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Publisher’s Note

Advaita Vedanta is the pinnacle of Indian thought, and
Sanskrit texts dealing with Advaita Vedanta are the crest
jewel of Sanskrit literature. What had once been a
philosophy known only to the elite in India, was made
available to all throughout the world when Swami
Vivekananda’s illuminating lectures in the West on Advaita
Vedanta were published. Many Western scholars have, in
recent times, become fascinated with this philosophy and
have set about studying it in earnest. However, the Sanskrit
language stands as a barrier to many of them. This humble
endeavour of ours is intended to help such scholars have
easy access to the basic ideas of Advaita Vedanta.

A few books, such as Grantha Kosa, have catalogued
the valuable Sanskrit literature of Advaita Vedanta under
some broad divisions. Swami Harshananda’s dictionary also
has touched on this subject in a brief manner. By way of
supplementing these works, we are presenting this
Dictionary of Advaita Vedanta to the English-knowing
students of Vedanta and to readers in general.

Recognizing the need for such a volume, the late Swami
Lokeswarananda, Secretary of this Institute, requested Prof.
Nirod Baran Chakraborty, formerly Head of the Department
of Philosophy, Presidency College, Kolkata, to take up this
project. Since 1996, Prof. Chakraborty, with the help of
some junior scholars (first Smt. Bishakha Bose, and later
Smt. Dalia Chattopadhyay), has worked hard on this
volume, and has finished it creditably. This volume is being
published from the Institute’s Department of Indology and
Research. We shall consider our endeavour fruitful if those
interested in Advaita Vedanta find it useful.

March 2003 Swami Prabhananda
Kolkata






Preface

Advaita Vedanta, according to many scholars, is the most
logical system of Indian Philosophy. It has a long history
beginning with Gaudapada karika (7th-8th century) and
ending with Madhustdana Sarasvati’s Advaitasiddhi. The
Advaita literature is vast. Some books are expository, some
are polemic and some others are answers to the opponents’
criticisms.

We have compiled a dictionary of Advaita Vedanta
dealing with technical terms, authors and their publications.
This will be of immense help to those English-knowing
people who do not know Sanskrit but are very much
interested in Advaita Vedanta. All the keywords of the
system, the important authors and their books are discussed
in this dictionary in alphabetical order. This dictionary
covers the Advaita period from 7th-8th century A.p. to 16th
century A.D. In our humble endeavour Smt. Dalia
Chattopadhyay, M.A., has assisted us most. Smt. Bishakha
Bose, M.A,, also helped us at the initial stage. We thank
them for their sincere and laborious assistance.

In English we have some other dictionaries of Advaita
Vedanta which are either very short or very elaborate
including translations of some Advaita texts. We have
followed the middle path which makes our dictionary very
appropriate for students of Advaita philosophy as our
volume covers the important technical terms, authors and
their publications. Our dictionary is free from the defects
of over coverage and under coverage. It is lucid, to the
point, handy and of constant help to the serious students
of Advaita Vedanta if they understand English but do not
know Sanskrit. This goes without saying that our dictionary



is not an encyclopaedia which is very elaborate and not
handy. . :

Revered Swami Lokeswarananda, the late previous
Secretary of the Ramakrishna Mission Institute of Culture,
encouraged us to complete our project. But we arc sorry
to say that we could not complete our job in his lifetime.
Revered Swami Prabhananda, the present Secretary of the
Ramakrishna Mission Institute of Culture, has also helped
us in every possible way for completing our project. We
are also indebted to him for the publication of the
dictionary from the Ramakrishna Mission Institute of
Culture. We express our sincere gratitude to him.

Nirod Baran Chakraborty



" Vedanta

Vedanta ordinarily means the Upanishads. Vedanta
Philosophy has three sources - Sruti (the Vedas and the
Upanishads), Smrti (the Bhagavad-Gita) and Nyaya
(Brahma-Siitra of Badarayana with different commentaries).
These three are technically known as Prasthanatrayam. An
analysis shows that all these three ultimately rest on the
Upanishads. The first is obviously the Upanishads, the
second - the Bhagavad-Gita presents the essence of the
Upanishads as it is considered as the milk of cow like
Upanishads and the third is the presentation of the
unanimous teachings of the Upanishads in the form of
aphorisms which require elaboration, explanation and
analysis.

Though Vedanta philosophy is ultimately rooted in the
Upanishads, the revealed texts, still arguments which
conform to these texts are also allowed. As the three sources
of this philosophy have been interpreted in different ways
by different commentators, so different schools of Vedanta
have developed. Their merit is to be judged on the
intelligibility of their account of experiences and not on
as correct or incorrect interpretations of the Shastras.

Kevaladvaita or Absolute non-dualism of Sarkara,
Visistadvaita or Qualified non-dualism of Ramanuja,
Suddhadvaita or Pure non-dualism of Vallabha,
Dvaitadvaita or non-dualism in dualism of Nimbarka,
Dvaita or dualism of Madhva, Acintya-bhedabheda or
unthinkable non-difference in difference of Baladeva
Vidyabhiisana and Avibhagalaksanadvaita or non-dualism
of the non-differentiated of Vijfianabhiksu are the different
schools of Vedanta. Some scholars are of the opinion that
the last one is the view of an individual commentator who
did not establish any school. Sanikara and Madhva are
completely opposed to one another but the others attempt
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at a reconciliation of the opposed elements in a synthetic,
inclusive view. A further point to be noted is that with the
exception of Sarkarites and Vijiianabhiksu every other
school of Vedanta recognizes the necessity of ‘devotion or
Bhakti’ in addition to knowledge as means to the attainment
of moksa or freedom from bondage.

Sarikara’s Kevaladvaita accepts non-dual pure
consciousness which is Brahman as ultimately real and
what is other than consciousness as other than reality. The
world we experience has only empirical reality but
ultimately, it is false. Jiva is essentially Brahman as just
like Brahman, Jiva also is essentially consciousness.

Ramanuja in his Visistadvaita admits Qualified Brahman
as ultimately real which is a substance to which cit and
acit are parts or qualities. The relation between the
substance and the qualities is a relation technically known
as aprthax siddhi. The qualities are not established as
independent of the substance. To Ramanuja the world is
not false. He has criticized Sankara on various points to
which later Sarkarites expressed their reactions to which
again Ramanujites had their answers and thus philosophical
literature developed.

Vallabhites (Suddhadvaitavadins) reject Sarkara’s view
of the falsity of the world-appearance. To them Brahman
is the unity of the parts. But the parts are not the adjectives
of the whole as Ramanuja holds. The relation between the
whole and the parts is the relation between the unlimited
and the limited.

The Dvaitadvaitavadins like Nimbarka, Bhaskara, etc,
conceive of duality as different as well as non-different from
the non-dual independent reality, different as possessing
a dependent, sub-ordinate existence and non-different as
possessing no independent existence. They are critics of
Sankara, Ramanuja and even Vallabha.

Madhva is an uncompromising dualist. To him duality
is reality and non-duality is a fiction of imagination. The
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hard real world can never be rejected as false. The
distinction between one thing and another, between a thing
and an individual soul, between one individual soul and
another, between an individual and God and between the
material world and God are the five eternal distinctions that
are inherent in the nature of reality. Through a right
comprehension of these eternal distinctions supplemented
by Bhakti or devotion one comes to know one’s real place
in reality and is thereby liberated from the futile desires
and longings of the world.

Acintya-bhedabheda is supposed to be the view of Sri
Caitanya. It was founded as a school of Vedanta by
Baladeva Vidyabhtusana and his followers. It explains the
relation between the Lord and the world as consisting in
an unthinkable difference -in-non-difference. The Lord is
endowed with three different saktis or powers— Jiva-sakti,
maya-sakti and svaripa-sakti. Jiva-sakti in the Lord
manifests itself in the innumerable individual souls in the
universe. M3ya-sakti manifests itself as the material cause
of the world. Svariipa-sakti is the efficient cause regulat-
ing the material cause. The power in the Lord is both
different and non-different from the Lord. The relation
between the Lord and His power is an unthinkable
difference-in-non— difference.

Avibhagalaksanadvaita of Vijfianabhiksu is synthetic,
conciliatory and harmonious. He means by the name of
his Vedanta a form of non-dualism which is not
inconsistent with the pluralism of Nyaya, dualism of
Samkhya and other systems of Vedanta. The Prakrti of
Samkhya may be regarded as a non-dual, basis of the
differentiated world of experience. Prakrti and Purusa also
may have a basis in a non-dual, non-divided reality which
is the Brahman of the Vedantist.



Advaita Vedanta

The Advaita Vedanta has three stages— Pre-Saikara,
Sankara and Post-Sankara. Pre-Sankara Advaita owes its
origin to Gaudapada (7th-8th century a.n.) who wrote his
famous Karikas on the Mandiikya Upanishad. The Karikas
represent the historical beginning and philosophical finality
of the Advaita Vedanta. Gaudapada admits the Ultimate
Reality of Brahman as Consciousness as such and falsity
of everything other than Brahman. To him creation,
causality, bondage, liberation are all false. One and one
Brahman is the only Reality. This is unqualified non-
dualism or Advaita.

Sarikara (a.n. 788-820), the most famous Advaitin
annotated on Gaudapada’s Karik3s. His commentaries on
Prasthanatraya (the principal Upanishads, the Gita and the
Brahma-Siitra) and a few independent treatises form the
sound basis on which later Advaitins built their edifices.

Normally the principal teachings of Sankara’s Advaita
are expressed as (i) Brahman is ultimately real, (2) the world
is a false appearance on Brahman, and (3) the Jiva is
essentially identical with Brahman. For Sankara bondage is
due to the ignorance or ajiana about Reality and liberation
is possible through knowledge which removes ignorance.

Sarikara’s Absolutism is known as Kevaladvaita on its
positive side and as Mayavada on its negative side. On the
Shastric side it professes to be based on three different sets
of Upanishadic texts, viz., (1) texts teaching non-dualism
such as Ekamevadvaitam (one only without a second), (2)
texfs teaching the non-existence of manyness such as
nehananastikificana and (3) texts teaching the non-dual
reality to be the stuff of the Universe : yatovaimani bhiitani
Jjayante (from which all the elements, etc. have sprung
forth). It may be observed that Shastric texts do not
constitute the only support of the Sankarite Advaita,
arguments in agreement with the revealed texts may also
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prove the same conclusions. In Advaita Philosophy the
world is the self-alienation of Brahman, an eternally negated
objectification of the unobjective reality. The world is an
apparent manifestation (Vivarta) of Brahman and a
substantial transformation (Parinama) of nescience inherent
in Brahman.

Sankara admits three grades of Reality — Transcendental
(Paramarthika), Empirical (Vyavaharika) and Purely
apparent to a person only at a particular time (Pratibhasika).
Brahman is transcendentally real as It is never negated in
any experience — waking, dream, dreamless and
transcendental. The world is empirically real as it appears
only in ordinary common experience and negated in
transcendental realization of Brahman. But the experience
of a snake on a rope is confined to a man only at a time
and it is negated when the empirical rope is known. So the
snake cannot have even empirical reality, it may have purely
apparent reality only to a person.

Nescience (3jiiana or avidya) is alone responsible for
empirical and primarily responsible for apparent reality. It
covers the locus Brahman in the case of the world and an
empirical object (rope in the case of snake-rope illusion)
and projects an empirical object in the case of empirical
reality (world) and an apparent object (snake) on the locus
of rope. This nescience is said to be positive (bhavariipa)
as non-negative (abhava vilaksana) because it projects
something which nothing negative can do. In the case of
empirical object nescience is the only cause, but in the case
of apparent object nescience along with some defect in the
‘0rgan of knowledge (karana dosa) or some other
adventitious defect like the absence of sufficient light is
responsible. In the case of vision a defect in the eye-sight
or absence of necessary light will be the additional cause
of the perception of an apparent object while nescience is
the primary cause.

According to Advaita Vedanta, Brahman, the ultimate
reality is self-manifest (Svaprakasa) and all others are
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manifest due to the manifestation of Brahman. Ajiana,
intellect (antahkarana), pleasure, pain and cognition are
revealed by Witnessing Consciousness (Saksicaitanya) and
the objects like table, chair, etc., are known through the
sources of knowledge (pramanas) like perception and
inference. Purely apparent objects like rope-snake and
nacre-silver are also revealed by witnessing consciousness.

Brahman is devoid of all distinctions — homogeneous
(sajatiya), heterogeneous (vijatiya) and internal (svagata).
The distinction between two cows is homogeneous and as
Brahman is one so such distinction is not possible in Its
case ; the distinction between a cow and a dog is a
heterogeneous difference which is not possible in the
context of Brahman as there is no other than It. The
distinction between the limbs of a human body is internal
which is impossible in the context of Brahman as It is Pure
and so It is free from any internal distinction. Brahman
being consciousness cannot have any part which is present
only in something unconscious or material.

Brahman is indeterminate or nirguna as any
determination will make It limited and It is free from any
limitation. When Brahman is circumscribed by maya
(mayopahita), It is known as Saguna Brahman and this is
God.

From the standpoint of Nirguna Brahman, may3 is
tuccha (negligible), the question of its existence or non-
existence does not arise. From the standpoint of strict logic,
maya is anirvacaniyd (inexplicable), it logically fails to
explain any relationship between Brahman and the objective
world. From the standpoint of common experience, maya
is vastavi (real), the very essence of the world.

Self is essentially free as it is unattached to anything.
Attachment brings sufferings and these constitute what is
known as bondage. Though essentially free the bodied self
thinks himself to be in bondage for his ignorance. Spiritual
sadhana is necessary to remove ignorance so that the
eternally free self may realize freedom which is already
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achieved but not known; this is known as realization of the
realized (prapta prapti). Spiritual sadhana has two aspects :
one is the preparatory one, the aspect that confers eligibility
for becoming a spiritual aspirant and the other is that which
lays down the specific means for realizing the saving truth.
The first aspect is known as sadhana-catustaya, (four ethico-
metaphysical disciplines) prescribed by Sarikara. These are
(1) nityanityavastuvivekah (discrimination between the
eternal and the non-eternal), (2) thamutrartha phalabhoga-
viragah (non-attachment to the fruits of actions obtainable
here or hereafter, (3) samadamadisadhana sampat which
includes six things : (a) sama is the control of the mind,
(b) dama is the control of the external senses, (c) uparati
is the permanent withdrawal of the mind or the outer senses
from objects not conducing to self-realization, (d) titiksa
is the cultivation of fortitude in learning the rigours of cold
and heat and remaining unperturbed by such rigours, (e)
samadhana is the concentration of the mind on objects
favouring self-realization, (f) sraddhais the unwaverng faith
in the truth preached by Advaita and (4) mumuksutva the
cultivation of the yearning for absolute freedom.

The preparatory stage is followed by the specific means
for the realization of the truth and these are sravana (hearing
the text Tattvamasi, ‘That thou art’, from a competent
teacher or guru, manana (deliberation about the
impossibility of such a text and ascertainment of its
possibility) and nididhyasana (constant meditation on the
truth). Subsequently, there is the immediate realization that
‘I am He’. This is emancipation or liberation. This may be
attained when alive as men like Sankara could attain. This
is Jivanmukti (liberation when alive). At this stage a trace
of ignorance remains and this is removed with the
enjoyment of the fruits of actions done but all the results
are not reaped (technically known as praravdha karma).
After that an aspirant realizes final releaze with his death.
This is videha mukti.

Though Sarkara is taken as the most important thinker
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who established the Advaita edifice on a sound rock, still
the Post-Sankara Advaitins like Sureévara, Vacaspati,
Prakasatman, Sﬁharsa, Citsukha, Madhustidana and others
were undoubtedly the great elaborators of some important
points of Advaita. All of them did not agree and
consequently different sub-schools of Advaita Vedanta
developed.!

Varttika-prasthana of Sure$vara (9th century A.p.) comes
first. This sub school gets its designation from the
exposition contained in the varftikas or commentaries of
Sure§vara on Sarikara’s bhdsyas on Brhadaranyaka and
Taittirlya Upanishads. His Naiskarmyasiddhi also is a
famous work which has at least five commentaries, the
earliest of them being Candrika by Jiianottama and Bhava-
tattva-prakasika by Citsukha.

According to Sure$vara, Brahman is the only reality
(Sat), the substratum of the world. Pure Brahman is the
material cause of the world. But as Brahman is
unchangeable, it is through maya that such world
appearance is possible. Maya is thus only secondary of
mediate cause of the world. Yet it pervades creation.
Brahman is both the support (asraya) and the object (visaya)
of avidya. The Vedic texts like Tattvamasi (That thou art)
are capable of producing immediate cognition of Self as
Brahman. This theory is known as Sabdaparoksavada. With
the realization of Brahman avidy3 is removed and is reduced
to atman. Cessation of avidyi is not a separate negative
reality, but is identical with Brahman.

The Jivas, according to Suresvara, are but reflections
of Brahman (cidabhasa) on individual antahkarana or mind.
Reflection on mind (a product of avidya) is Jiva and the
reflection on the causal avidya is I§vara (God). The
reflection (pratibimba) according to Suresvara, being

1. For details the cssay on ‘Post-Sarikara Advaita’ by Dinesh Chandra
Bhattachéryya_s'ﬁstﬁ, Tarka-Vedanta-tirtha, incorporated in The
Cultural Heritage of India, Vol. 111, published by the Ramakrishna
Mission Institute of Culture, Calcutta, may be consulted.
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different from the original (bimba) is a false phenomenon
(abhasa) and this has earned for the theory the name of
Abhasavada, as contrasted with the Pratibimbavada of
Mandana, Prakasatman and others, which holds reflection
as real in its aspect of identity with the original, though
not real in the form of reflection.

Sarvajfiatman has systematically formulated the views
of Sankara and Sure$vara. His only book is Samksepa-
Sariraka, which has many commentaries, the chief ones
being those of Nrsimhasrama, Rama Tirtha and
Madhustidana.

Next to the sub-school set up by Sure$vara comes the
one started by Padmapada and subsequently elaborated by
the famous commentator Prakasatman (aA.p. 1200) in his
Paficapadika Vivarana. Padmapada is said to be a direct
disciple of Sankara and his work Paficapadika is
considered as an authentic exposition of Sankara’s
Advaita. Vivarana Prasthana (Vivarana sub-school) has
taken this name from Prakasatman’s Pafcapadika
Vivarana which is a commentary on Padmapada’s
Paficapadika. As Padmapada is a direct disciple of Sankara
and Pafcapadika Vivarana is an explanatory elaboration
of Padmapada’s view so the Vivarana sub-school is
accepted as the authentic elaboration of Sarkara’s Advaita.
All the sannyasins of Advaita fold follow this sub-school.
The main points of this school are — (1) Irrational and
indefinable nescience (anirvacaniya avidya) is the material
cause of superimposition (adhyasa) and of the world
appearance. Avidya is bhavariipa, a positive entity, which
means that it is abhava-vilaksana or something different
from the negative. Avidya being the material cause of the
world, it must be positive as anything negative cannot
produce anything. Positivity and Reality are not identical.
Avidya and the world are positive as they appear, but these
are not real as these cease to exist with the realization of
Brahman which is ultimately real. Avidya is directly
perceived by saksin or witnessing consciousness. The
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proofs for avidya which we get in Vivarapna are proofs
for its positivity (bhavaridpatva) and not its existence
(astitva). Maya, Prakrti, Avyakrta, Avyakta, Tamas, Sakti,
etc. are synonymous. When the power of concealing
(avaranpa) is predominant nescience is avidya and when
the power of projection (viksepa) is predominant, it is
called maya.

Avidya exists in pure cit (Brahman) though practically
it affects the Jivas who are constituted by the gvarana power
of avidya. The Jivas are pratibimbas or reflections of
Brahman in antahkarapna or mind which is a product of
avidya. The reflected images (pratibimba) are not different
from the original (bimba) which is Brahman and hence is
real as Brahman. As in essence bimba and pratibimba are
identical so are Jiva and Brahman. Pratibimbavada is
different from Abhasavada propagated by Sure$vara. The
view of SureSvara we have already discussed.

Both Padmapada and Prakasatman have original
contribution with regard to the definition of falsity
(mithyatva) of the world. According to Padmapada, the
world is false in the sense that it is different both from what
is sat (existent) and what is asaf (non-existent). Anything
that is neither existent nor non-existent is false.
Prakasatman explains this definition and adds two others :
(1) whatever is destroyed by true knowledge is false ; and
(2) whatever can be negated for all time on its own locus
where it was known to exist is false. The world is false as
it is negated with the knowledge of Brahman, it is also false
as it is negated for all times in Brahman where it is supposed
to exist. A snake appears on a rope in darkness and when
light is brought in, the snake is negated on rope and we
know that it never exists on rope.

With regard to points like the nature of the negation
of avidya, the nature of final emancipation (mukti), the
capacity of Vedic text like Tattvamasi (That thou art) to
generate immediate cognition of Brahman, the Vivarana
school has expressed their agreement with the views of
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Varttika school. According to Vivarana school there is no
antagonism between avidya and self-shining Brahman
which is the substrate and the revealer of avidya
(ajiianabhasaka). The knowledge of Brahman
(Brahmajiiana) is antagonistic to and destructive of avidya.
Though avidya is one, the Jivas are many owing to the
plurality of antahkaranas which are the adjuncts of the
Jivas. Prakasatman holds a long discussion on the theory
of reflection (Pratibimbavada) which he supports in
preference to the Avacchedavada (the theory of limitation)
of Vacaspati Misra.

Vacaspati Misra (a.D. 840) is the author of Bhamati, the
famous commentary on the Sarikara-bhasya of Brahma-
Sitra. The Bhamati prasthana or the Bhamati school was
founded by Vacaspati Misra and this is the third school of
Advaita Vedanta. The most celebrated commentary on
Bhamati is the Vedanta-kalpataru by Amalananda
(thirteenth century) on which there are again two
commentaries, Kalpataru-parimala by Appaya Diksita (A.D.
1550) and Abhoga by Laksminrsimha (seventeenth
century). All these are written in the Bhamati line of
interpretation.

According to the Bhamati school, Brahman is the
material cause of the world, not as the locus of nescience
but as its object supported by individual souls. Maya is only
an accessory cause. Madhustidana in his Siddhanta-bindu
interprets Vacaspati’s view as a form of subjective idealism
(Drsti-srsti-vada). But Amalananda has refuted such
interpretation in his Kalpataru. In Bhamati (1.4.23),
Vacaspati clearly states that Brahman (I§vara) is both the
material and the efficient cause of the world. Jiva is the
locus of ajfiana and as Jivas are many so ajiana also may
be many. Here he is opposed to both Sure$vara and
Padmapada who admit only one ajfi@na or nescience.

In the introductory verse of Bhamati, Vacaspati refers
to two kinds of indeterminable avidya-miila (primary) and
tuli (secondary or derivative). Milavidya is removable only
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with the knowledge of Brahman, the ultimate Reality.
Tulavidya is responsible for perceiving one thing as
another, viz. rope as a snake. This false knowledge of snake
can be removed with the knowledge of its locus-rope.
Viacaspati upholds the theory of limitation
(Avacchedavada) with regard to the appearance of the Jivas.
Just as a pot limits the infinite sky in itself, avidya in the
individual limits Brahman and makes it appear as a Jiva.
Vacaspati admits karma in the context of liberation as the
purifier of intellect and helper to generate a yearning for
realization (vividisa). Thus for Vacaspati karma is a remote
cause (dradupa-karaka) of knowledge and redemption. In
this he accepts the view of Sure$vara. But he clearly differs
from Sure$vara, Padmapada and others on the means to the
final realization. Sabda (Sruti texts), according to Vacaspati,
can never produce immediate perception. It is the mind
(buddhi) purified by meditation which produces the
knowledge of Brahman. Vacaspati considers mind as a
sense-organ and this is not accepted by the majority of the
Advaitins including Prakasatman, the author of Vivarana.
Vimuktatman (tenth century) in his famous work
Istasiddhi adopts mainly the method of refutation
(khandana) of the opponents of the Advaita views so that
Advaita is indirectly established. The method of dialectics
was displayed by Vimuktatman and this was developed by
Sriharsa (twelfth century), Citsukha (thirteenth century),
Madhustidana (sixteenth century) and others.
Anandabodha (eleventh century) is the author of
Nyayamakaranda, Nyaya-dipavali and Pramana-mala of
which the first one is the most famous. He refutes the
multiplicity of selves advocated by the Samkhya
philosophers and the category of difference to establish the
ultimate non-dualism. He establishes the falsity of the world
as it is perceived (drsya). The later Advaitins admit
drsyatva as a hetu (probans) to infer the falsity of the world.
Anandabodha introduces a new definition of falsity as being
different from the real (sadbhinnatvam mithyatvam).
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Sriharsa (twelfth century) was the author of many works
of diverse interests. But his famous work is Khandana-
khanda-khadyam which literally means ‘the sweets of
refutation’. Sriharsa has refuted the reality of pramanas (the
means of valid knowledge), prameyas (the objects of valid
knowledge admitted by the Nyaya-Vaisesika philosophers.
He has criticized some views of the Buddhists and the
Mimarsakas. His main purpose was to show that except
self-manifest consciousness everything else has no ultimate
justification.

Citsukha (probably of the early ‘thirteenth century) is a
prominent follower and commentator of Sriharsa. Tattva-
pradipika or Citsukhi is the most important independent
work of Citsukha though he wrote many other books which
are mainly commentaries. The Advaita concept of Self-
luminosity (svaprakasatva) is elaborately analysed by
Citsukha and his definition ‘Self-luminosity is immediate
experience without being an object of any knowledge’ is
accepted by all Advaita scholars. Citsukha has discussed
many other Advaita concepts with accuracy and clarity.

Ananda Giri or Anandajfiana (fourteenth century) is
well-known as a commentator of all the bhdsyas of Sarikara.
He is also a follower of Sriharsa and Citsukha in the art of
refutation (khandana). In his Vedanta-tarka-samgraha he
tries to refute all the Vaisesika categories like dravya, guna,
samanya, samavaya etc.

The most celebrated author of the fourteenth century is
Vidyaranya Madhava, brother of Sayanacarya (the great
Vedic Commentator), who wrote Paficadasi, Vivarana-
prameya-samgraha, Jivanmukti-viveka etc.; beside his
famous compilation Sarva darsana-sarmgraha. Paficadasiis
his most popular book dealing with the principal Advaita
concepts in the Vivarana line of thinking.

Prakasananda (fifteenth century or the earlier part of
sixteenth century) propounded Drsti-srsti-vada or Vedantic
subjective idealism. According to this theory the creation
is dependent on the perception of an individual. Beyond
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perception of an individual nothing in the world exists.
Prakdsananda also propagates Ekajiva-vada or the theory
that Jiva is really one. His Drsti-srsti-vada is associated
with Ekajiva-vada. Thus, to him, srsti is dependent on drsti
of one Jiva and consequently the world appears as one and
not many.

Madhustidana Sarasvati (sixteenth century) is a very
famous philosopher of the Post-Sarikara Advaita Vedanta.
He wrote many books, but his masterpiece is Advaitasiddhi,
the last word yet on Advaita Vedanta. This book is a fitting
reply to Vyasa Tirtha, a great dualist logician who wrote
Nyayamrta to refute Advaita philosophy.

Madhustidana is a bhakta or a devotee though as an
Advaitin he is an exponent of Jiiana-yoga. He has really
synthesized Jiana and Bhakti. This is specially evident
from his Gidhartha-dipika tika on Sankara’s commentary
on the Gita.

Madhustidana’s method of discussion includes both
refutation (khandana) of the dualists’ objections against
Advaita and positive exposition (mandana) of the Advaita
concepts.

Advaita preaches ultimate Oneness of Reality which
is consciousness free from all determinations. This
consciousness is also the essence of the individual soul
and so the greatness of an individual is emphasized in
Advaita. It is an accommodating doctrine
(Nirvirodhavada) as the great master Gaudapada calls it.
Swami Vivekananda, a modern Advaitin, observes :
‘There have been various interpretations, (of the Vedanta
Philosophy) and to my mind they have been progressive,
beginning with the dualistic or Dvaita and ending with
the non-dualistic or Advaita’. (The Complete Works of
Swami Vivekananda, Vol. 1, p. 357)
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A

ABHANA- That which is non-manifest. Anything material
is essentially unconscious. Consciousness alone is self-
manifest. Anything other than consciousness can be
manifest only with the help of the manifestation of
consciousness. So material things are essentially non-
manifest.

ABHANAPADAKA- The attainment of something
unmanifest. If silver is unmanifest in something
glittering we may get it or not when we approach it.

ABHAVA- Non-existence or absence. Something different
from and opposed to what is empirically considered
as positive. Maya is it’s material cause.

This non-existence is of four types— (i) Pragabhava
or prior non-existence i.e. non-existence of a thing prior
to it’s production. As for example, the absence or non-
existence of the cloth in it’s material cause, a bundle
of threads. The prior non-existence is the object of the
knowledge as expressed in the statement— ‘a cloth will
be produced’.

(2) DHVAMSABHAVA or non-existence after
destruction i.e. non-existence of a thing posterior to
it’s destruction. The non-existence as destruction is the
absence of the cloth in it’s material cause, a bundle of
threads, posterior to it’s destruction. According to
Nyaya this destruction is endless. But according to
Advaita Vedanta this non-existence due to destruction
is also destroyed, when it’s substratum is known. If
the substratum of the destruction be eternal the
destruction of the illusory object is due to pure
knowledge. As for example the destruction of silver
appearing in a nacre is nothing but consciousness
limited by ‘this’. So, it has been said that the
destruction of an imaginary object is nothing but the
substratum itself.

(3) ATYANTABHAVA or Absolute non-existence
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is that wy, is non-existence for all time. As for
faxample, tll::habsolute non-existence of colour in air,
1S an ap.pr“e jate c@s¢€ of the absolute non-existence.
Accordmg pr the A dvaitins this type of non-existence
is also no \to rnal. as according to them Brahman alone
is eternal Qetehe ujtimate substratum of everything.
. “4) AN S OtNY ABHAVA or Mutual non-existence
is what is A object Of the cognition “This is not that’,
a pot is n n o choth' It is the difference between two
things, In ‘:13 relagion of rtadatmya. When the locus is
beg‘lm.unmess tpis type of abhava has also no
beginning © difference between an individual (Jiva)
and Brahy TP is of this type. But it has an end with
the cessat;'a” of gvidya or ignorance, when the non-
differencq O ween Jiva and Brahman will be realized.
Thi§ tYPQ ef difference has a locus which has a
begmmng‘ 0 will be the case of mutual non-existence,
with begiy I.t as in the case of the difference between
a pot and hmli Iy
ABHI JALP F\?\IC S Al'qGINI— Determinate awareness. In
Buddhism U awareness of svalaksapa is indeterminate
kno“’ledgéhelndeterminate perception (Savikalpaka
pratyaksa ') iects @re characterised by name (nama),
colour (ryy ob] ;versal (jati) etc. Such awareness will
be determ\ﬁa)’ unt

ABHIINA- natel'edge of objects in one space and one
time. As t\howxample the knowledge expressed in the
statement Q‘or eis is a pot’ is called abhijia, since, the
‘pot” is Iy, ‘M3 cont of us at present. The opposite
word of o 0 ¢ pratyabhijiia, where a thing of the
past is als resept BOW and this is so recollected. As
for examp P <Devadatta was seen yesterday in the
market? t\ le~ ¢ find him in our house and we can
recognize ?y as pevadatta seen yesterday.’

ABHIMANIW hlfp ADESA— This expression is used to
refer to th\ presiding deity. In the Sruti the statements—
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Mrdvravit, Apahvruvan mean the deities presiding over
earth (mrttika) and water (@pah) spoke, the material
objects like earth and water cannot speak but when
these imply their presiding deities their speaking can
easily be explained.

ABHINIVESA- Concentration of mind. This is a discipline,
which a man desirous of attaining Truth, should
cultivate.

ABHISRI- Full of glory, here Agni is addressed as AbAIST.

ABHIHITANVAYA- The objects meant by words reveal
the awareness of their connection. This is the view of
the Bhatta Mimarmsakas. According to them words in
a sentence are to be known first and then on the basis
of their connection the meaning of the whole sentence
is understood.

ABHIVYAKTI- Cancellation of the cover (dvarana) of
ajiiana or ignorance. When this cover is removed
consciousness or caitanya shines in pristine glory. This
is the Advaita view. Abhivyakti is possible only with
the help of consciousness. Consciousness is self
manifest and other things are manifested due to the
manifestation of consciousness. This is why, in Advaita
Vedanta, revelation without the help of consciousness
is an impossibility.

ABHIVYANJAKATANTRA- According to the Advaita,
Brahman being eternal cannot be realized as caused by
any sadhana or spiritual practice. Knowledge removes
ignorance that covers Brahman and thus there is the
realization of the realized Brahman.

ABHUTABHINIVESA- Concentration not previously seen
or known.

ABHYASA-~ Practice. This is necessary for the attainment
of Truth.

ABHYUCCAYA- A collection or combination. Acceptance
of the relation of the untold with what is told.

ABHYUPETAHANA- Loss of an accepted conclusion.

A Dictionary 2
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ABRAHMBHATVA NIVRTTI- Cessation of Non-
Brahman nature, Brahman alone is eternally non-
negated. What is other than Brahman is negated at a
particular stage of experience. The apparent silver is
negated with the knowledge of empirical nacre and the
empirical world is negated with the transcendental
knowledge of Brahman.

ACIKITSYA TRIDOSATA- Three defects are admitted to
be incurable by the Advaita Vedantins. The Advaitin
asks the question to the believers in difference; what
is this difference? Is it the character of an object? And
is it different in objects? In this case difference will
be endless as objects are endless. Is it then one in
different objects? If this is so, in order to understand
the difference of an object we shall have to refer the
same difference as it is in other objects. So one
difference will depend on the difference of a previous
object. This will again depend on the difference of
another object. In this way there will be an infinite
regress.

Thirdly, there is no valid proof for the acceptance
of difference. These are the three incurable defects
admitted by Advaita Vedanta.

ACINTYARACANA NIRMITA- The maker of a
construction on the basis of an unthinkable plan. Here
the word unthinkable is to be understcod as ‘not in the
framework of ordinary thinking’.

ACINTYARACANATATTVA- The theory that the
construction of this world is unthinkable as it baffles
our thinking. The world is not real as what is real is
never negated and the world is negated with the
realization of Brahman. It cannot be unreal also as the
world appears and the unreal like the son of barren
women never appears.

ACIT- Material, that which is other than consciousness.
This world is acit and material.
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ACYUTA- That which is not distorted from the essence.
This implies Brahman only as It is always changeless
and without any distortion.

ACYUTAKRSNANANDA- He (of the seventeenth century
BC) composed a tika (annotation), named Krsnalarikara
on Appaya Diksita’s Siddhanta-lesa-samgraha. Acyuta
Krsninanda also composed Vanamala tika on Sarikara
bhasya of Taittirlya Upanishad and Bhamatibhava
dipika, a tika on Bhamati.

ADARASANA- Ignorance, which is antagonistic to
knowledge of the Reality.

ADESABHAK- Witnessing consciousness, does not
occupy any space or time. The description of witness-
consciousness as present everywhere is a demand of
understanding. We cannot understand a thing unless
there is a witnessing consciousness which reveals an
object.

ADHIKARANA- Adhikarana may mean a topic or a
chapter where a particular point is discussed. It may
also mean the substratum which is ultimately Atman
(Self) or Brahman. According to Advaita Vedanta

.+ Atman or Brahman is the only reality and on this

" substrate (adhikarana) everything else is ultimately
superimposed.

ADHIKARANA JNANADYUPAKSINATVA- The
Advaitins do not accept perception as the relevant
pramana of abhava or the non-existence. To them non-
apprehension is the requisite pramana. But perception
is not totally absent in abhava jiiana or the knowledge

~of absence. The knowledge of the object absent is

known through non-apprehension but its locus is

known through perception. So we may say that

perception is fruitful by establishing the knowledge of

the locus. This is technically known as adhikarana
Jianadyupaksinatva.

ADHIKARA- (1) Competence of entering into something,
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competence of the desire of a result, knowledge of that
which will be accomplished and that which is not
forbidden by the scriptures. These four determine
adhikara.

(2) Adhikara in the behaviour prescribed by the
Shastras— as in sacrifices (yajia) and hearing
(sravana).

ADHIKARIBHEDAUPAYOGITA- In Indian Philosophy

every one is not considered fit for everything. There
is a difference of fitness in different human beings. So,
a gradation in respect of fitness is inevitable. One who
is emotionally disposed is fit for devotion. A man of
active temperament is fit for action. A man who is
meditative should follow R3ja-yoga and a man of
intellectual temperament is fit for the path of
knowledge. This difference is useful and if we violate
it, we shall have to face difficulties. A man unfit for a
particular job cannot do anything significant in that
field.

ADHIKRTADHIKARA- If a man has the right to a

particular action he may have a right to another action
related to it also. In the case of ‘darsapirnamasa
sacrifice’ the person who performs the sacrifice has
right to perform this. But he has alike right to bring
water also as the sacrifice in question cannot be
performed without water. But this does not hold good
in the case of dharma jijiiasa and Brahma jijAasa.
According to Sarikara dharma Jijfiasa is unnecessary
for Brahma jijiiasa.

ADHIKRTADHIKARABHAVA- When one is competent

for one thing he may be competent for another thing
also. One who is to be twice born (at the time of
Upanayana) will have the right to read the Vedas.

ADHISTHANA- The term refers to the body, locus or

substrate of all organs. The material cause of all
imagined objects, from the ignorance of which
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imaginary object is produced. Ignorance of the rope
creates the snake and the knowledge of snake, hence
rope is the substratum of the snake which is illusory.
Brahman or Pure Consciousness is the substrate of all
worldly objects such as jar etc., since the creation of
empirical world is due to the ignorance of Pure
Consciousness. The term adhisthana is used by the
Advaitins in a special sense. According to them the
caused objects are nothing but the false appearance of
Brahman or Pure Consciousness. The substrate of this
false appearance is Brahman. The negation of an
imagined object is the substrate itself. The cessation
of ignorance and the imaginary object which is due to
ignorance is possible with the perception of the real
nature of substratum.

ADHISTHANATAVACCHEDAKA- That which is
responsible for the limit of the locus.

ADHYAROPA- Attributing the nature or property of one
which is not real to which is real, i.e. superimposition
of false on what is true. Everything other than Brahman
is not real. Brahman alone is Real, which is Existence—
Consciousness— Bliss.

Other names of adhyaropa are superimposition
(aropa), illusion (bhranti), false attribution (adhyasa).

It is two types of sadi i.e. having beginning and
anadj i.e. beginningless. Superimposition of the silver
on the nacre is an instance of superimposition with
beginning. But the superimposition of ignorance on and
the relation of ignorance with Brahman are called
beginningless.

From another point of view this adhyaropa is of two
types— aharya and anaharya. Ahdrya is a particular type
of superimposition. For instance superimposition of
Deity on the image.

On the otherhand anaharya is the negation of that
type of superimposition which is called zharya.
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Superimposition of the silver on the nacre is an instance
of anaharyaropa.

Superimposition is very important in Advaita
Vedanta as without it no experience of the world is
possible. Sankaracarya in his annotation of the first
Brahma-Siitra begins with a discussion on adhyaropa
as without its presence an enquiry into Reality or Truth
becomes unnecessary.

ADHYASA- Sankaracarya defines adhyasa as atasmin tat
buddhi which means understanding one thing as
another thing. In the case of awareness of snake in the
place of a rope adhyasa arises. It is also defined as
smyrtiripa paratra piirvadrstavabhasah (as in memory
something previously perceived appears to be present
here and now, when it is absent, so also something
previously perceived is imposed on something present
here and now. The common point between the memory
and adhyasa is that as memory refers to an absent object
which arises in the mind due to past impression,
(samskara) so in the case of adhyasa in the absence of
the superimposed object the past impression causes it
though it is absent at present.

Adhyasa is of two types— (i) tadatmyadhyasa which
is adhyasa of the dharmi and (ii) Samsargadhyasa or
adhyasa of dharma. The adhyasa of the snake on the
rope is an example of tadatmyadhyasa. But when
consciousness which is a dharma of Self is imposed
on buddhi, this is a case of dharmadhyasa. The
attributes of buddhi which are pleasure, pain and the
like are imposed on self and the self appears as happy
or miserable. In the case of image worship, God is
superimposed on the image and it is worshipped as God
Himself.

ADHYASAPAVADHATMAKA- In the case of an illusion
something is superimposed on something else. In the
case of snake-rope illusion a snake is superimposed on
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rope and with the realization of the rope the illusory
snake disappears. Here the knowledge of the rope
negates the knowledge of the snake. This is technically
known as adhyasapavadhatmaka.
ADHYASOPADANA- The material cause of adhyasa or
superimposition is ignorance or ajiana. Without
ignorance no adhyasa is possible and adhyasa cannot
exist when ignorance is removed.
ADHYATMACETASA- After the realization of spiritual
consciousness materiality is removed.
ADHYATMASAMVANDHABHUMA- Extraordinariness
of the inmost Self. The inmost Self is ultimate and can
be realized only in intensive meditation. This Self is
identical with Brahman, the greatest of all or Bhiima.
ADRESYA- That which is not visible, not an object of
knowledge. This refers to consciousness as such.
ADVAITA- The term ‘Advaita’ negatively implies the
negation of dualism and positively asserts the reality
of non-difference.

Differences are of three types— (i) Svagatabheda or
internal difference— the difference, which holds
between the whole and its parts, i.e. differences within
a body. For instance, the difference between a tree and
its branches.

(ii) Sajatiya bheda or homogeneous difference— the
difference which holds between two individuals
belonging to the same class. As in the case of two cows,
coming under the same class ‘cow’.

And (iii) Vijatiya bheda or heterogeneous
difference, which actually holds between two different
individuals of two distinct classes. As the difference
between a horse and a cow belonging to two classes
horse and cow respectively.

ADVAITADIPIKA~ An important book in the fold of
Advaita Vedanta written by Nrsirhhasrama (sixteenth
century).
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ADVAITA DIPIKA VIVARANA- A glossary (tika) on
Advaita dipika.

ADVAITA DIPIKA RATNARAKSANA- This is an
important Advaita text composed by Madhustdana
Sarasvati, the author of Advaitasiddhi, which is said
to have uttered the last word on Advaita Vedanta.

ADVAITASIDDHI- A famous Advaita text composed by
Madhustidana Sarasvati in the way of answering the
charges of Vyasarajatirtha, a dualist philosopher, who
followed Madhvacarya in his book Nyayamrta against
Advaita.

ADVAITA SIDDHANTA VIDYOTANA- It is one of the
famous texts of Advaita Vedanta written by Gauda Bra-
hmananda Sarasvati (of 1790). Laghucandrika and
Guruchandrika— two glossaries (t/kas) on Advaita-
siddhi, have been composed by him. He also composed
a very famous glossary named Ny3ya Ratnavali on
Siddhantavindu.

ADVAITANANDA- A South Indian author of twelfth
century. He is also famous as Cidvilasa and
Anandabodhicarya. He wrote Brahmavidyabharana, an
explanation of Sankara’s Brahma-Siitra-bhasya. He also
wrote Santivivarana and Gurupradipa. But among these
glossaries Brahmavidyabharana is very famous. It is
according to the view of Bhamati of Vacaspati Misra.

ADVAYAVRTTI RUPATAH- On the basis of the text
Tattvamasi intellect is modified into the non-difference
between ‘thou’ and ‘that’. This is known as akhandakara
vriti or advayavrtti.

AGRAHANA- Non-acceptance of any gift.

AGRHYA- The term grhya means subordinate and the term
agrhya means one which is not subordinate or
subservient to anything. Brahman in Advaita Vedanta
alone can be of this type.

AHAMARTHASRITA- That which is based on ego—
consciousness.
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AHANKARA- Antahkarana in Advaita Vedanta is that
without which no empirical knowledge is possible. In
the case of knowing a ‘pot’ antahkarana goes out
through the sense-organ of sight and takes the shape
of the ‘pot’. This is known as the modification of
antahkarana or antahkarana vrtti. When this is
illumined by the witnessing consciousness the
empirical knowledge of ‘pot’ arises. In the case of
pleasure and pain antahkarana does not go out, but it
can take the shape of pleasure and pain and this is
manifested by the witnessing consciousness.

Antahkarana in Advaita Vedanta is due to avidya
or ajiana. In the waking and dreaming experiences
antahkarana works. But in the case of susupti or
dreamless sleep antahkarana as antahkarana does not
work, it is reduced to its cause avidya or ajiiana. So,
in susupti we have the absence of all particular cases
of knowledge. We have the awareness of ajfiana as it
is expressed in the statement— ‘I do not know anything’.

Ahankara has a wide import, it includes
antahkarana, buddhi, prana etc. The implication of
course is that it (aharikara) is not Self, the Ultimate
Reality, it is a product of ajfiana and hence ultimately
false.

AHAMPRATYAYI- The mind which is the modification
of desire, determination etc., is called pratyayi. I or
the pratyayl as identified with the mind is called
ahampratyayi. The objects of the transformation of the
form of ‘I’ are- the body, the senses and the aggregate

A of cause and effect as identified with the anfahkarana.

AHAMTA- It means egoism.

AIDAMPARYA- The term refers to the significance or the
implication. In Philosophy very often a statement is
not to be taken in literal sense. The implication or the
significance is more important and we shall have to
focus our attention on that.
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AISVARISAKTI- Godly power or power which we may
expect to get only in God. God is all powerful. So what
is possible for Him is not possible for any other man
who has only limited power.

AJASAMYOGA- It is an eternal conjunction. The
Naiyayikas consider self, sky and the like as eternal
and omnipresent. If there is any conjunction related to
them it is to be accepted as eternal. This is what is
technically known as ajasamyoga. But the Naiyayikas
do not admit ajasamyoga as, to them, all conjunctions
have a beginning. The Vedantins accept samyoga
between self and sky. But 3kdsa being non-eternal to
them, this conjunction cannot be eternal. Samyoga to
the Naiyayikas may be due to three reasons—

(i) due to the activity of one of the relata (eka
karmaja),

(ii) due to the gctivity of both the relata (ubhaya
karmaja), and{(iii) due to the conjunction of another
conjunction (samyogaja). All these being non-eternal
the question of the Nyaya acceptance of ajasamyoga
cannot arise.

AJNANA- Ignorance, which is illusory, beginningless and
removed by knowledge, neither real nor unreal. It is
something positive. If it is not positive it cannot be
the material cause of the world. It is composed of three
gunas- sattva (serenity), tamah (inertia), and rajah
(activity). Being positive it is the cause of illusion.
Ignorance is considered as not real, since it disappears
at the dawn of knowledge. It is not unreal, since it is
an object of experience. As it is neither real nor unreal,
it is called indescribable. Super-imposition is the effect
of ajiiana. The world is superimposed on Brahman and
this is due to ignorance. It disappears with the
knowledge of ultimate Reality.

Bondage also is illusory and removed by knowledge
but not removed immediately by knowledge, i.e.
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bondage is due to ignorance and ignorance is
immediately dispelled by knowledge, so bondage is
ultimately removed by knowledge. Although the desire
of knowledge and the prior non-existence of knowledge
are immediately removed with the attainment of
knowledge but they are not illusory. Hence it is sure
that the definition of ignorance is not too wide, since
it is not applicable to the bondage, desire and prior non-
existence. Consciousness as non-sublated can never be
illusory. As illusion is always negated.

AJNANALESA- Many Advaitins admit that in the case
of a Jivanmukta purusa i.e. a man liberated when
alive, a trace or part of ajiana remains and that is the
cause of the existence of prarabdha karma or karma
which is performed and the result is yet to be obtained.
When this part of avidya will also be removed due to
the reaping of the consequences of the actions
performed, the man will be videha mukta or liberated
after death, which is final liberation. So avidyalesa
is for this view a part of avidya which is removed
when all the consequences of the action are obtained.
But to some others even after the cessation of ajfiana,
trace of ajfiana remains and this is ajianalesa. When
avidya is completely removed avidyalesa also ceases
to exist.

AJNANA SAMBHUTAM- That which is due to nescience.
As for example the world.

AJNANASRAYA BRAHMAN- All objects except
Brahman are superimposed on Brahman, so It is locus
of all of them. Even ignorance (ajiiana) has Brahman
as the substratum. This is Vivarana view. Vacaspati
Misra however gives us a different opinion. According
to him Jiva is the locus of ignorance (ajiana). The
question may arise here—

How can Jiva be the locus of ignorance when jivatva
is due to ignorance? It will be said in answer that as



28

A DICTIONARY OF ADVAITA VEDANTA

the sprout (arikura) can be the locus of the seed though
it originates from the seed, so also Jiva may be the
locus of ignorance though jivatva is an effect of
ignorance.

AJNATA KARANATA- Karanata or instrumentality

without being an object of knowledge. The
instrumentality of a sense-organ in the case of
perceptual knowledge, is this type of instrumentality,
since sense-organ is the instrumental cause of
perceptual knowledge.

AJNATA SAMGATITVA HETU- Brahman is an

accomplished fact in Advaita Vedanta. So, it cannot
also be manifested by Sastrapramana or scriptural
evidence. But if it is taken as manifested by scriptural
evidence then Brahman also can be realized through
actions like prayer and complete surrender to Him. This
is an objection raised against Advaita Vedanta by its
opponents.

AJNATA SATTVA- Existence of unknown object. In

Advaita Vedanta the existence of the empirical reality
of the world is admitted, the existence of the unknown
objects like jar etc. is also accepted. The Advaitins do
not believe in the unknown existence of the objects like
snake- rope etc. The illusory snake characterized by
apparent existence has no existence before its
knowledge. The existence of such an object appears
only at the time of its knowledge. This illusion is true
as long as it lasts and becomes false only when it is
contradicted by a higher grade of knowledge, i.e. the
empirical knowledge of the rope. On the otherhand
according to Drsti-srsti-vadi Vedantins (who accept
the creation of the world on the basis of it’s perception)
the world also does not have unknown existence as it
has only apparent existence.

AJNATATTVA- The term means not knownness. That

which is not known.
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AKALMASAM- The term kalmasa means sin or vice. One
who is free from any vice is akalmaga.
AKARMMYA SESABHUTA- Karma, according to
Advaita Vedanta, cannot be a means for liberation.
Advaita salvation is attainment of Brahman which is
one without a second. Karma is always based on
dualism between a karmi or doer and a thing done
(karma). Dualism cannot be the basis of attaining non-
dualism or Advaita. Moreover karma can at best help
one to attain heaven which is non-eternal. Brahman is
eternal and That is to be realized for salvation in
Advaita. Of course desireless action or niskama-karma
may purify one’s heart and that pure heart may be fit
for the knowledge of Brahman.
AKARYAKARANA- That which is devoid of bodily
sense-organ. Here karya or effect means the body and
karapa or instrumental cause means sense-organ.
AKHANDA- Aparicchinna, that means Brahman who is
devoid of three limitations— desapariccheda or
limitation of space, kalapariccheda or limitation of time
and vastu pariccheda or limitation of objects. Brahman
being devoid of space limitation is omnipotent, being
devoid of time limitation is eternal and being devoid
of object limitation is the one without a second.
The word akhanda may also mean devoid of all
distinctions—
(i) Sajatiya or homogeneous difference
(i) Vijatiya or heterogeneous difference and
(iii) Svagata or internal difference.
The implication is that Brahman has no part as It is
Pure Consciousness or Suddha-Caitanya.
These three kinds of differences mentioned here
have already been discussed previously.
AKHANDADHIGOCARA- That which is knowable
through partless immediate perception. Brahman is
sometimes admitted to be a revelation of partless
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perception due to the statements like ‘That thou art’
(Tattvamasi).

AKHANDAIKA RASARUPA VAKYARTHA- A sentence
implying non-difference. The text Tattvamasi and other
such mahavakyas will come under this category, as in
such cases the subject and the object are non-different.

AKHANDAKARA- That which is partless. The
modification of intellect may be partless when the
implication is ultimate Brahman.

AKHANDANANDATATTVADIPANA- A glossary by
Akhandananda on Vivarana which is a sound rock on
which Vivarana school of Vedanta stands.

AKHANDARTHATVA- Akhandarthatva means that which
implies Brahman ‘who is partless’. This is specially
found in the perception of that which is due to
statements like ‘That thou art’ (Tattvamasi). In such
knowledge no relation is meant, something which is
one and ultimately without any relation is referred to.

AKHILATMANA- The term refers to Brahman or Pure
Consciousness which is essentially existence (sat),
consciousness (cit) and bliss (Znanda). 1t is self-
manifest and It is the self of all individuals.

AKRTABHYAGAMAPRASANGA- If one admits prior
non-existence (pragabhava) of the self, then one must
have to accept that the enjoyment of pain and pleasure
of a new born baby is possible without the existence
of any prior cause. But no effect can take place
accidentally or without a cause. So the conclusion is
inevitable that the Self is beginningless and It has no
prior non-existence.

AKRTOPASANA- The prayer which is not offered.

AKSARA (BRAHMA)- It means Brahman. It may also
mean unmanifest as Prakrti or maya.

ALPATA~ The meaning of this term is limitation in space,
time and by object. Whatever is other than the self
being limited by space and time is of limited
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magnitude. On the otherhand what is beyond all
limitation is called the greatest (Bhima). In Advaita
literature Bhiima is identified with Brahman.

AMALANANDA SARASVATI- Amalinanda Sarasvati-
(of the thirteenth century) composed a tika Vedanta-
kalpataru on Bhamati written by Vacaspati Misra. He
is an advocate of the Bhamati school of Advaita
Vedanta.

AMSATO VADHA- Partial negation. In the case of ayam
sarpah (this is a snake) ayam is not negated but sarpa
or snake is negated.

AMSAPANCAKA- The knowable objects have five
aspects— existence (asti), manifestation (bhati),
pleasantness (priya), name (nama) and form (riipa).

The term existence is expressed in the judgement—
‘The pot exists’.

The term manifestation is expressed in the
judgement ‘The jar is manifest’.

The term “bliss’ is expressed in the judgement ‘this
object is dear to me’.

Form means the form of object and name is used
to express the difference between an object and an
object. Among these five aspects first three are the
essence of Brahman i.e. Brahman alone is Existence-
Consciousness-Bliss. These three aspects of Brahman
are imposed on the material objects and used as the
‘the jar exists’, ‘the jar is manifest’, ‘the jar is dear to
me’ etc.

Name and form are attached to the empiricality of
objects.

ANADHIGATA- Anadhigata is that which is not
apprehended before or which is not previously
apprehended. As it is non-apprehended so it will come
under the category of ignorance. The implication is that
which is covered by ignorance can alone be non-
apprehended. ‘Jar’, ‘cloth’, etc. are covered by
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ignorance, when these are non-apprehended. Apparent
objects like ‘a snake in a rope’, empirical pleasure, pain
and knowledge, avidya and antahkarana cannot be non-
apprehended, as their existence is possible only at the
time of knowing these.

ANADHIGATA GANTRTA- One, that informs of
unknown reality, that is not apprehended by other
sources of valid knowledge. According to Advaita
Vedanta Brahman can be known only by Sruti pramana
or the Vedic source.

ANADHIKRTAMANOVISAYA- Impure mind is
anadhikrtamanas. An object of this mind is anadhikrta
mano visaya.

When in the scriptures Brahman is said to be beyond
the mind, the implication is that the Brahman cannot
be grasped by impure mind. But mind, when pure may
also be a means for the realization of Brahman. This
view is held by Vacaspati Misra, the author of Bhamati.

ANAHAMVADI- The persons who are not interested in
aham or ego.

ANANTAKRSNA SASTRI- Author of a Commentary on
Vedanta Paribhasa.

ANANTARA- After something already stated.

ANANVAGATA- Not known by anything else.

ANANYA VEDYA- That which is known on the basis of
Sruti and not known otherwise.

ANAPARA- Not something else.

ANAPEKSATVA LAKSANA PRAMANY A- It means the
validity that does not depend on any extraneous
pramana or means of knowledge i.e. which is valid by
itself or Svatahpramanya which may be translated as
the self validity or intrinsic validity. According to the
Advaitins the Vedic statements are self evident like the
validity of the sun. The validity of the non-Vedic
statements depends on some other source of
knowledge. The implication is that these are not
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intrinsically valid or self-evident but these are valid
only for some extraneous considerations.

ANARTHAHETU NIVARHANA- Refutation of a hetu or
probundum which really has no significance in proving
a conclusion.

ANATISAYA- That greater or higher than which nothing
exists. This is ultimate or final. Here Brahman is meant.

ANAVACCHINNA ANANDARUPA- Brahman is referred
to as continuous bliss in Its essence.

ANAVAGANTRKA- That which has no knower or
witness. Generally this is an object not revealed to any
knower or which has no evidence, who can certify it.

So, such an object cannot be accepted. Advaitavadin
has shown this defect in the philosophy of Buddhist
Vijfianavada or subjective Idealism.

ANAVASTHA- Anavasthd means that which ultimately
leads to nothing. This is really the logical fallacy of
infinite regress. This fallacy vitiates a particular theory
which involves it.

ANABHOGATMIKO PEKSABUDDHI (VIRAGA )~
Disinterestedness or non-attachment to the results of
the actions to be reaped here or hereafter (thamutrartha
phalabhoga viraga).

ANADHEYATISAYA- The reference is to God who
cannot have any limited character.

ANADHEYATI SAYA BRAHMA SVARUPA - To whom
no feature can be ascribed. This Brahman itself is
liberation.

ANADI- That which is beginningless. According to
Advaita Vedanta individual (Jiva), God (I§vara), Pure
Consciousness (Suddha Caitanya), difference between
individual and God, ignorance (avidya), and the relation
between ignorance and consciousness (caifanya) are
beginningless. There are some objects which are
thought to be with a beginning but are beginningless
just like a current (pravaha). As for example a seed
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and a sprout though individually are with a beginning
but the relation between the seed and the sprout as a
whole is beginningless as it is a flow and its beginning
cannot be traced.

ANAGATOTPADYARUPA - Essence or the form of
which is not yet originated and which is not yet
accomplished. The statements related to duties to be
performed (vidhivakyas) and statements of prohibition
(nisedhavakyas) have objects which are
anagatotpadyariipa or not yet generated.

ANAKHYA - That which cannot be described and is
beyond all statements.

ANARABHYADHITA - That which is not stated in the
context of a description of another substance or action,
as we normally find in the Vedas. As for example the
theory of self is not introduced in relation to any
sacrifice aad so this is anarabhyadhita.

ANASAKA - It means going without food or giving up of
food of reckless desire.

ANATMAKA - Relating to the not-self. Self is
consciousness. That which is unconscious is other than
self. All unconscious objects are anatmaka.

ANDHAPARAMPARA - A succession of ignorant people.
As a blind man cannot see, so an ignorant person does
not know the truth.

ANIJOYA - That which is not one’s own.

ANEKA JIVAVADA - The theory that there are many
individuals or Jivas. This is accepted by some
Advaitins. To some other Advaitins individual is one.

ANILAYANA - The term nilayana means maya or
ignorance. One who is not devoid of ignorance or
immune from ignorance is called anilayana. On the
other hand the term nilayana also designates substratum
or locus i.e. one who is devoid of any locus. Brahman
or pure consciousness alone is the substratum of
everything and Itself without any substrate.



A DICTIONA~RY OF ADVAITA VEDANTA 35

ANIRUKTA - The term nirukta refers to that which is
expressed or propounded i.e. directly conveyed or
expressed as the meaning of a word. But Brahman is
anirukta as Brahman cannot be an object of any
statement.

ANIRVACANIYA KHYATI - It is a theory propagated
by Advaita Vedanta in order to explain erroneous
knowledge. In erroneous knowledge an object appears
and it is neither real as it is later on sublated nor unreal
as it is presented. So in erroneous knowledge, according
to Advaita Vedanta, the object we know is
indescribable either as real or as unreal. So, the object
of erroneous knowledge is indescribable. Khyati means
knowledge, so erroneous knowledge will be a khyati
or knowledge which has an object as anirvacaniya.
Thus, erroneous knowledge is anirvacaniya khyati. The
perception of a snake in the place of a rope is taken as
a case of erroneous knowledge. In this case the object
of knowledge is a snake, which is not real as it
disappears when light is brought to bear on the scene.
And it is not unreal as it is presented. So, the object
of erroneous knowledge being indescribable, the
erroneous knowledge is indescribable or anirvacaniya.

The Advaitins hold that even in erroneous
knowledge an object appears which is a product of
ajiiana. In ordinary erroneous perception the object is
apparent (pratibhasika) and the locus in empirical
(vyavaharika). But in the case of the knowledge of the
world which is vyavaharika, the falsity of the world is
negated only when the ultimate locus, which is
Brahman, is realized.

ANIRVACYA - Ignorance or ajfiana in Advaita literature
is indescribable either as real or as unreal. This is
technically known as false (mithya). That which is
never sublated (in past, present and future) is Real and
that is Brahman.
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That which never appears is unreal. The son of a
barren woman — is a case in point. Anirvacya is also
known as anirvacanlya.

ANNAMAYAKOSA — Annamayakosa really means a
body. This may have the origin from

(1) human parents (jarayuja)

(2) sweats (svedaja)

(3) egg (andaja)and

(4) plants (udbhijja).

As a body is a transformation of food (anna), so it
is annamaya. As it is a covering of self, so it is a sheath
(kosa). Body, life, mind, knowledge and enjoyment are
five sheaths which cover the Real Self. Unless these
sheaths are removed the Real Self cannot be realized.

ANNAMBHATTA — The author of Brahma Siitravrtti.

ANRTA - Not true, i.e. false.

ANTAHKARANA - Intellect or mind which according to
Advaita Vedanta, is transformed into the form of an
object that comes in contact with a sense-organ, at the
time of perception.

ANTAHKARANA RAHITYA - That which is without
antahkarapa. As there is modification of antahkarana
in the case of knowledge of an empirical object so there
is absence of antahkarana when an illusory object like
a snake on a rope is perceived. In this case perception
is due to the modification of ignorance or avidya and
there is absence of anfahkarana.

ANTAHKARANA VRTTI - It means the modification of
intellect or mind. In the case of perception of an object
antahkarana goes out to the object and takes its form.
This is antahkarana vrtti or modification of intellect.
The antahkarana vrtti is illumined by the consciousness
of the witnessing consciousness (saksicaitanya) and
thus knowledge arises. This antahkarana vrtti is a
product of ajfiana and vrttijiiana is contradictory to
ajiiana which it dispels. As vrttijiana is contradictory



A DICTIONARY OF ADVAITA VEDANTA 37

to ajiiana so it cannot reveal ajiana which is really
revealed by witnessing consciousness.

ANTARARAMAH - One who is contained or satisfied in
himself.

ANTARYAMI — One who directs everyone being present
in all. God, who controls all individuals residing in
them, is meant.

ANTATRAYA-MALA-VANDHANA-DUHKHATA-
VIRUDDHA- Brahman is antatraya viruddha, mala
viruddha, Vandhana viruddha and duhkhata viruddha,
limitations of space, time and object are called
antatraya. Brahman is free from all limitations.

The term mala means desire, aversion etc. Brahman
is opposite of malas (imperfections). As devoid of all
these, It is pure. The same may be explained in another
way also. Impurity of the self may be due to ajiana.
Brahman being free from all impurities is Pure. Brahman
is knowledge as such. Vandhana or bondage means the
bondage by ignorance composed of three gunas (sattva,
rajah, tamah) and the false world. All these are negated
in Brahman, i.e. Brahman is ever free. Duhkhata means
suffering. Brahman being free from ignorance is free
from all sufferings which are rooted in ignorance.

ANUBANDHACATUSTAYA - Four necessities are
emphasized for the beginning of a study of a particular
text. These are technically known as anubandha
catustaya : 1. Who is eligible for the study? (adhikari),
2. topic for discussion (visaya), 3. relation between the
topic and the text (samvandha) and 4. use (prayojana)
of the study. In Advaita Vedanta nityanitya vastu
vivekah (discrimination between the eternal and the
non-eternal), /hamutra phalabhoga viraga (renunciation
of the fruits of actions here and hereafter),
Samadamadisadhanasampada (control of the senses and
the acquisition of certain good qualities), mumuksutva
(intense desire for liberation) are the four necessities
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for a study of Vedanta. The non-difference between
Jiva and Brahman (Jiva-Brahmaikya) is the topic for
discussion. The relation (samvandha) exists between
the text and the topic. The use (prayojana) of such a
study is removal of ignorance (ajiana) and realization
of bliss. Unless these four necessities are stated first
one will not be interested in studying a text. So these
are four necessities for the study of a text.

ANUBHAVAVAKYARTHA — The statements which are
known as mahavakyas viz. ‘That thou art’ (fattvamasi),
‘I am Brahman’ (aham Brahmasmi) etc. are called
anubhava vakyas and their meaning will be
anubhavavakyartha.

ANUBHAVANANDA - The author of Siriraka-nyaya-
manimala.

ANUBHUTI - Anubhiiti, in Advaita Vedanta is
consciousness which has neither subject nor object.
Ramanuja does not admit the possibility of such
consciousness.

ANUBHUTI SVARUPACARYA - He composed a
glossary (tiki) on Sarikara bhisya of Gaudapada’s
Mandiikya-karika. He also composed glossaries named
Samgraha, on Anandabodha’s Nyaya-makaranda and
Nibandha on Pramana-mala.

ANUBHUTI SVATAHSIDDHA - Anubhiti or
consciousness cannot be established by any means of
valid knowledge, since the sources of valid knowledge
like perception etc. presuppose consciousness. So the
means of getting valid knowledge which are proved
afterwards are not able to prove consciousness, which
is the basis of all proofs. Consciousness is self evident.

ANUDVIGNAMANAH — The mind undisturbed by
anything. Placid state of mind.

ANUJNAPARIHARA — Withdrawal of instructions. Some
persons may be so developed and of such a superb
character that instructions are unnecessary for them.



A DICTIONARY OF ADVAITA VEDANTA 39

ANUMANA — It is a technical term, used in Brahma- Siitra,
(i) It means Smrti texts composed by Manu and others.
That through which Sruti is inferred is anumana in
many places and in this sense Smrtf is anumana.

If there is a conflict between Srutl and Smrti, Sruti
is accepted as reliable and Smrti is not. The authority
of Smrti is established on the basis of the authority of
Sruti. (ii) The word anumana also means pradhana or
Prakrti accepted by Samkhya on the basis of anumana
pramana (iii) The karana of anumiti also is known as
anumana. In this sense anumiti is of one type—
anvaylanumiti. This anumiti arises according to
Advaita Vedanta on the basis of knowledge of vyapti
JAana (universal relation between hetu and sadhya). The
process in Advaita anumiti is as follows—

(1) “This hill is fiery’— perception of the mark —
(linga darsana). Smoke is to be treated here as a mark
or linga.

(2) Smoke as pervasive of fire arouses the
unconscious trace of vyapti (vyapti-samskara-
udvodhaka).

(3) Anumiti of vahni (fire). Thus vyapti jiana as
vyapti jiiana is the karana or anumana of anumiti. If
knowledge arising out of vyapti jiiana is accepted as
anumiti there will be over coverage (ativyapti) in the
cases of later knowledge (anuvyavasaya) of vyapti
Jfiana and the memory of vyapti (vyapti smrti). In the
case of the later knowledge of vyapti jiana the object
is vyapti jiiana. So here the cause is the vyapti jiana
as an object and not vyapt/ jiiana as vyapti jiana.
Similarly in the case of memory of vyapti, vyapti as
anubhava or perception is the cause and not vyapti
Jiana as vyadpti jiana. The knowledge generated is
anumiti and this is prama (valid knowledge) and the
process or the instrumental cause (karana) of this
knowledge is anumana which is a pramana.
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ANUPALABDHI PRAMANA - Abhava Padartha or
absence cannot be perceived as it is not presented. A
condition of perception is that the content must be
present. So the question is : how is absence known?
The Advaitins accept anupalabdhi or non-apprehension
as the source of knowledge of such a content. Any non-
apprehension cannot imply the absence of an object.
As in darkness a pot is not apprehended and this does
not imply the absence of pot. That is why Advaitins
have added a qualification fit (yogya) for non-
apprehension. When all the conditions of apprehension
like light are present and still the object is non-
apprehended it may be safely said that it is a case of
fit non-apprehension which proves the non-existence
of an object.

ANUSAYA - Suffering for the performance of an action,
repentance.

ANUVADAKA - The implication is that which is known,
if revealed again, then it will be anuvadaka. An
example to make the point clear. If on the bank of a
river five fruits exist and a man perceives them and
expresses this perception in a statement, the statement
made will be anuvadaka. The Vedic statements express
unknown or non-apprehended contents ordinarily. So
these Vedic statements can never be anuvadaka. All
non-Vedic statements may be anuvadaka as these can
be known previously also. These statements express
what are already known and hence these are anuvadaka.

ANYASYA ANYA DHARMAVABHASAKA - In adhyasa
bhasya different definitions of superimposition
(adhyasa) have been presented. But they have a
common point and this is that in all cases the perception
of one in the place of another happens. This is what
Sankara implies by his statement anyasya anya
dharmavabhasata.

ANYATRA ANYA DHARMADHYASA - This is the
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definition of illusion by the Naiyayikas who are
anyathakhyati vadins. Illusion, according to their view
arises due to the application of some characters
remembered through the character of an object which
is presented before the eyes. Of course remembrance
here works as an operative relation (sannikarsa) and
ultimately a perception arises. When we perceive a snake
in the place of a rope the recollected snakeness of snake
perceived elsewhere works as sannikarsa and a snake is
perceived here and now in the place of a rope.

ANYONYADHYASA - This is also a case of adhyasa when
one is superimposed on the other, say, the
superimposition of a snake on rope as the two are
similar.

APACCEDANYAYA - This is a principle of logic. It
implies the importance and validity of later knowledge
them those of earlier knowledge. As for example the
case of knowledge ‘this is not silver’ negates the prior
knowledge ‘this is silver’ (by following this principle
of logic). This principle is applied by the Advaitins to
negate the knowledge of apparent (pratibhasika) object
by the knowledge of phenomenal (vyavaharika) object
and the knowledge of phenomenal object is negated
by the transcendental (paramarthika) knowledge of Pure
Consciousness. This also will show that Vedic
knowledge negates ordinary perceptual knowledge.

APAKSA DHARMA - A hetu or a middle term absent in
paksa or the minor term is apaksa dharma. If a lake is
inferred to be a dravya or substance as there is smoke
in it, it is a case of apaksa dharma. If a hetu is absent
in paksa it cannot prove the sadhya or that which is to
be proved.

APAHNAYVA - The denial of Truth. In the empirical level
this is ordinarily possible. But to the Advaitins this is
not possible in the transcendental stage. Transcen-
dentally, in Advaita Vedanta, Consciousness alone is
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real. Consciousness cannot be denied as this denial is
possible only by consciousness and this will imply the
existence of consciousness.

APARADHINAPRAKASA - That, which is not manifested
by anything i.e. which is self manifest. According to
Advaita Vedanta, consciousness though manifests
everything is not manifested by anything else.
Consciousness is self manifest. The implication is that
Consciousness which is ultimately Real in Advaita
Vedanta is never an object. So, the question of It’s
manifestation as an object cannot arise. Will It then
be unmanifest?

This is not also possible. It does not remain
unmanifest though it is not an object of any
manifestation. This is what is known as self revelation
or svaprakasatva in Advaita literature.

APARICCHINNANANDARUPA - That which has the
nature of unlimited bliss. This is Brahman in Advaita
Vedanta.

APAROKSA — Not mediate, but immediate. The Advaita
Vedantins hold that knowledge that arises out of the
statement — Tattvamasi (That thou art) is a case of
aparoksanubhiiti. Here that (taf) and thou (fvam) are
essentially non-different, because both fafand tvam are
in essence consciousness.

APAROKSATA- Immediateness. Consciousness has this
immediateness.

APAROKSA JNANA RUPATA - This is the essence of
immediate knowledge. This applies to consciousness.

APAROKSAT MATATTVA - The view that immediately
reveals itself. Consciousness is ultimate, is a view. This
reveals Itself immediately as contradiction of
consciousness is not possible without landing in self-
contradiction.

APASARPANA — Removal of ignorance. This is necessary
for liberation.
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APAVADA -~ Negation (vadha) of the object which is
imposed. This is possible when an effect along with
its cause is sublated.

APAVADANIRASARTHA - Memory is possible due to
previous apprehension (pirvanubhava). So, the validity
(pramanya) of memory depends on the validity of the
earlier apprehension and the invalidity of memory
depends on the invalidity of previous apprehension.
This is a case of apavadanirasa.

APPAYA DIKSITA - Appaya Diksita was a versatile
scholar and a syncretic Advaita writer of the sixteenth
century. He is the author of a large number of books
of which Kalpataru-parimala, a glossary on the
commentary on Bhamati and Siddhanta-lesa samgraha,
a compilation of the views of the different interpreters
of Sankara Vedanta— are held in high esteem.
According to him the main task of Advaita philosophy
is to establish one undivided Atman and not to explain
the facts of the empirical world. Besides these, Appaya
Diksita also wrote the commentary Sivarkamani-dipika,
on Srfkan;ha’s Saiva commentary on the Brahma-Siitra
in which he supported the doctrine of the qualified
Brahman, Siva, as the highest entity.

APAKRTADVAITADARSANA — At the time of the
removal of nescience knowledge of duality is removed.
This in one view. Another view is that with the
cessation of nescience its effect the world of duality
ceases to exist.

APATRIKARANA - To accept money from a despised
person (nindita jana), to tell a lie and such other
prohibited activities (papa karma) are known as
apatrikarana.

APIGACCHAT - That which has decayed or destroyed.

. APITI - It means dissolution.

APURVA - Apiirva literally means that which was
previously not. The question is — what is that?
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According to the Mimarsakas when a particular
sacrifice is performed an impression of that
performance arises and this was previously non-
existent. This impression later on leads to the reaping
of the consequences of that action. An example will
clarify the point. If a man performs agnihotra sacrifice,
he will have to wait for a long time to get the result
which is the attainment of the heaven. The question is
—how can the performance of the sacrifice related to
the result after a long time? In order to explain this
the Mimarmsakas introduce a link between the sacrifice
now performed and the attainment of the result later
on. And this link is said to be apiirva. Sankara of course
does not admit its necessity as to him God is omniscient
and He is competent enough to give the result propor-
tionate to the action.

APURVATA - The Mimamsakas admit a link between the

performance of an action and the attainment of the
consequence or result. This link is technically known
as apirva. This link makes result of an action
inevitable. The Advaitins do not admit this. They hold
that an admission of an omniscient God can easily
explain that. He can make the result of an action
performed by a man obligatory.

APURVAVIDHI - If something is known only on the basis

of an injunctive statement it is known as apiirvavidhi.
In Mimarmsa we get such injunctions and these are not
known in any other way. The injunctive statements are
not factual statements. As the latter are related to what
is accomplished and the former with that which is to
be performed or brought into existence.

ARBHAKAUKASTVA - Reference to something which

is small and limited in space.

ARCIRADIMARGA - In Advaita Vedanta the realization

of Indeterminate Brahman is the ultimate goal of
human life. But worship of Saguna Brahman with
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attributes is a means for concentration of mind. This
may help the ultimate realization. Of course if a man
only worships Saguna Brahman and is not interested
in Nirguna Brahman at all may attain the abode of
God. And this may be sufficient for many aspirants.
Sriharsa, a great Advaitin observes that the yearning
for non-dual, Indeterminate Brahman, may be due to
the grace of God (Isvaranugrahatesapurmsam Advaita
vasana).

ARDHAJARATIYANYAYA - This expression has
originated from the idea that a lady cannot be partly
young and partly old. So also an argument should not
be taken in part. We are to take it as a whole. Either
we accept the argument entirely or we reject it totally.
There is no midway between the two.

ARDHASAMPATTI - As in susupti or dreamless sleep a
Jiva realizes identity with Brahman, so in swoon also
there is a similar state with distinct differences. Jiva
remains unconscious in both the states but the
difference is that in susupti there is realization of bliss
which is absent in swoon. Moreover susupti is due to
hard labour but swoon is caused by any bodily or
mental injury. In susupti contentment can be read in
the face of a man whereas in swoon, there are
disfigurement of the face and the eyes.

ARTHAKRIYA - The word arthakriya means appearance
of knowledge of the relevant object. On the other hand
the word arthakriya may mean an effect. The
consecutive effect is produced by a previous cause. This
causal efficiency, according to Buddhism constitutes
the essence of existence (arthakriyakaritva laksanam
sat).

ARTHAPRAKASA — The manifestation of a meaning or
an import of a statement.

ARTHA PANCAKA JNANA — The nature of one’s self,
the nature of the supreme Self, the nature of the human
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end, the nature of the means and the nature of ignorance
— are five objects of valid knowledge. A Jiva who
yearns for liberation requires fattvajiiana or knowledge
of reality and this follows the knowledge of the five
objects just mentioned.

Among these the nature of the Jiva (1) is of five
types — eternal (nitya), free (mukta), bound (vaddha),
engrossed in the apprehension of self (kevala) and
desirous of salvation (mumuksu).

The nature of Paramatmana (2) also is of five types
(a) para (Vasudeva) who is of the nature of
Paramatman. (b) Vyitha means Sarikarsana, Pradyumna
and Aniruddha (c) incarnation like Rama and Krsna
are known as Vibhavavatara and (d) the different ideals
worshipped in the temples are known as arcivatara and
(e) antaryami is the indwelling spirit.

(3) Purusartha (ends of a human being) — dharma
(righteousness or virtue), artha (wealth), kama (desire)
and moksa or liberation which implies the end of all
sufferings negatively. In Advaita Vedanta it positively
means the realization of Brahman or Self as bliss.

(4) Upaya (means for liberation) are of five types —
dharma (rituals), Jiiana (knowledge), Bhakti (devotion)
prapatti (surrender) and 3carya — bhimana or the
intention of the preceptor to liberate the disciple who
surrenders to him.

(5) Virodhi (that which is opposed) is of five types—

(a) Svasvariipa jiiana virodhi (opposed to the
knowledge of the essential nature).

(b) Paramatma svariipa jfiana virodhi (opposed to
the knowledge of the essence of the supreme Self).

(¢) Purusartha jiana virodhi (opposite to the
knowledge of the end of human life).

(d) Upaya jiiana virodhi (opposed to the knowledge
of the means of liberation).

(e) Prapti virodhi (opposed to what is to be attained).
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These five again may be explained in the following way—

(a) Taking the body as the Self.

(b) The acceptance of the ultimacy in a deity.

(c) Desire for attaining something other than the
attainment of God.

(d) Consideration of the means other than action,
knowledge and devotion as the best.

(e) Freedom from repentance even after committing
various crimes.

ARTHA VATTA - It means fruitfulness. The Vedanta
philosophy is fruitful as it can lead a man to liberation.

ARTHAVATTVA HETU - Since the Vedanta is
meaningful as having result so it cannot be related to
Brahman which is beyond exclusion and inclusion. This
is an objection of the Pirva-Mimamsa against Uttara
Mimamsa.

ARTHAVADA - Mimarhsakas generally think that the
Vedic injunctions are related to rituals, and the other
statements we find are to be taken as arthavada or
subsidiary to the injunctions.

ARTHAVADA SAMARPITA PHALA — The result that is
attained on the basis of a Vedic statement which is
known as arthavada. As for example the statements —
Brahma veda Brahmaiva bhavati and Tameva viditva-
timrtyumeti reveal that these arthavada statements
result in (1) attainment of the nature of Brahman and
(2) going beyond the region of death.

ARTHADHYASA - The term adhydsa means super-
imposition, ascription of something false to something
real. Atman is superimposed on body, when we say ‘I
am ill’. In this case the meaning of the self is ascribed
to the meaning of the body. This body becomes self.
This is arthadhyasa or superimposition of one meaning
to another.

ARTHANTARA - Sometimes in philosophical discussion
a sentence or a text is differently interpreted. Due to
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this different interpretations sentences and texts have
different meaning. Arthantara simply refers to this
difference of meaning.

ARTHANYATHATVA HETUTTHA DOSA JNANA -
‘Silver is perceived in nacre’-— This is a case of

.knowledge. But here there are two defects. (1) there is
karapa dosa or defect in sense-organ. As the eyesight
is defective, so the lustre of nacre produces the illusion
of silver.

(2) This knowledge is false, because it is negated
(vadhita) by later knowledge of nacre and the
perception ‘this is not silver’ (nedam rajatam).

ARTHAPATTI — Arthapatti or presumption is recognized
as an additional source of knowledge by Advaitins and
Mimamsakas. It is the hypothesis for explaining a fact
which cannot be otherwise explained. As for example,
the stoutness of a man who does not eat at day-time is
inexplicable unless we assume his eating at night.
Again, in the absence of eating at night such stoutness
is inexplicable. Hence eating at night is the explanatory
fact or hypothesis on the basis of which the stoutness
of the man can be explained.

ARTHAPATTYUPAPATTI - That which is proved on the
basis of presumption (arthapatti). Devadatta does not
take food at day-time but he is hale and hearty. On the
basis of postulation it is proved that he eats at night.

ARTHITVA SAMARTHYADIKRTADHIKARI
TARATAMYA - As different people have different
taste, temperament and capacity, so their yearnings will
be different. Consequently fitness for different
disciplines or ends will differ.

ARUNMUKHA - Those who are antagonistic to Vedanta
or who oppose Vedanta. The persons who are other than
those who are interested in the Vedantic text. The
upshot of the whole thing is that here a reference to
the persons, against Vedanta, is made.
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ARUPA - That which is devoid of any form i.e. formless.
In Advaita Vedanta Indeterminate Brahman is formless.

ARVAKDARSI — Atman or Self in Advaita Vedanta is Pure
Consciousness and It is incapable (asakta) of producing
or creating anything.

ASAMBHAVANA - The removal of the consideration of
impossibility of something is technically known as
asambhavana parihara. This can be done in terms of
manana or Reason. In the Brhadaranyaka Upanishad
manana is prescribed after sravana or hearing of the
Upanishadic texts. This point may be explained in
terms of an example. In the Upanishad we get a
statement — Tattvamasi (That thou art). First, an
aspirant hears this from a guru but different questions
arise in his mind about its impossibility. The aspirant
begins to argue how can a finite individual be non-
different from the eternally Real? This is technically
known as asambhavana. This is to be removed by
arguments or manana in order to attain the knowledge
of non-difference between Jiva and Brahman.

ASAMBHAVYATVA - Possibility of non-occurrence.
Doubt about the possibility. In Advaita Vedanta an
individual self is essentially non-different from the
Absolute Self (Tattvamasi). Doubts arise about the
possibility of this identity. How can there be non-
difference between the finite and the Infinite? The
identity relates to Self free from adjuncts like finite
and the Infinite.

ASANGA - Non-attached ; that which is non-attached to
anything.

ASATTAPADAKA - The covering function (Zvarana sakti)
of avidya or ignorance is of two types (1) asattapadaka
and (2) abhanapadaka. Here we are concerned with the
first one due to which we have the knowledge of absence
(nasti) and it is destroyed by indirect knowledge.

ASPARSA YOGA - The term asparsa yoga refers to
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nirvikalpaka samadhi or indeterminate absorption in
which there is no relation between the knower,
knowledge and the object known.

ASVAPRAKASATVA - That which is not self manifest.
In Advaita Vedanta Brahman alone is self manifest and
everything other than Brahman in ordinary experience
is other than self manifest.

ATHA — Atha means after this. In Brahma-Sitra : Athata
Brahma jijiiasa, the question is, after what? Sankara will
say that after the performance of certain ethicometa-
physical disciplines Brahman is to be enquired into.
Nityanitya vastuvivekah (discrimination between the
eternal and the non-eternal), thamutraphalabhogaviragah
(aversion to the fruits of actions to be reaped either in
this world or hereafter), samadamadi sadhana sampada
(control of the external and internal senses and
acquisition of certain noble qualities) and mumuksutva
(intense yearning for liberation) are these disciplines.

ATINIKATA - He, who is the nearest of all, i.e. supreme
Self. Brahman is said to be the nearest as It is nearer
to a Jiva than the body, sense-organ, mind, intellect,
object and ignorance.

ATIPRASANGA - Atiprasariga means transcendence of
obligatory duties (vidhi) and prohibited acts (nisedhas).
One who knows Brahman has no duty and prohibition.
These are only for ordinary people. As the knower of
Brahman is superior to all of them, he is beyond
ordinary moral duties.

ATIRATRA - A Vedic ritual where the vessel containing
soma rasa may or may not be held in hand.

ATIROHITA - That which is not covered or veiled by
anything. And this implies that it is clear and distinct.

ATISAYA - That which has excellence.

ATISAYANA - Supremacy.

ATRIVRTKRTA - Subtle element (siksma bhiita) previous
to combination of three or five elements together.
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ATYANTAVIVIKTA - Excessive difference like those of
conscious and unconscious.

ATYANTAVIVIKTA DHARMA DHARMI -
Consciousness and unconsciousness are opposed
characters (dharma) and they exist in conscious and
unconscious objects (dharmi) respectively.

AUPADESIKA - That which is established by perception
and certified by Vedic texts.

AUPANISHADA - The term aupanishada is used in two
different senses —

(i) Vedantins who are engaged in explaining the
significance of Upanishads are called aupanishadas.

(ii) Brahman, the essence of which can only be
known on the basis of the Upanishads.

AUPADHIKA BHRAMA - Illusion due to limitation or
upadhi which is over and above avidy3 or ignorance.
This is technically known as illusion by limitation
(sopadhika bhrama). As for example ‘a red glass’ is
a case of illusion by limitation. Here the glass is
white, but due to the proximity of something red, it
appears to be so. Here the limitation of redness
ascribed to white glass is responsible for the illusion
of a red glass. There are many other examples of this
type. If a tree is reflected in a pond, the upper portion
of the tree appears as the lower portion in the water.
This is due to the limitation or upadhi of water.
Though here the limitation or upadhi appears to be
the cause of illusion, still this limitation is always
related to ajiana or ignorance which is the ultimate
cause of illusion.

AUPADHIKANIRVACANIYA - According to Advaita
Vedanta due to limitation (upadhi) we discriminate
between individual self (Jiva) and the supreme Self
(Brahman). This discrimination is indescribable
(anirvacaniya) in the sense that it is neither real nor
unreal and consequently it is false.
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AVABHASA - The term bhasa means knowledge and
avabhasa is apparent knowledge as distinguished from
real knowledge. When we have the knowledge of snake
in the place of a rope we get apparent knowledge which
is false.

AVACCHEDAVADA - About the relation between the
individual self (Jiva) and the supreme Self (Brahman)
different theories have been propagated in Advaita
Vedanta, one of which is avaccheda vada or the theory
of limitation. Vacaspati Misra the author of Bhamati
(a tika on Sankara’s Brahma-Sitra bhisya), is an
advocate of this theory. As sky (@kasa) may be limited
in the limited span of a pot or a house, so also Brahman
as limited by avidya or ajfiana is Jiva or individual.
As the limitation of avidya is different in different Jiva,
so according to this theory Jivas are many.

AVACCHINNA - The terms avacchinna means limited. As
for example akasa, limited by pot (ghata), is called
ghatakasa.

AVADHUTA - That which is neglected, scolded and
defective.

AVAGATI PARYANTA JNANA — Avagati paryanta jiidna
means immediate knowledge. This will mean
immediate knowledge of Brahman which is directly
responsible for liberation, the summum bonum of
human life. The understanding of body as self (dehatma
buddhi) is illusory and its removal is possible only
through the immediate cognition of Reality which is
Self or Brahman.

AVAGURANA - The term avagurana means to intend
killing or be prepared for killing.

AVASANNAVASANNA (BHASA) — Avasanna is to be
understood in relation to bhdsa and in that case it will
mean false knowledge on a piece of knowledge
contradicted by a later knowledge. As for example the
knowledge of snake on the locus of the rope is avasanna
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vasa as this is contradicted by the later knowledge of
rope in the place of a snake.

AVASTHABHEDA - The difference of different states
like waking, dream, dreamless sleep, swoon and
death.

AVASTHA CATUSTAYAM - Four difference states —
waking (jagrat), dream (svapna), dreamless sleep
(susupti) and ecstatic or transcendental (furiya avastha)
where the identity between Jiva and Brahman is
realized.

AVASTHA JNANA - The state of primal ignorance
(miil3jiana) is a special kind of ignorance (ajiana)
which has no beginning. As the ignorance like ‘I do
not know the jar’ is sublated by the knowledge of the
jar, it is not the primal ignorance. So, ignorance which
covers consciousness limited by a particular object like
a jar is known as avastha jiana. This kind of ignorance
may be many as objects are many. According to some
this kind of ignorance is also beginningless just like
the primal ignorance. But according to others, this kind
of ignorance has a beginning just like the ignorance
related to dream or dreamless sleep.

AVASTHAPANCAKA- There are only five states of an
individual while living in the body- waking (jagrat),
dream (svapna), dreamless sleep (susupti), swoon
(mircch3) and death (marana). Jagrat implies the
waking state of a man, svapna, a dream state, susupti,
a state of dreamless deep sleep, milrccha a temporary
suspension of consciousness and marana means death
or removal of living sheath.

AVASTAVYA- That which is in bondage.

AVADHITANADHIGATA SANDIGDHAVODHA JANA-
KATVA- This may be considered the definition of
the means of cognition (pramanatva) according to
Advaita Vedanta. That which can produce an awareness
which is not doubted (asandigdha), which is not
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negated (avadhita) and which is not known previously
(anadhigata).

AVADHITARTHA- According to Advaita Vedanta the
object of prama jiiana is not negated (avadhitartha).
Here, ‘not negated’ is to be understood as not negated
in the context of the empirical world (samsaradasayam
avadhita). An example will make the point clear— ‘a
jar may be known and it may not be negated by any
other empirical knowledge of anything. So, the
knowledge of jar is valid (pramai). But it may be
objected that even this jar is negated with the ultimate
knowledge of Brahman. So ultimately a jar is not true.
Therefore, it is said that the definition of prama as
avadhitartha is to be taken in the context of the
empirical world.

AVIBHAGADVAITAVADA- Non-dualism or Advaitism
means that theory which does not believe in division.
So it is called avibhagadvaita-vada.

AVIDYA- Adhyasa means reciprocal superimposition of
self and not self. Avidya or nescience is the cause of
this superimposition. Nescience is beginningless as it’s
origin cannot be traced and it is indescribable
(anirvacaniya) as it cannot be described either as real
(sat) or as unreal (asat) or as both real and unreal
(sadasad) at the same time. It is not negation of
knowledge, as negation of knowledge presupposes the
existence of knowledge. Otherwise absence of
knowledge is unknown and hence it cannot be
characterised as such. It is positive in nature being non-
negative and the cause of the world. Nothing can come
out of anything non-existent. Though ajiiana is positive,
it is not Real as it is negated by the knowledge of
Reality. Positivity in this context does not mean
Reality, it is only objectivity without Reality.

Ajfiana is not known by ordinary pramana or source
of knowledge like perception. It is known by the



A DICTIONARY OF ADVAITA VEDANTA 55

witnessing consciousness (saksi). The pramanas which
are advanced in the context of avidya do not prove the
existence of avidya but its positivity (bhavaripatva).

Ajiana or ignorance has two functions-—
concealment (@varana) and projection (viksepa). When
the power of concealing (@varana) is predominant,
ignorance is called avidya and when the power of
projection or transformation (viksepa) is predominant,
it is called maya.

The Advaitins do not agree on the nature of avidya
or nescience. According to the Vivarana school
Brahman is the ground of avidya, whereas the Bhamati
school accepts Jiva as its ground. Here questions arise—
how can Brahman, which is knowledge as such be the
ground of ignorance? Can a Jiva which is a product of
ajiiana be its locus?

The Advaitins have their ready answer. They hold
that Brahman may be the substrate of ajfiana as
Brahman is not contradictory to avidya. Vrtti jiana (cit
reflected in mental modification) is opposed to ajiiana.
Here again a question may arise ; pure cit and cit
reflected in mental modification have the common
character of manifestation. Why then, only one of them
is contradictory to ajiana and not the other? The
Advaita answer is that manifestation is an adjunct in
the second case (cit reflected in mental modification)
and this is absent in the first case. This adjunct is,
actually speaking, responsible for the difference
between the two cases of manifestation. About the view
that the Jiva may be the locus of ajiiana, the objection
already stated may be refuted with the help of an
analogy. The sprout (arikura), no doubt, comes out of
the seed (vija), but we can very well say that the sprout
is the locus of the seed. So there can be no anomaly if
Jiva be admitted as the locus of ajiana, though jivatva
is a product of it.
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Avidya is said to be of three types— miala
(fundamental), fu/3 (less fundamental), and avastha
(due to situation). The avidya which is the cause of
this world is mialavidya. This avidya covers the
consciousness. Avidya circumscribed by particular
objects is tulavidya. And avidya as characterized by
indefinite different objects is avasthavidya.

Ajfana or avidya may be of two types on the basis
of two considerations. When non-existence is
presented, ajiiana functions in a particular way. And
when the manifestation is obstructed it functions in a
different way. Sometimes it is said that avidya as a
collection (samasti) is one and when understood
individually (vyasti ripe) as trees individually are many
but a forest as the collection of many trees is one.

AVIDYA DOSA- Since avidy3 or ignorance is capable of
concealing the true nature of Brahman and as it is the
material cause of the world appearance it is called a
defect (dosa). This defect is beginningless. The defects
like pitta (biles), diratva (distance), ragadvesadi
(attraction, aversion etc) are adventitious (3gantuka)
and with a beginning (sadi).

AVIDYADI DOSA- Avidya (ignorance), kama (desire) and
karma (action) these are the three main defects of an
individual self (Jiva). These three are said to be the
reason of a man’s bondage. When these defects are
removed by right knowledge the result is liberation of
the individual self. As the real nature of the self is
concealed by ignorance, the result is the creation of
many desires and these in turn lead an individual to
different types of actions (karma).

AVIDYA DVITAYA- According to Vicaspati Misra
avidya or ignorance is of two types. (1) Malavidya
which exists in Jiva or individual and makes Brahman
its object ; (2) Second type of ignorance is the
ignorance of the form of impressions, due to previous
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illusion. Brahman is the object of these forms of avidya
and He is the cause of this world.

Ordinarily avidya is said to be of two types— miila
and tula. Mialavidya is the cause of the world and
tulavidya is the cause of a particular illusory perception.
As for example— perception of a snake in a rope. The
third form of avidya known as avasthavidya has already
been discussed.

AVIDYADVITAYASACIVA-In the introductory verse of
Bhamati, Vacaspati Misra refers to two types of
indeterminable avidya- one is the primal, positive avidya
and the other is avidya of the form of samskara
(impression) due to former error. Brahman which is an
object of these two types of avidya, is the cause of this
world. These two types of avidya are also known as
layalaksana and viksepalaksana. Primary avidya is
layalaksana and the secondary avidyais viksepalaksana.
The first one is the nature of cause and the second one
is that of the effect. Mandana Misra, the author of
Brahmasiddhi also accepts this distinction.

AVIDYALESA- The term avidyalesa means the trace of
ignorance, due to which a man who has attained
knowledge about Brahman can live in body and this
is known as jivanmukta in Advaita Vedanta. Liberation
even when alive or jivanmukti turns into videhamukti
or liberation after death, when a man completely enjoys
the fruits of his past deeds which have already begun
to bear fruits (prarabdha karma). The enjoyment of past
deeds is possible only because the trace of ignorance
still remains.

AVIDYANIVRTTI- According to the Advaitins the
removal of ignorance is possible through the knowledge
of Brahman which is the locus of avidya or ignorance.
Brahman is eternal and avidya is not. Avidya is jidna
nasya (can be removed by knowledge). So the eternity
of avidya is impossible.
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AVIDYANUMANA- Avidyanumana meags the inference
which proves the positivity (bhavariipatva) of ignorance
(avidya), which is directly perceived as such by the
witnessing consciousness (saksicaitanya) and requires
no inference to prove its existence. In order to establish
the positivity of avidya, the Advaitins have advanced
an inference and the inference is as follows :

Right knowledge is preceded by something else
(vastvantara piirvakam) which is other than its prior
non-existence, which covers its own object, which has
the same locus with it and which is removable by it
for it manifests the unmanifested as the first rays of
light remove the darkness of a room and manifests
things which are covered by darkness.

AVIDYAVISAYA- The ultimate object of avidya or
nescience is Brahman in the sense that Brahman is
concealed by nescience.

AVIDYAVILASA- This expression is used in two senses
(1) the capacity of projection or projecting capacity of
ignorance (avidya). From this according to Advaita
Vedanta, the concept of duality is produced. (ii) The
term avidya-vilasa is also used as the modification of
ignorance.

AVIDYAVISAYA- That the essence of which is concealed
or covered by ignorance (avidya). According to Advaita
Vedanta consciousness alone is the object of avidya.
The material thing can never be the object of avidy3,
since the material thing is unconscious, it is evidently
concealed. So, avidya should not be considered as the
concealer of the material things. Since the darkness is
evidently of the nature of concealment, there is no
necessity of any curtain to conceal it.

AVIDYAVRTA KUTASTHE- The inmost Self may be
covered by nescience or avidya. In such a case
multiplicity is perceived and Reality which is one
without a second remains hidden.
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AVIDYAVRTTI- Modification of ignorance. Smrti
(memory), samsaya (doubt) and viparyaya (erroneous
knowledge) are modifications of avidya and hence
avidyavrtti. Pleasure, pain and ego have no unknown
existence (ajiata-sattia). These are also known as
avidyavrtti. In susupti avidya exists and it exists as
the modification of avidya. If it is not accepted our
experience that we did not know anything in
dreamless sleep would not have been justified.
Avidyavrtti is of three types— primary, secondary and
circumstantial (miila, tula and avastha), The primary
avidyavrtti exists in times other than samadhi
(absorption), tattvajiana (knowledge of Reality),
which is one, in Advaita Vedanta and pralayakala (the
time of dissolution). At the tim&of ordinary illusion
or the perception of a snake in the place of a rope the
avidyavrtti is secondary. When we have ignorance of
indefinite objects as in susupti circumstantial
avidyavrtti (avastha jianakara vidyavriti) arises.
According to Advaitasiddhi consciousness reflected
in avidyavrtti is known as saksi or witnessing
consciousness. Avidya is known by saksi. Avidyavrtti
though known as knowledge still is not knowledge
in the transcendental sense as avidya and avidyavrtti
are all negated with the realization of Brahman, the
ultimate Reality.

AVIKARINA- That which is beyond all modifications.
Anything empirical has modification or change. That
which is beyond change and modification is non-
empirical or transcendental and this is Brahman in
Advaita Vedanta.

AVIKRIYA- One who is unchangeable. The term vikriya
means transformation. Brahman is immune from any
transformation. It is indifferent and devoid of six kinds
of transformation. Such as having origin (jayate),
having existence (asti), having development (vardhate),
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having modification (viparinamate), having decay
(apaksiyate) and having destruction (nasyate).

AVIMUKTA- One who does not attain salvation i.e. the
individual who is bound by action, desire etc.

AVIRODHA LAKSANA- The second chapter of Brahma-
Siitra is named avirodha laksana. The scripture,
Brahma-Mimamsa has four chapters— samanvaya
(consistency), avirodha (harmony), sadhana (means for
realization) and phala (result). Against the Advaita view
that Brahman is the cause of the world objections have
been raised on the basis of the scriptures and
independent arguments. The Advaitins refute these
charges in the second chapter of Brahma-Sitra which
shows that there is no real opposition of any view with
the Advaita theory.

AVISESA- The term means that which has no
differentiating character, Brahman, in Advaita Vedanta,
is avisesa, as nothing comparable to this is present.

AVISESAKATVA- That which has no distinctive character
and hence not distinguishable from anything else. This
implies its insignificance (akificitkaratva).

AVISESANEKA SARIRAIKA JIVAVADA- Among
Advaitins some hold that one Jiva resides in different
bodies. This view is known as Ekajivavada. According
to this view liberation means liberation of all at the
same time, as Jiva is one and it’s liberation will leave
nobody unliberated.

AVODHAGHATANA- The term avodhaghatani means an
unintelligible event.

AVYAKTA MURTI- The term avyaktamilrti means
unmanifest body. A particular body can only be
manifest out of something which involves it as
unmanifest. This is the implication of satkarya vada
or the theory that effect (karya) is implicit in the cause
(karana).

AVYAYA- Avyaya technically means the ten characters
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of mahesvara— knowledge (jiiana), detachment
(viragat3), wealth (aisvarya), penance (tapah), truth
(satya), forgiveness (ksama), forbearance (dhrti)
creatorness (srastrtva), self knowledge (atma
sambodha) and locusness (adhisthatrtva).

A

ABHASA- The term abhasa means shadow or a reflected
image. Jiva or individual is like the reflection of
Brahman just like the sun is reflected in water.

ABHASA CAITANY A~ Consciousness which is reflected
is not pure.

ABHUTA SAMPLAVA- That which is retained up to the
time of dissolution.

ACARYA KARANA VIDHI PRAYUKTA~ That which is
caused by acarya karana vidhi or adhyapanavidhi (the
law for taking a preceptor or the law for guiding,
teaching).

ADHARAVISESO PADESA UPASANARTHA- Although
Brahman is all pervading just like the sky and hence
all inclusive (present in all), still for the sake of upasana
or worship, the heart, the eye etc., are specified by the
Sruti in Brahman.

ADHIKARIKA- Men who work for the welfare of the
people even after the realization of Brahman are said
to be adhikarika or properly fit. When they reap the
consequences of the deeds already done (prarabdha
karma) then they are completely liberated or videha
mukta. Before videha mukti or liberation after death,
Jivanmukta purusas work for the welfare of the people
and they are known as adhikarika purusas.

ADHYASIKA SAMVANDHA- The relation based on
superimposition. The relation between consciousness
(drk) which is associationless and the perceived world
(drsya prapafica) is not a natural relation. The relation
between the two, therefore is said to be rooted in
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superimposition. In the illusory experience of ‘This is
silver’, the relation between ‘this’ and ‘silver’ is based
on superimposition. In this way all relations between
the locus (adhisthana) and superimposed object are
called adhyasika superimposed samvandha.

ADHYATMA VIVEKA- For spiritual realization of

Brahman the discrimination between the eternal and
the non-eternal (nityanitya) is essential. This is viveka
or discrimination for spiritual realization or adhyatma
bodha.

AGAMA PRAMANA- There are different sources of

knowledge like pratyaksa (perception), anumana
(inference), upamana (comparison), savda (verbal
testimony), anupalabdhi (non-apprehension) etc.
Agama or savda pramana is such a pramana or source
of valid cognition, the object of which cannot be the
object of any other pramana. That is why there is no
contradiction between the object of Agama Pramana
or verbal testimony and the object of any other
pramana. Objects that cannot be known by perception,
inference etc., can be known by the scriptures alone.
For example the Vedic statement neha
nanastikificana— refuses to accept diversity or
manyness from the transcendental point of view. This
cognition cannot be obtained from any other pramana.
Other pramanas are irrelevant to the object which
should be known by the scriptures alone. But in the
case of cognition ‘fire is the medicine for cold’
perception is sufficient, here there is no necessity for
verbal testimony. But the sentence ‘agnihotram
Juhuyat svargakamaly’ the sacrifice, named Agnihotra
is performed with a view to achieve svarga or heaven
cannot be known by perception etc. In such a case
verbal testimony is the only pramana or source of
cognition. There are four conditions of savda pramana
or verbal testimony. These are Zkariksa, yogyata,
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sannidhi and tatparya. These may be explained in the
following way—

Akariksa or the mutual need of the words of a
sentence for expressing a complete sense. Yogyata or
the mutual fitness of the words. Sannidhi or the
proximity between the words of a sentence and tatparya
or the meaning intended to be conveyed by a sentence.

AHARA SUDDHI- Purification in taking food. Anything
and everything should not be devoured. Only that
which is pure can be taken as food.

AJANA SIDDHA DEVA- One who has divine power at
the time of birth. Those who have attained divine grace
not by dint of meditation like the yogins but from the
beginning of their life are called 3jana siddha deva.

AKANKSA- A sentence (vakya) is a combination of words
having a certain meaning. Any combination of words,
however, does not make a significant sentence. The
construction of an intelligible sentence must conform
to four conditions. These are dkarnksa, yogyata,
sannidhi and tatparya.

By akariksa or expectency we mean that quality of
the words of a sentence by which they expect or imply
one another. Generally speaking a word cannot by itself
convey a complete meaning. It must be brought into
relation with other words in order to express a full
judgement. When one hears the word ‘bring’ he at once
asks : ‘what’? The word ‘bring’ has a need for ‘some
other words denoting some object or objects, e.g. ‘the
jar.” Akariksa is this mutual need that words of a
sentence have for one another in order to express a
complete sensc.

AKASA- The term ether or 4kasa may be explained in
different ways.

1) Akasa is one among the five elements.

2) Akasa, according to the Nyayavaisesika is the
Samavayikarana or the inherent cause of savda. It is
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a sort of eternal substance and can be inferred. As it is
colourless and devoid of touch it cannot be perceived.

According to Buddhism and Carvaka the absence
of the concrete substances is regarded as akasa and that
is inferable by the mark of non-apprehension.

According to the Pravakara school of Mimarhsakas
akasa is the absence of concrete substances
(mirtadravyas); absence is something other than
presence. This gkasa is inferable by the mark of
anupalabdhi or non-apprehension.

According to Jains and Bhatta Mimarhsakas 2kasa
is visually perceptible.

According to some Vedantins ether or 3kasa is
always an object of inference. Actually ether is proved
by a non-involved witness (saksi) or is to be reached
through the mind alone. ‘

AKSEPA- Objection. This is raised in order to show
unreasonableness or absurdity of a particular contention
of an opponent of a particular system of Indian
philosophy. We find many such objections against
Advaita Vedanta by it’s opponents— Sarmmkhya, Nyaya
and others.

AKSEPASAMGATI- If an objection demands a reply of
the opponent and the opponent also tries to give his
answer then there is consistency of objection.

AKSEPIKI- When an objection is raised against a particular
view, this is to be replied to. The first Brahma-Siitra—
Athato Brahma jijiiasa- demands an explanation of the
nature of Brahman which is to be enquired into. This
is the reason why the second siitra is janmadasya yatah
and this describes the nature of Brahman which is the
creator, sustainer and destroyer of the world.

ANANDABHUK- One who enjoys bliss. This refers to
anandamayakosa or the sheath of enjoyment of the
self.

ANANDA GIRI- Ananda Giri belongs to the first century.
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His other name is Anandajfiana. He wrote an annotation
or tikanamed Nyaya nimaya on Brahma-Siitra Sarikara
bhasya. He also composed a tika on Sankara’s Gita
bhasya (commentary on the Gita), tikas on the varttikas
of the Taittiriya and Brhadaranyaka Upanishads.

Besides these, Ananda Giri also composed three more
tikas on Sata sloki, Upadesa sahasri and Drk-darsana-
viveka written by Sankaracarya. He wrote Vedanta-
tarka-samgraha and Paiicikarana-samgraha.

ANANDAMAYA KOSA- 1t is a sheath (kosa) which
covers the real nature of Self or atman. The essence of
self is truth, consciousness and bliss. Bliss is also
ananda. But ananda of anandamaya kosa is different
from this. Ananda as the essence of atman is Znanda
or bliss itself. But Znanda in the context of anandamaya
kosa implies the enjoyment of the enjoyer self who
enjoys different objects. This type of enjoyment is
related to ajAana or ignorance as enjoyment
presupposes the existence of objects which are false
according to Advaita Vedanta. So enjoyment is rooted
in ignorance and with its removal enjoyment ceases
to exist. Self as pure bliss is manifest and hence we
get atman in its essence. Anandamaya kosa is subtler
than body (anna), life-breath (prapna), mind (manas),
and empirical knowledge (vijiiana). Though subtle, still
ultimately it is false.

ANANDABODHACARYA- He belongs to the twelfth
century. Citsukhacarya wrote annotations on all his
books. He defines falsity as that which is different from
the Real (Sat viviktatvam mithyam). His other books
are— Nyaya-makaranda, Nyaya-dipavali, Pramana-mala
and an annotation on Yogavasista.

ANANDANUBHAVA- The experience of bliss. The
Advaitin admits that a liberated soul has such
experience. At the time of deep dreamless sleep
(susupti), the experience of bliss is possible but it is
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associated with ajiana which is a defect. So this bliss
is known as turnished bliss (samala ananda).

ANANDAPURNA MUNINDRA- He belongs to the
thirteenth century. He is famous as Vidyasagara.
Abhayananda Sarasvati is his preceptor. Khandana-
phakkika-vibhajana (an annotation on Khandana-
khanda-khadya), and other annotations on Mahavidya-
vidamvana, composed by Bhatta Vadindra, on
Pafcapadika, Brahmasiddhi, Vivarana, Brhadaranyaka
varttika, Kasikavrtti. These annotations are famous as
Vidyasagara.

ANARTHAKYA- Anarthakya implies a book or a
statement which has no relevance to a particular
context.

APTAPURUSA- A reliable person. The statement of such
a person may give us valid knowledge.

APEKSIKA SATYA- Brahman is nirapeksa satya, as
Brahman is Truth Itself and It is not conditioned by
anything. But everything else will have relative truth
or apeksika satya.

APY A That which is due. If a man performs a good action,
a good result is his due according to the theory of
karma.

ARAMBHAKA- That which has a beginning or #di.

ARAMBHANADHIKARANA- Arambhanidhikarana estab-
lishes that an effect does not exist independently of its
cause. The logic followed here is known as
arambhanadhikarana. The Sruti text Yatha saumy-aikena
mrtpindena sarvam mrnmayam vijiiatam syat
vacarambhanam vikar namadheyam myttik etyeva satyam.

If one knows a lump of clay he knows all objects
made of earth and this shows that difference between
earthen objects is due to the difference of name and
form, but really in all of them earth is only real. This
shows that the earthen objects which are effects do not
exist apart from the earth which is their cause.
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ARADUPAKARAKA- This implies that which is helpful
mediately. According to some Advaitins hearing of
some Sruti texts (Sravana) is the immediate cause of
the realization, deliberation (manana)and constant and
profound meditation (nididhyasana) are helpful for the
removal of impossibility (asambhavana) and opposite
possibility (viparita bhiavana) of the Sruti texts. Thus
manana and nididhyasana are remotely or mediately
helpful for the realization of Brahman.

AROPA VISAYA- The object of superimposition. In the
case of superimposition of pearl on shell, pearl is the
object of superimposition. In the case of the world,
which is false, it is superimposed on Brahman, the
ultimate reality of Advaita Vedanta.

AROPANIYA, AROPYA- That which is superimposed e.g.
in the case of superimposition of pearl on shell the
substratum is the shell; and the false pearl is
superimposed.

ARTHAKRAMA- The order that suits the need. This
sequence is more effective than the sequence of study.
The sacrifice called agnihotra is performed and the rice
gruel is prepared. Here the order seems to be
performance of the sacrifice first and then the
preparation of the rice gruel. But actually the order
should be the reverse of it. That is the rice gruel is to
be prepared first and then the sacrifice is to be
performed. The order of reading or study (pathakrama)
and the order of meaning (arthakrama) may be
different. Sometimes when we read a text the order of
its reading may suggest something and it may not be
the implication in the context of the meaning of the
text. When we follow the order of the meaning we shall
have to prepare the rice gruel first and then the sacrifice
is to be performed. But when we study the texts
performance of the sacrifice comes first and then the
preparation of the rice gruel.
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ASATTI- Sannidhi or 3satti is the third condition of verbal
knowledge. It consists in the juxtaposition or proximity
between the different words of a sentence. If there is
to be an intelligible sentence then its constituent words
must be continuous with one another in time or space.
Spoken words cannot make a sentence when separated
by long intervals of time. Similarly, written words
cannot construct a sentence when they are separated
by long intervals of space. Thus the words ‘bring a
cow’ will not make a sentence when uttered on three
days or written on three pages, even though they
possess the first two marks of 2kariksa or expectency
and yogyata or fitness.

ASMARATHYA- Aémarathya is the name of a Vedantic
teacher (Vedantacarya). In Brahma-Siitra-bhasya his view
has been referred to. In the Brahma-Sitra—
Pratijiiasiddherlingamasmarathyah- it is said that the Self
(Atman) is to be seen, is to be heard, is to be reflected on
and then constantly meditated on (Brhadaranyaka
Upanishad, 4/5/6). It appears that in this text the individual
self is meant. A$marathya contends that this text implies
the establishment of all knowledge on the basis of the
knowledge of the self. Perhaps the import is that there is
an aspect of identity or non-difference between the
individual self and the ultimate self.

ASRAYA OF AVIDYA- Vivarana and Bhamati differ on
this point. According to Vivarana Brahman is the
asraya or locus of avidya. But Bhamati considers an
individual or Jiva, a locus. As the sprout can be the
locus of a seed though the seed is the cause of the

"sprout, so, though Jivatva is a product of avidya still
avidya may exist in Jiva.

ATIDESIKA- Obtained by atidesa vakya. An atidesa vakya
is one which prescribes the use of some vakyas in other
contexts than where these are normally used.

ATMAHANANA- The denial of Atman or Self due to the
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influence of the theory of non— self (Anatmavada). The
opponents of the self theory always demolish the
arguments for the advocates of the theory of self. But
the proponents of the reality of self advance counter
arguments and establish their own position.

ATMAKARMAKA-~ Action of one self.

ATMAN- According to Advaita Vedanta Atman or Self is
neither knower nor known, but knowledge or
consciousness as such. This is the ultimate reality and
identical with Brahman.

In individuals we also admit self which is individual
self. This self also is essentially consciousness and
hence identical with Brahman. But in empirical self
or Jivatma there is an association of body which
according to Advaita Vedanta is ultimately false. When
associated with body an empirical self is found to be
a knower, an enjoyer and also an agent of action. But
self taken in itself is pure consciousness devoid of any
attribute or activity.

ATMAN AS THE SUMMUM BONUM- The cessation of
suffering is the negative ideal of all Indian philosophers
except Carvaka. But the attainment of bliss as the
positive ideal of liberation is emphasized in Advaita
Vedanta. The bliss is related to the self and so the
attainment of bliss which is liberation or the summum
bonum of human life is really the attainment of Self
in Its real nature. An objection may be raised to the
effect that the Self is eternally established and eternally
present. So the question of its realization is a misnomer.
In answer it is said that the self is covered by ignorance
(ajiiana) and the removal of this is essential for the
manifestation of the Self in Its pristine purity. So self-
realization is neither impossible nor unintelligible.

ATMATA- A feeling of non-duality or oneness. The same
self is present in all individuals which are bodily
different but essentially non-different.
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ATMAVANTAM- Possessing self. According to Advaita
Vedanta in a sense everything possesses self as
consciousness which is the locus. Without the locus
(consciousness) nothing is manifest.

ATMAVAT- As self is present in everything, so everything
is to be conceived as one’s own self.

ATMAYAIJI- One who performs his duties for mind’s
purification. One who knows himself (atmayaji). One
who has self knowledge is superior to the person who
knows God.

ATMAVIDYAPARINAMA- The effect of primary
ignorance (mirlavidya) about the self or pure
consciousness which covers Brahman and is the material
cause of the world. In the case of illusion based on some
adjunct the primal ignorance is transformed into illusion
and illusory object. The fallacious condition is the
extraordinary cause of that primal ignorance.

AVARANA BHANGA- Destruction of the covering of
ignorance (ajiana). The covering of ignorance is
removed by the modification of intellect which is
technically known as anfahkarana vrtti and this is what
is known as avarapa-bhariga. But here a question
arises— if the covering of knowledge is removed will
not the whole world which is a product of ignorance
also be removed? So, according to some Advaitins as
the light of a glow-worm removes darkness only
partially, so also knowledge due to the modification
of ignorance removes ignorance partially and this is
avarana bhariga. According to some others, one
ignorance may have different modifications due to
different conditions. These manifestations are known
as ajiiana under conditions (avastha jiiana). As we know
different objects, different manifestation of ajiana
associated with them are removed. This is known as
avastha bhariga. In such a case the negation of the
whole world is not possible.
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AVARANAKRTYA- Ignorance (avidya) has the function
of covering. Consequently ‘it exists’, ‘it is manifest’
cannot be said. And we are to say that ‘it does not exist’
and ‘it is not manifest’. A material object is essentially
non-manifest. So a covering of ignorance in this case
cannot be legitimately admitted.

B
BALABODHINI- This is a sub-commentary (¢/k4) on
Vedantasara, a primary book on Advaita Vedanta.
BHAKTI YOGA- The path of devotion for the attainment
of liberation. Generally devotional Vedantins propagate
this path. Love is the main thing here. Love of God
expressed through prayer. burning of incense, lighting
of lamp and offering flowers are its elements. Self-
surrender (prapatti) is considered as essential for
following this path. The Advaita Vedantins do not
consider this yoga as the immediate means for
liberation. It may help an aspirant to attain ultimate
knowledge through the grace of God.
BHATTOJI DIKSITA- He is the author of
(1) Paniniya astadhyayirvrtti, Siddhanta-kaumudi,
(2) Tika on Siddhanta-kaumudi prauda manorama,
(3) Tattva-kaustuva (written on the basis of the
commentary of Sarikara).
He was a student of Vedanta Diksita.
BHAGATYAGA LAKSANA- There are three kinds of
implications (laksana) :
(1) Jahallaksana (implication related to exclusion)
(2) Ajahallaksana (implication related to inclusion)
and
(3) Jahadajahallaksana (implication related to
exclusion-inclusion both). Among these three
implications (/aksapna), that case is called
Jahadajahallaksana when one part of the direct
meaning of a sentence is excluded and another part
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is retained or included. As for instance in ‘This is that
Devadatta’ the associations regarding time and place
are excluded, but the person called Devadatta is
accepted. Similarly in the great Vedic dictum, ‘That
thou art’, the meaning of the word ‘That’ is
consciousness associated with remoteness etc, and the
meaning of ‘Thou’ is consciousness associated with
immediacy etc. Now the differences found in
remoteness and immediacy associated with ‘That’ and
‘thou’ respectively, are excluded and pure
consciousness, which is present in both is accepted.
Therefore the real meaning of the sentence is derived
by applying this last form of Jakspa or implication.
This Jahadajahallaksana is also called bhagatyaga
laksana. or bhagalaksana.

BHAMANI- That for which everything is revealed,

ultimately consciousness is referred to.

BHAMATI- Bhamati is one of the most celebrated

commentaries on the Sarikara bhasya of the Brahma-
Sitra. This is written by Vacaspati Misra.

BHASYABHAVA-PRAKASIKA- It is a sub commentary

(t7k3) on Sarikara’s commentary (bhasya) on Brahma-
Siatra. This is written by Citsukhacarya (13th century
A.D.).

BHATI- Bhati means manifestation. Objects have five

characters according to Advaita Vedanta. These are—
existence (asti), manifestation (bhati), pleasantness
(priya), name (nama) and form (ripa). Asti, bhati and
priya of these five refer to sat, cit and ananda, which
constitute the essence of Brahman. The last two have
reference to the world. The world is considered as
namaripatmaka or of the nature of name and form
according to Advaita Vedanta. But the worldly objects
also have existence, manifestation and pleasantness due
to their superimposition on Brahman which is
existence-manifestation and bliss.
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BHAVANA- The term bhavana means desire (vasand)i.e.
impression (samskara).

In other words it is said the term bhavana is of two
types— artha bhavana (desire of meaning) and savda
bhavana (desire of word).

The word may also be used in the sense of thinking
(cinta).

BHAVANAMATRAYONI- The immediate knowledge that
is produced as a result of ceaseless thinking. This
knowledge is not taken universally as a means of valid
knowledge or pramana. As for example meeting of a
dead son by his grief-stricken mother due to continuous
thinking is not regarded as pramana, this is an illusion.

But according to Vacaspati Misra the immediate
knowledge like ‘I am Brahman’ which is realized
through the ceaseless thinking of the Vedic texts like
Tattvamasi is valid knowledge.

BHAVANA PRAKARYAPARYANTAJA~- The end of the
excellence of thinking or prayer may produce a special
perception which is technically known as bhavana
prakaryaparyantaja.

BHAVANAVISAYAKA VIDHI- When thought (bhavana)
becomes the object of law or prescription (vidhi). As
for example the meaning of the prescriptive sentence
like— agnihotramjuhuyat svargakamah. Through the
agnihotra sacrifice one should think about the heaven
(Svargam bhavayet).

BHAVARUPAJNAPRATYAKSA VADA- This is the
view of Advaitins who admit ignorance (avidy3) to be
a positive entity i.e. not negation of knowledge and
who also admit that ignorance is perceived by
witnessing consciousness and expressed in the sentence
‘I am ignorant’.

BHAVAVIKARA- There are six types of transformations
mentioned in nirukta sastra of Yaskamuni. These are
having origin (jayate), having existence (asti), having
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development (bardhate), having change (viparinamate),
having decay (apaksiyate) and having destruction
(vinasyate). These are the transformations of the
positive entities.

BHAVABHAVARUPATVA MUPADHIH- Upadhi or
condition like bhavabhava ripatva has been invented
due to the inference like—

atmananatmanau tadatmya

Sinyauviruddha svabhavatvat

tamah Prakasavat
presented by the opponent. That which is vyapaka of
the sadhya (probandum) and avyapaka of the sadhana
(probans) is to be called upadhi. In actual case where
there is an absence of identity e.g. in the revelation of
darkness, there exists bhavabhavariipatva, hence it is
vyapaka of sadhya. As in the case of the revelation of
darkness contradictory nature exists, so in the case of
self-nonself. But bhavabhavaripatva is absent here,
therefore it is avyapaka of hetu. Thus the upadhi
bhavabhavariipatva takes place.

BHAVADVAITAVADA- If the removal of ignorance is
not accepted as the nature of Brahman it does no harm
to Advaita theory. As in Advaita Philosophy there is
nothing similar to Brahman. This is the view of
Mandna Misra. Others do not admit this as it is
necessary for Advaita Vedanta.

BHAVIKA (Brahman) SAKSATKARA- The realization of
Brahman as a result of antahkarana vrtti or the
modification of intellect. Here a question arises— how
is Brahman which is self manifest (svaprakasa) realized
by antahkarana vrtti? In answer it is said that ignorance
covers the manifestation of Brahman as cloud covers
the appearance of the sun. Anfahkarana vrtti actually
removes the cover of ignorance and thus the self-
manifest Brahman shines in pristine purity.

BHEDA- Here the term bheda means mutual difference. ‘The
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jar is not the cloth’— is an example of this type of
difference. This difference is of two types—a difference
with beginning (sadi). The absence of cloth in the
thread- is an instance of this type. Difference which is
beginningless (anddi) is of second type. Discrimination
between the individual (Jiva) and the supreme Self
(Brahman) is an example of this type of difference.

In another way differences are of three types—

(1) homogeneous difference (sajatiya bheda)

(2) hetero geneous (vijatiya bheda) and

(3) internal difference (svagata bheda).

The difference which holds between two individuals
belonging to the same class— as in the case of two jars,
coming under the same class jar is of first type of
difference.

The difference which actually holds between two
different individuals of two distinct classes— as the
difference between a jar and a cloth belonging to two
classes jar and cloth respectively, is of second type of
difference.

And the third or last type of difference is the
difference which holds between the whole and its parts
i.e. between the tree and its branches. Advaitins do not
admit any difference from the ultimate standpoint. To
them non-difference or non-dualism is ultimate.

BHEDA-DHIKKARA- This is a book of the Advaitins in
which they gave arguments against dualism.

BHEDAVYAPADESA- As Brahman is the substrate of
everything so the difference that we find between an
individual (Jiva) and the self cannot go against the
ultimate Advaita position— everything is Brahman
(Sarvam khalvidam Brahma).

BHINNA KARMATAPATA- In the Vedas the duties and
prohibited acts are specifically mentioned. If a man
performs what is forbidden then this situation (bhinna
karmatapata) arises.
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BHOKTRBHOGYAVIBHAGA- The difference between
the enjoyer (Bhoktz) and the enjoyed (Bhogya) is
ordinarily accepted. The conscious individual is the
enjoyer and the unconscious objects like bodies, sounds
etc are enjoyed. As for example the person named
Devadatta is an enjoyer and the food which he takes
is enjoyed.

BHRANTI SAMANADHIKARANY A~ The falsity of the
empirical objects is always in the locus of Brahman
and it is also negated in Brahman. This is technically
known as bhranti-samanadhikaranya.

BHUTA- Bhiita vastu means accomplished something
which is not to be brought about, but a sadhya vastu
is to be accomplished or brought about like a sacrifice
(dharma).

BHUTABHAVANA- Thinking about the existents (bhilta).

BHUTABHRT- One who knows all the existents.

BHUTAMATRA- The five elements (bhiltas) like earth,
water, fire, air, and 2kasa and five enjoyable objects
like colour (ripa), taste (rasa), smell (gandha), touch
(sparsa) and sound (Savda). These are known as
bhiutamatra.

BHUTAVASTUPARA- That which signifies something
established.

BHUTAVIVEKA- The term viveka means discrimination.
Bhittaviveka means knowledge of discrimination of
Brahman from the five gross elements (pafica bhautika
padarthas) like ksiti (earth), ap (water), teja (fire), marut
(air) and dkasa which are the effects of ignorance
(avidya) and produced from the Brahman as limited
(by ignorance).

BHUYASTVA- The repetition of an intended object
appears to be pleasing. That is the implication of the
word referred to.

BRAHMA BHUTAM- A firm conviction that Brahman is
all in all.
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BRAHMA CAITANYA- According to the authors of
Upadesa Sahasri, Paficadasi and the like pure
consciousness cannot be the result of any valid source
of knowledge. It is self-manifest.

BRAHMA JIJNASA- An enquiry into Brahman. This
expression occurs in the first Brahma-Siitra : Athato
Brahma jijiiasa. Cessation of sufferings is the end in
the majority systems of Indian philosophy including
Vedanta. In Vedanta Brahman is the Reality and hence
the knowledge which is of Reality will remove
ignorance which covers Brahman and for which
suffering ensues. The removal of ajiana therefore is a
precondition for the removal of sufferings. This is only
possible if an enquiry into Brahman is entered into.
But here a question arises. Is Brahman an object of
knowledge that an enquiry into It is possible? Here the
implication is that knowledge of Brahman and
Brahman are identical. So enquiry into Brahman will
mean an attempt at knowing Brahman which is
essentially knowledge itself.

BRAHMA JNANA- Knowledge of Brahman is identical
with knowledge or consciousness. From the Sruti text
like Satyam jAanam anantam Brahma (Brahman is
Truth, Knowledge and the Infinite), Vijiznamanandam
(Brahman is knowledge and bliss), we come to know
that the self-manifest knowledge is Brahman.

Another meaning of the term knowledge is that
which is of Brahman, a non-dual modification of
intellect accompaning the impression through hearing
(sravana), reflection (manana) and meditation
(nididhyasana). This type of modification of intellect
illumined by witnessing consciousness (vrtti-jiiana)
negates the ignorance (ajfiana) and becomes the cause
of the emancipation. The ultimate knowledge is
considered as knowledge of non-difference.

BRAHMAKARA ANTAHKARANA VRTTI- According
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to the author of Vivarana, scriptural knowledge (savda
Jjanya jiana) may be due to an operative relation
(sannikarsa) and it may be immediate. This is
technically known as Savda paroksa vada or immediacy
of scriptural knowledge or s3vdi jiiana. Brahman is
known through scriptural knowledge. In such a case
there is a vrttr or modification of intellect associated
with Brahman. This is technically known as
Brahmakara antahkarana vrtti (modification of intellect
in the form of Brahman).

BRAHMAN- In Advaita Vedanta of Sarnkara, Brahman or

Self is said to be the only Reality and whatever is other
than Self is declared false. According to Advaitavada,
the Self alone is Real in the sense that Pure knowledge
or consciousness constitutes the essence of the Self and
this consciousness is Real, since it cannot disappear
at all. As It is Real, It is beyond all changes and
modifications. Hence It is eternal.

This self or consciousness is nirvisesa (which cannot
be characterised), nirguna (devoid of any quality),
niskriya (inactive), nirvikara (without any
modification), suddha (without any mixture of part),
Sat-cit-ananda svariipa (existence-consciousness-bliss
in essence). In elaboration of the statements made we
may submit the following points:

The Self or Brahman is nirvisesa as It is one and
no differentiating character has any significance in this
context.

The Self is nirguna or without any attribute, since
if It has attribute then It must be limited, but Brahman,
according to Advaita Vedanta is beyond any limitation.

Brahman or Self being consciousness as such cannot
have any activity. Hence It is niskriya.

Brahman is nirvikara or beyond any modification,
if It has any change or modification then It cannot be
eternal. It is pure subject and can never become an
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object of knowledge. Brahman is suddha since It is
devoid of any internal difference (discussed previously).

Brahman or pure consciousness is sat, since It is
never negated. It is consciousness as consciousness
alone is non-negated. Its negation also implies the
presence of consciousness. This consciousness is bliss
as Advaita aspirant after liberation realizes bliss when
consciousness alone exists.

BRAHMA NIRVANAM- Pure consciousness which is pure
bliss is the liberation or nirvana, since, It is essentially
the cessation or the imaginary world and sufferings
related to it. Thus Brahma nirvana negatively means
the removal of ajfiana or rejection of the world and
positively means the attainment of Bliss.

BRAHMAPADA (avidya)- According to the Bhamati
school, Brahman is the object of ignorance and not
it’s locus, since, Brahman which is Self luminous
cannot be the locus of ignorance. If Brahman is the
substrate of ignorance then the omniscience of the
Brahman will not be proved. Hence the individual is
the substrate of ignorance and Brahman is the object
of that ignorance. But according to the Vivarapa view
this ignorance has Brahman both for its visaya (object)
and for its asraya (locus). This is also accepted in
Samksepa sariraka.

BRAHMA PRAKRTIKA- Brahman itself is the material
cause of this universe. This is the Vedanta view as
opposed to the Samkhya theory which accepts
unconscious prakrti as the cause of the world. But the
Vaisesikas admit the atoms as the material cause.

BRAHMA RUPATAVISAYINI- This is already discussed
in the context of Brahmakara antahkarana vrtti. Brahma
riipata visayini refers to Brahma rilpata visayini vrtti.

BRAHMA SAMSPARSAM- That in which there is
identity (tadatmya) or non-difference with Brahman is
known as Brahma Samsparsam.
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BRAHMA SAMSTHA- Dwelling and obtaining perfection
in Brahman.

BRAHMA SAKSATKARA- According to Vacaspati Misra
immediate cognition of Brahman requires a sense-organ
to produce it; and mind or intellect is the sense-organ
accompaning with the impression (samskara) which is
due to hearing (Sravana), reflection (manana) and
meditation (nididhyasana). But this view is opposed
to the views of the authors of Vivarana and Varttika
who do not admit the mind as a sense-organ or the
means (pramana) or as the instrumental cause (karana).
To them, the Vedic texts like ‘That thou art’
(Tattvamasi) are the means or instrumental cause of
the realization of Brahman. Though the realization of
Brahman is nothing but the modification of intellect
still the mind is not a pramana or a source of valid
knowledge of Brahman. Sruti text or Savda is the
pramana in this context.

BRAHMA SAKSATKARA KARANA- Realization of
Brahman is a case of valid knowledge or pramiti. Every
valid knowledge has a valid means or pramana. About
this pramanpa all Advaitins are not unanimous.
According to some, deep attraction (prasamkhyana) is
the pramana. Others say that no such pramana is
famous. Mind is to be considered as the pramana of
the realization of Brahman. But according to the
majority of the Advaitins Sruti texts like Tattvamasi
(That thou art) should be admitted as the pramana.

BRAHMA SIDDHI- A famous book written by Mandana
Misra. It is the first book among the four famous books
of Advaita Vedanta. This book has been divided into
four chapters—

(i) a chapter on Brahman (Brahma kanda),

(ii) a chapter on logic (tarka kanda),

(iii) a chapter on application (niyoga kanda),

(iv) a chapter on the transcendental stage (7urlya kanda).
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BRAHMA-SUTRA- Siitra means aphorism or short and
terse sentence which requires annotation or bhasya.
Brahma-Siitra means aphorism concerning Brahman.

Brahma-Siitra is composed by Vadarayana,
consisting of 564 siitras in 223 adhikaranas, under four
chapters each with four quarters and it presents all the
implications of Vedanta in short.

BRAHMA SVABHAVATA- The nature of Brahman. The
Advaitins hold that one who realizes Brahman attains the
nature of Brahman (Brahma veda Brahmaiva bhavati).

BRAHMA SVARUPAVARANA SAKTI- We ordinarily
find that when one is liberated others are not. How will
the Advaitins explain this fact? They hold that in
different individuals the covering principle (avarana
Sakti) of avidya is different. So, when one’s avarana
sakti is removed he is liberated but avarana sakti of
other people still remains and they are not liberated:

BRAHMA UPADANATVA- According to Advaita
Vedanta, Brahman is considered as the material cause
of the world. Here the material cause implies that It is
the locus of the world and the world is a false
appearance (vivarta) of Brahman. The world is
considered as a modification (parinama) of avidya
which exists in the locus of Brahman. That is the view
of Vivarana. But the author of Samksepa Sariraka
admits pure Brahman associated with m3y3 as the
material cause of the world.

According to Drstisrsti theory admitted by some
Advaitins Jiva and not the Brahman is the material
cause of the world. According to the Vivarana school
Brahman in relation to maya or Saguna Brahman or
God is the material cause of the world.

BRAHMA VIDYABHARANA- The realization of
Brahma-vidya or knowledge of Brahman.

BRAHMAVIT- One who knows Brahman is called
Brahmavit. Of course he becomes Brahman.

A Dictionary 6
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BRAHMA YOGA YUKTATMA- An individual who is in
constant companion with Brahman.

BRAHMABHYASA- A discussion, thought and meditation
on Brahman. It is included in constant and profound
meditation (nididhyasana). The concentration arising
out of it removes opposite thinking (viruddha bhavana).
Acceptance of body and self and the reality of the world
come under opposite thinking. The opposite thinking
or viparita bhavana is to be removed by the knowledge
of self as different from body and the falsity of the
world.

BRAHMANANDA SARASVATI- He is a versatile scholar
and the author of Advaita-siddhanta-vidyotana and
Satra-muktavall. Many important glossaries like
Laghucandrika and Gurucandrika on Madhustudana
Sarasvati’s Advaita-siddhi were composed by him.
Nyayaratnavali, a famous commentary of Advaita
Vedanta was also composed by Brahmananda Sarasvati
on the basis of the text Siddhantavindu.

BRAHMATMA BHAVA- Non-difference between the
Brahman and the Jiva. Non-duality between Jiva and
Brahman is the aim of Advaita Vedanta signified by
the four great Vedic texts (mahavakyas) like Aham
Brahmasmi (‘1 am Brahman’), Tattvamasi (‘That thou
art’), Prajianam Brahma (‘Knowledge is Brahman’),
Ayamatma Brahma (‘This Self is Brahman’).

BRAHMOJJHA- Desertion of the Vedas or giving up of
the Vedic religion.

BRHADARANYAKA VARTTIKA-SARA- It is a
summary of Suresvara’s Brhadiaranyaka bhasya-varttika
written by Vidyaranya Madhava, the most celebrated
author of the fourteenth century.

BUDDHI SAKSI- Witnessing Consciousness that reveals
the modifications of intellect (antahkarana vrtti) and
the modification of ignorance (avidya vrtti) is known
as Buddhi saksi.
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C
CAITANYA- Caitanya or Pure Consciousness is self-

manifest revealing all others. Pure consciousness is
the knowledge itself. This consciousness is Brahman.
Consciousness or knowledge, is the very essence of
Brahman or atman. It is sometimes called turiya, the
fourth also, since it is the ‘fourth’ compared to the
three states of consciousness (avasthdtraya) or the
three manifestations of Brahman, viz. I§vara,
Hiranyagarbha and Virat. This consciousness is
essentially partless, one and nondual. It is of different
forms due to different conditions as Jiva (individual),
Isvara (God) and witnessing Consciousness.
According to Vivarana school, consciousness
circumscribed by ignorance is God (I$vara) and Jiva
is consciousness conditioned by antah-karana or mind
and its impressions (samskara). consciousness,
conditioned by both these types is witnessing
consciousness (s3ksi). According to Samksepa
Sariraka consciousness reflected in ignorance (avidya)
is God. Consciousness reflected in mind or
antahkarana is Jiva and witnessing consciousness
(saksi) is the source of these two. According to the
author of Varttika the appearance of consciousness
in ignorance when identified with consciousness is
God. Consciousness identified with the appearance of
consciousness in mind or antahkarana is Jiva.
Witnessing consciousness or sgksi is identical with
God in this view. Consciousness is ordinarily
considered as of four types —

(1) Consciousness related to object (Visaya Caitanya
or Prameya Caitanya).

(2) Consciousness related to knower (Pramatr or
Pramata Caitanya).

(3) Consciousness related to means of knowledge

t - (Pramapa Caitanya). And



84 A DICTIONARY OF ADVAITA VEDANTA

(4) when consciousness is related to valid
knowledge it is called Pramiti Caitanya.

In the case of perception Pramatr Caitanya, Pramana
Caitanya and Prameya Caitanya are somehow
identified.

CAITANYA DIPTABHIH- All things revealed are due to
consciousness as revelation. This is the reason why we
have the text— Tameva bhantam anubhati sarvam (If
that shines everything else is manifest. That here means
consciousness.)

CAITANYA GHANA- Pure consciousness unrelated to any
subject or object. The reference is to Brahman.

CAITANYASYA AJNANAVISAYATVA- The self,
which is essentially consciousness is not the object of
ignorance. The complete blissfulness cannot be the
object of ignorance as consciousness reveals ignorance
and so it cannot be covered by ignorance. Ignorance
can cover only the complete nature of bliss related to
consciousness.

CAITANYAVAGUNTHANA- The relation of
superimposition with consciousness or superimposed
relation with consciousness. This relation is expressed
in the term aham (ego) and idar (that). This is the basis
of the phenomenal distinction between the ego and non-
ego.

CAKRAKODDHARA- Refutation of the circularity of
reasoning.

CARAMVRTTI- The undivided pure immediate
modification of mind on Brahman like-

‘T am Brahman.’

After this modification,as there is no other
modification, this modification is called ultimate
modification. This modification is the preventive of all
the conditions ascribed to Brahman or preventive of
itself. This modification (vrtti) is responsible for
ultimate release or parama-mukti. The modification
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related to liberation when a man is alive (jivanmukti)
is not the ultimate modification as even then there is
the existence of trace of ignorance (avidyalesa) which
is associated with actions performed previously
prarabdha-karma the consequences of which are being
enjoyed and not completely enjoyed.

CATURVIDHA-PRATIPATTI- Four types of knowledge
have been admitted of Brahman. The knowledge that
arises on the hearing of the Upanishadic texts like ‘That
thou art’ (Tattvamasi), Brahman, as truth, knowledge
and infinite (satyam jianam anantam Brahma) is first
type of knowledge. This is known as hearing (Sravana).
The knowledge, arising out of the analysis of the
meaning of the statements is second type of knowledge,
known as deliberation (manana). The third type of
knowledge arising out of deliberation is known as
meditation (nididhyasana). The modification of
intellect with regard to Brahman due to meditation is
the fourth type of knowledge. This is immediate
knowledge or the realization of Brahman.This view is
propagated by Mandana Misra, the author of
Brahmasiddhi and Vacaspati Misra, the author of
Bhamati.

CATURVIDHA PURUSARTHA- The term purusartha
literally signifies ‘What is sought by men,’ so that it
may be taken as equivalent to a human end or purpose.
The purusarthas are of four kinds— artha, kama, dharma
and moksa, the last two, viz. dharma and moksa are
the sole purpose of the Vedas as these alone elucidate
their nature and point out the proper way to realize
them. But pursuing these higher values does not
necessarily mean abandoning the lower ones of artha
and kama for there is no necessary opposition between
them— at least according to the majority of Indian
thinkers. What is discountenanced by them is only their
pursuit, for their own sake and not as means to a higher
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value. When they are made to subserve the latter, they
become totally transformed. There is a world of
difference, for example, between wealth sought as a
means to self indulgence and as a means to some
altruistic purpose.

Of the two spiritual values (dharma and moksa)
there are schools of thought in India that uphold the
supremacy of dharma. But gradually, moksa came to
be regarded as the only ultimate or supreme value
(parama purusartha), dharma being subordinated to it
in one way or another.

Thus what was once considered good enough to
be the goal of life became later a stepping stone to
the attainment of a higher end. The way of
subordinating dharma, which has stood the test of
time, is what we owe to the teaching of the Git3, viz.
that when it is pursued with no desire for what is
commonly recognized as its fruit, it qualifies for
moksa through purifying the affections (sattva-
suddhi). As regards the type of sadhya which moksa
represents, we have pointed out that the word sadhya
may be understood in a positive or a negative sense.
Moksa being the realization of one’s self in its true
nature according to all schools, it is not to be effected
in the former sense as dharma is. It’s achievement can
be only indirect and we find that both the possible
views here are held by Indian philosophers. While the
generality of them maintain that moksa involves an
actual change in the condition of the self. Some hold
that it means merely a change in the point of view
towards it. In Sankara’s view the self has been and
will ever be what it always is viz. Brahman. This truth
however, is lost sight of by man during samsara owing
to congenital ignorance. It thus lacks realization
though eternally achieved. Moksa consists merely in
getting rid of this ignorance, and simultaneously with
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its riddance, the self reveals itself in all its spiritual
splendour. Hence jAana is regarded as the sole and
sufficient means to moksa in Advaita.

CATUR VIDHACIT- This is already discussed when
consciousness (caitanya) is explained.

CATURVIDHAVADA- Vada means sublation or
cancellation. When a snake is perceived in the place
of a rope, the snake is said to have apparent existence.
This is negated by the perception of rope which is
empirical. So in this case the empirical negates the
apparent. The rope, again, is negated when Brahman
is realized. The realization of Brahman is
transcendental and this negates the empirical. Now a
question may arise. If the negation of the empirical is
negated, the empirical will be real. This appears to be
the third type of negation. In answer it may be said
that the negation of the world and the negation of the
negation sail in the same boat as the negation is the
same. And this is the objectivity of the negation. This
is the fourth type of vada.

CATUSPADA BRAHMAN- Brahman which is really all
pervading and devoid of any part, is imagined as having
four aspects for prayer or upisana to Him. This
universe is said to be a manifestation of Him, but He
Himself transcends this also as self-manifest
consciousness and bliss. Thus the world may be taken
as one aspect of Brahman and other three aspects are
transcendental.

CETANA CETANA BHIDA- The difference between the
conscious and the consciousness. This is found on the
empirical level, but ultimately difference is negated in
consciousness, which is one without a second and
without any distinction of any kind (heterogeneous,
homogeneous and internal). The nature of the
difference has already been discussed in the context
of bheda.
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CETOMAYA VRTTI- The modification of ignorance with
the reflection of consciousness is called cetomaya vrtti,
through which bliss can be realized at the stage of deep
sleep (susupti).

CETOMUKHA- Beginning with consciousness.
Everything that appears, requires consciousness for
revelation. So, consciousness is required at the outset
of everything.

CICCHAYOPETODHI- The term cicchaya means the
reflection of consciousness (cidabhasa). Here the
modification of the intellect which is associated with
the reflection of consciousness is called
cicchayopetodhi. This is really the knowledge sheath
(vijianamaya kosa). At the stage of deep sleep it is
merged in the sheath of bliss (Znandamaya kosa).

CIDABHASA- The pure consciousness reflected in mind
is called Jiva or an individual. When anyone realizes
that he is the shining consciousness, then the world
that appears will cease to exist.

CIDBHASYATVA- The revelation of an object by
consciousness is cidbhasya. This character when stated
as cidbhasyatva (being illumined by consciousness)
proves that the object is other than the self.

CIDVISAYA- Object of consciousness. According to
Advaita Vedanta, consciousness is neither a subject nor
an object of knowledge. But consciousness in relation
to modification of intellect may have an object for
which empirical knowledge arises.

CINMATRASRAYATYA- According to Advaita Vedanta
consciousness (cit) is the locus of everything. The
question is— how can cit be the locus of ajiana or
ignorance? If It is the locus then ajidna will be removed
altogether. The Advaita answer is that Pure cif is not
contradictory to ajiana. Cit reflectedin antahkarana
or intellect (antahkarana vrtti) is contradictory to
ajiiana. As cit alone is real, so the ultimate locus can
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only be this cit on which everything is negated at some
stage or other.

CINTYA SVARUPATVABHIMANA- Knowledge of the
non-difference with one who can be worshipped. When
the knowledge of non-difference such as ‘That thou art’
is produced between the worshipped and the
worshipper, then the worship is successful. So, unless
this identity is established, the worship is to be
continued.

CITICCHAYAPATTI- The reflection of the consciousness
in the intellect in which satfva predominates. Due to
this citicchayapatti the unconscious intellect appears
as pure consciousness and the self realizes itself as a
doer and enjoyer, this is of course due to ignorance.

CIT-PRATIVIMVA YUKTA JNANOTPANNA VRTTI-
At the stage of deep sleep the modification of intellect
with the reflected consciousness is merged in ignorance
(ajiiana) which is the cause of it.

It enjoyes bliss of Brahman through the keen
modification of ignorance attached to reflected
consciousness.

CITRADIPA- Variegated colour. When anything exhibits
a combination of different colours, it is technically
known as citradipa. This is the Nyaya view.

Citradipa is the name of the chapter six of
Paiicadasi, a famous book of Advaita Vedanta written
by Vidyaranyamuni. In this chapter the kiftastha is
compared to the canvas on which the world picture is
painted, just as the canvas is that where on the various
painted figures appear, both of inanimate things like
mountains and animate beings like men and animals,
so also on consciousness which is the immutable self,
the variegated world appears. Consciousness cannot be
negated, even as the basic canvas cannot be dispensed
with. Consciousness can never experience its own non-
existence : it is eternal.
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CITRAVAYAVI- The whole (avayavi) characterized by the
variegated colours. This form of colour is different
from blue, yellow etc. Nrsimhasrama, an annotator is
of opinjon that citraripa is really the aggregate of
different colours. Citrariipa, is not anything different
from the combination of colours. The Nyaya view of
course is different. According to Nyaya view the
avayavi is something different from avayava or the
whole is over and above the parts. So, there is a
controversy between Nyaya and Advaita Vedanta on
this problem.

CITSUKHACARYA- Citsukhacarya is the author of
Tattvapradipika, the most independent work which is
known as Citsukhi.

In this book he refutes the seven categories
established by the Nyaya and Vaisesika philosophy.
He interprets the Advaita concept of ignorance, the
concept of the self-luminosity (svaprakasatva), the
nature of falsity of the world, the nature of illusion,
realization of Brahman, jivanmukti, final liberation and
such other points. Besides this, he is the author of many
important commentaries (bhasya), such as Bhasya
bhava-prakasika, on the Brahma-Sitra-bhasya of
Sankara, Abhipraya-prakiasika on Mandana’s
Brahmasiddhi, Naiskarmyasiddhi-tika or Tattva-
prakasika on Sure§vara’s Naiskarmyasiddhi and the
commentaries on Anandabodha’s Nyayamakaranda and
Sriharsa’s Khandana. He is also the author of Tatparya
Dipika, a glossary on Paficapadika vivarana. Some
other books like Adhikarana Samgati, Adhikarana
Manimanfjari, Sadadarsana samgraha vrtti, Brahma
Stuti and Sarikara Vijaya.

CODANA- This is a technical term which means an
injunction (vidhivakya). That which is asked to do in
the Vedas is known as dharma.

CODANAPARA-VRTTIBHEDA- Here the Vedic text
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referring to action and Brahman are both meant. Some
Vedic texts ask us to perform sacrifices. Here our
attention is drawn to action. But in some of the texts
Brahman has been described. And thus the essence of
Brahman is revealed. In these two cases our attention
is directed to two different topics—action and
knowledge. This is what is implied by the word
codandpara-vrttibheda.

D

DAIVA- That which is imposed on a man is daivi He has
to suffer for that and he cannot change it. When a
cyclone breaks out in a country people have to suffer
for it, but this does not depend on their will but it is
imposed on them.

DAMAH- Dama, is the restraining of the external senses
from all objects except hearing of the scriptures,
thinking of their meaning and meditating on them.

Here the word dama implies that particular function
of the mind which turns away the external senses from
such objects as are other than hearing etc.

DIVAKARA- By the term divakara the sun that shines at
daytime is referred to.

DEHADI SAMGHATO PADHI SAMBANDHA VIVEKA
KRTESVARA SAMSARI BHEDA MITHYA-
BUDDHI- According to the Advaita Vedanta the
difference between an individual and God is
beginningless. Hence it cannot be caused by nescience.
It is said to be sub-servient to nescience (avidyadhina
sattvaka).

DEHADI SAMHATA- The self characterized by the body
etc.

DEHAPEKSA ANTARABAHIRVIBHAGA- The
difference that we make between the external and the
internal is made in relation to body. That which is
outside body is external and that which is inside body
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is internal. In the case of witnessing consciousness and
self no such distinction is possible.

DEVATADHIKARANA NYAYA- In Vedanta philosophy
eight sittras beginning with taduparyapi vadarayanah
and ending with bhavantu vadarayanoh astihi.

The third part of the first chapter is known as
devatadhikarana. In these sitras it has been shown that
just like human beings the deities also have a right to
Brahmavidya or knowledge of Brahman.

DEVAYANAKHYAGATI- A movement after the
destruction of the body with the help of meditation and
devotion.

It is a movement towards the abode of the devas or
deities or to the abode of Brahman. This is known as
devayanakhya gati or suklagati or uttarayana gati.

DEVATMASAKTI- The power of the self, which is self-
manifest. Ignorance or avidyais called devatma-sakti
since self is the locus of it and as it is the object of the
self it depends upon the self.

DHANAPATI SURI- He is an author of
Bhasyotkarsadipika (Gita), a glossary on Rasapaiicha-
dhyaya, Sarikaradigvijaya.

DHARMA LAKSANAVASTHA PARINAMA- There are
three kinds of modifications of the categories namely—
the modification of attributes, the modification of the
time and the modification of the circumstances. When
a lump of clay is transformed into a pot this is called
the transformation of the attributes and when the
categories of the future turn into the categories of the
present is called the transformation of the time and in
the same way when a new cloth turns into an old one
and a young boy becomes old, this is called the
transformation of circumstances. The self is devoid of
these three transformations and hence It is changeless
and immutable.

DHARMA RAJADHARINDRA- He is the author of
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Vedanta paribhasa, a popular text of Advaita
epistemology. /

DHARMINI SARVAMABHRANTAM- All cases of
adjectival knowledge concerning part (dharmi) is
infallable and so may be known as valid knowledge.
As for example in the statement— ‘This is a snake’ the
part ‘this’ is called prama or valid knowledge and the
part ‘snake’ is invalid.

DHYANA- Both meditation and knowledge are mental. But
meditation depends upon the subjective will of a man.
Meditation is a mental act as it is depended upon the
will of a man. Being a mental act, it is an object of
prescription (vidhi). But knowledge is objective, as it
is dependent upon the object. Knowledge, though
mental, is not an act. Hence it is not the object of
prescription.

Dhyana or meditation is the penultimate step in the
practice of astariga-yoga or the eight limbed yoga. In
this state, the mind flows freely and continuously like
the oil poured from one vessel into another, towards
the object of contemplation. In it the succeeding mental
waves are absolutely identical with the preceding.

DHYANA DIPA- Paficadasi, a famous book of Advaita
Vedanta by Vidyaranyamuni consists of fifteenth
chapters and each chapter possesses a name. Dhyana
dipa or the lamp of meditation is the name of chapter
nine. In this chapter the author compares meditation
to samvadi bhrama delusion which culminates in a
fruitful result. The man who mistakes the lamp for a
gem and gets to the place whence the light comes,
gains nothing, whereas the person, who mistakes the
light of the jem for the gem itself, obtains the precious
stone. Although both are cases of delusion, the latter
is a fruitful one. When the attributeless Brahman is
meditated upon, the content of meditation is not itself
Brahman. But the contemplation leads to Brahman-
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realization. Thus, for those who are not qualified for
gaining true knowledge through enquiry, Sri
Vidyaranya recommends the yoga or meditation
(dhyana).

DHYANA VIDHI- In the texts like nididhyasitavyah,
atmanamupasita, a-prescription of meditation for self-
realization is available. As the meditation is a mental
act, it is subjective or dependent on the will of a man..
Hence its prescription is logical. Meditation dispels the
understanding of the identity between body and self
and thus an aspirant becomes fit for the realization of
Brahman through the text Tatfvamasi.

DIVAKARA- By the term divakara the sun is referred to,
that shines at daytime.

DIVIDHA ATMA- The self is of two types Jivatman
(individual self) and Paramatman (Supreme Self). Due
to the knowledge of identity with the three bodies such
as gross (sthiila), subtle (suksma) and causal (karana),
the conscious self is regarded as individual (Jiva) by
achieving enjoyership. The supreme Self is that which
is devoid of all conditions and (all) activities.

DRAVYADRAVYE ANTARABHAVA (In the context of
Saptapadartha)— There is difference between an object
and an object. This is implied in the expression—
dravyadravye antara bhava.

DRGDRSYA SAMVANDHA- The relation of the
knowledge with the object of knowledge. This relation,
according to the Advaita Vedanta is superimposed. But
to the Naiyayikas this relation is either objectivity
(Visayata) or subjectivity (visayita) and real.

DRGDRSYA VIVEKA- The Advaita Vedantins
discriminate between knowledge and the object of
knowledge. Knowledge in Advaita Vedanta is
ultimately identical with Brahman which can never be
the object of knowledge.

DRSTADRSTA SAMAVAYI KARADUPAKARA- A
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distinction is to be made between drstaupakara and
adrstaupakara.

Drstaupakara is found in removing the husk of
paddy. And adrsta upakara is received when paddy is
washed. The common upakara in these two cases which
is inherent in kratu is known as Samavayik upakara.
These are certain technical ideals found in Bhamati.

DRSTARTHAPATTI- Arthapatti or presumption is
recognized as an additional source of knowledge by
Vedantins and Mimarhsakas. This arthapatti is of two
types : drstarthapatti and sritarthapatti. The term drsta
means perceived and the term drstarthapatti literally
means supposition of a fact in order to explain
perceived facts. It is illustrated when, for instance, on
the negation of the perceptual judgement, ‘This is
silver’, by a subsequent perceptual judgement. ‘This
is not silver, but a shell’, we assume the falsity of the
silver that previously appeared to sight.

DRSTI MATRAMAKA JAGAT ATMASRITA ATMA
VISAYAKA AJNANAKRTA- According to the
Advaitins, who are Drsti-srsti-vadins or the upholders
of the theory that creation depends on perception,
ignorance is one and it makes the self and object being
existent in it or making it it’s locus. This world appears
due to ajiana which resides in atman or Self.

DRSTI-SRSTI-VADA- One of the most striking figures
among the post-Saﬁkara Advaitins is Prakasananda,
who propagated in his Vedanta-siddhanta-muktabali the
theory of Drsti-srsti-vada or the theory that Creation
depends on perception. According to this theory world
is nothing more than its perception. Everything other
than Brahman is based on perception having no
existence outside perception (ajfiata satta). This theory
holds that Jiva with its nescience is the material cause
and creator of the world appearance, which does not
exist outside the perception of the Jiva. Madhustidana
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Sarasvati in his Advaita-ratna-raksana supports this
view.

DRSYATVA- The world is visible. So it is characterized
by visibility or drsyatva. In Advaita Vedanta this is
considered as a mark for the inference that the world
is false.

DURATAY A~ That which cannot be easily overcome. We
are under the influence of nescience and for that we
suffer. But to remove sufferings we shall have to go
through certain stringent disciplines.

DVAITA VISMRTI —Forgetfulness of the duality between Jiva
and Brahman. The dualists (Dvaitavadins)raised this charge
against the Advaitins who identify Jiva and Brahman.

DVAYAPEKSA JNANA PARYUDASA- Opposition of
the knowledge, which depends upon the substrate and
the object. So far as the Vedantin’s view is concerned
the substrate and the object of the ignorance are the
same i.e. pure consciousness. This ignorance is
regarded by the terms tamah, moha etc. This ignorance
is a positive entity according to Advaita Vedantins. It
is positive as it is responsible for the projection of the
world. Nothing negative can project anything.

DVIGUNI KRTYA VRTTIH- Unlimited consciousness and
limited consciousness are different. But the admission
of their existence together may also be found. This is
a defect. Those who think that Jiva is a reflection in
cit (Prativimvavadins) raise this objection against those
who think that Jiva is consciousness limited by body.

DVIVIDHA IPSITA- The desired objects may be of two
types. Obtaining something which is not previously
obtained is the first type of desire. As for example a
village, not found first, may be found later on. This is
of the first type.

(2) An object which is attained may be forgotten.
Later on when we get it this is also desired but this is
not identical with the first type. If a man forgets that
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the napkin is on his shoulder and goes on searching
for it, when somebody tells him that it is on his
shoulder and he gets it, this is the second type of
desired object.

DVIVIDHA PARIJIHIRSA- The meaning of the parijihirsa
is desire for abandonment. It is of two types—
abandonment of that which is already abandoned and
abandonment of something which is not previously
abandoned. When a man rejects an offer of thousand
rupees as bribe it is a case of abandonment of the
unabandoned. The case of the abandonment of the
world is an instance of the first type.

DVIVIDHA PRAKRTI- Prakrti is the equilibrium of three
gunas say— sattva, rajah and tamah, subsisting in the
power of Brahman. It is of two types.

(1) Visuddha Sattva pradhana (where sattva element
is predominant). This is known as maya.

(2) The second state is avidya where rajah and tamah
are predominant and sattva is polluted. This is known
as vidya. Some Advaita authors have of course
identified maya with avidya, but Vidyaranyamuni, the
author of Paficadasi makes a difference between the
two.

According to him consciousness reflected in maya
is God and consciousness reflected in avidya is Jiva
or an individual.

DVIVIDHA PREPSA- The term prepsa means desire for
getting something. Prepsa is of two kinds —

(a) desire for getting something which is not
obtained or received and (b) desire for getting
something which is already obtained or present. In the
second case realization of the realized is implied.

E
EKAJIVAVADA- The theory of one Jiva or Ekajivavada
is supported by Prakasananda as the basis of Drsti-srsti-
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vada or the theory that creation depends on perception.
This theory holds that Jiva with its nescience is the
material cause and creator of the world appearance
which does not exist outside the perception of the Jiva.
According to this theory the individual is the material
and efficient cause of the world.

EKASANTATI PATITA- Ekasantati Patita means that
which is in the same stream or flow.

EKASLOKI- Ekasloki is one of the texts composed by
Sankaracarya. In this text self-manifestedness of the
self is explained. This text is unique in the sense that
it is really a verse (sloka) consisting of four lines.

EKATVADHYASA~ Adhyasa means superimposition. A
man superimposes his self on his son and thinks that
he is identical with his son. Here he and his son are
considered as non-different though through
superimposition and this is known as ekatvadhyasa.

EKALAMVAN SAMSARGA NISEDHA- When two
characters cannot exist in the same locus they are
considered as ekdlamvan samsarga nisedha or negation
of coexistence of two characters in the same locus. As
for example existence and non-existence cannot coexist
together. So, these two will constitute ekalamvan
samsarga nisedha.

ESANATRAYA- ‘Let it be mine’— this type of mental state
is called desire. This desire is of three types—

a) desire for child

b) desire for wealth, and

c) desire for men.

These desires cause worldly bondage. One who
yearns for attaining liberation should give up all these
desires and become a recluse.

G
GALE PADUKANYAYA- If a man is unwilling to leave
a place the royal persons drive them out with the feet
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covered by shoes. Similarly, if a man is compelled to
admit an unsupported conclusion, this type of logic is
applied and it is technically known as galepaduka-
nyaya.

GANGAPURI BHATTARAKA- He is one of the famous
writer on Advaitism (10th-11th centuries). He wrote
Padartha-tattva-nirnaya, in which he states his view that
Brahman is the changeless stuff (aparinami upadana)
and maya the mutable stuff (parinami upadana) of the
world, as both existence (satt3) and insentience (jadya)
are found to persist in the world.

GATI SAMANYA- Comparability of awareness or
equality. This equality is present in all Vedantic
theories of consciousness as a cause or Brahman as a
cause of this world.

GAUDAPADA- Gaudapada of the 6th century was the
grand preceptor of Acarya Sankara. He wrote
Mandiukya-karika, one of the most ancient famous
books of Advaita Vedanta. It is a k3rikd on Mandiikya
Upanishad. Sankaricarya wrote a commentary on it.

This book has four chapters— (1) Agama (2)
Vaitathya (3) Advaita and (4) Alata santi,

Besides Mandiukya-karika Gaudapada wrote
Paiicikarana and commentary on Uttara Gita.

GAUNA BUDDHI- It is not the primary meaning. This
may be considered as derivative or secondary idea.
When the word purusa simha is used the implication
is that a person is compared to a lion for the reason of
his valour, and superiority. This is not false. But this
is only implied. A false idea is negated but a secondary
idea or a derivative meaning is not negated.

GAUNATMA- The extension of one selfhood in one’s son,
wife and servant is technically known as gaundtma.
Primarily the self exists in one’s own being and then
it is extended to others who are related to the self. This
extension is gaunatma or derivation of the self.
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GHATAKARA ANTAHKARANA VRTTI- When the
intellect or antahkarana has a contact with the object
like pot through sense-organs, intellect takes the form
of that object (pot). It is the case of perception
according to the Advaitins.

GHATAMSE PRATYAKSATVA- Perception may mean
the revelation of an object like ‘pot’ in the aspect of
relation. In the case of perception of an object like
‘pot’, the word perception is used in two senses—

"~ (1) The object, the ‘pot’ in this case is perception
and (2) the knowledge of ‘pot’ or ghata as knowledge
is also a perception. The first case is known as the
perception in the objective aspect (ghatamse or
visayamise pratyaksa) and the second is the perception
in the knowledge aspect (jianagata pratyaksa).

GHATOPAGRHITA PARAMANU- Atoms of earth which
constitute a pot are known as ghatopagrhita paramanu
(atoms constituting a pot).

GOBINDANANDA- Gobindananda of the 17th century
composed an annotation (#/k3) named— Ratnaprabhion
Sankara’s Brahma-Sitra-bhasya.

GRANTHI BHEDA- This means going through the knots.
An individual under the influence of nescience suffers.
The sufferings are considered as knots. With the
realization of ultimate Reality these are pearced
through. This is technically known as granthi bheda.

GUHA- The middle portion of the eyebrows is a part of
the body but it has an internal aspect also and this is
known as guha or cave. The yogins realize Brahman
in this cave. As the self is realized in this part, so self
is considered as inside the cave (guhapravrsta). This
is also known as ajfiana cakra. The yogins alone are
interested in such cakras.

GUHAHITA- Brahman existing in a cave. The five sheaths
(kosas) like annamaya, pranamaya, manomaya, vijiia-
namaya and dnandamaya are called caves (guha).
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Brahman, covered with these five sheaths is called
guhahita.

Among these five sheaths annamaya kosa is the
grossest. Pranamaya kosa is included in annamaya-kosa
and manomaya kosa is included in pranamaya kosa.
Vijianamaya kosa is included in manomaya kosa and
anandamaya kosa is included in vijianamaya kosa.
These five sheaths are serially called guha, though these
sheaths are not the self but these sheaths cover the self.

H

HANANAKRIYANIVRTTYAUDASINYA- The
indifference which results from the non-intention of
killing or slaying anybody. If a man likes to kill
anybody he must have an intention for doing so. The
absence of such intention definitely means indifference
to killing. This is what is implied in the assertion under
consideration. ‘

HASTAMALAKA BHASYA- Sankaracarya composed a
bhasya on a verse of prayer (stotra) named Hastamalaka
stotra written by his own disciple.

HETU- The term hetu (may be considered as the middle
term) means that which establishes a relation between
sadhya that which is to be inferred and paksa (the
subject of inference).

HEYOPADEYA RAHITA- The established truth in neither
to be decried (heya) nor to be considered as pleasant
(upadeya) it is as it is. The implication is that which
is established is not disturbed in any way if anybody
likes it or dislikes it.

HIRANYAGARBHA MUKHYA JIVA- The theory of one
Jiva (Ekajivavada) found in Advaita Vedanta has
different forms. According to one form one body is
alive and the others are non-living as the bodies
experienced in dreams. The world and God are
imagined by avidya or nescience residing in one Jiva.



102 A DICTIONARY OF ADVAITA VEDANTA

But this form goes against the Brahma-Sitra (adhikam
tu bheda nirdesat) which considers God as more than
a Jiva. In order to avoid this difficulty it is held that
Hiranyagarbha, reflection of Brahman is the primary
Jiva (mukhya jiva) and the others whom we perceive
are only the secondary Jivas (gaupa jiva) or the
appearance of Jiva (jivabhasa). But this explanation is
unacceptable as there is no proof that Hiranyagarbha
is a reflection of Brahman.

HRDAYA GRANTHI- The knot of intelligence binds a
man. This bond is removed with realization of self.

HRDAYA SUSI- Holes in hrdaya and these are five in
number. These are also known as five doors of hrdaya.
At these doors there are five gatekeepers— prana, apana
samana, vyana and udana. These are objects of
meditation and known as Pafica Brahma Purusah.

HRDAYADYAVADANA- The piercing of the different
parts of the body of an animal to be sacrificed in a ritual

(vajia).

I
ISTASIDDHI- Attainment or immediate realization of an
end sought. In Advaita Vedanta Brahman is the
ultimate Reality and It is also the ultimate ideal, sought
by all seekers. The attainment of Brahman will be
Istasiddhi.

Istasiddhi is one of the texts of Advaita Vedanta,
composed by Vimuktatmana (of the 10th century). This
book is the third of the four celebrated Siddhi works
of Advaita Vedanta, one is Brahmasiddhi of Mandana
Misra, the second is Naiskarmyasiddhi of Sure$vara
and the third is Istasiddhi of Vimuktatmana and the
fourth one is Advaitasiddhi of Madhustidana Sarasvati.
In Istasiddhi Self as Bliss is established. We are all
after bliss and so our end will be to attain Self which
is essentially Bliss.



A DICTIONARY OF ADVAITA VEDANTA 103

ISVARA CAITANYA- Isvara caitanya means caitanya or
consciousness circumscribed by ignorance. This is the
view of Vivarana school.

J

JADA~ Jada or matter means that which is unconscious or
that which is essentially unmanifest. It is revealed with
the help of other (consciousness). The thing, which,
for its revelation depends on other (consciousness), is
called matter. Everything, except Brahman is
unconscious, according to Advaita Vedantins. Brahman
being consciousness is essentially self-manifest.

JADATVA- The term jadatva means materiality. It is a
character of matter, which is not self-manifest and it
is revealed by consciousness. Materiality also means
that which is different from knowledge and self. That
which is different from knowledge and self is known
as matter. Materiality is the essence of matter.

JAGAJJANMA STHITILAYA KARANATVA- According
to the author of Siddhanta Brahman is the cause of the
origin of the world. He is also the cause of the
sustenance and the destruction of the world. As all these
three are the extraordinary characters of Brahman so
these are considered as three definitions (Jaksanas) of
Brahman.

JAGATKARANATVA-In Sruti Brahman is said to be the
cause of the world in the sense that Brahman is the
locus of the world. Nescience or ajiana is admitted to
be the material cause of the world and nescience exists
on the locus of Brahman. Brahman in the sense of
Saguna Brahman or I$vara is the cause of the world
and I$vara is impossible without the condition of
nescience.

JAHADAJAHA LAKSANA- Implications or /aksands are
of three types —

i) Jahallaksana
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i) ajahallaksana, and

ii1) Jahadajahal laksana.

Among these three implications Jahadajahallaksana
is one. When one part of the direct meaning of a
sentence is excluded and the other part is retained then
this implication occurs. As for instance, in ‘This is that
Devadatta’ the associations regarding time and place
are excluded, but the person called Devadatta is
accepted. Similarly in the Vedic text ‘That thou art’
the meaning of the word ‘that’ is consciousness
associated with remoteness etc. ; and the meaning of
the word ‘thou’ is consciousness associated with
immediacy etc. Now the differences found in
remoteness and immediacy associated with ‘that’ and
‘thou’ respectively are excluded and pure
consciousness, which is present in both cases is
accepted. Therefore the real meaning of the sentence
is derived by applying this third type of laksana or
implication, known as jahadajahallaksana. This
implication is also known as bh3gatyaga laksana or
bhagalaksana.

JALPA- (1) The term jalpa means covered or veiled. The
main goal of jalpa is to defeat others by arguments and
as by this reasoning the real essence of the self is
covered, the self is said to be jalpa. (2) Jalpa is an art
of disputation very often used by philosophers to defeat
others. (3) Jalpa also means language of the low order
and its object is known as jalpa.

JANMAKRAMA- Janmakrama means the order of
creation. God contemplated and then created five subtle
elements (paiica siksma bhiitas) such as sky (3kasa),
air (vayu), fire (tej), water (ap) and earth (ksiti). Sound
(Savda) is the quality, produced in dkasa, sound and
touch in air, sound, touch and colour in fire, sound,
touch, colour and taste in water and sound, touch,
colour, taste and smell are qualities of earth.
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All these elements are the effects of maya which
has three constituents— sattva, rajah and tamah. From
the sattvika aspects of the five subtle elements, five
sense- organs— ear, touch, eye, tongue and nose arise.
From the sattvika aspect of the combination of the five
subtle elements— antahkarana, manas, buddhi,
ahamkara and citta arise. From the rajasika aspect of
the five subtle elements the five motor organs
(karmendriya) originate. From the rajasika aspect of
the combination of the five subtle elements five airs
(pafica vayu)- prana, apana, vyana, udana, and samana
originate. After that from the famasika aspect of the
five subtle elements the gross elements (sthiila bhiitas)
which are due to paficikarana or the combination of
the five elements arise.

JAGRADADI VIMOKSANTA SAMSARA- Sruti
mentions that ordinarily there are three states of an
individual such as— waking state (jagrat), dream-state
(svapna) and the state of deep sleep (susupti). But
another stage at least for some persons is possible and
this is turiya or transcendent. The world which is
beyond three states and can be obtained in turiya only
is called jagradadi vimoksanta samsara.

JAGRAT- The term jagrat means waking state. It is a
particular state of knowledge due to sense-organ. That
means it is a state of a modification of the inner organ,
for which sense- organ is responsible. In dream-state
and the state of deep sleep there is modification, but
that modification is not due to sense-organ, hence the
definition of waking state stated above is found
satisfactory and does not commit the fallacy of too
wide. In dream-state there is a knowledge in the form
of a modification of the ignorance but there is an
absence of the modification of the inner-organ which
is due to the sense-organ. Whereas during the waking
state though there is a modification of ignorance in the
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case of memory and false perception still the tactual
knowledge which is due to sense-organ does not exist
in this state. Hence this definition is not too narrow.

JAMITA-DOSA- It is a defect which arises when an action
is repeated. Repeated performance of an action brings
lethargy and it is a defect.

JATITVARUPA SADHYAPRASIDDHI- The Naiyayikas
accept jati or universal which inheres in many
individuals and is eternal. But a character which is
neither inherent in individuals nor eternal is upadhi.
Advaitins do not accept any of these two. According
to them the relation of inherence or samavaya is
inadmissable, and nothing except Brahman is eternal.
In the context of upadhi Advaitins will say that no
pramana or source of valid knowledge can establish
it. In order to distinguish between potness and clothness
the Advaitins will say that potness is the identity
(tadatmya) between consciousness characterized by
potness. Similarly, the identity of consciousness
characterised by cloth is clothness. Thus potness and
clothness are different.

JATITVOPADHITVA PARIBHASA~ According to Nyaya
system universal (jat/) and condition (upadhi) are
different. Among them the categories which are
eternally inherent in many are called 3¢/ or universal.
The features other than jati are considered as upadhis
or conditions (for instance, dkasatva). But so far as the
Advaita view is concerned these categories and the
‘technical terminologies are not authoritative.

The features like pothood or potness, cowhood etc
are though proved by perception etc but their eternity
and inherentness are unauthentic and hence their
universality cannot be proved. The Advaita Vedantins
hold that everything except Brahman is non-eternal and
the non-eternity of all things other than Brahman is
established and admitted. Besides as the relation of
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inherence (samavaya) is also refuted and refused by
the Advaita Vedantins, inherenceness of pothood is
impossible. As the universal is not proved by any
evidence, the universal feature like condition which is
other than the universal will also be. evidenceless.
Hence the universalhood and the conditionhood are also
unauthentic as these are devoid of any evidence.

JATYADVAITA VADA- If a class (jati) is admitted,
individuals belonging to this class come under it. So,
the class in a sense brings about jatyadvaita vada or
oneness of a class including various individuals.

JATYANTARA BHAVA- Difference between different
classes. As for example ‘the class of pot’ is different
from ‘the class of cloth’.

JIUNASA VAIRAGYA- An enquiry must be dispassionate
and hence it is always to be disinterested. If a man
inquires into the nature of goodness he should not be
influenced by any pre-conceived notion. He must be
disinterested and non-attached to any idea fixed in his
mind.

JIINASYAPEKSA- In the case of an inquiry into Brahman
(Brahmajijiiasi), Brahman is to be taken as the object
of the desire of knowledge.

JIVA- Jiva or individual, according to Sankara, is
essentially identical with pure consciousness. Here we
can mention the text— Jiva Brahmaiva na parah, i.e.
essentially, Jiva is not other than Brahman, and hence
self-manifest, ever free and immune from any
limitation. It’s limitedness is due to upadhis which are
due to avidya or nescience. With the removal of
nescience the apparent duality between individual and
pure consciousness at once ceases eliminating the
upadhis. Only so long as the individual does not discard
nescience leading to duality and does not realize it’s
own nature, he remains the individual self.

JIVABHAVA JAGATBHAVA VADHA- Jivabhava means
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the idea of individuality. This is due to the limitation
of consciousness by the body (Sarira). Jagatbhava
means the state of the world. The world is an object
of knowledge (drsya), limited (paricchinna) and inert
(jada). With the realization of Brahman the ultimate
reality, both individuality and the state of the world
are negated (vadhita). This is what is technically known
as jivabhava jagatbhava vadha.

JIVA CAITANYA- Consciousness, related to an individual
or Jiva is known as jiva caitanya. This is essentially
identical with the ultimate consciousness under the
limitation of the body.

JIVAGHANA- Jivaghana means an image in the form of
an individual or Jiva. The state of limitedness of the
supreme Self in the form of an individual which is due
to the condition (upadhi) is called jivaghana. This stage
is by far the best of all like the object of sense-organs
etc. Jivaghana really means the embodied self.

The word jivaghana may also mean the abode which
is better than this world and this abode is known as
Brahmaloka.

JIVANAMANAH CIDAVASAH- The appearance of citor
consciousness in the context of the life of a person.
Of course, in everything consciousness is present as
the locus or as the substratum. Without this locus
nothing can exist.

JIVANMUKTA- A man liberated in life (jivanmukta) is
one whose ignorance has been destroyed by the
realization of Brahman in the nirvikalpaka samadhi,
but still a trace of ignorance (ajfiana lesa) may remain
up to the complete enjoyment of the consequences of
the actions previously done and are producing results
(prarabdha karma). With the complete enjoyment of
the fruits of such actions a man becomes liberated
completely and ceases to be associated with anybody.

JIVANMUKTI VIVEKA- When a man is liberated even
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when alive he can discriminate between good deeds
and bad deeds. Of course he performs good deeds only
for the welfare of the people (loka samgrahartha).

JIVA SAKSI- Witnessing consciousness in the context of
Jiva is Jiva saksi. Without this no knowledge is
possible. Knowledge is awareness and it witnesses
everything that comes before it. Without the
illumination of jiva saksi nothing is illumined and
known.

JIVABHIVYAKTI- Consciousness expressed in the
modification of nescience (avidya vrtti) is related to
aham or ego.

JIVAINANAM JAGADNIJAM- Advaita Vedanta has
different schools. One of them is Drsti-srsti-vadi
Advaita (non-dualism propagating creation on the basis
of the perception of an individual). According to this
theory the knowledge or perception of Jiva is the cause
of the creation of the world.

JNAPTI GATA PRATYKSA SAMANYA LAKSANA-
The definition common to perception as knowledge.
Cit or consciousness is the common definition of
perception as knowledge. Every knowledge is of the
essence of the consciousness and self-manifest. Here
the relevant Sruti text is— Saksadparoksad Brahman.

JNANA- Knowledge (JAana), in Advaita Vedanta is
understood essentially as pure consciousness, through
which everything is manifest. But this pure
consciousness itself is self-manifest, since if the
manifestation of the pure consciousness is dependent
on anything else then that also will require another
thing for its manifestation. And this will lead to infinite
regress. Knowledge is of two types— Pure knowledge
(Svariipa jiiana) and the knowledge as modification of
intellect (vrttijiana). Pure knowledge is the essence of
pure consciousness. It is eternal and devoid of any
object.
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JNANA DIPITA- Illumined by knowledge. Knowledge
just like a lamp removes darkness in the form of
ignorance.

JNANAGATA PRATYAKSA- Knowledge which is
formless cannot have any essential difference but for
practical purposes knowledge may be divided into two
types —

1) Perceptual (pratyaksatva)

2) non-perceptual (apratyaksatva).

According to the Advaitins the use of the word
perception in the context of knowledge depends on the
situation of the object of knowledge associated with
consciousness. When the consciousness characterised
by object (visaya caitanya) is non-different from the
consciousness related to the source of valid knowledge
(pramana caitanya), perceptuality (pratyaksatva) arises
and this perceptuality is known as jiianagata pratyaksa.
Perception associated with an object is known as
perception of an object. But perception as knowledge
is also possible and that will be known as jianagata
pratyaksatva or perceptuality of knowledge. As for
example when we have the perception of a pot, the pot
is known as visayagata pratyaksa and the perception
as the knowledge of pot is jianagata pratyaksa.

JNANAGHANA- This term refers to pure consciousness
which is Brahman.

JNANA NIRDHUTAKALMASAH- The sin which is
removed by knowledge.

JNANA NIVARTYA- That which is negated only by
knowledge is jfiana nivartya. So, a jiiana nivartya object
will be imaginary or false. When anything is negated
by knowledge it is negated essentially (svariipe) and
causally (karana ripe). ‘This is silver’ is a case of
knowledge which is negated by the knowledge ‘This
is nacre’. Here not only silver but the- cause of silver
is also negated. But in the case of the destruction of a
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pot by a hammer there is destruction of the pot and
not the removal of it’s cause ‘earth’.

JNANA PRASAD- Satisfaction, due to the attainment of
knowledge. Sufferings are due to ignorance. When
ignorance is removed by knowledge, sufferings are
removed and satisfaction follows. "

JNANA RAKSA- Absence of doubt when immediate
awareness of Brahman arises. It is necessary to one who
is liberated when alive. When a man is liberated even
in his lifetime the realization which he has achieved
is to be retained without any doubt or false
apprehension. If this is not, the possibility of entering
into the stage of bondage remains even after the
attainment of jivanmukti.

JNANA SADHANA- After the removal of all sins or vices
when the mind becomes purified, the identity
knowledge between Brahman and the self dawns on
the basis of hearing (Sravana), reflection (manana) and
meditation (nididhyasana). For the removal of sins
performance of prescribed duties may be helpful.

JNANADHYASA- The knowledge of a snake in a rope or
superimposition of the knowledge of the snake on the
knowledge of the rope is jaianadhyasa.

JNANOTTAMACARYA- He is a composer of a
commentary, named Candrika, based on Sure$vara’s
one of the famous works— Naiskarmyasiddhi.

K
KAIVALYA- The word kaivalya is generally used in
Samkhya and Yoga philosophy. It literally means the
existence of Purusa in essence. In Samkhya
philosophy, Purusa and Prakrti are distinguished from
one another. The knowledge of this distinction is
responsible for the attainment of kaivalya or
liberation. In other orthodox systems the word
kaivalya is not used. The Advaitins preferred the word
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moksa or mukti. Ignorance is the cause of bondage
and removal of ignorance means removal of bondage.
This is due to the knowledge of Brahman, the ultimate
Reality of Advaita Vedanta.

KALPATARU PARIMALA- It is an annotation (¢/k3) on

Vedanta-kalpataru which belongs to Bhamati school.
The author of this annotation is Appaya Diksita (16th
century).

KARANADOSAVADHAKA PRATYAYA BHAVAVAT

VAKYA- That word or sentence which is not due to
any defect in the source or that which is not negated
later on may be a pramanpa or a source of valid
knowledge. As a Sruti text is impersonal so, it is free
from any defect in the source and it is not negated
later on.

KARMA- Action performed with a desire will always be

accompanied with the consequences to be reaped by
the doer. Some actions like chewing, going may be
mechanical and non-voluntary and so these actions may
have repercussion but the doer is not responsible for
his actions as these are non-voluntary or mechanical.
If a man performs a non-voluntary action, he is not
responsible for that and hence he will not reap the
consequences thereof.

Actions are of two kinds, viz., laukika or ordinary
and Vaidika or actions according to Vedic injunctions
(Veda vidhis). Actions which are performed according
to one’s natural propensity like eating, walking are
laukika. Actions done according to the Vaidika
prescriptions are Vedic actions ; such as performance
of sacrifices like agnihotra.

According to another classification actions are of
three types— (1) Praravdhai.e. activities of a previous
birth which are giving fruits, but all consequences are
not reaped. (2) Saficita karma or the activities which
are accumulated but which have not yet given any
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effect. (3) Kriyamana karma or the actions which are
being done in this life.

In another way actions may be of five types. (1)
Nitya or actions (like reciting prayers to deities) which
are to be daily performed. (2) Naimittika karma or
actions performed to achieve a particular end (as
putresti sacrifice for getting a son). (3) Kamya karma
or that which should be or is to be performed for
realization of one’s desire. (4) Nisiddha karma i.e. the
actions which are prohibited, in the Vedas, e.g.
addiction to alchohol and tobacco etc., lastly prayascitta
or religious acts to atone for some sin e.g. the rituals
like candrayana.

KARMACITA- Gathered by karma or action ; attained or
obtained by karma or action as its results. Some actions
like chewing, going may be mechanical and non-
voluntary and so these actions may have repercussion
but the doer is not responsible for his actions as these
are non-voluntary and mechanical. If a man performs
a non-voluntary action, he is not responsible for that
and he will not reap the consequences thereof.

KARMASAMAVAYITVA- An inseparable relation of an
action to its result.

KARMA SAMRDDHYARTHA- Some methods of prayer
are prescribed in the scriptures (Shastras) through which
better results are obtained in the case of other actions.
As for example in the Chandogya udgitha is prescribed
and this is a prayer conducive to excellence of prayer.

KARMA-YOGA- Disinterested performance of action may
lead to liberation. Such a path of action is technically
known as Karma-yoga. Karma yoga may purify the
heart and thus make it fit for the attainment of
knowledge or it may directly produce devotion.

KARMADHYAKSA- One who presides over a particular
performance is called karmadhyaksa. The witness of
an action is also known as karmadhyaksa.

A Dictionary 8



114 A DICTIONARY OF ADVAITA VEDANTA

KARMANGA SAMSKARA- A part of a ritual is purified
for the lawful execution of the action. This is karmariga
samskara. Clarified butter (ghrta) is a part of a ritual.
Without it no ritual is performed. So the purification
of butter is necessary. Otherwise the ritual will not be
properly performed.

KARNADIGOLAKASTHA- The five sense-organs like
eye, ear, nose, and five motor organs like speech are
not apprehended by the senses. The places of the gross
bodies where these exist are known as indriya golaka.
This is a technical term. All the senses exist in such
golakas.

KARTAVYATALKARTHA SAMAVETESTANISTA
SADHA NABHAVAVAGANA PURVAKA-
Attraction or repulsion, attachment or detachment in
action are meant.

KARTRDEVATADI PRAKASANARTHATVA- The
opponents of the Advaita Vedantins point out that the
Vedanta texts reveal the doers of actions and deities.
So Advaita Vedanta should be accepted as including
action for liberation.

KARTRPRATI-BHASAPRAKHYANALAMVANATVA
YOGA- Without superimposition ego-consciousness
and objects of ego like intellect and mind are not
possible. This is the Advaita view.

KARTRTVA- God is considered as the creator, sustainer
and the destroyer of the world. So, He is the doer
(kart3) of creation,sustenance and destruction.

KATHA- Vicara, according to the Indian style, is called
katha (discussion). These (vicara and katha) are
synonymous terms. Vatsyayana says : There are three
kinds of kathas- vada, jalpa and vitanda. Vicara has
been called fadvidyasambhasa (discussion with people
versed in the relevant science) in Caraka Samhita. This
sambhasa (discussion) is of two kinds : sandhaya-
sambhasa (friendly discussion) and vigrhyasambhasa
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(aggressive debate). The former, also called
anulomasambhisa, is known as vadakatha. The latter
refers to jalpa and vitanda. Hence the ratiocinative
procedure adopted in the Nyaya philosophy and Caraka
Samhita is fundamentally the same. It is only a seeker
after truth (rattvajijiasu) that is entitled to hold
vadakatha.

Uddyotakara says that vada should be entered into
with persons like preceptors and others of like status.
This vada, according to Vacaspati Misra, the author
of Tatparyatika on the Nyaya-Sitra, yields three
results— knowledge of unknown truths, removal of
doubts, and confirmation of previous knowledge. It has
been stated in the Vimanasthana of Caraka Samhitathat
tadvidyasambhasa increases the ardour and critical
acumen of the inquirer, strengthens his argumentative
power, and invests him with fame. Moreover, doubts
regarding his previously acquired knowledge are
dispelled, firmness of conviction gained, and new
knowledge added. One should not enter into
vigshyasambhasa with one’s preceptor or men of
similar position; sandhdyasambhasa with them is
recommended for augmenting one’s knowledge. Some
have recommended vigrhyasambhisa with eminent
persons. But Caraka is definitely against this.

The Nyaya philosophy and Caraka Samhita have
given elaborate accounts of the threefold kathal vada,
Jalpa, and vitanda. Caraka has given in addition a
detailed description of the types of assemblies
(parisad), namely, whether of the learned or of the
ignorant, the components thereof (whether friendly,
neutral,or hostile), and the kinds of opponents taking
part in them (whether superior, inferior, or equal), and
laid down the procedure for tackling each opposing
type. The katha meant for the philosophic inquirer is
vada. This vadakatha, which is the best of kathas, will
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continue until truth is arrived at. Almost all the
philosophical treatises we know of have adopted
vadakatha. Vijigisukatha (discussion for scoring a
victory), which includes jalpa and vitanda, is different
from it. It is not resorted to for ascertainment of truth,
though jalpakathi has sometimes been introduced,
under special circumstances, in certain contexts in
treatises generally employing vadakatha. There are
three classes of peoplel apratipanna (ignorant),
vipratipanna (having a contrary view), and sandigdha
(in doubt). Preceptors or persons of their status,
desirous of doing good to apratipanna persons, should
generate doubt in the latter in regard to matters that
await ascertainment. When doubt is generated in them,
they should be initiated in vadakatha that would dispel
doubt by ascertaining the truth. A vipratipanna person,
on the other hand, takes up a contrary position. Unless
his counter convictions are repudiated, he would not
entertain any healthy doubts, his vanity blocking the
way ; jalpakathi is necessary to destroy this vanity.
When the contrary position of a vipratipanna person
is countered by jalpa and vitanda, he becomes a
sandigdha person, i.e. he begins to doubt the validity
of his original standpoint. Then by initiating him in
vadakatha and by consequent ascertainment of truth,
his doubt can be removed. This is why the end of
vadakatha is ascertainment of truth by removal of
doubt. The person in doubt (sandigdha purusa) is
considered fit for vadakatha. Owing to this, samsaya
has been called the forepart of disputation. Of the
fourteen accessaries of vicara the first is samsaya.
Although samsaya forms a part of vicara, bhranti
(wrong apprehension) does not. Aksapada has listed
samsaya, and not bhranti, as forming an integral part
of vicara. In vijiglsukatha the mere defeat of the
disputant is aimed at. Vijigisukatha is employed to
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expose the ignorance or to demolish the contrary
conviction of the disputant, and it ceases with his
discomfiture. Vadakatha, on the other hand, does not
come to an end till the definite ascertainment of truth
is reached. SriKrsna has also said in the Gita, ‘I am
vada in relation to disputants’. When Indian
philosophers write treatises or expound certain truths
in the seclusion of their seminaries, even then they
present the prima facie objections of their opponents
(piirvapaksa) and meet them. While doing so, they
assume the presence of these opponents and invest
them with the freedom of advancing contrary
arguments. They also assume the presence of neutral
persons, give expression to the latter’s doubts, and
suggest solutions. When an author writes a treatise,
he thus imagines himself to be present in an assembly
of the enlightened.

Sarikara Misra in his Vadivinoda has stated that
the knowledge of a hitherto unknown truth, the
conservation of this knowledge, the ‘practice’ of the
conserved knowledge, and its transmission to others—
these constitute the ends of the threefold katha. Those
entitled to resort to this threefold katha, whether bent
on the ascertainment of truth or on winning a debate,
should satisfy these conditions : they” must not go
against universal experience, they must have
unimpaired powers of perception, and they must not
be quarrelsome. They should, besides, be able to
maintain their own position and expose the weakness
of the opponents’ view-points. They should be
cautious and be conscious of the defects on both sides.
Those entitled to vadakatha should, again, have some
additional qualifications. They should not be given
to deception, should have presence of mind, and
should be averse to unnecessary refutation of the
opponent. They must put forward only those
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arguments that go to prove the point under discussion,
and should also be capable of appreciating the
reasonable points of the opponent. They must, above
all, be keen about the ascertainment of truth. Two
persons having the same qualities are entitled to vada.
Two persons entitled to jalpa and vitanda should also
have similar qualities. In this way are the fruits of
the threefold katha fully obtained. Those who are
endowed with contrary qualities have no right to
engage themselves in any katha.

Though this method is primarily associated with the
Nyaya philosophy, this is also accepted by the Advaita
Vedantins.

KADACITKA~ That which is there sometimes and that
which is not there at other times. False things never
exist and eternal thing exists in every point of time or
for all times, hence they are not kadicitka. All the
objects which are caused are kadicitka.

KAMYA KARMA- An action performed with desire,
putresti sacrifice is performed for getting a son.

KARANATRITAYA- There are three conditions due to
which superimposition (adhyasa) arises. These are
defect (dosa), application (samprayoga) and impression
(samskara). Among these, defect is of two types—
beginningless (anadi) and having a beginning (sadi).
The beginningless defect is called avidya or nescience.
Whereas eye-disease, disordered bile belong to the
second defect (sadi). In the case of the superimposition
of empirical objects, the defect which is beginningless
such as avidya is responsible. But in the case of the
illusion of apparent objects both defects (sadr and
anadi) are responsible.

By the term samprayoga here indriya sannikarsa or
sense-contact is meant. Generally the term samprayoga
is understood as the knowledge of ‘this’ness in the case
of ordinary illusion or superimposition.
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‘Impression’ means that which relates to superimposed
object. This is also the cause of superimposition.
KARYABHUTARTHANISTHA- The sentence which
expresses an injunction is said to be related to an action.
And a sentence related to something accomplished is
bhittarthanistha. So, sentences are of two types karya-

nistha and bhiitarthanistha.

KARYADHARMA RUSANA- A mixture of a character
existing in an effect as existing in cause also.

KARYA-KARANA BHAVA- When two events are related
as cause and effect they are said to have karana-karya
bhava. According to Advaita Vedanta there are three
stages in this context.

1) Both cause and effect are taken as real.

2) No effect over and above the cause is accepted.

And lastly- 3) neither the cause nor the effect is
admitted.

KARYA-BHIDHAYAKA, KARYARTHASVARTHA
BHIDHAYAKA- This is the view of the Mimarhsakas
and the Advaita Vedantins have refuted this. According
to this view every sentence refers either to an action
or an object related to an action.

KARYANUPRAVESA- The relation of an effect to its
cause.

KARYOPADHI- That which is limited by an effect. The
term ‘effect’ means the effect of nescience, that is
intellect (antahkarana) and upadhi or limitation means
limitation of reflection (prativimvopadhi). The word
karyopadhi means consciousness reflected in the
intellect (antahkarana). According to Samksepa
Sariraka this consciousness is Jiva or individual.

L
LAGHU- The term /aghu means that the meaning of which
is devoid of any doubt. That which has clear and
distinct meaning is /aghu.
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LAGHU CANDRIKA- Advaitasiddhi, one of the most
important books on Advaita philosophy written by
Madhusudana Sarasvati has three commentaries,
Laghucandrika is one among the three, which is written
by Brahmananda Sarasvati. Many people think that
without this tik3, Advaitasiddhi is not intelligible.

LAKSANA- The term /aksana means definition. It is an
extraordinary feature that differentiates one thing from
another. This definition is of two types— essential
definition (svariipa laksana) and accidental definition
(tatastha laksana). The definition which states the
essence of the supreme Self and differentiates one thing
from another too is called the essential definition. For
example~ Satyam jiianam anantam Brahma is the
essential definition of Brahman. And the definition
through which the essence of supreme Self is not
revealed but which differentiates the ultimate from
others is called the accidental definition. For instance—
Janmadasyajatah tad Brahma i.e. Brahman or the
Supreme Self is responsible for the origin,sustenance
(sthiti) and the dissolution (/aya) of the world.
Brahman is both the material and the efficient cause
of the world.

LAKSANA- This is already discussed but here the topic
is discussed a bit elaborately and as a whole. The term
laksana or implication is the relation of a term to what
is directly signified (Sakya) by it. In a statement like
‘The milkmen’s hamlet is in the Ganga’, since there
is the presentation (to the mind) of the river bank owing
to its relation (of configuity) to the stream which is
directly signified by the term Ganga, the direct
signifying power (of the term) is not admitted to have
reference also to the river bank.

Laksana is of three kinds (i) jahat-laksana (ii) a-
Jjahat laksana and (iii) jahat-ajahat-laksana.
Where there is absence of logical connection (anvaya)
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of the direct significance (vacyartha) of a term with other
significates, it, i.e. the indirect sense, is an instance of
Jjahat-laksana, e.g. in the statement the platforms
(maficah) are shouting (krosanti). Here in this statement
platform cannot shout, the persons sitting on the platform
can shout and their shouting is really implied.

(ii) Where there is logical connection (not merely
of the indirect significate but) also of the direct
significate, it is an instance of a-jahallaksana e.g. in
the statement ‘The white pot® (suk/aghatah). In this case
no part of the statement is neglected, both parts are
accepted as significant. In the statement under question
both ‘white’ and ‘pot’ are taken into consideration,
nothing is left out.

(iii) Where there is logical connection of one part
of the direct significate (with other significates) after
the leaving out of another part, it, i.e. the indirect sense
is an instance of jajat-ajajat-laksana, e.g. in the
statement ‘That thou art’ the meaning of the word ‘that’
is consciousness associated with remoteness etc, and
the meaning of the word ‘Thou’ is consciousness
associated with immediacy etc. Now the differences
found in remoteness and immediacy associated with
‘that’ and ‘thou’ respectively are excluded and pure
consciousness, which is present in both cases is
accepted. Therefore, the real meaning of the sentence
is derived by applying jahat-ajahat-laksana or
implication.

LAKSYA- The object of /aksana or implication is laksya
or implicant. A Jaksya is what is signified by the
laksana of a term. Laksana is of the nature of sakya
samvandhah. This laksana or indirect signifying power
may be of two types— direct relation (saksat
samvandhah) and indirect relation (parampara
samvandhah). For example, laksya or faksartha of the
term Ganga here is the bank of the river Ganga, which
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is indirectly meant. And the term bumble-bee (dvi-
reph) directly means a bee (maumachi).

LAUKIKA PARAMARTHA RAJATA- The silver through
which the empirical behaviour is performed. Silver,
that is not negated in the empirical world is regarded
as laukika paramartha rajata. According to the Advaita
Vedanta, the silver, which is the object of the false
knowledge is apparent which is negated by the
empirical knowledge of shell (Sukti).

LINGA- The term liriga means a significant mark,
expressing the meaning. The smoke is said to be a mark
(liriga) on the basis of which fire is inferred.

LINGA SARIRA- The term liriga Sarira means the subtle
body. That through which the existence of the self is
known is called liriga sSarira or the causal body. The
subtle bodies are those which are known as the /iriga
Sariras having seventeen component parts. The
component parts are the five motor organs such as the
organs of speech (vak), the hands (pani), the feet (pada)
and the organ of evacuation (pdyu) and generation
(upastha), the five sensory organs such as the eyes
(caksu), the ears (karpa), the tongue (jihva), the nose
(nasik3) and the skin (tvak), the intellect (buddhi), the
mind (manas), the five vital forces (vayus) such as the
prana, apana, vyana, udana and samana.

LILA- An action which is performed without any effort.
It can be explained in another way also. In that case it
will be an inclination devoid of any necessity.

LILAVIGRAHA GRAHANA- In the Vedas God is said
to be the adviser of the Vedas but how is this possible?
God, without a body, normally cannot give an advice.
So, it is held that God takes a body and advises.

LOHITA SUKLA KRSNA- This term refers to nescience
which is constituted of three gunas— sattva, rajah and
tamah. The terms such as lohita refers to raja guna,
krsna refers to tama guna, sukla to sattva guna.
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The expression can be explained in another way
also. In that case it means Prakrti or primal matter
constituted of fire (tejah), water (ap) and the earth
(anna). Here the term lohita means fire, sukla means
water and krspa means earth. Besides, the Samkhya
view, in this regard, is that the primal matter is
constituted of three gunas.

LOKA- The term means samsara or the world. It may also
mean public. It also may mean the succession of
teachers and taughts.

LOKA SAMGRAHA- A man liberated in life (jivanmukta),
under the influence of past deeds which are bearing
fruits, but all fruits are not yet reaped, has to do certain
actions not for himself but for the welfare of all. This
form of activity of a liberated soul is known as loka
samgrahartha karma. '

LOKAVYAVAHARA- It means empirical practices. Here
the term Joka means the people of this empirical world
and the term vyavahara means application of ‘I’
(aham), mine (mama) etc.

Vyavahara (behaviour) is of four types— (1)
knowledge of a particular object limited by space and
time or abhijia, (2) application of the sentence
according to the knowledge or abhivadana, (3)
inclination or upadina, and (4) the act due to the
inclination or arthakriya.

LOKAYATIKA- By the term lokayatika generally we mean
the materialists or the Carvakas. According to them
consciousness is nothing apart from the body.
Consciousness, according to this theory, is regarded
as a mere product of matter and it is produced when
the four elements such as earth, water, fire and air are
combined in a certain proportion just as an intoxicating
capacity arises in the combination of rice and molasses.
The Advaitins do not support this view.

LOUKIKA PARAMARTHIKATVA VACCHINNA
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PRATIBHASIKA RAJATA PRATIYOGITAKA
(abhava)- The apparent silver appearing on the locus
of nacre is neither characterized by empiricality
(laukikatva) nor by transcendentality (paramarthikatva)
but still it will be known at the time of illusion. As
the absence of silver in nacre is for all times, so, its
appearance at a particular time is to be understood as
characterized by apparent existence. When it is said
that the appearance of silver in nacre is negated for
all times, the implication is that the absence of silver
is total and eternal, though the silver appears at the
time of illusory perception.

M

MADHUSUDANA SARASVATI- Madhustidana
Sarasvati is one of the eminent thinkers among the
post-Sankara Advaitins. He wrote a large number of
works, the chief among them being Advaitasiddhi,
Advaita-ratna-raksana, Vedanta-kalpa-latika, besides
his commentaries like Siddhantavindu, Samksepa-
Sarlraka-sara-samgraha etc. His Advaitasiddhi which
is a refutation of Nyiyamrta written by Vyasa raja
Tirtha is considered as the last word of Advaita
Vedanta. '

MADHYAMAVRDDHA VYAVAHARA- When the
sentence like ‘bring the cow’ (gamanaya) is uttered
by an old man before someone who is younger to him
and after hearing the sentence if that man brings the
cow, then the behaviour of the younger man is known
as the activity of the middle old man. The older man
who first uttered the order is known as senior old man
and the second one as the junior or the middle old man.
The behaviour of the second old man is called
madhyama vrddha vyavahara.

MAHASUSUPTI- The term mahasusupti or deep ignorance
means avidya or nescience. So long as an individual
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is under the influence of nescience he cannot realize
his essential nature.

MAHANATMA- The individual who is the enjoyer is
called Mahanatma. Mahanatma enjoys and this
enjoyership on his part is accepted as anandamaya
kosa. This is not identical with the bliss of
Indeterminate Brahman which is the ultimate Reality.

MAHAVAKYA- Mahavakya means the Upanishadic texts
like Tattvamasi etc., which preach non-difference
between Jiva and Brahman. ‘That thou art’, ‘I am
Brahman’, ‘Brahman is knowledge as such’, ‘This self
is Brahman’ are the four famous Vedic dicta from Sam,
Yajuh, Rig and Atharva Vedas. This Vedic dictum like
‘That thou art’ is the indicator of the identity between
the individual and Brahman and this is known through
bhaga laksana (implication).

Jiva or individual is body and also consciousness.
The word tvam means Jiva and fat implies Brahman
which is pure consciousness. When the identity
between Jiva and Brahman is established the body
aspect of Jiva is neglected and the consciousness aspect
is emphasized. In the case of ‘that’ consciousness is
accepted and remoteness ‘ordinarily accepted’ is
negated.

MAHAVAKYARTHA- The Vedic statements which refer
to the non-difference between the Jiva and Brahman
are known as mahaviakyas. But the statements which
refer to the nature of the God or individual alone are
not known as mahavakyas. Prajianam Brahma
(Consciousness is Brahman) from the Aitareya
Upanishad (5.3) of the Rig-Veda ; Aham Brahmasmi
(I am Brahman) from the Brhadaranyaka Upanishad of
the Yajurveda (1.4.10) ; Tat tvam asi (That thou art)
from the Chandogya Upanishad (6.8.7) of the
Samaveda and Ayamatma Brahma (This Self is
Brahman) from the Mandikya Upanishad (2) of the
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Atharvaveda are known as the famous mahavakyas of
the four Vedas. The aim of these Vedic statements is
to establish the non-difference between Jiva and
Brahman.

Sometimes, the text Sarvam khalvidam Brahma
(everything is Brahman) is also taken as mahavakya
as here oneness of Reality which is Brahman is
accepted.

MALLANARADHYACARYA- He (of the 16th century)
is an inhabitant of south India and the author of
Advaitaratna and Abhedaratna. In these two books
Advaitavada is established by rejecting dualism.

MALINA VASANA- Malina vasana or unholy desire may
be of different types such as desire for people (loka
vasana), desire for the body (deha vasana), desire for
scriptures (Shastra vasana).

Besides there are many types of malina vasana,
prescribed in the Gita such as vanity (dambha), pride
(darpa), egotism (abhimana) etc. These desires are
responsible for rebirth.

The means like discrimination (viveka), fault-
finding (dosadarsana), good company (satsariga),
abandonment of the nearness (sannidhi tyaga) and the
creation of the opposite desires etc may remove the
unholy desire.

MALINIKARANA- Sins like killing of small animals—
worms, crows, swallows ; stealing of fruits and wood
are known as malinilkarana.

MANANA- Manana or reasoning is the constant thinking
of Brahman, the one, without a second already heard
from the teacher, by arguments agreeable to the purport
of the Vedanta. In this constant thinking two functions
are performed- (i) removal of impossibility
(asambhavana parihara) and (ii) ascertainment of
possibility (sambhavana niscaya). As for example a
student hears from his preceptor the text—
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Tattvamasi (That thou art). When a student listens
to this text the thought of impossibility of accepting
the statement appears in his mind. He begins to think
that this is impossible, because He is infinite but the
listener is limited and finite. How can these two be
identical? The student tries to avoid this impossibility
by pointing out that the common element between
‘that’ and ‘thou’ which is self or consciousness is to
be accepted and their differences are to be rejected. In
this way, the impossibility of the text can easily be
removed. Next, the student will think that
consciousness being indivisible, cannot really be
divided into, ‘that’ and ‘thou’. It is to be admitted that
‘that’ and ‘thou’ are identical both being consciousness.
This is said to be the ascertainment of the truth of the
statement. As this manana is a part of endeavour.of an
aspirant after Brahman an enquiry into Brahman
involves thinking, which is really philosophical
thinking. So, even in the context of the realization of
Brahman a philosophical analysis or thinking becomes
a necessity.

MANANADI PRATITIHETU- In Advaita Vedanta sravana
(hearing), manana (reasoning) and nididhyasana (medi-
tating) are considered as the means for the attainment
of Brahmajfiana (knowledge of Brahman). The
opponents have raised an objection and pointed out that
the Upanishadic texts do not refer to establish Brahman
but do refer to mananadi kriya (activities like
rationalization).

MANISAPANCAKA- The term manisa may be understood
in five different senses— 1) desire 2) intelligence 3)
understanding 4) an idea, and 5) Vedic hymn
expressing a praise.

MANODHARMA- It refers to a particular state of mind
or the characteristics of the mind. The characteristics
are knowledge due to the modification of intellect
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(vrttijiiana), desire (iccha), volition (prayatna), merit
(dharma), demerit (adharma), reverence (sraddha),
shame (/ajja) and fear (bhaya).

In Nyaya philosophy the self is to be admitted as
having nine specific characteristic features say—
knowledge (jiiana), desire (iccha), effort (krti),
aversion (dvesa), pleasure (sukha), pain (duhkha),
unconscious trace due to past deed (bhavanakhya
samskara), merit (dharma) and demerit (adharma).
These characteristics of the self are to be regarded as
the characteristics of the mind or the modifications of
the mind according to the Advaitins.

MANOMAYA- There are five sheaths or kosas of Atman
or Brahman which cover the real nature of It. The pure
consciousness associated with ignorance is called
anandamaya, vijiianamaya, manomaya, pranamaya and
annamaya kosas. Among these five sheaths manamaya
is the third and it is constituted by the five sensory
organs viz. the senses of sight, hearing, taste, smell
and touch, and the five motor organs, viz. the organs
of speech, hands, feet, and the organs of evacuation
and generation. Besides these organs there is one inner
organ, say, mind. This mental sheath is characterized
by the will power. This is not identical with atman or
Brahman.

MAUNA- The term mauna means nididhyasana or
meditation. Mauna may also mean sannyasa or
renunciation. The term mauna also refers to the stage
of silence (tispimbhava).

MADHAVACARYA- He is the author of Sarva-darsana-
samgraha. Another name of him is Vidyaranya
Munis$vara (of the 14th century). Madhavacarya wrote
many famous books of Advaita Vedanta. Among his
books Sarva-darsana-samgraha, a compendium of all
the systems of Indian Philosophy, and Vivarana-
prameya-samgraha an Advaita text are popular (For



A DICTIONARY OF ADVAITA VEDANTA 129

details see Vidyaranya Munisvara).

MAHESVARA- Those who follow the resolutions that are
propounded by Mahesvara are called Mahesvara.
Mihesvaras are divided into four classes— Saiva,
Pasupata, Karunika, Siddhanti and Kapalikas.

MANA MEYADI PRATIKARMA VYAVASTHA- The
term mana, means pramana or the source of valid
knowledge. And the term meya means objects of valid
knowledge. The nature, classifications and functions
of mana and meya are meant by the expression—
manameyadi pratikarma vyavastha.

MANAGHATA SAHISNU- It means intolerance of the
strikes of the sources of valid knowledge. Avidya or
nescience being not an object of any source of valid
knowledge is said to be managhata sahisnu. Here it is
to be specially stated that avidya is established by saksi
caitanya or witnessing consciousness and not by any
ordinary valid source of knowledge.

MAYA- In Advaita philosophy to some thinkers the terms
maya and avidya mean the same thing. But some
Advaitins distinguish between them and say that maya
is the adjunct of I$vara and avidy3 is the adjunct of
Jiva. Maya can only project, but avidya can both
obscure and project but covering is the main function
of avidya. According to Vacaspati Misra the substrate
of avidyais Jiva. But according to the Virarana school,
avidya resides in Brahman.

The root of maya is ma. The term ma means ‘to
measure’— the immeasurable Brahman appears as if
measured. The term m3 also means leading to the idea
of illusion or appearance. Another fanciful derivation
of the term maya is ma ya, that which truly is not, but
appears to be. It may also mean that which causes
infatuation (moha).

Now this m3ya has been regarded as a saktr or
attribute of Brahman. Brahman which is essentially
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attributeless (nirguna), viewed in relation to maya is
saguna or having attributes. Just as a magician conjures
up many things by his magical power which he really
does not possess, so Brahman with maya sakti projects
the appearance of the world. As the things conjured
up by the magician are false, so the projected world is
ultimately false.

MAYAMAYA RUPA- A form which is due to maya or
covered by maya. Such a form is ultimately false.

MAYA TUCCHA ANIRVACANIYA VASTAVI- That
maya or ignorance is tuccha means it is unreal or alika
like hare’s horn in the trans-empirical viewpoint.

That maya, according to the logical viewpoint, is
anirvacaniya means it is inexplicable in the sense that
it is neither real or sat, nor unreal or asat, not even
sadasat. Maya is not real, since it is negated by
knowledge but the real can never be sublated. It is not
unreal like the hare’s horn, since it is the material cause
of the world, which appears, but an unreal thing can
never be the cause of anything, as it cannot appear. It
is not considered as sadasat, since contrary qualities
like red and white cannot simultaneously belong to the
same thing. It should therefore be regarded as
anirvacaniya. And, in the commonsense view may3 is
regarded as vastavi (real) for it is the material cause
of the world.

MAYAVADI- Those who believe that the effect as such
is not the real transformation of it’s material cause
are regarded as mayavadins or vivartavadins.
Advaitavadins very often are described as mayavadins
but here we get an inaccuracy. Vada or theory refers
to reality. But m3ya according to Advaita Vedanta is
neither real nor unreal. It is indescribable. It is not
real as it is sublated and what is real is never negated.
It is not unreal like the son of a barren woman as it’s
effect, world, appears and is perceived. So, maya is
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not really a theory. It is an account of an appearance.
That is why the Advaitins are found to say— vayam
Brahmavadinah, natu mayavadinah (We believe in the
theory of Brahma and not in the theory of maya). The
implication is that the Advaitins accept non-dual
Brahman as the only Reality and everything else as
false.

MITHUNIKARANA- The term means combination of two
things like truth (satya) and falsity (anrta). This
combination is not real, since truth and falsity cannot
be combined in the real sense.

In Adhyasabhasya Sankaracarya has used this term
to explain superimposition or adhyasa which combines
truth and falsity. Adhyasa being unreasonable can
combine true and false.

MITHYA- That which is presented and later on
contradicted is false.

The term mithya may also mean that which is
indeterminable (anirvacaniya), that which is not
determined either as real (sat) or as unreal (asat). As
for example the objects which are apparently
(pratibhasika) real (e.g., the snake on the locus of the
rope), and the objects which are empirically
(vyavaharika)real (e.g., the perception of an empirical
snake or the world) are not real in the transcendental
(paramarthika) sense, since both of them are negated
by knowledge. But the objects which are apparently
real are removed by the empirical knowledge and the
objects which are empirically real are sublated by the
cognition of Brahman.

Again these objects are not regarded as asat since
they appear at the apparent or empirical stages. These
objects may not also be regarded as sadasat since two
contrary qualities like red and green cannot be true of
the same thing at the same time. Therefore the false
is regarded as indeterminable or inexplicable.
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MITHYABHINIVESA- It means determination or
ascertainment of falsity. An object may be false but
one may not know it.

MITHYATMA- The body which appears as self is false
self (mithyatma). For instance, as the rope that appears
as a snake is regarded as false snake (mithya sarpa),
so, the body that appears as the self is called mithyatma
or the self which is not really so or false self.

MITHYATVA- The term mithyatva or falsity is not the
contradictory of Reality. The contradictory of Reality
is unreal (asat) which cannot appear at all. The Advaita
thinkers have defined falsity in different ways. There
are five different definitions of falsity in Advaita
literature and these are alternative descriptions of
falsity, self-dependent and equally valid. (Each
definition has been discussed elsewhere.)

MITHYATVA NIRUKTI- The Advaita thinkers have
defined falsity in different ways. There are five
different definitions of falsity in Advaita literature.
These are, no doubt distinguishable from one another,
but these do not represent any superiority or inferiority
among them. Actually speaking, these are alternative
descriptions of falsity, self-dependent and equally
valid.

Padmapada, the author of Paficapadika defines
falsity as ‘not being the locus of either reality or
unreality (sadasattvanadhikaranatva),” this means that
the false is distinct from both reality and unreality.
Reality implies non-contradiction or non-sublation.
This in turn, implies that reality is non-temporal or non-
transitory. The unreal cannot be presented at all. The
world is presented to us, so it is distinct from the unreal.
Again, as it is temporal and transitory so it is other
than reality also. This means that the world as distinct
from both reality and unreality is to be taken as false.

Prakasatman defines the false as that which is
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eternally negated in the same locus where it is cognized
(Pratipannopadhau traikalika nisedha pratiyogi-
tvammithyatvam). The nacre is cognized in the locus
of silver and again it is negated in the same locus when
the silver is known in its real features. Therefore, the
nacre superimposed on silver is to be taken as false.
The implication of this definition is : the false appears
but it is negated. This means that the false is temporal
or transitory though it has the ability to appear.

Prakasatman defines falsity yet in another way. The
false is that which is contradicted, by knowledge
(jfiananivarttyatvam mithyatvam). This means that
which appears as a content of illusory cognition and
ceases with the cognition of the real nature of the
content is false. This again implies that the false
appears and then it is negated and so it is non-eternal
in nature.

Citsukhacarya considers the false as that the locus of
which is equally the locus of its eternal negation
(Svasarayanisthatyantabhava pratiyogitva vamithyatvam,).

Anandabodha describes falsity as other than reality
(sadviviktatvam vamithyavam). Here unreality has not
been recognized as a category. Details are discussed
in the fifth definition of falsity. That which cannot
appear at all (the unreal) can be no real content of
discourse. So it should not be taken into consideration
at all. We are concerned only with things which are
presented or presentable. Now among the presented
objects, the real is non-temporal or non-contradicted.
The consciousness alone cannot be contradicted. So
the world which is other than consciousness should be
regarded as false.

It is clear then that though there are different
definitions of falsity they mean the same thing
ultimately.

MIMAMSA- The word mimams3 literally means ultimate
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decision. This word may also be used in the sense of
any critical investigation. Mimamsa in philosophy is
used in two different senes. By Pirva Mimamsa the
ritualistic part of the Vedas is meant, and by Uttara
Mimamsa the knowledge portion of the Vedas is
accepted. Pirva Mimamsa philosophy is based on the
ritualistic portion of the Vedas and the philosophy of
Uttara Mimamsa on the Upanishads which form the
knowledge portion of the Vedas.

MOHAMULAKA- Rooted in ignorance. Bondage may be
said to be mohamiilaka or due to ignorance. With the
removed of ignorance bondage is removed.

MOKSA- There are four ends (purusarthas) of human life—
righteousness (dharma), wealth (artha), desire (kama)
and liberation (moksa). Emancipation (moksa) among
these four is the summum bonum of human life
(parama purusartha), since if one can achieve liberation
through the knowledge of Brahman, he does not return
(na sa punaravartate).

This moksa or mukti means liberation from
bondage. The term vandhana or bondage is due to
ignorance or avidya, liberation therefore means
removal of ignorance by knowledge. Of course in
Advaita Vedanta liberation implies a blissful existence.
So, emancipation in Advaita Vedanta has not only a
negative import but also a positive significance.

This moksa or mukti is of two types— jivanmukti
(liberation when alive) and videhamukti (liberation
after death).

At the stage of jivanmukti a trace of ignorance
(avidyalesa) exists. And this is responsible for reaping
the consequences of the actions performed and which
have begun to bear fruits (praravdha karma). When all
the consequences are reaped a man is finally liberated
after death and this is videha mukti.

MURARI- The term refers to the supreme Self, that which
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is the locus of the negation of ignorance. The term mura
means ignorance or ajiiana and ari of ajfiana means one
who is the enemy of ignorance and it negates ignorance.

MUKTAKA SLOKA- The slokas which are available and
handed down from generation to generation but the
names of the authors are not known are called muktaka
Slokas or anonymous slokas.

MULAVIDYA- Avidya or nescience is of three types—
milavidya (universal ignorance), tulavidya (individual
ignorance) and avasthavidya (circumstantial
ignorance). Milavidya or universal ignorance is the
material cause of this world. According to Vacaspati
Misra this ignorance resides in an individual (Jiva).
But according to the Vivarana school this resides in
Brahman.

N

NA-HI NINDA NYAYA- In nindi artha vada or in the
statement of an abuse, abuse of anything is not the real
intension. The real purpose is to praise all things other
than that which has been abused.

NAISARGIKA- It means natural. This has a reference to
superimposition. According to Bhamati school, this is
beginningless as a stream. This means one
superimposition follows another and that another and
so on and so forth consequently the beginning of
superimposition cannot be traced.

NAISKARMYASIDDHI- One of the famous books of
Advaita Vedanta written by Sures$varacarya.
Naiskarmyasiddhi has at least five commentaries, the
earliest of them Candrika by Jfianottama and Bh3va-
tattva-prakasika by Citsukha.

NAIYOGIKA PHALA- In the Karmakanda of the Vedas
we get different injunctions (vidhivakya), one of them
is Jyotistomena svarga kamo yajeta. This means— one
who desires to attain heaven should perform Jyotistomo
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sacrifice. The result which is indicated in such
statements is technically known as naiyogika phala
(result derived through the performance of an
injunction or vidhi).

NAMA RUPA- According to the Advaita Vedantins
everything except Brahman is regarded as having name
and a form. The term nama means that which refers
to something. The term rilpa means the knowable
character of an object. Every worldly object has name
and form but apart from these they have no reality
which is eternally non-sublated.

NANTARIYAKATA- Inseparable relation.

NATAKA-DIPA- Paiicadasi, a famous book of Advaita
Vedanta written by Vidyaranyamuni, has fifteen
chapters. Among these chapters the tenth chapter is
called Nataka-dipa. In this chapter the analogy of the
dramatic stage is employed. Just as the lamp set on
the dramatic stage sheds light on all concerned during
the performance and shines also after everyone has
left the theatre, even so the witness-consciousness
manifests all things, viz. the egoity, the intellect, and
the objects, and continues to shine even when they
are non-existent. Just as the lamp on the stage
illumines without moving and without being affected
by the movements of the actions and the audience,
even so the witness which is eternal and immutable
manifests all things both within and without, and their
absence too.

NIDIDHYASANA- The term nididhydsana means
meditation. The ascertainment of the true significance
of the non-difference between the individual and the
Supreme Self by dint of mahavakyas like ‘That thou
art’ (tat-tvam-asi) is sravana (hearing). To understand
through reasoning that the meaning of this teaching
has every possibility of validity is manana. And, when
by Sravapna and manana the mind has gained conviction,
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it dwells constantly on the non-dual self. This is
nididhyasana.

NIHSREYASADHI GAMA- It means attainment of
salvation.

NIHSVABHAVA- One who is devoid of any essence is
called nihsvabhava. Here the unreal objects like the
sky-flower are regarded as niisvabhava.

NIKHILA BHEDA NIDANANIVRTTI- Cessation of
ignorance which is the origin of all differential
knowledge or the knowledge of duality.

NILINA- The term nilina means unknown. For example
sense-organs (indriyas) are called nilina as these are
regarded as the causes of perception unknowingly. But
the cause like smoke etc. is regarded knowingly as the
source of the inferential knowledge like fire etc. Hence
it is said that smoke is not unknown source or origin
of the inferential knowledge like the hill is fiery.

NILINA SVABHAVA- That the nature of which is
unrevealed. It may also be described as an object that
is covered by the beginningless ignorance (anadi

- ajfiana). .

NIMITTA KARANA- In Bhamati Vacaspati Misra clearly
states that Brahman (I$vara) is both the material
(upadina) and the efficient (nimitta) causes of the
world, but it is necessary to mention that here the term
Brahman means that which is related to ignorance
(mayopahita caitanya).

NIRADHISTHANA BHRAMA- Superimposition, without
having any substrate, is impossible according to
Advaitins. Brahman, in Advaita Vedanta is to be
admitted as the locus of illusion or superimposition.
So bhrama or illusion is possible only on a locus, which
is ultimately Brahman. Thus, in Advaita Vedanta
illusion without a substrate (niradhisthana bhrama) is
impossible. Buddhists, specially the sinyavadins admit
this.
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NIRASTA SARVVAKARMA- One, who is free from all
activities. This is only possible at the time of liberation
after death (videhamukti).

NIRAVADHI- The term means that which is ceaseless and
endless.

NIRGUNA- The term nirguna is that which is devoid of
any attribute. Brahman or pure consciousness,
according to the Advaita Vedantins is devoid of three
kinds of gunas— sattva, rajah and tamah.

If Brahman is considered as having gunas then It
would become limited, but pure consciousness,
according to the Advaitins is beyond any limitation.
These gunas actually belong to ignorance (avidya).
Brahman, being indeterminate cannot be determined
by any attribute as in such a case Brahman would be
limited.

NIRGUNA BRAHMA SAKSATKARA- Realization of
attributeless Brahman.

NIRGUNOPASTI- Some of the Advaitins think that upasti
or upasana (prayer) is the mental state concerning the
qualified Brahman, since, according to them, Brahman
that is devoid of any quality can never be the object
of prayer. There may be knowledge of nirguna
Brahman.

But the author of PaficadasT established with the
help of arguments that as Brahman is knowable, so
Brahman may be prayed to also.

NIRNAYA VAKYA- The Vedic statements which refer
to establish truth, and not those which are to be
performed or produced.

NIRVACANA- That which can be established or explained
or determined.

NIRVANDHA- The term nirvandha means performance
of some actions in accordance with some rules. One
who performs an act of praying silently or one who
meditates, has to follow some rules prescribed by the
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scriptures but there is no constraint in deep devotion
to Brahman.

NIRVIBHAGACITI- Consciousness which is partless or
divisionless. Vibhaga or bheda is of three types (1)
homogeneous difference (sajatiya bheda), (2)
heterogeneous difference (vijatiya bheda) and (3) the
internal difference (svagata bheda). These three bhedas
have already been discussed in the context of bheda.

NIRVIKALPA- That in which no vikalpa (name, form and
class etc.) is present. This may happen in the case of
indeterminate perception (nirvikalpaka pratyaksa) and
in the case of realization (nirvikalpa samadhi). In the
case of nirvikalpaka pratyaksa, the subject and the
predicate are not in the relation of substantive and
adjective. It is relationless and partless. In the case of
Tattvamasi which is an example of nirvikalpaka
pratyaksa, tat and tvam are non-different and these are
not related in the form of substantive and adjective.

In the case of ultimate realization after Advaita,
knowledge attained is non-relational and partless
(akhanda jfiana).

NIRVIKALPAKA PRATYAKSA- The Advaitins, like the
Naiyayikas admit that the perception is of two kinds—
determinate and indeterminate. Of these, indeterminate
perception is that knowledge which does not apprehend
the relations holding between the subject and the
predicate. As for example knowledge arising from
sentences like— ‘This is that Devadatta’ or ‘Thou art
that’.

NIRVIKALPA SAMADHI- The term samadhi
(meditation) literally means that state in which the
mind is confined to one object only. The term
nirvikalpa samadhi means the state in which there is
no discrimination between the subject and object. It
is an awareness of identity or non-difference.

NIRVIRODHAVADA- The term means accommodating.
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Advaitism, according to the great master Gaudapada,
is called ‘an accommodating doctrine (nirvirodhavada).
It can accommodate all, placing each in its proper place
in the panorama of the world thought, leading all to
the ultimate reality of oneness. It is the spirit of
accommodation and harmony which places Vedanta on
a glorious pedestal and claims for it the status of the
world philosophy of the future.

NISTATTVA SAKTI- It is a power of which reality is not
the essence. Having seen the effect of the one without
a second (ekamevadvitiyam) the power of the empirical
reality is inferred.

This power cannot be identified with the Reality
(Sat), since Reality cannot be regarded as the power
of the empirical truth. Hence, the power of the
(empirical) reality is devoid of ultimate reality.

This power, on the other hand, is not even unreal
as it is responsible for the world which we perceive.
It is, therefore, inexplicable (anirvacaniya) or false. It
does not pervade Brahman but it exists as imaginary
in Brahman, that is devoid of any limitation and is
beyond all powers.

NITYA- That which is beginningless and endless is eternal
or nitya. In Advaita Vedanta Brahman alone is
regarded as nitya. If Brahman would have any
beginning then a reality must be there over and above
Brahman, and if so, then the Advaitins cannot be
accepted as non-dualists.

On the other hand, if Brahman is admitted as the
reality having an end, then there must be a knowledge
apart from Brahman, through which Brahman must be
negated. But in Advaita philosophy, nothing is to be
considered as eternal except Brahman which is beyond
any beginning and also non-sublated by any
knowledge.

NITYA KARMA- The duties that are to be performed daily
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like prayer (sandhyavandanadi). These are known as
obligatory duties. If a man performs these duties he is
free from sin for violation of duties but their
performance does not accrue any merit.

NITYA NIVRTTA- That which is eternally accomplished
is technically known as nitya nivrtta. Brahman which
is enquired into the Vedanta or Uttara-Mimarsa is
eternally accomplished or nityasiddha and so, it is not
to be accomplished. A ritual in Purva-Mimarhsa is to
be performed and hence it is different from Brahman.
Thus, a difference between Purva-Mimarmsa and
Uttara-Mimarhsa is to be made.

NITYA SAKSAT KARATA- The manifestation which is
not accidental but eternal is called eternal immediate
awareness. As Brahman is consciousness as such, It
is immediate awareness.

NITYANITYA SAMYOGA VIRODHA- In one injunction
(vidhi) there can be no relation between eternal (nitya)
and non-eternal (anitya). Eternal and non-eternal being
contradictory cannot exist in one and the same thing.

NITYANITYA VASTU VIVEKA- Nityanitya vastu viveka
means the discriminative knowledge of the eternal and
the non-eternal. This is a prerequisite for an enquiry
into Brahman. According to Advaita Vedanta Brahman
or Self is eternal and everything else is non-eternal.
Consciousness is the essence of Brahman or Self.

NITYANUMEY A- The objects, which are not perceivable,
but only inferrable. For instance, self and knowledge,
according to Bhatta Mimarhsakas are the objects which
are inferrable only. According to Naiyayika the sky,
air, dyad and atoms are of these types.

NITYATINDRIYA- Those which are beyond perception.
For instance, virtue, vice etc. are regarded as
nityatindriya, as these are beyond perception through
sense-organs.

NIVRTTI- The term nivrtti means destruction of an effect,
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without the destruction of its material (upadana), for
instance, the destruction of the jar, cloth etc. In these
cases the material of the effect exists, but the effect
itself is destroyed.
In the case of the destruction of the pot, the pot is
destroyed, but earth which is its material exists. In
_ Advaita Vedanta the world is that which ceases to exist
(vadhita) with the realization of Brahman. At this stage
the world disappears with the disappearance of its
material ajfiana or ignorance.

NIYAMITA PURVAVRTTA- Without the presence of
which the effect like an enquiry into Brahman
(Brahma-jijiasa) does not take place, i.e. the special
cause for which the existence of the effect is possible,
is called here niyamitapiirvavrtta.

NIYANTRITA- That which controls. Saguna Brahma in
Advaita Vedanta has been considered as creator,
sustainer and destroyer of the world. He controls
everything. So he is niyantrita.

NIYOJYA- A person who is fit for a particular pursuit.

NILKANTHA SURI- He is a Maharastrian author (of the
16th century). He wrote some books and annotations
(tikd) on Advaita Vedanta. Among these
Bharatabhavadipa, an annotation on the Mahabharata,
after Advaita Vedanta and Vedanta-Kataka are famous.

NRSIMHA SARASVATI- An author of Subodhini, a tika
on Sadananda’s Vedantasara.

NRSIMHASRAMA  BHAVA  PRAKASIKA-
Nrsimhasrama (of the 16th century) is the Jcarya of
Advaita-siddhanta. Jagannathasrama was his master.
He was the author of Advaita-dipika, Bhedadhikkara,
Tattvaviveka. He also prepared Bhavaprakasika, an
annotation (#ika) on Paificapadika-vivarana. Besides
these, Vaidika Siddhanta Samgraha was also written
by Nrsimhasrama. He gave an explanation of
Samkgsepa-sariraka named— Tattvavodhini.
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PADAIKA VAKYATA-If a term being related to another
sentence due to non-difference, produces a special
meaning, then this situation is called padarka vakyata.

PADMAPADA- One of the famous disciples of
Sankaracarya (of the 7th century). He wrote
Paficapadika— an annotation (tik3), on- Brahma-Sitra
Sarikarabhasya. This book contains five parts. These
are— padaccheda, padarthokti, vigraha, vakya yojana
and aksepa samadhana.

PADANITYATA-~ It means non-eternity of the letters. The
Mimamsakas admit the eternity of the letters. The
Advaita Vedantins, on the other hand, though do not
admit the eternity of anything else, apart from the pure
consciousness, they admit the relative permanence of
the colour of the sky (@k3sa). A word and the letter,
according to the Mimamsakas are different. ‘A’ is a
letter, but ‘ant’ is a word. A letter is eternal but a word
which involves letters is non-eternal as the position
of a letter in different words may vary or change.

PADARTHADVIVIDHA- According to the Advaita
Vedanta categories or padarthas are of two types— drk
(knower) and drsya (known). Between these self is to
be regarded as drk. It is one and transempirical. But
due to condition (upadhi) the Self is imagined as three—
God (I$vara), individual (Jiva) and witness (saksi).
Ignorance and its products on the other hand are
regarded as drsya. Though they are not
transcendental,still they have empirical reality.
Empirical behaviour will be possible on the basis of
them. The object of consciousness or drsya may be of
three types— unmanifest (cause),abstract (subtle) and
concrete (gross).

PADARTHA PRATIPADA NANANTARIYAKA-
Cooking is impossible without wood but fire is
necessary in the wood to make it possible. So, we may
say cooking is possible with wood when it is associated
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with fire. Similarly, in the case of the apprehension of
the meaning of a sentence, words with the help of
padarthas can produce desired results. This implies that
for the apprehension of the meaning of the sentence
with the help of the words, the apprehension of
padarthas perform the via media. This is technically
known as padartha pratipadana nantariyaka. This is
generally the Bhatta view. But Vacaspati Misra
admitted it in Bhamati.

PADARTHA-TATTVA-NIRNAYA- This famous work of
Advaita Vedanta is written by Gangapuri Bhattaraka
(of the 10th-11th centuries).

PAKSA SAMA- That which is not the object of pratijfia
vakya, but which is doubtful.

PANCA BHUTA- Bhiltas or elements are of five types—
ksiti (earth), ap (water), tej (fire), marut (air) and vyom
(sky). The body is said to be composed of these
elements, out of these the body originates and in death
the body is reduced to these elements.

PANCADASI- Paficadasi is one of the famous texts of
Advaita Vedanta composed by Vidyaranyamuni
(Madhavacarya). This text has fifteen chapters such
as—

Tattva Vivekah
Mahabhiita Vivekah
Paiicakogsa Vivekah
Dvaita Vivekah
Mahavakya Vivekah
Citradipah

Trptidipah

Kiitastha dipah

Dhyana dipah

Nataka dipah
Brahmanande yoganandah
Brahmanande Atmanandah
Brahmanande Advaitanandah
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Brahmanande Vidyananda and
Brahmanande Visayananda.

All the conclusions of Advaita Vedanta have been
stated in the form of verse (Sloka) in a very simple
language in this book. ‘

PANCAKOSA VIVEKA- Five sheaths (kosas) have been
admitted in Advaita Vedanta.

These are- annamaya (bodily sheath), pranamaya
(vital sheath), vijianamaya (sheath of intelligence),
manomaya (mental sheath), and the Znandamaya kosas
(sheath of enjoyment).

The Advaita Self is different from all these sheaths.
Annamaya kosa is the gross body, pranamaya,
manomaya and vijiianamaya kosas constitute the subtle
body and anandamaya kosa is called karana sarira or
causal body.

PANCA KRTYA- Cleansing the temples (avigamana), to
collect the flowers etc. for worship of the divine
(upadana), worship of God (7jya), intense searching for
God (yoga) and study of scriptures etc. are called
paiicakrtya.

PANCAMA PRAKARA AVIDYANIVRTTI- This is the
view of Anandabodhdciarya. According to him
cessation of avidya or ignorance is not sat or real as
in this case the non-duality of reality will be unaccept-
able. It is not unreal (asat) as it is due to knowledge
(jiiana sadhya) and what is unreal cannot establish
anything. It cannot be both real and unreal as nothing
can be self-contradictory. It cannot be different from
both real and unreal (sadasat vilaksana) as
indescribable objects with the beginning have ajfizna
or ignorance as the material cause. If cessation of
ajiiana is described as different from both real and
unreal, at the time of liberation ignorance as the
material cause of the cessation of avidya will also be
admitted as Real. But the Advaitins cannot accept it
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as dualism will be inevitable. So, it is held that the
cessation of ignorance is neither real nor unreal nor
real and unreal, not even different from real and unreal.
So it is to be accepted as of the fifth form apart from
the four forms described previously.

PANCA JANAH- This term is understood in different
ways.

1) There are five types of categories such as prana
(vital force), caksu (vision), Srotra (audition), anna
(body), and manah (mind).

These are technically known as parfica janah.

2) Deities, the forefathers, the gandharvas, the
asuras and the raksasas are called paifica janah.

3) Some others are of opinion that the Brahmins,
the Ksatriyas, the Vaisyas, the Studrakas and the
Nisadas are pafica janah.

PANCAPADIKA- Paficapadika is a chief work of
Padmapada, a direct disciple of Sankara. It is a
dependable commentary on Catuhsitri bhasya
(including Adhyasa bhasya of Sankara).

PANCAPADIKA VIVARANA- It is an elaboration of
Paficapadika composed by Acarya Padmapada.
Vivarana school of Advaita Vedanta is based on this
book.

PANCAVICARA- There are five types of objects of
ascertainment (vicara) regarding Brahman. These are
stated in the first sitra— athato Brahma jijiiasa. The
nature (svarilpa), proof (pramana), reasoning (yukti),
means (sddhana) and result (phala) are the five objects
of ascertainment of Brahman.

PANCAYAJNA- There are five types of sacrifices. These
are :

(i) Atma yajfiai.e. self-surrender to Brahman. (ii)
Japa yajiiai.e. to meditate on Brahman as word (Sabda
Brahma). (iii) Dravya yajiia, to worship Brahman with
the help of scent, flower etc. (iv) Jidana yajia—
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studying and teaching of the scriptures. And lastly the
sacrifice for the yoga, i.e. the cessation of the
modification of intellect with the help of eight
disciplines (yogarigas).

PANCIKARANA- The term paficikarana means
combination of five elements, i.e. earth (ksiti), water
(ap), fire (tej), air (marut) and the sky (vyom). Each
of the five elements being combined with each other
produce the five gross objects.

PANCIKARANA PRAKRIYA- In order to explain the
origin of gross objects the Advaitins hold that the
process of paiicikarapna or combination of the five
elements is necessary. At the time of the production
of gross earth (sthiila ksiti) the process takes the
following form— 1/2 of subtle earth is to be combined
with 1/8th of each of the other subtle elements.

PARAMAPADA- The term means the ultimate Self, which
is Pure Consciousness.

PARAMA PARARDHE- The term para means Brahman
or Pure Consciousness and the term ardha means place,
i.e. heart, which is the place of Brahman, i.e. the heart
in which Brahman resides is the best place.

PARAMARTHA JIVA- The term according to Advaita
Vedanta (in ultimate sense) means Brahman.

PARAMARTHA VASTUVISAYAKA JNANA- This
knowledge is nothing but the knowledge of Brahman
or Pure Consciousness.

PARAMATMANUKULA- That which is conducive to
Supreme Self.

PARAPREMASPADA- This term refers to Atman or self.
Every living being has love for self. This love is by
far the best of all things, since due to the relation with
Brahman or the Self, love for everything is possible.
This love for Self is devoid of any condition. Hence
the Self is dearest to all.

PARATANTRAM VAHIRMAIVAH- That which depends
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on something external to our mind. External objects
are of this type.

PARATANTRA PRAJN A- Those who cannot understand
anything independently are generally known as
paratantra prajfia.

PARAGRUPATVA- The form of particles of the elements
or the constituents.

PARAK- (1) The term means the world which is visible.
That which is absolutely negated at the dawn of the
realization of Brahman is parak. (2) That which is
revealed by the other and in this sense the world is
called parak.

PARARTHANUMANA- It is well known that Indian
logicians generally make a distinction between
inferences. The inference which is for the sake of
others, is called pararthanumana, i.e. inference used
for demonstrating a truth to other persons. According
to the Naiyayikas this inference consists of five parts
(avayavas) :

(i) Pratijna (statement of that which is to be proved),
e.g. the mountain is fiery.

(ii) Hetu (statement of the reason). The hill is fiery
because it has smoke. Smoke is hefu in this context.

(ii1) Udaharapa— Statement of the universal
proposition along with an instance, e.g. wherever there
is smoke there is fire, as in the kitchen.

(iv) Upanaya- Statement of the presence of the
mark in the case in question, e.g. there is smoke on
the mountain.

(v) Nigamana- The conclusion that is proved. But
the Advaitins say that even for the purpose of
demonstration these five steps are unnecessary. It is
quite sufficient either to state the first three or the last
three. -

PARICCHEDA- The term means limit. This limit is of
three types :
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(i) temporal limitation (kala pariccheda)

(ii) spacial limitation(desa pariccheda)

(iii) objective limitation (vastu pariccheda).

Brahman is free from these limitations. As It is
eternal, It is devoid of the limitation of time. As
Brahman is ubiquitous, It is, devoid of the limitation
of space. And as Brahman is one, without a second, It
is devoid of objective limitation.

Everything besides Brahman has these types of
limitations.

PARICCHINNA- By this term we generally mean
something which is limited. Limitation is of three
types :

(1) the limitation which is due to the space
(desatah), (2) the limitation which is due to the time
(kalatah) and

(3) the limitation which is due to the objects
(vastutah).

The thing which is present in one part of the space
but there is an absence of this thing in another part is
regarded as limited in the space, e.g. the external things
like pot etc. These things exist in their own substrate
but not anywhere else. The thing which is present at
one time but absent at another time is regarded as
limited in time. For example pot etc. After the
production of these objects they exist till the prior
moment of their destruction. Before their production
they do not exist. And the thing which is in one form
and not in another is regarded as limited due to objects.
For example, the pot. The pot exists in its own form
and does not in the form of cloth. Brahman on the other
hand is unlimited. As Brahman is all pervading, It is
free from spacial limitation. As Brahman is eternal, It
is beyond temporal limitation and as Brahman is one,
without a second, it is devoid of objective limitation.

PARICCHINNATVA- The term means limitedness.
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Everything apart from Brahman is limited.
Brahman being devoid of three kinds of limitation
is called aparicchinna or unlimited.

PARICCHINNATVA HETU- The falsity of the world has
been inferred on the basis of certain marks (/iriga). One
of these is paricchinnatva or limitedness. That which
is limited has condition and in Advaita Vedanta the
ultimate reality is conditionless. So, that which is
conditioned like the world, is other than Brahman.
Brahman being the only Reality, what is other than
Brahman is other than Reality, that is false.

PARINISTHITA VASTU PRATIPADANA- Establishment
of what is ever existing. As the existence of Brahman
which is eternally existing can be established in terms
of Sruti text (Sastra yonitvat).

PARINAMA- The term means transformation or
modification of the materials, e.g. transformation of
the milk into the curd.

The empirical world is the transformation of the
empirical ignorance. This is the Advaita view.

PARISESA- The residue. When many alternatives are
negated then the alternative which is not negated is to
be accepted. This is what is known as residue.

PARISAMKHYAVIDHI- The rule which negates the other
in a thing is known as parisamkhyavidhi. In Mimamsa
terminology in the case of attainment of two bodies
or organs the negation of one is to be admitted, because
we get two. This follows a rule, which is
parisamkhyavidhi.

PARIKSAKA- Those whose intellect has developed due
to the study of the scripture are known as examiners
or pariksakas.

PAROKSA- Knowledge of Brahman which is due to the
understanding of the text like— Tattvamasi (That thou
art). This knowledge removes ignorance and makes a
man free.
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PARYAYA SAVDA- It is a technical term which implies
synonyms. The words having the same meaning like
vrksa, taru, padapa are known as paryaya savda. These
words really mean a tree.

PARYUDASAVRTTI- Words like amitra (non-friend)
really means a foe or an enemy. This is paryudasavrtti.
Here negation means the opposite of what is positively
implied.

PATI- It means the husband of a lady. It may also mean
the creator as in the case of jagatpati, which means
the creator of the world.

PANDIT- The term means a scholar. When a man is well-
versed in a particular subject or a topic he is a scholar,
and his attainment is called scholarship.

PANCA BHAUTIKA~- That which is constituted of five
elements— earth (ksiti), water (ap), fire (tej), air (marut)
and sky (vyom), e.g. the gross bodies are called pafica
bhautika. The gross bodies are called pafica bhautika,
as these are produced from five elements.

PARAMARTHIKATATTVA VEDAKA- The pramanas or
the means of valid knowledge which reveal truth are
known as paramarthikatattva vedaka. These may be of
two types— (1) Those which reveal empirical truths
and

(2) that which reveals the transcendental truth.
Brahman, the transcendental truth in Advaita Vedanta
is self manifest and for that no empirical pramana is
necessary. Some Advaitins of course hold that in the
case of the non-difference between Jiva and Brahman
the knowledge is attained through immediate
apprehension or perception of Sruti texts like
Tattvamasi (That thou art).

PHALA VYAPYATVA- Appearance of consciousness
(cidabhasa) which is reflected in the modification of
intellect is called phala or result through which an
object is revealed. But there is no utility of the



152 A DICTIONARY OF ADVAITA VEDANTA

appearance of consciousness (cidibhasa) at the time
of the realization of Brahman since Brahman is self
manifest.

PIHITA- The term means ‘covered’, consciousness is
covered by ignorance.

PRAJAPATI- A name of Brahma, the creator.

PRAJNA, PRAJNANA- Consciousness, generally refers
to Brahman (Prajiianam Brahma).

PRAJNAMATRA- The technical word prajfia, means
knowledge concerning colour, taste, smell, touch and
word. The word matra implies five cognitive sense-
organs (senses of sight, ear, taste, odour and tactual
sense).

PRAJNANAGHANA ATMA- Self as pure consciousness
or knowledge as such. This is the Advaita view.
PRAJNANANANDA- He is one of the scholars of

Vedanta. His History of Vedanta philosophy in two
volumes (written in Bengali) is famous.
PRAKARANA- When a particular text is connected with
a particular portion of the source book and the
conclusion is established on independent method, that
text is known as the prakarana grantha. Paficadasi,
Samksepa sariraka of Advaita Vedanta are of this type.
PRAKATARTHA-VIVARANA- It is one of the popular
books of Advaita Vedanta. Anubhiiti Svartipacarya (of
the 13th century) is the author of this book. He has
followed mainly the Vivarana school and has ridiculed
Viacaspati Misra who established the Bhamati school.
Anubhiti Svarupacarya has refuted Brahma-
Parinamavada (the world as the transformation of
Brahman) of Bhatta Bhaskara.
PRAKASANANDA- He is one of the most famous
Advaitins of post-Sankara period. In his Vedanta-
muktavall (commented upon by Nana Diksita),
Prakasananda propounded Drsti-srsti-vada. What he
wanted to state in this doctrine is that the world is
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nothing more than its perception. Everything other than
Brahman is perceptual and has no existence outside
perception.

PRAKASATMAN YATI- He is the well-known author of
the book Paficapadika-vivarana one of the famous
books of Advaita Vedanta.

PRAKRTA HANA PRAKRTA PRAKRIYA- It is a fallacy.
This arises when what is propounded is abandoned and
what is not proved is introduced.

PRAKRTI- Prakrti or the primal matter is to be understood
in Advaita Vedanta as ma3ya or nescience, which is
discussed somewhere else in this book.

PRALAY A~ Pralaya or dissolution means the destruction
of the world. This pralaya is of four types : (1) eternal
(nitya), (2) natural (prakrta), (3) occasional (naimi-
ttika), and (4) ultimate (atyantika).

Among these the eternal dissolution is that which
takes place everyday at the stage of deep dreamless
sleep for it represents the dissolution of all effects. At
this stage of dissolution all effects are dissolved in
ignorance. Again in the waking stage the effects
appear. The subtle body of the man in the deep
dreamless sleep dissolves in ignorance, but the subtle
body of a dead man remains in another world.

Natural dissolution, on the other hand, is the
destruction of effects consequent on the destruction of
Karya Brahma. In the Smrt/ it has been said that when
at the end of the life-time of Karya Brahma cosmic
dissolution follows, all those who have realized the Self
enter the supreme state (moksa or liberation) being
dissolved in It. Thus, when Karya Brahma together
with the inhabitants of the world is liberated, the
universe ruled by him with all its subsidiary worlds
and the stationary or other bodies, made up of the
elements that comprised them, as also these elements
themselves are merged (/aya) in Prakrti or the
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ignorance (maya), and not in Brahman. For only
destruction in the form of cessation (vadha) resides in
Brahman. Therefore, it is called natural (prakrtika)
dissolution.

The dissolution of only three worlds consequent on
the end of a day of Karya Brahma is occasional
dissolution. A day of Karya Brahma is a period
measured by four thousand eras (yugas), as we have
it from such scriptural statement as a period of four
thousand eras is called a day of Brahma. The period
of dissolution also is as long as the day, for the duration
of a night is equal to that of a day.

And the fourth kind of dissolution is the liberation
from all consequences on the realization of Brahman.
According to the doctrine of the single individual self
(Ekajivavada) it is just simultaneous, but according to
the doctrine of multiple individual selves (Vahujiva-
vada), it is gradual. This is confirmed by the Sruti text—
‘all are united’ (sarve ekibhavanti).

Of all the above mentioned dissolutions the first
three are caused by the cessation of past work. While
the fourth kind of dissolution is due to the dawning of
knowledge and it takes place together with the
dissolution of nescience itself. This is its difference
from the others.

PRALAYA KRAMA- Pralaya Krama means the steps of
dissolution. At the stage of dissolution the effect is
destroyed first and then it’s cause. This process
continues till the ultimate cause is reached.

PRAMA- The term pra means prakrsta the best and ma
means knowledge, prama is defined in Advaita Vedanta
as that knowledge which is

(i) not previously known (anadhigata), (ii)
uncontradicted by any later knowledge (avadhita).
Ramadvayacarya, an Advaiti; gives a different
definition of prama. According to him prama is that
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knowledge, which is not contradicted by any later
knowledge. According to the first definition memory
(smrti) is not prama3, as the object of remembrance is
previously known, but according to the second
definition smrt/i may well be prama, as previous
knownness is none of its characteristics.

PRAMANA- Consciousness that is expressed in the form
of the modification of intellect being in contact with
an object is called prama. The modification of the
intellect that is the instrumental cause of prama is
technically known as pramana. If the manifested
modification of this type of consciousness is to be
accepted as prama, then the sense-organs, which are
regarded as the instrumental causes of consciousness
(not pure) are to be understood as pramapas. Pramana
according to the Advaita Vedantins is of six types—
(i) perception (pratyaksa), (ii) inference (anumana),
(iii) comparison (upamana), (iv) verbal testimony
(savda), (v) postulation (arthapatti) and non-
apprehension (anupalavdhi).

The instrumental cause of perceptual knowledge is
perception (pratyaksa).

The instrumental cause of the inferential knowledge
(anumiti) is the pervasion (vyapti jiiana) or inference
(anumana).

Again in the case of comparative knowledge
(upamiti jiana) knowledge of similarity or the
knowledge of dissimilarity functions as the
instrumental cause. In the same way, it is said that
authoritative knowledge (savda prama) can be derived
from the verbal testimony (Savda pramana), which acts
as the instrumental cause of it (Savda prama).

In the case of presumption (arthapatti) hypothesis
(upadya) acts as the instrumental cause. And lastly in
the case of non-existence or negation (abhava), fit non-
apprehension (yogya anupalavdhi) acts as the instru-
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mental cause.

PRAMANA CAITANYA- Consciousness that is limited
by the modification of the intellect (antahkarana).
Caitanya or pure consciousness which is essentially
partless, one and non-dual, can be of different forms
due to different conditions. There are- (i)
consciousness related to knower (pramata or pramata
caitanya), (ii) consciousness related to object (visya
caitanya or prameya caitanya), and (iii) the
consciousness of which we are concerned here is
consciousness related to means of knowledge (pramana
caitanya).

PRAMANA PRAMEYA VYAVAHARA- Eye etc. is
called perception, the means of knowledge and pot etc.
is called the object of kncwledge (prameya)— this
practice is regarded as pramana prameya vyavahara.

PRAMANA PRAVRTTYANUPAPATTI- Pramana (means
of knowledge) and pramata (knower) are only possible
on the basis of ‘I’ consciousness. Pure Consciousness
is neither pramana nor pramata.

PRAMANA SIDDHA- Existence of an object that is known
through a source of knowledge is called pramana
siddha or proved by a source of knowledge. So far as
the Nyaya view is concerned every object is proved
by a source of knowledge, the object that is not proved
in this way is called unreal (alika). But according to
the Advaita Vedanta though there are objects which
are proved by the sources of knowledge like jar, cloth
etc. still there are objects, which are not proved by the
sources of knowledge. Some of them are called sgksi
siddha or proved by the witnessing self. Pure
consciousness or the Self is regarded as svatah siddha
or self manifest.

PRAMANA SVABHAVA PRAMEYANU SARI-
Pramana or the means of knowledge will be in
accordance with the object of knowledge. Perception
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is possible only if there is an object of perception.
Inference is possible only if there is an object of
inference and so on.

PRAMANA VYAPARA JANYA- That which is due to the

instrumentality of a pramapa or source of valid
knowledge. Brahman alone is not established in this
way, as It is self manifest. But all others are due to
the instrumentality of a pramapa or a source of valid
knowledge.

PRAMANANTARA SAMBHINNARTHA VISAYAKA-

The sentence which is known by some other pramanas
or sources of valid knowledge. As for example, if a
man perceives five fruits on the shore of a river and
expresses this in the sentence ‘there are five fruits on
the shore of a river’ for acquainting others with this
piece of knowledge, this is technically known as
pramanantara sambhinnartha visayaka.

PRAMATRADI CATUSTAYA- In relation to valid

knowledge (prama) four factors are involved— such as—
the knower (pramati), the means of knowledge
(pramana), knowledge (pramiti) and the object of
knowledge (prameya). The knower through the sources
of knowledge knows the object of knowledge.

PRAMATR CAITANYA- Consciousness which is devoid

of any part can be of different form due to different
conditions (upadhi). These are— consciousness related
to knower (pramatr caitanya), consciousness related to
means of knowledge (pramana caitanya).
Consciousness related to the object of knowledge
(prameya caitanya). Among these three pramatr
caitanya is that which is limited by the intellect
(antahkarana).

PRAMEYA- Prameya means object of valid knowledge

(prama). The knower knows the object of knowledge
through the means of knowledge and if the object is related
to valid knowledge then it is an object of valid knowledge.
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PRAPANCA- This term refers to the whole world, from
Brahma to inanimate objects. The world which is due
to ignorance (ajfiana) is of two types— the universe
which is external and the universe which is internal.
Sky etc. and the fourteenth heavens are called external
and the five sheaths like bodily (annamaya), vital
(pranamaya) etc. are called internal world.

PRAPANCA SARATANTRA- One of the famous books
of Advaita Vedanta composed by Acarya Sankara.

PRAPANCA VILAPANARTHA- This means that all
created objects are negated on the locus of Brahman.
‘Everything is Brahman’— is a Sruti text, which means
that ultimately everything is Brahman, as without It,
nothing can exist.

PRASAKTA PRAKASA PRATIVANDHA- That which is
an obstacle to the manifestation of something.
Ignorance alone can be of this type.

PRASAKTA PRATISEDHA- That which is an obstacle
to what is established. Brahman is ever established but
ignorance covers it.

PRASAMKHYANA- A discussion repeated again and
again through the knowledge of the Vedic texts like—
‘That thou art’ by means of the argument in presence
and argument in absence.

PRASANNA GAMBHIRA- When something sublime or
deep is also delightful, we call it prasanna gambhira.
The writings of Sankaracarya are of this type.

PRASTHANA TRAYA- The term prasthana means basis.
The basis of Vedanta philosophy is of three types—
Sruti, Smyrti and Nyaya.

Sruti Prasthana means the Vedas and the Upanishads
or the Vedopanishads.

Smrti Prasthana means the Bhagavad-Gita. Nyaya
Prasthana means Brahma-Siitra with the commentaries
(bhasya) of different acaryas like Sankara.

PRATIINOPARODHA- Pratijiiz means that which is to
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be established or proved. If anything goes against
pratijiia that is known as pratijioparodha.

PRATI KARMA VYAVASTHA- A man cannot know
anything at any time. Knowledge depends upon the
appearance of objects.

If an object does not appear, it’s knowledge is not
possible, as knowledge is always conditioned by object.

Moreover, different people may know different
objects according to their convenience and capacity.

PRATYAGRUPA BHAGAVANA NYAYA PRASADINI-
It is an annotation (#/k3) on Tattvapradipika of Citsu-
khacarya.

PRATI NIYATA DESAKALA NIMITTA KRIYA
PHALASRAYA- This world is the locus of the results
which follow from actions in specific space, time and
causality. A deer of a particular kind (krsnasara mrga)
originates in a particular country or space. Buds of
mangoes appear at a particular time. The spread of the
plumage of the peacock is caused by the appearance
of the cloud in the sky.

PRATINIYATENDRIYA GRAHY A~ Perception which is
possible through a special kind of sense-organ. For
example the colour is specially perceptible through the
sense of sight, the sound in the same way is perceptible
through the sense of hearing, and the smell is
acceptable through the sense of smell etc. These things
are technically known as pratiniyatendriya grahya.

PRATIPAKSANUMANA- An inference advanced by the
opponents of a particular system or a view. The
positivity of maya admitted by Advaita Vedantins has
been refuted by Ramanuja with the help of an inference
in his famous Sribhasya. This is technically known as
pratipaksanumana.

PRATIPANNOPADHI- The locus (adhikarana) which is
an object of knowledge is pratipannopadhi. In the case
of rilpavanaghatah (a pot with colour) the awareness
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of clour or ripa in a pot is not possible without
admitting the locus pot. Here the pot is the
pratipannopadhi of colour. In the Vivarana of
Prakasatman yati mithyatva or falsity has been defined
as pratipannopadhau traikalika nisedha pratiyogitvam
mithyatvam— that which appears in a locus and later
on negated in the same substrate is called false.

PRATIPATTI VIDHISESA- According to the
Bhaktivadivedantins prayer (upasand) is a part of
knowledge. So knowledge is to be understood as
upasanatmaka or related to prayer. Sarikaracarya has
refuted this view. According to him upasani is not
necessary for knowledge which is the path or way to
the realization of Brahman.

PRATIPATTI VIDHIVADI- Those who admit prescription
(vidhi) in knowledge are called pratipatti vidhivadins.
According to them all prescriptions of the Vedas have
significance. The Vedas deal with karma and Brahman.
In the Upanishadic statement—

Atma va are drastavya— Self is to be seen. This is
an injunction related to knowledge.

PRATI PRAYOGA YOGA- Possibility of the contradictory
inference. The term prati means contradictory and
prayoga means inference and yoga means possibility.
Suppose one middle term (hetu) proves an inference
and another middle term proves its opposite inference,
then this kind of situation will arise.

PRATIRODHANUMANA- Pratirodhdnumana means
satpratipaksanumana or the inferentially contradicted
middle.

When an inference like sound is eternal because it
is audible is validly contradicted by another inference
like this—

‘Sound is non-eternal, because it is produced like a
pot’ this second inference is called pratirodhanumana.
In this case the contradictory of its conclusion is
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proved by another inference based on another middle
term.

PRATISEDHA CODANA- The term means prohibitory
statement, as for example ‘Do not drink wine’ (surani
ma piva). ,

PRATISEDHA CODANA LAKSANA- Virtue is that
which is to be performed and vice is one which is
prohibited. When drinking wine is prohibited, it is to
be understood that drinking wine is a vice.

PRATIVANDHAKA- Even if all conditions, favourable
for the effect are present an obstacle may mar the
production of the effect. This obstacle is prativandhaka.

PRATIVIMVA PAKSAPATI- That which is more fruitful
in reflection (prativimva) is considered as prativimva
paksapati. An adjunct (upadhi) is more useful in the
case of reflection than in the original (vimva) case. As
for example — the adjunct, ignorance (avidya upadhi)
in Jiva which is of the nature of reflection is responsible
for doership (kartrtva) and enjoyership (bhoktrtva) of
a Jiva.

PRATIVIMVAVADA- Prativimvavada is a theory which
accounts for the relation between Jiva and Brahman.
According to this theory Jiva is considered as a
reflection in intellect (antahkarana) or nescience
(ajiiana).

PRATITIMATRA SARIRA- The object that exists at the
apparent (pratibhasika) stage only is technically known
as pratitimatra Sarira or pratibhasika.

The superimposed objects like a snake on rope is
of this type.

Their existence lasts as long as these are perceived.
They have no existence before and after their
experience. The implication is that they have no
unknown existence.

PRATYAGATMA- The term means the inmost self, i.e.
the ultimate Reality.

A Dictionary 11



162 A DICTIONARY OF ADVAITA VEDANTA

PRATYAK PRAVANA BUDDHI- The intelligence that
helps a man to attain knowledge. Intelligence may work
in different ways. Sometimes it may lead one to earthly
enjoyment and sometimes it may release one from all
attachment. The second type is specially mentioned
here.

PRATYAKSA PRAMANA- The word pratyaksa
(perception) according to the Advaita Vedantins can
be predicated both of an object (visaya), e.g. the table
which is perceived is pratyaksa and of the knowledge
(Jjfiana) of an object e.g. the direct knowledge of the
table is pratyaksa. The conditions which lead to the
perception of an object (visayagata pratyaksa) are that
the antahkarapa must go to the object through the
indriyas and assume the form of the object.

Pratyaksa pramana is meant for attaining pratyaksa
prama (pratyaksa pramayah karanam pratyaksa
pramanam).

Unless we know pratyaksa prama the nature of
pratyaksa pramana will not be intelligible.

So, first of all the nature of pratyaksa prama is to
be discussed.

Consciousness alone is said to be pratyaksa prama.
According to Advaita Vedantins consciousness
reflected in antahkarana vrtti or modification of
intellect is said to be prama. Pure consciousness cannot
be prama at all. Pure consciousness is not prama,
simply because It is not the destroyer of ignorance. And
prama always removes ignorance and consequently an
object is manifested. So, pratyaksa prama is always
related to limited consciousness. It is said that cartanya
or consciousness limited by antahkarana vrtti will be
prama caitanya. When pure consciousness will be
limited by an object that will be visayavacchinna
caitanya or prameya. Pure consciousness limited by
antahkarana is called pramatr caitanya.
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The Advaitins admit two types of perceptions :

(1) concerning object, and

(2) related to knowledge.

The difference between these two types of
perceptions (pratyaksa) is that— in the case of visayagata
pratyaksa the object of perception is meant. But in the
case of jiAanagata pratyaksa the perception itself as
knowledge is implied.

In the case of empirical object perception is due to
pramana but in the case of an illusory object (snake in
the place of rope) perception is said to be avidyavrtti
or due to the modification of nescience (avidya). In
illusory perception where avidyavrtti occurs there is
an object which is known as apparent or pratibhasika.
This object arises due to the construction of avidya
and some external defect in the waking state or sleep.
This avidyavrtti is illumined by witnessing
consciousness, or saksi caitanya. Pleasure and pain also
are known through witnessing consciousness or saksi’
caitanya (Saksi). This is known as saksi pratyaksa.
Saksimay be of two types— Jiva saksiand I§vara saksi.
Due to Jiva saksi, Jiva pratyaksa arises and due to
I$vara saksiI$vara pratyaksa is possible.

PRATYAKSADI SANNIDHAPITADHARMI- The term
means the world which is the object of intellect that is
presented through the means of valid knowledge like
perception.

In the text janmadasya yatah the term asya refers
to the world which is known through perception.

PRATYAKSA BHAVAVADA- The theory that perception
of absence through the sense-object contact
(sannikarsa) is possible is called the theory of pratyaksa
bhava.

The persons who accept this theory think that
visesapata sannikarsa acts here as an instrumental
cause. But so far as the Bhitta and the Vedanta views
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are concerned the perception of absence is not possible,
it is known through non-apprehension (anupalavdhi).

PRATYAK TATTVA PRADIPIKA- It is a well-known text
of Advaita Vedanta composed by Citsukhacarya. This
book is also known as Tattva Pradipika or Citsukhi.

This book has four chapters— the first chapter
discusses the self-luminosity of self. Positivity of
darkness, falsity of the world, nature of study,
determination of avidya or ignorance, establishment of
anirvacaniya khyati by refuting other khyativadas and
the like. In the second chapter, refutation of difference
(bheda khandana), refutation of the definitions of the
vaisesika categories— substance (dravya), attribute
(guna), action (karma), universal (samanya),
particularity (visesa) and inherence (samaviya)
advanced by the vaisesikas, refutation of doubt
(samsaya), viparyaya, smrti, pratyaksa or, anumana,
upamana, arthapatti, anupalavdhi, vyapti, abhava,
samyoga, vibhaga, bhedabheda are stated.

In the third chapter (Sabdaparoksavada)
ascertainment of the immediacy of savda, determination
of knowledge as the means for liberation and the
combination of knowledge and action (Jiana-karma-
samuccaya) have been discussed.

In the fourth chapter the nature of liberation
according to Buddhism, Sarhkhya and Nyaya is refuted,
the locus of ignorances is established, the theory that
Jiva is one is supported, the nature of cessation of
ignorance and liberation when alive are also discussed.

PRATYA VASTHANA- The stage of complete knowledge.
This stage is attainable when ignorance will be
completely removed.

PRATYEKA MUKTI VADA- The theory that everyone
will be liberated in course of time. All men may not
be liberated at the same time but that they will be
liberated is certain.
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PRAVIBHAGA PRASIDDHI- It is generally held that all
the objects of the world may be divided into—

Conscious (cetana) and unconscious (a-cefana).

This is what is meant by the term pravibhaga
prasiddhi.

PRAYATNA- The term means significant effort to attain
something.

PRAYOJAKA- The term means hetu, the middle term. The
cause of the cause. It may mean definition (aksana).

PRAYOJANA- The term means necessity. In the context
of Advaita Vedanta it will be related to the question :
what is the necessity of the enquiry into Brahman?

Performance of rituals according to karma kanda
may lead one to heaven but it is non-eternal. A man
has come back to the world once again after the
enjoyment of the fruits of actions performed.

Moksa or ultimate release from the sufferings and
attainment of bliss is said to be summum bonum of
human life. As moksa is eternal and everything else is
non-eternal this attainment of moksa is only possible
with the realization of Brahman. So an enquiry into
Brahman is necessary for those who aspire after
liberation (moksa).

PRATYUTPANNATVA- This means presence in the
present (vartamanatva).

PRAUDHAVADITA- Deliberation like a wise man on the
basis of acceptance of the views of others is said to be
praudhavadita.

PRAJNA- It is the name of Jiva or individual soul while

in a state of profound sleep. In Manditkya Upanishad

three states of the individual have been described with
the corresponding names, viz. the waking state of
individual is named fajjasa and the state of dreamless
sleep has been termed as prajiia. In this state the
individual remains temporarily in a state of unity with
Brahman, but covered with ignorance.
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In addition to the three states mentioned before,
another state is also mentioned in Mandikya
Upanishad. This is the ecstatic state (furiya) which is
attained only by a few.

PRAKRTA- The common people devoid of any scriptural
knowledge is called prakrta.

In another sense that which is related to nature
(prakrta) is to be considered as prakrta.

It is also said that which exists in prakrti is prakrta.

PRANA- There are five vital forces— such as— prana, apana,
vyana, udana and samana. Among these five prapa is
that vital force which goes upward and has its seat at
the tip of the nose. Really prana has its seat in the heart.
In Taittiriya Upanishad it is said that— prapa is in the
heart (prana hrdaye). But it’s presence is directly felt
at the tip of the nose.

PRANAMAYA KOSA-It is a sheath that covers the self.
The vital forces such as prana, apana, vyana, udana and
samana together with the organs of action constitute
the vital sheath (pranamaya kosa). Its active nature
shows that it is the product of the particles of rajah.

PRANAYAMA- Breath control ; it comprises three stages :
the piiraka or inhaling, kumbhaka or retention and the
recaka or exhaling.

PRARAVDHA KARMA- There are three kinds of actions—

(i) Saficita or accumulated and stored up,

(ii) Sadclyamana or the actions which are being
accumulated and the results will be reaped.

(iii) Praravdha means actions performed, the fruits
are being reaped but all the fruits are not reaped yet.

The last one is that part of the accumulated actions
which has brought about the present life and will
influence it until its close. The knowledge of Brahman
destroys all accumulated actions and makes the current
work abortive. But the praravdha karma must run out
its course, though the balanced mind of a liberated man
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is not affected by it. The results of praravdha karmas
can never be avoided. Karma even cannot destroy these.
Even a man liberated in this life has to suffer the
consequences of praravdha karma and when all the
consequences are reaped, a man attains ultimate release
which is technically known as videha mukti or
liberation after death.

PRATIBHASIKA- Apparent reality, that which is apparent
and neither (vyavaharika) empirical nor transcendental
(paramarthika). The snake in a rope has apparent
reality. It has neither empirical nor ultimate reality.

PRATIBHASIKA-JIVA- Here the term Jiva means that
which is living and not inanimate. In this sense, a snake
is a Jiva. As we perceive a snake in the place of a rope
which is empirical, the snake is pratibhasika. In the
case of illusion the snake that we perceive is
pratibhasika or apparent and not empirically real just
like a rope.

PRATIBHASIKA TATKALOTPANNA RAJATADI
VISAYAKATVA- Advaita Vedantins accept objects
in the cases of ordinary knowledge.

Knowledge without an object is impossible for them.
In the case of illusory knowledge of a snake in a rope,
the snake is produced due to ajfiana at the time of
perceiving it and this is an apparent (pratibhasika) object
as distinguished from an empirical (vyavaharika) object
without which no empirical knowledge is possible.

The illusory object is indescribable and apparently
real (pratibhasika sat) but the empirical object is
empirically real (vyavaharika sat).

This view is different from the views of Bhatta
Mimarsakas and the Naiyayikas.

PRATITIKA- The object that exists during the apparent
stage only is called pratibhasika. This is negated at the
empirical stage but not negated at the apparent stage.
Hence the empirical objects are not regarded as
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pratitika. Moreover the objects which do not exist when
not known are taken as pratibhasika or pratitika.

PRAYAPATTI-In a body there are different parts like the
head etc. and attainment of such a part in understanding
is known as prayapatti. )

PRIYASAMSUCITA BHOKTA- An individual alone can
enjoy as he alone can have attraction for anything.
Enjoyment implies relish, due to the attainment of that
to which one is attracted. The Supreme Self has neither
any attraction for nor any aversion from anything.

PRTHAGARAM BHAVADI- There are some persons who
think that the aphorism— athato dharma jijiiasa is the
beginning of Karma-Mimamsa. They also hold that
without an enquiry into Karma-Mimarhsa no enquiry
into Brahman is possible. Sarikara does not admit this
view. He thinks that a study of Karma-Mimarhsa is not
a prerequisite for Brahma jijiiasa or enquiry into
Brahman.

PUNYACITA- That which is achieved by means of good
deeds.

PUROHVASTHITA- We see something in the place of
something else in the case of illusion. In the case of
illusory knowledge of snake in a rope, we perceive a
snake. This is a case of illusion. But the empirical
object on which it appears is rope.

PURUSAVYAPARATANTRA- That which is due to
human effort. An action is performed when the
knowledge about it is executed in practice.

PURUSAPARADHAMALINADHISANA- The under-
standing sullied by the defects on the part of purusa
or the knower. If there is defect in a person he cannot
understand what he should.

After listening to the text Tatfvamasi the immediate
knowledge aham Brahmasmi (I am Brahman) should
arise. But due to sullied understanding, a man thinks
that he is not Brahman (ngham Brahman). In order to
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have the realization— aham Brahmasmi one has to
remove the doubts about the identity between the
individual self and the universal self. And one is to
ascertain the possibility of such knowledge by
removing uncertainties about it (asambhavana parihara
and sambhavana niscaya).

PURUSARTHA- Purusartha means the end of human life.
There are four purusarthas such as—

righteousness  (dharma)

wealth (artha)
desire (kama)
and liberation (moksa).
The rest is stated in the context of caturvidha
purusartha.

PURUSARTHA TANTRA- The Vedas discuss the
different ends of human life. Unless one reads the
Vedas one cannot know the ends of human life and the
means for realizing them. So, the term purusartha tantra
implies the Vedas.

PURUSOTTAMA SARASVATI- He composed a t/ka on
Siddhanta-vindu of Madhustidana Sarasvati.

PUSKALA KARANA- The term puskala kirana means the
aggregate of all conditions. According to the Vedantins
even if all conditions favourable for the effect are
present, the effect cannot be produced due to the
obstacle (prativandha). So, for the production of an
effect the presence of the conditions along with the
absence of obstacle are necessary.

PURNAKAMA- One who has all desires fulfilled.

PURVA PRAKRTAPEKSA- If the meaning is stated being
conditioned by some other previous proposals then this
is known as piirva prakrtapeksa. If the world is said to
be false and if after that an argument is made by stating
that on the condition of the truth of the world some
other consequences will follow, this will be known as
piirva prakrtapeksa.
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PURVA SAMVANDHA NIYAMA- This is the law
determining a cause. According to this a cause is that
which is regularly precedent of the effect and the effect
is not established by any other thing than this. So, the
relevant precedent of an effect is really the cause of
the effect.

PURYASTAKA- The material elements (bhiitas), sense-
organs (indriyas), air (vayu), mind (manas), intellect
(buddhi), action (karma), desire (vasana) and nescience
(avidya)— are technically known as piiryastaka.These
eight are responsible for the bondage of the individuals
in this world.

RAGHUNATHA SURI- He is the author of the book
Sarikarapadabhiisana. It is an explanation of Sarikara
bhasya on Brahma-Sitra.

RANGANATHA- He is the author of Rariganatha vrtti.

RANGARAJADHVARI- He is the author of the book
Advaitavidya Mukura and he also wrote an annotation
(tlk3) on Paificapadika vivarana of Prakasatma yati,
named Vivaranadarpana. Rangarajadhvari is the father
of Appaya Diksita who is the author of a famous book
of Advaita Vedanta, named Siddhantalesa samgraha.

RANGOJI BHATTA- The author of Advaita Cintamani.

RAGHAVANANDA- He (of the 16th century) composed
many works— these are :

(1) Vidyamrtavarsini, on Samksepa sariraka

(2) Nyayavalididhiti

(3) Mimamsastavaka

(4) Tattvarnava— an annotation on Simkhiya tattva
kaumudi.

(5) Patafijala rahasya.

(6) An annotation on Manusamhita etc. Advaya
Bhagavatpada was his preceptor.

RAMA DUTTA- He is the composer of an annotation (¢/k2)
named Sarartha tika, based on Naiskarmyasiddhi of
Suresvaracarya.
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RAMAKRSNADVARI- The author of an annotation
named Sikhamani tika.

RAMATIRTHA SVAMI- An Advaitin of the 17th century
who composed many annotations (#7kz). Of these
Vidvanmanoraiijani is famous.

RAMANANDA SARASVATI- One of the disciples of
Ratnaprabhakara Gobindananda. Vivaranopanyasa,
Brahmamrta varsini, (an explanation of Brahma-Siitra
according to Sankara bhasya) are the famous
compositions of Advaita philosophy written by
Ramananda Sarasvati.

SAKTI- It means the ‘potency’ of causing an effect. As
for example it may be said that fire has burning power
as it can burn a thing. The Naiyayikas do not accept
additional potency in a cause for producing an effect.
They will say that if there is an absence of an obstacle
a cause can produce an effect and for that no potency
is to be admitted. Such acceptance will lead to the
defect of gaurava accepting something unnecessary.
But according to Advaita Vedantins the absence of
obstacle cannot be the cause of anything as absence
cannot cause anything. The Advaitins prefer to admit
the additional power or sakti for producing an effect.
Both Sruti and Smrt/ texts we get to prove the
admission of power parasya Saktirvividhaiva sruyate,
Saktayah sarvabhavanam acinitya jiianagocarah are the
relevant texts.

SAKTIVAT ANIRVACANIYA- As the potency or power
(Sakti) is neither different nor non-different from it’s
cause, so it is indeterminate. Hence, the effects like
the pot etc. also are indeterminate. As an indeterminate
cause can only produce an indeterminate effect. The
pot does not exist without the existence of its material
cause, so the pot is not anything other than its material
cause, e.g. a lump of clay. Again it may also be stated
that in a lump of clay there is an absence of the pot,
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hence the pot and the lump of clay cannot be considered
as identical. The pot etc. therefore, are indeterminate
like the power. Hence the pot is due to a power or
potency.

SAKYA- The meaning of the term is of two types—

Sakyartha and laksyartha.

The meaning which is achieved through the direct
signifying power of a term is called sakya or sakyartha.

According to Vedanta, the power of a term or pada
is inferred on the basis of the knowledge of the
meaning.

Saktiremains in universal (jati) and not in individual
(vyakti). Jati or the universal is Sakyartha.

SAMADAMADI SADHANA SAMPAT- Sama or the

restraining of the outgoing mental propensities.
Dama or the restraining of the external sense-organs,
uparati or the withdrawing of the self. Titiksa or
forbearance.
Samadhana or self-settledness and Sraddha or faith—
these six are the means for being fit for Brahma jijiiasa
or an enquiry into Brahman.

SANKARACARYA- He (circa-7th century A.D.) is the

disciple of Govinda Bhagavatpada, Gaudapada is his
preceptor’s preceptor (paramaguru).

Sankaracarya’s philosophical position may be
expressed as—

1. Brahman is the ultimate Reality.

2. The world is false and

3. an individual is essentially Brahman. According
to him knowledge is the ultimate means for liberation.
Karma or action may purify the heart and Bhakti or
devotion may produce a yearning for non-dualism
(Advaita). He was against the combination of Jigna
and karma, technically known as Jiana-Karma-
Samuccayavada. It is the theory propagated by the
Mimamsakas and Bhaktivadl Vedantins like Ramanuja.



A DICTIONARY OF ADVAITA VEDANTA 173

SANKARANANDA- The teacher of Vidyaranyamuni. He
wrote Brahma-Siitra-Dipika. 1t is the explanation of
Brahma-Siitra following Sarikara-bhasya. He also gave
an explanation of Bhagavad Gita.

Besides this, he also composed an annotation on Isa,
Kena, Katha, Prasna and Manditkya Upanishads.

Atmapurana has also been written by him.

SAMAH- Samah is that particular vrtti or function of the
mind which keeps it in check from the pursuit of
worldly pleasures. It is one of the six disciplines listed
under Samadi-sataka.

SAMAVAKYA- As in the text— Sarvam khalvidam
Brahma, tajjalanti, santa upasita— Sama guna is
prescribed, hence it is called Samavakya.

SARIRA- The body is the locus of the enjoyment of the
individual. The body, conditioned by enjoyment is of
three types.

Karana sarira or causal body, Siksma sarira or the
subtle body and the Sthitla sarira or the gross body.

Karapa Sarira is identical with the ignorance or
ajiana.

It is also called the blissful sheath or Znandamaya-
kosa.

The subtle body has the seventeen component parts—
the five sense-organs (Jianendriya), the intellect, the
mind, the five organs of action (Karmendriya) and the
five vital forces. This subtle body consists of three
sheaths—

Prapamaya or vital sheath

Manomaya or mental sheath, and

Vijiianamaya or sheath of intelligence.

Sthizla or gross body is of four types— the body
born of the womb of the mother (Jarayuja), the body
born of the egg (Andaja), the body born of the
moisture (Svedaja) and the body produced in earth
(Udvidjja).
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This is also called annamayakosa or the bodily
sheath.

SAVDAPRABHAVA (SAVDAPURVA) SRSTI- Accor-
ding to the Advaita Vedanta ‘creation’ or Srsti is due
to the “Word’.

There is prior existence of the word as an efficient
cause before the creation. Hence it may be said that—

Yaya srstih sa savda purvika (all creations are
consequent on word).

In favour of this view there are proofs of Sruti and
inference. The potter at the time of producing a pot
utter the word ‘pot’. This shows that word preceeds
creation.

SAVDA SAKTITATPARYA VICARA- Favourable
deliberation for the determination of the significance
of a Upanishadic text.

This deliberation is technically known as sravana
or hearing.

SAVDAVRTTI TATPARYADHINA- The primary
signifying power of a term and the secondary signifying
power of a term (gauna vrtti) are due to the significance
of words. i

The saprakaraka vastu, i.e. the object that has any
visesya, visesana or samvandha and the pure
nisprakaraka vastu that has not any visesya visesana,
or samvandha are due to the significance of the words.
The words ‘pure’ (Suddha), ‘Brahman’ of the text
Suddha Brahma generally refer to something
characterized but due to significance the pure
Brahman that is devoid of any attribute is to be
understood.

SAVDAPAROKSA VADA- Ordinarily, knowledge
derived from statements is said to be mediate.

But according to Advaita Vedanta the text Tat tvam
asi (That thou art) refers immediately to Brahman,
which is one without a second. Here the statement has
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immediate reference and this is technically known as
Savdaparoksavada.

SARIRA- That which is related to sarira or the body.

SARIRAKA MIMAMSA- It is the scripture that determines
the essence of the individual. The another name of it
is Uttara Mimarhsa or Vedanta Mimarsa.

SARIRAKA SUTRA- The sitras (short and cryptic
statements) composed by Vadarayana Vyasa, on the
basis of the unanimous teachings of the Upanishads.
The siitras refer to Brahman, the Supreme Self. Athato
Brahma jijiidsa, is one of the siitras.

SESASESITVA- The relation between the part and the
whole. The primal action is called the whole or the anj7
or sesf and the secondary action which is the part of
the whole is called sesa. This inseparable relation
between the whole and its parts of two actions is called
Sesasesitva.

‘SHASTRAS- Sentences relating to the good of the
individuals and which are not obtained by ordinary
pramanas or sources of valid knowledge constitute
Shastra.

SHASTRA DRSTI- It is the realization of Brahman that
is due to meditation of the Vedic text like Tat tvam asi
(That thou art) etc.

SHASTRAIKATVA SIDDHI- The establishment of the
unity of Shastras. The implication is that Shastras
ultimately teach non-difference.

SHASTRAYONITVA- The source of our knowledge of
Brahman is Shastra (scripture). So, knowledge of
Brahman is technically known as shastrayonitva.

SHASTRA YUKTI YONI- The term means knowledge that
is due to the scripture and the knowledge that is due
to the inference. In this connection, by the term
scripture we mean scriptural text and by the term
inference we mean the mark (Ziriga) through which an
inference is made. In the case of inference of fire, on



176 A DICTIONARY OF ADVAITA VEDANTA

the basis of smoke, smoke operates as a mark and
without this no inference of fire is possible.

SILAPLAVANA VAKYA- If a text which can be
established on a source of knowledge (pramana), that
other than scriptural text, will be unacceptable if it is
negated by that or other source of knowledge later on.
But knowledge based on scriptural authority cannot be
negated by any other source of knowledge.

SIVADASA SIVADUTTA- He is the author of Padartha-
dipika, a glossary on Vedanta Paribhasa.

SRADDHA- Sraddha is faith in the teachings of the
preceptor and in scriptural texts like the Upanishads.

SRADDHA JADA- Those who are averse to any
argumentation as they have blind faith in certain views
are called Sraddha jada.

SRAUTA-YAUKTIKA LAUKIKA VODHE (MAYA
TRIVIDHA)- Maya or nescience is of three types.
Sometimes maya may be understood as unreal (tuccha
or allka) like the hare’s horn, sometimes it is called
inexplicable (or anirvacaniya), as it is neither real nor
unreal nor even both real and unreal.

Those who cannot make a distinction between real
and unreal consider m3y3a and its effect as factual or
vastavi,

Hence, it is said that maya may be thought as having
different forms from different standpoints. So far as
the trans-empirical view is concerned, maya is unreal.
From philosophical standpoint may3 is indescribable
and from the empirical standpoint of an ignorant man,
maya is factual.

SRAVANA- The term Sravanpa or hearing is the
ascertainment through the six characteristic marks
(these are the beginning and the conclusion, repetition,
originality, result, eulogy and demonstration), that the
entire Vedanta philosophy establishes the one Brahman
without a second. Moreover sravana does not mean
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only hearing about the truth from the teacher or the
scriptures. To be really fruitful other marks or
disciplines mentioned before are to be practised.

SRIDHARA SVAMI- Famous for the (tiki) annotation
Subodhini, on the Gita.

SRIHARSA- Sriharsa (of the 12th century) was the author
of many works of diverse interests, some of which
have been mentioned in his Naisadhacarita. But his
celebrated philosophical work is Khandana-khanda-
khadyam which literally translated means ‘the sweets
of refutation’ or ‘the tonic of refutation’. The work
aims at establishing the pure self-shining
consciousness (Brahman) as the only reality by
refuting everything else, all arguments put forward
by the Naiyayikas and the Vaisesikas to support the
reality of the pramanas (the means of the valid
cognition) and the prameyas (the objects of valid
experience). Sriharsa attempts to prove that all
empirical experiences and their objects are but
conventional relative truths, having no ultimate reality
in them. This negative method of destructive criticism
(khandana), originally started by nihilistic Buddhist
philosophers like Nagarjuna, Candrakirti, and others,
was first avowedly applied by Sriharsa in the field
of the Advaita Vedanta and was followed by Citsukha,
Ananda Giri, and others. Though mainly occupied in
refuting the definitions of the logicians, Sriharsa has
also criticized some views and definitions of the
Mimamsakas and the Buddhists. He admits the
similarity of his philosophy to that of the nihilists
(Sinyavadins); but he promptly points out the
difference too, saying that while the Buddhists hold
everything to be indeterminable and false, the
Brahmavadins (Vedantins) hold knowledge (vijiana)
to be self-evident and real; that while the former hold
that the world does not exist outside cognition, the
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latter asserts that the world, though indeterminable
as sat or asat, is different from cognition.

Sriharsa proceeds to refute the categories
(padarthas) established by the Nyaya and Vaisesika
philosophies. According to them, it is by testimony
(pramana) and definition that the categories or things
are established (laksana pramanabhyam vastusiddhih).
The reality of pramana (the means of right cognition)
is untenable, because prama (right cognition) and its
means (karana) are indeterminable. Prama cannot be
defined as knowledge of the real nature of an object,
because the real nature is not determinable. Nor can
right cognition be defined as correspondence of the
cognition with its object, because such
correspondence, which means similarity, is also
impossible to be determined.

Similarity in certain points may be found even in
the case of errors. All other possible definitions of
prama like proper discernment, defectless experience,
uncontradicted experience, etc. are all untenable.
Instrumentality (karapatva) is also indefinable, as is the
operative function (vyapara) which is said to constitute
the definition of the instrument (karana). Thus Sriharsa
refutes being (bhavatva) and non-being (abhavatva), the
general categories of the logicians on the ground that
bhava cannot be defined as existent by itself, because
abhava also exists. If abhava is defined as negation of
bhava, bhava is no less a negation of abhava.

The Nyaya definition of dravya (substance) as
gunasraya (the support of qualities) or samavayi-karana
(inhering cause) is also untenable. Even a quality like
colour is known to be the support or the inhering cause
of qualities (viz. number) when we think of one colour
or two colours. After refuting the Nyaya definitions
of quality (guna) and universal (samanya), Sriharsa
refutes the Nyaya concepts of relation like adharatva
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(subsistence) and visaya-visayi-bhava (subject-object
relation). The definition of cause as immediate
antecedent is also faulty, since no cause other than the
causal operation (vyapara) is immediately antecedent.
He refutes the definitions of perception, inference,
invariable concomitance (vyapti), and other allied
matters. The definitions of all the different fallacies
have also been refuted.

It must be understood that by refuting the
definitions, Sriharsa has only denied the ultimate reality
of things or the categories, but not their practical value.
He does not deny the apparent difference of things, nor
the practical validity of the pramanas.

SRUTARIHAPATTI- The etymological meaning of the
word arthapatti is the assumption, supposition or
postulation of a fact.

This arthapatti is of two types— drstarthapatti and
srutarthapatti. The literal meaning of the second type
of arthapatti is the assumption of a fact in order to
explain a fact known through testimony (sruta or
heard).

It admits again of two forms, according as it
concerns the suppositions of a verbal expression
(abhidhana) or of a thing meant (abhihita). The first is
illustrated when, for instance on being asked to close
he supplies the word ‘door’ in order to explain the sense
with reference to that context, finding it otherwise
inexplicable.

The second is illustrated when on being told by the
scriptures that by performing the Jyotistoma sacrifice
one can go to heaven, we assume that the sacrifice must
generate some unprecedented merit (apiirva) without
which a sacrifice which has ceased to be cannot be the
cause of a life in heaven.

SRUTINIRDESAPEKSA- That which depends on the
direction of Sruti. Though the creation (srsti),



180 A DICTIONARY OF ADVAITA VEDANTA

sustenance (sthiti) and the dissolution (Jaya) of the
world are beginningless as a stream, here a question
arises— why does janma is considered as in the
beginning of the sitra- janmadasya yatah? In answer
it is held that— this is depended on the Sruti text— yatova
imanibhutaniyayanta, jatani jivanti, prayanta
visamivisanti.

SRUTI SAHAYAKA TARKA- Argumentation which
supports Sruti. Any discussion or deliberation which
goes against Sruti is prohibited in Brahma-Siitra.

SRUTISIROVACANA- Sruti texts relating to the non-
difference of the finite and infinite self like Tattvamasi
are taken as Srutisirovacana or as the ultimate texts.

SRUTYANTA- The term Srutydnta means the end of the
Vedas or the Jiiana kanda. The other name of it is
Upanishad, Vedanta.

It also means the ultimate truth like ‘That thou art’
propagated in the Sruti or the Vedas.

SUDDHA CAITANYA VISAYINI- Avidya or ignorance
is the object of s3ksi caitanya or the witnessing
consciousness which is pure consciousness with the
adjunct of saksitva or witnesshood.

Ajiiana cannot be an object of a vrttijiana or
empirical knowledge as these are contradictory.
SUDDHACAITANYASRITA- This term refers to maya or
nescience. According to the Vivarana school Brahman
is the substrate or locus of maya (i.e. maya takes shelter

in Suddha caitanya).

Brahman is the only possible locus of avidya or
maya because everything else, including the
individuals being the effects of avidya cannot be the
locus.

SUKTYA VASTHATMA MOHOTTHA- The term means
consciousness limited by the sukti or nacre and the term
moha refers to avidya or nescience and the term uttha
means that which is produced. The illusory knowledge
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regarding the silver in shell is the transformation of
the nescience that which is due to the consciousness
limited by the shell.

SVASRUNIR GACCHOKTI- If an exponent accepts one
view and it is also accepted by the opponent, it appears
to be meaningless. This is explained with the help of
an example. A daughter-in-law refused alms to a
beggar and a mother-in-law rebuked her for this. But
she herself invited the beggar and asked him to leave
the place as nothing would be given to him.

SADANGA- Six parts of the God and the Vedas have been
admitted in Advaita philosophy. Among these
omniscience (sarvajiiata), satisfaction (tripti),
beginningless knowledge (anadi jiana), independence
(svatantrya), eternal power which is beyond destruction
(nitya alupta sakti) and unthinkable power (acintya
sakti) are regarded as the parts of God. While education
(siksa), guidance for the performance (kalpa), grammar
(vyakarana), Vedic glossary (nirukta), poetic metre
(chandah), and astronomy (jyotisa) are called the parts
of the Vedas.

SADALINGA- Liriga or the mark is of six types— beginning
or introduction and conclusion (upakrama and
upasarithara), repetition (abhyasa), not otherwise known
(apiirvata), necessity (phala), eulogical statement
(arthavada) and establishment with proofs and
examples (upapatti).

SADAYATANA- That which is the locus of the six
elements like the earth (ksiti), the water (ap), the fire
(teja), the air (marut), the sky (vyom) and the
atmosphere (rtu) is called saddyatana.

SADAVIDHALINGA GAMYA- That which is known
through the six types of marks (hetu) like upakrama—
upasamhara (start-end), abhyasa (repetition), apiirvata
(not known by another means of knowledge), phala
(necessity), arthavada (eulogy) and upapatti
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(establishment). The significance of Vedic texts can
be known through these six marks.

SAD YAGA SAMUCCAYA- An aggregate of six types
of sacrifices or rituals (yaga). These six sacrifices like
agneya etc. are collectively known as dasapiirna yaga.
Among these six dgneya, aindradabhi and aindrapayah
are considered as darsa ydga and dgneya, agni somiya
and upamsu are called piirnamasa-yaga.

SASTHAPRAMANAVADI- Those who admit anupalavdhi
or non-apprehension as the sixth pramana or means of
valid knowledge are called sastha pramana vadins.

The Bhatta school of the Mimamsakas and the
Adbvaitins belong to this group. They think that absence
can be known without the help of any sense-organ. But
so far as the Naiyayika view is concerned perception
of absence is possible through the operative relation
(sannikarsa), said to be conjoined characterization
(samyukta visesanata). But the view of sasthapramana
vadi is that visesanata cannot be considered as the fit
operative relation for the perception of absence. If it
would be so, then in the case of inference of fire on
the basis of smoke, there will be an objection of the
perception of fire due to the samyukta visesanata
sannikarsa. And in that case the inference will be
redundant. In cases where the Naiyayikas admit the
perception of absence, the Bhatta Mimamsakas and the
Advaitins also admit indirect knowledge of absence due
to the non-apprehension.

SAT KAUSIKA~- The gross body (sthiila Sarira) consists
of the six constituents. Those are bone(asthi),
nerve(snayu), marrow(majja), skin(tvak), flesh(mamsa)
and the blood(sonita).

SODA SAKALAH PURUSAH- The individuals (Jivas)
have sixteen parts : vital force (prana), faith (sraddha),
sky (@kasa), air (vayu), fire (tejah), water (ap), earth
(prthivi), sense-organs (indriya), mind (manas), body
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(anna), semen (virya), austerity (tapah), hymns
(mantra), work (karma), abode (loka) and name (nama).

SACCIDANANDA VIGRAHA- That which has existence
(sat), consciousness (cit), bliss (@nanda) as essence.
Brahman is saccidananda vigraha. The term ‘sat’ refers
to that which is true eternally i.e. eternally non-
sublated. As Brahman is never negated, so it is sat.
The term cit means knowledge, which is essentially
self manifest. And the term ananda means non-ending
bliss.

These three constitute the essence of Brahman. We
superimpose these on empirical objects and call them
existent, manifest and dear respectively.

SADANANDA- He composed an annotation (#/k3) named
Bhavaprakasa. It is an annotation on Sankara’s
commentary on the Gita.

SADANANDA VYASA- The author (of the 16th century)
of Advaita-siddhi siddhanta sara and Sarikara mandara
saurabha. ‘

SADANANDA YOGINDRA- He (of the 16th century) is
one of the disciples of Advayananda. A famous book,
named Vedantasara has been written by Sadananda
yogindra. It is an introduction to Advaita Vedanta.

SADA SIVENDRA SARASVATI- He (of the 16th century)
is the author of many famous books of Advaita
philosophy. These are Atma vidyavilisa or Advaita
vidyavilasa, Gururatnamalika, Vodha yatma-nirveda,
Brahma kirtan tararigini, Brahmatattva prakasika,
Advaita-rasa-mainjari, Siddhantalesasara, Siddhanta
kalpavalli and also composed T7ka-dipika on different
Upanishads.

SADRUPA- That which is taken as existent. A pot can be
taken as existent and we may make certain observation
about it.

SAGUNOPASANA- To worship Brahman that has
attribute, or to worship God.
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SAHAKARYANTARA VIDHI- That which helps the
realization of the self is also considered to be a duty
because this is also necessary alongwith so called
requisite of self realization. In the text Atmava are
drastavyah has the auxiliary like hearing (Sravana),
reflection (manana) and meditation (nididhyasana).
The term sahakaryantara vidhi specially refers to
meditation as sravapa and manana may come under the
word drastavya.

SAMANVAYA- The term means the co-ordination of
implications. This is found in Brahman without any
division (sajatiya, vijatiya and svagata bheda rahita).
Brahman has no internal difference (svagata bheda) as
It has no internal distinction. It cannot have any
homogeneous (sajatiya) and heterageneous (vijatiya)
differences as It is one without a second. Brahman
represents, the co-ordination of all Upanishadic texts.

SAMAYA BANDHA- At the time of a debate the judge
frames certain rules which are to be followed by the
contestants. An Advaita Vedantin cannot take the stand
of a Naiyayika, as a Naiyayika cannot argue from the
standpoint of an Advaitin. The Nyaya cannot reject the
relation of inherence (samavaya) like the Advaita
Vedantins. Nor can the Advaita Vedantins reject their
own contention that consciousness is the essence of self
as the Naiyayikas do.

SAMAVYAPTI- When the relation between the hetu and
the sadhya can be simply converted, it is known as
samavyapti.

‘What is nameable is knowable
What is knowable is nameable.’

SAMADHANAH- The term samadhanah means solution.
If a controversy arises about anything, this is to be
solved for understanding it’s nature.

SAMADHI- Samadhi or absorption is the supraconscious
state of realization of Brahman, the aim of spiritual
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discipline. It is the culmination of the stage of
meditation. At this stage the dhyata (one who meditates),
dhyana (meditation) and dheya (object of meditation)
are present. When the object of meditation alone exists
and the other two are absent, this stage of absorption
(samadhi) is attained. This samadhi is of two types —
Savikalpaka and Nirvikalpaka. When the knower, the
known and the knowledge are not dissolved then the
absorption is technically known as savikalpaka. In the
case of nirvikalpaka samadhi the knower is totally lost
in the known as this scriptural text—

Brahma veda Brahmaiva bhavati

(one who ‘knows Brahman becomes Brahman)
indicates.

SAMANA DESA- Those who have the same locus, i.e.
samanadhikarana having the same substrate.

For example— according to the Naiyayikas, the
colour of the thread and the cloth have the same locus,
since both subsist in the thread.

SAMANA SATTVAKA- When two things have the same
grade of reality they are known as samana sattvaka.
As for example a pot and a cloth are both empirical
and hence they have the same grade of reality.

SAMANA NAMARUPATVA- When two things are
similar as having name and form, they belong to this
category.

As for example two pots having the same form and
name may be products of marble and earth, this is a
case in point.

SAMPAD- This term refers to asset. The control of external
and internal senses are considered as sadhana sampad
or asset for acquisition of the end of life. It may also
mean updsani or prayer. ‘

SAMPARASADA- The stage of deep— dreamless sleep.

SAMUDACARAD VRTTI- It may be understood in two
different senses—
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(1) Two objects, always appear as different to each
other, e.g.— light and darkness. The light cannot appear
as darkness nor the darkness can appear as light since
they are samudiacarad vrtti.

(2) The actions performed when become operative
for producing effects, are also known as samudacarad
Vrtti.

SAMUDAYA- It means conglomeration or aggregate. It

is a technical term in Buddhist philosophy.

This samudaya is of two types— external aggregate
(vahya samudaya) and internal aggregate (abhyantara
samudiya).

The aggregate as earth produced from the earth
atoms is external and the combination of the Jiva
skandhas is internal.

SAMVANDHATRAYA- Three relations are admitted in

Advaita Vedanta— Samanadhi karanya or the relation
between two words having the same substratum.
Visesana—- visesyabhava or the relation of a character
and a characterized, and /aksya— Laksanabhava or the
relation between two words implying definition and
the defined.

SAMVANDHA GRAHANA- Absence of the knowledge

of concomitence, between the middle term (hetu) and
the major term (sadhya).

The term agrahana means absence of the acceptance
or the absence of knowledge.

Brahman is not an object of sense-organ, hence
Brahman cannot be related with any object in the relation
of vyapti. But in the text it is said that the Brahman can
be related to the world in some aspect. Brahman when
saguna or with attributes may be the cause of the world
which has empirical reality. In this case nirguna or
attributeless Brahman is not referred to.

SAMYAG DARSANA PRATIPAKSA- That which is

antagonistic to the Real knowledge. According to the
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Advaita Vedanta, the philosophy of Samkhya and the
other dualistic systems are called antagonistic to Real
knowledge, since, it implies dualistic philosophy. Here
Real Knowledge means knowledge of one without a
second, i.e. Brahman which is only Real.

SAMYAK ANVAYA- Complete consistency. Sruti texts
are many. We shall have to understand them in
complete consistency. This is implied in the Brahma-
Sitra : "

Tattu samanvayat.

SAMYAK JNANAGNI- The term samyak means right and
samyak jiiana means tattvajiana (right knowledge).
Now fattvajiiana is compared here to agni (fire). The
pure knowledge which is like the nature of agni
removes nescience (ajiana).

SAMHATIPRADHAN- That in which the meaning of
combination is supreme is known as samhatipradhana.
As in the case of Dvandva Samasa which is a
compound of two words, the compound is supreme.
In the case of man and woman (nara-nari) the
compound of the two words are important and not the
words themselves.

SAMJNA MURTI KLIPTI- The term samjid means
name,the term mirti means form and klipti means
construction.

Then the term samjia marti klipti means
construction of the name and the form of the world.

SAMKARIKARANA- The sin committed by killing
animals is technically known as samkarikarana.

SAMKSEPA SARIRAKA- It is the famous book of
Advaita Vedanta written by Sarvajiiatman. This work
has many commentaries, the chief ones being those of
Nrsimhasrama, Ramatirtha, and Madhustidana
Sarasvati.

SAMSAYA DVIVIDHA- Doubt may be of two types— doubt
about the source of valid knowledge (pramana samsaya).
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Sometimes doubt may arise about a liquid substance
which is perceived whether it is water or not. It is
pramana samsaya. When a doubt arises about an object
whether it is a pillar or a man it is prameya samsaya as
this doubt is concerned with object of prama.

SAMSARGA RUPA VAKYARTHA- Sometimes the

meaning of a sentence can be understood through its
relation to another sentence.
This is a case of samsarga ripa vakyartha.

SAMSARA- The world which has phenomenal existence.

It also means transmigration.

SAMSARADASA- Here the word sarisdra means the

world and dasaz means condition or situation.

Hence, samsaradasa refers to the condition of the
world. The beginningless nescience exists until the
immediate awareness of the identity between the Jiva
and the Brahman is realized.

This situation is called the situation of the world
of an individual. '

SAMSKARA- The term means impression.It is the subtle

form of the activity (kriya) and the knowledge (jiana).
When knowledge ceases to exist an impression
remains.

This impression is known as bhgvana. When an
action is performed it leaves a trace in human mind
and this is technically known as adrsta or apiirva. But
according to the Advaitins whenever an activity ceases,
samskara or impression arises. As for example in deep
dreamless sleep antahkarana or intellect resides in
ajiiana or nescience, in the case of a liberated person
when alive, ajfiana ceases but it’s impression remains.
At the time of dissolution every action resides as an
impression.

SAMSKARA DHVAMSA SADHARANA SAMSKARA

JANYATVA- The destruction of the impression is due
to the impression itself.
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The character caused by impression (samskara
Janyatva) exists in destruction of impression (samskara
dhvamsa). So also it exists in memory (smrti) and
recognition (pratyabhijia). So, destruction of
impression though is caused by impression, still it
cannot be the sole condition of smrti and pratyabhijia.

SAMSKARA VIVIDISAPAKSA- There are different
views with regard to the usefulness of an action in
attaining liberation.

According to one view when a man performs, a
Vedic action an impression arises in his mind. And this
impression, in turn, helps the man to attain liberation.
This is technically known as samskara paksa.

According to another view due to the performance
of daily and special actions, a yearning for the
knowledge of Brahman arises in human mind. This
yearning results in the attainment of Brahmajfiana or
the knowledge of Brahman. This is technically known
as vividisapaksa.

SAMSKARYA- The term means that which can be
modified or changed.

SAMVANDHADHYASA- It means samsargadhyasa. The
imposition of a relation of two things on a relation of
two other things related to the first two. The relation
between a red flower and a glass is imposed on the
relation of glass and red glass.

SAMVADI BHRAMA- A false knowledge which leads to
success is known as samvadi bhrama. If a man has the
false knowledge of a gem in its lustre, he will attain
the gem though his knowledge is false. In this case false
knowledge gives a successful result.

SAMVESANODGAMANA- The term means appearance
(avirbhava) and disappearance (tirobhava). All
elements appear or disappear in vital force (prana).

SAMVIDAPAROKSYA- The term samvid means
knowledge. Samvidaparoksya means the immediacy of
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knowledge. According to Padmapada, Sure$vara etc.
the immediacy of knowledge does not depend upon the
instrumental cause (karana) i.e. the sense-organs, but
it depends upon the objects of knowledge (prameya).
If the object of knowledge is very near to the
knowledge, the knowledge which is due to a sentence
may be immediate. This is established in the statement
like dasamastvamasi (you are the tenth). Like this, the
knowledge of Brahman, which is due to verbal
testimony man also be a case of immediate knowledge,
as Jiva apprehends immediately that he is Brahman.
But according to Vacaspati Misra the knowledge which
is due to the sense-organs is only immediate. To him,
therefore, in the case of the realization of Brahman the
inner-organ (manas) acts as the instrumental cause
(karana), since, according to Vacaspati Misra, manas
is considered as an internal sense. And this is not
accepted by Suresvara and others.

SAMVIT- It means knowledge and consciousness.

SAMVRTI- It refers to that which is imaginary or false or
the production of nescience.

SAMVRTISAT- It means that has existence due to nescience
(avidya) and it is known as empirically real and transcen-
dentally false. The world we perceive is of this type.

SAMYADVAMA- It means the cause of the origin of all
effects. \

SANATANA- One of the disciples of the Vacaspati Misra.
His praise for his preceptor has been accepted as an
introduction to the commentary (bhasya) on the
Brahma-Siitra— avrttirasa krdupadesat.

SANDAMSA NYAYA- As the tongs keep up an object
which is in between it’s two parts so, in the siftra—

cove =

athato Brahma jijiiasa (after this therefore, an enquiry
into Brahman), the word jijiasa (enquiry) relates vicara
or deliberation through sccha or will.

Knowledge is the result of this enquiry.
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SANDHY A~ The term means the stage of dream. This stage
arises in between the waking and the deep dreamless
stage. According to Sankaracarya at the dream stage
everything is produced by the individual as said in
Sruti text.

In dream stage Jiva constructs and this is implied
in the famous Brahma-Siitra—

Sandhya srsti rahahi. So, dream is due to an
individual. Ramanuja will not agree with Sarikaracarya
as to Ramanuja dream is a construction of I§vara.

SANDHYE-SRSTI- This term refers to the things which
are produced at the stage of dream. According to
Sankaracarya these objects of the dream stage are
produced by the individuals and are false.

SANTATA BHAVA- Ceaseless existence. The self
ceaselessly exists in Itself.

SANTAPABHAVA- The feeling of pain or suffering. This
is an indication of bondage.

SANNIKARSA- It is a special type of relation that holds
between the sense-organ and an object. Due to this
sense object relation perception of an object takes
place. According to the Naiyayikas this operative
relation (sannikarsa) is of two types—

Ordinary (laukika) and

Extraordinary (alaukika).

There are six types of ordinary perception admitted
by the Naiyayikas. These are—

(i) Conjunction (samyoga)

(ii) inherence in the conjoined (samyukta samaveta
samavaya)

(iii) inhérence in the inherent in the conjoined
(samyukta samaveta samavaya)

(iv) inherence in the inherent (samaveta samavaya)
and

(v) the relation of characteriser— characterised
(visesyavisesanata).
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Extraordinary perception according to the
Naiyayikas is of three types—

(1) samanya laksana

(ii) yAana laksana and

(iii) yogaja.

According to them sense-object contact is of three
types—

(i) conjunction (samyoga)

(ii) identity due to conjunction (samyuktatadatmya)

and (iii) identity non-different from conjunction
(samyuktabhinna tadatmya).

According to Advaita Vedanta the relation of
inherence and the relation of characteriser-
characterised are not tenable. In the perception of
substance samyoga acts as a sense-object relation.

In the perception of the qualities of a substance
samyuktatadatmya acts as a sense-object contact and
in the perception of qualityhood samyuktabhinna
tadatmya acts as a sense—object contact. In the case of
the perception of sound samyukta tadatmya relation
acts as a cause. Absence is not perceptible directly.
Absence or negation is perceived through the non-
apprehension (anupalavdhi pramana).

SANNIPATA LAKSANA NYAYA- It is a technical term
used in grammar. It implies a law where there is no
law (aniyame niyama karini ya sa paribhasa).

SANNYASA- Sannyasa or renunciation may be of different
types—

(i) renunciation of the fruits of action,

(ii) wondering after renuncing the family life,

(iii) giving up of rituals prescribed in the Vedas,

(iv) absorption in ultimate reality which is Brahman.

SANNYASADHIKARA- In the Sruti text sanfo danta
uparatah— the word uparati implies renunciation.

This is absolutely necessary for an enquiry into
Brahman. Sankara said in his Brahma-Siitra bhasya



A DICTIONARY OF ADVAITA VEDANTA 193

(commentary on Brahma-Siitra) at the time of
explaining the word atha in the sitra, Athato Brahma
Jjijiasa renunciation of the results of action is
prerequisite for an aspirant after Brahma.

SAPRATYABHIINANAYA NOTTHADHI- By the term
pratyabhijia we understand recognition of a person
as perceived beforehand. The knowledge like ‘This
is that Devadatta’ is called pratyabhijiia which is due
to the impression of the past knowledge and the
present perception. Devadatta was previously known
and that we remember along with the perception of
Devadatta here and now, and identify the two as the
same person.

SAPTA AVASTHA- The individual has seven types of
conditions, such as— nescience (ajiiana), act of covering
(avarana), projection (viksepa), indirect knowledge
(paroksa jiiana), direct knowledge (aparoksajiiana), to
remove grief (Sokapanodana) and satisfaction as joy
(harsariipa trpti).

According to the example- that you are the tenth
these seven stages of the self have been ascertained.

First there was ignorance about this and the tenth
man was missing. The tenth man was not known due
to ignorance of the counter about himself. As the tenth
man was covered also, the non-existence of the tenth
was projected. Later on when the counter is pointed
out as the tenth man he becomes aware of the existence
of the tenth.

When, he himself realizes that he is the tenth man
on the basis of the statement—

‘You are the tenth man’ this is a case of direct
knowledge. Then the grief for the loss of the tenth man
is removed and this is Sokdpanodana. And lastly there
is satisfaction due to joy of this discovery that the tenth
man is existent or is alive.

SAPTAVIDHA SAMA- There are seven types of hymns
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(sama), prescribed as worthy of being worshipped. For
example— himkara, prastava, adi or omkara, udgitha,
pratihara, upadrava and nidhana.

Besides omkara and upadrava the rest five are called
paficavidha sama.

SARVABHUTATMA BHUTATMA- Self may exist in
different bhiitas or elements or existent objects. This
is sarvabhiitatma bhitatma.

SARVAJNA- He, who is the knower of everything is called
omniscient (Sarvajiia). Those who accept God in philo-
sophy, admit God as omniscient. According to the
Advaita Vedantins in the Sastra yonitvadhikarana the
omniscience of the Brahman has been ascertained.

But this omniscience that has been regarded in
Advaita philosophy is different from the view of the
others. This knowledge may be produced either through
the knowledge of consciousness or through the sources
of knowledge, i.e. omniscience of God may be
produced through the modification of nescience but
these two types of omniscients exist without the
relation of nescience.

The pure consciousness is all pervading. It has no
natural relation with the objects, since It is devoid of
all associations of relation (asariga).

For this reason illusory relation has been admitted
between the consciousness and the world. Now if it is
said that the God is omniscient through the
modification of the nescience that which is regarding
past, present, and the future, then it will also depend
upon the nescience. The modification of the nescience
of the present is called perception, the modification of
the nescience of the future is called inference and the
past modification of the nescience is called memory.

SARVAJNA GUNANVITA- The quality that the
omniscient has the power of the knowledge of
everything (sarvartha jiana saktimatattva). If a



A DICTIONARY OF ADVAITA VEDANTA 195

particular character is not present in the cause it cannot
be present in the effect. So, the cause of the Vedas
which is Brahman must have omniscience.

If the character does not belong to the cause then
the character does not belong to the effect. Hence the
omniscience of Brahman the cause of the Vedas must
be accepted. Strictly speaking, the Advaitins require
no author of the Vedas which are eternal and at the
time of creation after dissolution a new edition comes
out and Saguna Brahman does this.

SARVAJNA KALPA (VEDA)- The term refers to the
Vedas, as the Vedas reveal many things but these are
not conscious, so, they can be like omniscient but really
not so. Because of this the Vedas are not omniscient
but like omniscient.

SARVAINATMAMUNI- The author of the Samksepa-
Sariraka, Paifica prakriya and Pramana laksanam.

Samksepa-sariraka is one of the famous works of
Advaita Vedanta. The most important conclusions of
Advaita Vedanta have been corroborated in a very lucid
and simple way in the form of s/okas in this book.

SARVAJIVATMAN- He is a follower of Suresvara and
has systematically formulated the views of Sarikara and
Suresvara.

His only known work is Samksepa-sariraka which
has many commentaries, the chief ones being those of
Nrsimhasrama, Rama Tirtha and Madhustdana. He
strongly and elaborately supports the theory that savda
(Upanishadic texts) can produce direct and immediate
cognition of Brahman.

SARVA PRATYAYA VEDYA- All cases of knowledge
refer to Brahman. Whenever we know anything our
knowledge must be based on consciousness which is
ultimately Brahman.

SARVAJNASRAYATVO PAPATTI- There may be things
which are to be accepted as they inhavit in the locus
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of an omniscient being. God is said to be omniscient
and if He is said to be the locus of anything, that locus
is to be accepted.

SARVA PRAVARTAKA NIVARTAKA MULA DAHA-
The ultimate cause of attachment and non-attachment
is ignorance. When it is removed all the effects also
are removed.

SARVA SAKTI- The substrate of all appearances is
Brahman which is ultimately Saf or Existence.

SARVA SAKHA PRATYAYA NYAYA- Each Veda has
many branches. In different branches different rituals
are referred to. The question will be— are the rituals
different or are they identical? The conclusion in this
respect is, if one ritual is mentioned in different
branches it is to be taken as one.

SARVA SAMVANDHA VIVARJITA-In Advaita Vedanta
Real is one without a second. For relation, at least two
are necessary. As in Advaita, there can be no ultimate
two, so no such relation is possible.

SARVOPAPLAVA RAHITA- This term refers to pure
consciousness which is devoid of all types of imposed
characteristics like doership and enjoyership.

SARVOPAKHYA RAHITA- The term means that which
is unreal (alfka) or that which even does not appear.

SARVA PRAMANATI- That which transcends all
pramanas or sources of valid knowledge. That which
is self manifest like svaprakasa Brahman, is of this
type.

SATKARYAVADA- Like the Samkhya philosophers the
Advaitins also admit the theory of Satkaryavada. But
there is a fundamental difference between these two
views.

According to the Samkhins the main point of this
theory is that, the effect potentially exists in its material
cause. But so far as the Advaita view is concerned, it
is true that the effect must pre-exist in its material
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cause, but ultimately cause alone is real. The effect is
not the real transformation of its material cause, but
only its false appearance.

SATTA- The term refers to that which is never negated.
And in this sense Brahman alone is Real or Sat.
SATTA TRAIVIDHYA- Three types of existence (satta)

have been admitted in Advaita Vedanta—

(i) Paramarthika satta (transempirical existence),

(ii) Vyavaharika satta (empirical existence), and

(iii) Pratibhasika satta (apparent existence).

That which is never negated is true transempirically.
Brahman, alone is of this type.

That which appears and is negated in the
transempirical stage is true empirically, e.g. jar, cloth
etc. And that which is negated in the empirical stage
is true apparently. The snake in the case of ‘snake in
place of rope’, is of this type.

SATTVA RAJASTAMAH- Three gunas have been
admitted in Samkhya system- these are sattva, rajas
and famas. Prakrti, the primal matter of the Samkhya
system, is believed to be the unique equilibrium of
three gunas. In this regard it may be mentioned that
gunas are admitted in Nyaya Vai$esika philosophy. The
guna of Naiyayikas exists in substance, but a guna, in
Samkhya, is a constituent of Prakrti.

SATTVASAMAVISTAH- Many objects like pots, cloths,
vessels are existent as these are superimposed on the
ultimate Sat, which is Brahman. In Advaita Vedanta
Brahman is really existent and the objects which are
really considered as existent are superimposed on It.

SATYA JNANANANTA SVARUPA- The essence of the
end of true knowledge. This is Brahman. It is the
Advaita view. So the ideal that the true knowledge aims
at is the realization of Brahman.

SATYAM JNANAM ANANTAM- These constitute the
essence of Brahman. Brahman is Sat means It is never
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negated. Brahman is JAanam in the sense that It is
consciousness as such. And by the term anantam it
is understood that Brahman is beyond any limitation.
There are three types of limitations— spacial
limitation, temporal limitation and objective
limitation.

As Brahman is all pervading, so It has no spacial
limit. As It is eternal, so It cannot have any temporal
limit and as It is one, without a second, so it cannot
have any objective limit.

SATYADI SAVDA VISAYAH SAVALAH- The verbal
meaning of the words truth (satya), knowledge (jiiana),
bliss (Znanda), eternal (nitya), pure (Suddha), free
(mukta) is the special object.

Though the verbal meaning of the terms fafand tvam
(in the Vedic text— Tat tvam asi) is consciousness which
is characterized.

Here the implication goes to pure consciousness due
to Jahadajahat laksana.

SATYADYATMAKAH- Truth is one without a second.

So, It is non-different from one.

SATYANRTE MITHU NIKARANA- Here the term anrta
refers to falsity or mithya.

The Advaita concept of superimposition is— the
union of truth (satya) and falsity (anrta).

SATYASATYA- The term satya refers to atma or Brahman
and asatya refers to anatma or non-self or anything other
than Brahman or self. Illusory knowledge arises due to
the non-discrimination between the satya and asatya.

SAUSUPTA TAMOBODHA- An apprehension of
ignorance of witnessing consciousness by modification
of nescience (avidya), at the time of deep dreamless
sleep. When a man wakes up after a deep-sleep he
realizes that he did not know anything and had a very
blissful sleep. This is a case of memory which is not
possible without prior apprehension. So, the
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apprehension of ignorance is to be admitted at the time
of decp sleep.

SAVIKALPAKA PRATYAKSA- Savikalpaka pratyaksa or
determinate perception is defined by the Naiyayikas
as a cognition apprehending the relation holding
between the visesya and the visesana.

But according to the Advaita Vedanta, relation
between the subject and object, is necessary and
sufficient condition of determinate perception like ‘I
know the pot’.

SADHANA CATUSTAYA- According to Sankaricarya
there are four disciplines for an aspirant of Advaita
knowledge and knowledge of Brahman. These are—

(i) Nityanitya vastu viveka, i.e. distinction between
the eternal and the non-eternal ;

(ii) Thamutrartha phala bhoga viraga, i.e. aversion
for all kinds of results which can be obtained here and
hereafter.

(iii) Samadamadi sadhana sampad, i.e. one must
control the external and internal senses. And

(iv) Mumuksutva, i.e. yearning for liberation.

SADHYA-PRASIDDHI- Generally a sadhya is that which
is to be proved or inferred but if a sadhya is prasiddha
or well known it requires no proof or establishment.

SADIDRAVYA- Everything other than Brahman is sadi,
as it has a beginning.

SAKSATTVA- Generally knowledge is of two types—
direct (aparoksa) and indirect (paroksa).

Perceptual knowledge is immediate or direct,the
Naiyayikas think that perceptual knowledge is that
knowledge which is due to sense-organ. It is the
Advaitins who do not approve this view, since the
omniscient God may also have the perceptual
knowledge of all things though the God has no sense-
organ. Hence it is said that perception is not due to
any sense-organ.
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Pratyaksatva has been previously discussed
elaborately.

SAKSI BHASY A~ That which is not the object of pramana
Jjanya vrtti but the object of witnessing consciousness.
It is also called saksivedya. Those which are the objects
of inner perception according to the Naiyayikas, are
considered as saksivedya according to the Advaitins.
For, according to them internal sense does not exist.
They think that ignorance (ajfi@na), knowledge (jiiana),
intellect (antahkarana), pain (duhkha), pleasure (sukha)
are saksivedya.

SAKSI CAITANYA- Consciousness determined by witness
(saksi) is called saksi caitanya. This is not identical
with pure consciousness.

SAKSI JNANA- Knowledge which arises due to
witnessing consciousness. As for example knowledge
(jiana), nescience (ajiana), pleasure (sukha), pain
(duhkha) etc. are of this type.

SAKSI SIDDHA- There are three types of categories
admitted in Advaita Vedanta. These are—

(1) self luminous (svayam siddha),

(i) manifested by witnessing consciousness (saksi
siddha) and

(iii) manifested by valid source of knowledge
(pramana siddha). Here we are concerned with the
categories which are manifested by witnessing
consciousness. As internal categories— ignorance
(ajiiana), knowledge (jiiana), intellect (antahkarana),
pain (duhkha), pleasure (sukha) etc. are immediately
manifested by witnessing consciousness, so these are
called saksi siddha padartha.

SAKSI- Consciousness which is reflected on the
modification of nescience is called witnessing
consciousness. Pure consciousness has no witnessing
character, but witnessing character is a condition of
witnessing consciousness.
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According to Brahmananda Sarasvati the
consciousness which is limited by nescience is called
witnessing consciousness.

Saksi so far as Paribhasakar’s view is concerned is
of two types— Jiva and I$vara saksi. Consciousness
which is limited by intellect is called Jiva saksi and
consciousness which is limited by nescience is called
Iévara saksi.

Jiva saksi is many as Jivas are many. I$vara saksi
is one, as the condition like nescience is one.

This saksi is self-evident (svatah siddha). As it is
not covered by ignorance it is not proved by any source
of knowledge, i.e. it is not saksi siddha since, if another
saksin is admitted then the fallacy of infinite regress
takes place.

SAMAYA SUKHA- The term means temporary pleasure.
The pleasure which arises at one time and disappears
at another time is samaya sukha. This is opposed to
bhiimananda or bliss, associated with Brahman.

SAMYAYI KADVAITA VADA- That which may appear
as Advaitavada or non-dualism for the time being.
Suddhadvaitavada of Vallabha is of this type. It is
Advaita in appearance but ultimately it is not so and
different from Kevaladvaita of Sankara.

SAMANADHI KARANYA- Samanadhi karanya or the
existence in the same locus is of two types—

(i) existence of two terms in the same locus and

(ii) existence of two categories (padartha) in the
same locus.

SAMANYA RUPATA- The form of universality.
Something may appear as universal and these will have
the form of universality. The word ‘pot’ (ghata) may
have the form of universality as the term is applicable
to all objects called pots.

SAMAYAVASTHA- When at the stage the three gunas—
sattva, rajah and tamah the constituents of Prakrti have
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no opposite transformation— that stage is called samya
vastha. In the original state the Prakrti is of this
nature.

SAMVYAVAHARIKA PRAMANYA- That which is
empirically authentic but not transempirically.

Ordinary objects of this world have this type of
pramanya.

SAVADHI- That which has an end, i.e. which is not
eternal.

SAVAKASA- That which has importance and significance
in another context.

SIDDHANTA-LESA-SAMGRAHA- A famous book of
Advaita Vedanta written by Appaya Diksita (of the 16th
century). It is a compilation of the views of the different
interpreters of Sankara Vedanta.

SIDDHANTA SAMKARYA- There may be some points
of agreement among different systems of philosophy.
But these points of agreement should not be read as
the combination of the conclusion or agreement on all
points.

The falsity of the world is admitted by the
Adbvaitins.

In Buddhism also this falsity is accepted.
Transcendentality (paramarthikata) of consciousness
(vijiiana) is admitted in both Advaita Vedanta and
Vijianavadl Buddhism. These two and Mimarsa have
agreement with Carvaka on the non-existence of God
and deities. But this does not mean that the systems
concerned have unanimity. About the plurality of
Purusas the Naiyayikas and the Samkhins agree but
their differences on other points can never be ignored.
So, on the basis of agreement of some points among
systems of philosophy no conclusion about their
unanimity can be drawn.

SMRTI- Smyrti or memory knowledge is that which owes
its origin to the impression (samskara), i.e. impression
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acts as the instrumental cause of the memory
knowledge.

Ordinarily Smrti is not considered as prama3 in
Advaita Vedanta. But Ramadvayacarya is an advocate
of Smrti prama. For this of course prama is to be
defined as avadhitartha visayakam jiianam.

SMRTIRUPA- In the definition of superimposition
(adhyasa) Sankaracarya tells us—

Smrtiripah paratra piirvadrstavabhasal.

In the case of adhyasa something is perceived, when
it is not there, but known previously, like ‘the snake
in the rope’. When we perceive the snake in a rope,
the snake is not present, but it was previously
known.This is just like smrti or memory. In this case
also, something,we know which is not present and
previously known.

SMRTI SANTANA- This term means the stream of
memory.

SMRTIRUPA PARATRA PURVADRSTAVABHASAH-
This is a definition of superimposition (adhyadsa) given
by Sarikara in his Brahma-Siitra bhasya. This is already
discussed previously at the time of discussing Smutiriipa.

SMRTIVIBHRAMA- The term refers to the knowledge
during the dream state. Here, dream is understood as
memory but as false memory.

SMRTI VYAVRTTA PRAMATVA- It means valid
knowledge (pramatva) excluding memory (smrti).

If memory is not considered as prama, then the
definition of prama3, according to Advaita Vedanta will
be—

anadhigata avadhitattva visayaka jiiana, i.e. the
knowledge which is not previously known (anadhi-
gata) and which is not sublated later on (avadhita) will
be prama. The perception of a pot as a pot is not known
previously and it is not also negated later on, so itis a
case of prama.
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SOPADHIKA BHEDA- Difference due to a condition
(upadhi).

As for example, difference of the same akasa (sky),
like akasa limited by the pot (ghatakasa), akasa limited
by the temple (mathakasa) etc. This difference may also
be explained in this way— the difference of the only
one sun due to the different vessels or to admit that
pure consciousness is different due to the different
conditions in the form of intellect (antahkarana). But
the difference between the pot and the cloth is called
nirupadhika or devoid of any condition as their
difference is not due to any condition. Under all
conditions these are different.

SOPAKHYA- That which appears as existent in a locus
(adhikarana).

SRSTADRSTIVADA- According to this theory individuals
perceive the world that is created by God, i.e. at the
outset God creates the world and the individuals
perceive that. So their perception of worldly objects
depends on God’s creation. In such a case perception
depends on object and so this theory is to be accepted
as a form of realism. The objects perceived, have
empirical reality and they can exist even unknown by
everybody. Srstadrstivada is not accepted by all
Advaitins. Some Advaitins hold that creation depends
on the drsti or perception of one Jiva who is ultimately
Brahman. So, here it is admitted that Brahman is the
ultimate cause of this world. This cause may be
understood in two ways—

(1) When Brahman is nirguna or indeterminate. It
is the locus of the world. And it is not affected by the
world in any way. Without the manifestation of
Brahman the world will remain unmanifest. So the
manifestation that we get is the manifestation of
Brahman which is self manifest. But according to
Srstadrstivada Brahman is taken as saguna or with
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attributes. And He will be both the material and the
efficient cause of the world. The Brahma-Sitra—
Janmadasya yatah refers to this view.

STHAPANANUMANA- In order to prove a statement an
author sometimes present an inference which is known
as sthapananumana or the inference establishing
something.

STHITAPRAJNA- In the Gita which is considered as the
Smrti prasthana of Vedanta we get a description of
some persons who are free from the affection of
pleasure and pain. They are also free from attraction,
fear and anger, such persons are technically known as
sthitaprajiia. Their prajiia or wisdom is non-wavering.

STHULARUNDHATINYAYA- It is a method applied for
determining and explaining something very subtle.

Arundhati is a small star included in the circle of
seven stars, which is technically known as sapfarsi
mandal. This star is shown to a man not directly but
through a method which is : first of all a some what
big star is shown and then another star which is not so
big, then another star which is still less big and in this
way last of all the subtle star, Arundhati, is pointed
out. This method is technically known as
sthitlarundhati-nyaya.

SUBRAHMANYA SASTRI- Born in Karnataka, studied
in Varanasi ; author of Adhyasavada, Brahmavidya-
dhikarivicara etc.

SUDURVVODHA- That which is highly difficult to
understand. There are many concepts in Advaita
Vedanta which are not easily intelligible. That is why
misconceptions centre round these notions. One of
these is the concept of maya. We have discussed it
elsewhere.

SUKHADUHKHADI VYAVASTHA- It is a system in
which it is said that in spite of the enjoyment of pleasure
by one individual the other may suffer from pain.
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By admitting individual (Jiva) the Advaitins did not
invite dualism, as in Advaita Vedanta it is admitted
that Jiva and Brahman are non-different or essentially
identical. But there may be a possibility of the
difference of Jivas due to their different intellect. This
difference of Jivas will explain how they may have
different enjoyment of pleasure and pain.

SUKRTA LOKE- The effect of an action is found in a
body. For a good act a man derives pleasure and for a
bad action he gets pain. Pleasure and pain are related
to the body.

SURESVARA- One of the principal disciples of
Sankaracarya. He is famous as the author of Varttika.
He wrote Varttika of Brhadaranyaka Upanishad.

It contained 12000 s/okas. He also wrote Varttika
of Taittiriya Upanishad, Paficikarana Varttika,
Naiskarmyasiddhi. The last one is his greatest
contribution.

SUSUPTI- This state is of three types—

(i) deep dreamless sleep as waking (susupti jagrat),

(ii) deep dreamless sleep as dream (susupti svapna)
and last of all

(iii) deep dreamless sleep as dreamless (susupti).

In the first type of susupti the modification of
intellect takes the form of happiness which is
characterized by sattva.

In the second type of susupti the modification of
intellect takes the form of pain which is characterized
by rajas.

And in the state in which the modification of
intellect takes the form of bewilderment characterized
by tamah is known as susupti susupti.

In dreamless state no specific object is known, only
the nescience, the root cause of the object, exists. There
is also the presence of witnessing consciousness
(sdksicaitanya). In this state there is the experience of
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bliss as when we wake up we say that the sleep gave
us enormous joy. Sankara considers this joy as tinged
with mala or nescience.

SUSUPTI VYAVRTTI- Cessation of nescience (ajizna)
which is the cause of a false object.

In deep dreamless sleep nescience as the cause exists
and its effects as manifestation are absent. The
implication is that at this stage nescience is present as
we have the experience of knowing nothing. But no
effect of nescience is manifest as no object in particular
is known.

SUVODHINI- Sriman Nrsirhha Sarasvati is the author of
this t/ka on Vedantasara.

SUKSMA SARIRA- The term sitksma Sarira or the subtle
body is what is known as the /iriga Sarira having
seventeen component parts.

These are the five organs of perception (the ears,
the skin, the eyes, the tongue and the nose), the
intellect, the mind, the five organs of action(the speech,
the hands, the feet and the organs of evacuation and
generation), and the five vital forces (prana, apana,
vyana, udana and samana).

SUTRA- A short and cryptic sentence containing deep
significance. The primary source of every system of
Indian philosophy is a text of aphorisms (siitra grantha).

SUTRA SUCITA ADHYASA- That the knowledge of
Brahman is essential is known through the expression—
an enquiry into Brahman which is the first aphorism
of Brahma-Siitra—-

Athato Brahma jijiiasa.

In the annotation (bhasya) Sankaracarya introduces
an analysis of adhyasa or superimposition. It simply
means perceiving something in the place of another
thing. As for example— perception of a snake in the
place of rope.

SUTRABHYASA- It is a practice that the last aphorism
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of the scripture is read twice in order to show the
completion of the text.

SUTRARTHOPAPATTYUPAYOGI- That which is
helpful to understand the meaning of a particular sitra
or aphorism is known as Satrarthopapattyupayogi.
Adhyasa or superimposition is said to be helpful for
understanding the sitra— Athato Brahma jijiasa. So the
discussion of adhyasa is helpful for understanding the
aphorism athato Brahma jijiiasa. This is technically
known as sitrarthopapattyupayogi.

SUTRATMA- The consciousness which is limited by the
aggregate of the subtle bodies.

As it persists in all the subtle bodies of all
individuals like the thread (sitra), so, it is called
siitratma. Brahma, Hiranyagarbha etc. are said to be
sitratma.

SVABHAVA- This term refers to the nature. The theory
in which ‘nature’ (svabhava) determines everything is
known as svabhava karana vada or the theory that
nature is the cause of everything.

SVABHAVA PRATIVADDHA- The term means the
relation of pervasion (vyadpti) or the invariable universal
relation between the mark (hetu) and the major
(sadhya). The mark that is related to the major term in
the relation of pervasion is called svabhava
prativaddha. This type of mark can serve as a ground
of inference.

SVADESAGATA- A thing which exists in a particular
space may not exist in another space. So ordinary
objects exist only in their respective spaces.

SVAMAYA- That magical power (maya sakti) which
exists in God and is not different from God is known
as svamaya.

SVAMEYA MATRA SURATVA- Every source of
knowledge (pramana) can establish its own object. The
object of visual perception is colour (ripa) and the
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object of auditory perception is sound and there is no
contradiction between the two.

SVANIVARTYA- If anything is contradicted in the locus
where it exists it is known as svanivartya. The world
appears in Brahman and it is negated in the same locus.
So it is known as svanivartya.

SVAPANA BHRAMA- When deep dreamless sleep
comes, dream is destroyed in its own cause (sleep).
It is called svapana bhrama or illusory knowledge in
dream. Illusory cxperience in dream is negated at the
waking stage. So, it is known as apparent or
pratibhasika.

SVA-PAROPADHIVIRODHI (BRAHMA
SAKSATKARA)- Modification of intellect (antah-
karana vrtti) and ignorance (ajiiana) are contradictory
to immediate apprehension of Brahman but the
possibility of nondual antahkarana vrtti is admitted for
apprehension of the text like fattvamasi. It may appear
self-contradictory. But actually it is not. So long as
Brahman is not realized antahkarana vrtti may well
exist. Antahkarana vrtti reveals Brahman and after
revelation it becomes non-existent.

SVAPNA- The state in which immediate modification of
the intellect takes place and which is not due to any
sense-organ is called dream. In the awaking state
though the immediate modification of the intellect takes
place in the form of an object, but in this case sense-
organs are responsible. Again, in the deep sleep state
immediate modification of the nescience that is not due
to sense-organs takes place but the modification of the
intellect does not take place. Hence the above
mentioned definition of dream is not too wide neither
in waking state nor in deep sleep state, as this definition
is not applicable to any other stage which is different
from dream.

SVAPNA KALPITA- That which is imagined at the stage

A Dictionary 14
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of dream. A man may have a dream of being a king
when really he is a poor man. This condition of being
a king is really imaginary and this is due to dream.

SVAPRAKARANASTHA ANANYASESA (BRAH-
MAN)- Brahman is spoken of in the context where
Brahman has been established. As it is not spoken of
either in the context of action or in the context of
prayer, so, Brahman is unique and this is to be
understood only in It’s own context (svaprakaranastha).

SVAPRAKARA-VRTTI-VISAYATVA- When a pot is
perceived the pot is an object of the modification of
intellect.

This modification is according to the object of
knowledge which, in this case, is a pot.

This modification of intellect is technically known
as svaprakara-vrtti-visayatva.

SVAPRAKASA- That which is self manifest in the sense
that it never remains unmanifest though it never exists
as an object of knowledge (avedyatvesati aparoksa
vyavahara yogyatva).

SVARUPA LAKSANA- The peculiar character of
something which constitutes definition or laksana.
When the essence of a thing constitutes the definition
of something the definition is called svaripa laksana
or essential definition. In the case of Brahman truth
(Satyam), knowledge (Jiianam) and infinity (Anantam)
constitute the essence of Brahman. In the Sruti—
Anandam Brahmeti vyajanat- bliss is also taken as
essence of Brahman.

SVARUPANUPAMARDA- Unchanged or unaltered stage
of the essence of the object.

For example- in the case of the snake-rope illusion,
without making any alteration in the essence of the
rope, snake is perceived.

SVASAMANA SATTAKA- When two things are at the
same level of existence they are known as svasamana
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sattaka. To the Advaitins existence may be of three
types—

(i) apparent (pratibhasika),

(i1) empirical (vyavaharika),

(iii) transcendental (paramarthika).

Apparent existence exists to a person at the time of
perceiving it. The snake in snake rope illusion has this
form of existence.

World and worldly objects have empirical existence
as these are experienced by all men normally and under
normal circumstances.

The pratibhasika existence is negated by
vyavaharika existence and vyavaharika existence is
negated by transcendental existence which means
Brahman only. Different apparent objects have
existence of the same nature (svasamana satt3), as
different empirical objects have also the same
status.

But apparent existence, empirical existence and
transempirical existence are visama sattaka in the sense
that their existence is dissimilar.

SVASVABHASAKA- Pleasure, pain, desire, aversion etc.
alone can reveal themselves and cannot reveal others.
These are known as manifester of themselves
(svasvabhasaka).

SVASVAVISAYA SAMYUKTA- According to Advaita
Vedanta intellect (antahkarana) reaches an object
through sense-organ and is modified by the object. This
is revealed by witnessing consciousness. So, the sense-
organs produce the knowledge of their respective
objects through their contact with objects. This is
technically known as svasvavisaya samyukta.

SVATAH PRAMANYA JNANA- When the authenticity
of the knowledge is proved without the help of anything
else, that knowledge is regarded as self proved. In
Advaita Vedanta Brahman Itself is the pure knowledge,
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i.e. the knowledge whose authenticity is not proved
with the help of anything else.

SVATAH PRAMANYOPATTI- Self manifest knowledge
for its authenticity does not depend upon anything else,
i.e. the authenticity of the knowledge originates from
the aggregate of all the conditions of knowledge.

The Advaitins accept the Svatahpramanya vada or
the theory of intrinsic validity. The implication is that
the validity of knowledge is intrinsic.

SVAVADHAKA DHIVADHY A- That which is negated by
the knowledge negates itself. All empirical objects are
negated by the knowledge of Brahman which negates
them.

SVAVICARA- The deliberation which is conducive to
knowledge of the essence of the Self which is identical
with Brahman.

SVAVISAYATVA BHYUPA GAMA- The acceptance of
the application of the modification of intellect (vrtti)
without admitting another vrt#/ for its justification.

SVAVISAYAVARANA- The covering of the object of
something. As for example the object of the light of a
lamp like pot is covered by darkness. This darkness is
svavisayavaranir in the case of the light of a lamp.

SVAYAM JYOTI- The term means self manifest. That
which is manifested without the help of anything else,
i.e. Brahman.

SVAYAM PRAKASANANDA- The author of Nyaya-
bhiisana and Prakatarthavivarana.

SVAYAMTA- Self explanatory, that for which no
explanation in terms of another thing is necessary.
Brahman is of this type.

SVABHAVIKA PRAVRTTI VISAYAVIMUKHI KARA-
NARTHA - The method that has been admitted in the
Advaita Vedanta to make one averse to the objects of
senses to which people are ordinarily attracted.

SVABHAVIKA KARYA KARANA SAMGHATA
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PRAVRTTI GOCARA- The natural inclination for the
combination of the cause and the effect is to be avoided
in order to ascertain the inmost self (pratyagatma)
which can be known through scriptural text.

SVABHAVIKIINANA VALAKRIYA- That action of
creation is natural which is due to the force of
knowledge and is beginningless. It is beginningless
(anadi) as no beginning of creation can be ascertained.

This term also means that the power of knowledge,
the power of desire and the power of activity of
Brahman are natural and beginningless.

SVAPYAYA-~ In deep dreamless sleep the individual
merges into the qualified Brahman or God. And this
is known as svapyaya.

SVAPYAYA SAMPATTI- While at the time of
emancipation (moksa) the individual becomes identical
with pure consciousness. This stage is called sampatti.

In this stage the consciousness of duality is lost.

SVARTHANUMANA- Inference is of two types— inference
for one’s own sake or svarthanumana and an inference
for someone else or other or pararthanumana.
Svarthanumana acts as an instrumental cause (karana)
of svarthanumiti.

SVATANTRYA VYAPADESA~ This term refers to the
doer, who can do or also cannot do an action according
to his will. He is generally known as a doer. This doer
has independence and so we get here svatantrya
vyapadesa.

TADGUNA SAMVIJNANA VAHUVRIHI- This is a
matter of grammar. In Sanskrit, Vahuvrihi-samasa is
used to imply a thing or a person different from the
separate words used in the compound words. As for
example in the cases of pitamvara (yellow cloth) and
lamvakarna (long ears) the persons who have yellow
cloth and long ears are respectively meant. The persons
are definitely different from the words pita (yellow)
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and amvara (cloth) in one case and /amva (long) and
karna (ear) in the other. This type of vahuvrihi
(compound) of Sanskrit grammar is technically known
as fadguna samvijiiana vahuvrihi.

TADVIVEKAGRAHANIVANDHANA BHRAMA- This
is an explanation of bhrama or illusory experience
according to the Prabhakara Mimamsa.

This explanation is technically known as
akhyativada. In the perception of silver in the place of
a nacre we have the knowledge— ‘This is silver.” ‘This’
refers to nacre which is an object of perception and
silver refers to memory, which means recollection of
something previously known.

So, in this case there are two cases of valid
knowledge- perception and memory. But the difference
between these two is not taken into consideration and
so the illusion arises. It is not a unitary knowledge, it is
a composite of two cognitions which really fall apart
unrelated. Error is due to non-discrimination between
these two cognitions and their separate objects.

TAIJASA- The Jiva or the individual soul, associated with
the state of dream, svapna is called taijasa.

In this state, the siiksma sarira or subtle body is
active.

TAITTIRIYA-VARTTIKA- A varttika or a glossary on
Taittiriya Upanishad written by Suresvaracarya and
Anandagiri.

TAJJALAN- This is a Chandogyo Upanishad text in which
it is stated that the world originates (j2) from and stays
in (3) and annihilates (an) in Brahman.

So, Brahman is the creator, sustainer and destroyer
of the world. Sarikaracarya will accept this statement
from the empirical standpoint, as according to him the
world has only empirical reality.

TAMAH- The term tamah literally means darkness and
implies ignorance in Advaita literature. This ignorance
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is antagonistic to knowledge, but not absence of
knowledge.

It is an object which is revealed by witnessing
consciousness. According to Nyaya-Vaisesika tamah
means darkness and it comes under the category of non-
existence (abhava padartha) as darkness is the negation
of light.

According to the Purva-Mimamsakas and the
Vedantins darkness belongs to the positive category
(bhava-padartha).

According to the Advaita Vedanta tamah as
ignorance is positive but not real. It is positive as it is
the root of the world which is positive. But it is not
real, as it is negated with the realization of Brahman,
the ultimate Reality.

TAMODIPANYAYA- Ajfiana or ignorance is revealed by
witnessing consciousness. It is not revealed by any
means of knowledge (pramana) since ignorance is
opposite of pramana, i.e. through the means of
knowledge ignorance is negated.

TAMORUPA- Mayi or avidya is considered as tamorilpa,
since like tamah maya or nescience covers the Reality.

TANTRA- Application of many sentences in one is known
as Tantra in the technical sense. In the context of
svetodhavati, svetahdhavati, sva-itah dhavati- these
two sentences are expressed in one sentence only.

This word may be used in other senses also.

TANTROPAKHYAYIKA- A story book. This is according
to Vedanta-kalpataru. Paificatantra is an example of
Tantropakhyayika.

TARKA- Tarka is helpful for pramana or proof. Suppose
we say that wherever there is smoke there is fire, it
may be argued that in winter we see smoke but no
fire. Smoke here means fog and this can easily be
ruled out by saying that smoke and fog are not
identical. So, the presence of smoke (fog) and absence
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of fire will not disprove the universal relation of
smoke and fire.

TARKITA PRATIYOGI SATTVA PRASANIJITA
PRATIYOGIKATVA- The Advaitins admit
yogyanupalavdhi (fit-non-apprehension) as the pramana
for knowing the absence of an object. In the case of
the absence of a pot (ghatabhava), pot is the counter
entity (pratiyogi) of the non-existence of pot.

If the absence of a pot is apprehended in the
darkness, the absence of pot is explained as due to
darkness. So, non-apprehension of pot here is not fit
non-apprehension which can establish the absence of
pot. But if in broad day light a pot is non-apprehended
then this non-apprehension is fit for knowing the non-
existence of pot. This is what is meant by the
expression tarkita pratiyogi sattva prasanjita
pratiyogikatva under discussion.

TATVIRODHITARKOPAKARANA- In the Advaita
Vedanta Upanishadic texts give us ultimate truth. No
argumentation can disprove them. But tarka which
includes inference and postulation (arthapatti) may be
helpful in understanding the Vedic texts, if these are
in consonance with the texts.

TATTVAJNANA- According to Advaita Vedanta Brahman
or Pure consciousness is the only fattva or Reality. So,
the knowledge of Brahman is only taftvajiana but the
Advaitins also admit that there is essential identity
between Jiva and Brahman. This knowledge of identity
(Brahmatmaikatva jiiana) is also called tattvajiiana.

TATTVAKAUSTAVA- A book by Bhattoji Diksita (of the
16th century) composed on the basis of the
commentary of Sankaracarya.

TATTVAMASI- It is the famous text in which the term
Tat refers to Brahman or Pure Consciousness and
the term tvam refers to Jiva or individual. It is an
indeterminate knowledge in which no
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discrimination has been made between the subject
and the predicate.

People may raise a question— if individual and
Brahman are identical the statement that an individual
is Brahman will be tautologous and not a significant
statement at all. In answer it may be said that ordinary
people do not know their identity. So, for them such a
statement is illuminating and significant. Of course
when an individual and Brahman are said to be identical
the individuality of an individual is rejected, only his
self which is essentially consciousness is taken into
consideration. In Brahman also It’s essence which is
consciousness is taken.

TATTVAMPADARTHA SODHANA- The words ‘that’
(tat) and ‘thou’ (tvam) have essential and accidental
meaning.

If the accidental meaning is denied or dropped the
essential meaning will remain and this is pure
consciousness.

TATTVANUSMARANA RUPA MANGALA- Generally
to pay homage to God is called marigalacaran, as it
helps the undisturbed completion of the study. The
same result may be obtained if the self which in essence
is bliss is remembered.

TATTVA PAKSAPATA- Due to the supremacy of
sattvagunah the nature of intellect (buddhi) is inclined
to the real nature of an object. The natural propensity
of intellect is to know the essential nature of Reality.

TATTVA PRADIPIKA- It is one of the famous books of
Advaita Vedanta composed by Citsukhacarya. It is also
known as Citsukhi.

In this book there is the refutation of seven
categories (saptapadartha) of VaiSesikas. The definition
(laksana) of nescience (ajiana), self-luminosity of
knowledge (jAana-svaprakadsata), it’s indivisibility
(akhandarthata), impersonality of the Vedas,
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immediacy of savda, liberation even when alive and
realization of liberation through knowledge only are
discussed and established.

TATTVAVIDYA- Study of Brahman which is the only
Reality (tattva) in Advaita Vedanta.

TATTVA-VIVEKA- Reality, according to Advaita Vedanta
is one without a second. This is to be distinguished
from five sheaths like annamaya, pranpamaya etc.. It
is also different from gross, subtle and causal bodies.
Viveka literally means discrimination.

The first chapter of Paficadasiby Vidyaranyamuni
is Tattva-viveka.

TATASTHA LAKSANA- Laksana or definition is of two
types—

(1) svariipa laksanpa or definition in terms of the
essence,

(ii) tatastha laksapa or definition in terms of
accidental characteristic.

Brahman which is the ultimate Reality of Advaita
Vedanta has been defined as Sat-cit-anandam or
existence-consciousness-bliss. This definition presents
the essence of Brahman and this is known as svariipa
laksana.

Brahman is also defined as the creator, sustainer and
the destroyer of this universe. Brahman when related
to the world acquires these characteristics which are
not essential but accidental because these are attributed
to Brahman as understood in relation to the world.

TADATMYA- The term taditmya means identity, the
Advaita Vedantins admit Reality as one without a
second. In this case any relation like samavaya or
inherence would be impossible. Only possible relation
will be tadatmya or identity or non-difference.
Difference is a category which is unacceptable to the
Advaitins. This point has already been discussed
previously.



A DICTIONARY OF ADVAITA VEDANTA 219

TATPARYA- The knowledge of significance (tatparya) is
an auxiliary cause of verbal testimony for
understanding statements. If the significance of a
statement is not understood, the statement cannot give
us any valid knowledge.

TIMITA GAMBHIRA- The term timita means ‘static’
(niscala) and the term gambhira means difficult to
understand, i.e. that which is beyond any
transformation (nirvikara) and not the object of
intellect or mind. Brahman is considered as timita
gambhira as It is neither the subject of any change,
nor is It known as an object of knowledge.

TITIKSA~ The capacity of enduring cold and heat. A man
who is not restless either in cold or in heat is competent
for an enquiry into Brahman.

TIRTHANKARA- One who is an author of a scripture. A
philosopher.

TRAJYANTA- The term refers to the Vedanta. The term trayi
means three Vedas viz. Rk, Sam, Yajuh and Vedanta is
the end of the Vedas or the best teaching of the Vedas.

TRAJYANTA VAKYAJANITATMAMATI- Appre-
hension of the self on the basis of the text Tattvamasi
(That thou art) is known as (rajyanta
vakyajanitatmamati.

TRAYASTRIMSADEVATA- Here a reference to thirty-
three devatas has been made. Hindus believe in many
devatas or deities. Among them the thirty-three have
been grouped together under the caption
trayastrimsadevata.

TRIGUNATMAKA- This term refers to ajfizna or
ignorance or nescience, since it consists of the three
gunas— sattva, rajas and tamas.

TRIVIDHA ANANDA- Ananda or bliss mainly is of three
types— Brahmananda (bliss as Brahman), vidyananda
(bliss as apprehension) and visayananda (bliss
associated with object).
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Bliss which is Brahman as such is called
Brahmananda.

After the immediate awareness of Brahman as bliss,
a type of bliss arises, and one can feel it intellectually.
That bliss is called vidydnanda. And the bliss that one
gets due to the enjoyment of material objects is called
visayananda.

TRIVIDHA JIVA- Vidyaranya Swami, in Drg-drsya-viveka
said that Jiva or individuals are of three types— (i)
paramarthika Jiva (transcendental individual) (ii)
vyavaharika Jiva (empirical individual) and (iii)
pratibhasika Jiva (apparent individual).

Consciousness, limited by the gross and subtle
bodies is manifest in the first type of Jiva, Brahman,
reflected in empirical intellect (vyavaharika
antahkarana) is empirical Jiva, and the individual
who experiences dream objects is the apparent
individual.

TRIVIDHA JVARA- As there are three types of bodies—
gross (sthiila), subtle (siksma) and causal bodies
(karana sarira), so the fever of these bodies are of three
types. Various types of disease, bad smell, burning
sensation, hoarse voice (svarabhariga) etc. are the
different ailments of gross bodies. The ailments of
subtle bodies are having the experience of desire, anger
and non-attainment of control over the internal and
external senses. Ignorance of all types may be taken
as the ailment of causal body.

TRIVIDHA MANOVRTTI- Intellect has three types of
modifications— quiet (santa), dreadful (ghora),
perplexive (miidha) owing to the difference of sattva,
rajah and tamah. Non-attachment (vairagya), tolerance
(ksanti) and magnanimity (audarya) etc. are santa
sattvika manovrtti.

Thirst (zrsna), affection (sneha), attraction (raga) and
temptation (lobha) are ghora rajas manovrtti.
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And infatuation (moha), fear (bhaya) etc. are miidha
tamasika manovrtti.

TRIVIDHA SARIRA- The term refers to the gross (sthiila),
subtle (siksma) and causal (karana)bodies (sarira) that
cover and bind the individual soul (Jiva).

TRIVIDHA UPADANA- According to the Vedantins an
effect has three materials—

(1) material which appears as an effect (vivarta
upadana),

(2) the material which is transformed into the effect
(parinami upadana), and

(3) the material which is responsible for the
beginning of the effect (arambhakaupadina).

For example (i) rope is the apparent constituent
(vivarti upadana) of the snake which is superimposed
on rope.

(ii) Milk is the transformed constituent (parinami
upadana) of the curd, and

(iii) thread is the priorly non-existent (Zrambhaka
upadana) of a cloth.

As Brahman is changeless It cannot be the parinami
or grambhaka upadana of anything. It can only be the
vivarta upadana. The implication is : Brahman can only
be falsely manifest in the world.

TRIVRTA- Trivrta or triplication is the combination of
three elements. It is different from paficikarana or the
combination of five elements. Fire (feja), water (ap)
and earth (Ksiti) are the three elements, the
combination of which is responsible for the effect of
the world. This is not accepted by the Advaitins who
admit the combination of five elements. Trivrta karana
is the view of Ramanuja.

TRTIYA LINGA NIRDESA- This means the application
of neuter gender (kliva liriga). Masculine and feminine
arc others two among the three genders.

The neuter being the third one is known as third
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gender (trtiya liriga).

In the Siatra, Janmadasya yatah- the words janmadi
as janmadi and yasya that has origin in the beginning
are used in the sense of neuter gender.

TUCCHA- Maya or nescience is said to be tuccha.
According to the transempirical viewpoint maya is
tuccha or unreal like the hare’s horn. It did not exist,
does not exist and will not exist also.

TULA VIDYA- Avidya or ignorance is of three types—
primal ignorance or mirla vidya, secondary ignorance
or tula vidya and thirdly positional ignorance or avastha
vidya. Here, we are concerned with tu/z vidya or avidya
covering consciousness circumscribed by particular
objects.

TURIYA- It is the fourth stage of experience where an
individual soul goes beyond the waking, sleeping and
deep dreamless sleep. At this stage Brahman is realized.

TURIYA CAITANYA- Pure Consciousness as this
consciousness is different from the three such as—
consciousness limited by the causal body,
consciousness limited by the subtle body and
consciousness limited by the gross body. Here the term
turiya means the fourth or the transcendental.

UBHAYA LINGA- It has been said in Sruti, that Brahman
has two types of marks say— determinate (savisesa) and
indeterminate (nirvisesa) and for this reason Brahman
is called ubhaya liiga or having two marks. Though
the Advaitins do not admit this view, since they believe
that the same thing cannot have two opposite marks.
So, one is taken as natural and the other as conditional.
But, Brahman is really indeterminate or having no
condition or determination.

UPAJIVYA- That which appears with the help of other, this
other is called upajivya, or basis. As an inference does
not take place without the help of perception of mark
(hetu), so, here, perception is called upajivya of inference.



A DICTIONARY OF ADVAITA VEDANTA 223

Perception is also responsible for the knowledge
of pervasion (vyapti). In the same way perception is
considered as upajivya of both verbal testimony (Savda
pramana) and comparison (upamana), since
authoritative knowledge and the knowledge of
similarity are due to the knowledge of perception.

UPAJIVYA VIRODHA- That which is antagonistic to
upajivya pramana. Perception is the basis of all other
pramanas like inference, comparison, verbal testimony
etc. So, inference cannot be antagonistic to perception.
But here an important question arises. Advaita
Vedantins infer falsity of the world and it is
antagonistic to perception which is upajivya pramana
as it reveals the reality of the world. The Advaitins in
answer will say that perception does not always reveal
what is true. This is why we perceive a snake where
really this is a rope. This perception does not prove
anything real. In the inference of the falsity of the
world the Advaita Vedantins give the example of the
perception of a snake in the place of a rope. So the
question of upajivya virodha does not arise. The reality
of the world which appears in perception may be
empirical or apparent and it is never transcendental.

UPAKRAMOPASAMHARA- An introduction of any book
is called upakrama or the commencement and the end
is said to be upasamhara or the conclusion. These two
are considered as two important marks to determine
the significance of any text among the six— upakrama-
upasamhara (start-end), abhyasa (repetition), apiirvata
(not known by any other means of knowledge), phala
(necessity), arthavada (eulogy) and upapatti
(establishment).

UPAMANA UPAMITI- Upamiti is knowledge by
comparison. It’s source is upamana. If a man goes to
the forest and finds an animal similar to the cow in
his house will speak of the similarity of his cow with
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the animal before him. This is upamiti or knowledge
by comparison. It’s source is upamana.

This knowledge is not a case of perception as the
cow in the house is not seen now, nor can it be inferred
as there is no knowledge of mark (hetu) which can
establish the inference.

UPANISHAD- It is the study of Brahman by which the

cessation of nescience along with the past impression
(samskara) is possible. The latter part of the Vedas
deals with the knowledge of Brahman and this is known
as Upanishad. This part is known as knowledge part
(jiiana kanda) as it is related to the knowledge of
Brahman. Upanishadic knowledge is said to be esoteric
and secret. A preceptor divulges its contents to his
disciples in secret and so the student has to sit very
close to the teacher. About the number of Upanishads
there is a hot controversy. There are many Upanishads
related to different branches of the Vedas. It can be
imagined that as some of these branches are not now
available, so the Upanishads related to these are not
also available. Sankaracarya commented on eleven
Upanishads— Isa, Keno, Katha, Prasna, Mundaka,

Mandikya, Taittiriya, Aitareya, Chandogya,

Svetasvatara and Brhadiranyaka. These are considered
as primary Upanishads and besides them Nrsimha-
tapani, Brahmavindu, Mahanarayana, Kalisantarana,
Javala etc. are Upanishads. The commentary of
Sankaracarya on Svetasvatara is available. But the
scholars are not unanimous on the point that Sarkara
really wrote the commentary. About the number of
Upanishads there are other views also, which we do
not like to discuss here.

UPARATI- The term means withdrawing of the mind from

objects other than hearing (sravana), reflexion (manana)
and meditation (nididhyasana). For that the effort is
necessary and this necessary effort is uparati. The word
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also means renunciation (sannyasa) of prescribed
duties.

UPASAMKRAMITAVYA- Those which are negated by
knowledge after their acceptance, are known as
upasamkramitavya.

UPADHI- The term means condition. Due to this condition
or upadhi an unlimited thing appears to be limited.

For example the sky (@kasa) is one and all pervasive.

But due to upadhi, akasa may be of different types—
e.g. ghatakasa (akasa limited by the pot), mathakasa
(3kasa limited by the temple etc.). In the same way
Brahman or Pure Consciousness which is one without
a second may be imagined as pramatrcaitanya or
consciousness limited by intellect, pramana caitanya or
consciousness limited by means of knowledge, Jiva
caitanya or consciousness related to an individual and
Isvara caitanya or consciousness as limited by maya etc.
due to the conditions like intellect (antahkarana) etc.

The word may be used in other senses also. In one
sense it means the imposition of a character on an
object which really the object does not possess. But
it acquires this due to the vicinity of an object which
has that character. As for example- a crystal appears
as red due to the vicinity to a red flower. This may
also be considered as upadhi.

The word may be used in the sense of a locus also,
as in the case of a glass (darpana) which reflects
something. Here the glass is the locus of the reflection
(prativimva).

In another sense upadhi is that which is pervasive
of the major term and non-pervasive of a middle term.
In the case of smoke due to fire wet fuel is necessary
and this is upadhi.

The word is used still in another sense. The sense
of hearing is sky, limited by the hole of the ear (karna
Saskalyavacchinna 3kasa).

A Dictionary 15
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So here the word upadhi is used in a different sense.

UPANTYA SAVDA- The statement immediately

preceding the last statement. The statement concerning

the ultimate cannot be known through external sense-
organ. So, the statement is eternal.

UPASANA- Through which one is able to come into
contact with the object of meditation. It is a mental
affair (manasvyapara) regarding the determinate
Brahman, knowledge and worship are not identical.
Knowledge depends on an object and worshipping is
based on subjective effort. Updsana is of three types—

(1) bodily (kayika) as complete prostration (sastariga
pranama).

(ii) vocal recitation (vacika) as the reading of the
hymns, and

(iii) mental (manasika) as meditation.

Upasana is mainly related to idol worship or pratika
upasana.

UPATTADURITANIRVAHANA- According to the
Advaita Vedanta the performance of the daily duties
removes the bad traces due to the performance of bad
deeds. Thus the mind is purified and this helps a man
to attain the final knowledge or the knowledge of
Brahman.

UPODGHATA- The term upodghata means a type of
explanation. Sometimes we describe a particular object
not for its own sake but for the sake of understanding
something else related to it. This type of explanation
is upodghata.

USTRA LAGUDANYAYA- As a camel may be excited
to walk by beating it with a stick which the camel itself
bears. So, an opponent may be refuted by an argument
used by him. This is a form of refutation.

UTKALIKOPASAMA- Cessation of all desires for objects.

UTKRANTI-GATYAGATI- This is a compound word
involving three words—
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(i) going out (utkramana),

(ii) moving towards something (gamana), and

(iii) coming (dgamana).

This may be explained with the help of an example.
It is held that an individual (Jiva) goes out of the body
at the time of death then it moves towards the abode
of the ancestor and then comes back to the world in
rebirth.

UTPATYADICATUSTAYA- Production (utpatti),
attainment (prapti), modification (vikrti) and of
purification (samskrti)- result of an action must be one
of the above four forms. For example, in the case of
construction of a pot the result is production. In the
case of going to a village the result is attainment of
the village. In the case of cooking rice the result is
modification.

In the case of getting rice winnowing (samskara) is
necessary. This is due to purification.

UTPADYA- It means that which is produced.

An action must have a result and this result is of
four types and ufpadya is one of these four.

UTPADYADICATURVIDHA DRAVYAVILAKSANA
(BRAHMAN)- Any action may result in production
(utpatti), modification (vikara), attainment (3pya) and
purification. Brahman is free from all activities and so
It is beyond them.

UTPREKSITA- That which is independent of any
authoritative knowledge but imagined by a knower.

UTSARGAPAVADA- Ordinary rule or law may be
technically known as utsarga. The exception of,
utsarga is utsargapavada. ‘Don’t kill others’— is an
ordinary rule or law but this has exception in the cases
of killing animals at the time of performing rituals.
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\%

VAIRAGYA- The term vairigya means non-attachment.
This is necessary for Brahma jijiiasa or an enquiry into
Brahman.

Renunciation implies non-attachment to the results
of actions to be reaped here and hereafter (thamutrartha
phalabhogaviraga).

VAIRAGYA VODHOPARAMA- At the time to the
attainment of liberation through the knowledge of
Brahman- non-attachment (vairagya), apprehension
(vodha) and control of the senses for the removal of
any modification of mind (uparama) are three auxiliary
conditions.

VAISAMYA NAIRGHRNYA- For ordinary people
dissimilar behaviour with different persons and
heartlessness are natural. But God being omniscient,
omnipotent and omnipresent is superior to all ordinary
beings. So dissimilar behaviour and heartlessness
cannot be expected from Him. The atheists deny the
existence of God on the basis of His these two
characters.

VAIYADHIKARANY A- The word adhikaranya means the
locus. Where a thing exists, as for the example, if a
pen is on the table, the table will be the locus of the
pen. When two different loci exist for two different
things, the loci are different.

And this case is technically known as
vaiyadhikaranya.

VAKAVANDHAVIDHI PRAYASA- If a crane is to be
caught a man may think that he will place butter on
its head and when it will melt due to the rays of the
sun the crane will be blind for all purposes and then
he will be able to catch the crane. This type of thinking
is baseless as unless the crane is caught, butter cannot
be put on its head.

VANDHA- The term vandha means (i) the world (samsara),
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(ii) bondage of an individual.

Vandha may also mean ignorance regarding the non-
difference between the individual and the Brahman.

According to Vedanta, bondage is removed by
knowledge.

VANDHA MOKSA VYAVASTHA- The Advaitins who
accept ekajivavada or the theory that the Jiva is one,
think that one Jiva cannot be in bondage and another
is free. All of them sail in the same boat. But those
who accept the theory of many Jivas may well think
that a particular Jiva may be free when other Jivas are
in bondage.

VARNABHEDA- A distinction is generally made among
Brahmanas, Ksatriyas, Vaisyas and Stdras and this
difference is technically known as varnabheda. In the
Gita it is stated—

Caturvarnyam maya srstam gunakarmavibhagasah.

The Lord declares that He created four varnas in
accordance with the principles of distinction of guna
and difference of karma.

Those who have preponderance of sattva gunas are
Brahmanas. Those who have supremacy of rajas are
Ksatriyas. Vaisyas have a mixture of rajah and tamah
and the Stidras have the supremacy of tamah.

A Brahmin should attain the control of the outer
and the inner senses, contentment of mind, forgiveness,
simplicity, knowledge, awareness of atmatattva and
belief in after life.

A Ksatriya will have to show valour, forbearance,
dexterity in action not fleeing from the battlefield.
Charity, cultivation, protection of cows and business
are the principal activities of a Vaisya. To serve the
higher castes is the duty of a Stidra.

VARNAKRTI- Every letter represent a universal that is
technically known as varnakrti.

As for example the universal of ka or kha or ga.
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All these letters may be used in different contexts.
But the letter will remain the same.

VASTUNI VIKALPAYOGAH- The term vikalpa means
alternative. An object cannot be both p and not p. If it
is p then it is not ‘not p’ at the same time. E.g. a pot
cannot be both pot and not pot. No object can exist
and non-exist at the same time.

But in the case of an action this rule will not hold
good. Every action depends on the will of the doer.
So, in a particular case he may act or not act according
to his sweet will.

VASTUVALA PRAVRTTANUMANAVIRODHA-
Contradiction of Sruti text with the inference which is
due to pervasive relation (vyapti) between the hetu and
the sadhya will not hamper the validity of the Sruti text.

VASTUVRTTAPEKSA- That which is dependent on the
nature of an object, though origin, sustenance and
dissolution, of the world are non-eternal, but in the
famous text— Janmadasya yatah ‘origin’ is considered
as fundamental, since sustenance and dissolution are
impossible without the origin. After origin only,
sustenance and dissolution of an object are possible.

VACASPATI MISRA- The author of the famous
annotation (tika) Bhamati on Sarikara bhasya of
Brahma-Siitra. A particular sect of Advaita-Vedanta,
Bhamati-Sampradaya by name has developed on the
basis of this annotation.

It was his last composition. Besides this he also
composed many tikas—

(1) Tatparya tika on Nyayavartika of Udyotkara.

(2) Samkhya tattva kaumudi, a tika on Samkhya
Karika.

(3) Tattva vaisaradi, a tika on Vyasa bhasya of
Pataiijala yoga darsana.

(4) Nyayakanika, a tika on Vidhiviveka of Mandana
Misra.
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(5) Brahmatattva samiksa, a tika on Brahmasiddhi
of Mandana Misra.

He also wrote Nyaya siici nivandha and Tattva-
vindu, a short text according to the view of Bhatta
Mimamsakas.

VADARAYANA- He is the son of Parasara, Vadarayana
wrote Brahma-Siitra. This book is also known as
Uttara-Mimarsa or Sariraka-Mimarmsa. This book is
famous as the fundamental book of Upanishadic
philosophy or Vedanta philosophy.

It has four chapters— the first one is a chapter on
harmony of Sruti texts (Samanvyadhyaya), the second
one is a chapter on non-contradiction (Avirodha
adhyaya), the third one is a chapter on disciplines for
attaining the summum bonum of human life (Sadhana
adhyaya), and the last one is a chapter, the result
obtained after the observance of the disciplines (Phala
adhyaya). Each chapter has four sections (padas).

The number of total aphorisms is 555.

The first aphorism is— Athato Brahma jijiiasa and
the last aphorism is— Anavrttih savdat.

VADAKATHA- Vicara, according to the Indian style, is
called katha.

Vatsyayana says : There are three kinds of kathas
(i) Vada (ii) Jalpa and (iii) Vitanda. Vadais a friendly
discussion in order to determine the truth. In almost
all the philosophical treatises, we have vadakatha. This
reveals the contention of a particular school of thinking
in clear and unambigous terms. In the case of Advaita
Vedanta the conclusion is— Brahma satyam,
Jjaganmithya, Jiva Brahmaiva naparah (Brahman is
Truth, the world is false and Jiva is essentially
Brahman). The Advaitins have established their
conclusion with the help of a particular type of
philosophical disputation which is known as vadakatha.

VADHA- It means sublation or negation. The knowledge
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of silver which is due to the ignorance of nacre is
negated or sublated when knowledge of nacre dawns.

Sublation, technically means the sublation of
ignorance (ajiana) with the negation of its effect.

When a man knows the nature of nacre, ignorance
which is the material cause of silver is negated
alongwith silver.

VADHARTHATVA- A pillar like thing (sthapu) and a man
are different, but in the case of a doubt about a thing
whether it is sthanu or purusa, the ascertainment of
purusa will negate the possibility of a pillar like thing.
This is technically known as vadharthatva. Similarly,
the text— aham Brahmasmi will nagate egoism with the
realization of the correct nature of Brahman.

VAJINAVADANUNISPADITA- Jaimini has discussed
elaborately the point of upasana or prayer as the
implication of certain sastrik texts associated with
injunctions. As whey is associated with posset, so also
prayer is associated with injunctive statements.

VAKYA BHEDAPRAKALPANA- The supposition that a
particular sentence is different from another sentence.
When two sentences cannot mean the same thing or
have the same implication, those sentences are to be
accepted as different from one another.

VAKYAVRTTI- In this context vakya means Sruti text.
A Sruti text like Tattvamasireveals knowledge and this
is known as vakyavrtti.

VAKYABHASAYUKTYA BHASAVASTAMBHA- That
which is supported by a false statement and a false
argument. Due to false apprehension Sruti text appears
to be in support of a false conclusion.

This fact is technically known as vakyabhasa or
appearance of a textual sentence or statement. The
Buddhist and the Carvakas have recourse to such a
practice. '

VAKYARTHA VICARANADHYAVA SANA NIVRTTA-
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Due to the deliberation of the Vedanta text like
Tattvamasi (That thou art) the apprehension of
Brahman is possible. This is one meaning of the
expression in question. The other meaning is the
apprehension of Brahman due to the removal of avidya
or ignorance on the basis of the deliberation of the texts
like Tattvamasi.

VALABODHINI VYAKHYA- It is one of the famous
annotations of Vedantasara of Sadananda Yogindra.
This annotation has been composed by Mimarmsacarya
Apodeva. In this annotation various important topics
of Advaita Vedanta following the views of Vacaspati
Misra and the author of Vivarana have been discussed
briefly.

VALYA- It is a technical term and may be used in two
different senses.

(i) Rationalization (manana) of what is heard
(sravana), on the strength of this rationalization the
identity statement between Jiva and Brahman is
established.

The removal of the impossibility of the identity
between Jiva and Brahman is technically known as
valya,

(ii) or in another sense the term valya means pure
nature just like that of a boy.

VAMANI- One who gives the result of any action, God is
meant here.

VARTTIKA- Varttika (glossary) is a technical word which
means an explanation. This explanation relates to a
difficult text of a certain system of philosophy. In the
Vedanta philosophy Brahma-Sitra varttika of Narayana
Sarasvati is well known. Suresvaracarya wrote Varttika
on Brhadaranyaka and Taittirlya Upanisads.

In Nyaya philosophy Nyayavarttika of Uddyotkara
is famous.

Slokavarttika and Tantravarttika by Kumarila Bhatta
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are well known in Mimarhsa philosophy. Yoga-varttika
of Vijfiana Bhiksu is well known in Yoga philosophy.

VASANANANDA- After waking from deep sleep a man
can stay in a blissful stage by keeping himself quiet
before engaging himself in any work. As this bliss is
due to the impression of Brahmananda or bliss related
to Brahman felt in deep sleep, so this bliss is called
vasanananda or one type of bliss which owes its origin
to the desire or impression.

VASTAV PRADHANYA- This technical term means
importance in intention. In the case of an enquiry into
Brahman (Brahma jijiiasa), jijiasa appears to be more
important than Brahman. But no enquiry is possible
without an object. And so the importance of Brahman
which is enquired into can never be minimized. It’s
importance is to be emphasized. So, we can say that
vastava pradhanya— factual importance of Brahman can
never be denied.

VASTAVI- Maya or nescience is said to be vastavi or
factual so far as the view of the ordinary people is
concerned, i.e. it is a fact as the transformation of
ignorance (ajfiana).

Factual reality is what is technically known as
empirical reality (vyavaharika sat).

VEDA- It is the earliest available literature in Indian culture
and tradition. Literally the root vid may be used in
different senses, it is used in the sense of knowledge
also. In terms of this we may very well say that Veda
gives us knowledge— authoritative and dependable.
Mainly it has two parts— ritualistic and philosophical.
The ritualistic aspect is Brahmana and the philosophical
aspect goes in the name of the Upanishads. All
orthodox systems of Indian philosophy consider the
Vedas which are four in number Rk, Sama, Yajuh and
Atharva— as authoritative for different reasons to
different orthodox systems of philosophy. According
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to Nyaya Veda is authoritative as it’s author is God
and He is reliable. To the Mimamsakas Vedas represent
letters (varna) and these are eternal and consequently
the Vedas give us eternal truth. But the Vedanta view
is that the Vedas have not been written by anybody,
these are eternal. At every cycle of creation, a new
edition of the Vedas is available.

VEDA KINKARA- Those who are under the control of
the Vedic rules of action are known as Veda kirikara,
but the persons who have realized Upanishadic
knowledge of Reality are not under the control of Vedic
injunctions.

VEDANTA- The end of the Vedas, i.e. the Upanishads.
The texts like the Upanishads, the Gitz and the
commentary on Brahma-Sitra constitute Vedanta
philosophy.

VEDANTA BHUMI GATA PANCA VIDHA-
RTHAVADA- In the Upanishads we get (five types
of Carthavada vakya) texts signifying something
important.

(1) The text establishing creation (srstipratipadaka)
— Yatova imani bhiitani jayante (from which all these
originate).

(2) The text establishing sustenance— Yena jatani
Jjivant (in which everything exists after creation).

(3) The statement establishing dissolution— Yat
prayantyabhisamvisanti.

(4) The statement expressing control- Yo antaro
yamayati— that which controls the internal. And lastly,

(5) the statement expressing entrance—

Tat srstvatadevanupravisat— after creating that the
creator enters into that.

VEDANTA KALPATARU- It is a tika, composed by
Amalananda on Bhamati of Vacaspati Miéra.

VEDANTA-KAUMUDI VYAKHYANA- Vedanta-
kaumudi vyakhyana is a commentary on Vedanta
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kaumudi written by Ramadvayacarya (of the 14th
century).

VEDANTA JANITA-PAROKSA-JNANA- The term
Vedanta means the culmination of the Vedic thinking.
This we find in the Upanishads where we get the text—
‘That thou art’ (7Tattvamasi). And the term Vedanta
Jjanita-paroksa-jfiana means an immediate knowledge
that is produced due to the hearing of the Vedic texts
like ‘That thou art’ (Tattvamasi). This is a Vivarapa
view. Bhamati school will not agree with this.

VEDANTA MIMAMSA- Mimams3a is of two types—
Ptirva-Mimarmsa and Uttara-Mimamsa. This Uttara-
Mimarmsa is considered as Vedanta Mimarhsa (decisive
meaning of Vedanta).

(1) Ascertainment of the Vedic text like Tattvamasi-
which asserts the identity between the individual and
the Brahman (Jiva and Brahman) is the ultimate
teaching of the Vedas.

(2) Vedanta-Mimamsa may also mean an argument
which is favourable for determining the significance
of Vedic texts which express that Brahman is one
without a second.

(3) In Vedanta philosophy it is said that Vedanta
Mimarsa is a scripture which asserts the meaning of
the Vedic texts on Brahman. This Vedanta-Mimarmsa
has four chapters—

(i) Harmony of the different Upanishadic texts
(samanvaya),

(ii) Non-contradiction of Advaita though there are
rival theories opposing Sankara’s Vedanta (avirodha),

(iii) Worship as a necessary step for an aspirant for
an enquiry into Brahman (s2dhana), and last the result
which implies the final attainment (phala).

VEDANTA NYAYA BHUSANA- It is a commentary on
Sankara’s Brahma-Siitra-bhasya composed by
Svayamprakasananda.
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VEDANTA-PARIBHASA- One of the important texts of
Advaita Vedanta of Dharmarajadhvarindra. There are
some discussions on the valid knowledge (prama), source
of valid knowledge (pramana) and the objects of valid
knowledge in this book from the Advaita standpoint.

This is considered as a primary book on Advaita
epistemology.

VEDANTASARA- The term Vedantasara means the
essence of the Upanishadic statements or the essence
of the Vedanta.

It is a primary text of Advaita Vedanta written by
Sadananda Yogindra. Some very important topics of
Advaita are discussed in this book.

VEDANTA SIDDHANTA MUKTAVALI-It is a famous
book of Advaita Vedanta by Prakasananda.

In this book he has propagated Drsti-srsti-vada or
the theory that the world depends on perception.
According to him everything other than Brahman is
perceptual and It has no existence outside perception.

Prakasananda also supports Ekajivavada or the
theory of oneness of the Jiva.

VEDANTA-TARKA-SAMGRAHA- Anandajfiana or
Ananda Giri (of the 14th century) writes Vedanta-
Tarka-Samgraha.

In this book he refutes all the Vaisesika categories.
In his conclusions and in his interpretations of the
Advaita Vedanta he has followed his predecessors
Anandabodha and others. Nescience (avidya or ajfiana),
which is an indeterminable false entity, must be the
stuff of this false world. AjA2na is one and is supported
by Brahman in the sense that Brahman is its locus.

VEDANUVACANA- The study of the Vedas or reading
of the Vedas. Originally the preceptor recited the Vedas
and the disciples repeated them after (anu) him.

So, the study of the recitation of the Vedas is known
as Vedanuvacana.
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VEDANTA VAKYA- This is a technical word which
means the Upanishadic text like— ‘That thou art’
(Tattvamasi), | am Brahman (aham Brahmasmi),
Brahman is truth, knowledge and endless (Satyam
Jjfianam anantam Brahma).

VEDHAS- The term Vedhas refers to God, omniscient.

The term Vedha generally means the omniscient
personalities like Visnu and Brahma.

VEDOSARAH VEDANTAH- According to a particular
school, the Upanishads (Vedanta) are the appearances
of the Vedas and not the real ones. This is technically
known as Vedosarah.

VENKATA NATHA- He (of the 16th century) was the
disciple of Nrsimhasrama and the master of
Dharmarajadhvarindra, author of Vedanta-paribhasa.

Vernkata Natha wrote tika on the Gita, Advaita
Ratnapafijara, Mantrasara sudhanidhi, Taittiriyopanisad
bhasya.

VIBHRAMALAMVANA- Superimposition of the object
of false knowledge, e.g. in the case of superimposition
of silver on nacre, silver is superimposed and this is
technically known as vibhramalamvana. In Nyaya,
Vaisesika, Sarhkhya, Yoga and Mimarsa philosophy
the object of superimposition— silver, is true, since it
exists elsewhere.

But according to Advaitins, the object of
superimposition is indescribable in terms of any
category like saf and asat. Thus the object of illusion
in Advaita Vedanta ig neither sat nor asat nor sadasat
not even the non-existence of sat and asat. In the
example of a false perception of a snake on the rope,
the apparent snake is neither real as it is contradicted
later on nor unreal as it appears, not both real and unreal
as it is logically impossible and not even the absence
of real and unreal. It is, therefore, known as
indescribable.
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VICARYA- That which is an object of discussion or
deliberation. If anything is disputed such discussions
become inevitable. In the context of ignorance a
discussion centres round the problem- is it positive or
negative? To the Advaitins it is positive and to the
Naiyayikas it is negative. There is a long drawn
controversy on this point between the Naiyayikas and
the Advaitins.

VICCHURANA- The term means combination (misrana).

VIDHI- Vedic texts expressing injunctions are known as
vidhivakya. Vidhi may be of three types—

(1) Apiirva vidhi— an injunction which can be found
only in the Vedas and not elsewhere.

(2) Niyama vidhi— the injunction controlling the
activity. As for example— Vrihin avahyanti (that can
be performed only with paddy).

(3) Parisamkhya vidhi— an injunction which
excludes others. As for example- pafica nakha
bhaksyah (the thing will be taken by five nails and not
in any other way).

From another standpoints— Vidhi is of four types—

(1) Utpatti vidhi- injunction which expresses the
origin of an action.

(2) Guna vidhi— the attribute related to a duty (vihita
karma).

(3) Adhikara vidhi- the injunction which expresses
the fitness of a person performing an action.

(4) Prayoga vidhi- injunction for application of a
particular law.

VIDHI BHAVARTHAVISAYAKA- An object which is
related to an injunction or duty (vidhi).

VIDHICCHAYA- The sentences which appear to be
injunctions but really are not, are known as
vidhicchaya. The sentence— 4tma va are drastavya (the
Self is to be known) is of this type.

VIDIKRIYAKARMATVAHETU- It may be argued that
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Brahman may be enquired into on a prior enquiry into
action as action is prescribed in the Vedas.

VIDVANMANORANIJIANI- An annotation of Vedantasara,
composed by SriSriRamatirtha Yati. Various topics of
Advaita Vedanta are discussed in this annotation.

VIDYARANYA MADHAVA- According to many
Vidyaranya and Madhavacarya are the same person.

In the early age the person who was known as
Madhavacarya became famous as Vidyaranya after
accepting sannydsa or renunciation.

VIDYARANYAMUNI- The most celebrated author (of the
14th century), who composed many famous works of
Advaita Vedanta such as— Vivarana-prameya-
samgraha, Paficadasi, Sarva-darsana-samgraha,
Anubhiiti-prakasa, Jivanmukti-viveka, Jaiminiya
nyayamala vistara, Parasaramadhava, Madhaviya
dhatuvrtti, Kalamadhava, Sarikara vijaya.

He also composed Suresvara varttikasara and made
some annotations (¢ik3) on Aitareya, Taittiriya and
Chandogyopanisads.

Besides, he also made a tika on Aparoksanubhiti
written by Sankaracarya.

VIDYASAMADHIVISESA- Concentration due to prayer
of mind (updsana).

VIDYANANDA- When one realizes bliss of Brahman
through the knowledge of the falsity of duality, self-
analysis (@tma vicara) and concentration (yoga), is
known as having vidyananda or knowledge which is
blissful.

This has four expressions, such as—

(i) absence of pain

(ii) fulfilment of desire

(iii) I have done my duty (krtakrtya) and

(iv) T have obtained what I like to obtain
(praptaprapya).

VIGATASANDEHA- When all doubts are removed we
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attain a doubtless state. This is technically known as
vigatasandeha.

VIGANA- The opposite view, statements opposed to one
another.

VIGHNACATUSTAYA- Complete (total) absorption
(nirvikalpaka samadhi) has four types of obstacles, such
as—

(1) Lethargy (alasya) with regard to getting anything
external is technically known as /aya (a type of
dissolution) which is also known as sleep (nidra), a
modification of intellect.

(2) If the modification of intellect is intense to get
anything insignificant though attractive to self, it is
called viksepa or distraction.

(3) Even in the absence of Jaya and viksepa the
modification of intellect may be stupefied due to
attraction. This stage is known as kasdya (a bitter taste).

(4) Just before the attainment of indeterminate
absorption, determinate bliss may be enjoyed instead
of the bliss of Brahman. This is known as rasasvada
or enjoyment of relish.

VIINANAGHANA- This term refers to pure
consciousness.

According to the Advaita Vedantins consciousness
is not the object and hence it is called vijfianaghana.

The Mimamsakas of the Bhiatta school hold the
different view that the self is both the object and the
subject.

VIJINANAMAYA- The self has five sheaths and
vijiidnamaya or the knowledge sheath is one of them.

It is composed of five senses (paiica-jianendriya),
five motor organs (pafica-karmendriya) and intelligence
(buddhi).

VIINANATMA- Advaita self is pure and attributeless. But
the self of an individual is conscious (vijianamaya)
as it is conditioned by intellect (buddhi).

A Dictionary 16
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VIKALPA- The term vikalpa means alternative. The
implication is if paddy is not available the sacrifice is
to be performed with barley (yava). Alternatives may
be of three types—

(1) probable (sambhavita)

(2) optional (aicchika) and

(3) prescribed (vyavasthita). The alternative
between paddy and barley is of the first type.

(2) The alternative between the acceptance and non-
acceptance of a pot containing soma juice at night is
of the second type.

(3) The third alternative is found in the following
statements udite juhoti and anudite juhoti.

VIKALPA VRTTI- Determinants like name and form
which are ascribed to a particular knowledge.

VIKALPANA PURUSA BUDDYA PEKSA- There is no
alternation in the nature of an object. Any object, let
us suppose it is a Jar, cannot be both Jar and not Jar at
the same time. But there is a possibility of an alteration
of the intellect of an individual regarding an object,
e.g. is it a tree or an individual?- This alternative
depends on the intellect of an individual. This is not
the case of a knowledge of the real nature of an object,
it is called doubt.

VIKALPOJJHITA- The letters vi means various (vividha),
kalpa means type (prakara) and ujjita means without
(rahita).

So, the implication is without the world of diversity.
One who realizes the non-difference between Jiva and
Brahman attains this stage.

VIKARANA- One who has no external and internal sense-
organs. Pure Consciousness, actually is referred to by
this term vikarana. In Sruti text it has been stated that
Brahman is beyond any sense-organ.

VIKARYA- That which is transformed or modified.
According to Advaita Vedanta nescience (maya or
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ajiiana) may be transformed into the world. So maya
is vikarya.

VIKSEPA SAKTI- Ignorance has two powers—

(1) power of concealment (@varana sakti) , and

(2) power of projection (viksepa sakti).

Here we are concerned with the power of projection
through which the projection of the world is possible.

VIKSEPADHYASA~- Superimposition due to projection.
The snake is projection in a rope due to the projection
of a rope.

VIMATA- The view which is opposed to the view of
exponent or vadi.

VIMUKTAMANA- He (of the 10th century) was the author
of the famous siddhi work— Istasiddhi. 1t is, perhaps,
the first work of Advaita Vedanta which adopted the
method of establishing non-dualism predominantly by
refuting other views and also by strongly maintaining
the indeterminableness of maya and all its products.

VIMVA BHUTA ANANDA- Vimva means milla or
original.

The bliss being reflected in the internal modification
of intellect (antarmukha cittavrtti) is realized as one
type of bliss, related to the enjoyment of an object
(visayananda). This is related to the blissful sheath
(anandamaya kosa) and not identical with self.

VINASA- The term vinasa means destruction. Destruction
is of two types—

(1) cessation (nivrtti) and

(2) negation (vadha).

When the material is not destroyed but the effect
only is destroyed, it is called cessation, e.g. the
destruction of a jar with the help of a hammer. Here
the jar is destroyed but the earth with which the jar is
made is not destroyed. This is called the cessation of
a jar.

But when the effect is destroyed alongwith its
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material, as for example, the destruction of
superimposed silver is possible with the dawn of
knowledge of nacre. Here the destruction of silver is
called negation of silver.

VINIMAY A— When one character of a particular thing is
superimposed on another it is known as vinimaya. The
red colour of a flower may be superimposed on a glass
near it.

This is technically known as vinimaya.

VIPARITA BHAVANA- The term viparita bhavanarefers
to opposite impression. To determine something as that
which it is not.

If the opposite impression regarding any object
becomes confirmed, production of real knowledge
would be impossible, and if it is produced it would

- not be firm and successful. Due to this opposite
impression in spite of the hearing of the famous Sruti-
text— Tattvamasi— one cannot realize the identity
between the Jiva and the Brahman.

That is why Advaitins have asked an aspirant to
remove viparita bhavana through reflection (manana).

VIPRALAMBHAKA- The term means deception (one who
deceives is called vipralambhaka or an impostor).

An impostor can misguide us and consequently we
cannot determine the truth. Reasoning against the
Vedas is vipralambhaka.

VIPRATIPANNA- The term may be understood in two
different ways—

(i) opposite meaning

(ii) from which this opposite view originates.

VIPRATISEDHA- It means opposition with each other.

VIRAT- The term refers to a kind of Vedic meter. This
term may have another meaning also. In Vedanta, four
stages of experiences are admitted. These are waking
(jagrat), dream (svapna), dreamless sleep (susupti) and
transcendental stage (turiya avastha). Of these the first
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one or the waking stage is also known as visva or virat.

VIRODHA- Absence of things on the same locus at the
same time, e.g. (1) contradiction between the light and
the darkness.

(2) Together non-existence, e.g. (i) contradiction
between touch of cold and touch of hot, and (i1) contra-
diction between the jarhood and clothood etc. are of
these types.

(3) The relation between the destroyer and the
destroyed (vadhya-ghataka bhava). As for example, the
relation between fire and straw.

(4) Non-identity, e.g. contradiction between the
conscious and the unconscious.

VIRODHANUMANA- If an inference is advanced against
something, known by a particular source of knowledge,
it will be known as virodhanumana.

VIRUDDHA SVABHAVA-- Those which are contradictory
in nature. This contradiction is of two types—

(1) Contradiction of two things— one present the
other absent— e.g. jar and the absence of jar cannot go
together. If pot exists then absence of pot is never
possible at the same time. Pot and absence of pot,
therefore, are contradictory in nature.

(2) Two things such as a pot and a cloth can never
be identical. If something is a pot then it cannot be a
cloth and if anything is a cloth then it cannot be a pot.
Hence these are contradictory to each other.

In the same way unconscious world and pure
consciousness can never be identical. So, these two are
contradictory in nature.

VIRUDDHAVYABHICARITA- If the same mark (hetu)
establishes two contradictory conclusions without
exception, then the fallacy is technically known as viru-
ddhavyabhicarita and this hetu is technically known as
viruddha vyabhicari hetu. As for example ‘Air is heavy,
because it is empty.’ In this inference the mark ‘empty’
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is contradictory because it disproves the heaviness of
air. The hetu ‘empty’ may also prove the contradictory
conclusion as in the case— the container is light as it is
empty.

VISESANA- The term means adjective or attribute.
Brahman or Pure Consciousness is absolutely
attributeless, since It is beyond any limitation. To
impose an attribute on object means to limit it. An
object with adjective is easily distinguished from
another object without this attribute. So, an attribute
may be taken as a differentia or that which
differentiates an object from another object.

Consciousness limited by intellect (antahkarana) is
individual (Jiva)- in this case intellect is the adjective
of consciousness which is empirical. Hence
consciousness characterized by pain, pleasure—, which
are the features of intellect, is present in an individual
or Jiva.

VISISTAKRIYAYOGANIMITTA- The meditation
(dhyana) or worship (upasana) is related to a particular
action. This is technically known as
visistakriyayoganimitta. Meditation is not possible
unless ordinary activities are suspended. In worship
also the same is the case. So, meditation or prayer is
said to be due to a particular action which is different
from ordinary activities.

VISISTARUPAVAKYARTHA- A sentence or a text may
have different senses. But, when a particular sense is
intended then it will be technically known as
visSistaripavakyartha.

VISVAJINNYAYA- In the case of visvajitritual (visvajit
yaga), the result is not mentioned. Only it is said that
the ritual is to be performed. The question is for which
result this is to be done? The answer is to be taken as—
the attainment of heaven.

Implication is— for the attainment of heaven visvajit
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ritual is to be performed. Similarly whenever the result
of a ritual is not mentioned, attainment of heaven will
be taken as the result.

VISAYA- 1) That which is revealed by consciousness is
known as visaya or object.

2) Colour, taste, smell, touch and sound- these five
are the objects of sense-organs.

(3) Pot is also an object as it is the object of the
knowledge of a pot.

(4) The actions followed from knowledge (jiiana),
desire (iccha), performance (krti) and aversion (dvesa)
are also called objects.

VISAYARUPAVADHA- Negation (vadha) of the object
may be of two types. In the case of apparent object
(pratibhasika visaya) like a snake in a rope, a snake is
negated by the knowledge of rope, which is empirical.
But rope and all other objects of the empirical
(vyavaharika) world will be negated with the dawn of
the knowledge of the transcendental (paramarthika)
Brahman.

VISAYIRUPAVADHA- Negation (vadha) of subject
(knower) by a later knowledge of consciousness as such
or Brahman.

VISAYA-CAITANYA-~ Consciousness, which is the locus
of pot etc. is limited by pot and is called visaya-
caitanya.

VISAYAGATA PRATYAKSATVA- The word perception
pratyaksa can be predicated both of an object and of
the perceptual knowledge, i.e. perception is of two
types—

(i) Visayagata pratyaksa and

(ii) Jianagata pratyaksa.

Here we are concerned with the first one. When we
perceive a table then the table which is perceived is
visayagata pratyaksa. In this case the object of
perception is meant.
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In the case of perception of an object the intellect
through the sense-organ goes out to the object and takes
it’s form. Thus consciousness as knower (pramata) is
identified with consciousness as characterized by the
object (visaya-caitanya). This is how the perception of
an object is described in Vedanta paribhasa.

VISAYATA- False identification (adhyasika tadatmya) of

the object which is superimposed on knowledge as
related to the locus.

VISAYAPAHARA- Negation of an object which was

established by a particular source of knowledge
(pramana) through another source of knowledge.

VISAYI- In Sankaracarya’s commentary (bhasya) on

Brahma-Sitra (i.1.1.) he has discussed adhyasa or
superimposition. In this context two words have been
used—

(1) Visayf (subject) and

(ii) Visaya (object).

These are opposed to one another. Still, in ordinary
knowledge we establish a relation between the subject
(visayi) and the object (visaya). So, in this context
visayl will be the subject of the object, where the first
one will reveal the second one. But in the Nyaya
philosophy, the technical term visay/is used to mean
the knowledge of objects like pot.

VISAMVADI BHRAMA- One type of superimposition or

false knowledge that produces fruitless act, e.g. when
in the case of the superimposition of silver on nacre,
one gets nacre in lieu of silver. In that case one’s
attempt of getting silver becomes fruitless. Hence, the
false knowledge of silver on nacre is visamvadi
bhrama.

VISAMVADI PRAVRTTI- An inclination which is

fruitless. If one inclines to get one thing but if his
inclination is in vain, then that inclination will be called
visamvadi pravrtti.
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In the perception of silver in place of nacre one is
inclined to get silver but he does not get it. Here his
inclination is fruitless (visamvadi pravrtti).

VISISTARTHA SASTRA- A study (s3stra) which uses
many words to express simple import (alpartha) is
known as visistartha sastra. In the Vedas we get many
examples of this form.

VITHTHALESOPADHYAYA- A man of Gujarat and he
belongs to the 18th century. He composed a tika on
Laghucandrika on Advaitasiddhi written by
Brahmananda Sarasvati. This tika is famous as
Viththalesa upadhyayi. The technique of neo-Nyaya
(navya Nyaya) has been adopted here.

VIVAKSITA- That which is desired or intended. The
Vedas, as these are not written by any author, there
can be no desire of a person in the context of a Vedic
text. This view is supported both by the Purva and the
Uttara Mimamsakas.

As the Vedic texts are desired or intended by a
person, so their desirability cannot be denied.

VIVARANA BHAVA PRAKASIKA- Perhaps it will be
Paficapadika vivarana prakasika. This is written by
Nrsimhasrama of the 16th century A.D.

VIVARANA PRAMEYA SAMGRAHA- One of the
famous works of Advaita Vedanta, composed by
Vidyaranyamuni.

In this book prameyas, accepted in the Vivarana
school of Advaita Vedanta, have been discussed. This
book is considered as very authentic.

VIVARTA- The term refers to false appearance
(vivarta). As for example when the empirical rope
appears as a snake, this appearance is false. In such
a false appearance the object which really exists
(rope in.the case of snake-rope illusion) has higher
reality (vyavaharika or empirical) than that which
appears (the snake, in the above-mentioned
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example) which has lower reality (pratibhasika or
apparent).

In the case of the world it is a false appearance
(vivarta) of Brahman and in this context the world has
empirical reality whereas Brahman is transcendentally
Real.

VRMHANATVA- That which makes the modification of
the body possible.

VRTTI- That which is the transformation of intellect
(antahkarana) and ignorance (ajfiana) and that which
reveals object is called vrtti or modification. Pain,
pleasure, anger, desire etc. are the transformations of
intellect and 3kasa (sky) etc. are the transformations
of ignorance, but as they do not reveal any object, they
are not considered as vrtti.

The modification of intellect in the form of jar etc.,
which is due to the result of the instrumental cause like
sense-object contact etc., is also called vrtti.

In Advaita philosophy vrtti may be of two types—
modification of intellect (antahkarana vrtti) and
modification of ignorance (avidya vrtti). The
modification of intellect due to a pramana like
perception is known as prama or valid knowledge. But
the modification of avidya or ignorance is always
aprama or invalid knowledge. Doubt (samsaya) and
memory (smrti) are modifications of ignorance and
hence invalid. But knowledge of God, pleasure and pain
are no doubt the modifications of ignorance but still
they have empirical validity (vyavaharika pramanya).
But memory and doubt are not even empirically valid.

VRTTIJNANA- The term implies knowledge due to the
modification of the intellect. In the case of ‘I know a
pot’, knowledge implies vrttijiiana or knowledge
through antahkarana-vrtti as illumined by svaksi
caitanya or witnessing consciousness.

VRTTIPRAVAHA- In the context of ordinary knowledge
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the word vrtti means modification of intellect. This
modification of intellect may be in a series. In the
context of continuous knowledge (dharavahika jiiana)
this type of vrtti pravaha arises.

VRTTIVYAPYA- The manifestation which takes place at
the dawn of the modification of intellect in the form
of that object which is due to the means of knowledge,
the manifested object is called vrttivyapya.

Pot is manifested at the dawn of the modification
of intellect in the form of a pot, which is connected
with sense-organs. Here the ‘pot’ is vrttivyapya or
pervaded by the modification of intellect.

The term may be used in another sense also. That
in which the objectivity (visayata) in the form of vrtti
or modification of intellect is present, may also be
known as vrttivyapya or pervaded by modification of
intellect.

VRTTIVAHIRNIRGAMANA- In the case of indirect
knowledge like inference verbal testimony etc.
Advaitins admit indirect modification of intellect and
in the case of direct knowledge the Advaitins accept
the external modification of intellect through the sense-
organs.

The opponent may raise a question here that if
everything is manifested by witnessing consciousness,
then why should we admit vrfti or modification of
intellect at all?

The intellect (antahkarana) goes out to the object
through a sense-organ and is modified according to the
object, this is technically known as vrtti. Unless it
exists, the question of manifestation of an object cannot
arise.

The object is covered by ignorance and that
ignorance is removed by vrttijiiana or knowledge
through vr#ti or modification of intellect.

VRTTIYUPARAGA- According to Viacaspati Misra, the
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relation of activity cannot be applicable to Pure
Brahman (Suddha Brahma) and hence Pure Brahman
cannot be an object of vrttijiana. Only Brahman, as
limited (Upahita Brahma), can be an object of vrtti.

VYADHIKARANADHARMAVACCHINNA PRATI-
YOGITAKA BHAVABHYUPAGAMA- A pot implies
the absence of pot characterized by a cloth. Again there
is absence of apparent silver as characterized by
empiricality (vyavaharikatvavacchinna).

An apparent silver at the time of illusory knowledge
appears as characterized by empiricality but really it
is only apparent. This empiricality is false.

The silver which appears as silver on nacre is not
silver at all times.

VYATIREKA BRAHMASAKSATKARA- The realization
of Brahman which implies the absence of the world.

VYATIREKOPASAMHARASTHALA- An example in
which the absence of pervasion has been settled, e.g.
‘the hill is fiery’, since it is smoky— in this case where
there is absence of fire there is absence of smoke— the
absence of pervasion is established here.

VYATISVAKTABUDDHI- The apprehension of the
meaning of a sentence (vyakhyartha vodha).

VYATRNAT- The term means, something which was
created for some ignoble purpose. The sense-organs
were created for knowing the external objects and not
the internal self.

VYAVAHARA- Use or vyavahara is of four types—
reference (abhijiia) as in the case ‘It is a pot’, praise
(abhivadana), inclination (upadana) and activity
(arthakriya).

VYAVASTHITA VIKALPA- An alternative, which is
mentioned in a particular centext and not in another.
When two alternatives are used in two different
contexts, these are not contradictory.

But another alternative which is prescribed in



A DICTIONARY OF ADVAITA VEDANTA 253

another context is also equally valid with the first one.
These two alternatives are technically known as
vyavasthita vikalpa or alternatives allowed.

VYAKARANA- The term means ascertainment of the
words according to the law of suffix (pratyaya). This
is a book related to words, it’s use and meaning.

In other words the term means to express or to
clarify something distinctly.

VYAPAKAVIRUDDHOPALAVDHI- Apprehension of
that which is antagonistic to something pervading
(vyapaka).

It establishes the absence of that which is pervaded.

VYAVAHARIKA JIVA- The term Jiva means individual
that has a self and a body. Self as consciousness is
transcendental and body is empirical. A Jiva which is
an individual is ordinarily an empirical being as he has
an empirical body. But when we speak of identity
between Jiva and Brahman we understand Jiva in the
sense of self and the body is neglected.

VYAVAHARIKATATTVAVEDAKA (PRAMANA)- The
means of knowledge like perception etc. that reveal
the worldly empirical objects like pot or the non-
natural but empirical objects like virtue-vice (dharma-
adharma), heaven etc. which are not negated during
the empirical existence (vyavaharika dasa) are
technically known as vyavaharika tattvavedaka
pramana.

VYAVRTTA PRATIYOGADIGRAHAPURVAKA-
(BHEDAGRAHA)- According to the Vedantins, who
admit creation due to vision of an individual (Drsti-
srsti-vadi), the difference between an object from its
knowledge cannot be established by any source of valid
knowledge (pramana). So, the apparent reality of the
objects can alone be admitted.

An object can be known by perception but the
difference between an object and an object cannot be
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so known. For, in order to have knowledge of
difference the counter-entity of this difference is to be
known.

Then, for the knowledge of this counter-entity
another knowledge of counter-entity will be required.
This will lead us to infinite regress.

YADAVIDYAVILASA- Advaita Vedantins take the world
as a false appearance (vivarta) or Brahman and
modification of nescience (maya or avidya) which has
its locus— Pure Consciousness.

Thus the world being the modification (vilasa) of
avidya, is considered as yadavidyavilasa (that which
is the modification of nescience).

YADRCCHAVADA- The theory according to which the
world is accidental is known as yadrcchavada. The
Ciarvakas propagate this view. In the Svetasvatara
Upanisad, this view has been refuted. The Vedantins
do not accept this theory.

YAJNARUPA- Those who are actually responsible for the
performance of a ritual are technically known as
yajiaripa. Priest, the person for whom the ritual is
performed and his wife, all come under yajiaripa.

YAMA- An aspirant after Advaita realization has to go
through certain ethico-metaphysical disciplines. The
first discipline is yama or general discipline.

This discipline consists of non-injury, truthfulness,
non-stealing, continence, and non-acceptance of gifts.

YAUGIKA- This is a kind of word which expresses
meaning on the basis of the root (prakrti) and the suffix
(pratyaya), as in the case of udvid or plant. In this case
that which pierces through earth is known as udvid or
plant. If we know the root and the suffix we shall also
know the meaning of the word udvid. The meaning is
simple or original and not derivative.

YOGA- The term yoga means cessation of the
modifications of intellect or citta. As a discipline this
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is necessary even for an Advaita aspirant. Sankaracarya
in his annotation on Brahma-Siitra (2.1.3.) accepts the
necessity of yoga sadhana for the attainment of
liberating knowledge.

YOGYATA- According to the Naiyayikas verbal testimony
has four auxiliary causes—

(i) akariksa (mutual need— of the words of a sentence
for expressing a complete sense)

(ii) yogyata (the mutual fitness of the words)

(iii) sannidhi (the proximity between the words of
a sentence)

(iv) tatparya (the meaning intended to be conveyed
by a sentence).

In verbal testimony (Sabda pramana) a sentence can
give us knowledge. In order to get knowledge from a
sentence the significance of a sentence is to be
understood. Capability of going together or yogyata
of different words used in a sentence is one of the
conditions of the significance of a sentence. The
sentence ‘fire is inferred on the basis of smoke’
(dhiimat vahnih anumiyate) is significant as dhiima
(smoke) vahni (fire) and anumana (inference) may go
together.

So this sentence has the capability of expressing
significance. But in the statement ‘something is made
wet by sprinkling fire (vahnina sificati), the words used,
cannot go together. So, the statement is without any
significance.

YUSMADASMATPRATYAYAGOCARA VISAYA
VISAYI- The word ‘I’ (asmat) represents the subject
(visayl), and the word ‘you’ (yusmat) represents an
object (visaya).

There is an opposition between the two. In any
ordinary knowledge the opposition is always present,
as without a subject who knows, and an object, which
is known, no knowledge is possible.
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Sankaracarya, in his exposition of superimposition
(adhyasa), has used this expression.
YUSMATPRATYAYAGOCARA- The word ‘you’
(vusmat) represents an object and it is something other
than the self, i.e. non-self (anatma). The implication
is, yusmat means an object which is not self.
Acarya Sarkara has introduced this expression in
Adhyasa bhasya of Brahma-Siitra, to establish that the
self is antagonistic to the non-self.
YUSMATPRATYAYAPETA (PRATYAGATMA)- This
expression implies the inmost Self (pratyagatma),
which can never be the object of knowledge, and so,
can never be expressed as yusmat or ‘you’.
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