CHAPTIER - VIIX

ANANDABODHA'S DISTINCTIVE CONTRIBUTIONS

In ranking philosophical writers according to their sub-
stantial contributions to the Indian Philosophical literature in
general and Advaita Vedanta in particular one should give a very
high place to Anandabodha. He occupies unique place in the history
of Advaita in that he had the courage to advocate his original and
independent views at a time when some critical issues of Advaita
Vedanta were sharply criticised by the Naiyayikas like Jayanta
Bhatta and Udayanacarya and Mimamsaka §31ikanatha. With a notable
attempt to prove the logical validity of the important tenets of
Advaita Vedanta Anandabodha has made valuable contribution to the
Indian Philosophy in general and Advalta Vedanta in particular. In
the following pages his contribution has been discussed.

8-l Ontology

Znandabodha asserts that the supreme bliss which is
identified with Brahman is not only an absence of misery but it
is a positive state of jéy or delight. He argues that the transce-
ndental bliss of which tﬁe empirical pleasure is only a fragment
should be conceived positively and not negatively:; for only a
positive category admits of specification and determination. The
comparative degree, more and the less are possible only in the

case of a positive category. Brahman or the Self is bliss, because
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it is the seat of supreme love (parama gremﬁsgadatazg)l. There

is not only the anthoritj}of scripture to show that the self is

of the nature of bliss, b@t there is also the evidence of practical
experience in the life of almost every person; viz., in case of all
the creatures the Atman is dearest of all as it is stated by Brh.
upe. IX.4,5.

Thus, Anandabodha has explained the blissful nature of

_the supreme Reality.

Znandabodha in a brilliant critique shows how the reality
of the concept of difference (bheda) cannot be maintained with the
help of any of the recognised means of wvalid knowledge.2 He has
successfully established the mitﬁzﬁtva (11lusoriness) of the
phenomental world (jagat) which has no absolute reality. Employing

appropriate logical syllogism in support of the mithyatva of the
3

world he has made his position free from some logical fallacies
like Viruddha, Satpratipsksa, Asiddha, Savliybhicara etc. Though
the mithyatva of the worid is one of the central tenets expounded
by *Safkara and others still Znandabodha's explicit discussion on
this point is conspicuously marked by logical arguments and perti=-
nent syllogisms which are generally not found in the earlier

similar texts,

1. Vide Chapter, III. p.l0b
2, Vide Chapter, III. p. 2!
3, Ibid. Po U.l"
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In the Nzﬁzamaﬁaranda and pramanamala Anandabodha has
explained the theories of avacchedavada and the pratibimbavada
which according to him are not distinctly different from each
other like water tight compartments. Though all the Advaitins
admit that the JIVA is essentially non~different from Brahman, the
post =~ 'éaﬁkara 2dvaitins hold different views with regard to the
way in which the gixg is to be regarded., The reflection - theory
(pratibimba vada) is favoured by prakasatman, the author of the
paiica~-padika vivara?aé. According to this theory, the Jlva is a
reflection of consciousness (caitanya) present in ego (ahatkara)
which is a mode of avidyd. Since there is no difference between
the reflection and the prototype, the JIva is essentially non-
different from Brahman. On the contrary, Vacaspati Misra advocates

the limitation theory (avaccheda VEda)s. According to this theory,

the JIva is consciousness limited by avidya even as pot-ether (gha-
fakﬁéa) is the ether (mah3k3sa) limited by pot. Though the same ether
is both in and outside tﬁe pot the form of the pot imposes an
apparent limitation with the result that we talk about the pot=-ehher
(ghat&kﬁéa). Similarly, though the Jiva (Individual self) is really
non-different from Brahman, it appears to be different due to avidya
which l1imits its originai nature. In the Ny3yamakaranda and

pram3namal3 Znandabodha has furnished illustrations to prove the

identity of the Brahman with the JIv3tman. Since Znandabodha employs
the illustrations for both the theories of pratibimba and ayaccheda

for expounding the central doctrine of the non-difference of Jiva

4, Vide, Chapter, I, p. 3}
5. Vide, Chapter I, p.aYy
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and Brahman he shows his . orilginality in not following blindly any
particular sub-school.

Ahandabodha ha;’ also strongly refuted the views advocated
by both heterodox and orthodox schools of Indian Philosophy.
According to him, the Brahman is absolute bliss, one without a
second and esoterically it is identifiéd with the individual self,

8.2 Epistemology

Anandabodha's contribution to the epistemology is as
valuable as his contribution to the Advaitic ontology. He has
thoroughly examined and refuted in his Nyayamakaranda, pramanamala
and Nyayadipavali the important theories of erroneous cognitiom"
viz., (a) the 3tma~-khyati of the ;og'écfa'ra school of Buddhism,

(b) the asatkhySti of the M3dhyamika school of Buddhism, (c) the
akhyati of the prabhakaras, and (d) the anyathskhyati of the

Bhattas.

The doctrine of gvidya or maya plays an important part
in the metaphysics of advaita vedanta. According to Anandabodha,
bwidya alias Maya is the material cause of the empirical illusion
and is the root cause of the diversity of the Selves. Avidya,
according to Anandsbodha, is beginningless (an3di) and indescribable
anirvacya, i.e. distinct from both sat and asat. The term avidya
cannot mean either absence of knowledge (vidyabhava) or false
knowledge (mithya@-jnana). Since such a thing cannot be supposed to

7. Vide Chapter IV, p.i88
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be a material cause of anything. The nature of avidx%fis-determined
from the nature of its effects, the illusion. It is regarded as
beginingless since there will be an infinite regress i{s some other
cause of this avidya is accepted, for, the cause of that case

also will have to be admitted. Without accepting avidya there
would not be any possibility of the appearance of absolutely
non~existent objects like horn of human being and there would not
be sublation of the real objects.

Znandabodha does not make any distinction between two

terms avidya and maya which according to him are synonymous.

There are different views regarding the locus of avidya

among his predecessors. -

According to Surebvara and his follower Prakééﬁtman,
the Brahman is the locus of avidya. On the contrary, according to
Vacaspati, Jlva is the locus of avidya. This is an important
point of difference between the Bhamat& school and the Vivavana
school., It should be pointed out here that the source of Sureévaré%
view is found in *Sankara‘s Brhadsragzaka Upanisad bhﬁgza. In
the same way Vacaspati's view is to be traced to Mandana's
Brahmasiddhi. ZAnandabodha in his Nyaysmskaranda puts forth the
views of Mandana and his followers like Vacaspati; refutes this
by forceful arguments and finally supports ihe view of Sure'Svara
and Prak3sitman. HQ establishes that the Brahman is the locus

(S5raya) of avidyS. Thus his contribution lies in the offering
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valid logical arguments against the Jlvasrita avidyavada and
making a thorough discussion of the said issue which is not found
in the prominent works of his predecessors,

Anandabodha in his Nyayasmakaranda takes up the doctrine
of xatt3dvaita or bhivadvaita® expounded by Mandana. In Advaita
literature, there is a well-established tradition which recognises
two ways of viewing the Advaita doctrine; one of them is generally
known as bhavadvaita or sad3dvaita (ens-monism). According to
this view, there is oﬂlyvone absolute reality of a positive kind,
viz., Brahman; all the nén-dualistic Unanigadic texts like
“aAdvitIyam, Asthulam anaqvaharévam and Neti Neti teach the negation
of the world (prqpaﬁcabhgva). The realisation of Brahman as the

only absolute reality bsings about the removal of nescience, which
being negative in nature does not conflict with the absolute
monism of Advaita., It excludes only a second positive reality
(bhaval. The Advaita philosophy taught by the vedantic texts
reduces itself in this manner to the accomomodating type of adwaita
known as bhavadvaita or éggﬁdVaita.Znandabodha has adopted this
doctrine from Mandana in a slightly different way. As Znandabodha
has admitted both positive and negative reality,i.e. positive
reality (bhavarupa satta) of the Brahman and negative reality
(sbhivarfipa sattd) '6f the avidySnivrtti, he has accommodated the
doctrine of bhavadvaita and presented it in.a little different way.

8. Sastri,§ S.K. Brahmasiddhi of Mandanamisra with Sankhap3nis
Conmentary, intro. p. x/= x/v.
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In the Nyayamakaranda Anandsbodha maintains by an

elaborate process of reaéoning of superiority of the scriptural

texts (éruti pramana)over other means of knowledge like perceptiong

He exposes fully the hallowness of the prabhakara concept of
niyoga or karya & shows that this concept would turn out to be

a meaningless shibboleth. Ig?asédhanat% (contributériness) to a
desired end) and explains fully by saying that it is a vain attempt
to bring Brahman-realisation directly within the scope of any

kind of injunction (vidhi) as it is gkillfully pointed out by
Sankara in his bhasva'?

Further, Anandabodha is renowned in the history of
Advaita philosophy as an expounder of specification or definition
of mithzétva or falsity of the world, This definition has been
mentained by Madhusudana Sarasvatl in his outstanding work
Advaitasiddhi. But Gauqé Brahmananda in his commentary on 2dvaitasiddhi

entitled Laghucandrika has very clearly referred to Anandabodha

i.e. adyam syat pafcaspadyuktam tato vivayanodite/citsukhiyam

caturtham syat antyam Ehandabodhajaml%

Znandsbodha like $afikara maintains that the knowledge
which one aspirant gets from the Upani§adic texts is direct
{aparoksa) and immediate. This is a very significant contribution
to the Advaitic thought. *n expounding the above said view he

9. Vide, chapter, IV. p. 13l
10. BSSB, I. I. 4. A
11. Gauda Brahmandnda, Laghucandrika on the advaitasiddhi,p.206.
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evidently differs from Mar.:gana who maintains in his Brahmasiddhi
that the knowledge which we get from the Upani.?adic texts is
indirect and mediate (garoksa) and necessarily involves relation
in some manner like any other cognition ayising firom a valid wverbal
testimony (g'sabda gram'a'x.xa) « Meditation upon the content of the
verbal cognition is necessary in order to transform the indirect

* and mediate knowledge into direct and¥ immediate experience. So,
according to Max.z?ana. the direct intuition of Brahman springs
from graaa%}g_l_lz_é_nﬁ or repeated contemplation on the true import
of the Upanisadic texts (mshavakyas).

.3 Soteriology

Znandabodha has a noteworthy contribution to the Advaita
soteriology also. Following $afkara he has explained the Advaitic
concept of bandha and @];.gg and means thereof in very clear terms,
According to him, the Baramagum§5rtha (supreme beatitude) is the
removal of avidy_§ and the manicfestation of the supreme of bliss
identified with Brahmanl? since avidya is the root cause of all
suffering which an indévidual experiences because of his
misunderstanding of original nature i.e. Brahman, avidya is bondage
and its sbsolute removal is moksa. The removal of avidya takes
place, when there is the realisation of the $elf as the 2bsolute

Reality '

12, Vide, chapter, f.g.,,agé
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According to Anandsbodha, jhSna f{realisation or intuitive
experience) is the only means to moksa, the highest beatitude.
Eike éax:zkara, he advocates that since the removal of avidva is
moksa, the jnana has only the capability of eradicating completely
the binding and blinding tree of avidya. The ritualistic action
(Karma) has only secondary importance in that it removes the sins,
purifies the mind of a mmnuk§u and thus helps him in attaining the
true knowledge of the self.13 fn this matter 2Znandabodha does not
agree with Max.@ana who contends that Kzrma and jfiana are related
as means (upaya) and end (upeya). He does not accept the contention
that Karma and jRana being diametrically opposed to each other
could not be brought into relation of means and the objective.
Maz;a?ana further holds that the verbal cognition which arises from
the Upanisads should be supplemented by certain aids. (saghana)
like contemplation (dhyana) in order to attain Brahman~-ituition

(Braha saksatkamid As a result of the repeated contemplation
(ahyanabhyasa) the impressions of the knowledge of the non-dual

self obtained from the Upanifaas grow and develop in such a way
that they are able to remove the impressions of the beginningless
illusion and thereby bring about the final manifestation of the
real nature of the self., Since karmas are prescribed by scraipture,
they are also useful in attaining moksa. ZAnandabodha does not
subscrcibe to this view as according to him, karma has no utility

for the attainment of moksa. He also does not favour the combination

of jhana and karma (jfzna karma ssmmuccayavada).

13, Vide, chapter, V.p. 229
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Vacaspati Misra follows Mandana's view and holds that

14

verbal testimony can generate only mediate knowledge having

a relational content. It is prasaﬁkhyﬁﬁa or continued meditation

which brings about the intldlitive experience of Brahman. But this
view has been rejected by Znandabodha. He successfully shows that
verbal testimony is capable of generating immediate knowledge. He
is bold to reject the views of the great Advaitins like Mag?ana
and Vacaspati. ZAnandabodha has also made a significant contribu-
tion in clearly explaining the concept of avidy3nivrtti (cessation
of nescience). He has duly refuted the view of Ma?§ana who

identifies avidyanivrtti with the Atman itself in his Brahmasiddhi.

According to ZAnandabodha avidgﬁnivgtti is of fifth kind of reality

(sattd), i.e. paficamaprakara since it cannot be either sat or asat

e a. Avidya tt
or sadasadubhaya or anirvacangxa like avidza wvi yanin i can

not be regarded as 'real', for then the doctrine of monism fails,

since both the avidya nivstti and Brahman would be real and that

would be duality:; it cannot be regarded as unreal in the sense of
absolute nought or non-existent, for then how could it be removed
by right knowledge:; it cannot be both existent and non-existent in
the same sense, for that would be self contradictory; it cannot

also be considered to be indefinable in its nature for it may well
be contended that there is no reason why it should not then exist
even after emancipation or why it could after all be removabie by

true knowledge (tad - up3dana jfiZn3nuvrtty - upapatteh jidna

nivarttyatvd@ patteSca. It is therefore to be regarded as being of

a unique nature different from all these four possible kinds, viz.

14, Vide, Chapter I. p.a¥
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sat, asst, sadesg&gghqga, and sadasadanubhaya, a fifth and distinct
kind of entity. Because of this reason, the well-known scholar

’ - »
Appayya Diksita in his SiddhantaleSasamograha respectfully refers
to Bnandabodha, pafcamaprakiravidyd nivrttiriti Anandabodh3caryah’®.

Methodology

2nother significant contribution of Anandabodha is his
special approach to the several problems. In the early eléventh
century there was a great dominance of Naiyayikas.likw. Therefore
ZAnandabodha thought it necessary to defend Advaitic philosophy by
adopting the Nyaya methodology to some extent in his works. Apart .
from forceful logical and dialectical arguments he has also employed
a number of significant syllogisms to explain his points. Anandabodha
paved the way for the writing of the great dialectical works like
Citsukhl of Citsukha and Advaitasiddhi of Madhustdana Sarasvati.
The uniqueness of Anandabodha's texts lies in amalgamating the
advaitic as well as Naiyavika methodology to explain the principal

tenets of Zbsolute monisme.

The greatness of Anandabodha is amply attested by the
number of thinkers, like 2Appayya Dik§ita, Madhusudana Sarasvafi,
Candupandita, Vyasa Tirth and others who have taken note of his
prominent doctrines. His contribution to Advaita is of lasting
importance and his prominent views still held sway over the minds
of scholars even after a lapse of several centuries. Anandabodha

is one of the best known figures in the literature of Advaita

15, Diksita Appayya, Siddh3ntalesasamgraha, p.539.
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vedanta and one of the few teachers of great renown who have left
the characteristic hallmark on their successors. A respected
authority and a reputed preacher of Advaita, a doughty champion

of the upanigadic tradition and a master mind skilled in dialectical
reasoning Znandabodha occuples unique place in the galaxy of
Advaitic philosophers.



