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Block Introduction

The Paper-IV named as Nyaya and Vedanta, consists of two books, viz.
Tarkabhasa and Vedantasara. Tarkabhésa is related with the Indian philosophy
written by Keszava Miszra. Here, we are going to give you on overview of the
different aspects of Indian philosophy, so that you will be familiar with the origin
and development of different schools of Indian philosophy. The first three units of
this paper will introduce you in detail the various philosophical doctrines of
Tarkabhasa, the text prescribed for you study. You will be expected to acquaint
yourself with the definition of philosophy, its divisions, characteristics of Indian
philosophy, place of Tarkabhasa in Indian philosophy, its authorship, metaphysical
and epistemological doctrines of Tarkabhésa as described in these units.

The another three units deals with the Vedantasara, a book on philosophy written
by Sad4nanda Yogindra. This book helps you to realise the fundamental concepts
of Advaita Vedanta System. From this book you will be able to gather a fair idea
of the Advaita Vedanta philosophy propounded by SZan4karacarya. In these three
units, we shall try to give you an introduction to Vedanta specially to the Advaita
Vedanta philosophy; a brief introduction to the book Vedantasara and its author;
relevant texts, its translation and exposition; topics like Marigalacarana,
Anubandhacatustaya, Adhyaropa, Apavada, Ajiidna and origin of the world,
Jivatman, the meaning of MahAavakyas, liberation, Jivanmukti and means of
liberation.

There will be six units of this paper, which will be run as follows :

Unit1 : A General Note on Indian Philosophy

Unit2 : A General Note on Tarkabhasa and its Epistemological Aspects
Unit3 : Metaphysical Aspects of Tarkabhasa

Unit4 : Introduction to the Vedanta Philosophy and Vedantasara

Unit5 : Vedantasara: Marigalacarana, Anubandhacatustaya, Adhyaropa etc.

Unit6 : Vedantasara: Jivitman, Mahavakyas, Liberation etc.
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Unit-1
A General note on Indian philosophy

Contents :

1.1  Introduction

1.2 Objectives

1.3 Classification of the schools of Indian philosophy

1.4 Development of the systems of Indian philosophy

1.5 Common characteristics of Indian Philosophy

1.6 Abriefsketch of Nastika schools of Indian philosophy
1.7 Abriefsketch of AAstika schools of Indian philosophy
1.8  Summingup

1.9  Sample questions

1.10 References

1.1 Introduction u
India inherits from her past a very great treasure of philosophical wisdom. Ancient
India is known all over the world for her rich philosophical speculations. For over
a period of four thousand years, Indian ascetics developed their systems of
philosophy. Indian philosophy is intensely spiritual and has always emphasized the
need of practical realisation of truth. It signifies a natural and a necessary urge in
human beings to know themselves and the world in which they live and move and
have their being. The philosophical thinking in India began with the Rgveda itself,
prominently revealed in the hymns like the Devis kta, Purusas kta, and the
s ktas ascribed to Dirghatamas. The Purusas kta and the Devis kta show the
germs of the monistic idealism and the s ktas of Dirghatamas contain the germs
of dualistic realism. Thus as a result of this nucleus, there arose six philosophical
systems in India based on either monistic idealism or dualistic realism.

Philosophy is an attempt at comprehending the problem of the universe. As
philosophy aims at knowledge of truth, it has been termed in Indian literature
as darsana or the vision of truth. The term darsana is derived from the root
drs which means vision and also the instrument of vision. It stands for the
direct, immediate and intuitive vision of reality, the actual perception of
truth and also includes the means which lead to this realisation.
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SAQ:
Give the meaning of darsana.

1.2 Objectives
After reading this unit you will be able to:

* Define philosophy

* Discuss the development of the system of Indian philosophy
* Analyse the characteristic features of Indian philosophy

* Describe the different schools of Indian philosophy

1.3 Classification of the schools of Indian philosophy

The schools of Indian philosophy are divided into two broad classes — stika
(orthodox) and n  stika (heterodox). In Indian philosophy the terms stika
and n stika are used in different senses by cg}"ferent thinkers. In common
usage stika means one who believes in the existence of God or the Absolute
and n stika means one who does not believe in the existence of God or the
Absolute. In the view of the philosophers, the stika is one who believes in
the validity of the Vedas and the n stika is one who does not believe in the
validity of the Vedas. According to the grammarians one who believes in
the existence of the other world is called stika and one who denies the
existence of the other world is called n stika.

Thus stika means orthodox school and n stika means heterodox school.
Ny vya, Vai esika, S  khya, Yoga, M m s and Ved nta are the six
orthodox schools whereas Caarvaaka, Bauddha and Jaina are the three heterodox
schools. The six orthodox schools are also known as saddarsana (six
philosophies).

Stop to Consider :
Different opinions regaing the number of philosophical systems :

The earliest reference to the number of systems is found in the
Sivamahimnastotra of Puspadanta where it is said that there are only four
schools of philosophy namely S khya. Yoga, P upata and Vaisnava.
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According to the author of the Arthasz stra,Saa  khya, Yoga and Lokaayata are
the three philosophical systems. The Sarvadars zansa graha attributed to
Maadhavacaarya classifies Lokaayata, A2rhata, Bauddha, Raamaanuja, Madhva,
Nakulisza Paaszupata, SZaiva, Pratyabhij , Raseszvara, Vaiszesika, Nyaaya,
Mimaamirsaa, Paanini, Saamrrkhya-Yoga and SZamrrkara Vedaanta. Madh sudana
Sarasvati in his Prasth nabheda divides darszana into a astika and na astika.
Under the former he includes Nyaaya, Vaiszesika, Karmamimaamrmsaa, SZan4karami
maamitsaa, Paancaraatra and Paaszupata while under the latter the four schools of
Buddhism, Digambara school of Jaina and the school of Caarvaaka are included.

1.4 Development of the systems of Indian philosophy

In the west we find one school of philosophy goes on reigning supreme until a
new school of thought comes and replaces it. So in the west, we find different
schools of philosophy coming successively. But in India we find several schools
of philosophy existing side by side. This, of course, does not necessarily mean
that these systems originated at the same time. They are found to flourish
simultaneously for centuries and pursue parallel courses of growth. The reason
for this peculiar fact is that in India philosophy was accepted as a way of life. As
each system came into existence, it was adopted as a philosophy of life by a
band of followers who formed a school of that parfggular philosophy. They nurtured
the philosophy and handed it down to succeeding generations of followers who
are attracted to that school. The different schools of thought thus continued to
exist through their followers.

It should however, be borne in mind that each school influenced the other and
was in turn influenced by the other systems of thought. Each philosophy regarded
it as its duty to patiently learn and consider the view of other schools and to
satisfy all possible objections that might be advanced against its own views. It is
by such constant mutual criticism that the huge philosophical literature has come
into existence.

It is a patent fact that the Vedas are directly or indirectly responsible for most of
the philosophical speculations in India. In the orthodox schools, we find the s tra
literature, which makes the beginning of systematic philosophical thinking. In
philosophical literature s #ra means aphorism. It should be remembered that in
those ancient times discussions between the preceptor and his disciples took
place orally and as there was no printing machinery the discussions were handed
down orally to the students of the next generation. Hence a need was felt fer

linking up the main thoughts in the mind of students by brief statements of problems,
answers, possible objections and replies to them.
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S tra—s traisused as adevice in respect of the formation of the words in
grammar and it is also a device for explaining some topics on issues in short
form.As traisdefined as—

‘sTeuTaRHaf<Ty ARafgyadEd |

STEAIv e = W3 gAfaar fag: i
In this verse five features of suutra are mentioned. First of all a suutra should
consists of minimum number of letters, a suutra should be doubtless, it should

be very wide having a significance, it must be clear and expressive in respect
of conveying the meaning and it should be free from any defects.

The suutra were very brief and their real imports were not always clear. It was
therefore necessary to explain and interpret the suutras. There are cases where
different authors have written different commentaries on the same suutra work to
justify their respective stand points. As for example the Brahmasuutra of
B dar yana contains the aphorism that systematise the different philosophical
teachings of the Upanisads. Different commentaries on Brahmasuutra were written
by SzZan4kara, Raamaanuja, Madhva, Vallabha, Nimbaarka and others. The followers
of each of these commentaries formed a school of the Vedaanta and thus there
arose many Vedaantic schools.

And as time went on commentaries on the major commentaries arose. The
philosophical literature of the orthodox scl#hols developed in this way.
Though the heterodox schools developed in more or less the same way,
they did not start from any suutra work.

Brahmasuutra— The work Brahmasuutra is ascribed to Badar ya a.lItis
also known as SZaarirakasuutra, Vedaantasuutra, SZaariraka-mimaamrmsaa or
Uttaramimaa  saa. The Brahmasuutra describes the philosophical viesws of
Upanisads. The work is in 555 cryptic suutras which are not intelligible without
commentaries. Of the commentators the chief are SZan4kara, Bhaaskara,
Raamaaniya, Nimbaarka, Madhva, Baladeva, Vallabha, SZripati, SZrikantha,
Vij aanabhiksu and others.

1.5 Common characters of Indian philosophical systems

There are mainly six orthodox and three heterodox schools of Indian philosophy.
Though these schools are sometimes widely divergent in their views on the Reality
and the world, they are found to agree on certain points. These points of agreement
are called the common characters of Indian philosophy. The philosophy of a
country is the cream of its culture and civilisation. It springs from the ideas that
prevail in its atmosphere and bears its unconscious stamp. Though the different
schools of Indian philosophy present a diversity of views, we can discern even in

(8)



them the common stamp of an Indian culture. We shall now describe in brief, the
common characters of the schools of Indian philosophy.

(a) The practical motive present in all systems : The most fundamental
point of agreement is that all the schools regard philosophy as a practical
necessity. In India, philosophy is cultivated in order to understand how life
is to be led. The aim of philosophical schools in India is not merely the
satisfaction of intellectual curiosity, but mainly the acquisition of an
enlightened and chastened life. The main aim of philosophy in our country is to
enquire into the rules and ways of life which would lead the followers to the
realisation of the highest end or ideal of life.

SAQ:

Why all the schools of Indian philosophy regard philosophy as a practical
necessity?

(b) Philosophy springs from spiritual disqiiet at the existing order of
things:

Every system of Indian philosophy excepting the C rv kas, is moved to
philosophical speculation by a spiritual disquiet at the sight of sorrows and
evils in the world and in life. Every system wants to understand the sources
of these evils and incidentally the nature of the universe and the meaning of
life so that a way may be found out by which the sufferings and evils can be
completely overcome. Philosophy springs from spiritual disquiet at the
existing order of things.

(c) Belief in the authority of the Vedas :

All the orthodox schools of India philosophy recognise the authority of the
Vedas. The Vedas have been accepted by them as a source of valid
knowledge. The heterodox schools, vizthe C rv ka, Bauddha and Jaina though
not subscribing to the intuitive knowledge incorporated in the Vedas, contain a
discussion of the Vedas which they have tried to refute. Hence, confirming or
refuting as the case may be, of the Vedas, is a common feature of the Indian
systems.

(d) Acceptance of pram nas as a means of valid knowledge :

All schools of Indian philosophy accept some means of valid knowledge
(praamanas). Their ontology or the theory of reality is based on epistemology.

©)



There is, however, difference of opinion with regard to the number of the sources
of valid knowledge.

(e) The belief in an eternal moral order in the universe :

All the systems of Indian philosophy, barring the C rv kas, believe in the
existence of a universal moral order. This belief has prevented the Indian
mind from ending in despair and guaranteed its final optimism. The faith in
an eternal moral order sustains human beings in their struggle against sorrows
and sufferings in their onward march towards the ideal of future happiness.
This inviolable moral order has been called rta by the seers of the Rgveda.
This moral law not only holds away over the moral phenomena, but also
over the physical things of the universe. It makes for the regularity and
righteousness, and works in the gods, the heavenly bodies and all creatures.
This idea of #a has shaped itselfinto qp vainMimaa saasystem.Ap rvais
the law that guarantees the future enjoyment of fruits of rituals performed now in
this world. The same moral law has taken the name of adrsta on the Nyaaya-
Vaiszesika philosophy. Adrsta is the unseen principle which sways even over the
material atoms, and brings about objects and events in accordance with moral
principles. The eternal and moral order which has been termed rza in the Vedas,

ap rbaintheMimaa saa and adrsta in the Nyaaya-Vaiszesik philosophies has
gradually shaped itself'into the general principle of karma accepted by all Indian
systems. The law of karma may be regarded as the law of the conservation of
moral values, merits and demerits of actions. The Indian philosophers believe
that the law of karma, which is a moral law, guarantees reward in the form of
virtue for good deeds and punishment in the form of vice for the bad deeds.

() Transmigration of soul : Transmigration of the soul also is a common feature
of'the systems of Indian philosophy barring the Caarvaakas. It is, however, a
corollary of the law of karma which demands that good actions must have good
consequences. But it is found that fruits of all actions can not be reaped in this
life. So it is necessary to presume the existence of a next life. Transmigration
means the assumption of another body by the soul after death or dissolution of
the present body. The soul is eternal and can not be extinct. The soul survives the
death of the body and assumes another body which is fit for enjoying the
consequences of actions done in this life. The same soul continues through different
births.

(g) The universe as the moral stage : Intimately connected with the faith in an
eternal moral order is the general tendency of the Indian thinkers to regard the
world as a moral stage in which the individual selves are actors with different
dresses in the form of physical bodies, sense organs etc. Putting on these dresses
the individual selves play their respective roles well so that they may deserve well
in future. The body, the senses, the motor organs that an individual gets, and the
environment in which he is placed are the endowments of God or nature in
accordance with the law of karma.
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(h) Ignorance as the cause of bondage and right knowledge is necessary
for liberation :

Another view held in common by all Indian philosophers, exceptthe C rv kas,
is that ignorance of reality is the root cause of our bondage and sufferings. In
order to attain liberation from these sufferings, a true knowledge of the real nature
of'the world and the self'is essential. By bondage is meant the process of birth
and rebirth and consequent sufferings which as individual is subjected to. Liberation
(mukti or moksa) means a complete cessation of the process of birth and rebirth.
It is because of ignorance about the real nature of the world and self that an
individual becomes subject to sufferings. The soul, by nature, is essentially
free. When this soul, encased in a physical body, undergoes the process of birth
and rebirth, it is in bondage, and a complete stoppage of this process is known
as liberation. All Indian thinkers are unanimous in their opinion that liberation can
not be attained without dispelling ignorance. Thus ignorance is the cause of bondage
and right knowledge is necessary for liberation.

(i) Continued meditation and self control as the pre-requisites to right
knowledge :

Indian thinkers have felt the necessity of continued meditation and self control as
the pre-requisites to right knowledge. The philosophic truths that are momentarily
established and understood through arguments are not enough to dispel ignorance.
Prolonged meditation on these truths is necessary to instill them into our life. Self
control is necessary for concentration of mind on these truths and for making
them effective in life. With distracted and unbffdled mind it is not possible to
concentrate mind on truth.

(j) Belief in liberation :

All the systems of Indian philosophy exceptthe C rv kas, accept the idea of
liberation or moksa as the highest end of life (purus rtha). The idea of liberation
is common to all systems of Indian philosophy barring the C rv kas.Indian
philosophy is a philosophy of liberation from worldly bondage. Indian philosophers
believe that it is possible for the individual souls to attain freedom from miseries
and death by the disinterested performance of their prescribed duties.

Stop to Consider :
Place of liberation in Indian philosophy :

The concept of liberation occupies an important position in Indian philosophy. Of
all the conceptions as dealt with in Indian philosophy the conception of mukti or
liberation is the most important one. Liberation in Indian philosophy is considered
as the ‘paramount ideal and end’ of life. The conception of liberation attains
such prominence in India that the Indian philosophical systems are called
moksas  stra. In Indian philosophy different philosophers use various terms to
denote the word ‘liberation’ namely— kaivalya, nirv na, Sreyah, nihsreyasam,
amrtam, moksa, apavarga etc. All these terms have been used to indicate the
same meaning.
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1.6.1 A Brief sketch of the nastika schools of Indian philosophy :
C rv kasystem

The origin of the word ‘Caarvaaka’ is not definitely known, some derive the word
fromc ruv korsweettongued, because the Caarvaakas propounded a doctrine
which was attractive to the common people. Others think that C rv ka was the
name of a sage who first expounded this philosophy. In some treatise Brhaspati
is said to be the author of Caarvaaka philosophy. Hence the philosophy is known
as Baarhaspatya darsana. Who ever be the founder of this philosophy the word
Caarvaaka has become synonymous with materialist. This philosophy is also known
as Lok yatamata or the doctrine of the common people since the philosophy is
very attractive to the common people. The Caarvaaka or a materialist is accordingly
called Lok yatika.

A consistent and complete account of the Caarvaaka system is not found in any work
written by a Caarvaaka thinker. It is therefore impossible to trace the original author
of this philosophy. But it can not be denied that the Caarvaaka philosophy is a very
ancient philosophy. The original writings of the Caarvaaka philosophy has not been
found. The philosophy of the Caarvaaka has been reconstructed from the exposition
ofthe doctrine by Buddhists, Jaina and Hindu critics. There is a chapter on Caarvaaka
philosophy in Maadhavaacaarya’s Sarvadars'anasa ~ grahabutthe chapter contains
so scanty materials that it is difficult to make a clear idea of the real views of the
Caavadka.

The philosophy of the C rv ka is based on their theory of knowledge or
epistemology. The C rv kas hold that perception is the only pram na or
dependable source of knowledge. Perception reveals only the material world
composed of the four b/ tas or elements of matter viz air, fire, water and
earth, the existence of which we can directly know through senses. All objects
of this perceptible world are composed of these elements. The existence of
soul as distinct from the body is not given in our sense-perception and hence
Caarvaaka rejects the reality of the soul. The soul to them is the body endowed
with consciousness. The Caarvaaka preaches hedonism as the ideal of human life.
The Caarvaaka rejects the reality of God and considers the king as the God.
According to Caarvaakas Vedic oblations and rituals are meaningless. In their view
there is no heaven nor any hell.

1.6.2 The Bauddha system

The Bauddha system of philosophy arose out of the teachings of Gautam Bauddha
the well known founder of Buddhism. Gautama was awakened to an appreciation
of sorrow by the sight of disease, old age, death and other miseries to which man
is subject. He spent years in study, penance and meditation to discover the origin
of human sufferings and the means to overcome them. At last he received
enlightenment, the result of which was set forth by him in the form of what has
come to be known as the four noble truth. These are the truths that there is
misery, the truth that there is a cause of misery, the truth that there is cessation of
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misery and the truth that there is a path leading to the cessation of misery.

The teachings of the Buddha are to be found in the three pitakas or baskets of
the law which constitute the Pali canonical literature. They are suttapitaka
containing the sermons with parables, Vinaya pitaka dealing with rules of conduct
and Abhidhamma pitaka which deals with problems of philosophical interest.

Acccording to Bauddha everything is impermanent in this world. There is no
permanent soul. There is no Brahman, God or the Absolute as creator of the
world. The world is self existent. It is without beginning or end. There are no
permanent substances. They are only impermanent qualities or phenomena. They
are subject to the inexorable law of becoming or dependent origination. They are
produced by their causes and conditions. Change is the stuff of reality. Accoding
to Gautama Budhha ignorance is the root cause of all sufferings. His teachings
aim at the total extinction of suffering and attainment of Nirv na here in this life.

The later followers of Buddha in India and outside developed the germs of
philosophical theories contained in Buddha’s teachings and many schools
thus came into existance. Of these the four schools that became most well
known in Indian philosphy are the Maadhyamika or Sunyavaada, the Yogaacaara or
Vij aanavaada, the Sautr ntikaand the Vaibhaasika.

Buddhism is divided on religious matters into two well known schools namely
Mahaayaanaand H nayaana schools. The first two of the four philosophical schools
mentioned above come under Mahaayaana schgol. On the other hand the other
two schools come under Hinayaana school.

SAQ:
What are the four noble truths of Bauddha Philosophy?

1.6.3 Jaina system

The word ‘Jainism’ is derived from Jina which means conqueror-one who has
conquered his passions and desires. It is applied to the liberated souls who have
conquered passions and desires and karmas and obtained emancipation. The
Jainas believe in twenty four firtha karas or founders of the faith through whom
their faith has come down from fabulous antiquity. Of these, the first was
Rsabhadeva and the last, Mahaavira, the great spiritual hero, whose name was
Vardhamaana. Mahaavira, the last of the prophets, can not be regarded as the
founder of Jainism, because even before him, Jaina teachings were existent. But
Mahaavira gave a new orientation to that faith and for all practical purposes,
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modern Jainism may be rightly regarded as a result of his teachings. He flourished
in the sixth century B.C and was a contemporary of the Buddha. His
predecessors, the twenty third tirtha kara, Paarszvanaatha is also a historical
personage who lived in the eighth or ninth century B.C.

The Jainas are divided into two sects— SZvetaamaabara and Digambara. These
two sects do not disagree in the fundamental tenets of Jainism. They differ
only in essential points. A council met at Pataliputra near the end of the
fourth century B.C for fixing the canon of Jaina scriptures. Eighty four
works are recognised as belonging to the canonical literature. All these
literature were in A Ardhamaagadhi. When Jainism had to defend itself against the
criticism of other schools, it adopted the technical philosophical terminology of
Sanskrit and developed its literature in Sanskrit. The Tattv  rthaadhigamasuutra
of Umaasvaami or Umasvaati is a sacred epitome of Jainism. Though itis a
Svetaambara extra canoncial work, it is revered by both the sects. It contains all
the fundamental principles of Jainism.

The Jaina metaphysics is a realistic and relativistic pluralism. The objects perceived
by us are real and they are many. The world consists of two kinds of reality-living
and non-living. Every living being has a soul or spirit, however, imperfect its body
may be. Therefore avoidance of all injury (ahimmsaa ) to life plays an important role
in Jaina ethics. There is another great and commendable element in Jainism, namely
respect for the opinion of others. This is due to the Jainas’ metaphysical theory of
reality as anekaa ntavaa da and the logical doctrine that every judgement is subject
to some condition and limitation (syaadvaada) ®

The Jainas do not believe in God. The tirtha karas to whom all the godly
powers like omniscience and omnipotence belong, take the place of God. They
are adored as ideal of life.

The teachings and lives of the liberated saints (firtha karas) prove the possibility
of liberation and show also the path to be followed for the purpose. Three things
are necessary for the removal of bondage viz, perfect faith in the teachings of the
Jaina teachers, correct knowledge of the teachings and right conduct.

The most important contribution of the Jainas to Indian thought is their ethics. It
is a philosophy of self-help. The Jainas excel others in emphasising the fact that
the soul in man is the repository of infinite knowledge, infinite power and infinite
bliss. According to Jainism man is greater than gods.

1.7.1 A Astika schools of Indian philosophy : Nyaaya system :

The sage Gotama is the founder of Nyaaya school. He is also known as Gautama
and as Aksapaada. The Nyaaya system of Indian philosophy is also known as
Tarkasz stra or the science of reasoning, Pram nasz stra or the science of
logic and epistemology, Hetuvidy or the science of causes, v davidy orthe
science of debate and A Anviksik or the science of critical study.

Gotama’s Nyaayasuutra was commented upon by Vatsyaayana in his Nyaayabhaasya.
(14)



On this Uddyotakara wrote his vaartika which was commented upon by Vaacaspati
inhis Taatparyati kea Udayana’s Nyaa yakusumaanjalf and Jayanta’sNyaayama  jari
are the other important works of this school. The Navya-Nyaa ya or the modern
school of Indian logic begins with the epoch-making Tattvacint mani of
Gangesza.

The Nyaaya philosophy is a realistic philosophy based mainly on logical grounds.
It admits four separate sources of true knowledge, viz perception, inference,
comparison and verbal testimony. The objects of knowledge according to the
Nyaaya are the self, the body, the senses and their object, cognition, mind activity,
mental defects, rebirth, the feelings of pleasure and pain, suffering and freedom
from suffering. According to Nyaaya philosophy the self'is distinct from the body
and the mind. The body is only a composite substance made of matter. The mind
is subtle, indivisible and eternal substance. It serves the soul as an instrument for
the perception of psychic qualities like pleasure, pain etc. It is ignorance of the
truth (mithya-j aana)and the consequent faults of desire, aversion and infatuation
that impel the self'to act for good and bad ends and plunge it into the world of sin
and suffering, birth and death. Liberation means the absolute cessation of all pain
and suffering due to the right knowledge of reality. The existence of God is proved
by the Naiyaayikas by several arguments. God is the ultimate cause of the creation,
maintenance and destruction of the world. He did not create the world out of
nothing, but out of eternal atoms, space, time, ether, minds and souls. This world
has been created in order that individual souls might enjoy pleasure or suffer pain
according to the merit or demerit of their actions 1& other lives and in other worlds.

1.7.2 Vaiszesika system :

The Vaiszesika takes its name from vis zesa or particularity of eternal substances.
The atoms of earth, water, fire and air are eternal. Each atom has a particularity
which distinguishes it from other atoms of the same kind. Soul and mind are
eternal and many. Each of them has a particularity or vis zesa. The distinction of
the Vaiszesika consists in its discussion of vis zesa from which it has taken its name.
Kanaada was the founder of the Vais zesika system. Kanaada or Kanabhaksa
etymologically signifies atom-eater and this name might have been suggested by
the atomic theory which is the central feature of the Vaiszesika system. Kanaada’s
real name was Uluuka. For which his philosophy is also known as Auluukya Dars zana.
The first systematic exposition of the Vais zesika philosophy is found in the Vais zesika
s tra of Kanaada. The notable commentators, to mention only some of them, are
Praszastapaada, Szridhara, Udayana, SZivaaditya.

The Nyaaya and Vaisz esika are allied systems or sam natantra. They both
recognise the reality of God, individual souls, mind, physical things, atoms of
earth, water, fire air, ether, space and time. They both advocate a similar view of
the nature of individual souls and their liberation. They both advocate realism and
pluralism. They differ in two main points. The Ny yarecognises four means of
valid knowledge, viz, perception, inference, comparison and verbal testimony.
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The Vais'esikas, on the other hand, recognises only two, viz, perception and
inference. Secondly, the Ny ya recognises sixteen categories while the Vais'
esikas recognises only seven categories.

SAQ:

What are the different names used for Ny ya philosophy ? Mention a few
works of Ny ya philosophy.

1.7.3 S mKkhya system

S mkhya philosophy is undoubtedly one of the oldest systems of Indian
philosophy. Tradition regards Kapila as the founder of this system. This
philosophy is also known as Kaa piladars zana, by the name of its author. But
Saa khyapravacanas tra which is attributed to him is generally regarded by

scholars as a work of the fourteenth century A.D. Iszvarakisna’s Saa  khyak rik
seems to be the earliest available and most popular work of this system. Besides

this the other Saa  khya works are Gaudap da’sSaa khyakaarik bhaasya,
V caspati Miszra’s Sa khyatattvakaumud __ Vij  nabhiksu’s S khya
Pravacanabh sya,N r yanat rtha’sS  khyacandrik ,M thar ¢ rya’s
M tharavrtti,S'a kar c rya’sJayaman4gala, Aniruddha’s Aniruddhavrtti,
Yukid pik , Tattvasam sa etc.

The S mkhya as a philosophy of dualistic realism admits two ultimate realities
namely, purusa and prakrti, which are independent of each other in respect of
their existence. The purusa is an intelligent principle, of which consciousness is
not an attribute but the very essence. It is the self which is quite distinct from the
body, the senses and the mind. Prakrti is the ultimate cause of the world. It is an
eternal unconscious principle which is always changing and has no other end than
the satisfaction of the selves. Sattva, rajas and tamas are three constituents of
prakrtiwhich holds them together in state of rest of equilibrium (s my vasth ).
Though purusa or selfis eternally liberated yet due to non-discrimination between
purusa and prakrti the self has a false sense of bondage. However when the
discriminative knowledge arises i.e., when the distinction between purusa and
prakrtiis realised prakrti attains salvation.

With regard to the problem of God it is found that the main tendency of the
S mkhya is to do away with the theistic belief. According to it, the existence
of God can not be proved in any way. Some S mkhya commentators
however, try to show that the system admits the existence of God as the supreme
person who is the witness but not the creator of the world.
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SAQ:
Mention the different literature of S mkhya philosophy.

1.7.4 Yoga system

Pata jaliis the traditional founder of the Yoga system. The word yoga literally
means union i.e. spiritual union of the individual soul with the universal soul and is
used in this sense in the Ved nta. The G ¢ defines yoga as that state than
which there is nothing higher or worth realising and firmly rooted in which a
person is never shaken even by the greatest pain; that state free from all pain and
misery is yoga. According to Pata jali yoga does not mean union but spiritual
effort to attain perfection through the control of the body, senses and mind, and
through right discrimination between purusa and prakrti. Yoga philosophy is
intimately allied to S mkhya. Yoga philosophy mostly accepts the metaphysics
and epistemology of S mkhya. It shows the practical path by following which
one may attain vivekaj  na which alone leads to liberation. Yoga accepts the
three pramaanas of Saamkhya and also the twenty five metaphysical principles.
Yoga believes in God as the highest self distindiifrom other selves. Hence it is
sometimes called Ses zvara Saa khya ortheisticS mkhya as distinct from classical
S mkhya which is Niriszvara or atheistic.

The Yogas trais divided into four parts. The firstis called Sam dhip da which
deals with the nature and aim of concentration. The second, s dhanap da explains
the means to realise this end. The third vibhutip da deals with the supranormal
powers which can be acquired through yoga. The fourth, kaivalyap da describes
the nature of liberation and the reality of the transcendental self. Vy sa’s commentary
onthe Yogas tra gives the standard exposition of the Yoga principles. V  caspati
wrote a glossary on Vyaasabhaasya called Tattvavaiszaarad . Bhoja’s
R jam rtanda, Vij nabhiksu’s Yogav rttika, Yogas rasa graha areuseful
manuals of Yoga philosophy.

1.7.5Mim ms system :

The Mim m's school was founded by Jaimini. The word Mim ms literally
means revered thought and was originally applied to the interpretation of the
Vedic rituals which commanded highest reverence. Justas S mkhya and Yoga,
Vaiszesikaand Ny ya are regarded as allied systems, similarly Mim ms and
Ved nta are also treated as allied systems of thought. Mim ms deals with the
Karmak nda of the Veda and is therefore called Puurvamim ms and also
Karmamim ms while Ved ntadealswithJ nak nda of the Veda and is
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therefore called Uttaramim ms andalsoJ namim ms . The former deals
with dharma and the latter with Brahma and therefore the former is also called
Dharmamim ms while the latter is also called Brahmamim ms .

The chiefaim of Mim ms is to help and support Vedic ritualism by supplying a
philosophical justification of the beliefs on which ritualism depends. The faith
underlying the Vedic ritualism consists of belief in the existence of soul which
survives death and enjoys the fruits of rituals in heaven, of belief in some power
which preserves the fruits of rituals performed here in this world and of the belief
in the reality of the world and the actions performed. Mim ms justifies these
beliefs. But it does not believe that there is a supreme soul or God who has
created the world. The importance of Mimaamsaa philosophy for the Hindu religion
is great. Modern Hindu law is considerably influenced by the Mimaamsaa system.

The earliest work of this system is the Mimaamsaas tra of Jaimini which begins
with an enquiry into the nature of dharma. It is the biggest of all the philosophical
s tras and discusses about one thousand topics. SZabarasvaamin has written his
great commentary on this work and his commentary has been explained by
Prabhaakara and Kumaaarila Bhatta who differ from each other in certain important
respects and form the two principal schools of Mimaamsaa named after them.
Prabhaakara’s commentary Brhati has been commented upon by SZaalikanaatha
who has also written another treatise Prakaranapa cikaa. Kumarila’s huge work
is divided into three parts— SZlokav rtika, Tantrav rt ka and Tupt ka,the
first of which has been commented upon by Paarthasaarathi Miszra who has
also written his SZ strad pik .Tradition Ii’akes Praabhaakara a pupil of
Kumaarila who nicknamed him as ‘Guru’ on account of his great intellectual powers.
But some scholars believe that the Praabhaakara school is older and seems to be
nearer the spirit of the original Mimaamsaa.

1.7.6 Vedanta system

Ved nta literally means ‘the end of the Vedas’ or the doctrines set forth in the
closing chapter of the Vedas, which are the Upanisads. Subsequently, however,
Ved nta came to mean all the thoughts that developed out of the Upanisads. The
Upanisads are many in number. The problems discussed in these Upanisads and
the solutions offered there to present differences in spite of a unity of general
outlook. So there arose a need for systematising the different teachings of the
Upanigads in order to bring out the harmony underlying them. Baadaraayana fulfilled
this task in his Brahmus tra which was variously known as Ved ntas tra,
SZaarirakas tra,SZ rirakamim s and Uttaramim s .

Thes tras of Baadaraayana are very brief and naturally the real import of the
s tras are not easily intelligible and are liable to different interpretations. Various
commentators have written their commentaries on the Brahmas trato elaborate
the doctrine of the Ved nta in their own light. Of these commentators mention

maybemadeofSza kara, Raamaanuja, Madhva, Vallabha and Nimbaarka. Each if
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these authors became the founder of a particular school of Ved nta. These are
AdvaitaVed ntaof Szamkara, Viszigaadvaitavedaanta of Raamaanuja, Dvaitavedaanta
of Madhva, Szuddhaadvaitavedaanta of Vallabha and Dvaitadvaitavedaanta of
Nimb rka. In this connection it can be mentioned that there are two other
independent schools of Ved nta system viz. bhed bhedav daofBh skaraand
Acintyabhed bhedav daofBaladeva Vidyabh sana, which also interpreted
the central concept of Ved nta system in their own way.

The common question on which the schools of Ved nta differ is regarding the
nature of the relation between the self and Brahman. Some holdstal that these
two are totally different in nature. Some is of opinion that the two are absolutely
identical. Again some scholars point out that these two are related as part and
whole and thus different schools of Vedaanta sprang up.

1.8 Summing up :

Now we may conclude that philosophy is necessary to lead a good life. It
provides wisdom to inculcate values like ethical, moral and spiritual for rational
human existence and prepares the background for leading an enlightened way of
life. So philosophy can help man in formulating all possible ways for achieving the
highest end of life.

1.9 Sample questions : [

1. What is philosophy? Write a note on the classification of the different schools
of Indian philosophy.

2. Give an idea on the development of the systems of Indian philosophy.
3. Discuss in brief the salient features of Indian philosophical systems.
4. Write a brief note on the naastika schools of Indian philosophy.

5. Discuss briefly the aastika schools of Indian philosophy.
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Unit 2

A General Note on Tarkabhasa and Its Epistemological
Aspects (Purvabhaga)

Contents:

2.1 Introduction.
2.2 Objectives.
2.3 Contents of the Tarkabhas .
2.4 About the author.
2.5 Commentaries and commentators of Tarkabh s .
2.6 Theory of causation.
2.7 Valid knowledge and the sources of valid knowledge.
2.7.1 Perception.
2.7.2 Inference.
2.7.3 Comparison.
2.7.4 Verbal Testimony.
2.8  Summingup.

2.9 Sample questions. #
2.10 References.

2.1 Introduction

The Tarkabh s of Keszava Miszra occupies an important place in the field of
syncretic Ny ya-Vaiszesika system of thought. The fountain source of this book
isthes tras ascribed to Gotama which is one of the most approved elementary
treatises. The Tarkabh s isaNy yaprakarana which elaborately explains
the sixteen categories of Gotama and briefly the Vai esika categories of Kan | da.
The literature on Vaiszesika philosophy and Ny ya philosophy had become so
vast by about 10th century that it was particularly impossible for an ordinary
student to have enough knowledge of logic within a short time for the pursuit of
his studies. To avoid such difficulties Keszava Miszra summarized the principles of
Ny yaand Vaiszesika philosophy in a simpler language and wrote a prakarana,
the introductory manual which is quite useful for the learners. The book is mainly
divided into two parts.vizp rvabh gaanduttarabh ga.Atthe very beginning
of the book the author discusses the first s #ra of Gotama enumerating the
categories vizpram na, prameya, sa Szaya, prayojana, dyst nta, siddh nta,
avayava, tarka, nirnaya, v da, jalpa, vitandaa, hetv bh sa, chala,j tiand
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nigrahasth na.

The exposition of the four pramaanas are discussed inthe P rvabh ga and
Uttarabh ga discusses the various categories or prameya. The other fourteen
categories are just mentioned very briefly, In order to include Vaiszesika categories
into Ny ya, Keszava Miszra explains artha as indicating dravya, guna, karma,
s m nya, visesa and samav ya. The book is very popular and is used as
beginners’ text book in different parts of India.

In this unit contents of Tarkabh s , its author, different commentaries of
Tarkabh s are discussed. Besides these a detailed discussion on the theory
of causation, valid knowledge and expositions of four pram nas are narrated.

2.2 Objectives
After reading this chapter you will be able to

Explain the importance of Tarkabh s in the syncretic Ny ya-Vai esika
system of thought.

Discuss the position of Kesava Misra amongst the Indian philosophers.
Listout the various commentaries of Tarkabh §

Define the meaning and concept of pram @&

Describe the theory of causation as dealt in Tarkabh s .

Analyse the need and importance of pram nas in Indian epistemology.

Examine the various types of pram nas discussed in the Tarkabh s .

2.3 Contents of the Tarkabhasa :

The Tarkabh 5 of Kesava Mista belongs to the syncretic school of Ny  ya-
Vai esika system of thought. At the very beginning the author Kesava Misra
mentions the sixteen categories accepted by Gotama in his Nyayas tra. He
explains that by knowing the real nature of the sixteen categories liberation can
be obtained. He discusses that the real nature of these categories can not be
explained unless the three aspects of their discussion viz, enumeration (uddesa),
definition (laksana) and analysis or examination (pariks ) are not studied. Then
he gives the definition of pram na, k ranaand k rana accordingly. Kesava
Misra defines pram na as an instrumental cause which produces true cognition
(pram ). Then he explains the three varieties of cause, viz, inherent (samav y ),
non-inherent (asamav y ) and causes in general (nimittak rana), while
explaining the inherent cause he discusses the relation, which is of two kinds,
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conjunction or contact (sa  yoga) and inherence (samav ya).

He also discusses the definition and characteristics of a sentence. He said that a
sentence is a collection of words which have three characteristics namely— (a)

k ks (verbal expectancy) (b) yogvat (congruity) and (c) sannidhi
(proximity ). Here he mentions that without these characteristics a meaningful
sentence can not be formed. After the discussion of four valid sources of
knowledge, Kesava Misra rejects the validity of presumption (arth patti) and
negation (abh va) as a source of knowledge. According to the author other
sources of valid knowledge can be included within the four pram nasnamely
perception, inference, comparison and verbal testimony. At the end of the
p rvabh gathe author explains the objection of Mimaammsakas about the validity
ofknowledge and establishes the Naiy yika’s view.

In the Uttarbh ga of Tarkabh s Keszava Miszra discusses prameya which
are twelve in number as enumerated inthe Ny yas  tra. These are self (3A),
body (¥RR), sense organ (3f5#), objects(31), knowledge(Ffs), mind (7:),
action(¥afe), defect(2W), rebirth (¥ua), result (W), misery (:@) and
salvation (379arT). While mentioning objects he said that objects are divided into
six categories. These are substance (¥&), quality (77), action (F#),
generality (HM=M), speciality (faRi: ) and inherence (¥Ham™). All these six are
positive categories. He also describes negation which is cognised in the form of
nonexistence, Kesava Misra explains nine div#ions of substance. These nine
substances are earth (3f¥elt), water(3T: ), light (d91: ), air(a1: ), ether ( 3THRI),
time(=1e1), space(fs% ), soul (3TeA9) and mind(¥4: ). Then he describes the
process of production and destruction of the four producible substances beginning
with earth. After that he explains the evidence for accepting atoms. According to
Kesava Misra dyad is made up of two atoms when they come in contact with
each other. A triad is composed of three dyads. In this way gradually gross
earth, water, fire and air are created. Then Kesava Misra explains the rest five
substances i.e., ether, time, space, soul and mind.

In the Uttarabh ga of Tarkhbh s , Kesava Misra discusses twenty four
numbers of qualities, five types of action, generality, particularity and
inherence. After describing the six categories he explains the term
negation (31419:) and its various types. He discusses in detail the topics
like soul, knowledge, body, mind, sense-organs, fallacies etc. There are some
other categories which are also discussed briefly in 7Tarkabh s .

Kesava Misra discusses four different sources of valid knowledge viz, perception,
inference, comparison and verbal testimony. Pratyaksa or perception is the direct
knowledge of object which is of two types, viz. indeterminate and determinate.
Kesava Misra defines indeterminate perception as the knowledge of something
without any determination. The instrumental cause is the indeterminate perception.
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Determinate perception functions as an additional factor which has operation of
the intrumental cause. After perception Kesava Misra explains the second source
of valid knowledge i.e., anum na or inference. He discusses in detail the various
divisions of inference and also the fallacies. Kesava Misra explains different types
of vy ptialong with the definition of paksa, sapaksa and vipaksa. Upamaana
is another independent source of valid knowledge discussed by Kesava Misra in
his book Tarkabh s .He discusses comparison in the light of Naiy yikas. The
fourth source of knowledge is explained as sabda or verbal testimony by Kesava
Misra.

2.4 About the author

The author of the book Tarkabh s is Kesava Misra. In the body of the book
he calls himself only as Kesava. However, at the end of the concluding verse it is
mentioned as $fd heEfAUUiar qehyTen o . The word Misra suggest that he
might be a native of Mithila. Kesava Misra never mentions about himself but we
know a little about him from his disciple Govardhana’s commentary on
Tarkabh s .Govardhana mentions Kesava Misra as his preceptor. He also
introduces Kesava Misra as the son of Balabhadra who had two elder brothers
namely Visvan thaand Padman bha. According to scholars, Kesava Misra is a
pr cinanaiy yika since he did not follow the Navya-ny ya system of
Gan4gesaUp dh ya. According to Karl Potter, Kesava Misra flourished about
acentury before Ga gesza and hence considered himasapr cinanaiy yika.
Pandit Gaurinath Sastri is also of the view that Besava Mista’s Turkhbh s is
based onold Ny ya tradition and takes into consideration the sixteen categories
of the Ny yas tra of Gotama. This proves that Kesava Misra is a
pr cinanaiy yika. Kesava Misra is supposed to have lived in the later half of
the 13th Century. No other work of the author has come to light so far and it can
be assumed that perhaps he has not written any other work.

2.5 Commentaries and commentators of Tarkabh §

Alarge number of commentaries have been written on the book 7arkabh s of
Kesava Misra. The oldest commentary on Tarkabh s is Tarkabh s prak Sa
by Sri Govardhana Misra. We found another commentator Vardhamana by name.
According to Dr. Peterson, Vardhamana is the first author to comment on
Tarkabh s . The most popular commentary on Tarkabh § is
Tarkabh s prak sik by Cennubhatta. Another commentary is known as
Ujjalat k by Gopinatha which is also known by the name Tarkabh s t k .
Other commentaries are Ny  yasamgrahat k by Sri Ramalinga, Tarkabh s -
s rama jar by Sri Madhavadeva, Paribh s -darpana by Sri
Bhaskarabhatta, Tarkabh s prak sik by SriB lacandra, Tattvaprabodhin

by Gangesa Diksita, Tarkabh s prak sik by Sri Kaundinya Diksit,
Tarkad pik by Kesavabhatta, Tarkabh s prak sik or
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Tarkabhaasaabhaavaa rthadi pikaa by Sri Gaurikanta Sarvabhauma,
Yuktimukt val by Sri Nagesa Bhatta, Ny yaprad p by Visvakarman,
Tarkakaumud by Sri Dinakarabhatta, Tarkabh s pras diniby Vagisabhatta,
Tarkabh s prakasa by Akhandanananda. Beside these some commentaries
unknown authors are found. Those are B labodhin , Ny yaprak Ssik ,
Tarkhbh s v rttika, Tarkabh s padakrtya etc. Again a few commentors
are mentioned whose commentaries are not found. They are Murari Bhatta, Gundu
Bhatta, Narayana Bhatta, Gangadhara and others.

SAQ:
Write a brief note on various commentaries of Tarkabh s .

2.6 Theory of causation in Tarkabh §

A cause is that which invariably preceeds the effect, and is not merely
accessory to, but is necessary for the production of the effect. According to
Kesava Mistra that which invariably precedes an effect and is unconditionally
necessary for it, is the cause of that effect, e.g. the threads, loom etc, are the
cause of the cloth. When a cloth is being made, a donkey may be present
there accidentally and so it exists before the effect (cloth). Therefore the
donkey also may be considered a cause for the cloth. But its presence is not
invariable (f791d) and so it is not cause. Again the colour of the thread is
invariably precedent to the cloth but it is not an unconditional
necessity (3=A1Mag). It is conditioned by the fact that the colour of the
threads is a cause for the colour of the cloth, and if it is said to be a cause for
the cloth as well, this will lead to unnecessary assumptions. Thus causality
is defined as invariable and unconditional antecedence to the effect and
effectness as invariable and unconditional consequence of the cause. From the
above discussion it is clear that a cause should have three conditions (a) it must
precede the effect (I&gf) (b) its precedence should be invariable and not
accidental (f131@) (c) it should be unconditioned (FTAMES).

The Tarkabh s distinguishes three kinds of causes : S9a1 SR (inherent
cause), TEHAIRR (non-inherent cause) and T SR (cause in general or
an occasioning cause). Of these the inherent cause is that in which the effect
inheres when produced or it can be said that the inherent cause is the substance
or stuff out of which the effect is produced e.g., the threads are the material
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cause of the cloth or the clay of the jar. A non-inherent cause is that which
inheres in the material cause and whose efficiency is well known. The conjunction
of'the threads is the non-inherent cause of the cloth. The threads will remain a
bundle and will not make a cloth unless they are conjoined. The colour of the
thread is a non-inherent cause since its efficiency in producing the colour of the
cloth is well known. The non-inherent cause is always a quality or an action.
That which is neither an inherent nor a non-inherent cause but is still a cause is
called a cause in general or an occasioning cause just as the loom, shuttle etc.
are for the cloth.

SAQ:

What is R ? What are the different types of @R Explain fully.

1.7 Valid knowledge (prama) and the squrces of valid knowledge
(pramana)

In Indian epistemology, two words are used to mean knowledge. They are
J naand pram .J na means all kinds of knowledge, true or false.
When reality reveals true knowledge it is called pram or valid knowledge
and when this revelation is false it is called apram . The word param 1is
used only in the sense of true knowledge or yath rthaj na which is
distinct from false knowledge. Kesava Misra defines pram as
vath rth nubhava pram .Here the word pram means valid experience,
i.e., an apprehension which accords with the true character of the object or
thing apprehended. By the use of the word yath rtha (valid), cognitions
such as doubt (sa Saya), misapprehension (viparyaya) and hypothetical
apprehensions (tarka) are avoided as all these are erroneous or faulty
experiences. By using the word nubhava, remembrance (smyti) is excluded.
The special source of pram  or valid knowledge is called pram na or itcan be
said that pram na is the means or source of right knowledge. According to
Kesava Misrapram na is the instrument or means of valid knowledge or right
cognition. There are four pram nas mentioned in the Tarkabh s .These are
perception (pratyaksa), Inference (anum na), comparison (upam na) and
verbal testimony (sabda).
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Stop to Consider

The schools of ancient Indian philosophy are not unanimous in their choice of
the pram nas. In the matter of recognizing different pram nas, different
schools of Indian philosophy adopted divergent schemes. The number of
pram nas accepted by them vary from one to eight. The Caarvaakas accept
pratyaksa (perception) only as a single means of knowledge. The Vaiszesika
and the Buddhists recognise two-pratyaksa (perception) and anum na
(inference). Saammkhya, Yoga, Viszist vaita, Dvaita, SZuddh dvaita and
Dvaitaadvaita schools of Uttaram maa sarecognise pratyaksa (perception),
anum na (inference) and sabda or aa gama (verbal testimony) as the three
means of knowledge. The Naiyaayikas recognise the above three with an addition
upa  na(comparison)as fourth. The Praabhaakara school of P rvam maa saa
addsarth patti (presumption) to it. The Bhaatta school of P rvam maammsaa
and the Advaita school of Uttaram maammsaa recognise the above with the
addition of abh va (negation or non-apprehension). The Pauraanikas admit
the above six with the addition of sambhava (probability) and aitihya (tradition).

2.7.1 Perception (pratyaksa)

According to Kesava Misra the instrument which gives rise to direct valid
cognition is called perception. Direct valid perception is that which arises
through the sense organs. According to Kesava Misra the relation of the senses
with objects is the cause of valid direct perceptual cognition. He also explains
six kinds of relation in connection with perception. Among them the first is
contact. When the cognition of a jar comes through the help of the eyes then
the relation between the eye and the jar is mere contact. The second is the
inherence with the contacted object. When the colour etc of a jar is perceived
by the eye etc. e.g., the jar is black in colour, then the eye is the sense organ,
the colour of the jar is the object and the relation between the two is inherence
in the object contacted, third is the inherence with the inherent in the contacted
object. When the generality of colourness which is inherent in the colour of
the jar is perceived by the eye, then also the eye is the sense organ, the generality of
colourness is the object and the relation between this two is inherence in that which
is inherent in the contacted object.

The fourth is inherence. When the sense of hearing receives sound then ear
is the sense organ, sound is the object and their relation is inherence. The fifth is
inherence with the inherent. When soundness, the generality inherent in sound is
grasped by the auditory sense, then the ear is the sense, the generality soundness
is the object and their relation becomes inherence in the inherent for soundness
inheres in sound which itself'is inherent in ether represented by ear. The last is the
relation between substantive and adjunct. When the eye in contact with the ground
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perceives the nonexistence of jar etc. then the non existence of jar is the adjunct
or qualification of the ground which is in contact with the eye, the ground is the
substantive and the relation between these two is the relation of being substantive
and adjunct.

Kesava Misra accepts two types of perception i.e., savikalpa or the determinate
and nirvikalpa or the indeterminate. Savikalpa is the cognition that has a
determinant. Nirvikalpa is the cognition which is devoid of determinant. Kesava
Misra says that when indeterminate knowledge is the result of perception then
the sense-organ is the instrument. According to him, in perception, first the soul
prompts the mind, the mind gets into touch with the particular sense-organ which
in turn goes forward to contact with the objects. Then through the sense organ
which has contacted the object the indeterminate knowledge arises at first which
visualizes the object alone as this is something without any idea of its name or
generality. After indeterminate knowledge determinat knowledge arises which
visualizes the object as something as a definite name or belonging to a particular
class or a quality i.e., definite knowledge wherein the attributes or qualities and
the qualified are clearly brought out. Thus the indeterminate knowledge is the
necessary antecedent to the determinate knowledge

SAQ:

Define and explain perception. What are the different divisions of perception?

2.7.2. Inference (Anum na)

Anum naliterally means the knowledge (m na) which we get after (anu) other
knowledge. From the knowledge of the sign (/inga) we get a knowledge of the
object possessing it. According to Kesava Misra anumana is the knowledge of
an object through the medium of the knowledge of some mark by virtue of the
relation of invariable concomitance between the two. Anum na requires three
propositions and three terms. The propositions constituting the body of the
anum na are called its avayavas or constituents. The hill has fire, because the
hill has smoke and whatever has smoke has fire. In this inference there are three
terms, hill, fire and smoke. The subject in which the inferable object is sought to
be proved is the paksa or the minor term (e.g. hill). The object that is inferred
about the minor term is called s dhya or the major term (e.g. fire). The mark or
sign which indicates the presence of the inferable object is called hetu or lin4ga
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ors dhana or the middle term (e.g. smoke) . In a syllogism the subject of the
conclusion is the paksa and the predicate, s dhya. The relation of invariable
concomitance between the hetu and the s dhya is known as vyaapti and the
presence of the hetu in the paksa is called paksadharmat . For a syllogism
(inference) to be correct vyaapti and paksadharmat  are essential. It is, therefore,
evident that inference does not depend on 4efu or the middle term alone. The
knowledge of the invariable concomitance between the hetu and /inga and the
s dhya, and the presence of the /in 4ga in the paksa taken together is known as
lindgapar marsa.

According to Kesava Misra inference is of two kinds namely meiigaM and
TUATAM | TATIAA is that process by which one gets convinced in his own
mind. For example, after ascertaining =418 between smoke and fire in the
kitchen etc, if one happens to go near a mountain and sees an unbroken line
of smoke issuing from the mountain, he doubts the existence of fire there
and immediately recollects the vyaapti ‘where there is smoke there is fire’. Then
he makes sure that such a (concomitant) smoke exists in the subject (4&7) before
him and thereby concludes (in his mind) that there is fire in the mountain. This is

called wEegaM |

Regarding T&TIAM Kesava Misra says that when someone, after inferring
fire from smoke for himself as already stated in the IaM puts forth a
five membered syllogism to carry convictio% to another, that inference is
called @ (inference for another). The five members of syllogism are: (1) pratij

or the proposition, (2) hetu or the reason, (3) ud harana or the explanatory
example, (4) upanaya or the application and (5) nigamana or the statement of
the conclusion. The following example illustrate the five members of the inference.

1. The hill has fire (pratij )
2. Because the hill has smoke (hetu).
3. Wherever there is smoke there is fire e.g., a kitchen (ud harana)

4. The hill has smoke (upanaya)
5. Therefor the hill has fire (nigamana)

While discussing anum na Kesava Misra explains fallacies (hetv bh sa).
According to the author inference based on invalid reason is called
hetv bh sa. They are of five kinds:

1. Asiddha (the unfounded or unknown reason)
2. Viruddha (the contradictory reason)
3. Anaikantika (the counterbalanced or opposing reason)

4. Prakaranasama (the counterbalanced or opposing reason and
k | tyay padista (The stultified or belated reason)
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Stop to Consider

There are, however, other classifications of anum na found inthe Ny ya
philosophy. Gotama divides 3TgH into three kinds 8, ¥ and THFIAGE |
A FEdinference is the inference of the effect from the cause. A ¥Wer inference
is the inference of a cause from an effect. A ¥MRIIG= inference is the inference
of an unknown property from its invariable accompaniment on the ground of
uniformity of experience. The Navyary ya school recognizes three other kinds
of inference. These are FaaTaT, shaereAfdiichand 3TaF&fa® | An inference
is called sraaaIfd when it is based on a middle term (g ) which is only
positively related to the major term (H1=4). An inference is called shaereafadfs
when it is based on a middle term (89 ) which is only negative related to the
major term (¥184) An inference is called 3===afdfs when it is based on a
middle term which is both positively and negatively related to the major term.

2.7.3. Comparison (Upamaana)

Upam na or comparison is the means by which we get the knowledge of a
thing from its similarity to another thing previously known. According to Kesava
Misra knowledge through comparison is that which is gained by the similarity of
one thing to a known thing like a cow, when this similarity is aided by the recollection
of'an assertion made by some knowing persorto that effect. Hearing from a
forester that a wild ox (gavaya) is like a cow, we go to the forest and find an
animal resembling the cow. We can remember the forester’s statement that a
wild ox is like a cow and know that the animal which we find like the cow is stat
gavaya. This knowledge is upam na and it is the instrument of the cognition
upamiti. After knowing that the animal in front is similar to the cow, the
cognition that this animal is to be called gavaya is upamiti, which is the
grasp of the relation between the word gavaya and the thing denoted by it
(or in other words the denotative significance of the word

gavayasamj  samj sambandhaj  na).

2.7.4. Verbal testimony (sabda)

The fourth kind of valid knowledge is Sabda or verbal testimony. According to
Kesava Misra, sabda is defined as the statement of a trustworthy person and
consists in understanding its meaning. A sentence is defined as a collection of
words and a word is defined as that which is potent to convey its meaning comes,
according to ancient Ny ya, from God and according to later Ny ya from long
established convention. Testimony is based on the words of a trustworthy person,
human or divine. It is of two kinds- vaidika and laukika or secular. The vaidika
testimony is perfect and infallible because the Vedas are spoken by God. Secular
testimony being the words of human beings who are liable to error, is not infallible,
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only the words of trustworthy persons who always speak the truth are valid,
others are not. A word is a potent symbol which signifies an object and a
sentence is a collection of words. But a sentence in order to be intelligible must
conform to certain conditions. These conditions are aakaan 4ksaa, yogyataa and
sannidhi. The first is mutual implication or expectancy. The words of a sentence
are interrelated and stand in need of one another in order to express a complete
sense. A mere aggregate of unrelated words will not make a logical sentence.
For example, cow, horse, man etc. The second condition is that the words should
possess fitness to convey the sense and should not contradict the meaning. ‘Water
the plants with fire’ is a contradictory sentence. The third condition is the close
proximity of the words to one another. The words must be spoken in quick
succession without long intervals. If the words ‘bring’ ‘a’ and ‘cow’ are uttered
at long intervals they would not make a logical sentence. Some scholars add a
forth requisite, ¢t tparyaj  na or knowledge of the intention of the speaker in
order to make a logical sentence.

Thus Kesava Misra admits only four pram nas. Arth patti or implication is
not considered as an independent pram na by the author of Tarkabh s .
According to the author arth patti or implication is reduced to inference. Abhaava
or non-existence which is regarded as a separate pram naby BhattaMimaa  saa
and Vedaantins is reduced to perception or to inference in the book Tarkabh s .
Abh va or non-existence of a thing and the same sense-organ which perceives
athing, perceives its non-existence also. If the thing is imperceptible and can only
be inferred, then, its non existence too may be egqally inferred.

2.8 Summing up

Here in this unit we have discussed about the importance of Tarkabh s , about
its author, different commentators along with their commentaries. We have also
discussed about the concept of valid knowledge and the different sources of
valid knowledge. After discussing all the above aspects it can be said that though
the epistemological aspects of the Ny ya-Vai esika is a wide subject it has
been thoroughly discussed in a very simple and lucid language in the book
Tarkabh s .

2.9 Sample Questions :
1. Write briefly the contents of Tarkabh s .

2. Write in detail the names of different commentaries of 7arkabh s along
with its commentators.

3. Define ®Ruaccording to Tarkabh s .Explain with example the different
types of SR |
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4. What is valid knowledge (9d1) ? What are the sources of valid
knowledge (FHT) ? Discuss.

5. Discuss briefly the different pram nas dealt in the Tarkabh s .
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Unit 3
Metaphysical Aspects of Tarkabhasa

Contents :
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3.2 Objectives
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3.4 TRRH (body)

3.5 3f=3H (sense-organ)
3.6 319 (objects of cognition)

3.6.1 S (substance)
3.6.1.1 it (earth)
3.6.1.2 3m4: (water)
3.6.1.3 st (light)
3.6.1.4 41 (air)
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3.6.1.6 It (time)
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3.6.7 3 (negation)
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3.9 g (activity)
3.10 3: (defect)
3.11 Y&9E: (rebirth)
3.12 %etH (result)
3.13 3-@H (pain)
3.14 3T9e: (salvation)
3.15 E¥E: (doubt)
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3.16 IS (purpose)
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3.18 T&gI: (conclusion)

3.19 31FFam: (members of syllogism)
3.20 @: (Hypothetical reasoning)
3.21 T (decisive knowledge)
3.22 d<: (discussion)

3.23 TYM: (fallacies)

3.24 Y (disputation)

3.25 ferduel (wrangling)

3.26 ¢ (quibbling)

3.27 ifd: (futile objection)

3.28 TUREAMH (vulnerable point)
3.29 Summingup

3.30 Sample questions

3.31 References

151

3.1 Introduction

Kesava Misra the author of the Tarkabhas at the very beginning of the book
discusses the firsts #ra of Gotama enumerating the following categories viz.
TEIT (Means or instrument of valid knowledge), 59 (object of valid knowledge),
I (doubt), TASH (purpose) TR (example), FaGH (Established conclusion)
31939 (Members of syllogism), @ (reductio ad absurdum), f9 (Decisive
knowledge), 91e ( (discussion), SIed (argument), TIdUET (mere destructive
argument), ¥ (fallacies in reasoning), 8 (Quibbling), ST (unavailing)
and TSI (vulnerable point).

The instrument of valid knowledge or pram na has been already discussed in
the preceding unit. In this unit various objects of valid knowledge or prameya
will be discussed. The objects of valid knowledge enumerated inthe Ny yas tra

are twelve in number. These are 3T (self), IR (body), 5T (sense-
organ), 3% (objects), I (knowledge). F: (mind), ¥afd (action), T8 (defect),
YW (rebirth), ®E (result), §:@ (misery) and 37987 (salvation). All these
twelve categories are discussed in this unit. The other fourteen categories which
are very briefly narrated in the Tarkabh s are also discussed in this unit.
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3.2 Objectives

After reading this chapter you will be able to

Explain the need and importance of prameya in the Tarkabh s
Discuss the various types of prameyas in the Tarkabh s

Define the fourteen categories enumerated inthe Ny yas tra other than pram na
and prameya

THAIT Now the objects of valid knowledge are being explained—

3.3 3 (self) :

Kesava Misra defines 31T as TACHEEMIIAERAT | Soul is that which
possesses the generality soulness. It is distinct from the body, sense organs
etc. It is different in each body since the experience of pleasure and pain
varies with each soul. It is omnipresent because its effect is seen everywhere.
Being omnipresent it is eternal like ether. It is the object of perception by
the mind. Again the soul is the substratum of knowledge. According to
Annambhatta soul is of two fold—ji v tman and param tmani.e, individual
soul and Supreme soul. Supreme soul is all powerful, omniscient God, devoid of
pleasure and pain. The individual soul is different in each body and is all pervading
and eternal.

R

SAQ:
Write a brief note on 3TcHT

3.4 3 (Body)

In the Tarkabh s the word “TRR®’is defined as TRYNTEAT IR | Body is
defined as the vehicle of actions, sense organs and objects. The soul exerts
itself to gain objects by means of the body, which is the seat of the senses,
mind and sentiments. We can not identify the body with either consciousness
or the self which possesses it. Annambhatta defines body as  yatana or abode
of bhoga of the soul. Bhoga is the experience of either happiness or of misery.
Kesava Misra’s definition is similar to Annambhatta. He says that the receptacle
situated within which the soul enjoys its experience is body. Here enjoyment means
the experience of pleasure and pain. The soul enjoys experience only when it is
limited by some receptacle and that is the body. In accordance with the definition
of Gotama, Kesava Misra again says that body is the substratum of action.
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SAQ:
Name the twelve ¥99S enumerated in the book Tarkabh s

3.5 3f=aq (Sense-organ) :
Kesava Misra defines 3faH as IHREYH ARIOM5TH i.e, that which

forms part of the body, which is the instrument of cognition and which is not
perceptible by the sense-organs, constitutes 33 or sense-organ. Ifit is defined
as that which is not perceptible by the sense-organs the definition would be so
wide as to include time etc. and therefore the qualification ‘which is the instrument
of cognition’ is added. Even then the definition overlaps ‘sense-object contact’
and so the qualification’ which forms part of the body’ is added. If it is defined as
that which forms part of the body and which is an instrument of cognition (i.e
without the word 3753 ) the definition would apply to light etc. and so the

qualification 3= is necessary. These sense organs are six in number, viz.
nose, tongue, eye, skin, ear and mind. Of these that which is the instrument for
the cognition of smell is the olfactory sense organjand it is situated at the tip of the
nose. It belong to the substance earth as it has smell like a jar, that sense-organ
which apprehends taste is the gustatory one and it abides at the tip of the tongue.
It belongs to the substance water as it has taste. That one which apprehends
colour is the visual organ and it is located in the eye. It belongs to the substance
light because it has colour. That sense organ which apprehends touch is the tactile
one. It exists all over the body. It belongs to the substance air as it has touch.
That which apprehends sound is the auditory organ. It is nothing else but ether
limited by tympanum. That sense-organ which causes the apprehension of
pleasure, pain etc. is the mind.

3.6 31ef (Objects of cognition) :

According to Kesava Misra there are six objects of cognitions. These are 54
(substance), 0T (quality), ®H (action), FHI (generality), foRI™ (speciality)
and ¥H9M (inherence).

3.6.1 == (substance) :

Substance or dravya is defined as the substratum where actions and qualities
inhere and which is the material cause of the composite things produced from it.
Substance signifies the self subsistence, the absolute and independent Nature of
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things. The substances are nine in number. These are earth (ksiti), water (ap), fire
(tejas), air (v yu),ether (aa kaa sza), time (k la), space (dik), spirit ( tman)and
mind (manas). Keszava Miszra gives two different definitions of substance. The first
definition is that it is an inherent cause. The second difinition is that it is the substratum
of attributes. Keszava Miszra also accepts nine substances. The following are the
nine substances—

3.6.1.1 gferelt (Earth) :

Out of the nine substances earth is that which possesses the generality earthness.
It consists of a peculiar aggregate of parts, sometimes hard, soft etc. Kesava

Mistra defines Gf¥ialt as T gfrelfcardm=rardt gfore 11t exists in the forms of sense-

organ, body and such things as clay, stone, trees etc. It possesses the fourteen
qualities which are namely colour, taste, smell, touch, number, dimension,
separateness, conjunction, disjunction, remoteness, proximity, weight, fluidity
and tendency. It is of two kinds, eternal and non-eternal. The eternal variety
consists of atoms and the non-eternal is of the form of various products.

3.6.1.2 3ma: (Water) :

Kesava Misra defines 31T9: as 3TqIHMIgI 3119: | Water is that which has
the generality waterness. It consists of the sense of taste, water-body, rivers,
oceans, snow, hail etc. It also has the fourteen qﬁlalities like that of earth but the
quality of smell of earth is not found in water and instead an additional quality of
viscidity is recorded. It is also of two kinds, eternal and non-eternal. Colour etc.
abiding in eternal water atoms are eternal and those in other waters are non-
eternal.

SAQ:
Define 5 ? How many %&Fs are accepted in Tarkabh s ?

3.6.1.3 ¥ : (Light) :

According to Kesava Mista o is defined as dSeram=asi: | Light is that
which has the generality lightness. It consists of the visual sense organs, light
body, the sun, gold, fire, lightning and similar things. It has eleven qualities : colour,
touch, number, dimension, separateness, conjunction, disjunction, remoteness,

(37)



proximity, liquidity and tendency. It is divided into eternal and non-eternal. It is of
four kinds— (1) light in which both colour and touch are manifested (2) that in
which both are unmanifested (3) that in which colour is unmanifested and touch is
manifested and (4) that in which colour is manifested while touch is unmanifested.

3.6.1.4 aF: (Air) :

Inthe Tarkabh s 9 is defined as AYATHHREFE &1; | Air is that substance
which is connected with airness. It consists of the tactile sense-organ, airbody,
wind, breath of animals, etc. It has the nine qualities, touch, number, dimension,
separateness, conjunction, disjunction, remoteness, proximity and velocity. Air is
to be inferred from its touch. It is of two kinds, eternal and non-eternal. The
former consists of air atoms and the latter the products. It is again classified into
three namely body (IXR), organ (3/3) and mass (f93). Body is the aerial
world, organ is the sense of touch, mass is the cause of the shaking of trees etc.
Air circulating within the body is praa na. Though one it acquires different names
suchaspr na, ap na, etc. owing to different situations. Keszava Miszra, however,
has not stated about the division of IR, 3 and f997 but has hinted it when
he mentions about each substance consists of.

6.1.5 3reRT9T: (Ether) : B

a
According to Keszava Miszra aakaasa or ether is IsT[UHRRIH i.e, the substance
which has sound as its distinctive quality is ether. It is one, all pervading
and eternal. This definition of ether differs from the preceding four on the

ground that the word T is inserted in it. Here the author could have used
the term ¥egerd SRR or YeaTHA 3TRISM | But the author intentionally
used the term 79 only to indicate that the word 70T is used for o= and
implies that sound is the special quality of ether and ether alone as distinguished
from all other substances. Colour and other qualities are found in several substances
and even odour, the special quality of earth is often associated with water and air,
but sound is always confined to ether. Hence the author defined earth as simply

Tl while he defines ether as eI |

3.6.1.6 @et: (Time)
Keszava Miszra defines e as Sheils 4 fSRaqiquiea STeagi: i.e, time is to be

inferred from remoteness and proximity which are contrary to those created by
space. It has the qualities of number, dimension, separateness, conjunction and
disjunction (besides remoteness and proximity). It is one, eternal and all-pervading,
Though time is one it is spoken of as present, past and future due to the limitations
(or circumstances) caused by the actions in these three stages of time, just as the
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same person is called a cook when he cooks, a reader when he reads and some
other when he is engaged in other actions.

Stop to Consider :

Annambhatta in his book Tarkasa graha defines F as SAATCATERE:
;| Foehl fagfiIe= i.e, time is the special and instrumental cause of the use
of past etc. It is one and all pervading. SI96R is defined as ATFRITANTEY i.c,
statements such as past time and future time. The word &g here applied to
R, is to be understood in the restricted sense of STETERU FHHTRRY, special
and instrumental cause. Another and apparently more accurate definition of time
isthatgivenby Vi van tha—

ERIEISECHE GRS UG ERI R R
TREHRg: §UIfe: TGUa: I
Time is the cause of things that are produced and is considered to be the

substratum of the universe. It is the cause of the notion of priority and
posteriority. It is converted into a moment etc. owing to its limiting adjuncts.

3.6.1.7 faa& (Space)
In the Tarkabh s 5% has been defined as %WWSWF@'&T o

i.e, space is to be inferred from the notions of remoteness and proximity
contrary to those caused by time. It is one, eternal and all-pervading. It has
the qualities of number, dimension, separateness, conjunction and disjunction
(besides remoteness and proximity). It is inferred from the notions of the
directions, east, west etc., because such notions can not be caused by any
other substance. Though only one it is spoken of as east, west etc. due to the
limitations caused by the contact of the sun with those spaces.

3.6.1.8 3@ (self)
3T has already been explained as the first T8 |

3.6.1.9 w: (mind)

In the Tarkabh s ¥A: has been defined as A& HETEE~: i.e, mind is
that substance which has the generality mindness. It is atomic in size and is always
connected with the soul. It is an internal sense organ and is the instrument for the
cognition of pleasure, pain etc. It is eternal and has the eight qualities beginning
with number, dimension, separateness, conjunction, disjunction, remoteness,
proximity and velocity. Through contact with it the external sense organs produce
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the cognition of objects and therefore mind is a cause for all cognitions. It is not
perceptible but only inferrable. The cognitions of pleasure, pain etc. are caused
by an instrument other than the external sense-organs, eye etc. just like the act of
cooking takes place without an axe but with other causes like fire etc.

3.6.2 TUT: (Quality)
Kesava Mistra defines 70T as HHFISTHHET HehRUMHEIIH UT: i.e. quality is

that which has generality, which serves as non inherent cause and which has no
motion. It always abides in a substance. This quality is twentyfour in number such

as colour (¥9), taste (), smell (%), touch (¥9%7), number (F¥&), size or
dimension (YRH), separateness (32eh), conjunction (FM), disjunction (fa4mT),
remoteness (Te), proximity (3T ), intellect (I(G), pleasure (F&), pain (3:9),
desire (3991), aversion (8¥), effort (FI), weight (&), fluidity (F9), viscidity
(%), tendency (¥&hR), merit (49), demerit (318H), sound ().

3.6.3 & (Action)

Keszava Miszra defines SH as FecHeh H | It is of the form of motion and like
qualities subsists only in substances. It coinheres along with dimensions that do
not subsist in all pervading substances. It is of five kinds (1) moving upwards

(38T, (2) moving downwards (TH&T ), (3) c@ntracting (3ATHo=A) expanding
(F8R) and going (H) | Whirling and other kinds of activity come under going.

Stop to Consider :

The definition of karma givenin Kan da’ss tra is more elaborate though
essentially the same. TSI HARTIAHIETUTRRUITHIT HHAIH means

that action inheres in one substance, but is not a quality, and is the direct and
immediate cause of conjunction and disjunction.

3.6.4 9= (Generality) :
Inthe Tarkabh s S is defined as STHIATEITTHMAY | Generality is

the cause for comprehensive stal class notions. It abides in substances, qualities
and activities. It is eternal, only one and inheres in many things. It is of two kinds—
the highest and the lower. The highest form is ‘existence’ (or being) i.e. €l as it
inheres in &4, 707 and 7 | This constitutes pure generality as it causes the
notion of comprehensiveness only. The lower generality consists of substanceness,
qualityness etc. and inheres in less number of things (as compared with the former).
Itis exclusive generality in as much as it causes both comprehensive and exclusive
notions.
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Stop to Consider

Annambhatta defines ¥ as FeIHERHRIIT S and adds this TERT
resides in A, U1 and &¥ | In the mukt vali I is defined as Fea |fa
EﬂeFm"Flﬂa?lF:D{I Annambhatta following the commentators on Kan da’s
aphorisms divides | in T (higher) and 3% (lower). Some other writers
make a three-fold division of 9¥= | These are I, 379 and TqW |

3.6.5 fawiw: (Particularity)

oM is defined in the Tarkabh s  as foRmI eEEEMN: i.c., particularity subsists
in eternal substances and is the sole cause of their exclusive notions. The eternal
substances are the five beginning with ether together with the atoms of the other
four namely earth, water, light and air.

3.6.6 GHa™: (Inherence)

THA is defined as SIS T THAM: . Inherence is the relation between
two inseparable things. Here it can be said that when two things are so intimately
connected that one subsists on the other so long as the latter is not destroyed are
called inseparables. Such inseparables are (i) the parts and the whole (ii) quality
and substance (iii) motion and that which moves @v) generality and the individual
things and (v) speciality and eternal substance. The whole etc. subsists in the
parts etc. only till they are not destroyed. When the parts begin to perish the
whole etc. does not subsist on the other, e.g., when the threads perish the cloth is
destroyed. Similarly when the substratum is destroyed its quality also is lost.

Thus the six categories beginning with substance have been explained. All these
six are positive categories as they are presented in our cognitions as positive
entities.

3.6.7 31vra: (Negation) :
Now a seventh category which is in the form of non-existence is being described.

In the Tarkabh s 394 is described in the form of negation and is cognised
in the form of nonexistance. It is of two kinds— relational negation (SEFTHE:)
and mutual negation (3T=I=YE:). The former again is of three types—
antecedent negation (FTHIE:), subsequent negation (JESHIHE: )and absolute

negation (IHI:). (1)Antecedent negation is that which exists in the cause
before the product comes into existence, e.g., the negation of cloth in the
threads. It has no beginning as it has no origin, but it has an end as the coming
out of the effect itself constitutes its end. (ii) The absence of a thing in its
cause after the thing itselfis destroyed is subsequent negation and hence
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called destruction, e.g., the absence of the jar in its two halves after it is
broken. It has an origin but no end as a thing destroyed has no second origin.
(i11) When the non-existence of a thing can be predicted in respect of all
times, past, present and future it is called absolute negation, e.g., the non-
existence of colour in air.

Mutual negation is that which denies the identity of two things, e.g., jar is not a
cloth.

SAQ:
Explain with examples the various division of 3

3.7 9fg (cognition) :

Cognition is that which is denoted by such synonymous words as 39cifet], I,
93 ete. Or it can be defined as that which manifests objects (to the mind). It s,
in brief, of two kinds—experience (37J94: ) and recollection (FIM). Experience
is also of two kinds— valid (I&mef) and invalid (37eme). Valid experience is that
which conforms to the real nature of the object apprehended and it is caused by
valid instruments of cognition such as perception, inference, comparison and

verbal testimony. Invalid experience is that which does not conform to the real
nature of the object apprehended and it is caused by invalid instruments of

cognition. It is of three kinds— doubt (¥3¥M:) , ratiocination () and
misapprehension (fT92:). Recollection is of two kinds valid (21 ) and invalid
(3@emem). Both these kinds occur during wakeful stage. All cognitions arising in

dreams are invalid recollections as all that is apprehended as that (in the cognition)
appears as this (in the dream) due to certain defects.

3.8 g (Mind) :
Mind is the sixth ¥¥& which has already been explained.

3.9 wgf: (Activity) :

Activity consists in performing such acts (acts like sacrifices etc.) which ultimately
lead to merit and demerit. This constitutes the basis for all things going on in the
world.
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3.10 g (Defect)

Defects are attachment (IT:), aversion (85:) and ignorance (Hg:). Attachment
constitutes desire, aversion constitutes anger and ignorance constitutes false
knowledge or misapprehension.

3.11 ¥@wa: (Rebirth)

Rebirth is having a fresh origin and consists in the soul getting into another body
after leaving the present one.

3.12 %™ (Result)

Result is enjoyment i.e. experience of pleasure or pain.

3.13 g:@H (Pain)

Pain is suffering and is undesirable for all.

3.14 3mert: (Salvation)

Salvation is release from birth. This consists in complete cessation of all the
twentyone forms of suffering. These twentyone are those arising from (i) the
body (i) the six sense organs (iii) the six objects (iv) the six kinds of cognition (v)
pleasure and pain. Regarding the attainment of salvation it is said that when a
man has understood the real nature of all things from the sastras and has cognised
the defects in the objects of enjoyment, he loses attachment to these and becomes
desirous of release and to gain that he takes meditation. On attaining perfection
in meditation he realises the true nature of the soul and thus gets rid of defects
and sufferings. Then by performing actions without any attachment to results he
ceases acquiring further merit or demerit. By his yogic powers he comes to know
his past merits and demerits. He collects them together and ends them by enjoying
their effects. By this he exhausts all his previous karma and when the present
body dies off, his soul has no new body to enter into and thus loses all contact
with the twentyone forms of suffering for want of their cause (the body). This
release from these twentyone forms of suffering is salvation.

3.15 €@3131: (doubt)

When in one and the same object there arises the apprehension of two or more
conflicting notions, that becomes doubt. It is of three kinds. The first variety is
that caused by the observation of certain common attributes of two things while
not noticing any differentiating features between the two, e.g., whether the object
ahead is a tree, stump or a person. The second variety of doubt is that arising
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from the difference of opinion about one and the same thing when there is no
special reason to ignore or accept either; e.g., whether sound is eternal or not.
The third variety of doubt is that caused by observing some peculiar attitude or
characteristic without noticing anything special, in an object. For example when
one apprehends smell which is the special quality of earth but which does not
indicate whether it subsists in eternal or non-eternal things and when he does not
see any special reason to decide either way, the doubt arises whether earth is
eternal or not.

3.16 v (Purpose)

That by which one is urged to act is purpose (or motive). It consists in gaining
pleasure and avoiding pain, for actions of all men in sound health are directed to
the attainment of these two.

3.17 g=t=t: (Example)

Example is that thing about which there is good agreement between the two
parties in a debate. It is of two kinds. The first is example through similarity and
the second one is example through dissimilarity.

3.18 fagr=: (Conclusion)

An established conclusion is that which is accepted as authoritative. It is of four
kinds— (i) that which is accepted by all s zaa stras (2) that which is accepted as
proved in another s zaa stra (3) that which follows as a corollary to an established
conclusion and (4) that which is acceptable as such only on the basis of another
thesis.

3.19 3tggar: (Members of syllogism)

The several steps used in stating an inference for others are called members of
syllogism. These are five in number namely Ui, ¥q, 330, 3949 and FFm™A
. Here 9fdall can be explained as the statement of the proposition to be inferred
or proved as Tedl AfeT M, ® is the statement of the probans by means of
which the ®¥ is inferred as YA | 38 is the statement of the S between
the W7 and the &g followed by an example where the coexistence has been
observed FYT HEFH: 13999 is the statement of the WA i.e., combination of
the A and THEHAH as TA-=EH | 79 is the conclusion as TR,
the word T stands for H|IEAT |
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3.20 @& (Hypothetical reasoning)

T is akind of hypothetical reasoning leading to an undesirable result. It consists
in arguing that if, out of two concomitant things, the concomitant (S41% ) one is
present, the presence of the other, its correlate =< should also be present,

e.g., if a jar were to exist here it should be perceivable like the spot (where it
stands). This kind of hypothetical reasoning helps the instruments of valid cognition.

3.21 fquiT: (Decisive knowledge) :

Decisive knowledge or f9R is firm conviction and it comes as the result of the
instruments of valid congnition.

3.22 arg (Discussion) :

Discussion is argument between two persons or parties desirous of arriving
at the truth of the topic under discussion. It is in this that the eight points of
defeat are employed to win over the opponent. These eight are (i) deficiency
in the reasoning (ii) superfluity (by bringing in extraneous or irrelevant
points) (iii) stating something contrary to established conclusions and (iv) five
fallacious reasons.

Y

3.23 g9 (Fallacies) :

The fallacies of inference are called setv  bh  sa since they are based on reason
(hetu) which appear to be reason without really being so. Inference is based on
hetu or reason. If the reason is invalid the inference is also invalid. There are five
kinds of fallacies. These are savyabhic ra, viruddha, satpratipaksa, asiddha
and baa dhita.

SAQ:
Write notes on HIM:, ek, 3Td:, 91 and Y.




3.24 Stq (Disputation)

Disputation is also argument like 1< but with the desire of winning over the
opponent and it accomplishes two things. It usually ends in establishing one’s
view point by demolishing the view point of opponent.

3.25 faquer (Wrangling)

Wrangling is destructive argument which does not establish one’s own
position but which is directed only to find fault with the opponent’s position.
In fact the wrangler has no position of his own to establish.

Stop to Consider :

According to Gotama 9T<, Sied , and fordUel falls under the broad head of
¥ or discussion under which broad head come all these three constitutes
the arrangement put forth by a number of persons assembled together.
Some raising objections and others trying to answer them regarding any
topic proposed for decision.

3.26 7™ (quibbling)

. u . .
When some one uses a certain word (or words) in one sense and if the
hearer were to find fault with it by construing it in a different sense this

practice is called ®¢T or quibbling.

3.27 wfa: (Futile objection)

An incorrect rejoinder constitutes STfd or futile objection. It is of many kinds
such as SERUTHI, 319 etc. In the Ny yas tra v ritika, twenty four ST
have been enumerated.

3.28 ez (Vulnerable point) :

A vulnerable point is that by which the opponent is defeated. It is of many
kinds such as =7 (deficiency), 31k (superfluity), 3T9EG (deviation
from established conclusions), 37<R (irrelevancy), STH{IH (inability to find the
correct answer), HaTgaT (accepting the opponent’s view), foRi# (contradiction)
etc.Inthe Ny yas tra twenty two varieties of FFII8€M are enumerated.
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Summing up :

Ontology or metaphysics occupies an important place in all the schools of Indian
philosophy. In the book Tarkabh s also metaphysical aspects are very
thoroughly discussed which are described in this unit. Epistemological concepts
are already dealt in the preceding unit. The other fourteen categories enumerated
by Gotama are also dealt by Kesava Misra aptly considering its importance. It is
evident that by acquiring proper knowledge of the pram na and prameya man
can attain salvation and hence discussion on the fourteen categories are of no
use. But Gotama with the s frq ‘ TeTeATERRRENY Seafaqus SeRigaeonet

HUHYRATENUET has established the importance of fourteen categories and
hence the study of fourteen categories are necessary. Thus in conclusion it can be
said that covering all the aspects of Indian philosophy the book Tarkabhaa saa
occupies an important place in the philosophical arena.

3.30 Sample Questions
1. What is 594 ? Name the different types of ¥ and explain any one of them.
2. Define %7 and write a note on different types of &7 |

3. What is 37919 ? What are its divisions? Explain 39E in the light of
Tarkabh s .

4. Discuss 3T9a7 as depicted in the Tarkabhil_s .

5. Write a note on 9319 |
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Unit4
Introduction to the Vedanta Philosophy and Vedantasara
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4.1 Introduction :

Vedanta literally means ‘the end of the Vedas (vedasya antah). It primarily stands
for Upanisads which are considered as the end of the Vedas —both chronologically
and philosophically. Each of the four Vedas consists of four types of literature,
namely, the Samhitaa s, the Braa hmanas, the Aranyakas and the Upanisads.
Generally these four came successively and the Upanisads form the last part.
Hence, the Upanigads are regarded as Vedaanta. Philosophically also the Upanisads
are regarded as the end of the Vedas as they mark the culmination of the Vedic
speculation and contain the essence of the Vedic teachings. Later on the denotation
of'the term “Vedaanta’ has been expanded so as to include the Bhagavadg t
the Brahmas traetc. all of which have the Upani ads as their foundation. Hence,
Vedaanta philosophy means the philosophy which is based on the Upani ads.

Traditionally the literature forming the foundation of Vedaanta is divided into three
Prasth nas. The term prasth na is derived form the rootsth  with the suffix
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lyut and prefix pra (pra- stha + lyut). Among its different meanings, the term
here stands for ‘the place of origin’ or ‘the starting point’. Accordingly, the
prasth nasof Ved ntamean the different types of works on which the whole of
Ved nta philosophy stands. The three prasth nas of Ved nta are : (1) the
SZrutiprasth na, (2) the Smrtiprasth naand (3)the Ny y prasth na.SZruti
means the Vedas and as such the Srutiprasthaa na of Ved nta denotes the

Upani ads which are the parts of the Vedas. Smrti generally means the
Dharmas’ stras which are the re-statements of the truth contained in the S Zrufi.
Here Smrti prasth na means Srimadbagavadgitaa which summerises the
teachings of the Upani ads and is helpful in understanding the truth contained in the
Upani ads. Thetermny ya literally means ‘that by which man is guided (ni yate
anena iti), and as man is generally guided by reasoning or logical argument.
Accordingly, Ny yaprasth naofVed ntameans that fundamental work in which
the truth contained in the Upani ads has been established by means of logical
arguments. And the work which has undertaken this task of presenting the Upani adic
ideas in a logical way is the Brahmas tra of B dar yana. Hence, the
Ny yaprasth naofVed ntaisthe Brahmas tra.

SAQ:

What is meant by Prasthaa natraya of Ved , nta?

Nonecantirand write a naragranh af alhait 70 vword anavzor)
T oo Caor y ot it para s ra prr o oottt o vy Ot

4.2 Objectives :

The Advaita Vedaanta system is one of the most important schools of Indian
philosophy. It is propounded by Sa karaacaarya through his numerous works
including the commentary on the Brahmas tra. Among the different systems of
Vedaanta, Sa kara’s Advaita Vedaanta is the most popular and its impact on the
life and culture of Indian people is immense. The followers of Sa kara have

written thousands of books the main theme of which is brahma satyam
Jjaganmithyaa j vo brahmaiva naa parah (Brahman is real, the world is false
and the individual selfis not different from brahman). Vedaa ntasaa ra of Sadaananda
Yogindra is but an introduction to the works of those stalwarts of Adviata Vedaanta
system. Study of'this work is essential for the beginners. It is also helpful for the
advance students of this school. In this unit we are going to consider some primary
aspects of Vedaanta philosophy. We will also discuss here about the salient features
of Advaita Vedaanta system. Thus from this unit you will be able to know about :
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(a) Vedaanta and its three prasthaa nas
(b)Sa karaacaarya’s life and works
(c) Main features of Advaita Vedaanta system

(d) Vedaa ntasaara and its author.

4.3 The Brahmasutra

The Brahmas tra, also called the Ved ntas tra or S r rakas tra is the
systematic exposition of the philosophy contained in the Upani ads. The
Upani ads are the records of the mystical experiences of the sages with philosophy
hidden in them. The problems discussed and solutions offered in the Upani ads
present a variety of thoughts. Hence, it is not easy to determine what the central
teaching of the Upani ads is. That is why B dar yana composed the
Brahmas traor Ved ntas trainorder to expose the philosophy hidden in the
Upani ads. Itis also called SZaa ri rakasuutra. Traditionally it is believed that
B dar yanaisnone other than Vy sawho compiled the Vedas and composed
the Mah bh rataandthe Pur nas. However, the modern scholars do not accept
this view. It is difficult to ascertain the date of the Brahmas tra. Some scholars
are of the opinion that it was written during the period from 500 B.C. to 200
B.C.

Inthe Brahmas tra,B dar yana strings togethdithe main concepts of Ved nta
in an ordered manner. These s tras are as if a garland made out of the blossoms
of Upani adic sayings. There are 555 (five hundred fiftyfive) s fras in the
Brahmas tra. These are divided into four chapters (4dhy yas). Each chapter
is again subdivided into four parts (P das). Each part has a number of sections
(Adhikaranas) and each adhikarana has one ormore s tras. The four chapters
of'this work are named as Samanvaya Adhy ya, Avirodha Adhy ya, S dhana
Adhy ya and Phala Adhy yarespectively.

In the first chapter which is called Samanvaya (harmony) B dar yana establishes
that all the Ved ntic texts have for their purport the non-dual Brahman. There
are many passages where Brahman is expressly mentioned. These passages do
not present any difficulty. But there are passages in the Upani ads which do not
mean Brahman directly. These passages are explained by Baa daraa yana in such a
way that it is established that the Vedantic texts harmoniously teach Brahman as
the only reality.

In the second chapter B dar yana shows the objection raised against the
philosophy of Ved nta and refutes them. In this chapter he has refuted the view
of S khya, Yoga, Vaisesika, Bauddha, Jaina, M heszvaraandP car tra.In
the third chapter B dar yana discusses the means (s dhana) of liberation. The
last chapter is called the fruit (phala) where the nature and types of liberation are
discussed. Liberation is the fruit of Brahma-J  na (the knowledge of Brahman).
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Now, the s tras are brief statements and are not intelligible without abh sya
(commentary). Thes tras of the Brahmas tra are also very brief and as such
are not easily understandable. These are also liable to different interpretations.
That is why different philosophers have written different B2 syasontheses tras
in order to explain their meanings. But in doing so they have followed their own
viewpoint. Hence, we find many commentaries of the Brahmas tra which
propagate different philosophical views. Here I shall enumerate the names of the
Bh  syas and their writers along with their philosophical views.

Name of the Bhasya Name of the author The Philosophical view

()S r rakabh sya Sa kar ¢ rya Advaitavaada
(2) Brahmas trabh sya Bh skar ¢ rya Bhedaabhedavaada
(3)Sr bh sya R m ny ¢ rya Vis zisaa dvaitavaada
(4) Ved ntap rij ta- Nimb rk c rya Duvaitaa dvaitavaada
saurabha

(5) Purnapraj abh sya Madhv ¢ rya Dvaitadvaada
(6) Anubh sya Vallabh ¢ rya Szuddhaadvaitavaada
(7) Govindabh sya Baladeva Acintya

Vidy bh sana Bhedaabhedavaada
There are other commentaries also. But these are important from Ved ntic
standpoint. @
Stop to consider

Satra : S tra (Aphorism) is a technical term which was applied for writing a
work by Indian scholars. As  fra means a short form. The definition of s #ra
is given thus :

STeqERTai<TY IRAfgadgEH |

STEAIvHeE g YEfoal fag:
This means — That is called as tra by the experts of s tra which has very
few words, which are not doubtful (3/f<78H) but have essence (FRe),
which can be applied to different senses (fa4@@™), which are not
contradictory (3T&iI¥H), and are not censured (3TeEM).

Bhagya : The definition of abh sya (commentary) is found thus :
AT AU I U PAFEIR: |
g = gudi ure vrefeasr fag: i

This means — That is called a bh sya by the experts of b sya where the
meaning ofas trais described in words following the s tra, i.e., in words
not different in sense from the s #ra and also where the own words of the
commentator are described.
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SAQ:

Why there are so many commentaries on the Brahmas tra? (Answer in 30
words)

4.4 Advaita Vedanta of SZan4karacarya

All systems of Indian philosophy centre round three main concepts : the Absolute
or the ultimate Reality, the individual self (; va) and the world (jagat). The three
Prasth nasofVed ntaalso deal with these problems in detail. But while explaining
the nature and the mutual relations of these three concepts, the commentators
differ in their views. As a result of which different theories were advocated by
different philosophers. And thus different systems of thought have come into

being under the common name of Ved nta.Sa kar ¢ rya, the great philosopher
has advocated the Advaita Ved nta or non-dualistic Ved nta.

Do you know what is meant by Advaita Ved nta? Advaita means na dvaita (7

$a9 37gaH). Dvaita means duality. Hence, avaitas means where there in no
duality. But duality of what? It refers to the dualifif of reality. Some philosophers
accept the reality of two or more principles. Forexamplethe S~ khya philosophy
accepts the reality of both Purusa and Prakrti. So it is a dualistic philosophy.
Similarly, the Ny ya Vaiseskas accept many Pad rthas as real. So their
philosophy is dualism. The philosophy which accepts the reality of only one entity

or principle is called non-dualism. Sa kara does not accept the reality of any
other entity except Brahman. Hence, his philosophy is called Advaita Ved nta.

Inthe Brhad ranyaka-bh sya-v rtika Suresvara describes thus :
fgerd grafeg: demel saq=ad |
AU TTgaq TR e Il

This means—

That which goes in two ways is called §id. Dvaita is the nature of §1d. That is
called 35d where this nature of §1d is negated. The Inner self is said to be
without any duality .

4.5 Szarkaracarya

The system of Advaita Vedaanta is in existence from very ancient times. We find
the names of Yaaj avalkya, Gaudap da and others as the advocates of non-
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dualism before SZa karaacaarya. But now-a-days, Advaita Ved nta denotes the
philosophy propagated by Sza kara. This is because SZa kara is the first

Advaitavaadin to have propagated the doctrine of non-dualism in a systematic
and exhaustive way by refuting the rival theories.

You will be surprised to know that SZa karaacaarya lived only for 32 years during
which he had authored a great number of books in order to establish his system.
However, we know very little about the life of Sa kara. Whatever we know, is
known from legends and stories which were written after many years of the
death of'this great master.

It is generally accepted that Sza kara was born in the year 788 A.D. in a small
village of Kerala named Kaladi. His father was S Zivaguru and his mother’s name
was Vis zigtaa. He became wellversed in different scriptures at an early age. He took
sanny sa(renunciation) at the age of eight only. His preceptor was Govinda who
taught him all the sz stras upto the age of twelve. After that Govinda ordered
Sza karato goto Vadarikaaszrama for meditation. SZa kara went there and spent
four long years in writing the commentaries and other books. In all his works

Sza kara describes himself as the pupil of Govinda. Govinda, on the other
hand, was the pupil of Gaudap da.

Sza kara travelled from place to place as a teacher, engaging in debate and
discussion with the leaders of other schools of thought. He defeated them in face
to face debate. In the course of his travel he vigffed all the important places of
India. He also visited K mar pa where he defeated the Tantriks. In order to
establish his philosophy and to maintain the tradition of Ved nta, Sza kara
established four Mathas (monesteries) in four corners of India. The chiefamong
these was Stinger Matha at Sringeri in Karnataka. Other Mathas are :
Jyotirmatha at Badarik srama, Govardhana-matha at Puri and Sarad matha at
Dvaraka.

SZa kar ¢ ryawrote many books. He propagated the philosophy of Advaita
through numerous works. He wrote both commentaries and original works. The

main commentari/es written by SZa kara are : the commentaries on the principal
Upani ads, viz. ISa, Kena, Katha, Prasna, Mundaka, M ndukya, Aitareya,
Taittir ya, Ch ndogya and Brhad ranyaka Upani ads. He wrote
commentaries on the Brahmas tra and Sr madbhagavadg t . Among his
original independent works Vivekacud mani, Upades sahasr |,
Aparoks nubh ti,Sarvaved ntas rasa graha,V kyasudh
Drgdrsyaviveka, tmabodha and Pa ¢ karana are important.

The works of Sza kara, especially the commentary on the Brahmas tra have
been commented upon by many thinkers following him. Among them the names

of Padmap d ¢ rya, V caspati Misra, nandagiri, Govind nanda and
Advait nanda are important.
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SAQ
1. What are the works written by Sza kara? (Answer in 20 words)

words)

4.6 Salient Features of Advaita Vedanta System :

You have already learned about SZan4kara’s life and works. You have also learned
that Szan4kara’s philosophy is called Advitav da, as it accepts the reality of
Brahman only. Now, in the following lines I am going to discuss the salient features
of Advaita Ved nta philosophy.

The main features of Sakara’s philosophy is ?enerally expressed in a single
sentence thus :

e Hed S Sitel sl A |

It means : Brahman is the only reality, the world is false and the j va is not
different from Brahman. So here we shall discuss about the nature of Brahman,
the world and the individual self. We shall also discuss about the relation between
these three :

4.6.1 Brahman

In Advaita Ved nta, Brahman is regarded as the ultimate reality. It is described
assaccid nandar pa-—i.e.,of the nature of existence, consciousness and bliss.
Brahman is ekamev dvit yam— one without a second. It is nirguna
(qualityless), nirviszesa (attributeless), niskriya (action-less), nirvik ra
(immutable), niraa vayava (part-less), nitya (eternal) and ananta (infinite).

Though Brahman is described thus, yet in reality Brahman is indescribable.
Every word employed to denote a thing denotes that thing as associated with
some quality or act or genus (j #i) or mode of relation. But Brahman being
devoid of quality, action,j ¢ and relation can not be described by any word.
Moreover, our speech is limited. So to describe Brahman with our limited speech
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is to make it limited. But Brahman is unlimited; it is free from the limitations of
time, space and causality. Hence, it is imperceptible and is beyond our
comprehension and expression—av ~ m nasagocara. Brahman is also devoid
of anything ofa like kind (saj ¢ ya), or of adifferentkind (vij ¢ ya)andhas
no internal variety (svagata).

Stop to consider :

Brahman is said to be differenceless. In philosophy only three types of difference
or bheda are accepted, viz, saj t ya, vij t ya and svagata. Difference
from similar types of things is called saj ¢ ya difference. For example the
difference between a mangos tree and a banyan tree. Difference between two
dissimilar things is vij ¢ ya difference, eg, difference between a tree and a
stone. The internal difference of a thing is called svagata difference. This is the
difference between the part and the whole. V- dy ranya Muni has described
this beautifully in hisPa cadas’ :

FeT AT AE: TATIRAATIG ;|
FEIT e fosmra: frenfea: i

4.6.2 Saguna Brahman or Iszvara

The Upani ads describe Brahman as both nirguna (qualityless) and saguna
(qualified). According to Sa Kara, itisthe nirguna Brahman which is the Ultimate
Reality. The saguna Brahman is only an apparent phase of nirguna Brahman.
Saguna Brahman is the Iszvara or God who occupies a lower status and is not
the highest reality. Brahman appears as saguna only when it is endowed with
m y .Actually the Absolute Brahman cannot be related in any way to this
world of multiplicity. But being associated with m y , this Brahman appears as
Isvara and is the cause of origination, sustenance and destruction of the world.

This Isvara is sarvaj a, sarvasaktim n and sarvavy p .

4.6.3 Maya

M y isanindescribable cosmic power, because of which Brahman appears
as Isvara,thej vaandthe world. M y isalsocalledavidy oraj naand
is a power of Isvara. It consists of three gunas — sattva, rajas and tamas.
M y isindescribable and has two powers — varana (concealment) and
viksepa (projection). It conceals the real nature of Brahman and projects the
world of multiplicity.

SZan4dkaraacaaryaoftenusesthetermsm y ,avidy andaj nainthesame
sense. M y isdescribed as avyakta oran rvacan ya (indescribable). Here
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anirvacan ya means that which is neither eternally existent nor totally non-
existent. Asm y oravidy isneither existent nor non-existent, it is called
anirvacaniya. [fm y were existent, it would bring a limit to Brahman; if it were
non-existent, the appearance of the world could not be accounted for. Further
m y isneither identical with nor different from Brahman. It is not identical with
Brahman,because m y is changeable and non-eternal, while Brahman is
unchangeable and eternal. M y cannot be different from Brahman since
Brahman is the only reality. Thus,m y isneither real as Brahman, nor unreal
as a sky-flower. So it is called anirvacan ya.

I have already saidthatm y isalsocalledaj naandavidy .Now thereis
adifficulty about the expressionaj  naoravidy which is negative in form. It
isnegationof; na(naj na)orvidy (navidy )i.e., knowledge. Butthe
Advaita Ved ntinsregardaj  naas apositive entity and not as a negative one.
In their view na here implies antagonistic to knowledge (j  na virodhi).
According to the Advaita Ved ntins,aj  na cannot be a negative entity, since
itis the cause of the world.

SZan4kara describesaj naorm y astheroot-cause of the world appearance
andthe; va’sbondage. The variety and multiplicity of the perceptible world can
not be explained simply by accepting the pure and changeless Brahman. Hence,
maya is admitted as the ground of multiplicity, in association with which Brahman
produces the world-appearance. When the qualityless Brahman becomes
associated withm y , itis revealed as the qualified Brahman or Isvara whose
powerism y .M y isdependentupon Isva, but Isvara is never affected

bym y .

Stop to consider :

Sa Kara’s philosophy is also called Maa yaa vaa da. It is because SZan4kara has
tried to explain all the problems confronting his Nirguna Brahmavaa da with
the help of maayaa . The word maayaa means magic. For example when amagician
produces a tree before us from out of nothing, we call it maa yaa . Similarly the
one Brahman appears as the world of plurality because of m y . It is
impossible to explain through logical categories the relation between Brahman
and the world. This is a mystery which can not be solved by human
understanding. Maa yaa explains this mystery and points to the finiteness of our
knowledge.

4.6.4 The Individual self

It is the fundamental concept of the Advaita Ved ntins thattheJ v tm (the
individual self) is identical with Brahman—Siall 5@ ATHR:. Hence, thej va is
actually identical with Brahman and as such is of the nature of sat, cit and
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nanda. Like Barhman it is in reality nitya (eternal), suddha (pure), buddha
(intelligent or conscious) and mukta (tree). It can not be limited by time, space
etc. and, as such, is ananta (unlimited) and vibhu (all-pervading). It does not
undergo births and deaths. The self has neither origination nor destruction. The
self being of the nature of consciousness is always free. Bondage of the self'is not
real.

However, in the empirical level this real nature of thej va is not revealed. In this
level, the ji va appears as possessing limited existence, limited consciousness
and limited bliss. The jiva is limited by the mind-body complex. The jiva suffers
from pains and sorrows. It cannot be regarded as eternal, since it undergoes
birth and deaths. It is also not pure, as it is subject to desire, hatred etc. In the
empirical level, the jiva appears as the karta (doer) and bhokta (enjoyer).

The empirical ji va is endowed with three bodies, viz., sth la-szarira (the gross
body),s ksma-szariraorli gaszarira(the subtle-body)andk rana-szarira
(the causal body). The gross body of the jiva means the gross material body
consisting of the skin, flesh, blood, arteries, veins, fat, bones etc.

The five pr nas (vital breaths), the five senses of knowledge, the five senses of
action, the mind and the intellect —these seventeen elements constitute the subtle
body of'the jiva.

Avidy oraj na constitute the casual body of the jiva as it is the cause of
both the subtle body and the gross body.

Though in this way the empirical j va appears asi different from Brahman, yetin
reality it is identical with Brahman from the transcendental point of view. The
empirical j va is only a conditioned state of Brahman. Being conditioned
(upahit )by the mind-body complex Brahman appears as the j va. Avidy is
the up dhi(condition) which causes the; va to identify itself with the mind-
body and undergoes all its experiences. All the limitations of the j va are caused
bythisup dhi. Thej vaappears as undergoing births and deaths only because
ofthisup dhi.

Stop to consider :

The identity of theJ va and Brahman is declared in the Upani adic statements
like Tattvamasi, Aham brahm smi etc. These are called the mah v kyas
as they directly declared the jiva-brahma-identity. According to the Advaita
Ved ntins there are four suchmah v kyasbelonging to four Vedas. These are :

1. 9 e - LGIRIRIEE G EDICES
2. Ml - BRI - oS
3. 3 TRAIN - JEQRUIRIUMYd - A
4. A e - HUGHNMMN] - SIYEaR:
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4.6.5 The World

Accordingto Sza kara, the world is false or mithy .Now, in ordinary sense,

mithy means non-existent, i.e., which has no reality at all. Sza kara is often
criticised as regarding the world totally non-existent. It is not possible to negate
something which is experienced by us. We all perceive this world as real. Hence,

SzZa kara’s view of the falsity of the world goes against this everyday experiences
of us.

But this criticism has no ground, since according to SZa kara, mithy does not
mean non-existent or asat. In Advaita Ved nta, the two terms — asat and mithy
bear quite different meanings. Asat means totally non-existent which nobody has
ever experienced. For example a sky-flower is asat since nobody can perceive
it. Mithy , on the other hand, means something which is neither eternally existent
nor totally non-existent. It means that which is indescribable as both sat and
asat. By sat the Advaita Ved ntins mean that which is eternally existent and is
never contradicted. In this sense only Brahman is sat. The world can not be sat
as it is contradicted when the knowledge of Brahman arises. Again the world is
not asat since it has a practical reality. From the practical point of view the world
is quite real. So long as true knowledge of Brahman is not attained, the world of
experience continues to exist. Hence, the world can not be described either as
sat or asat and as such it is indescribable, it is mithy .

Now, the existence of the world depends on Brahman. Hence, according to the
Advaita Ved ntins, the cause of the world is Br8hman; it is the only cause. It is
Brahman that creates, sustains and destroys the world. But there is a problem
here. The qualityless, actionless and non-dual Brahman by itself cannot be the
cause of the world, since it lies beyond the chain of cause and effect. Hence,

SZa kara maintains that Brahman becomes the cause of the world through the
helpofm y oravidy ,without which it cannot create this world.

Again, it must be mentioned here that cause is of two types—up d nak rana
(material cause) and nimittak rana (efficient cause). Hence, the question is :
what type of cause is Brahman? The Advaita Ved ntins reply that Brahman is
both the material cause and the efficient cause of the world.

An objection is raised against the material causality of Brahman. It is seen that
the material cause is transformed into the effect. But Brahman is unchangeable
(avik ri)and as such it cannot be said to be transformed into the world. How
can then Brahman be the material cause of the world? To this the Advaita
Ved ntins reply that the material cause is of two types—parin  min or that which
is really transformed into the effect and aparin min or that which is not really
transformed but appears to have transformed into the effect. This second kind of
cause is called vivarta cause. For example, milk is really transformed into curd,
whereas in the rope-snake illusion, the rope does not change into the snake but
only appears as the snake. Brahman is also not transformed into the world, it
only appears as the world.
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4.6.6 Bondage and Liberation

According to Sa kara, bondage ofthej va consists in the wrong identification
of the self with mind-body-complex. When this wrong notion is removed, the
J va attains liberation. This wrong notion is again caused by m y . Hence,
liberation is attained only through the destructionofm y .M y oraj na
can be destroyed by the knowledge of Brahman only. So the knowledge of
Brahman is regarded as the only means of liberation. Knowledge here again
means the immediate intuitive knowledge of Brahman as identical with the; va.
The Sruti prescribes Sravana (hearing), manana (thinking) and nididhyasana
(meditation) for the realisation of Brahman. It is said—

“ 3T 1 3N A Fae A=<aedl ffeenfaas:” (i.e., The selfis to be
seen, is to be heard, is to be thought of and is to be meditated upon.)  tman and

7
Brahman are synonymous. Hence, Sa kara says that sravana, manana and
niddhy sana are the means of Brahmaj  na.

AsThave already said, in the view of the Advaita Ved ntins, liberation means the
realisation of the true nature of individual self which is absolutely identical with
Brahman. This revelation of the one-ness of thej va with Brahman is termed
as brahma-pr pti or the attainment of Brahman. This is of the nature of
unsurpassable bliss, since the essence of Brahman is absolute bliss. Defined
negatively, liberation is the complete cessation of all pains and sorrows.

“ eI sIE T el Hiel: Sienfaras §

The Advaita Ved ntins advocate two types of liberation—; vanukti or liberation
during embodiment and videhamukti or disembodied liberation.J vanukti or
liberation during embodiment is that in which the ; va acquires the knowledge of
Brahman and thereby destroys avidy ,though he continues to live in this body
because of the non-exhaustion of pr  rabdha-karmans. Asthej va has attained
Brahma-knowledge he is liberated (mukta) from bondage. But he lives (j van),
because his pr rabdha karmans are not destroyed. Videhamukti or disembodied
liberation is attained when thej; va merges with Brahman after his death.

Stop to Consider :

In Indian tradition two types of karman are accepted, viz., pr rabdha-
karman and apr bdhakarman. Pr rabdhakarman is that action which has
begun producing its fruits. Because of this karman aj vais allotted his present
body, his span of life and such other things. Knowledge cannot destroy this
action; it is to be exhausted by enjoyment only.

The other kind of action is also called sa  citakarman. These have not started
producing their fruits. Fruits of these actions only arise at a future time. These
types of karman are destroyed by the knowledge of Brahman.
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SAQ

1. What is the real nature of Brahman? (Answer in 30 words)

1.7 Vedantasara :

Ved ntas raisatamous Prakarana of Advaita Ved ntasystem. Itis written
by Sad nandJog ndra. Ved ntas raisasummery statement of the doctrines
of Advaita Ved nta system as advocated by Sa kara. This work is very useful
for the beginners of the system as it deals with the Advaita Ved ntic doctrines in
a lucid and precise manner. From the standpoint of language and treatment of the
topics this work is a wonderful work. After Sa kara has advocated his
philosophical views, many rival Ved ntinslike R m nuja, Madhva etc, have
criticised his views and refuted them. To safeguard Advaita Ved nta from the attacks
of these scholars many great philosophers wrote many treatises —both commentaries
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and independent works. Among these the names of V- caspati Misra, Padmap da,
Prak s tman, Suresvar ¢ rya, Sarvaj tmamuni, Sti Harsa, Citsukha,

Madh sudana Sarasvat etc. are worth mentioning. But their works are not easily
understandable by ordinary people or by students. Hence, Sad nanda wrote this
work which may be said to be an introduction to those great works of those stalwarts.
That is why this work is generally prescribed for the beginners. However, it should
not be thought that Ved ntas rais simply a compilation of the views expressed
by previous thinkers. Sad nanda has also put forward his special views in many
cases which are different from his predecessors. Of course he has not different

view from Sa kar ¢ rya whose philosophical views he sums up. But he has

elaborated those points which were not discussed by Sa kara clearly and
elaborately. It is because of this Sad nanda claims a very significant position in the
galaxy of the thinkers of this system.

Stop to Consider

Prakarana — This is a special type of work which deals with only a particular
part of a scripture. The definition is given thus —

IR G s fEeram |
3G Tehtol M TFA9E foafem: 1| (RRR S9gaom)
It means — *

The wise call that type of book a prakarana which is related with a part of a
scripture and deals with some particular topic of that s’ stra.

The great popularity of this treatise is proved by the large number of
commentaries written on it. Of these the names of three are most prominent.
These are Subodhin written by Nrsi  ha Sarasvat ,B labodhin written

by Apodeva, and Vidvanmanora jan writtenby R mat rtha. There are
also many translations of this book—both in English and in vernacular.

4.8 The Author of Vedantasara :

The writer of Vedantasara is Sad nanda Yog ndra. We know very little about
the personal life of Sad nanda. Itis said that Sad nanda lived in the last part of
15th century A.D. or early part of 16th century A.D. Sad nanda also wrote a

Sa karavijaya which deals with the life history of Sa kar ¢ rya. Sad nanda
was asanny sin who belonged to one of the ten distinguished orders of monks

of SZa kara’s school. Sad nanda has mentioned that his preceptor was

Advay nanda. Advay nanda also wrote a commentary on Sa kara’s
SZ r rakabh sya.
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SAQ
1. Why is Vedantasara so popular? (Answer in 20 words)

4.9 Summing Up :

By the end of this unit you will be able to know the main philosophical views of
Advaita Ved nta. We have shown here the development of Advaita Ved nta
systen from its origin. Ved nta philosophy has its origin in Ved nta, i.e., the
Upani ads. The Upani adic philosophy has been systematically and logically
presented in the Brahmas tra of B dar yana. Different philosophical schools

have developed on the basis of this work of which the Advaita Ved nta of Sa kara
is the most prominent. The main philosophical view of Advaita Ved ntacanbe
summed up in a sentence thus : Brahman is the ofly reality, the world is false and
the individual self is non-different from Brahman. Brahman is qualityless and
actionless. But Brahman becomes qualified being associated withm y or
a@j  nawhich is an indescribable power of [svara. Though world is regarded as
false, it is not non-existent, it has a practical reality. The individual self'is not
different from Brahman, but appears as different because of avidy orm y .
When the individual self realises its true nature as identical with Brahman, it
attains liberation.

We have been careful to guide you through the introductory concepts of Advaita
Ved ntain such a way so that it will be comprehensible to you. We have not
discussed here in depth all the metaphysical views of this system. Inquiring students
can learn more from the excellent works written by many scholars. Our approach
has been to guide you through the mass of information available elsewhere.

4.10 References/Suggested Readings :

(1) Das, Rasvihari, Introduction to Sa kara, Calcutta, 1968.

(2) Deussen, Paul, The System of the Ved nta, Oriental Publishers, Delhi,
1972.

(3) Devaraja, N.K. and Hirendranath, N.S., 4 Source Book of Sa kara,
B.H.U., Varanasi, 1962.
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(4) Mahadevan, T.M.P., Philosophy of Advaita, Ganesh of Co. Pvt, Ltd.,
Madras, 1957

(5) Radhakrishnan, S., Indian Philosophy, Vol.I1, New Delhi,1977.

Model Questions :
(1) Write anote on Prasthaa natraya.
(2) WriteanoteonSZan4karaacaarya.

(3) Write a note on Vedaa ntasaa ra and state the names of the important
commentaries of Ved ntas ra.

(4) Show your acquaintance with the main tenets of Advaita Ved nta.

--XXX--

o
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Unit 5

Vedantasira: Maiigalacarana, Anubandhacatustaya,
E Adhyaropa etc. :

) Contenfs-:

.51 Objectives
5.2 Introduction
5.3~ Benediction

5'3.1 Benedictory verse -1I
- . 5.3.2 WhatisVedanta
5.4  Anubandha
- 5:4.1 Adnikarin
. 542 Visaya.
5.4.3 Sambandha
5.4.4 Prayojana
" 5.4.5 Necessity ofa Guru
" 5.5 Adhyaropaand Apavada
5.6, Ajiiana -
" 5.6.1 Nature of Ajfiana
~ 5.6.2 TypesofAjiiana
5.6.3 Powerof Ajfiana
5.7 - The cause of the World ;
5.8. Creation of the World : Srstilqéfna
5.8.1 The Nature of the Subtle Body
5.8.2 Paficikarana B
5.8.4 Creation of Gross World
5.8.4 The Gross Bodies
~ 5.9 SummingUp
'5.10 Suggested Readings.

Model Questions

5.1 Introduction

Tn the previous unit you have already learnt about Vedantasara and its author.
You have learnt that Vedantasarais generally prescribed for the beginners who
" want to study Advaita Vedanta philosophy. This book isa summery statement of
the doctrines of Advaita Vedanta. The book begins with a benedictory verse
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(mangalacarana) as has been customary to the Indian scholars. In this
benedictory verse the author has offered salutation to the Supreme self. Advaita
Vedanta has been presented by different authors in various ways so as to suit
different levels of understanding among seekers of Truth. This book adopts the
orthodox method by first explaining the kind of moral and mental disciplines
needed for the pursuit of the highest Truth. It then proceeds to give a description
‘of gj#i ana which is at the root of all evil, according to Advaita Vedanta. After
that the process of creation, which has ajfi Ana as its root cause, is elaborately
discussed. The author of Vedantasara has also given us a good idea of the
views of different scholars regardzng the hature of the self. Here Sadananda has
tried to show that all these views are based on the Upanisads. The next point
considered is the method of interpretation of the mahava kya.s like Tattvamasi
etc. The concept of liberation and its means-are also discussed by Sadananda.
One of the most important features of this work is that here the Yogic practices
consisting of eightfold Yogic paths are inculcated for the purpose of attaining
liberation. The language of this work is lucid and simple. Its popularity consistsin -
its simplicity and comprehensiveness of the subject dealt with.

5.2 Objectwes

Here in this unit you will be given the detailed account of some of the topics dealt
in the Vedantasara. The Advaita Ved antic doctrines already discussed in the
earlier unit will be discussed here as set by Sadananda, Thus at the end of this
unit you will be able to know about :

.. - Mavigaldcarana of Vedantasdra.
- 7Anubandhacatu.sfaya
Adhydropa and Apav&da
Ajrdana—lts Nature and Varieties
Creation of tﬁe world.

5.3 Benediction e &
Sadananda offers salutation to the supreme selfin the first verse. The first verse

is—
IFGUE AT ISHTEI= |
AT GRS s Hiefagd i

I'shall first give you the pfosé order and then the translation of this verse.

A~ mﬂﬁaﬂmaﬂm ﬁmaﬁmmm(m) sniisfag?
M |

Translation— [ take refuge to the Self which is indivisible, is existence—
consciousness—bliss, beyond the range of speech and mind and the substratum
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of all, for the attainment of my desired thing.
Exposition of the verse :

In this verse the author takes refuge to the supreme Self for attaining his cherished
desire. The author describes Afman, i.e, Brahman as akhanda, saccidananda,

ava mmanasagocara and akhiladhara. Now let me explain to you these words
first.

@S-
It means partless or indivisible. So Brahman or atman is partless. According to

the commentator Nrsimha Sa_rasvati , this term means “devoid of anything of a
similar kind or of a different kind and without internal variety.™-

“armuefy ge TRt

According to Ramatirtha, this term means ananta or endless -
ETSTRAISTeagTaia: . This term implies that the supreme self is beyond time
and space and is not limited by any object.

wfereren-

Sat, cit and Eranda constitute the essential definition of Brahman. The meaning
of the terms sat, cit and ananda are discussed by S'ankardcarya in his
commentary on Taittir i ya Upanisad. Sat or existence or truth means that the
nature of which never changes. Tt is different from anrta or false. The nature of
Brahman is sat. The term Sar further indicates that Brahman is the cause ofthe
world, because the world being an effect must be produced from some existent
entity.

Now, a cause is generally found to be inert like clay etc. Moreover, both conscious
and material entities can have existence as is accepted by other philosophers.
But Brahman cannot be inert or jada. Hence, it is defined as consciousness or
cit. The term cit also means that Brahman is not conscious, but consciousness
itself. Ifitis said that Brahman is conscious, then there will be some other object

of consciousness, which would involve dualism. Hence, Brahman is conceived
of the nature of consciousness itself. ~ . '

Again, Brahman is also of the nature of bliss or joy. But unlike worldly joy, the
joy of Brahman is unsurpassable. Worldly joy is only a part of that unlimited joy
of Brahman . 1t is said in the Upanigad-- :

" e ST, s 1

These terms sat, cif and ananda are not the adjectives of Brahman, they are
the essence of Brahman.

TSR - _
o 9 g A (FEEAE:), T AR (g, |
ATGHTEIER: STATEHTIre: (FTIATey: )
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It means that Brakman is beyond the range of speech or mind. It cannot be
described by our speech and cannot be thought of. Both our speech and
mind are limited and hence, cannot grasp the unlimited Brakman. It is said
in the Taittiri ya Upanisad—

‘o4t e P STeTe T g 1 |
[From which S];eech turn back, together with the mind, not reaching it]

There are other passages also in'the Upanisads where Brahman is described as
beyond the reach of word and though.

AfEeTarTy-

Brahman is the substratum (34R) of all{ 31&=T). Brahman is the material cause
of the world. All effects exist in their material cause. The Upanisad says— ‘gl
mwrﬁmﬁﬁmﬁa?amﬁﬁﬁaﬁamwﬁ?ﬁﬂqa@”
(iferirateg) |

[That from which alt these beings have evolved, by which they existand to which

they return after death is Brahman]. Hence, Brahman is the cause of origination,
- sustenance and destruction of the world. '

anfisfrga- ‘ .

According toNrsirha Sérasvati , 3718 here means F1: 3719, i.e., final beatitude
or liberation. But Ramatirtha maintains that this means ‘the removal of non-
apprehensnon and nusapprehenswn of the meaning of the §astra and of conflicting

_ views as to its meaning’. (318 wreTiwfauaemiaafafemfaua e,
This word may also mean the fulfillment of any particular desire (31418) of the
author.

Stop to consider:

HEFTERUT — all the works in Sanskrit commence with a mafigal@carana
(benediction). This is generally done-with a benedictory verse where the
author salutes his favblirite deity. It is believed that by this benediction
any obstacle standing in the way of the completion of the work can be
removed. In the present work the author Sadananda offers salutation to |
the Supreme Self. The author also pays tribute to his guru (preceptor).

Essential definition :

The Advaita Vedantins offer two kinds of definition of Brahman, viz.,
| svaripalaksana and tafasthalaksana. Svarupalaksana or essential
definition is that in which the 6bject is defined by its nature or essence itself
(FTETHe AVl WEgasvi). The essential definition of Brakman is sat, cit,
ananda and ananta.
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5.3.1 Benedictory Verse- 11

 After saluting the supreme self Sadananda offers his tribute to his teacher in the
next verse thus :

sedisTu ST deawd: |
TETRIEA AR ded Tty
37 : A edd: aﬁamﬁmwuwﬁr(a@{)amwl

Translation : Having saluted my preceptor, who, on account of his being free
from the notion of duality, is in true sense Advayananda, I shall now expound the

essence of the Vedanta, according to my conception of it. 7

Exposition : As you have seen here, the name of the guru of Sadananda is

Advayananda. The word literally means the embodiment of non-dual bliss.

(3gy <1 A1 AT ~ SFgATer). The guru fully justifies his name as he is free
* from the sense of duality. (39F:). "o =

After saluting his guru Sadananda proceeds to propound Vedantasara. Nrsimha

Sarasvati explains the title of the book thus— '

(S AR AR ) JeTAAH SUrEEErESTar 7l % W 4 g

aﬁnﬁaﬁ e AR € AEER: |

Thus, Vedantasara means the essence (sara) of the doctrines of the Vedanta

which is nothing but the Upanisadsic passages. If one can attain the
knowledge of this Ved@nta, no other knowable remains for him.

SAQ: .

1. How the author defines Brahman in the first benedictory verse? (Try to
answer in 25 words) ' '

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

5 What desire of the author will be fulfilled from the composition of this verse?
(Ansnwer in 20 words) ; -

O T T T rr e P P DO R LR E AR AR e BER KL LA b

5.3.2 ‘Whatis Vedanta?

You have already Jearnt about the etymological meaning of the term Vedanta
from unit-L. However, Sadananda gives a precise definition of Ved@nta in his
book. He writes—
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AT ATH SUFTIHE AU SRR = |
Vedanta is the evidence furnished by the Upanisads, as well as the

Sarirakasftra etc. which help in the correct understanding of their meaning.

Now, in this sentence, the most important term is SUHETHHY as it provides the
definition of Ved&nta. So you must be very clear about its meaning. This term
can be expounded iri two ways. So we find in the Subodhini—

1. IUFT9E: TS YR SUFTTEHIO |
2. 39T o yeor 3f =

Inthe first case it means the pramaz 1S Ot ewdence i.e., instrument of lmowledge
in the form of the Upanisads.

Secondly the term means wherein the Upanisads are pramanas.

The word pramana means the instrument of prama or valid knowledge (9w

UM FHUE ). Hence, Ved anta means the doctrine which is derived from the
Upanisads or which is based upon the Upanisads.

Stop to consider :

Now, in this definition, the key word is Upanisad. Do you know what is the
meaning of the term Upanisad? The etymological meaning of this term is
Brakmavtdya or armawdya {i.e., the knowledge of Brahman).
Sankaraca aryain his commentary has explamed the meamng of the term
Upanisadthus :

o favrm- Wﬂd@sﬁg@‘mfﬁmmmﬁﬁ:ﬁl

That means the word [panisad is derived from the root sad with prefixes
upa and ni and the suffix kvip (39-F- /&g + fg = S9FR). In this explanation
the prefixes upa and #i denote nearness and certainty respectively. The root
sad has three meanings— visarana (to loosen), gamana (to lead) and
avasadana (to destroy). Hence, the word Upanisad means that teaching or
knowledge (vidya)} which loosens (vi§iryati) the bondage in the form of
transmigration; which certainly leands (gamayati) one very nearto Brahman
andwhich completely destroys (avasadayati} ignorance, the cause of bondage.
Only the knowledge of Brahman can destroy ignorance and lead one to
liberation and henee Upanisad denotes the knowledge of Brahman. Though
this is the primary meaning of this term, vet secondarily it also means the books
or scripture which contain such knowledge.

Another meaning of sad is “to sit down’ and hence Upanisad means sitting
down near the guru to receive instruction. Upanisad also means secret
knowledge (rahasya vidya).
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5.4 Anubandha

Before commencing any S%stra or technical work, the Sanskrit scholars opine
that four questions are to be considered—(1) What qualifications are required to
render one competent for studying that Sastra? (2) What is the subject matter of
the $astra ? (3) What connection or relation is there between the subject matter
and the book itself? (4) What is the purpose of studying the $astra? The answer
to these questions constitute the anubandhas. The term isexplained thus— -

aﬁmmamﬁdm@mmmﬁﬂﬁﬁmzl

That is those which engage one to study abook ora Sastra by their knowledg‘e
are called anubandhas. -

Unless a man knows what a particular book is about and whether he is competent
to understand it and what good the knowledge will do him, he cannot be expected
to apply himselfto the study of the book. Thus arubandhas are the pre-requisites
of the study of a book. Anubandhas are four in number, They are—

1. SR or the oomp‘etémﬂperson.
2. fae: or the subject-matter.

3. WY or the relation.

4. 'SRﬂTTFF:Lor the purpose.

This is clearly stated in the Vacapaayam thus :
4 arer oy TR 2
TS o HT:EEI Wm "’

Teph TR TR S AR e IR T S S
HOY 99| _ e

Hence, anubandhas are causes. The derivative meaning (aaamﬁ ) also _
makes this clear. '

5.4.1 The Adhikarin

Now, let us discuss about the four anubandhas of Vedantasara. Here
Sadananda himself says that as this book isa prakarana of Vedanta, hence
the anubandhas of Vedanta s@stra will serve the purpose of the book also. So
we will discuss here the anubandhas of Vedanta as a whole. Among the four
anubandhas the adhikarin comes first, for if the qualifications of the person
who is competent to study a s@stra are not known, then one will not apply
oneself to the study of the book. Sadananda posits the qualifications for the
study of Vedanta thus— '

Gy
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The adhikarinis a pramata. Pramdtd again means the possessor of right
knowledge. Hence, the qualified person is the pramata who, by studying
the Vedas and Veddngas in accordance with the prescribed method
(vidhivat), either in this life or in the 1ifé hereafter, obtained a general idea
of the entire Vedas; who has got rid of all sins by performing the nitya
(obligatory) and naimittika (occasional) rites, as well as penance (prayas citta)
and devotional rites (upasana) and also avoiding the kamya (which is done
with a desire) and nisiddha (prohibited) actions and thus becomes entirely
pure in mind and who has acquired the four means.

In the above definition of the qualified person you have certamly noticed many
technical terms. I will now explain these terms one by one.

(a) Tarfrergeftaaaerg — To be an adhikarin for Vedanta one must study the
~ Vedas and Vedanigas. Fhis study must be according to prescribed rule. It is
prescribed in the Taittiriya Aranyaka that ‘TS EdA:” (one should stady
one’s own Veda). To follow this rule again a student must follow some rules such
as upanayana, brahmacarya, residing in the house of the guru etc.

(b) SR ST SN & © It is seen that Vidura and other sages acquired
the highest knowledge of Vedanta, though they were not allowed to study the
Vedas being s'adras by birth. Then how can their cases be explained if studylng
of Vedas is a must fot an adhikarin? To explain this it is said—in this lifeorina
previous life, That means Vidura and others were born with purity as a result of
their studying the Vedas and Ved a1 ngas in a past life.

Stop to consider
Vedangas-Vedangas are books which are auxilary to the Vedas. Without the
help of the Vedarigas the study of the Vedas is not possible. Vedangas are six
in number- (1) Siksa (the sCience of proper articulation and pronunciation),
(2) Kalpa (Rituals or ceremonies), (3) Vyakarana (Grammar), (4) Nirukia,
(5} Chandas (the science of prosody) and (6) Jyotisa (Astrology). -

(c) Prer-fufres-wra-fafrgf

These are the types of rites prescribed or prohibited in the scriptures. Nitya or
obligatory rites are those which cause harm (pratyavaya}ifnot performed The
daily rites such as sandhya, vandand etc. are obligatory rites.

‘ﬁmﬁaanﬁmwﬁrwmﬁﬁf’
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Naimittika or occasional rites are those which are observed on special occasions.
Jatesti (birth sacrifice) is an occasional rite, which is performed after a son is
bom.

“Yfrfaamf CreraTeaif ST

Kamya or optional rites are those which are performed with a desire to attain
some fruit. Jyotistoma sacrifice is the example of optlonal rite which is the means
of attaining heaven.

“epref T SRR I”
N t,srddha or forbidden action aré those which brlng about undesired results such

as going to hell etc. Slaying of a brahmin is a forbidden thing. Here other such
sins as drinking of wine etc. arealso included as forbidden acts.

‘ﬁﬁ@ﬁqwﬁmwﬁmqﬁﬂﬁl”

Stop to cunmder

m‘zrﬁaﬂr— The mormng, noon and evening prayers of the three upper castes.
The Sruti prescribes— “s7e@: T . The Manusam hita also says |
that one should observe the sandhya's repeating the Gayatri mantra according |
to rule: These rites do not produce any fruit but cause harm if not performed.

=B — This is a cycle of seven sacrifices, viz., Agnigtoma, Ukthya, Sodasi,
Atiratra, Vajapeya and Aptory@ma. Agnistoma is the model of all Soma

sacrifices of one day’s duration. By performing Jyotisfoma a sacrificer attains '
heaven. So it is said— “=AFEEA TriFH@E a9 . So this is performed with the

definite motive of attaining heaven. As such it is a kamya karman.

g — This is a sacrifice of isfi type wh1ch is to be performed when a son is
born. In this sacrifice offering is to be given te Vaisvanara. The injunction is
found in Taittiri ya Samhita thus : “3 g g PR S 17

(d) yrqfammﬁ—

Pr ayascztta rites are performed for explatlon of sins. Candrayana ctc. are
prayascitia ntes :

qumﬁwmmﬁamﬁﬁu

Mental activities relating to Saguna Brahman such as are described in the
Sa ndxiya—wdya ate upasanas or devotlonal exercises.

mmmmmmmﬁﬁ:
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(e) ATTIdRE:
Now, the above mentioned actions are to be performed for the purification of the
mind. These actions are essential for being an adhikarin, but it is not mandatory:
that these should be performed in this life itself. Even if a person performs these
activities in the previous life and thereby happens to attain the purity of mind, he
 is qualified for studying Vedanta and acquifing Brahma-knowledge. But he must
pOSSESS § adhanacatustaya (four means). So Sadananda descrlbes these four
means in his work. The four means are:

(i) Frenfereregfaas : (Discrimination between things eternal ahd non-eternal)
(i) SETgAT e AT (Indlfference to the enjoyment of 1thf.,r fruits of action
here and hereafter); :
(iii) AR ET: (Possessmn of the six —Sama, dama etc.); and
(iv) Hﬁ&jﬁl{(Desxre for release)
- I shall now explam these sadhanas one by one as described by Sadananda.
(i) First of all mtyamtyavastuwveka You have already learnt that according to -

_the Advaita Ved @ nfins, Brakhman is the only eternal thing; all other thingsexcept - .

Brahman are non-eternal. The discrimination between 1hese eternal and non- - _
eternal things is the first sadhana.

(ii) The result of the above mentioned discrimination is the non—attachmeh{ tothe
enjoyments of the things either in this life or in the life hereafier. All the enjoyments
- of this world are the products of action. That what is produced by action is
perishable. Hence, all the enjoyments of the world are non-eternal, which end in
suffering alone. When one becomes fully aware of the perishable nature of the
enjoyments of the world, he is no more attached to them.

(iii) The third means of eligibility cc_msisté in the possession of six virtues, viz.,
Sama (tranquility), dama (seli-restraint), uparaii (detachment), fitiksa
(endurance), samzadhana (concentration) and sraddha (faith).

Sad ananda descnbes thus—

ﬁmﬁm@mamag@aﬁmmmmﬁamﬁwmm;mﬁ

mﬁﬁw@maﬁmﬁﬁmﬁtﬁl SR | I
e RRRaTaE g | :

Now, fama means the control of internal organs Tt means taking the mind away - - '

from all objects other than sravana, manana and nididhyasana.
“ YT AAIGeA e farrall Tl Fms: 1~

Dama means the control of the external organs by taking them away from-all
objects except that (i.e.Sravanaetc.)

8. S Qe o fad >
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Uparati consists in abstaining of sense-organs and mind which are controlled by
$ama and dama from the objects except sravana etc. In another sense uparati
means the abandonment of the prescribed actions according to scriptural
injunctions. -
 <Feraifdarr, T gl v, Samumada: st fafear
et fafern ofter: o

Titiksa is the endurance of such opposites as heat and cold, happiness and
SOrTOw etc. -

““Faferen SereTRggaTEs i
samadhanais the constant concentration of the mind, thus restrained, on sravana
etc. and on such other objects which are helpful to them.

«FRdiaeT W : FEIG! AEROITe o T ST
§raddha is the faith in thq truths of Vedanta as taught by the guru.

TRy fvE: Fe
(iv) When a person is equipped with the three above mentioned sadhanas or
means, he naturally desires for the attainment of liberation. This is mumuksutva,
the last means of eligibility, When an aspirant fulfils all these conditions, then only
he becomes fit to receive the knowledge of Brahman as taught.in the Vedanta
and as advised by the guru. A person thus qualified is to approach aguru and
study Vedantaunder his guidance. Such a person is the adhikarin. About this
adhikarin the Brhaddranyaka Upanisad says—- Tl ST SO Eatere: eIt
YIS HASRHN 99l (Having become tranquil, restrained, satisfied, patient
and collected he sees the self in self). This passage of the Upanisad is the proof
of the characteristics of the &dﬁikarin mentioned above. Sankaracaryaalso
describe this in Upasdesasahasri— T

PHIGEGIARGIEC DR
TR A I |
Tt Heel
e Tad g N

[This is always to be taught to one who is of tranquil mind, who has controlled his
senses, who s free from faults, obedient, endowed with virtues, always submissive
and who is constantly eager for liberation. ]

The above qualifications of an Adhikarin signify the fact that the person competent
1o attain the knowledge of Brahman is the one who has not only undergone a
complete intellectual training and studie'd_ the Vedas properly, but has also
accomplished the moral training by his acquisition of the four sadhanas: Thus, :
there are two aspects of this qualification, viz., inteliectual and ethical. The former
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consists in the study of the Vedas and Vedangas. The latter i.e., the ethical part
has reference to the four sadhanas.

The seeker after truth is eager to distinguish between the permanent and the
impermanent. This is the first qualification. The viveka or the distinguishing
capacity of the aspirant results in vairagya or detachment from all worldly objects
and other-worldly pleasures. This, on its part, gives rise to certain positive means
which are enumerated as samadisatka. -

Both sama and dama are the means to acquire coh_trdl of senses arid thought.
Uparati is the ansterity of acts, a renunciation in spirit. When the mind is
with drawn from all external things, a natural tendency of endurance of all
sorts of afflictions follows The constant and sustained practice of mental
as well as physical control leads one to staddha or faith in one’s preceptor and
in Vedanta. The last means is samadhana or the stalrlity of attitude.

SAQ: - . :
. What are the characteristics of an Adhikarin? (Answer in about 200 words)

...................................................................................................................
L R R R L e g,

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

...’..“..................“.._...‘..............“..............................'.-...... ...............................

:words) I . ) ey

3. What are spe01a1 means of becoming anAdh:karm" { Answer in a‘oout
100 words) _ o &

L D T T L L T TR T T T ep O
R T LT L T O
..................................................................................................................
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5.4.2 Visaya

You have already learnt about the characteristics of a person who is competent
to study Vedanta. Now among the four Anubandhas the second one is Visayah
or subject-matter.

The subject-matter of Vedanta is the identity of the individual self (j I va) and
Brahman, which is of the nature of pure consciousness. This identity is the prameya
or object of knowledge here. This is the purpose of all Vedanta texts.

forr: Sfierseder e Y o T oK LIGRRIGE
The identity of the jiva and Brahmian is the main doctrine of Advaita Vedanta.
The Advaita Ved antins maintain that this is the purpose or significance of

all the Upanisadic passages. Hence, this is regarded as the subject-matter
of Vedanta-sara also. :

5.4.3 Sambandha

Relation means the connection between the subject-matter ahd the book. Thisis
the third Anubandha. : ;

Sambandha is the relation between the prameya which is the identity (of the” )
individual self and Brakman) and pramanas whichis the Upanisads that establish .
this identity. This relation is in the form of bodhya (thing to be known) and the
bodhaka (that which explains it).

W_mamqmﬁqﬁmawwn

5.4.4 Prayo;ana

The last Anubandhais prayo;ana Actually this is the most important of the pre-
conditions of the study of a s@stra. For it is generally said that not even a dull-
witted person commences any work without knowing its necessity. (ST,
e T U wad ). If you do not know what purpose will be served by
studying a book or a §@stra, you will not be interested in studying that. Soitis
the most essential anubandha. Now, prayojana of Vedanta, according to
Sadananda, is the removal of thé ignorance regarding the prameya consisting in
the identity of the 1 va and Brahman, as well as the attainment of bliss which is
the essence of one’s own self.

e q eI AR g e |

Itis already explained by me that though the j7 va is identical with Brahman, it
does not realise this identity because of affi ana orignorance. When this ignorance
is removed, the j 7 va realises this idenfity. So the purpose of Vedanta isto remove
this ignorance. Now, when ignorance is destroyed, the i va becomes Brahman,

as there is no difference between them. Brahman is of the nature of bliss. So the
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Jivaisalso of the nature of bliss. This nature of bliss is realised when ignorance
1s removed. This realisation is also the fruit of the study of Vedanta. This is
testified by the sruti also. It is said in the Chandogya Upanisad that “The
knower of the self overcomes sorrow”. (FRfd WA AAfA ). Again the

Mundaka Upanisad says, “He who knows Brahman becomes Brahman”

CRiEE e CInhY

Stop to consider :

The Advaita Ved antins maintain that ignorance or gfft @na can be destroyed
by knowledge of Brahman only. This knowledge is immediate intuitive
knowledge. This type of knowledge can be obtained from the Upanisads only.
Among the different pramanas like pratyaksa, anumana, sabda etc., only
sabdapramana is possible in case of Brahman. Sabda is here the Upanisads.
So after being instructed in the nature of Brahman as non-different from the
JTva, one meditates on it. Only then he achieves the direct realisation of
Brahman. And this realisation destroys ignorance and the ji va perceives its
identity with Brahman. So it is said Ferde sl vafd |

5.4.5 Necessity of a Guru

As aman whose head is on fire goes to the water, so also this qualified person
being scorched by the fires of the endless rounds of births, deaths etc. takes a
present in his hand and approaches a guru (spiritual teacher). This gurz must be
well-versed in the Vedas and intent upon Brahman. He then becomes his follower
and acts according to his adv1ce

Instruction froma proper teacher is absolutely necessary for the knowledge of
Brahman. Sankara has said in his commentary of the Mundaka Upanisad thus,

NS Y T SERRFraTY = $7R . That means a person though leamed in -

the scriptures, should not search for the knowledge of Brafman independently.
He should approach a suitable guru. The guru also instructs him with great kindness.

So it is said in the Mundaka Upanisad, “Tgd Tl W TEHEITTS S
A1 SRS [In order to know that he should go with fuel in his hand to a
teacher who is learned in the Vedas and lives entirely in Brahman.]

SAQ:

1. What do you know about the subject matter of Vedanta? (Answer in about
20 words)

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




2. What is the necessity of Vedanta sastra? (Answer inabout 15 words)

55 Adhyﬁfopa and Apavida

In the previous section you have seen that aspiritual aspirant should approach a
guruwho will instruct him accordingly. Now, what is the method which the guru
generally follows in giving his instructions? Sad@nanda says that the gz instructs
the pupil by the method of adhyaropa (superimposition) and apavada(withdraw
of superimposition). So let me tell you first what is meant by adhyaropa.

Adhyaropa is also called adhyasa. It is the superimposition of the unreal on the
real, just like the superimposition of snake on a rope which is not a snake. Now

real (vastu) is Brahman which is existence, consciousness and bliss and is without
a second. Unreal is the whole mass of unintelligent things beginning with ignorance.

« grgdear Tt FRITEE, A SR SRl | o wiEere, S5 |
¥, IR OETISERISaq 7 -

Apavada is the opposite of Adhyapara. Asa snake which is falsely perceived
in a rope is ultimately found out to be nothing but the rope, similarly the
world of unreal things beginning with ignorance, superimposed upon the Reality,
is realised, at the end, to be nothing but Brahman. This is called apavada or
withdrawal of superimposition. :

qEGHECEH I o

Stop to consider : -

Brahmanis, according to the Advaita Ved @ ntins, pure and indivisible absolute
(Akhanda). This Brahman cannot be the real cause of the world. But then
there is no other entity except Brahman which can be the causg of the world.
So the Advaitavadins say that the world is originated from Brahman. But
when they speak of the origin of the world, they do not believe its origin to be
true. So the “question is : what is meant here by origination? The Advaita
| Vedantins call this adhyaropa. It means the apprehension of one thing as
another or attributing the properties of one thing to another. Just as the snake
appears in the rope which is not the cause of the snake, so also the world
appears in Brahman. This is adhyaropa or adhyasa.
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5.6 Ajriana

The concept of ajfidna is a pivotal concept in Sankara’s philosophy. In the
previous section it has been stated that ajrdna etc. are the unreality which are
wrongly superimposed on the real Brahman. So the questions naturally comes :
what is this ajfidna? What is its nature? What are its varieties? In this section we
will discuss this concept of gj#idna as propounded by Sadananda.

5.6.1 Nature of Ajridna

Sadananda defines gj#i ana thus :

A TEHsAH e =T e Fforify Ao Jqfereaieta 9ef< 1 sena
FERRNAIS et e sefigae |

I shall now explain this definition to you showing the neoessny of all the words in
the definition. Here five characteristics of ¢jfi @na are given.

These are : (1) Anirvacaniya, (2) Trzgunatmaka (3) Jii anawrodhz (4)
Bhavartipa and (5) Yatkiricit.

(1) 4j# @ana or nescience is anirvacaniya i.e., indescribable. It is indescribable
because it can not be described either as sat or asat. Af#i ana can not be regarded
as sat orreal like Brakman;, since it is contradicted later by right knowledge. If
gjit ana is regarded as real then it will never be confradicted at any point of time.

Then there will be dualism, because there will be two entities— Brakman and
ajii ana. Again gjii ana cannot be s:;ud to be asat or unreal like a sky flower,

since it produces effects and is an objectand is an object of our direct experience.
If aj7i @na is said to be unreal then it will fall in the same category as a sky-flower,
the son of a barren woman and such other absolute non-entities. No causation
can be attributed to such things. But aj# @ra is regarded as the cause of the
world. Again j#i ana can not be both real and unreal, since reality and unreality
being mutually contradictory can not remain in the same thing at the same time.
For example cowness and horseness are contradictory to each other and so
these can not be the attributes of the same thing. Hence, aj7 ara is said to be
indescribable as sat and asat.

Stop to consider :

For a clear understanding of the above charactensnc of anirvaccni ya, you
must know what the Advaita Vedantins mean by the terms saf and asat. The
Advaita Vedantins define the term satina way qu1te different from that of
other phllosophers

The Bauddhas define satfva as arthaknyaka ritva i.e., the capacity to produce
some effect. That means, an entity is called sar if it can produce some effect.

According to the Vaisesikas, saf means that which possesses the samanya
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{(genesis) satta.

But according to the Advaita Ved@ntins, saf means that which is notcontradicted
at any point of time-—past, present and future.— “Franerarsdd 9y Accordingly
only Brahman can be sat.

Asat orunrealis that which is never experienced or perceived as existent. Nobody
‘ever perceives a sky-flower or hare’s horn or son of a barren woman. So these

are asal— I Helg walia v |

Now, there are things which can be said neither saf nor asat. Such things are
regarded by the Advaita Vedantinsas anirvaccni yaor indeterminable. The objects
| of emroneots cognitions like rope-snake etc. are not.sa since they are contradicted
afterwards by truc knowledge of rope etc. They are also not totally non-existent,
as they are perceived in front of us. Saz and asat being contradictory can not
remain in the same thing at the same time. Hence, the Advaita Vedantins maintain
that these are anirvaccni ya or indescribabie. B

(2) Now, as aj#i ana is said to be indescribable as saf and asat, so it may be

thought that it is non-existent. To avoid this ajnana is described as
" trigunatmaka, i.e., composed of three gunas. The gunas are sattva, rajas
and tamas. These three gunas are found to exist in all the products of ajri ana.
These gunas are mentioned in the following passage ofthe Upaflig'ad— “ TSRl
RISk WSt YT & * (Svetadvatara Upanisad). These three
gunas are elaborately discussed in Sa mkhya system where they are said to be
the constituents of Prakrti. Sattva guna is illuminating, rajas indicates activity
and famas indicates dullness. Ajii @na or maya is also called Prakyti and these
three gupas have been attributed to aj7i ana also. Though these are atiributes of
ajii ana, yet they constitute its essential part. ‘

(3) Some philosephers try to explain the word aji ana as a]ﬁsence of knowledge.
Ajfi ana is derived as na jii anam ajfi anam. The prefix na in gjfidna means
non-existence or absence (abhava). But the Advaita Vedantins do not agree
with this view. In their view, ajfi arnais a positive entity and nota negative one.
So ajii anais defined as bhavaripa. According to them, ajit ana cannot be a
negative entity, since it is the material cause of the world. The material cause
cannot be a negative one. ' :

(4) Just now itis said that gj#i ana is positive, but this will be against the derivative
meaning of the word. For ajfi ana (na jii ana) means ji and bhava (negation
of knowledge) as na always denotes negation (abhava). To this the Advaita
Vedantins say that the prefix na has other meanings also such as similexity,
contradiction etc. 4j# 7na mearis antagonistic to knowledge (jri anavirodhi).
This also means that aj7i @na is destroyed by knowledge. Somebody may say
that ajfi @na being beginningless and positive can never be destroyed and as
such liberation will be impossible. To refute this it is defined as j7i anavirodhi.
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Stop te Consider :

There are several meanings of na (<<). These meamngs are gwcn in the
following verse—

TR HE Y TEw deeddi|
ST foRtary worefl: w2 weifeian: 0

Hence, na may mean similarity (sadrsya), negation (abhava), difference
| (anyatva), minuteness {aipara), not praisworthy (aprasastya) and
contradiction (virodha). These are the six meanings of nari. Examples are—

(1) 7 ST=F: STSTErYy: (FRIUEEY: )
(2) 7 A9 ST (AT )

(3) 7 T I (azﬁ%———im)
(4) 1950 (IEd)

(5) STpT (STl )

(5) Ajianais also defined as SOmethmg (vatkiri cif). Though ajfiana is said to
be positive, this positivity should not’be taken in the strict sense of the term. The
word has been used here simply to inean that gjfi ana is something other than
non-existence. Moreover, though ajfi ana is described as positive and possessing
three gumas, it is not possible to describe it as “it is like this’. Hence it is only said
tobe® somethmg

In this way gjiiana has been deﬁned by Sadananda. But the question is : what
is the pramana for the existence of ajfi ana? Sadananda says that there are
both perception and verbal testimony for the existence of gjit ana. The immediate
experiences like “lam ignorant™ etc. establish the existence of ajfi ana. Similarly
the Sruti passage, “The power belonging to God himself, hidden in its own
qualities.” SaTcIfeR T FRIq (Svetas’vatara Upanis ad) is the proof of its

existence.

Stop to consider :
Extracts from the commentaries ;

e FRfierar TETEgd o 2 TR YR e T e,
THG: FROFELII:, TR T ST T AR TEERg
AreTgren- FroeTeRhf | sreTHEH | SemTe Al SRRt JeE
g | 7 a9 ST gRavfee e faaded aees TEEAe
ORI SRTge- TR | Tege i sarn sreanagei Frad
goef | 9 e ¢t T T[T S A ST | HEE S yae AT s
Fu” () zfa Iy waeEiaie afdhwwd frrstif, seegEfal
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SAQ: :
1. Why is ajidna called anirvacaniya? ( Answer in about 30. words)

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

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

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

3. Can we call gjfdna a negative entity? If not, Wh;f? How the meaning of
ajfidna can be arrived? (Answer in about 30 words)

..................................................................................................................
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5.6.2 Types of Ajfidna

The Advaitd Vedantins generally accept ajndna as one, though there are some
- Advaitins who accept manyajridnas. However, Sadananda accepts ajfdna as

one and many depending upon the aspects from which it is viewed. Hence, he

divides gjfidna as samasti and vyasti.

Samasti Ajrdna:

This ajfi ana s said to be one or many according to the mode of observing it either
collectively or individually. Theidea will be clear with examples. When a collection
of trees is considered collectively or as an aggregate, we speak of them as one
thing, namely, a forest. Similarly, when considering a collection of waters asawhole,
we call them a lake. In the same way, when we look at the aggregate of the
ignorances residing in individual soulsand appearing as many, we call them as one.
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Taking this oneness of ajfidia the Upanisad says— ‘S sifeaerad@ii’ (The
one, unbom, red-white-black etc.)

This aggregate of ignorance (samasti) is the associate or adjunct (upadhi) of
Isvara. As it is associated with the perfect or the most excellent Isvara, so it has

a preponderance of pure satva. Consciousness associated with it is endowed

with the qualities like omniscience, omnipotence and all controlling power. It is-
avyakta (undifferentiated) and is called the antaryami (inner guide), the cause

of the world and designated as fsvara, because it is the illuminator of the aggregate

of gjndna. - '

This aggregate of ajidna being the cause of all things is said to be the causal
body of Isvara. Itis also called @nandamayakosa as it is full of bliss and envelops
all things like a sheath (kos'a). It is further called susupti or dreamless sleep
because everything is dissolved in it. For this reason it is also regarded as the
state of dissolution of the gross and subtle worlds.

In this way this text describes the various designations of gjidna. It is called the
causal body, as from it all the world consisting of gross and subtle bodies are
originated. It covers the real nature of Brahman like a sheath which covers the
sword. Hence it is called blissful sheath, bliss coming from Brahman. The whole
Universe consisting of @kasa etc. is produced from ajidna and is dissolved in
it. That is why it is called susupti.

Stop to consider :

Isvara— The word Isvara which popularly means God has a special concept
in Advaita Vedanta. The Advaitavadins do not believe Isvara to be the Ultimate
Reality. Isvara is as unreal as the phenomenal world. Brahman associated
with ignorance is known as Isvara. The difference between Isvara and an
individual self'is that though the former is associated with maya, he is not
bound by its fetters, whereas the latter is bound by it. It can be said that the
first product of gjfidina when associated with Brahman is svara.

Wasti Ajiidna

As a forest when viewed from the standpoint of the units that compose it, may be
said to be many trees and as a lake when viewed from the same point of view .
may be said to be quantities of water, so also ignorance when viewed from -
separate units is said to be many. The Sruti also supports this. It is said in the
Rgveda— 33 AN 1669 349 (Indra appears as of many forms through
mdyas). o
Thus, gjnana is of two types— samasti (aggregate) and vyasti (individual).
Actually it is regarded as aggregate and individual according as it is viewed as a
whole or as different parts, '

(84)




Just as in case of samasti, vyasti ajadna is regarded as the associate of the
inferior j i va and hence, it is characterised by impure saitva. Consciousness
associated with this has limited knowledge and is devoid of the power of lordship.
It is called Prajfia as it is the illuminator of one gjndna. _

The individual gjr dna is the causal body of the individual self, because itisthe
cause of ahamkara (egoism) etc. Itis also called the anandamayakosa (blissful
sheath); because it is full of bliss and covers like a sheath. Itis also called susupti
because everything is dissolved in it. However, it should be remembered that
samasti ajiina and vyasti ajn” dna are ultimately not different.

Stop to consider :

Prajia—Itis the name ofthe -individual selfwhile in a state of dreamless sleep
or shumber. In this state the self remains in a state of unity with Brahman, but
only temporarily and is covered by ajiidna.

5.6.3 Powers of Ajidna

‘The Advaita Vedantins hold that djfidna has two pOWers, viz., gvarana
(concealment) and viksepa (projection). By-the power of concealment, afidna
conceals the real nature of the self. ~ BT : :

Here you may ask : how can the limited, non-eternal and inert aj#i ana conceal '
the self which is unlimited, eternal and of the nature of consciousness?

The Advaita Ved @ntins here reply that just as.a small patch of cloud having
obscured the sight of the seer seems to conceal the sun, so also the limited ajn ana
having obscured the intelligence of the cogniser seems 10 conceal the self.

The idea here is that gjrigra can not really conceal the selfjust like the patch of
cloud which cannot cover the sun extending over many miles. The cloud only
comes in between the observer and the sun and thus covers up the vision of the
observer in such a way that the observer cannot see the sun at all. Similar is the
case with the self and afridha. Ajfidna only seemsto obscure the self. Actually it
obscures the intelligence of the cogniser and as such the real nature of the selfis
not revealed to him. Even when a man thinks himself bound, he is in reality the
ever-fec consciousness. He only does not know his real nature whichiis due to
ajfi ana. It is said in the Hast amalaka thus : :

“yTepTgIteHTesTeh A Fad Ay Tiae: |
= agEAT A eg: | Feimefsedss A’
[As the sun appears covered by acloud and to lose its light to a very ignorant
' person whose vision is obscured by the cloud, so also that self which seems to

be bound to him' who is unenlightened. I am that self essentially cternal |
- consciousness.] 1 W, e
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The second power of gjfiana is called viksepas'akti or the power of projection.
By this power gjrdna projects the unreal on the real. It is by this projective
power that gjfidna creates the world appearance on Brahman.

For example a rope appears as a snake. Now, there is no snake in the rope, yet

how this snake appears there? Actually, i gnorance regarding the rope conceals

the rope and gives rise to the snake by its own power. This power of ajfidna is

the power of projection. Similarly ajfidna by its power creates in the self which

is covered by it the appearance of akas'a etc. This is what is called power of
projection. It is said in the Vakyasudha— “Taaiaiie felgfe semmem SR
G 1 [ The power of projection creates the world beginning with subtle bodies

and ending with the cosmos. ]

Stop to consider

Ajn”ana endowed with the twin powers of concealment and projection is the
cause which transforms, as it were, the pure, immutable, unattached and
indivisible self into the /i va and the world. As ignorance regarding the rope
gives rise to the illusion of the snake, similarly ignorance regarding the self]
brings before our mind the appearance of the pheriomenal Universe. The self
when covered by aj#i ana appears to be the doer and enjoyer of pleasure and
painundergo the experiences of the samsara.

5.7 The Cause of the World

According to the Advalta Vedantins, Brahman is the cause of the world But
what type of cause is Brahman? Is Brahman material cause or efficient cause?
That means, whether Brahman has created the world like the potter making the
pot or whether Brahman has transformed itself into the universe like the
transformation of earth into the pot. The Advaita Ved@ntins holdthat Brahman
is both the material cause and the efficient cause of the world. However, for
becoming the cause Brahman has to take the help of ajfigha or maya. Only
when it is associated with gj7idna Brahman can be regarded as the cause. So
Sadananda says— When consciousness associated with gjii ana possessed of
two powers is considered from its own standpoint, it is the efficient cause. Again
.when it is considered from the standpoint of its upadhi or associate it is the
material cause of the universe. -

The point here is that consciousness takes the upadhi (assoczate) of ajrdna for
being the cause. When it is looked upon from the consciousness- aspect, ajfdng
being secondary it is the efficient cause, the creator. On the other hand, when
upadhi- aspect (i.e. gjiudina) is predominant, it is material cause. That is to say
ajficna is the direct material cause of the world and Brahman being the locus of
that gjridna is said also to-be the material cause of the world. ‘

An example will make this idea clear. You have scen the spider weaving its web.-
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Here the threads of the web are produced from the body of the spider and the

spider itself weaves it. The spider here is the efficient cause, as without the life-

principle of the spider, its body only cannot weave the web. Again without the

material body, the life-principle of the spider is not capable of weaving the web.

Therefore the spider is both the material cause and the efficient cause of its web.

Justasthe spider weaves its web without common thread and other materials,
" similarly Brahman creates this world through its own power of gjndna.

SAQ:
1. What are the types of gjadna? (Answer in about 50 words)

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

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

2. What is the difference between Isvara and Prajha? (Answ-;v.'erjn about 50
words) " o= - '
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5.8 Creationr of the World : Srstikrama :

In the former section it is said that Brakman together with ajfidna is the cause
of the world. Here we shall discuss how this world has been evolved from
Brahman. Sadananda Yogindra has given a vivid picture of this creation process
in his work. -

From consciousness (i.e: Brahman), associated with the projecting power of
ajruina, which has a preponderance of fomo, guna, aka $a (ether) is produced.
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From akasa is produced vayu (air), from vayw, agni (fire), from agni, ap
(water) and from ap prehivi (earth) is produced. In this way these five-ether, air,
fire, water and earth—are produced from consciousness. associated with gjii ana.
It is said in the Taittir i yopanisad, “TGEAIGIH SH: TR[T: ” (From this self
ether was produced): Here atman means Brahman or consciousness.

It is said here that aji ana, which is the upadhi of consciousness, has the
~ preponderance of tamoguna. Thisis inferred from observmg the preponderance
of inertia (fadya) in ether etc. That is as there is excess of inertia in ether ete.so

their cause must have also excess of interia which 1s due to famoguna. Itis said
by the Naiyayikas that the qualities of cause produce the quahtlcs of the effect

(PR & SRETOM SAR).

At the time of creation the qualities of sattva, rajas and tamas arise in ether etc.’
in the proportion in which they exist in their cause. Actually all these three qualities
are found in the effects, i.e., ether etc. But though they contain the portions of -
saftva and rajas, they have a preponderance of famas, Again in comparisn to
the other elements, @kasa contains the greatest amhount of sattva and prehivi,
the greatest amount of tamas. :

These five are called subtle elements (suks‘ma bhuita)and tanma. tra(mdlmentary o
elements). These are also called aparici krta (mn—qunmq}licated) elements. These
elements are said to be subtle because they have no gross form and cannot be
perceived by our senses: These are unmixed with one another and posses only
their own characteristic attributes. Thus in this state zkasa is endowed with the
quality of sound only. That is why they are called tanmatra. Pafici karanaisa
process of combining the five elements which will be discussed later. The elements
1in this state are not comblned with one another.

From these five subtle elements subtle bodies and gross elements are produced

5.8.1 The Nature of the Subtle Body :

In Advaita Vedanta three types of bodies of an individual self are ac‘éei')té_c'l; et

These are karana sarira (causal body), swksmasarira (subtle body) and
sthulasariva (gross body). The causal body is ajfi ana, which is already
mentioned here. Let us discuss the second type of body, i.e., subtle body.

The subtle body is also called /i figasar{ ra (distinguishing body). It has seventeen

component parts. The seventeen parts of the subtle body are five organs of
cognition, five organs of action, five vital airs, mind and intellect. It is said in the

Vedantasara “TERAGU0T qweam@gan mﬁmn 3T srﬁﬁ.'w
g FHsav=ues adsTs dfd1”

The five organs of cognition are the ears, skin, eyes, tongue arid‘ﬂos; These are
produced separately in consecutive order from the sattva-portion of ether. That
is the ears are produced from the satfva-protion of ether, the skin from that of -
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air, the eyes from that of fire, the tongue from water and the nose from earth.

Intellect (buddhi) is the modification of the internal organ (antakkarana) which
is characterised by certitude. Mind (manas) is also the modification of the internal
organ characterised by resolution and irresolution. Citta and ahamikara are
included in these two. The Advaita Vedantins generally accept four aspects of
the internal organ, viz. mind, intellect, citta (thinking) and ahamkara (egoism).

Here only two are said to be the components of the subtle body. Hence,

SadAnanda clarifies that other two aspects of the mtemal organ are not excluded,
they are also included in these two.

Mind and intellect are produced from the combmatlon of thesattva portion of
ether etc. These seven, i.¢.;the five organs of cognition and mind as well as intellect
are inferred to be produced from the sattva portion as they are luminous.

The intellect together with the organs ‘of senses constitute the vijfi 7 anamayakosa
(cognitional sheath) of the self. This vijri @ @namayakosa is called the empirical
jivaasitthinks itself agentand enjoyer, happy and miserable etc. This is the self
which transmigrates from this world to the other worlds.

- Themind together with the organs of senses constitute the maromayakosa (mental
* sheath).

The organs of action are vak (the organ of speech), pani (hands), pada (feet),
- payu(anus) and ypastha (generative organ). These are produced separately, in
" consecutive order, from the rajas-portion of ether etc. That means vak is
produced from the rajas portion of ether, hands from air, feet from fire, anus
from water and the upastha from earth. '

‘The five vital airs are— prana, apana, vyand, udana and samana. Prana ot
respiration has an upward motion and abides at the tip of the nose. Apanaor
inspiration has a downward motion and abides in the anus etc. Fyana or
Aflatuousness moves in all directions and pervades the whole body Udanaor
. expiration-whichresides in the throat, is the ascending air which helps the passing
- - -outfrom thebody. Samana or digestion assimilates (1 e. dlgests) food and drink
and has its seat in the middle of the body.

Some persons like the followers of Kapila étc. say that there are five other airs

known as naga, kiirma, krkala, devadatta and dhanafijaya. Naga is that

which causes vomiting. K#irma is that which causes the opening of the eyelids,

krkala causes hunger, devadatta causes yawing and dhanafijaya nourishes

the body. But the Vedantins include these in prana etc.and as such it is said here
_ that there are five vital airs.

These five vital airs are produced from the combination of rajas-portion of ether
etc. The vital airs together with the organs of action constitute the pranamayakosa
(vital sheath) The active nature of this sheath shows that itis produced from
rajas portion. - :

- These three sheaths constltute the subtle body This subtle body is also looked
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upon as samasti (collective) and vyasti (individual). The sum total of all the
subtle bodies is called the collective and is looked upon as one. When viewed
individually these become the objects of many cognitions and are called mdmduaI
subtle bodies. :

As in the case of ajfidha, all the subtle bodies in the universe may be looked
upon collectively or individually, like a forest and the trees that form it, or like a
lake and the quantities of water that make it ap. In the former case 1t is anaggregate
or totality, and in latter it denotes the different individuals.

Consciousness associated with this totality of subtle bodles is called Sutratma,
Hiranyagarbha and Prana. Itis called Sutrdtm3 because it passes as a thread
through all subtle bodies and because it is assoc1ated with the three sheaths
- possessing the faculties of knowing, desire and activity.

Consciousness associated with each individual subtle body is known as Taijasa
(brilliant) because it has the luminous internal organ as its associate.-

Stop to consider:
1. Three states of the lea

' The empmcal jiva has three states of experience- (1) jagrat (waking),
{2) svapna (dream) and (3) susupti (deep or dreamless sleep).

The working state of the jiva is that state when knowledge is produced by
sense-organs coming in contact with the objects.”

The state of dream isthat state in which objects of waking state are reproduoed
by the mind. When a person falls asleep and dreams, his sense-organs remain
inactive, but he perceives different objects in dream even in the absence of
suchabjects. This is becatise the experiences of the waking state remain stored
up in the mind in the form of impressions and become revived in dream.

‘The state of deep sleep or slumber is that in which one neither perceives the

external world through sense-organs, nor experiences the dream objects. This
state is called the state of avidya-vrtii. In thlS state the Jjiva becomes one
-1 with the Ultimate Reality.

5.8.3 Pancikarana:

The gross elements are quintuplicated. What is this Paficikarana or
quintuplication? This is the combining of the five subtle elements. The subtle
elements are tanmatrds or unmixed. They are now mixed together to form gross
elements. Otherwise they cannot produce the phenomental objects of the universe.
Hence, they combine mthone another in a certain ratio. Mixing or combination
"may be done taking the same proportion of all the elements. But that will not
serve the purpose, because in that case we will get only one combmatmn of
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different elements. In pafi ci karana these are combined indifferent proportions.
The process is described below—

Each of the five elements, viz. ether ctc. is divided into two equal parts. Thus we get
ten parts. Of these ten parts, cach of the first five is again sub-divided into four
equal parts. Then leaving the second half of each element, one of these quarters
from each of the other four elements is added to the other half. This process of
compounding is described in the Pafi cados' i thus: '

. fgun Taum <% =Rl wes
petsnnnenip N Ec e e

[After dividiﬁg eachinto two parts and the first halves again into four parts, by
uniting the latter to the second half of each, each contams the five.]

It must not be supposed that there is no authority for this. For the
Chandogyopanisad mentions about the combination of three things
- (trivrtkarana). From this combination of five is implied. Now after thus
combining, though all the five elements possess the five alike, they are differently
named as ether etc. owing to the preponderance of that particular element in
them. That means each is named after the element it contains in the largest
proportion. The Brahmastitra also says— a9y derawie: (Their appellation is
on account of the preponderance). This can be represented in tabular form thus

1 1 1 1 . i
Fther— — + — Ajr+ —Fi — + —-E;
| ther 2Ether 2 Ailr 3 Fire + g Water 3 Farth
1

1 1 1 . 1
_— + — Air+ — + — +
Air 3 Ether 5 Air 3 Fire 3 ‘Water 3

Earth

S | 1 1 1 1.
Fire— = Ether + — Air+ — Fire+ _ + =
ire 3 Ether 5 Air > Fire 3 Water 3 Earth

A DI | 1 1 1
Watelr* gEther+ g Air+ gFire+ EWdter+ g Earth

1 1 1 1 1
_ - — + — Ajir+ —Fire+ — + — .
Emth 3 Ethelj 3 Air p Fire 3 Water > Earth

Then in ether sound is manifested; in air, sound and touch;, in fire, sound, touch
and colour; in water, sound, touch, colour and taste; in earth, sound, touch,
colour, taste and smell are manifested. :
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5.8.4 Creation of Gross World

From these quintuplicated elements are produced the gross world consisting of
seven upper worlds, seven nether worlds and brahmanda. The seven upper
worlds are Bhn, Bhuva, Sva, Maha, Jana, Tapas, and Satya existing one above
the other. The seven nether worlds are Atala, Vitala, Sutala, Rasatala, Telatala,
Mahztalaand Patala existing one below the other. Also the four kinds of gross
bedies and food and drink suitable for them are also produced from these
qmntuphcated elements :

58.5 The Gross Bodies

We have already discussed about the cansal body and subtle body of the jl va _
Now I shall tell you what is a gross body or sthilasi ra.

The gross body of the j I va means the gross material body consisting of 'ﬂie skm,
flesh, blood, arteries and veins, fat, marrow and bones. The ji va enjoysall worldly
~ objects with this gross body. The gross body may be of four types, ViZ. jarayuja
(viviparous), andaja (oviparous), svedaja (botn of moisture) and udbhijja (born
of sprout). The viviperous are those produced from the womb. The bodies of men
and animals are of this kind. The oviperous are those born from eggs. The bodies
of birds and reptiles are of this kind. Those which are born of moisture are the third
type. The bodies of lice, mosquitoes etc. are of this type. Those Wh.lCh shoot up
from the ground are udbhijja like grass and trees,

In this case also the fourfold gross bodies may be spoken of collectively or
individually according as they are viewed as one like a forest and a lake or many
like the trees and the quantities of water-

Consciousness associated with this ag;gregate of gross bodies is called Vaisvanara
and Virat. Itis called Vai$vanara on account of its identification with the whole
humanity. Itis called Virat because it manifests in various forms. RIERTIR EiiETe G

- Taf&H U@ 1). This aggregate of bodies is his gross body. It is called the
annamayakosa (alimentary sheath), on account of its being a modification of
food. Itis called gross body since it is the medium of enjoyment of gross objects.
Itis also called waking-state. .

Consciousness associated with the individual gross body is designated as Visva,
because it enters the gross bodies without giving up its identification with the
subtle body. This individual gross body 1s also called the annamayakosa of the
Jivaandis said to be the waking state:. -




Stop to consider :
The Five Sheaths :

In the Taittiri ya Upanisad the five sheaths or kosa of the j 1 va is described.

‘These are annamayakosa, -pranamayakosa, manomayakosa,
vijii anamayakosa and @ anandamayakosa. Just as the sheath covers the sword,
so also these kosas are the coverings of the real self. Man in his gross physical
body is a product of food. The most elementary aspect of man is bound up |
with the activities of his food— sustained body. Hence, the outer most sheath
which wraps him up and which to a superficial observer is his feality is styled
as annamayakosa, the sheath of food.

In the search of real self of man one cannot stop with the gross matetial body.
The fact of life which distiguishés the animate from the inanimate bodies leads
to the deeper vicw that man is made of vital breaths or pranas. The self made
of vital breath is styled as the sheath of prana, pranamayakosa. 1t is the self
| of the material body and fills it as air fills a bag. '

The next deeper view is the sheath of mind, manomayakosa. Mind denotes a
higher stage of evolution than that of mere life. Mind can contemplate and
comprehend the world of matter and of life. Hence the sheath of mind is superior
to the sheath of breaths. It is the inner self of pranamayakosa. '

More determinate than mind is consciousness born of understanding or
vij#i ana. Mind normally functions in the level of sa i kalpa and vikalpa
(imagination and doubt). The evolution of consciousness due to discriminative
operation of the powers of buddhi is represented by the vijii anamayakosa.

It is made up of the elements of sure knowledge.

Both manomaya and viji Gnamaya sheaths pertain to the antahkarana
(internal organ). Decper and more comprehensive than sheath of consciousness
is the sheath of joy, anandamayakosa. It is the core of human personality.
The body, life, mind and consciousness are sustained by the sheath of joy,
hidden inman.Itis the;mngost self. This anandamaya is the subtlest of effects
and is closest to Brahman, which is of the nature of joy or bliss. '

SAQ:
1. Wat is Pafici karana ? (Answer in about 50 words)




2. What is the nature of subtie body? (Answer in about 50 words)

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

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

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

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

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

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

3. 9 Summmg Up

In this unit I have dealt with some of the topics discussed in the Vedantasara.
You have now gathered some idea about the four anubandhas necessary for
commencing the study of any §astra. You have also learned about the spiritual
qualifications need for a person to become competent to study Vedanta, The
concept of ajfdna is the pivotal concept in Advaita Ved anta system. Sad ananda
has giver a detailed accoﬁnt of this very important concept. His view about the
types and nmnber of ajfdna is somewhat different from other Advaitins. All
these thmgs are dlscussed here on the basis of Vedantasara. The world hasa
practical reahty in Advaiia Vedanta system. Hence, theory of the ongmatlon of
the world is found in different works. Vedanfasara s description is comprehensive:
and a detailed one. o "

In this unit only three concepts are discussed. Others will be discussed in the next
one. | have not given here_ﬂic full Sanskrit texts. It is my suggestion that the
students should go through the original text carefully.

5.10 Suggested Readings :

1. Jacob, Colonel G.A., 4 Manual of Hindu Pantheism The Vedantasara,
Orient Publishers and Bookseller, Varanasi, 1972.

2. Jacob, Colonel GA., Vedantasaré of Sadananda, Choukhamba
Amarbbharati Prakashan, Varanasi, 1975.
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3. Nikhilananda, Swami, Vedantasdraof Sadananda Yogi ndra, Delhi, 2006
4. Pal, Bipadbhanjan, bedantasara, Kolkata, 1982.

Model Questlon s

1. Explainthe definition of ajnana What are the powers of gjfidna’? What are
its vanieties?

Discuss the process of creation of the world.
Write the first benedictory verse of Vedantasdraand explain it.
Write a note on the characteristics of Adhikdrin.

What is an anubandha? Discuss its varieties fully.

AN S

Distinguish between adhydropa and apavaaa.

—--XXX---
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Unit-6
Vedantasira: Jivitman , Mahavakyas, Liberation etc.

6.1 Introduction
6.2 Objectives
6.3 The Jivaand Adhyaropa
6.3.1 The View of Ordinary Deluded Man
6.3.2 The View ofthe Caarvaakas
6.3.3 The View of the Bauddhas :
6.3.4 The View of the Mimaammsakas
6.3.5 The View ofthe Szuunyavaadi Bauddhas :
6.3.6 The View ofthe Advaita Vedaantins
6.4 Apavaada
6.4.1 Difference between Parinaama and Vivarta
6.5 TheMeaning ofthe Mahaavaakyas
6.5.1 Determining the Meaning of Tattvamasi
6.5.2 Bhaagalaksanaais Tattvamasi :
6.6 TheMeaning of “l am Brahman”:
6.6.1 Brahman is not Phalavyapya: a
6.7 Means of Self-Realisation :
6.7.1 Meaning of SZravana:
6.7.2 Meaning of Manana and Nididhy sana:
6.7.3 Sam dhi: Its Nature and Varieties :
6.7.4 The Eightfold Steps :
6.7.5 Obstaclesto Samaa dhi and Their Removal
6.8 Jivanmukta
6.8.1 The Characteristics of a Jivanmukta
6.9 Videhamukti
6.10 Summingup
6.11 Selected Readings

6.1 Introduction

In the previous unit you have already studied some of the topics discussed in
the Vedaantasaara. In the discussion of the anubandhas you have been told
that knowledge of the self leads one to liberation. But the problem is what is
the real nature of the self. Everybody has the knowledge of his own self, but
nobody attains liberation. This is because nobody has the knowledge of the
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real nature of the self. Even the philosophers differ in their views regarding the
nature of the self. These different views about the nature of the self has been
discussed by Sad nanda. The speciality of Sad nanda is that he has found
support for all these different views in the Upanisads which he refers accordingly.
After refuting these different views Sad nanda has established the Advaita
Ved ntic view of the self. According to Advaita Ved nta, the individual selfis
non-different from Brahman and hence, it is of the nature of Brahman. There
are some sentences in the Upanisads which directly establish this identity of the
individual self and Brahman, the Universal self. These are called mah v kyas.
The Advaita Ved ntins show that these mah v kyas give akhand rtha by
implication. The process of determination of the meaning ofamah v kyahas
been discussed elaborately by Sad nanda. I have already said that the
knowledge of self leads to liberation. There are some steps to be followed for
this self-realisation. One of these steps is Sam  dhi or yoga which is discussed
by Sad nanda in a way similar to Pata jali’s astan4gayoga. Sadananda has
given a very lucid description of the Ji vanmukta which is an important
contribution of Advaita Ved nta to the field of Indian philosophy. The Gita
describes about Sthitapraj a who is none other than the Ji vanmukta of the
Advaita Ved ntins.

In the present unit we will discuss all these topics together with the other related
ones.

i
6.2 Objectives

In this unit you will be given to learn the remaining topics of Ved ntas ra.Atthe
end of this unit you will be able to know about

¢ Different views about the Nature of the Individual self.
® Meaning of Mah v kyas
® Means of Self-realisation

* J vanmkti and Videhamukti

6.3 The Jiva and Adhyaropa

In the previous unit you have learned about adhy ropa and apav da.lhave
already explained to youhow aj  na and its products are superimposed on
Brahman. 1t is said that superimposition of the unreal upon the real is adhyaaropa.
The attribution of ajriaa na etc. which are unreal on Brahman, the real is general
superimposition. Now we will consider how people superimpose on the innermost
self (Pratyagaatmaa) suchideas as “I am this”, “T am this”, etc. When one identifies
oneself with such extraneous objects as son, property etc. which are other than
one’s own self, that is particular superimposition. Just as son etc. are different
from the self, so also body, sense-organs, mind, intellect etc. are not the self, they
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are not-self. The superimposition of this not-self on the self is particular
superimposition. Now this particular superimposition is also of different types.

6.3.1 The View of Ordinary Deluded Man

An ordinary deluded person says that his son is his own self. Because in the Sruti
texts, it is said, “Verily the selfis born as the son” (371 3 STRIA g4 ). Moreover,
it is seen that one has the same love for one’s son as for one’s own self and
experiences prosperity or ruin according as one’s son fares well or ill. Hence, the
son is one’s own self.

The idea here is that the son is very dear to a person. He feels happiness or
sorrow whenever his son becomes happy or sorry. On account of this and on
account of the scriptural passage given above ordinary persons think that the son
is the self.

6.3.2 The View of the Caarvaakas

Caarvaakas are the materialists, who accept perception as the only means of
knowledge. They do not accept anything as existent which is not perceived.
Hence, they do not accept any self beyond this body or sense-organs. They do
not believe in the Vedas or in any supernatural elements. They do not believe in
God and in the existence of any other world after death. Here Sad nanda has
mentioned several views regarding the nature o¥the selfas upheld by different
sections of the Caarvaakas. He has also cited some s zruti passages in support of
there views. Sadaananda mentions that these views are forwarded by the Caarvaakas
on the strength of these Sruti passages. However, the C rv kas themselves do

not believe in these Sruti passages. It is only the contention of Sad nanda who
refers to these passages as authority.

I shall here describe these views as given by Sad nanda.

One school of Caarvaakas holds that this physical body is the self. Because there is
the Sruti passage, “ a1 TH J&HISREHA:” (i.e., This man is constituted of the
essence of food) Also because it is seen that a man rushes out from a burning
house leaving behind even his son. The experience of men also establishes that
the body is the self. For everybody experiences as “I am fat” or “I am thin” etc.
Now, fatness, thinness etc. pertain to the body, hence the body is the self.

Another section of the Caarvaakas say that the sense-organs are the self. Because
there is the Sruti, “A YO Femafd foae@e 359" (The sense-organs went to
their father Praj pati and said), and because in the absence of the organs of
sense, the functions of the body cease and because of the experience, “I am
blind of one eye,” “T am deaf” etc.

Itis implied here that this section of the Caarvaakas refuse the contention of the
former school that the body is the self.
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Another section of the Caarvaakas again says that P na or the vital air is the self.
Their view also has the support of the Stutiand experience. There is the Upanigsadic
passage as, “There is another, an inner self, made of the vital airs” (3TIS=IR
SHTHT I1UHA: ) Moreover, when there is the absence of vital airs (i.e., at the time
of'death), the sense-organs cease to act. Again there are the experiences as “I
am hungry”, “I am thirsty” etc. All these point to the fact that the sense-organs
cannot be the self. Hence, this section of the Caarvaakas holds that the vital air is
the self. Hunger, thirst etc. are regarded as the characteristics of the vital airs as
without food and drink vital airs go out of the body.

Another section of the Caarvaakas again holds that mind is the self. Their view can
be supported by the Srutitext,” “There is another, an inner self, made of the
mind” (TSR S FAFA:). Also because when the mind goes into deep
sleep, the vital airs cease to be and because of the experience, “I resolve”, “I
doubt” etc. this section ofthe C rv kas holds that the mind is the self, not the
vital airs.

All these above mentioned views are forwarded by Sad nanda as the views of
the Caarvaakas.

6.3.3 The View of the Bauddhas

Against the view of the Caarvaakas the Bauddhas say that the intellect is the self,
on account of the Srui text, “There is another, an @iner self, made up of cognition”
(3TRATS=R ST fagw3:); and because in the absence of an agent, an instrument

is powerless and because of the experience, “I am the agent”, “I am the enjoyer”
etc.

Here the idea is that the mind and the other organs mentioned earlier are only
instruments of knowledge and experiencing pleasure and pain etc. Therefore,
there must be an agent, separate from the instruments which controls them. Some
Buddhists hold that vij aana is the agent and the self. The view of these Buddhists
is referred to here.

6.3.4 The View of the Mimaammsakas

There are two sections of the Mimaamrsakas, viz. the Praabhaakaras and the Bhaattas.
The Praabhaakaras are the followers of Prabhaakara Misra and the Bhaattas are the
followers of Kumaarila Bhatta.

The Praabhaakara Mimaamrsakas and also the Naiyaayikas hold that ignorance is the
self, on account of such Sruti passages, “There is another, an inner self, made up

of bliss” (TSR STHM=<HA: ) and because in deep sleep the intellect etc.
merge in ignorance; and because of the experience, “I am ignorant,” “I am devoid
ofknowledge” etc.
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The Bhaattas, on the other hand say that intelligence associated with ignorance is
the self, on account of the Sruti text, “Self'is a mass of knowledge and comprised
of bliss” (M Wa<HY); and because during deep sleep there are both

consciousness and unconsciousness; and because of the experience, “I do not
know myself”, etc.

Stop to Consider :

The Mimaammsaa Philosophy : The Mimaammsaaa school of philosophy was
propounded by Jaimini. The basic work of this school is Mimaammsaaas tra on
which Sabarasvaam  wrote a b/ sya. This commentary of Sabarasv mi has
been further explained by Prabh  kara Misraand Kum rila Bhatta, who differ
from each other on certain points. Latter two different school were formed
within the fold of Mimaammsa school named Pr bh kara schooland Bh fta
school. There are many differences of view among these schools. Here, only
their views about the nature of the self are mentioned. According to the
Pr bh Kkaras, the selfis the substratum ( sraya) of knowledge, but not of the
nature of knowledge. It is the knower. Prabh  kara holds that the self’is essentially
Jada (unconscious) and consciousness is only a quality of the self. This is pointed
outasq@j nabySad nanda.

Kum rila Bhatta, on the other hand, differ from Praabhaakara and holds that the
selfis not wholly unconscious; it is conscious argl unconscious. As substance it
is unconscious and as modes it is conscious.

The Naiyaayikas like the Praabhaakaras also hold that the selfis unconscious in
its essential nature. Consciousness or knowledge (buddhi) is only a quality of
the self.

6.3.5 The View of the SZuunyavaadi Bauddhas

A section of the Buddhists called SZ nyavaadins holds that the selfis identical with
the void; on account of the SZruti texts, “In the beginning, there was only non-
existence” (STISIGHI 3Tq) etc., and because during deep sleep there is an absence
of everything, and because of the experience of a man who has just awakened
from deep sleep, when he says, “During deep sleep I was non-existent.”

Stop to Consider :
The Buddhists :

Buddhism developed in India in the sixth century B.C. with the advent of
Gautama Buddha. Gautama Buddha denied the authority of the Vedas and
preached his religion which is based on the Four Noble Truths and Noble
Eightfold Path. It was more a religion than a philosophy. According to Gautama
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Buddha, there is nothing permanent, everything is transitory (anitya). He even
denied the existence of a permanent self.

Buddhism is divided into many philosophical schools and has a vast literature.
The main philosophical schools of Buddhism are the Sautraantikas, the
Vaibhaasikas, the Yogaacaaras and the Maadhyamikas. The Yogaacaaras are also
called Vij aanavaadinsastheyacceptonlyvij  naasreal, all other objects of
the world are unreal for them. The view of this sect of the Buddhists is referred
to here. The Maadhyamikas are called SZ nyavaadies as they maintain that
everythingis sz nya or void. In their view, the selfis also not intelligent or a
substance. Sadaananda here tries to describe their view as the self'is non-
existent.

6.3.6 The View of the Advaita Vedaantins

According to Sadaananda, all the above mentioned views are fallacious. For the
subsequent views contradict the previous ones and as such contradict these views
which are based on scriptural passages, arguments and personal experiences.
Moreover, from the opposite statements of other strong Vedic texts also these
views can not be supported. The Vedic texts describe the self as not gross,
without eyes, without the vital airs, without the mind, not an agent, but
consciousness, pure intelligence and existence etc. Secondly ‘the son’ etc. declared
by these thinkers as self are all material and are illumined by Pure Consciousness
and as such are non-eternal like a pot. Thirdly fgcause of the realisation of the
wise as “I am Brahman” all these items from the son to the void cannot be the
self.

There are many passages in the Sruti which declare the self as different from
body etc. and eternal. Thus, it is said —

sTeeuagsaHarsH (It is neither gross, nor subtle, neither short nor long).
[JR<RUTS 34]

3T%: 915 aeuIfurareH (It has no eyes, no ears, no hands and no feet). [0S 3]
STYTON &FAT: 9 (Without the vital force and without the mind). [Uee 3]

ST Tl &hdl (The selfis infinite, all-formed and non-agent) [ &4
W® 37

Tq | | 37 (It is truth. It is the self). [ST<ra 3]

Hed HRigHY 3T (In the beginning, O gentle one, it was existence only)
ELURER

Therefore, the self'is the inner most consciousness which is the illuminator of all.

It is by nature eternal, pure, intelligent, free and real FIICHIHFTHITIWEH
YIRd= . This is the view of the Advaita Ved ntins.
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6.4 Apavaada

The difference between adhyaaropa and apavaada has already been mentioned.
There it is said that apavaada is the opposite of adhyaaropa. That means by
adhyaaropatheunreal aj aana etc. are superimposed on real Brahman. By
apavaada this superimposition is withdrawn. That means the unreal which is an
unreal effect (vivarta) of the real is realised to be nothing but Brahman. This is
just like the illusory appearance of rope-snake.

You see when the rope appears as a snake, it does not actually change into the
snake. Apavaada destroys this illusion and brings out the truth. Similarly Brahman,
through illusion, appears as the phenomenal world. The breaking up of this illusion
and the consequent discovery of Brahman, which is the underlying reality, is
called apavaada.

6.4.1 Difference between Parinaama and Vivarta

Just now it is mentioned that the world is an unreal effect of Brahman. Now, the
question is : what is this unreal effect? Actually, about the relation between the
cause and effect, different theories are held in different philosophical schools.
Among these Parinaamav da is upheld by the Saa  khya philosophers. The
Advaita Ved ntins uphold the theory of vivarta. Let us see what is the difference
between these two theories.

When a thing really attains a new state which is dgfferent from the earlier one, it is
called parinaa ma or transformation — Fals= Hel foeR SRIRa:. Vik ra
means parinaama. That means parinaama is the real modification of a thing. For
example milk is transformed into curd. This is real change.

When a thing without abandoning its existing state appears to be something
different, it is called vivarta or apparent change [— STawadisaen er foad
$YSIRd:] When a rope appears as a snake, it does not really transform into the
snake, it simply appears as the snake.

The Advaita Ved ntins maintain that Brahman becomes the cause of the world
not through parin ma or transformation but through vivarta or appearance.

Stop to Consider :

The Advaita Ved ntins say that Brahman cannot really transform into the
world. If Brahman is said to transform into the world abandoning its nature,
then Brahman will have to be regarded as endowed with parts and as subject
to change. This position will go against the Vedas which declare Brahman as
partless and immutable. Hence, it is to be accepted that Brahman becomes
the world without abandoning its real nature. That means Brahman simply
appears as the world.
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SAQ:

(1) Whatis the view of the C rv kas regarding the nature of the self? (Answer
in about 75 words)

(2) What is the nature of the self according to the Buddhists? (Answer in
about 60 words)

6.5 The Meaning of the Mahaavaakyas

In the Ch ndogya Upanisad, the one-ness of the j va and Brahman has
repeatedly been declared in the sentence ‘tattvamasi’ (That thou art). This is
called mah v kya (greatsentence) by the Advaita Ved ntins. There are other
mah v kyas also which I have already mentioned in Unit I. Here we shall
discuss the process of determining the meaning of ‘tattvamasi’.

In determining the meaning of this sentence, the Advaita Ved ntins apply the
theories of adhy ropaand apav da— 3T STEARAIEET T TeavQTT AN
fagel eIt

By the knowledge of the proposition tattvamasi all dualities superimposed on
Brahman is negated and the non-difference of the j va and Brahman is

established. In this proposition there are three words— zat (that), tvam (thou)
and asi (art). Now in order to determine the meaning of this proposition, the
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meanings of these terms should be understood first, because without knowing
the meanings of words constituting a sentence, the sentence-meaning cannot be
understood.

Sad nanda Yog ndra determines the meanings of tat and tvam in the following
way : The meaning of fat includes the three elements of collectiveaj  naetc.,
consciousness associated with it and endowed with omniscience (sarvaj atva)
etc. as also pure consciousness unassociated with any attributes. These three
elements appear as one because of superimposition caused by ignorance, just
like a piece of hot iron ball in which fire and iron are cognised as non-different.

The unassociated consciousness which is the substratum of the limiting adjuncts
is the implied meaning of zat.

The primary meaning of fvam is also derived in the same manner. It includes the
three elements of individual @j  na, consciousness associated with it and
endowed limited knowledge etc. and conscioussness not associated with any
attributes appearing as one and inseparable like a hot iron ball. The unassociated
transcendent consciousness of the nature of bliss which is the substratum of the
limiting adjuncts is the implied meaning of the word tvam.

6.5.1 Determining the Meaning of Tattvamasi

The sentence tattvamasi conveys akhand rtha (non-relational or identity) by
virtue of three relations of its terms, i.¢., fat and ggam. These three relations are :

(1) 9S3T: AHMITYRITE;
(2) werefa: ferRrouferare«rer:;
(3) ALTALTITHIE: TATHALUTAT:

It is said also—

<M EeRTTd = oo |
AETALTOT 4 TR T A I

(1) HEMITHRTTTEY: or the relation between two words having the same
substratum is found when two words having different meanings are co-ordinated
through the same case ending to express some particular meaning. For example,
in the sentence so 'yam devadattah (This is that Devadatta), the words sah
(that) and ayam (this) ending in the same case (pratham vibhakti) signify that
the Devadatta of past and the Devadatta of the present refer to one and the same
person called Devadatta. (Sa/ or that usually refers to something of the past,
while ayam or this to something present). Similarly in the sentence, ““That thou
art” (tattvamasi), the words tat and tvam ending in the same case and denoting
consciousness characterised by paroksatva (remoteness) etc. and consciousness
characterised by aparoksatva (immediacy or nearness) etc. respectively refer
to one and the same consciousness.
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(2) foRmufasrs=aE@: or the relation of predicate (adjective) and subject : That
which distinguishes something from others is called vi esana (adjective) and that
which is distinguished is called vi esya (subject). In the sentence so ‘yam
devadattah, the meaning of the word sah devadattah is Devadatta existing in
the past and the meaning of ayam devadattah is Devadatta existing in the present.
They are contrary ideas but still they are mutually related as adjective and subject
(i.e. quality and qualifierd) through the exclusion of mutual differences. Similarly,
in the sentence, tattvamasi, tat or consciousness characterised by remoteness
etc. and tvam or consciousness characterised by immediacy etc. qualify each
other through the exclusion of mutual differences.

(3) TEIAFUHEAHE: or the relation of indicator and indicated is the third
relation. In the sentence so 'yam devadattah the terms sah and ayam or the
meaning of them, i.e., Devadatta of the past and Devadatta of the present are the
laksanas or indicators and the person Devadatta as distinct from the contradictory
characteristics of the past and the present is the laksya or indicated here. That
means these two apparently contradictory sentences sak devadattah and ayam
devadattah indicate the same person Devadatta by eliminating the contradictory
characteristics of the past and the present.

Similarly, in the sentence fattvamasi, the words tat and tvam or the meanings
of the words, i.e., consciousness characterised by remoteness etc. and immediacy
etc. respectively, are the laksanas and the non-conflicting part, i.e., consciousness
is the laksya. By eliminating the conflicting ch@acteristics of remoteness and
immediacy etc., the sentence tattvamasi indicates the indivisible consciousness.
This process is called bh gaty galaksan .

Exposition : To explain the above process I must tell you that in determining
the meaning of a sentence first of all the meanings of all the words (also called
terms) are to be determined. Then the grammatical relations must be established.
Now, in the sentence so 'yam devadattah, three terms are found sah, ayam and
devadattah. Here the term devadattah is related with both sak and ayam. The
term sa/ (that) generally denotes something remote or of the past. Ayam (this)
denotes something near and present. Hence, sah devadattah means Devadatta
characterised by remoteness etc. and ayam devadattah means Devadatta
characterised by nearness etc. Now all these terms are in the same case ending,
i.e., pratham vibhakti. This is called s m n dhikaranya. When there is
such type of relation, then all these terms denote the same thing being related as
qualified and qualifier or being identical. According to the Advaita Ved ntins,
this sentence does not convey any relational meaning, but an indivisible non-
relational meaning (akhand rtha). The sentence tattvamsi is also like this.
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Stop to Consider :
Two types of Meanings of a Sentence :

Usually the meaning of a sentence may be of two types— (i) Sa  srsta or
relational and (ii) akhanda or non-relational.

(1) That meaning of a sentence is called relational which is conveyed by the
words of a sentence through syntactical relation. The sentences n  lam utpalam
(The lotus is blue),g m naya (Bring the cow) etc. convey the relational
meaning. Inn lam utpalam, the words nilam (blue) and utpalam (lotus)
are mutually related as the quality and qualified. In the sentenceg m naya
also the two words are related as karma and kriy .

(i1) There is another type of sentences which do not convey the relational
meaning. That meaning of a sentence is called akhand rtha which gives rise
to a knowledge which is not conveyed by the syntactical relation of the non-
synonymous words of the sentence.

For example the sentences like Ih=HhRIT==: (The moon is brilliant light),
His¥ <aed: (This is that Devadatta) etc. convey the non-relational meaning.
In the first sentence what is intended is the knowledge of the moon; no syntactical
relation of the moon with the other words is intended here. Similar is the case
with the other sentence also.

(7]
6.5.2 Bhaagalaksanaa is Tattvamasi

Just now we have mentioned that relational meaning is not possible in tattvamasi.
But why? Sad nanda has explained it clearly.

In the sentence ni lam utpalam the meaning of the word n lam is blue colour
and the meaning of the word utpalam is the flower called lotus. They respectively
exclude other colours such as white etc. and other substances such as cloth etc.
Thus these two words can stand in the relation of qualifier and qualified. There is
no valid reason for not accepting the fact that they are mutually connected as
subject and predicate or are identical, each being qualified by the other.

But in this sentence tattvamasi the relational meaning does not suit. Because
there is the evidence of our senses against the acceptance of a connection as
subject and predicate (i.e., qualified and qualifier) between consciousness
characterised by remoteness and consciousness characterised by nearness, the
connection being constituted by the exclusion of their mutual differences. Moreover,
if we regard them as identical, each being qualified by the other, that will also be
against our perception and therefore is inconsistent.

Hence, here akhand rtha is to be accepted which is conveyed by
bh galaksan only.
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Stop to Consider

&TUTT — When the primary or expressed meaning (v ¢y rtha) of a word
does not fit in the context in which it is applied or goes against the intention of
the speaker, some other meaning connected with the primary meaning of that
word is adopted. This process of adopting some other meaning connected
with the primary meaning of a word is called laksan  or implication. There
are three types of implication, viz., jahallaksan , ajahallaksan and
jahadajahallaksan .

(1) STeceTgUn is that implication in which the primary meaning of a particular word
is completely discarded, though the secondary meaning is somehow related to the
primary meaning, For example in the sentence TgTI 8IS: (The cowherd village is
on the Ganges), the primary meaning of thewordga g ,i.e., theriveris discarded
in favour of the indirect meaning which is the bank of the riverga g .

(i1) STSTECI&TUN is that implication in which the primary sense is not wholly
discarded, though some other sense related to that primary meaning is indicated.
For example, in the sentence 2T: &4 (The red colour is running), the primary
meaning of the word sonah, i.e., red-colour cannot be linked with the verb
running. But yet the primary sense of the red colour is not forsaken and the
term is taken to imply a red horse.

(ii1) STeqSTecl&uN is that implication in which a part of the primary sense of a
word is given up and another part is retained &For example, in the sentence
Hisd <aea: (This is that Devadatta), the primary sense of ayam, i.e., Devadatta
qualified by the present time etc. and the primary sense of sa#, i.e., Devadatta
qualified by the past being opposed to each other, cannot be connected as
establishing identity between the two. Hence, those parts of the primary meaning
which is opposed to each other are given up and the person Devadatta is
accepted. This is called bh galaksan or bh gaty galaksan .

In the sentence fattvamasi it is not possible to accept jahallaksan as in the
sentence gang y m ghosah prativasati (The cowherd village is on the Ganges).
In that sentence as it is not possible to construe the words ‘Ganges’ and ‘cowherd-
village’ literally in the sense of container and contained respectively, that meaning
of the sentence is entirely given up. It then refers by implication to the bank of the
Ganges.

But in tattavamsi which convey the identity of consciousness characterised by
immediacy and remoteness, there is contradiction in one part only. Therefore it is
not proper to abandon the other part also and indicate something else by
implication. Hence, here jahallaksan 1is not admissible.

Further it cannot be regarded as an instance of ajahallaksan  as in the case of
the sentence Sono dh  vati (The red colour is running). The literal meaning of
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that sentence, viz., the running of red colour is incongruous. But it is possible to
remove this incongruity without abandoning the meaning of red by interpreting it
to imply a horse of that colour. Therefore, in this case ajahallaksan  is admissible.

Butin tattvamasi, the literal meaning, viz., the identity of cousciousness characterised
by remoteness and immediacy is incongruous. If without abandoning thing meaning,
any other idea connected with it be implied, still the contradiction will not be
reconciled. Therefore, in this case ajahallaksan is inadmissible.

Hence, jahadajahallaksan is to be accepted in this sentence as in so 'yam
devadattah. In this sentence, the contradictory portions of the primary sense of
the terms sak and ayam are abandoned and only the non-contradictory portion,
i.e., the person Devadatta is accepted. Similarly in the sentence fattvamasi, the
portions of the primary senses which are contradictory to each other, i.e.,
consciousness characterised by remoteness etc. in the case of fat and by immediacy
etc. in the case of tvam are abandoned and the non-contradictory part of each of
the two, i.e., the indivisible consciousness is indicated.

SAQ:

(1) How the meaning of the sentence tattvamasi is determined? (Answer in
about 20 words)

(3) What are the relations by which the meaning of tattvamasi can be
determined? (Answer in about 50 words)




(5) What type of laksanaa is accepted in tattvamasi? (Answer in about 40
words)

6.6 The Meaning of “I am Brahman”

When the teacher in this way clarifies the meaning of the words “That’ and ‘Thou’
by the removal of superimpositions and makes the qualified student grasp the import
of the sentence “That thou art” which is absolute unity, there arises in the mind of
the student a state of Absolute Oneness in which he feels that “I am Brahman, the
unchanging, pure, intelligent, free, undecaying, supreme joy, eternal and non-
dual.” This mental state of Absolute oneness is called 3T@USTERN ferxgd. This
cittavrtti (modification of the internal organ) being illuminated by the reflection of
Pure Consciousness takes the supreme Brahman that is non-different from
individual self as its object and destroys the ignorance pertaining to Brahman.
Then just as a cloth is destroyed when the threads composing it are burnt, so
all the effects of ignorance are destroyed when their cause, i.e., the ignorance
itselfis destroyed. Even the mental state of Absolute Oneness, which forms
part of those effects is also destroyed. a
As the light of a lamp cannot illuminate the light of the sun but is overpowered by
it, so also consciousness reflected in that mode (vr#ti) of the mind is not capable
of illuminating the Supreme Brahman which is non-different from the individual
self and is overpowered by it. And on the destruction of this state of Absolute
Oneness with which that consciousness is associated, there remains only the
Supreme Brahman, just as, on the removal of a mirror, the face reflected in it
lapses into the face itself.

6.6.1 Brahman is not Phalavy pya

Now, a question may arise as to how Brahman is revealed? The Stuti says that

“By the mind alone it is to be perceived.” (FTEaMs=e ). This means that the
unknown Brahman is brought into contact with only the mental state. But it is not
revealed by the underlying consciousness. Brahman is self-luminous and hence,
it does not require the help of another consciousness to reveal it. This is suggested
by the Vedic passage “That which cannot be thought of by the mind” (FHT91 1
Td) Hence, it is said—

CTATETHATE VT f oG T |
ErELREIEEINIRRCISERIIR e RG]
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That means the authors of the scriptures have refuted the idea that the individual
consciousness can manifest the Supreme Brahman. But they admit that for the
removal of ignorance resting on Brahman, its pervasion by the mental mode is
required.

6.7 Means of Self-Realisation

Just now we have seen that when a spiritual aspirant understands the meaning of
tattvamasi, a mental state of Absolute Oneness in the form of “I am Brahman”
arises in his mind. However, this realisation does not occur just after the hearing
of tattvamasi. Till the realisation of the consciousness which is one’s own self; it
is necessary to practise stavana (hearing), manana (reflection), nididhy sana
(contemplation) and sam dhi (meditation). Hence, s7avana, manana etc. are
said to be the means of self-realisation. Thus, through sravana, manana,

nididhy sanaand sam dhi one can attain the immediate intuitive knowledge of
Brahman as identical with one’s own self. Thus it is said—

“grqed: ey Heagaraqrary: |
T = T 2 T qeeRad: 17
The Sruti also says— STTHT TSI F&eeT: Araeat A= ffeenfadqsa: (The selfis
to be seen, is to be heard, is to be reflected upon and is to contemplated on.)
a
6.7.1 Meaning of Sravana

Now, the question is : what is the meaning of Sravana etc? Sad nanda defines
sravana thus : Fa0t T wefaufers: SRR STfgd=eRg aRETeeRo |

Hearing is the ascertainment of the purport of all the Ved ntic passages through
the sixfoldmeans (I~ ga) thatthe entire Ved nta philosophy establishes the one

Brahman without a second.

The lingas are : (i) 3UskH and STHBK (the beginning and the ending), (ii) S+
(repetition). (iii) 3Tad (novelty), (iv) B (result), (v) STIAR (praise) and (vi)
394 (demonstration). Hence, it is said—

SURHIHE RIS S ATH ST arher |
stefareraT = forg arquRitTor I

Thus, in ascertaining the purport of any passage the means are, the beginning and
the ending, repetition, novelty, result, praise and demonstration.

(i) 3UshH and SYESR- It means the presentation of the subject matter of a
section (or of a chapter) at its beginning and at the end— Fer<or GfadTERa A

TREEEIIRTH STHHMHERI. For example, in the 6™ chapter of the
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Ch ndogya Upanisad Brahman is introduced in the beginning with the words
“One only without a second (THHATgt&M) etc. and again at the end with the
words “All this is of the essence of that” (TIRTEIH 3¢ e etc.

(i1) AYE —The repeated declaration in a chapter of the subject matter is called
repetition.

TRUTITTERE SqH: T U T2 U m+am™: | For example in the afore-

mentioned chapter of the Ch ndogya Upanisad, Brahman, the one without a
second is repeated nine times in the words “That thou art” (F<H{H)

(iii) 3TgEM—The novelty of any idea is called ap rvat .Inother words it means
that the subject-matter of a section is not known from any other source of knowledge.

TRLUTHITIRERE TG e : THIOT-RIT o Teh o |
For example, the subject-matter of the said chapter of the Ch  ndogya Upanisad,

i.e., Brahman, the one without a second can not be known through any other
means except the Sruti.

(iv) ®el —Phala means the fruit or necessity of the subject-matter i.e., the
knowledge of the self or its practice as mentioned at different places.

el g TR AITE STCHRIE Aol o 5 5 A1 JAISH |

For example in that very section of the Ch ndogya Upanisad, the words, “The
man who has got a teacher knows Brahman. He has to wait only till he is delivered
from the body, then he becomes united with Brahman.” ( ST=I&T Je! o | 78I
aracd fe’ e fawieds e I 1) Here the attainment of the secondless
Reality is set forth as the necessity of the knowledge of Brahman.

(v) ARG — Arthav da is the praising of the subject-matter of the section at
different places. TeROTHIUTERA TF T3 JRIETHIATE:

For example in the aforementioned chapter of the Ch  ndogya Upanisad it is
said, “Have you ever asked for that instruction by which the unheard becomes
heard, the unthought, thought, the unknown, known?” (3d ﬂﬂﬁﬂ’{?ﬁm&?ﬁ ?“HT%H

gd YA HaHTed forRian). Here the secondless Reality is praised in these
words.

(vi) 39afd —This is an argument in support of the subject-matter of a section or
chapter stated in different places.

TRLUTGfTEn e a3 T IO b eqara: |

For example in that same chapter of the same Upani ad, the words, “O gentle
one, as by means of one lump of clay all that is made of clay is known—every
maodification being but a mode of speech, a name and only clay being the reality.”

(T AR gafuved 9 g faad gy fowrl ameE giaeaa
| 1) furnish the argument that modifications are merely a mode of speech, to
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establish Brahman, as one without a second.

Thus withthe help ofthese six li ~ gas ormeans, the significance of a particular passage
of the Sruti can be ascertained. It is with the help of these means that the purport of
the sixth chapter ofthe Ch  ndogya Upanisad can be said to be lying in Brahman,
the one without a second. And by applying these lingas in the case of all the Upani ads,
it can be shown that the real purport of the Upani ads lies in Brahman only. Sravana
thus means the ascertainment of the significance of the Upani adic passages in
Brahman.

6.7.3 Meaning of Manana and Nididhy sana

Manana is the unceasing reflection on Brahman, the one without a second,
which has been heard of, by arguments in conformity with the teaching of the
Ved nta.

T gaegdiaasqAl deaorfe i sTeraq stfemaTe |

Nididhy sana is a stream of ideas consistent with the secondless Reality, to the
exclusion of the notion of body and such other things which are inconsistent with it.

ERIN R EIE R RN R R R R S IR R PP E I ECZ SR

6.7.4 Sam dhi: Its Nature and Varieties %

Among the different means of self-realisation, sam dhi is the fourth and the last
one. Sad nanda has not defined sam dhi. However, the commentators have
defined sam dhiinthe line of Pata jali’s Yogas tra.Pata jalidefines Yogaas
the cessation of the modifications of citta (FFTETGARIY:). This cessation is

through meditation or concentration which is also called Yoga. (IRT: THIf:).
Sam dhi is also the final step in Eightfold Path prescribed in Yoga system. Letus
now see what is the nature of sam dhi in Advaita Ved nta.

AccordingtoR mat rtha, meditation is the absorption of the mind in the object of
knowledge (Fore SR Fgame®e™w). This sam  dhi is of two types, Viz.,
savikalpaka (with the recognition of subject and object) and nirvikalpaka (without
such recognition). These two types of Sam dhiin Ved ntas r correspond to
thesa praj taandasa praj tasam dhiaccepted in Yoga system.

Savikalpaka sam dhi is that in which the mental state taking the form of Brahman,
the one without a second, rests on it. But the distinction of the knower and the
knowledge etc. is not merged in it. Thus in this state the distinction of the knower
and knowledge etc. persists, though the aspirant perceives the falsity of this
distinction. In that state the knowledge of the Absolute manifests itself'in spite of
the consciousness of the duality. This can be likened to that state when there is
the perception of clay along with the perception of the elephant etc. made of
clay.
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T Fiohede! W TG aeheqara el SAfgAaeRg qeehRIhIr:
FeRIgReRe Y | 7e1 GerTsie s Ta gegrag gaumsty stgd aeg e |
dg

ghreet WETH W

PG CISTHRHERA |

T AT Fae T Il (STRIHRHT)

I am that ever-free Brahman, of the nature of consciousness, like the ether
(formless), supreme, eternally luminous, birthless, the one, immutable, undefiled
all-pervading and without a second.

Nirvikalpa Sam dhi is that in which the mental state, which has assumed the
form of Brahman, the one without a second, rests in it, the distinction of the
knower, knowledge etc. being obliterated in this case, so as to become completely
identified with it. Then, just as when salt has been dissolved in water, it is no
longer perceived separately; nothing appears but the water, so by the
disappearance of the modifications of the mind after it has assumed the form of
the secondless Reality, nothing appears but the self.

Ffeeheushtq AgamMISfoheaaaiar SAfgdi=erg qeemshiar: feaxe:
SR ThIITEATERH | T § STAThRepIRATaUTA M SITHEE g,
ST AT ST R |

6.7.5 The Eightfold Steps

Pata jaliin his Yogasutra has given us the eightfold method for attaining the
ultimate aim, i.e.,sam dhi. Sad nanda has taken these eightfold steps which
lead to nirvikalpaka sam dhi from the Yogas tra. The definition of the eight-
are also the same in Ved ntas ra.

The means ancillary to nirvikalpaka sam dhi are— yama (abstention), niyama
(observance), sana (posture), pr n y ma (regulation of the breath),
praty h ra (withdrawal of the senses), dh ran (concentration), dhy na
(contemplation) and sam dhi (meditation).

ST FJHAFHEA IOAHY AR REIRUMEATEHHIEE: |

Yama : Yama consists of non-violence, truthfulness, non-stealing, chastity and
non-acceptance of gifts. That means we should practise non-violence, truthfulness
etc. and abstain from inflicting of injury to others from falsehood, theft, incontinence

and avarice. T3 3T AT TSTEH=ATI RT I4: |

Non-violence again means abstenance from harming others by thought, word or
deed. Truthfulness is maintaining identity between thought, word or deed.

Chastity is abstinence from sex relation even in thought.
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Gifts consists of things likely to stand in the way of meditation. Hence non-
acceptance of such things is prescribed.

Niyama : Observance consists of cleanliness, contentment, austerity, study of
the scriptures and concentration on God. STerI=arsay: TE AT =1 |

Hear sauca or cleanliness means purification of body and mind. Being satisfied
with what comes of'itself is called santosa or contentment. Sv dhy ya also
includes repetition of the sacred syllable om.

AAsana : Posture means the placing of the hands feet etc. in particular positions,

such as padm sana, svastik sana etc. FIALVMCHEATATTIIIALTOTI
JEIEEA &R IS AT |

Praa naayaa ma : Regulation of breath refers to exhalation (recaka), inhalation
(p raka) and retention (kumbhaka) of breath which are the means of restraining

the vital breath. TaehIIeherTIeheI&TUT: JTOT-TIETTET: JTOTTT: |

Pratyaa haara : Withdrawal of the senses is the withdrawing of the sense-organs
from their respective objects. SFEATIN TEATTHI: TR0 TARK: |

Dhaa raa na : Concentration means the fixing of the mind on Brahman, the one

without a second. g aaEd STARFETLURT &M |

InPata jali’ssystemdh ran isthe fixing of the mind in a particular spot. It is
steadfastness of mind. But according to the Advaita Ved ntins, mind must be
fixed on Brahman only. Thus it is said— a

REREEEIRIGIC R ISERCREIR]
T9ET GOl =g GROM |/ 90 Hl )

That is in whatever place the mind goes, one should see Brahman there, this is
supreme dh ran asthe mind is fixed thus.

Dhyaana : Contemplation is the flowing forth of the internal organ upon Brahman,

the one without a second, at intervals. dfgdraeegf fafesa fafesa
E IR IRECIRIE L

Dhy nais said to be intermittent. i.e., vicchidya. That mens it is not continuous.
Because of deficiency in concentration d/y na is not unbroken like the flow of
oil. This shows the difference between dhy na andsam dhi.

Samaa dhi : The last means is sam dhi, which is actually the savikalpaka
sam dhi, because savikalpaka is the means, while the nirvikalpaka sam dhi
is the end. This has already been defined.

6.7.6 Obstacles to Samaa dhi and Their Removal

The nirvikalpaka sam dhi has four obstacles, viz. laya (mental inactivity),
viksepa (distraction), kas ya (passion), and ras sv da (enjoyment).
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Laya is the lapse of the mental state into sleep because of the failure to rest on
the Absolute. It is the result of laziness or fatigue.

Viksepa is the resting of the mental state on things other than the Absolute, because
of'the failure to rest on it.

Kas yais the failure of the mental state to rest on the Absolute, owing to the
numbness brought on by lust or other desire, even when there is no mental inactivity
or distraction.

Ras sv dais the tasting by the mental state of bliss of savikalpaka sam dhi
owing to the failure to rest on the Absolute. Or it may mean continuing to enjoy
the bliss of savikalpaka sam dhi while about to commence the nirvikalpaka
sam dhi. Thus sad nandasays—

TG, TS TETTTA A Tadeaifg] | TS aaaera1 feaxg=-=araare
fae: | FafasarEsty faaed: TmieamsTa e veRErsaRa- e UM |
FETETRATaAYg TaaaT: Afaehcinm<Racd RAR: | THIEAREYET
HfeTeheqesh-graTeH ol |

When the mind, free from these four stacles, rests motionless like the flame of a
lamp sheltered from the wind, as one with Absolute Consciousness, it is called
nirvikalpaka sam dhi. So itis said in Gaudap dak rik —

T It fafee saay: |

FHOT TSI AT = =Terd §

ArEaTEIRd aF Hog: I weq
It means, when the mind has fallen into a state of inactivity, one should arouse it;
when it is distracted, one should bring it back to calmness; when it becomes
affected by passion, one should be aware of it; when it is controlled, one should

not distract it any more. One should not linger on the bliss that comes from
savikalpaka sam dhi, but should be unattached through discrimination.

The Gita also says— I ST FaTaEl g |IH Sa1 1 [As a lamp sheltered

from the wind does not flicker, so is a Yogi’s controlled mind.]

SAQ:
1. What is szravana? ( Answer in about 20 words)

2. What are li  gas for determining the purport of a passage? (Answer in
about 60 words)




6.8.1 Jivanmukta

The Advaita Ved ntins advocate two types of liberation-jivanmukti (liberation
during embodiment) and videhamukti (disembodied liberation). I have given
some idea of this in Unit I itself. Now I shall discuss the concept of J vanmukta
asnarrated in the Ved ntas ra.

A jivanmukta or a person liberated-in-life is one who attains the immediate
intuitive realisation of Absolute Brahman whichs identical with his own self by
means of the knowledge of Brahman and theteby destroys aj  na and its
effects like accumulated karman etc, doubts, errors etc. and is free from all
bondage. He resides in Brahman (brahmanistha). This person, though liberated,
has to continue to live in this body, as his pr rabdha karmans remain
unexhausted. Pr rabdha karmans of a person has to be destroyed not by
knowledge but by enjoyments only. This is the state of aj vanmukta. In this
state, though the spiritual aspirant lives an embodied life, he is not bound but
liberated.

S M TS IRE USSR T aIEgR] Sa@ RS sIer v Hieidahd
M Al sadehHaSEfauREaEaY afydarg sfada-eriedl geafs: |
According to the Advaita Ved ntins, liberation is not inconsistent with
embodiment. That means, it is not necessary that the body of the liberated person
should ‘fall’ at the time of the attainment of Brahma-knowledge or nirvikalpaka
sam dhi. For the body ofthe j vanmukta is bound to persist till the exhaustion
ofthe pr rabdha karmans. Prarabdha karmans are destroyed by enjoyment
only. So long as these karmans of the liberated person are not destroyed, his
body continues, as his body itself'is the fruit of pr rabdha karman.

That is, the spiritual aspirant whose ignorance has been destroyed by the
realisation of Brahman in the nirvikalpaka sam dhi becomes liberated at
once from the body if there is no strong momentum of past actions left. But if
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there is, then that must be exhausted by enjoyment only by continuing to live in
the present body itself. Such a person is called a ji vanmukta. Though associated
with the body, he is untouched by ignorance or its effects. His ultimate liberation
(videhamukti) comes with the destruction of the body.

Stop to Consider :

Pr rabdha karman—This is the accumulated action which has started bearing
fruits. This type of action has brought about the present life and this continues
to influence the life till its end. Pr rabdha karmans are not destroyed by
knowledge or anything else. This must run out its course.

There are again some other actions which are called apr  rabdha. These may
besa cita or accumulated andsa c¢iy maanaa oryetto come. All these
actions are burnt by the fire of Brahma-knowledge. This means that a
Jji vanmukta is not required to enjoy the fruits of actions which have not yet
started producing fruits. No new action also attaches to him.

About the ji vanmukta the Mundaka Upanisad says—
e eeaufufvsa weidemE: |
&ffe=t =T HHTOT TR T T ||

The knot of his heart is broken asunder, all his doubts are solved, and his past
actions are neutralised when that which is suprefie and not supreme is realised.

6.8.2 The Characteristics of AJ vanmukta

Such a liberated person, on arising from meditation, though sees that by his body
which is the receptacle of flesh, blood, urine, filth etc., and by his sense-organs
which are the seat of blindness, slowness, unskilfulness etc., and by his internal
organ which is subject to hunger, thisrt, sorrow, infatnation etc. works are done
according to the momentum of past impressions. He experiences the fruit of
those actions which have already begun to bear fruit and which are not opposed
to knowledge. He regards them not as real, because they have been already
cancelled. As aman who is conscious that a magical performance is being given,
even though he sees it, does not consider it as real.

The Sruti also says—
Y= At 7 9wt
54 = I =gaed: |
1 = Fa-1a Fishaea 4
q ArcHfa== e Fga:

He who when awake and even looking upon duality, yet like one in deep sleep,
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does not see it as such, because he sees only the Absolute oneness; who though
engaged in actions is free from actions; he and he alone is without doubt, the
knower of the self.

Just as he continues his habit of eating, walking about etc., which existed before
the attainment of true knowledge so too he follows good desires alone, or he is
indifferent to both good and bad alike. It has been said, “If he who knows the
secondless Reality may act as he likes, what difference is there between the
knower of truth and dogs in respect of eating impure food?”. Except the fact of
knowing Brahman, there is no difference; the one knows the self, and the other
does not.

In that state, humility and other attributes which are means of acquiring right
knowledge and such virtues as non-violence etc. persist to him like so many
ornaments.

6.9 Videhamukti

After the exhaustion of the pr  rabdha karman, his vital force is absorbed in the
Supreme Brahman, who is all pervading bliss and then his ignorance with its
effects and their impressions is also destroyed. Then he is identified with the
Absolute Brahman, the Supreme isolation, the embodiment of bliss, which is
free from all appearance of duality. This is the ultimate liberation. The Siuti also

says, 1 & 9101 Skt~ (His sense organs d% not ascend.), 3138 TSI
(They are absorbed in him), “fa®e fag=aa” (Already liberated, he is freed).

SAQ:
1. What isj vanmukti ? (Answer in about 15 words)




6.10 Summing up

At the end of this unit which is the last unit you have gathered a good idea of all
the important topics of Advaita Ved nta. Different theories about the nature of
the self have been discussed in the way presented by Sad nanda. You have
certainly noticed that Sad nanda has maintained that all these views are based
on some passages of the Upanisads, even though, in reality the C rv kas and
other n stika philosophers do not accept the authority of the Vedas. This is, in
fact, a speciality of Sad nanda. The determination of the meaning of tattvamasi
isavery important topic inAdvita Ved nta system as the realisation of the meaning
ofthemah v kyaleads to liberation. This important topic has been elaborately
discussed first by Sarvaj tmamuni. Sad nanda has followed him and his
presentation is more elaborate. Discussion on samadhi and its eightfold means is
Sad nanda’s special contribution. Though Yoga as a means of liberation is
admitted in Advaita Ved nta, nowhere in the extant works such elaborate
descriptions are found.

In this last unit you have read about all these topics. As in former unit, here also
I have not given the full Sanskrit texts. Only some selected texts are given here.
However, you should go through the original texts also.
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: 1
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Model Questions :

1. Show your acquaintance with the different theories about the nature of self.
What is the view of the Advaitav dins in this respect?

2. What are the steps for determining the meaning of tattvamasi?

3. What type of laksana is accepted in tattvamasi? Discuss elaborately.
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4. What are the means of self-realisation?

5. Discuss elaborately the meaning of ravana.

6. Whatis sam dhi? What are its divisions? What are the means of sam dhi?
7. What is the nature of a jivanmukta? Why jivanmukti is accepted?

8. Distinguish between parin ma and vivarta.

XXX
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