are in complete conf01mity with

passages in various places dealing with Brahma. The

Scriptures further do indicate liow the acdount-of the °

.creation in extenso has tag purpose of makxng one under- S~

stand Brahma.from it. . . . : T~
L -

In the ﬁniqueness of the nature of langﬁ;ge in the Advaita

darfana, the complex of name and form emerges as an expression of
Isvara. Igvara is the phenbmenalization of Brahman from the perspec-"

tive of the name-form complex. This is to 'say that the ideas or secds -

present in the mind of Ivara mus; be amplified to be undgrstood. This

activity is performed by language. Language itself is grounded 1in.

. g )
name and form because of the eternality of the Veda.. But it is at

the same moment the continuation of name and form. In fact name ,

and form and 1anguage exlst as long as one wishes it so. Language,

then, is not the ess nce of Brahman even. though language. may be o
¢ .

sacred (sruti). So the function of_sacrcd 1anguage-is referential,

it refers to Brahman; it always acts as, a pointer beyond‘itself to- -

Brahman. Language makes possible the transcendence of-itself by-mhking

Atself fulfill 4its functidn of transparency. Thus we moGe throggh

language to knowledge of Brahman which understands- language pri-
. - [~ 2N . St

marily as "an inquiry into Brahman". :1.

23§58, 1.4014, Apte, p. 251.
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LANGUAGE AND MAYA

VWQ.notcd.cgrlier in this study the idea that the central

-question within the Advaita centered on how one speaks about that which

is beyond langunge Two possible means to answcfing'this question were

bricfly diqcﬁgacd the via positiva and the via negitiva Another

approach, ‘which is more basic, is the utilizntion‘of language as -

. . f * -
discourse. 'Thi;_aspect of - language follows from the view that.true:

laﬁguagc is Veda and true speaking is by extentlon speaking so that

' tﬁe ground of‘speech is made the referent. This is using language

as discourse about Brahman. As .Dr. Arapura remarks:

the central objective of the Vedanta in the advaitic
form, which is to explain how speaking about Brahman, . .
the Ultimate Reality, is made possible, The Vedanta Knows
that philosophy is about Brahman, not about the world or
. experience. Knowledge about these latter things arises.
as modes of the knowledge of Brahman. The inalienable
connecting link is discourse itself. 24

- This discourse takes place at all times ®ithin the predicameni of

ignorance or avidya for it 1is through ignorance that one moves toward

knowledge of Brahman. Avidy3 is, for Advaita, the "sénse'of the

wrongness of existence'" and when it is: o
‘Rendered into the language of phenomenology, -
avidyd may be described as the existential fact of
consciousness as it confronts itself. . Tat tvam

- asl means then that the transcendent essence of con-
sciousness is atman but whenever this truth is ver-
bally expressed there will be a logical sontravention
of the existential fact of consclousness confronting
itself, although the facticity of the fact cannot be

2%pAB, p. 112. ' ' g o
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intentionally purported. Distinction «1ill not. have to
by presupposed if the truth remains strictly implicit
Undoubtedly, implicit truth is what is intended in sruti

» statements, but stated truch presupposes extension and
therefore distinction. But-is there a way.in which implicit
truth can remain implicit? There seems te be no direct way
whatsoever. .Nevertheless the irony of having to make

- implicit truth’ explicit may sometimes by dramatically
expressed in silence . .

Dr. Arapura continues:
' The difference between s;:tleeo:h.nm:l'4 ilence is the

analogical measure of the differcole between Brahman N
with distinction and Brahman withojit distinction. The
_‘difference measured thus is mayd : here is the signifi-

cance of. the etymology of the word,v from mi, to measure.

It thus becomes very.instructive to note that Sapkara

himself concludes his narration of the episode with an

explanatory quotation from sprei. "The cause, O Narada,

3 © of perceiving me as possessing the qualities of all beings

is tha maya produced by me; (but) thou shouldst not know
(think of) me as such'. : : .

Thus the idea of mayd, along with avidyd, must be reconsidered when
we approach the Advaita understanding of §eﬁkarn. The Advaitg of »
,§;ﬁkara has always understood the definite relation between maya and

avidzﬁ and in fact within §eﬁkara there 1s no differentiation betweeh
them excepf:

§ehkara himself, who, it seems, on the one . hand, thought

of mBya as the structure of discourse about Brahman,
keeping in view the character of Brahman, revealed in
sruti, and therefore as the logos of the world, .and, on

the other, thought of avidxa as that which informs miya.

The idea of distinguishing the two ecven in a methodological
manner clearly found no place in his thinking 27

‘

2bi4., p. 115, ° oA

280h14., p. 115,

2T1b1d., p. 116.
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‘Thus ianguage mus;'be seen primarilylas.discourse about Brahmdn and

the implicit concern then is not the removal af- thé world but rather

with the speaking of.that which dnnnot_be.reacﬁed bY-spécch. " There

-,is no denial of the world: ] 1. N

Simply in the interest.of accurate exposition, not
partisan defense, a very wide-spread misunderstanding
needs to be -dispelled. . Miyd does not mean denidl of the
world. The ultimate non—being of the world does not have
to be stated as a theory, as it is strictly implied in the
" very definition of Brahman itself. As a theory it only '
secks to translate the implicit into the explicit, thereby
necessitating the complete phenomenological tracing, or
retracing, of the paths through which the world-
appearance has come inte being. Maya, therefore,is a pro-
visional recovery of the world so’ that its ultimate non- ~
being, along with Brahman 's being, may be spoken.28

This is implied by Sankara’ wher he writes:

It would be reasonably sustainable to understand that

--prior to the realization of Brahma as the Self of all,

. all transactions (of the phenomenal world) for the

- time being are real enough, even as the transactions - ‘
in dreams are real enough (for the time being) until waking .
conscliousrness returns. As long as the truth of the one-ness
of the Self is not realized, the knowledge, that all '
these effects, i.e. modifications, as characterized by
the means-of-proof, the thing to be known, and the fruit,
are unreal, does not arise in any one, and on the other
hand, people in general under the influence of Nesclence,
consider these effects or modifications as being their
own Selfs, viz., that this body is myself, or that this

28Ibid., p. 119% Also in "Realistic Idealism", Contemporary -

Indian Philosophy, p. 318, Hiralal Haldar states; "Epistemologically,
Sankara is a thorcugh-going realist . . . 'All that he maintains is

-that ultimately, from the highest point of view it (empirical world)

has no independent existence apart from Brahman. Both Sahkara and .
RAmdnuja maintain that even 1llusions are not unreal and merely sub-

. jective. They are as objective as the things of ordinary perception,

the only difference being that they are not common to all, but indi-
vidual and last only as long as they are experienced . . .",

.
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is mine, by ignoring their own Brahmic nature.- There-.
fore, prior to the recalization of Brahman as the Self of
all, all. worldly and religious transactions based on the
Scriptures, arc reasonably sustainable i.e. valid, even

as an ordinary man, while-he is asleep and'dreamihg, sees
all. the high and low entities, and definitely considers

his experiences quite as real as they are when they are
directly perceived, and has no notion, then, of their
having only an un-real appearance (of direct pnrception).2?

The world arises and maintains itself becausc of avidyd and maya for

if one were to gain knowledge_df Brahman this predicament would no

longer @xiét. Another way of stating this is to say that by know-

ledge of Brahman ali,things are known in thelr true perspective. fn

fact when one knows Brahman one understands that there is nothing else

"to be ‘concerned with,

Thus we

MAYA AS

Just as in the ordinary world, when an injuhction to

-perform a sacrifice is given, it 1is necessary to know with

what (material) and how one should perform the sacrifice,

‘but when it is said "That thou art" or "1 am Brahma" and one

understands how the Atma i.e. Brahma 1s the Self of all,
there is nothing which need be known beyond that, for

it is only when there still remains something which ought
to be known, that there can . be any further desire to know,
and as apart from one's unity with the Self nothing still
remains which one would further want. to know.30

have the requisite of "an inquiry into Brahman'.

DISCOURSE ABOUT BRAHMAN

Y

As we have observed above "true language" is considered to be

gruti and "true speaking" is discourse about Brahman. We also noted

that this discourse takes place within the name-form complex which in

29%5B,11.1.14, Apte, pp. 306-7.

30

© PIbid., I1.1.14, p. 308. e
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turn is spoken of as the framework of miya. Maya can be seen as the
frame of the condition of the cosmos. It 1is that aspect of reality

which contains a two-fold function. 'On the one hand maya has its

162

foundation in Brahman because of its—potential to render itself trans- °

B

~onront to knowledge of Brahman; on tne_othet{hand mﬁyﬁ,has an ‘attrac-
tion element that dfaws the viewer deeper into. its structure as the
_ framo_of the cosmos. There is always the aspect which can provide
for the continuotion of saﬁsﬁra. A o .

ns discoursb about Brohman, mﬁyﬁ is an inquiry. .In this’
.'inquiry ne dd not- inquire into the nature of maya. itself because to

do so0 1s to engage in the continuation of sams3ra which is not the
'

proper perspective for the Advaita. This has exactly been the problem
in certain interpretations of the Advaita conception of maya-. They_
nnoerstand méfﬁ as sometning outoide of;Brahman.

Brahman 1s the referent of maya and as such can never bef

omitted as the necessary element within which language and the name-
\ . ' .

form complex-are substantiated. Mayd ¢an be sald to be the cosmic

myth: : >

. . . Maya is myth, the most generalized myth possible,

the unbounded frame, the structure of all myths, unified

inte a single interpretative system. To permlt myself a

little rhetoriec, it is the fathomless, boundless ocean,

from which all things come and into which all things go.

One may object that this last is the kind of talk that one

makes about Brahman. Yes, precisely that is the point.

. + . meaning that whatever is said about Brahman is gaid

in causal, ontological and teleological (or rather escha-

tological) terms of the world, is that under conditions of

avidyﬁ=existence Brahman talk also turns out to be mayd talk.

31J G. Arapura, "MEy3 ‘and the Discourse about Brahman",
privately circulated seminar paper, pp. 2-3.

31



169

NATURE OF REALITY IN SARKARA - -

| When wenapproach the nature of the'Reei in the Advaite we-neve,
. as 1t were, answered'the ouestion before it‘ie esked gut this comment
leeds into problems for we find two distinguishable sets of elements
: contributing to this confusion. Tnese are Brahman,as seen as
_ereator and Lord over the world within whom maya ae power (é%kti) re—,
sides, end Brahman who can be diacu;sed by the negative description

neti, EEEL The first form of Brahman is termed saguga Brahman or

aiao agarE'Brahman. The second form 1s termed nirguga Brahman or

para Brahman and is beyond the_name—form complex. Butr phe differen-

tiation between is merely one which is made current by speech_ for, "This - -

same.identical Brahman is understood to be-propounded everywhere."az_'

Thus when the Sﬁtra spedks of Brahman as cause or through whom the

[ - - oL PO

1anguage of the Veda and the manifestation of the cosmos appears they
are Btrioply speaking Ehrough myth and actually incend%ng discourse
about Brahman. If one speaks of the function of the world withont‘
recourse to'eny substantial conception, namely Brahman, then one

is involved in epeculation which does not leed one into an inquir&
inéo BraHman‘but;tekes them deeper into the frameland structure of
 name and form. e

'When‘a person entertains & notion that his body etc.--
which are not the Self--are the Self, it 1s Nescience
(Avidya). This leads to attachment (Raja) for the wor--

ship etc.‘of the body, and to hatred towards things which
cause injury etc., to fear and delusion of mind at the

32

‘vedanta.

BSB,I1I.3.33, Apte, p. 678. See also Deussen, The System of
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prdspect of its destruction, and this continuous stream

_of manifold evils of countless different sorts, is direccly
known to. us all. Conversely, this abode of the Heaven

and the Earth, which is réferred to as Televant to the
present context, is indicated as that which is to be
attained by those who have attained Final Release from such
.faults as Nescience, attachment and hatred, etec. -How

(is it so indicated)? Because, after mentioning, '"The
knots -of the Hridaya'are'cut asunder and all doubts are
resolved, and the Karma (aggregaté of actions) of a person
is exhausted when this (Brahma) which itself is both the
.cause’ (Para) and the effect (Avara) is realized (by a
person)" (Mund. 2.2.8), the Scriptures say--"So the person
-who has realized (Brahma) and who is released from (the
bondage of) names and forms, reaches the celestial Purusha
(i.e. the Highest Self) whlch is ‘greater than the great
unmanifested" (Avyakta .. 3

‘Within the Advaita tﬁen we fiﬁd-a kind of frgedom, for those
who wish to bear its consequences, to engage iﬁ speculation or tarka.
The outcome of this.spéculation is the bondage of.the wheel of
samsdra. This bondage can be overcome not by works, as ié the case
in the Pdrva-Mimarsa, but only through knowledge;r This knowledge is
.one which can'begin with the correct inquiry:

. . . because there is but one and only one Brahma and it
is of one uniform nature. That there could.be a variety
in the nature of Vidyds in the case of Brahma which 1s
‘of one uniform nature, is not possible. If an entity
is of one nature, and the knowledge of such entity is of
a different nature, such knowledge can only be of an illusory
nature, Now, again Brahma being but one and one only,
, 1f different Vijnands (i.e. Vidy3s or Upasanas or Cognitions)
of it are intended to be expounded by the Vedanta texts,
then only one of them could be free from doubt, and the rest
would necessarily be doubtful, 'and thus the predicament
- of a distrust of the Vedénta texts would result. Therefore
it cannot be possible to entertain a doubt as to whether
there are differences in the Vidyds relating to Brahma
in the Veddnta texts, nor can it be maintained (even if
4t be so doubted) that because of the uniformity of

331p1d., 1.3.2., p. 145,

‘z‘
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injunctions, there 1is non- dlffetence between them, because
the knowledge of Brahma is characterized by the absence
of any such 1n3unctlon about it {unlike the case of Dharma
" in PGrva-Miminsa). "It has already been said by the Achirya
(i.e. the Sitrakdra)--in the Sttra "But .thac (Brahma is
t#be known from the Scriptures) is established, because .
(all Vedanta texts) have that connected sequence’ (Bra. Su.
I.1.4.)--that the knowledge of Brahma supervenes, not
through passages which.purport to give injunctions (to
act), but through passages about Brahma which culminate
in the realization of Brabma as an entity. So how can
-‘any such discussion either about the dlfference or non-—
difference (between the Vldyas) be at all started”34

Language leads,us_to an understanding of reality, which.is language
laa Sruti:

If para Brahman is neti, neti there can be no vidyd
{(instructional technique) or language adequate to it: chat
it is so 1is evident from Sankara s writings. .But this
truth too.has to be brought under some devices of
instruction and even of expression. Then the distinction
between the pard vidya and aparad vidy& must be seen merely
- as a convention necessary for such devices, and not in
any way suggesting a one~to-one correspondence with par
Brahman and apard Brahman respectively. Sankara makes
it c¢lear that the purport of all statements are the
pard Brahman or param@tman, . . . Then the question arises
why there should be negative statements in some places and
positive statements in other places. Answer: In some
places characteristics of a positive injunctional nature
are mentioned (as in BSS III.iii.l1li) and in others negative
conceptions are mentioned (as in BSS.IIT.1i1ii.32) for the
reason that such different considerations (cint3Zbhedah)
will facilitate a full and detailed treatment of the subject
of Brahman (para, that is) 35

The injunctional elements and the negative elements should be taken

as discourse about Brahman so that the 5ubject can be treated fully.

341b1d.,_111.3.1 p. 618-19.

353 G. Arapura, "Two Distinguishable Sets of Elements
Contributing to the Building of Sankara s 'System'", seminar paper,
27 Nov. 72, privately circulated, p. 1. :
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VThus'language as sruti is the highest discourse form. Also we have
previously obsetved.that the ‘distillation of sruti haS’taken placef
in the Advaita so that the essence of scripture about Brahman can be

encapsulated. These encapsulations of Sruti are the hahﬁvé%kzé

statements, most notable of which is "That art thou" or Tat\tvam-asi,
: S .
which is rendered into the formula Brahman Atman. These statements

are not to be confused as signifying any inJunction for this they do,
af'}‘ )

not - ,nand They state something else, namely that we have forgotten
what we are and_instead have become infatuated with.the frame of
maya. Thns "ttue language' opens the way to the onderstenoing of

the ultimate mystery. hs'Drf Arapura observes: |

Safkara knows that pari Brahman is the ultimate mystery

to be taught by the Veddanta, and he brings about a
continuation of the vidyds into new methodological expres-
sions. The purpose of the method is precisely to do what
the word . . . indicates. Recall Ch. Up. 6.14. - "As a man
who has been brought blindfolded from the country of the
Gandhgvas and then set free in the wilderness, goes astray
to the east or north or south, . . . but after someone

"has removed the blindfold and told him, "in this direction
lies the country of the Gandhavas, go in this direction’,

. 4nstructed and prudent, asking the road from village to’
village he finds the way home, even so the man who in this
world has met with a teacher, becomes aware 'to this
(world) shall I belong only till I am releaspd, whereupon
1 shall go home'’ ."  The Vedanta (or the Vedidntas in the
older sense) takes the place of the teacher, but. is no more
a resident of the "home country" than the kindhearted man,.
who removes the blindfolded person's. blindfold and points
to him the right direction is a resident of Gandhava.

Thé Vedanta has two essential functions to perform, (1) -
to logically elaborate (or even describe) the home-country,
its essential character--pointing to the right direction,

"~ and (2) tovpe a guide to the wayfarer and to keep him on .
the right road and therefore to be present at every»uillage
. . . to gulde him along 36

®1bid., p. 2.
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REALITY AND THE WORLD

To‘ask a question_about the ofigins of the wofldlin the
Advaita is to sortlout,‘gs it were,-ghe logical. element of:tbé
) cosmogénicél and‘cbsmological so that thé question Apéns itséif to

inqdify into Bfahman The cosmogonlcal and cosmologlcal elements

~—

are analogues to true language in thagsthey open up the p0551billty
for the removal of ignorance.

Strange as it may sound, mayavada implies a very strong -
affirmation of the reality of the world. 1In this respect
it goes exactly as far as empiricism would want to go.

No empiricist ever ascribes absolute reality to the world
in any case.' Analogical reasoning itself, which is so
important in Vedanta philosophy, is based on the reality
of the perceived world as it is on the“eliabality of
experience., This is how one prefers the.report of
perceptions of the waking state to those of the. dreaming
state as clues to Reality. Likewise the real rope seen’
as.rope rather than as snake, 1s truer to fact. The
genuine philosopher must respect fact as against the
would-be philosopher who denies what he sees .37

The world is the experientlalugrasping in everyday life of

.the name—form\complex.A It is. the pre;entation of a kind of snare by
which one becomes entaqgled in bondage. So questions abogt‘ghg¥J__-'
world and its creétioh are secondary, as médes-of discourse ébout
Brahman. As such they contain the tendency to lead 6ne deéper into
-'the structurejof the Qorld itseif. But it is exactly by travelling
through tﬂeracﬁivity pf this world th;t there arises the'possibilif§
of liberation;_ This is so because language aﬁq the woria act as

polnters to fheir‘respective grounding in Brahman. Thus the world,

as it is actually or ideally perceived, is the common myth which
) o .

37MDAB, p. 111,



is experienced and it ia‘through'this;myth that we see that:

To treat maya as illusion is to misunderstand it. Truly T,
~ speaking, it-is the cosmic condition of‘which illusion '
.is the model. 'All descriptions of mayd are given through
anglogy with-human illusory experiences but " to identify
the terms of apalogy is to mistake its purpose. $ankara
is very, emphatic about the factual reality of the things
that are mistaken for something else. The rope that is
seen as snake is the objective foundation of the illusion.
Likewise, to reverse it, the water that we see in a mirage .

CL .45 unreal but the water that we'use is real. 3

MAYA AND REALITY

.. Some have understood mdya as the "other ;hich is opposed to
Brahman and have read the Advaita as naintaining the ex1stence of
two as Real as'oppoaed to the non-dual. This is possible when one

does not understand maya as ignorance of knowledge.of Brahman and

instills it with a reality apart from Brahman. This confusion

‘-probably arises out of a confusion in the reading of the nature of

language and name and“form. It could be that thié“is where much

criticism of the Advaita originates. In this one can see that the'

conception of maya as illusion would have a place.” But if we under-

,stand mdya aa-myth and the cosmic condition of which illusion is the -
o . . .

model and relate both of these to the world by way of analogues,.the
confusion would cease to exist. | “

‘We may say for purposes of illustration that maya exiats; as
it were, like a veil which is draped over a doorway One has the
option of remaining in the room from which one is obserrer or one may

pass through to the outside. But there is more to the illustration,

381p44., p. 120.
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for this vell is a beauniful panorama of changing exotic visions ofu},
bright ‘hue and psychedelic colours. -As such it is fascinating to

observe and tends to shift its picture from one. subject to another,

“

or so 1t seems. It(gas a hypnotlc effect and assails our senses
‘ B . o

with its power; But it is just a veil over ‘a doorway and the

.correctlon is the Advaita approach to the understanding of maya as

.

the yeil ovar the door.39 Maya measures out the illustration by

réqalling our attention to.the fact that this is'a Bassageway.

-

tHiS'recalling the correat‘inquiry takes place. Maya ac;s.a

vell and the'passaéewaj}‘ As the veil it is the concept ization of

language and tﬁe name—forﬁ complex. As the passa‘ ay iE is inquiry
inta,Brahﬁan.' in this ‘latter aspect m3yza is.the measure of the
imheaSurablerépl Mayd acts as-a pointerto Brahﬁan throagh analogUES‘
' offﬁorld'exparigﬁce‘in referénceito,kﬁowledge of.Brahman.

MAYA AND NAME AND FORM . o,

s
- L

Miay2 is the base from which the name and form complex .(the
world) arises. In defiainé the reality of the name-form c;omple:-cz‘1 the

Advaita states that the name-form cannot be said to be Brahman nor

o

9Intervie‘é with T. R. V. Murti 1h Banaras, February 1974. T T

Orp14. . _ | _ SR

? *Name-form (n@ma-rfipa) occurs together in the Brahma Sutra
Bhigya twenty-six times:. I.1.2, I.1.5, I.1l.6, I.1.22, 1.2.14, 1.3.2,
1.3.17,'1.3.18, 1.3.41, 1.3.42, 1.4.9, 1.4.14, 1.4.15, 1.4.21, 1.4.22,"
i1.1.14, I1.1.21, 1L.1.27, II.2.19, I1.3.17, I1.4.20, II1.2.14, .
111.3.1, 1I1.3.26, IV.2.16, IV.3.14. See T. M. P. Mahadevan, Word - .
Index to the Brahma—Sutra Bhasya of Sahkara Part Two, (Madras: Centre
of Advanced .Study in Philosophy, University of Madras 1973), pp. 509-
510. : , oo
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" oan tt be said that 1t is non-different from Brahmnn;a“ In the Advaita

the name-form complex is dcfincd‘By‘thc technical term anirvacanlya
which can'be translated as."undefinable with regard to Brahman''.

Within the Sitra bhisya $ankara uses the word anirvacanlya . three

times: - - - ' S - »
(1) I.1.5 Those¢ names and forms--we reply--which are
“+ - . yet unevolved {avydkrita), but which .are intended to -
‘be evolved, and with regasd to whom it is not possible
‘to say whether thc% are the, same or different from Ifvara--
are such objects. )

4

THénqbove qudte of Sahkara is against the opponents (in this instance

the Saﬁkhya) question.concerning the Lord's object of knowledge before
. - . . _ . i .
creation of the world. > ‘

(2) II.1.14 - It is declared by both the: Scriptures and
the Smritis, that ‘ndmes and forms which are imagined through
Nescience and are as 1t were the Self .of the Omniscient
-Lord, about which it is impossible to say, either that
" they are one with Brahma or that they are different from it,
b and which are the seeds of this entire expanse of trans-
migratory existence, are the illusion-causing powcr of the
} _nature (prakriti) of thé\Lord

4]

This response is one which 1s directed to the Saﬁkhya opponcnts

-

questfbn”ﬁbout_;hc contradiction of scriptures when it is asserted

" that there is non-duality and oneness.

.o 1 i
o - (3) 1II.1.28 Brahma appears to become susceptible bf ’
(i.e. appearé to be the basils of) all phenomendl behavior
by way of modifications etc., by reason of the distinctions
of aspedts or forms characterized by. namegéfnd forms

. ﬁ.;}_ .

See Qhapber Five“bp . R,

42,

- ['BBSB 1 1.5, Apte, pp. 39-40. g N .
q . . . - .

“‘Lbid., 11, 18 p. 310, D

5.
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‘imagined through Nescience, which are at once both
evolved and unevolved, and about whom it. is not possible
to predicate that they either are or are not Brahma, while
in its truest nature -Brahma .subsists only in its unmodi-
fied aspect, and is beyond all phenomenal behaviour, and,
as names and forms imagined through Nesclence are but merely
made current by specech, the fact that Brahmn ‘has no parta

- 1s not thereby vitiated. . . .45

\\' This denies the conception of parts of Brahman to. which the opponent

raises objoction.

- ) - N )
. " .The conception of anirvacaniya in the Advaita.of Sankara has

been discussed by N. K. Devaraja in his Introduction to Snnkara £

Theory of Knowledgo.A6 In this book Dr. Devuraja discusses the term

anirvacdniya and following the popularfinterpretation of the word he
oo, ) . , _ A .
¥ " understands it as an adjective modifying the world., He concludes

that §;ﬁgarn does -not deny ‘the possibility of the knowledge of the
‘world but rather its desirnbility.a7 " But this ‘is not exactly the
. N » N < ’ - ) .
point for Sankara, as has been.cbserved by,Sengaku Muijiiﬁiz’gyxeﬁfzh
© of ﬁr. Devaraja's book. 48. Hayedn disagrees with Di;p 2ja on the
popular intdrpretation of nnirvncanzzuL ‘He-comments:

When wo‘rely only upon Snnknrn s works and oisregnrd his
commentators' interpretations, we find thé trm anirva-

oy canIxa occuring only as an adjective modifying the unevolved
. oL name and form (avyldkrte nlimariipa) which are used

. 1in the sense of the primary material of the world . . .49

. . -
.

. . R P — T l"‘:
- aslbid.,l 11.1.28, p,\i:}\.’/ . . S

4 Refer to Chapter Four and STK, pp. 158-63 ff.- t

-,
v

o 3 sk, p. |
A b N ’
ABS Meyeda, Journal ofhthe Americnn Orientnl Society, 86 4

) (1966), pp. 431-33, .
> L %1bid., p. 432, T
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In regard to the conclusion of Dr. Devaraja regarding knowingo of
the world, Mayeda remarks:
f'- '
This concluaion is not dcccptnblc - In Sankara's works
the term is dSSOL[dth with the compound "tnttvunyntv4bhynm-
and ncvcr wlth the compound 'sadasadbhy@m" or alttdaat-, o
~tibhyam''. This coostitutes a 'significant difference between
abkara and his followcrs, which Dr. Devaraja has. falled
to notlice. -
Let us -now return to the examples just cited and view them

aftLr a brlof diqcuqsion.- We can agrcL with Mnyeda that the word

innirvacnnlyn 13 quulifiod by tnttvanyntvahhyum which leads us to

define it\us "indefinable as Brahmat or different . This is further
discuqsed by Dr. J. G. Arapura when he fcmarké:

Definition (nirvncanam) is simply a matter of bcing able
to asgert -identity or difference. TIf we take anirvacanIvatd
distributively or negative-alternative it can be sald

- to apply both to identity and difference cqually, - However,
difference has been denied concomlitantly but separately.
But unirvncnnlzp is not here employed to eliminate differcnce,
which has already been accomplished by placing the world
through nima-ripa and avidy% kalpana in Brahman {or Idvara).
« « « The role of nama-rdpa has to be noticed, and its
role is to deny differcénce. We may hark back to the

- Upanigads themsélvcs. The Chindogya asserts that the
modification that occurs in the conversion of clay into-
vessels of clay is "mere names, dependent on words"
vaclirambhaum vikiiro nﬁmndheynm, Chindogya 6.1.4. .-, .\
The bhllgya goes: even further apd suggests, as it does, \)
that the whole universe, both the res extensa and the

. res cogitans included, 1s name and form (nAma-rTpa-

- prapanca). This modification of form (rﬁgn—bheda) is a
‘burden 1laid on the conscious individual, the soul, by some
primeval neselence. . . . Avidyll 1s the same as mithyijnanam
(false knowledfe), abhimfinam' (1llusory, self-pretension).

-1t 1s an existential fact encountered in conscioushess,
over agoainst which must be set samyagdarsanam (perfect
knowledge). To look for - the origin of nvidxﬁ is futile.

/

Orp1d., p. 432 X : ' e

\ .
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It is to be npprchunded only in reflcgtion. We can only
penetrate deeply into this .fundamental exlistential problem
perhaps by turning from logic to myths and similies.

'ghnktrn thus turns to similies often as when he argues
that the fact that a person suffering from-the eye discasc
called timira (diplopia) sees two mngTs does not prove
that Lhore are two moons, (II l. ’8)

Thus unirvacndTva wlthin the Adunita must be scen ns'directly-relatcd
to name and form wnd Iin fact conqtitutes the definition of name and

form as the Lﬂplanntory principlc of the origid of the world contnincd

with the avidy® structure. The world then as anirvacanlya cannot be

defined as existent or non-cxistent, as either onc with Brahman or

.
1

different from Brahman. This consideration follaows after the given

P

point of dépur;urc. which 18 an inﬁuipy‘into'Brahman,'and not an
inquiry into the world. ThUs when Meyeda adds ntlthé conclusion of -
his rcviuw of Devaraja that:

In the case of Suhkurn the expression hnq not deep
philosophical or ontological connotation as it does °
with the later Advaiting and 1s never used to des-
cribe the character of the world which is an effect
of evolution, 52

U%;c Meyeda missed the point because indeed there is deep philloso-

phical and ontologlcal meaning {f wo place itrinto the inquiry into

Brahmnn. We grant that the later Advaitins did do as he suggests but

just because of this onc may not assuyfe that Sanhkara did not under-

stand anirvacanlya ontologicaliy, bedause anirvacaniya is always

.

spoken of in terms of Brahman nowledge.

) SIJ. G. Arapura, Anirvncanlynkhyuti—vudn. Its Origin, Develop- -
mens and Implicdtions'. Privately circulated seminar paper, March 1974,
pp. 1-2. .

SZMeycdu. Journnl,.p.f433. : - -7

w
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BRAHMAN ‘AND NAME AND FORM

The nature of uaﬁﬁfﬁhd form in relation to Brahman is defined
‘as "indescribable uﬁ cither one with-Brnhmad or as different from
Brahman."” Thus in order to understand name and form we must concelve
of it as-arising out of -the avidyd of the individual on the one hand
sand also, at the sumc'timc,iariSing out-gf the éreativc_powcr of
iéynra. But this undurstnhdiﬁg docs not bring us to uny‘feal result
for the Advnitni It is already assumcd that the search ufter the
world, whether of concrctc forms and names or 'seed" forms and names,
‘in cxgluqion of an inquiry into Brahman will not lead to liberation:
‘or release from samsidra. Thus a simultnneity must bc mnintained On
the one hand, we must abide and consider the name-form complex
within the world.of change- and chance and on the other recognize that
1f the former ié:pursued uncritically, it will lead to ignorance

. -,

rather than knowledge. As is seen by Sankara:
. . ., to superimpose the non- -self on the Univnrsnl Self
is not inconsistent. Learned men consider superimposition
of this nature as Nesclence. (avidyd) and they further
say that knowledge (vidyl) 1s the determination of the
real] nature of a thing by discrimination. This being so,
that/.on which some other thing is superimposed is not in
thc\}cnst affected by ‘the faults and merits of the thing
supciimposed, and it is by entertaining 1.e. adopting the
recipkocal. superimposition of . the Self and the non-self,
that 411 worldly conduct and Vedic actions depending on
the means of proof (pramugn) and the objects of knowledge,

and all sceriptural: injunctions and prohibitions. known
as Nesclence, are promoted.33,

,Saghﬁkarn‘s Forward, BSB. Apté, p. 2.
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1t is prcuiscly this buperimpoaition that i{s to be removed by thc

inqutry 1npo Brahman. The inquiry into Brahman is not an injunctioh

. and is not acqulired by the performiance of any act:

The knowledge of Brahma, on the other hand, has

. for its result cternal bliss (nihtheynsa) and it does
not expect the performance of any act. . . . it is Brahma
which' is actually cternally In existence, that 1s desircd
to be known,” and being thus cternal does not depend upon any’
action oun the part of man. . . . Injunction which is.a
characteristic of rellglous duty Instructs a person and

Tat thL same time enjoins him to the performance of the.same.
The science of Brahma however merely instructs a.person

. about ‘Brahma, but 1t does not enjoin a man to any act

of ncquirlng knowledge. 54

The sciencc of‘Brahmnn instructs a person about Brahman. This

instruction is-conduc;cd through an inquiry into Brahman which by

‘inherent nccesqity'muat‘conceivc knowledge of anything other than

mﬁknhmnn I8 not lcnding to final Beatitude.ss Under the criterion of

right k owlcdée namc'nnd form must reside. This right knowledgc is
broughc qbout, for those wpo search uf;er-it; thrOugh instruction by
thc‘!ghlg puasnges;. This, as has-been poiAted'Out b& Dr- Arapura, 1s -
accomplished by Fturniﬁg fr&%%iogic to ﬁytﬁa aﬁd s'i!.‘r:ftil'.{.es"l dr what

we wpuld like to rephrase as a turning from logic to analogue or

illustrative argumentatcion.

This kind of recasoning cdncefning name and form can be seen

in the Advhitu‘hhulysis of the Brahman's modification:

Saiﬁid., 1.1.1.; p. 6.
BIbid., 111, pe 90 . s
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. Just as in-the ordinary world, milk'and‘water,
by themselves undergo modifications into curds and snow
- respectively without expécting any extraneous means, even
so, it might be the case here (1.e. in the case of Brahma)
+ . whatever modification milk ‘undergoes in turning into
curds 1s by itself only, and whatever potentiality or
the limit of*potentiality which milk has in itself for
the modificatory process of conversion into curds' is but
merely accelerated by heat etc., ‘that is all. Because
were milk not to possess in itself this potentiality of
modifying itself{ into curds, it would never undergo such -
"modification per force alone, by mcans of heat etc. Ak3sha .
and viyu, for. instance do not modify themselves per
force into curds, by heat etc., and (in the case of milk)
its capacity (for modification) is mercly perfected by the
assemblage of means. Brahma on the other hand is fully
powerful by itself, and nothing elsc 1s necessary to make
its capacity perfect. .. . . Therefore, only one, as Brahma
is, that it has diverse powers inherent in itself, and that
it can, like milk, modifg itself in diverse ways, is
' rensonably sustainable.

ANAIOGUE ARD NAME—FORM
! In the inquiry into Brahgan we. begin from the name-form com-

plex defined as indesc:ibable,_bging'diffcrcnt or not digferent from

Brahman. ;This céﬁcept polntS';o'th; understﬁnding'of nné discussloﬁ-
;6nccrningfname-form as one taking place after the begiﬁning of iﬁquiry
itself, lhelinquiry by the utilization of concep{s within the name—form ]
complex‘uses these concepts as illustrations which have the necessary
built—in factor‘that-they atand within the inquiry into Brahman. Thus

- when we define the name- form complex oT drnw out conclusjons within

the complex, both of these activities are furthered so that instruction

into Brahman can be accomplished. In fact illustration or analogue

can be secn as a primary method ih.the Brahma StGtra. Thus we will
now turn to a consideration of illustratioﬁ or analogue within the

context of an inquiry into Brahman.

b1b1d., 11.1.24, pp.: 327-8. o _”f[
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- - LANGUAGE AND ANALOGUE

-

CHAPTER VII

THE USE -OF ANALOGUE IN THE BRAHMA SUTRA

We have seen’ in the previocus chapter that maya 1anguage'mustl
be seen always and-prinarily'as discourse about Brahman. True speaking

about maya recognizes that maya language originates and terminates

on that truth that is given by hearing, which is sruti The world k

as itself contains no ground for speaking of itself

The Vedanta philosopher is alsc clear in his mind that
the world offers no standpoint from which to speak about
the world or to gain, knowledge about it. Hence his
"insistence on Sruti (revelation) What the .world contri-
butes to the knowledge of itself is analogiles based on
the distinction between: fact and nonfact present in its
very structure. When that transcendentally originated
(by definition) knowledge bodies forth with the aid of "
analogies provided by the phenomenal world we have a

well-ordered and coherent knowledge the world giving ;
rise to a system of meaning and a fra work for the aspir- -~ p
ation towards li'beration.1 S . e S . ¢

It is'througn these analogues that knowledge about the structure and

meaning of the world ds gained but this gain is always seen as a

/

method by which one acquires a true perspective of meaning and not
as an end in itself Analogue must be seen always as an illustra—

tion of the truth which is contained-in a deeper structure of

1anguage. ‘ o coin ' ' 7 5

o

. _ _ o~
1MDAB,‘ p. 6.. ghf
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The use of analogue or illustrative language in Indian thought
holds‘an important place.. We can see that this type of language. is used
in teeching:as one of the.prinary modes by which inscrhction isz,

communicated. It.is utilized when one speaks of the non-dual Brahman

as is done 1in the Brhadaranyaka Upanigég I1.4. 12 when Yajﬁavalkya

and Maitreyi discuss ‘the Self:

As a lump of salt thrown in-water becomes dissolved in
water and there would not be any of it to size forth,
as it were, but wherever one may take it is salty indeed, )
Bo, verily, this great being, infinite, limitless, consists
of nothing but knowledge. Arising from out of these ele-
ments one vanishes away into them. When he has departed.
there is no more knowledge. This is what I say, my dear!

" so said YdjTavalkya. : ‘ '

For'purposes of illusﬁ?ﬁtion in thisldiscussion Yéjﬁavalkya wishes to
convey the idea that when everything is known as the Self, i.e. when_
all essence is known to be exactly identical, then speech as 1llus-
tration hes fulfilled its oOmmunication and is 1eft behind. Yeth
another exemple-of illuetration can be Seen in'thelconception of the

t

. ' . - . .
upside down world tree in the Bhapavadgitd XV.1-3:

They say (that there is) an indestructible asvatta tree
with roots above and branches below, whose leaves are
the Vedic hymns: who knows it is a knower: of the Veda.
Its branches spread below and above, being nourished

by the gugas (i.e., the.strands that constitute prakyti
oxr Nature), objects of perception being its twigs. Its

2PU, p. 200, (sa yatha saindhave —~ khilya udake pri3sta udakam

evanuvi - 11yeta, na hasya udgrahandyeva syit, yato yatas tv ddadita
lavagam eva, evam va ara idam mahad butam arantam ap&ram vijfiana-
ghana eva; etebhyo bhutebhyeh;eamutthaya, -Lany evanuvinasyati na
.pretya samjﬁasti iti are braﬁimi iti hovaca yajnavalkyah)

N e
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(adventitious) roots are produced below, in the world

of man, bound to Karma. Its form is not obtained here

as thus (or thus), nor its end, nor its beglnning not the

ground (on which it is planted), once this asvattha tree .
8o well nourished.(though it is), has been cut down with

the mighty sword of non-attachment.3 '

" In this illustration ‘the asvatta tree.is the tree of- life, the world

and man. Each having their unseen roots in_Brahmanh Samsara is seen

to have its basis in that which is above it. This formulation has
been aptly demonstrated by the analysis of-Dr.‘Arapura:

" The reason why the. afvattha appears to be important enough
for a close scrutiny is that it stands as a symbol for the
"human cosmos (not so much the physical cosmos), the world
of man, the sams3ra, representing the endless round of birth,
death and rebirth as well as old age, sorrow and bondage.
The ancient thinkers were intensely aware of Ultimate
‘Reality as such, that is, Brahman. ' And-they were aware .
also of the world of becoming. The two cannot co-exist’
as two separate and equally true parts of reality. .Nor
can the two be treateM as if there is no meeting at all.
.'On an empirical basis what we know as life along with
birth, death, rebirth, old age and all other things which -
go with them—-belongs to becoming. " Yet the ancient thinkers
found becoming to be not self- explanatory The principle"
whereby it can be understood is the transcendent Brah-
. man, pard brahman. But as the principle of explanation,

. para brahman has been already taken one step down from its

. pure transcendence to the status of a structure: hence
apari brahman. . . . Brahman simply does not become. But
insofar as the empirical basis of our, understanding is. the

© world 6f becoming Brahman must serve as the principle
underlying it. The employmeht of Brahman as the principle'
in this manner is what gives rise to the concept of being.
As a concept it is always answer to a’ Sﬂgstion, whereas
"the Ultimate Reality per se is not answer to any question,
much less a question. It simply is that and never a what.
Insofar as becoming is the question, being (Sat) is the

3’I'he Bhagavadgita, trans. R. C. Zaehner, (Oxford: Clarendon
.Press, 1969), XV 1-3, pp.-359-60, (drdhvamulam adhah€3kham asVattham
p_ghur avyayam, chandamsi yasya parndni, yastam veda sa vedavit, adhas
co'rdhvam prasrtas tasya £xkh3, gupapravrddhd-vigayapravilalh, adhas ca
muliny anusaitatdni, karmanubandhlni manusyaloke, an rupam asye'ha '
_ tatho' 'palabhyate, n2 'nto na cd 'dir na ca sampratistha agvattham enam
. guvirddhamillam, asanga$astrepa d;dhena chittva) See also Katha

Uganigad I1.3.1.

N
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answer. Samsara is the name for the total framework

of becoming, constantly under the existential pressure

to 'be put as a question. Brahman, the ground, is provided

as the answer. This way we have an ontology not by
~virtue of any pressure that being puts upon becomlng——there

is no such pressure and indeed apart from becoming taken

problematically there would be no need for the concept '

of being at-all. There is, on the contrary, a pressure

that comes from within the realm of sams3ra, of becomlng,

and that is an existential pressure calling for an answer.

Hence Brahman is to be understood as the ground of the

tree of samsdra, and the tree inevitably grows downward

That tree is the agvattha of the Bhagavadgita.4

Analogue is a_kind of verbal description or illustration of

a visual imager But.itfis‘nor merely description, but it is des--

cription followed by reflexion. Description, if it isronly that, would

not constitute the proper posirive function of language in the

Vedinta. In fact the task of analogue is to bring about an inquiry

‘beyond the analoguen - This is why enalogue is used to speak about that

which 1s of its very nature unspeakable as in the Brhadaranyaka

:

-Usasta. Cakrayana said: "This has been explained by you
as one might say "this is a cow,“ "this is a horse.”
"Explain to me the Brahman that is immédiately present
and directly perceived, that is the self in-all things!
"This is. your self that is within all things.'

‘'Which. is within all things, Yajﬂavalkya°' 'You cannot
see the seer of seeing, you cannot hear the hearer of
hearing, you cannot think the thinker of thinking, You
cannot understand the understander of understanding. He
is 'your self which 1s in all things. Everything else is'
of evil ' Thereupon Usasta Cﬁkrﬁyana kept silent.5 '

AJ G. Arapura, "The Upside Down Tree of the Bhagavadglta Ch.
XV--An Exegesis", Numen, Vol. 26, Fasc. #3, (Leiden: E. J. Brill, 31

' Mei, 1974), pp. 8<9.

. . i ] .
‘SPU - p- 220, (sa hovica ugastas cakr3yapah: yatha vibruyad,
asau pauh, asav asva itl, evam evaitad vyapadigiam bhavati, vad eva
g2ksad aparoksad brahma ya dtmi sarvantaral .tam me vyAcakgva itl: ega ta

Atma sarvantargh. katamah Yajflavalkya, sarvintarah. na drgter drastiran

L g;§§éh, na Sruter srotiram €ynuydh, na mater mantdram manvith3ah, na

o



L1 point out the moon by fixing your gaze upon the highest tree in a
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Thus . Brahman is seen as essentially beyond the eategories and

structures of expefience. Cne cannoe think of B?ahnan as other than
the "within”sof-essence of allrthings being mot open to language and
thought, approachable'only through language and thonght.” ianguage

and chOught must be‘seen as.a’kind of'analogue. .

. Analogue or illustration should be seen in a specific wayi

It is not to be taken as something more nor less than it is. 'When

specific group and tell you that the moon is just to the right.of‘

" its top, just so the analogue is used éo fix our gaze to that .thing

which is just beyond the fact which has been brought to our immediate
attenﬁidn. The illustration acts as a pdinter; an indicator to that
beyond which'We are trying to perceiveg' But it must be seen as some-

thing that is necessary. .The tree is used to direct our attention to

. the moon and it is a part of our perception and'undefatanding of the

moon. The analogue is part of the understanding of that to which it

acts.as a pointer. It paftidipates'in the object to which it points

- and draws our attention towards it. Once our attention is on' the

£

moon we ean see that Ehe,tree was merely an indieator, but even as
merely an indicator:it always aemains a polnter to the moon in tnat
specific instance of analogue.

Speaking about that which is in itself. unspeakable is speaking

in 11lustration or analogue. One uses speech to poinm beyond; speech

vijfater vijRdtdram vijdniyah, esa ta atmd sarvantarah, ato'nyad artam.
tato ha ugastas cakrayanpa upararima):
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is always in refgrénte;gnd‘gfouqded u;én that to which iFlpgi&ts{
namely Brahman. Speech is gfounded'in and.ariges{out hf Brahman sg
thap it méy iead.back to Brahman. ‘True spéech islaIways sﬁdkeﬁ‘in
reférenéé;ﬁd Brahmaﬁ. If not iﬁ.;s not true quegﬂ_but fdle chatter
and nonsenéé._fWhen.qqe uﬁderstands éhat this is_the-nature,of;;peech,
i.e. that alllsPeaking is in sémelway a reference or pointer beyond
itself, -éhen\one‘can begin to see Ehe transcendental origin of
féiﬁgif in the Advaita.‘ giggi, like conventional speech,‘;éts as a e
:?pointer. gigéi‘is the gfasgiﬁg of that which is'”Seyond"Aand:"wiﬁhihﬁ
..Secause it 15 given directly by ihat."beyogd" andi&ithin“. Man's- |
_‘convéntionql speech aisoiparpicipatés ip this but.nﬁt Eo the same
degree of.depqh. None the less sPeeéh whén.it is in the movement of
é;tual%y/participating and pointing is at its makimum.height and
depth.‘ It is this height tha£ must be understood when we concep-
tualize the utilization' of analqgue or illustration 1n};he Brahma
'§§5£5 énd the comméntary ofqgéhka;a. - :
By a correct analysis of the method of analogue in terms of -
what we have‘brieflf seen in the Uganisads we céﬁ see the instruc-
tional communicaéion. If ig only with the proper introduction aand
guidgnce that the student can ob;ain that knowiedge which.is the

~

highest intuitive wisdom which is liberation. The use of analdgue is

necessary for this enterprise and can be seen as one of the central
thrusts of teaching within ‘Indian thought.
The method of analegue has within its structure an illusive

‘mature. _it utilizes a teaching method which has.the capacity fotha

varietj of interpretations. These intérpretatiohs differ because the

B



analogpe exists between the llteral‘and thaeiwhiéh eannot be reached
by'language. Yee-ieimuso always be graspable in te;me of understanding,
and while being graspable must, in'the end, render ifself'tranepafene.
This is to say that the analogue must not be taken literally and it

must act as g-poineer tolthat whieh‘ls.beyond language but is‘expfessed o

. in language. That which islbeyond language and in which language ie.

gfounded,ie Brahman. Thus: '

The real problem is not what is said about Brahman but. .
. the saying. Everything that is truly said, on account
~ of the saying of it; is a negation of the intent in the »
™ saying, for such is the ccherent definition of Brahman ,
Co the non-dual, the One without a second. Brahman is R
throughout spoken of -as attributeless (nirguna), as, devoid
- of all differences of space, place and time (digdesakaladl
bhedasunza) The words sunya (devoid of) and vivarjita -
{(free from), like ‘many other similar words, added to other '
predicative terms form compounds signifying negative. o
attributes of Brahman, and there is a prolific use of. r
these in all Advaita Vedanta works. Thus Brahman is
- said to be free from the entire universe (sarvapra panca-
.vivarijita), free from all objects (sarvavisayavivarjita) K
..+ » If these and hundreds of other expressions like them
‘ are literally true then they are also literally false,
) for the very fact that they can be formulated militates
- against their content as well as intent.b

Language in analogue is a grasping of its own ground which is Brahman.
In the analogue language acts as a path which brin;%nnm:back to the
transparency of language so.that an opening beyond language can be

conceptualized; Thus‘when we.consider various accounts of analogue . - .F
within the aqvaita ene;consideration must always_oe under the method’ A
which allows language itself to beeome transparent. Analogues are uot
.to-be.taken as a logical Eyllogism for to do so would be to misuneerj;
stand the nature of the meaningnof language'oﬁ analogue.

i

SvpAB, p. 114.
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“‘Brahman”languagé'bcéaﬁgé<in,EhﬁgAdvaita all that is, .is a manifestation
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The spchkingzbgﬂdh analogue participates in ﬁhg very center of

T

of;Bréhman. Thus all phéﬁbmehé,awoyld or symbol,lmusb‘always find its  *
home 13 that abode which 1s bgy§na‘Eﬁéfdivision of Subject‘:Bd object.
To‘go beyond'tﬁiS'diphotgmy ane_can.dtiiiis'the model of anaioéue.

Sankara w?ites cdncerﬁihgfillustpéﬁiéﬁg o

The word Ajd used here {[.4.10) is mot meant to indi-
cate creatures having the form of a’'sheep, nor is it used '«
in its etymological semse (meaning something which is not
born).  How then 4s.it (used)? It is a kind of instrue-

tion given by way of metaphor. jInstruction'is here given
about the root—cquselor'source from which all..sentient

and insentient things are born, "and which is. character-

ized by Tejobanna, by.-the use of the metaphor of an Ajd’
(ewe). . . . the intention is to propound the arrapnge-

ment of the conditions of bondage aﬁd,Final~Release\L Lol

Thus the world that confronts one in everyday experience is.a kind of
symbol &r polnter to its gro@nd in Brahman. This was communicated

to me in a discussion with Dr. T. R. V. Murti in Banaras:
. x ‘ ‘ -
The method for reaching Brahman is not an ontological
- argument implying a necessary ‘idea. No.squeezing exis-
tence out of a concept. For this is knowledge through
a concept-—a second place knowledge. .Rather you must
know the thing by being it, not feeling, standing outside
1ike the blind men and the elephant--this is spacial and
constituent--being different from you. Belng-in-it, i.e.
object and knowled gemust be coihcident--"Tat Tvam Asi"
——the object has become radiant and the atman has reality.
Knowledge through being.the thing. By other ways you
. -cannot’ get to truth or knowledge--it is always a perspec—
 tive. Teo febﬁrase the Taittiriya Upanigad which says,
"Only by knowing Brahman do you become Brahman', I
“would -add "Only by becoming Brahman do you know Brahman.™8
. L o . -y _

ra

'7333, I.A;IO;AAptéi pp. 241-2. X

8interview with Dr. T. R: V. Murti in Banaras, Feb. 6, 1974.

- - s
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Under this conceptilon ianguage must be seen as one of the primary

-

ways by'whiéh the-div sion between subject and object is removéd., This‘

. s because Brahman is the ground within which 1anguage has. itself

imbedded. By way of analogue this imbeddedness oﬂ language brings-
A

about an inquiry into Brahman. Analogue participates in the removal
v :

‘of, subject and object‘when language as discourse abodt ﬁrahmaq;iézmade a

.

explicit. Tﬁis pag;icipation ofﬂléhguage in'the removal of ignorahce. l

‘//’by analogue is central to the understanding of instruction concerning

u
knowledge of Brahman.

ANALOGUE AND DIALECTIC\

In Chapter Two of this étudy the dialectic ' method of the

Mﬁdhyamika Buddhism of Nigarjuna waé briefly discussed. “There we

-
2

discussed thg‘use of dialectic as a negative tool for rendering ény

view ﬁull and also the relation offlangﬁage to the Buddhist concep-

-

tion of the absolute. . !

The Absolute of the Madhyamlka is of the nature of a
negation, immanent in all positions. Yet,-because such

a negation is indescribable in any manner, in which any
position i1s describable, 1t transcends all ‘descriptions.
For this reason, it could not be identified with the $
Absolute of the Advaitin, which is All (Sarvam Khalvidam)
and yet nothing, which could be conceived of, as .existing
"in abstraction from this concrete totality of integral
exlstence, the Advaitic Absolute is more comprehensive and
more communicable than the Sagata Absolute. . .. As
agalnst the Midhyamika Absolute, which 1s unmitigatedly
trans-rational, the Advaitic Brahman stands in the office
of the absolute criterion, neceseharily indicated by the
self-contradictory nature of objectivity as contemplated

' by the pramana-riddled intelligence as also by the dialec-

tic of reason, whose lever must lie in the intuitive

., simplicity of the Real.?

1

gﬂgritage; PP- 72-3.

3]
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- The Madhyamika position considers the use of analogue as invalid, as

TN

5. S. Roy cdmﬁenté, "The'MEdhyamika'is all togp, host he QMploy—
- o

 ment. of\‘he analogical method which might facilitate an understan—
ding of the real in the cast of discursive .’:1[::~;:1‘e‘r1erxsion.1'0 This view
-of the Madhyamika‘is-also_expreséed3implicitly~by ?f’J. gtreng in

" his study of the Médhyamika in Emptiness—-A Study éﬂ/Religious =

Meaning. In his_béok-hg‘makes the distinction in Part III of. what
he'tefBSjthe "intuitive structure" as'distiﬁtg from "Nagérjuna's'

diglectiéal structure”. .This can be demonstrated by the‘faCt that

“

the . dialectéc is-a reductio ad absurduh which ﬂoes not establish any
/ 4

- thesis, "It accepts a particular thesis hypothetical}zj and by -

Zeliciting its implications shows up the inngr contradictions which '

has escaped the notice of the opponent.”

When one approaches the usage of the dialectic and the

analogue in the Brahma Sitra commentary of §Ehkéra we find a problem.

There does not seem to be an example of Safnkara's use of the Buddhist

"dialectics. In fact there seems to be only two scholars who maintain

that §aﬁkara_use3 a Buddhist dialectice, .Dr. S. Radhakrishnan and

" Professor Das Gupta. Concerning this analysis of these two scholars

Jd

Dr. Devataja in his An- Introduction to Sankara's Theory of Knowledge

remarks:
; i

The remarkable fact to be borne in mind in this connec—
 tion 1s that in his commentaries on the Prasthanatrayi

/
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Ibid., p. 94.
11

i
f

CPB, p. 132. .
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. extending over two thousand pages Sankara nowhere allows

himself to indulge in the negative dialectic of NAgdrjuna
——érlharsa- .. . type. No modern scholar, not. excluding
Dr. Radhakrishnan and Prof. Das Gupta, has been able to

-quote a single instance of Sankara s fondness for the

dialectical method. It is difficult to agree with the
former in the opinion that Sapkara s criticism of the

asatkaryavada is part of the "penetrating criticism

'arguments are approved by Sankara

~ of the causal category intended to show the thoroughly

unsatisfactory nature of the conceﬁ%.‘ The only place

. where Safkara submits causation to dialectical treatment

is in his commentary on the GK; but this affords mno
justification for.the conClusion'that""GaudapEda's

The "logical dialectic" used by Sankara in the
criticism of the atomic theory and other Vaisegika tenents

. has no kinship whatever, as Dr. Das Gupta seems-to think - -

it has, with the sceptieal dialectic of Nagarjuna and-
Sriharsa As, the learned Doctor is himself constrained
to obséﬁ&e, Sadkara does not.so muchy "eriticise the defi-
nitions_of the Vaidesika as point out the ‘general logical

. and metaphysical”, 7 as we should like to put.it, meta-.
physical rathe;éfzaﬁfzggical "confusions that result

from some of t aisesika theories (12 -

Further commenting on the éxistence of the 1east‘of the Buddhis;f

dialectic Devaraja states -that:

3

The only place, so far as we are aware, where Sankara

tries to silence his opponent by a sort of "logical vio-

lence" is in the Brhadarapyaka Bhagya (2.1.20) where he

meets the objection that "difference can be established

by inference'" by putting the counter-question, who is*it

that infers? How can he who does not know -even himself

(itmanam), ,ascertain whether there are differences in

the K&man or not? This 1s no doubt a sort of verbal

jugglery, but even here Sadkara's critique of bheda is

very different that by Mandana in the Brahﬁasiddhi or

by §riharsa in the XKhagdana. What Sadkara is concerned

here to deny are the differences among the souls, and

not the plausibility of the concept of difference.. )
The truth is that Safkara does not beldng to ’

the category of dialectician- philosophers He is g

bellever in the use and value of the as, and has :
distrust of abstract and dialecticgl/reagon n?fii/f"“\\\\

12STK, p. 156. See also Heritage pp. 9%-102.

+

131bid., pp. 156-7.
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Thé Bialegtié-argumen;é;ion then must bé classed ‘as tarka, and tarka,
as'wé‘have previous1y dﬁsegved-is-rejected by'S"aﬁIEara.l4
We have commented at length :about the use of the analogue
. within the Advaita of,géhkara. In a récen; work E. Deutsch‘maﬁes the
B - '. . .'_ . . Lo - ',‘-' K ‘
.case very clear whén he writes about analogue and the role of reason
R . . Lot . . . g ;
in the Advaita::

o Reaébn may be used té supbort truths of spiritdal expgr-

.- iedce in the form of "analogical reasoning" (samanyatodrs-
tanumana) ; thét is,'rgasoning that is based upon analogies
between- the transcendental and_;hg empirical orders of
being. - Ahalogies do not demonstrate anything; they may,
however, provide the mind with some understanding, drawn
from its own experience, of the nature of that which trans-

')/~'_‘ cends empirical experience. Adv;itic literature 1is o
: ‘replete with analogies and with elaborate analyses of
> them. They function not so much as a means of convincing .
one in any shallow rationalistic sense but 3s a means of
awakening one to new possibilities.of experience.ls
L ' -~ ! .
~Thus for Sahkara accurate reasoning; whith is ultimately concerned - -
. with knowledge of Brahman, procéedé nob'b§ engaginguiﬁ'tarka but by
the correct understanding of écripture coupled by illustrations or .
analogues from the world of experience.

* Y. dialectif of .the Buddhists must mot be confused with

_the more general definition of dialectics:.as given for example by o
R. D. Ranade in his Conptructive Survey of Upanigadic Philosophy on ‘.

p. 26 when he speaks' of “mathod of dialogue”. Also a fufther study
& Gaudapada's Karikas with Jankara's commentary will not show B

‘suffiqient evidence to warrant any refutation of the above position.

1SE. Deutsch, Adwaita Vedinta--A Philosophical Reconstruction,
- (Hawaii: East West Cenﬂgz;?reﬁé,‘l969), p. 93. i '

u




W

"USE AND OCCURRENCES OF ANALOGUE - . -,

A anaijsis of ii:d::;:jjffgsgﬁgf anaipgue.or illustrative
. - ) . V - ’ "A - ) ..
argumentation within the fa darsana of Sankara 1s contained in

instruction into the meaning of the Adqéita, namely discourse‘about

.

- —

“two articles by M. D.'Paghdkar engitlea_"Nyiyas in §5ﬁkéra-Bh5$ya on

189

the Br;hmasﬁtrésPland "Field of Obsefv;tion'of gﬁhkarabarya'similiesl-

from the Nature World."16 In both of these articles Paradkar has
given us over four hundred'fifty citatidns'illustrating the varigty'
of, different subjetts_cdvéfed«aﬁd utilized within éﬁhkarq‘to contend

with the dbctriqeshqf other dardanas or to instruct one within thé__

.framé‘éf the Advaita itseif. However, ;here does seem to be a rather

.distinct .lack of organization on‘the‘part of thé author for there

is no apparent ordér Eq his numbering classification.. But, as the
]

author implies, this is not his iatent ih writing these articles..:

- Rather he is concerned to showrthe-occurrences of this kind of pheno-

-

. mena within the Advaita work. Other than this limited approach .

there waslnothihg else attempted. “In this he'has:succeeded, for with

~

his study' he has shown the vastness and complexity of the varilous

- .

kindsfof references.to the phenomenal world within the %dvaita of

‘ é%hkata. In-fact these occurrences do not fit into any type of

("r B

hiarchy within the Adyaita. .They all stand as a basis for future inves-

_tigation iﬁtoﬂ"én inquiry into Brahman” and as such do not, of and by

’

themselves, mean anything.' They are pointers that act as a means to
C e .

' -

Brahman, S - A oo

!

16c:tted fully in Appenaii”k”"and B pp. 239, 241.

&
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Another instance of the occurrences of illustration, classi~.

fied according to type, is that given by R. H. Brooks in his JPh. D.
entitled "The Rope and the Snake". &n his study Dr. Brooks defines
_analogue or adhzasa as an explanatoty model and givas a preliminary

classification of all of Advaita s analogues according “to their

structure. He gives it as: o R

Class: ) B

I. Non—supefimposition analogy (symnatﬁy, magnet,)
1I. Superimposition analogy
A, without adjunct (niru adhika)
1. with similarity (sadgsga)

. rope/snake
. shell/silver
: post/man, etc.
4 2. without similarity (sadrsyabhava)

" hypnotist

. dream -

B. with adjuncts (sogadhika) : ' i
1. organ defect )
~ ..double moon
_yellow conch, etc.
2. action defect
tenth man - . } .
~ lost necklace, etc. ‘ <
‘3. Natural law .
sky/surface
crystal/color
- . mirage -
motion illusions (firebrand, etc.)
Reflection 1llusions _
sun/image in water
face/image in mirror, etc.
ABgeafance‘illusions . S
: 1ight/object illumed - A
. 4. limitation illusions . ' '
space/pot-spacel? i

190

17R. H. Brooks,"The Rope and the. Snake", Ph, D. Dissertation,

~ unpublished, University of Mippesota (1968}, p. 240.
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. _Fhe above Elqgfificgiion of Bfooks?‘is aimore 'nerélized_rendering,

of one contninéﬁ\in Chapter Five of his work. H re he makes'the

-

diviQion of annlogues into general types under (lf}Persuasive and
'(2) Epranntory. Hc further divides (1) into (a) popular, Ab)" o7
Upanisadic and .(2) into (?) causal and (b) structural

- ‘ : B

I. "Persuasive" Analogles .
a., "Popular" or bad analogies
worm and wasp
boat and({shore ; .
female crane--I1I.1.25, III.1.19. - B
lotus--I11.1,25.: - '
"~ sympathy--I.1.1, I1.3.46.

carpenter s
~ eclipse . . -
b. "Upanisadic" analogles N "
spider--1I.1.25. : <7

lump of salt--1.3.13, III.2.16, II1.3.1.
clay, pot, milk/curd, water/ice, -gold/ornament
II1.1.14, II,1.18, IV.3.14, II.1.18, IL.1.24,
fire/sparks--11.3.43. ' '
II. Explanatory Analogies
. a. Causal ‘
o~ 1. creation analogies——l 1.4.

st ~lodestone S l "*. ’
B hypnotist, gods,:* king—-I 1. 7 I.3. 19 II.1. ; TI1.1.9,
11.2.29. .

SR _  dream-1.2.12, 1.3.19, IL.1.14, 11.1.23, 11.1.28,

11.2.29, I11.2.21. ‘ SN
. transformation analogy S
actor--I1.1.18 ‘ .. . -
thread/cloth--1I.1.15. //T\\k\‘ /N
earth/modifications--1I.1.24. ’ A
ocean/waves, etc.-—I1I.1.13. (cf. also clay/pot,‘ytc.)
"\ 3. realization analogles '
"}, tenth man
- lost necklace
’ loss of direction--III. 3 9.
- soap-nut
‘b. structural
1.. Brehman/world analogies
mirage--II.1,14.
sky/surface, ete.--I.1.1, 1.2.8, I.3. 19
firebrand - .
rope/snake--I.1.4, 1.3.19, I.4. 6, II. 1. 9, II.1.14, L=
111.2. 21 I111.2.22. : )
post/man——l 1 4, I.3. 19 II.1.14,
shell/silver :
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2. Sclf/qoul nnnlogieq

double moon-~111.2.21, IV,1.,15, IV.1.19.
crystal/color--1.3.19, 1II.2.11. RS
light/object—-11.3.46, 111.2.15, I11.2.25, I1I1.2.34.
object (mirror image)--I1.3.46, 11.3.50, 111.2.18-20,
111.2.25. o -7
space/pot-space--1.1.5, I1.1.17, 1.2.6, 1.2.7 .
1.2.20, 1.3.7, 1.3.25, Ir.1.13, TI.1.14, I1.1.22,
o I1.3.3, I1.3.17, 1I1.3.46, 11,3.48, ITI.2.25,
I11.2.34, JI11.2.35, 1v.3.14.18 ' :

. Dr. Brookq makes - even a [urther brcukdown of II b’and drrives.at the

-

followiﬁg: ‘ . -
‘ - - . L : - Adjunct _ Natural law
, Nirupddhika .Sopadhika’ , {(Upadhi) Involved
- - K ‘- , . . ) > ] )
B . . .
r 1. rope/snake
‘a
h 2.a. spacc/surface . . _
m | : ‘ o f
: : : _ - earth's © light : &
g 2.b. ‘skylblueﬁﬁfsi, atmosphere diffraction
i 3 ’ mira e‘ . : heat | light .
: i . B o a diffraction : \é;
D -
r .
1 4 firebrand motion retinal
4 afterimage -
) ' © e ' - k . retinal dis-
- . 5. LJdouble moon diplopia q%g%ﬁment of
. : ght refract.
e T . s colored obj.
o - 6. , crystgl in proximity light refrgct.
‘ ' . reflection &
7. light/bbject . obqec§ absorption,
8. ) : object/mirror mirror © light reflect..
JAmage . E :
| ' ' ‘ 19 ¢
9. - ‘ ‘gpace/pot- pot {none)
: space ~ .
o 18

This chart is adapted from p. 186 of the thesis. I have
omitted those analogue examples which occur in works other than the
Brahma Sutra, all that is indicative-of them is his specific title.

Y1bid., p. 272.

% S



oD
. , . L
= .
! . K " : *

By his breakdown of what he sqesras'nndlogues in_§36kara.bfﬁ
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-~

_ Brooks has rendered us a unique service for this clussification was
completed with great acumen. In fact we have not argument with this

-

clnésification né'such.' Buc we would.take issue with him on two other
points. The first is a basic nsqumption with which he boginq E&
study. He makes the statement about Advaita thut, "1he whole point of

npproaching Advaitn in this way .« . 13 to annlyze‘Advaitn ] most basic

0

claim--that the world as we ordinnrily percelve it is an illusion.

v

But as we hnve-nlrcady seen, the. claim that the world a8 we. ordinnrily

-

“perceive it is an illusion is not the most basic claim of Advaita.

This claim is rather a loglcal postulate of another more important .
claim:

t . . the central objective of the Vedinta in the advaitic
form, which is to explain how speaking about Brahman,

the Reality, is made possible. The Vedinta knows that
philosophy is about Brahman, not about the world or exper-
ience. Knowledge about these latter things arises as modes -
of the knowledge of Brahman. 2! S :

Thus Dr. Brooks'bggins from the wrong end, as it were, in his under- ~
standing of the Advailta of Sankara.
The second point of contention is in regard to the method that
Dr. Brooks u;ilize§ in his thesis. This- is more specifically a
céncern when he utilizes this mﬁfhod iﬁ an attack upon Advaita. ‘He
obser;ea that, "I do not believé this. approach to Advaita does it any
S

violence, although the negative' outcome of my analysis will surely

207444, p. 1. ' S ! ' -

ZIHDRB, p. 112, o

ANY
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lead Advattins to feel that it doesi__But'thut'S‘Advgitn‘s(;;gzz:igtf .'
'hinc."zz‘ This stu;eﬁunt'is indeed a kind of apology for his study -
~which is based upon an interpretation of Advalta from the point of

- Y . -

{1lusion rather thaun Brahman. To return to his method--what Dr. /

“ o : .

Brook's tries to do, and succeeds {f you grant him his presupposi-

tions, is give a critique_pf the Advaita darshna fromin'"sciéntific“

ana}ygié. By this'nnuiysis'hc Qtllizes the wodern Western sclentific
- N . 6 - v . )

. . { . - .
~ theordes of such works as Max Black's Models and Metaphors and M.

Hesse's Models and Analogies in Sclence to present an attack against >

the Advaita, .This_usnge'of "scientific" models plus his employmeﬁt

of Western canons of 1ogicni structures place his method well within’
4 ’ \ . ’ '

a Western philosophical 1n§estigation and dees not, as he holds,

4 : . )
refiite the Advaita propositions wh%gh are at

different “sphere of the spirit".23 Thus as n_Western‘ghilosophicul

heart based in a completely

- L

- 8tudy it'is pérhaps a worthy one but as a study of Indian thinking
in terms of Advaita there remain great questions. For in faet Dr. S\=/

Brooks wishes that'§aﬁkhré be either a philésophcr or a fheologihn,
7 in conformity with a specific kind of Western view on the C“% subjects,

[ Y
»

The occurrences of unalogué or iljustration that we have

o previously cited by M. D. Paradkar is also a praiseworthy accomplish- -
*  ment.and as it stands doeés not contain any information with which we .
. could disagree. Both of his articles show, for our purpose, the great

number of these oceurrences and their‘different usage in the Advaita .

- -

22Brooks, p. 191.

23Refer to Introduction p. 3 ff.

N
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thoa most posttive light. 1t s nut‘ of cour\ﬂn a \v“tumltlc vauoHH

~tation 6f~fhd-illuﬂtrntiuns as compnrvd,;o Dr, Brooks But ts useful

-

to' show the groat’ k'.li\d:! of usape of th.l:{ Kind of appreach,  This

upploauh would mwtntwin that aualo5uv {q tho muklnb t\dn\pxrbnt ot

o

I&nguugv 1s thv mnvvmont b\ whl;h it can bUMBvon as flrst and fovenost

a tonchlng method.

ANALOGUE AS TEACHING METHOD

. The iliustrntién argument .or analogue 1w ono_whiﬁh is utilizod_
after the questioney  hn§ ngon éonsﬁnt to:n §§ucific way Qf viéwiﬁg'
: the world hndrthe rénlity of tholnctuﬁiity of liburutlun wifhiﬂ ft,
_ Without an uhdbrstand{ﬁg of this kind whén we approach the Adintu van
nn?_criticism-must be scen as nbt enfrridg in;outhé heart of the

! Advaita-darsana.  Whon the serious questioner approachoes. the utili-

%™

~zation of the unufogucs'of the Advnitu they must be seen ag a kind of

T

inatruction. This is-becauwse, as has alroudy'bocn-montionoﬂ.'thu
"~ "Advaita above all clse is concexned with an "inquiry into Brahman'.

The analegue is thus used conceptually”in) ovrder to overcomo another
view or -to propose a specific perspective. An exnmple of analogue

used to overcome another view_is'seén in the.-discussian of the view

of the relntioﬁ of the Puruga ' to Prnkrti in the Satkhya dnrqanW" o

May be, it may be th£§ way {says the ~amkhya), by ranging
himself in opposition (to the Vedintin) and trying to
justify his position by illustrations, thus--Just as some
lame person possefsing the power of sight but not the power
. of movement, riding pick-a-back on another who is sight-
less but possesses the power of movement, makes the latter
move, or just as a magnet which while it itself does not
move, makes iron move (i.e. attracts it), even so, would
the Purusha cause the Pradh@na to act. To this we veply
--Even so, there is ne escaplng the fault. In the first
place, the fault viz. the discarding of the position

-,



‘of the Vedinta that the effoct is novfdifferent from the cause is

El

ass umvd aw hivpothesis (hv the Shmkhva) would avise, be-

caute you (rho \\mkhvx‘uppununt) hold that the Pradhiing

possesses guch teadouey, and you do not hold thatthe

S Purasha (Self). can vanise activity (in Pradh®nad), How

. can theTapathetic Purusha ever stimulate the Pradhdnag
te act?  The lame man Alse, divects the blind oue Te move
by words etes, but no such lntluence foe cansdon mevenent
ty posnsible tn the case of the Purugha whoe s apathetle
foo. fnactive, vor can 1t, ke a maguet, cause movemont
by meve proxiwmity, beciuse (Weve we'to suppose ¥o) theve
would thus be the predicament ot po\pvtu\l activity lnduced
by the constant proxtuity (betweeir the Pradhfna saud the
Puru“ha) 24 ‘ - : L

+

Thus the Snmkhyn stands refuted on d.spvclfic point according ty the

Vcdtntn lntvlpro tation and WHJIV ix of ahalogue.  Another exanple of
i , . . .
- . —, -
thls typu of nualoguo ConCerns S\hkur is couliter to the Bhigavati,

doctrineNof creation: . - o : R

. This iz again why the BhAgavatd doctvine is-incon-
gruous.  Bécause, 1t ix never obsorved {n the drdinavy
world that an implemont such ag a hatehet ote: {8 ever

. produced out of an agant such as Devadattaete.  The
"Bhiigavatls doscribe that from the Hyva-Selt -called -

Samkarshapa, the mind that is o \llbd Pradvumna is produced,
and from this effect Prwdvumnz. ‘the “Bgo (Ahamkn a) that
is called Antruddha is produced. Tn the abstnce of any
parallel instance (in fllusgration of {t) we.ave not able,
to understand it to be 86, nor iz any Scriptural passage
of such import nvnilnble,-?

Lo

Analogue ovmiliustrntidn 1z also used to.oxplicate the posi-

tion of the Advaita itself. .’ One analogue corcernfng the prepesition

o

contgined in aukarﬂ qémmontnrv on Brahmn Sﬁtra IT.1.19:

Just as when a pieca of cloth happons to be folded, 1t
is not definitely understood whetheor 1t is a piece of
cloth or some other material, but when it is unfolded
it becomes clearly understood to'be a ploce of cloth, or,

190,

. .?"\ .
. N
24 '
BSBQ~II‘2\7‘ APEQ, pl 35&0’ -
25 |

Ibid., L.2.43, pp. 419-20.

2
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it is understood to be a pilece of cloth cvé:/nheﬁ°it;is
e yet “folded, but it is not understood as tg how long and
({#‘ broad it is, but whenaitt is unfolded it id known to be

) of a particuldr dimension in length and breadth and, that N
it is not a'piecé of cloth different from the one WhiLh
happened to be in a folded condition, simllarly, an effec
such d piece of cloth etc., unrecognizable as it-'is, while
it is in the condition of its cause viz. as threads etc.
becomes clearly recognizdble when it is made manifest

by the ogperations of the causal agents, sach as the shut-
‘tle, the'loom and the weaver. llence the meaning is, that
it is preCLSely in accordance with 'the maxim of the
f6lded and unfolded pieces of cloth" that an effect is non-
different from its cause. 2

Now this analogug, étanding in isolation, does not convince us of

the effect necessarily being non-different from its cause. But it

.'dbenlemploy the usoiof analogue ns a,meing/by whicn\anfargument can
.be constructed. Thus to'thke this,as:an isolated nrgunentjis to } )
minconstrue its_intent wnich is to build.n cogent-reliéio;phiipso--
phical premise out of n numben of‘conventional analogues. This is

. o . ey .
"also the case in the analogue given by §nn§d%a in reply to an oppo-
8, ' e |
nent's objection:

vl
. . . even though the sea is not different from water
which constitutes its self, the foam, waves, and bubbles
‘(of the sea) etc., which are modifications of the sea,
and are not different from it, are cometimes seen to dik~
_pIay a behavior characterized by being distinctively
different from each other, and at another time being 1in
‘conjunction with each other, These modifications of the
sea, viz, the foam, waves etc. even ‘though they are non-

I

.. different from their cause, 1.e. the sea, which has water
' as its self, still they (i.e. the modifications) do not
attain each others condition . . . Hence, it is said..

(by the Sitrakara) that distinctive difference between

the experiencer and the thing to be’ experienced——non—
different though they a re from their cause viz. the Highest
Self i.e. Brahma--is reasonably sustainable on the analogy
of the maxim of the sea and the waves etc.27

. - ) . N ‘
21pid., 11.1.19,pp. 322-3. 271p1d., TI.1.13, pp. 301-2.

/ .
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- - : Coree
) . 4 I q. . . . -
Thus we can understang” the plications of.the analogue as one

L . . ) . .
of the primary methods by which the Advaita maifitained itself in:

dialogﬁe with other yiews_sd,th%?fthé_éorrect understanding'of the

]

Advaiit:i is communicated. Q;log e then is a teaching method by which

other views ‘are overcome and by which its .own views are propounded.

- -

. ANALOGUE AS BRAHMAN SYEERING . ~

Theintent of the téachiﬁg method of analogue is to remove
i'ignoraﬁce_orravidzé. By tHis femoﬁal'knowiedge oT vidzﬁ-dawnsw This
: : : o

/)(/ is\the intent of'.an inquiry into Brahman which, as we have already
seéﬁ; is thé objéct of ;hé‘Sﬁtra‘commentary. Thus Qhen the Advaita

utilizes. the ana}ogue for puquses of refutation or presentation

it is done with reference to Brahman. .The inquiry into Brahman then
is the ultimate concern of the Advaita darsana and by extention all

is derived from'this‘imperative;__The analogue is a way.byfwh%gﬁ'?ﬂigﬂ

. N L o
inquiry proceeds. By way of anglogue erstanding arises, and this

-

understanding leads to 1iber@tion.s‘ﬂiberation itself is not open‘EO'

question; it is given. As ééhkara states: B . ' T “
So far as the Upanishadic.teaching goes, however, as 1t
- ' understands the Self to be but one only, and that inas-
much as one entity can at once be both subject and object
(of the torment) is not reasomably sustainable, and as
the Scriptural instruction is, that all different effects o
are merely, made current by speech (while in fact in the
rueskt sense they do not exist), no doubt about non-
2se can ever arise, even in a dream (in the mind of a
Vedintin). ~ So far as the phenomenal world of experience -
1s concerned, however, the well-known condition of one
being the tormentor and the other being the tormented,,
ig as valid as it is seen to be for the time being, and
so it does not become necessary (in such a case) either
to raise an objection or to have to refute 1t.2

281bid.,'11.2.104 p. 360.

—_——
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Thus analogue speaks about that which in itself is beyond languége.
It is analogues based upqh the world that point beyond the world and

—
R

.to man's fulfillment in liberation {release). This is ﬁhe.;eason

Safkara utilizes analégues from the world, as shown in Appendix A and

B. Analogues measure out phenomena so that their nature can be

;Eféfp@d.‘ This measuring out is centered in the conception of mayz.
. ;

P

OCCURRENCES OF MAYA IN THE COMMENTARY OF SANKARA

 The’égncept of maya is an important part of the understanding

\‘of the Advaita darsana. It océurs in a number of'places within thé‘

“~ . .
commentary on thée Brahma Sttra. It is also implied throughout other

_ parts of the commentary. Let us now look at these occurrences.

-miy3--1.1.20, I1.2.6, I.3.19, I.4.3, 1.4.9, IT.1.1, IL.1.9,
II.1.14, I1.1.21, I1.2.29, III.2.3, III.2.17.

miySmaya--1.1.20, I.4.3, III.2.1.
 mAyEm3tra--II. 1.9, IIT.2.3.

mEyEmEtratVa——III.Z.k,'III.Z.Gg'

Amiyalikavaﬁcana——ll.3.6;

' mayavin--I1.1.17, I.3.19, II.1.1, ITI.1l.9, II.1.21, II.1.28.
. 5] - .

mﬁyﬁvyapﬁ§raya-—ll.2.7.

o

. mayAdakti--II.1.14.

miyin—-1.4.3.2°

199

):! .‘ ! -
29T. M. P. Mahadevan, Word Index to the Brahma-sttra-bhasya of

§éhkara, Part II,. (Madras: Centre of Advanced Study in Phil., Univ. of
Madras, 1973), pp. 754-5. The following list is given by Jacob's in

his ‘A Concordance to the Principal Upanishads. and Bhagavadgita: Maya--.

"~ Brih. 2.5.19, Swet. 1.10, 4.9, 4.10, Gaudapadda K. 2.19, 2.31, 3.19,

3.24, 3.27, 3.28, 3.29, 4.58, 4.61, ¢it3 7.14; 7.15, 18.61, Mayamaya--
Gaudapada K 4.59, 4.69. Mayamatra--Gaudapdda K. 1.17. Mayahistan
Gaudapada K. 4.44. : . _

~0

Lo
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- understand me as one endowed with all the attributes of beings.'

200
Let us now look at the above as they occur in ﬁext.Bo' In I1.1.20

-

we find the word ' mayé" and mayamaya oceurring in §ankara‘s _answer

to the opponent concerning the assumption of shape by ‘the highest

_Lord

With a beard bright as -gold, etc., cannot refer to

the highest Lord, we reply that the highest Lord

also may, when he pleases, assume & bodily shape

formed of maya (mayam), in order to gratify:-thereby

his devout worshippers. Thus Smriti also says, "That
thou seest me, O Narada is the Maya (maxahzegas)
emitted by me; do not then look on me as endowed Lo
with the qualities of all beings.31 '

304e will follow the procedure of giving the English trans-

lation of the quote and in the footnote tite the Sanskrit and other
translations. The order of footnotes will be the Sanskrit given by
Sastri in his Nirnaya ‘Sagar press edition cited as Sastri followed

by page, then Apte's translation cited BSB and page, Thibaut's
translation cited VS and page, and lastly Gambhirananda cited BS and
page. For full. acknowledgement of above authors, consult Bibliography.

3;Sastri, p. 196, (syﬁtparamesvarasyé—picchavasanm&yamavam o
ripam sAdhak@3nugrahfrtham, 'maya hyes® midva srgta yanmam pagyasi Nirada.
sarvabhltagupair yuktam maivam mam jiidtumarhasi 'iti smaranat).

BSB, pp. 67-8: With regard to the, objection. (raised by the
opponent), that the mention in the Scriptures; of form such as having
an aureate beard etc., is not reasonably sustainable in the.case of
the Highest Lord, we reply—-It may well be the illusory mayamaya form
assumed by the Lord, at will, with a desire to extend his grace to
the devout worshipper, because the Smriti says; "What you see before
you, Oh Nirada, is the Mdy3d generated by me. It is not correct to

A
VS, p. 80: With a beard bright as gold, etc., ‘cannot refer to

the. highest Lord, we reply that the highest Lord also may, when he
pleases, assume a bodily shape formed of maya@, in order to gratify
thereby his devout worshippers. Thus Smritl also says, "That thou

seest me, 0 Narada, is the ﬁ%yz emitted by me; do not then look on me

as endowed with the qualities of all beings.

- BS, pp. 80-1: In answer to the objection that the reference in
the Upanisad to such forms as the possession of golden beard etc. does
not befit God, we say: Even for God there may be forms created at His
will out of May3 for the sake of favouring the aspirants, as is
declared in the Smrti, "O'Ndrada, it is a -Mayd, created by Me, that’you

"see Me in this form possessed of all the substances and qualities.

You must not understand Me thus.'" See also BSB III.2.17. . °



I1.2.6 is a quota

quotation is ekact{ikghé

Oh Arjﬁna The L

{
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tion from the Bhagavad Gitd 18:61: This

same as that found-in(BSB-iI.l;lé;

-

ord present in, the'heérts of all beings by

His power of miyd makes them go rognd'and‘roqnd as on a

whirling machine.32

' 1.3.19 equa;es-mﬁyﬁ with

'

avidya: ' _'\ff

¥ o .-
Only one.is the Great Lord who is eterna}ly immutable

and is of the ve
of avidyd, that
appear in divers

ry essence of knowledge, who, because
is maya, is as by a mayavin made to '
e ways, but that there is neothing other

{than the Great Lord)'which is of the very essence of

knowledge. 33

v

\ .

32Sastri, P- 234, (-idvarah sarvabhiitandm hrddede arjuna

tisthati bhramayan sarvabhutani yantrarudani magaya).

BSB 1.2.6, p. 99
the region of the Hriday
by his power of illusion
At BSB 11.1.14 ite reads:
region of the heart of a
go round and round as in

Teads: Oh Arjuna, the Lord is immanent in
a.of all beings, making them go round and_round
(Mayd) as if they are riding on a machine".
"Oh Arjuna, the Lord is immanent in the
11 beings, and by this power of M3ya makes them
a whiyligig". p. 312.

‘ vs, I, p. 113: The Llord, O Arguna, is seated in. the heart of
all beings, driving round by Wis magical power all beings (as if

they were) mounted on a

machife. IL.1.14 I, p. 330: The Lord, O

Arguna, is seated in the region of the heart of all beings, turning
round all beings .(as though) mounted on a machine, by his delusion.

BS, p. ll4: The

Lord, O Arjuna, dwells in the hearts®of all.

beings, causing all beings by His Miya to revolve, (as if) mounted
on a machine. II.l.l4 p. same. ' : S

’

33

© yiffidnadhdtuna avidyayd

Sastri, p. 307, (eka eva paremeéﬁarab kitastha nityo

vii¥anadhitur asti iti).
. BSB, p. 176 . .

miyaya mayavivad anekadhd vibhavyate manyo.

. there is but one and bnly one, the Highest

Lord, who 1s eternally immoveable and has the essence of knowledge as

his structure, who under the influence of ‘ignorance i.e. 1llusion (Maya) -
. is, as by an illusionist, made to appear in different ways, and that-

there is nothing else which has this essence of knowledge as its

structure. )
VST, p. 190: . .
subarance is cognition,

. only one highest Lord ever unéhangiqg, whose .
and who, by means of Nescience manifests himself

in various ways, just as a thaumaturg appears. in different shapes by

means of his magical power. Besides that

substance of cognition.

"

Lord there is no other



1:4.3 cdﬁce;ns the reply of Advaita to an objection of the Samkhya:

o . The seedal power is of the nature-of avidya, : ST
imparted’by the word avyakta having the highest Lord . -
as its locus or ground, and of the natlre of m3yda and
4s verily, the Great Sleep wherein the transmigrating
individual self slumbers on without awareness of its-
own nature. . . . This same avyakta is indicated or b
enjoined by the-word may3 as in the description of the
mantra. Know mdya to be . . .. It is this mdya that is
the avyakta because it %s not possible to determine its

nature. as ens or otherwise.3%' .

. BS, p. 195: The supreme Lord is but one--unchanging, eternal, -
absolute Consciousness; but like the magician He appears diversely

through M?fﬁ}:itherwise known as Avidy3 (ignorance). Apart from this . '
there is o other Consciousness as Such.: '

- - BASastri; p. 378, (avidvEtmikd hi bTjadaktir avyakta gabda
nirdedvya parameéﬁarﬁgréya mayamayl mahasvptihi yasyam svarupa
pratibodha rahita sarate samsarino iivah . . . tad etad avyaktam . . .
quacit mayeti sUcitam, mayam tu prakritim vidyan mayinamtu mahegvaram
1ti . .° . mantravarnat avyakta hi sa may3 tattva anyatva nir@ipagasya

-éhkzatvat) : : . L _

_ BSB, pp. 227-8: This potential power of the seed is of the nature
of Nescience, and it is indicated by the word "yndeveloped" (Avyakta),
and has the Highest Lord as its basis, and is of the nature of an

- illusion (M3yd), and.is the great sleep in which the transmigratory
Jiva-S8lfs unaware of their own true nature (RUGpa) continue to slumber
on. . . . Occasionally it is expressed by the word "Akshara" as in .
the Scriptuxal passage "Higher than the high Imperishable'. (Mund. 2.1.2)
and occasionally it is suggested to be the illusory power {Maya) thus——
"You should know .the Prakriti (the cause) to be but the illusory :
power~-Miya (and not the Pradhana of the Samkhyas), and the Highest
Loxd as the master-illusionist (Shvet. 4.10). . It is this M3ya that is

. this "undeveloped" (Avyakta), becapse, it is not possible to predicate

about it, that it either is different from it (i.e. Brahma) or mot
different from it. : S ]
VS, I, p. 243: For that causal potentiality is of the nature

of Nescience; it is rightly denoted by the term "undeveloped;" it has

the highest Lgrd for its substratum; it is of the nature of an _

illusion; it is a universal sleep in which are lying the transmigra- -

ting sould destitute for the time of the conscilousness of theit;indivi-
dual character. . . . For Mayi is properly called undeveloped>or non-—
manifested since it cannot be defined either as that which is or that -

which is not. : A o ' . T

' -BS, p.- 249:That potential power, constituted-by nescience, 1s-

mentioned by the word unmanifest. It rests on God, apd is comparable

to magic. It is a.kind of deep slumber in which the transmigrating

souls sleep without any consciousness of their real nature. . .

&3

¢
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114.9 is a quofé from §;e£5§batara Upanigad IV-10.11.

Know then that prakrti is mdy3 and the wielder of maya
is the Great Lord. . ... That one who is the controller
- of every root-cause (such as maya) . 35, . N

- : ‘ : - i I
II.1.1 deals with the creation of the world by Idvara:

It has been shown in the'first.adhyaya‘thag~the omnis-

clent Lord of all is the cause of the origin ‘of this

world in the same way as clay is the material cause

of jars and gold of golden ornaments; that by his .ru-

lership he is theé cause of the subsistence of this world,

just gg the mayayi is the cause of the subsistence of the
- miAyi.” " ' : e

sometimes ‘it is called Miy3 as in, "Know M3ayF to be Nature and tHé\_
‘master of Maya to be the great God" (Vs. IV.10). That M3aya is surely
unmanifest, for it can neither be ascertained as real nor as unreal.
3§Sastri, P- 388, (md3ydm tu prakrtim viddhi, mayinamatu
maheé%aram; i - Yo yonim yvonim adhitisthaty ekoha iti ca_t5§§§t evd
vagaman na swatantrd kacit prakriti hi . . .}. -\ .
_ B5B, p. 240:"Kaow the MAya (illusijve power) as the primal
cause and the Highest Lord as the Mﬁyin‘ﬁ&Le master 11lusionist)” and
"That one (the Highest Lord) who is the controller of every root-
cause (such as Maya)" (Shvet. 4.10.11). L R
VS, I, p. 255:'Know then, Prakriti is M3yd, ahd the great Lerd
_he who is affected with Maya;''who being one only rules over every
‘germ; ' IV,10,11; ' . ' :
! BS, p. 261: Know M3ivZ to be Nature (materiai cause), and tHe
master of Maya to be the great Lord" (Vs. Iv.10) . | ‘
[} . .

36Sastri, p- 432, (kim prabodha iva svapne'pi paremirthiki
4 - - =
- srgtieahosvin m3yA mayi 1ti). o o ‘ -
’ BSB, p. 275: In the first Adhyaya, it has been propounded
by coordinating the statements in Vedanta, that the Omniscient Lord
of a¥l, is the cause of the origination of the world, even as clay and
gold etc. are (the cause of the origination) of a pot and an ornament
. Tespectively, that he is the cause of the preservation of the created .
world, even as the illusionist is (the cause) of the illusion, . . /
‘ VS, I, p.-290: It has been shown in the first adhyaya that the
omniscient Lord of all iS the 'cause of the origin of this world ifi the
BEame way as clay is the material cause of'jars and gold of golden _
ornaments; that by his rulership he is the cause of the subsistence of
this world once originated, just as the magician is the cause of the
subsistence of the magical 11lusion;- . _ '
~ BS, p. 299: In the course of showing how all the Upanisadic
texts are in agreement in presenting Brahman (as the cause of the
universe), it was proved in the First-Chapter that the omniscient Lord
" of all is the source of the origin of the'universe, Just as- clay, gold,

-

A -
v
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:I{il.g. sﬁeaks of the Highest Self:

This manifestation of the Highest Self, by its
existing as the Self of the three conditions, is--1ike
the appearance of a snake etc. in a rope--but a
(mayamitrm ) méere ‘illusion. 37 .

II.1.14. is the Bhagavad Git3d citation 18.6]1 already cited above at

I1.1.21. constitutes the beginning'of a comparison:
Just. as the mayavi by his free will effort-
lessl§8retracts or withdraws the maya spread by himself

etc. are of pots, necklaces, etc.; that by virtue of His being the
ordainer of the created universe, .like the magieian of.his magic.

S\ . . , 37Sestri p. 447, (yatha svayam prasariteya mayaya mayavi
) trsvapi kalisa na. sampr§§ate it yatha ca svapnadrgekah svapna dardana
mayayd na samsprsyatha it).

BSB, p. 294: This manifestation of the Highest Self, by its -
existing as the Self of these three conditions, is--1like the appear-
ance of a snake etc. in a rope-—-but a mere {llusion.

- VS, I,'p. 312: For that the highest Self appears in those
three states, is a mere illusion, not more substantial than the snake
for which the .rope is mistaken in the twilight.

BS, p. 318: This appearance of the supreme Self in identity
with the three states is a mere superimposition, as in the case of -
the rope appearing as a snake etc. '

8Sastri, p. 462, (yathid ca mayavl svayam prasaritam mayam
lcchayad 'nayasanaiva upa samharati et).
BSB, p: 324: Just as an illusionist, at will and without any

- effort withdraws an illusion spread by him, . ...

' . V8, T, p. 344: And as the magiclan easily retracts, whenever
= _ he 1ikes, the magical 1llusion which he had emitted, . . .

BS, p. 347: As a juggler withdraws at will and without

effort the magic spread out by himself, . . .

TN
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11.2.29. discusses cnncellation'of‘dream‘ahd mayas

A thing perceived in a dream by one.is contra— ?
dicted (on his- waking) . . .there is 3 similar contra-
diction or cancellation in the case of mayd also. A thing
perceivednin a waking state--a pillar for instance--is
never in the slightest- cancelled or. contradicted in
that state.39 : -

3.2.3. dreams as maya:f
‘“  But it'(viz.-the dream world) is mere maya, on account

of its nature not manifesting itself with the totality ' A
© (of the attributes of reality).4 ‘

335astri, p. 555, (bidhyate hi svapnopalabdham vastu . . . - /

evam mayadisvapd bhavati vathdayatham badhah. naiva 15gritobalabdham : “/////

vastustambhddikam krsyahcidapyavasthayam badhyate). N
BSB, p. 402: Things perceived in a dream by' a person are )/
contradicted on his awakening (from a dream), .'.-. There is a -«
similar contradiction in the case of Maya (illusion) etc. . But a thing
perceived in a waking condition--a pillar for instance--is never
. contradicted under any circumstances.
VS, I, pp. 424-5: The things of which we are conscious in a
dream are negated by our waking consciousness. . . . In an -analogue’
manner the things of which we are conscious when under the influence ™ -
‘'of a magic 1llusion, and the like, are negated by our ordinary '
consciousness. Those things, om the other hand, of which we are conaciOUS
in our waking state, such as posts and the like, are never negated o
-in any state. G
BS, p. 423: To a mam, arisen from sleep, the object perceived
in a dream becomes sublated, . . . So also in the case of magic etc.,
‘adequate sublation takes place. But a thing seen in the waking state,

a pillar for instance, is not thus sublated under any condition.
AOSastri, p. 689, (mayamatram tu kartsnyenanabhivyakta -
svarupatvﬁ t). o -

"BSB, pp. 562-3: The dream creation is Jut mere appearance 1.e.
illusion, and there is not even an iota (lit., whiff) of reality (about
it).

LY

o

Vs, II, P. 134 It is not true that the world of dreams is
real it is mere 1llusion and there is not a particle of reality in it.' .
BS, p. 590: . . . for the creation. in the intervenigg state
is a mere product of Maya, there being not the slightest touch of
“reality in it. o ,

- ) 4
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. 3.2.1. is a statement of a doubt: ‘ L

206

. ‘ e
3.2.17, is a syrti gquote:

N Oh- Narada, when you sec me as -endowed with the
' attributes. of all beings it is only mayd of by own crea-
‘tion, but {ou should not understand me as being such (in
realityl.“ : '

. .

Here a'dogbt afiscs_whether in the dream condition cre=, " 42
ation is real as in the waking state or whether it is maya.

.

} L8

AlSastri; p. 710, (m3yd hyegd may3 Jrsta yan mam_pasyasi
nArada / sarva bhiita gunair yuktam daivam mam initymarhasi).

BSB, p. 587: "Oh, Narada, when you see me as one endowed
with the attributes_of all beings, it is only an i1]1lusion of my own -
creation, but you should not understand me to be really so". :

vs, II, p. 157: 'The cause, Q Nirada, of your sédaing me o
endowed with the ‘qualities of all belngs is- the MAyZ emitted by me;
do not cognize me’as being such (in reality).' T

BS, p. 614: "O Narada, that you see me as' possessed of all
the gfive divine) qualitdes of all elements, is only because of My
«M3yd, called up by Myself. For else you should not understand Me
thus." ‘ '

, AZSas;ri,'p. 687, (kim>prabodha iva svapne'pfﬁbaramﬁrthiki
drstirahosvin maydmaylti? tateh tavat pratipadyate-—-). . .

BSB, p. 561: With regard to- this, a doubt (arises)--whether in
the dream condition creation is as real, as it is in the waking

' condition, or whether it is mgrely an appearance i.e. it is 1llusory

- (Mayamayi). . . .
vs, II, p. 133: Here a doubt arises whether the creation thus

)

' taking place in dreams is a real one (paramarthika) 1ike the creation

seen in the waking state, or whether it congists of illusion (m3ya).
~ BS, p. 588 The doubt arises with regard to this, whether
the creation in dream is as real as in the waking state, or 1t is

" only illusory. -
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I
3.2, 4. maya and drcam——a special character:

Being merely miyd there 1s not even a whiff of ultimacy //f\\\Lr

or truth about a dream, if it be said, (we rpply) that _ ‘ '

it is not the case. _ © a

‘As 1t is pxplained in "the non-difference of them

results from the words like beginning etc." (BS.11,1,14)

the entire world of phenomena is mere mayi. The mere

miyd character stated or ascribed to this creation (of
'dream) is therefore of a. special kind or simply specidl 43

. 3.2.6. 1s the conclusion of.the sutrn: . o (;”*H-i ': e
o Therefore it is sustainable ‘that the dream is' Of-th o ‘
- nature of mere maya 44 . J ’ ’
43

. Sastri, pp. 692,3, (maya mAtratvit na kadcit svapne para¥
marthagandho tarhi stiti - nityucyate, pratipadita hi tadan yatvam
arambhana'sabdadibhxgy itvatra sanasthasya prapancasya mdyamatratvam,
‘ata vaisesikam idam sandbvasya mavamatratvam udinam).
BSB, pp. 565, 567: (Says the opponent of Vedﬁnta)——A‘dréam,
then, being an illusion, 'is it not, that there could not be even an
iota of reality about 1it? (We reply)--It is not so . . ., as has been
explained (in Bra. Su. II.i.14), and it has been elaboracely established
by us already that the whole phenomenal world is wholly illusory. . . .
The illusory character of dream creations, therefore, comes to be so
stated sepidrately in a‘'special sense (of being totally illusory).
"Vs, II, pp. 136, 138: Well then, as dreams-are mere illusion,
they do not contain a particle of reality?--Not .so, we reply; . .
On the other hand we must remember that also the so-called real crea=
tion with its ether, air, &c., is not absolutely real; for as we
have proved before (IL,1, 14) the entire expanse of things is mere
illusion, . . . That the latter is mere illusion has, therefore, to be
understood with a distinction.
A BS, pp. 592 594: In that case, since it is a11 mere Maya,
there is no touch of reality in dream. . . . We say .. . for .
under the aphorism, "The effect is nen-different-ftrom the cause since
terms ljke 'origin' etc. are met with" (II1.i.14), we showed that the
whole creation is but Mayd. Hence the statement that dream-is merely
Maya has a special significance.

e ’

ASastri, p. 694, (tasmad upapannam svapnasya mayamatratvam).
BSB, p. 569: It is, therefore, reasonably sustainable that
dreams are but a mere appearance i.e. an illusion (Maya). i
vs, 1I, P. 141: From all this it follows that dreams are mere
illusion.
BS, p. 59& Hence it is reasonable to say that dream is mere

Maya.

»



In 2. 3n60 maynlika is deception
‘It is not intelligible that scripture, 1ikc nny

man shall determine a thing by statcments which are
delusively -falsé or deceitful .4

°1.1.17. distinéuishes.ﬁﬁyﬁvins:

_ The maydvin par excellence 1s one that stands .

. on the ground different from the other midyidvin that
appears to climb into the sky on a rope with a sword and
leather in his hand.%6

208

_ SSastri; P 584 (na ca védasya purusanamiva muynlika
vanjanddibhih arthavadh@ranam upapadyate).
, BSB, p. 432: It is. not reasonably: sustainable that the

-.Scriptures——like ordinary men--ascertain a thing to be such and such,

by illusorily. deceptive or untruei statements,

VS, ‘II, p. 13: Nor can Vedic affirmations about things be-
viewed, 1ike ordinary human statements, as mixed up with error, un-
truth, and 'deceit.

" BS, p. 453: And it cannot be argued that like men, the Vedas
also ascertain a thing through delusive, equivocal, or deceptive
statements etc. ‘ :

46Sastri, p. 184, (yatha miyAvinascarma khahga d drﬁt

sutrena akhsamadhirohatah sa eva mayavi paramirtha rupo bhumiago 'nyah).

BSB, p. 58: Just as the real i1llusionist par excellence
who stands on the ground, is different from the other illusory
person, who _appears to ascend into the sky by a rope with a sword
and a leather shield in his haad.

VS, I, p. 70: . . . the Lord differs-from the soul (vigna
natmap) which is embodled, acts and enjoys, and is the product of
Nescience, in the same way as the real juggler who stands on the
ground differs from the illusive juggler, who, holding in his hand a

shield and a sword, climbs up to the sky by means of a rope: . . .

BS, p. 70: . ., the difference being made in the same sense
that the magiclan standing on the ground 1s fancied to be different
from the magician holding sword and shield in hands and climbing up
by a rope to the sky, though in reality the first is the very essence

-, of the latter; . . .

.1
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'2.1.28 discussecs creatlon as not touching the creators:

it is secen in' the world also that gods, miydvin and
. others creoate without destruction of their own forms the
diverse elephants, horses, etc. 1 '

2.2.7. wayd as the power of creation:

In the case of the Highest Self however there
is a distinction because of apathy or detachment (in res-
pect of thihgs) and its own native and creative teundengy
bofng contingent through miyd.48 o

& . .. . e

209

‘ 47Snstri} p. 477,‘(10ke 'ni devidisu mavivvAdisu ca svartpi

aduba mardenaiva vicitra hastyas vadl srstavo). - .
BSB, p. 334: It is seen in the ovdinary world also, that
Gods, illusionists ctc. cause such creations as elephants azf’ﬁbrscs.

without thelr own forms undergoing destruction, . .

VS, I, p. 353: In ordinary life too multiform creations,
_elephants, horses, and the like are seen to exist in gods, etc,, and
maglcians without interfering with the unity of their being.

BS, p. 357: In the world also it is scen in the case of gods,

" as also jugglers and others that various kinds of creation of ele-

. phants and so on take place without any destruction of their nature.
48Sastri,rp. 498, (pnramﬁtmannétn svdrﬁpavyépasvﬁynm andd-
sInyam mﬁvﬁvyapﬁé%nynm ca pravartakatvam ityastyvatisavah). ‘
BSB, p. 355: In the case of the Highest Self, however, its

§ tendency towards creation depends upon its association with its power

of MAyd, and apathy of its own nature (as realized by the JIva-Self
on the attainment. of knowl dge), and that is where there is this
peculiarity (Atishaya) in the case of the Highest Self.

VS, I, p. 374: The highest Self, on the other hand (which is
the cause of the world, according to the Veddntins), is characterised
by non-agctivity inherent in its own nature, and; at the same time,
by moving power inherent in Mayd and is thus superior {to the soul of
the Sankhyas). o : '

BS, p. 378: But in the case of the supreme Self there 1s the
greatér advantage that It has. inactivity from Its own point of view,
but a driving urge (for creation) from the standpoint of Maya. Vo

.

]
'
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- ANALOGUE AND MAYA 8 . S S

- . Wc have juat.obecxvcd thut 111u~t|ation ar nntlnyuo i\ that St

-

meanq, wirhin the Advaitw, wht$h As usad to moﬁsut nut_languugo.bo‘

that the inquity into Bxahman iu soon as a coutinuitv C 1n other words

. ;/j//:;; Inquiry uses_lhngungo to show thnt,tﬁuc lnqgungo porforms its ulti-
mate function in mhking itself transpareant. 1o this way we can .

understand the citution from the Brahma Sﬁtra conccrning language:

: FStripturo~ ‘also tell us. how, qugetioned by
. anhkali B\dhva explained Brahma to him {L.c. Bashkall)

. merely by his silence, thus-="He (1.e. BAshkall) said, Oh
Bidhva, teach me (what Brahma ix), but he {(Badhva) .
remained E}lont and when he was thus questioned a second

and a third time, veplicd--"Indeed, have I told you (my

my silence), but of course yoy do not undLlatood[git‘undcr—
gtand). This Sclf (itmi) is one from which duality has
beenlswept away (upabhdntn) "ag

a 4 ' '

?\' . Another illustration of this is that trnnspurency is nqsumed

when weé say that Brahmart shines through lunguage. for Brahman is seen ¢

as self-luminous as in B.S. 1.3.22:

N

Whntever becomes munifest becomes sa manifest because

of the lustre called Brahma, and Brahma is not made

manifest by any othcr_ligrt‘s cause it has the nature
. of being self-luminant ., ng

.\

Thus thrpugh the actiyity'oftlang e mnde transparent Brahman, defined

usrself—luhinous, shines forth. Langulge measures itself out so

that the immeasurable is shown.

] 5

i AgBSB 3.2.17, Apte, P 587. In Apte's citation vashlkali \
read as Bashkall. We will use Vishkali in our text. : o
50 " |

Ibid., I.3.22, p. 180.
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The measuring attivity of language is implicit within the
definition of‘mﬁyﬁ in the Adveita of Sahkara. This was observed in

the eqmologicaldefinition cited in Chapter Two HAyE can be seen as

a measuring out of the" immeaaurable.i‘ The immeasurable for the -

‘Advaita is Brahman. Thus mAya as measuring is promulgated by the

activity of illustration or analogue which measures out name-form
complex and language. This. is accomplished by defining the former
as "ind&finable as either Brahman or non-Brahman'. Concerning the

latter language is made transparent so that khe self luminous Brahman

'_shines through B - : T .. A

Analogue in the Advaita is primarily instructional communi-
cation that leada‘us down the pathway in the inquiry’ into Brahman.
This oan also be understood if we refer“back topthe Advaitauunder—
standing of may3 as the matrix of the.universe.. The point of this is
that to quest‘after maya itself will lead one nowhere. ihe analogue
recognizes this because it is constructed on the framework of knowledge

o . !
of Brahman. This 1s also true regarding the status of mayda. It is

~also constructed on the frame of knowledge of Brahman. This is not to

“

- f.,
say, however, that they are ‘idegtical becausetin the Advaita analogue,

because -of its construction-within the name-form compiex and along with
language, must'reside within the cancpy of maya. .

The two functicn in the'sane'manner because maya must be

passed through like thenueil over the doorway and analogue must make

—_—_

T ~ - T - )
5lDiscuBaion with T. R. V. Murti in Banaragt\ng. 1974.
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itself transparent to the self-luminous, The point of arrival is the
same; it is Brahman. Thus when we talk of mayda we must utilize
analogue. Everything that is said is said with the suffix "as it
o 52 BN
were''.

ANALOGUE AND BRAHMAN

\

Bechusé of the nature of analogue the inguiry is brought to

completion.‘ “I'here is ‘the cons:‘tderation also that by its very%'nature
‘ analogue can be seen as the; departure into an inquiry and at the "
.Same moment its completion. What this means- is- that the analogue is

A .y R S
not necéessary to knowledge of Brahman in the‘Advaita. If it were neces-

oyt

sary, it would have to be understood as a kind of injunction (vidhi)
(like. works” in the Purva—Mimamsa) and this is rejected by ‘the Advaita
Rather.analogue'is'only\instrnotion and does not enjoin something. "The
science of Brahma ‘however merely instructs a person about Brahma, but

it does not enjoinlto.ani act of acquiring knowledge."53 The analogue

is at once the process of'the inquiry and its completion. It is

its completion inithat because knowledge of Brahman is knowledge that

is intaitive, there is the possible recovery immediately of identity. -
This is shown in the 1llustration of the tenth man?ﬁ Ten men were

crdssing a river and when they reached the other srde they proceeded to

. count each other. The first man counter the nine others and took.

this to be the total. He was sad that there wae_one miseing; -Thereuponh

-— .- - —— e )

‘SZSee_?aul Deussen's comment in Chapter Six, quote ff22.

53BSB, 1.1.1, Apte, p. 6. | : :

S4By, p. 98 ff.
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the others counted and each did as the first-and counted qnly nine. :

"All were then greatly_saddened} At thls time another man came- upon

them and eeeing'how sad they were inquired about it. JThey told him

S

how they began.wirh ten and after crossing the river, there were only

nine. The stranger then looked at them and ;old.them to count again,

'

which they did, arriving again’at nine.'ﬁThen'the.stranger told them,

v

"Indeed you have coun;ed'all but yonrselfr You yourself are the tenth."

-

This story illustrates that knowledge of Brahman is precisely the

| knowledge that one already is Brahman.. -Thus it is by ﬁorking through ’

the analogue that the possibility of Lnowledge of Brahman is put for-

ward. ~Irue release is beyond analogue for im it analogne has

fulfilled its meaning--the inquiry into Brahmam.
" Another example'is the analogue of a dramatic stage:

¥ .. . . The agent, the act, and the objects are at the same
time illumined by the witness- intelligence which 1s 1like
a lamp set on a dramatic stage. The lamp gives light
to the .manager of the drama, to the actors and to the
audience without any distinction; and it shines even if
the theater be empty of all persons. . .-. The sense of
egolty may be compared to the proprietor of the drama,
the objects to the audience and the dntellect to-the

» danseuse; and the various sense-orgams are auxiliaries

or.accompaniments which aid the actors. All these are
without distinction. illumined by the witness, Just as”
the lamp on the dramatic stage illumines without moving
and without being affected by the movements of the
actors and the audience, even so the witness which is per-
manent and immutable manifests all things both within and
without,23 ' \

_.This illustrates that through Brahman, the self—luminous, all that exists

is_ 1llumined; when all is knowu by the 1ight of Brahman .the inquiry is

fulfilled and illustratlpn is rendered transparent.

hay . ..

3S1pid., p. 173.

2



CHAPTER VIII

. ‘ : " CONCLUSION
p | N

NAMA—RUPA LANGUAGE, MAYA, AND ANALOGUE THEIR CONNECTION IN SANKARA N

The name- form complex, consisting of eithér the world of

. manifold phenomena or as existing in seed form within the mind of

Tdv ara, is defined by §ankara as anirvacanlya Language is. contained

within name and it constitutes one of the central ideas in the Advalta

inquiry into ‘Brahman. Language is that which through its usage

‘misunderstanding is corrected and which,polntslbeyond itself to -

knqwledgé. 1t accomplishes both of these movements through analogue;{

Analogue is the action of the inquiry into Brahman and the completion

of the‘inquiry itself simultaneously. It allows Brahman to show

through. Mayd is the matrix of the cosmos because it places {tself at
all times within the frame of an inqairy-into Brahman and in this placé—

ment measures itself out so that the inqhirf is furthered. The

activity of measurlng.is accomplisﬁéd'by_analogugs which utilize the ~.

<1

naire-form complex in its proper perspective. In this service every
construct is defined as being a pointing ﬁechanism."Any illustration,
ideally, could thus be applied/ipd used in this way. One example of

e
this within thg tradition, but not used by Sankara, can be seen in

the Srimad -bhagavata - account of the fifth incarnation of Visnu as

Vamana the_dwarf. ' - s

+
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In Chapter Fifteen of thg'Srimadubhagavdta'the Ftofy of how

King.Balil gained control over the world ‘is related;"Becauée‘of'this
there arosé a’gfeat cpnééefnaﬁiqn.within heaven‘andAafter sdme-ﬁime it
.wastagreed‘cha£ ﬁiéﬁg should incarnate himself so that oqur could be
teétéréd to the cosmos. Vi§§u &id.incarnaté_as‘the dwaff;vsﬁana‘and
after perforﬁiﬁg_ausﬁerities;iyent to King -Bali and'géked for a boon:

Thereupon. the Lord in the form of dwarf said, "O King! . '
All(the lovely objects of the world are not capable of . -
‘satisfying him who has -mot controlled his senses; one

 dissatisfied with a piece of land measuring three foot-
steps 1is not satisfied even with an island . . . It is,
‘therefore, 0 thou bestower of boons, that I do beg of
thee just a piece of land measuring three footsteps.

Kimg Bali did not consider that Vimana, being a dwarf, could cover

much land in three footsteps and thus granted him thig boon. As
. i !

Vamana began to step off three tiﬁés, a wonderful thing occurred:
he-began.to expand. He grew as he raised ﬁié foot and when he had
completed his first and second footgtep all the world was covered:

Thereupon, with His one foot he occupied.the entire land
of Vali, with His body the sky, and with His two arms the
QUarters, His second foot was accommodated by Heaven but
no room was left for the third. Thereupon the second foot
of His extending above heaven through Maharloka, Tapoloka,
and Janaloka reached Satyaloka.

_ 1The text that we cite has translated Bali whiéh means ''to
;ncrease" as Vali;(/We utilize Balli as this is the more correct.

' 2J; B. Sanyal, The Srimad-Bhagavatam of Kriéhné-Dwaipayané
Vyasa Vol. III, BrQ edition, (Calcutta: Oriental Publishing Co.,

1965), p. 153.

3bid., p. 158.
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“After a brief time King Boli offered to Viamana, who in roality was
Visnu, é-pléce for_the third footstep} He said to-therdwérf, "Do . Q
"thou place thy third foot on my head. nb’

Referrlng back then ‘to what was stated about ‘the possibility

of theAutilization of-}llustrationj-thé account oited.above could be
undefstood thusly; the three footstepo;of:VEQana téptesénq the idea of
oea§Urin 7 in fact we can say that the whole:apcoont is the measuringi
out of existoﬁce thot which wés‘cover;ng'the real. . Vamana measured
off the world-so that the power of King Bali was eradicated-and in
'ooing so regained or reinstituted ordor to the coémos: If'we %ow tiew
 mdya a% measure wWé can say that‘in the_same'manner_méyé oeasyrés out
of exis ence.that which‘coverg‘the real. It ddos this by'olahing.the
cosmos in its‘rightful~place by establishing the primacy of Brahm;n"
in the Advaita. It accomo;ishéo thio so'th;t_release.ot‘liberation _ Q,ﬁ_»//>
can be realized. Thuo tﬁrough anologue the ?ome—formlcomplex,_langu;ge,
and mEyE are postulated on, and exist for, in;truction about Brahman.
NECESSiTY OF CONNECTION | |

In the Advaita of §;hkaua these four (analogue, name-form
complex, language, and mAy3) are necessarily‘conneotedt If this 1s
true f(e question that arises is; th'ié'soch the case? The Advaita

of éoﬁkara sees this implicit conoectioh in the above mentioned

citations (Chapter Seven) of thé occurences of mé?% in thethh§za;

Maya there is used in reference to the T name—form complex and this

is exoressed in language which is structured so ‘that inquiry into

v -

. ‘ibid., p. 161.
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'Brahmﬁn-is.furthered,by aﬁalogue br-illuStration;'jThe connecting

Aiink in these factdrs shows itself as centered in and for the acqui-

sitiqsxjf,B;ahman knowledge. Néme and form explain fhg‘makeup of the

phenomenal world so that it becomes an ordered cosmos--not to define

it -but rather to place it within the Advaita ontology. MEyElis the
i ’ ' ' i - . : .

matrix or frame in which' the name-form complex finds its base; it is

the power (§%kﬁi) of Tébara‘in création and at the'éame time- the '
localized structure of the individual who exists in a state of -
unrecoveréd knowledge. Language_proﬁides us with the tool for the

recovéry of knowledge By measuring out ignorance as wéll‘as itself.

The necéssity'of'the connection of these factors centers in

that which is common between them._.This-is the "instruction" aspect
, Br element of their definition. Thus they can only be defined in

reference to that” of which they essentially are and direct one toward.

This essence and direction in the Brahma Sutra begins and ends at the

inquiry itself The point of departure and‘a;rival.;s self-evident.

- This is why the statement “tat tvam asi" attains its high status in
. . ~ . .

Advaita. Ip.is the tautoiogiéal frame:

If we were to understand the knowledge of the unity of

the Self with Brahma, .to be &f the nature of attributing
© greatness to a comparatively small thing, then the coor-
“dinated meaning of the sentences such as "that.thou art"

(Chhan. 6.8.7) and " Brahma" (Brih. 1.4.10) and
"This Self is Brah (Brih. 2.4.19) which have the purport
of propounding unity of the Self and Brahma, would be

done violence to, and would contradict Scriptural pas-
sages about the fruit in the form of the removal of Nescience

such as '"The knots of the Hridaya are cut asunder and =
all doubts are resolved” (Mund. 2.2.8), and passages like
"knowing Brahma, he became Brahma" (Mupd. 3.2.9) which

speak about the Self attaining the condition of Brahma,

cannot be properly understood. Therefore the knowledge
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of the unity of the.Self and Brahma is not’ of the nature. .
~of attributing greatness to a small thing etc.; hence
also, the science of 'the knowledge of Brahma does not
depend -upon some sort of operation by man.

Thus the connection exists only fér‘the inquify iﬁ;o Brahman. This
inquiry is the pﬁrpprt and purpose of all conceivab;e discourse in
the Advéita of ééhkara; h
IMPLICATIONS OF__THE CdNNECTION ’

The implications from the connection of the name-form complex,

language, and mEyé'arise~because.of diécoutse in the-AdvaitafffIhis

‘entails however a special.understanding regarding the conception of -
3 AR 1 _ ‘

diSCQUrsg itself. This was pointed ocut in Chapter Siﬁ to be under-
'stood as trué diécoﬁrsa thch is ﬁhe sﬁme as t:ué'laﬁguage ﬁr Veda.
Veda itself derives from the root vid which means "t; gnow”.. Dis;
course 1is ;ﬁeﬁ céncerned with kndwlédge which 1s true.-‘That which is
true is Real‘(§§£) as Sahkara observes:

. . . the word "truth" means the Highest Brahma, because
of its nature (rupa) of being the transcendent eh;ity

- also because of another 'Scriptural passage—-'"Brahma is
Truth, knowledge, and infinite" (Tait. 2.1). It is then,
that Sanatkumira gives instruction about "Brahma' to
Narada, to whom all this is explained and who asks, 'Oh
Bhagawan, can I be such Ativddi" on the strength of

% truth?--by means of a series of devices such as contem-

- plation (Vijnana) etc. So we think that, that truth which .
has been promised to be spoken of after Prana is here
referred to as "Bhima". Therefore, as instruction about

 Bhiimd comes after the instruction about praga, it is the
Highest Self, which is different from Pri&na, 'that deserves
to be Bhimda. It 1s only in this way that the beginning
of the chapter which expresses a desire to understand the

Self, becomes reasonably sustainable.’

-SBSB, 1.1.4, Aptef\pp.‘22—3. o @

61bid., 1.3.8, pp. '154-5.
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The Real (sat) is only Brahman:

This again why the effect is non-different from the cause,
viz. because the scritpures [sic] say, that the Avara i.e.
- the one which comes into existence later on as the effect,
- is, before its creation, already in existence in the
, cause, as the cause itself, because in the Scriptural
‘passages "Oh mild one, this was mere existence ''Sat' only,

%& in the beginning" (Chh3n. 6.2.1). . "This in the begin—

ning was only the Self (3tma)" (Ait. Ara. 2.4.1.1), the
word "this" (Idam) by which the effect (i.e. this world)
1s understood, and the cause the Atma (the Self), have

" - the same case endings (showing their oneness).  That (viz.
the effect) which does not exist in the form of the sand
as the cause of itself, can néver be produced) from sand.
Therefore being in fact non-different (from the cause)
before creation, it is understood, that the effect even

~when it 1is created, is non-different from its cause.

- Just as Brahma during all the three times (i.e. past, S
present and future) never deviates from existence (satt va),
even so, the effect viz. this world also during all the
three times never deviates from existence (Sattvq)

-And again as exiBtence itself as such (i.e.-Sat) is but
one only, it follows that the effect is non-different
“from the cause.7

Thus di;course is qiscourse at all times about'Brahménu"This dis-

course constructs a coherent frame that, being derived from Brahman

and mah3vakyas such as "tat tvam asi", presents itself as a tautologi-

' L

cal ontology. .This tautological ontélogy is commented on by Dr.

Arapura:

The basic metaphysical: concept of that One (Tad Ekam)
has been reached in the Rgveda by mantras . . .. But what
I call the sacred tautology is distinctly Uganigadic -
and hence Vedantic. It is to Sankara s credit that he’
grasped this sacred tautology with unparalleled power
of penetration and expressed it with unmatched consis-"*
- tency. Only a few elements are essential for the arti-
culation of this, viz., the principle of may3-avidya,
the principle of the identity of jIva and Ztman as
expressed in the Advaita formgla:

L3

"1bid., II.1.16, pp. 313-4.

a



220

Brahma Satyam
e ) Jaganmithya

«Jive' brahmaiva nipard . . 8

Mayd then is_discourse'abbut Braﬁman which is eipreSsed in an onto- .\

logy, expresséd tautoldgicélly. Analogue is the'héﬁeristic device -

by which inquiry of and arrival at knowledge is accomplished. Braﬁﬁhn

“1n Itself as Satcidinanda Bécomes,the horizon: toward and aroﬁnd
which the Advaita of‘géhkara moves.9 As long as language and %he

name-form complex remain separate from oneself analogue continues.

This is-so éé long as mayE.br discourse about Brah@an is neEeSSary.

Maya howevef, is not eternal though it is beginningless because'liber—
ation ié an irfefutable-fact Eor Adyaita_and there can -be nb questioning
of it: thus the‘need for the inquiry ﬁnto Bréhmaq. The inquiry is
conducted through'ﬁiyﬁ_a; discourég-about B}éhman. Hﬁya—talk ié'
Bfahman~ta1k for S;ﬁkara:

Maya is to be understood as the utmost universalization
of mythic being, as the unbounded frame and structure .of.
all individual myths, unified into a single interpretive
system. If rhetoric-is permitted, it can be described
as the fathomless, boundless ocean from which all things
come and into which all things disappear.: It may be
objected that this is the kind of talk that one makes

\' N
BJ G. Arapura, "Two Distinguishable Sets.of Elements Contri- T
buting to the Building of Sankara's 'System'", Seminar paper, unpub-
lished, (November 1972), pP. 2. '

In the present study we are not dealing with the. concept of
Moksha as such. TFor the Advaita understanding of. this the reader is

asked to refer to A. G. Krishna Warrier, The Concept of Mukti in
"~ Advalta Ved3nta,- (Madras: University of Madras, 1961).

!
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about Brahman. Yes, that is precisely the point. Brahman.
. .talk also turns out to be miyd talk. Cledrly the subject T
. of discour@g_that is m __2_ is not itself but Brahman,
and as such the paradox of self-invalidation implied in
the statement ''the world 1is illusory", it being part of _
that illusory world, resolves-itself. If mdyd is the LR
logical - structure of the discpurse about Brahman then dis-
‘course about maya is simply its obverse side, existing -
only’ tenuously. It is in that sense that one must speak
of it, as has been spoken of by Advaitins, 85 nelther real _
nor unreal but indefinable (a nirvacaniz a). - L e

-

But even as it is expressible as indefinable this indefinabillty must
be. understood correctly along with the conception of” maya t
NEED FOR A REDEFINITION OF SANKARA'S- MAYA-—MAYAVADA OR NOT?

As was mentioned previously in this work the attacks levelled
agafhst ‘the Advaita of Sankara have been against the concept of maya
or mayavada. This does of course imply that é;hkara deaelopediand
utilized a concept of mayavada which the opponent lnterpreted as ‘a ; .
~ dualism, that maya was other to Brahman. But we aave observed that |
- this cannot be a correct un(ierstanding. It is true that maya holds
an - important’place withinathe epistemological and metaphysical frame
of the Advaita but we must not turn the term maya into an ontological
one except in a very special sense. This is beeause one must recall
that maya is merely a logical postulate arising out af.the doctrine 
of Brahman. So wﬁat then can we say about mézéaada? lf it is used

with the priviso that it derives from a doctrine of Brahman'then_the',

.usage 1s acceptable to Advaita. However, most often 1t is not used .
”~ s

in%this*BenSE7andam§iav5da~then—conatitutesTa—gfoss—in}uséice,tn

.~

© " 1%pan, pp. 117-8.
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Advaita.- Perhapa thenrit Qould.Be best'to refrain*from the'descrip—
‘tion of Sankara s Advaita .as mgxavada and say rather .that Advaita can

_-be'termed Advaitﬁvﬁdaror Brahmavida. 'The movement from Brahmavadn into

T Lo . *

méiavadalocdurred'historieally within the poet—éankara‘ﬁdvaigins.

-MAYAVADA IN THE POST-SANKARA ADVAITA -

: As was pointed out in. Chapter Five of our st dy the history >

momentum which added to and. interpreted Sankara Lo answer the
religio~philosophica1 positions that anose. This was, especially the

case- with the conception of maya. Sankara said that the world was
Vo
midya and was due to mﬁya;,the_post—Sankara Advaitins worked out‘from

- £

this a method of wayd vhich defined the world. This attempted

_,construct brought about the shift from maya to maxavada. Concomitant

1

with this was the apparent shift from Sankara s concept of @nirva-

caniya‘to anirvacanfyakhyati—vada. Both of,these‘ooneeptual changes
we will briefly turn our attention to 11‘ In this-qe will only
concern ourselves with several examples because to give a fuller
treatment is beyond our present work. There are three views concerning

- maya that were brought out in the conclusion of Chapter Five. These
. L

" views are: (1) Ebhasavaoa, (2) pratibimba-vida, and (3) avaccheda—

vada. They belong respectively to Sureé%ara, Sarvajnatma Muni and‘
. . N “ ‘

hY

These pointa—constitute_a_very_important_deyelopment_within

the Advaita Vedanta. This shift is merely pointed out. in.this dis-

. gertation and a full study could constitute a major contribution to

the study of Indian philosophy. This can be one direction for' further
research which would be most valuable. ‘We have merely pointed. out
the overall view of the shift, not the "why" or the "how".




Anubhﬁtisvnrﬁoﬁ,?z and Vﬁcaspati.' Thos Sureé@ara maintains the’
hbhasavada or appearance theory Sarvajﬁatma;ﬁuni and Anubﬁﬁtis—.

varipa the pratibimba— vida or reflection theory and Vﬁcanati Miqra

the nvacchcda—vada or detcrmination theory. Each of these theories '

~ concern the problcm of the relation between Brahman and maya. This
' ‘.; formulation ‘{tself shows.us that the later Advaita has moved out of
g’ the inquiry into-Brahnan ano begun_to concentrate upon the status of
‘maya and the status of Brahman with respect to ench other. .Ne can
recall from Chapter Five that for- Suresvara Brahman 1is screened by
ignorancz and appears as witnessing consciousnees or Idvara.
Brahman is also screened by intellect and appears as the individual
self or 1235. Thus ignorance ano intellect become appearances
derived frgm Brahman. | |

AnubhjitisvairUpacarya in his commentary on Sankara s Brahma

Sttra Bhdsya called Prakatadrtha-vivaraga maintains that ignorance is

part of méya and the individual self is the reflection_in ignorance
.nhereas Y€vara is the reflection of Brahman in. maya. So the relation
" here of ISvara to the-individual self is eetablished'by reflection.
VaAcaspati meintaihs the third view of determination which
:statesnthat:
ggxg,‘though not real, can limit the nature of.infinite
Brahman, and jiva is thereby obtained. What is not so

limited is I¢vara. The same Brahman as the object (vigaxg)
of avidy# is Tdvara; but the aéraxa (locas) of avidya

¢ e

12Anubhutisvarupacarya {12th-13th Cent. A.D.) wrote the Praka-
tirtha-Vivaraga, trans. T. R. Chintamani, (Madras: Madras University,‘
1935 39), Sanskrit Series No. 9, Vol. II.

223
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is' Tva.' Thus avidyd becomes ‘a determination’ of {Tva
and overwhelms him; but it is not a determination of
‘Idvara, and so He is not overwhelmed by it. i

]

: Thué the post—éﬁhknrn_Advuitu,ﬁin anawering duestions concerning the

- controversy about the problem of the relation between Brahman and maya,

were gdidhd and drnwﬁ, even .though this ﬁny-be denied-by modern
Advaitips, into discourse nbaut maya rather than discoursé.about
Brahman. The'diffé;encc in the varipus answérs”to<the thrée thEGries;
cited leads into the great discussions among the Advaiﬁins themgelves

as well as the other Veddntic viewpolunts.

Concurrent with the shift of maya in the post—é&hkara

Advaita was the change in the concep;ion of anirvacaniya to anirva-

canlya—khyﬁti.la This was pointed ouf immediately following our

——

brief discussion of Suresvara's understanding that:mEYh is only
‘-D.
an instrument through whi¢h the one Brahman appears as many.

Sur ra used anirvacnnlya;khyﬁti as a theory of error and developed

his philosophical views within this context. This conception proceeds

. , . .
from the conception of adhyasa or super-imposition in Sanhkara's

Advaita. This fact has beep pointed -out b& Dr. Arapura: l

Both Vdcaspati Midra .(Bhdmatl) and the Vivaraupa School

% interpret adhyasa so as to mean an anirvacaniya v
appearance, totally changing Safkara's meaning of the
word . . . In the_thought of dadkara all interpretations

L _____‘13__!!1)03;,—Slahkarai,._.p......29..5.- e e y i !

1l‘The word Khyati is used by‘ééhkara in his Bhd@gya in only
one place (X.4.1) where it is used in the ordinary sense of opinion
or view. See Mahadevan, Word Index to Brahma-Sutra, Part One,
(Madras: Madras University, 1971); p. 336.
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of adhyasa boiled down.to one thing: the. appearance
of the mothencof pearl as if it is silver or the appear-
ance of the fioon as two. The later advaltins interpreted
the. appearance of silver as the actual manifestation
of the anirvacaniya silver in the substratum of the
appearance, caused by the mysterious principle of avidyZX.
- They thus enunciated anirvacanicy—khvnti as a doctrine
of falsity or error:- It is-in Bhamati that avidyd itself
was first called anirvacya (anirvacya avidyd, Bhimati,
verse 1% anirvacan;ty&khyati as a doctrine of falsity or
error. o~

’ ‘ f
This then is the indication of the alterations in §;nkara's Advailta

Vedanta that have taken place with regard to the concepts of maya and

enirvacaniya. pWe do not intend to go into this matter any further.
Our only‘}nfention was to point’ out the change rather.thnn to
analyze it fully_ -This is because-chis.eubject would takz/as well.
beyond our p:esent topic. So at this point let .us turn odr attention,
briefly, to a modern critique of Sankar; s maya which is contained in
the views of Sri Aurobindo.
hAUROBINDO 'S VIEW OF SANKARA S MAYA

Sri Autobindo is one thinker who 1is having 4 great impact
upon modern'lndia‘ee.well as the Westl His theory of 1ife is a type
of dynamic evolucienism.lé This however 1s not our presentlconcern.

&
. . ,
We are concerned with specifically his understanding of Sankara's

15J G. Arapura, "Anirvaciyakhy3ti-vida: Tts Origin, Develop-
ment and Implicacions , Seminar paper, unpublished (1974), p. 3.
16For a full account of Srl Aurcbindo's system the reader
ig asked to refer to the author's M.A. Thesis: "The Eschatology of
Sri Aurobindo's Evdlutionary Docttine", Religion Department,
McMaster University (1971). Cited hereafter as Eschatology.

2
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'aya} Aurobindo-leveis his attack against Safikara from within the
§ , ‘ ,

camp of the_Kdvaita, Ee‘observes of pimself.thatf

The real Monism, the true Adwaita, is that which admits

all things as the one Brahman and does not seek to

bisect Its exlstence into two incompatible entities, and-
eternal Truth and an eternal Falsehood, Brahman and

not Brahman, Self and non-Self, a real Seal a nd an
unreal, yet perpetual Maya. If it be true that the Self
alone exists, it must be also true that d4ll is the Self.17

The fundamental departure point of Aurobindo's understanding

of Sankara is that he calls him_a.qualified_illusionist.18 He further

maintains that §;ﬁkara's philosophy affirms a qualified reality of

mﬁﬁﬁ. That is, it has two orders of reality: one of purg being of

Brahman which is absolute and eternal and a second of Brahman in maya

which is phenomenal and temporal. He continues:

Here we get a reality for ourselves and thj;universe:
for the individual self ds «eally Brahman; ity is Brah-
man who within the field of Maya seems phenomenally

to be subjected to her as the individual and in the.
end releases the relative and phenomenal individual
into his eternal and true being. In the temporal -
field of relativities . dur experience of the Brahman
who has become all beings, the Eternal who has become
universal and individual is also valid; it is indeed

a middle step of the movement in Maya towards liber-
ation from Maya. The universe too and its experiences
are real for the consciousness in Time and that con-
sclousness 1s real. '

According to Aurcbindo’'s interpretation, the universe for Sankara is

"unreal reality". Aurobindo argues against Sankara's maya-vada

-

175ri Aurobindo, The Life Divine, (New York: Indian Library

Soclety, 1%949), p. 31. Cited hereafter as Life Divine.

4 .
! Ibid., p. 407. :

Yibid., p. 408. ‘ o
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utilizing the classic examples of the rope and_snakc and pot and earth,
etc. Aurobindo understands the world, which cqpsists of matter,‘
life, psyche, and mind, as a pfogressive reality which will ﬁltimately

be raised to divinity. M3ya exists in degree in every stage of
evolution accordiﬁg-td the extent to which that stage is able to

- ‘ . . J .
reveal the divine nature. The less it is able to do so, the more it

parciéipates in.mEyE.zo- In fact this participation is distinguished °

. \ =g
: o . , , : b
by Aurobinde intc "Lower and Higher Maya". : : -
. ) ) — _ | o ,
Lower ‘and Higher Maya in Aurcbindo K . “Wﬁg
The lower maya is that mayad whichfgan.experiences in his
everyday world. - It is that which gives' rise to disharmony, suffering
and ignorance. But just because it is that, it has ;b_be taken in
and overcome:
The lower, present and deludiﬁg mental Maya has first
u to be embraced, then to be overcome; for it is God's
play with division and darkness and limitation, desire
and strife and suffering in which He subjects Himself to
the Force that has come out of E{mself and by her obscure
suffers Himself to be obscured.
—
Thus in the embracing one begins to understand that this lower waya
is a vell over the true meaning of what man is. Lower maya must be
seen as "lower" and in relation-to something which is higher, for
even within lower maya the potential perfection of man exists. e

Aurobindo observes that, "The principle and power of perfection are
there in the subconécieng but wrapped ﬁp in the tegument or vell of

the lower maya, a mute premonition emerging as an unrealized ideal;

!

205 k. Maitra, The Meeting of East and West in Sri Aurobindo's
Philosophy, (Pondicherry: Sri Aurobindo Ashram, 1968), p. 320.

21

Life Divine, p. 108..

-
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in the superconscient they await, open, etefnally realized -but'still

separated from us by the vell of our self- ignorance. 22 The way to

: understand 1qu£;maya is to embrace it and in the process of this

_ embrace, Lnowledge will begin to dawn. But as ignorance is the lower

miya so also knowledge is the hlgher maya for knowledge also is only a

stage in the‘evolutionary ascent. Aurobindo states:

For there in the higher and divine Maya is the conscious
knowledge, in . its law and truth, of that which works in

the subconscient by the lower Maya under the conditions

of the Denial which seeks to become the Affirmacion.

For this lower Nature works out what is willed and known

in that higher Nature. The Illusion-Power of the divine
knowledge in the world which creates appearances 1s gover-
néd by the Truth-Power of the same knowledge which knows

the truth behind the appearances and keeps ready for us

the. Affirmation towards which they are working. The par-
tial and apparent Man here will find there the perfect

and real Man capable of an-gntirely self-aware being by
his full unity with that Self-existent who is the omniscient
lord of His own cosmic evolution and procession. .

The difference between lower and higherlmﬁyﬁ_is not a.differ-

ence in fact but in degree. The lower maya shows itself as negatlen,

disruption and difference. The higher maya shows icself as affirma- '

tion, reuniod) and unify. But as the higher may3 shows igself it also

3

A

is only partial for conscious knowledge,_thought and mind are

transitional stages of the evolutionary ascenk Aurobindo states:

This distinction between the lower and the higher Maya

is the:link in thought and in cosmic Fact which the
pessimistic and Illusionist philosophies miss or neglect.
To them the mental Maya, or perhaps an Overmind, is the
creatrix of the world, and a world created by mental Maya

~~

22

-

Ibdd., p. 199.

231444, , p. 196. \
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“would indeed be an inexplicable} paradox and a fixed yet
floating nightmare of consciou qtence which tould )
neither-be classed as an illusion ndr as a reality . . .

" Mind 1s only one of His instruments (in the desceat and the
ascent. It is an instrument of the \{escending creation,
not the secret creatrix.--a transitionyl stage in the
ascent,, not our high original source and the consummate
term of cosmic existence. : P

. . : 4,
‘Advaita Vedﬁnta: Aurobindo and Sankara

Aurobindo places himself in the Advaita Vedanta cqncep;ioﬁ of

philosophy, but he disagrees with §;ﬁkara*specifi¢ally on the concep-

tion of maya and boﬁsequently with the rest of his philosophy. ' This

is evzhent from his many referénces to Sankara and the internal '~ ™~

refutations contained in many quotes. He remarks:
]

World.is Maya. World is not unreal in the sense that
it has no sort of existence; for even if it were only a =
dream of the Self, still it would exist in it as a dream,
real to It in the present even while ultimately unreal..
Nor ought we to say that the world is unrgal in the sense
that- it has no kind of eternal existe for althotigh
particular worlds and particular forms ¥. or do dissolve -
physically and return mentally from thelsopsciousness
of manifestation -into the nonumanifestatio , yet Form in
itself World in itself are eterna 5 ' '

The reply of Advaitism to Aurobindo's contention that Sankara

r

is a qualified illﬁéibnist is that Aurcbindo misunderstood’éﬁhkara's

-~

mayavida. Sahkara's migﬁvﬁdﬁ?maintains that Brahman is the only
. ‘ " .
reality. A follower of §;hk5ra's Advaita is G. R. Malkani, who in

N * 1 v l . .
an article on Aurcbindo's attack on Sankara, maintains that for

-
-

. . - )
b1, p7 109,
251bid., p. 95. .

SN
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Advaitism the world dees not exist in time but .just app ars. In the

beginning and end of time the world does not exist, bot in middle

it does appear to exist. It does not appear bxqi::elf but in relation
of ideﬁtity or tdditmya with its real ground or atva which is Brahman.
Malkani cohtinues : 7

'Brahman exists in all the three times~—past, present, and.
future,—-and the world, only in the middle. Brahman is

" therefore its essence, or tatva. The world on the other
hand, since it comes out of Brahman and disappears into
Him, and since it has no independent being is only an
11lusory appearance, and 8o unreal.  Thus for ‘Advaitism,
Brahman is the only reality, and Brahman does not contain.
the world in any form or at any time. Even when the
world appears, it appears falsely and illusorily, and it
is not therefore really contained. Brahman is always pure
and unmixed with the world. The world does_not realiz
‘exist in Him even in subtle form.!

0y

Thus it is for this ‘reagson and others that Malkani disagrees with

Aurobindo. .‘He states, "In our opinioQEeri Aurobinde misses the

entire sense of maya~vada as, Tt is understood in Advaitism.’ 273

Aurcbindo, if he replied to this attack by Halkani would

(

maintain that he understands better than Malkani the Advaitism of .

, . . ' - . . /s,
dankara and for this reason has gone beyond it. Brahman. for Sankara

e L

is static Being, therefore he holds the world to be 11lusion or maya.
Aurcbindo observes that this illusion is true but only tenatively

He states: . - - . o
Therefore we accept the truth on which the philosophies
of the supracosmic Absolute take their stand; Illusionism

' ;7 ?26G. R. Halkani A Justification of Maya—vada and Sri Auro-
bindo's Theory of Creation'”, Reprint from The Philosophical anrterlx,
(January 1943), p. 109.

27Ibid., b, 29, .
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. for a timé only a truth which is little better than a fiction."

allied to Saktaism and Kasmira Saivaism . . .". On another

1tself, even if we contest its ultimate conclusions, can
still be accepted as the way in which the soul in mind,
the mental being, has to sce things in & spiritual- .

. pragmatic experience when it cuts itself off from becoming
in order to approach and enter into the Absolute. But also,
since the becoming. is real and is inevitable in the very
self-power of the Infinite and Eter %l, this too is pot
a complete philosophy of existence.

Sankara then is correct in his observation but only to a point, that
of”seeing onlf‘!!partial,troth. Aurobindo states, "A theory of Maya

in the sense of illusion or the unreality of cosmic existence creates’

231

more diffioulties than it solves; it does not really solve the problem -

of existence, but rather renders it‘fofsver insoluble. For, whether
Maya be an unreality or a non-real reality, the ultimate effeots,of‘

the theor7 carry in them a devastating si?g}icity of nullification.

Ourselves and the universe fade away into nothingness or else keep

29

Thus Aurobindo maintains that Sankara s mazavada is correct in the

first parts of evolution but in the evolution beyond "finite mind" it

1s an inoorreo; analysis of the Absolute. This is brought out by

Aurobindo's analysis of the characteristics of miya.

o

Aurobindo's Understanding of Maya

Whether Aurobindo really i1s an advaitin is still a point of

:

d{scussion as P. T. Raju states, "But Sri Aurobindo Ghosh and Tagore

t:eat'the world as-bging and real. The position of Aurcbindo is more
' ' 30

s

28Life Divine, p: 588.. .
291bid., p. 418. _ ' '
.30. : )
HPEW, p. 303.

.
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approach Sanknra s Advaita could attack Auroblndo from the point of

- seelng Aurobindo's evolution in the same light ‘as the_Sahkhya evolu-

1
tionary.theory. " The main -question then directed to Aurobindo would

be how can Satcidananda be dynam1c° Also, as we have" already shown,

to*term the Advaitavada of Sankara as mazavada is to misunderstand his
system. The Advaita would say to Aurobindo that the world 1s real

as long as one w1shes to eon51der it but this doesn't lead one to

o

~inquire into Brahman. - Aurobindo s system developes out of a uniting -

of Eastern and Western thought Wthh falls short of its goal. As

Arapura observes
Indians today use both the traditional language of
religion and the new language of Western science, :
politiecs and even philosophy. But there has been no real
meeting of the two languages and whenever people like
Aurobindo have attempted an inte§rat10n they have
come out with pseudo- synthe51s

Pyl

Thus we can'say that Aurobindo doesn't understand Sankara's Advaita

Vedénta because of the points cited above and also because of his

failure to grasp maya in Advaita as something more than illusion.
MAYA DEFINED AS MEASURE . .

Monier—Williams etnologically,defines méyé as deriving-from
the root m3 or "neasuring"‘ When ore adds the suffixlz_ to the root

md it can be defined as ' relating to measuring" 32 This was also the

e, p.o20. - /

3251r Monier quier—Williams A Sanskrit-English Dictionary,
(London: Oxford Univ. Press, First Ed. 1899, present 1964), p. 811,
"For the suffix ya the reader is asked to refer to A. A. MacDonell,
A Sanskrit Grammar for Students, (London: Oxford Univ. Press, 1968),

p. 165. See also W. D. Whitney, The Roots, Verb-forms and Primary
Derivatives of the Sanskrit Language, American Oriental Series Vol.
XX, (American Oriental Society, 1945), p. 119.

2
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meaning understood in: the earliest etmological references ta mayav'
aside from the Rgveda contained in the Nighantu and the Nirukta as we
- saw in Chaptgr Two. We have seen above that maya can also be under-
" stood iﬁ this manner in_ééﬁkara}s Advaiﬁa Veddnta. .Tbis is éo_becaqse
o ‘ _ . )
méyé'aé;é as-thc me§sutiné out of phenomena so thgt B;ahman remains.
‘This hmeasuring‘ouc of.phenOmena" is tﬁ§ inquiry into Brahman itself.
Even'whqﬁ maya is tragglated by the word "il%usioﬁ",.this inquiry is

fostered becausé miyd can only be an "illusion" strictly within an

. ontological discussion of Brahman. Mithin the str?ctures_qf episte-

mology and metaphysicé mdya can never be "illusion'" because it maiﬁtains'I

its reality as a kind of "measure" as long as one is still wi;hiﬂ the
name-form complex. However, éven,speaking wi;pin éqtqlogy maya is

not jusg "illusion" bécaﬁse aé we have observed maya-talk is Brahman-
talk and qonﬁersély Brahman-talk is maya-talk and this is so as long

as talk exists. . Maya can be understood by §ahkara's Advaita as measure
because it is an aspect'of maya that it measures itself out. That is,
mayd acts in that it uses the errors of the phenomenal world to
eliminate error in knowledge. _Aﬂd it is in this wayfthat Lhe inquiry

" progresses. As éuch.méyaiis provisional forever but not eternal; It

~

is the measure of distinction between Brahman wifh and Brahman wifhout
distinction. . '
AS DISCOURSE ABOUT BRAHMAN

In Chapter Six and Chapter Seven maya as discourse about
Brahman ﬁgs discussed; Theré we saw that because language a%lows

the inquiry into Brahman’to proceed and because by definition any

process occurring within the frame of mAya language construct

£



‘234

» -

becomes disgoﬁrSé ;bﬁqt the strgctﬁfe of'mgyé. The structure of

- méyé‘éannot be determ;nea ﬁs,anjthing éeﬁarate from thé inquiry inté
Brahman. The inﬁuiry proceeds by undéfstandi;g that any and all
discﬁssion,‘ifiit'be gécﬂrately te:médlsuch, centgrg{pgoﬁ diécourSé
abqut B;ahmaﬁ. Héyé_aé discourse gbout Bfahwan relitésbto m3y3 as
"measuring out" in that it;is through discourse aboht Brahman that
maya meaSﬁ;es‘odt thé rame-form complex, language, and maya itself so
'tﬁat.the-reﬁson fdr the discoufse, namely-knowledgp—oﬁaBrahman,‘can be
gctuaiized.. The pracedure of the activity of measufing.is the dis-
caurse itéelf. In"this procedure the_fesulg of the discourse is
'proposédiat the start of the endeavo;% thus--"Now therefore an inquify"
iﬁto Brahman. The discoursgrabopt Brahmgn points beyond'the dis-

" course wheﬁ knoﬁledge of Brahmén is discusséd.. It &s this discussion" "~
which points beyoﬁd mayad as "measure" aﬁd "diécourse about Brahma&"f
and this pointinglshg:; anotﬂe{ asﬁeét of maya. This:aspéct ks seen
"~ when mé35ure énd a;shourégiare understobd as primary pointers and are
analogues tﬁat always participate.in aiﬁing one at Brahman.

L]

IN ANALOGUE

The‘definitions‘of mayi pointed oﬁt above are éonstructed‘on
the basis of the name-form coﬁblex. Analogue is the frame up;n which °
‘maya builds itself iﬁ ter&s of its usage as meaéure and.discourse. It

is  through an understanding of analogue that language exhibits the

ability to overcome its horizon33 by participating in.discourse about’

+

K 33This horizon 1s the limitation of the Sphotavadins.




_the significance of-méyﬁ_as measure and as discourse about Brahman.

=Braﬁman,

(Atman).

may ‘sometimes be d}amatically,expressqd in silence. Such.

.-f "S N kff -

Hence there ithhEgékhmple.of'che pregnant silencé.of

Dr Arapura remarks:

Bahva's answer to the questioﬁlof Vishkalin on teachiné him the Self

E 5_‘ . .
. . the irony of}havingfto make implicit' truth explicit

dramatic expression is what is witnessed in the rather
-thetorical silence observed by Bahva before Viskali, in

answer to the question about,Brabman,_followed by the
‘words "silence is this Atman" (upa$into 'yam 3tma).
the context whereé this episode is narrated it 1s clear that

wh
wh

at cannot be

From

aid, fully knowing that silence itself is

at Sankara hag in mind is the dirony of having to say

excluded from speech only sc that the actuality of Brah-

man may be indicated by such dramatic endctment.
The difference between speech and silence is the analogical

measure of the difference between Brahman with distine-

tion and Brahman withdnt distinction.

‘The difference mea~

sured thus is mayd: here is the significance of the etmo-

+

The dnderstanding of the analogue then 1s central if we wish'to‘grasp

logy of the word, from m3, to measure.3% -

In both activities, even thougﬁ they are not actually sepérate

actions, analogues ﬁérfofm the service of allowing them o define

 maya to fulfill‘ijgNhg;essary function in Advaita, that is to make
4 . . Y
| ‘ . :

push is the point at which the screén of apparent duality becomes

...235

their boundaries and push them beyond, to the horizon of Brahman. " This

érystalline rather than existing in a state of opaqueness. ' This allows

the self-luminous Brahman to shine through. Analogﬁes-then allow

o

- 1tself transparent to .Brahman.

7

34

MDAB, p. 115. Italics are my addition.
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- TRANSPARENCY

" Concerning Brahhan as shining through all Sankara comments: -
.. i , . _ - . .
~ "In its pfesence (tatra = rasmin Svitmabhiite - -
. Brahmagl) the Sun does not shine, nor the moon and the
’ stars, nor lightning, and much less fire. All this shines
in the wake of its shining. By its (ho%rowed) Jdustre .
all this shines™ (Mupd. 2.2.10).. . . . It is only if we
understand the Highest Self as meant by "All this shines
in the wake of that which shines" that it becomes.
reasonably sustainable because the Highest Self is mentioned
as being "one whose nature is lustre" . . . Whatever
becomes manifest bécomes so manifest because of the,
- lustre called Brahma, and Brahma is not made manifest
" by any other light, because it has the nature of beiilg
self-luminant . . .35 : '

Utilizing Brahman'as the-self—lumindus miyd, .under the presented forms
‘ ofAinterpretation, can be understood as the principle of transparency;
As such there is no necessity that maya become transparent because

this can only happen when the individual moves into the inquiry into

Brahman. If'however one makes such a move then the conception of

maya is seen to point to the transparent aspect of its nature. All

structures and frames of experience contained under the’ canopy of
{

-

“maya admit of their crystalline or transparent being in terms of

the horizon of Brahman as self-illumination. Thus “tat tvam asi"
. . D [+]

- allows us an example of the highest transparency which, through the
analogue of the measuring of the nxagrodha tree coupled'with-discoutse
about Brahman,:explodes upon’ the listener as the expression cf the
inenpressihie, namely Brahman, This is also the case with the syl4';

.

1ah1e"auag§hich is commented on thus:

?SBSB, 1.3.22, Apte, pp. 179-80.
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And thus it has been said elsewhere "there are,
verily, two Brahmans to be meditated upon, sound and non-
“'sound.- By sound alone is the non-sound’ revealed. Nowhere
; the sound is aum. Moving upward by it one comes to ascend

7 in the nom-sound. So (one says) this is the way, this
is immortality, this is complete union and also tranquil-
lity. And now as the spider moves upward by the thread,
obtains free 'space, -thus assuredly, indeed the meditator

- ‘moving upward by the syllable aum obtains independence."
Other expounders of the sound (as Brahman) think otherwise.
By closing the ears with the thumbs they hear the sound
of the space within the heart. There is the sevenfold:
comparison of it, like rivers, a bell, a brass vessel,
a wheel, the croaking of frogs, rain, as when one speaks
in a. still place. Haviqg passed beyond this variously
characterised (wound), they disappear (become merged)
in the supreme, the non-sound, the unmanifest Brahman.
There theyneég.uncharacterised and indistinguishable like
the various juices thar have reached the condition of
honey.. For thus has it been sald, "There aré two Brah-
mans to be known, the sound Brahman and what is higher.
Those who know the sound Brahman get to the higher

- Brahman. 35_

Sound as abda is the thread .upward to knowledge of Brahman. The

Brahma Sﬁt;a is 1itself this thread, "for the Sdtras are meant only
. o .
for the purpose of stringing together the flower-like Ved&nta passages.

The SGtras refer to the Veddnta passages whiéh are considered therein.

[$4]

~

- 36PU, MaitrP.Upanigad IV.22, p. 833, (athanyatrapy uktam:

‘dve Va-va brahmapi abhidhveye dabdas cisabdadca, atha dabdenaivagabdam
Aviskrivate, atha tatra aum iti dabdo’'nenordhvam utkrintc‘gabde
nidhanam eti, éfhahaisﬁ gatlr etad amytam, etat siyuijyatvamy nirv;_
tatvam tathd ceti; atha -yvathorpanabhis tantunordhvam utkrinto' va .
vakddam labhatIty evam v3 va khalv asiv abhidhyata aum ity anenordhvam
utkrdntah svdtantryarm labhate, anyath3 pare gabdavadinah: gravap-
Afgusthayopendntarhrdayikida-sabdam Akargayanti, saptavidheyam
tagyopaml3, yathZ nadyah kifkipl kddmsya-cakraka-bheka vihkrndhikd
vrstir, nivdte vadatiti, tath pythag lakgapam atltya pare ' dabde'-
vyakte brahmany astain gatdh, tatra te'prthag-dharmipo'prthag-viveky2
vathd sampanni madhutvam nAndrasd ity evam hy Zha: dve brahmapi
veditavye, éébda—brahm&\garaﬁ ca vat, dabda-brahmagi nigpnitah param
brahm8dhipgacchati). : '




For the knowledge of Brahmad is effected by the determination

(brought about) by ‘the consideration of the meaning of the Vedinta

passages ._.:."31 The Advaita of‘éﬁhqua revolves, then, around the

inquiry‘Into-ﬁYahman and it is only by seeing the frame of phenomena
e Co

(m3yd) as transparent that the Inquiry is initiated.

hY

Mgarvam khalvidam Brahma"

"

o

- \‘.
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™

37gsB, 1.1.2, Apte, p. 11. .
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. . . s
From M.D. Paradkar, ''Nyayas in Safkara-Bhdgya on the Brahmasitras",
~ Journal of Universiqy of Bombay,’xxvii (1958), pp; 155—67.

1. Blind man and cows tail compared with incorrect teaching (I.1. 7)
Andha—golangula-nyaya -

/\ :' . ] ] . .
2. Blind man and lame man riding on his back with a view to refute the
Samkhya. (I1.2.7) Andha-pangu-ny3ya. - o a

. 3. Series of blind man with a view to refute'the Purva-Paksin
(1.1.4, 11.2.37, 11.2.30) Andha-parampara-nydya.

4. .Star of the'Aruqdhéti'II.l.S, I.1.12) Arundh§ti4nidar§5na—n§5ya.

5. Utilization of the simplest method and not the more.difficult
(I1.4.3, I1.2.4, I1.4.3) Arke cet madhu vindeta kimartham parvatam
vrajet.

6. Various interpretations in answer to the Purva (I.1. 19 1.2.28)
Ardhajaratiya nyava

7. The’giz>$ng of half of the bodquhile the other half is kept -
alive (III. 3 18) Ardhavaiasa-nydya.

B. Identity between a thing ‘and its different forms (I11.2.27)
Ahi-kundala-nyaya. *

9. The arrow maker (III.2.10) Isuksfa;nyﬁya.

10. Establishes that o mutually interdependent and unknown things
cannot independently lead to any definite conclusion (1I1.2.17)
Kunda—badara nyaya.

‘m“

11. Milk anq'water uged to illustrate close union without complete
identification (II.3.5) Ksirqdaka-nyaya.

T 12, ﬂen_yith umbrellas (1.2.11; I11.3.%4) Chﬁtri;ny5Ya.

A “ - —
13. Threads -and the pilece of cloth (II1.2.12) Tantu-pata-nyaya.

-

14. Double moon (IV.l.19),bvi—candré—dar§5na-ny5ya. X

15 Mobementlof the bird cage (I1.4.9) Pafijara-c@lana-nyaya.
£ :
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16.

17.

18.

19,
20,
21.

22.

23..

24.
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3

Prakrtl as material cause (II.3.6) Prak;ti—vikara—nygya :

Prevention is better than cure (Brih. 1T 3- -1) (III 3.22)
PrakgZlanit hi pankasya sGrac aspnr§1nam

Overthrowlng the chief antagonist overthrows lesser ones (I1.4.28)
Pradhana-malla-nibarhana-nyaya.

Eternal scries of the seed and the sprout (I, 1 35, 11.2,28
I11I1.2.9) BIjankvra- nyaya

Specifying a thing out of a number of similar things for specific
purpose (IT1.1.11)" Brahmana parivrajaka nydya’

Non-difference of a thing even_though different forms such as a

folded and unfolded cloth (IT.1.19) Saﬁvestita—prasirita—pata—nVEyaQ
-

Driving in of a post (I1.1.34, IIT1.3.53, III 4.2) Sthuga -nikanana-
nyaya. o

4

Kind ofeternity (11.3.35) S;otah-SantEna—nityatB—nyﬁya.'

Relation of master and sefvant (I1.1.4, II.3.43) SvEmi-bhytya-nydya. .

= w

o) ' "



APPENDIX B

From M.D. Paradkar, "Field of Observation of Sankaracarya—-Similies

from the Nature World", Journal of the University of Bombay. (arts)

xxviii (1959), pp. 78- 131

1.

10.
11
12.
13.
14.

1.

16.

Fire (agnie) I.1. 4 I.1.5, T.3. 22 11.2.28, 1I1I.3.54, ;1.2.10,'7
I11.3.51; Fire of the nature of heat IV.2.1, 11.2.29, ITi2.15,
I1.3.7, IL.3.40, I1.3.40, IV.3.14; Fire having heat and light as’

. its nature 11.3.29, IT.3.43, II.3.18, I1I.2.2, I1.3.48, II.3.40,

I11.2.6, 111.2.5, II,1.15, 1I.2.17, III.3.51, II,3.40, III.2.32,
III.1.8., 1I1.2.21, V.1.15. :

Seed and sprout II.1.35,.11.2.28, I1.2.9, 1I.3.7, II1.2.26. '

Live charcoal II.3,12} III.2.25, II.3.46, 1I1.2.15, II1.2.13,
ITI.2.11. Co

Following a person 1.3.22, 11:3.5,"1142;3_— o

Magnet and Iron II.2.2, TI.2.7.

Star 1.1.8, I.1.12. Flames of fire IIL.1.8.

‘Spokes of a wheel I.1.31. c -t

Slaying half of the body IIIL.3.18.

Gourd smeared with clay II.2.3S.

‘Experience of falsity II.l.14.

Threshing corn IV.1.1l.

Earth gnd Lord II.1l.1.

Difference of condition of time IV.4.42.

Eating forbidden food II1.4.42.

Solid Rocks II.1.23; Earth surface III.2.31.

Sky (most frequent) as Brahman I.1.4, I.3.19, I.l.ﬁ, II.1.13; light
1.3.19; Atman II.3.24; Milk II.1.24; Space III.2.34, I.2.6, II.l1.1l4,
I.1.5, Sky, light, sun III.2.25; Sky and jar IV. 3 14, IL1.3.48,
1.1.17, I1.2.20, II.3.46, IL.l. 14
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.19

17.
18,

~20.

23.

24,

25,

26.

21,

28.

29.

30.

31,
32.
33.
34,

35.

36.

- 37.

242
Sky I.3. 19 I 2.8, L. 1. l 11.3.3,-1.2.7, IL.1.18.

Conduct‘III.B.ZQ Mirror I.1. 4 Food 11.3. 5 Devadatta and seat
1.3.1

: Exchange of. Selfs IIT.3.37, II1.3.15; Sun and arrow I1.3.7; Lotus
11.2.26, II.5.4. :

Water I11.2.29, Iv.2.1, 11.3.5, III.2.9. .
. r _ . ]

S Milk 'TI.2:S, 11:2.9, I1.3.9, II.2.10.
. Water, fuel, cook I1.3.37, I1.1.24, II.3.14, II.2.17.

Jar,*dish, pail II.3.7, II.1.14, IIL.3.36, II.1.l4; perception

II.3.37. - _ . | s

Created "rope 1I.3.7; fuel 1.2.11; fice I1.1.13; satisfaction with
food 11I.3.32; meat, broth, rice II.1.4, II. 3.2 herbs I1.1.27.

Bracelet 11.3.7; thorn IL.3.2%; Soul over senses IT.2. 40 Acts
III.3.1, plurality of works II.3.1; coin I1.2.31, ITII,2.3.

Varni I1.2. 17, pot %I.2.17; ear-ring 11.3.7, I.l.4; snake
111.2.2F; well 11.2.32; bank of vriver I.1.6; armlet IT1,.3.7.

Milk II.3.12, 1f.3.5, 11.2.5, 111.2.9, II.2.28.

Effect not existing in cause II.1.18; milk and curds 1I.1.24,
i1.2.17, I1.3.7, 1I1,2.3, I1.1.18. '

Ganges I11.2.7; going 11.1.13, 11.3.26; clty of Gandharvas 11.2.28.

Mountain IV.3.4,,I11.4.3; ‘useful house items II.2. 1, cowness 11.1.18;
rope‘II 3.7; ruler cessation T1T1.3.20.

Jar 1.1.4, 11.2.34, 11-3.7, I1.3.18, II.3.48, 1.2.6, II.1.14, I.L.5.

Jar and potter II.1.24, II.1.18, III.2.21, III.1.8, II.1.14.
¥ ‘ -
Jar @nd clay II.1, II.1.15, II.3.9, 1V.3.14.

Jar and. dishes II.1l.14, II1.3.14, II.2.1.

Space in jar 1.2.20, 11.3.7, II.1.14; water wheel 11.2.19; ghee
I1.2.15, I1.2.17, III.2.21, I11.1.8, 1I.2.17.

.Q "

Potters wheel IV.1.15; eye 11.4.10; form II.2.2; sandle paste

II.3.24, 11.3.23.

-

Moon II.1.27, I.1, IV.1.,15, IV.1.19, IIL.2.18, IIi.Z.Zl, I11.2.34,
II.3.&6} I1I.2.15. ‘
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38. Skin I1.2.35; image in water II.S;SO, I1I1.2.18; waking state IV.4,14,
- fire 11.3.48. ' ' :

-39, Thréads.11.3.7,'II.2.15; spider IT.1.25; bieée of clofh_II.l.lS.

40. White threads II.2.11, I1.2.12, I1.2.26. - B

K\." 41. Penance I11.3.5, II1I1.2.21; darkness and light I.1, ripﬁles I1.1.14,
: 11,2.10, I1.1.13. ‘ - .

42. Eyesight 1II,2Z,

43. Grass II.l1.5, person eating II.2.28, III.3. 32, curds and’ poisqpb
T 1V, 1 6; sands/oil 1I.1.16; sense of touch II 3.24, b

44, Imaginary venom II. 1 14; curds I.1.4; wooden machines IV.4. 15;
earth IV.3.4; body and self IV, }'2 heaven 1.4.10; binary I1.2.13,
I1.2,11, darkness I1T.3.40. ' ‘ y

45. Stars I.3. 19, mountain IV.3.4; men and city III 2. 3, arrow II 3.7;

mud IIT,3,22.

46. Folded and unfolded cloth 1I.1.19; threads II 3.25/26; weaver
E II. l 24, path III.3.30; lotus II.1.25; milk as white II 3.12;
( calf I1.2.3; binary,I11.2.11, IL.3.7.

47." Rain I1.3.42, II.1.3%, 111.2.7; running and crawling I11.1.10,-
hare UU,2.17.- ' . ’

48. City IL.1.18; stones and clods II1.2.1.
49. Stones II.1.3; virile power I1.3.31; rampart wall 1II.2.7;
king I.3.1%; dung and urine YI 3.48; poison IV,1.5; seeds II 1.23,
climbi&g a tree III.1.13. i
50. Earth II.2.17 Iv.3.14, II1.1, II.lZQ, I1.3.22, 1.1.4,

51. Light II1.2.24, 1I.2.35, 111 2. 25, 1I1.3.46, II1.2,15, I.1l, III.2.28,
'I1.3.25, II.3. 25/25 :

52. Fire power of %llumination and burning III.2.6, III.ZLS, I11.2.20,
sun II.3.46, I.1.12, IV.1.5.

53.[B;ight lamp " 1.3.3, 11.2.28, 1I1.3.54.

54. Bright Tamp §I.2.10, II1.1.8, II.3.40, II.2.10.

" 55. Bright lamp 1.3.22, IV.4.15, II.3,25, III.1.8.

Sé. Things made of earth II.3.48, condition of:deep sleep 1V.2.
- measure 172.30; vital airs I1I1.2.20. ‘



58.
59,
60.
61.

62.

63.
- 64,
65.

66.

67.

68.

69.
70.
71.

- 72,

73.

74.

75.

76.

. Palaces I1.1. 25 11.2.1, I11.2.7; fruit I1.1.23, II1.1.13; sea’

11.1. l&

-

Bija (seed) 11.3.7, 11.1.23 11-1"15-

Brahma shabda TI. 3 7, 11.3. S fire burning oil III.1.8; various

_things TI.1. L4.

Aggregate of five elements’ III. 3 35; four fold creatures I.I,
I1.1. 9, avchet IT.2.1.

3

™
Charm beads 1I.1.27; stones II 1.23; jewel 11.3.25; she- goat

P.4.10; honey II1.4.3.

Mind I1.4.12, I1.3.7; maglc spells II.1.27; mahat I.4.7; magical
11lusion II.2.28. . _ , | .

Water in a mirage II.2.28; imaginary fire I1I.3.51.

Clay II.2.2, IIl3.14; I11.3.5, II.2.1, I1.2.39, IL.1.24,

_Clay and jar I.3.11.

Curds II.1.18; gold and clay II.1.4; clay dishes I11.1.9, IV.i.S;

Iv.2.1.

Sweet balls 11I.1.7, orders of sage and householder I1.4.49;
barley I.2.20. -

Silver I.1, I.1.4, IV.1.5, chariots II1.2.2, I1.1.25; horse
III.4.26. .

Golden ornaments II.1, II1.1.9, II.2.28, IV.1.4.
Colour (ripa) II.3.26, I1.2.17.
y

Lump of salt IIT.2. 16, plough III 2.4; horse and plough IT1.2.4,

Well known illustration II.1. 13 I1.3.7, II.3.25,-III.3.30,
ITI.3.51. .

244

Clod of earth I1.2.8; common use of Atman III.3. 15; ordinary phrases

II.3.3, Oneness of a forest I.3.28; creeper II1.1.25; sentence in
ordinary life I11.2.21; darsana sacrifice III.2. 21; vac. IV.2.2;
peison IV,1.6, II.1. lA. : -

Right and'left horns of a cow II.2,17.
Spark
Tree II.1.25, 11.1.14, TII.1.1, III.1.13; falcon‘1.2.27.

[



77

78.

-~

_ 80.

85.

i

79.
81.
82.
83.

84.

86.

87

88.

Gold -(stars) 1.3.19, IV.1.4, IL.I.

¢

Science of ‘grammar I1I1.2.22, 1.1.3, I1I1.2.21, verom II.1.1l4;

" offering onée hundred coins II 4. ll dishes I1I.1.2, II.l.4.

Bodies 1IV.4.15; bodies and stone statue II I. 25 horn of a hare
11.2.26. " . ‘

Stn.11.3.7, II1.2.25, 1.1.5, II.3.46, II.1.1, 1I1.2.28.

Sun III.1.8, I11.2.24, II.3.46, III.2.15, I¥.3.48, 111.2.20.

Condition of deep sleep IV.2.8;

_ 7; threads
IT.1,24; shawl 1I.3.7; Atman in

eedle 11¥3.7, 1.
ommon speech IIT/

" Bridge 1.3.1, TII.2.31, I.3.16; ofeness af ar y—I.3.28; general
of army 1.3.28; salt III.3.1, III.2.D6Q

Post I1.1.35, 111 4.2,

Bath II1.1.14; oil IIT.1. 18, sands I1I1.1.16; crystal I. 3 19

.~Cities I1.1.18, IV.2.5; stream of a river ir§2.35

Cognitién in a dream II.2.28, II.2. 29; experience in a dream -

IT.1.14; illusion in a dream IT1.1-9, n3ma. ruga and a dream
ITI.2.21.

-

. Snow (hima) 11.2.17,‘11.3.14, III.1.8.

245

State'.of dream IV.4.15; world 1II.3.51; sea/bcean 1T1.2.35, II.l.lA.
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