


Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



ADVAITA VEDANTA

(AN INTRODUCTORY STUDY)

STVATHONDAN CIRCLE,
VANNARPONNAIL, JAFFNA.
1955

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



[cOPY RIGHT RESERVED]

PRINTED AT THE
BRI LANEA PRINTING WORKS,
JAFFNA, CEYLON,

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



- PREFACE .

The series of articles that appeared in
the “Sivathondan” under the caption “The
Philosophy of Advaita’ is being published
in this new.format after revision with an ad-
dition of a’ new chapter entitled ‘Non-Advaitic
Systems’,

We have, as far as possible, avoided dis-
cussions relating to the Advaita Theory of
Knowledge—epistemology—~ and have treated the
subject in a practical manner, keeping in view,
the needs of those who desire to understand
Advaita Vedanta from the point of view of
religious sadhana. The book is also meant
to serve as an introduction to a more detailed
study of the Advaita Philosophy of Religion
as expounded by Sri Sankaracharya and his
disciples.

The book is the result of the author's
earnest endeavour to understand Advaita
Vedanta—in the light of modern thought—
and he wishes to place on reccrd his in-
debtedness to the works of Srimath Swami
Vivekananda, Dr. Paul Deussen, Dr. S. Radha-
krisbnan, Dr. M. N. Sircar and to the trans-
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labio,n.s of Advaita Texts by the Ramakrishna
*Mission Monks.

It is sent out into the worldl with the
blessings and good wishes of One «who is the
living embodiment of the Highest -Mystical
Experience proclaimed by the Advaita Texts.
May it be a help, at least in a ‘small way,
to those who desire to understanl the princi-
sple and doctrines of Advaita Vedanta.

K. K.S. ROAD, JAFFNA,

THIRUVATHIRAIL, SIVATHONDAN CIRCLE’
Bth. Fanuary, rgss. ) PURBLISHERS,
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Advaita Vedanta

—_—

CHAPTER 1
SRI SANKARACHARYA

““ ON the tree of Inlian wisdom there
is no fairer flower than the Upanishads, and
no finer fruit than the Vedanta philosophy.
This system grew out of the teachings of the
Upanishads, and was brought to its consum-
mate form by the great Sankara,” wrote
Prof. Paul Deussen of Gerwmany.

Sri Sankaracharya was the greatest ex-
ponent of the philosophy of Advaita. He was
a native of Malabar and belonged te a Nam-
budri family of Kaladi, a village six miles
from Alwaye. Sri Sankara was the only son
of his father Shivaguru who died when he
was very young. He, with the permission of
his mother Aryamba, became a sannyasin aud
joined the ashrama of Govinda Bagavatpada
who lived on the banks of the river Nar-
mada. Govinda Bhagavatpada is supposed to
be the disciple of one Gaudapada, an Advai-
tin of renown and author of a commentary
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9 ADVAITA VEDANTA

*on” Mandukya Upanishad. The existence of
an Advaita commentary on Mandukya Upa-
nishad earlier to Sankara, is an unmistak-
able proof of the fact that Sri Sankara was
not the first exponent of the philosophy of
Advaita. :

Sri Sankara, after completing the studies
and sadhanas, travelled all over India as far
as the Himalayas and expounded the philoso-
phy of Advaita. He established mutts at
Sringeri, Puri, Dwaraka and Badrinath and
organised the ten orders of sannyasins known
as Puri, Giri, Bharati, Tirtha, Saraswati, Sagar,
Aranya, ete. He wrote a number of books ex-
pounding the Advaita Philosophy and finally
departed from this world at the early age of
32. His period of activity is fixed between
A. D, 783 to 820

The literary works of Sankara may be
grouped, under three heads:- Commentaries
(Bhasyas), Hymns (Stotras) and Fxpositions
(Sastras). He wrote commentaries on the ten
principal Upanishads, the Bhagavad Gita and
the Vedanta Sutras which are caid to be the
pillars of Vedic Religion—Prasthana Traya.
Important hymns composed by him are Dakshi-
namoorthy Ashtaka, Dasaloki, BhajaGovindam,
Hari Stotra, Anandalahari, Soundaryalahari,
etc. The chief works wherein he expounds
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SRT SANKARACHARYA 3

the -doctrines and theology of Advaita i a =
practical. manner fit for sadhana are, Viveka-
chudamani,  Aparokshanubhuti, Atmaboda, Upa-
desha-Sahasri and Mohamudgara.

Sri Sankara was a Saivaite by religion,
but gave an equal place to all religious sects
as paths to realize the Highest Absolute Con-
sciousness. He reconstituted the Hindu Faith
by grouping it into six cults (Shanmatham)
as Saivaism, Vaishnavaism, Saktaism, Kauma-
ram and Saumaram (Sun-worship) and reformed
popular Hinduism by abolishing unnecegsary
irrational practices and rituals.

Siva-worship, though as old as Tamil
culture, passed through many crises in its long
history of existence. During the early part
of the Christian era, it suffered a great set-
back due to the spread of Buddhism and
Jainism. These two religions held sway over
the minds of the people till the T7th century
A.D. in the Tamil Nad because of the patro-
nage they enjoyed at the hands of the ruling
dynasties. The activities of the Saiva and
Vaishnava saints and mystics duriug the pe-
riod of the Pallavas, revived ana popularised
the cults of Siva and Vishnu in their devotional
aspect and Buddhism and Jainism disappeared
from the country.
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" il ADVAITA VEDANTA

"Mhe new revival of Hinduism emphasised
more the devotional aspect of religion as the
~ best and the only means of obtaining God's
Grace and TFinal Beatitude and thereby gave
prominence to Temple Worship and Festivals
based on Puranic anecdotes connected with the
lives of the Saiva and Vaishnava Saints.
Institutionalism gradually usurped the place of
real religious experience and religion became
a matter of sentiment and faith. The advocates
of decadent Buddhism, on the contrary, con-
tinued to preach a drv and empty philosophy
of nihilism, denying God and Soul. An intel-
lectual and mystical approch - to the problems
of spiritual life and religious philosophy was
keenly felt by those who had a rational spiritual
urge. This state of affairs in the religious
life of the people, necessitated the appearance
of one who could successfully counteract the
philosophical nihilism of the Buddhists and
correct the irrational and fanatical practices
in which the masses indulged in the name of
religious devotion and worship.

Sri Sankaracharya, the apostle of the phi-
losophy of Absolute Monism, appeared at a
time when he was most needed and revitalised
Hinduism with his saintly life and bold tea-
chings. He was a master of Yoga, a great
Bhakta and a scholar of deep learning and
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SRt SANKARACHARYA 5

penetrative intelligence. He met and vanquished A
the Buddhists in philosophical discussion and
silenced the followers of Purva Mimamsa. The
teachings” of Sri Sankara brought to the fore-
front the Upanishadic conception of Brahman,
the Absolute, and Jnana—path of knowledge—as
the only way to realise the Absolute.

Sri Sankara, as a religious philosopher,
stands supreme in the world. Dr. Thibaut,
translator -of the Vedanta Sutra Bhasya of
Sankara into English writes, “The doctrine
advocated by Sankara is, from a purely philo-
sophical point of view, and apart from all
theological considerations, the most important
and interesting one which has arisen on Indian
soil: neither those forms of the Vedanta which
diverge from the view represented by Sankara
nor any of the non-Vedantic systems can be
compared with the so-called orthodox Vedanta
in boldness, depth and subtlety of speculation.”
“It 1is impossible to read Sankara’s writings”,
writes Dr. S. Radhakrishnan, “packed as they
are with serious and subtle thinking, without
being conscious that one is in contact with
a mind of very fine penetration and profound
spirituality. 4 4 4 4 His philosophy stands forth
complete needing neither a before nor an aftey.”
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6 'ADVAITA VEDANTA

Whatever may be the attitude of sectarians
towards Sri Sankara’s philosophy of Religion,
the garnered wisdom of the last 1200 years

has found nothing new to correct lt nor any-
thing to add to it.
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. SCIENCE, PHILOSOPHY & RELIGION
CHAPTER 1I
SCIENC.E, PHILOSOPHY & RELIGION

It is -very essential that those who aspire
to understand the philosophy of Adwvaita, should,
in the first place, have a clear idea
of the =ccope and possibilities of Science,
Philosophy and Religion as aids to the at-
tainment of true knowledge.

SCIENCE ,

The investigation into the working of the
laws of Nature is the sole object and purpose
of Science. Its activity is limited to the sphere
of Matter. The aim of Science is not to ask
‘Why? 1t endeavours to find out how things
are. “Science’’, writes Sir J. Aithur Thomson
“never asks the question Why?, That is to
say, it never inquires into the meaning or
significance or purpose of this manifold Being,
Becoming and Having Been.” '

Science has, no doubt enabled man to gain
control over Nature and has also provided him
with all] facilities to increase his physical
comforts, But, it has failed to provide the
inquiring mind with an answer for the question
“Why all this?.” “The exploration of the
external world by the methods of physical
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8 ADVAITA VEDANTA

science leads not to a concrete reality,
but to a shadow of symbols, beneath which
those methods are unadapted for pene-
trating”’, writes Sir Arthur Eddington. “The
only legitimate attitude”  writes Bertrand
Russell, “about the physical world seems to
be one of complete agnosticism as regards
all but its mathematical propositions.” We
know nothing of the intrinsic quality of
the physical world and therefore do not
know whether it is, or is not, very different
to that of percepts.” The progress.of science
during the last fifty years has created as many
new problems as it has solved. The true nature
of the objective phenomena even now, is a
matter of doubt and conjecture to the scient-
ists. We are, therefore compelled to seek else-
where for the means to know and understand
the nature of the ultimate reality behind the
universe of name and form.. We shall have
to say in the words of Prof. John Macmurray,
“Soon a new generation, grown used to the
new age that scientific knowledge has produced
will be more impressed by what science can-
not do than by what it can: and it is highly
probable that then they will turn from science
to religion as they have now been turning
from religion to science.”
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SCIENCE, PhtLosoPHY & nELicion e e}
PHILOSOPHY

Very many of us think that philosophy
and religion are one. They are two different
fields of kpowledge. A philosopher, in the
modern sense of the term, need not be a religious
mystic or a saint; nor a religious mystic need
be a philosopher. The task of philosophy is
to find the one behind the many or the
Changeless behind all the changes we perceive.
The natural tendency of man is to transcend
all the manifold ‘' changes and to rest in a
state of peace and bhappiness. Philosophy is
the result of this urge in man and it aspires
to comprehend the truth by knowing which
there may be peace and contentment. The
scientist  removes things from the whole to
which they belong and studies them in isolation
with a view to understand the principles of
their structure and activity. But the philoso-
pher reasons and argues about things to arrive
at the truth which is not perceptible to the
senses. Philosophy endcavours to peep into the
world of the Universals ; science is satisfied with
the realities of the physical world. As ecritic-
ism and logical reasoning are essential factors
for philosophical thinking, dogmatism, whetbor
scientific or religious, has no place in philosophy.

Religion and Science have provided, frowm
bime immemerial, the necessary data and igg

¢
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10 ADVAITE VEDANTA 2 .
L ]

piration for the development of philosophical
systems. In the West, the pursuit of philoso-
phy was more influenced by . science and theres
fore, it developed  purely as. an - intellectual
activity, and in only very few instances ib
had & religious significance. The systemr -of
Plato, Spinoza and. Hegel were mainly :religi-
ous. In wedern philosophy, in the writings of
Henri Bergson and Whitehead we can discern
the influence of religious ideas though they
are mainly scientific.  Among living philoso-
phers of repute in the West to-day, Bertrand
Russell is purely scientific and gives no place
for religious truths, “It is, I maintain, from
science rather than from ethics and religion
that philosophy should draw its inspiration’’,
writes Bertrand Russell. Such an attitude will
only promote agnosticism. Philesophy divested
of values can only increase intellectual doubts
and reduce life to a mechanical and monotonous
boredom, Beience has wade man subservient to
the machine and unless philosophy, based on
higher values of life, comes to his rescue, the
creed of the future may ultimately be the
belief in the ommipotence of the stomach, based
on the doctrine of might over right.

In the East, philosophy drew its ihspitie
tion from religion and functioned as an aid to
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sclmNer, pHiosarHY & RELIGtox 11

veligious realisation. In ancient India philoso-~
phers were saints dand mystics, and saints'were
philosopherg.  Sankara, Ramanuja, Maddhva,
Meikanda and Sri Kantha were not only found-
ers of philosophical systems but also were
Acharyas of religious sects. Unlike the philoso-
phers . of the West who only utilised . their
intellect to understand the nature of Reality,
the Indian' thinkers attempted to  intuit- the
TReality with the help of religions sadhanas.
What they posited through reason as the reality,
they realised as 'a fact in their mystical ex-
periences. ' '
RELIGION |

Religion is the process by which man ac-
quires the necessary qualitics of - body and
mind to experience [{the Reality behind the
objective and subjective phenomena, It is the
art of establishing a conscious relationship with
the Divine Reality. Tt is the adventurous
journey of the soul into the realms of the
supernatural and not a mere bundle of doctrines,
dogmas and blind faith. Religious institutions
are but aids and not ends in themselves.
What the philosopher arvives at by logical
thinking, the religious mystic experiences 1in
the super-conscious state. The Absolute of the
philosopher is a fact of experience to the
yeligious mystic,

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



12 ADVAITA VEDANTA

" The mystical aspect of religion is not con-
fined to Hinduism or Buddhism or Christianity
or Islam. It is not restricted to any particular
racial group or caste. 1t belongs to all forms
and types of religion of all countries and of
all ages,  “Mysticism” writes Rudolf Otto,
“is  the same in all ages and places, that
timeless and independent of history, it has
always been identical. Fast and West and
other differences vanish  here. Whether the
flower of Mysticism blooms in India or in
China, in Persia or on the Rhine and in Erfurt
its fruit is one. Whether it clothes itself in
the delicate Persian verse of a Jalaluddin
Rumi or in the beautiful middle German of
Meister Eckhart; in the scholarly Sanskrit of
the Indian Sankara, or in the laconic riddles
of the Sino-Japanese Zen School, these forms
could always be exchanged one for the other.
For, one and the same experience speaks here,
only by chance in varving dialects, Fast is
West and West is East’,

The answer to the question, Why ? there-
fore, lies not in the realm of science or philoso-
phy but in the realm of religious wmysticism.
Science only studies the phenomena which are
within time and space. Philosophy attempts
to understand the Reality behind the phenomena.
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gotfNoE, PHItosorHy & RELIGION 18

But it is religion and religion alone that opens®
the door of the Absolute and wushers in the
individual to a world of ineffable peace and
bliss. The “mystic lives in the full light of
the vision; what others dimly seek, he knows
with a knowledge beside whbich all other
knowledge is ignorance”.

The Islamic mystic Omar Khayyam says.

You cannot find the Truth by mere debate

Nor if you dole to paupers your estate;
Unless you pine in Love for all your life

You cannot cross through words to Miste1's gate.

Pining in love for all your life is the path
of Mysticism or Religion. Sri Sankaracharya
is not only a philosopher of Transcendental
Absolutism, but also a great mystic and saint.
On the foundation of the highest type of
Upanishadic Mysticism, he has constructed the
great edifice of Absolute Monism unrivalled
by any thinker of the world both East and

\Yest.
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14 . - ADVAIPA VEDANRA . -
'CHAPTER I
 ENQUTRY TNTO BRAHMAN

_Vedantie Systems of Philosophy are based
on the Prasthana Traya — The Upanishads,
Vedanta Sutras and the Bhagavad Gita, and
are divided into five schools of thought known
as Dwaita (Dualism), Visistadvaita (Qualified-
Monism), Dwaitadvaita (Theory of Different
and Non - Different), Suddha - Advaita (Pure-
Monism), and Kevaladvaita (Absolute-
Monism). The exponent of Dwaita is Sri
Maddhvacharya; the exponent of Visistadvaita
is Sri. Ramanujacharya; the exponent of Dwai-
tadvaita is Sri Nimbarka; the exponent of
Suddhadvaita is Sri Vallabha and the exponent
of Kevaladvaita is Sri Sankaracharya. All the
above Acharyas have written commentaries
on the Vedanta Sutras as no one who does
not econnect his teaching with at least one of
the Prasthanas has the right to be called an
Acharya or a religious teacher. Although the
five Acharvas differ among themselves, yet all
of them base their systems on the Prasthanas.

As explained earlier in the previous chapter,
philosophy is an intellectual enquiry into the
nature of the Ultimate Reality with a view
to gain & true knowledge of it. Knowledge is
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. FRotihy IND6 BRAGMAN 13
of three kinds — perceptual, conceptual and
in"c-:ilit-iunal. Hence, the instruments of know-
ledge (Prantanas) arc also three - Pratyaksha
(dircet sense-perception), Anumana (infevence)
and Sruti  (intuwition). Srufi  or Révelations
embody the highest mystical experiences of the
saints or religions mystics. Perceptual and
conceptual knowledge are finite and limited
by the laws of nature and mind; intuitional
knowledee is supra-mental and belongs to the
realm of the Spirit.  Through intuition only
Reality 1s capable of being realised or experienced.

Vedantic philosophers have attempted to
base their enquiry on the experiences record-
ed in the Brulis which are vevelations in the
sense of being intuitional. 'The conclusions of
philogophy which are the result of rational
thinking should mnot in any way wilitate
against or contradict the "experierices of the
mystics, The absolute of philosophy and the
supra-mental experience of the mystic should
not be at variance. If what the philosopher
postulates as the Reality contradicts the con-
tent of mystic experience, then that endeavour
of the philosopher is of no praetical value to
man. Such pursuits fail to satisfy the quest
in man for the Eternal and the Transcendental.
The relative is limited and is tragsitory., Wheg
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16 ., . AbvVafrd VHpAStA

the fullest benefits of the relative things of
the world are exhausted the scarch for the
Infinite or the. Transcendental. begins, When
the delights and joys of the relative world
have had their fullest trial, then alone the
worth, the value and the . meaning of the
Transcendental can be understood by us. It
is only at this stage that the enguiry into
the mature of Reality has a meaning and value.
Philosophy, therefore, is really meant to create
the necessary mental attitude and serenity in
an individual for the dawn of Wisdom. Ac-
cording to Sankara, the purpose of enquiry
into the nature of Brahman with the help of
conformable argmments, has for its aim the
Highest Beatitude, and he emphasises the
desive for final release (Mumukshutva) as an
essential pre-requisite for all those who desire
to enquire into the mnature of DBrahman or
the Ultimate Reality.
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CHAPTER 1V
THE TRANSCENDENTAL REALITY *

The experience of the mystic is of a trans-
cendental nature. In the mystical state known
as Nirvikalpa Samadhi, the Soul realizes the
Supreme not with the help of the mind or
the intellect, because all experiences gained
through the mind are within the domain of
matter or: Prakiiti. Mental experiences are
made up of the stuff of Name and Form (Nama
and Rupa). Anything which has a name and
form, is finite and objective and, therefore,
foreign to the Self—the knower. What really
happens in the highest state of Samadhi or
Mystical Experience, is, that all sense of duality
vanishes, the knower and the known cease
to exist, and that which remains is beyond
expression. The real content of this state is
beyond mental comprchension or deseription.
The superconscious experience is an immediate
apprehension of the Reality and not a con-
clusion of discursive vreasoning based on
concepts abstracted from sensible experience.
This experience is the result of the highest
form of super-rational intuition.

.* Paramafthik& Sat -

3
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18 . ADVAITA VEDANTA

In the opinion of the mystics, it defies
expression, in terms of human attainments,
and no adequate report of its content can be
given in words. Plato writes, “There is no
writing of mine on this subject, nor ever shall
be. 1t is not capable of expression like other
branches of study. To find the Father and
maker of the Universe is a hard task, and
when you have found Him it is mmpossible
to speak of Him before all people.”” The same
truth was taught by Badhva when he was
quesbioned about the nature of Brahman.
“Teach me the nature of Brahman, Reverend
Sir,”” Baskali besought Badhva. The latter
remained silent. The question was again put.
The sage was still silent. The enquirer still
persisted. The answer came: “I teach but
you do not understand. Silent is Atman.”
(Sankara Bhasya, 111, 2, 17).

Bt. Arunagiri says:
Carwail ey Gul Fre) 5"
Inexpressible in terms of speech.
Lord Buddha says:
“There is brethren, a state wherein there
is neither earth nor water, nor fire, nor the

sphere of infinite space, nor the sphere of
infinite consciousness, nor the sphere of void,
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: THE TRANSCENDENTAL REALITY 19

55
or the sphere of neither perception nor hon-"
perception: there is no “‘this world” and no
“world beyond” where there is no moon and
no sun. That state, brethren, do I call nei-
ther a coiing nor a going nor a standing still
nor a falling away nor a rising up: but it is
without fixity, without mobility, without basis.
That is the end of woe,”

The intuitive insight bestows on the
mystic a certitude, beyond the possibility of
doubt, about the existence of the Reality.
The beliefs and doctrines which the mystics
arrive at or entertain or preach after their
experience, are the results of their mental
reflection upon the inarticulate experience in
terms of their traditional religion, education
and culture. “Thus in addition to the con-
viction which all mystics share, we find, in
many of them, other convictions of a more
local and temporary character, which no doubt
become amalgamated with what was essen-
tially mystical in virtue of their subjective
certainty.”” Therefore, those who really desire
to understand the content of the supercon-
scious experience, should ignore such aceretions
and limit themselves fio the main central
experience which is universar and common to
all mystics irrespective of -creed and country,
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20 . ADVAITA VEDANTA

From this point of view, the experiences of
a theistic nature are also limited and finite.

The philosophy of Advaita is an enquiry
into the natur> of the Ultimate Reality based
on the experiences (Anubhava) of the Upani-
shadic Mystics. The Upanishads deal with
and describe the nature of Reality not so much
by reasoning or dialectics, but by inner ex-
perience and realisation. In  the Upanishads
the search is after the real and the enduring
beyond the temporal. This rear 1s* Brahman,
the Absolute, which is described thus:

“Where one sees nothing else, hears nothing
else. understands nothing else, that is the
Infinite .
‘Where however one sees something else,
hears something else, understands something
else—that is the finite.”

(Chandogya Up. VII. 24.)

When we see, hear, perceive, and know
the Self, then all this is known.

(Brihad. Up. 11. 4—-5)

Hence, now, there is the teaching ‘Not thus !
not so! (Neti, Neti’), for there is nothing
higher than this, that he is thus. Now the
designation for Him is ‘the Real of the real’
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THE TRANSCENDENTAL REALITY 21

Verily, breathing creatures are the xeal. He
is their Real.
(Brihad. Up. 2. 3. 6.)

That soul (Atman) is not this, it is not that
(Neti,! Neti). Tt is unseizable, for it is not
seized. Tt is indestructible, for it is not
destroyed. Tt is unattached, for it does not
attach itself. Tt is unbound. It does nob
tremble. Tt is not injured.

(Brihad. Up. 3. 9. 26).

The eye cannot approach It, neither speech,

‘nor mind. We do not therefore know it,

nor can we teach It. It is diffrent from what

is known, and it is beyond what is unknown.

Thus have we heard from the ancients who
instructed us upon It.

(Kena Up. 1. 3)

He understands It, who conceives It nof,

and he understands It not, who conceives It:
Tt is the ‘unknown’ to the man of true know-

bedge, but to the ignorant It is the ‘known’.
(Kena Up. 2. 3)
The Ultimste is void of any marks (a-linga)
whatever,
(Katbha. Up. 6. 8)
Without qualities (Nirguna).
' (Svet.- Up. 6. 11)
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* Brahman, the Absolute, accorling to the
Upanishads, is beyond all conceptions of the
mind. It is the ultimate Subject, the source
and seer of even the mind, anl cannot, there.
fore, be the object of any eoucept-u:c‘nl thinking.
Only the man of true illumination can under-
stan1 Its non-objective character: such men of
illamination make no conceptual statements
about It. Sri Sankara, true to the Upanishadic
tradition, explains Brahman as Tndefinable, Un-
thinkable, TUuchangeable, Unmanifestel and
Iternal, According to him, Brahman is with-
out attributes (Nirguna), without any activity
(Nishkriya), without any parts (Niravayava),
unconditioned and absolute (Nirupadika), and
without any distingnishing elemsnt {Nirvisesha).
It is free from all qualities and econditions,
attributes and parts. The only One without
a seconl. Kven th: term Sat-Cit-Ananda is
a limitation on TIis absolute character. Any
attempt to describe the unthinkable and the
indefinable will bring it under the realm of
things enlowad with qualities and attributes.
It ean only be explained by the method of
‘Neti! Neti! not this! not this!’

Although this unconditioned, nnknowable
Brahman transcends all qualities and has a
supra ‘m=ntal existence, yet, the Upanishads
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speak of It as the background of everything
because without It nothing could exist.

“That, verily, whence being here are born,
that by which when born they live, that
into which on departing they enter —that
be desirous of understanding.  That is
Brahma.” ;

(Taittiriya Up. 3. 1)
It is everywhere, but not to be discovered

artywhere,

The Transcendental Reality of the super-
conscious Kxperience is the only Real in re-
lation to which everything else is non-real or
relatively real. Sri Sankara defines this Reality
as the Paramarthika Sat—the Existence be-
yond all relative existences. In fact, It is
the Absolute of Philosophy and Tt transcends
the highest of thought. This Absolute or the
Paramarthika Sat, is not only of philosophic
interest, but also can be experienced in the
highest mystical state known as Samadhi.
It is beyond the accessible God of religious
devotion and yet the background of it. It
does not create, it takes no action, possesses

no motion. It trancends even the quality of
Being.
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CHAPTER V.
THE PHENOMENAL WORLD *

According to Sri Sankara, Reality is Ab-
solute and is not conditioned by ftime, space
and causality. He defines Brahman the Ab-
solute as beyond all attributes and conditions.
In view of this definition, there arises the
question in what sense then the phenomenal
universe may be said fo be emanating from,
subsisting in and diszolving into the Absolute
Brahman? Sankara maintains that in no way
this question could be satisfactorily answered.
If Brahamn is the only Reality, then the pheno-
menal world is un-real. The non-existence of
time, space and causality as real categories,
reduce the phenomenal world to an appearance.
Any attempt to reconcile it with the Abso-
lute Brahman will only end in reducing Brah-
man to a thing endowed with qualities or
conditions which is opposed to the teachings
of the Sruti. What the Sruti affirmsis the
result of intuitive spiritual experience and
cannot be mnegated by intellectual knowledge.

Whatever may be the standpoint of high-
est spivitual experience, the rational nature in

* Vyavakariya Sat,

Digitized by Noolaham Foundation
noolaham.org | aavanaham.org



e PHENOMENAL WORLD . 95

tah, always, endeavours to relate the pheho-
menal world to the Absolute. This attempt of
man to grasp by his intellect the relationship
that exists. between the phenomenal and the
Absolute has brought into being the various
sehools of philosophic thought. Sankara solves
this problem by his doctrine of Maya or Adhyasa
(Theory of illusory superimposition). Maya is
not an independent category (Tatwa) or an
attribute of Brahman as some erroneously im-
agine it to, be. Maya is a term which Sankara
uses to explain the in-explicable, un-definable
and un-understandable rclationship that exists
between the Absolute and the phenomenal.

Maya or Mithya has two meanings in
Vedantic literature. One is Apahnava or nega-
tion and the other is Anirvachaniya or in-
explicable or un-definable. Sri Padmapada-
charya, one of the disciples of Sri Sankara,
explains the meaning of the word Anirva-
chaniya as ‘what is different from both
(absolute) being and (absolute) non-being.’ If
there is an entity which can neither be
affirmed as real nor can be denied as unreal,
then that is an undefinable, inexplicable some-
thing. According to Advaita, the phenomenal
universe is such an entity. Therefore, when
Advaitins say that the world is Maya or

4 .
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Mib‘hya,, they mean that it is neither real nor
unreal, but something inexplicable-Anirva-
chaniya. Sri Swami Vivekananda, very beauti-
fully explains this position in his lecture on
‘MAYA AND ILLUSION': “The Maya of the
Vedanta in its last developed form, is neither
Idealism nor Realism, nor is it a theory. Tt
i1s a simple statement of facts—what we are
and what we see around us........This world
has no existence. What is meant by this?
It means that it has no absolute existence.
It exists only in relation to my mind, to your
mind and to the mind of everyone else. We
see this world with our five senses, but if we
had another sense it would appear as some-
thing still different. It has, therefore, no real
existence; it has no un-changeble, immovable,
infinite existence. Nor can it be called non-
exietence ; we see it exists, and we have to
work in and through it. It is a mixture of
existence and non-existence.”’

According to the conclusion of modern
physics, “A thing is nothing but the cor-
relation of all the aspects which are the sense
data. The thing is the system of all the dif-
ferent sense data which appear in all possible
perspectives. It is a logical construction and
pot a yeal existent,” says Bertrand Russell.
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According to Russell, the ultimate constituents
of matter and energy are msre logical con-
structions of our own mind, and have no
objective. correspondence in the outside world.
Sir Arthnr Eddington says: “In comparing
the certainty of things spiritual and things
temporal, let us not forget this—Mind is the
first and most direct thing in our experience :
all else is remote inference.’.... . “That environ-
ment of space and time and matter, of light
and colour, and concrete things, which seems
so vividly "real to usis probed deeply by every
device of physical science and at the bottom
we reach symbols. Its substance has molted
into shadow. None the less it remains a real
world if there is a background to the symbols
—an unknown quantity which the mathe-
metical symbol x stands for. We think we
are not wholly cut off from this background.
It is to this background that our own per-
sonality and consciousness belong.”

Maya, therefore, does not mean absolute
non-existence like the Sunya of nihilistic
Buddhism or the barren woman’s child.
Swami Vivekananda says: “Maya is not illu-
sion as it is popularly interpreted. Maya is
real, yet it is not real. It is real in that the
Real is behind 1t and gives its appearance
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of reality. That which is real in Maya is the
Reality (the mathematical symbol x of modern
physics) in and through Maya. Yet the Reality
is never seen, and hence that whigch Iis seen
is unreal, and it has no real independent
existence of itself, but is dependent upon the
Real for existence” :

Brahman, the Absolute, is Paramarthika
Sat and the phenomenal world of plurality is
Vyavakariya Sat. Brahman is the only reality
that remains in the Transcendenfal Mystic
State. When Brahman is experienced in that
state, nothing exists apart from that. It
exists without a second. Tn the Vyavakariya
state, that is in the condition where the
world exists as real, Brahman appears not to
exist. When a man is conscious of the pheno-
menal world and its activities, he 18 not
conscious of Brahman. Therefore, Sankara
considers the Vyavakariya state as real not
in the absolute sense but in the relative or
phenomenal sense. When man is in bondage,
when he is under the influence of Avidya,
the world is real to him and it is foolish to
deny its existence. The world is only unreal
to the man who has realised the Highest,
but to the others, it exists as a reality. The
world of phenomena has the characteristics of

Digitized by Noolaham Foundation
noolaham.org | aavanaham.org



: THE PHENOMENAL WORLD .20

real existence till the Absolute, the Para-
marthika Sat, is realised. After this  realisa-
tion, the world remains but only as an ap-
pearance .or a manifestation, having Brahman
as the Adhisthana or background.

The objective universe of plurality is only
an appearance and is not a reality possessing
absolute existence. The illustration wused in
Advaita literature to explain the nature of
the phenomenal universe is that of the rope
and the srake where the rope appears as &
snake to a person because of the absence of
light, The rope never changes into a snake
but only appears as a snake due to erroneous
perception caused by darkness. The snake in
the rope is an appearance, but the rope
which is the basis of the appearance, is the
reality. The snake is a superimposition due
to ignorance  The phenomena and the reality
behind the phenomena both have the quality
of existence (Saf) as their characteristic. The
only difference is that which is real has the
quality of absolute existence and that which
is phenomenal has the quality of relative
existence. Because the phenomenal world—
Vyavakariya Sat—is negated in the trans-
cendental state of Mystic Fxperience, it is
said to possess a relative existence. But no
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experience can negate the Paramarthika Sat
which is absolute and Eternal, Real ani
abiding under all circumstances. It is not
caused by anything nor can It be related to
anything by the laws of cause and effect. It
1s the permanent background of all pheno-
menal appearances. Appearances change, but
It never changes. Appearances are real as
long as they appear to exist, but the truly
wise or the Jivan Muktas know them as such
and are never deceived by them.

Advaita considers the world as the prc-
duct of Nescience (Avidya). Beeause of Avidya
or ignorance, the Reality appears as the
phenomenal universe, in the same way that a
rope appears as a snake in darkness. The
very minute light is brought in, the real
rope is perceived and the non-real snake dis-
appears from perception. Correctly speaking,
the snake never disappears from existence as
it never existed in reality. What actual ly
happens is the disappearance of darkness ani
the act of erroneous perception caused by
darkness. Similarly in the highest mystic state
of Jnana, Avidya ceases to exist and the phe-
nomenal world (Vyavakariya Sat) also dis-
appears as a fact of experience, and what
remains is the Paramarthika Sat.
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If superimposition is due to Maya or
Avidya, the questiou may be asked as to how
does Avidya or Maya originate? Brahman, the
Absolute, - cannot be the cause of it as It 1s
beyond all qualities and conditions. If Maya
exists as an entity apart from Brahman, then
the statement of the Sruti “That which
exists 18 One without a second,” is untrue.
The question what is the cause of Maya or
Avidya? is the unsolvable problem of philo-
sophy dowrn the ages. To know the cause
of Maya one has to transcend Maya or the
realm of cause and effect. Cause aud effect
are successive events in time and space. The
concept of causation is phenomenal and is bound
by the laws of mind. The Reality is a-logical
and transcends reason and intellect. Hence, in
the transcendental state no question will ever
arise as to the origin of Maya or Avidya.

From what has been discussed so far, it
should be clear that according to the philo-
sophy of Advaita, the phenomsnal world is
not a real transformation (Parinama) of Brah-
man, but only an illusory transformation
(Vivarta Parinama). Sri Sankara, therefore, is
a Vivarta-Parinama-Vadi (exponent of the
theory of illusory transformation) and not a
Nimitto-Upadana-Parinama-Vadi (exponent of
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the theory of real transformation) like the ex-
ponents of the other schools of Vedanta as
Sri Ramanuja, Sri Kanta, Sri Nimbarka and
Sri Vallabha.
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ATMAN, THE REAL SELT

In the previous article we have been
outlining “the teachings of Advaita regarding
Reality and Its relation to the universe of
phenomena. We propose to deal in this arti-
cle with the teachings of Advaita regarding
the Atman, the reality behind the human
personality.

The Self or Atman is the transcendent
and permanent principle of which the mani-
fested being, the human being, for example,
is only a transient modification which 1n
no way can affect the Atman or the real
Self. The Self is never individualised and
cannot become so. It is not susceptible to
any change which would cause it to be other
than itself. This transcendental nature of
Self is always ignored in our daily life and
we Jive and move as beings possessed of
bodies, minds and souls. For the majority
of us, the human being is nothing but a
physical organism éndowed with mind and
something known as spirit or soul. Maberia-
listic science denies, even the spirit and rests
satisfied with the body and its emergent the
mind: But, modern scientific materialism is
now showing signs of change and some - gf

a
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the present day biologists strongly feel that
the phenomena of life cannot be satisfactorily
said to originate from matter. The study and
contemplation on the philosophical doctrines
of Advaita are only for those who believe in
the spiritual background of life ‘and its ulti-
mate realisation, and therefore, we need not
labour much to refute the materialictic stand-
point of those who are not interested in the
spiritual values of life.

AVASTHATRAYA h)

Advaita classifies human experiences under
three categories and analyses them to arrive
ab the final truth regarding the nature of
Belf. Every individual undcergoes three states
(Avasthas) of consciousness daily in his life
which are known as Waking State (Jagrat),
Dreaming State (Svapna) and Dreamless
Sleep (Sushupti). We consider the state of
mind or consciousness in which we carry on
the ordinary activities of the world before
us as the waking state, and the dream and
dreamless states as subordinate to it But,
Advaita on the contrary, takes all the three
states - waking, dreaming and dreamless - as
equally important and tries to determine the
nature of Reality behind the three states of
GOnsCiousness,
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The scientific attitule which is the pre-
dominant character of molern culture, drives
us more and more into the intricacies of
nature and thereby emphasises the waking
state as more important than the other two.
This attitude narrows down our outlook com-
pletely to the things of the world, and makes
us more extrovert in thought and action. An
introspective turn of mind is essential for the
realisation of the inner nature of man.. By
guiding ug to contemplate on each of the
three states separately and individually, Advaita
helps us to rise above the three states and
realise the transcenl=ntal nature of the Self
or Atman. The states enumerated above, are
in reality, not external conditions foreign to
the consciousness of the individual who ex-
periences them. They are but different aspects
of one’s consciousness which he becomes aware
of at different periods. They are more inbui-
ively felt or experienced than objectively
perceived. : :

The intellect as an agent of perception
does not funetion in all three states. It can-
not function without the aid of the categories
of Time and Space anl as such, all phenomena
experienced in the waking state have time
and space as their essential ingredient. The
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nature of time and space in dream is not the
same as that of the waking state. A man
in dream, though lying in his bed, travels
thousands of miles without any relation to
waking time and space. The time and space
experienced in dream, therefore, should be
taken to belong to a different type or cate-
gory peculiar to the dream state only. Be-
cause of the ahsenzs of the awareness of physical
time and space in dream, we are forced into
the conclusion that in dream we y intuitively
feel the experiences than preceive them through
the aid of intellect. The awareness of dream
results more by identification with the mental
modification which occur in the dream state
than by an objective perception of events as
foreign to the dreamer. In dream, the self
identifies itself more with the dream events
and experiences them more intensely than it
does with the objects -of the waking state.
In the waking state there is a definite sense
of aloofness on the part of the experiencer
from the objects of experience.

In waking experience, the self identifies it-
self completely with the body and - with the
ald of the senses, perceives the external uni-
verse as different and separate from itself.
In the dream, the dreamer identifies himself
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with the experiences so much that he never
gets the idea that he is dreaming. The re-
lationship between the subject anl the object
is so close in the dream that there is no
sense of duality except that of a feeling of
awareness. On the contrary, in the waking
state, there persists a consciousness of an
object and a subject as a permanent back-
ground to the process. The very minute a
dreamer becomes aware that he is dreaming,
the dream gceases and he automatically passes
into the waking state.

In deep-sleep or dreamless sleep, the self
experiences nothing objectivelv but only feels
a joyful rest. In this state the self exists by
itsell divested of all associations - with gross
and subtle environments. It is said that it
enters into the Causal Body or Karana Sarira.
All activities and manifestations are in abey-
ance, and the self is all alone. Though, it is
alone, yet it 1s under the influence of Avidya
or ignorance,

The three states discussed above are pure
psychic conditions ereated by the environments
which are peculiar to the respective states.
In the states of Jagrat, Svapna anl Sushupti
the self indentifies itsell with the products of
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Maya and considers itself to be undergoing
births and deaths and experiences pains and
pleasures according to its Karma. The experi-
ences of the waking state are condikioned by
the contact with gross matter (Sthula Bhuta).
The dream experiences are conditioned by
subtle matter (Shukshma Bhuta) which are
known as Samskaras or impressions in the mind.
In the dream state, the self creates the objects
of experience out of the impressions (Sams-
karas) which are latent in theymind in a
psychic form. In deep sleep, the self is tem-
porarily freed from the contact of gross and
subtle matter and all manifested conditions
are reduced to a state of non-manifestation
(Avyakta). In it the experiences of the other
two states are resolved into their causal con-
dition or state.

APPARENT SELVES

When the self (Jivatman) identifies itself
with the body and the organs of perception
and experiences the pleasures and pains of
the waking state, then it is known as
Vaisvanara.

“The first quarter (Pada) is Vaisvanara
whose sphere of activity is the waking
state, who is conscious of external objects,
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who has seven limbs and nineteen mouths,
and whose experience consists of gross
objects.”

(Mandukya Up. 1. 3)

The self in identification with the subtle
body experiencing the pleasures and pains of
the dream state is known as Taijasa.

“The second quarter (Pada)is the Taijasa
whose _sphere of activity is the dream,
who is conscious of internal objects, who
has seven limbs aud nineteen mouths and
who experiences the subtle ebjects.”

(Man. Up. 1. 4.)

The self in de:p-sleep is in a state which is
characterised by the absence of physical objects,
and mental modifications. It is then known
as Prajna. '

“That is the state of deep sleep wherein
the sleeper does not desire any objects
nor does he see any dream. The third
quarter (Pada) is the Prajna whose sphere
is deep sleep in whom all (experiences)
become unified or undifferentiated, who
is verily, a mass of consciousness entire,
who is full of bliss and who experiences
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bliss, and who is the path leading to
the knowledge (of the two other states).”
(Man. Up. 1. 5)

Though, Vaisvanara, the empirical -self,
Taijasa, the dream-—self and Prajna, the self
that enjoys the deep sleep, are spoken of as
separate entities there 1s a unity running
through them all. Inspite of the fact that
each state is negated by the other two, yet
there is a unitary consciousness or awareness
which tries to relate them together as the
experiences of one and the same person.
There is an abiding consciousness in man,
whatever may be the experiences he under-
goes, which negates the apparent multiplicity
of his personality or being, and asserts his
unchangeable eternal Unity.

REAL SELF (ATMAN)

- Thbe self of man passes through these
states daily, ideutifying itself with each state
for the time being, and later externalises it-
self by analysing the experiences as foreign to
itself. The inhercnt power to externalise it-
self, proves the great truth that Vaisvanara,
Taijasa and Prajna are but the un-real and
apparent =elves, and the real abiding Self is
that which is associated with the permanent

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



ADMAN THE REAL SELF |

unchanging consciousness of unity which un-
derlies all the three states. Because the three
states are objectively analysed and negated by
the Atman, the Real Self, It is said to be
the knower and Witness (Sakshi) of all con-
ditions and states. This very Atman is the
Highest Reality.
TURIYA

The state beyonl the three relative
states of consciousness where the Atman shines
in Its pupe aspect is called Turiya. In
this state there iz no subjectivity and ob-
jectivity and all distinctions of knower, know-
ledge and knowing vanish. Turiyam trans-
cends Triputi and cannot be described or
defined as a state or condition of the ordi-
nary normal consciousness. It is not a con-
tinuation of the other three states, nor is it
a fourth state. It is the true and real state
of the Atman which is ever so. Turiya is
nothing newly attained, nor is it the result
of any process of knowledge in the relative
sense.

Knowledge never brings into existence
Turiya. By means of knowledge, we only
become aware of the negative aspect of the
Upadhis and this reveals the Atman. The
knowledge and the revelation do not occur

6
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as btwo events one following the other. What
actually happens is that by the process of
neti, neti, we become aware of the Upadhis as
foreign to the Self and transcend them. The
result of this negation, or transcendence is the
realisation of the Atman. The hegation and
realisation ocecur simultancously. The activity
of negation is an empirical event but the
realisation is beyond time and, therefore, they
cannot be related as cause and effect. But,
when we attempt to speak about them, they
can only be spoken of as cvents ¥ successive
in time. The Atman exists even before the
negation of the Upadhis as their background,
and continues to exist in that condition dur-
ing and after negation. No instrument of
knowledge can establish the Turiya Experi-
ence which is mnon-relational and non-dual.
Therefore, we cannot speak of Turiya as a
state or condition caused by another state
or condition. Even the Srutis do not des-
cribe It nor define It. They only help the
aspirant (Mumukshu) to experience It and deny
the possibility of comprehending It by the
process of thought.

“Turiya is not that which is conscions
of the internal (subjective) worll, nor
that which is conscious of the external
(objective) world, nor that which is cons
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scious’ of both, nor that which is a mass®
all sentiency, nor that which is simple
consciousness, nor that which is insentient.
(It is) unseen (by any sense organ), not
related’ to anything, incomprehensible ( by
the mind ), un-inferable, unthinkable, in-
describable, essentially of the mnature of
consciousness constituting the Self alone,
negation of all phenomena, the Peaceful,
all Bliss and the Non-dual, This is what
is known as the Fourth (Turiya). This
is the.’Atman and It has to be realised”.

(Mandukya Up., 1.7)

In Turiya or the Paramarthika State the
Atman Ts and the Upadhis do not exist. The
rope which is always the rope, appears in
darkness as a snake because of one’s sub-
jective condition. When the light is brought
in, darkness which caused the false perception
disappears and the rope is seen In 1its ftrue
form and condition. With the disappearance
of Avidya or Ignorance, all Upadhis caused
by it also disappear and the Real Self or
Atman shines in Its Resplendent Glory.
This transcendental state is called Turiya.

BRAHMAN & ATMAN
The Srutis declare that tbe Reality be-
bhind the modifications of the body and mind,
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"and the phenomenal universe are both iden-
tical. The Reality behind the objective uni-

verse 1s known as DBrahman; the Reality
behind the modifications (upadhis) L of the
Jivatman is known as Atman. The Upani-
gshads proclaim both as one and the same.
Sankara’s philosophy of Advaita solely rests
on this Eternal Truth of the Upanishads.
Advaita Texts very clearly explain this
identity by the wuse of the simile of the
‘space inside the pot’ and the ‘space out-
side 1it.” Kata Akasha is the terml wused for
the space inside the pot anl Maha-Akasha is
the term used for the space outside the pot.
Both spaces are one and not different from
each other. Yet, the space inside the pot
appears as limited and finite because of the
Upadhi, the pot. When the pct is carried
from place to place, the space inside it also
appears to be moving from p.ace to place.
In reality, it is not so. What moves about
is the Upadhi—the form known as pot (Nama
and Rupa). The movement of the pot space
is only an optical illusion due to incorrect
understanding and not an occurrence in reality.
The space inside the pot is neither a part
nor an attribute of the space outside it.
They are one and the same. The appearance
and disappearance of the pot as an object of
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perception are events of an empirical natidre
which do not interfere with the space which
is permanent and unchangeable.

The -Atman behind the Upadhis —the three
states —is compared to the space inside the pot,
Katakasha; and the space outside, Maha-akasha,
to Brahman. They are one and the same.
The duality, which is an empirical fact, is only
an illusory appearance— Vivarta Parinama—and
this illusory appearance is negated in Turiya.

The Metaphysics of Advaita is completely
based on the Maha-Vakyas: TAT-TVAM-ASI
(That art Thou) and AHAM-BRAMASMI
(I am Brahman). The four Maha-Vakyas
spoken of in the Upanishads are: Prajnanam
Brahma, (Aitreya Up. 111), Aham Brahmasmi
(Brihad Arankyaka Up.1.4. 10), Tat Tvam
Asi (Chandogya Up. VL. 8.7) and Ayamatma
Brahma (Mandukya Up. 11). The author of
Vedantasara deals with Tat-Tvam-—Asi anl
Aham Brahmasmi as the most important of
them all. Therefore, they may be considered
as the cardinal doctrines of Advaita. The
Mahavakyas indicate the Efernal Truth the
realisation of which is the purpose of human
exigtence, The aim of all activities acecording
to Advaita, is the realisation of the Divine
Nature of man. Religious doctrines, insbitu-
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tions, rituals and symbols are but secondary
factors anl are not end in themselves. They
are unreal and illusory but essential to trans-
cenl the great cosmic illusion. Justas a man
who has a thorn in his foot seeks the aid of
another thorn to remove it, or justas a man
uses dirt, to remove anothor dirt, similarly,
wa seek the aid of one illusion to get rid of
another illusion and in the end transcend both.

Sankara takes his stand on the highest
experiences recorded in the Srutis.and builds
a metaphysical system completely * based on
them. To relate the Transcendental with the
empirical, "he brings in the hypothesis of
Maya. But, yet Maya is as unreal as the
empirical which it tries to cxplain. Both,
Maya and the empirical uziverse, are trans-
~cended in Turiya. From the metaphysical
point of view, Advaita maintains the identity
of Atunin and Brahman for all times ani
denies all manifoldness, and in doing so, denies
not only the creation and destruction of the
universe but also individuality and transmi-
gration to souls. DBecause, the system is purely
metaphysical, the emphasis is more on the
transeendental (Paramarthika). At the human
level, where the empirieal is considered real,
it outlines a cosmology and theology in keep-
ing with gbe realistic outlook of life.
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There is a cerfain amount of confusion
and misunderstanding about the doctrine of
identity among schools of thought which are
more religious than metaphysical. The identity
gspoken of in Advaita, is not the identity of
Jivatman and Tswara or God. Tat—Tvam— Asi
refers to the oneness of Atman and Brahman
in the state of Turiya. God in Advaita
refers to Saguna Brahman and Jiva refers
to the individual self in conjunction with
Avidya. They are separate and remain sepa-
rate as Tong as their [initising prineciples,
Maya and Avidya, persist. Theistic religious
systems without understanding the metaphys-
ical stand point of Advaita, attack the doetrine
of idenity as a blasphemous conception out-
rageous to the religious centiments of man.
Certainly, the Doctrine of identity of God and
Jiva 1s an illogical, irrational and outrageous
idea as long as we are bound by the laws
of the empirical universe of which we form
a part. DBut, it should not be forgotten that
Tat—Tvam—Asi has no bearing to things of
the empirical world and it has no meaning
to ordinary mortals, It is an Absolute,
Transcendental Experience beyond all em-
pirical conceptions as God, (Iswara), Soul
(Jivatman) Maya, Avidya and Moksha
( Liberation ),
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CHAPTER VIL
THEOLOGY IN ADVAITA.

We have been, so far, dealing -with the
Metaphysical or the 'lrfulscendeutal ﬂape(t of
Advaita. The aim of human existence is the
realisation of the identity of the Self or
Atman with Brahman. Therefore, the purpose
of knowledge should be the attainment of this
end or aim. A knowledge that fails to pro-
vide man with the means to attain this 1s
not true knowledge. Advaita, with this in view,
divides knowledge into two kinds. Absolute
knowledge or Para Vidya is that which helps
the direct realisation of Brahman. Relative
knowledge or Apara Vidya is that which helps
one to live a life of happiness and well-being 1n
the empirical world of relative values. An
intellectual understanding of the laws of nature,
devotion to God (Iswara or Saguna Brahman)
with the aid of religious institutions, and the
study of the sacred scriptures, all come under
Apara Vidya.

“There are two knowledges to be known,
as indeed the knower of DBrahma are
wont to say a higher (Para)and also a
lower (Apara). Of these, the lower is
the Rig Veda, the Yajurveda, the Sawma
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Veda, the Atharva Veda, Siksha, Kalpa,
Vyakarana, Nirukta, Chandas, Jyotish.
Now, the higher is that whereby That
Tmperishable (Akshara) is apprehended.”
(Mundaka Upanishad)

Because of the two kinds of knowledge
and way of life, Advaita posits two aspects
for Brahman-—Nirguna and Saguna. Nirguna
Brahman is the highest and is beyond all
attributes and conditions. The object of Para,
Vidya or higher knowledge is the realisation
of Nirguna Brahman. This is only possible
‘by right cognition anl the result is eman-
cipation from transmigration (Samsara). The
object of Apara Vidya or lower knowledge is
the realisation of wordly happiness and pros-
perity and the attainment of Krama-Mukti or
abode in the Heavens. The worship of God
or Iswara helps one to attain Krama-Mukti
for a period, but never helps the cessation
of transmigration. Souls which attain Krama-
Mukui are born again in the world and con-
tinue to progress by performing ‘tapas till
they attain right cognition and thereby Moksha
or emancipabion,

“Liberation can be through (an intuitive)
knowledge alone about the Ultimate
Truth, and not by any other meaus,
7
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just as one’s dream is never sublated
except by one's own awakening.”

(Panchadasi VI. 210.)

The man of realisation views everything
from the point of view of the Absolute Ex-
perience (Turiya) in which the Absolute Brah-
man is the sole reality and everything else is
unreal or Vivarta. Buf, the man of the world
accepts the categories of empirical life as real
and fundamental. To him God or Iswara or
Saguyna Brhaman is a reality. By the cate-
g_ories of life, we mean, the temporal, oper-
ative life of man and animals; the life of
instinets and desires, of adaptation and en-
vironment, of progress and civlisation, of
devotion to God and the attainment of Hea-
ven. In short, we mean the world of He,
She and It.

Advaita takes its stand on the Trans-
cendental aspect of Reality and rejects the
phénomenal as relative and impermanent. It,
in no way even for a moment, attempts
to compromise its position. Because of its
absolute character,it is considered as a purely
metaphysical system without any bias towards
Theistic or Pantheistic doctrines and dogmas.
Those who have a leaning towards religious



beliefs and institufs
with a suspicious g
atheistical system of ‘thaighk

by Nihilistic Buddhism. An Advaitin is not
an irreligious or an atheistic individual. He
may belong to any religious sect and may
worship in any Temple or Church or Mosque.
For him all religions are of equal status and
value. He has no sect to preach mnor any
dogma to defend. All dogmas and doctrines
are real to-him and at the same time un-
real or relatively real from the transcendental
point of view. To him, Right Cognition is
the only path and this may be attained
through the aid of any religious sect, symbol
or ritual, or even without them.

The world of He, She and It are real
as long as man is in the relative or empirical
plane of existence. When the world is taken
to be real, then it has a creator, preserver
and destroyer. God or Iswara is the sole
guide and controller of the Universe and the
power which operates in and through Him is
called Sakti or Maya. Sakti emanates from
God and from Her the manifold objects. As long
as the evolutionary process lasts, the world
is real and the souls which are many and
real, go round the ecyecle of birth and death
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according to their Karma till they attain
emancipation by right cognition.

The Advaita Philosophy of religion is
bagsed on the aforesaid assumptions and,
therefore, it religious doctrines, belief and
rituals are similar to those of other theistic
cults. So ‘long as the individual soul exists,
God also exists separate from it, controlling
and guiding its activities towards higher
developments and attainments. As  such, de-
votion to God is an indispensable necessity
for the well-being of every ome. Through His
Grace, the individual progresses gradually to-
wards final emancipation.

The conception of a determinate Saguna
Brahman or Iswara is an empirical necessity
and has a pragmatical value. “The Reality
or Iswara, in Sankara’s philosophy, is not a
self-evident axiom, is not a logical truth, but
an empirical postulate which is practically
useful.”*  According to Sankara, Brahman, in
his Saguna Aspect, is the cause of the empi-
rical world.

Iswara is Brahman associated with Maya.
Maya is the Sakti or power of Iswara and
it co-exists with him. It is an attribute of
Iswara as heat is to fire. Though Tswara
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and Jiva are products of Maya, Iswara con-

trols Maya anl uses it as His power, but the
Jiva is under the influence of Maya. God
~Iswara-helps the Jiva to liberate itself
from the bondage of Maya.

Maya has two qualities or functions, one
is the act of hiding the Reality (Avarana)
and the other is the act of misrepresenting
(Vikshepa) the Reality and making It appear
as the phenomenal universe. Maya is, there-
fore, the immediate cause of the universe of
objects. The power that makes the Self to
perceive the Reality as the world of objects
is Avidya. “When we look at the problem
from the objective side, we speak of Maya,
and when from the snbjective side, we speak
of Avidya, even as Brahman and Atman are
one, so are Maya and Avidya' one. ®¥ ¥
The space-time-cause world is the view of
reality given to us through Avidya, which is
adapted to the purpose of presenting us with
guch a world.”*

Although, the metaphysical and the em-
pirical points of view are entirely irreconcil-
able, yet Sankara outlines a metaphysical
background for the empirical also. Pure trans-
cendental idealism is only capable of being
*Radbakrishnan
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understood and practised by a very few who
are anxious to tread the path of Self-Realis-
ation, and therefore, it is meant only for them
alone, The majority cannot rise mp to this
level and for them, he outlines an empirical
metaphysics or popular religion, h-ccppting the
traditional views of Soul, God Maya, Avidya
and Moksha. In this scheme, Maya and its
evolutes are traced to Saguna Brahman or
Iswara. Everything evolves from God and in
the end gets absorbed into Him. -The cosmo-
logy of Advaita is more or less based on the
Sankhya categories. In Sankaya, material
objects are traced to Prakriti which is abso-
Mutely different from Purusha. But, Advaita
theology connects Prakriti or Maya and Puru-
sha or Spirit, to Saguna Brahman or God.
Sakti or Prakriti or Maya evolves out of God
and after dissolution of the world, it enters
into God and exists in a potential form as
His Sakti. Individual sonls are reflections
of Iswara or God in Mava. Souls have no
independent existence like the DPurushas of
Sankhya. They are only the Reality reflected
in  Maya, and therefore, have no existence
apart from Tswara. Sankara’s conception of
death, life after death and Karma and its
working, are the same as those found in the
other Hindu religious sects, and therefore,
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need not be elaborated here by us. In the
practical side of religion, he preaches nothing
new and simply follows what are taught in
the Upanishads and other scriptures relating
to devotion, rituals and ceremonies.

PRAVRITI AND NIVRITI

The empirical life of practical activity is
known as the path of Pravriti. As long as
one is in the Pravriti Marga or the external
way, he should follow the injunctions of the
sacred scriptures and lead a life of devotion
to God and service to humanity. One should
seek the Grace of God and lead a virtuous
life in order that he may be able to enter
the path of Nivriti or the Spiritual life. For
those who have seen through the glamour and
un-real nature of the universe, the desire for
emancipation comes. They begin to yearn for
the Absolute. They are the mature souls
(Mumukshus) who ean really understand the
metaphysical standpoint of Advaita. They
direct not their thoughts to the external uni-
verse but try to dive deep within themselves
to realise the Supreme Identity. They are
the adepts who tread the path of the Mystical
Way, which leads towards right cognition
and identity with the Absolute. It is they
who have the right to speak of the illusory
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character of the empirical world and not
those who are immersed in the path of
Pravriti, Sri Sankara has very clearly and
explicitly maintained the differenee: between
the two positions and has shown the spheres
where theology or practical religion is indis-
pensable and where pure metaphysics is
essential, '
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ADVAITA SADHANA

Religious activity is an empirical process,
yet it is essential for the realisation of the
Transcendental. This paradoxical position 18
beyond human understanding, The Ultimate
Reality is béyond all relative approaches and
hence cannot be comprehended by the mind.
But, in spite of this, the goal of human ex-
istence is said to be the realisation of iden-
tity with the transcendental. Whatever may
be the logical standpoint of an Advaitin, the
practical realisation of the ilentity he speaks
of or posits, is ouly achievable through the
path of religion. By religion, we do not con-
note any particular sect or creed. We mean
by b, the practical application of those
spiritual principles which bring about the re-
quired transformation in an individual, so as
to enable him to realise the goal or aim of
existence. In fact, true religion, is a course
of spiritual discipline mesnt to remove grad-
ually the barriers that separate man from the
Divine. Vivekananda defines religion as the
manifestation of the Divinity in man,

§
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ADHYAROPA

So long as man takes the world to be :
real, he will cherish a desire to enjoy  the
things of the world and would hanker after
them day and night.  Out of- ignorance, he
identifies himself with the phenomenal universe
which is everchanging and un-real. The Re
ality is Brahman the Absolute- Because of
Avidya or ignorance, we superimpose the
world of appearance on Tt and go after the
world of appearance with excitement and 1110 -
tion. This tendency or condition of existence
is called Adhyaropa in Advaita Texts,

“Adhyaropa is the superimposition of the
un-real on the real, like the false per-
ception of a snake in a rope which is
‘pot a snake,”

(Vedantasara, Ch, II. 32)
APAVADA

Man’s bondage and the ups and downs
of life arising as a result of it, are due to
Adhyaropa, the tendetiey of mistaking the un-
real for the real. So long as this condition
persists in an individual, he has to go round
the cycle of birth and death till he attains
real Lknowledge. As a result of experience
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gathered in an innumerable rounls of births
and deaths, an individual begins to realise the
transitory nature of the pleasure and pains of
life and he Jongs for a life of peace and
un-alloyed bliss. At this stage of his life, he
enleavours to understand the real nature of
the phenomenal world and ftries to grasp at
the Reality behind the fleeting things. Th's
urge to perceive the real behind the pheno-
menal is called Apavada. It iz the begin-
ning of the.path of Self-Realisation known
also as the Nivriti Marga or the Mystic
Way. Apavada culminates in the realisation
of the Supreme Reality. Apavada is defined
thus : '

“As a snake falsely perccived in a rope
is ultimately found out to be mnothing
but the rope; similarly the world of un-
real things, beginning with 1gnorance
superimposed upon the Reality, is realised,
at the end, to be nothing but Brahman.
This is known as Apavada or de-super-
imposition.”’

(Vedantasara, Ch. IV. 137)

Apavada is the only process by which
Adhyaropa can be annihilated. Darkness can
only be dispelled by light. Unless light is
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brought in, darkness will never disappear.
Any amount of adjustments with it will never
help us to get rid of it. A person who has
hypnotised himself into a state of . ill-health
will have to de-hypnotise himself back $o nor-
mal health. Before one could start the pro-
cess of de-hypnotising, it is imperative for him
to realise that he is in a state of ill-health,
Unless one becomes aware of his state and the
causes which led to it, the endeavour to re-
gain mnormal health cannot be . sficcessful.
Similarly, the essential conditions for the
dawn of a real religious life, are the realis-
ation of the un-real nature of the world of
sense pleasures, and an earnest desire to be
free from their bondage. The following lines
of Kaivalya Namueetham very bea,utlfu]}y
portray the state of mind of the man who
has realised the transitory nature of existence,

“wrweiry Csugd Gsrsssred
o swrmdlCGar ZwwCear Quis
2_arerG @efl(mi  eussrsworib.”

The path of realisation or the religious
life is only meant for those who dread the
world as poison and to none else. Formal
religion which aims at rewards in this life
and hereafter, is &bqoluteiy different from
real religion spok(,n of in the Advaita Texts.
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Formal religion is a soeial institution, but

real religion is a spiritual discipline based on

self-sacrifice, self-control, renunciation and

nniversal love. The former is full of Kamya

«~Karmas -ceremonies performed with a definite
motive or desire. The latter is full of Nis-
kamya Karmas - duties performed without any
desire for reward. Niskamya Karmas only
can purify the mind and make one fit for
the highest realisation.

FUNDAMENTATL QUALIFICATIONS

All Advaita Texts as — a matter of fact
all religious scriptures of the world-expect
certain qualifications from those who aspire to
tread the path of realisation and emphasise
over and over again, that the attainment of
true knowledge is not possible without them.
Apart from the study of the sacred scriptures
and devotion to God (Bhakti), there are four
funlamental requisites that are absolutely
essential for all those who desire to alopt
the path of Self-Realisation. They are:

1. Discrimination between the Real and the
un-real (Nityanitya vastu Viveka).

b

Renunciation of the enjoyment of reward
here in this world and in the next world
(Thamuthrarthapalabhoga viraga).
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3. " Attainment of six means (Samﬂhi-Sadka-'

Sampatti), viz; Trangunillity (Shama), Con-

trol of passions (Dama),  Renunciation
(Uparati), Patient Endurance (Titiksha), o
Self-Settledness (Samadhana and Unflinch-

ing I'aith based on eclear and rational
thinkimg..(Shraldha).

4. Longing for Emancipation (Mumukshutva).

Sri Sankara, in addition to the above,
enumerates three other essential factors which
are indispensable for a seeker after Truth.
They are : intellectual attainments, longing for
liberation and the protecting care of a per-
fected sage (Jivanmukta). The man who has
been blessed with the above three privileges
I8 sure to progress on the path ol Truth.
He who having been born a human being
with intelligence and learning, fails to study
the seripturcs anl exert himself for self-liber-
ation, verily commits suicide, for he kills him-
self by clinging to things of the world.

The four fundamental qualifications enu-
merated  above cannot be acquired by an
individual all of a sudden. They only manifest
gradually in a person who is well-versed in
the religious seriptures of his seet and who
has regularly performed his Nitya and
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Naimitika Karmas with sincere devotion to God.
The Nitya Karmas are: Morning and Kven-
ing worship, Study of the Secriptures, and Obser-

: vance of all ethical and moral rules of con-
duct in daily life. Naimitika Karmas are
the ceremonies and rituals performed on
special occasions and they are obligatory on
all householders. Upasana is devotion to one’s
own ideal or Istam which may be Iswara or
Guru.

NITYA-NAIMITIKA-KARMAS

The purpose of Nitya and Naimitika
Karmas 1is the purification of the mind.
Upasana or Devotion promotes mental con-
centration and tranquility. There are individ-
uals who are intellectually convinced of the
necessity to realise the Highest Truth bus
yet feel weak to ftread the path. Such
people should engage themselves constantly
in meritorious acts. When an individual is
not capable of completely devoting his life
to the pursuit of Self-Realisation, he should
at least, refrain from evil actions and en-
deavour to do good. A life of devotion to God

and service to fellow beings will help one
\to attain purity of mind - Chitta Suddhi, which

wwill enable him to acquire true renunciation
and tranquility of mind. Performance of

Digitized by Noolaham Foundation
noolaham.org | aavanaham.org
AN



6 ADVAITA VEDANFA

Nitya and Naimitika Karmas are prescribed
only for those who desire to purify their
wninds with a view to qualify themselves for
Self-Realisation. Unless one has an_ earnest
desire for the highest spiritual realisation, he
will not endeavour to practise Niskamya
Karmas. Majority of people are drawn more
powards Kamya Karmas bécause they desire
benefits and rewards in this life and the
life to come.

The performance of duties with devotion
to God or Guru, purifies the mind and
destroys the tendency towarlds sinful acts.
An  individual with a purified mind will
acquire a corrcct sense of values and will be
able to discriminate between that which is
right and wrong; real anl un-real. He will
cease to care for the fruits of action and
will exrnastly 12sirs £ astrin a sihws: of equa-
nimity and calmness. He will only possess
one desire and that is the desire for libera-
tion. When the desire for liberation dominates
his mind, the search for the Guru who could
guide him and lead him towards Self-Reali- -
sation begins. :

GURU s
The path of realisation is not a bed of
voses. 1t is thorny and rugged and full of
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pitfalls and disappointments. Therefore, the
guidance of a spiritual master is imperative.
No man can walk on the path without a
competent guide and on this point all religions
are agreed. The blind cannot lead the blind.
He who has ‘not realised the Truth cannot
guide another towards Tt. Spiritual illumin-
ation - is only possible for those who have
completely transformed their lower self by
proper Sadhana, Mere intellectual attainments
and mastery of the intricacies of ritualism
cannot qualily a man to be a Guru. He
who has attaincd the Highest can only help
another to attain It. Srii Sankara describes
a Guru as one

“Who is versed in the Velas, sinless,
unsmitten by desire and knower of
Brahman par excellence, who has with-
drawn himself into Brahman, is calm like
fire that has consumed its fuel, who is
a boundless reservoir of mercy that knows
no reason, and a friend of all good

people who prostrate themselves before
him."

“There are good souls, calm and magna-
nimous, who do good to others as does
the spring, and who having themselves
crossed this dreadful ocean of birth and
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death; help others to cross the same
without any motive whatsoever.”

(Viveka Chudamani, 33 & 37.)

The seeker after Truth, having discovered
a holy person of the type &poken above,
should surrender himself to him, nay, take
refuge in him, and endeavour his best to
live up to his teachings with faith, hope
and devotion.

REAL AND THE UN-REAL .

The first requiste essential for an aspir-
ant in the path of Self - Realisation, is the
ability to discriminate between the real and
the un-real objects of experience. In another
sense, this means the development, in an in-
dividual, of a proper sense of values. Things
in themselves possess no inherent quality of
value as such. The value of a thing entirely
depends on its relation to the individual
who is in need of it or uses it. Objects
which are considered indispensable at a cer-
tain stage of one’s life are rejected as useless
or of no value at another period of life.
They gain a place of importance only accord-
ing to the capacity they possess in satisfying
man’s need. If the things of the world are
said to possess no intrinsic value except the
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one which the enjoyer puts on them, thén,

what is the real position of the world of
objective phenomena?

In the common - sense world of everyday
life, the objective phenomena and the subjects
who experience them are taken as two dif-
ferent groups. What - ever may be the con-
clusions of science and philosophy, this dual
relationship exists in all objective experienece.
The irdividual who is possessed of a body,
mind and & something which he ecalls the
spirit or soul, considers the world as a real
objective fact of experience. He, never for a
moment, dares to question its validity or ex-
istence. The idea of unreality in relation to
the world never enters his stream of consci-
ousness.  Whatever his senses report, he takes
them to be true and acts on them. So long
as man is satisfied with the environments
and the reactions such environments create
in him, he never pauses to question the va-
lidity of his senses, nor the reality of the
external world which is perceived with the
ald of the senses. This is the common man's
position in regard to the world of pheno-
mena. FHe seeks not only foenjoy the pleas-
ures of this world but also the pleasures of

the next world by fulfilling the injunctions
of the religious scriptures.
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" ‘Worldly minded people are not concerned
with religion as a means of liberation from
births and deaths. To them religion is only
& social instibution meant to promote a life
of well-being, here and hereafter. They do
not endeavour to diseriminate “between the
real and the un-real because everything that
exists as objects of experience is absolutely
real for them. They only manipulate their
religious and social environments, in such a
way, as to enable them to live a life of
ease and comfort. :

Science in the twentieth century gives a
different picture of the ultimate nature of the
world as opposed fo the common-sense point
of view. Though, the world of phenomena
appears real and concrete in everyday life,
scientific analysis has reduced the phenomenal
appearance to shadows and mathematical sym-
bols of an abstract nature. Tt has removed
the conereteness of matter and has made it
a mental concept. “Matter is a convenient
formula for describing what happens where it
isn’t. I am talking physics, not metaphysics;
when we come to metaphysies, we may be
able, tentatively, to add something to this
statement, but science alone ean hardly add
to it. Materialism as a philosophy becomes
hardly temable in view of this evaporation
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of matter.”® “What, then, is matter? Mat-
ter is a kink in space-time, as electron
“mush’, a wave of probability undulating into
nothingness, a collection of charges of electri-
city which are not charges in anything, a
system of spatio - temporal events whose qua-
lities are exclusively mathematical. A world
of matter so conceived is so shadowy and
insubstantial that some physicists are inclined
to follow Berkeley or Kant, and to regard it
as an emanation from or a construction of
their own ‘minds—it is variously deseribed as
an inference from events in the brain and
body, a projection from consciousness, a pheno-
menal selection made by consciousness from
a noumenal world—and assert that reality
18 in its fundamental nature mental, as un-
hesitatingly as their predecessors announced
fifty vears ago that reality was material and
mind a creation of matter”.?2 If modern seience
hag reduced matter—the phenomenal universe—
to a mental concept or a mathenatical for-
mula, then, what happens to the ordinary
man’s world? Tt nevertheless, continues to
exist and provides satisfaction to one and all.
How are these two points of view to be
reconciled ? Advaita provides the answer.

1. Outline of Philﬁ_e;}:)h}:_;uy_Bertrand Russell, p_'l_ﬁg
2. Guide to Philosophy by C. E. M. Joad, pp 813—14
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" Even as the ordinary world of common-
sense, is within time and space, fo is the
world of science The difference is one of
degree in manifestation. One is grasser and
the other is subtler or finer. The Reality
transcends both. As long as man is in Avidya
or ignorance, he experiences the world as
real whether on the scientific level or on the
ordinary level of common-sense.

Advaita Vedanta maintains that the world
is real as long as Avidya persists in  man
and states that the reality ascribed to the
world of phenomena is not of an absolute
character. The real is the tramscendental and
the world of phenomena is only relatively
real. Therefore, the search for the Real is
not to be made in the realm of objective
phenomena but within the seeker. The real
within us, gives a colour of reality to the
world of phenomena. The Srutis declare that
the Reality is the background of the pheno-
menal. Unless one is awakened to this con-
ception of Reality, he is not fit or qualified
to tread the path of Advaita Sadhana. He
must become absolutely certain  about the
illusory character of all phenomenal appear-
ances, both subjective and objective, and be
established in the Atman, the Real within,
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It is only then that he would get the
strength and courage to go through the pro-
cess of de-super-imposition--Apavada.

The * insight into the illusory character
of phenomenal existence may come to an
individual in the flash of a moment. DBut,
yet, it is the result of the cumulative -effect
of experience and knowledge gathered by him
in innumerable rounds of births and
deaths. A trifling incident or a sad bereave-
ment or a°painful disappointment, is enough
to bring about this change in one's con-
sciousness. This awakening comes unawares
and under different types of circumstances and
conditions. There is wo uniformity in its
occurrence. It came to the Buddha while
he was in the royal palace enjoying the
best of comforts and luxuries. The trans-
formation this awakening brought in his life
and through him in the world, is the great-
est miracle in history.

This awakening is a pure psychical process
by which, all of a sudden, the person con-
cerned loses all attachment for the things of
the world and turns his mind away from
them with disgust. He begins to feel an
empbiness within himself and yearns for an
abiding and permanent experience. This change
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_does not remove the objects of "experience
§ from his field of consciousness, but, it only
f removes the emotional reaction towards them.

He continues to perceive the things of the
world and to act in relation to them, but
of course without any emotional reactions.
To the onme who has experienced such an
awakening, an analytical study of the nature
of phenomena will help a good deal to
strengthen his intellectual certainty regarding
the unreal nature of the phenomenal universe.
. Unless the sense world of everyday-experience,
lis negated by the process of analysis, the
imind cannot be directed towards the Real —
‘the Absolute of Mystical TExperience. The
Real is the Atman or Brahman. All subjective
fand objective phenomena based on dual ex-
perience are unreal. The Advaita Sadhaka
should fully know that the world is illusory
and that Brahman alone is real. The un-real
is tramsitory, illusory, casual and changeful.
The Real is abiding, Eternal and Blissful.
The aim of Advaita is to realise the Atman
by the process of negating al' that are un-
real and phenomenal. Therefore, the whole
edifice of Advaita Sadhana is built on Dis-
crimination between the Real and the un-
real—Nityanitya Vastu Viveka.
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DESIRELESSNESS (Ihamuthrarthaﬂpala—

- “Bhoga = Viraga)

_ The second essential requisite  for g
Sadhaka ‘is the attainment of the state of
complete. desirelessness. It is said in the
seriptures that one should not even desire
to possess God.

S Fw g lsrsar dyensw my) fsir s
FeGepLrlsyt opemsw pyflsirser
BMFULOUL HlisumE  HisiTURIEsT
HmrelLefiL geris wrGuw.

(Destroy desire, destroy desire,

destroy, even, desire for God.

The more you desire, the more miserable art thou !

Cessation of desire is Bliss )

The spiritual aspirant should not only cease
to desire worldly pleasures, but also heavenly
states of happiness. All enjoyments, whether of
this world or of the next, are finite and
relative and hence, un-real and transitory,

The objects of enjoyment hereafter, such
as heavenly abode, etc., being as transitory
as the enjoyment of such earthly objects as
a garland of flowers, sandal paste and sex-
pleasures, which are transitory, being
results of action—an utter disregard for all
of them is renunciation of the enjoyment
of fruits of action in this world and here-
after, (Vedantasara, Ch, 1, 17.)
10
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Abode “in heaven is as imperrﬁanent_&nd
transitory as abode on earth. - o

And as here on earth, whatever has been

_ acquired by. exertion perishes, so perishes
whatever is acquired for the next world
by sacrifices and other good actions pex-
formed on earth. (Chand. Up. 8-1-6)

Possessions take different forms for dif-
ferent people. Some aspire to possess riches
and material comforts; others desire to possess
intellectual abilities, leadership and fame in
ghe field of religion or polities or scholarship.
The actuating motive behind all endeavours
is one and the same, tendency of possession.
The individual who goes fo a temple for
worship with a view to obtain prosperity and
health, and the individual who seeks favours
from persons placed in better positions in life
and from institutions are both impelled by
the same sellish desire tc possess. The means
may be different but the purpose or aim is
the same. Therefore, both are worldly
in out-look. Because one secks health and
wealth through worship: and rituals, it does
not follow that he is more religious than the
other who seeks them by other means. That
is  why  religious scriptures emphasise on
desirelessness as an essential qualification for a
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truly spiritual life. The tree of spirituality
cannot grow, blossom and bear fruits in the
hearts of those who do mot possess desire-
lessness. :

5 ADVAITA SADHANA

The mystics of all ages and of all faiths
\&gree that voluntary poverty is indispensable
for the mystical quest or self-realisation. By
poverty, we mean the utter self-stripping, the
[casting off of all desires for things of this
"world and that of the mnext—a complete
detachment from all objects of experience
whether subjective or objective. ~ He who
wants to realise the Transcendental, shonld
even renounce the idea of service  to others
whether religious or social or political. “FHirst
seek ye the Kingdom of God” is the advice
of Jesus and he further says that everything
else will be added unto you later. In another
place he says “Blessed are the poor in spirit
for their's is the Kingdom of God”. This
means poverty in mental attitude and nof in
physical possessions. The inner man should
be free from the desire for possessions. One
may live in the midst of wealth and plenty,
but what is required is absolute detachment
for the things of the world. In detachment,
the spirit finds quiet and repose, nothing
weariegs it by elation mnor oppresses it by
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dejection. It is the idea of possession that
poisons the relation between the self and the
external world and divides the world into
“mine’ and ‘not - mine”. Poverty is that
celestial virtue whereby all earthly things are
trodden underfoot and whereby all hindrances
are removed so that the soul may freely
join itself to God the FEternal.

SHAT-SAMPATTI - Six Means.

The third essential rcquisite for an aspi-
rant is the acquirement of the six means—
Sama (tranquillity), Dama (control of the sen-
ges), Uparati (renunciation), Titiksha (patient
endurance), Samadhana (self-settledness) and

Shraddha (faith).
SAMA

The instruments of objective knowledge
and action are of two kinds—internal and
external, The internal organs are Manas (uni-
fying faculty), Buddhi (intellect), Chitta
(faculty of feeling), and Ahankara (faculty
of egoism). They are collectively known as
Antahkarana. The external organs are Gnana-
indriyas (five senses of preception): Sight,
Hearing, Taste, Touch and Smell, and the
Karmendriyas (instruments of aetion): organs
of speech, the hands, the feet, the organs
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of evacuation and generation. Sama is the
endeavour or practice of keeping the vrittis
of the Antahkarana perfectly under control:
What Western psychology calls the mind,
Indian psychology calls the Antahkarana.
Modern psychology  divides  the activities
of the mind into various groups  of
faculties and what is known as mind is the
collective name for the various functions of
the inner organ of knowledge and understand-
ing. In Indian or Hindu psychology, the inner
faculties of knowing and understanding are known
as Anfahkarana which is divided into Manas,
the unifying principle involved in sensation,
Buddhi, the faculty of reasoning, Chitta, the
faculty of feeling and Ahankara, the faculty
of I-ness. Whatever is ushered in by the Gna-
nendriyas, organs of preception, is acted upon
by the inner faculties and thereby knowledge
of the external world or objects is attained.

Sama deals with the control of the inner
faculties. By the practice of Nitya - nitya-
Vastu- Viveka (Discrimination) and TIhamuth-
rartha - Pala—Bhoga — Viraga (Desirelessness) a
sadhaka acquires a mental state by which
the mind or the Antahkarana effortlessly gets
detached from the objects of experience. This
attainment helps him to keep the mind in
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perfecf tranquillity and to direet it towards
the only real object, Brahman. Sankara de-
fines Sama thus:

The resting of the mind steadfastly on
its Goal (viz: Brahman) after having de-
tached itself from the manifold of sense-
objects by continually observing their
defects, is called Sama or calmness.

(Vivekachudamani. 22)

Sama is also a vritti or activity of the
Antahkarana. But, this activity is the curbing
of the mind from all objects except the
thought Brahman, the Real. One should ab-
solutely be irresponsive to the message of
the external organs of perception and be
concentrated on the Real and the way to
realise It. Sama is not attainable without
Dama.

DAMA

Dama is the control of the external or-
gans of perception and action. Sama and
Dama are interdependent activities. For a
man well established in Sama, proficiency in
Dama is not very difficult, When the mind
iy not attached to the things of the world,
the organs of perceptioa, by themselves, do
mot get attracted towards the objects, nor do
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the Karmendriyas function without direction
from the Antahkarana (mind). The senses do

not function, unless, they are urged by the
Antahkarana or mind.

Turning -both kinds of sense-organs away
from sense-objects and placing them in
their respective centres is called Dama
or self-control.

(Vivekachudamani. 23.)

In Dama the sense of hearing is the
only organ which functions. It is utilised for
hearing the attributes of Brahman to enable
the mind to dwell on it perpetually.

TUPARATI

Uparati is that tendency of renouncing
everything worldly, which obstructs the realis-
ation of Brahman. It is not the act of
giving up every form of activity and living
a life of idleness. No man in the world
can give up activity or work as long as he
lives. As long as we possess a body, we
form a part of nature, and our body is
governed by the laws of nature. One essential
characteristic of nature is its incessant acti-
vity. Everything in this world is n a per-
petual state of motion. Nature knows .no
such thing as rest. Therefore, if -anyone
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thihks that he can be inactive physically,
or mentally it is only a delusion born
of absolute ignorance of the laws of nature. It

is said in the Gita:

For no one can remain even for a
moment without doing work; every one
is made to act helplessly by the im-
pulses born of nature.

He who restrains’ his organs of action
but continues in his mind to brood over
the objects of sense, whose "nature is
deluded 1is said to be a hypocrite (a
man of false conduct).
Ch. 111. 5 & ©.
Therefore, Uparati, does not mean giving
up all activities and desires. It means the
giving up of only worldly activities and de-
gires. It is the performance of action with-
out attachment, after controlling the senses.
No man can attain spiritual freedom by the
mere renunciation of action.
Do thou thy alloted work, for aection
is better than inaction; even the main-
tenance of the physical life cannot be
effected without action.

Therefore, without attachment, constantly
perform action which is duty, for by
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performing action  without attachment,
man verily reacheth the Supreme. Let
him (jnanin) not unsettle the minds of
the ignorant who are attached to action.
The enlightened man doing all works in
a spirit *of Yoga should set others to
act (as well).

Ch. 111. 8. 10. 26,

Says Sri Krishna in the Gita.

Work .s absolutely essential for mental
purificatiori and cradication of past Sams-
karas. Uparati, therefore, is not a negative
path of lazy Iinactivity in the name of
religion, but a path of activity based on
non-attachment and self-control. It is the
positive act of abandoning all selfish motives
of action and the performance of action with
the sole aim of Self-Realisation. It is a life
of discrimination, self-control, detachment and
contemplation and such a life cannot be said
to be one of inactivity.

TITIKSHA

Titiksha is the patient endurance of all
forms of pains. By the practice of Titiksha,
cne acquires the capacity to bear heat and
cold, pleasure and pain, happiness and sorrow
without any emotional disturbance. He who

11
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'is'proﬁoient in  Titiksha developsl an even
mindedness towards all pairs of opposites.

The bearing of all afflictions without
caring to redress them, being ~free (ab
the same fime) from anxiety or lament
on their score, is called Titilssha or
forbearance.
(Vivekachudamani, 24.)
SAMADHANA

Samadhana or self-settledness -is the acti-
viby of constant concentration on the Real—
Brahman. He who is fully endowed with the
qualibies enumerated above, will naturally be
free from doubts and difficulties regarding
the real purpose and aim of life. He will
be calm and collected and cannot he deceived.
by any rewards pertaining either to this or
to the next world. His mind will be fully
~concentrated on the Supreme Reality. His
‘interest in the Reality is not like that of
. the intellectual philosopher who is drawn to
‘the study of the Reality out of curiosity.
His thirst for the Reality is ‘the outcome of
hig realisation of the emptiness of the world
and the need for something enduring which
could bring solace and happiness to his
psychic personality. Because the world has
~¢eased to have an absolute value for him,



;
ADVAITA SADHANA 83

it cannot disturb his equilibrium. When on€ is
attuned to the one thought of Self-Realisation,
then he is said to have attained the state
of Samadhana.

Not the mere indulgence of thought (in
curiosity) but the constant concentration
of the intellect (or the affirming faculty)
on the ever pure Brahman is what is
called Samadhana or self-settledness,

(Vivekachudamani, 26.)

The sadhaka who has attained Sama-
dhana will be at peace within himself and
with evervbody else. Nothing will disturb
him. His sole activity will be towards the
pursuit of Truth.

SHRADDHA

Shraddha is rationalised faith in the
words of the Guru and the teachings of the
Scriptures. What is required is not a blind
/faith in the doctrines and dogmas of religious
linstitutions, but a faith in the Srutis which
{deal with the path of realisation and the
~words of the spiritual teacher who has ex-
perienced the highest mystical state of abso-
!]ute one-ness. There are two kinds of religions
| seriptures, the Srutis and the Smritis. The
' Srutis are books which deal with the eternal
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principles which guide and regulate the life
of a sadhaka. They are utterances of saints
and myvstics who have had the highest spiri-
tual expericnce. The Smritis deal with veli-
gion in its social aspect, and as such, are
not absolute in character.

A spiritual aspirant should study the
Srutis in a rational way and convince him-
gelf of the truth of their teachings. After a
proper study and understanding of the Srutis
under a competent teacher one ‘should form
his judgment about them. A conviction born
of patient study, research and understanding
can only foster the growth of faith and
stabilise 1t firmly.

In addition to faith in the Srutis, de-
votion to one’s own Guru is an absolute
necessity. Without the guidance of a Gurn
the goal of self-realisation cannot be attained.
Only through the Grace of the Guru, the
yearning for freedom is satisfied. The Guru
is the visible symbol of God on earth. The
Grace of God manifests more fully through a
Guru than through anything else. The Secri-
ptures and the Guru are the two indispens-
able factors in the life of a sadbhaka which
constantly help him and gnide him towards
the Ideal. : '

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



e ADVAITA SADHIANA * 85

Acceptance by firm judgment of the
mind as true of what the scriptures
and the Gurn instruct, is called by the
sages Shraddha or faith, by means of
which. the Reality is perceived.

(Vivekachudamani. 25.)
MUMUKSHUTYVA

The fourth essential requisite for those
who seek to tread the path of Advaita Sa-
dhana is Mumukshutva—the yearning for liber-
ation, in this birth, here and now. The as-
pirant who has acquired the first three qua-
lifications will naturally be anxious to obtain
liberation or Mukti. He cannot rest until he
attains the Goal. An intense yearning to be
free from bondage is Mumukshutva.

Mumukshutva or yearning for Freedom is
the desire to free oneself, by realising
one's true nature, from all bondages from
that of egoism to that of the body—
bondages super-imposed by Iguorance.

(Vivekachudamani. 27)

Tt was said in the section dealing with
Desirelessness, that an Advaita Sadhaka should
not have any desire, not even the desire to
attain heaven. Therefore, a doubt may natur,
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ally arise in the minds of the readers as to
how one could possess the desire for liber-
ation, when all desires are considered barri-
ers for Self-Realisation. The longing for liber-
ation is not a worldly desire for the possess-
ion of anything or for the attaintment of any
state foreign to one’s own nature. The aim
of an Advaita Sadhaka is to be free from
ignorance and the Upadhis which limit his
true nature, The real uature of the Soul or
Atman is Divine. The Self, in its true aspect,
is beyond all Upadhis and limitatians.

When a person, for reasons unknown to
him, finds himself caught {in a room or an

enclosure, he will naturally endeavour to free
himself from that bondage. No one can main-
tain that his effort to free himself is unnatur-
al or wrong. The desire to be free from
limitations or bondage is the law of one's
own being (Dharma). Free movemant to-
wards the realisation of an aim or purpose
1s the chief characteristic which distinguishes
the living from the non-living. The desire to
be free is a universal urge found in all live-
beings and living true to that urge is the
law of life. Therefore, the endeavour to rea-
lise this fundamental nature of the Self can-
not be considered an act of selfishness and
should not be ranked along with other world-
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ly desires which are obstructions to ‘3pnltual
Freedom—Self-Realisation.

Advaita Mukti or Liberation is not an
attainent of a new state foreign to the Self,
nor a union -with some object other than the
Self. It is the full realisation of one's own
! truec nature. The moment one gets this rea-
lisation, he is free from all Upadhis which
limit the Self. Advaita Texts give the example
of the “pot -space” and the “space outside
the pot’’ .to illustrate the union of Atman and
Brahman. They are both one. Though, both
spaces appear to be different, yet, they are
one and the same. The pot-space moves
about and appears finite and limited because
of the upadhi—the pot. The moment the pot
- is broken, the finite appearance of the pot-
space vanishes. The change is only the dis-
appearance of the wupadhi, the clay form
called the pot. Similarly, the union of the
Atman with Brahman is not a thing to be
| attained. It is already there. What actually
happens is the removal of the upadhis which
make the One appear as the many.

There are some critics of Advaita who
ridieule Mumukshutva as the highest form of
selfishness, and state that 1t makes man self-
centred and egoistic in outlook, This type of
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eriticism is the result of prejudice and a
lack of proper understanding of the teachings
and aim of Advaita philosophy and religion.
An Advaiti is not anxious to sojourn in
heaven, nor is he anxious to reach the feet
of God who is far away in a Loka. He
endeavours to understanl himself and to
realise his own true nature. The experience
of Self-Realisation cannot be related in terms
of empirical knowledg. 'The only way to
realise the Transcendental Absolute 18 fo
realise the true mnature of the  Self, the
Atman. St Thayummanavar says:

g8 wdnsTy pl0wH Cwp UDYRH

@B B Qurgy LD wapsI3er GuFra LTIUISL.

Realisation of one’s true nature.
Brings him to God much closer, Oh. Supreme.

TIn the light of what we have said,
Mumukshutva should not be treated as a
desire to preserve one's own individuality or
ego, or as a selfish endeavour to possess
something which will give one comfort and
consolation in this life and the life fto come.
It is a yearning to annihilate the selfish
'ego which is the source of all error and
‘misery. Saints describe the highest experience
as a state beyond the I-comscious ego.
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In Him my body, Soul, and thought, and mind
wete merged;

How all mysclf was lost, sing we, and beat, Tellenam,
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: (1)
‘That is, this is He', said not the sages of old,

Sat they, in Silence, enjoying Him.

A true Mumukshu, therefore, is one who
has realised the unreal nature of all pheno-
mena both subjective and objective, and has
attained a state of desirelessness. He has no
attraction for the things of the world. He
yearns, day and night, for spiribual freedom
which is the realisation of his Divine Nature.

i

Digitized by:Noolaham Foundation
noolaham.org | aavanaham.org



CHAPTER IX
STEPS T0 REALISATION

TAT-TVAM-ASI.

The Mumukshu who has acquired the
necessary qualifications for the contemplative
life will be deemed fit to be initiated by the
Gura. The Guru will teach him the meaning
and significance of the Mahavakya—Tat-Tvam-
Asi, and set him on the path of contempla-
tion which will ultimately lead him to the
Unitive experience of Supreme Identity. The
contemplative life is divided into four stages:
Sravanam (Hearing), Mananam (Reflection),
Nitithiyasanam  (Meditation) and  Samadhi
(Absorption or Identity).

SRAVANAM

The first step or stage in the contem-
plative life is Sravanam, the act of hearing
the sacred formula of Supreme Identity. The
Mahavakya consists of three parts: Tat, Tvam,
Asi. ‘Tat’ means That which denotes Brahman,
the Absolute, the background of everything.
‘Tvam’ means the Self or Atman, the back-
ground of the ego. ‘Asi' is the word which
denotes the relationship that exists between
the ‘That’ (Brahwan) and the ‘Thou’ (Atman).
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That-Art-Thou is the fuall meaning of the
Mahavakya-——Tat-T vam-Asi.

The Srutis (Upanishads) declare that the
Reality behinl the phenomenal universe and
' the subjective ego are identical. The Reality
behind the cosnios is Brahman; the Reality
behind the subjective ego is Atman. The
‘mystic ideal of the Upanishads is not the
‘delight of absorption in God which has an
"appearance of an identity, but the attain-
ment of that Suprems Silence and Peace which
~ passeth all understanding. : '

S

For, where there is duality, as if
were, there one sees another; there one
smells another; there one tastes another;
there one speaks to another; there one
hears another; there one thinks another;
there ons touches another; there one under-
stands another. But where everything has
#becoms just one's own self, then whereby
anl whom woild one see? then whereby
anl whom would one taste? ** speak **
hear, ** think ** fouch * anil understand ?
whereby would one understand him by
means of whom one understands thiz All?

(Brihadaranyaka Upanishad. IV-5-15)

i Where nothing else is seen, nothing
‘else is heard, nothing else is known that
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‘is the Bhuma, the unlimited: but where
'something is seen, something known, that
is the finite; the Bhuma, the limitless,
‘dies not, the limited dies.

(Chandogya Upa. Chap: 7.24)

Tat-Tvam-Asi indicates the transcendental
experience spoken of in the Upanishads. This
experience i8 not a new revelation for the
Self, or a new psychic expanse or a joy of
God-Consciousness in some form of fellowship.
It is the Delight- Supernal which is the true
}essenoe and nature of the Self which Tt
‘becomes conscious of or aware of in the state
of Supreme Identity,

The Sadhaka should vreverently take to
heart the full meaning, significance aud implic-
ation of the Mahavakya,®* and begin to thlnk
over it in constant reflection.

MANANAM.

The second step, in the contemplative
life is the process or act of reflection on the
truth of Tat-Tvam-Asi. The Sadhaka should
constantly visualise the state of identity and
divect all activities in such a way as not to
have a negative effect on his practice. The
{mind should always dwell on DBrahman, the
'One without a second. All ideas and aspir-

* Deo page 45,
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ations which are foreign to the promotion” of
Supreme TIdentity should be negated. When
‘roflection on the mnature of Brahman, the
{ Atman and the Supreme Identity becomes a
{settled habit, then, meditation becomes easier
fand natural.

NITITHTYASANAM

When all our thoughts and ideas become
clear-cut and definite, not hazy and  vague,
then, we are in a state fit for meditation.
Meditation is the very centre and heart of
lspir‘itlml life. All religions of the world empha-
sise on the necessity of meditation for religious
progress and experience. An intuitive insight
into the real nature of the Self or Atman
is only possible by the aid of Dhyana or
Meditation. Concentration should not be con-
i’iused with Meditation. Concentration is 2
mental act of effort. It is the process by
which the mind excludes cverything else
but one idea or object. Meditation 1is that
lprocess of introversion by which the mind
transcends itsclf.  Concentration is called
Dharana in Yoga, and Meditation is Dhyana:
What actually happens in the state of medit-
cation or Dhyana is that the mind visualises
the ideas or the object of contemplation, and
tries to get _absorbed in it. In meditation,
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the self feels the edge of its own personality,
its separateness from the Reality, the object
of its pursuit. In deep meditation, the self
. gently slips into a drecamy consciousness of
ri!the Infinite.  When one attains proficiency
in meditation, he gradually slides into the
next stage of absorption. The following
stanzas are eminently suitable for contempla-
tion by the Sadhaka:

Om. I am neither the mind,
intelligence, ego, nor chitta,
Neither the ears nor the tongue,
nor the senses of smell and sight,
Neither ether nor air, :
nor fire nor “ater nor earth:
I am Fternal Bliss and Awareness
I am Siva! I am Sival

I am neither the prana,
nor the five vital breaths,
Neither the-seven elements of
the bedy, nor its five sheaths.
Nor hands nor feet nor tongue,
nor other organs of action.
I am Eternal Bliss and Awareness
I am Siva! T am Sival

\Tuthmw of pleasure and pain,
of virtue and vice, do I Kknow,
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Of manfra or sacred place,
of Vedas or Sacrifice ;
Neither am I the ecater,
the food nor the act of eating:
I am Eternal Bliss and Awareness
I am Siva! I am Sival

I have no form or fancy:
the All-pervading am T;
Everywhere T exist,
and yet am beyond the senses;
NPlthl salvation am I
nor anything to be known:
I am Kternal Bliss and Awareness
I am Siva! I am Siva!
(From Sri Sankara’s Nirvana Astakam)
SAMADHI

Samadhi is complete absorption or union
of the Self with Brahman. Advaita Texts
speak of two types of Samadhi: Savikalpa
and Nirvikalpa. JIn Savikalpa the mind takes
the form of the object of contemplation and
rests on it. In this type of merging or ab-
sorption, the subject-object relationship con-
itinues to exist. The Reality 18 experienced
in its relative -aspect and the spiritual experi-
ence is still determinate. Brahmaa is experi-
enced ag the Cosmic Self which vibrates
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through all beings. The Reality is felt and
experienced in its immanent aspect. In Sa-
vikalpa, the soul feels the identity but never
looses its individuality. The soul sees the
beatific vision, feels the ineffable joy (Ananda)
of it and blissfully reposes in - it but never
transcends it. All theisiic religions consider
this state as the highest form of mystical
union and are satisfied with it. The union
is so complete that it gives the feeling of a

_perfect oneness, of a fusion or transformation.

According to Theism, ‘“no matter. what the
appearances, the subjective impression, and the
somebimes exaggerated expressions of the wys-
tics, the end vremains always the same in
reality as it was at the beginning; the cre-
ature remains rcally distinet from the Creator

both in nature and personality.”

But, Advaita is bold enough to surmount
this duality in the Transcendental Calm
known as Nirvikalpa Samadhi.

NIRVIKALPA SAMADHI

The state of Nirvikalpa Samadhi is devoid
of all characteristics and concepts. What
exists in that state is beyond expression in
terms of worldly knowledge. In Nirvikalpa,
the jiva loses all limiting Upadhis and attains
its true nature, Some explain that in the
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Nirvikalpa: Samadhi, the mind takes the. fqrm
of Brahman and exists as Brahman. 1t is
incorrect to describe the experience. in this
‘way. Nirvikalpa is not a state where the
mind exists and assumes the form of Brahman.
It is in Savikalpa that one gebts the ex-
perience of the delight of or the awareness
of God-Consciousness. In Nirvikalpa Samadhi,
the experience transcends all forms, names,
and characteristics and the Self plunges into
‘the Ocean of Supreme DPeace and Silence.
(The wise one who has attained this Supreme
| State is called a Jivan-Mukta-—one who has
attained complete freedom from all Upadhis
" though living in the world.

The wise one realises in his heart,
through Samadhi, the Infinite Brahman
which is undecaying and immortal, the
positive Entity which precludes all nega-
tions, which resembles the placid ocean
and without a name, where there are
neither . merits nor demerits,—which 1is
eternal, pacified and One,

(Vivekachudamani; 410)



? CHAPTER X
JIVAN-MUKTI & VIDEHA-MUKTI.

JIVAN-MUKTI

7 He who has attained the Supreme Iden-
{ tity while living in  the world is called a
Jivanmukta. He enjoys KEternal Bliss
and Peace internally and externally. Though,
the worll with its manifold activities conti-
nue to exist for him, he is not perturbed by
it. A person who knows what a  mirage is,
never gets deceived by its appearance, because,
he is fully aware of its unreal nature. Simi-
larly a Jivanmukta, though he lives in the
world with his senses active, never gets
attracted by its enticing appearance. The
Jivanmukta’s experience, though, it cannot be
objectively proved or expressed in terms of
empirical knowledge, yet subjectively it affords
him a certitude which is unshakeable even
unto death, There are examples of men of
realisation facing death with a smile, defying
wordly power and might, bearing with patience
persecution born of sectarian wrath, vindi-
cating the supremacy of Spirit over Matter.
The Jivanmukta attains an ihner harmony
and freedom and engages himself in the pur-
suit of unoselfish service to humanity unti]
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his body lasts. The inner experience of -
Jivanmukta is not discernible through phym-
cal or bodily signs, nor can be measured
through his psychical attainments. 16 is an
experience that can only be felt by those
who are awakened in spirit. The transform-
ing power of his presence and the unselfish
life that he leads are the only factors by
which we could measure his exalted experi-
ence.  Sri Sankara defines a Jivanmukta as
follows
He whose illumination is steady, who has
constant bliss, who has almost forgotten
the phenomenal universe, is accepted as
a man liberated in this very life.

He who. even having his mind merged
in Brahman, is mnevertheless quite alert,
but free at the same time from the
characteristics of the waking state, and
whose mealisation is free from desires, is
accepted as a man liberated-in-life.

He whose cares about the phenomenal
state have been appeased, who, though
possesspd of a body consisting of parts,
is yet devoid of parts, and whose mind
is froe from anxiety, is accepted as a
man liberated-in-life.
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_The absence of the ideas of ‘I’ and
{‘mine’ even in this existing body which
follows as a shadow, is a characteristio
#'of one liberated-in-life. .

Not dwelling on enjoyments' of the past,
taking no thought for the future and
looking with indifference upon the pre-
sent, are characteristics of one liberated-
in-life.

Looking everywhere with an &ye of equa-
lity in- this world full of elements poss—
essing merits and demcrits, and distinct
by nature from one another, is a charac-
teristic of one liberated-in-life.

When things pleasant or painful present
themselves, to remain  uwnruffled in mind
in both cases, through sameness of atti-
tude, is a characteristic of one liberated-

in-life.
&

e who through his illumination never
fdifferentiates the Jiva and Bratman, s&s
well as Brahman and the universe, is
“known as a man liberated-in life.

Men of realisation have neither likes nor
dislikes. They transcend all social 1ules of
conduct and are called Athivarnashramis
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(gy,mnmﬂﬁmmw) They do not care to
place themselves within the limits of a parbi-
cular scet nor do they observe the rules of
- caste. Their conduct shounld not be judged
by the ordinary rules which regulate society.
Thpy live in tune with the TIlflI]ItL andl the
! Divine works in and through them. They
vindicate the great truth that every one can
I attain the highest spiritual illamination in
" this birth, here and now.

The body and mind of a Jivanmukta are
the abode of the Supreme Reality. Tn and
through him the world perceives the Divine
in action. God or the Reality is an abiding
fact and a living presence for Jivanmuktas.
iIn their company, those who are awakened
to the reality of spiritual values, will taste
the peace of spiritual calm. They are the
beacons of light who lead the struggling
souls to the eternal haven of Peace and
Bliss. The ocean of Samsara can only be
crossed with their grace and guidance. “Blessed
are those who have gained the protecting
care of a perfected sage (Jivaa-mukta),” says
Sri Sankara.

A Karmic Samskaras of individuals are di-
!vided into three groups: Sanchitam, Prarab-
‘dham and Akamiyam. Sanchita Kaimas are
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ccumulated Samskaras of past lives which
are in store, awaiting their time to be con-
vertel into Prarablham. Prarabdha Karmas are
those which determine the present life of an
individual. That portion of Sanchitam which
thas already assumed a physical body with a
isetting of its own, is Prarabdha. No person,
{however exalted he may be in spiritual ex-
iperience, can escape the rigours of Prarab-
'dham. Religious literature of the world is
ifull of incidents connected with the lives of
‘saints who, inspite of their spiritaal attain-
ments, have undergone untold sufferings in
their lives. 'The sufferings they had experi-
enced in the pursuit of their ideal might
have been mnecessary [actors to strengthen
them in their ideal. Dut, vet, the fact of
their having suffered physical pain iz a proof
of the inevitable operation of the law of Pra-
rabdha Karma. '

Akamiyam is the result of one's own
actions performed in this birth. An indivi-
dual, no doubt, suffers for his past Karma
in this birth; but, it cannot be maintained
that he has mno freedom to shape his future
in a better way. This inherent freedom,
therefore, enables him to acquire fresh Karma-
good or bad-and such newly acquired Karmas
are called Akamiyam.

Digitized by Noolaham Foundation
noolaham.org | aavanaham.org



JIVAN - MUKTI—VIDEIA - MUKTI 103

]

Jivanmuktas  who attain  the  highest
;spult.uob] illumination, destroy their Sanchitain
and necutralize the rcaction of Akamiyam by
.;_l'ahe powgr of Jnana; but, retain Prarabdha
Karma and suffer physical pain and pleasure
in the process of cxhausting it, till they
give up their bodies. Although they live in
the world after realisation, they do not lose
themselves in the activities of the world.
They may live a life of intense activity or
lead a life .of blissful absorption according to
‘the tendency of their Prarabdha Karma.

Jivanmuktas are of different types. Some
jare full of Bhakti or Devotion and spend
their time in joyful singing of the Ineffable
Experience symbolising It as Shiva, Vishnu,
Ganesha, Kartikeya, Allah, Buddha, and
Christ.Others lead a life of vigorous aetivity
_rendering service to fellowmen. A few others,
well versed in the religious scriptures of
their sects, go about preaching the gospel of
true religion and spirituality as against crude
sectarianism and narrow minded = bigotry,
They help and guide devotees to distinguish
between institutionalisimn based on rituals and
ceremonies, and true spiritual life based on
universal love, self-sacrifice, truthfulness, purity
and devotion. Such men are adored and
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respected as Acharyas (teachers) and religious
sects grow out of their teachings after their
death. There are, yet, a few who completely
ivolate themselves from human surroundings—
!gicafi to the world of activity —and get lost in the
nfinite Bliss of Brahmanubhava or God-Con-
sciousness. These men live unknown and pass
away unsung. Despite these differences, they
all possess the same inuer experience, enjoy
the same beatitude, proclaim to the world by
their lives the importance of spiritual vahics
and dissem‘nate an atmosphere of Holiness,
Purity, Universal Tove, Humility, Peace and
Devotion. They live in the world as images
of the Divine Reality reflected in the mirror
of human existence. “The true sages possess
the inner joy and peace which are indepen-
dent of outer circumstances. Their happiness
is not dependent on outer things. They have
passed beyond the forms of social life. Their
repunciation is spontansous anl does not
involve any idea of sacrifice. They work for
the fulfilmsnt of the Purpose. They are one
in consciousness anl acbion with the Divine.”

VIDEHA-MUKTI

As long as a Jivanmukta lives in the
world and performs actions in fulfilment of
ghe Law of Karma (Prarabdha), his attain-
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ment cannot be of an absolute character
Though, he attains complete identity with the
Supreme, yet, his experience will have a
certain  amount of limitation due to- the
upadhis connected with the body and mind.
‘With the destruction of the physical body
‘alone, one attains Kaivalya Mukti or Videha-
Mukti. :

«After the exhaustion of the Prarabdha
work his vital force is absorbed in the
Supreme DBrahman, the Inward Bliss, and
ignorance with its effects and their im-
pressions is destroyed. Then he is identi-
fied with the Absolute Brahman, the
. Supreme  Isolation, the embodiment of
. Bliss, in which there is not even the
appearance of duality.”

(Vedantasara. 226)

It is an unprofitable venture to speculate
on the nature of Videhamukti. What actually
is Videhamukti and what happens to & Ji-
vanmukta in that state and after it, is
beyond human comprehension. As long as
man lives in the physical body, he cannot
fully imagine the state of Videhamukti.
¢ Speculation on such metaphysical questions

gh&s no practical use, and that is why Lord
4 Buddha observed silence whenever such gue--

{4
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stions were put to him by’ his disciples.
The only statement that could be logically
made about it is, that in the Kaivalya State
or Videhamukti. The One Exists without
a second. ; - !
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CHAPTER XI -~ ©
NON-ADVAITIC SYSTEMS. .

Tn the course of our study of the Advaita,
we had ocecasion to refer to the other Hindu
systems of thought. It is proposed, in this
chapter, to outline briefly the cardinal tenets
of the other schools of thought so that a
student of comparative religion may Lknow
exactly the position of Advaita in relation
to them. - The most popular nun-Adgva;itic
religious systems of South India today are
the Visistadvaita of Sri Ramanujacharya,
Dwaita of Sri Maddvacharya and Saiva
Siddhanta of Sri  Meikanda Deva.  Saiva
| Siddhanta is a non-Vedantic system. |

VISISTADVAITA—QUALIFIED - MONISM

Sri Ramanuja (1019— ), the Vaishnava
Saint, ‘Reformer and Philosopher, ig the great-
est exponeat of the philosophy of Visista-
dvaita, He wrote commentaries on the Ve-
danta Sutras and the Bhagavad Gita. His
views on the teachings of the Upanishads
are embodied in his book “The Vedartha
Sangraha.”  In addition to the Prasthana
Traya, he accepts the Pancharatra Agamas
and the Hymns of the Alwars as authorit-
ative. - His philosophical doetrines are -more
influenced by the DBhagavad Gita- and the
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devotional kymns of the Vaishnava mysties.
The life and teachings of Saint Nammalvar
linfluenced Ramannja to a very great extent.

According to Ramanuja, God has three
essential qualities which are known as Adha-
ratva, the quality of being the ground;
~ Vidharitva, the quality of being the supporter;
Seshitva, - the quality of being the whole.
Brahman or Reality has essential qualities
and can be described by enumerating them.
Dualism insists- on the separateniess of the
world and God. Absolate - Monism denies the
reality of the world and insists on Brahman
as the changeless Reality. Buf, Visistadvaita
of Ramanuja speaks of God, the Reality, as
full of qualities and considers Chit (Spirit)
and Achit (matter) as inseparable qualities of
God. The three—Iswara, Chit and Achit—
are inseparably connected to one another as
a complete organic whole, and Brahman ex-
presses Itself in their intimate relationship.
Chit and Achit connote the Absolute and
are parts of it. The distinction which exists
between Chit and Achit and Tswara comes
under the type known as “Swagatabheda’.
It 1s like the distinction that exists between
the limbs and the body. The limbs are mnot
separate from the body, because they form
part of it,
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Brahman is the sole reality without &
second and wills to become the many and
differentiates Ttself into the manifold of sen-
tient and non-sentient beings. Though Brahman
is the ground of all changes, It in Itself
does not change. The Jiva is not an entity
existing by its own right. It is really a part
of Brahman. Brahman the super-subject of
all experience is distinguishable from the
finite self (jiva) and the world of matter
(Achit) but, cannot be separated from them.
‘Brahman ‘is the all-inclusive Reality which
has Chit and Achit as its eternal and in-
separable modes or attributes. ;

Visistadvaita, in its religions aspect, in-
sists on the idea of God or Iswara, as the
ruler and redeemer, and lays down the path
of Bhakti or Prapatti (self-surrender) as the
means to the attainment of Kternal Bliss.
The whole scheme of Karma Yoga and Jnana
Yoga elaborated by Ramanuja is but a pre-
paration to Bhakti. Karma Yoga finds its
consummation in Jnana Yoga: Jnana Yoga
finds its consummation in Bhakti Yoga. In
Bhakti Yoga, the centre is shifted from
self-consciousness to God-consciousness. Mukti
or liberation is not only the immediate ap-
prehension of Brahman but also the attain-
ment of His Paramapada (Supreme Status).
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The Jiva realises “its essential and ebernal
nature and is deified and thus atttaing " the
being of its being,

According to Visistadvaita, Biahman is
not only the efficient cause of the universd
but also the material and the instrumental
cause as well. Therefore, Ramanuja’s theory
of philosophy is known as Nimitto-upadhana-
parinamavada. The Parinama spoken of ig
not for Brahman as Iswara, but to Brahman
as Chit and Achit. The Iswara aspect is
changeless. Chit and Achit only manifest as
the universe of spirt and matter.

of philosophical Theism. Visistadvaita is the
meeting ground of philosophy and religion.
The absolutism of philosophy and the dualism
of religion get reconciled in Visistadvaita,
EPI‘he Advaita of Sankara has very little sym-

} Sri Ramanuja is the greatest exponent

athy with the needs of the purely religions
minded individuals. But, the philosophy of
[Ramanuja not only satisfies the yearning heart
jof a religious devotee but also tries to satisfy
the rationalism of his intellect. Tt gives the
supreme place to Bhakti or -devotion to God.
The writings of Ramanuja provided the neces-
sary philosophical background for the develop-
ment of Vaishnava Mysticism in India, The
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phllosophleal mysticismn of the Upanishads and
‘the devotional mysticism of the Vaishnava
/Alwars, found in Ha,»nmnu]a an able and eru-
dlte exponent

The teachings of Ramanuja brought into
existence a type of devotional mysticism which
satishied the emotional as well as the rational
nature of man. The passive, incomprehensible
E.:!Lbsolute of phﬂowphy was substituted by a
;Supreme DBeing who is {full of Grace, Goodness,
”Love and Power and with whom man could
ieqta,bhbh a relationship through devotion and
Bery ice. This attitude enriched life and brought
a new sense of values to life and its aim.
Things of the world were mnot considered
illusory; Beauty, Goodness, Grace, Love,
Charity and Service were all given a place
in life.

It was the doctrine of DBhakti or Grace
. through - devotion preached by Ramananda who
 was influenced by the teachings of Ramanuja,
, that provided the necessary inspiration to the
" people of Northern India to withstand. the

" onslaught of Islam on Hinduism.

Sri Sankara emphasised the Transcendental
aspech of the Reality or Super-conscious Ex--
pericnce: whereas, Sri Ramanuja emphasised
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the religious aspect of Reality, in terms of
Bhakti, Grace, and Service.

_ The pantheism of Ramanuja should mnot
"be confused with that of  Spinoza. The
Iswara -or God of Ramanuja does not change
into the manifold universe. DBut in the system
of Spinoza, the whole universe is the frans-
formation of God.

The Absgolute of Ramanuja is not pure
Brahman, but Brahman which -is already
fluvolved in Maya—it is Purusha already
"umbed with Prakriti (Sakti). The only philo-
‘sopher of the West who could be compared
with Ramanuja is Hegel. Hegel’'s Absolute
is not a bare one, but a many in one, an
organic whole, a perfect and harmonious
system of an infinite number of qualities.
The Absolute of Hegel is also composed of parts
which are related to one another and at the
same time independent of each other.

DWAITA OF MADDHVA,

Sri Maddhvacharya (1196—1276) expounded
& purely dualistic system of  philesophy
basing his teachings on the Prasthana Traya.
He was also a great Vaishnava Saint. He
relied mwore on the Puranas than on the
Prasthana Traya as authority,
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Maddhva makes an absolute distinction
| between God, Souls and the world. He insists
on the distinction between God and the indivi-
dual soul, between God and the world, between
one 1nd1v1dual goul and another, between the
individual soul and inanimate world and finally
between one inanimate object and another.
His system of thought may be said to be a
philosophy of Pluralism. The chief functions
of God are eight: Creation, Protection, Dis-
solution, Controlling all things, Giving know-
ledge, Manifestation of Himself, Involving the
Jivas in the knowledge of the world and
Deliverance.

Souls are all distinct from God and are
‘themselves distinet from one another. They
‘are innumerable and go through succession of
éexxstences because of ignorance and attain
Jiberation in the end by the Grace of God.

The world is created from Prakriti which
(is ever distinct from the Supreme Being who
‘is only the efficient cause and not the mat-
"erial cause of the world. Maddhva considers
it against reason to suppose that the non-
intelligent world can be produced from a
being that is intelligent. God energises Pra-
kriti through Lakshmi, His Sakti, and there
is creation. Moksha is attained by the direct

% -
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Jkndwledge or perception of Hari.® Eyen in
'iMoksha, Jiva cannot be. one with DBrahman
or God. Bhakti is the means to Moksha.

: Maddhva does not believe in the theory
i of Incarnation. He maintains that God can-
inot be eaught in tho moashes of Prakriti, and
Lhence there is no physical manifestation of
iGod on earth in the form of human beings
gbound by the laws of nature. God only ap-
‘pears to his devotees through His grace in
‘His Divine Glory. y

SAIVA SIDDHANTA

The philosophy of religion expounded by
Saint Meikanda is called Saiva Siddhanta.
He is said to have lived in the 13th Century,
‘A.D. Although, this school accepts the Vedas,
\yet their chief scriptures are the Saiva Agamas.
XITn addition fo the Saiva Agamas, the 12
;hirumuraig&] \Lrearsofi 535 (pswmsar)  which
icontain the Sacred utterances of the Saiva
Mysties are also treated with respect and
adoration.  Siva-gnana  Bodham, the most
important scripture of Saiva Siddhanta, is
said to contain the essence of the teachings
'of the Agamas. Saiva Siddhanta is not a
Yedantic School cf thought because it is more
-Agawmic than Vedic, As it is the most popular
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philosophy” of religion in the Tamil country,
we deem it proper to outline its funlamental
teachings, so that a student of Advaita may
make a compamtlve study of its doctrines.

According to Saiva Siddhanta, Siva, the
Ultimate . Reality, is Omnipotent, Omniscient,
eternally free from bonds and absolutely dif-
ferent. from the Jivas and the world. He is
tonly the efficient cause of the Universe. His
Sakti is the instrumental cause. Iis functions
arc: Creativn, Preservation, Destruction, Con-
cealment and the DBestowal of Grace. He
provides bodies and objects of enjoyment for
'thc sonls so that they may get rid of ignor-
rsmce- or mala and realise thetr nature and
‘ heir relationship to Gol. Maya is eternally
i separate from Gol anl the sou's, ani is the
i material cause of the umiverse.

Souls are infinite in number and are
eternally in contact with Anava Mala. In
the course of repeated births, the souls rea-
lise the utter futility of wordly life, and with
the help of the Divine Grace (Arul) begin
a religious life of spiritual practices. By
disciplining themsclves in the paths of Charya,
Kriya and Yoga, they become fit for the
final beatitude and Siva appears as a Gura
and initiates them into the path of Jnana or

Digitized by Noolaham Foundation
noolaham.org | aavanaham.org



118 ADVAITA VEDANTA

Sanmarga to attain Moksha or Tiberation.
They take up the practice of ‘Sivoham Bha-
vana' (Sivoham—I am 8iva), and try to
identify themselves with Siva and finally
attain Union. Moksha does not mean complete
!mergenee of being in God. The individuality
gof the soul 1is preserved in Mukti, but, it
Hidentifies itself with Siva in the same way
it identified itself with Mala while in the
world,

Saiva Siddhanta Acharyas never thought
it necessary to write commentaries on the
Gita, the Vedanta Sutras and the Upanishads.
Arulnandhy Sivachariar rejects the Gita as a
heterodox scripture that inculcates the doctrine
of ‘killing’. The Vedanta Sutras is rejected
as a scripture that advocates Monism. The
‘theory of Monism found in the Vedanta
!Sutras is considered foreign to Saiva Sid—
{dhanta by the Santanacharyas and their
“followers even to this day.

ADVAITA

Saiva Siddhanta is considered by its ad-
herents as a system that advocates ‘Suddha
Advaita’. They give their own interpretation
to the term ‘Advaita’. The word is used not
fo denote the structure and form of the system
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of philosophy which Saiva Siddhanta advocates,
but to define the relationship that exists
between Grod and Soul in Mukti. All schools
of Vedanta, except that of Maddhva, maintain
" that ultimately in Mukti, the soul becomes
one with Brahman. But, according to Saiva
§Siddhanta, in the final stage of liberation,
goul -and God become one without losing their
individualities,. The association is so close
that they appear as One. This relationship
of apparent, one-ness, they call ‘Advaita Union’.

God’s relationship with the souls and the
world is like unto that of a king's relation-
ship with his subjects and the kingdom he
rules. God has absolute power and control
over the universe aad the souls. Souls, though
intelligent, have no independence or initiabtive
and will have to be moved by the Grace of
God towards all endeavour and afttainments.

JIVAN MUKTAS

Devotees who have attained liberation
from the bonds of Anava Mala, while in the
body and have identified themselves with God,
are called Jivan-Muktas. They have no
‘I-ness’ and ‘My-ness’. They are fully absorbed
in the Peace and Bliss of God known as
Sivanandam, God acts in and through them
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fot th'e'good of the world. Théy are the
living embodiments of spiritual wisdom and
universal love, and guide humanity towards
God-Realisation. '

Saiva Siddhanta is more religious in out-
look than philosophical. It is concerned with
the  way of life one ghould lead to attain
final emancipation from ignorance or Mala,
and therefore, emphasises more the practical
aspeet of religion than the speculative aspect
of philosophy. It believes in Siva as the
Supreme Reality; in Sri Panchadcharam as
the highest Mantram; in Rudraksha and
Vibhuti as  sacred symbols of religion.

In the practical aspect of caramonial re-
ligion, there is hardly any distinction between
a Saiva Siddhanti and an Advaiti of the
Sankara School of Vedanti. Sri Sankara him-
self was a great Siva Bhakta who observed
all the Agamic injunctions of Saivaism. -

ABSOLUTE EXPERIENCE

Saiva Siddhanta mystics also positel an
Absolute Ixperience which transgenlel all at-
_fributes and conditions.
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St. Appar says: e

SUIL| D L_WEITEVEVEIT, & (IF 51 63T 6UGVSHT,

BT 6OTSU6VSIT,  6p(HsuLbssllesll,
élll_'fULq_u:"Lb, S5, Bpapd, osieeuT 6w (LpLd

Syt (HBemr &suT eI & & T 65T 6T eV D
@uugwsT, @ 6 HE DS ST, (@) siieusorer & 5T

@) sussflon meu Qerssr @ mup Hd  ar G renG s.

He is not one of the mortals, and is not to be compared
with any of them. He has no place, and is incomparable.
We can, with His Grace alone asour eye, perceive Him,

His form and nature, none can paint or describe.
St. Thirumular says:

2_nywmmne srerenn, 2_engElFuuApLoi &Teir
SHTWDHME FTETN ME, SN T esrevn % Siom?

Ye dumb fools, that speak of the unspeakable,
can ye find the limits of the limitless One!?

St. Arulnandhy Sivachariar wriles:
Heuert (H&y(hayipsvevet, F g FGenL g giwsevesr
usu(p 3 HE mLflsvaGlem i est miLbuisT swf! (B su T gposLsusT

Siva is neithcr Arupi nor Rupi. He is
neither Chit nor Achit., He does not create

nor sustain, nor perform other functions.
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St." Arunagirinathar sings:

Guré@, eureajb, Ereyw
USSILD, L DIDL(Lpsir@hLD
QTS @D, 6Ig.&YLD, (ipig. &y LbleD
T SreiT I, ubS, MHSI
sTéGLEmawp HTéer
SHOWT S HeTausr 565
9, &G LODI (P HEUT GlFrsd
QuremHps eurarbsEio,

That which neither goes nor ¢&omes,
knows neither night nor day, neither
without nor within; speechless and form-
less, and without end, assails me cease-
lessly, and makes me Itself conferring
tranquillity of mind. This Blissful State
is beyond exjression, Oh Lord of Six
Aspects

St. Thayumanavar proclaims:

G ssr n), BhGse (et GL_r— 5 & &
srarhes GxrSuser 611g. QT U1
pudl Ammbss sewrLrp—ilaier
Qrren@meir Hyewn Qe vy H L sorGon?
Is there a ‘there’ or a ‘here’ when thou hast seen
the splendour of the Sat-Chit-Ananda rise infinite
and {ill everywhere. Can there be said to be then
@ ‘one’ or a ‘two't
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B g Swords, - Biwevwords, B seror. By rowwrd,
Beopeurds, Brsrs

FSSUPLTUS, SITprils siBuporits gifluHewm
LTl eTeLGUTLD

oSS ®BbS STTEWTWTET HSLowiord
wewraurd Qe L ra

Asgimeurds BHeir pQeursiten m&  FETFLbUL

Glu @ Cleuaflenw

A bew Gl Fiaurid,

Eternal, free from stain, from form, from disease;
all-filling, inseparable, pure, far, yet near—fulness
of splendour in Turiyam— holding and sappor ting
all things, Blissful, ever beyond the reach of
mind ; on It, the Divine Space which is Bliss
E ernal, we meditate,

The Sarvajnanottara Agama one of the
28 Baiva Agamas accepted by Saiva Siddhanta,
compares Paramatma (Siva) to maha-akasha
and Jivatma (soul) to kata-akasha and states
that Siva and Jiva become one in Mukti,
in the same way that the pot-space and the
space outside it become one when the pot is
broken, Advaitis of the Sankara School of
Vedanta also use the same simili to illustrate
tha union of Brahman and Atman in Mukti.

sL.$Hhé&@ wrarwd Guresd Feursrwor
SMBIosT SrwbCurph urwrerored mdELh

SLSH(HE@ TSTWE SL (1PSHL bSTET (LPeTarié
SGBIOT STWWT B p g Bt ;3 HCUrew S
16
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BLsdeyny Grdlm A Fbubsworw
Coseyur fsear wpups Fudu Gurshss
FLgswi Feurer wrGe LIFLOTETLON 6T GEE6H
Fieughenem Olowwrph Coreauliu’ L £ g5 Ge

“The Jivatma is like the space inside the pot,
the Paramatma is like the space outside it,

When the Jivatma transcends the limiting adjuncts
born of Prakriti, it becomes one with the Paramatma,

in the same way as the pot-space becomes one with the
space surroundmg the pot, when the pot is brokcn

Sarvajnanottara : 2J

sﬁrﬂ@&mm Lyt SHIL.  FPaesiT  OoulghEsTaT
CuelendH &Frhswril uricwrd efermi@L
upsHwur wOGUTE FasveyurHuyd Gumdil
usi LeaundrwG@w urdGrw wrEL.

“The Jivatma is caught in the cycle of birth and
death. But, when it attains the highest Jnana,

all limiting adjuncts (upadhis) vanish, and the
Jivatma becomes the Paramatma,”’

Sarvajnancttara @ 59

Saiva Siddhanta and Advaita Vedanta
define the Transcendental Experience in the
same way and St. Thayumanavar gives ex-
pression to this fact, beautifully, in the foll-
owing stanza: '

Gaugrhses Asamhod SeuGmnerE)ir sevwm sefld s
BT BT 55 Curer paGw wrruyGu.
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Oh | Supreme Silence at the end of Nada,
Thon art the delight of those who see no difference
in Vedanta and Siddhanta,

CONCLUSION

There are many philosophies of religion as
many as there are serious endeavours to refer
religion to its ultimates. Great mystics, saints
and philosophers have been elaborating and elu-
cidating them from various stand points. The
literature of. philosophy and religion is com-
posed of expositions differing from each other
in various ways, and yet each professing that
it has secured the true solution of the pro-
.blem of God and His relationship to nature
and man. Inspite of the profound intricacies
of th2 differant systems of thought, both Eastern
and Western, the knowledge of the Ultimate
Reality, remains a hidden secret to the human
understanding. The Absolute is beyond all
thought :

What speech cannot reveal, but what re-
veals speech—know That alone as Brah-
man, and not this that people worship
here.

What mind does not comprehend, but
what cognigses the mind—know That to be
Brahman, and not this that people wor-
ship here.
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What hearing fails to grasp, but what
perceives hearing—know That alone as
Brahman, and not this that people wor-
ship here

What life does not enliven, but what
directs life—know That alone as Brahman,
and not this that people worship here.

Kena Upanishad.
OM: TAT: SAT; OM.
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" Glossary of Sanskrit Terms

Abselute Monism; The philosophy or school of
thought which denies the reality of the
 world and insists on Brahman as the
changeless Reality.

Adharatva: The quality of being the ground.

Adhyaropa: The act of falsely imagining one
thing as another; mistaking a tree-trunk
for a human being.

Adhyasa: Superimposition—the erroneous atbri-
bution of reality to phenomenal things,

Advaita: Vedanta as expounded by Sankara. Tt
teaches Brahman alone is real, all else
1s being relatively unreal.

Ahankara: I'go cr T-consciousness. One of the
functions of the inner organ.

Akamiya: The new Karma that accumulates
during the life of an individual.

Akasha: Space. Cne of the five elements.
Anirvachaniya: Indescribable: logically indefinable.
Anubhava; Ixperience.

Anumana: Infcrence.

Antahkarana: The internal organ: mind.

Apavada: 'L'he discovery of the underlying Reality.
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Apara Vidya: Intellectual knowledge:  lower
knowledge.

Avarana: The act of hiding the Realiby.

Avastha: Mental state.

Avasthatraya: Threc mental states— Waking,Dream
and Dreamless.

Avidya: Nescience: the veil of ignorance in an
individual.

Avyakta: Unmanifested condition.

Bhakti-Yoga: The path of devotion.

Brahman: 'The Absolute Transcendental Reality
spoken of in the Upanishads. '

Buddhi: Intellect or the faculty of reasoning.

Chitta: Internal organ of feeling. One of the
functions of the antalikarana.

Dama: Restraining the external organs f{rom
all objects.

Dharana: Concentration.
Dhyana: Meditation.

Dwaitadvaita: A school of philosophy enunciated
by Bhaskaracharya, Nimbarka and others
which admits the point of view of dif-
ference. This is known also as Bheda-
bheda.  Bheda—difference;  Abheda—
non-difference.
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Gnana-Indriyas: Organs of perception.

Thamuthrartha-Pala-bhoga-viraga: Renunciation of both
earthly and heavenly enjoyments.

Iswara:' Personal God.

Jagrat: Waking state.

Jnana: Knowledge.

Jnana-Yoga: The Path of Knowledge.

Jivanmukta: One who is liberated while in the
body.

Jivatma: Individual soul.

Krama-Mukti: Attainment of Heaven.

Maddhvacharya: The founder of Dwaita school of
Vedanta, Ile is a Vaishnavite by religion.
Dwaita is pluralistic in form and assuines
three eternal entities—God, Souls and
Matter.

Mala: The principle of impurity or finiteness.

Maya: The Cosmic Veil by which the One
appears as the many. Power or Sakti
of God. According to Saiva Siddhanta,
it is the material cause of the world.

Manas: Unifying faculty. One of the functions
of the antahkarana.

Mananam: Contemplation.

Marga: Path.
17

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



130 - ADVAITA VEDANTA

Meikanda: The exponent of the Saiva Siddhanta
school of thought. It assumes three
eternal entities—God, Souls and the
Principle of ignorance and matger:(Pati,
Pasu and DPasa).

Mithya: Illusion.

Monism: 1'hé theory that there is but one
‘fundamiental Reality.

Mumukshu: Sceker after liberation or realisation.

Mumukshutva: The yearning for liberation.

Naimitika: Rituals and ceremonies performed on
special occasions,

Nimitto-upadhana-parinamavada: The theory that the
universe is the transformation of the
efficient and material causes,

Nirguna: Without qualities.

Niravayava: Without parts.

Nirupadika: Unconditioned and absolute.

Niskamya: Without desiring reward.

Nishkriya: Without activity.

Nityanitya Vastu Viveka: Discriminating the real
from the unreal.

Nirvikalpa: Indeterminate : non-conceptual.

Nivriti: Returning or withdrawing : introversion,
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Pantheism: The theory that everything is a pto-

i jection or transformation of the Real-
ity which is one, It is different from
‘Theism which bélieves in 1mmanence
and transcendence.

Para Vidya: Intuitive Lknowledge: Higher
knowledge. '

" Parinama: Actual Transformation.

Paramarthika: Transcendental: above all relative
conditions.

Prajna: The seclf in deep-sleep is known by
this name.

Prarabdha: Past karmas to exhaust which the
body is taken.

Prasthana Traya: Three pillars of Vedic Dharma:
Upanishads, Velanta Sutras and Bhaga-
vad Gita.

Pratyaksha: DPerceptual knowledge: knowledge
obtained through the senses.

Prayriti: T xternal activity; extroversion.

Purva Mimamsa: One of the six major systems
of Indian philosophy founded by Jaimini,
rationalising Vedic Ritual and upholding
the authority of the Vedas. : -

Ramanujacharya: Founder of the Qualified Mon-
istic school of Vedanta. He is a Vaish-
navite by religion. T
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Sadhana: Spiritual discipline towards' perfection.

Sadhaka: One who is devoted to religious dis-
cipline.

Sama: Restraining the outgoing mental pro-
pensities.

Samadhi: Superconscious state of Realisation.

Samsara: The world of change and becoming;
phenomenal world.

Samskara: Tatent mental tendency acquirad
through past karmas. ’

Saiva Siddhanta: One of the schools of Saivaism
found in South India and Ceylon.

Sakshi Witness,
Sakti: Power.

Sankhya: The oldest of the major systems of
Indian philosophy formulated by Kapila.
1t is realistic in epistemology, dualistic
in metaphysies, assuming two ultimates
—spirit and matter, both eternal and
uncaused.

Sanchita: [Un-exhausted accumulated past karma.
Sat: Existence.

Savikalpa: Determinate. With attributes,
Seshitva;  Quality of being the whole,
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Sat Sampatti:' Six attainments: Sama, Dama

- Uparati, Titiksha, Samadhana and
Shraddha, '
® Shraddha. .Faith and self-surrender to God or

~f

Grura.

Shukshma: Subtle.

. Siva«Gnana-Bodham: One of the 14 Saiva Sid-
dhanta Sastras  said to contain the
essence of the teachings of the Saiva
Agamas.

Smriti: Traditional knowledge, next in import-
ance to Sruti.

Sravanam: Hearing the truth with understanding.

" Sri Kanta: Exponent of Saiva-Visistadvaita.

Sruti: Revelation or Absolute Knowledge.
Sushupti: Dream state.

Suddha-Advaita: Pure Monism. Vedanta school
of philosophy founded by Vallabha-
charya which considers the many as
the actnal transformation of the One
(Braliman). -

Svapna: Dream state.

Tatwa: Fundamental ecategory.

Taijasa: The name of the self which experi-
ences the pleasures and pains of the
dream state, -'
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Titiksha: Being unruffled by pleasute and pain.

Triputi: The state of awareness where the
knower, known and knowledge exist.

Turiya: The Superconscious state where all
' differences vanish. State where knower,
known and knowledge do mnot exist.

Upadhi: Limiting adjunct.

Upanishads: The knowledge portion of the
Vedas—Jnanakanda.

Uparati: That function] of the mind which
keeps the restrained organs from drifting
back to the objects of the senses.

Upasana: Practice of devotion with the aid
of a symbol or forms.

Vedanta: The conclusions of the Vedas. The
system of Philosophy enunciated in the
Vedanta Sutras.

Vedanta-Sutras: A treatise by Vyasa which
summarises the teachings of the Upani-
shads,

Vaisvanara: The self which identifies itsolf
with the body and experiences the
pleasures and pains of the waking state.

Vidharitva: The quality of being the supporter,

Videha Mukti: The attainment of Absolnteness,
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#~w Vikshepa: The act of misrepresenting” the

= Reality and making it appear as the
\ phenomenal universe.

Visistadvaita: The Philosophy of Qualified non-
dualism—a school of Vedanta—which .
teaches that individual souls and the

i universe are parts of Brahman. Tts

- chief exponent was Ramanujacharya.

Vivarta-Parinama“ Illusory transformation, e g.
the rope appearing as a snake.

?

Vyavakariya Sat: Pbenomenal existence or re-
lative existence.

Yoga: The path of discipline by which the
tnion of the soul with God is effected.
A school of philosopby ascribed to
Patanjali.
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