CHAPTER I
A BRIEF SURVEY OF THE PHILOSOPHICAL DOCTRINES OF
THE PROMINENT ADVAITA VEDANTINS UPTO ANANDABODHA

1.1 Significance of the term Vedanta

The term Vedanta is generally explained to mean the anta
or concluding portion of the Veda, taking Veda, with the

commentatores, to denote the Samhitas and Brahmanas1 (including

the Aranyakas and Upanisads of the different recensions of the
Vedas). But all the Vedanta texts do not come at the end of
the BrEhmanas; Some, like the I8a or the Baskala, form portions

of the Samhit3s themselves, while others, like the Aitareya and

the Tajittiriya, come in the middle of the'iranxakas and not at
their very end, as it 1s the case with the Chﬁndoéza or the

Brhad3ranyaka. As a consequence, another mode of interpreting

the term VedSnta is at times resorted to whereby anta is taken
to imply the final or ultimate teachings of the nga. The
major portion of the Vedic texts concern themselves with the
details of the ritual, with the Karmakg?da but the final
teachings of the X§§§ i.e. Vedanta with salvation through
knowledge., In this sense Ved3nta is often styled the Uttarae

mimﬁﬁsi, or the sciéncé of exegesis as applied to the latter

1, Mantrabrahmanay*oramedanamadheyam; Apastamba, ,
Yajnaparibhasasutra, I.34; Mantrabrahmanayorvedasabdab,
Kausitaki, Grhyasutra, I11.12.23
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portion of the Veda, to distinguish it from the Pﬁ%va—mlméﬁsi
which deals with the earlier or ritualistic part of the Veda.
The name Vedanta does not signify one system only but it
comprehends several systems differing from each etﬁer
essentially in points of metaphysical doctrine, rapging from
absolute idealism down to dualism, at the same timé having
some important features which are common and which may be the
reason of their being designated by a common name,zbesides
the fact of their professing to be based on the Vé?ﬁnta or

the Upanigads.

1.2, The Chief periods of Advaita Vedanta

i
1
i

Advaita philosophy is philosophia Perennis ingits
meaning and scope, in its theory and practice, in &ts ideology
and methodology. Its tradition is oldest in the h&story of
philosophy coming as it has been from the pre-hisﬁoric days
of the Rgveda, Radhakrishnan, the doyen of modernSIndian
philosophy divides2 Indian philosophy in general %nd.Advaita
philesophy in particular into four periods, viz., %he Vedic
period, the Epic period, the Sutra period and the %cholastic
period. Sangamlal Pandey has classified3 the samé into five

periods e

2. Radhakrishnan, S. Indian Philosophy, Vol.I, pp.56-59.
3. Pandey, Sangamlal, Pre-Satkara Advaita Philosophy, p.l.



I. The Vedic period (2000 B.C., - 500 B.C.%)4

II. The Upanisadic Period (700 B.C. - 600 ;B.c.)5 %
III. The Epic Period (600 B.C. - 200 A.D.)®

Iv. The Aphoristic Period (200 a.0.7 - 500 A.D.)

V. The Commentatorial Périod (200 A.D.% - 1400 a.D.)

The last peried i.e. the Commentatorial period, has been

¢classified into the following three periods 1=
9

I. The Pre-Bahkara Period (500 A.D.° - 700 A.D.)
II. The period of Sahkara (788 A.D. - 820 A.D.):0
III. The Post-Sankara Period (800 A.D.ll- 1400 A.D,)

-3, The Vedic Period

The Vedanta philosophy begins with the Bgveda:which
includes about a_dozen esoteric hymns like $g.X.129; X.90,
1. 164, 46, 1.115.1, X.81-82, X.172, X.121, 11,12, and
others, In these hymns, along with speculations onfthe
universe and the creation, that great pantheistic iéea of the
Universal soul which is one with the universe, appeérs for

the first time-an idea, which since that time has dominated

4, Winternitz, M. A History of Indian Literature, p.310.

S5e Dasgupta, S.N. A History of Indian Philosophy Vol.I.p.28.

6. Radhakrishnan, S. Op.cit. p.57.

7. Ibid. p.58.

8. Ibid. pP.59.

9, Mahadevan, T.N.P, Gaudapada; A study of Early Advaita,
P.13,

10. Dasgupta, S.N., A History of Indian Philosophy Vol.I,
p.418 x

11, Ibid. p.418.



the whole of Indian philosophy. In spite of the references

to different deities like Indra, Varuna, Yama, Agni,

Matarisvan, the underlying monistic current is unmistakable.
In these philosophical hymns the great idea of universal
unity is foreshadowed, the idea that everything which we
see in Nature and which the popular belief designates as
‘god', in reality is only the emanation of the one‘and only
one; that all plurality is only imaginary - an idea which

is clearly expressed in the RV.1.164,46, (indram mitram

Varunamagnimaharathoe divysh sa suparno gurutman ekam

sadvipra bshudhd Vadatyagnim Yamam niatari-svinamshu). There

are other mantras advocating oneness of the reality, like,
That One (tadekam) is not personal; it is neither male nor
female; it is neuter, It is an impersonal principie. There
was nothing other than it (RV., 10.129.1,2) "Thus already
in certain hymns of the ggzeda, there emerges the ﬁhought
with which philosophy begins, -~ the conception of the unity
of the world, -~ which later rose uﬁ to Monism, perdeiving
through the veil of the manifold, the unity which underlies

12 In this connection may be particularly noticed the

it."
hymn X.121, where the Hiranyagarbha is described as existing

in the beginning of the creation, the sole lord of beings,
supporting heaven and earth and X.90 where the whole world

is conceived as one being, the Virﬁ?aguruéa who having pervaded

the earth from all sides, still remains over and above the

mundane universe,

12, Ghate, V.S. The Vedanta, p.6.



i+4, The Upanisadic Period

The monism adumbrated in the ggzeda is developed into
idealistic monism in the Upanisads, which regard érahman
the infinite, eternal, omnipresent, omniscient, and pure
spirit as the ultimate reality. The temporal, sp%tial and
causality bound world is the manifestation of thié infinite
and eternal spirit., Brahman is non-temporsal, non;spatial,
and non-causal, It is impersonal, transcendentalé indefi-
nable, incomprehensible and unknowable., Brahman is without
before and after, and inside and outside. It is itman. It
is the one, undifferentiated, homogenecus consciocusness
without inside and outside. The main idea of the oldest of
the Upanisads i.e., the ch@ndogya, vi.2.1, the Byhédgrapyaka,
ii.4.14, IV.4.19, ii.5.13, the Mundaka and the katha can be
summed up in the equation, Brahman = Atman = the world taken
4n the stricest and most literal sense from which it follows
that the Atman is the only reality. (Brh.Up.I.4.,10, II.5.1,
2.5.14; ch3.Up.IIT.4.1), It is the metaphysical unity
which is manifested in all the empirical plurality; all
plurality thus by implication reducing itself to gézﬁ, that
it is the knowing subject within us and, as the kﬂowing
subject, is itself unknowable, Thus the doctrine of Mayd
that the universe is illusory is found in some of the

Upanisads like évetéévetarg 9-10.




5. The Epic Period

The Mah3bharata contains many and the varied developments
of philosophy out of the Upanisads. It shows that the Upanisads
gave rise, besides Vedanta, to several other schools of thought.

Brahmavidya, too, is hot.unknown to the Epic about thch S.K.

De has pertinently observed "Indeed, the idealistic Absolution

of the Upanisads underlies most of the Epic teaching in its

13 But "the main contribution of.ithe Epic
to Advaita is the Bhagavadgita®.l?

theoretic aspect",

The Bhagavadgita which forms part of the Bhismaparva of

the Mah@bharata (25-42) is the most popular religious poem of

Sanskrit literature., It is a book conveying lessons of

15

philosophy, religion and ethics, The Bhagavadgita transforms

the metaphysical doctrine ef the Upanisads into the philosophy
of universal ethics and religion. It contributes, among others,

the following main doctrines to Advaita;

f

In the spirit of the Upanisads, the Gita identifies the
two principles of the Atman with the Brahman. Behind the

fleeting senses and the physical body there is the Etman: e

13. History of philosophy, Eastern and Western Vol.I ed. by
Radhakrishnan and others, p.86. '

14, Pande Sangamalal, Pre-Sankara Advaita Philosophy, p.18.

15, Radhakrishnan, S. Indian Philosophy, V.I, p.519,



behind the fleeting objects of the world there is Brahman,
The two are one, being of identical nature (XV.17, viii.22,

Viii. 3) L4

The Bhagavadgita removes the conflict of all pathways,

i.e. jA3namdrga, yogamidrga, karmamdrga and bhaktimarga and

maintains that they are in reality one and the same.
Dividing all these pathways into two classes, Sémkhxgﬁrga
and Yogam3rga, it establishes the Advaita view that "he-
who sees S3mkhya and Yoga as one, really sees" (BG, iv.2,
vii, 21-23, ix.23, 5, 3). This unity of all pathways is

explicitly maintained in the Bhagavadgita.

The Gitd develops the doctrine of m3ya (iv.6, vii.l4,
vii.15, 28) when it solves the problem of the transformations
of the impersonal Absolute into a persoenal God by the
supposition that it is due to may3 or cosmic illusion that
such a transformation takes place. In other words, the

Bhagavad§1t§ states that this transformation is a mistery

and explains in the same way the relation of the Absolute to
the world as the Upanisads do. Although érik;§qa?comes as a
personalised God, the monistic principle is constantly kept
in view in His utterences. The Gita of éri Krsna lights the

way of the Bhagavata dharma which assures all, irrespective/

of caste, class or sex, that they can achieve liberation by
continuing their daily works and activities in a spirit of

devotion and renunciation.
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There is an allegorical interpretation of the gigg.
The blind Dh;taréétra represents ignorance, Arjuna |1s the
Individual soul., 8ri K;@éa; the charioteer represents the
universal soul, the indweller of the heart. Our body is

the chariot, the sense motor organs being the horses,

Mind, egoism, senses, Samgkaras, desires, cravings, anger,

|
hatred, lust, jealous, greed, pride and hypocricy are our
enmies, These battles within are being faught conginuously

in life.

i+ 6. The Aphoristic Period

The Brahmasltra written by Badardyana is the main text
|

representing the aphoristic period in Indian philoéophy. The
|

Brahmagitra, also called Vedanta sutra is the exposition of
{

the philosophy of the Upanigads. It is an attemptito systema-

tise the various strands of the Upanisads which foém the

!

background of the orthodox systems of thought, Ali the

commentators on the BrahmasUtra agree that the Brabmasttra

|

was intended to be a summary of the teaching of the Upanisads.

Badardyana declares that Brahman is the cause of the
origin, subsistence and dissolution of the world (1.1.2),
cause both material and instrumental (i.IV.23), the Brahman
having created the world even though it exhibits qualities

divergent from those of the cause from out of itself, unaided



by any extraneous means by the process of Pari?éma (progre-
ssive modification). The world so created is not ™ new

object coming into existence out of an absolutely non-existent
state. The sUtrakara propounds -that the individual soul is
distinct from intellect, mind, seﬁse—organs, and 1;fe-breaths
(r1.3.15, I1I1.3,30, I:.3.32,~11.é.1, IT.4.17, IV.2.10) as

also from both the gross physical body and the subtle

transmigrating body conceived as a totalitye. Indiv}dual soul

is minute in size (II.3.1) has his abode in the heart (II.3.24,
I.3.14) where he dwels along with the Lord, the creator from

whom he 1s distinct entity but is nevertheless related to Him

like the drop to the ocean or the sparks to the fire. As

\
the soul's essence is identical with that of Brahman, there

is not creation of the soul as such. The soul is ihmortal
and liable to transmigrations from life to life (IIf3.19,
IIT.1.1, III,Y.13) until he is able to win his salvgtion

|

through proper knowledge and discipline,

A) The Pre-S5ahkara Period

E
- 7. The Commentatorial Period |
l
|

Gaudapida (520-620 A.D.)16

occupies an imporpant place
in the history of Advaita Ved3nta as he is its first systematic

exponent. In the traditional salutation formula reﬁeated daily

2

i
i

16. Sastri, Kuppuswami., Brahmasiddhi of Mandana Miséra,
Intre. p.LViil. :

§
!
{
i
1
1



by the followers of Sanhkaracarya, Gaudapada stands

i

|
|
r
|
|
|
|

ias the

2. —
grand preceptor (Paramagura) of Sankara. "Gaudapada‘'s

teachings provides the firm foundation on which éa?kafécérya

and his successors in the Advaita field, built their edifice

of detailed, analytical exposition of the Advaita theory,.

"In the history of Advaita his name will ever remai

| 17

n as that

of a great pioneer who combined in himself a deep mysticism
s

with a penetrating philosophy".

|
Gaudapada is known as the author of the foll?wing

works;l8

1. Gaudap3da K3rika or Mandukyopanisad K3rika

2. Bhasya on the Samkhyak@rika of ISvarakrsna

3. Uttaragitd
4, Subhagodaya stuti

5. Sri Vidyaranya sutra

The Ultimate Reality, according to Gaul;tc_’iap"éu':ia,1

|

is

Brahman. Following the way of the Upanigads, he téaches the

!
nature of Brahman both affirmatively and negatively. As

related to and inclusive of the world, Brahman is Iévara who

|
|

|

17. Karmarkar, R.D. Gaudapadakdrikd, Intro. p.XL#ii.

18. Ibid. p.IX.

i
i
i
|
|
1
|
|
|
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is also called the lower (apara) Brahman. As Itvara, seated
in the hearts of all; (G.K.I. 28) is the all-pervasive lord,
impelling all beings to activity. It remains the same in

the three states of experience, viz,., Weaking, dream and sleep.

The higher Brahman (parambrahma) i.e. Brahman per se, however,

is not related to the world. It is devoid of sleep and

dream; and transcends the three states of experience, and

hence is called the fourth (turiya) (G.K.I.14) Gaudapida
expounds the doctrine of non-duality (G.K.I.10, I.16, I.14)

of the supreme spirit through citing important scriptural
passages, and through reasoning., The creation-texts, he says,
should not be interpreted literally; they are to be understood
in a figurative sense, and should be regarded as providing an
introduction to the texts which teach non-duality. Gau?apéda
gives an analysis of the three states of experience, and
concludes as a result thereof that the real Self is not affected
by the changing states, and that it is the constant unvarying
non-dual reality. Gau?apéda sets forth the doctrine of ajati
(non-origination). The category of cause itself, which is the
ground of the notion of origination, is unintelligible. Giving
a critique of causality, "Gau?apéda says that nothing could
come out of nothing; nor could anything issue out of anything

else. Asatk3ry3vida and Satkaryavada perish through mutual

conflict, and point to the truth of nom-origination, the truth



i
that nothing what so ever is born".l9 Brahman, which is the

eternal reality and is immutable, is neither an effect nor
a cause. There is nothing other than it, either t& produce
it or to be produced by it. Gaudapada holds the view that

the world of plurality is an appearance (mayamatra). The

one self seems to be many through its own maya (GK 2.12),
The world with its things is an illusory projectioﬁ of

Atma-maya (GK III.10). Gaudapada teaches the VivaJtavEda

or, to use his terminoldgy, the Vaitathya of the wérld. Maya
which is the principle of illusion has not an indigendent
ontological status. It is not an entity or reality having
a substance of its own. As there are no real distinctions

in ether and they are created by things like pot and pitches,

similarly, according to Gau?apﬁaa, Brahman or the self which
is pure consciousness is undivided and indivisiblej The
truth is that no jIva is ever born. There is neither
destruction nor origination, neither the bound souls nor

those who seek the means for release, neither mumukgu nor

mukta (GK II.32). According to Gaudapada, moksa ié not what

is not what is attained (sadhya): What is called moksa is

]
really the attainment of what is already attained.i The

path thereto is jﬁﬁna; Gaudapada defines it as atmasatyanu-

i
bodha (realisation of the truth of the self) (III,32). It is
— |

through the unborn knowledge that the unborn self %s realised,
|

19, Mahadevan, T.M.P, Op.cit, pP.235, %
|
I
|
|
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B) Randana Miéra (680 - 750 A.D;)zo

In ranking philosophical writers according to #heir
contributions to the liberation of the human mind Ma&@ana Misra,
|
great authority on MImafis2 and Advaita Vedanta, occuﬂies a

prominent place after Gaudapada in the pre—éaﬁkara Aévaita

21 |

Vedanta., He is the author of six works, viz. l.MImahsanuk-

!

ramanika, 2. Bhavan3aviveka, 3. Vidhiviveka, 4. Sphogésiddhi.

5. Vibhrama-Viveka 6. Brahmasiddhi, Of these works,EMaggana's

l

Brahmasiddhi occupies a unique place among the workS\on

1

Advaita Vedanta not only because of its comparative éntiquity

but also because of the comprehensive and elaborate treatment

of the various aspects of the Advaita doctrine, |
|

i
{

Mandana maintains the Sphotavada and éabéédvaita of

Bhartrhari. He holds the view that the Upenisadic téxts "Aum iti

Brahma, Aum iti idamsarvam" should be understood as éstablishing

the identity of Pragava with Brahman and as supportiﬂg the

22

2 -
Sabdadvaita doctrine, Mandana gives a prominent and honoured

20- Potter' K.H. Op.cit. 19.
21. Sastri, S.XK., Brshmasiddhi, Intro.

22, Sastri, S.K., Op.cit. p.XXVI.
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place to the Bhatta theory of Viparitakhyati or anyathd@khyati

(BS. p.150, 143) which is the séﬁe as the Nyaya theory of

anyathakhyati with a slight variation. He maintains that the

theory of anyathakhyati is sound and when the natur%~of the
object of erroneous cognition is examined, this theory reduces
inevitably to a form in which it becomes hardly distinguishable

from the anirvacanlIyakhyati (Error of an indefinsable object),

Further, Mandana recognises two kinds of avidya (nescience), =
viz, non-apprehension (agrahapa) and misapprehension

(anyath3grahana) (BS, p.149-50). Mandana also utiliges this

distinction in explaihing the purpose of meditation in his
scheme of the attainment of the final liberating realisation
of Brahman and considers meditation necessary for completely

removing the second variety i.e. anyathagrahapa of nescience

and for converting the first indirect knowledge of Brahman

(parokga jhEna) into the direct Brahman realisation (aporoksa-

brahma-sSksatkara) . Mandana further avers that JIva (the

Individual soul) is the locus (Eéraza) and Brahman as its

object (visaya) (BS.p.50). According to Mandana, the Upanisadic

texts like 'Tattvamasi® (Ch3.9.4, 10.2.3) reveal the identity
of Brahman with Atman and give rise to the true knowgedge of
the one Absolute Real., The knowledge which arises f;om such
texts, however, is indirect (BS.p.99) and mediate (pérok§a)
and necessarily invelves relation in some manner (Sa%s;gga

visaya), like any other cognition arising from a val%d verbal
»

|
|
i
i
|
]



testimony (Sabda-pramapa). Mandana advocates that the direct

realisation which springs from meditation based upon| the
indirect knowledge arising from the Upanigadic texts4 is

!
capable of bringing about the mokga, (the final beatitude).

7.1i1 The Period of éaﬁkara l
1
|

Safikaracarya (780 - 7820 A.D.)23 is one of theigreatest
systematic thinkers that India has ever produced. H%s Advaitism
is a system of great speculative daring and logical %abtlety.
From a purely philésophical point of view and apart %rom all
theological considerations, Satkara's doctrine is thé most
important and interesting one which has arisen on In%ian soil.
In him all lines of thought converge 3 Idealism and Lealism,
Pragmatism and rationalism, naturalism and mysticism? agnosticism
and faith-philosophy. His system is one of the most | valuable
products of the genius of mankind in its search for the eternal
truth, and won him a place among the immortals. The%works of

|
gaﬁkara include eleven commentaries like on the Brahﬁasﬁtra,

the Bhagavadglt% and the prominent Upani§ads etc., aL well as

|

five Prakarpa granthas like Upade&asZhasr], Aporokganubhiiti,

Atmabodha etc., and eight stotras like Znandalahari,

DasaSloki, Daksipamirti, Satpadi etc. making a net total of
24

twenty four,

23, Dasgupta, 8.N, A History of Indian Philosophy.

24, Belvalkar, S.K., Shree Gopal Basu Mallik LectUres on
Vedanta Philosophy, p.230.
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%aﬁkara's doctrine is usually known by the name of

Keval3dvaita (absolute monism) according to which the Supreme

Reality i.e. the Brahman is the only transcendental, absolute,
emanent power and everything else including the individual
soul being false gets merged with it after attaining the true

knowledge., The Brahman, intelligence, without form, without

qualities, without any limitations of time, space ?r causality
and underlying the unity is according to éaﬁkara, éhe only
absolute substratum of all ephemeral, and empirica% plurality

is itself without the slightest touch of plurality% Safkara's

}
i

doctrine has two aspects, esoteric and exoteric, bé it with
reference to theoclogy, cosmology or psychologye. E%oterically
the Brahman (the supreme spirit) is knowledge or réalisation
itself, without qualification and without possibility of change:
exoterically it is qualified possessed of an infinite number of

augpicious attributes, capable of producing this world from

itself and reabsorbing in itself, - it is Tévara, ‘The esoteric -
cosmology, however, says that all this is a mere agpearance

of truth, The manifold world is only an illusion, %ézé, a

dream; and the reality is to be attained not by reésoning
(tarka), but by introspective realisatiom (anubhavé). According
to the esoteric psychology, the §§!§ is Brahman it%elf in full
and total possession of eternity, omnipresence, om%iscience,
etc,, but these godly qualities lie concealed withéit as the

fire in the wood and will appear only after the fiﬂal deliverance

of self—realisation;

{
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The philosophical part of %aﬁkara's doctrine may therefore be

summed up as follows sw

1)

2)

3)

4)

All plurality is false or unreal and superimposed upon
one pure and eternal Brahman which is all-pervading; it
is the mays which makes us see plurality where there is
unity and which itself has not independent existence,
(855B.1.3.5, 1.3,5,16, II1.2.2.IV.3.14, II.1.33, L.1.4.,
I.3.16. II.I.14.)

The Individual Soul is really nothing but Brahman,

? « .
(BSSB.I.3.46' I.l.l’ I.2.20, Brh.Up.SB,II.l.ZO).
.

Knowledge in the form of selfwrealisation of the identity
of these two i.e. the Brahman and JIvatman is the only

means to mbk?a (BSéB I.1.4. 1110205' 111.4.1, BrhoUp.SB,

IV.3.1, IV.4.7, BGEB.XVIII.20).

The practical part of the doctrine amounts to this e
2ctions must be performed only to purify the mind so as
tc make one fit to acgquire the knowledge of this identity
of Brahman and Jiva; but afterwards they must be all given
up, since without complete abandonment (sannyasa) of all
actions, mokga is impossible; for, action (Karma) and
knowledge (jhana) are opposed to each other like darkness

and light,



2
7.iii The Post ~ Safkara Period Suredvara (800

In the history of Advaita Ved3nta Surebvara
an important place in as much as he has presented th

Philosophy of Safkara in clear and systematic way.

183

A.D.)25

occupies
e

This

eminent Mimatsaka is renowned as an immediate disciﬁle of

éaﬁkara after the latter defeated him in a debate an

the former into an Advaitin.

The work826 of Suresvara =
1. NaiSkarmyasiddhi?’
2. Brhadaranyaka - Upanigad-bhggya-vartikazg
3. TaittirIya-Upanigad bhasya vartika L
4. Manasoll3dsa
5. Paficikarana vartika

Suresvara propounds the

\d converted

theory of semblance (abhasa-vada)

according to which JIva (Individual self) is the semblance

(abh3sa) of the Brahman

II.IV. 4‘ 24‘ ZSOIII.IV' 105) -

(NSK II.51; BBV.I,.II.157,I.1

b
Suresvara does not recog

V,.1328,

nise any

A
i

kind of differentiation between Eéraza (locus) and vigaya

25, Dasgupta, A History of Indian Philosophy,Vo;.II.p.98.
26, Raghavachar, S.S. Naiskarmyasiddhi of Sri SJreévar&cErya,
Int, p.IV. . | )
|
27. edited , p.1l9 with the commentaries Candrika and
Vidyasurabhi, Bombay Sanskrit and Prakrit Séries,
No.38/1925, j
28, dnandasrama, puna, i
|



|
|
| 19
|
|

|

of avidzé; (N.S1.3). According to Suresvara the immutable
|

Brahman is the material cause of the world while th% maya is
its secondary or mediate cause, Suresvara maintain% that the
vedic texts are capable of producing immediate cognition of
the self as Brahman and repudiates the necessity of¥medi&ation
(ahyanabhasa) or repetition (prasafikhyana) as a me%ns of

producing immediacy (aparoksatva) (NSK III.89-93,I1I.123-126).

This view of Suresvara is called éabdaparokgavﬁda.

Suresvara holds that mokga has nothing to do jwith the

performance of action [Karma). Moksa is not acquired by a

combination of knowledge and performance of duties., (BBV,18,
|
28, 38, 39, 40, 73, NSI.1.54-79) When self-knowledgF dawns,

the experience of ego (ahatkara) vanishes. Duality}is caused

by the effects of anta@karaga, knowledge breaks the pond of

objectivity and illusory appearance. Hence Jiana (phre knowledge)
is the only means for the attainment of self-realisation (N.S.K.

1.99).

Padmapada (820 A.D.) 29

Amongest the immediate disciples of éaﬁkara, Padmapada is

universally reputed for his substantial contribution to the

|
development of Satkara's Advaita doctrine, The only work which
|

Padmapada is reputed to have composed is a commentary on the
i

|
|

29, Dasgupta, S.N, A History of Indian Philosophy4?ol.$1.p.100.
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Bhagya of Sankara called Paficapadik3>® as it relates to the

first five padas of the Brahmasutra of B3adara3yapa agd ¢

unfortunately that too is not available in a compleFe form
but upto first four Sutras. Padmapada propounds th%t m3ya ,

avyékgta, prakgti, agrahana, avyakta, tamag, karaga% laya,

oy

karsdpa, laya, éakti, mahasupti, nidrd, kgara and akasa are

o 1
+thé terms synonymous with avidya (PP,p.98). It is this
|
entity that obstructs the pure and independently self-revealing
i
nature of Brahman, and thus, standing as the painteé canvas

(citra-bhitti) of ignorance (avidxg), deeds (karma) land past

impressions of knowledge (purvaprajfia - samskara) produce the
individual selves (PP, p.98-99). Undergoing its peculiar
transformations with Brahman as its support, it manifests
itself as the two powers of knowledge and activity (vijﬁana -

kriva - 5akti dvayadraya) and functions as the doer of all

actions and the enjoyer of all experiences (PP, p.98799). In
association with the pure unchangeable light of Brah%an it is
the complex of these transformations which appears a§ the

immediate ego (aghatkara) (PP. p.99). Through the asgociation

with this ego the pure self is falsely regarded as the enjoyer

of experiences. This transformation is called antahkarana,

manas, buddhi and the ego or the ego-feeler (aham—prétyayin)

|
- |
30. Pafcapadika of Padmapadacarya edit by Chandrasekharan, T,
Madras Government Oriental Series, Madras, 19?8.
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on the vibratory side of its activity, it is called |Prina

|
|

!
{biomotor functions). The association of the ego with the
|

pure Atman, like the association of the redness of # japd
flower with a crystal, is a complex (granthi) which manifests
the dual characteristics of activity of the avidys |stuff and

the consciousness of the pure self (sahbhinnobhaya-rupatvat)

(PP. pp.100-102). padmapada avers that avidya manifests

itself in the individual person by obstructing the real nature
of the Brahman as pure, self-luminosity and that the Brahman
by its limitation (avaccheda) through beginningless avidxﬁ is

the cause of the appearance of infinite individual gelves.

i

Hastamalaka 31

- . 3
Hastamalaka is one of the immediate disciples?z of

|
éaﬁkarécérya. He is known as the author of DvadaSamafi-

jarIvyakhya and Hastamalaka~$loka. Hast3malaka exp%unds that

. |
the self is eternally pure and it goes through transmigration

(samsrasti) which is only temporary (naimittika). fhe cause
of this samsrsti is Bvidy@ (nescience) residing in Atman, its
> ® & ;

object. Tivara is the reflection of cidabhB3sa in mgyﬁ consisting

of the three gqualities, viz,, sattva, Rajas and Tamas while

Jiva is a reflection of the Cid3bh3sa of Sattvagupa pradhana

31. Raval, C.V., Srimad éaﬁkarécéryanu Tattvajnana, p.21-25.

32, Potter, K.H. Op.cit. P.19.
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|

miya TIsvara, the cause of this world is a reflectioh of the

Highest Brahman called Kutasthacid3bhSsa while the JIva appears

|
to be the further reflection of this Tévara in JEvam§y§

(limited nescience) influenced by Rajas (action) and|Tamas,

Totaka ( 800 A.D,)33

|
|
|
|
|
!

Totaka alias Anandagiri is not a major author/still he

f
is recokned among the éigyacatugtayi (four pupils) of

. I
, Rd -
Saftkaracaryae He 1s credited with the authorship oﬁ two works,

1
viz, Totaka Sloka and Kélanirpaya.34 To?aka propounds that

the highest Reality is dpsiriipa (comprising intellig%nce),
ananta (infinite), fff (Highest Reality)., Viguna (voqd of
qualities) and hrdayastha (residing in heart). The ﬂﬁurality
in the world is like the several appearances of the shn due to

the distinction by water or like the ether-in—jar.35

i
VEcagPati Misra (841 - 900 A.D;)BG 1
|

) oL
After the four immediate disciples of Safikaracarya,
l

Vacaspati Miéra, a great Advaitin of versatile genius|and

1
encyclopaedic learning rose to fame, He is reputed a$ the

|

33, Nachne, S.A., A survey of post-éaﬁkara Ad'vait,s «237.

i
34, Raval, C.V., Srlmat Saﬁkaracaryanu Tattvajnana, P.21l-25,
354« Nachne, S.A., A Survey of Post-Safikara Alk,éma:lul:a,1

Unpublished ph.D., thesis, p.237.

36. Rao, V.N.S. Vacaspati's Contribution to Advaita. PeTe

|

i



propounder of a new sub-school of Advaita called "Bhamatl
i
school" by the name of his celebrated commentary Bhamatl on

the Brahma-~sutra éﬁﬁkara»bh5§ya, which is the first complete

commentary in the entire history of post»éaﬁkara Adyaita Vedanta.,

The following are the works>! of Vacaspati 3

(1) Nyayakanika, a commentary on the Vidhiviveka of| Mandana;

1

(2) Tattvasamik§§, a commentary on Mag@ana“s Brahma%iddhi

(3) Tattvabindu, an independent treatise on Vaky3rtha;

(4) Ny3ya=-Vartika~-tatparyatlk3@ is a commentary on U&dyotakara‘s

|

Nyayavartika. It is an epistemological work which discusses

L d ‘ L
in detail the nature of the Pramar.zas; it reconstructs Nyayaw

- |
Vaiéegika philosophy on account of which Vacaspati became

famous as Tatparyacarya. (5) Nyayasuchi, the Ny3ya work written

as a supplement to Tatparya; (6) Samkhya Tattva Kﬁu&udi, a

commentary on I&varakrgpa's Samkhyakarik3; (7) Tattva-Vais3radl,

|
a commentary on Vyasa's Yogabhasya; (8) BhamatI, a ?ommentary

on the Brahmasttra ééﬁkarabh§§ya. Besides these wo%ks,

i

Vacaspati is supposed to have written other works like

|
(1) Nyaya-Tattvaloka, (2) Nyéya-ratnat%ké (3) Brahmatattva

SathitoddIpini, (4) YuktidIpikd, a work on the Samkhya,
|

38

(5) Vedanta-Tattva-Kaumudl, The Bhamati like the Brahma-

stitra-5afkara bhasya is known for its profoundity of spirit

T

- |
37. Rao, V.N.S. Vacaspati's Contribution to Advaita. p.l-4.
|
38, With Brahmasutra éEﬁkara~Bh§§ya, Kalpataru and Parimala
by Anantakrishna Sastri, Nirnaya Sagar Press} Bombay,
1917. ‘

|
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and subtlety of thought. It gives a clear and precise account
of the central ideas of Advaita, and expounds uncompromising
non-dualism setting forth its basic principles in cogeant terms.
In spirit, his view of Advaita is marked by depth of insight,

Vacaspati's other Vedantic work, viz., Brahmatattva-Sahiksa,

a commentary on Mae?ana's Brahmasiddhi has not found the light

of the day. Vacaspati propounds that the locus (Eéraza) of
avidya is the Individual Soul (JIva) and Brahman is its object
(Visaya) (Bh3.l.IV.3.i.e.4.i.ii. t to 8)., Avidya differs

[ e ———————

differs from individual to individual, It is positive

(bhavaripa) and specific to each JIva. In fact there are as

many avidyas as there are U¥vas. Vacaspati thus believes in a

plurality of even mula-avidy3s and accepts avarpa-Sakti

(veiling power) alone as dominant in the case of avidya.

Further, Vacaspati recognises two kinds of avidys (1) Mil3 -

avidya or Primal nescience (Karapa-avidya) and (ii) Tuld

avidya or derivative nescience (Karya-avidya).

Vacaspati propounds the theory of limitation (avachede
avada) according to which the Individual self (JIva) is the
limitation (avacheda) of the Brahman, (Bha,II.iii.l7;

IT.iii.28, II.iii.30),

Vacaspati holds the view that'gabda (verbal testimony)
causes only mediate knowledge which is to be made direct and

immediate through constant practice of rational contemplation



(manana) and meditation (nididhyasana). This view is technically

called ‘'Prasaftkhyanat. For Vacaspati, constant meditation

becomes the primary means to moksa (salvation),

I
1
|
According to Vacaspati, what is veiled by nescience is

the conditioned Brahman (sopidhika Brahman) in as much as the

unconditioned Brahman is flawless; it cannot be veiled nor can
it be revealed., What is revealed by f£inal intuition must

|
therefore, be conditioned Brahman (sopadhika Brahman),

Vacaspati advocates a distinct view as to the role of

Karma in the scheme of Advaitic sadhana. Karma, say% Vacaspati,

|

only subserves the purpose of generating the desire Fo know

Brahman (Vividiga s3adhana), not as a means of the knowledge of

Brahman (BhE.QIII.4.61 III.4.34)‘

|
|
Vimuktatman (850-1050) 39 ‘;

-
Another great writer who flourished after Vaca?pati

Misra is Vimukt3tman, He is earlier than prakééﬁtmanL the

I
author of the Pafcapadikavivarapa wherein his view isireferred

by the latter., His successors like Prakasatman, Sarv#jﬁﬁtman,
1

Anandabodha and others profusely refer to his views in their

|

|
distinguished works like Paficapadik3vivarapa, Satksepadiriraka
|

i
39, Hiriyanna, M. Is?asiddhi, intro, p.Xiii. 5
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and Nyayamakaranda respectively. Vimuktatman is known as the
40 41

author of the two works, viz,., Iggasiddhi and P¥am§gav;tti_

nirpaya, The first work is published, while the segond is

still in the manuscript form, ‘
x |
|

Vimuktatman holds the view that the Ultimate Reality

is pure intuitive consciocusness (anubhuti). Nothin% can be

i
beginningless and external, except pure consciousness (IS.p.l1).

- - ' !
Maya is indescribable (anirvacanlya) not different from both

i
i.e. being and non-being (sat & asat), but as involving the

i
characters of being and non-being (sat & asat). Itiis thus

regarded as a power of ignorance (avidyauéakt;) whiéh is the

|

material cause of all objects of perception otherwiﬁe called

matter (sarva-jadopadanabhitd), (IS. p.69). But, ?ust as

fire springing from bamboos may burn up the same ba@boos even
to their very roots, so Brahman~knowledge, which is itself a
product of ignorance and its processes, destroys the self-same
ignorance from which it is produced and at last itsélf subsides

and leaves the Brahman to shine in its own radiance (IS.p.69).

The functions of the pramapas, which are all|mere

processes of ignorance (ajRana or avidya), consist only in the

removal of obstructions veiling the illumination of| the self.

luminous consciousness, just as the digging of a well means
|

|
1
40, Dasgupta, S.N, HIP, Vol.,II., p.198, l

41, Ista~-Siddhi of VimuktZtman, with Vivarana, Cri.ed. by
Hiriyanna, M. Oriental Institute, Baroda, 1933,

i



the removal of all earth that 1s obstructing the omnipresent

3kasa or space; the Pramﬁgas have thus no function of manim

festing the self-Tuminous consciousness and only remove the

veiling ajﬁgn « S0 Brzhma-knowledge also means th? removal
of the last remnants of ajﬁEna, after which Brahma%—knowledge,
as conceptual knowledge, being the last vestige of?ajﬁ§na,
also ceases. This cessation of avidx§ is as Znspe%kable

as avidy3 itself (IS. p.366-375). Vimukt3tman doesinot
consider avidza to be merely subjective but regarés it as
being both subjective and objective, involving within it not
only all phenomena, but all their mutual relatiens and also

the relation with which it is supposed £o be related to the
3

pure consciousness, which is in reality beyond all relations,

Sarva{fStma Muni (900 A.D.)%2

Sarvajnatma Muni alias Sarvajf3atman, is the lauthor of

three works - Samkgepaéiriraka?3 Paficaprakriya, and

Pramﬁgalak§aga. 0f these three works his Samksepﬁéariraka is

.
very famous which contains the gist of the Brahma-Sutra—éaﬁkara-

- - t
bhagya. In his text SarvajBatman tries to describe the
fundamental problems of the Vedanta philosophy as éxplained

5
by éaﬁkara, He maintains that pure Brzhman is the Wltimate

i

cause of everything through the instrumentality ef?ajﬁ%na (s3.1.2).
|

42,  Dasgupta, S.N. HIP.Vol.II. p.III. i

43, The SatksepasarIraka of SarvajAatman, Cri. e&
with Intto. English translation by N, VEezhinathan,
Madras University philosophical series, No. 18.
University of Madras, 1972,

i



i
|
|
i 28
The ajfana, which rests on the pure Self operates on it as its
object (Vi§aya). covers its real nature and cfeates{delusory
appearances (Vik§ipti), thereby producing the three#old
appearances of God, Soul, and the World. (Sé.I.ZO,%lQ). The
ajﬁgna has no independent existence and its effectsgare seen

only through the pure self (cidatman) as its locus %nd object,
(Sé.IIIgs) and its creations are all false, The puée self is
directly perceived in the state of dreamless sleep ?s being of
the nature of pure bliss and happiness without the %lightest
touch of sorrow. (S8.I.23). The ajhana is definedgas being
positive in its nature (bh'évarﬁéa) and, though it rejsts on the
pure Brahman; yet it melts away like butter in cont%ct with

fire (S5.I.317). The positive character of ajRana #s felt in

the world in its materiality and in ourselves as oné ignorance,
The real ground cause, however, is the pure Brahman% and the
ajfi@na is only the instrument or the means by which]it can

become the cause of all appearances; but it is not %he material
cause of the world, (S§.1.322,323). When with the*dawn of

right knowledge pure Brahman as one ié realised, aj%gna

disappears. It is only in the light of Brahman as‘ﬁnderlying

the individual souls that the ajR3na is perceived, #s when one

{
says, "I do not know what you say"; so it is neither the

Individual soul nor the pure one which is Brahman, ﬁut the

|
pure light as it reveals itself through each and ev%ry Individual

soul. (s8.11.211).

|
|
i
|
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Soul (S$.II.211). Sarvajhatman maintains that the supreme

self itself undergoes transmigration and attains re%ease.

There is the transmiératien of the self by having tﬂe subtle
body as the operating condition. And the state of Lemaining

in the pure consciouéness constitutes its liberatio%. The
transmigration is cagsed by its own avidya, and libération

by the knowledge of its true nature (SS.III.7). The Individual
soul is not accepted to be either a part of the suéreme self

or its transformati@ﬂ or different from it, for there would
arise conflict with ﬁhe group of Upani§adic stateme%ts conveying

the identity of the supreme self and the Individual | soul

1 -
(88.117.10). Sarvajhatman points out that éravana, manana

and nididhyasana along with Sama, dama, etc., Wﬁen pursued

by ascetics remove the impediments present in their minds, and

the direct experience of Brahman-Atman, effective i? dispelling
- |
avidya, arises in this life itself, provided there is no

obstruction to its rise by a variety of Prarabdhakarma, If
!

: ;
there is such obstruction, knowledge does arise to them in

the next life irrespebtiva of the stage of life whiﬁh they lead

then (S$,III,361)., Sarvajhatman speaks of asceticism as the

necessary condition fbr attaining direct experience of Brahman,




Prakasatman (1000 A.D.)44

Another great Advaitin of the post—éaﬁkara Ve

Prak@satman who had brought Padmapada's Pafhcapadika

great prominence, He is more famous as Vivaragakéra

work named Paﬁcap%dikivivaraga.45 Besides the Vivar

30

danta is
to very
by his

ana

- - g -
Prak@Sitman is the author of another work entitled Nyayapirnaya.

But his Paficapadikavivarapa is the nucleus for the éevelopmemt

of Advaitic thought known as “Vivarana Prasthana".

According to the Vivarana school of PrakEéEtmaq/Brahmann

is both the locus (38raya) and object (Vigaya) of av
maintains that the JIva (Individual Soul) cannot be |
of avidya in as much as the former is a modificatiom

To say that Jiva is the locus of avidya is to commit

of mutual dependence (anyonygérayadoga), that is, w%

idya, He

the locus
of avidya.
the falacy

thouf

1
avidza, its effect, viz.,JIva cannot be explained aéd without

- 1
the Jiva, avidya cannot be explained. (PPV pp.210-21

9) « Thus e

the Vivarapa school does not admit any distinction between the

locus (35raya) and the object (Vigaya) of avidy;;46

44, Gode, P.K. Studies in Indian Literary History
Hiriyanna, M., Outlines of Indian Philosophy,

. Vol.p.228;
P.340,

45, Pancapadika Vivarapa with two commentaries ed, by S.
Srirama Sastri and S.,R.K. Sastri M.G.0.S. Maqras, 1958,

46, Sengupta, B.K. A Critique on the Vivarapa 4chool. Pe 249,

|
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1

The Vivarana school postulates only one avidya, that
is common to all Jivas but has different modes or pokencies
(8akti) to bind the JIvas, The Vivarana school holds that in

the case of avidya, both avarana (veiling) and Vigsega

(projecting) powers (sSaktis) are equally dominant. According

to the Vivarapa school Jvidya is one (eka~avidy;—v;da) (PPV,.p.693).

The Vivarana school advocates Pratibimbavada ﬂthe theory

of reflection) that is, Jiva (Individual self) is the reflection

(pratibimba) of the Brahman., (PPV,p.287,288,289,294,760).

The Vivarana school moves to reconcile the plurality of
JIva with the singleness of avidya by postulating many Saktis,
for the only one avidya.

2 .
. Vi _ .
According to the Vivarapa-Schocl sravana (hearing) is

the principal cause of the realisation of the Atman and manana

(contemplation) nididhyasana (meditation) are subservient to it

(phalopakaryange). The manana and mididhyasana, in other words,

only effect the concentration of the mind (PPV.p.38).

The mind is not an instrument for the realisation of
Brahman, and by mere instruction immediate knowledge is effected.
The Vivarana school holds that knowledge through verbal testimony

(5abda pramana) is only immediate (saksat) (PPV. p.452)

Prakadatman in his Vivaraga asserts that though the Upanigadic

texts impart immediate knowledge of Brahman, yet because of

certain defects such as Vigayabhogavasand, Pram3pawsambhavana
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and Viparita-bh&vana, it appears to be mediate. When these

'

defects are overcome by the cultivation of virtues%like the
control of the intellect (buddhi) etc., and by Vedgﬁtic study,
it ceases to be mediate and then gradually becomes immediate.

For the Vivarapa school $abda (verbal testimony) alone is the

means to mokga (PPV, p.403-408), §

i

The Vivarapa school maintains that pure Braﬁman
unenveloped by any Upadhi (adjunct) is an object (?i§aya) of
manovptti., (PPV, p.211, 213, 224). The non-delimi&ed Brahman

is the object of akhandartha Vytti. Self-realisation, according

to the Vivarapa school, is possible only through tﬂe injunction

(vidhi) 'Etma v3re dgstavyab (Brh. Up,II, iv.5). It is at the

root of studying and understanding the Vedanta. Péakﬁéﬁtman
emphasises the realisation of the Self only througﬁ this
i

injuncticen (vidhi) (PPV. pp.36-38).

i
'

- - i
In the text of Vivarana Prakasatman advocat?s that

e . i
"atmavare érotavyab" is a distinct wvidhi., And, on;the vidhi

) 1
(injunction), the Vivarana school concludes that Sravana is the
R Y —
principal one and manana and nidhidhxﬁsana are aux%liary to it.

(PPV. p.32, 33, 352). Thus, the Vivarapa school is of the

firm opinion that vidhi is plausible in the matter of self-
realisation and only because it is an injunction {(vidhi) the

aspirant of mokga determines to move on the path of self-
—— 1

|
perfection, Further, the Vivarapa-school propoundq a distinct
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view as to the place of karma (action) in the scheme of

Advaitic sadhana, Karma, according to the Vivaragamschool,
is useful in generating the knowledge of Brahman (Vijhanaw

Sadhana) and it is not conducive to the desire to know Brahman

(vividisd) (PPV, p.37, 546, 554, 546).
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A Tabular Profile of the Prominent

Advaiting upto Vidyaranya

Gau?ap%da
{c. 520-620)

Govindabhagavatpada
(C, 560-650 A.D,)

Mandana
&0

(C.680-750 A,D,)

éaﬁkara
(780820 A.D.)
|

Sureé&vara Padmapada Totaka Hast3malaka

(c. 800 A,D,) (C.800 A,D.) (c.800 a.p,) (c. 800 A.D,)

Sarvajhatman Prakasatman Vacaspati

(c.900 A,D,) (C.1000 A.D,) (841-900 A.D.)
Anandabodha

(C.1150 a,.D.)

Citsukha Vidyaranya Madhusﬁdina Appayya DIksita
* Sarasvat *
(1220 a.D.) (1400 A.D.) (1600 A.D.) (1600 A.D.)



