
(1)

Institute of Distance and Open LearningGauhati University
M.A. in Sanskrit1st Semester

Paper IVNYÂYA  And VEDÂNTA

Contents:
Introduction:
Unit 1  : A General Note on Indian PhilosophyUnit 2  : A General Note on Tarkabhâs.a and itsEpistemological AspectsUnit 3  : Metaphysical Aspects of Tarkabhâs.aUnit 4  : Introduction to the Vedânta Philosophy andVedântasâraUnit 5  : Vedântasâra: Man.galâcaran.a, Anubandhacatus.t.aya,Adhyâropa etc.Unit 6  : Vedântasâra: Ji-vâtman, Mahâvâkyas, Liberation etc.

 

        SANS-39-1.4



(2)

Contributors:Prof. Mukta Biswas Professor, HOD(Units: 1, 2 & 3) Dept. of Sanskrit, Gauhati UniversityProf. Sujata Purkayastha Professor(Units: 4, 5 & 6) Dept. of Sanskrit, Gauhati University
Course Co-ordination:Dr. Kandarpa Das Director,IDOL, Gauhati UniversityProf. Mukta Biswas Professor, HODDept. of Sanskrit, Gauhati UniversityProf. Sujata Purkayastha ProfessorDept. of Sanskrit, Gauhati UniversityDr. Sudeshna Bhattacharjya ReaderDept. of Sanskrit, Gauhati UniversityDr. Jagadish Sarma Assistant ProfessorDept. of Sanskrit, Gauhati UniversityGitartha Goswami Asst. Director, IDOL, Gauhati University
Editorial Team:Prof. Sujata Purkayastha Professor(Units: 1, 2 & 3) Dept. of Sanskrit, Gauhati UniversityProf. Mukta Biswas Professor, HOD(Units: 4, 5 & 6) Dept. of Sanskrit, Gauhati University
Cover Page Designing:Bhaskarjyoti Goswami : IDOL, Gauhati University
September, 2012

© Institute of Distance and Open Learning, Gauhati University. All rights reserved. No part ofthis work may be reproduced in any form, by mimeograph or any other means, withoutpermission in writing from the Institute of Distance and Open Learning, Gauhati University.Further information about the Institute of Distance and Open Learning, Gauhati Universitycourses may be obtained from the University's office at IDOL Building, Gauhati University,Guwahati-14. Published on behalf of the Institute of Distance and Open Learning, GauhatiUniversity by Dr. Kandarpa Das, Director and printed at Maliyata Offset Press, Mirza.Copies printed 500.

AcknowledgementThe Institute of Distance and Open Learning, Gauhati University duly acknowledges thefinancial assistance from the Distance Education Council, IGNOU, New Delhi, forpreparation of this material.



(3)

Block Introduction
The Paper-IV named as Nyâya and Vedânta, consists of two books, viz.Tarkabhâs.â and Vedântasâra. Tarkabhâs.â is related with the Indian philosophywritten by Keszava Miszra. Here, we are going to give you on overview of thedifferent aspects of Indian philosophy, so that you will be familiar with the originand development of different schools of Indian philosophy. The first three units ofthis paper will introduce you in detail the various philosophical doctrines ofTarkabhâs.a, the text prescribed for you study. You will be expected to acquaintyourself with the definition of philosophy, its divisions, characteristics of Indianphilosophy, place of Tarkabhâs.â in Indian philosophy, its authorship, metaphysicaland epistemological doctrines of Tarkabhâs.â as described in these units.The another three units deals with the Vedântasâra, a book on philosophy writtenby Sadânanda Yogi-ndra. This book helps you to realise the fundamental conceptsof Advaita Vedânta System. From this book you will be able to gather a fair ideaof the Advaita Vedânta philosophy propounded by SZan4karâcârya. In these threeunits, we shall try to give you an introduction to Vedânta specially to the AdvaitaVedânta philosophy; a brief introduction to the book Vedântasâra and its author;relevant texts, its translation and exposition; topics like Man.galâcaran.a,Anubandhacatus.t.aya, Adhyâropa, Apavâda, Ajn~âna and origin of the world;Ji-vâtman, the meaning of Mahâvâkyas, liberation, Ji-vanmukti and means ofliberation.There will be six units of this paper, which will be run as follows :
Unit 1  : A General Note on Indian PhilosophyUnit 2  : A General Note on Tarkabhâs.â and its Epistemological AspectsUnit 3  : Metaphysical Aspects of Tarkabhâs.âUnit 4  : Introduction to the Vedânta Philosophy and VedântasâraUnit 5  : Vedântasâra: Man.galâcaran.a, Anubandhacatus.t.aya,  Adhyâropa etc.Unit 6  : Vedântasâra: Ji-vâtman, Mahâvâkyas, Liberation etc.
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Unit - IA General note on Indian philosophy
Contents :1.1 Introduction1.2 Objectives1.3 Classification of the schools of Indian philosophy1.4 Development of the systems of Indian philosophy1.5 Common characteristics of Indian Philosophy1.6 A brief sketch of Nastika schools of Indian philosophy1.7 A brief sketch of AAstika schools of Indian philosophy1.8 Summing up1.9 Sample questions1.10 References

1.1 IntroductionIndia inherits from her past a very great treasure of philosophical wisdom. AncientIndia is known all over the world for her rich philosophical speculations. For overa period of four thousand years, Indian ascetics developed their systems ofphilosophy. Indian philosophy is intensely spiritual and has always emphasized theneed of practical realisation of truth. It signifies a natural and a necessary urge inhuman beings to know themselves and the world in which they live and move andhave their being. The philosophical thinking in India began with the Rǧveda itself,prominently revealed in the hymns like the Devii-s

u

kta, Purusˇas

u

kta, and thes

u

ktas ascribed to Di-rghatamas. The Purusǎs

u

kta and the Devi-s

u

kta show thegerms of the monistic idealism and the s

u

ktas of Di-rghatamas contain the germsof dualistic realism. Thus as a result of this nucleus, there arose six philosophicalsystems in India based on either monistic idealism or dualistic realism.Philosophy is an attempt at comprehending the problem of the universe. Asphilosophy aims at knowledge of truth, it has been termed in Indian literatureas dars«ana or the vision of truth. The term dars«ana is derived from the rootdrš« which means vision and also the instrument of vision. It stands for thedirect, immediate and intuitive vision of reality, the actual perception oftruth and also includes the means which lead to this realisation.
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SAQ :Give the meaning of dars«ana.
..................................................................................................................
..................................................................................................................
..................................................................................................................

1.2 ObjectivesAfter 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 philosophyThe schools of Indian philosophy are divided into two broad classes – 

a
stika(orthodox) and n astika (heterodox). In Indian philosophy the terms a stikaand n astika are used in different senses by different thinkers. In commonusage astika means one who believes in the existence of God or the Absoluteand n

a
stika means one who does not believe in the existence of God or theAbsolute. In the view of the philosophers, the 

a
stika is one who believes inthe validity of the Vedas and the n

a

stika is one who does not believe in thevalidity of the Vedas. According to the grammarians one who believes inthe existence of the other world is called 

a

stika and one who denies theexistence of the other world is called n

a

stika.Thus 

a

stika means orthodox school and n

a

stika means heterodox school.Ny

a

ya, Vai

′s

esǐka, S

a&m

khya, Yoga, M

i

m

a&m

s

a

 and Ved

a

nta are the sixorthodox schools whereas Caarvaaka, Bauddha and Jaina are the three heterodoxschools. The six orthodox schools are also known as sadˇdars «ana (sixphilosophies).
Stop to Consider :Different opinions regaing the number of philosophical systems :The earliest reference to the number of systems is found in theS«ivamahimnastotra of Pusp̌adanta where it is said that there are only fourschools of philosophy namely S

a&m

khya. Yoga, P

a′s

upata and Vaišňava.

u
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According to the author of the Arthasz

a

stra, Saa

&m

khya, Yoga and Lokaayata arethe three philosophical systems. The Sarvadarszansa

&m

graha attributed toMaadhavacaarya classifies Lokaayata, AArhata, Bauddha, Raamaanuja, Madhva,Nakuli-sza Paaszupata, SZaiva, Pratyabhij

~na

, Raseszvara, Vaiszešika, Nyaaya,Mi-maammsaa, Paaňini, Saammkhya-Yoga and SZammkara Vedaanta. Madh

u

sudanaSarasvati- in his Prasth

a

nabheda divides darszana into aastika and naastika.Under the former he includes Nyaaya, Vaiszešika, Karmami-maammsaa,  SZan4karami-maammsaa, Paan~caraatra and Paaszupata while under the latter the four schools ofBuddhism, 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 anew school of thought comes and replaces it. So in the west, we find differentschools of philosophy coming successively. But in India we find several schoolsof philosophy existing side by side. This, of course, does not necessarily meanthat these systems originated at the same time. They are found to flourishsimultaneously for centuries and pursue parallel courses of growth. The reasonfor this peculiar fact is that in India philosophy was accepted as a way of life. Aseach system came into existence, it was adopted as a philosophy of life by aband of followers who formed a school of that particular philosophy. They nurturedthe philosophy and handed it down to succeeding generations of followers whoare attracted to that school. The different schools of thought thus continued toexist through their followers.
It should however, be borne in mind that each school influenced the other andwas in turn influenced by the other systems of thought. Each philosophy regardedit as its duty to patiently learn and consider the view of other schools and tosatisfy all possible objections that might be advanced against its own views. It isby such constant mutual criticism that the huge philosophical literature has comeinto existence.
It is a patent fact that the Vedas are directly or indirectly responsible for most ofthe philosophical speculations in India. In the orthodox schools, we find the s

u

traliterature, which makes the beginning of systematic philosophical thinking. Inphilosophical literature s

u

tra means aphorism. It should be remembered that inthose ancient times discussions between the preceptor and his disciples tookplace orally and as there was no printing machinery the discussions were handeddown orally to the students of the next generation. Hence a need was felt ferlinking 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

u

tra– s

u

tra is used as a device in respect of the formation of the words ingrammar and it is also a device for explaining some topics on issues in shortform. A s

u

tra is defined as–
“•À¬ÊˇÊ⁄U◊‚ÁãŒÇœ¢ ‚Ê⁄UflÁm‡flÃÙ◊Èπ◊˜–

•SÃÙ÷◊Ÿfll¢ ø ‚ÍòÊ¢ ‚ÍòÊÁflŒÙ ÁflŒÈ—H”In this verse five features of suutra are mentioned. First of all a suutra  shouldconsists of minimum number of letters, a suutra should be doubtless, it shouldbe very wide having a significance, it must be clear and expressive in respectof 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 wastherefore necessary to explain and interpret the suutras. There are cases wheredifferent authors have written different commentaries on the same suutra work tojustify their respective stand points. As for example the Brahmasuu tra ofB

a

dar

a

yan∏a contains the aphorism that systematise the different philosophicalteachings of the Upanišads. Different commentaries on Brahmasuutra were writtenby SZan4kara, Raamaanuja, Madhva, Vallabha, Nimbaarka and others. The followersof each of these commentaries formed a school of the Vedaanta and thus therearose many Vedaantic schools.And as time went on commentaries on the major commentaries arose. Thephilosophical literature of the orthodox schools 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

a

ya

&n

a. It isalso known as SZaari-rakasuutra, Vedaantasuutra, SZaari-raka-mi-maammsaa orUttarami-maa

&m

saa. The Brahmasuutra describes the philosophical viesws ofUpanišads. The work is in 555 cryptic suutras which are not intelligible withoutcommentaries. Of the commentators the chief are SZan4kara, Bhaaskara,Raamaaniya, Nimbaarka, Madhva, Baladeva, Vallabha, SZripati, SZrikantha,Vij

~n

aanabhikšu and others.
1.5 Common characters of Indian philosophical systemsThere are mainly six orthodox and three heterodox schools of Indian philosophy.Though these schools are sometimes widely divergent in their views on the Realityand the world, they are found to agree on certain points. These points of agreementare called the common characters of Indian philosophy. The philosophy of acountry is the cream of its culture and civilisation. It springs from the ideas thatprevail in its atmosphere and bears its unconscious stamp. Though the differentschools of Indian philosophy present a diversity of views, we can discern even in
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them the common stamp of an Indian  culture. We shall now describe in brief, thecommon characters of the schools of Indian philosophy.(a) The practical motive present in all systems : The most fundamentalpoint of agreement is that all the schools regard philosophy as a practicalnecessity. In India, philosophy is cultivated in order to understand how lifeis to be led. The aim of philosophical schools in India is not merely thesatisfaction of intellectual curiosity, but mainly the acquisition of anenlightened and chastened life. The main aim of philosophy in our country is toenquire into the rules and ways of life which would lead the followers to therealisation of the highest end or ideal of life.
SAQ :Why all the schools of Indian philosophy regard philosophy as a practicalnecessity?..................................................................................................................
..................................................................................................................
..................................................................................................................

(b) Philosophy springs from spiritual disquiet at the existing order ofthings:Every system of Indian philosophy excepting the C
a

rv
a

kas, is moved tophilosophical speculation by a spiritual disquiet at the sight of sorrows andevils in the world and in life. Every system wants to understand the sourcesof these evils and incidentally the nature of the universe and the meaning oflife so that a way may be found out by which the sufferings and evils can becompletely overcome. Philosophy springs from spiritual disquiet at theexisting order of things.(c) Belief in the authority of the Vedas :All the orthodox schools of India philosophy recognise the authority of theVedas. The Vedas have been accepted by them as a source of validknowledge. The heterodox schools, viz the C

a

rv

a

ka, Bauddha and Jaina thoughnot subscribing to the intuitive knowledge incorporated in the Vedas, contain adiscussion of the Vedas which they have tried to refute. Hence, confirming orrefuting as the case may be, of the Vedas, is a common feature of the Indiansystems.(d) Acceptance of pram

a

n ˇˇ ˇˇ ˇas as a means of valid knowledge :All schools of Indian philosophy accept some means of valid knowledge(praamanǎs). Their ontology or the theory of reality is based on epistemology.
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There is, however, difference of opinion with regard to the number of the sourcesof valid knowledge.(e) The belief in an eternal moral order in the universe :All the systems of Indian philosophy, barring the C

a

rv

a

kas, believe in theexistence of a universal moral order. This belief has prevented the Indianmind from ending in despair and guaranteed its final optimism. The faith inan eternal moral order sustains human beings in their struggle against sorrowsand sufferings in their onward march towards the ideal of future happiness.This inviolable moral order has been called rťa by the seers of the R ˇgveda.This moral law not only holds away over the moral phenomena, but alsoover the physical things of the universe. It makes for the regularity andrighteousness, and works in the gods, the heavenly bodies and all creatures.This idea of řta has shaped itself into ap

u

rva in Mi-maa

&m

saa system. Ap

u

rva isthe law that guarantees the future enjoyment of fruits of rituals performed now inthis world. The same moral law has taken the name of adřsťǎ on the Nyaaya-Vaiszešika philosophy. Adr∏sť̌a is the unseen principle which sways even over thematerial atoms, and brings about objects and events in accordance with moralprinciples. The eternal and moral order which has been termed řta in the Vedas,ap
u

rba in the Mi-maa
&m

saa and adr∏šťa in the Nyaaya-Vaiszešik philosophies hasgradually shaped itself into the general principle of karma accepted by all Indiansystems. The law of karma may be regarded as the law of the conservation ofmoral values, merits and demerits of actions. The Indian philosophers believethat the law of karma, which is a moral law, guarantees reward in the form ofvirtue for good deeds and punishment in the form of vice for the bad deeds.(f) Transmigration of soul : Transmigration of the soul also is a common featureof the systems of Indian philosophy barring the Caarvaakas. It is, however, acorollary of the law of karma which demands that good actions must have goodconsequences. But it is found that fruits of all actions can not be reaped in thislife. So it is necessary to presume the existence of a next life. Transmigrationmeans the assumption of another body by the soul after death or dissolution ofthe present body. The soul is eternal and can not be extinct. The soul survives thedeath of the body and assumes another body which is fit for enjoying theconsequences of actions done in this life. The same soul continues through differentbirths.(g) The universe as the moral stage : Intimately connected with the faith in aneternal moral order is the general tendency of the Indian thinkers to regard theworld as a moral stage in which the individual selves are actors with differentdresses in the form of physical bodies, sense organs etc. Putting on these dressesthe individual selves play their respective roles well so that they may deserve wellin future. The body, the senses, the motor organs that an individual gets, and theenvironment in which he is placed are the endowments of God or nature inaccordance with the law of karma.
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(h) Ignorance as the cause of bondage and right knowledge is necessaryfor liberation :Another view held in common by all Indian philosophers, except the C

a

rv

a

kas,is that ignorance of reality is the root cause of  our bondage and sufferings. Inorder to attain liberation from these sufferings, a true knowledge of the real natureof the world and the self is essential. By bondage is meant the process of birthand rebirth and consequent sufferings which as individual is subjected to. Liberation(mukti or mokša) 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 anindividual becomes subject to sufferings. The soul, by nature, is essentiallyfree.When this soul, encased in a physical body, undergoes the process of birthand rebirth, it is in bondage, and a complete stoppage of this process is knownas liberation. All Indian thinkers are unanimous in their opinion that liberation cannot be attained without dispelling ignorance. Thus ignorance is the cause of bondageand right knowledge is necessary for liberation.(i) Continued meditation and self control as the pre-requisites to rightknowledge :Indian thinkers have felt the necessity of continued meditation and self control asthe pre-requisites to right knowledge. The philosophic truths that are momentarilyestablished and understood through arguments are not enough to dispel ignorance.Prolonged meditation on these truths is necessary to instill them into our life. Selfcontrol is necessary for concentration of mind on these truths and for makingthem effective in life. With distracted and unbridled mind it is not possible toconcentrate mind on truth.(j) Belief in liberation :All the systems of Indian philosophy except the C

a

rv

a

kas, accept the idea ofliberation or mokša  as the highest end of life (puruš

a

rtha). The idea of liberationis common to all systems of Indian philosophy barring the C

a

rv

a

kas.Indianphilosophy is a philosophy of liberation from worldly bondage. Indian philosophersbelieve that it is possible for the individual souls to attain freedom from miseriesand 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. Ofall the conceptions as dealt with in Indian philosophy the conception of mukti orliberation is the most important one. Liberation in Indian philosophy is consideredas the ‘paramount ideal and end’ of life. The conception of liberation attainssuch prominence in India that the Indian philosophical systems are calledmoksˇas «

a

stra. In Indian philosophy different philosophers use various terms todenote the word ‘liberation’ namely– kaivalya, nirv

a

nˇa, s«reyaȟ, nihs«reyasam,amrťam, moksˇa, apavarga etc. All these terms have been used to indicate thesame meaning.
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1.6.1 A Brief sketch of the na–stika schools of Indian philosophy :C

a

rv

a

ka systemThe origin of the word ‘Caarvaaka’ is not definitely known, some derive the wordfrom c

a

ru v

a

k or sweet tongued, because the Caarvaakas propounded a doctrinewhich was attractive to the common people. Others think that C

a

rv

a

ka was thename of a sage who first expounded this philosophy. In some treatise Br∏haspatiis said to be the author of Caarvaaka philosophy. Hence the philosophy is knownas Baarhaspatya dars«ana. Who ever be the founder of this philosophy the wordCaarvaaka has become synonymous with materialist. This philosophy is also knownas Lok

a

yatamata or the doctrine of the common people since the philosophy isvery attractive to the common people. The Caarvaaka or a materialist is accordinglycalled Lok

a

yatika.A consistent and complete account of the Caarvaaka system is not found in any workwritten by a Caarvaaka thinker. It is therefore impossible to trace the original authorof this philosophy. But it can not be denied that the Caarvaaka philosophy is a veryancient philosophy. The original writings of the Caarvaaka philosophy has not beenfound. The philosophy of the Caarvaaka has been reconstructed from the expositionof the doctrine by Buddhists, Jaina and Hindu critics. There is a chapter on Caarvaakaphilosophy in Maadhavaacaarya’s Sarvadars/anasa

&m

graha but the chapter containsso scanty materials that it is difficult to make a clear idea of the real views of theCaarvaaka.The philosophy of the C arv aka is based on their theory of knowledge orepistemology. The C arv akas hold that perception is the only prama nǎ ordependable source of knowledge. Perception reveals only the material worldcomposed of the four bh
u

tas or elements of matter viz air, fire, water andearth, the existence of which we can directly know through senses. All objectsof this perceptible world are composed of these elements. The existence ofsoul as distinct from the body is not given in our sense-perception and henceCaarvaaka rejects the reality of the soul. The soul to them is the body endowedwith 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 viewthere is no heaven nor any hell.
1.6.2 The Bauddha systemThe Bauddha system of philosophy arose out of the teachings of Gautam Bauddhathe well known founder of Buddhism. Gautama was awakened to an appreciationof sorrow by the sight of disease, old age, death and other miseries to which manis subject. He spent years in study, penance and meditation to discover the originof human sufferings and the means to overcome them. At last he receivedenlightenment, the result of which was set forth by him in the form of what hascome to be known as the four noble truth. These are the truths that there ismisery, 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 pitǎkas or baskets ofthe law which constitute the Pali canonical literature. They are suttapitǎkacontaining the sermons with parables, Vinaya piťaka dealing with rules of conductand Abhidhamma pitǎka which deals with problems of philosophical interest.Acccording to Bauddha everything is impermanent in this world. There is nopermanent soul. There is no Brahman, God or the Absolute as creator of theworld. The world  is self existent. It is without beginning or end. There are nopermanent substances. They are only impermanent qualities or phenomena. Theyare subject to the inexorable law of becoming or dependent origination. They areproduced by their causes and conditions. Change is the stuff of reality. Accodingto Gautama Budhha ignorance is the root cause of all sufferings. His teachingsaim at the total extinction of suffering and attainment of Nirv

a

ňa here in this life.The later followers of Buddha in India and outside developed the germs ofphilosophical theories contained in Buddha’s teachings and many schoolsthus came into existance. Of these the four schools that became most wellknown in Indian philosphy are the Maadhyamika or S«unyavaada, the Yogaacaara orVij

~n

aanavaada, the Sautr

a

ntika and the Vaibhaašika.Buddhism is divided on religious matters into two well known schools namelyMahaayaana and H
i

nayaana schools. The first two of the four philosophical schoolsmentioned above come under Mahaayaana school. On the other hand the othertwo schools come under Hinayaana school.
SAQ :What are the four noble truths of Bauddha Philosophy?
..................................................................................................................
..................................................................................................................
..................................................................................................................

1.6.3 Jaina systemThe word ‘Jainism’ is derived from Jina which means conqueror-one who hasconquered his passions and desires. It is applied to the liberated souls who haveconquered passions and desires and karmas and obtained emancipation. TheJainas believe in twenty four ti-rtha

&n

karas or founders of the faith through whomtheir faith has come down from fabulous antiquity. Of these, the first wasRšǎbhadeva and the last, Mahaavi-ra, the great spiritual hero, whose name wasVardhamaana. Mahaavi-ra, the last of the prophets, can not be regarded as thefounder of Jainism, because even before him, Jaina teachings were existent. ButMahaavi-ra 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 flourishedin the sixth century B.C and was a contemporary of the Buddha. Hispredecessors, the twenty third tirtha

&n

kara, Paarszvanaatha is also a historicalpersonage who lived in the eighth or ninth century B.C.The Jainas are divided into two sects– SZvetaamaabara  and Digambara. Thesetwo sects do not disagree in the fundamental tenets of Jainism. They differonly in essential points. A council met at Pataliputra near the end of thefourth century B.C for fixing the canon of Jaina scriptures. Eighty fourworks are recognised as belonging to the canonical literature. All theseliterature were in AArdhamaagadhi. When Jainism had to defend itself against thecriticism of other schools, it adopted the technical philosophical terminology ofSanskrit and developed its literature in Sanskrit. The Tattv

a

rthaadhigamasuutraof Umaasvaami or Umasvaati is a sacred epitome of Jainism. Though it is aSvetaambara extra canoncial work, it is revered by both the sects. It contains allthe fundamental principles of Jainism.The Jaina metaphysics is a realistic and relativistic pluralism. The objects perceivedby us are real and they are many. The world consists of two kinds of reality-livingand non-living. Every living being has a soul or spirit, however, imperfect its bodymay be. Therefore avoidance of all injury (ahimmsaa) to life plays an important rolein Jaina ethics. There is another great and commendable element in Jainism, namelyrespect for the opinion of others. This is due to the Jainas’ metaphysical theory ofreality as anekaantavaada and the logical doctrine that every judgement  is subjectto some condition and limitation (syaadvaada)The Jainas do not believe in God. The ti-rtha
&nkaras to whom all the godlypowers like omniscience and omnipotence belong, take the place of God. Theyare adored as ideal of life.The teachings and lives of the liberated saints (ti-rtha

&n

karas) prove the possibilityof liberation and show also the path to be followed for the purpose. Three thingsare necessary for the removal of bondage viz, perfect faith in the teachings of theJaina teachers, correct knowledge of the teachings and right conduct.The most important contribution of the Jainas to Indian thought is their ethics. Itis a philosophy of self-help. The Jainas excel others in emphasising the fact thatthe soul in man is the repository of infinite knowledge, infinite power and infinitebliss. According to Jainism man is greater than gods.
1.7.1 AAstika schools of Indian philosophy : Nyaaya system :The sage Gotama is the founder of Nyaaya school. He is also known as Gautamaand as Aksǎpaada. The Nyaaya system of Indian philosophy is also known asTarkasz

a

stra or the science of reasoning, Pram

a

ňasz

a

stra or the science oflogic and epistemology, Hetuvidy

a

 or the science of causes, v

a

davidy

a

 or thescience of debate and AAnvikšik

i

 or the science of critical study.
Gotama’s Nyaayasuutra was commented upon by Vatsyaayana in his Nyaayabhaašya.
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On this Uddyotakara wrote his vaartika which was commented upon by Vaacaspatiin his Taatparyati-kaa.Udayana’s Nyaayakusumaanjali- and Jayanta’s Nyaayama

~n

jari-are the other important works of this school. The Navya-Nyaaya or the modernschool of Indian logic begins with the epoch-making Tattvacint

a

manǐ ofGangesza.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 theNyaaya are the self, the body, the senses and their object, cognition, mind activity,mental defects, rebirth, the feelings of pleasure and pain, suffering and freedomfrom suffering. According to Nyaaya philosophy the self is distinct from the bodyand the mind. The body is only a composite substance made of matter. The mindis subtle, indivisible and eternal substance. It serves the soul as an instrument forthe perception of psychic qualities like pleasure, pain etc. It is ignorance of thetruth (mithya-j

~n

aana) and the consequent faults of desire, aversion and infatuationthat impel the self to act for good and bad ends and plunge it into the world of sinand suffering, birth and death. Liberation means the absolute cessation of all painand suffering due to the right knowledge of reality. The existence of God is provedby 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 ofnothing, but out of eternal atoms, space, time, ether, minds and souls. This worldhas been created in order that individual souls might enjoy pleasure or suffer painaccording to the merit or demerit of their actions in other lives and in other worlds.
1.7.2 Vaiszešika system :
The Vaiszešika takes its name from viszeša or particularity of eternal substances.The atoms of earth, water, fire and air are eternal. Each atom has a particularitywhich distinguishes it from other atoms of the same kind. Soul and mind areeternal and many. Each of them has a particularity or viszeša. The distinction ofthe Vaiszešika consists in its discussion of viszeša from which it has taken its name.Kanˇǎada was the founder of the Vaiszesǐka system. Kaňaada or Kanǎbhaksǎetymologically signifies atom-eater and this name might have been suggested bythe atomic theory which is the central feature of the Vaiszesika system. Kaňaada’sreal name was Uluuka. For which his philosophy is also known as Auluukya Darszana.The first systematic exposition of the Vaiszešika philosophy is found in the Vaiszešikas

u

tra of Kaňaada. The notable commentators, to mention only some of them, arePraszastapaada, SZri-dhara, Udayana, SZivaaditya.The Nyaaya and Vaiszesǐka are allied systems or sam

a

natantra. They bothrecognise the reality of God, individual souls, mind, physical things, atoms ofearth, water, fire air, ether, space and time. They both advocate a similar view ofthe nature of individual souls and their liberation. They both advocate realism andpluralism. They differ in two main points. The Ny

a

ya recognises four means ofvalid knowledge, viz, perception, inference, comparison and verbal testimony.
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The Vais/ešikas, on the other hand, recognises only two, viz, perception andinference. Secondly, the Ny

a

ya recognises sixteen categories while the Vais/ešikas recognises only seven categories.
SAQ :What are the different names used for Ny

a

ya philosophy ? Mention a fewworks of Ny

a

ya philosophy...................................................................................................................
..................................................................................................................

1.7.3 S

a

m. khya systemS

a

m. khya philosophy is undoubtedly one of the oldest systems of  Indianphilosophy. Tradition regards Kapila as the founder of this system. Thisphilosophy is also known as Kaapiladarszana, by the name of its author. ButSaa

&m

khyapravacanas

u

tra which is attributed to him is generally regarded byscholars as a work of the fourteenth century A.D. I–szvarakřšňa’s Saa

&m

khyak

a

rik

a
seems to be the earliest available and most popular work of this system. Besidesthis the other Saa

&m
khya works are Gauďap

a
da’s Saa

&m
khyakaarik

a
bhaasy̌a,V acaspati Miszra’s Sa

&mkhyatattvakaumud i, Vij~na nabhiksu’s Sa&m khyaPravacanabh asy̌a, N ar ayanǎt irtha’s S a&mkhyacandrika , Ma tȟara ca rya’sM
a

ťharavřtti, S/a
&n

kar
a

c
a

rya’s Jayaman4gala, Aniruddha’s Aniruddhavr∏tti,Yukid
i

pik
a

, Tattvasam
a

sa etc.The S

a

m. khya as a philosophy of dualistic realism admits two ultimate realitiesnamely, purus∏a and prakr∏ti, which are independent of each other in respect oftheir existence. The purus∏a is an intelligent principle, of which consciousness isnot an attribute but the very essence. It is the self which is quite distinct from thebody, the senses and the mind. Prakr∏ti is the ultimate cause of the world. It is aneternal unconscious principle which is always changing and has no other end thanthe satisfaction of the selves. Sattva, rajas and tam∏as are three constituents ofprakr∏ti which holds them together in state of rest of equilibrium (s

a

my

a

vasth

a

).Though purus∏a or self is eternally liberated yet due to non-discrimination betweenpurus∏a and prakr∏ti the self has a false sense of bondage. However when thediscriminative knowledge arises i.e., when the distinction between purus∏a  andprakr∏ti is realised prakr∏ti attains salvation.With regard to the problem of God it is found that the main tendency of theS

a

m. khya is to do away with the theistic belief. According to it, the existenceof God can not be proved in any way. Some S

a

m. khya commentatorshowever, try to show that the system admits the existence of God as the supremeperson who is the witness but not the creator of the world.
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SAQ :Mention the different literature of S

a

m. khya philosophy...................................................................................................................
..................................................................................................................
..................................................................................................................

1.7.4 Yoga system
Pata

~n

jali is the traditional founder of the Yoga system. The word yoga literallymeans union i.e. spiritual union of the individual soul with the universal soul and isused in this sense in the Ved

a

nta. The G

i

t

a

 defines yoga as that state thanwhich there is nothing higher or worth realising and firmly rooted in which aperson is never shaken even by the greatest pain; that state free from all pain andmisery is yoga. According to Pata

~n

jali yoga does not mean union but spiritualeffort to attain perfection through the control  of the body, senses and mind, andthrough right discrimination between purusǎ and prakrťi. Yoga philosophy isintimately allied to S

a

m. khya. Yoga philosophy mostly accepts the metaphysicsand epistemology of S
a

m. khya. It shows the practical path by following whichone may attain vivekaj
~na

na which alone leads to liberation. Yoga accepts thethree pramaaňas of Saam. khya and also the twenty five metaphysical principles.Yoga believes in God as the highest self distinct from other selves. Hence it issometimes called Seszvara Saa &mkhya or theistic Sam. khya as distinct from classicalS
a

m. khya which is Niri-szvara or atheistic.The Yogas
u

tra is divided into four parts. The first is called Sam
a

dhip
a

da whichdeals with the nature and aim of concentration. The second, s

a

dhanap

a

da explainsthe means to realise this end. The third vibhutip

a

da deals with the supranormalpowers which can be acquired through yoga. The fourth, kaivalyap

a

da describesthe nature of liberation and the reality of the transcendental self. Vy

a

sa’s commentaryon the Yogas

u

tra gives the standard exposition of the Yoga principles. V

a

caspatiwrote a glossary on Vyaa sabhaas ˇya called Tattvavaiszaa rad

i

. Bhoja’sR

a

jam

a

rtanda, Vij

~na

nabhikšu’s Yogav

a

rttika, Yogas

a

rasa

&m

graha are usefulmanuals of Yoga philosophy.
1.7.5 Mi-m

a

m. s

a

 system :The Mi–m

a

m.s

a

 school was founded by Jaimini. The word Mi-m

a

m. s

a

 literallymeans revered thought and was originally applied to the interpretation of theVedic rituals which commanded highest reverence. Just as S

a

m. khya and Yoga,Vaiszes∏ika and Ny

a

ya are regarded as allied systems, similarly Mi–m

a

m. s

a

 andVed

a

nta are also treated as allied systems of thought. Mi–m

a

m. s

a

 deals with theKarmak

a

n∏da of the Veda and is therefore called Puu rvami-m

a

m. s

a

 and alsoKarmamii-m

a

m. s

a

 while Ved

a

nta deals with J

~na

nak

a

n∏da of the Veda and is
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therefore called Uttarami-m

a

m. s

a

 and also J

~na

nami–m

a

m. s

a

. The former dealswith dharma and the latter with Brahma and therefore the former is also calledDharmamii-m

a

m. s

a

 while the latter is also called Brahmami-m

a

m. s

a

.The chief aim of Mi–m

a

m. s

a

 is to help and support Vedic ritualism by supplying aphilosophical justification of the beliefs on which ritualism depends. The faithunderlying the Vedic ritualism consists of belief in the existence of soul whichsurvives death and enjoys the fruits of rituals in heaven, of belief in some powerwhich preserves the fruits of rituals performed here in this world and of the beliefin the reality of the world and the actions performed. Mi–m

a

m. s

a

 justifies thesebeliefs. But it does not believe that there is a supreme soul or God who hascreated the world. The importance of Mi–maam. saa philosophy for the Hindu religionis great. Modern Hindu law is considerably influenced by the Mi–maam. saa system.The earliest work of this system is the Mi–maam. saas

u

tra of Jaimini which beginswith an enquiry into the nature of dharma. It is the biggest of all the philosophicals

u

tras and discusses about one thousand topics. SZabarasvaamin has written hisgreat commentary on this work and his commentary has been explained byPrabhaakara and Kumaaarila Bhaťťa who differ from each other in certain importantrespects and form the two principal schools of Mi–maam. saa named after them.Prabhaakara’s commentary Břhati has been commented upon by SZaalikanaathawho has also written another treatise Prakaraňapa
~n

cikaa. Kumarila’s huge workis divided into three parts– SZlokav
a

rtika, Tantrav
a

rt
i

ka and Tupt
i

ka, thefirst of which has been commented upon by Paarthasaarathi Miszra who hasalso written his SZ astrad ipik a. Tradition makes Praabhaakara a pupil ofKumaarila 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 benearer the spirit of the original Mi–maam. saa.
1.7.6 Veda–nta systemVed

a

nta literally means ‘the end of the Vedas’ or the doctrines set forth in theclosing chapter of the Vedas, which are the Upanisǎds. Subsequently, however,Ved

a

nta came to mean all the thoughts that developed out of the Upanišads. TheUpanišads are many in number. The problems discussed in these Upanišads andthe solutions offered there to present differences in spite of a unity of generaloutlook. So there arose a need for systematising the different teachings of theUpanišads in order to bring out the harmony underlying them. Baadaraayana fulfilledthis task in his Brahmus

u

tra which was variously known as Ved

a

ntas

u

tra,SZaari-rakas

u

tra, SZ

a

ri-rakami-m

a&m

s

a

 and Uttarami-m

a&m

s

a

.The s

u

tras of Baadaraayaňa are very brief and naturally the real import of thes

u

tras are not easily intelligible and are liable to different interpretations. Variouscommentators have written their commentaries on the Brahmas

u

tra to elaboratethe doctrine of the Ved

a

nta in their own light. Of these commentators mentionmay be made of SZa

&m

kara, Raamaanuja, Madhva, Vallabha and Nimbaarka. Each if
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these authors became the founder of a particular school of Ved

a

nta. These areAdvaita Ved

a

nta of SZamkara, Viszišťaadvaitavedaanta of Raamaanuja, Dvaitavedaantaof Madhva, SZuddhaadvaitaveďaanta of Vallabha and Dvaitadvaitavedaanta ofNimb

a

rka. In this connection it can be mentioned that there are two otherindependent schools of Ved

a

nta system viz. bhed

a

bhedav

a

da of Bh

a

skara andAcintyabhed

a

bhedav

a

da of Baladeva Vidyabh

u

sǎňa, which also interpretedthe central concept of Ved

a

nta system in their own way.The common question on which the schools of Ved

a

nta differ is regarding thenature of the relation between the self and Brahman. Some holdstal that thesetwo are totally different in nature. Some is of opinion that the two are absolutelyidentical. Again some scholars point out that these two are related as part andwhole 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. Itprovides wisdom to inculcate values like ethical, moral and spiritual for rationalhuman existence and prepares the background for leading an enlightened way oflife. So philosophy can help man in formulating all possible ways for achieving thehighest end of life.
1.9 Sample questions :1. What is philosophy? Write a note on the classification of the different schoolsof 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.
1.10 References :1. Brahmas

u

tra with Sankara’s comm, ed.M.M.A.K., Shastri, Nirnayasagarpress, Bombay,1938
2. M

i

m

a&m

s

a

s

u

tra with SZabarabh

a

šya, Ananda Asrama, Poona,1970
3. Nyaayas

u

trta (with Bhaa šya) Chowkhamba Sanskrit Series 1924
4. S

a&m

khyak

a

rik

a

 (with comm) Nirnaya Sagar Press, Bombay, 19405. Vaiszešikas

u

tra with Praszatap

a

da bh

a

šya, Kashi Sanskrit Granthamala,1966
6. Ved

a

ntas

u

tra with Govinda Bh

a

sy̌a, Sri Sarasvata Gaudiya Mission, 1969
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Unit 2
A General Note on Tarkabha–sa– and Its EpistemologicalAspects (Pu– rvabha–ga)

Contents:2.1 Introduction.2.2 Objectives.2.3 Contents of the Tarkabhasˇ

a

.2.4 About the author.2.5 Commentaries and commentators of Tarkabh

a

š

a

.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 Summing up.2.9 Sample questions.2.10 References.
2.1 Introduction
The Tarkabh

a

š

a

 of Keszava Miszra occupies an important place in the field ofsyncretic Ny

a

ya-Vaiszešika system of thought. The fountain source of this bookis the s

u

tras ascribed to Gotama which is one of the most approved elementarytreatises. The Tarkabh

a

sˇ

a

  is a Ny

a

yaprakaranǎ which elaborately explainsthe sixteen categories of Gotama and briefly the Vai

′s

ešika categories of Kan

a

ď̌a.The literature on Vaiszešika philosophy and Ny

a

ya philosophy had become sovast by about 10th century that it was particularly impossible for an ordinarystudent to have enough knowledge of logic within a short time for the pursuit ofhis studies. To avoid such difficulties Keszava Miszra summarized the principles ofNy

a

ya and Vaiszešika  philosophy in a simpler language and wrote a prakaraňa,the introductory manual which is quite useful for the learners. The book is mainlydivided into two parts.viz p

u

rvabh

a

ga and uttarabh

a

ga. At the very beginningof the book the author discusses the first s

u

tra of Gotama enumerating thecategories viz pram

a

ňa, prameya, sa

&m

szaya, prayojana, dřšť

a

nta, siddh

a

nta,avayava, tarka, nirnǎya, v

a

da, jalpa, vitanď̌aa, hetv

a

bh

a

sa, chala, j

a

ti and
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nigrahasth

a

na.
The exposition of the four pramaanǎs are discussed in the P

u

rvabh

a

ga andUttarabh

a

ga discusses the various categories or prameya. The other fourteencategories are just mentioned very briefly, In order to include Vaiszešika categoriesinto Ny

a

ya, Keszava Miszra explains artha as indicating dravya, guňa, karma,s

a

m

a

nya, vis«esǎ and samav

a

ya. The book is very popular and is used asbeginners’ text book in different parts of India.
In this unit contents of Tarkabh

a

s ˇ

a

, its author, different commentaries ofTarkabh

a

sˇ

a

  are discussed. Besides these a detailed discussion on the theoryof causation, valid knowledge and expositions of four pram

a

ňas are narrated.
2.2 ObjectivesAfter reading this chapter you will be able toExplain the importance of Tarkabh

a

s ˇ

a

 in the syncretic Ny

a

ya-Vai

′s

esǐkasystem of thought.Discuss the position of Kes «ava Mis«ra amongst the Indian philosophers.Listout the various commentaries of Tarkabha sˇaDefine the meaning and concept of pram aDescribe the theory of causation as dealt in Tarkabh
a

s ˇ
a

.Analyse the need and importance of pram
a

nˇas in Indian epistemology.Examine the various types of pram

a

nˇas discussed in the Tarkabh

a

s ˇ

a

.

2.3 Contents of the Tarkabha–sa– :
The Tarkabh

a

sˇ

a

 of Kes«ava Mis«ra belongs to the syncretic school of Ny

a

ya-Vai

′s

esǐka system of thought. At the very beginning the author Kes«ava Mis«ramentions the sixteen categories accepted by Gotama in his Nyayas

u

tra. Heexplains that by knowing the real nature of the sixteen categories liberation canbe obtained. He discusses that the real nature of these categories can not beexplained unless the three aspects of their discussion viz, enumeration (uddes«a),definition (lakšaňa) and analysis or examination (parikš

a

) are not studied. Thenhe gives the definition of pram

a

nǎ, k

a

raňa and k

a

raňa accordingly. Kes«avaMis«ra defines pram

a

ňa as an instrumental cause which produces true cognition(pram

a

). Then he explains the three varieties of cause, viz, inherent (samav

a

y

i

),non-inherent (asamav

a

y

i

) and causes in general (nimittak

a

ranǎ), whileexplaining the inherent cause he discusses the relation, which is of two kinds,

r
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conjunction or contact (sa

&m

yoga) and inherence (samav

a

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

a

k

a&n

ks

a

 (verbal expectancy) (b) yogyat

a

 (congruity) and  (c) sannidhi(proximity ). Here he mentions that without these characteristics a meaningfulsentence can not be formed. After the discussion of four valid sources ofknowledge, Kes«ava Mis«ra rejects the validity of presumption (arth

a

patti) andnegation (abh

a

va) as a source of knowledge. According to the author othersources of valid knowledge can be included within the four pram

a

ňas namelyperception, inference, comparison and verbal testimony. At the end of thep

u

rvabh

a

ga the author explains the objection of Mi-maammsakas about the validityof knowledge and establishes the Naiy

a

yika’s view.
In the Uttarbh

a

ga of Tarkabh

a

š

a

 Keszava Miszra discusses prameya whichare twelve in number as enumerated in the Ny

a

yas

u

tra. These are self §(•Êà◊Ÿ̃),body§(‡Ê⁄UË⁄U), sense organ §(ßÁãº̋ÿ), objects(•Õ̧), knowledge(flÈÁh), mind (◊Ÿ—),action(¬˝flÎÁûÊ), defect(ŒÙ·), rebirth§(¬̋àÿ÷Êfl), result§(»§‹), misery§(ŒÈ—π) andsalvation§(•¬flª̧). While mentioning objects he said that objects are divided intosix categories. These are substance§(º˝√ÿ), quality§(ªÈáÊ), action§(∑§◊¸),generality§(‚Ê◊Êãÿ◊̃), speciality§(Áfl‡Ê·—) and inherence§(‚◊flÊÿ). All these six arepositive categories. He also describes negation which is cognised in the form ofnonexistence, Kes«ava Mis«ra explains nine divisions of substance. These ninesubstances are earth(¬ÎÁÕflË), water(•Ê¬—), light§(Ã¡—), air(flÊÿÈ—), ether(•Ê∑§Ê‡Ê◊̃),time(∑§Ê‹), space(ÁŒ∑˜ ), soul(•Êà◊Ÿ˜) and mind(◊Ÿ—).Then he describes theprocess of production and destruction of the four producible substances beginningwith earth. After that he explains the evidence for accepting atoms. According toKes«ava Mis«ra dyad is made up of two atoms when they come in contact witheach other. A triad is composed of three dyads. In this way gradually grossearth, water, fire and air are created. Then Kes«ava Mis«ra explains the rest fivesubstances i.e., ether, time, space, soul and mind.
In the Uttarabh

a

ga of Tarkhbh

a

s ˇ

a

, Kes«ava Mis«ra discusses twenty fournumbers of qualities, five types of action, generality, particularity andinherence. After describing the six categories he explains the termnegation§(•÷Êfl—) and its various types. He discusses in detail the topicslike soul, knowledge, body, mind, sense-organs, fallacies etc. There are someother categories which are also discussed briefly in Tarkabh

a

š

a

.
Kes«ava Mis«ra discusses four different sources of valid knowledge viz, perception,inference, comparison and verbal testimony. Pratyakša or perception is the directknowledge of object which is of two types, viz. indeterminate and determinate.Kes«ava Mis«ra defines indeterminate perception as the knowledge of somethingwithout any determination. The instrumental cause is the indeterminate perception.



(24)n

Determinate perception functions as an additional factor which has operation ofthe intrumental cause. After perception Kes«ava Mis«ra explains the second sourceof valid knowledge i.e., anum

a

na or inference. He discusses in detail the variousdivisions of inference and also the fallacies. Kes«ava Mis«ra explains different typesof vy

a

pti along with the definition of pakša, sapakša and vipakša. Upamaanais another independent source of valid knowledge discussed by Kes«ava Mis«ra inhis book Tarkabh

a

sˇ

a

. He discusses comparison in the light of Naiy

a

yikas. Thefourth source of knowledge is explained as s«abda or verbal testimony by Kes«avaMis«ra.
2.4 About the authorThe author of the book Tarkabh

a

sˇ

a

 is Kes «ava Mis«ra. In the body of the bookhe calls himself only as Kes«ava. However, at the end of the concluding verse it ismentioned as§ßÁÃ ∑§‡ÊflÁ◊üÊ¬˝áÊËÃÊ Ã∑¸§÷Ê·Ê ‚◊ÊåÃÊ . The word Mis«ra suggest that hemight be a native of Mithila. Kes«ava Mis«ra never mentions about himself but weknow a little about him from his disciple Govardhana’s commentary onTarkabh

a

sˇ

a

. Govardhana mentions Kes«ava Mis«ra as his preceptor. He alsointroduces Kes«ava Mis«ra as the son of Balabhadra who had two elder brothersnamely Visvan

a
tha and Padman

a
bha. According to scholars, Kes«ava Mis«ra is apr

a
cinanaiy

a
yika since he did not follow the         Navya-ny

a
ya system ofGan4ges/a Up

a
dh

a
ya. According to Karl Potter, Kes«ava Mis«ra flourished abouta century before Ga

&ngesza and hence considered him as a pra cinanaiya yika.Pandit Gaurinath Sastri is also of the view that Kes«ava Mis«ra’s Tarkhbha ša  isbased on old Ny aya tradition and takes into consideration the sixteen categoriesof the Ny
a

yas
u

tra of Gotama. This proves that Kes «ava Mis «ra is apr
a

cinanaiy
a

yika. Kes«ava Mis«ra is supposed to have lived in the later half ofthe 13th Century. No other work of the author has come to light so far and it canbe assumed that perhaps he has not written any other work.
2.5 Commentaries and commentators of Tarkabh

a

s ˇˇ ˇˇ ˇ

a

A large number of commentaries have been written on the book Tarkabh

a

sˇ

a

 ofKes«ava Mis«ra. The oldest commentary on Tarkabh

a

sˇ

a

 is Tarkabh

a

sˇ

a

praǩ

a

s«aby Sri Govardhana Mis«ra. We found another commentator Vardhamana by name.According to Dr. Peterson, Vardhamana is the first author to comment onTarkabh

a

s ˇ

a

. The most popular commentary on Tarkabh

a

s ˇ

a

 isTarkabh

a

sˇ

a

prak

a

s«ik

a

 by Cennubhatťˇa. Another commentary is known asUjjalat

i

k

a

 by Gopinatha which is also known by  the name Tarkabh

a

š

a

t

i

k

a

.Other commentaries are Ny

a

yasamgrahat

i

k

a

 by Sri Ramalinga, Tarkabh

a

š

a

-s

a

rama

~n

jar

i

 by Sri Madhavadeva, Paribh

a

s

a

-darpan ˇa by SriBhaskarabhatta, Tarkabh

a

s

a

prak

a

sik

a

 by Sri B

a

lacandra, Tattvaprabodhin

i

by Gangesa Diksita, Tarkabh

a

s ˇ

a

prak

a

s «ik

a

 by Sri Kaundinya Diksit,Tarkad

i

pik

a

 by Kesavabhatta, Tarkabh

a

s ˇ

a

prak

a

s «ik

a

 or
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Tarkabhaasǎabhaavaa rthadi-pikaa   by Sri Gaurikanta Sarvabhauma,Yuktimukt

a

val

i

 by Sri Nagesa Bhatta, Ny

a

yaprad

i

p

a

 by Visvakarman,Tarkakaumud

i

 by Sri Dinakarabhatta, Tarkabh

a

š

a

praš

a

dini by Vagisabhatta,Tarkabh

a

sˇ

a

prakasǎ by Akhandanananda. Beside these some commentariesunknown authors are found. Those are B

a

labodhin

i

, Ny

a

yaprak

a

s «ik

a

,Tarkhbh

a

sˇ

a

v

a

rttika, Tarkabh

a

s ˇ

a

padakrťya etc. Again a few commentorsare mentioned whose commentaries are not found. They are Murari Bhatta, GunduBhatta, Narayana Bhatta, Gangadhara and others.
SAQ :Write a brief note on various commentaries of Tarkabh

a

sˇ

a

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

2.6 Theory of causation in Tarkabh
a

s ˇˇ ˇˇ ˇ
aA cause is that which invariably preceeds the effect, and is not merelyaccessory to, but is necessary for the production of the effect. According toKes«ava Mis«ra that which invariably precedes an effect and is unconditionallynecessary for it, is the cause of that effect, e.g. the threads, loom etc, are thecause of the cloth. When a cloth is being made, a donkey may be presentthere accidentally and so it exists before the effect (cloth). Therefore thedonkey also may be considered a cause for the cloth. But its presence is notinvariable§(ÁŸÿÃ) and so it is not cause. Again the colour of the thread isinvariably precedent to the cloth but it is not an unconditionalnecessity§(•ŸãÿÕÊÁ‚h). It is conditioned by the fact that the colour of thethreads is a cause for the colour of the cloth, and if it is said to be a cause forthe cloth as well, this will lead to unnecessary assumptions. Thus causalityis defined as invariable and unconditional antecedence to the effect andeffectness as invariable and unconditional consequence of the cause. From theabove discussion it is clear that a cause should have three conditions (a) it mustprecede the effect §(¬Ífl¸flÎÁûÊ) (b) its precedence should be invariable and notaccidental§(ÁŸÿÃ) (c) it should be unconditioned§(•ŸãÿÕÊÁ‚h).

The Tarkabh

a

s ˇ

a

 distinguishes three kinds of causes : ‚◊flÊÁÿ ∑§Ê⁄UáÊ (inherentcause),•‚◊flÊÁÿ∑§Ê⁄UáÊ (non-inherent cause) and ÁŸÁ◊ûÊ ∑§Ê⁄UáÊ (cause in general oran occasioning cause). Of these the inherent cause is that in which the effectinheres when produced or it can be said that the inherent cause is the substanceor 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 whichinheres in the material cause and whose efficiency is well known. The conjunctionof the threads is the non-inherent cause of the cloth. The threads will remain abundle and will not make a cloth unless they are conjoined. The colour of thethread is a non-inherent cause since its efficiency in producing the colour of thecloth 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 iscalled a cause in general or an occasioning cause just as the loom, shuttle etc.are for the cloth.
SAQ :
What is§∑§Ê⁄UáÊ?  What are the different types of §∑§Ê⁄UáÊ– Explain fully.
..................................................................................................................
..................................................................................................................
..................................................................................................................

1.7 Valid knowledge (prama–) and the sources of valid knowledge(prama–na)
In Indian epistemology, two words are used to mean knowledge. They areJ

~na
na and pram

a
. J

~na
na means all kinds of knowledge, true or false.When reality reveals true knowledge it is called pram

a

 or valid knowledgeand when this revelation is false it is called apram

a

. The word param

a

 isused only in the sense of true knowledge or yath

a

rtha j

~na

na which isdistinct from false knowledge. Kes «ava Mis «ra defines pram

a

 asyath

a

rth

a

nubhava pram

a

. Here the word pram

a

 means valid experience,i.e., an apprehension which accords with the true character of the object orthing apprehended. By the use of the word yath

a

rtha (valid), cognitionssuch as doubt (sa

&m

s«aya), misapprehension (viparyaya) and hypotheticalapprehensions (tarka) are avoided as all these are erroneous or faultyexperiences. By using the word 

a

nǔbhava, remembrance (smřti) is excluded.The special source of pram

a

 or valid knowledge is called pram

a

ňa or it can besaid that pram

a

nǎ is the means or source of right knowledge. According toKes«ava Mis«ra pram

a

nǎ is the instrument or means of valid knowledge or rightcognition. There are four pram

a

ňas mentioned in the Tarkabh

a

sˇ

a

. These areperception (pratyaksǎ), Inference (anum

a

na), comparison (upam

a

na) andverbal testimony (s«abda).
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Stop to Consider
The schools of ancient Indian philosophy are not unanimous in their choice ofthe pram

a

nǎs. In the matter of recognizing different pram

a

nǎs, differentschools of Indian philosophy adopted divergent schemes. The number ofpram

a

ňas accepted by them vary from one to eight. The Caarvaakas acceptpratyakša (perception) only as a single means of knowledge. The Vaiszešikaand the Buddhists recognise two-pratyaksˇa (perception) and anum

a

na(inference). Saammkhya, Yoga, Viszištˇ

a

vaita, Dvaita, SZuddh

a

dvaita andDvaitaadvaita schools of Uttaram

i

maa

&m

sa recognise pratyakša (perception),anum

a

na (inference) and s«abda or aagama (verbal testimony) as the threemeans of knowledge. The Naiyaayikas recognise the above three with an additionupa

&ma

na (comparison) as fourth. The Praabhaakara school of P

u

rvam

i

maa

&m

saaadds arth

a

patti (presumption) to it. The Bhaaťťa school of P

u

rvam

i

maammsaaand the Advaita school of Uttaram

i

maammsaa recognise the above with theaddition of abh

a

va (negation or non-apprehension). The Pauraaňikas admitthe above six with the addition of sambhava (probability) and aitihya (tradition).
2.7.1 Perception (pratyaks ˇˇ ˇˇ ˇa)
According to Kes«ava Mis«ra the instrument which gives rise to direct validcognition is called perception. Direct valid perception is that which arisesthrough the sense organs. According to Kes«ava Mis«ra the relation of the senseswith objects is the cause of valid direct perceptual cognition. He also explainssix kinds of relation in connection with perception. Among them the first iscontact. When the cognition of a jar comes through the help of the eyes thenthe relation between the eye and the jar is mere contact. The second is theinherence with the contacted object. When the colour etc of a jar is perceivedby 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 inherencein the object contacted, third is the inherence with the inherent in the contactedobject. When the generality of colourness which is inherent in the colour ofthe jar is perceived by the eye, then also the eye is the sense organ, the generality ofcolourness is the object and the relation between this two is inherence in that whichis inherent in the contacted object.
The fourth is inherence. When the sense of hearing receives sound then earis the sense organ, sound is the object and their relation is inherence. The fifth isinherence with the inherent. When soundness, the generality inherent in sound isgrasped by the auditory sense, then the ear is the sense, the generality soundnessis the object and their relation becomes inherence in the inherent for soundnessinheres in sound which itself is inherent in ether represented by ear. The last is therelation 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 adjunctor qualification of the ground which is in contact with the eye, the ground is thesubstantive and the relation between these two is the relation of being substantiveand adjunct.
Kes«ava Mis«ra accepts two types of perception i.e., savikalpa or the determinateand nirvikalpa or the indeterminate. Savikalpa is the cognition that has adeterminant. Nirvikalpa is the cognition which is devoid of determinant. Kes«avaMis«ra says that when indeterminate knowledge is the result of perception thenthe sense-organ is the instrument. According to him, in perception, first the soulprompts the mind, the mind gets into touch with the particular sense-organ whichin turn goes forward to contact with the objects. Then through the sense organwhich has contacted the object the indeterminate knowledge arises at first whichvisualizes the object alone as this is something without any idea of its name orgenerality. After indeterminate knowledge determinat knowledge arises whichvisualizes the object as something as a definite name or belonging to a particularclass or a quality i.e., definite knowledge wherein the attributes or qualities andthe qualified are clearly brought out. Thus the indeterminate knowledge is thenecessary antecedent to the determinate knowledge
SAQ:
Define and explain perception. What are the different divisions of perception?
..................................................................................................................
..................................................................................................................
..................................................................................................................

2.7.2. Inference (Anum

a

na)Anum

a

na literally means the knowledge (m

a

na) which we get after (anu) otherknowledge. From the  knowledge of the sign (linga) we get a knowledge of theobject possessing it. According to Kes«ava Mis«ra anumana is the knowledge ofan object through the medium of the knowledge of some mark by virtue of therelation of invariable concomitance between the two. Anum

a

na requires threepropositions and three terms. The propositions constituting the body of theanum

a

na are called its avayavas or constituents. The hill has fire, because thehill has smoke and whatever has smoke has fire. In this inference there are threeterms, hill, fire and smoke. The subject in which the inferable object is sought tobe proved is the pakša or the minor term (e.g. hill). The object that is inferredabout the minor term is called s

a

dhya or the major term (e.g. fire). The mark orsign which indicates the presence of the inferable object is called hetu or lin4ga
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or s

a

dhana or the middle term (e.g. smoke) . In a syllogism the subject of theconclusion is the paksa and the predicate, s

a

dhya. The relation of invariableconcomitance between the hetu and the s

a

dhya is known as vyaapti and thepresence of the hetu in the paksǎ is called paksǎdharmat

a

. For a syllogism(inference) to be correct vyaapti and pakšadharmat

a

 are essential. It is, therefore,evident that inference does not depend on hetu or the middle term alone. Theknowledge of the invariable concomitance between the hetu and linga and thes

a

dhya, and the presence of the lin4ga in the paksǎ taken together is known aslin4gapar

a

mars«a.
According to Kes«ava Mis«ra inference is of two kinds namely §SflÊÕ¸ÊŸÈ◊ÊŸ and
§¬⁄UÊÕ¸ÊŸÈ◊ÊŸ– SflÊÕ¸ÊŸÈ◊ÊŸ  is that process by which one gets convinced in his ownmind. For example, after ascertaining §√ÿÊÁ#  between smoke and fire in thekitchen etc, if one happens to go near a mountain and sees an unbroken lineof smoke issuing from the mountain, he doubts the existence of fire thereand immediately recollects the vyaapti ‘where there is smoke there is fire’. Thenhe makes sure that such a (concomitant) smoke exists in the subject (¬ˇÊ ) beforehim and thereby concludes (in his mind) that there is fire in the mountain. This iscalled §SflÊÕ̧ÊŸÈ◊ÊŸ–

Regarding §¬⁄UÊÕ¸ÊŸÈ◊ÊŸ  Kes«ava Mis«ra says that when someone, after inferringfire from smoke for himself as already stated in the §SflÊÕ¸ÊŸÈ◊ÊŸ  puts forth afive membered syllogism to carry conviction to another, that inference iscalled §¬⁄UÊÕ̧ (inference for another). The five members of syllogism are: (1) pratij~na
or the proposition, (2) hetu or the reason, (3) ud

a
haranǎ or the explanatoryexample, (4) upanaya or the application and (5) nigamana or the statement ofthe conclusion. The following example illustrate the five members of the inference.

1. The hill has fire (pratij

~na

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

a

haraňa)4. The hill has smoke (upanaya)5. Therefor the hill has fire (nigamana)
While discussing anum

a

na Kes«ava Mis«ra explains fallacies (hetv

a

bh

a

sa).According to the author inference based on invalid reason is calledhetv

a

bh

a

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. Prakaran ˇasama (the counterbalanced or opposing reason andk

a

l

a

tyay

a

padišťa (The stultified or belated reason)
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Stop to ConsiderThere are, however, other classifications of anum

a

na found in the Ny

a

yaphilosophy. Gotama divides  •ŸÈ◊ÊŸ into three kinds §¬ÍfļflÃ̃, ‡Ê·flÃ̃ and §‚Ê◊ÊãÿÃÙŒÎc≈U–A §¬ÍfļflÃ̃ inference is the inference of the effect from the cause. A §‡Ê·flÃ̃  inferenceis the inference of a cause from an effect. A §‚Ê◊ÊãÿÃÙŒÎc≈U inference is the inferenceof an unknown property from its invariable accompaniment on the ground ofuniformity of experience. The Navyary

a

ya school recognizes three other kindsof inference. These are §∑§fl‹ÊãflÿË, ∑§fl‹√ÿÁÃ⁄UÁ∑§ and §•ãflÿ√ÿÁÃ⁄UÁ∑§– An inferenceis called ∑§fl‹ÊãflÁÿ when it is based on a middle term (§„UÃÈ ) which is onlypositively related to the major term (‚Êäÿ). An inference is called ∑§fl‹√ÿÁÃ⁄UÁ∑§when it is based on a middle term („UÃÈ ) which is only negative related to themajor term (‚Êäÿ) An inference is called §•ãflÿ√ÿÁÃ⁄UÁ∑§  when it is based on amiddle term which is both positively and negatively related to the major term.
2.7.3. Comparison (Upamaana)
Upam

a

na or comparison is the means by which we get the knowledge of athing from its similarity to another thing previously known. According to Kes«avaMis«ra knowledge through comparison is that which is gained by the similarity ofone thing to a known thing like a cow, when this similarity is aided by the recollectionof an assertion made by some knowing person to that effect. Hearing from aforester that a wild ox (gavaya) is like a cow, we go to the forest and find ananimal resembling the cow. We can remember the forester’s statement that awild ox is like a cow and know that the animal which we find like the cow is statgavaya. This knowledge is upam

a

na and it is the instrument of the cognitionupamiti. After knowing that the animal in front is similar to the cow, thecognition that this animal is to be called gavaya is upamiti, which is thegrasp of the relation between the word gavaya and the thing denoted by it(or in other words the denotative significance of the wordgavayasamj

~na

samj

~ni

sambandhaj

~na

na).
2.7.4. Verbal testimony (s «« «« «abda)The fourth kind of valid knowledge is s«abda or verbal testimony. According toKes«ava Mis«ra, s «abda is defined as the statement of a trustworthy person andconsists in understanding its meaning. A sentence is defined as a collection ofwords and a word is defined as that which is potent to convey its meaning comes,according to ancient Ny

a

ya, from God and according to later Ny

a

ya from longestablished 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 vaidikatestimony is perfect and infallible because the Vedas are spoken by God. Seculartestimony 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 asentence is a collection of words. But a sentence in order to be intelligible  mustconform to certain conditions. These conditions are aakaan4kšaa, yogyataa andsannidhi. The first is mutual implication or expectancy. The words of a sentenceare interrelated and stand in need of one another in order to express a completesense. 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 shouldpossess fitness to convey the sense and should not contradict the meaning. ‘Waterthe plants with fire’ is a contradictory sentence. The third condition is the closeproximity of the words to one another. The words must be spoken in quicksuccession without long intervals. If the words ‘bring’ ‘a’ and ‘cow’ are utteredat long intervals they would not make a logical sentence. Some scholars add aforth requisite, t

a

tparyaj

~na

na or knowledge of the intention of the speaker inorder to make a logical sentence.Thus Kes«ava Mis«ra admits only four pram

a

nǎs. Arth

a

patti or implication isnot considered as an independent pram

a

nǎ by the author of Tarkabh

a

sˇ

a

.According to the author arth

a

patti or implication is reduced to inference. Abhaavaor non-existence which is regarded as a separate pram

a

ňa by Bhatťǎ Mi-maa

&m

saaand Vedaantins is reduced to perception or to inference in the book Tarkabh
a

š
a

.Abh
a

va or non-existence of a thing and the same sense-organ which perceivesa thing, perceives its non-existence also. If the thing is imperceptible and can onlybe inferred, then, its non existence too may be equally inferred.
2.8 Summing up
Here in this unit we have discussed about the importance of Tarkabh

a

sˇ

a

, aboutits author, different commentators along with their commentaries. We have alsodiscussed about the concept of valid knowledge and the different sources ofvalid knowledge. After discussing all the above aspects it can be said that thoughthe epistemological aspects of the Ny

a

ya-Vai

′s

esǐka is a wide subject it hasbeen thoroughly discussed in a very simple and lucid language in the bookTarkabh

a

sˇ

a

.

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

a

sˇ

a

.2. Write in detail the names of different commentaries of Tarkabh

a

sˇ

a

 alongwith its commentators.3. Define§∑§Ê⁄UáÊ according to Tarkabh

a

sˇ

a

. Explain with example the differenttypes of§∑§Ê⁄UáÊ–
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4. What is valid knowledge§(¬˝◊Ê)? What are the sources of validknowledge§(¬̋◊ÊáÊ)? Discuss.5. Discuss briefly the different pram

a

ňas dealt in the Tarkabh

a

sˇ

a

.
2.10 References :Tarkabh

a

sˇ

a
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a′s

ika,Benaras, CSS,1969Tattvacint

a
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a
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Sarma, R.N.,  Epistemology of the Pr

a

bh

a

kara school of P

u

rvam

i

m

a&m

s

a

.
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Unit 3Metaphysical Aspects of Tarkabhâs.a
Contents :3.1 Introduction3.2 Objectives3.3 •Êà◊Ÿ˜ (self)3.4 ‡Ê⁄UË⁄U◊˜ (body)3.5 ßÁãº˝ÿ◊˜ (sense-organ)3.6 •Õ̧ (objects of cognition)3.6.1 º˝√ÿ (substance)3.6.1.1 ¬ÎÁÕflË (earth)3.6.1.2 •Ê¬— (water)3.6.1.3 Ã¡— (light)3.6.1.4 flÊÿÈ— (air)3.6.1.5 •Ê∑§Ê‡Ê— (ether)3.6.1.6 ∑§Ê‹— (time)3.6.1.7 ÁŒ∑§˜ (space)3.6.1.8 •Êà◊Ê (self)3.6.1.9 ◊Ÿ— (mind)3.6.2 ªÈáÊ— (quality)3.6.3 ∑§◊¸Ÿ˜ (action)3.6.4 ‚Ê◊Êãÿ◊̃ (generality)3.6.5 Áfl‡Ê·— (particularity)3.6.6 ‚◊flÊÿ— (inherence)3.6.7 •÷Êfl— (negation)3.7 flÈÁh— (cognition)3.8 ◊Ÿ‚̃ (mind)3.9 ¬̋flÎÁûÊ— (activity)3.10 ŒÙ·— (defect)3.11 ¬̋àÿ÷Êfl— (rebirth)3.12 »§‹◊˜ (result)3.13 ŒÈ-π◊˜ (pain)3.14 •¬flª̧— (salvation)3.15 ‚¢‡Êÿ—  (doubt)
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3.16 ¬˝ÿÙ¡Ÿ◊˜ (purpose)
3.17 ŒÎc≈UÊãÃ— (example)
3.18 Á‚hÊãÃ— (conclusion)
3.19 •flÿflÊ— (members of syllogism)
3.20 Ã∑̧§— (Hypothetical reasoning)
3.21 ÁŸáȨ̂ÿ— (decisive knowledge)
3.22 flÊŒ— (discussion)
3.23 „UàflÊ÷Ê‚— (fallacies)
3.24 ¡À¬ (disputation)
3.25 ÁflÃá«UÊ (wrangling)
3.26 ¿U‹◊̃ (quibbling)
3.27 ¡ÊÁÃ— (futile objection)
3.28 ÁŸª̋„USÕÊŸ◊̃ (vulnerable point)3.29 Summing up3.30 Sample questions3.31 References
3.1 IntroductionKes«ava Mis«ra the author of the Tarkabha š

a

 at the very beginning of the bookdiscusses the first s

u

tra of Gotama enumerating the following categories viz.
¬̋◊ÊáÊ (Means or instrument of valid knowledge), ¬̋◊ÿ (object of valid knowledge),
‚¢‡Êÿ (doubt), ¬̋ÿÙ¡Ÿ (purpose) ŒÎc≈UÊûÊ (example), Á‚hÊãÃ (Established conclusion)
•flÿfl (Members of syllogism), Ã∑¸§ (reductio ad absurdum), ÁŸáÊ¸ÿ (Decisiveknowledge), flÊŒ ( (discussion), ¡À¬ (argument), ÁflÃá«UÊ (mere destructiveargument), „UàflÊ÷Ê‚ (fallacies in reasoning), ¿U‹  (Quibbling), ¡ÊÁÃ (unavailing)and ÁŸª̋„USÕÊŸ (vulnerable point).
The instrument of valid knowledge or  pram

a

ňa has been already discussed inthe preceding unit. In this unit various objects of valid knowledge or prameyawill be discussed. The objects of valid knowledge enumerated in the Ny

a

yas

u

traare twelve in number. These are •Êà◊Ÿ˜ (self), ‡Ê⁄UË⁄U (body), ßÁãº˝ÿ  (sense-organ), •Õ̧ (objects), ’ÈÁh (knowledge). ◊Ÿ— (mind), ¬̋flÎÁûÊ (action), ŒÙ· (defect),
¬˝àÿ÷Êfl (rebirth), »§‹ (result), ŒÈ—π (misery) and •¬flª¸ (salvation). All thesetwelve categories are discussed in this unit. The other fourteen categories whichare very briefly narrated in the Tarkabh

a

sˇ

a

 are also discussed in this unit.
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3.2 ObjectivesAfter reading this chapter you will be able toExplain the need and importance of prameya in the Tarkabh

a

sˇ

a

Discuss the various types of prameyas in the Tarkabh

a

š

a

Define the fourteen categories enumerated in the Ny

a

yas

u

tra other than pram

a

ňaand prameya
¬̋◊ÿÊÁáÊ Now the objects of valid knowledge are being explained–
3.3 •Êà◊Ÿ˜ (self) :
Kes«ava Mis«ra defines •Êà◊Ÿ˜ as ÃòÊÊà◊àfl‚Ê◊ÊãÿflÊŸÊà◊Ê– Soul is that whichpossesses the generality soulness. It is distinct from the body, sense organsetc. It is different in each body since the experience of pleasure and painvaries 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 bythe mind. Again the soul is the substratum of knowledge. According toAnnambhatta soul is of two fold– ji-v

a

tman and param

a

tman i.e, individualsoul and Supreme soul. Supreme soul is all powerful, omniscient God, devoid ofpleasure and pain. The individual soul is different in each body and is all pervadingand eternal.
SAQ :
Write a brief note on •Êà◊Ÿ˜..................................................................................................................
..................................................................................................................
..................................................................................................................

3.4 ‡Ê⁄UË⁄U◊˜ (Body)
In the Tarkabh

a

s ˇ

a

 the word ‘‡Ê⁄UË⁄U◊˜’is defined as ÃSÿ÷ÙªÊÿÃŸ¢ ‡Ê⁄UË⁄U◊˜– Body isdefined as the vehicle of actions, sense organs and objects. The soul exertsitself 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 consciousnessor the self which possesses it. Annambhaťťa defines body as 

a

yatana or abodeof bhoga of the soul. Bhoga is the experience of either happiness or of misery.Kes«ava Mis«ra’s definition is similar to Annambhaťťa. He says that the receptaclesituated within which the soul enjoys its experience is body. Here enjoyment meansthe experience of pleasure and pain. The soul enjoys experience only when it islimited by some receptacle and that is the body. In accordance with the definitionof Gotama, Kes«ava Mis«ra again says that body is the substratum of action.

u
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SAQ :
Name the twelve ¬̋◊ÿ˘ enumerated in the book Tarkabh

a

sˇ

a

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

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

..................................................................................................................
3.5 ßÁãº˝ÿ◊˜ (Sense-organ) :
Kes«ava Mis«ra defines ßÁãº˝ÿ◊˜  as ‡Ê⁄UË⁄U‚¢ÿÈÄÃ¢ ôÊÊŸ∑§⁄UáÊ◊ÃËÁãº˝ÿ◊˜ i.e, that whichforms part of the body, which is the instrument of cognition and which is notperceptible by the sense-organs, constitutes ßÁãº̋ÿ or sense-organ. If it is definedas that which is not perceptible by the sense-organs the definition would be sowide as to include time etc. and therefore the qualification ‘which is the instrumentof 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 asthat which forms part of the body and which is an instrument of cognition (i.ewithout the word •ÃËÁãº˝ÿ ) the definition would apply to light etc. and so thequalification •ÃËÁãº˝ÿ is necessary. These sense organs are six in number, viz.nose, tongue, eye, skin, ear and mind. Of these that which is the instrument forthe cognition of smell is the olfactory sense organ and it is situated at the tip of thenose. It belong to the substance earth as it has smell like a jar, that sense-organwhich 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 apprehendscolour is the visual organ and it is located in the eye. It belongs to the substancelight because it has colour. That sense organ which apprehends touch is the tactileone. 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 etherlimited by tympanum. That sense-organ which causes the apprehension ofpleasure, pain etc. is the mind.
3.6 •Õ¸ (Objects of cognition) :
According to Kes«ava Mis«ra there are six objects of cognitions. These are º̋√ÿ(substance), ªÈáÊ (quality), ∑§◊¸ (action), ‚Ê◊Êãÿ (generality), Áfl‡Ê· (speciality)and ‚◊flÊÿ (inherence).
3.6.1 º˝√ÿ (substance) :Substance or dravya is defined as the substratum where actions and qualitiesinhere 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 (kšiti), water (ap), fire(tejas), air (v

a

yu), ether (aa kaa sza), time (k

a

la), space (dik), spirit (

a

tman) andmind (manas). Keszava Miszra gives two different definitions of substance. The firstdefinition is that it is an inherent cause. The second difinition is that it is the substratumof attributes. Keszava Miszra also accepts nine substances. The following are thenine substances–
3.6.1.1 ¬ÎÁÕflË (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. Kes«avaMis«ra defines ¬ÎÁÕflË as ÃòÊ ¬ÎÁÕflËàfl‚Ê◊ÊãÿflÃË ¬ÎÁÕflË– It exists in the forms of sense-organ, body and such things as clay, stone, trees etc. It possesses the fourteenqualities which are namely colour, taste, smell, touch, number, dimension,separateness, conjunction, disjunction, remoteness, proximity, weight, fluidityand tendency. It is of two kinds, eternal and non-eternal. The eternal varietyconsists of atoms and the non-eternal is of the form of various products.
3.6.1.2 •Ê¬— (Water) :
Kes«ava Mis«ra defines •Ê¬— as •¬˜àfl‚Ê◊ÊãÿÿÈÄÃÊ •Ê¬—– Water is that which hasthe generality waterness. It consists of the sense of taste, water-body, rivers,oceans, snow, hail etc. It also has the fourteen qualities like that of earth but thequality of smell of earth is not found in water and instead an additional quality ofviscidity 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 º˝√ÿ? How many º˝√ÿs are accepted in Tarkabh

a

sˇ

a

?
..................................................................................................................
..................................................................................................................
..................................................................................................................

3.6.1.3 Ã¡ : (Light) :
According to Kes«ava Mis«ra Ã¡ is defined as Ã¡Sàfl‚Ê◊ÊãÿflûÊ¡—– Light is thatwhich has the generality lightness. It consists of the visual sense organs, lightbody, the sun, gold, fire, lightning and similar things. It has eleven qualities : colour,touch, number, dimension, separateness, conjunction, disjunction, remoteness,
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proximity, liquidity and tendency. It is divided into eternal and non-eternal. It is offour kinds– (1) light in which both colour and touch are manifested (2) that inwhich both are unmanifested (3) that in which colour is unmanifested and touch ismanifested and (4) that in which colour is manifested while touch is unmanifested.
3.6.1.4   flÊÿÈ: (Air) :
In the Tarkabh

a

sˇ

a

 flÊÿÈ is defined as flÊÿÈàflÊÁ÷‚êflãœflÊŸ̃ flÊÿÈ—–  Air is that substancewhich 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 isto be inferred from its touch. It is of two kinds, eternal and non-eternal. Theformer consists of air atoms and the latter the products. It is again classified intothree namely body (‡Ê⁄UË⁄U), organ (ßÁãº˝ÿ) and mass (Áfl·ÿ). Body is the aerialworld, organ is the sense of touch, mass is the cause of the shaking of trees etc.Air circulating within the body is praa ňa. Though one it acquires different namessuch as pr

a

ňa, ap

a

ňa, etc. owing to different situations. Keszava Miszra, however,has not stated about the division of ‡Ê⁄UË⁄U, ßÁãº̋ÿ and Áfl·ÿ but has hinted it whenhe mentions about each substance consists of.
6.1.5 •Ê∑§Ê‡Ê— (Ether) :
According to Keszava Miszra aakaasa or ether is ‡ÊéŒUªÈáÊ◊Ê∑§Ê‡Ê◊̃ i.e, the substancewhich has sound as its distinctive quality is ether. It is one, all pervadingand eternal. This definition of ether differs from the preceding four on theground that the word ªÈáÊ is inserted in it. Here the author could have usedthe term ‡Ê√ŒflÃ˜ •Ê∑§Ê‡Ê◊˜  or ‡Ê√Œ‚◊flÊÁÿ •Ê∑§Ê‡Ê◊˜– But the author intentionallyused the term ªÈáÊ only to indicate that the word ªÈáÊ is used for Áfl‡Ê·ªÈáÊ andimplies that sound is the special quality of ether and ether alone as distinguishedfrom all other substances. Colour and other qualities are found in several substancesand 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
ªãœflÃË while he defines ether as ‡Ê√ŒªÈáÊ◊̃–

3.6.1.6  ∑§Ê‹: (Time)
Keszava Miszra defines ∑§Ê‹ as ∑§Ê‹Ù̆ Á¬ ÁŒÁÇfl¬⁄UËÃ¬⁄UàflÊ˘¬⁄UàflÊŸÈ◊ÿ— i.e, time is to beinferred from remoteness and proximity which are contrary to those created byspace. It has the qualities of number, dimension, separateness, conjunction anddisjunction (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 someother when he is engaged in other actions.
Stop to Consider :
Annambhaťtǎ in his book Tarkasa

&m

graha defines ∑§Ê‹ as •ÃËÃÊÁŒ√ÿfl„UÊ⁄U„UÃÈ—
∑§Ê‹—– ‚øÒ∑§Ù Áfl÷ÈÌŸàÿ‡ø i.e, time is the special and instrumental cause of the useof past etc. It is one and all pervading. √ÿfl„UÊ⁄U is defined as flÊÄÿ¬̋ÿÙªM§¬ i.e,statements such as past time and future time. The word „UÃÈ here applied to
√ÿfl„UÊ⁄U, is to be understood in the restricted sense of •‚ÊœÊ⁄UáÊ ÁŸÁ◊ûÊ∑§Ê⁄UáÊ, specialand instrumental cause. Another and apparently more accurate definition of timeis that given by Vi

′s

van

a

tha–
¡ãÿÊŸÊ¢ ¡Ÿ∑§— ∑§Ê‹Ê ¡ªÃÊ◊ÊüÊÿÊ ◊Ã—

¬⁄UÊ¬⁄UàflœË„UÃÈ— ˇÊáÊÊÁŒ— SÿÊŒÈ¬ÊÁœÃ—HTime is the cause of things that are produced and is considered to be thesubstratum of the universe. It is the cause of the notion of priority andposteriority. It is converted into a moment etc. owing to its limiting adjuncts.
3.6.1.7  ÁŒ∑˜§ (Space)
In the Tarkabh as ˇ a ÁŒ∑˜§ has been defined as ∑§Ê‹Áfl¬⁄UËÃ¬⁄UàflÊ˘¬⁄UàflÊŸÈ◊ÿÊ ÁŒ∑˜§i.e, space is to be inferred from the notions of remoteness and proximitycontrary to those caused by time. It is one, eternal and all-pervading. It hasthe qualities of number, dimension, separateness, conjunction and disjunction(besides remoteness and proximity). It is inferred from the notions of thedirections, east, west etc., because such notions can not be caused by anyother substance. Though only one it is spoken of as east, west etc. due to thelimitations caused by the contact of the sun with those spaces.
3.6.1.8  •Êà◊Ÿ˜ (self)
•Êà◊Ÿ̃ has already been explained as the first ¬̋◊ÿ–

3.6.1.9   ◊Ÿ— (mind)
In the Tarkabh

a

s ˇ

a

 ◊Ÿ— has been defined as ◊ŸSàflÊÁ÷‚¢’ãœflã◊Ÿ— i.e, mind isthat substance which has the generality mindness. It is atomic in size and is alwaysconnected with the soul. It is an internal sense organ and is the instrument for thecognition of pleasure, pain etc. It is eternal and has the eight qualities beginningwith 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 notperceptible but only inferrable. The cognitions of pleasure, pain etc. are causedby an instrument other than the external sense-organs, eye etc. just like the act ofcooking takes place without an axe but with other causes like fire etc.
3.6.2  ªÈáÊ— (Quality)
Kes«ava Mis «ra defines ªÈáÊ as ‚Ê◊ÊãÿflÊŸ‚◊flÊÁÿ∑§Ê⁄UáÊ◊S¬ãŒÊà◊Ê ªÈáÊ— i.e. quality isthat which has generality, which serves as non inherent cause and which has nomotion. It always abides in a substance. This quality is twentyfour in number suchas colour (M§¬), taste (⁄U‚), smell (ª¢œ), touch (S¬‡Ê¸), number (‚¢ÅÿÊ), size ordimension (¬Á⁄U◊ÊáÊ), separateness (¬ÎÕ∑§̃), conjunction (‚¢ÿÙª), disjunction (Áfl÷Êª),remoteness (¬⁄Uàfl), proximity (•¬⁄Uàfl ), intellect (’ÈÁh), pleasure (‚Èπ), pain (ŒÈ—π),desire (ßë¿UÊ), aversion (i·), effort (¬̋ÿàŸ), weight (ªÈL§àfl), fluidity (º̋flàfl), viscidity(SŸ„U), tendency (‚¢S∑§Ê⁄U), merit (œ◊̧), demerit (•œ◊̧), sound (‡Ê√Œ).
3.6.3 ∑§◊¸Ÿ˜ (Action)
Keszava Miszra defines ∑§◊̧ as ø‹ŸÊà◊∑¢§ ∑§◊̧– It is of the form of motion and likequalities subsists only in substances. It coinheres along with dimensions that donot subsist in all pervading substances. It is of five kinds (1) moving upwards(©Uà Ê̌¬áÊ), (2) moving downwards (•¬ˇÊ¬áÊ ), (3) contracting (•Ê∑È§ÜøŸ) expanding(¬̋‚Ê⁄UáÊ) and going (ª◊Ÿ)– Whirling and other kinds of activity come under going.
Stop to Consider :The definition of karma given in Kanˇ

a

da’s s

u

tra is more elaborate thoughessentially the same. ∞∑§º̋√ÿ◊ªÈáÊ¢ ‚¢ÿÙªÁfl÷ÊªcflŸ¬̌ Ê∑§Ê⁄UáÊÁ◊ÁÃ ∑§◊̧‹ˇÊáÊ◊̃ meansthat action inheres in one substance, but is not a quality, and is the direct andimmediate cause of conjunction and disjunction.
3.6.4 ‚Ê◊Êãÿ◊˜ (Generality) :
In the Tarkabh

a

sˇ

a

 ‚Ê◊Êãÿ is defined as •ŸÈflÎÁûÊ¬˝àÿÿ„UÃÈS‚Ê◊Êãÿ◊˜– Generality isthe cause for comprehensive stal class notions. It abides in substances, qualitiesand 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. ‚ûÊÊ as itinheres in º˝√ÿ, ªÈáÊ and ∑§◊¸Ÿ˜– This constitutes pure generality as it causes thenotion of comprehensiveness only. The lower generality consists of substanceness,qualityness etc. and inheres in less number of things (as compared with the former).It is exclusive generality in as much as it causes both comprehensive and exclusivenotions.
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Stop to Consider
Annambhaťťa defines ‚Ê◊Êãÿ as ÁŸàÿ◊∑§◊Ÿ∑§ÊŸÈªÃ¢ ‚Ê◊Êãÿ◊̃ and adds this ‚Ê◊Êãÿresides in º̋√ÿ, ªÈáÊ and ∑§◊̧– In the mukt

a

vali- ‚Ê◊Êãÿ is defined as ÁŸàÿàfl ‚ÁÃ
•Ÿ∑§‚◊flÃàfl◊̃– Annambhatťǎ following the commentators on Kan ˇ

a

da’saphorisms divides ‚Ê◊Êãÿ in ¬⁄U (higher) and •¬⁄U (lower). Some other writersmake a three-fold division of ‚Ê◊Êãÿ– These are ¬⁄U, •¬⁄U  and ¬⁄UÊ¬⁄U–
3.6.5 Áfl‡Ê·: (Particularity)
Áfl‡Ê· is defined in the Tarkabh

a

š

a

 as Áfl‡Ê·Ê ÁŸàÿº̋√ÿflÎÁûÊ— i.e., particularity subsistsin eternal substances and is the sole cause of their exclusive notions. The eternalsubstances are the five beginning with ether together with the atoms of the otherfour namely earth, water, light and air.
3.6.6 ‚◊flÊÿ: (Inherence)
‚◊flÊÿ is defined as •ÿÈÃÁ‚hÿÙ— ‚ê’ãœ ‚◊flÊÿ— . Inherence is the relation betweentwo inseparable things. Here it can be said that when two things are so intimatelyconnected that one subsists on the other so long as the latter is not destroyed arecalled inseparables. Such inseparables are (i) the parts and the whole (ii) qualityand substance (iii) motion and that which moves (iv) generality and the individualthings and (v) speciality and eternal substance. The whole etc. subsists in theparts etc. only till they are not destroyed. When the parts begin to perish thewhole etc. does not subsist on the other, e.g., when the threads perish the cloth isdestroyed. Similarly when the substratum is destroyed its quality also is lost.Thus the six categories beginning with substance have been explained. All thesesix are positive categories as they are presented in our cognitions as positiveentities.
3.6.7 •÷Êfl— (Negation) :Now a seventh category which is in the form of non-existence is being described.
In the Tarkabh

a

s ˇ

a

 •÷Êfl is described in the form of negation and is cognisedin the form of nonexistance. It is of two kinds– relational negation (‚¢‚ª̧Ê÷Êfl—)and mutual negation (•ãÿÙãÿÊ÷Êfl—). The former again is of three types–antecedent negation (¬̋Êª÷Êfl—), subsequent negation (¬̋äfl¢‚Ê÷Êfl—)and absolutenegation (•àÿãÃÊ÷Êfl—). (i)Antecedent negation is that which exists in the causebefore the product comes into existence, e.g., the negation of cloth in thethreads. It has no beginning as it has no origin, but it has an end as the comingout of the effect itself constitutes its end. (ii) The absence of a thing in itscause after the thing itself is 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 isbroken. It has an origin but no end as a thing destroyed has no second origin.(iii) When the non-existence of a thing can be predicted in respect of alltimes, 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 acloth.
SAQ :
Explain with examples the various division of •÷Êfl

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

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

..................................................................................................................
3.7 ’ÈÁh (cognition) :
Cognition is that which is denoted by such synonymous words as ©U¬‹Á√œ, ôÊÊŸ,
¬̋àÿÿ etc. Or it can be defined as that which manifests objects (to the mind). It is,in brief, of two kinds– experience (•ŸÈ÷fl—) and recollection (S◊⁄UáÊ◊̃). Experienceis also of two kinds– valid (ÿÕÊÕ̧) and invalid (•ÿÕÊÕ̧). Valid experience is thatwhich conforms to the real nature of the object apprehended and it is caused byvalid instruments of cognition such as perception, inference, comparison andverbal testimony. Invalid experience is that which does not conform to the realnature of the object apprehended and it is caused by invalid instruments ofcognition. It is of three kinds– doubt (‚¢‡Êÿ—) , ratiocination (Ã∑¸§) andmisapprehension (Áfl¬ÿ̧ÿ—). Recollection is of two kinds valid (ÿÕÊÕ̧◊̃ ) and invalid(•ÿÕÊÕ̧◊̃). Both these kinds occur during wakeful stage. All cognitions arising indreams 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 ◊Ÿ‚˜ (Mind) :
Mind is the sixth ¬̋◊ÿ which has already been explained.
3.9 ¬˝flÎÁûÊ— (Activity) :Activity consists in performing such acts (acts like sacrifices etc.) which ultimatelylead to merit and demerit. This constitutes the basis for all things going on in theworld.
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3.10 ŒÙ·— (Defect)
Defects are attachment (⁄UÊª—), aversion (m·—) and ignorance (◊Ù„U—). Attachmentconstitutes desire, aversion constitutes anger and ignorance constitutes falseknowledge or misapprehension.
3.11 ¬̋àÿ÷Êfl— (Rebirth)Rebirth is having a fresh origin and consists in the soul getting into another bodyafter leaving the present one.
3.12 »§‹◊˜ (Result)Result is enjoyment i.e. experience of pleasure or pain.
3.13 ŒÈ—π◊˜ (Pain)Pain is suffering and is undesirable for all.
3.14 •¬flª¸— (Salvation)Salvation is release from birth. This consists in complete cessation of all thetwentyone forms of suffering. These twentyone are those arising from (i) thebody (ii) 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 aman has understood the real nature of all things from the sastras and has cognisedthe defects in the objects of enjoyment, he loses attachment to these and becomesdesirous of release and to gain that he takes meditation. On attaining perfectionin meditation he realises the true nature of the soul and thus gets rid of defectsand sufferings. Then by performing actions without any attachment to results heceases acquiring further merit or demerit. By his yogic powers he comes to knowhis past merits and demerits. He collects them together and ends them by enjoyingtheir effects. By this he exhausts all his previous karma and when the presentbody dies off, his soul has no new body to enter into and thus loses all contactwith the twentyone forms of suffering for want of their cause (the body). Thisrelease from these twentyone forms of suffering is salvation.
3.15 ‚¢‡Êÿ— (doubt)When in one and the same object there arises the apprehension of two or moreconflicting notions, that becomes doubt. It is of three kinds. The first variety isthat caused by the observation of certain common attributes of two things whilenot noticing any differentiating features between the two, e.g., whether the objectahead 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 nospecial 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 orcharacteristic without noticing anything special, in an object. For example whenone apprehends smell which is the special quality of earth but which does notindicate whether it subsists in eternal or non-eternal things and when he does notsee any special reason to decide either way, the doubt arises whether earth iseternal or not.
3.16 ¬˝ÿÙ¡Ÿ◊˜ (Purpose)That by which one is urged to act is purpose (or motive). It consists in gainingpleasure and avoiding pain, for actions of all men in sound health are directed tothe attainment of these two.
3.17 ŒÎc≈UÊãÃ— (Example)Example is that thing about which there is good agreement between the twoparties in a debate. It is of two kinds. The first is example through similarity andthe second one is example through dissimilarity.
3.18 Á‚hÊãÃ— (Conclusion)An established conclusion is that which is accepted as authoritative. It is of fourkinds– (i) that which is accepted by all szaa stras (2) that which is accepted asproved in another szaa stra (3) that which follows as a corollary to an establishedconclusion and (4) that which is acceptable as such only on the basis of anotherthesis.
3.19 •flÿflÊ— (Members of syllogism)The several steps used in stating an inference for others are called members ofsyllogism. These are five in number namely ¬̋ÁÃôÊÊ, „UÃÈ, ©UŒÊ„U⁄UáÊ, ©U¬Ÿÿ and ÁŸª◊Ÿ. Here ¬̋ÁÃôÊÊ can be explained as the statement of the proposition to be inferredor proved as ¬fl¸ÃÙ flÁ±Ÿ◊ÊŸ˜. „UÃÈ is the statement of the probans by means ofwhich the ‚Êäÿ is inferred as œÍ◊ÊÃ̃– ©UŒÊ„U⁄UáÊ is the statement of the √ÿÊÁ# betweenthe ‚Êäÿ and the „UÃÈ followed by an example where the coexistence has beenobserved ÿÕÊ ◊„UÊŸ‚—– ©U¬Ÿÿ  is the statement of the ¬⁄UÊ◊‡Ȩ̂  i.e., combination ofthe √ÿÊÁåÃôÊÊŸ and ¬ˇÊœ◊¸ÃÊôÊÊŸ as ÃÕÊ-øÊÿ◊˜ – ÁŸª◊Ÿ is the conclusion as ÃS◊ÊûÊÕÊ,the word ÃÕÊ stands for ‚ÊäÿflÊŸ˜–
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3.20 Ã∑§¸  (Hypothetical reasoning)
Ã∑̧§—  is a kind of hypothetical reasoning leading to an undesirable result. It consistsin arguing that if, out of two concomitant things, the concomitant (√ÿÊåÿ ) one ispresent, the presence of the other, its correlate √ÿÊ¬∑§  should also be present,e.g., if a jar were to exist here it should be perceivable like the spot (where itstands). This kind of hypothetical reasoning helps the instruments of valid cognition.
3.21 ÁŸáÊ¸ÿ— (Decisive knowledge) :
Decisive knowledge or ÁŸáȨ̂ÿ is firm conviction and it comes as the result of theinstruments of valid congnition.
3.22 flÊŒ (Discussion) :Discussion is argument between two persons or parties desirous of arrivingat the truth of the topic under discussion. It is in this that the eight points ofdefeat are employed to win over the opponent. These eight are (i) deficiencyin the reasoning (ii) superfluity (by bringing in extraneous or irrelevantpoints) (iii) stating something contrary to established conclusions and (iv) fivefallacious reasons.
3.23 „UàflÊ÷Ê‚ (Fallacies) :The fallacies of inference are called hetv

a
bh

a
sa since they are based on reason(hetu) which appear to be reason without really being so. Inference is based onhetu or reason. If the reason is invalid the inference is also invalid. There are fivekinds of fallacies. These are  savyabhic

a

ra, viruddha, satpratipaksǎ, asiddhaand baadhita.
SAQ :
Write notes on ‚¢‡Êÿ—, Ã∑¸§, •flÿflÊ—, flÊŒ and „UàflÊ÷Ê‚.

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

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

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

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

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

..................................................................................................................
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3.24 ¡À¬ (Disputation)
Disputation is also argument like flÊŒ but with the desire of winning over theopponent and it accomplishes two things. It usually ends in establishing one’sview point by demolishing the view point of opponent.
3.25 ÁflÃá«UÊ (Wrangling)Wrangling is destructive argument which does not establish one’s ownposition 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 flÊŒ, ¡À¬ , and ÁflÃá«UÊ falls under the broad head of
∑§ÕÊ or discussion under which broad head come all these three constitutesthe arrangement put forth by a number of persons assembled together.Some raising objections and others trying to answer them regarding anytopic proposed for decision.

3.26 ¿U‹◊˜ (quibbling)When some one uses a certain word (or words) in one sense and if thehearer were to find fault with it by construing it in a different sense thispractice is called ¿U‹ or quibbling.
3.27 ¡ÊÁÃ— (Futile objection)
An incorrect rejoinder constitutes ¡ÊÁÃ or futile objection. It is of many kindssuch as ©Uà∑§·¸‚◊Ê, •¬∑§·¸ etc. In the Ny

a

yas

u

tra v

a

rttika, twenty four ¡ÊÁÃhave been enumerated.
3.28 ÁŸª˝„USÕÊŸ◊˜ (Vulnerable point) :A vulnerable point is that by which the opponent is defeated. It is of manykinds such as ãÿÍŸ (deficiency), •Áœ∑§ (superfluity), •¬Á‚hÊãÃ (deviationfrom established conclusions), •Õ̧ÊãÃ⁄U (irrelevancy), •¬̋ÁÃ÷Ê (inability to find thecorrect answer), ◊ÃÊŸÈôÊÊ (accepting the opponent’s view), Áfl⁄Ùœ (contradiction)etc. In the Ny

a

yas

u

tra twenty two varieties of ÁŸª̋„USÕÊŸ are enumerated.
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Summing up :Ontology or metaphysics occupies an important place in all the schools of Indianphilosophy. In the book Tarkabh

a

sˇ

a

 also metaphysical aspects are verythoroughly discussed which are described in this unit. Epistemological conceptsare already dealt in the preceding unit. The other fourteen categories enumeratedby Gotama are also dealt by Kes«ava Mis«ra aptly considering its importance. It isevident that by acquiring proper knowledge of the pram

a

ňa and prameya mancan attain salvation and hence discussion on the fourteen categories are of nouse. But Gotama with the s

u

tra “ÃàflÊäÿfl‚Êÿ‚¢⁄Ǔ ÊáÊÊÕZ ¡À¬ÁflÃá«U flË¡¬̋⁄UÙ„U‚¢⁄Ǔ ÊáÊÊÕZ
∑§á≈U∑§Ê‡ÊÊ⁄UflÊfl⁄UáÊflÃ̃”  has established the importance of  fourteen categories andhence the study of fourteen categories are necessary. Thus in conclusion it can besaid that covering all the aspects of Indian philosophy the book Tarkabhaa sǎaoccupies an important place in the philosophical arena.
3.30 Sample Questions
1. What is ¬̋◊ÿ? Name the different types of ¬̋◊ÿ and explain any one of them.
2. Define º̋√ÿ and write a note on different types of º̋√ÿ–

3. What is •÷Êfl? What are its divisions? Explain •÷Êfl in the light ofTarkabh asˇ a.
4. Discuss •¬flª¸ as depicted in the Tarkabha sˇa .
5. Write a note on ‚¢‡Êÿ–
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yabhaa šya of V

a

tsyaayana, CSS, Benares, 1924Ny

a

yadars«ana ed. by Ganganath Jha and Dhundhiraj Shastri, CSS, 1925Tarkakaumud

i

, ed M.N.Dvivedi, Bombay Sanskrit Series, 1886
Tarkasa

&m

grahad

i

pik

a
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Unit 4Introduction to the Vedânta Philosophy and Vedântasâra
Contents
4.1  Objectives4.2 Introduction :4.3 The Brahmasu–tra4.4 Advaita Veda–nta of SZan4kara–ca–rya4.5 SZan.kara–ca–rya4.6 Salient  Features of Advaita Veda–nta System4. 6.1 Brahman4.6.2 Saguňa Brahman or I«szvara4.6.3 Maya4.6.4 The Individual self4.6.5 The World4.6.6 Bondage and Liberation4.7 Veda– ntasa– ra :4.8 The Author of Veda– ntasa– ra4.9 Summing Up :4.10 References/Suggested Readings :

4.1 Introduction :Vedanta literally means ‘the end of the Vedas (vedasya antaȟ). It primarily standsfor Upanišads which are considered as the end of the Vedas – both chronologicallyand philosophically. Each of the four Vedas consists of four types of literature,namely, the Sa &mhitaas, the Braahmaňas, the A– rany̌akas and the Upanisǎds.Generally these four came successively and the Upanisǎds form the last part.Hence, the Upanišads are regarded as Vedaanta. Philosophically also the Upanišadsare regarded as the end of the Vedas as they mark the culmination of the Vedicspeculation and contain the essence of the Vedic teachings. Later on the denotationof the term ‘Vedaanta’ has been expanded so as to include the Bhagavadg

i

t

a

,the Brahmas

u

tra etc. all of which have the Upani

•

s

ads as their foundation. Hence,Vedaanta philosophy means the philosophy which is based on the Upani

•

s

ads.Traditionally the literature forming the foundation of Vedaanta is divided into threePrasth

a

nas. The term prasth

a

na is derived form the root sth

a

 with the suffix
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lyut and prefix pra (pra- stha + lyut).  Among its different meanings, the termhere stands for ‘the place of origin’ or ‘the starting point’. Accordingly, theprasth

a

nas of Ved

a

nta mean the different types of works on which the whole ofVed

a

nta philosophy stands.  The three prasth

a

nas of Ved

a

nta are : (1) theSZrutiprasth

a

na, (2) the Smr∏tiprasth

a

na and (3) the Ny

a

y

a

prasth

a

na. SZrutimeans the Vedas and as such the S«rutiprasthaa na of Ved

a

nta denotes theUpani

•

s

ads which are the parts of the Vedas. Smr∏ti generally means theDharmas«

a

stras which are the re-statements of the truth contained in the SZruti.Here Smr∏ti prasth

a

na means S«ri-madbagavadgi-taa  which summerises theteachings of the Upani

•

s

ads and is helpful in understanding the truth contained in theUpani

•

s

ads. The term ny

a

ya literally means ‘that by which man is guided (ni-yateanena iti), and as man is generally guided by reasoning or logical argument.Accordingly, Ny

a

yaprasth

a

na of Ved

a

nta means that fundamental work in whichthe truth contained in the Upani

•

s

ads has been established by means of logicalarguments. And the work which has undertaken this task of presenting the Upani

•

s

adicideas in a logical way is the Brahmas

u

tra of B

a

dar

a

yan∏a. Hence, theNy

a

yaprasth

a

na of Ved

a

nta is the Brahmas

u

tra.
SAQ :
What is meant by Prasthaanatraya of Ved aňta?
..................................................................................................................
..................................................................................................................
..................................................................................................................(You can try and write a paragraph of about 70 words as answer).

4.2  Objectives :
The Advaita Vedaanta system is one of the most important schools of Indianphilosophy. It is propounded by S«a

&n

karaacaarya through his numerous worksincluding the commentary on the Brahmas

u

tra. Among the different systems ofVedaanta, S«a

&n

kara’s Advaita Vedaanta is the most popular and its impact on thelife and culture of Indian people is immense. The followers of S «a

&n

kara havewritten thousands of books the main theme of which is brahma satyamjaganmithyaa  j

i

vo brahmaiva naa parah∏ (Brahman is real, the world is falseand the individual self is not different from brahman). Vedaantasaara of SadaanandaYogi-ndra is but an introduction to the works of those stalwarts of Adviata Vedaantasystem. Study of this work is essential for the beginners. It is also helpful for theadvance students of this school. In this unit we are going to consider some primaryaspects of Vedaanta philosophy. We will also discuss here about the salient featuresof Advaita Vedaanta system. Thus from this unit you will be able to know about :
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(a) Vedaanta and its three prasthaanas
(b) S«a

&n

karaacaarya’s life and works(c) Main features of Advaita Vedaanta system(d) Vedaantasaara and its author.
4.3 The Brahmasu–tra
The Brahmas

u

tra, also called the Ved

a

ntas

u

tra or S«

a

r

i

rakas

u

tra is thesystematic exposition of the philosophy contained in the Upani

•

s

ads. TheUpani

•

s

ads are the records of the mystical experiences of the sages with philosophyhidden in them. The problems discussed and solutions offered in the Upani

•

s

adspresent a variety of thoughts. Hence, it is not easy to determine what the centralteaching of the Upani

•

s

ads is. That is why B

a

dar

a

yanˇa composed theBrahmas

u

tra or Ved

a

ntas

u

tra in order to expose the philosophy hidden in theUpani

•

s

ads. It is also called SZaa ri-rakasuutra. Traditionally it is believed thatB

a

dar

a

yaňa is none other than Vy

a

sa who compiled the Vedas and composedthe Mah

a

bh

a

rata and the Pur

a

ňas. However, the modern scholars do not acceptthis view. It is difficult to ascertain the date of the Brahmas
u

tra. Some scholarsare of the opinion that it was written during the period from 500 B.C. to 200B.C.In the Brahmas utra, B adar ayaňa strings together the main concepts of Veda ntain an ordered manner. These s utras are as if a garland made out of the blossomsof Upani
•

s
adic sayings. There are 555 (five hundred fiftyfive) s

u
tras in theBrahmas

u
tra. These are divided into four chapters (Adhy

a
yas). Each chapteris again subdivided into four parts (P

a

das). Each part has a number of sections(Adhikaraňas) and each adhikarana has one or more s

u

tras. The four chaptersof this work are named as Samanvaya Adhy

a

ya,  Avirodha Adhy

a

ya, S

a

dhanaAdhy

a

ya and Phala Adhy

a

ya respectively.In the first chapter which is called Samanvaya (harmony) B

a

dar

a

yan∏a establishesthat all the Ved

a

ntic texts have for their purport the non-dual Brahman. Thereare many passages where Brahman is expressly mentioned. These passages donot present any difficulty. But there are passages in the Upani

•

s

ads which do notmean Brahman directly. These passages are explained by Baadaraayaňa in such away that it is established that the Vedantic texts harmoniously teach Brahman asthe only reality.In the second chapter B

a

dar

a

yanǎ shows the objection raised against thephilosophy of Ved

a

nta and refutes them. In this chapter he has refuted the viewof S

a&m

khya, Yoga, Vais«es∏ika, Bauddha, Jaina, M

a

heszvara and P

a~n

car

a

tra. Inthe third chapter B

a

dar

a

yaňa discusses the means (s

a

dhana) of liberation. Thelast chapter is called the fruit (phala) where the nature and types of liberation arediscussed. Liberation is the fruit of Brahma-J

~na

na (the knowledge of Brahman).
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Now, the s

u

tras are brief statements and are not intelligible without a bh

a

sy̌a(commentary). The s

u

tras of the Brahmas

u

tra are also very brief and as suchare not easily understandable. These are also liable to different interpretations.That is why different philosophers have written different  Bh

a

šyas on these s

u

trasin order to explain their meanings. But in doing so they have followed their ownviewpoint. Hence, we find many commentaries of the Brahmas

u

tra whichpropagate different philosophical views. Here I shall enumerate the names of theBh

a

šyas and their writers along with their philosophical views.Name of the Bha– s ˇˇ ˇˇ ˇya Name of the author The Philosophical view(1) S«

a

r

i

rakabh

a

sy̌a S«a

&n

kar

a

c

a

rya Advaitavaada(2) Brahmas

u

trabh

a

sy̌a Bh

a

skar

a

c

a

rya Bhedaabhedavaada(3) S««r

i

bh

a

sy̌a R

a

m

a

nuj

a

c

a

rya Viszišťaadvaitavaada(4) Ved

a

ntap

a

rij

a

ta- Nimb

a

rk

a

c

a

rya Dvaitaadvaitavaada     saurabha(5) Purnˇapraj

~n

abh

a

sy̌a Madhv

a

c

a

rya Dvaitadvaada(6) Anˇubh

a

sˇya Vallabh

a

c

a

rya SZuddhaadvaitavaada(7) Govindabh
a

šya Baladeva AcintyaVidy
a

bh
u

šaňa BhedaabhedavaadaThere are other commentaries also. But these are important from Veda nticstandpoint.
Stop to considerSu– tra : S

u
tra (Aphorism) is a technical term which was applied for writing awork by Indian scholars. A s

u

tra means a short form. The definition of s

u

trais given thus :
•À¬ÊˇÊ⁄U◊‚ÁãŒÇœ¢ ‚Ê⁄UflÁmEÃÙ◊Èπ◊˜–

•SÃÙ÷◊Ÿfll¢ ‚ÍòÊ¢ ‚ÍòÊÁflŒÙ ÁflŒÈ—HThis means – That is called a s

u

tra by the experts of s

u

tra which has veryfew words, which are not doubtful (•‚ÁãŒÇœ◊˜) but have essence (‚Ê⁄UflÃ˜),which can be applied to different senses (ÁflEÃÊ◊Èπ◊˜), which are notcontradictory (•SÃÙ÷◊)̃, and are not censured (•Ÿfll◊̃).Bha– š̌̌̌̌ya : The definition of a bh

a

sy̌a (commentary) is found thus :
‚ÍòÊÊÕÙ¸ fláÿ¸Ã ÿòÊ ¬ŒÒ— ‚ÍòÊÊŸÈ‚ÊÁ⁄UÁ÷—–

Sfl¬ŒÊÁŸ ø fláÿ¸ãÃ ÷Êcÿ¢ ÷ÊcÿÁflŒÙ ÁflŒÈ—HThis means – That is called a bh

a

sy̌a by the experts of bh

a

sy̌a where themeaning of a s

u

tra is described in words following the s

u

tra, i.e., in wordsnot different in sense from the s

u

tra and also where the own words of thecommentator are described.n
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SAQ :Why there are so many commentaries on the Brahmas

u

tra? (Answer in 30words)
..................................................................................................................
..................................................................................................................
..................................................................................................................

4.4 Advaita Veda–nta of SZan4kara–ca–ryaAll systems of Indian philosophy centre round three main concepts : the Absoluteor the ultimate Reality, the individual self (j

i

va) and the world (jagat). The threePrasth

a

nas of Ved

a

nta also deal with these problems in detail. But while explainingthe nature and the mutual relations of these three concepts, the commentatorsdiffer in their views. As a result of which different theories were advocated bydifferent philosophers. And thus different systems of thought have come intobeing under the common name of Ved

a

nta. S«a

&n

kar

a

c

a

rya, the great philosopherhas advocated the Advaita Ved

a
nta or non-dualistic Ved

a
nta.

Do you know what is meant by Advaita Ved
a

nta? Advaita means na dvaita (Ÿ
mÒÃ◊˜ •mÒÃ◊˜). Dvaita means duality. Hence, avaitas means where there in noduality. But duality of what? It refers to the duality of reality. Some philosophersaccept the reality of two or more principles. For example the Sa&m khya philosophyaccepts the reality of both Purus∏a and Prakrťi. So it is a dualistic philosophy.Similarly, the Ny

a
ya Vais«esǩas accept many Pad

a
rthas as real. So theirphilosophy is dualism. The philosophy which accepts the reality of only one entityor principle is called non-dualism. S«a

&n

kara does not accept the reality of anyother entity except Brahman. Hence, his philosophy is called Advaita Ved

a

nta.In the Břhad

a

raňyaka-bh

a

sy̌a-v

a

rtika Sures«vara describes thus :
ÁmœÃ¢ mËÃÁ◊àÿÊ„ÈU— ÃjÊflÙ mÒÃ◊ÈëÿÃ–

ÃÁãŸ·œŸ øÊmÒÃ◊˜ ¬˝àÿª˜flSàflÁ÷œËÿÃHThis means–
That which goes in two ways is called mËÃ. Dvaita is the nature of mËÃ. That iscalled •mÒÃ where this nature of mËÃ is negated. The Inner self is said to bewithout any duality mÒÃ.
4.5 SZan.kara–ca–ryaThe system of Advaita Vedaanta is in existence from very ancient times. We findthe names of Yaaj

~n

avalkya, Gaudǎp

a

da and others as the advocates of non-
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dualism before SZa

&n

karaacaarya. But now-a-days, Advaita Ved

a

nta denotes thephilosophy propagated by SZa

&n

kara. This is because SZa

&n

kara is the firstAdvaitavaadin to have propagated the doctrine of non-dualism in a systematicand exhaustive way by refuting the rival theories.
You will be surprised to know that SZa

&n

karaacaarya lived only for 32 years duringwhich he had authored a great number of books in order to establish his system.However, we know very little about the life of S«a

&n

kara. Whatever we know, isknown from legends and stories which were written after many years of thedeath of this great master.
It is generally accepted that SZa

&n

kara was born in the year 788 A.D. in a smallvillage of Kerala named Kaladi. His father was SZivaguru and his mother’s namewas Viszišťaa. He became wellversed in different scriptures at an early age. He tooksanny

a

sa (renunciation) at the age of eight only. His preceptor was Govinda whotaught him all the sz

a

stras upto the age of twelve. After that Govinda orderedSZa

&n

kara to go to Vadarikaaszrama for meditation. SZa

&n

kara went there and spentfour long years in writing the commentaries and other books. In all his worksSZa

&n

kara describes himself as the pupil of Govinda. Govinda, on the otherhand, was the pupil of Gaud∏ap
a

da.
SZa

&n
kara travelled from place to place as a teacher, engaging in debate anddiscussion with the leaders of other schools of thought. He defeated them in faceto face debate. In the course of his travel he visited all the important places ofIndia. He also visited K amar upa where he defeated the Tantriks. In order toestablish his philosophy and to maintain the tradition of Ved

a
nta, SZa

&n
karaestablished four Mat∏has (monesteries) in four corners of India. The chief amongthese was S «ringer

i

 Mat∏ha at Sringeri in Karnataka. Other Mat∏has are :Jyotirmat∏ha at Badarik

a

s«rama, Govardhana-mat∏ha at Puri and Sarad

a

mat∏ha atDvaraka.
SZa

&n

kar

a

c

a

rya wrote many books. He propagated the philosophy of Advaitathrough numerous works. He wrote both commentaries and original works. Themain commentaries written by SZa

&n

kara are : the commentaries on the principalUpani

•

s

ads, viz. I «s«a, Kena,  Kat∏ha, Pras«na, Mun∏d∏aka, M

a

n∏d∏ukya, Aitareya,Taittir

i

ya, Ch

a

ndogya and Br ˇhad

a

ran ∏yaka Upani

•

s

ads. He wrotecommentaries on the Brahmas

u

tra and Sr

i

madbhagavadg

i

t

a

. Among hisoriginal independent works Vivekacud ∏

a

man ˇi, Upades «

a

sahasr

i

,Aparoks

a

nubh

u

t i ,Sarvaved

a

ntas

a

rasa

&m

graha,V

a

kyasudh

a

,Drǧdřs«yaviveka, 

A

tmabodha and Pa

~n

c

i

karaňa are important.
The works of SZa

&n

kara, especially the commentary on the Brahmas

u

tra havebeen commented upon by many thinkers following him. Among them the namesof Padmap

a

d

a

c

a

rya, V

a

caspati Mis«ra, 

A

nandagiri, Govind

a

nanda andAdvait

a

nanda are important.
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SAQ
1. What are the works written by SZa

&n

kara? (Answer in 20 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................
2. Write a brief note on the life and works of S«a

&n

kar

a

c

a

rya. (Answe in 60words)
..................................................................................................................
..................................................................................................................
..................................................................................................................

4.6 Salient  Features of Advaita Veda– nta System :You have already learned about SZan4kara’s life and works. You have also learnedthat SZan4kara’s philosophy is called Advitav
a

da, as it accepts the reality ofBrahman only. Now, in the following lines I am going to discuss the salient featuresof Advaita Ved anta philosophy.
The main features of S«a &nkara’s philosophy is generally expressed in a singlesentence thus :

’˝±◊ ‚àÿ¢ ¡ªÁã◊âÿÊ ¡ËflÙ ’˝±◊Òfl ŸÊ¬⁄U—–

It means : Brahman is the only reality, the world is false and the j

i

va is notdifferent 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 betweenthese three :
4.6.1 BrahmanIn Advaita Ved

a

nta, Brahman is regarded as the ultimate reality. It is describedas saccid

a

nandar

u

pa – i.e., of the nature of existence, consciousness and bliss.Brahman is ekamev

a

dvit

i

yam– one without a second. It is nirgun ˇa(qualityless), nirviszesˇa (attributeless), nisǩriya (action-less), nirvik

a

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 withsome quality or act or genus (j

a

ti) or mode of relation. But Brahman beingdevoid of quality, action, j

a

ti 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 oftime, space and causality. Hence, it is imperceptible and is beyond ourcomprehension and expression – av

a&n

m

a

nasagocara. Brahman is also devoidof anything of a like kind (saj

a

t

i

ya), or of a different kind (vij

a

t

i

ya) and hasno internal variety (svagata).
Stop to consider :Brahman is said to be differenceless. In philosophy only three types of differenceor bheda are accepted, viz, saj

a

t

i

ya, vij

a

t

i

ya and svagata. Differencefrom similar types of things is called saj

a

t

i

ya difference. For example thedifference between a mangos tree and a banyan tree. Difference between twodissimilar things is vij

a

t

i

ya difference, eg, difference between a tree and astone. The internal difference of a thing is called svagata difference. This is thedifference between the part and the whole. V

i

dy

a

raňya Muni has describedthis beautifully in his Pa

~n

cadas«

i

:
flÎ̌ ÊSÿ SflªÃÙ ÷Œ— ¬òÊ¬Èc¬»§‹ÊÁŒÁ÷—–

flÎ̌ ÊÊãÃ⁄UÊÃ˜ ‚¡ÊÃËÿÙ Áfl¡ÊÃËÿ— Á‡Ê‹ÊÁŒÃ—H

4.6.2 Sagun ˇˇ ˇˇ ˇa Brahman or I«szvaraThe Upani •

sads describe Brahman as both nirguňa (qualityless) and sagunˇa(qualified). According to S«a
&n

kara, it is the nirguňa Brahman which is the UltimateReality. The saguňa Brahman is only an apparent phase of nirguňa Brahman.Sagunǎ Brahman is the I«szvara or God who occupies a lower status and is notthe highest reality. Brahman appears as sagunǎ only when it is endowed withm

a

y

a

. Actually the Absolute Brahman cannot be related in any way to thisworld of multiplicity. But being associated with m

a

y

a

, this Brahman appears asI–s«vara and is the cause of origination, sustenance and destruction of the world.This I–s«vara is sarvaj

~n

a, sarvas«aktim

a

n and sarvavy

a

p

i

.
4.6.3 MayaM

a

y

a

 is an indescribable cosmic power, because of which Brahman appearsas I–s«vara, the j

i

va and the world. M

a

y

a

 is also called avidy

a

 or aj

~na

na andis a power of I–s «vara. It consists of three gunˇas – sattva, rajas and tamas.M

a

y

a

 is indescribable and has two powers – 

a

varanǎ (concealment) andviksěpa (projection). It conceals the real nature of Brahman and projects theworld of multiplicity.SZan4karaacaarya often uses the terms m

a

y

a

, avidy

a

 and aj

~na

na in the samesense. M

a

y

a

 is described as avyakta or an

i

rvacan

i

ya (indescribable). Here
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anirvacan

i

ya means that which is neither eternally existent nor totally non-existent. As m

a

y

a

 or avidy

a

 is neither existent nor non-existent, it is calledanirvacaniya. If m

a

y

a

 were existent, it would bring a limit to Brahman; if it werenon-existent, the appearance of the world could not be accounted for. Furtherm

a

y

a

 is neither identical with nor different from Brahman. It is not identical withBrahman, because m

a

y

a

 is changeable and non-eternal, while Brahman isunchangeable and eternal. M

a

y

a

 cannot be different from Brahman sinceBrahman is the only reality. Thus, m

a

y

a

 is neither real as Brahman, nor unrealas a sky-flower. So it is called anirvacan

i

ya.I have already said that m

a

y

a

 is also called aj

~na

na and avidy

a

. Now there isa difficulty about the expression aj

~na

na or avidy

a

 which is negative in form. Itis negation of j

~na

na (na j

~na

na) or vidy

a

 (na vidy

a

) i.e., knowledge. But theAdvaita Ved

a

ntins regard aj

~na

na as a positive entity and not as a negative one.In their view na here implies antagonistic to knowledge (j

~na

na virodhi).According to the Advaita Ved

a

ntins, aj

~na

na cannot be a negative entity, sinceit is the cause of the world.SZan4kara describes aj

~na

na or m

a

y

a

 as the root-cause of the world appearanceand the j

i

va’s bondage. The variety and multiplicity of the perceptible world cannot be explained simply by accepting the pure and changeless Brahman. Hence,maya is admitted as the ground of multiplicity, in association with which Brahmanproduces the world-appearance. When the qualityless Brahman becomesassociated with m ay a, it is revealed as the qualified Brahman or I–s«vara whosepower is m ay a. M ay a is dependent upon I–s«vara, but I–s«vara is never affectedby m ay a.

Stop to consider :
S«a

&n

kara’s philosophy is also called Maayaavaada. It is because SZan4kara hastried to explain all the problems confronting his Nirguňa Brahmavaada withthe help of maayaa. The word maayaa means magic. For example when a magicianproduces a tree before us from out of nothing, we call it maayaa . Similarly theone Brahman appears as the world of plurality because of m

a

y

a

. It isimpossible to explain through logical categories the relation between Brahmanand the world. This is a mystery which can not be solved by humanunderstanding. Maayaa  explains this mystery and points to the finiteness of ourknowledge.
4.6.4 The Individual selfIt is the fundamental concept of the Advaita Ved

a

ntins that the J

i

v

a

tm

a

 (theindividual self) is identical with Brahman– ¡ËflÙ ’̋±◊Òfl ŸÊ¬⁄U—. Hence, the j

i

va isactually identical with Brahman and as such is of the nature of sat, cit and
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a

nanda. Like Barhman it is in reality nitya (eternal), s«uddha (pure), buddha(intelligent or conscious) and mukta (tree). It can not be limited by time, spaceetc. and, as such, is ananta (unlimited) and vibhu (all-pervading). It does notundergo births and deaths. The self has neither origination nor destruction. Theself being of the nature of consciousness is always free. Bondage of the self is notreal.However, in the empirical level this real nature of the j

i

va is not revealed. In thislevel, the ji-va appears as possessing limited existence, limited consciousnessand limited bliss. The jiva is  limited by the mind-body complex. The jiva suffersfrom pains and sorrows. It cannot be regarded as eternal, since it undergoesbirth and deaths. It is also not pure, as it is subject to desire, hatred etc. In theempirical level, the jiva appears as the karta (doer) and bhokta (enjoyer).The empirical ji-va is endowed with three bodies, viz., sth

u

la-szari-ra (the grossbody), s

u

ksma-szari-ra or li

&n

gaszari-ra (the subtle-body) and k

a

raňa-szari-ra(the causal body). The gross body of the ji-va means the gross material bodyconsisting of the skin, flesh, blood, arteries, veins, fat, bones etc.The five pr

a

ňas (vital breaths), the five senses of knowledge, the five senses ofaction, the mind and the intellect – these seventeen elements constitute the subtlebody of the ji-va.Avidy
a

 or aj
~na

na constitute the casual body of the ji-va as it is the cause ofboth the subtle body and the gross body.Though in this way the empirical j iva appears as different from Brahman, yet inreality it is identical with Brahman from the transcendental point of view. Theempirical j
i

va is only a conditioned state of Brahman. Being conditioned(upahit

a

) by the mind-body complex Brahman appears as the j
i

va. Avidy

a

 isthe up

a

dhi (condition) which causes the j

i

va to identify itself with the mind-body and undergoes all its experiences. All the limitations of the j

i

va are causedby this up

a

dhi.  The j

i

va appears as undergoing births and deaths only becauseof this up

a

dhi.
Stop to consider :
The identity of the J

i

va and Brahman is declared in the Upani

•

s

adic statementslike Tattvamasi, Aham brahm

a

smi etc. These are called the mah

a

v

a

kyasas they directly declared the jiva-brahma-identity. According to the AdvaitaVed

a

ntins there are four such mah

a

v

a

kyas belonging to four Vedas. These are :
v. ¬˝ôÊÊŸ¢ ’˝±◊ - ∞Ã⁄UÿÙ¬ÁŸ·Ã˜ - ´§ª˜flŒ—

w. Ãûfl◊Á‚ - ¿UÊãŒÙÇÿÙ¬ÁŸ·Ã˜ - ‚Ê◊flŒ—

x. •„¢U ’˝±◊ÊÁS◊ - ’Î„UŒÊ⁄Uáÿ∑§Ù¬ÁŸ·Ã˜ - ÿ¡Èfl̧Œ—

y. •ÿ◊Êà◊Ê ’˝±◊ - ◊Êá«ÈUÄÿÙ¬ÁŸ·Ã˜ - •ÕfļflŒ—
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4.6.5 The World
According to SZa

&n

kara, the world is false or mithy

a

. Now, in ordinary sense,mithy

a

 means non-existent, i.e., which has no reality at all. SZa

&n

kara is oftencriticised as regarding the world totally non-existent. It is not possible to negatesomething which is experienced by us. We all perceive this world as real. Hence,SZa

&n

kara’s view of the falsity of the world goes against this everyday experiencesof us.
But this criticism has no ground, since according to SZa

&n

kara, mithy

a

 does notmean non-existent or asat. In Advaita Ved

a

nta, the two terms – asat and mithy

a

bear quite different meanings. Asat means totally non-existent which nobody hasever experienced. For example a sky-flower is asat since nobody can perceiveit. Mithy

a

, on the other hand, means something which is neither eternally existentnor totally non-existent. It means that which is indescribable as both sat andasat. By sat the Advaita Ved

a

ntins mean that which is eternally existent and isnever contradicted. In this sense only Brahman is sat. The world can not be satas it is contradicted when the knowledge of Brahman arises. Again the world isnot asat since it has a practical reality. From the practical point of view the worldis quite real. So long as true knowledge of Brahman is not attained, the world ofexperience continues to exist. Hence, the world can not be described either assat or asat and as such it is indescribable, it is mithy
a

.Now, the existence of the world depends on Brahman. Hence, according to theAdvaita Ved antins, the cause of the world is Brahman; it is the only cause. It isBrahman that creates, sustains and destroys the world. But there is a problemhere. The qualityless, actionless and non-dual Brahman by itself cannot be thecause of the world, since it lies beyond the chain of cause and effect. Hence,SZa

&n

kara maintains that Brahman becomes the cause of the world through thehelp of m

a

y

a

 or avidy

a

, without which it cannot create this world.Again, it must be mentioned here that cause is of two types – up

a

d

a

na k

a

ranǎ(material cause) and nimittak

a

raňa (efficient cause). Hence, the question is :what type of cause is Brahman? The Advaita Ved

a

ntins reply that Brahman isboth the material cause and the efficient cause of the world.An objection is raised against the material causality of Brahman. It is seen thatthe material cause is transformed into the effect. But Brahman is unchangeable(avik

a

ri) and as such it cannot be said to be transformed into the world. Howcan then Brahman be the material cause of the world? To this the AdvaitaVed

a

ntins reply that the material cause is of two types– pariň

a

min or that whichis really transformed into the effect and apariň

a

min or that which is not reallytransformed but appears to have transformed into the effect. This second kind ofcause 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 butonly appears as the snake. Brahman is also not transformed into the world, itonly appears as the world.
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4.6.6 Bondage and Liberation
According to S«a

&n

kara, bondage of the j

i

va consists in the wrong identificationof the self with mind-body-complex. When this wrong notion is removed, thej

i

va attains liberation. This wrong notion is again caused by m

a

y

a

. Hence,liberation is attained only through the destruction of m

a

y

a

. M

a

y

a

 or aj

~na

nacan be destroyed by the knowledge of Brahman only. So the knowledge ofBrahman is regarded as the only means of liberation. Knowledge here againmeans the immediate intuitive knowledge of Brahman as identical with the j

i

va.The S«ruti prescribes s«ravaňa (hearing), manana (thinking) and nididhyasana(meditation) for the realisation of Brahman. It is said–
“•Êà◊Ê flÊ •⁄U º˝c≈U√ÿ— üÊÊÃ√ÿÙ ◊ãÃ√ÿÙ ÁŸÁŒäÿÊÁ‚Ã√ÿ—” (i.e., The self is to beseen, is to be heard, is to be thought of and is to be meditated upon.) 

A

tman andBrahman are synonymous. Hence, S «a

&n

kara says that s «ravanǎ, manana andniddhy

a

sana are the means of Brahmaj

~na

na.
As I have already said, in the view of the Advaita Ved

a

ntins, liberation means therealisation of the true nature of individual self which is absolutely identical withBrahman. This revelation of the one-ness of the j

i

va with Brahman is termedas brahma-pr
a

pti or the attainment of Brahman. This is of the nature ofunsurpassable bliss, since the essence of Brahman is absolute bliss. Definednegatively, liberation is the complete cessation of all pains and sorrows.
“•ÊŸãŒÊà◊∑§’˝±◊¬˝ÊÁåÃp ◊ÙˇÊ— ‡ÊÙ∑§ÁŸflÎÁûÊp”.

The Advaita Ved
a

ntins advocate two types of liberation – j
i

vanukti or liberationduring embodiment and videhamukti or disembodied liberation. J
i

vanukti orliberation during embodiment is that in which the j

i

va acquires the knowledge ofBrahman and thereby destroys avidy

a

, though he continues to live in this bodybecause of the non-exhaustion of pr

a

rabdha-karmans. As the j

i

va has attainedBrahma-knowledge he is liberated (mukta) from bondage. But he lives (j

i

van),because his pr

a

rabdha karmans are not destroyed. Videhamukti or disembodiedliberation is attained when the j

i

va merges with Brahman after his death.
Stop to Consider :In Indian tradition two types of karman are accepted, viz., pr

a

rabdha-karman and apr

a

bdhakarman. Pr

a

rabdhakarman is that action which hasbegun producing its fruits. Because of this karman a j

i

va is allotted his presentbody, his span of life and such other things. Knowledge cannot destroy thisaction; it is to be exhausted by enjoyment only.The other kind of action is also called sa

~n

citakarman. These have not startedproducing their fruits. Fruits of these actions only arise at a future time. Thesetypes of karman are destroyed by the knowledge of Brahman.
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SAQ1. What is the real nature of Brahman? (Answer in 30 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................
2. What is sagunǎ Brahman? (Answer in 30 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................3. Discuss about m

a

y

a

. (Try to answer in 50 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................4. What is the falsity of the world? (Answer in 30 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................
5. What is J

i
vanmukti? (Answer in 25 words)

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

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

..................................................................................................................
1.7 Veda– ntasa– ra :
Ved

a

ntas

a

ra is a famous Prakaranǎ of Advaita Ved

a

nta system. It is writtenby Sad

a

nand Jog

i

ndra. Ved

a

ntas

a

ra is a summery statement of the doctrinesof Advaita Ved

a

nta system as advocated by S«a

&n

kara. This work is very usefulfor the beginners of the system as it deals with the Advaita Ved

a

ntic doctrines ina lucid and precise manner. From the standpoint of language and treatment of thetopics this work is a wonderful work. After S «a

&n

kara has advocated hisphilosophical views, many rival Ved

a

ntins like R

a

m

a

nuja, Madhva etc, havecriticised his views and refuted them. To safeguard Advaita Ved

a

nta from the attacksof these scholars many great philosophers wrote many treatises – both commentaries
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and independent works. Among these the names of V

a

caspati Mis«ra, Padmap

a

da,Prak

a

s «

a

tman, Sures«var

a

c

a

rya, Sarvaj

~na

tmamuni, S«ri Harsǎ, Citsukha,Madh

u

sudana Sarasvat

i

 etc. are worth mentioning. But their works are not easilyunderstandable by ordinary people or by students. Hence, Sad

a

nanda wrote thiswork 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 shouldnot be thought that Ved

a

ntas

a

ra is simply a compilation of the views expressedby previous thinkers. Sad

a

nanda has also put forward his special views in manycases which are different from his predecessors. Of course he has not differentview from S«a

&n

kar

a

c

a

rya whose philosophical views he sums up. But he haselaborated those points which were not discussed by S«a

&n

kara clearly andelaborately. It is because of this Sad

a

nanda claims a very significant position in thegalaxy of the thinkers of this system.
Stop to ConsiderPrakaran∏a – This is a special type of work which deals with only a particularpart of a scripture. The definition is given thus –

‡ÊÊSòÊÒ∑§Œ‡Ê‚ê’h¢ ‡ÊÊSòÊ∑§Êÿ¸ÊãÃ⁄U ÁSÕÃ◊˜–

•Ê„ÈU— ¬˝∑§⁄UáÊ¢ ŸÊ◊ ª˝ãÕ÷Œ¢ Áfl¬ÁpÃ—H (¬⁄UÊ‡Ê⁄U ©U¬¬È⁄UÊáÊ◊˜)It means –The wise call that type of book a prakaraňa which is related with a part of ascripture and deals with some particular topic of that s/
a

stra.The great popularity of this treatise is proved by the large number ofcommentaries written on it. Of these the names of three are most prominent.These are Subodhin

i

 written by Nřsi

&m

ha Sarasvat

i

, B

a

labodhin

i

 writtenby A– podeva, and Vidvanmanora

~n

jan

i

 written by R

a

mat

i

rtha. There arealso many translations of this book– both in English and in vernacular.
4.8 The Author of Veda– ntasa– ra :
The writer of Veda– ntasa– ra is Sad

a

nanda Yog

i

ndra. We know very little aboutthe personal life of Sad

a

nanda. It is said that Sad

a

nanda lived in the last part of15th century A.D. or early part of 16th century A.D. Sad

a

nanda also wrote aS«a

&n

karavijaya which deals with the life history of S«a

&n

kar

a

c

a

rya. Sad

a

nandawas a sanny

a

sin who belonged to one of the ten distinguished orders of monksof SZa

&n

kara’s school. Sad

a

nanda has mentioned that his preceptor wasAdvay

a

nanda. Advay

a

nanda also wrote a commentary on S «a

&n

kara’sSZ

a

r

i

rakabh

a

šya.



(63)

SAQ1. Why is Veda– ntasa– ra so popular? (Answer in 20 words)
..................................................................................................................
..................................................................................................................2. What do you know about Veda– ntasa– ra and its author? (50 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................

4.9 Summing Up :By the end of this unit you will be able to know the main philosophical views ofAdvaita Ved

a

nta. We have shown here the development of Advaita Ved

a

ntasysten from its origin. Ved

a

nta philosophy has its origin in Ved

a

nta, i.e., theUpani

•

s

ads. The Upani

•

s

adic philosophy has been systematically and logicallypresented in the Brahmas
u

tra of B
a

dar
a

yan∏a. Different philosophical schoolshave developed on the basis of this work of which the Advaita Ved
a

nta of S«a
&n

karais the most prominent. The main philosophical view of Advaita Veda nta can besummed up in a sentence thus : Brahman is the only reality, the world is false andthe individual self is non-different from Brahman. Brahman is  qualityless andactionless. But Brahman becomes qualified being associated with m
a

y
a

 oraj
~na

na which is an indescribable power of I«s«vara. Though world is regarded asfalse, it is not non-existent, it has a practical reality. The individual self is notdifferent from Brahman, but appears as different because of avidy

a

 or m

a

y

a

.When the individual self realises its true nature as identical with Brahman, itattains liberation.We have been careful to guide you through the introductory concepts of AdvaitaVed

a

nta in such a way so that it will be comprehensible to you. We have notdiscussed here in depth all the metaphysical views of this system. Inquiring studentscan learn more from the excellent works written by many scholars. Our approachhas been to guide you through the mass of information available elsewhere.
4.10 References/Suggested Readings :
(1) Das, Rasvihari, Introduction to S«a

&n

kara, Calcutta, 1968.(2) Deussen, Paul, The System of the Ved

a

nta, Oriental Publishers, Delhi,1972.
(3) Devaraja, N.K. and Hirendranath, N.S., A Source Book of S«a

&n

kara,B.H.U., Varanasi, 1962.
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Model Questions :(1) Write a note on Prasthaanatraya.(2) Write a note on SZan4karaacaarya.(3) Write a note on Vedaa ntasaa ra and state the names of the importantcommentaries of Ved

a

ntas

a

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

a

nta.
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Unit-6Vedântasâra: Ji-vâtman , Mahâvâkyas, Liberation etc.
6.1 Introduction6.2 Objectives6.3 The Ji-va and Adhyaropa6.3.1 The View of Ordinary Deluded Man6.3.2 The View of the Caarvaakas6.3.3 The View of the Bauddhas :6.3.4 The View of the Mi-maammsakas6.3.5 The View of the SZuuňyavaadi- Bauddhas :6.3.6 The View of the Advaita Vedaantins6.4   Apavaada6.4.1 Difference between Pariňaama and Vivarta6.5 The Meaning of the Mahaavaakyas6.5.1 Determining the Meaning of Tattvamasi6.5.2 Bhaagalakšaňaa is Tattvamasi :6.6 The Meaning of “I am Brahman” :6.6.1 Brahman is not Phalavyapya :6.7 Means of Self-Realisation :6.7.1 Meaning of SZravaňa :6.7.2 Meaning of  Manana and Nididhy

a
sana :6.7.3 Sam

a

dhi : Its Nature and Varieties :6.7.4 The Eightfold Steps :6.7.5 Obstacles to Samaadhi and Their Removal6.8 Ji-vanmukta6.8.1 The Characteristics of a Ji-vanmukta6.9 Videhamukti6.10 Summing up6.11 Selected Readings
6.1  IntroductionIn the previous unit you have already studied some of the topics discussed inthe Vedaantasaara. In the discussion of the anubandhas you have been toldthat knowledge of the self leads one to liberation. But the problem is what isthe real nature of the self. Everybody has the knowledge of his own self, butnobody 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 thenature of the self. These different views about the nature of the self has beendiscussed by Sad

a

nanda. The speciality of Sad

a

nanda is that he has foundsupport for all these different views in the Upanišads which he refers accordingly.After refuting these different views Sad

a

nanda has established the AdvaitaVed

a

ntic view of the self. According to Advaita Ved

a

nta, the individual self isnon-different from Brahman and hence, it is of the nature of Brahman. Thereare some sentences in the Upanišads which directly establish this identity of theindividual self and Brahman, the Universal self. These are called mah

a

v

a

kyas.The Advaita Ved

a

ntins show that these mah

a

v

a

kyas give akhaňdˇ

a

rtha byimplication. The process of determination of the meaning of a mah

a

v

a

kya hasbeen discussed elaborately by Sad

a

nanda. I have already said that theknowledge of self leads to liberation. There are some steps to be followed forthis self-realisation. One of these steps is Sam

a

dhi or yoga which is discussedby Sad

a

nanda in a way similar to Pata

~n

jali’s asťˇan4gayoga. Sadananda hasgiven a very lucid description of the Ji-vanmukta which is an importantcontribution of Advaita Ved

a

nta to the field of Indian philosophy. The Gitadescribes about Sthitapraj

~n

a who is none other than the Ji-vanmukta of theAdvaita Ved

a

ntins.In the present unit we will discuss all these topics together with the other relatedones.
6.2 ObjectivesIn this unit you will be given to learn the remaining topics of Ved

a
ntas

a
ra. At theend of this unit you will be able to know about

� Different views about the Nature of the Individual self.
� Meaning of Mah

a

v

a

kyas
� Means of Self-realisation
� J

i

vanmkti and Videhamukti
6.3 The Ji-va and AdhyaropaIn the previous unit you have learned about adhy

a

ropa and apav

a

da. I havealready explained to you how aj

~na

na and its products are superimposed onBrahman. It is said that superimposition of the unreal upon the real is adhyaaropa.The attribution of ajn~aana etc. which are unreal on Brahman, the real is generalsuperimposition. Now we will consider how people superimpose on the innermostself (Pratyagaatmaa) such ideas as “I am this”, “I am this”, etc. When one identifiesoneself with such extraneous objects as son, property etc. which are other thanone’s own self, that is particular superimposition. Just as son etc. are differentfrom the self, so also body, sense-organs, mind, intellect etc. are not the self, they

r
u
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are not-self. The superimposition of this not-self on the self is particularsuperimposition. 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 S«rutitexts, it is said, “Verily the self is born as the son”(•Êà◊Ê flÒ ¡ÊÿÃ ¬ÈòÊ—). Moreover,it is seen that one has the same love for one’s son as for one’s own self andexperiences prosperity or ruin according as one’s son fares well or ill. Hence, theson is one’s own self.The idea here is that the son is very dear to a person. He feels happiness orsorrow whenever his son becomes happy or sorry. On account of this and onaccount of the scriptural passage given above ordinary persons think that the sonis the self.
6.3.2 The View of the CaarvaakasCaarvaakas are the materialists, who accept perception as the only means ofknowledge. 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 donot believe in the Vedas or in any supernatural elements. They do not believe inGod and in the existence of any other world after death. Here Sada nanda hasmentioned several views regarding the nature of the self as upheld by differentsections of the Caarvaakas. He has also cited some szruti passages in support ofthere views. Sadaananda mentions that these views are forwarded by the Caarvaakason the strength of these S«ruti passages. However, the C

a
rv

a
kas themselves donot believe in these S«ruti passages. It is only the contention of Sad

a

nanda whorefers to these passages as authority.I shall here describe these views as given by Sad

a

nanda.One school of Caarvaakas holds that this physical body is the self. Because there isthe S«ruti passage, “‚ flÊ ∞· ¬ÈL§·Ù˘ãŸ⁄U‚◊ÿ—” (i.e., This man is constituted of theessence of food) Also because it is seen that a man rushes out from a burninghouse leaving behind even his son. The experience of men also establishes thatthe 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. Becausethere is the S«ruti, “Ã „U ¬˝ÊáÊÊ— ¬˝¡Ê¬ÁÃ¢ Á¬Ã⁄U◊àÿ ™§øÈ—” (The sense-organs went totheir father Praj

a

pati and said), and because in the absence of the organs ofsense, the functions of the body cease and because of the experience, “I amblind of one eye,” “I am deaf” etc.It is implied here that this section of the Caarvaakas refuse the contention of theformer school that the body is the self.

u
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Another section of the Caarvaakas again says that Pr

a

ňa or the vital air is the self.Their view also has the support of the S«ruti and experience. There is the Upanišadicpassage as, “There is another, an inner self, made of the vital airs” (•ãÿÙ˘ãÃ⁄U
•Êà◊Ê ¬̋ÊáÊ◊ÿ—) Moreover, when there is the absence of vital airs (i.e., at the timeof death), the sense-organs cease to act. Again there are the experiences as “Iam hungry”, “I am thirsty” etc. All these point to the fact that the sense-organscannot be the self. Hence, this section of the Caarvaakas holds that the vital air isthe self. Hunger, thirst etc. are regarded as the characteristics of the vital airs aswithout food and drink vital airs go out of the body.Another section of the Caarvaakas again holds that mind is the self. Their view canbe supported by the S«ruti text,”  “There is another, an inner self, made of themind” (•ãÿÙ˘ãÃ⁄U •Êà◊Ê ◊ŸÙ◊ÿ—). Also because when the mind goes into deepsleep, the vital airs cease to be and because of the experience, “I resolve”, “Idoubt” etc. this section of the C

a

rv

a

kas holds that the mind is the self, not thevital airs.All these above mentioned views are forwarded by Sad

a

nanda as the views ofthe Caarvaakas.
6.3.3 The View of the BauddhasAgainst the view of the Caarvaakas the Bauddhas say that the intellect is the self,on account of the S«ruti text, “There is another, an inner self, made up of cognition”(•ãÿÙ˘ãÃ⁄U •Êà◊Ê ÁflôÊÊŸ◊ÿ—); and because in the absence of an agent, an instrumentis 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 onlyinstruments of knowledge and experiencing pleasure and pain etc. Therefore,there must be an agent, separate from the instruments which controls them. SomeBuddhists hold that vij

~n

aana is the agent and the self. The view of these Buddhistsis referred to here.
6.3.4 The View of the Mi-maammsakasThere are two sections of the Mi-maammsakas, viz. the Praabhaakaras and the Bhaaťťas.The Praabhaakaras are the followers of Prabhaakara Mis«ra and the Bhaaťťas are thefollowers of Kumaarila Bhaťťa.The Praabhaakara Mi-maammsakas and also the Naiyaayikas hold that ignorance is theself, on account of such S«ruti passages, “There is another, an inner self, made upof bliss” (•ãÿÙ˘ãÃ⁄U •Êà◊ÊŸãŒ◊ÿ—) and because in deep sleep the intellect etc.merge in ignorance; and because of the experience, “I am ignorant,” “I am devoidof knowledge” etc.
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The Bhaaťťas, on the other hand say that intelligence associated with ignorance isthe self, on account of the S«ruti text, “Self is a mass of knowledge and comprisedof bliss” (¬˝ôÊÊŸŸ ∞flÊŸãŒ◊ÿ); and because during deep sleep there are bothconsciousness and unconsciousness; and because of the experience, “I do notknow myself”, etc.
Stop to Consider :The Mi-maammsaa Philosophy : The Mi-maammsaaa school of philosophy waspropounded by Jaimini. The basic work of this school is Mi-maammsaaas

u

tra onwhich S«abarasvaam

i

 wrote a bh

a

sy̌a. This commentary of S«abarasv

a

mi- hasbeen further explained by Prabh

a

kara Mis«ra and Kum

a

rila Bhaťťa, who differfrom each other on certain points. Latter two different school were formedwithin the fold of Mi-maammsa school named Pr

a

bh

a

kara school and Bh

a

ťťaschool. There are many differences of view among these schools. Here, onlytheir views about the nature of the self are mentioned. According to thePr

a

bh

a

karas, the self is the substratum (

a

s«raya) of knowledge, but not of thenature of knowledge. It is the knower. Prabh

a

kara holds that the self is essentiallyjaďa (unconscious) and consciousness is only a quality of the self. This is pointedout as aj
~na

na by Sad
a

nanda.Kum arila Bhaťťa, on the other hand, differ from Praabhaakara and holds that theself is not wholly unconscious; it is conscious and unconscious. As substance itis unconscious and as modes it is conscious.The Naiyaayikas like the Praabhaakaras also hold that the self is unconscious inits essential nature. Consciousness or knowledge (buddhi) is only a quality ofthe self.
6.3.5 The View of the SZuuň̌̌̌̌yavaadi- BauddhasA section of the Buddhists called SZ

u

nyavaadins holds that the self is identical withthe void; on account of the SZruti texts, “In the beginning, there was only non-existence” (•‚ŒflŒ◊ª̋ •Ã̃) etc., and because during deep sleep there is an absenceof everything, and because of the experience of a man who has just awakenedfrom 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 ofGautama Buddha. Gautama Buddha denied the authority of the Vedas andpreached his religion which is based on the Four Noble Truths and NobleEightfold 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 evendenied 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, theVaibhaasikas, the Yogaacaaras and the Maadhyamikas. The Yogaacaaras are alsocalled Vij

~n

aanavaadins as they accept only vij

~na

na as real, all other objects ofthe world are unreal for them. The view of this sect of the Buddhists is referredto here. The Maadhyamikas are called SZ

u

nyavaadies as they maintain thateverything is sz

u

nya or void. In their view, the self is also not intelligent or asubstance. Sadaananda here tries to describe their view as the self is non-existent.
6.3.6 The View of the Advaita VedaantinsAccording to Sadaananda, all the above mentioned views are fallacious. For thesubsequent views contradict the previous ones and as such contradict these viewswhich are based on scriptural passages, arguments and personal experiences.Moreover, from the opposite statements of other strong Vedic texts also theseviews  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, butconsciousness, pure intelligence and existence etc. Secondly ‘the son’ etc. declaredby these thinkers as self are all material and are illumined by Pure Consciousnessand as such are non-eternal like a pot. Thirdly because of the realisation of thewise as “I am Brahman” all these items from the son to the void cannot be theself.
There are many passages in the S«ruti which declare the self as different frombody etc. and eternal. Thus, it is said –
•SÕÍ‹◊ŸáflNUUSfl◊ŒËÉȨ̂◊̃ (It is neither gross, nor subtle, neither short nor long).[’Î„UŒÊ⁄Uáÿ∑§ ©U¬]
•øˇÊÈ—üÊÙòÊ¢ ÃŒ¬ÊÁáÊ¬ÊŒ◊̃ (It has no eyes, no ears, no hands and no feet). [◊Èá«U∑§ ©U¬]
•¬̋ÊáÊÙ ±ÿ◊ŸÊ— ‡ÊÈ÷̋— (Without the vital force and without the mind). [◊Èá«U∑§ ©U¬]
•ŸãÃpÊà◊Ê ÁflEM§¬Ù ±ÿ∑§Ã̧Ê (The self is infinite, all-formed and non-agent) [EÃÊE
Ã⁄U ©U¬]
ÃÃ˜ ‚àÿ¢ ‚ •Êà◊Ê (It is truth. It is the self). [¿UÊãŒÙÇÿ ©U¬]
‚Œfl ‚ÙêÿŒ◊ª˝ •Ê‚ËÃ˜ (In the beginning, O gentle one, it was existence only)[¿UÊãŒÙÇÿ ©U¬]Therefore, the self is the inner most consciousness which is the illuminator of all.It is by nature eternal, pure, intelligent, free and real ÁŸàÿ‡ÊÈŒ̃œflÈŒ̃œ◊ÈÄÃ‚àÿSfl÷Êfl◊̃
¬̋àÿ∑§̃øÒÃãÿ◊̃§. This is the view of the Advaita Ved

a

ntins.
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6.4   ApavaadaThe difference between adhyaaropa and apavaada has already been mentioned.There it is said that apavaada is the opposite of adhyaaropa. That means byadhyaaropa the unreal aj

~n

aana etc. are superimposed on real Brahman. Byapavaada this superimposition is withdrawn. That means the unreal which is anunreal effect (vivarta) of the real is realised to be nothing but Brahman. This isjust like the illusory appearance of rope-snake.You see when the rope appears as a snake, it does not actually change into thesnake. Apavaada destroys this illusion and brings out the truth. Similarly Brahman,through illusion, appears as the phenomenal world. The breaking up of this illusionand the consequent discovery of Brahman, which is the underlying reality, iscalled apavaada.
6.4.1 Difference between Parinˇˇ ˇˇ ˇaama and VivartaJust now it is mentioned that the world is an unreal effect of Brahman. Now, thequestion is : what is this unreal  effect? Actually, about the relation between thecause and effect, different theories are held in different philosophical schools.Among these Parinǎamav

a

da is upheld by the Saa
&m

khya philosophers. TheAdvaita Ved
a

ntins uphold the theory of vivarta. Let us see what is the differencebetween these two theories.When a thing really attains a new state which is different from the earlier one, it iscalled parinǎama or transformation – ‚ÃàflÃÙ˘ãÿÕÊ ¬̋ÕÊ Áfl∑§Ê⁄U ßàÿÈŒËÁ⁄UÃ—. Vika rameans pariňaama. That means pariňaama is the real modification of a thing. Forexample milk is transformed into curd. This is real change.When a thing without abandoning its existing state appears to be somethingdifferent, it is called vivarta or apparent change [– •ÃûflÃÊ˘ÿÕÊ ¬˝ÕÊ ÁflflÃ¸U
ßàÿÈŒËÁ⁄UÃ—] When a rope appears as a snake, it does not really transform into thesnake, it simply appears as the snake.The Advaita Ved

a

ntins maintain that Brahman becomes the cause of the worldnot through pariň

a

ma or transformation but through vivarta or appearance.
Stop to Consider :The Advaita Ved

a

ntins say that Brahman cannot really transform into theworld. 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 subjectto change. This position will go against the Vedas which declare Brahman aspartless and immutable. Hence, it is to be accepted that Brahman becomesthe world without abandoning its real nature. That means Brahman simplyappears as the world.



(104)

SAQ :(1) What is the view of the C

a

rv

a

kas regarding the nature of the self? (Answerin about 75 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................(2) What is the nature of the self according to the Buddhists? (Answer inabout 60 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................
(3) Who are the Pr

a

bh

a

karas and the Bh

a

ťťas? (Answer in about 25 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................(4) What is the view of the Advaita Ved antins about the nature of the self?(Answer in about 50 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................

6.5 The Meaning of the Mahaavaakyas
In the Ch

a

ndogya Upanisˇad, the one-ness of the j

i

va and Brahman hasrepeatedly been declared in the sentence ‘tattvamasi’ (That thou art). This iscalled mah

a

v

a

kya (great sentence) by the Advaita Ved

a

ntins. There are othermah

a

v

a

kyas also which I have already mentioned in Unit I. Here we shalldiscuss the process of determining the meaning of ‘tattvamasi’.In determining the meaning of this sentence, the Advaita Ved

a

ntins apply thetheories of adhy

a

ropa and apav

a

da– •ÊèÿÊ◊̃ •äÿÊ⁄UÙ¬Ê¬flÊŒÊèÿ¢Ê Ãûfl¢¬ŒÊÕ̧‡ÊÙœŸ◊Á¬
Á‚Œ˜œ¢ ÷flÁÃ.By the knowledge of the proposition tattvamasi all dualities superimposed onBrahman is negated and the non-difference of the j

i

va and Brahman isestablished. In this proposition there are three words– tat (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 knowingthe meanings of words constituting a sentence, the sentence-meaning cannot beunderstood.
Sad

a

nanda Yog

i

ndra determines the meanings of tat and tvam in the followingway : The meaning of tat includes the three elements of collective aj

~na

na etc.,consciousness associated with it and endowed with omniscience (sarvaj

~n

atva)etc. as also pure consciousness unassociated with any attributes. These threeelements appear as one because of superimposition caused by ignorance, justlike 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 adjunctsis the implied meaning of tat.The primary meaning of tvam is also derived in the same manner. It includes thethree elements of individual aj

~na

na, consciousness associated with it andendowed limited knowledge etc. and conscioussness not associated with anyattributes appearing as one and inseparable like a hot iron ball. The unassociatedtranscendent consciousness of the nature of bliss which is the substratum of thelimiting adjuncts is the implied meaning of the word tvam.
6.5.1 Determining the Meaning of TattvamasiThe sentence tattvamasi conveys akhanď̌ artha (non-relational or identity) byvirtue of three relations of its terms, i.e., tat and tvam. These three relations are :(1) ¬ŒÿÙ— ‚Ê◊ÊŸÊÁœ∑§⁄Uáÿ◊˜;
(2) ¬ŒÊÕ¸ÿÙ— Áfl‡Ê·áÊÁfl‡Êcÿ÷Êfl—;
(3) ‹ˇÿ‹ˇÊáÊ÷Êfl— ¬˝àÿªÊà◊‹ˇÊáÊÿÙ—It is said also–“‚Ê◊ÊŸÊÁœ∑§⁄Uáÿ¢ ø Áfl‡Ê·áÊÁfl‡ÊcÿÃÊ–

‹ˇÿ‹ˇÊáÊ‚ê’ãœ— ¬ŒÊÕ¸¬˝àÿªÊà◊ŸÊ◊˜H”
(1) ‚Ê◊ÊŸÊÁœ∑§⁄Uáÿ‚ê’ãœ— or the relation between two words having the samesubstratum is found when two words having different meanings are co-ordinatedthrough the same case ending to express some particular meaning. For example,in the sentence so’yam devadattah ̌(This is that Devadatta), the words sahˇ(that) and ayam (this) ending in the same case (pratham

a

 vibhakti) signify thatthe Devadatta of past and the Devadatta of the present refer to one and the sameperson called Devadatta. (S«ah or that usually refers to something of the past,while ayam or this to something present). Similarly in the sentence, “That thouart” (tattvamasi), the words tat and tvam ending in the same case and denotingconsciousness characterised by parokšatva (remoteness) etc. and consciousnesscharacterised by aparokšatva (immediacy or nearness) etc. respectively referto one and the same consciousness.
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(2) Áfl‡Ê·áÊÁfl‡Êcÿ÷Êfl—  or the relation of predicate (adjective) and subject : Thatwhich distinguishes something from others is called vi

′s

ešana (adjective) and thatwhich is distinguished is called vi

′s

esy̌a (subject). In the sentence so’yamdevadattah,̌ the meaning of the word sah ̌devadattah ̌is Devadatta existing inthe past and the meaning of ayam devadattaȟ 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 remotenessetc. and tvam or consciousness characterised by immediacy etc. qualify eachother through the exclusion of mutual differences.(3) ‹ˇÿ‹ˇÊáÊ÷Êfl‚êflãœ— or the relation of indicator and indicated is the thirdrelation. In the sentence so’yam devadattah ̌the terms sahˇ and ayam or themeaning of them, i.e., Devadatta of the past and Devadatta of the present are thelakšaňas or indicators and the person Devadatta as distinct from the contradictorycharacteristics of the past and the present is the laksy̌a or indicated here. Thatmeans these two apparently contradictory sentences sah ̌devadattah ̌and ayamdevadattaȟ indicate the same person Devadatta by eliminating the contradictorycharacteristics of the past and the present.Similarly, in the sentence tattvamasi, the words tat and tvam or the meaningsof the words, i.e., consciousness characterised by remoteness etc. and immediacyetc. respectively, are the lakšaňas and the non-conflicting part, i.e., consciousnessis the lakšya. By eliminating the conflicting characteristics of remoteness andimmediacy etc., the sentence tattvamasi indicates the indivisible consciousness.This process is called bh
a

gaty
a

galaksǎnˇ
a

.Exposition : To explain the above process I must tell you that in determiningthe meaning of a sentence first of all the meanings of all the words (also calledterms) are to be determined. Then the grammatical relations must be established.Now, in the sentence so’yam devadattah,̌ three terms are found sah,̌ ayam anddevadattah.̌ Here the term devadattah ̌is related with both saȟ and ayam. Theterm sah ̌(that) generally denotes something remote or of the past. Ayam (this)denotes something near and present. Hence, saȟ devadattaȟ means Devadattacharacterised by remoteness etc. and ayam devadattah ̌means Devadattacharacterised by nearness etc. Now all these terms are in the same case ending,i.e., pratham

a

 vibhakti. This is called s

a

m

a

n

a

dhikarany̌a. When there issuch type of relation, then all these terms denote the same thing being related asqualified and qualifier or being identical. According to the Advaita Ved

a

ntins,this sentence does not convey any relational meaning, but an indivisible non-relational meaning (akhaňdˇ

a

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

&m

sršť∏a orrelational and (ii) akhaňďa or non-relational.(i) That meaning of a sentence is called relational which is conveyed by thewords of a sentence through syntactical relation. The sentences n

i

lam utpalam(The lotus is blue), g

a

m 

a

naya (Bring the cow) etc. convey the relationalmeaning.  In n

i

lam utpalam, the words nilam (blue) and utpalam (lotus)are mutually related as the quality and qualified. In the sentence g

a

m 

a

nayaalso the two words are related as karma and kriy

a

.(ii) There is another type of sentences which do not convey the relationalmeaning. That meaning of a sentence is called akhaňď

a

rtha which gives riseto a knowledge which is not conveyed by the syntactical relation of the non-synonymous words of the sentence.
For example the sentences like ¬̋∑Î§c≈U¬̋∑§Ê‡Ê‡øãº̋— (The moon is brilliant light),
‚Ù̆ ÿ¢ ŒflŒûÊ: (This is that Devadatta) etc. convey the non-relational meaning.In the first sentence what is intended is the knowledge of the moon; no syntacticalrelation of the moon with the other words is intended here. Similar is the casewith the other sentence also.

6.5.2 Bhaagalakš̌̌̌̌anˇˇ ˇˇǎa is TattvamasiJust now we have mentioned that relational meaning is not possible in tattvamasi.But why? Sad
a

nanda has explained it clearly.In the sentence ni

i

lam utpalam the meaning of the word n

i

lam is blue colourand the meaning of the word utpalam is the flower called lotus. They respectivelyexclude 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 isno valid reason for not accepting the fact that they are mutually connected assubject and predicate or are identical, each being qualified by the other.But in this sentence tattvamasi the relational meaning does not suit. Becausethere is the evidence of our senses against the acceptance of a connection assubject and predicate (i.e., qualified and qualifier) between consciousnesscharacterised by remoteness and consciousness characterised by nearness, theconnection 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 beagainst our perception and therefore is inconsistent.Hence, here akhan ˇd ˇ

a

rtha is to be accepted which is conveyed bybh

a

galaksǎň

a

 only.
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Stop to Consider
‹ˇÊáÊÊ – When the primary or expressed meaning (v

a

cy

a

rtha) of a worddoes not fit in the context in which it is applied or goes against the intention ofthe speaker, some other meaning connected with the primary meaning of thatword is adopted. This process of adopting some other meaning connectedwith the primary meaning of a word is called laksǎnˇ

a

 or implication. Thereare three types of implication, viz., jahallakšan

a

, ajahallakšanˇ

a

 andjahadajahallaksǎn

a

.
(i) ¡„UÀ‹Ê̌ ÊáÊÊ is that implication in which the primary meaning of a particular wordis completely discarded, though the secondary meaning  is somehow related to theprimary meaning. For example in the sentence ªXÊÿ¥Ê ÉÊÙ·— (The cowherd village ison the Ganges), the primary meaning of the word ga

&n

g

a

, i.e., the river is discardedin favour of the indirect meaning which is the bank of the river ga

&n

g

a

.
(ii) •¡„UÀ‹ˇÊáÊÊ  is that implication in which the primary sense is not whollydiscarded, though some other sense related to that primary meaning is indicated.For example, in the sentence ‡ÊÙáÊ— œÊflÁÃ (The red colour is running), the primarymeaning of the word s«onahˇ, i.e., red-colour cannot be linked with the verbrunning. But yet the primary sense of the red colour is not forsaken and theterm is taken to imply a red horse.
(iii) ¡„UŒ¡„UÀ‹ˇÊáÊÊ is that implication in which a part of the primary sense of aword is given up and another part is retained. For example, in the sentence
‚Ù̆ ÿ¢ ŒflŒûÊ: (This is that Devadatta), the primary sense of ayam, i.e., Devadattaqualified by the present time etc. and the primary sense of saȟ, i.e., Devadattaqualified by  the past being opposed to each other, cannot be connected asestablishing identity between the two. Hence, those parts of the primary meaningwhich is opposed to each other are given up and the person Devadatta isaccepted. This is called bh

a

galakšaň

a

 or bh

a

gaty

a

galaksǎň

a

.
In the sentence tattvamasi it is not possible to accept jahallakšanˇˇ

a

 as in thesentence ganǧ

a

y̌

a

m ghosaȟ 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 meaningof the sentence is entirely given up. It then refers by implication to the bank of theGanges.But in tattavamsi which convey the identity of consciousness characterised byimmediacy and remoteness, there is contradiction in one part only. Therefore it isnot proper to abandon the other part also and indicate something else byimplication. Hence, here jahallakšan

a

 is not admissible.Further it cannot be regarded as an instance of ajahallakšanˇ

a

 as in the case ofthe sentence s«oňo dh

a

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 toremove this incongruity without abandoning the meaning of red by interpreting itto imply a horse of that colour. Therefore, in this case ajahallakšaň

a

 is admissible.But in tattvamasi, the literal meaning, viz., the identity of cousciousness characterisedby remoteness and immediacy is incongruous. If without abandoning thing meaning,any other idea connected with it be implied, still the contradiction will not bereconciled. Therefore, in this case ajahallakšanˇ

a

 is inadmissible.Hence, jahadajahallakšanˇ

a

 is to be accepted in this sentence as in so’yamdevadattah.̌ In this sentence, the contradictory portions of the primary sense ofthe terms saȟ and ayam are abandoned and only the non-contradictory portion,i.e., the person Devadatta is accepted. Similarly in the sentence tattvamasi, theportions of the primary senses which are contradictory to each other, i.e.,consciousness characterised by remoteness etc. in the case of tat and by immediacyetc. in the case of tvam are abandoned and the non-contradictory part of each ofthe two, i.e., the indivisible consciousness is indicated.
SAQ :(1) How the meaning of the sentence tattvamasi is determined? (Answer inabout 20 words)......................................................................................................................................................................................................................................................................................................................................................(2) What is an akhaňď̌arthaa ? (Answer in about 15 words)......................................................................................................................................................................................................................................................................................................................................................(3) What are the relations by which the meaning of tattvamasi can bedetermined? (Answer in about 50 words)......................................................................................................................................................................................................................................................................................................................................................(4) What is ‹ˇÊáÊÊ? What are its varities? (Answer in about 50 words)......................................................................................................................................................................................................................................................................................................................................................
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(5) What type of laksǎnǎa  is accepted in tattvamasi? (Answer in about 40words)
..................................................................................................................
..................................................................................................................
..................................................................................................................

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 importof the sentence “That thou art” which is absolute unity, there arises in the mind ofthe student a state of Absolute Oneness in which he feels that “I am Brahman, theunchanging, pure, intelligent, free, undecaying, supreme joy, eternal and non-dual.” This mental state of Absolute oneness is called •πá«UÊ∑§Ê⁄UÊ ÁøûÊflÎÁûÊ. Thiscittavřtti (modification of the internal organ) being illuminated by the reflection ofPure Consciousness takes the supreme Brahman that is non-different fromindividual 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, soall the effects of ignorance are destroyed when their cause, i.e., the ignoranceitself is destroyed. Even the mental state of Absolute Oneness, which formspart of those effects is also destroyed.As the light of a lamp cannot illuminate the light of the sun but is overpowered byit, so also consciousness reflected in that mode (vřtti) of the mind is not capableof illuminating the Supreme Brahman which is non-different from the individualself and is overpowered by it. And on the destruction of this state of AbsoluteOneness with which that consciousness is associated, there remains only theSupreme Brahman, just as, on the removal of a mirror, the face reflected in itlapses into the face itself.
6.6.1 Brahman is not Phalavy

a

pya
Now, a question may arise as to how Brahman is revealed? The S«ruti says that“By the mind alone it is to be perceived.” (◊Ÿ‚ÒflÊŸÈº̋c≈U√ÿ◊̃). This means that theunknown Brahman is brought into contact with only the mental state. But it is notrevealed by the underlying consciousness. Brahman is self-luminous and hence,it does not require the help of another consciousness to reveal it. This is suggestedby the Vedic passage “That which cannot be thought of by the mind” (ÿã◊Ÿ‚Ê Ÿ
◊ŸÈÃ) Hence, it is said–

»§‹√ÿÊåÿàfl◊flÊSÿ ‡ÊÊSòÊ∑Î§ÁjÁŸ¸flÊÁ⁄UÃ◊˜–

’˝±◊áÿôÊÊŸŸÊ‡ÊÊÿ flÎÁûÊ√ÿÊÁåÃ⁄U¬ÁˇÊÃÊH
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That means the authors of the scriptures have refuted the idea that the individualconsciousness can manifest the Supreme Brahman. But they admit that for theremoval of ignorance resting on Brahman, its pervasion by the mental mode isrequired.
6.7 Means of Self-RealisationJust now we have seen that when a spiritual aspirant understands the meaning oftattvamasi, 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 hearingof tattvamasi. Till the realisation of the consciousness which is one’s own self, itis necessary to practise s«ravanǎ (hearing), manana (reflection), nididhy

a

sǎnǎ(contemplation) and sam

a

dhi (meditation). Hence, s«ravaňa, manana etc. aresaid to be the means of self-realisation. Thus, through s «ravanǎ, manana,nididhy

a

sana and sam

a

dhi one can attain the immediate intuitive knowledge ofBrahman as identical with one’s own self. Thus it is said–
“üÊÙÃ√ÿ— üÊÈÁÃflÊÄÿèÿÙ ◊ãÃ√ÿ‡øÙ¬¬ÁûÊÁ÷—–

◊àflÊ ø ‚ÃÃ¢ äÿÿ ∞Ã Œ‡Ê¸Ÿ„UÃfl—H”
The S «ruti also says– •Êà◊Ê flÊ˘⁄U º˝c≈U√ÿ— üÊÙÃ√ÿÙ ◊ãÃ√ÿÙ ÁŸÁŒäÿÊÁ‚Ã√ÿ— (The self isto be seen, is to be heard, is to be reflected upon and is to contemplated on.)
6.7.1 Meaning of S «ravanˇa
Now, the question is : what is the meaning of s«ravanǎ etc? Sad

a
nanda definess «ravaňa thus : üÊfláÊ¢ ŸÊ◊ ·«˜UÁflœÁ‹XÒ— •‡Ê·flŒÊãÃÊŸÊ◊˜ •ÁmÃËÿflSÃÈÁŸ ÃÊÃ˜¬ÿ¸ÊflœÊ⁄UáÊ◊˜–Hearing is the ascertainment of the purport of all the Ved

a

ntic passages throughthe sixfold means (l

i&n

ga) that the entire Ved

a

nta philosophy establishes the oneBrahman without a second.
The lingas are : (i) ©U¬∑̋§◊ and ©U¬‚¢„UÊ⁄U (the beginning and the ending), (ii) •èÿÊ‚(repetition). (iii) •¬ÈfļÃÊ (novelty), (iv) »§‹ (result), (v) •Õ̧flÊŒ (praise) and (vi)
©¬¬ÁûÊ (demonstration). Hence, it is said–

©U¬∑˝§◊Ù¬‚¢„UÊ⁄UÊflèÿÊ‚Ù˘¬Ífl¸ÃÊ»§‹◊˜–

•Õ¸flÊŒÙ¬¬ûÊË ø Á‹X¢ ÃÊÃ˜¬ÿ¸ÁŸáÊ¸ÿHThus, in ascertaining the purport of any passage the means are, the beginning andthe ending, repetition, novelty, result, praise and demonstration.
(i) ©U¬∑˝§◊ and ©U¬‚¢„UÊ⁄U- It means the presentation of the subject matter of asection (or of a chapter) at its beginning and at the end– ¬̋∑§⁄UáÊ ¬̋ÁÃ¬ÊlSÿ •Õ̧Sÿ
ÃŒÊlãÃÿÙL§¬¬ÊŒŸ◊˜ ©U¬∑˝§◊Ù¬‚¢„UÊ⁄Uı. For example, in the 6th chapter of the
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Ch

a

ndogya Upanisǎd Brahman is introduced in the beginning with the words“One only without a second (∞∑§◊flÊÁmÃËÿ◊)̃ etc. and again at the end with thewords “All this is of the essence of that” (∞ÃŒÊàêÿ◊˜ ßŒ¢ ‚fl¸◊˜) etc.
(ii) •èÿÊ‚ –The repeated declaration in a chapter of the subject matter is calledrepetition.
¬̋∑§⁄UáÊ¬̋ÁÃ¬ÊlSÿ flSÃÈŸ— Ãã◊äÿ ¬ıŸ—¬ÈãÿŸ ¬̋ÁÃ¬ÊŒŸ◊èÿÊ‚—– For example in the afore-mentioned chapter of the Ch

a

ndogya Upanišad, Brahman, the  one without asecond is repeated nine times in the words “That thou art” (Ãûfl◊Á‚)
(iii) •¬ÍfļÃÊ –The novelty of any idea is called ap

u

rvat

a

. In other words it meansthat the subject-matter of a section is not known from any other source of knowledge.
¬˝∑§⁄UáÊ¬˝ÁÃ¬ÊlSÿ •ÁmÃËÿflSÃÈŸ— ¬˝◊ÊáÊÊãÃ⁄UÊÁfl·ÿË∑§⁄UáÊ◊¬Ífl¸ÃÊ–

For example, the subject-matter of the said chapter of the Ch

a

ndogya Upanisǎd,i.e., Brahman, the one without a second can not be known through any othermeans except the S«ruti.
(iv) »§‹ –Phala means the fruit or necessity of the subject-matter i.e., theknowledge of the self or its practice as mentioned at different places.
»§‹¢ ÃÈ ¬˝∑§⁄UáÊ¬˝ÁÃ¬ÊlSÿ •Êà◊ôÊÊŸSÿ ÃŒŸÈc∆UÊŸSÿ flÊ ÃòÊ ÃòÊ üÊÍÿ◊ÊáÊ¢ ¬˝ÿÙ¡Ÿ◊˜–

For example in that very section of the  Ch andogya Upanišad, the words, “Theman who has got a teacher knows Brahman. He has to wait only till he is deliveredfrom the body, then he becomes united with Brahman.”(•ÊøÊÿ̧flÊŸ̃ ¬ÈL§·Ù flŒ– ÃSÿ
ÃÊflŒfl Áø⁄¢U ÿÊflãŸ Áfl◊Ùˇÿ˘Õ ‚ê¬àSÿ–) Here the attainment of the secondlessReality is set forth as the necessity of the knowledge of Brahman.(v) •Õ¸flÊŒ – Arthav

a

da is the praising of the subject-matter of the section atdifferent places.¬˝∑§⁄UáÊ¬˝ÁÃ¬ÊlSÿ ÃòÊ ÃòÊ ¬˝‡Ê¢‚Ÿ◊Õ¸flÊŒ—For example in the aforementioned chapter of the Ch

a

ndogya Upanisǎd it issaid, “Have you ever asked for that instruction by which the unheard becomesheard, the unthought, thought, the unknown, known?” (©UÃ Ã◊ÊŒ‡Ê◊̃ •¬̋ÊˇÿÙ ÿŸÊüÊÈÃ¢
üÊÈÃ¢ ÷flàÿ◊Ã¥ ◊Ã◊ÁflôÊÊÃ¢ ÁflôÊÊÃ◊˜). Here the secondless Reality is praised in thesewords.(vi) ©U¬¬ÁûÊ –This is an argument in support of the subject-matter of a section orchapter stated in different places.
¬˝∑§⁄UáÊ¬˝ÁÃ¬ÊlÊÕ¸‚ÊœŸ ÃòÊ ÃòÊ üÊÍÿ◊ÊáÊÊ ÿÈÁQ L§¬¬ÁûÊ—–For example in that same chapter of the same Upani

•

s

ad, the words, “O gentleone, as by means of one lump of clay all that is made of clay is known– everymodification being but a mode of speech, a name and only clay being the reality.”(ÿÕÊ ‚ÙêÿÒ∑§Ÿ ◊ÎÃ˜Á¬á«UŸ ‚flZ ◊Îã◊ÿ¢ ÁflôÊÊÃ¢ SÿÊmÊøÊ⁄Uê÷áÊ¢ Áfl∑§Ê⁄UÙ ŸÊ◊œÿ¢ ◊ÎÁûÊ∑§àÿfl
‚àÿ◊–) furnish the argument that modifications are merely a mode of speech, to
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establish Brahman, as one without a second.
Thus with the help of these six li

&n

gas or means, the significance of a particular passageof the S«ruti can be ascertained. It is with the help of these means that the purport ofthe sixth chapter of the Ch

a

ndogya Upanisǎd 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

•

s

ads,it can be shown that the real purport of the Upani

•

s

ads lies in Brahman only. S«ravaňathus means the ascertainment of the significance of the Upani

•

s

adic passages inBrahman.
6.7.3 Meaning of Manana and Nididhy

a

sanaManana is the unceasing reflection on Brahman, the one without a second,which has been heard of, by arguments in conformity with the teaching of theVed

a

nta.
◊ŸŸ¢ ÃÈ üÊÈÃSÿÊÁmÃËÿflSÃÈŸÙ flŒÊãÃÊŸÈªÈáÊÿÈÁQ Á÷— •Ÿfl⁄UÃ◊˜ •ŸÈÁøãÃŸ◊˜–Nididhy

a

sana is a stream of ideas consistent with the secondless Reality, to theexclusion of the notion of body and such other things which are inconsistent with it.
Áfl¡ÊÃËÿŒ„UÊÁŒ¬˝àÿÿ⁄UÁ„UÃÊÁmÃËÿflSÃÈ- ‚¡ÊÃËÿ¬˝àÿÿ¬˝flÊ„UÙ ÁŸÁŒäÿÊ‚Ÿ◊˜–

6.7.4 Sam adhi : Its Nature and VarietiesAmong the different means of self-realisation, sam
a

dhi is the fourth and the lastone. Sad
a

nanda has not defined sam
a

dhi. However, the commentators havedefined sam
a

dhi in the line of Pata

~n
jali’s Yogas

u
tra. Pata

~n
jali defines Yoga asthe cessation of the modifications of citta (ÿÙªÁpûÊflÎÁûÊÁŸ⁄UÙœ—). This cessation isthrough meditation or concentration which is also called Yoga. (ÿÙª— ‚◊ÊÁœ—).Sam

a

dhi is also the final step in Eightfold Path prescribed in Yoga system. Let usnow see what is the nature of sam

a

dhi in Advaita Ved

a

nta.
According to R

a

mat

i

rtha, meditation is the absorption of the mind in the object ofknowledge (ÁøûÊSÿ ôÊÿÊà◊ŸÊ ÁŸp‹ÊflSÕÊŸ◊̃). This sam

a

dhi is of two types, viz.,savikalpaka (with the recognition of subject and object) and nirvikalpaka (withoutsuch recognition). These two types of Sam

a

dhi in Ved

a

ntas

a

r

a

 correspond tothe sa

&m

praj

~na

ta and asa

&m

praj

~na

ta sam

a

dhi accepted in Yoga system.Savikalpaka sam

a

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 theknowledge etc. is not merged in it. Thus in this state the distinction of the knowerand knowledge etc. persists, though the aspirant perceives the falsity of thisdistinction. In that state the knowledge of the Absolute manifests itself in spite ofthe consciousness of the duality. This can be likened to that state when there isthe perception of clay along with the perception of the elephant etc. made ofclay.
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ÃòÊ ‚Áfl∑§À¬∑§Ù ŸÊ◊ ôÊÊŸÎôÊÊŸÊÁŒÁfl∑§À¬‹ÿÊŸ¬̌ ÊÿÊ •ÁmÃËÿflSÃÈÁŸ ÃŒÊ∑§Ê⁄UÊ∑§ÊÁ⁄UÃÊÿÊ—
ÁøûÊflÎûÊ⁄UflSÕÊŸ◊˜– ÃŒÊ ◊Îã◊ÿª¡ÊÁŒ÷ÊŸ˘Á¬ ◊ÎjÊŸflŒ˜ mÒÃ÷ÊŸ̆ Á¬ •mÒÃ¢ flSÃÈ ÷Ê‚Ã–
ÃŒÈQ¢

ŒÎÁ‡ÊSflM§¬¢ ªªŸÙ¬◊¢ ¬⁄¢U

‚∑Î§Ám÷ÊÃ¢ àfl¡◊∑§◊ˇÊ⁄U◊˜–

•‹¬∑¢§ ‚fl¸ªÃ¢ ÿŒmÿ¢

ÃŒfl øÊ„¢U ‚ÃÃ¢ Áfl◊ÈÄÃ◊Ù◊˜H (©U¬Œ‡Ê‚Ê„US⁄UË)I am that ever-free Brahman, of the nature of consciousness, like the ether(formless), supreme, eternally luminous, birthless, the one, immutable, undefiledall-pervading and without a second.Nirvikalpa Sam

a

dhi is that in which the mental state, which has assumed theform of Brahman, the one without a second, rests in it, the distinction of theknower, knowledge etc. being obliterated in this case, so as to become completelyidentified with it. Then, just as when salt has been dissolved in water, it is nolonger perceived separately; nothing appears but the water, so by thedisappearance of the modifications of the mind after it has assumed the form ofthe secondless Reality, nothing appears but the self.
ÁŸÁfl¸∑§À¬∑§SÃÈ ôÊÊÃÎôÊÊŸÊÁŒÁfl∑§À¬‹ÿÊ¬̌ ÊÿÊ •ÁmÃËÿflSÃÈÁŸ ÃŒÊ∑§Ê⁄UÊ∑§ÊÁ⁄UÃÊÿÊ— ÁøûÊflÎûÊ—
•ÁÃÃ⁄UÊ◊˜ ∞∑§Ë÷ÊflŸÊflSÕÊŸ◊˜– ÃŒÊ ÃÈ ¡‹Ê∑§Ê⁄U∑§ÊÁ⁄UÃ‹fláÊÊŸfl÷Ê‚Ÿ ¡‹◊ÊòÊàfl÷Ê‚flŒ˜
•ÁmÃËÿflSàflÊ∑§Ê⁄ÊU∑§ÊÁ⁄UÃÁøûÊflÎòÿŸfl÷Ê‚Ÿ •ÁmÃËÿflSÃÈ◊ÊòÊ◊fl÷Ê‚Ã–

6.7.5 The Eightfold StepsPata

~n

jali in his Yogasutra has given us the eightfold method for attaining theultimate aim, i.e., sam

a

dhi. Sad

a

nanda has taken these eightfold steps whichlead to nirvikalpaka sam

a

dhi from the Yogas

u

tra. The definition of the eight-are also the same in Ved

a

ntas

a

ra.The means ancillary to nirvikalpaka sam

a

dhi are– yama (abstention), niyama(observance), 

a

sana (posture), pr

a

n ˇ

a

y

a

ma (regulation of the breath),praty

a

h

a

ra (withdrawal of the senses), dh

a

ran

a

 (concentration), dhy

a

na(contemplation) and sam

a

dhi (meditation).
•SÿÊXÊÁŸ ÿ◊ÁŸÿ◊Ê‚Ÿ ¬˝ÊáÊÊÿÊ◊¬˝àÿÊ„UÊ⁄UœÊ⁄UáÊÊäÿÊŸ‚◊Êœÿ—–Yama : Yama consists of non-violence, truthfulness, non-stealing, chastity andnon-acceptance of gifts. That means we should practise non-violence, truthfulnessetc. and abstain from inflicting of injury to others from falsehood, theft, incontinenceand avarice. ÃòÊ •Á„¢U‚Ê‚àÿÊSÃÿ’˝±◊øÿ¸Ê¬Á⁄Uª˝„UÊ ÿ◊Ê—–Non-violence again means abstenance from harming others by thought, word ordeed. 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 ofthe scriptures and concentration on God.‡Êıø‚ãÃÙ·Ã¬—SflÊäÿÊÿE⁄U¬̋ÁáÊœÊŸÊÁŸ ÁŸÿ◊Ê—–.Hear s«auca or cleanliness means purification of body and mind. Being satisfiedwith what comes of itself is called santosǎ or contentment. Sv

a

dhy

a

ya alsoincludes repetition of the sacred syllable om.AAsana : Posture means the placing of the hands feet etc. in particular positions,such as padm

a

sana, svastik

a

sana etc. ∑§⁄Uø⁄UáÊÊÁŒ‚¢SÕÊŸÁfl‡ÊÙ·‹ˇÊáÊÊÁŸ
¬kSflÁSÃ∑§ÊŒËãÿÊ‚ŸÊÁŸ–

Praa ňaayaama : Regulation of breath refers to exhalation (recaka), inhalation(p

u

raka) and retention (kumbhaka) of breath which are the means of restrainingthe vital breath. ⁄Uø∑§¬Í⁄U∑§∑È§ê÷∑§‹ˇÊáÊÊ— ¬˝ÊáÊÁŸª˝„UÙ¬ÊÿÊ— ¬˝ÊáÊÊÿÊ◊Ê—–Pratyaahaa ra : Withdrawal of the senses is the withdrawing of the sense-organsfrom their respective objects. ßÁãº˝ÿÊáÊÊ SflSflÁfl·ÿèÿ— ¬˝àÿÊ„U⁄UáÊ¢ ¬˝àÿÊ„UÊ⁄U—–Dhaa raa ň̌̌̌̌a : Concentration means the fixing of the mind on Brahman, the onewithout a second. •ÁmÃËÿflSÃÈÁŸ •ãÃÁ⁄UÁãº˝ÿœÊ⁄UáÊ¢ œÊ⁄UáÊÊ–

In Pata
~n

jali’s system dh
a

ran
a

 is the fixing of the mind in a particular spot. It issteadfastness of mind. But according to the Advaita Veda ntins, mind must befixed on Brahman only. Thus it is said–
ÿòÊ ÿòÊ ◊ŸÙ ÿÊÁÃ ’˝±◊áÊSÃòÊ Œ‡Ê¸ŸÊÃ˜–

◊Ÿ‚Ù œÊ⁄UáÊ¢ øÒfl œÊ⁄UáÊÊ ‚Ê ¬⁄UÊ ◊ÃÊHThat is in whatever place the mind goes, one should see Brahman there, this issupreme dh

a

raň

a

 as the mind is fixed thus.Dhyaana : Contemplation is the flowing forth of the internal organ upon Brahman,the one without a second, at intervals. ÃòÊÊÁmÃËÿflSÃÈÁŸ ÁflÁë¿Ul ÁflÁë¿Ul
•ãÃÁ⁄UÁãº˝ÿflÎÁûÊ¬˝flÊ„UÙ äÿÊŸ◊˜–Dhy

a

na is said to be intermittent. i.e., vicchidya. That mens it is not continuous.Because of deficiency in concentration dhy

a

na is not unbroken like the flow ofoil. This shows the difference between dhy

a

na and sam

a

dhi.Samaa dhi : The last means is sam

a

dhi, which is actually the savikalpakasam

a

dhi, because savikalpaka is the means, while the nirvikalpaka sam

a

dhiis the end. This has already been defined.
6.7.6 Obstacles to Samaadhi and Their RemovalThe nirvikalpaka sam

a

dhi has four obstacles, viz. laya (mental inactivity),viksěpa (distraction), kaš

a

ya (passion), and ras

a

sv

a

da (enjoyment).
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Laya is the lapse of the mental state into sleep because of the failure to rest onthe Absolute. It is the result of laziness or fatigue.Vikšepa is the resting of the mental state on things other than the Absolute, becauseof the failure to rest on it.Kasˇ

a

ya is the failure of the mental state to rest on the Absolute, owing to thenumbness brought on by lust or other desire, even when there is no mental inactivityor distraction.Ras

a

sv

a

da is the tasting by the mental state of bliss of savikalpaka sam

a

dhiowing to the failure to rest on the Absolute. Or it may mean continuing to enjoythe bliss of savikalpaka sam

a

dhi while about to commence the nirvikalpakasam

a

dhi. Thus sad

a

nanda says–
‹ÿSÃÊflŒ˜ •πá«UflSàflŸfl‹ê’ŸŸ ÁøûÊflÎûÊÁŸ¸º˝Ê– •πá«UflSàflŸfl‹ê’ŸŸ ÁøûÊflÎãÃ⁄UãÿÊfl‹ê’Ÿ¢
ÁflˇÊ¬—– ‹ÿÁflˇÊ¬Ê÷Êfl˘Á¬ ÁøûÊflÎûÊ— ⁄UÊªÊÁŒflÊ‚ŸÿÊ SÃéœË÷ÊflÊŒπá«UflSàflŸfl‹ê’Ÿ¢ ∑§·Êÿ—–
•πá«UflSàflŸfl‹ê’ŸŸÊÁ¬ ÁøûÊflÎûÊ— ‚Áfl∑§À¬∑§ÊŸãŒÊSflÊŒŸ¢ ⁄U‚ÊSflÊŒ—– ‚◊ÊäÿÊ⁄Uê÷‚◊ÿ
‚Áfl∑§À¬∑§ÊŸãŒÊSflÊŒŸ¢ flÊ–When the mind, free from these four stacles, rests motionless like the flame of alamp sheltered from the wind, as one with Absolute Consciousness, it is callednirvikalpaka sam

a
dhi. So it is said in Gaudˇap

a
dak

a
rik

a
–

‹ÿ ‚ê’ÙœÿÁìÊûÊ¢ ÁflÁˇÊåÃ¢ ‡Ê◊ÿÃ˜¬ÈŸ—–

‚∑§·Êÿ¢ Áfl¡ÊŸËÿÊë¿UU◊¬˝ÊåÃ¢ Ÿ øÊ‹ÿÃH

ŸÊSflÊŒÿº˝‚¢ ÃòÊ ÁŸ—‚X— ¬˝ôÊÿÊ ÷flÃ˜–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 becomesaffected by passion, one should be aware of it; when it is controlled, one shouldnot distract it any more. One should not linger on the bliss that comes fromsavikalpaka sam

a

dhi, but should be unattached through discrimination.
The Gita also says– ÿÕÊ ŒË¬Ù ÁŸflÊÃSÕÙ ŸXÃ ‚Ù¬◊Ê S◊ÎÃÊ– [As a lamp shelteredfrom the wind does not flicker, so is a Yogi’s controlled mind.]
SAQ :1. What is szravaňa? ( Answer in about 20 words)
..................................................................................................................
..................................................................................................................
2. What are li

&n

gas for determining the purport of a passage? (Answer inabout 60 words)
..................................................................................................................
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..................................................................................................................

..................................................................................................................3. What is sam

a

dhi? What are its different types? (Answer in about 25 words)
..................................................................................................................
..................................................................................................................
4. What are the a

&n

gas of nirvikalpaka sam

a

dhi? (Answer in about 60 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................

6.8.1 Ji-vanmuktaThe Advaita Ved

a

ntins advocate two types of liberation-jivanmukti (liberationduring embodiment) and videhamukti- (disembodied liberation). I have givensome idea of this in Unit I itself. Now I shall discuss the concept of J

i

vanmuktaas narrated in the Ved
a

ntas
a

ra.A ji-vanmukta or a person liberated-in-life is one who attains the immediateintuitive realisation of Absolute Brahman which is identical with his own self bymeans of the knowledge of Brahman and thereby destroys aj~na na and itseffects like accumulated karman etc, doubts, errors etc. and is free from allbondage. He resides in Brahman (brahmanišťha). This person, though liberated,has to continue to live in this body, as his pr
a

rabdha karmans remainunexhausted. Pr

a

rabdha karmans of a person has to be destroyed not byknowledge but by enjoyments only. This is the state of a j

i

vanmukta. In thisstate, though the spiritual aspirant lives an embodied life, he is not bound butliberated.
¡Ëflã◊ÈQ Ù ŸÊ◊ SflSflM§¬Êπá«U’˝±◊ôÊÊŸŸ ÃŒôÊÊŸflÊœŸmÊ⁄UÊ SflSflM§¬Êπá«U’˝±◊ÁáÊ ‚ÊˇÊÊÃ˜∑Î§Ã
•ôÊÊŸÃÃ˜∑§Êÿ¸‚ÁÜøÃ∑§◊¸‚¢‡ÊÿÁfl¬ÿ¸ÿÊŒËŸ◊Á¬ flÊÁœÃàflÊŒ˜ •Áπ‹’ãœ⁄UÁ„UÃÙ ’˝±◊ÁŸc∆U—–According to the Advaita Ved

a

ntins, liberation is not inconsistent withembodiment. That means, it is not necessary that the body of the liberated personshould ‘fall’ at the time of the attainment of Brahma-knowledge or nirvikalpakasam

a

dhi. For the body of the j

i

vanmukta is bound to persist till the exhaustionof the pr

a

rabdha karmans. Prarabdha karmans are destroyed by enjoymentonly. So long as these karmans of the liberated person are not destroyed, hisbody continues, as his body itself is the fruit of pr

a

rabdha karman.That is, the spiritual aspirant whose ignorance has been destroyed by therealisation of Brahman in the nirvikalpaka sam

a

dhi becomes liberated atonce 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 inthe present body itself. Such a person is called a ji-vanmukta. Though associatedwith 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

a

rabdha karman– This is the accumulated action which has started bearingfruits. This type of action has brought about the present life and this continuesto influence the life till its end. Pr

a

rabdha karmans are not destroyed byknowledge or anything else. This must run out its course.There are again some other actions which are called apr

a

rabdha. These maybe sa

~n

cita or accumulated and sa

~n

ci-y

a

maa naa  or yet to come. All theseactions are burnt by the fire of Brahma-knowledge. This means that aji-vanmukta is not required to enjoy the fruits of actions which have not yetstarted producing fruits. No new action also attaches to him.
About the ji-vanmukta the Muňdǎka Upanisˇad says–

Á÷lÃ NUŒÿª˝ÁãÕÁ‡¿UlãÃ ‚fl¸‚¢‡ÊÿÊ—–

ˇÊËÿãÃ øÊSÿ ∑§◊¸ÊÁáÊ ÃÁS◊Ÿ˜ ŒÎc≈U ¬⁄UÊfl⁄UHThe knot of his heart is broken asunder, all his doubts are solved, and his pastactions are neutralised when that which is supreme and not supreme is realised.
6.8.2 The Characteristics of A J

i
vanmuktaSuch a liberated person, on arising from meditation, though sees that by his bodywhich is the receptacle of flesh, blood, urine, filth etc., and by his sense-organswhich are the seat of blindness, slowness, unskilfulness etc., and by his internalorgan which is subject to hunger, thisrt, sorrow, infatnation etc. works are doneaccording to the momentum of past impressions. He experiences the fruit ofthose actions which have already begun to bear fruit and which are not opposedto knowledge. He regards them not as real, because they have been alreadycancelled. As a man who is conscious that a magical performance is being given,even though he sees it, does not consider it as real.

The S«ruti also says–
‚È·ÈåÃflîÊÊª˝ÁÃ ÿÙ Ÿ ¬‡ÿÁÃ

mÿ¢ ø ¬‡ÿãŸÁ¬ øÊmÿàflÃ—–

ÃÕÊ ø ∑È§fl¸ãŸÁ¬ ÁŸÁc∑˝§ÿ‡ø ÿ—

‚ •Êà◊ÁflãŸÊãÿ ßÃË„U ÁŸpÿ—HHe 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 thoughengaged in actions is free from actions; he and he alone is without doubt, theknower of the self.Just as he continues his habit of eating, walking about etc., which existed beforethe attainment of true knowledge so too he follows good desires alone, or he isindifferent to both good and bad alike. It has been said, “If he who knows thesecondless Reality may act as he likes, what difference is there between theknower of truth and dogs in respect of eating impure food?”. Except the fact ofknowing Brahman, there is no difference; the one knows the self, and the otherdoes not.In that state, humility and other attributes which are means of acquiring rightknowledge and such virtues as non-violence etc. persist to him like so manyornaments.
6.9 VidehamuktiAfter the exhaustion of the pr

a

rabdha karman, his vital force is absorbed in theSupreme Brahman, who is all pervading bliss and then his ignorance with itseffects and their impressions is also destroyed. Then he is identified with theAbsolute Brahman, the Supreme isolation, the embodiment of bliss, which isfree from all appearance of duality. This is the ultimate liberation. The S«ruti alsosays, “Ÿ ÃSÿ ¬̋ÊáÊÊ ©UÃ̃∑̋§Ê◊ÁãÃ ” (His sense organs do not ascend.), “•òÊÒfl ‚◊flŸËÿÃ”(They are absorbed in him), “Áfl◊ÈQ p Áfl◊ÈëÿÃ” (Already liberated, he is freed).
SAQ :
1. What is j

i

vanmukti ? (Answer in about 15 words)
..................................................................................................................
..................................................................................................................
2. Who is a j

i

vanmukta? (Answer in about 35 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................
3. What are the characteristics of a j

i

vanmukta? (Answer in about 30 words)
..................................................................................................................
..................................................................................................................
..................................................................................................................
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6.10 Summing upAt the end of this unit which is the last unit you have gathered a good idea of allthe important topics of Advaita Ved

a

nta. Different theories about the nature ofthe self have been discussed in the way presented by Sad

a

nanda. You havecertainly noticed that Sad

a

nanda has maintained that all these views are basedon some passages of the Upanisǎds, even though, in reality the C

a

rv

a

kas andother n

a

stika philosophers do not accept the authority of the Vedas. This is, infact, a speciality of Sad

a

nanda. The determination of the meaning of tattvamasiis a very important topic in Advita Ved

a

nta system as the realisation of the meaningof the mah

a

v

a

kya leads to liberation. This important topic has been elaboratelydiscussed first by Sarvaj

~na

tmamuni. Sad

a

nanda has followed him and hispresentation is more elaborate. Discussion on samadhi and its eightfold means isSad

a

nanda’s special contribution. Though Yoga as a means of liberation isadmitted in Advaita Ved

a

nta, nowhere in the extant works such elaboratedescriptions are found.In this last unit you have read about all these topics. As in former unit, here alsoI have not given the full Sanskrit texts. Only some selected texts are given here.However, you should go through the original texts also.
6.11 Selected ReadingsAll the books given in Unit I and II are also necessary for study. In addition thefollowing books can be consulted.1. Das, S.K., A Systematic Study of the Ved

a
nta, Calcutta, 19312. Dasgupta, S.N., A History of Indian Philosophy, Vol. I., Motilal Banarsidass,19773. Radhakrishnan, S., The Brahmas

u

tra. The Philosophy of Spiritual Life,George Allen and Unwin Ltd., London, 1971.
4. Sarasvati, Swami Satchidanandendra, Salient Features of S«a

&n

kara’sAdvaita, Mysore, 1967.5. Vidyaratna, Kokilesvara Sastri, An Introduction to Advaita Philosophy,Delhi, 1979.6. Warrior, A.G.K., God in Advaita, Simla, 1977.
Model Questions :1. Show your acquaintance with the different theories about the nature of self.What is the view of the Advaitav

a

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 

′s

ravaňa.6. What is sam

a

dhi? What are its divisions? What are the means of sam

a

dhi?7. What is the nature of a ji-vanmukta? Why  ji-vanmukti is accepted?8. Distinguish between pariň

a

ma and vivarta.
––––xxx––––


