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Publishers Note

SRI SHANKARACHARYA, an exponent of Advaita Vedanta, is one
of the greatest philosophers of India. He was a brilliant thinker and
vigorous debater, who reconciled the conflicting sects prevalent in
his time, and refuted the harmful, negative systems of thought, thus
reviving the Sanatana Dharma and rescuing the foundering Vedic
culture; and he placed the Vedanta philosophy on unshakeable scrip-
tural and rational foundations. A careful study of his life and philoso-
phy will reveal Shankara’s immense contribution to world thought,
and dispel the myths and wrong ideas still held about him.

“Shankaracharya had caught the rhythm of the Vedas, the na-
tional cadence,” said Swami Vivekananda. That rhythm, that ca-
dence, still beats in India’s heart; Shankara helps us to catch it, and
to sing it ourselves. Sri Ramakrishna said, “One cannot teach men
without the command of God. After attaining Knowledge, Sankara-
charya retained the ‘ego of Knowledge’ in order to teach humankind.”
That ‘ego of Knowledge’ manifested his unparalleled commentaries
on the Prasthanatraya, forever establishing the Advaita Vedanta as
the pinnacle of the religious and philosophical thought of the world.
At the same time, his deep devotion similarly manifested myriad
hymns which remain essential to India’s devotional life. His teach-
ings are yet vital to humanity’s ongoing spiritual regeneration.

This book has already undergone three editions, in 1987, 1998,
and 2005, all published by Ramakrishna Advaita Ashrama, Kalady,
indicating its popularity. We wish to express our gratitude to Rama-
krishna Advaita Ashrama, Kalady, for making the copyright of the
book over to us, and trust that the publication of this fourth edition,
thoroughly revised by the author, will be welcomed by scholars and
general readers alike.

May 2006, PUBLISHER
Kolkata






Publishers Note to the First Edition

SWAMI MUKHYANANDA, of Belur Math—the headquarters of the
Ramakrishna Math and Ramakrishna Mission near Calcutta—has
attempted in this small book to interpret Sri Shankara’s philosophy
in a way intelligible and acceptable to modern scholars. The Swami
was an Acharya at the Monastic Probationers’ Training Centre at
Belur Math for about ten years from 1976, where he taught some of
the works of Acharya Shankara. With this advantage, he has made
a rather difficult voyage through the voluminous and profound
works of Sri Shankara.

No systematic and authentic commentary on the Upanishads
and other texts of Vedanta is available prior to Sri Shankara, except
the Karika on the Mandikya Upanisad by $ri Gaudapadacarya. Sri
Shankara, through his bhdsyas on the prasthanatraya, synthesized
and co-ordinated all the seemingly varying or contradictory pas-
sages in them regarding para- and apara-Brahman, Isvara, jiva,
jagat, bandha, moksa, etc.

The merit of the author of this present book lies in his greatly
successful attempt in bringing together the scattered ideas of Sri
Shankara on various religio-philosophical topics within a brief com-
pass in a scientific spirit, reconciling them to the other systems of
Vedanta. The author has substantiated his points by quoting from
Sri Shankara’s own words as well as from the scriptures, with co-
pious notes and references. Well known Shankarite philosophers
like Dr. TM.P. Mahadevan and Swami Achalanandaji of Mysore,
have also commended this work. The two appendices by the au-
thor supplement the work and throw light on the great life of Sri
Shankara and his contribution to the socio-spiritual regeneration
of India and the philosophical enlightenment of mankind as to the
Oneness of Life, Religion, and Reality. We have no hesitation in
presenting this book before the earnest seekers of Truth and stu-
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dents of Sri Shankara’s unifying Advaita philosophy.

Swami Mukhyanandaji has entrusted to us the publication of
this book as a mark of his love for the publisher and his devotion
to the birthplace of Sri Shankara. We express our gratitude to him
for giving the copyright of the book to this Ashrama and for con-
tributing towards the cost of its publication.

12 January 1987 SWAMI GANANANDA
Kalady President



Authors Preface to the First Edition

THIS BOOK WAS not planned to be written. On 1st May 1966, we
had given a talk at the Ramakrishna Mission, New Delhi, on Ach-
arya Shankara on the occasion of his birthday celebration. A devo-
tee who had attended the talk gave us a shorthand report of it ex-
pressing his satisfaction and appreciation, saying that his doubts
standing for many years were cleared. On the basis of this report,
with some editing and additions, footnotes, etc., we contributed an .
article entitled Acharya Shankara and His Contribution to Indian
Spiritual Regeneration to the Vedanta Kesari, Madras, which was
published in the May and June 1978 issues. It has been appended
at the end of this book after some revision. [Note: The article was
incorporated in the text in the second edition.] Around this time
and earlier too, we had occasion to read and hear several, what we
felt were, unjustified criticisms and ignorant misrepresentations of
Shankara’s philosophy and views. To answer these and to put the
record straight, in the light of our understanding, we prepared a
paper for publication in the Vedanta Kesari in continuation of our
above article. But the management wanted only short articles and
did not entertain this long article.

However, in due course, the paper was developed further into
a book, as we came across other types of criticism and question-
ing and also several new ideas occured to us while studying and
teaching some of Shankara’s works. As it was not possible to recast
the entire book, some of these ideas were given in the form of foot-
notes at relevant places. Since some of the footnotes were long, and
it would be inconvenient to print them on relevant pages, they are
appended at the end along with references to quotations, though it
would have facilitated reference if they were readily available below
the text. [Note: the footnotes were shifted to the relevant pages in
the second edition.]

xi



xii Sri Shankaracharya: Life and Philosophy

But another consideration also decided the issue. The book is
not intended only for scholars, but also for the general intelligent
public who wish to know something of Shankara’s life and thought
without going deeply into technicalities. Hence they can read on
without the notes and references also. As much as is necessary for
them has been given in the body of the text. For this reason, that
is, to serve the general reader, we have adopted the usual English
spellings for Sanskrit words, along with the use of diacritical marks
for the benefit of scholars. A separate note will explain the system,
which we have adopted for our other books also with good results.
[In the present edition, the international system is adopted.]

Though we have tried to answer the criticisms of and objections
to Shankara’s views as understood by the critics by presenting them
in the proper perspective, our approach has been reconciliatory and
not polemical, as advocated by Swami Vivekananda, and as is the
need of the times—when we have to consolidate the whole range of
Hindu thought to meet the world-wide challenges from scientific
and socialistic materialism, dry rationalism, and narrow dogma-
tism of alien religions. As such, though we have tried generally to
keep to the traditional views, whenever a more suitable presenta-
tion has been possible, justified by the original texts and reason, we
have adopted it. Hence the apt title of the book Acharya Shankara:
An Interpretation (Elucidatory and Reconciliatory). Generally, the
treatment is a fresh interpretation in a broader context, with mod-
ern illustrations whenever possible, to render Shankara’s thought
dynamically relevant to the present times. Though it may differ here
and there from the strictly orthodox traditional view-point, the
work is not written in a spirit of challenging the orthodox view of
deep scholars, but to expound Shankara’s ideas, in the light of our
understanding, in a simple non-technical language understandable
to the intelligent reader interested in the thought and achlevements
of the genius of Shankara.

However, to keep in tune with the orthodox view, though not
strictly in line with it, the manuscript has been shown to the late Dr.
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T.M.P. Mahadevan, who was well versed in Sri Shankara’s thought,
and to Swami Achalanandaji of Mysore, whose learned translation,
with introduction and notes, of Siddhanta Bindu of Madhusudan
Sarasvati has been published by Mysore University. Both of them
have gone through the work carefully, and we acknowledge our
gratefulness to these learned scholars, who have appreciated the
work and found it presentable and useful. Dr. Mahadevan wrote: “I
have enjoyed reading the paper along with notes. You have covered
many of the aspects of Advaita and answered the usual charges lev-
elled against it.” Swami Achalanandaji wrote: “T have gone through
the manuscript of Acharya Shankara: An Interpretation with care.
In general the book is well written and is a welcome addition to
the literature available in English on the subject. It can help many
persons to an understanding of the doctrine of Advaita. ... The
explanations and clarifications given are quite clear and consistent.”
They both were kind enough to make some relevant observations
and suggestions as well, which have been suitably incorporated
in the book, changes effected where necessary. Hence, we feel as-
sured that no conscious violence has been done to the orthodox
view and only the cause of Shankara’s thought is furthered by this
fresh interpretation.

A short paper on the Works of Sri Shankara, and another on The
Status of the Universe (Published in the Prabuddha Bharata in Sep-
tember 1982) have also been appended at the end, besides the one
mentioned earlier, to supplement the work. [Note: these also were
incorporated into the text in the second edition.]

It is indeed a good augury that the book is being published by
Sri Ramakrishna Advaita Ashrama, Kalady, situated close to the
house in which Sri Shankara was born. We are thankful to Swami
Gananandaji, president of the ashrama, for kindly undertaking to
publish the work. We hope the book will be found useful and wel-
comed both by scholars and general readers.

Swami Achalanandaji concluded his comments on the manu-
script of the book with his good wishes to the author: “I hope He
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is keeping you in good health and cheer to perform His work of
teaching and interpreting Sri Shankara’s Vedanta, which He has en-
trusted to you.” Though we do not consciously feel that any such task
has been entrusted to us by the Supreme Being, nor that we have
done much in this direction, we do bear great love and admiration
for Sri Shankara’s luminous, compassionate, towering personality
and versatile genius, and seek to place at his blessed holy feet a few
fragrant colourful flowers plucked from his own beautiful garden
of rich and profound thoughts, in reverential homage, on this his
sacred birthday.

Om Santih, Santih, Santih

Sri Shankara Jayanti SwaMI MUKHYANANDA
Belur Math on Ganga (Kolkata)
25 April 1985



‘Key to Transliteration
and Pronunciation

IN TH1S BOOK, Devanagari characters are transliterated according
to the scheme adopted by the International Congress of Orientalists
at Athens in 1912. Well-known Sanskrit words which have entered
the English language are printed without diacritical marks.
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iinif

ee in feel

u in full

00 in boot
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ain evade
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dh dh in godhood
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Ait. Up.
Bha.
Brh. Up.
Br. Sa.
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Man. Up.
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Up.
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Brahma Sitra
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Svetasvatara Upanisad
Taittiriya Upanisad
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Part One

Life, Works, and the
Mission of Sri Shankaracharya






Chapter One
Life of Sri Shankara

1. Introduction

INDIA 15 FAMOUS for producing great spiritual personalities and

philosophers from the most ancient times, and Acharya Shankara is

a very outstanding one among them. Even within the brief span of a
life of thirty-two years, this wonderful young genius accomplished
so much by way of reinstatement of spiritual values and regenera-
tion of society, under the auspices of a profound and comprehensive

philosophy based on Vedic authority, that we stand amazed at his

achievements. He was a prodigy from childhood, and it is said that
even at a very early age he had learnt most of the Vedas and other
scriptures by heart. By his early teens he had practically mastered

all that was to be learnt in those days, not only the scriptural and

philosophical literature in Sanskrit, but also the various sciences

that were then current. He was also an adept in spiritual practices

and realized the greatness of the Vedic religion and philosophy and
their immense possibilities for humankind.

2. The Date and Times of Sri Shankara

If we are to realize the greatness and genius of Shankara, it is very
necessary that we should have a glimpse into the times in which
he lived and the context in which he worked, for every great man
works in the cultural milieu of his surroundings and tries to solve
the problems then facing society.

The date of Shankara is still a matter of controversy. It is the con-
sensus of opinion that he lived after Bhagavan Buddha. The dates
assigned to him vary from the sixth century Bc to the eighth cen-
tury Ap. The traditional date is kaliyuga 2593 or 509 BC. It has been

3



4 Sri Shankaracharya: Life and Philosophy

generally held by several modern Orientalists that he lived between
AD 788 and 820. Professor Telang, however, on the basis of a refer-
ence to Parna Varman, in the Brahma Sitra Bhasya of Shankara,
whom he (Telang) identifies with the Buddhist King of Magadha,
holds that he must have lived in the sixth century Ap.

Whatever may have been the exact date, it is clear that he lived at
a time when Vedic religion faced a critical situation brought about
by quarrelling sects and by fanatics with unholy zeal and degrading
practices. Buddhism, at one time the widespread dominant dharma,
had enmeshed itself in its subtle negativistic philosophies on the
thought plane and was fast gliding down the path of degeneracy on
the moral plane. The development of Buddhist ‘“Tantricism’ with its
various ‘yanas, such as vajra-yana and its offshoots—sahaja-yana,
mantra-yana, and kalacakra-yana, and the secret conclaves based
on the Guhyasamadja Tantra and other texts, are witness to this state
of affairs. The Vedic religion, too, was at its lowest ebb due to the
supremacy of Buddhism. Its noble unifying principles were forgot-
ten, and there was a welter of views in society. Various systems of
philosophy had sprung up, advocating their own views of life and
Reality, which were mostly partial and sectarian, based upon mere
emotions or intellectual cogitations, and not on experiential Truth.
On the orthodox side, the Sarikhya- Yoga and Nyaya-Vaisesika pro-

" pounded their own systems of thought entirely based upon reason-
ing, paying only lip homage to the srutis. The Mimarmsa confined
itself to the Karma-kanda of the Vedas, interpreted the sruti wholly
in terms of ritualistic karma, and turned the gaze of man towards
enjoyment, earthly and heavenly.

Besides these philosophical schools, there were religious schools
with various novel or bizarre notions and practices, such as the
Tantrikas and Kaulas, the Kapalikas, Kalamukhas, Pasupatas,
Paricaratras, Ganapatyas, and the Sauras. There were also the
heterodox atheistic Jainas and Bauddhas, and the materialistic
Barhaspatyas—better known as Lokdyatikas or Carvakas because -
of their hedonistic attitude. All these, pulling in different directions,
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had split the Vedic society into an incoherent congeries of conflict-
ing groups without being co-ordinated by a master ideal.

The Truth that will liberate us from the imprisonment of our
little, limited personalities and integrate us into the Spiritual Infi-
nite, that will make us realize our true divine nature and our one-
ness with all creation, nay with Existence itself, the Truth that is a
blessing to the individual and society in every way, was lost sight
of by those philosophies and sects. While the Mimamsa tended to
increase the desire for enjoyment, the Sarikhya-Yoga led to an ex-
clusive existence away from society, and the Nyaya-Vaisesika bound
its adherents in the net of logical subtleties and empiricism. We
have already referred to the conditions brought about by the self-
stultifying, ultra-subtle, negativistic Buddhist system of thought, in
spite of the grand moral precepts preached by Bhagavan Buddha.
While the Lokdyatikas were hedonistic in attitude, seeking pleasure
by any means and catering to the comforts of the body, the Jainas
went to the other extreme and advocated the mortification of the
body. National well-being needed a genius who could counter the
effects of all these mutually conflicting, partial views of life and Re-
ality, and reinstate the healthy, integral view of life and Reality of
the Vedas and the Vedanta, as was done by Sri Krishna in the Gita
before. There was an imperative necessity of establishing unity in
the midst of conflicting diversity if society was to be cohesive and
all its members were to progress towards the spiritual goal in a sys-
tematic manner. It was at this juncture that the Time Spirit threw up
Shankara, and he appeared on the scene like a saviour to accomplish
this great task by his work on the social and spiritual planes.

3. A Short Life Sketch

Shankara was born, according to the current tradition, on Vaisakha
{uddha parnicami (around May) in the village Kalady near Ernaku-
‘Jam in Kerala. His father was Sivaguru and his mother Aryamba,
Both of whom were great devotees of Shiva. They were childless

;. fnd had prayed for a son. Hence the child was named Shankara
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(Accomplisher of Peace and Good), a name of Shiva. They belonged
to the highly orthodox Naribadiri Brahmana sect of Krsna-Yajur-
Veda, Taittiriya sakha. Shankara had his early Sanskrit education in
the village in the usual way. He displayed uncommon precocity from
childhood itself. It is said that at a very tender age, he had studied
kavyas and Puranas and soon blossomed into a full-fledged scholar.
When he was about seven, his father passed away. His mother had
his upanayana (sacred thread) ceremony conducted and sent him
to the Gurukula (Vedic teacher’s academy) for initiation into the
Vedas and Vedanta. With his gift of insight and intuition, Shankara
mastered their import very quickly, and also studied the other cur-
rent systems of philosophy and thought. His prodigious learning
and keen insight into philosophical questions was acclaimed by
scholars, and his fame reached the ears of the king of the land as
well. The king offered him great honour and wealth. Shankara was
not only a great scholar, but was born with the burning renunciation
of Shiva and was established in Self-knowledge. Worldly honours
and wealth held no charm for him.

A fascinatingstory is told of Shankara as a brahmacharin. While
once going out on his round of holy begging, he stood outside a
small hut and uttered the traditional call to the housewife for holy
alms (bhiksa), preceded by the Lord’s name: “Om Narayana Hari!
Bhavati bhiksam dehi.” The lady of the house, an extremely poor old
woman, felt deeply her inability to give anything. Finally, she could
find only an amalaka (berry of the Emblic Myrobalan) fruit which
she had kept for medicinal use, and she came out with tearful eyes
and placed it with all sincerity and devotion in Shankara’s begging-
bowl (bhiksa patra) and blessed him: “May your self-knowledge
shine like the amalaka in one’s palm (karatala-amalakavat).” 1t is
an expression used in philosophical and spiritual circles for clear
and vivid knowledge and realization free from all doubts, being
directly perceived without any intervening obstructions, like the
amalaka in one’s palm. Realizing the situation, and deeply touched
at heart, Shankara prayed to the Goddess of wealth (Mahalaksmi),
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and soon the woman was relieved of her poverty. It is said her court-
yard was filled with a shower of golden amalakas. It is surmised
that the poor woman was the disguised Sarasvati Herself (Goddess
of learning and wisdom). The incident is interpreted to symbolize
that Shankara was to work for the resuscitation of the twofold Vedic
dharma consisting of abhyudaya (secular welfare) and nihsreyasa
(spiritual Summum Bonum).

Shankara’s great compassionate heart was filled with an intense
urge to bring about a new state of things in the country. For the
accomplishment of this task supreme self-sacrifice and dedication
were necessary. He had to make a difficult choice: on the one hand,
there was his great love for his poor widowed mother; he was the
only son. On the other hand, the call of dharma was irresistible. One
may compare it with a similar situation which Swami Vivekananda
faced. Like him, Shankara decided to renounce personal worldly
considerations and dedicate himself fully to the upliftment of the
country and its dharma (desa-dharma).

Shankara was around sixteen when he returned from the Gu-
rukula, and proposals for his marriage were being entertained by his
mother. But, as we saw, Shankara had developed an intense desire
to renounce the world and become a sannyasin. He was determined
to dedicate his life entirely to resuscitating the Vedic dharma and
purifying society of all harmful accretions. But his mother would
not allow him to take to sannyasa.

However, an extraordinary event secured him the mother’s con-
sent. Some say that the loving and compassionate son, to soften the
sorrow and psychological anguish of his mother, resorted to a ruse
with a double meaning to get her permission for his renunciation.
One day, the mother and son went to the nearby river for a bath
as usual. As Shankara was bathing, he called out to his mother in
fright, as it were, that a crocodile had caught hold of his leg and
was dragging him into the deep waters; and he pleaded with her to
grant him permission to take dpat sannyasa (emergency ordina-
tion without rituals) before he passed away, and so fulfil his intense
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desire and last wish. The mother in this crisis, of course, would not
hesitate and at once gave her consent with the fond hope that she
might see him alive even as a sannyasin. (It had been predicted by
famous astrologers that he would face death at sixteen. She must
have thought that sannyasa being one’s dying to worldly life, he
might be miraculously saved by the grace of Shiva to whom she
prayed.) The miracle did happen, as the crocodile (attachment
to worldly life symbolized by the crocodile of maha-moha-graha)
suddenly left and disappeared and Shankara emerged from the wa-
ter unscathed as a declared sannyasin. The mother, too, was filled
with a mixed feeling of happiness and sorrow, happy that her son
was alive, and sorry because now, as a sannyasin, he could not and
would not live with her.

Shankara consoled his mother, and promising that he would be
by her side in her last moments, wended his way to the ashrama
of Sri Govinda Bhagavatpada on the banks of the Narmada.
Govinda Bhagavatpada was a prominent disciple of the famous $ri
Gaudapadacarya, who had written the erudite and subtle philo-
sophical work Mandiikya Karika establishing the Advaita Vedanta
as against Buddhistic thought. Govinda Bhagavatpada himself had
become well known as a great teacher of Advaita Vedanta and a
man of Self-realization. He was very happy to have such a brilliant
disciple as Shankara and formally initiated him into the holy or-
der of Vedic sannyasa. It is believed that it was Guru Govinda who
taught Shankara the profound philosophy of Advaita and directed
him to write a philosophical commentary on the Vedanta Sitras,
known also as the Brahma Sitras, then interpreted in diverse theo-
logical ways.

Taking leave of his guru after a discipleship of about four years,
Shankara travelled from place to place and arrived at Varanasi,
which was a great centre of learning and philosophy, where one
had to establish one’s credentials before preaching a new doctrine
or philosophy. Very soon he began to attract intelligent pupils and
disciples from various quarters. Among them was a brahmana
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youth by name Sunanda, who came from the Chola kingdom in
the South and later on became one of his specially endeared dis-
ciples under the name Padmapada. There were two other brilliant
youths who later joined the fold of Shankara’s disciples and came
to be known as Hastamalaka and Totaka or Anandagiri. At Vara-
nasi, Shankara started writing his important major commentaries,
though he may have written some of his minor works earlier. It is
not clear in what order he wrote them, but, according to some, his
first commentary was on Visnu-sahasranama. It is but natural that
several minor works ( prakarana-granthas) on different topics of
Vedanta must have been written by him before he proceeded to
write his profound commentaries on the Bhagavad-Gita, the major
Upanishads, and the Brahma Sutras, which have become known as
the prasthanatraya of Vedanta since then. The story goes that Sri
Vyasa himself, the reputed author of the Brahma Sitras, came to
Shankara disguised as an old man and challenged him on several
interpretations made in his commentary to test him. Although
Shankara successfully answered Vyasa, the old man proved to be a
terrible opponent, and finally, being fully satisfied, Vyasa revealed
himself and blessed Shankara. It is evident that the story is an in-
vention to hold up the greatness of the bhasya of Shankara. It also
reveals that his great fresh commentary was not accepted without
serious challenges.

Another important anecdote relates to his meeting at Varanasi a
candala (outcaste) with his dogs. Shankara’s Advaita doctrine, which
preaches the one divine Self in all, irrespective of caste or creed, high
or low, man or beast, male or female, had become well known all
around to one and all, even to low caste people. Shankara was going
with his disciples to have their daily bath in the holy Ganga. Meet-
ing the candala on the way, Shankara’s disciples asked him to clear
off the road for him to pass, as was the practice with the orthodox.
The candala, however, smiled, and addressing Shankara, asked him
how he could consistently teach Advaita if he practised such dif-
ferentiating observances. The thin veil of Maya on the Guru’s eyes
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was removed; and the five beautiful, highly philosophical verses of
the Manisa Paficaka, expressive of noble Advaitic sentiments, and
wherein Shankara acknowledges the candala as his guru, were the
outcome of this experience. We come across a similar incident in
the life of Swami Vivekananda, the great modern Advaitin: the slight
veil on the perfection of his Advaitic experience was removed by a
dancing-girl at Khetri in Rajasthan.

There is another touching story as to how the popular and en-
chanting Bhaja Govindam Stotra came to be composed by Shankara.
He saw a student who was deeply immersed in getting by heart the
rules of Sanskrit grammar from the Panini Sitras to the exclusion
of devotion, meditation, and Self-enquiry. The utter futility of such
a study for the realization of the Self and Spiritual Liberation came
upon Shankara, who was then in a high mood of Self-absorption,
and he spontaneously burst forth into that hymn.

From Varanasi, Shankara came to Prayaga (modern Allahabad)
and met the great and learned Mimarnsa philosopher Sri Kumarila
Bhatta, who, nearing his life’s end, directed Shankara to his fa-
mous disciple Mandana Misra, the well known Mimamsaka of
Mahismatipura. Here a long debate was held between the two as
to the relative merits of the Mimarhsa and the Advaita Vedanta
systems to lead man to the Ultimate Truth and the highest goal of
life and existence. Mandana’s wife, Ubhaya-Bharati, herself a very
learned lady well versed both in Mimarhsa and Vedanta, as her
name seems to indicate, presided over the debate. The discussion
went on for several days, and finally, overpowered by the profound
and brilliant exposition of Shankara, Mandana Misra accepted the
superiority of Shankara’s views and became one of his chief san-
nyasin disciples under the name of Suresvaracarya.

Even in those days, when travel was difficult, Shankara travelled
widely all over India to propagate the all-uniting Advaita philoso-
phy, for the resuscitation of society under its guidance. He covered
practically all the important places in the country in all the four
directions. He sent his chief disciples wherever he himself could
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not go. He united the different prevalent religious sects under the
auspices of Advaita without destroying their individuality. He also
established ten orders of monks, known as the Dasa-namis, for the
propagation, in all parts of India, of Advaita, and the Vedic way of
life, which advocates both abhyudaya and nihsreyasa. He founded
four important mathas (monasteries) at the four cardinal points
of India to serve as headquarters for carrying on the work in the
four zones—at Puri in the East in Orissa, at Dwaraka in the West in
Guyjarat, at Badrinath in the North in the Himalayas, and at Sring-
eri in the South in Karnataka on the bank of the Tungabhadra. He
himself travelled up to Sringeri and stayed there for some time, and
established a temple to Sarada (Goddess Sarasvati), who probably,
in the guise of a poor old woman, had blessed the brahmacharin
Shankara for the successful conclusion of his mission in life. Some
attribute the matha at Kanchi in Tamil Nadu also to him. But it
seems to have been established a few centuries later by another
Abhinava Shankaracharya, who was a great devotee of the Devi
and Sri Cakra Updsana.

Shankara put the four important mathas, in east, west, north,
and south, in charge of his four chief disciples—Hastamalaka,
Padmapada, Totaka, and Suresvara respectively. After making all
the arrangements for carrying on his mission through these mathas,
and firmly establishing them with proper rules for guidance, staff,
etc. (cf. his Matha Amnaya), Shankara finally visited Kashmir to
ascend the famous ‘Seat of Omniscience’, known as the Sarvajria
Pitha. Lastly, he came alone to Kedaresvara in the snowy Himalayas
at the age of thirty-two and entered into mahasamadhi. Kedaresvara
or Kedarnath is the place of Shiva; and it is no wonder that Sri
Shankara, who is considered an incarnation of Shiva, returned to
his original source at that holy place.



Chapter Two
“Works Of Sri Shankara

1. Introduction

ACHARYA SHANKARA played a very prominent part in the cul-
tural history of India as a mystic, philosopher, and teacher. Swami
Vivekananda, who was the best exponent of Shankara’s Advaita
in modern times, has admired his keen intellect and philosophic
genius and his work for the regeneration of the country. Some of
the Western orientalists like Prof. Max Miiller and Prof. Paul Deus-
sen have paid glowing tributes to his works and have expounded
his philosophy. Shankara lived for barely thirty-two years, but that
short life was full of tremendous constructive activity and dynamic
universal thought. The forces he released through his life and work
brought about a new epoch and shaped the course of the cultural
history of India. The momentum of those forces for the rejuvena-
tion of religion and society on a philosophical and scientific basis
continues unabated even to this day, and the work of regeneration
of humanity initiated by him is still progressing, through the in-
strumentality of the great Swami Vivekananda, and is now reaching
out to the whole world.

We shall deal here with the main literary works of Shankara,
making brief reference to the important aspects of his life. The
need for a very reliable and clear historical account of the life of
Shankara, sifting out the mythological portions, is being felt increas-
ingly, though recently some books have been published based on
the Sarnkara Digvijaya of Vidyaranya, as Shankara’s thought is be-
ing studied widely in other parts of the world. This of course entails
intense and wide research. His Advaita philosophy enjoys a grow-
ing popularity not only in India but also in Europe and America.

12
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Scholars of the East as well as the West are making a critical study
of his works and philosophy. This kind of intellectual study of
Shankara’s works has naturally aroused a great deal of interest in
the details of his life. Yet, there is scarcely any reliable work written
in the true historical spirit.

2. Works of Sri Shankara

There are a large number of works in prose and poetry attributed to
Shankara, all of which may not have been composed by the original
Acharya Shankara (Adi Sarikara). He is reputed to have completed
all his major writings before he was twenty-four. After that he might
have composed some devotional and philosophical hymns (stotras)
and didactic works. According to a list of works given in the Sarikara
Grantha Ratnavali in Bengali script, there are 153 works attributed
to Shankara (see Appendix B), as follows:
1. Bhasya granthas: 23
2. Prakarana and upadesa granthas: 54
3. Stotra-stuti granthas: 76
Of these three types of works, bhdsyas on the Brahma Sutras,
the ten Upanishads, and the Gita (Prasthanatraya); prakarana
granthas such as Upadesa Sahasri, Vivekaciadamani, Aparoksa-
anubhuti, Atmabodha; and stotra granthas, such as Anandalahari,
Govindastaka, Daksinamirti, Dasasloki, Dvadasa Pafijarika, Bhaja
Govindam, Visnu Satpadi, Harimide, Kaupina Paficaka, Manisa Pafi-
caka, and Nirvana Satka are the important ones, which have also
been recognized generally as the authentic works of Shankara.
Doubts are cast as to the real authorship of Shankara in regard to
some of the other works attributed to him. Some of the objections
raised against the authorship of Shankara of such a large number
of works are as follows:
1. Shankara could not have written so many works in the course
of a short life of thirty-two years.
2. The ideas and conclusions in several of the works differ from
those in his principal works.
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The language and style of all the works are not the same; and in
several of the works, the Puranas are largely quoted, which is
contrary to the practice of Shankara.

All his works are not current in all parts of India; several of them
are limited to certain areas and are not known in other parts.

Adducing reasons for the large number of works attributed to him,
it is pointed out that—

1.

Since the heads of all the important mathas of his school are

also called Shankaracharya, some of their works have been very

often attributed to Adi Shankara.

Several authors, to propagate their own works, have passed

them off in the name of Adi Shankara, as has been the case, not

infrequently, in the Indian literary world and elsewhere, where

importance is given to the ideas of the author rather than the

person.

Several people have composed works in the name of Shankara

to gain authority for their own sectarian views.

Some of the opponents of Shankara have given currency to cer-
tain works as written by him to discredit Shankara and to mis-
represent his views.

These arguments have been countered by others. They hold that—

1.

For a genius like Shankara, it was not a difficult task to compose

s0 many works.

Shankara composed many of his stotras and other prakarana

granthas for the benefit of people in different stages of devel-
opment, and Shankara’s philosophy being a synthetic and all-
comprehensive approach, it was natural for him to take up dif-
ferent positions to suit the needs of the people. Such differences

in language and presentation are seen in the authentic works of
all great people who have a mission in life. (We find such dif-
ferences in the Complete Works of Swami Vivekananda too.)

As to language, style, etc., there is always a difference in language

and style, according to subject-matter and intended readership,
even in the case of living writers, the authorship of whose works
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is not in doubt. It is therefore natural there should be such dif-
ferences in several of Shankara’s works, and sometimes, even
within the same work. Even with regard to those works which
have been accepted definitely as of Shankara’s authorship, this
factor is present.

4. Since Shankara travelled so widely in the country and composed
his works in different places, often to meet the local needs, all
his works did not become current in all parts of India.

There may be truth in both views, and a much larger number of

works might have been composed by Shankara than is readily ac-

knowledged by many modern scholars. However, neither the great-
ness of Shankara nor the fulfillment of his mission depends upon

the number of works he has written, but on their quality—the pro-
found and eternal spirit they breathe, bringing life and hope to hu-
mankind. Hence, leaving aside controversies, let us now turn our
attention to a consideration of Shankara’s principal works, which

are accepted as his by a majority of scholars.

3. Sri Shankara’s Approach

Before we consider Sri Shankara’s works, we may state in brief the
position he takes in his works in dealing with the other systems
of thought. Shankara’s approach is always synthetic. He does not
discard anything of value in either the karma-kanda of the Vedas
or the systems opposed to his own. As far as possible, he tries to
accommodate them in his all-comprehensive scheme, so far as
they are not contradictory, finding for them an appropriate place
therein. He counters only those aspects which are not conducive
to the welfare of humanity and are based merely on speculation.
Though he upholds the sole reality of Brahman, the One without a
second—which is to be realized only through jnana, Brahman be-
ing our very Self—there is scope in his scheme for any amount of
karma, bhakti, yoga, rituals and worship, tantra and mantra, mythol-
ogy and legend, nay, even physical science and technology, on the
phenomenal level, so long as man is identified with his psychophysi-
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cal personality. He himself, as a person, was as much a bhakta as a
jnani, as much a yogi (recently a commentary on the Yoga Sutras
attributed to him has been found), as a tremendous worker for the
welfare of humanity. A study of his various works reveals this fact,
and his own life is a blazing example of his all-comprehensive syn-
thetic mind and dynamic activity.

Shankara gives a respected place for reason, but reason must sub-
serve the srutis (Srutyanukula tarka) in the realm of transcendental
supersensuous truths. This is not dogmatism; the view is based on
the inherent limitations of reason itself, for reasoning cannot cre-
ate facts. Facts exist in their own right, both on the physical and
metaphysical levels, and we have to directly perceive or experience
them with appropriate instruments of knowledge—like eyes in the
realm of sight, ears in the realm of sound, mind in the realm of
thoughts, and intuition in the realm of the spirit." Reason can work
only on the basis of data supplied by experience. It is only a ‘street
cleaner’; its function is negative. When a fact is given in experi-
ence, then reason can remove the logical obstructions to its intel-
lectual apprehension, just as light removes darkness and enables us
to see things, but does not create them. The transcendental Truth
or the Ultimate Reality is given to us by direct intuitive experience
(aparoksa anubiti), the nature of which has been recorded in the
srutis. They are the realizations of trained seers in superconscious
states of mind. Reason must help us to grasp it properly, warding
off the doubts and problems that the intellect may pose initially.
Only realization through practical spiritual efforts (sadhana) will
prove the truth of the statements of the seers, and not any amount
of armchair rational speculations.

So we find Shankara giving a secondary but important place
to reason and primary importance to the srutis in the realm of
transcendental truths, since such truths are not amenable to sense-

1 Cf. Br. Si. Bha. 1.1.2: “Bhuita vastu visayanam pramanyam vastu tan-
tram; tatra evam sati brahma-jfidnam api vastu tantram eva, bhita vastu
visayatvat.”
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experience. It may also be noted that Shankara does not apply dif-
ferent criteria for reality on the material and spiritual planes, though
the instrument of perception may be different in different spheres.
Even as a scientist does, he applies the same criterion for reality in
all fields, namely, direct experience; the means of experience may be
intuition, mind, or senses—but the criterion of direct experience is
the same and universal everywhere. Hence, the different pramanas
(means of valid knowledge), sense-perception, inference, and scrip-
ture (pratyaksa, anumana, and agama) have their own relative va-
lidity, and each is supreme in its own sphere. However, Shankara
holds that Reality being one and integral, there cannot be any real
contradiction between the different spheres of experience, just as
ears-which hear sound only do not contradict the eyes which see.
The ultimate perceiver behind all perceptions of different kinds is
one, the Atman or Self, and there all perceptions get harmonized,
since all perceptions belong to It through different means.

Though there are a good number of original compilations of great
merit, Shankara’s best thought is to be found in his commentaries
on the Prasthanatraya—the Upanishads, the Brahma Sitras, and
the Gita—the three basic texts of the Vedanta philosophy, dealing
with revelation, reason, and realization (sruti, yukti, and svanubhiiti).
The Upanishads supply him with the fundamentals of his Advaitic
philosophy that the Ultimate Truth or Reality is One and Indivisible
in the midst of Its different phenomenal manifestations; the Brahma
Satras help him to systematize the teachings of the Upanishads and
establish the oneness of Reality on a rational basis; and the Gita,
which provides the techniques for the practical realization of that
Reality (sddhana-$astra) and its union with the Inner-Self (Pratyak-
Atman) through different yogic methods in a harmonious manner,
and is hence known as the yoga-sastra and samanvaya-sastra, gives
him the scope for his synthetic approach and practical application
of the Advaita philosophy to life and thought. Thus these three form
the broad basis of his comprehensive philosophy in which revelation,
logic, and life are harmoniously blended and balanced.
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4. Sri Shankara’s Methodology

Shankara’s interpretation and exposition generally follow a cer-
tain method. He holds sruti as the highest authority in transcen-
dental matters. Of course, there are criteria as to what is Sruti. It
must be universal, realizable, and beneficent to all.”? He supports
his statements and arguments first from the sruti with regard to
supra-sensual realities, and then from the smrti (works of great
intellectual sages), and nydya (reason)— “Sruti-smrti-nydyat ca” as
he often puts it—and refers to universal experience as well (sarva
loka prasiddhah). Rarely does he quote the Puranas in his princi-
pal works. He emphasizes that the sruti is the highest pramana for
us with regard to things that are not within the range of the senses
(atindriya vastu visaye sSrutireva nah pramanam). This point he
often stresses in his commentaries on the Upanishads and the
Brahma Sitras: “Srutisca nah atindriya visaye vijianotpattau nim-
ittam” (Tai. Up. Bha. 2.6); “Tasmat sabdamiila eva atindriya artha
yathatmya-adhigamah; sabda-miilam brahma, $abda-pramanakam
na indriya-pramanakam” (Br. Siz. Bha. 2.1.27).

However, Shankara is equally emphatic that with regard to facts
of an empirical order we should resort to the empirical pramanas
such as pratyaksa and anumana (direct perception and inference)
and not to the sruti. It has no jurisdiction over that field, just as the
other pramanas are inoperative in the supersensory realm. Each in-
strument is valid in its own field, like the eyes in the realm of sight,
and ears in the realm of sound. To know that fire is bright and hot,
we do not need a sruti to tell it to us; it is a matter of ordinary sense
experience; and it is valid on that plane of experience. In an inves-
tigation of truth, the laying down of such a principle is imperative,
as otherwise, we go beyond our own means of knowledge and shall
have no firm ground to stand upon. There will be confusion as to
valid knowledge due to the encroachment of the different pramanas

2 Sruti and other pramanas are discussed in detail in Chapter 3, pp. 28-34
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on each other’s fields of operation. In modern times this is evi-
denced by empirical science encroaching upon the spiritual realm
and causing confusion in the minds of people. Similarly, Christi-
anity in Europe tried to encroach upon the empirical field of sci-
ence with undesirable consequences. Hence, we have to refer back
to experience (anubhiiti) at every step. The world is pervaded by
Truth, and it has Truth as its substratum; as such, every experience
has an element of truth in it and is valid in its own sphere. We have
the right to transcend particular experiences on a lower plane in
the light of higher and more general experience, but not to reject a
valid experience in its own sphere.

This fact leads Shankara to adopt the theory of the three degrees
of Truth or Reality—the paramarthika-satta (the Highest Truth as
it is in Itself, taught by the Srutis); vyavaharika-satta (Truth as it
has manifested in the phenomenal universe, the basis of all our re-
lations, thoughts, and activities); and pratibhasika-satta (illusory
experiences, which have the vyavaharika or empirical entities as
their substratum). In each of these, the conceptual notion of the later
one is sublated when the true knowledge of the earlier one arises.
Because of this threefold scheme of the view of Reality, Shankara is
able to harmonize all our experiences, sacred and secular (vaidika
and laukika), which gives to his writings a modernness which is
unique. Compare this with our empirical knowledge in modern
science: Science holds that all entities are nothing but energy in
the final analysis; that energy forms into atoms and chemical ele-
ments; and by a permutation and combination of the chemical ele-
ments, entities and beings evolve and life’s activities take place. All
these three steps are true at the same time. Similar is the case with
the three grades of Reality, which are true at the same time in their
own sphere without contradicting each other. We only transcend in
knowledge and reach the Highest Reality, while the different mani-
festations remain as they are for the persons and entities on those
planes, like the effect of the earth’s gravitation here on earth, which
is ineffective beyond its range.
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Shankara’s language is briet, precise, and lucid, and his prose has
few rivals in its classical grandeur. His thought is deep and majestic,
his vision comprehensive, and his attitude generous. He is never
dogmatic. We find him very often giving alternate meanings to
scriptural passages. As far as scientific knowledge is concerned, he
accepts it on its own level, for it finds a proper place in his scheme
of thought as vyavaharika-satta (empirical reality) and does not
affect his philosophical position in the least.

The primary object of Shankara in writing the commentaries
seems to be the establishment of the all-comprehensive Vaidika
dharma, with the all-comprehensive Advaita as its philosophical
background. The Vedic scheme of life visualizes the welfare of the
individual both on the material and spiritual planes (abhyudaya and
nihsreyasa). It takes man from where he is and tries to give him a
lift upwards. That is why it provides for the four values to be real-
ized in life—dharma, artha, kama, and moksa—according to the
needs of different people. Further, through its graduated scheme of
varnasrama dharma, it tries to find a place for every person in the
socio-economic life of society on the basis of the varna scheme, and
brings the blessings of Moksa or Spiritual Liberation to the door of
each, in whatever position one be in the social scale, on the basis of
the asrama scheme. It regulates the life of the individual and con-
serves and canalizes his energies for the realization of the highest
end in life (param purusartha). It provides a ladder, as it were, to
scale the highest state.’

To propound and establish such an integrated scheme of life—
which elevates us gradually, without violently tearing us away from
the context of our life and society, provides for the highest fulfil-*
ment of humanity, individual as well as social, and tries to bring
the deliverances of the Supreme Reality to shape our daily lives and
conduct—is the object of Shankara’s efforts. In the introduction to
his Gita Bhasya, he clearly states that the dharma proclaimed in

3 Mahabharata 12.234.15: “Catuspadi hi nihsreni brahmani esa pratisthitd;
etam aruhya nihsrenim brahmaloke mahiyate.”
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the Vedas has two aspects, pravrtti and nivrtti (going outward and
turning inward)—the foundations for the proper maintenance of
order in the universe—which help all beings to attain secular wel-
fare and spiritual fulfilment (see note s, p. 27).

Though Shankara upholds the primacy of jnana for the realiza-
tion of the identity of the trans-personal ultimate Reality (Brah-
man) with our Inner Self (Pratyak-Atman), he does acknowledge
the necessity of bhakti to the personal aspect of Brahman (Isvara) by
whose grace one attains jnana (I$vara-prasada-nimitta jiana-praptya
eva—Gita Bhasya 2.39). He recognizes that the same impersonal
Brahman appears as the personal I$vara, the Creator and Lord of
the universe. Rather, the same Reality is manifesting as I$vara, jiva,
and jagat. As long as one of these lasts, the other two also exist as
its correlates. So, within the phenomenal realm, there is ample scope
for the grace of I$vara (ISvara-anugraha), and an honoured place
for bhakti and karma, for various gods and goddesses, for different
states of existence and lokas (world-planes), and for all achieve-
ments and their means, both worldly and heavenly.

In interpreting the texts, Shankara accepts the exegetical method
of the Mimarnsakas, the logical method of the Naiydyikas, and the
evolutionary hypothesis (satkarya-vada) and the theory of guna-
transformation (guna-parinama or guna-utkarsa) of the Samkhyas,
with slight modifications. When he refutes the other systems, as he
does in the Brahma-Sutra Bhasya, he does so not for the sake of re-
futing them, but only to establish his own position, and he refutes
only as much as is unacceptable to him in those systems. Further,
generally he refutes every system on the basis of its own accepted
premises. Stating one’s own position (sva-paksa-mandana) and re-
futing other positions (para-paksa-khandana) has been a recognized
method of establishing a system of thought in India. Moreover, the
object in thus establishing a system by refuting other positions was
meant not so much for public display as for closing all loopholes
in arguments and strengthening the convictions of one’s own fol-
lowers (nistha dardhyaya).
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Just as Shankara’s introduction to the Gita is famous from the so-
cio-spiritual point of view, similarly from the philosophical point of
view, the Adhyasa Bhasya or the introduction to the Brahma-Siitra
Bhasya is justly reputed. The quintessence of Shankara’s philosophi-
cal thought is compressed therein. And his approach there is so ra-
tional, so clear, and so profound that it has become a classic by itself.
Of the Upanishad bhasyas, the most perspicacious are those of the
Brhadaranyaka and the Chandogya. Of the smaller Upanishads, the
Taittiriya, Kena, Katha, and Mundaka bhasyas contain many grand
thoughts. Among the prakarana granthas, the Upadesa-sahasri and
the Vivekacudamani (which is a poetic masterpiece) are commend-
able; and of many stotras the Daksinamurti is incomparable for its
philosophic depth and beauty, his Bhaja Govindam for the depiction
of the vanity of worldly life, his Manisa Paficaka for broad views
and Advaitic realization, and his other stotras for fervent devotion.
Shankara has to his credit stotras on different deities of the princi-
pal Hindu sects, testifying to his liberal views.

Shankara’s commentaries have been annotated by several schol-
arly monks and pundits. Of these, his disciple Suresvaracarya’s
Brhadaranyaka and Taittiriya Virtikas, Anandagiri’s Tika on the
Prasthanatraya, and Vacaspati Misra’s Bhamati Tika on the Brahma-
Sutra Bhasya (first four sitras only) are famous.

Finally, it may again be emphasized that in evaluating Shanka-
ra’s works what should guide us is not the view of Shankara as an
eminent scholar, or even as a great philosopher, but as an illumined
seer who had in his compassionate heart the sole purpose of the
reconstruction of society and the bringing of the blessings of the
highest Truth, of the Oneness of all Existence, to inform and elevate
our lives so that every one of us may realize that Truth in our own
heart, and peace and bliss may reign supreme in the world (lokah
samastah sukhino bhavantu). Shankara is indeed Loka-samkara.



Chapter Three
Mission of Sri Shankaracharya

1. The Socio-Spiritual Conditions
at the Time of Sri Shankara

BUDDHISM WAS DECLINING in India after flourishing for nearly a
thousand years. In the midst of the prevailing degenerate religious
and social conditions, Shankara was fired with zeal to re-establish
the supremacy of the Vedic religion and philosophy in all its pristine
purity and grandeur and to cleanse society of all accretions and ex-
cesses by assimilating to it the good points in Buddhism that were
in harmony with the Vedic teachings. Like Swami Vivekananda in
recent times, he wanted to bring about an all-round regeneration
and rejuvenation of the country.!

Shankara saw the glory of the Vedic Sanatana Dharma and the
situation that was prevailing in the country. He saw that the religion
of the Buddha had degenerated into various corrupt practices ow-
ing to the mass influx into the Buddhist fold of all sorts of unregen-
erate people. Buddha’s teachings were misunderstood, and on the
basis of nihilistic dialectics and destructive reasoning the life-giving
principles taught by the Vedas and the Buddha were discarded by
Buddhist philosophers. There was a lot of confusion in society.

Buddha in his own time had set aside vain philosophical specula-
tions and heaven-seeking ritualism, which often involved sacrifices
of animals (since the people in general were meat-eaters) and the
neglect of man and his suffering here. He initiated a reformatory
movement, with emphasis on a practical ethical life of building
character and attaining true wisdom, and feeling sympathy and

1 There are several striking resemblances and parallelisms in the life and
work of Acharya Shankara and Swami Vivekananda, which need a separate
treatment to throw light on them in detail.
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concern for the sufferings of others, to offset the situation that was
then current.” He wanted people, instead of getting themselves
enmeshed in wordy wranglings, to do something concretely good
and to live a pure and moral life which would elevate them and en-
able them to see whatever truth there was, and thereby get rid of
ignorance and suffering. In a sense, we may say that he taught the
highest transcendental Advaita aspect of Vedanta, without gener-
ally using Vedantic terms, but taking its essence,’ to the exclusion
of.the ritualistic and theistic aspects of Veda and Vedanta, with

2

It is the opinion of the present author that the Buddha himself did not in-
tend to found any new religion, but only a monastic sarigha (community)
devoted to the practising and preaching of an ethical way of life (dharma)
leading to the cessation of the cycle of birth and death and attainment of
nirvana by giving up clinging to the unreal personality and vain desires
(trsna)—which is the cause of all suffering. His approach was rational, and
was based on empirical principles, not on theology. While monasteries
proliferated and spread widely, and large numbers of people were devoted
to the Buddha and the sasigha and its teachings, probably the lay people in
India mostly continued to follow the Vedic religious and social life as well.
The conception of dharma in India was and is quite different from that of
religion as understood by people to the west of India, and proselytization
was unfamiliar to the followers of different dharmas. Whatever was appeal-
ing in any teaching was freely accepted and added on to ones life without
eschewing what was worthwhile in what one already followed. Only in
countries where there were no strong indigenous religious movements did
the people turn completely Buddhist; but not so in China or Japan, where
they continued with their old practices along with those of Buddhism, ac-
cepting Buddha as the highest ideal. In a way, this may be compared in this
respect to the present Ramakrishna Movement, which people follow and
patronize, accepting Sri Ramakrishna as the highest ideal, without giving
up their traditional religio-social life. Then, as now, the the teachings were
most fully followed by the monks in the monasteries.

Sometimes Buddha used words like Brahma-bhiita, Brahma-vihara, etc.
See Dr. Radhakrishnan, Indian Philosophy (Vol. 1, 2nd edition), Appendix,
on the relation of Buddha’s teaching to the Upanishads and his indebted-
ness to them. One may consult also Sir Charles Eliot’s three volumes on
Hinduism and Buddhism (Routledge & Kegan Paul, London, 1954) and
J.G. Jennings, Vedantic Buddhism of the Buddha (Oxford University Press,
London, 1947). The Amara-kosa refers to Buddha as advaya-vadi’.
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emphasis on Yoga, practical ethics, and removal of suffering. He
advocated self-effort and exhorted people to work out their salva-
tion with diligence.

Bhagavan Buddha’s illustrious and noble personality and mag-
nanimous heart lent force to his teachings, and they became very
popular and widespread for some centuries. But that by itself is not
sufficient. In the early stages, people need a Supreme Being from
whom to seek divine help, and to satisfy the psychological urge to
pay homage, to worship, and to love. They want to know about them-
selves, and seek permanence. Human beings are rational beings, and
want to find out, want to satisfy themselves through reason, about
the fundamental principles that govern this universe, before they
can devote themselves to supersensuous religious life with convic-
tion. Since that was not available, Buddha’s followers, in course of
time, took it upon themselves to build up philosophies on the basis
of pure reason, presenting his teachings negatively, often interpret-
ing his silence on certain metaphysical matters in their own way;

. and these were taught to one and all irrespective of their power of

understanding or capactiy to practise. Further, the masses deified
the Buddha into the highest God, since they needed one.

As we know, empirical reason by itself cannot give us super-
sensuous Truth. Therefore, naturally, reason led into various blind
alleys. Hence, whereas the scholarly and intelligent sections dab-
bled in subtle reasonings and philosophies, the masses were con-
fused; and, because of the negativistic teachings of impermanence
(ksanika-vada), no-self doctrine (anatma-vada), denial of God, and
excessive emphasis on austere dry monasticism and its indiscrimi-
nate propagation, ordinary people were misled. Unable to follow
these monastic ideals, the whole society degenerated. By the third
century AD, many secret societies, conclaves, and degenerate sects
arose among the Buddhists. Vamadcara works like the Guhya-Samaja-
Tantra, with bacchanalian and orgiastic doctrines based on the
Manjusri-miilakalpa, emerged to support and advocate such cor-
rupt practices, and they exercised influence on certain sections of
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non-Buddhist religious followers as well. In the prevailing climate

of thought and life, the Vedic society also had degenerated to some

extent for want of great teachers and lack of propagation of good
ideas and true doctrines. As a result, immoral practices of all sorts
set in and became rampant throughout the land.

There was no doubt substantial reaction in the country, and
attempts were being made to bring the people back to the Vedic
dharma, as we can see from the rise of the Gupta and other empires
in the north, and the Pallava, Chola, Cera, and Pandya kingdoms in
the south, who supported the Vaidika dharma. The bhakti move-
ments of Alwars and Nayanmars also strove hard to bring back the
Buddhists and other people to the Vedic path, and preached theis-
tic devotional Vaisnavism and Saivism. The great Shankara arose
at this juncture in Kerala.* He saw clearly that if the people were to
be won back to the Vedic fold, then—

1. The extravagances of Vedic ritualism, involving sacrificing of
animals, must be mitigated, and ritualism must be purified and
spiritualized.

2. There must be place for a God of mercy who can be worshipped
and loved.

3. The absolutistic and the personalistic sruti texts must be har-
monized, and there must be place for jnana, bhakti, karma, and
yoga in a harmonious manner.

4. A thousand year long Buddhistic heritage cannot be done away
with. The good points in it, which are not contradictory to the
Vedic doctrines, must be fused with the Vedic heritage, purify-
ing and modifying both to suit the times.

5. Society must be oriented to the spiritual ideal; but the duties
and modes of spiritual sadhana of people must be regulated and

4 There is still no definite consensus of opinion about the date of Shankara.
Though the date AD 788-820 is generally ascribed to him, mostly by West-
ern orientalists, some eminent Eastern and Western scholars would put it
back at least by two centuries with cogent evidence, while others would
put it several centuries BC on various grounds.
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harmonized with their capacities, understanding, and stage of
development; and the pitfall of monasticism advocated univer-
sally by Buddhism without any high criteria, which led to the
degeneration of both Buddhism and the monastic ideal, must
be avoided. Society must grow from within in an all-round
harmonious way; not merely that certain titbits of reforms be
superimposed on it, neglecting all other aspects.

6. The negativistic and apparently nihilistic philosophy of Bud-
dhism must be replaced by the philosophy of the Upanishadic
Absolute Brahman, presenting Itself in all as the Self (Atman) and
leading to Peace and Bliss Eternal, and it must be co-ordinated
with the other systems of philosophy based on the Vedas which
are dualistic and theistic in nature, but more easy for the people
in general to understand and follow.

2. His Triple Scientific Methodology

Shankara started on his mission of propounding the comprehensive
Advaitic doctrines as the basic uniting philosophy, and under its ae-
gis, rejuvenating society and resuscitating Vaidika dharma, with its
twofold objectives of abhyudaya and nihsreyasa, i.e. secular welfare
and prosperity, and spiritual felicity and freedom.’ '

This wonderful prodigy was around twenty at this time. For
the fulfilment of his mission, he travelled all over the country
on foot, from north to south and east to west—from Kashmir to
Kanyakumari and Kamrip to Kutch—meeting opponents in de-
bate, making disciples, and purifying social and religious customs
and practices.

He wrote profound commentaries in beautiful, clear, simple
Sanskrit on the Prasthanatraya, the three foundational texts of the
Vedanta philosophy, namely, (1) the Upanishads, where the Vedic
thought and quest for the Ultimate Reality finds its culmination

=«

5  See Sri Shankara’s introduction to his commentary on the Gita: “Dvividho hi
vedokto dharmabh, pravrtti laksano nivrtti laksanasca; jagatah sthitikaranam,
praninam saksat abhyudaya nihSreyasa hetuh.”
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and is known as the Vedanta; (2) the Brahma Sitras, which sys-
tematizes on a rational basis the various spiritual revelations and
realizations of the sages that are recorded in the Upanishads and
strings them together into a coherent philosophy of Brahman, the
Ultimate Reality; and (3) the Bhagavad Gita, which gives practical
expression to this philosophy by showing the paths to the realiza-
tion of that Reality and the methods of bringing our everyday life
into harmony with the philosophical truths. Thus Vedanta has all
these three aspects in its methodology: it has revelational tradition
(Sruti) as its basis, where we have got the profound direct spiritual
intuitions of the great seers; then these intuitions have been put on
a rational basis (yukti); and they are verified and realized by one-
self in life through sadhana or spiritual practice (svanubhuti).® This
makes Vedanta a complete spiritual science of a universally realiz-
able philosophical religion open to rational investigation. It goes
to the credit of the brilliant insight of Shankara to have introduced
this triple scientific methodology for the first time in the history of
philosophy and religion in the world.

So Shankara, when propounding his philosophy, takes recourse
to all these three. And yet, he declares that he considers the sruti as
the primary authority or means of valid knowledge (pramana) with
regard to transcendental Truth, since it alone can give us first-hand
knowledge of supra-sensual and supra-mental spiritual verities to
form the hypotheses which may be later reasoned out and verified.
If there is no experiential hypothesis, neither reasoning nor verifi-
cation can take place.

3. Reason Vis-a-Vis Revelation (Scripture)

Why was it that such a keen and brilliant thinker as Shankara, who
could refute other rationalistic systems of philosophy, both Vedic
and non-Vedic, on a purely rational basis without taking recourse
to scripture, sought to establish his philosophy of Advaita primarily

6 See Vivek. 281, 474-77.
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on the basis of scripture? It is because he clearly saw with his keen

insight the limitations of empirical reason and its conflicting na-
ture when it is not wedded to experienced facts. Though reason is

avery good instrument, and we have perforce to take recourse to it

in communicating with others, it is not capable of yielding truth or
facts by itself. It can evaluate, analyze, co-ordinate, and infer; but it

can act only on the basis of direct or previous perceptions. It cannot

create facts or determine their nature, which depend on the things

themselves and not on reason. It can be compared to light which can

only reveal existing things, but does not create them. This is evident

in the case of sensory knowledge or perception. The knowledge of
things depends upon their perception through the senses, but the

existence of the things themselves does not depend on their being
perceived. Moreover, the senses may be defective. Then comes rea-
son to correct our knowledge with reference to our own previous

perceptions or perceptions of others. So reason is very helpful in

rectifying our knowledge through analysis, co-ordination, etc., and

to posit new facts on the basis of inference, which, however, need

to be verified by direct perception.

Just as, in regard to external phenomena and the external world
the senses are our instruments of knowledge, similarly, with regard
to things that are transcendental and are not amenable to the senses
or the ordinary mind it is intuition or suprasensual perception that
is the criterion of knowledge. We directly perceive the truth—we do
not reason it out; for the truth of the reason itself is directly perceived.
No amount of reasoning in a vacuum can give us an inkling of truth,
nor can we experience it by mere reasoning. It can only build on
perceived facts, and its conclusions again need to be confirmed by
perception or direct experience. Ultimately, the truth of reasoning
is also intuited; it cannot depend on another reasoning to prove
its truth, for it will lead to a regressus ad infinitum. Therefore, in
the case of both external sensual phenomena and the suprasen-
sual reality, direct perception or experience (aparoksa anubhiti)
is the primary criterion. And the scripture is the record of such
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spiritual perceptions. They give us the hypotheses of these truths;
and to ascertain their correctness and their probability we have to
employ reason, and must realize them to verify their truth as facts
and have conviction.

That is why Shankara, while giving primacy to the scriptures or
revelation (sruti), stresses the inevitability of the other two pramanas,
reasoning (yukti) and realization (svanubhiti), and this last one he
considers the final clinching pramana. It is accepted that, though
reason cannot give truth directly, truth cannot contradict or be dis-
harmonious with reason. Otherwise any individual or group can
claim its book as a scripture. Again, a scripture is not a pramana in
empirical matters, where other pramanas are operative.

It is the beauty of the Upanishads that they themselves up-
hold this threefold criteria of truth. They declare: “Atma va are
drastavyah Srotavyo, mantavyo, nididhyasitavyah.”” The Self, my
dear, is to be seen. How has it to be seen? It has to be heard about
first (Srotavyah); It should be first heard about from those who have
seen It or from the scriptures. Then we have to cogitate about it
(mantavyah) and find out whether it stands to reason, whether the
intuition is correct and whether there is possibility of its existence.
After proper reflection on the matter, when working faith is gener-
ated in the mind, we have to strive to realize it ourselves through the
prescribed sadhanas or spiritual practices (nididhyasa). (Cf. Vivek.
70.) We may also compare our experience with other experiment-
ers in the field. However, real Self-realization brings immediate
and unshakable certitude and conviction, like seeing the sun. So,
ultimately, realization is the final pramana. It is only when we have
experienced the Truth ourselves and find it to be in harmony with
the other pramanas that we get a firm conviction, and not before
that—neither through the scripture nor through reasoning. All the
three pramanas have to be employed in a mutually co-ordinated
manner, reinforcing each other, and not in isolation, to arrive at

7 Brh. Up.2.4.s5.
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Truth—for though each pramana is great in its own place, there
will remain uncertainty and every chance of going wrong or awry
if each is pursued exclusively. Therefore Shankara says: “Srutya,
yuktya, svanubhutya jhatva sarvatmyam atmanah—having realized
the oneness and infinity of the Self in all through scripture, reason-
ing, and one’s own experience.”®

The spiritual truths are given to us through the sruti; because
these relate to atindriya vastu (supra-sensual Reality), Shankara
says: “In regard to supra-sensual verities $ruti alone is our pramana
(atindriya vastu visaye srutireva nah pramanam).”® But anyone may
produce a book and claim it is a scripture. So it must be in harmony
with reason or logic (yukti, nyaya or tarka). But tarka by itself has
no firm basis (tarka apratisthanat). One person may put forward a
conclusion very cogently and another may demolish it with equally
powerful reasons, as we see in life. Still all the while, we may only
be wrangling with words and not concerned with actual facts at
all.'® Hence the appeal to experience. All three together must af-
firm the Truth.

4. A Harmonizing Scientific Philosophy of the
Secular and Spiritual, Physical and Metaphysical.

Shankara therefore builds up his comprehensive philosophy on the
basis of $ruti, supports it with reason, and appeals to experience.
When he meets other philosophers, he meets them on their own
ground. Shankara was not only scientific in his outlook, but also
comprehensive and inclusive in his approach. He did not argue
with others, or refute other systems of philosophy, merely for the
sake of doing so. He refuted only those points which were contrary

8 Vivek. 281; cf. Vivek. 474-77; also see his commentary on the Kena Up.
2.1: “Yathoktam dcaryena agamam arthato vicarya, tarkatah ca nirdharya,
svanubhavam kritva.”

9 Cf. Br. Sit. Bha. 2.3.1: “Srutisca nah pramanam atindriya artha vijaidnotpattau.”

» See also commentary on Tai. Up. 2.6 for a similar statement.

10 See Br. Sit. Bha. 2.1.11 and Katha Up. Bha. 2.1.9-10 regarding the inadequacy
of tarka.
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to any of the above three criteria. He accepted the other aspects
in them to the extent they were in harmony with these. He knew
that Truth can be expressed in different ways on the phenomenal
plane, and as such he also accepted the relative validity of certain
aspects of truth in their own fields, though not as Ultimate Truth.
For instance, he was bold enough to state that each pramdna has
its own sphere of operation where it is fully valid. Sruti has its own
sphere, reasoning has its own sphere, and sense-perception has its
own sphere. And in each sphere that particular type of pramana
is operative and dominant.'! He declares that the scripture has no
validity where it contradicts direct perception. Supposing the sruti
comes to the level of the phenomenal world, where the sense-per-
ception is the pramana, and says something which is contrary to our
sense-experience, that fire is dark and cold, then, even if there be
hundreds of such texts, they have to be rejected as invalid, because
they contradict the patent experience of everybody on the sense-
perception plane that fire is brilliant and hot.'? Similarly, sense-ex-
perience cannot be a valid authority on the transcendental plane.
There is day and night from the standpoint of the earth, but there
is no day or night from the standpoint of the sun.

The genius of Shankara was this, that he tried to co-ordinate all
levels of human experience, transcendental and empirical, grade
them properly, and give them the validity they deserved in their
own realm. How did he do it? He did it on the basis of the criteria
of Reality. There are three types of realities in experience: One is

11 Commentary on Brh. Up. 2.1.20: “Sva-visaya-$urani hi pramanani,
srotradivat—The valid means of knowledge are powerful in their own
respective spheres, like ear, etc. (which are evidences in their particular
fields only, such as sound etc.)”—that is, in the sphere of sound the ear is
the authority, in the sphere of sight, the eyes, and so on. See loc. cit. for a
lengthy illuminating discussion on the pramanas and their jurisdiction.

12 See Gita Bha. 18.66.10: “Pratyaksadi-pramandanupalabdhe hi visaye . . .
Sruteh pramanyam . .. na hi $ruti Satam api Sitah agnih aprakasah va iti
bruvat pramdnyam upaiti”; also commentary in Brhad. Up. 2.1.20: “Na ca
pramanam pramandntarena virudhyate—one valid means of knowledge
cannot contradict another.”
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the absolute unchanging Reality, unaffected by the three divisions
of time—past, present, and future (trikala-abadhita)—and always
the same. If an entity is ever subject to change and has only con-
ditioned existence, it cannot be called absolutely real. What is that
entity which changes? So, there is an unchanging Reality in the
midst of all the changes which is Absolute Existence. This is termed
paramarthika-satta. It has to be realized as It is. This pure Existence
is designated in the Upanishads as Sat or Brahman, and It is real-
ized as the pure Self within every being, the unchanging Witness
(sakst) of all changes.

Then there is the ever-changing dynamic universe (jagat), which
we experience as an object on the phenomenal plane, in which we
as empirical persons live and act, philosophize, and realize values,
as Shankara points out in the introduction to his commentary on
the Brahma Sitras. This has only conditioned phenomenal or em-
pirical reality (vyavaharika-satta), like the reality of day and night
on the earth. The souls (jivas) are, like the reflections of the sun in
water, reflections of the Absolute in psycho-physical organisms. They
have bondage and liberation from the phenomenal point of view;
but the real Inner Self in all beings, being Brahman Itself, which is
the Ground of the universe, is ever pure, free, and perfect (nitya-
Suddha-buddha-mukta-svabhava), like the sun which is ever lumi-
nous and has no day or night, though it is their cause on the earth.
Then there is pratibhasika-satta, which is apparent reality, like the
mirage which is experienced and is mistaken for water, but is not
amenable to activity as water. Such apparent objects have not even
empirical reality, but can cause us fear and trouble due to delusion
or mistaken notions.

The universe, on the other hand—though it is an ever-changing
flow in the process of time, and things are not the same for two mo-
ments—cannot be dismissed as unreal like the mirage, because we
live and move and have our being in it as empirical personalities,
and we experience and conduct all our activities here. All entities
in the universe are related to each other as conditioned realities and
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have their mutual relative validity as long as they last. Change is the
very essence of the universe—it is jagat (constant dynamic move-
ment)—and it is change that makes activity possible. The chang-
ing universe of names and forms and concepts derives its reality
from the unchanging Absolute or Brahman, which is its unchang-
ing ground. It cannot exist by itself apart from Brahman, whereas
Brahman, being Absolute Existence (Sat), can remain without the
manifested universe. This is realized in transcendental experience,
and the sruti declares it; but we have a somewhat cognate experi-
ence in the deep-sleep state, where we have something akin to non-
dualistic Self-awareness, without the awareness of the universe or
personality as an object, or even of the ego as T.

Brahman transcends time, space, and causation, which are as-
pects of Maya; It is Satyam-jAianam-anantam (absolute Existence-
consciousness-infinity). Brahman, being Infinite, is absolute Bliss
(anandam) as well; hence it is often referred to as Sat-cit-ananda.
The universe is subject to time-space-causation, and thus it is, as it
were, Brahman’s opposite. In this sense, the universe taken in itself
is mithya (relatively or phenomenally real); i.e. when compared to
Brahman, it is a-satyam or a-sat (not-real), a-jfianam or a-cit (not-
conscious), an-anantam or sa-antam (non-infinite or finite) and nir-
anandam (not-blissful). The universe expresses the characteristics
of Brahman under conditions of time-space-causation in a dichoto-
mistic manner (dvandvatmaka), that is, existence-non-existence,
knowledge-ignorance, massive-minute, happiness-misery, etc.

So, there are these three types of realities. Shankara pointed out
that the sruti states that the Ultimate Reality is non-dual indivisible
Brahman (akhandam advitiyam brahma), and from that this whole
universe has emerged through Its inscrutable Power called Maya,
the principle of projection and relativity.'> We can and do intui-
tively grasp Brahman, the Supreme Reality taught by the sruti, as

13 Vivek. 108: “Avyakta-namni paramesa Saktih, andadi-avidya trigunatmika
pard; Karya-anumeya sudhiya eva maya, yaya jagat sarvam idam
prasiyate.”
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our Inner-Self (Pratyak-Atman). When we come to the phenomenal
world of mental-cum-sense-experience, within time-space-causa-
tion, reason becomes operative. Therefore, there must be a rational
process by which we can understand and co-ordinate all phenomena.
Shankara builds up with scriptural authority a consistent and coher-
ent cosmology delineating the evolution of the universe from that
Brahman through the power of Maya. Within this universe, man
can validly conduct his various empirical activities, including those
related to science and technology, as already pointed out. But if he
confines himself only to that, he misses the Reality and becomes
self-alienated by holding on to the unreal.

In relation to the universe and the living beings, Brahman as-
sociated with Its Maya-power is Isvara, the Creator and Lord of the
universe, who can be adored, worshipped, and loved. Thus Brah-
man is seen by us from the phenomenal point of view as the triad of
Is’vara-jivajagat (God-soul-universe), and will ever appear to be so
in time, and the game of the universe will go on. As such, Shankara
asserts that we cannot do away with moral and ethical principles,
devotion to and love of God, or even rituals, as also other aspira-
tions and values which have a reference to the personality-based
relative life, in this life or in after-life. And the scriptures too have
their validity with reference to our social and spiritual well-being.
They point out the way for us to transcend this relative existence
and realize the Ultimate Truth, the incorporeal Infinite Sat-cit-
ananda Atman as our real Self, and how to order our life here in
society towards that end.

Shankara points out that the dharma taught by the Vedas is
two-fold, leading to abhyudaya (secular welfare) and nihsreyasa
(spiritual Summum Bonum). Therefore, society must be based on
dharma (individual and social conduct in harmony with Truth),
oriented to Spiritual Liberation (Moksa). Shankara recognized
dharma, karma, samsdra, etc. in relative existence, which he holds
can be transcended by bhakti (devotion) and self-surrender to
Isvara (the personal aspect of Brahman), or by jnana of the trans-
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personal Absolute Brahman as one’s real Self or Atman, that is, by
Self-knowledge. And karma is auxiliary to both.

Shankara, with the support of the sruti, propounds not only the
identity of Atman and Brahman, but also of I$vara-jiva-jagat with
Brahman,'* for they are the manifestations of Brahman through
Maya—Its innate creative power, like the shining power of light.
Though Maya is experienced phenomenally as a separate entity, we
cannot determine its precise nature (anirvacaniya). Maya seems to
hide Brahman-Atman like a cloud the sun, acts as the creative power
of I$vara, covers the knowledge of the jiva, and serves as the mate-
rial cause (Prakrti) of the universe. It is inseparable from Brahman,
like the burning property of fire from fire. The burning property
(dahika sSakti) is the very nature (svaripa) of fire. The fire itself is
not affected by it; only others are affected. Similarly, Maya is not
cognized in Brahman as a separate entity; it is felt and recognized
by us only in the state of duality engendered by Maya itself, and not
when identity with Brahman is realized. Thus Shankara establishes
the absolute non-duality (Advaita) of Brahman in the transcenden-
tal state (nirupadhika akhanda ekarasa advitiya Brahman), which
is taught by the sruti as the Ultimate Reality.

5. Universal Spiritual Religion

Can this Maya be transcended and the identity with Brahman be
realized by the jiva? Yes, says Shankara, either—(1) By the grace
of Isvara (God), who is the Lord of Maya in the phenomenal state,
through devotion and self-surrender unto Him, i.e. through the
path of bhakti, which is an easy path;'® or (2) By the direct but
very difficult path of jnana (ksurasya dhara nisita duratyaya dur-
gam pathah)'® taught by the $ruti, to be traversed with the help of a

14 Vivek. 478: “Vedanta siddhanta niruktih esa brahma eva jivah sakalam jagat
ca; akhanda-rupasthitih eva moksah brahmadvitiye Srutayah pramanam.”

15 See commentary on Gitd 7.14: “Daivi hyesa gunamayi mama maya duratyaya,
mam-eva ye prapadyante mayam etam taranti te.”

16 See Katha Up. 1.3.14 and Shankara’s commentary on it. Cf. also Vivek. 476:
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Srotriya brahma-nistha guru through the renunciation of every type
of worldly or other-worldly desires and meditation on the identity
texts of the sruti (mahavakyas).'” The paths of Jnana-yoga, Bhakti-
yoga, Karma-yoga, and several other yogas, leading ultimately to the
supreme jnana and identity with Brahman, if desired, or conducive
to merging in I$vara and remaining with Him forever without seek-
ing identity with Brahman, if preferred, are taught in the Bhagavad-
Gita. Shankara also admits the possibility of jnanis remaining on
the level of bhakti and karma as jivanmuktas. He also holds that the
followers of other yogas too, if they so desire, can ultimately reach
to a state of identity with Brahman, through jnana (acquired by
God’s grace, niskama karma, or other means), for this identity is a
pre-existing natural non-dual state attainable by all, since it is only
to be recognized in knowledge, though initially the other yogas
operate in the realm of duality. Here jnana or jidananistha, that is
being established in jnana, may be distinguished from jiiana-marga
or the path of jnana.

The identity of Atman-Brahman or jivatman-paramatman can
be realized through the path of jnana only by those whose minds
have been rendered one-pointed, subtle, and pure through spiritual

“The gurus as well as the srutis instruct the disciple, standing aloof (tatasthita),
while the man of realization crosses (avidya or Maya), through illumina-
tion alone, backed by the grace of God (I$vara anugrhitaya).”

17 Mun. Up. 1.2.12-13 and Shankara’s commentary. Cf. also commentary on
Ibid., 3.1.2: “Kenacid parama-karunikena darsita yoga-margah, ahimsa satya
brahmacarya sarva-tyaga Sama-dama adi sampannah samahitatmasan . . .
pasyati”; on 2.2.4: “Apramattena—bahyavisayopalabdhi trsna-pramada-
varjitena, sarvato viraktena, jitendriyena, ekagra-cittena—veddhavyam
brahma-laksyam”; and on 2.2.8: “Tat atma-tattvam vijfidnena-visistena,
Sastra-dcarya-upadesa-janitena—jrianena, Sama-dama-dhyana-sarvatyaga
vairagya udbhiitena pari-pasyanti—sarvatah purnam pasyanti, upalabhante,
dhirah-vivekinah.”

See also commentary on Gitd 2.21.5: “Sdstra acdrya upadesa Samadamadi
sarskrtarh manah atma-darsane karanam. Tathd ca tadadhigamaya
anumane agame ca sati jidnam na utpadyate iti sahasa matram—The pure
mind is the instrument of perceiving Atman. When both reasoning and
scripture support Its realization, to say it is not possible is mere temerity.”
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and moral disciplines and trained in seeing subtle realities. As the

Katha Upanishad (1.3.12) says: “This Brahman is hidden deep in all

beings as the Atman and is therefore not manifested; but It is verily
perceived by aspirants well-versed in seeing subtle things by the one-
pointed, sharp, subtle buddhi.” Brahman as Isvara is immanent in

the universe and living beings. He is perceived in the hearts of all

beings as the individualized soul (jivatman) reflected in the bud-
dhi. That very same Brahman, when we look through our person-
ality, into our interior, into our hearts, we experience as the Atman.
There is the infinite sky: if we look through the window of our room,
we just glimpse a small patch of it; but we are seeing the very same

vast sky. It is neither a patch of nor separate from the infinite sky.
We realize it only when we come out of the room. Similarly, when

we go beyond the five layers of our personality (pafica-kosa) and

the ego, which are like walls hiding our real nature, we realize that

what we were taking as jivatman, subject to all limitations, and were

getting only a distorted glimpse of in our ‘heart’ or buddhi, is the

very same Infinite Brahman, the substratum of the whole universe.
So, Brahman is not only out there, is not only the substratum and

source of the whole external universe, but is also ‘in her€ —is the

substratum and source of our own personality (which is a part of
the universe), and can be experienced and realized in the heart of
our own being.

With that also dawns the knowledge that Brahman alone has
become the triad I$vara-jiva-jagat; Brahman is both the Absolute
and the relative. And the Upanishad, describing the result of such
a realization, declares: “When that one Brahman is realized in the
Transcendent (pare) and the relative (avare), the knots (of igno-
rance) in the heart are cut asunder, all doubts are scattered (like
mist before the sun), and all the effects of works (karma) done in a
state of phenomenal existence wane away (like unto those done in
dream which vanish on waking).” Such a person looking upon this
universe as Brahman only (Brahmaiva idam visvam), and seeing
all beings in himself and himself in all beings, and the presence of
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the Lord everywhere (I$avasyam idam sarvam), moves about in the
world bringing good to all like the spring spontaneously (vasantavat
lokahitam carantah) and opening the eyes of people to Truth.'®

And Acharya Shankara was one such. Basing his teaching on
the all-pervasive principle of Advaita, the one Reality pervading
all aspects of life and existence, he gave impetus and support to
all types of genuine spiritual striving. He said that the quarrel be-
tween various religious sects was futile, because all are attempting
to reach the same Reality in different ways under different names
and forms. It is the One Reality that is manifesting in different
forms, and hence can be viewed and approached in different ways.
Those who see duality as final, who see Reality as manifold, quarrel
and come into conflict with each other, but those who see the One
Reality pervading everywhere do not do so.'® As Sri Krishna says
in the Gitd, “Seeing with an equal eye the uniformly existing Lord
everywhere, the man of wisdom does not injure the Self by the self,
and thus reaches the highest Goal.” (13.28) Also, “Verily, even here
while living, they have conquered relative existence whose mind
rests in evenness; they indeed rest in Brahman, since Brahman is
without any imperfection and is equal in all.”(5.19)

6. A Great Nation-Builder:
Reconstruction of Religion and Society

Seeing the same Self working in, and manifesting through all reli-
gions, and going towards the same Goal, directly or indirectly, as the

18 Mun.Up. 2.2.8, 113; Isa Up. 1, 6; Vivek. 37.

19 See Mandikya Karika 3.17-18 and Shankara’s commentary: “Taih anyonya
virodhibhih asmadiyo ayam vaidikah sarva ananyatvat atmaikatva darsana
pakso na virudhyate, yatha sva-hasta-padadibhih . .. —As one is not in
conflict with one’s own hands and feet (though each is different), so also
just because of non-difference from all, this Vedic view of ours, which sees
the same Self (Atman) manifested in all, is not opposed to the different
dualistic views, which are mutually in conflict with each other, each hold-
ing itself to be the one right view. Thus the idea sought to be conveyed is
that the perfect view consists in realizing the Self of all as One, for this is
not subject to the drawbacks of attachments and aversions.”
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Siva-Mahimna stotra says, Shankara gave support to the differing
religious sects, whether they worshipped Vishnu, Shiva, Sakti, Ga-
napati, Surya, Kumara, or any other deity. That is why he is fittingly
called the Sanmata-sthapanacarya (Acharya who established six
religious sects). It is the same ancient spirit which was declared in
the Rg-Veda: “Ekam sat; vipra bahudha vadanti.” The same thought,
the same river of this universal thought, is flowing through all In-
dian culture. That is why there had been very few religious conflicts
in India, especially using violence, before the advent of fanatical
Muslims. It is Shankara’s genius that he gave philosophical basis
and support to this idea of Oneness, or Unity in diversity, which is
inherent in the very structure of Indian thought.

Thus Shankara, through his universal philosophy, gave a broad
basis to all our thinking, both secular and spiritual. Then to per-
petuate this philosophy, and for the establishment of dharma, of
moral purity, which is a means to the realization of the goal of life,
he founded, just as Swami Vivekananda has done in modern times,
great spiritual centres called mathas, at the four quarters of India,
for the propagation of noble universal ideas and ideals: one at Puri
in the East, another at Dwaraka in the West, a third at Badarinatha
(Badrinath) in the North, and the fourth at Srﬁgagiri (Sringeri) in
the South. Under their jurisdiction he covered the whole country.
The pitha at Kanchi seems to have been established later by Ab-
hinava Shankaracharya, who was devoted to Sri Vidya. Shankara
charged his chief disciples who were installed as the heads of these
mathas with the task of disseminating dharma based on the twofold
ideal of the Vedas—abhyudaya and nihsreyasa.

There were numerous wandering monks all over the country.
He organized them into ten monastic orders, called the dasa-nami-
sampraddya, under the designations Puri, Giri, Bharati, Sarasvati,
Tirtha, Vana, Parvata, Sagara, Aranya, and Asrama, and inspired
them with the mission of uplifting the country out of the morass of
moral corruption and degeneration. They were enjoined to work
in the cities and towns, hills and forests, and in places of pilgrim-
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age and sea-coasts, as well as to cultivate philosophical knowledge;
they were at the same time to be devoted to spiritual life and higher
learning and the propagation of these from the established ashramas,
as the names of the orders indicate. Thus the whole country was
soon won over to and rejuvenated by the Vaidika dharma, which
conduces to welfare in this world, as well as to spiritual fulfilment,
whereby we realize the highest goal, the Summum Bonum of life.

When his earthly mission was accomplished, Shankara went to
the holy Kedarnath, the place of Shiva in the northern heights of
the snowy Himalayas, and entered into mahasamadhi, becoming
one with Siva-Sasnkara, the Auspicious One, whose incarnation
(avatara) he is considered to be.

Shankara was thus a great towering personality who, within the
course of a short life of thirty-two years, brought about a thorough
revolution in the social, religious, spiritual, and philosophical life
and thought of the country. He laid the foundations of modern
Hinduism on a composite, comprehensive, and all-inclusive uni-
versal basis. He had such a brilliant mind, scientific viewpoint, and
rational approach that he appeals to the people of today. He appears
just as modern, in many respects, as if he were living today, for he
was concerned with eternal universal thoughts. Some of the spe-
cial problems that he dealt with in those days are here even today,
and the solutions that he suggested are applicable even now. That
is why he appeals to all modern people as well.

Apart from all these aspects, Shankara was a brilliant writer also.
His Sanskrit is mellifluous, and at the same time very forceful, im-
pressive, and direct. He has not only written commentaries on the
ten major Upanishads, the Brahma Sitras, and the Gita, but also
produced a large number of other important secondary auxiliary
works (prakarana granthas), like the Vivekacidamani, Upadesa-
sahasri, etc. They elucidate the different aspects and tenets of the
Adpvaita philosophy and its practical implications, in simple non-
technical charming language, both in prose and verse, and show
ways and means to the realization of the highest Truth. He has also
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composed numerous beautiful and profound stotras (hymns) of a
philosophical and realizational nature as well as those in praise and
glorification of the different forms of the Lord (deities), and even of
holy rivers and cities like Ganga and Kashi. They exhort men and
women to devote themselves to the Lord and to strive for fulfilment
in life by realizing the highest Truth, and not to waste this precious
human life. This was one of the ways in which he gave support and
fillip to all genuine religious efforts of mankind.

Shankara was thus a great illumined sage, philosopher, scholar,
and poet; he was also a man of action, a great reformer and organ-
izer, and a stabilizer of society by the resuscitation of ethical and
spiritual values. Let us pay our humble homage to this luminous
personality of vast universal dimensions that India produced, and
who even now serves as a beacon light of great brilliance to both
India and the world.



Part Two

The Philosophy of
Sri Shankaracharya



‘The Philosophy of Sri Shankaracharya:
An Elucidative and
Reconciliatory Interpretation

Sruti-smrti-purananam alayam karunalayam;
Namami bhagavatpadam Sankaram loka-sarkaram.

I salute the divine feet of the great Shankara, the reposi-
tory of Sruti, Smrti, and Puranas and an abode of immense
compassion, who ever accomplishes the good of the world.

THOUGH ACHARYA SHANKARA was a very practical, comprehen-
sive philosopher-saint, who successfully worked for the regenera-
tion of society as a whole and for the reinstatement of moral, re-
ligious, and spiritual values on a universal basis, there have been

misunderstandings and misrepresentations of his fundamental con-
cepts—concepts by virtue of which he had achieved the supreme

task of harmoniously reconciling the empirical and supra-sensual

verities—and often unjustified charges are levelled against ‘his phi-
losophy’. This is due to lack of vision and a sectarian incapacity to

grasp the unique point of view of Shankara and the great effort he

was making to synthesize and bring under a comprehensive system

the whole gamut of Vedic religio-philosophic thought current up to

his time, and to assimilate to it the worthwhile aspects of the other
orthodox systems of thought and the contributions of Buddhism,
which was an offshoot of Upanishadic thought.

1. The Task Before Sri Shankara

Shankara was no narrow dogmatic philosopher, nor a sectarian theo-
logian. The task he was facing was an extremely difficult one.’

1 Similar difficulties were faced by Swami Vivekananda (though not on the
philosophical plane), who tried to synthesize all the past heritage of India in
the context of modern thought. Says he: “To put the Hindu ideas into Eng-

44
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1. He had to integrate into a coherent system of thought, on the
empirical rational plane, the highest realizations of the transcen-
dental spiritual plane recorded in the Upanishads.

2. He had to co-ordinate the numerous statements in the scriptures
affirming the non-dual, non-personal or trans-personal, and ho-
mogeneous nature of the Absolute Reality (ekameva-advitiyam
brahma), denying all dualistic attributes to it (neti, neti), with
the large number of other statements of a personal and positiv-
istic description about the same Reality as the Supreme Being
(I$vara), the Manifester and Lord and Ruler of the universe, on
the relative plane.

3. He had to take into consideration both the transcendence and
immanence of that Reality. He had to remember the statements
that the whole variegated universe and everything in it has origi-
nated from that Reality and everything merges back into It, losing
all name and form, without affecting It, as also the declaration
that the whole universe is nothing but Brahman (Brahma eva
idam visvam).?

4. He had to reconcile the statement about the emergence of the
innumerable jivas from Brahman (aksara) of the same nature
(sarapah), like sparks from fire, and their merging back again
into the Source (tatha aksarat vividhah saumya bhavah prajayante
tatra ca iva apiyanti),” and the realizational statements of the

lish and then make out of dry philosophy and intricate mythology and queer
startling psychology, a religion which shall be easy, simple, popular, and at the
same time meet the requirements of the highest minds—is a task only those
can understand who have attempted it. The dry, abstract Advaita must become
living—poetic—in everyday life: out of hopelessly intricate mythology must
come concrete moral forms; and out of bewildering Yogi-ism must come the
most scientific and practical psychology, and all this must be put in a form so
that a child may grasp it. That is my life’s work.”—Complete Works of Swami
Vivekananda (Kolkata: Advaita Ashrama, 1992-1997) Vol. 5 pp. 104-5

2 Tai. Up. 3.1; Mun. Up. 2.2.11, 3.2.8; cf. Cha. Up. 3.14.1: “Sarvam khalu idam
Brahma tajjalan iti $anta upasita”; Man. Up. 7: “Prapaficopasamam santam
Sivam advaitam.”

3 Mun. Up. 211
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identity of Brahman, the Absolute Reality, and the Atman (the
Self within), as stated by the mahavakyas “Ayam-atma-brahma”
and “Tat-tvam-asi”,* and that the one Atman is in all beings
(Ekah tatha sarva-bhatantaratma).®
In the Upanishads we find the words Brahman and Atman used in-
terchangeably, and all that is said of Brahman is also said of the At-
man—intuitively cognized by all within the psychic heart—including
depicting the Atman as the Source of the Universe.® The Upanishads
sing the great glory of the Self frequently, and repeatedly exhort
man to give up vain talk and realize the Self, for it is the ‘Bridge of
Immortality’ (amrtasya esa setuh).” By realizing it one goes beyond
all sorrow (tarati Sokam atmavit) and attains infinite bliss.* They
also declare that the knower of Brahman becomes Brahman Itself
(Brahmaveda brahmaiva bhavati)® and that everywhere and every-
thing is Brahman.'® Shankara thus saw that the central theme of the
Upanishads is atmavidya—the realization of the Atman as Brahman,
their identity—and all the rest move around that theme.

2. The Questions He Faced

Since Brahman is the non-dual transcendent Absolute, in systema-
tizing the Upanishadic thought, Shankara had to face the relevant
questions and explain logically how this experiential world of du-
ality in which we find ourselves arose from a homogeneous non-

»

Man. Up. 2; Brh.Up. 4.4.5; Cha.Up. 6.8.7
Katha Up. 2.5.10, 13; cf. Ia Up. 6, 7
Tai. Up. 2.1: “Brahmavit-apnoti param; tadesabhyukta; satyam-jhianam-

anantam brahma: yo veda nihitam guhayam parame vyoman. . . Tasmadva

etasmad-atmana akasah sambhutah . . ” Cf. Mun. Up. 2.2.1-5

7 Mun.Up. 2.2.5: “Tameva ekam janatha atmanam anya vaco vimuficatha,
amrtasya esa setuh”; Brh. Up. 2.4.5: “Atmad va are drastavyah . . .vijfidnena
idam sarvam viditam.”

8 Cha. Up. 7..3; cf. Tai. Up. Brahmanandavalli

9 Mun. Up.3.2.9

10 Ibid. 2.2.11: “Brahmaivedam amrtam, purastad brahma, pascad brahma,

daksinatasca uttarena; adhasca-urdhvam ca prasrtam; brahmaivedam

visvamidam varistham.”

[« %]
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personal Reality, how Brahman became I$vara and the jivas, and
how life in society, ethics and morality (dharma), and spiritual
sadhana for liberation become meaningful. How can there be a
place for a merciful, loving, and lovable God in this scheme, as
also for karma and updasana or bhakti, which are based on the du-
alistic conception of the nature of Reality? Are the Vedic teachings
of rituals, merit and demerit, and after-life and rebirth valid? And
finally, what is bondage (bandha) and what is freedom (Mukti) in
this scheme? In one word, Shankara was faced with the extremely
intricate and difficult task of rendering the supreme transcendent
Advaitic realisation into a comprehensive rational philosophy on
the empirical plane.

3. The Guiding Principles of His Approach

How did Shankara successfully accomplish this task?

It must be remembered at the very outset that all philosophizing
is done by us in this experiential phenomenal universe in which we
already find ourselves with our empirical personality. It is also to be
noted that at some point all philosophies and systems of thought,
including science, have to encounter an unbridgeable logical gap
when dealing with the ultimate reality of things. This natural limi-
tation is common to all. But on account of that, we cannot, and
should not, take recourse to unbridled imagination on the plea of
the inexplicability of the Absolute or the Infinitude of God. Then it
is no philosophy. We must narrow the gap to the irreducible mini-
mum, and the scheme must be able to accommodate and explain
the largest number of authoritative scriptural statements as well
as empirical facts in harmony with reason and experience (sruti,
yukti, and svanubhuti).

Secondly, we must note that Shankara was not inventing any
philosophy of his own. He was only co-ordinating the Upanishadic
statements in a systematic manner in light of the above principles.
He did not reject what was rational and in accordance with expe-
rience in other systems also, Vedic or non-Vedic, on the empirical
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plane. He was interested in formulating a total integrated philoso-
phy of Truth, both in Its transcendent and relative aspects, on the
basis of the above mentioned threefold evidence,'' and not with
any sectarian preference to serve preconceived purposes or notions,
theological or otherwise.

. 4. Two Standpoints on Reality

Shankara saw clearly that the two orders of Reality, the transcen-
dental and the empirical, being on different planes and of different
orders of experience, the one Absolute and the other relative, the
one Super-sensory and the other sensory, cannot be integrated com-
pletely from any one of the planes, especially through empirical rea-
soning, because all empirical reasoning is based on the experience of
duality. The knowledge about them has to be viewed distinctly from
two standpoints: (1) from the noumenal or thing-in-itself (vastu-
tantra), and (2) from the human view (purusa-tantra)—that is,
(1) the Reality (vastu) as it is in Itself, recorded in the sruti and real-
ized only in the transcendental state, in identity, as Pure Non-dual
Consciousness or Awareness (Prajfianam Brahma), and grasped
here by us intuitively as the Pure-Witness-Self (saksi);'* and (2)
as It appears empirically to us as persons (purusa) endowed with
body, senses, mind, intellect, etc., living in a given experiential

11 Discussed in detail in Mission of Sri Shankara (Part One, Chapter Three).

12 Existence (Sat) being One and Infinite and of the nature of Pure Con-
sciousness or Awareness (Cit), and we being expressions of that Existence,
Shankara holds, on the basis of the Upanishads, that the Ultimate Reality,
even from the empirical point of view, is not totally unknown. (See Kena
Up. 1.3: “Atho aviditat adhi”; also 2.11,12: “Vijigtam avijanatam; pratibodha
viditam matam”.) If It were entirely unknown, no philosophy of Reality
would have been possible. It is well known, being intuitively cognized di-
rectly as the Pure Inner Self (Pratyak-Atman), the source, or the indicated
content, of the notion of T. (See Br. Si. Bhd. introduction: Na tavat ayam
ekantena avisayah; asmat-pratyayavisayatvat; aparoksatvit ca pratyagatma
prasiddheh.) We may, of course, have different views about It before proper
inquiry.



The Philosophy of Shankaracharya: An Interpretation 49

universe.'> Within this natural limitation Shankara builds up a
wonderful system with the utmost harmony, without compro-
mising the Supreme Truth or Ultimate Reality declared by the
Upanishads.

5. The Absolute or Noumenal Reality

Now, the Upanishads declare that the Absolute Reality (Brahman),
being non-dual and the origin of everything, is the pure Subject,
and therefore, is beyond the reach of words and thought,** which
can relate only to objects; and no phenomenal characterizations
or predications can be made of It (neti, neti). In that sense It is at-
tributeless (nirguna).'® But, being the Reality and the Source of all
phenomena, it is not an entity beyond experience (see note 12, p. 48).
It is the Inner-Self (Pratyak-A tman) of all, the eternal Subject. It is
self-cognized within phenomena; that is, It is intuitively cognized,
directly and intimately, as the Pure Witness-Self (saksi) within by
all beings. It is the Ground and Source of all objective experience,
internal or external, on the phenomenal plane, just as one is aware
of one’s eyes without seeing them, for they enable one to see all
things.'® This is the noumenal point of view. All phenomena are

13 Though generally vastu-tarztra and purusa-tantra are applied to empirical
knowledge—which is deperndent on the vastu (nature of the entity), and
karma or action—which is dependent on the Agent (purusa), the same cri-
terion can be extended to our knowledges of the metaphysical reality—to
the immediate knowledge ( aparoksa-jfiana), gained in supramental reali-
zation, and the mediate knowledge (paroksa-jfiana), gained through the
medium of our intelligence. Hence Shankara affirms: “Evam bhitavastu
visayanam pramdnyam vastuitantram. Tatra evam sati, brahma-jrianam api
vastu-tantrameva, bhiitavastu visayatvat” (Br. Su. Bha. 1.1.2); and “Ato na
purusa-vyapara-tantra brahma-vidya. Kim tarhi? Pratyaksadi—pramana
visaya-vastu jidnavat vastu-tantra@’ (Br. Sii. Bhd. 1.1.4).

14 “Yato vico nivartante aprapya manasa saha.”(Tai. Up. 11.9)

15 All phenomenal attributes are the products of Prakrti or Maya, which con-
sists of the three gunas (trigunatmika—sattva, rajas, tamas). Since Brah-
man is untouched by the gu nas of Maya and their products, in this sense
also It is nirguna.

16 “Eko devah sarva bhutesu gudhah, sarva-vyapi sarva-bhita-antaratma;
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revealed by, and get their validity from, the Self, which is the Pure-
Witness-Subject in all."’”

The closest statement that can be made of Brahman or Atman
from the empirical point of view is that It is Absolute Existence-
Knowledge-Infinity (Satyam-jiianam-anantam-brahma),*® and be-
ing Infinite, It is of the nature of Absolute Bliss (anandam) as well,"

karmadhyaksah sarva-bhatadhivasah, saksi ceta kevalo nirgunah ca” (Sve.
Up. 6.11.) It is comparable to our image in the mirror which appears as it
were seeing our face and giving us a knowledge of it, though in fact it is
we who cast the image and see it, and also see that it is seeing us.

17 Since Brahman reveals Itself to all intuitively, directly, and immediately
as the innermost Pure-Witness-Self (Yat saksat aparoksat brahma ya atma
sarvantarah—Brh.Up. 3.4.1), philosophizing about Truth and Ultimate Real-
ity is possible, which would not have been the case if It was purely transcen-
dental. It serves as the innate prototype of Truth and Perfection. Without
the Self, no experience is possible. Hence in the Upanishadic thought and Sri
Shankara’s philosophy, Brahman as the ever intuitively cognized Self within
all (Atman) is the central concept—and not the purely transcendent Brahman,
which is generally inferential and is realized by a few in the non-dual state
of nirvikalpa samadhi only. Though Brahman and Atman are identical in
realization, it is on Brahman as experiential Atman that greater emphasis
is laid in philosophy to indicate Its existential nature.

18 Since Existence-Knowledge/Consciousness-Infinity also are phenomenal

conceptions, to obviate or offset their phenomenality or relative nature, the
prefix Absolute is added. As such, taken along with ‘neti, neti’, the charac-
teristic of ‘Existence’ is used to deny non-existence in regard to Brahman;
‘Knowledge’ or ‘Consciousness’, to deny that It is insentient; and ‘Infinity’,
to deny all limitations and duality in It. These are not Its attributes, but the
very nature and substance of Ultimate Reality. When viewed phenomenally
these are the nearest positive characterizations that we can make in trying
to indicate Brahman. (See Tai. Up. 2.1 and note 6, p. 46.) To put it in other
words, Brahman does not exist and cease to exist like phenomenal enti-
ties, but It is Existence itself, the source of all existing entities. Similarly, It
does not possess consciousness, but It is Consciousness itself, the source of
consciousness in all entities. It is not infinite in space or time, but It is their
source itself. It is not endowed with bliss, but It is Bliss itself, the source of
all joy in the universe. (Cf. Brh. Up. 4.3.32: Esoasya paramanandah; etasya
eva anandasya anyani bhiitani matram upajivanti).

19 See Mun. Up. 2.2.7; Tai. Up. chapters 2 and 3; Brh. Up. 3.9.28, 4.9.28, 4.3.32;
Cha. Up. 7.231
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since It is the Plenum (Purna, bhizma), and is beyond all dualities
(dvandvas) and wants. Often Cit (Consciousness) is used in the
place of jianam (Knowledge). Thus Brahman is generally referred
to as Sat-cit-ananda.

6. The Relative or Phenomenal (Empirical) Reality

From the Absolute Infinite Existence-consciousness-bliss, beyond
time-space-causation (which are phenomenal), arises this myste-
rious and variegated universe of our life and experience. None can
know or say when or why or how.?* However, we as empirical per-
sonalities within this given universe of time, space, and causation,
functioning in and bound by it, cannot but relate it to Brahman in a
causal relation and attribute the spontaneous emergence or projec-
tion (s7sti) of the universe to Brahman, by postulating an inscrutable
(to us), veiling-projecting Maya-power of Brahman which presents
to us, by veiling the nature of Reality from us, the finite change-
ful universe (Maya kalpita desa-kala-kalana vaicitrya citrikrtam)*'

20 Cf. Nasadiya Suikta (Rg-Veda 10.129): “Who knows, who ever told, from
whence this vast (variegated) creation (projection) rose? No gods had then
been born, who then can ever the truth disclose? Whence sprang this world
and whether framed by hand divine or no—Its Lord in Heaven alone can
tell, if even he can show.” (J. Muir’s translation) It may also be noted that
in the Mun. Up. 2.1.1-10 the universe is spoken of as arising or emerging
from Brahman and not as created. Similarly, Tai. Up. 2.1 speaks of dkasa etc.
arising from Atman spontaneously ( Etasmat atmana akasah sambhitah).

21 Daksinamirti Stotra 2: “The variegated universe is diversified by time,
space, and causation, projected by Maya.” Maya is conceived as having
two aspects: avarana-sakti (veiling power) and viksepa-sakti (projecting or
manifolding power). The concept of Maya was there from the Vedic times.
Shankara did not invent it. He only made it precise and philosophical.

Cf. Brh. Up. 2.519: “Ripam ripam pratiriapo babhava . .. Indro mayabhih
pururipa iyate . . . bahuini ca anantani ca tad-etad brahma apirvam anaparam
anantaram abahyam, ayam atma brahma sarvanubhih.” Also see Sve. Up. 1.10,
4. 9-10. The words “Indro mayabhih pururipa iyate” occur in the Rg-Veda also.

Maya is the innate or natural, eternal, and inseparable power of Brah-
man. Brahman is not affected by its own power of Maya and its product,
the universe, just as fire is not affected by its own innate burning power
and its radiation. The universe was not created at any particular time. It is
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without infringing the Absolute nature of Brahman.??

The Absolute Brahman, thus causally associated with the total-
ity of the relative universe, is known as I§vara, the Lord and Ruler
of the universe and its beings. Since the universe and its entities
and beings (psycho-physical organisms) are within the framework
of time, space, and causation, they are finite, and hence they have
only relative and finite existence-knowledge-bliss as their charac-
teristic, which they derive from Brahman, their Ground and Source;
they do not possess them as their nature. If the universe had them
as its nature, it could exist by itself, know itself, or reveal itself. But
it does not, or cannot, for it can reveal itself only in relation to a
knowing subject or jiva, which is the reflection of the by-nature
sentient Atman in a being. Dissociated from the Seif, an object
becomes a non-entity, for it derives its existence from the Self
(tadatmana vinirmuktam asat sampadyate).>> The world does not
make any statements by itself. It is the Self-based personality that
experiences the world and studies it. But the Self can exist by it-
self without the experience of the personality and the world, as in
deep sleep. No one is, or can ever be, aware of the destruction or
absence of one’s Self, but all are aware of the absence of universe-
experience in deep sleep. The universe, being within time-space-
causation, is witnessed by the unchanging Self as continuously
changing, as a flow or process in time, and as subject to modifi-

beginningless and is eternally manifesting itself to external observers, who
are themselves part of the universe, even as there is no beginning for the
burning power of fire or the shining of light, both of which are cognized
only by experiencers external to them. The burning power of fire, the shin-
ing of light, and the projection of the universe by Maya are not willed acts,
but spontaneous, innate, and natural.

22 Cf. Cha.Up. 6.1.4, 5, 6: “Vicarambhanam vikdaro namadheyam mrttika iti eva
satyam’”, thrice repeated, asserting that all modifications are mere different names
and forms, but the Substance which gives them reality, alone is the Truth.

23 Shankara’s commentary on Katha Up. 2.20. Dr. Radhakrishnan says, “Ob-
jects out of relation to a self are non-existent”, since their existence cannot
be vouched for. (S. Radhakrishnan, Indian philosophy (London: George
Allen & Unwin Ltd, 1958) Vol. 1, p. 154)
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cation, permutation and combination, and activity. And on the
empirical plane, the derived existence-consciousness/knowledge-
bliss appears dichotomized into the relativistic correlates (dvand-
vas) of existence/non-existence, consciousness/non-consciousness,
knowledge/ignorance, joy/sorrow, etc., and other permutations and
combinations of these in different degrees and varieties.

7. The Empirical Personality—
Its Bondage and Liberation

The phenomenal universe consists of the permutations and com-
binations of the five (in modern scientific terms one hundred ten
or more) basic elements, organic structures or bodies, life, senses,
mind etc., and beings possessing these—all evolutionary prod-
ucts of Maya-power. They derive their consciousness and reveal-
ing power from the Self (Atman), which appears as the empirical
soul (jiva) in association with or reflected in the subtlest part of
the psycho-physical personality called buddhi (intelligence). This
complex of the empirical soul with body, senses, mind, etc. is the
empirical person—the experiencer, thinker, and doer in the uni-
verse.* This empirical person, being affected by the dichotomized
(dvandvatmaka) nature of the universe owing to his limitations,
passes through different types of experiences. He undertakes varied
activities to satisfy his desires on account of his sense of limited-
ness, and goes through joys and sorrows, knowledge and ignorance,
birth and death etc. according to his karma. This is his bondage

24 “Atma-indriya-mano-yuktam bhokta-ityahuh manisinah” (Katha Up.1.3.4).
As has already been pointed out, the origin of the universe and its beings,
the association of the Self with the body as the jiva, and the non-personal
Brahman appearing as the personal I§vara in association with the universe,
are inexplicable through empirical logical reasoning, for they do not occur
within time and space which are themselves part of the universe. They are
empirical facts of experience and are attributed to the operation of the
natural and eternal Maya-power of Brahman, which projects them sponta-
neously, just as the mind projects the dream-universe spontaneously. They
are therefore beginningless in time.
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(bandha or samsara). In due course, he, the empirical person, be-
comes aware through the teachings of the sastras and the acharya,
of the Supreme Self (Atman) within him, always calm and unaf-
fected, the eternal Witness, and that this is his true nature. (See
note 17, p. 37.) It is ever pure and perfect, infinite, blissful, beyond
all changes, and beyond all ignorance. Gradually, through sadhana,
when purification and tranquillity of buddhi (dhatu-prasada) is
achieved, he feels the grace of God (Isvara-anugraha) from within,
since I$vara, the Paramatman (Supreme Self), is the Atman (Self)
within all; he gives up attachment to his empirical ego and personal-
ity, and the Supreme Self reveals Itself to him (tasyaisa atma vivrnute
‘tanam svam).”® Then the empirical person realizes that the Self is
the Source of his very existence, life, and experience. With this re-
alization and identification with the Self, the empirical personality
disintegrates and the soul (jiva), which was only the reflection of
the Atman in the limited buddhi, disappears into the Supreme Self,
its Source,*® just as the reflection of the sun in a bowl of water, when
the bowl is broken, disappears and the sun alone remains in all its
glory.?” This is Liberation (Mukti), realizing the identity of the Self
with the Absolute. However, the game of the universe continues for
the other jivas in samsara.

8. Maya: The Principle of Relativity

Now, how does all this come about? What is the philosophical
view? Why does the universe arise and Brahman appear as Isvara,
and how does the Self get associated with bodies, and why this

25 Mun. Up. 3.1.1-3, 3.2.3; and Katha Up. 1.2.20, 22

26 Mun. Up. 3.2.4-9. A sadhaka following jiiana-marga, who wants to real-
ize the identity of the Self with Brahman, must give up his jiva-hood, and
a sadhaka following the bhakti-mdrga may consider the Supreme Self as
L$vara, and attain Him, i.e. as long as he has jiva-hood, he can see the Su-
preme Self as Iévara only, and not as the Absolute Brahman.

27 Cf. Vivek. 565; also Hastamalaka Stotra: “Ya eko vibhati svatah Suddhacetah,
prakasasvarapo’pi nand-iva dhisu; Saravodakastho yatha bhanuh ekah, sa

nityopalabdhi-svarapo’hamatma.” See also Brahmabindu Up. 12,13.
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game of the universe of bondage and freedom? Really, the ques-
tions why and when cannot be logically asked of non-dual Brah-
man, which is beyond words and thought, beyond time, space, and
causation, Absolute and Infinite. They can be pertinently asked
only of entities within time-space-causation. But we are part of
the game within time, space, and causation, and cannot ask the
question, just as a person within a dream cannot ask questions
about the dream itself. However, we have to admit the Absolute,
for we can understand the relative only in the background of the
Absolute. And the fact remains that at present we find ourselves
in an universe of experience, and we are conscious of ourselves
as living within it; and bondage and freedom too, as described
above, are facts of empirical experience. We can only analyze our
experiences and those of the seers recorded in the scriptures and
contemplate on them rationally to arrive at a systematic philo-
sophical understanding of those facts. And towards that end, from
the empirical point of view, an indefinable Power of Brahman
(anirvacaniya sakti) designated as Maya is posited as the causal
factor to explain the whole process of projection of the universe
without infringing the absoluteness of Brahman. It is the postu-
lated principle of differentiation, which by its nature is relative.
That is, Maya is a fact from the empirical point of view, for we
experience its effects in its products which are also of a relative
nature. But Maya is not Maya to Brahman, just as fire is not hot to
itself. It is its nature. None can say whether Maya really exists as
an independent entity, just as none can say whether fire is really
hot in itself, or gold is yellow in itself. These are our experiences.
Similar is the case with Maya. This is its relativity—it exists from
the phenomenal point of view, but is not cognized from the nou-
menal point of view.

We may, therefore, describe Maya as Brahman’s innate and natu-
ral, inseparable, spontaneous power of appearing as many, appear-
ing as the universe with its beings. We can only infer Maya from
its effect—this universe of experience (karyanumeya sudhiyaiva
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maya) says Shankara.”® Though we experience Maya through its ef-
fect, the universe of multiplicities, it is not a separate entity existing
independently apart from Brahman (Advaita), any more than the
waves can exist apart from the acean. They are integral to the ocean,
though we speak of the ocean and its waves, as if both are separate.
Maya, being the posited cause of time, space, and causation, is itself
beyond them (para), and questions within time-space-causation
cannot be asked about it either, just as in the case of Brahman, of
which it is conceived as the innate Power. And further, just as Abso-
lute Brahman is sat-cit-ananda from the phenomenal point of view,
Maya too is conceived from the phenomenal point of view as being
of the nature of sattva-rajas-tamas (trigunatmika).

From the noumenal point of view, the description of ‘neti, neti’
applies to Maya also. We can illustrate it thus: Gold is glittering
yellow to our eyes and is valuable to us in our life. In itself, who
can say what it is? It has no colour or glitter to the touch etc. It has
no value to a baby or an animal. To the physicist it is only protons
and electrons in a particular combination. These are mere relativ-
istic conditional statements, real from a particular point of view
only. Again, the sun is brilliant to the eyes and enables them to see.
But if the eyes are not there, who can say whether the sun is really
brilliant? The ears do not know it as brilliant. Further, our idea of
the sun is conditioned by distance, our astronomical and scientific
knowledge, etc. Again, a book in itself is simply cut and bound pa-
per, with ink spread on it in a particular way. It contains knowledge
only to those who know the language and script symbolized in it.
The ‘book’ itself does not know anything; for white ants it is only
food. Thus ‘we take out what we have put in'—that is, all empirical
knowledge is valid from a particular point or points of view. Simi-
larly, our experience of the nature of Maya and all its products is
relative to, and is conditioned by, the state of our knowledge of Re-

28 Vivek. 108: “Avyaktanamni paramesa Saktih anadyavidya trigunatmika para,
karyanumeya sudhiyaiva maya yaya jagat-sarvamidam prasiyate.” See Ap-
pendix A, Note on Maya and Its Cognates)
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ality. As such, who can say what Maya really is in itself noumenally,
and what its nature is from an unconditional absolute point of view
in the non-dual state? And who is there to assert anything about
Maya when there is no personality or experience of the universe in
the deep-sleep state or in samadhi, as long as one is in that state?*”
That is why Shankara says Maya is anirvacaniya ripa.>

Thus, Maya-power, being the principle of relativity, is experi-
enced in some states and not experienced in others. But though
Maya, which is posited as an empirical fact, can be negated as an
experienced fact in a particular state, the awareness of the Self (At-
man) is always there; none can ever in any state negate Brahman
as Atman, because It is his very Self, the Ground of all experience.
Even to assert Its absence, one must be there to witness Its absence.
However, Maya is certainly experienced as long as the phenom-
enal personality is there and the universe is perceived, just as gold
is yellow and valuable to us in life whatever it be in itself, or to the
animals, or to scientists. The fire may not feel itself to be hot, but
others do feel and describe it as hot.

9. The Basis of Our Empirical Activities

We may recall here again that we philosophize only in the waking
state from within a given so-called ‘universe’, with a personality,

29 However, during the dualistic waking state, we can say: From the absolute
point of view there is no Maya because there is nothing other than Brahman
or the Infinite. In the state of deep sleep or susupti there is no experience
of any kind because of the dissociation of the cognizer, the pramata. But
the resumption of the pre-sleep identity after waking up and the memory
regarding that deep-sleep state of ‘not knowing anything’, which occurs in
the waking condition, are accepted as evidence of the persistence there of
the saksi which was aware of Ignorance as the only object. Similarly, the
memory of the realization (the indivisible mental state akhandakara vrtti),
which persists after the realizational experience, is considered sufficient to
sublate the reality of all subsequent vrttis, or mental modifications .

30 Vivek. 109: “Sat na api, asat na api, ubhayatmika no, bhinna api, abhinna
api, ubhayatmika no; sanga api, ananga hi, ubhayatmika no, maha-adbhuta
anirvacaniya rupa.”
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the exact natures of which we do not know, and have not adequate
means of knowing. Our knowledge of ourselves and the universe is
very meagre, highly imperfect, and conditional. And further, both
being in a constant state of flux, it is impossible to determine even
their empirical nature with any certainty or exactitude. Even our
so-called scientific knowledge has been continually changing. Our
relations with other empirical persons are also of the same kind.
We merely describe in vague words these conditional or constantly
changing phenomena as they appear to us from time to time, like
the constantly changing clouds on the screen of the sky.

However, since there is the unchanging Absolute Reality (Brah-
man) behind all phenomena, It gives them a sort of unity or conti-
nuity in space-time; and since no one is devoid of a glimpse of that
Reality intuitively, as the Self within, we try to investigate Its real
nature by means of observation, reason, contemplation, medita-
tion, scriptural testimony of transcendental experience, and other
attested devices. We have a dim intuitive awareness of our real Self
as the pure Subject, and an imperfect conditional knowledge of the
objective universe and of our psycho-physical personality, which
is a part of it, which are not-Self, being objects; and all our physi-
cal, mental, intellectual, and spiritual activities proceed as a result
of mutual mixing up of or superimposing (adhyasa) the two, the
Self and the not-Self. This is a patent fact of experience, giving rise
to the notions of T and ‘mine’ with regard to the psycho-physical
personality and the objects of perception associated with it. This
mutual superimposition, being a natural fact (not intentional), has
neither beginning nor end, and is characterized by false notions (ow-
ing to the mixing up of the Self and the not-Self). This engenders

‘the sense of agentship and enjoyership which is open to observa-
tion by all.>® When one realizes the true nature of the Self through

31 See Br. Su. Bha. intro.: “Yusmad-asmad-pratyaya-gocarayoh visaya-visayinoh
... anyonyasmin anyonyatmakatam anyonya dharmansca adhyasya ita-
retara avivekena . . . satyanrte mithunikrtya aharh-idam mama-idam iti
naisargikoyam loka-vyavaharah. . . . Tametam avidyakhyam atma-andtmanoh
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investigation by proper means, the superimposition ceases for him,
and the empirical personality disintegrates.>

10. Our Empirical Knowledge and Superimposition

The description of Maya—that it has two aspects of avarana-sakti
(veiling power) and viksepa-sakti (projecting power), that it is
trigunatmika, and that it projects the universe and its beings spon-
taneously by covering up the Reality (Brahman)—is an inferential
empirical description on the analogy of our universal experience
of sleep and dream, based on the analysis of the universe which
is comprised of the three gunas.>® Ultimately, all knowledge and
conclusions have to be related to reason and universal experience.
They cannot be based on mere conjecture or personal ‘revelation’ of
any ‘prophet’. Accordingly, the phenomenal universe of our experi-

itaretara adhydsam puraskrtya sarve pramana-prameya vyavaharah laukikah
vaidikasca pravrttah, sarvani ca Sastrani vidhi-pratisedha-moksaparani. . . .
Evam ayam anddirananto naisargiko adhydso mithya-pratyaya-ripah
kartrtva-bhoktrtva-pravartakah sarvaloka-pratyaksah.”

32 Itis not possible for anyone to investigate the nature of the whole universe
in detail, but we know that it is an experiential object, distinct from the ex-
periencing subject, the Pure Self, and can have meaning only in relation to
the Self. However, since our personality also is a part of the universe, it is
possible for us, by separating the subject and object in our personality, to
reach the Pure Self. Then we realize that behind all personalities and the
universe is the same Self (Atman), objectively designated as Brahman. At-
man is Brahman seen through the aperture of one’s personality, like seeing
a part of the infinite sky through the window, thought it is not a part, but
the same infinite sky.

When the Atman is associated with the personality, owing to Its reflec-
tion in the buddhi as consciousness (caitanya), and is mistakenly seen as
limited, like the vast sun reflected in a small mirror, it is called jiva. By
knowing the real nature of the jiva, one realizes the real nature of oneself
as Atman/Brahman.

Cf. Cha. Up. 6.1.4: “Yatha soumya ekena mrtpindena sarvam mrnmayar
vijidtam syat vacarambhanam vikdaro namadheyam mrttika ityeva satyam.”
See also Mun. Up. 3.2.5-9

33 The projection of the dream-universe is possible only when our waking
consciousness is covered up in sleep. Then the mind spontaneously projects
the dream-universe. The empirical person does not will it.
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ence as a whole may be supposed to have arisen from the Absolute
Brahman effortlessly and spontaneously, just like the dream in our
case, due to Its power of Maya.

And we who find ourselves within the realm of this given em-
pirical universe of time, space, and causation can, for its systematic
understanding and for the co-ordination of its functioning, apply
rational, scientific, philosophic, moral, and religious principles,
such as satkarya-vada (the effect is the manifestation of an exist-
ing cause), kalpa (cyclic evolution and involution of the universe),
dharma-adharma (righteousness and unrighteousness), karma-
punarjanma (karma and rebirth), svarga-naraka (heaven and hell),
bandha-moksa (bondage and liberation), etc. We can apply these
principles from the temporal and spatial points of view, regarding
the details of the processes and functioning of the universe, in the
context of our empirical experience and thought. It is just like find-
ing order, development, co-ordination, ethical and aesthetic values,
etc. within a great literary fiction, though the whole plan, plot, story,
events, and characters within it are the product of the author’s mind.
It may also be compared to taking a photograph of a scene, and paint-
ing that same scene on a canvas bit by bit. Brahman is the effortless
poet (kavi) of this poetic universe through Its power of Maya.** And
Brahman being the Supreme Reality and Truth, relatively speaking,
nothing that emerges from It can be haphazard, irrational, or jarring.
So it is possible empirically to investigate and formulate systematic
views of the universe which are relatively valid.

However, all these are our empirical views of the Reality in time
and space, and do not represent Its noumenal nature. Though as
empirical beings within the universe we are not the locus of the

34 When Brahman is looked upon as I$vara, then we call the projection of
the universe as His lila (sportive play) through His power of Maya. Lilg is
the spontaneous expression of Ifvara’s Blissful (ananda) nature, as in the
case of an infant’s play, without any motive. Isvara being aptakama, He
has no desires. (Cf. Mandukya Karika 1.9: Devasya-esa svabhdvo’yam apta-
kamasya ka sprha.)
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universe (we are the locus only of our private dream-universes),
and have not created or projected it, being ourselves a part of it, we

can and do superimpose our limited and imperfect empirical no-
tions of the universe on the universe itself as well as on the Reality
(Brahman), and we superimpose similar imperfect notions of our
empirical personality on ourselves and on the Self (Atman).** And

with these notions all our activities proceed. The exact nature of
this universe and of ourselves cannot be determined, for they are

indeterminate and in a constant state of flux, and appear differ-
ently in different states of mind to ourselves and to different types

of beings. They partake of the relativistic nature of Maya, which is

their source and stuff. But in and through both—the universe and

ourselves—we are always dimly aware of something unchanging

and permanent, which endows these with continuity, meaning, and

substance. And that is Brahman or Atman, the Unchanging Wit-
ness-Self (saksi), not affected by the effects of Maya, like fire by its

own heat, Maya being Brahman’s own expression (saksi ceta kevalo

nirgunasca).>® We realize the true nature of the Self, our own being,
by going beyond the effects of Maya, the pairs of opposites, through
proper spiritual disciplines.

It should be noted here that the universe with its beings does
not arise because we superimpose them on Brahman or the Self,
as is mistakenly thought of by some. This is an absurd position. On
the contrary: according to our various and ever-changing empiri-
cal notions, we always superimpose our conceptions of the universe
and an equally enigmantic personality with which we find ourselves
associated (the real nature of both of which we do not know) on
Brahman and the Self respectively. It is illustrated by the common

35 Itisa common fact that we superimpose our own notions regarding other
persons, things and events on those persons, things and events according to
our mental and physical development, attitudes, attachments, and aversions.
That is why several conflicting opinions become current regarding a person,
thing, or event, each judging according to his own notions. A person does
not even know what exactly he is now, or what he will be later on.

36 Sve. Up. 6.11; cf. also 6.8; 4.1, 9, 10)
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experience of our superimposing, unwittingly, the notion of a snake
on the not-clearly-visible rope in semi-darkness. When we bring in
light and see clearly, we find the rope only; the notion of snake with
regard to the rope disappears. That does not mean snakes do not exist.
But it was not there where we had thought it was. It was not snake but
rope only. It may also be illustrated by the ‘Cinema show of Maya’ on
the screen of Brahman, which does not affect Brahman, and when
the show is over, the screen remains as it was before. Similarly, in
the transcendental state, when one has realized one’s true nature
as Atman or Brahman, no universe is cognized in Brahman and
no personality in Atman; there is only Pure Awareness of the Self
(Prajaanarm Brahma). But, empirically speaking, the appearance of
the universe and the personality may continue to be experienced by
others who have not realized the Truth, since the universe is begin-
ningless and endless and is not the projection of any person within
the universe; everyone finds themselves in it.*’

37 Asalready pointed out, when one has transcended the empirical personal-
ity and is identified with the Self, one transcends the effects of Maya also. In
the Self, which is Brahman, Its Maya-power ceases to be Maya, just as fire
is not hot to itself. In the realized state of the Self, no Maya or its product,
the universe, is cognized. Only the pure Self-awareness remains. However,
empirically speaking, Maya and the universe may be cognized by other
empirical persons who are a part of it. These are two different states, the
Noumenal and the phenomenal, the Absolute and the relative, which stand
distinct and unrelated. In the empirical realm, we can have an idea of it by
comparing the deep-sleep state and waking-state experiences.

Some thinkers argue that to superimpose the idea of snake on the rope,
we must have the knowledge of a pre-existing snake. Similarly, the universe
must be pre-existent to superimpose it on Brahman. Shankara does not
dispute it. The universe of our experience is ever-existent like the shining
power of light, since Maya is the eternal inseparable Power of Brahman. But
just as the brilliance of light is seen by the eyes only, similarly the universe
is apprehended only by the empirical beings within it. They do not know
the real nature of either the universe or themselves, and they superimpose
their notions of the universe on Brahman, and of themselves on Atman.

Gold as gold remains unaffected by the ornaments we have shaped out
of it, the methodology by which they were shaped, and our descriptions
and evaluations of them. In the case of gold which has parts, it is actually
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However, the problem before us is not the establishment of the
reality of the universe per se—for everyone naturally takes it as real
(See note 44, p. 69)—but to find out its true nature, the nature of
Reality, and the real nature of our Self, to enable us to go beyond
all limitations of our fleeting empirical existence. No one will be
interested in establishing the reality of the dream-universe and of
one’s dream personality, either for oneself or for the other beings in
the dream, after one has woken up, even though they were experi-
enced as real as long as the dream lasted. Similarly, once the Truth
is realized, no one will be interested in establishing the reality or
existence of the world. The problem of the existence of the universe
loses all meaning. Solutions based on merely empirical reasoning
do not apply to the noumenal Reality, though they may be useful
for systematizing our thought empirically.

Empirically, we really do not know, and cannot know because
of natural limitations, whether this universe which is experienced
was even projected by the Maya-power of Brahman, though we
philosophically posit it, for it is relatively valid. Nor can we say that
our real Self is this ever-changing personality process, for we are
intuitively aware that we are the constant unchanging Witness of
the ever-changing personality. Shankara points out that the pure
subject and the object can never be mixed up except due to the non-
comprehension of their distinction due to metaphysical ignorance
(avidya) which is removed by the metaphysical knowledge of the real
nature of the Self (vidya).>® It is only due to this natural (naisargika)

modified (parindma), and in the case of the infinite partless Brahman, it
is only apparently modified through superimposition (vivarta) by our
minds. ’

38 See Shankara’s introduction to his Brahma-Sutra Bhdsya. Because of the
intuitive cognition of the Self as oneself, which is never lost—though it be
vague, and mixed up with the external psycho-physical sheaths covering
it—it can be made clear by scriptural teaching and appropriate spiritual
sadhana (under the guidance of a qualified guru). And it is possible to
overcome this avidyd, the effect of Maya, and our own superimposed no-
tions, and realize the true nature of the Self and Its identity with Brahman
which leads to Mukti from relative existence as the jiva. This is vidyd. The
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superimposition or mutual admixture engendered by avidya, the
origin of which we do not know, that the subject and the object
are related; and we, as empirical beings, function in this universe
and go on elaborating our relativistic conceptions with regard to
the Reality in different philosophical, religious, rational, scientific,
and various other systems according to the different viewpoints we
take. (See note 31, page 58.)

11. Avidya, Isvara, and Jiva

We have, therefore, two types of experiences of the Reality (for no
one can deny an ultimate Reality or Existence (Sat), whether the
empirical universe and our personality within it be considered ‘real’
or ‘apparent), since there must be some conscious entity to which
they appear): one, the transcendental Absolute described in the
scriptures and intuitively perceived by us as the Pure Subject or Self,
which is realized by spiritual geniuses im-mediately, that is without
the mediation of the mind (aparoksa-anubhiiti); and the other, the
relative universe as the object of our experience. The gap between
the two can never be bridged logically (tarka); it is an impossibil-
ity springing from their different natures. They are two different
orders of experience of Reality, the transcendental and the empiri-
cal, which are experienced in two different states.>® In the Absolute
experience, there is no relative; and in the relative experience, we
cannot experience the Absolute, though the relative state presup-
poses the Absolute. This inevitable non-comprehensibility of the
relationship between the two states is designated as avidya or ajfiana,

Self being ever Pure, Perfect, and Free, this vidya is also within the realm
of Maya, but leads to Mukti, just as avidya leads to sarisara. “A pricked’
thorn is removed by a free thorn.” Thus both vidya and avidya are within
the scheme of Maya. It is the empirical person who is in bondage and it is
he who is liberated; the real Self is in its own nature ever-free, being infi-
nite (Nitya-suddha-buddha-mukta-svabhava).

39 The common factor between the two types of experiences is therefore the
Experiencer. By realizing this Experiencer as one’s true Self, one goes be-
yond the Absolute and the relative.
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non-knowledge or ignorance, which has nothing to do with em-
pirical knowledge and ignorance. Avidya is metaphysical in nature.
This avidya is the effect of the veiling power (avarana-sakti) of the
transcendent Maya, logically indescribable (anirvacaniya). And it
is because of this veiling power of Maya which hides the Truth that
we get attached to empirical existence.

This Maya is in a way imponderable to us; but by virtue of its
innate nature, like the radiation of heat by fire, it spontaneously
projects the phenomenal universe and its beings through its pro-
jecting power (viksepa-sakti), without infringing the nature of the
Absolute. We, empirical persons who are accustomed to thinking
of events in terms of cause and effect due to the operation of the
natural avidyd, think of the unrelatable universe as related to Brah-
man. Then Brahman is conceived as Saguna Brahman or Isvara, the
Universal Self (Visvatman), and Lord of the universe, and thought
of as existing in the whole universe. Similarly, Atman (i.e. Brahman
intuited as the Self behind the individual personalities in the uni-
verse), is conceived of as the jiva, the soul and the lord of the body;,
and we view it as associated with the body and existing within, in
the core of our personality. Transcendentally, Brahman and Atman
are identical. But empirically, as the universe of multiplicity and its
beings intervene, Brahman as personal I$vara (Saguna Brahman)
is viewed by us as the Projector of the universe, using Maya as
His power; and jiva is viewed as the actor and experiencer (kartd,
bhokta) in the universe. At this stage, I$vara is also thought of as
immanent in, and Inner Controller (Antaryamin) of the universe,
and is looked upon as the Oversoul (Paramatman) of which the
individual souls (jivatman) are parts.

12. Is the Postulate of Maya Necessary?

It may be asked here: Instead of positing an imponderable relativistic
Maya-power of Brahman as a link between the Absolute and the rela-
tive, why not posit two realities, one unchanging and another chang-
ing, both equally valid from the same standpoint? Even then, we need
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an explanation as to how they are related and how the unchanging
can act at all on the changing or vice versa!*® Also, the $ruti declares
Reality as one and non-dual (ekameva advitiyam), that it is beyond
all positive affirmations as an object (neti, neti); and that the universe
and its beings emerge from It, stay in It, and merge back into It, with-
out affecting It. This view of Maya is not inherently contradictory to
reason and experience, since according to it, Maya is inferred from
its own effects, and the Absolute is realizable transcendentally.

Then, one may say, why not consider the Absolute and the rela-
tive as inseparable real parts of the same One Total Reality, one part
unchanging and another changing? But how are these parts distin-
guished? How do they mutually interact? How are they related to
the total entity? Is the change substantial (that is, in the substance)
or unsubstantial? If it be substantial, how does it retain its identity
in the midst of change? If it has no identity, how can the change be
related to it, and how can it be called as an entity or a part of totality?
If it retains its identity, how can the change be called ‘real’ (satya)?
Hence we have to say that It has simply assumed different names
and forms for the time being.*' Again, the Infinite cannot have parts,
and the totality of parts cannot make an entity Infinite.

40 If we admit two realities, then we will have to posit a third one which com-
prehends both of them, since each will limit the other. Further, we will have
to posit a changing power in the Unchanging to act on the changing. If it
be supposed that the changing acts on the Unchanging, it can seem to act
only through superimposition and not really, since the Unchanging can-
not be acted upon. Hence it is logical to hold that Maya-power appears as
the changing universe, which we superimpose on Brahman, conceiving It
as the active projector I$vara.

41 Cf. Cha. Up. 6.1.4: “Vacararhbhanam vikaro namadheyam mrttiketyeva
satyam.” Shankara also accepts, from the phenomenal point of view, Maya
as the ‘material cause’ that has projected, i.e. assumed all the names and
forms. And Maya being Brahman’ inseparable Power, the Infinite Abso-
lute Brahman is always the substratum of all names and forms, giving them
substance and reality. The names and forms are only transient appearances
on the Reality without any independent existential reality. Hence such ap-
parent modification is termed vivarta, as against parindma, which is real
modification.
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Thus whether this changing entity is considered as a part of the
One Reality or a distinct entity, the above questions and several
other logical difficulties still remain.

Then, some may suggest, we may consider the changing aspect
as the power of the unchanging Reality. But this is what is accepted
by Shankara, and the power is designated as Maya, the relativistic
Power that apparently projects the changing universe, without af-
fecting the changeless Absolute.

We all do intuitively feel our permanent identity in the midst of
constant change. Since this change is empirically unceasing, one
state conditioning another without any fixity, it is called unreal’
(mithya), though we seem to experience it as ‘real’ because of the
unchanging Brahman behind these changes.** Again, in Self-knowl-
edge there is no experience of Maya or its effects. Maya is experi-
enced in Maya only. A dream is experienced in dream only. The
Infinite or the Absolute does not feel the absence of the finite or
the relative; it is the finite and the relative which feel the presence
of the Infinite and the Absolute as their background. So from the
transcendental point of view, Maya ceases to exist for the realized;

42 Mithya or false is not absolute unreality, but a mixture of the Absolute Real
with the relative real, or the unreal. The unreal passes away, but the Reality
which gave it substance and made its experience possible alone endures, as
in the case of the ocean and the waves. Satya-anrte mithuni krtya is mithya.
The point is, whether those changeful phenomena are described as ‘un-
real’ or ‘real' —from the noumenal or the phenomenal points of view—the
characteristics and the experience of the world and their relative validity
remains the same for all empirically.

The idea of mithya may be further clarified thus: mithya or false does
not mean non-existent but unreal. Since Reality is Infinity, real is infinite.
Therefore, anything finite is not real, but conditional. Infinity again can
be conceived in three ways: in time, in space, and in substance (kalatah,
desatah, and vastutah). Any limitation in any of these ways would impair
infinity. So anything that is thus limited in any way—i.e. it exists at some
time and not at some other time; it exists somewhere and not elsewhere;
or it is something and not something else—has limited conditional exist-
ence, and is therefore unreal or false. If a necklace of gold is melted, the
necklace disappears, but the gold remains.
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while from the empirical point of view, it is experienced.*’ Shankara
points out that the reality we experience in the midst of this con-
stant change is that of the unchanging Brahman, which is the sub-
stratum for this play of change, play of Maya. And Brahman is pure
Consciousness (Prajianam Brahma).

Why not, some may say, leave aside bothering too much with
logic, and simply accept as ultimate fact that there is a changeful
eternal ‘real entity’, which is an aspect of the infinite unchang-
ing I$vara, or is separately under His control, which manifests as
the universe under His direction, and as the jivas—either as real
eternal parts of I$vara, or as separate entities dependent on Him?
Yes, one can. It is a beautiful conception liked by many. But it does
violence to the non-dual, non-personal, and absolutistic sruti
statements; moreover, it is not a philosophy of Truth, but popular
theology. It is a sentimental preference; for in several respectable,
and even orthodox, rational philosophies and religions, both in
India and outside, a personal creator-God is not even accepted,
and many arguments are pressed against the existence of such a
God. Even where God is accepted, the conceptions of God and
His (or Her) relationship with the universe and its beings are var-
ied. God is not a constant experience of all. The objective vision
of God that some do have is a conditional one. Sri Ramakrishna,
who had such visions, transcended them to reach the Ultimate
Truth. But Brahman, as the Self, is within the constant intuitive
experience of all, and cannot be philosophically denied. Further,
in Shankara’s philosophy there is an irrefutable place for God, for
He is nothing but Brahman as viewed from the empirical plane. The
different conceptions of God and the universe also are acceptable
to Shankara as different viewpoints on the relative plane so far as

43 It is like our reflection in the mirror. As long as we are before the mirror,
we see it; if we move away, or if the mirror is removed, our reflection in it
disappears. In fact, even when we saw the reflection, it was not in the mir-
ror; our own light came back reflected by the glass and we mistook it for
our reflection in the mirror.
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they conform to reason and universal experience on that plane,
i.e. on the plane of Maya.

13. Can We Give Up Is$vara and the Universe?

Can we or shall we give up God and the universe as ‘unreal’? No,
says Shankara; wait, do not be in a hurry; you cannot give up—nor
is it possible for you to give up—anything on the relative plane ex-
cept what is not valid on that plane according to that plane€’s criteria,
without first giving up your relative empirical personality.** As long
as you are associated with a personality, the universe, of which it
is a part, is also there, and you cannot but see and think of Brah-
man as the personal I$vara, the Lord of the universe, and yourself
as the jiva. What you are doing is right, and the sruti also supports
it from the relative point of view. You can love and worship I$vara,
for you are dealing with the same Absolute Reality, empirically, in
and through the condition of your personality, and not with any
imaginarily projected entity or being. And that Reality, being spir-
itual, will respond to you in the way you approach it. From the con-
ditional state, it is possible to conceive of the Absolute Reality as
God in several different ways. But it is the same sugar that sweetens
different dishes. Your experiences will continue, but you will grow
in real Knowledge (para vidya).

An ordinary person on the earth thinks that the sun rises, moves
in the sky, and sets, and makes for day and night. He thinks the sun
is small, and is now hidden by the clouds; now its light is dimmed,

44 Cf.Br. Si. Bha. 2.1.14: “Sarva vyavaharanam eva prak brahmatmata vijiianat
satyatva upapatteh; svapna vyavaharasya iva prak prabodhat. Yavaddhi na
satyatmaikatva pratipattih tavat pramana-prameya-phala-laksanesu vikaresu
anrtattva-buddhih na kasyacid upapadyate”; and 1.1.4: “Dehatma pratyayo
yadvat pramanatvena kalpitah, laukikam tadvadeva idam pramanam tu
atma niscayat”

See also Shankara’s introduction to the second chapter of the Ait. Up. for
» his approach to relative views, when he replies to the pirvapaksin’s state-

v, ment, “Astu tarhi sarvamevedam anupapannam—Let it then be that all this

is untenable”, refuting it.
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etc. These experiences are true for all of us, and we also conduct
our daily activities accordingly, but the explanations differ; the un-
derstanding and explanations of the ordinary man are incorrect. It
is not true astronomy. We have to give up the geocentric view and
adopt the heliocentric view. If we rise high up in the sky, we will
realize that day and night are experiences conditioned by the earth.
The sun neither rises nor sets; the sun is neither hidden nor loses
its brilliance. These are our views from the earth; and yet the sun
is necessary for all the phenomena to occur. Similarly, the condi-
tioning of Maya makes the Absolute Brahman appear as Isvara-jiva-
jagat to us as empirical beings. The experiences are there, and are
valid in the conditioned state, so long as our empirical personality
and jiva-hood last.

But, then, one may ask, is not the oneness of Brahman vitiated,
by positing a second entity called Maya? No, answers Shankara, for,
firstly, it is the inseparable Power of Brahman. It is not other than
Brahman and hence non-different from It.*> Maya is experienced
by us in the empirical state only, and our existence as empirical
persons is an ever-changing phase that ceases. Secondly, he does
not posit empirically Absolute Oneness, but Non-duality (a-dvaita)
i.e. what we experience as separate is nothing but Brahman (ab-
hedam vaksyamah, na tu ekatvam), just as water, ice, and vapour
are the same H,0. Thirdly, when one has realized the Self by shed-
ding the personality, and duality is transcended, then in the words
of the sruti: “What should one see and through what, what should
one know and through what, when everything has become the
Atman?”*® As already pointed out, no Maya is experienced then,
just as fire is not hot to itself. It is only those who are in Maya that
experience it.

45 Gita Bha. 14.27: “Sakti-Saktimatoh ananyatvat—because power and the
one whose power it is are non-different.”

46 Brh. Up. 2.4.14: “Yatra hi dvaitam iva bhavati . . . taditara itarari pasyati
... yatra va asya sarvam atmaivabhit . . . tat kena kam pasyet . . . tat kena
kam vijaniyat?”
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14. Brahman and I$vara are the Same Reality

Thus from the empirical point of view, Brahman with its Power
of Maya is designated Isvara (God), who is the material and ef-
ficient cause of the whole universe. The Absolute Brahman is
called Nirupadhika or Nirguna Brahman, i.e. Brahman as It is,
without the phenomenal adjuncts and characteristics of Prakrti
attributed by us; and I$vara is called sopadhika or Saguna Brah-
man, i.e. Brahman with the totality of all the phenomenal ad-
juncts and attributes. They are also designated Para-Brahman
and apara-Brahman, which do not signify higher and lower, as is -
mistakenly thought of by some, for they are not related, and nei-
ther are they two Realities, but the same Reality in Its transcend-
ent and relative aspects, as viewed by us. It is not that Brahman
has become [svara: the Absolute Infinite Brahman is beyond the
reach of thought or conceptualization, and Isvara is the highest
concept we can ever have of it. And this very conceptualization
makes Brahman appear as if finite, just as the sun which we will
not be able to visualize at very close range, appears to be round
and small from the earth. All functioning is possible only at, and
up to, this level.

From the relative point of view Brahman is conceived as per-
sonal I$vara, and He possesses Maya (mdyadhisa or mayin) as His
active Power, under His control; with Maya He projects the universe
through its trigunas.*” He is the Supreme Soul (Paramatman) of the
universe, which is like unto His body, and hence He is omnipotent,
omniscient, and omnipresent. He is immanent in the universe as
I$vara, and transcendent as Brahman. I§vara controls the universe
from within (Antaryamin) as its Soul. As long as we have attach-
ment to our personality, Reality as I§vara is more important to us
than Reality as Absolute Brahman. We can approach [$vara easily,
through love, and receive His grace. It is very difficult to give up

47 Cf. Sve Up. 1.3; 4.9-10
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attachment to personality without hard spiritual disciplines over
many births.*®

15. Empirically Different Views
of ISvara-Jiva-Jagat Acceptable

It is, however, possible to conceive of ISvara’s relationship to the
universe and living beings (jivatmans) in various ways, as has been
done by the various dualistic schools. All these are acceptable as
different conceptions from different points of view; all of them are
relatively valid from their respective viewpoints, being based on
logical arguments with relative merits.*’

Sri Ramanuja, for example, conceives Isvara as the Supreme Per-
son (Purusottama) with the whole universe as His body, made of
pure subtle substance (Suddha-sattva). The souls (jivas) are his in-
separable parts (arisa), like rays of the sun, and He is the Supreme
Soul (Paramatman) of the entire universe and its beings—the cen-
tral Sun immanent in the universe-body. For the embodied person,

48 Cf. Gita 12.5: “Klesodhikatarastesam avyaktdsakta cetasam, avyakta hi
gatirduhkham dehavadbhir avapyate”; also, Katha Up. 1.3.14: “Uttisthata
jagrata prapya varan nibodhata, ksurasya-dhara nisita duratyaya durgam
pathah tat kavayo vadanti”; Ibid. 2.1.1: “Paraficikhani vyatrnat svayambhiih,
tasmat parak-pasyati na antaratman”; Vivek. 2: “Muktih no $ata-janma-
kotisukrtaih punyaih vina labhyate.”

Absolute Brahman has to be realized generally through one’s own efforts,
just like realizing Impersonal Truth. However, one may reach It through
the grace of [vara also, since Brahman alone appears as I$vara. Hence
devotion to Iévara is advocated even for those who wish to realize the Ab-
solute Brahman, to make the path somewhat easy. Cf. Katha Up. 1.2.20:

“Anoraniyan mahatah mahiyan atma’syajantoh-nihitah guhdyam; tamakratuh

pasyati vitasokah dhatuh prasadat mahimanam atmanah”; Vivek. 476:
“Tatasthita bodhayanti guravah Srutayo yatha, prajfiaya eva taret vidvan
Lvara-anugrhitaya.”

49 It can be compared to the different types of constitutions of states—mo-
narchic, republican, etc., with different types of relationships between the
head of the state, the assembly, the citizens, etc. We may also compare it to
the same person being looked upon as a son, a husband, a father, a brother,
an uncle, etc. by different members of the family and behaving in appropri-
ate ways towards him according to their relationship.
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the Supreme Soul may appear transcendent, though I[$vara is not
transcendent to the universe. Shankara has no objection to accept-
ing this view or other dualistic views empirically for purposes of
love and worship, as they are all relative views of the same Absolute
Brahman, and therefore are valid.*

The Advaitic schools of philosophy, on the relative plane, con-
ceive of Brahman with the adjunct (upadhi) of the universe of mul-
tiplicity projected by its Maya-power, as Isvara; and with the upadhi
of individualized psycho-physical organisms as jivas. Brahman,
transcending the upadhis, is intuitively apprehended as the Self or
Atman by the embodied person.*' Just as I§vara is no other than

so Cf. Br. Si. Bhd. 1.1.12, intro.: “Eka eva tu paramatma Isvarah taistaih
guna-visesaih visistah upasyah ..., 1.2.14: “Nirgunamapi sat brahma
namaruapagataih gunaih sagunam updsandrtham tatra tatra upadisyate”

It may be noted that at a time when the concept and the existence of an
external creator God was widely rejected by several important religions
and philosophies, it was Shankara who gave a firm philosophic basis for
the conception of God by showing that God was the relative view of Brah-
man-Atman, and as such was an existential Reality; hence He could be
conceived of and approached in various ways, under different names and
forms. “The conception of God is phenomenal’ does not mean ‘God does
not exist. He always exists as the Eternal Brahman, only our conceptions
of Him undergo changes pari passu with the change in the conception of
our own personality, of our Self, and of the universe. Brahman as I$vara
responds to us in the way we approach Him (Gita 4.11: Ye yatha mam pra-
padyante tan tathaiva bhajamyaham), just as a steel piece made into a sword,
knife, needle, or wheel serves as such. Being two aspects of the same Real-
ity, there is no rivalry between Brahman and [$vara, though the sadhakas,
who are anxious to promote their own ideals, may go on disputing their
relative superiority.

In his commentary on Br. Si. 1.1.12 (introduction), Shankara reiter-
ates: “Evam ekam api Brahma apeksitopadhi-sarmbandham nirastopadhi-
sarmbandham ca upasyattvena jfieyatvena ca vedantesu upadisyate.”

He also considers that, from the relative point of view, the ever-exist-
ent [$vara alone is the sole projector and operator of the universe: “Jagad
vyaparastu nityasiddhasya Isvarasya” (Br. Sit. Bhd. 4.4.17); “Sarva vedantesu
ca I$varahetuka eva srstayo vyapadisyante” (3.2.41).

51 In this view, Brahman-Atman is always transcendent to both the universe
and the individual personality, is not affected by the adjuncts, which are the
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Brahman with the whole universe as His upadhi, the jivas are also
nothing but Brahman with individualized updadhis, which are parts
of the universe. Thus I§vara and jiva are inter-related phenomenally,
as whole and part. The ground and substance of the universe is also
nothing but Brahman. The pure Absolute Brahman appears to us
as this triad of I$vara-jiva-jagat in the phenomenal state, while re-
maining noumenally in Its own Absolute nature.>?

16. The Triangle of I$vara-Jiva-Jagat is Relatively
Eternal: It can be Transcended, not Eliminated

It is Brahman, the Reality Itself, which appears to us as all the three—
I$vara-jiva-jagat. They are the constituents, the three sides of the
triangle of empirical existence, which are interlinked and always go
together. One cannot wish them away, as one has not created them.
But one can transcend them by the realization of Atman-Brahman
as one€’s real Self, by giving up one’s empirical personality—just as,

products of Its Maya-power—just as the magician is not affected by his own
magic—and remains Absolute. But when they are viewed empirically as
I$vara and jiva by us, we see them possessing all the characteristics that are
attributed to them in the dualistic systems. Just as the origin of the universe
and the bondage of the jiva is a mystery, how the jiva transcends them and
realizes its Selfhood is also a mystery, but it happens when we follow the
sadhana prescribed in the srutis, for the Self reveals Itself (tasya esa atma
vivrnute taniim svam). For that matter, we are surrounded by mysteries.
How a tree produces a seed, and how that seed again reproduces a similar
tree, is also an unsolved mystery, though we may advance subtler and sub-
tler scientific explanations. A jiva may be figuratively compared to a ‘seed’
of the Brahman-tree, i.e. potential Brahman, from which again Brahman
is manifested in full. (Cf. Piirnam adah purnamidam purndt purnam-uda-
cyate. ..)

52 This may be illustrated thus: An actor, all the while remaining himself, im-
personates some other character in a drama. Before, during, and after the
role, he is the same person. (Cf. Br. Sii. Bhd. 2.1.18: Milakaranam (Brahma)
eva antyat karyat tena tena karyakarena natavat sarva-vyavaharaspadatvam
pratipadyate).

The relation between I$vara and jiva is like that of the general electric
power supply to the city, and the current drawn from it for use in individual
houses. The power is one and the same.
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though one cannot avoid the effect of gravitation on earth, one can
transcend it by going beyond its range. This clearly shows that I$vara
never ceases to exist on the phenomenal plane. Only the phenom-
enal I$vara-jiva-jagat relationship is transcended by the illumined
by realizing the identity of their Self with Brahman, which is the
source of this triad.

What happens to the illumined then? The wave merges into the
ocean. It ceases as the wave, but exists as the Ocean. As such, it is
only when a jiva transcends time, space, and causation, or Maya,
and is identified with the Atman or Absolute Brahman, that the
empirical jiva ceases. The universe and I$vara continue to be there
for other jivas. As long as a person retains his jiva-hood, I$vara and
the universe also are there for him, and a bhakta can retain his jiva-
hood forever in time. I$vara-hood, jiva-hood, and the universe are
mutual correlates and cease not in time, but with time; not in space,
but with space.>® The jiva-I$vara relationship endures as long as time

53 Brahman—the Absolute Reality—and the universe are not brought into
existence by us. Rather, we find ourselves as part of the universe. We, as
empirical beings in the universe, cannot experience the Absolute unless we
transcend our empirical personality, though we have an intuitive glimpse
of It within us as the Witness-Self or pure Subject, since the Absolute is
the Ground of all existence. Until then, situated as we are, we can think of
Brahman only as I$vara, the Lord of the universe and its Creator (Projec-
tor). We know of the Absolute only through the scriptures (sruti). Since the
universe, I$vara, and Brahman are not our creations, and are independent
of us as empirical persons, we cannot eliminate them through our thought
or action. We are bound to experience the universe and think of its Creator
as a Person as long as we have a personality. It is analogous to the function-
ing of the senses. Whether we want to or not, we are bound to see what is
before our eyes, just as it is presented to us. If we are blind, we cannot see
things, even if they be present. Similarly, even if the universe be there, we
cannot experience it or know its existence without a personality. Of course,
it may and will exist for other persons, for it is a conditional existence. But
that has no philosophical significance or value to one who has transcended
personality, just as in the case of an unborn person, since the relative and
transcendental experiences are the same for and common to all.

Even an emancipated person, when he comes back to his phenomenal
personality, sees the universe as other people do. The difference lies in this:
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does; it is relatively eternal. Even if some jivas lose their separate
identity in Brahman, the magic of the magician does not cease for
those who have not understood the truth of the magic. And I$vara
being no other than Brahman, He is never devoid of reality; so also
the jiva, and the jagat.>* It is all Advaita, non-duality, the one ap-
pearing as the many. A golden ornament may change forms, but
the gold continues, and its value as gold always remains, whether
it is in the form of an ornament or not.

17. Isvara-bhakti-mukti

So, empirically, Brahman is I$vara, the Sat-cit-ananda-vigraha, and
the Possessor and Lord of Maya, Mayin or Mayadhisa. He can be
thought of as the Creator (Srstikarta) of the universe, which He
projects by the power of His Maya, which now is His Prakrti and
acts as the ‘material cause’.”” The whole universe with its beings is
under the control of His Maya. The embodied jivas can therefore
love and worship I$vara and establish different types of close and
intimate relationships (bhavas) with Him, according to aptitude,
and gain His grace to overcome the power of His Maya.>® This
relationship of the worshipper and the worshipped can be main-
tained forever in time if one so desires. Jivas being His own parts

other people’s seeing is invariably accompanied by the judgement that the
seen universe and their personality are real; the enlightened oné’s seeing
is preceded by the memory of the enlightened experience, and by the con-
viction that they both are unreal like in a dream—that the real Brahman
alone is appearing as the universe and its beings.

The universe is not an end in itself, since our sojourn here is temporary.
It is a moral gymnasium. It is a means to attain perfection, i.e. to realize our
innate Infinitude transcending the world, as in the case of a university in
the educational field. Just as no one experiences the universe in the deep-
sleep state, similarly, no one experiences it beyond the state of personality,
i.e. in turiya. Only the pure awareness of Infinite Bliss remains.

54 Cf. Br. Sit. Bha. 2.1.16: “Yatha ca karanam brahma trisu kalesu sattvam na
vyabhicarati, evam karyam-api jagat trisu kalesu sattvam na vyabhicarati.
Ekam ca punah sattvam, ato’pi ananyatvam karanat karyasya.”

55 Cf. Gita 4.6; 7.4-5; 9.7, 8, 10; 14.16—18

56 Cf. Gitd 7.14
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(amsa), the Lord has great love towards all of them and towards
His creation, the universe, and is easily approachable. He rules it as
the Antaryamin (Inner Controller) through His great divine Law
(rtam-brhat), which appears as rta on the plane of cosmic order, as
dharma on the plane of social and individual order, and as karma
on the plane of action and moral order. It may be noted here that
I$vara as a Person can be approached either as He or She, or with-
out any definite form—Ilike light—but with divine attributes. Since
I$vara is Infinite and the All, and not an individual, every epithet
and approach is limited, but is equally valid in its own way.

The life of the embodied jiva in the universe is conditioned by
these factors—rta-dharma-karma—and he goes on reaping the
fruits of his karma and gaining experience and knowledge in life
after life (samsara) in different bodies (punarjanma) until he tran-
scends the ego (attachment to the k@rmika body) by surrendering
to I$vara. Then he realizes his inseparable nature from Him, as his
integral part, through His grace, while retaining his personal identity
through the sattvika body. This is the sayujya-mukti. This path is
called the upasana-marga or bhakti-marga. It is an easy path since
I$vara can be approached as a Person with infinite power and in-
numerable blessed qualities. (In bhakti-marga, considering Isvara
as ‘Divine Mother’, rather than as an Almighty Being, or King, or
Father, is considered more efficacious by many aspirants). A person
can also realize his identity with the non-personal Absolute Reality
by giving up the upadhi of jiva-hood through jnana. He can attain
this realization through the grace of Isvara Himself, or by direct
contemplation of His Absolute aspect, Brahman, as directed in the
sruti. Shankara considers this realization of the absolute identity of
Atman and Brahman final Mukti (Brahma-bhavasca moksah—Br.
Sit. Bha. 1.1.4), since only then is all duality transcended and are all
limitations of jiva-hood or personality at an end; then the Abso-
lute remains in Its pristine glory. (See note 75, p. 89.) He does ad-
mit sdyujya-mukti etc. on the relative plane. Those who desire to
retain their individuality and seek any of the other types of Mukti
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(salokya, samipya, sariipya, sayujya with Isvara), which are called
Mukti because they free one from samsara, though not from jiva-
hood and sattvika embodiment, are welcome to it.*’

Commenting on Cha. Up. 2.20.2, Shankara says that owing
to special attitudes in the worship of deities, the results also ac-
crue differently: “Etdsam eva agnyadinam devatanam salokatam,
samanalokatam; sarstitam, samana-rddhitvam; sayujyam, sayug-
bhavam eka-deha-dehitvam, ityetat. . .. Bhavana visesatah phala-
visesa upapatteh—[He attains] salokatam, the same sphere; sarsitam,
equal splendour; sa@yujyam, close contact, unity in the same body,
of these very gods, beginning with fire. . . . The result will vary ac-
cording to the intensity of meditation.”

18. Karma-marga

The Vedas also lay down a path of ritualistic and social activity in
harmony with nature (rta-dharma-karma), which will lead to hap-

57 According to the dualistic schools, absolute identity with Brahman is not
possible, since they consider the jiva as an eternal part of the personal Iévara,
the Supreme Being, who for them is the Ultimate Reality; they do not ad-
mit a non-dual Impersonal Absolute which appears as Isvara. However,
those bhaktas who accept the Non-dual Absolute can attain to It, through
the grace of I$vara Himself. The Bhagavata is full of Advaita-bhakti. (See
notes 69-70, pp. 86-87.) The saints of Maharashtra, even Tulsidasa, as
also Sri Ramakrishna in the present age, accepted Advaitic Truth and yet
practised bhakti to a personal God. They did not find any inconsistency
or contradiction in it. Mystics all over the world have had the Advaitic
experience, though they have not worked it out as a philosophy or mystic
science. It may also be made clear here that the efforts, interest, and es-
sence of the Advaita philosophy do not lie in proving the unreality of the
universe, but in establishing the identity of jiva as Atman, with Brahman,
the Infinite. However, when the identity is realized, the experience of the
universe as a distinct entity, being the projection of Maya, automatically
ceases for him, just as the dream-universe ceases for a person on waking
up. Before he enters this ultimate stage of identity, when personality dis-
solves and the universe disappears for him, and also as a jivanmukta, he
sees that the universe is nothing but Brahman covered by name and form,
like gold formed into ornaments. He realizes that he is in all beings and all
beings are in himself. (Cf. I{a Up. 6; Gita 6.29.)
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piness in this world as well as in various heavenly regions (svarga),
or to gradual emancipation in course of time (krama-mukti), ac-
cording to merit, by the arising of true knowledge while residing
in the heavens. Shankara says, if such activities are performed in a
disinterested manner while in this world, dedicating them to Lvara,
or with detachment based on Self-knowledge, they will lead to the
purification of the mind, i.e. freedom from worldly desires and ego.
They resuit in due course in intense, unselfish devotion to I$vara or
to Self-knowledge, or to both according to one’s orientation. The
former will lead the jiva, after the death of the body, to one of the
types of Mukti mentioned above, and the latter to Self-knowledge,
and to immediate freedom (sadyo-mukti), here and now while liv-
ing. This is karma-marga, which is an auxiliary to achieving bhakti
and jnana.*®

19. Jiidna-marga

Since the jiva is no other than Brahman in reality, the Upanishads
have shown the path of jiidna-marga for directly realizing the iden-
tity of the jiva as Atman with Brahman, by transcending personality
(jiva-hood) through renunciation of worldly desires, moral and spir-
itual disciplines, constant discrimination between the eternal and
the temporal, and meditation on the truth of the identity as declared
in the mahavakyas. One may take recourse to karma-marga and/or
bhakti-marga as helps to achieve this, as jiana-marga is very difficult.
Though the jiva is within the jurisdiction of Isvara, I[svara—being
Brahman Itself—will not put any obstacle in the path of the jiva, if
he seeks directly to realize through Knowledge (jnana) that I§vara in
His true nature is his own real Self, since this is also in the scheme
of the game of the universe. I$vara will even bestow His grace on
the jiva, if he prays to Him with devotion, to help him overcome

58 See Gita Bhdsya s.27 (introduction): “Samyag-darsana-nisthanam
sannydsinam sadyomuktih ukta; karma yogah ca I$vardrpita-sarvabhivena
kriyamanah, sattva-suddhi, jaanaprapti, sarva-karma-sannydsa-kramena
moksaya iti.” See also Gita Bhasya 2.48 and 3.19.
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the obstacles of the effects of Maya.*>® Rare are the persons who can
attain jnana directly by their own efforts—by virtue of accumulated
good samskdras over many births. That is why it is described as a
very difficult path for embodied beings to tread. But the possibility
is there, though few may dare to give up their separate identity to
reach the Highest Truth. Therefore, while the validity of the direct
path of jnana is recognized, the karma and bhakti paths are advo-
cated as helps or preliminaries to the path of jnana.

20. Significance of ‘Jiianat-eva Moksah’

Why does Shankara, then, say Jfianat-eva moksah’ (Mukti is through
jnana only), if he recognizes the efficacy of karma, bhakti, yoga
and other paths? He does recognize their efficacy to lead to their
respective dualistic goals envisaged by them. But he holds that final
Moksa is identity with the Infinite Non-dual Absolute, beyond time,
space, and causation, where there is no ‘other’ to limit it (ekameva
advitiyam), the original state beyond and before the creation of the
universe. Shankara holds the Non-dual Absolute Brahman to be the
Ultimate Reality as taught by the Upanishads (Prapasicopasamari
santam-s$ivam-advaitam—Man. Up. 7), since the whole universe and
the jivas emerge from and merge into It, losing all name and form.
Brahman is Iévara only when the universe and the jivas are there
with separate identity. This implies that the distinctions between
I$vara, jiva, and jagat obtain only within the framework of time,
space, and causation. As such, final Moksa is possible only when
the original Non-dual Absolute State is realized (Brahmaveda brah-
maiva bhavati—Mun. Up. 3.2.9). It is not an attainment, but only the
recognition of an ever-existent fact, the knowledge of which was
covered up by Maya (Brahmaiva san brahmapyeti—Brh.Up. 4.4.6).
This is called sadyo-mukti.

It is to emphasize this that Shankara says that Mukti cannot be
attained directly, either by karma or updsand, but only through

59 Gita 714: “Daivi hi esa gunamayi mama maya duratyaya, mameva ye pra-
padyante mayametam taranti te.” Cf. also Gita Bhdsya 10.10, 11; 11.54.
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jnana, since nothing new is to be attained—only the real nature of
the ever-free Self is to be recognized. Mukti, in this sense, is not to be
granted by anybody or to be created by action; it is the very nature
of Atman, one€’s real Self.* Only the ignorance (ajfigna) about it in
the empirical state is to be removed through jfiana-nistha (constant
dwelling on Reality or Truth). For attaining jAidna-nistha, karma-,
bhakti-, and jiiana-margas are useful to overcome obstacles, sever-
ally or in combination, for ajfiana alone is opposed to jiagna and not
karma or upasana per se. Karma and upasana done with ajfiana, that
is, with the sense of doership and seeking their fruits, become op-
posed to jnana; they are not in themselves opposed to it. When done
in a spirit of dedication to I$vara, they will lead to citta-suddhi and
thence to jfidna-nistha and to jnana: “Isvara-prasada-nimitta jiiana-
prapteh.”®' However, everyone is welcome to his own conception of
the Ultimate Reality and the type of svarga or Moksa to be attained.
But what is clear is, Mukti as envisaged by Shankara, in terms of
the Upanishads, is possible only through jnana (i.e. recognition of
the identity of Atman and Brahman in Knowledge), by whatever
marga or path we may come to this jnana, not necessarily through
jAana-marga, though it is the direct path. We must note here the
distinction between jnana and jriana-marga, the latter being only
one of the paths (mdrga) for attaining jnana.®* All the other paths
when pursued in the proper spirit will also lead to jiiana-nistha and

60 Shankara points out that Moksa is not to be produced, is not to be attained,
and is not the result of the purification of Atman or of any modification in It
(na utpadyah, na apyah, na samskaryah, na vikaryah). Moksa is of the very
nature of Pure Brahman (Nitya-suddha-brahma-svarapatvat moksasya—Br.
Si. Bha. 1.1.4)

61 Gita Bhasya 2.39. See also note 73, p. 88.

62 The term jAidna may be used in two senses: (1) Svarapa-jiiana (Knowl-
edge of Pure Consciousness which is the Self), and (2) Vrtti-jiana, which
is the cognitive mode of the mind. Jigna-marga is the path of vicara (dis-
criminative enquiry), and this discipline leads directly to the final realiza-
tion through jfiana-nistha by generating akhandakara-vrtti, which, after
removing the veil of ajfidna, itself ceases, like the fire that, after burning
away a piece of wood, itself disappears.
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then to jnana. (Cf. Gita Bhasya 3.16: “Pragatma-jfiana-nistha yogyata-
prapteh tadarthyena karmayoganusthanam’; also 3.4.)

Further, Shankara accepts and provides for other relativistic
(dualistic) conceptions of bhukti, bhakti, and Mukti as legit'mate
in their own spheres, and has found.a place for them in his com-
prehensive system, though he may consider the Absolute as the
ultimate nature of Reality. (Cf. Gita Bhasya 2.46, 48, 69; 5.5.) Let
other Vedantic systems also provide for all types of aspirants in
their schemes based on the Upanishads. But the inherent difficulty
is, whereas the Advaitic system of Shankara accepts, and can accept,
all the dualistic systems, such as Vaisnava, Saiva, Sakta, etc., and
others too from all over the world, as so many relativistic expres-
sions of the same Reality, the dualistic systems not only exclude this
Advaitic view, but also exclude each other. (Cf. Mandukya Karika
3.17, 18; see note 106, p. 124).

There is also a philosophical angle to the statement that Mukti is
possible only through jnana: If Mukti be the result of either karma
or upasand, directly, and is an achievement of an extraneous nature
based on one’s personality, and not the realization of one’s own real
nature, then Mukti becomes adventitious and therefore limited and
can be also lost. Again, limited karma and updsand cannot confer
as their result everlasting Mukti, but they can lead to jiiana-nistha.
However, this is only a technical, philosophical point; for the highest
type of karma-yoga and bhakti-yoga practically lead us to the door
of jnana or end in jnana, if done in a disinterested way dedicated
to Isvara (Sarvam karmakhilam partha jiiane parisamapyate—Gitd
4.33; see also Gita Bhasya 4.36). As such, the realization of Mukti
as one’s essential nature, i.e. realizing one’s Self as one with infinite
Brahman in jnana, alone is held as true Mukti. This identity is pre-
existent, and is only to be recognized. It cannot be created either
by karma or bhakti; nor is it created even by jnana—jnana only
reveals it. This does not preclude anyone seeking any goal or any
other type of Mukti he desires. The ultimate scriptural position is
philosophically made clear; and each one is free to choose, accord-
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ing to his fitness (adhikara), i.e. according to his aptitude (arthitva)
and capacity (samarthya), any other goals provided by the scrip-
tures—svarga, or the various divine lokas, or Vaikuntha, Kailasa,
Goloka, etc. There is no question of high or low in this, for it is the
One Reality that is manifesting as everything; it is all Advaita. It is
a question of taste (ruci) and aptitude on the relative plane. It is all
part of the universe-game.

21. Jivanmukta: Liberated-while-living

An embodied person, freed through jnana, realizes, even while

living, that the whole universe and its beings are manifestations

of Brahman; and the activities of the psycho-physical organism,
with which his jiva was associated before the rise of jnana, now
reflect this liberated state, the jiva remaining identified with the

Witness-Atman, instead of the body. He is not affected by the uni-
verse, and his body functions like an actor in a drama. This is
called jivanmukti—Iliberation-while-living. A bhakta also may be a

jivanmukta by surrendering his ego to the Lord. He sees the Lord

everywhere and considers himself as His servant or instrument. (Cf.
Gita 6.30; 11.55; 12.2, 13-19.) A person following Karma-yoga too may
be a jivanmukta, while remaining outwardly apparently active, re-
alizing that the activities are going on through natural forces—just

as involuntary activities within the body go on by themselves—or
due to the will of God, and he is the Self, free from all activity and

agency. (Cf. Gitd 5.7-20.)

22. The Aim of Philosophy—Discovery of Truth

It should be clearly remembered that Shankara is not giving his
own philosophy based on mere reason, but is rationally present-
ing in a system the realizational statements of the Upanishads. He
is expounding the Vedanta at its highest and best, and is doing so
most comprehensively. There should be no personal preferences in
expounding scriptural statements. The aim must be the discovery
of Truth and its presentation without fear or favour. One has to put
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oneself in line with the scriptures and harmonize them rationally,
and not deliberately dilute or distort them to suit one’s predilections

or conveniences. We should raise ourselves up to Truth, and not

try to make the Truth suit us. Those who do the latter are neither
spiritual scientists nor philosophers. Sruti, yukti, and svanubhiti—
in the light of these a harmonious system should be evolved. It is

one thing to acknowledge or recognize one’s inability to seek the

highest goal taught in the scriptures and to seek an easier goal, or
to follow one that appeals to the mind and is to one’s taste, or to

seek to attain it stage by stage, but it is quite another to distort the

teachings to make them popular or convenient. Those who do this

are termed by Shankara as not fit to be in the company of Truth-
seekers (pandita-apasada).®

23. Disciplines for the Seeker of the Highest Truth

The pursuit of the Highest Truth or Reality, which must be the
objective of a philosopher or spiritual scientist, requires the high-
est training and discipline. Shankara codified these in his famous
Sadhana-catustaya. (See Br. Sit. Bha. 1.1.1; Vivek. 16-27). It requires
of the aspirant:

63 For Shankara, in tune with the Upanishads and the Gita, non-personal
Brahman and personal Iévara are not two different entities; but one and the
same Reality. He accepts the relevant statements of personal I§vara as equally
applying to Brahman, i.e. as if made by non-personal Brahman through
personal §vara; the case is similar to that of Brahman-Atman, which are
one. It is only from this standpoint that most of the statements in scrip-
tures like the Gitd, and Bhagavatam become understandable and reconcil-
able. What Shankara objects to is the negation of non-personal Brahman
and Its presence in all as the pure Atman, and assertions that [$vara is the
sole Supreme Person, jiva being his part, or dependent, and that duality
in all states is eternal and final. About those who advance such arguments,
contrary to the statements of the sruti, Shankara says: “Yah ca evam bud-
hyate yah ca bodhayati na asau (Gtma) ksetrajria iti. Evam manvano yah sa
pandita-apasadah samsara moksayoh $astrasya ca arthavatvam karomi iti;
Atmaha svayam miudhah anyan ca vyamohayati, sastrartha sampraddya
rahitatvat Sruta-hanim asruta-kalpanam ca kurvan. Tasmat asampradayavit
sarva-sastravid api mirkhavad eva upeksaniyah.” (Gita Bhasya 13.2.14)
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1. An intense passion for the highest Truth and for Spiritual
Freedom;

2. Moral and spiritual disciplines of the highest order in good
measure to enable him not to swerve from Truth;

3. A keen discrimination between the Eternal and the
ephemeral;

4. Renunciation of the ephemeral and all desire for extraneous
enjoyment here on earth and hereafter in heaven, coupled with
readiness to face joyfully all trials and tribulations.**

Further, he should possess complete objectivity, free from personal

attachments and aversions. Those who have attachments to person-

alities, either of oneself, or of some great one, or even of a cosmic
being, and not to Principles and Reality or Truth, cannot be fit can-
didates for realizing the Infinite Truth.®® The highest realization is
also laid down in the Upanishads, in the mahavakyas, as the reali-
zation of the identity of Atman and Brahman (Ayamatma Brahma;
Tattvamasi; Aham Brahmasmi).*® Shankara points out that the mind

64 See:
+ Adhyatma-yogadhigamena devam matva dhirah. (Katha Up. 1.2.12)
* Drsyate tu agryaya buddhya suksmaya sitksma darsibhih. (Ibid,, 1.3.12)
* Satyena labhyah tapasa hi esa atma samyak jaianena brahmacaryena

nityam. . . . Satyam eva jayate na anrtam. (Mun. Up. 3.1.5, 6)
- Santo-dantah uparatah titiksuh samahito bhitva atmanyeva atmanam
pasyati, sarvam atmanam pasyati. (Brh. Up. 4.4.23)

65 Shankara, commenting on Gita 7.27, remarks: “Na hi iccha-dvesa-dosa-
paravasikrta-cittasya yathabhutdartha-vijianam utpadyate bahih api; kimu-
vaktavyam tabhyam avista-buddheh sammudhasya pratyagatmani bahu-
pratibandhe jianam na utpadyate iti” See also Vivek. 271: “Lokavasanaya
jantoh $astra-vasanaya api ca, deha-védsanayad jidnam yathavat naiva jayate”;
Astavakra Sarnhitd 16.11: “Harih yadi upadesta te harah kamalajo’pi va,
tathapi na tava svasthyam sarvavismaranad-rte.”

It may be noted that Sri Ramakrishna had to go beyond the vision of the
Divine Mother to realize the Advaitic Truth in nirvikalpa samadhi.

66 Cf. Katha Up. 2.1.15: “Yathodakam s$uddhe suddham asiktam tadrgeva
bhavati, evam muner vijanata atma bhavati gautama”; also Mun. Up. 3.2.8:
“Yatha nadyah syandamanah samudre astam gacchanti nama-rupe vihdya,
tatha vidvan namariapad vimuktah paratparam purusam upaiti divyam.”
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that has been well refined by following the instructions of the sastras
and the acharya, and well disciplined by self-control, serenity, and
other virtues, is the instrument for the realization of the Atman.*’

24. Graduated Paths to the Highest Truth

But neither the Vedic seers and sages nor Shankara were oblivious
of the need for easy graduated paths. Since Brahman, empirically,
is the personal Sat-cit-ananda I$vara, He can be approached either
through karma-, jiiana-, or bhakti-margas or paths, corresponding
to His three aspects of Sat, Cit, and Ananda respectively.®® Only for
the Advaitic realization of identity of Atman and Brahman in jnana,
one has to go beyond all personality and jiva-hood. The transcen-
dental (para or nirguna) and the personal (apara or saguna), both
are aspects of the same Brahman or Reality; and there is no higher
or lower in them. One aspect is transcendent and the other relative,
and as such, immanent. As the Bhdgavata says, the same Supreme
Reality of the nature of non-dual jnana is worded differently by
knowers of Truth as Brahman, Paramatman, and Bhagavan.®® It is
a question of choice. For after realizing one of the two aspects, one
can easily go to the other if desired. (Cf. Gita 5.4: Ekamapi asthitah
samyak ubhayorvindate phalam.)

67 “Sdstra-dcﬁrya-upades’a-s’ama-damddi samskrtam manah atma-darsane
karanam?” (Gita Bhasya 2.21.5)

68 Of course, Sat-cit-ananda are not in fact three distinct features. They are
inseparable like the three angles of a triangle. Sat is Cit and Sat-cit is Ananda.
They are mentioned separately because we experience them separately, and
also because the universe, an effect of Maya, has three aspects which are
negated in Brahman, viz. impermanence, insentience, and imperfection.
We talk of the heat and light of the fire, though they are integral to it, since
we can experience them separately.

Similarly, karma-, jiana-, and bhakti-margas are also inseparable. They
are mentioned separately only from the point of view of predominance of
expression and approach. (Cf. note 18, p. 50, and note 103, p. 121). These
may also be related respectively to the kriya-jiiana-icchha Saktis (conna-
tive-cognitive-affective powers) of I$vara and jiva.

69 “Vadanti tat tattvavidah tattvarn yat jfidnam advayam; Brahma-iti,
paramatma-iti, Bhagavan iti Sabdyate.” (Bhagavata 1.2.11)
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Sri Ramakrishna calls Brahman and Isvara, the nitya and lila as-
pects of the same Reality, and he was at home in both. In fact, many
sages have remained on the stage of the personal God even after
Self-realization, before merging their personality.”® Shankara was
one such, and Sri Ramakrishna in our times is another. Shankara
knew by his Advaitic realizations that all that is, is the same akhanda-
advitiya-Brahman, which assumes for us different names and forms
through the power of Maya. He did not find that any spiritual path,
sincerely followed, proves unsuitable or militates against Advaita,
provided it is properly oriented.”* They all lead to the realization of
the different aspects of Brahman and gradually to the Highest Real-
ity.”? That is why he could give support to the six religious systems
then current in India, and earn the epithet Sanmata-sthapandcarya.
He introduced the updsana of paficadevatds or paficayatana wor-
ship, composed hymns to the various deities, and upheld and gave
impetus to dharma, karma, yoga, and bhakti in their respective
spheres.

25. Attitude Towards Karma and Bhakti

It is a mistake to think that Sri Shankara was opposed to karma
or karma-kanda. He recognized their importance and their great
value in their own sphere of worldly and heavenly attainments.
He supported the Gitd teaching that those who were on that plane

70 “Atmaran:ih ca munayah nirgranthah api urukrame, kurvanti ahaitukim-
bhaktim ittham-bhutaguno Harih.” (Bhagavata 1.7.10)

71 Cf. commentary on Mandukya Karika 4.43: “Ye ca evam upalambhat
samdcarat ca ajativastunah trasantah asti-vastu iti advayat atmano virud-
dham dvaitam pratipadyante, tesam ajateh trasatam sraddadhananam
sanmargavalambinam jati-upalambha krta dosah na siddhim upayasyanti;
viveka marga-pravrttatvat. Yadyapi kascid dosah syat so api alpa eva
bhavisyati samyak darsana apratipattihetukah ityarthah.”

72 Cf. Gita 7.21: “Yo yo yam yam tanum bhaktah sraddhaya arcitum icchati;
tasya tasya-acalam sraddham tameva vidadhamyaham™; and 4.11: “Ye yatha
mam prapadyante tan tathaiva bhajamyaham; mama vartma anuvartante
manusyah partha sarvasah.”
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‘should not give up work out of delusion.” What he was opposed
to was the claim by the ritualists, and that too on the philosophi-
cal level, that the desire-laden, heaven-oriented karma, based on
the idea of one€’s personality and agentship and the desire to enjoy
the fruits of one’s actions, can be combined in sadhana simulta-
neously by the same person with the pursuit of Self-knowledge,
which is characterised by renunciation of agentship, fruits of ac-
tions, and personality.”* We reach the real Self not by the accumu-
lation of external things, but by renunciation—renunciation of the
parica-kosas (five sheaths) of the personality. Moreover, to Shankara,
jnana or knowledge of Brahman does not signify knowing Brah-
man as an object of knowledge. It denotes being Brahman Itself.
It does not consist in knowing It as the ‘other’, but by knowing It
through identity in realization, the knowing that is being. (Anub-
hava avasanatvat brahma-jrianasya—Br. Sit. 1.1.4; Brahmaiva san
brahma apyeti—Brh.Up. 4.4.6.)

Shankara recognised the great spiritual value of niskama-
karma, or work without selfish desire, for the welfare of society
(lokasarhgraha) and that which is dedicated to I$vara (I$vara arpita)
in the spirit of yoga. He never said anything against that bhakti
which seeks to surrender one’s ego to the Lord, and wants to be
His instrument. He was in favour of it. Only he said that as long
as bhakti remains on the level of duality, one will not reach true

73 Cf. Gita Bhasya 2.46, 3.16. In the introduction to his Gitd Bhasya, Shankara
says: “Abhyudayarthah api yah pravrtti laksano dharmo varndsraman ca
uddisya vihitah sa devadi-praptihetuh api san I$vara-arpana-buddhya
anusthiyamanah sattva suddhaye bhavati phala-abhisandhi-varjitah. Suddha-
sattvasya ca jiana-nistha-yogyata-prapti-dvarena jianotpatti-hetutvena ca
nihsreyasa-hetutvam-api pratipadyate.” (See also note 77, p. 89.)

Commenting on Gitd 2.46, he says: “Tasmat prak-jiiananistha-adhikara-
prapteh, karmani adhikrtena kipa-tadagadi artha-sthaniyam api karma
kartavyam.”

74 Cf. Gita Bhasya 2.11 (intro): “Jidna-karmanoh kartrttva-akartrttva, ekatva-
anekatva, buddhyasrayayoh eka-purusa-asrayatva asambhavah”; 4.11: “Na
hi ekasya mumuksutvam phalarthitvam ca yugapat sambhavati.”
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Moksa, i.e. identity of jiva as Atman, with Brahman.”® He recognized
that bhakti matures into jnana in parabhakti, when one loses one’s
identity in the Lord (jaani tvatmaiva me matam). In this connec-
tion Shankara’s Sadhana-parnicaka verses are very illuminating in
showing his all-inclusive, comprehensive approach.”

26. The Great Twofold Achievement of Sri Shankara

Thus Shankara recognized the value of different types and grades
of sadhana in leading the whole society gradually to the highest
goal, and found appropriate places for them in his scheme. He
strove to cleanse society of undesirable accretions and to re-orient
the varna-asrama dharma to help all to achieve welfare and uplift-
ment in secular life (abhyudaya), and to attain the Summum Bonum,
the Supreme Goal of life (nihsreyasa), that is, Spiritual Liberation
or Moksa. Therefore, in understanding Shankara’s philosophy
one should never forget how he worked it out in life and how he
strove to reinstate the Vaidika dharma of twofold objective.”” It will
not do simply to brush away his profound thought with the hasty
judgement and a sneer: “Oh, he dismisses the world as unreal.” It
simply betrays ignorance. Philosophical concepts should not be

75 This is well illustrated in the life of Sri Ramakrishna, who had to transcend
the personal form of the Divine Mother before he could realize the Advaitic
experience in nirvikalpa samadhi. Everyone knows that Sri Ramakrishna
was a supreme bhakta. The Divine Mother Herself helped him to reach the
Advaitic state.

76 Vedo nityamadhiyatam, taduditam karma svanusthiyatam; tenesasya
vidhiyatam apacitih kamye matih tyajyatam. Papaughah paridhiiyatam,
bhavasukhe dosonusandhiyatam; atmechha-vyavasiyatam, nijagrhat
tarnam vinirgamyatam. Sangah satsu vidhiyatam, bhagavato-bhaktih drdha
dhiyatam, $anti adih pariciyatam, drdhataram karmasu samtyajyatam.
Sadvidvanupasarpyatam pratidinam tatpaduke sevyatam, Brahma-ekaksaram
arthyatam Srutisirovakyam samakarnyatam. . . .

77 Shankara points out in the introduction to his Gita Bhasya: “Dvividho hi
vedokto dharmah, pravrtti laksano nivrtti laksanasca; jagatah sthitikaranam;
praninam saksat abhyudaya nihsreyasa hetuh yah sa dharmo brahmanadyaih
varnibhih asramibhih ca anusthiyamanah.”
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reduced to ignorant talks of everyday life.”® (See also The Status of
the Universe, pp. 96-107.)

27. The Concept of Mithya

The misunderstanding of the concept of mithya is the cause of much
confusion. It is not a concept from the empirical standpoint. Itis a
relativistic statement. Mithyd is not ‘unreal’ in the sense of empiri-
cal unreality, or non-existence. It is not unreal to me and you. It is
as ‘real’ or as ‘unreal’ pari pasu with the conception of the status of
our own personality. We should not confuse a philosophical state-
ment of the principle of metaphysical un-reality with the actual
empirical unreality and treat the two concepts on a par. Empirically,
the universe is as real to Shankara as to any confirmed realist. Even
metaphysically, when our notions of I§vara-jiva-jagat are said to be
sublated transcendentally in realization, they remain in their real
nature as Brahman from whence they arose, and which they always
were; only name and form cease (ndma-ripe vihdya), not their sub-
stance (vastu) which is Brahman.”® They are not the creation of any

78 In Manisa-paricaka Shankara clearly says: “Jagat ca sakalam cinmatra
vistaritam.” He has again and again reiterated the Upanishadic statement
“Brahmaiva idam visvam”—this world is nothing but Brahman; it is the
manifestation of Supreme Consciousness (Cit). It is characterised by ever-
changing names and forms ( pratiksanam-anyatha-svabhavam), but in and
through it shines Brahman, its substantive Reality. But we take the world
by itself as something having its own independent existential reality, due
to natural avidya. It is this world of our notions that is mithya (un-real or
relatively real). But as Brahman, it is absolutely real (satya). We have to
transcend our notional world and realize it as Brahman. So he gives the
sadhana of nitya-anitya vastu viveka, the discrimination between the eter-
nal and the ephemeral. The Iéa Upanisad also asks us to cover everything
in this changeful world with the Lord: “I$avasyamidari sarvari1 yat kifica
jagatyam jagat” (1)

79 The translation ‘unreal’ for ‘mithya’ as a philosophical concept is not ap-
propriate and is often misunderstood. We may therefore put it as ‘un-real’,
that is, ‘non-real’. Empirically, we may say, mithya is that which is neither
absolutely real (Sat) like Brahman, nor absolutely unreal (asat) like the
horns of a hare. It is a mixture of sat-asat (neither absolutely real nor un-
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of us empirically, nor have we created ourselves. They are given facts,
and they cannot be eliminated by anyone. One can only transcend
them by transcending one’s own personality according to the dis-
ciplines taught by the sruti. What mithya really means, therefore, is
this: you do not know the real nature of either Isvara, jiva, or jagat,
or even of your own personality—how it arose and how it functions.
You and others have different changing and limited notions of them.
When you realize the Truth of Existence, and your own real nature,
you will know they were nothing but Brahman all the while; there
was nothing other than Brahman—it was A-dvaita.

Commenting on Br. S#. 1.1.2, Shankara distinguishes between
tattva-jiiana and mithya-jiiana, which throws light on the concept
of mithya: “An entity cannot be judged diversely to be of such a
kind, and not to be of such a kind, to be existent and non-existent
(simultaneously). Options depend on human notions, whereas
the valid knowledge of the true nature of a thing is not dependent

real); it is mithuna. (“Satya-anrte mithuni krtya,” says Shankara in his in-
troduction to the Brahma-Sitra Bhasya). It has conditional or functional
reality like waves in the ocean. The Brahman aspect is Real and the name
and form (ndma-riipa) aspect unreal, because they cannot exist by them-
selves apart from Brahman, their Ground-substance, just as the waves can-
not exist apart from the ocean.

The Drg-drsya-viveka (20) says: “Asti-bhati-priyari-ripar-ndma ceti
amsa paricakam, adya-trayam brahma-riparh jagat-ripari tato dvayam.”
(See note 42, p. 67, for another explanation of mithya).

The universe, along with our personality, is a process in time, ever-chang-
ing; the past conditions the present, and the present conditions the future.
That which is past can never be recovered, and the future is only an ex-
pectation. And further, our ideas of the universe and ourselves differ from
person to person and also change with our different notions at different
periods and in different stages of our life. In fact what we call the universe
is in itself a vague indefinite set of limited experiences of vast and varied
objective phenomena.

We may also note here that no real existent entity can ever be sublated,
but only our conditional notions about it are sublated when the truth is
discovered. The Gita (2.16) says: “Nasato vidyate bhavo, na-abhavo vidy-
ate satah.” We may demolish a building which is considered ‘real’ and of
practical use, because it is artificial; but we cannot remove the burning
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on human notions. On what does it depend then? It is dependent
on the thing itself. For a notion (formed in semi-darkness) such
as, ‘Is this a stump, or a man, or something else’, with regard to the
same stump, cannot be true knowledge (tattva-jiiana). Here the no-
tion, “This is a man or something else’ is wrong knowledge (mithya-
jAana), but (when he brings a light and determines), “This is ver-
ily a stump, it is true knowledge, for it is dependent on the thing
itself (and not on notions). Thus the validity of the knowledge of
an existing entity is determined by the thing itself. This being so,
the knowledge of Brahman also must be determined by the thing
itself (and not by our notions), since such knowledge is concerned
with an existing Reality.”

28. Grades of Empirical Realities and Unrealities

Let us now consider some grades of appearances and realities that

we experience in life:

1. The supposed water seen in the mirage is an empirical appear-
ance and empirically unreal for it does not serve the purpose of
water. However, it is an experience of which we make literary
use.

2. A reflected image—say, of a face in the mirror—is unreal, for it
does not really exist inside the mirror, but in our brain, though
we seem to see it out there; still it serves the purpose of show-

nature of fire. The scientists may disintegrate matter and at some time in

the future may hope to disintegrate even energy, but they cannot disinte-
grate the ultimate constituent of existence, i.e. what is Ultimate Existence

itself, which is All-pervading and hence is their very Self also. (Cf. Gita

2.17: Avinasi tu tad viddhi yena sarvam-idam tatam; vinasam avyayasya-
asya na kascid kartum arhati.) Conditioned states may come and go, but

not that which is the basis of those states. Commenting on the above Gita

verse, Shankara declares that the Self cannot be destroyed even by Isvara. It
always abides in the midst of all the changes (Vinasyatsu avinasyantam yah

pasyati sa pasyati—Gita 13.27). So Shankara exhorts us: instead of disinte-
grating matter or energy piecemeal, disintegrate in thought the universe
and the personality itself, which are conditional existences, and you will
reach your infinite immortal Self.
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ing our face to us, and helps us perform our morning bathroom
rituals. Again, a shadow, though not a positive entity, can serve
several useful purposes, and give us some knowledge. As an ex-
perience it is real, but as a substance it is unreal.

3. The events we see happening on the cinema screen are unreal,
for really no persons and things exist on the screen. It is the de-
ceptive play of light passing through small still pictures on the
moving film, enlarged with the help of a lens. The show evokes
our emotions and feelings. As a show it is real, though the con-
tents are unreal; it is conceived and contrived like that, and has
entertainment and educative value.

4. Animage of a deity shaped artificially, from clay for instance, is
unreal in the sense that it is nothing but clay, shaped according
to one’s notions. The idea of the deity is superimposed on it. We
even immerse the image in water after the worship, and the clay
image disintegrates. But on that account we do not lack devo-
tion or fervour when we worship the deity through the image,
for though the image is artificial and later is discarded, the deity
whom we have invoked and whom we worship in and through
itis considered infinite and eternal and does not disappear with
the image.

Similarly, we may worship and love the Infinite and Eternal
Brahman through Its image (pratima), the personal Isvara,*
and there need be no lack of fervour or devotion, because even
if the notion of I$vara is sublated (along with the notion of the
universe) when we transcend our personality, Brahman, who
was worshipped through Him, always exists. That is why we also

80 Cf. Gita 14.27: “Brahmano hi pratisthaham amrtasya-avyayasya ca,
Sasvatasya ca dharmasya sukhasya-ekantikasya ca.”

Sridhara Svami, the great bhakta, comments: “Brahmano’ham pratistha,
pratima (image); ghanibhiitam brahmaiva aham, yatha ghanibhitah prakasa
eva siuryamandalam tadvad eva ityarthah.”

Commenting on the verse, Shankara says: “Yaya ca I$vara-Saktya
bhaktanugrahadi prayojanaya brahmapratisthate: pravartate; sa Saktih
brahma-eva aham, sakti-saktimatoh ananyatvat.”
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continue to worship and love the incarnations of I$vara, though

their earthly forms have disappeared. Further, the notions of
I$vara and the universe are not sublated for all, but only for the

Self-realized person, when he has transcended his jiva-hood, just

as when a person is in deep sleep, he does not experience the

universe or his own personality, while others do so. But the ex-
perience of the absence of the universe in the deep-sleep state

is universal and common to all persons. Hence our empirical

universe is relative to the waking state only. And Shankara never
denies that the universe is a matter of experience with its own

laws of cause and effect for all those who are on the empirical

level. It is also not compulsory that one should give up jiva-hood.
If one likes the I$vara aspect of Reality, he can continue to love

and worship Him as a jiva.

A currency note is only an authorised symbol of the monetary
value denoted on it, and derives its value from the gold in deposit

to support it. Inherently, it has mere paper value; still, as long as

it is not demonetized, it serves the purposes of real gold for all

our transactions, and we look upon it as such and keep it safely.
Similarly, though Isvara is phenomenal, since Brahman is the

Reality behind Him, He can act as God as long as the universe

and the jivas exist, and we can really love and worship Him, as

He is none other than Brahman personified.

In a drama, though the actors are ‘real’, they impersonate charac-
ters who do not exist. The impersonated characters are ‘un-real’
since they are not really there; but they are not unreal also since

they are represented by the ‘real’ actors, whose identity, however,
is not affected by the assumed roles. We enjoy the assumed roles.
Similarly, Brahman, with its power of Maya, projects this uni-
verse and assumes the role of I$vara and living beings to play the

game of the universe, just as in the dream, the dreamer’s mind

itself assumes the roles of the universe, the dream-ego—that is,
the subject—and all the objects and beings within the dream.
As long as the jivas exist, the universe and Isvara also exist. If a
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particular jiva gets out of the game by giving up its jiva-hood,
the game will continue for other innumerable jivas as long as
they want. In time, the game is ever there, because time is one
of the aspects of Maya.

7. In light sleep, the mind projects a dream world; we do not de-
liberately do it. We, with our dream-personality, live and move
and have relations with others in it, forgetting our real empirical
universe and the waking-state personality, which all the while is
lying on the bed. But on waking, we find all that we witnessed
in the dream has disappeared and was unreal, though it then
appeared to be real. However, the dream experience (not the
contents) and the experiencer of the dream who remembers it
are empirically real. In deep sleep (susupti), there is neither the
dream, nor the dreamer, nor the dream world. Only we remain
purely as experiencers of the absence of everything, including
our personality and ego.

So the different and differing experiences of waking, dream, and

deep sleep come and go, but the experiencer abides in all the states.

Under these circumstances and facts of experience, how can we say

that the waking personality and experiences alone are ‘real’, though

they were sublated in other states, and even empirically, their con-
tents and our notions regarding them too are ever-changing? Just
as the dream-state entities have a dream-state reality, the waking-
state entities have a waking-state reality. Of course, we can say they
are of a different category than those of the dream. They do have a
conditional reality and value applicable to the waking-state person-
ality. But that personality too is ever-changing, from birth till death,
with different ideas and notions of the universe at different periods
of life, and the universe and its events themselves are in a constant
state of flux, even as the personality is in a state of flux. But, what is
the relationship of this ‘real’ world to a person unborn, to a person in
deep sleep or coma, and to the dead? And what is its value to them?

Our life on this earth individually is miserably short, a mere point

in eternity; the same is the case with all those who will come in the
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future. Has the ever-changing world an independent value of its
own or has it only a relational or relative value?

29. The Status of the Universe

There are various view, or vadas, held by philosophers regarding the
status of the universe. We shall consider some of them here.

Sri Ramakrishna, in his teachings, often says, “God alone is real;
all else is unreal.” Swami Vivekananda, in Jnana Yoga, as well as in
‘“The Free Soul’ and a few other lectures, also presents the ultimate
Advaitic view of Ajata-vada (non-origination of the universe), with-
out using the term and without showing any exclusive preference.®'
In one poem, he says, “This world’s a dream, though true it seem.”
Neither Sri Ramakrishna nor Swami Vivekananda advocated any
view exclusively.

A noted scholar, the author of the Vedanta-sarijfia-malika,**
writes: Srsti-drsti-vada is the philosophic view that the universe has
independent existence, and hence is perceived. Drsti-srsti-vada is
the philosophic view that the universe exists because it is perceived.
Ajata-vada is the philosophic view that the universe has neither
existence, nor is it perceived (by a perfected one, who realizes that
Brahman alone is).

a. Ajata-vada

Since all philosophizing is possible and necessary only in the
realm of duality, when we are experiencing the universe and our
own individuality as well as that of other beings, ajata-vada, in the
sense of not accepting any vyavaharika (functional) or pratibhasika
(apparent) satta (validity) of the universe, cannot be rationally
maintained, for then there is no place for philosophizing at all. The
author of the aforesaid book says that ajata-vada accepts pratibhasa

81 See Complete Works of Swami Vivekananda Vol. 2; ‘The Atman), ‘The Real
and the Apparent Man’; see also the poem ‘“The Song of the Sannyasin’

82 Swami Dhireshananda, Vedanta-sarijia-malika (Bengali) (Kolkata: Ud-
bodhan Office, Bs 1373) p. 46
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(appearance), but not pratibhasika satta (apparent validity), which
does not seem to connote any real difference, for in any case, the
appearance of the universe as a whole, including the perceiver’s in-
dividuality, disappears only in the state of realization of Brahman.
After all, in Advaita, everything that exists, or Absolute Existence
(Sat), is the Infinite Brahman alone, and the appearances derive their
satta (validity) from Brahman in all the states, whether vyavaharika
or pratibhasika. The validity spoken of is regarding the experience
of the appearance, and not of the appearance itself. Hence, the
contention—that if pratibhasika satta is accepted, appearance can-
not be removed—does not hold water, for when Brahman alone
exists, what is there to be removed and by whom? Moreover, the
same contention can be adduced in the case of vyavaharika satta
as well. And as long as the appearance of the individual’s personal-
ity is present, the appearance of the universe as well as the mutual
relative validity of both will continue, for both are integral parts of
one total appearance, just as the scenes and events appearing on
the screen in a cinema have the same mutual validity.

Ajata (unborn or un-originated) does not mean that the appar-
ent universe is not experienced or is not amenable to activity on the
relative plane, but that it is not really born or originated, that it is an
insubstantial appearance deriving its validity from the Substance
(vastu), the ground on which it appears. It is not an active creation
or manifestation by the Absolute Infinite Reality—Brahman—which
is changeless. We may exemplify the universe-appearance like this:
When we say ‘light shines), it is not to say that light is doing any ac-
tivity, but it is its very nature to shine.®> And the shining appears to
us in the dualistic state. The universe appears spontaneously due
to Brahman’s imponderable power called Maya, giving rise phe-
nomenally to the appearance, on the substratum of Brahman, of
the triad jiva-jagat-I$vara (soul-universe-God), which have mutual

83 Cf. Mandukya Karika 1.9: “Devasya esa svabhavah ayam; apta-kamasya
ka sprha?—The appearance of the universe is due to the very nature of the
Effulgent Being; for, what desire can the ever-fulfilled Infinite One have?”
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relative validity in themselves, as they have the same phenomenal
or empirical status. They all derive their validity from the Absolute
Reality, Brahman, their common substratum. So the statement of
ajata is applicable to Brahman’s changeless nature, to the fact of non-
origination of the universe from it, since no cause acts on Brahman,
internal or external (cf. sabahya-abhyantaro hi ajah—Mun. Up. 2.1.2),
and not to the universe-appearance.®* Otherwise, there would be
no necessity to assert, and there would be none to assert, that it is
not born. The validity of the universe refers to its phenomenal va-
lidity to us in the dualistic state.

Maya and mayic appearance or projection is accepted even in
the Mandikya Karika, where the ajata-vada is specially put forth.**
In ajata-vada there is an attempt to prove that the universe is un-
real like a dream and did not really originate, and not that it does
not appear in the dualistic state. When one becomes aware of one-
self as Brahman in perfect realization (pirna jhiana), one’s sepa-
rate limited individuality disappears; along with it the appearance
of the universe also ceases, as there is only the non-dual infinite
Brahman—just as the dream world disappears on waking up, and
is realized to have no substantial existence. But as long as one is
aware of oneself as an individual, the appearance of the rest of the
universe with its beings and its functional validity will not cease, for
the individual himself is an aspect or part of the total universe. Even

84 Advaita Vedanta is not primarily interested in the status of the universe,
but in the nature of Reality—Brahman/Atman. In the course of rationally
establishing the absoluteness and non-duality of Brahman/Atman, which
is a fact of spiritual experience, it discusses the nature of the universe-ap-
pearance. As Shankara has pointed out: “By knowing the stories of crea-
tion of the universe, etc. [for none can really know the history of creation],
nothing is gained spiritually; but by realizing the Oneness, that is, the Ab-
solute nature of Atman, which is the Self of all, one attains Immortality
(amrtattvam), that is Perfection and Spiritual Freedom (Mukti).” (Com-
mentary on the Aitareya Upanisad, introduction to Chapter 2: Na hi srsti
akhyayikadi parijfianat kircit phalam isyate; aikatmya-svaripa parijfianat
tu amrtattvam phalam.)

85 See Mandukya Karika 1.16-17; 2.12-19; 3.10, 18-19, 27
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if the empirical world seems to disappear during dream and deep
sleep, since true knowledge of Reality and the true nature of the
Self has not arisen, it comes back along with the individuality on
waking, with the same power of delusion.®® This dichotomy of the
one integral undivided Existence into individual perceiver and the
perceived universe is itself due to Maya.

The gradation of adhikaris (candidates) into uttama (superior),
madhyama (mediocre), and adhama (inferior) in this context, re-
ferring to the ajata, drsti-srsti, and srsti-drsti vadas can be based
on only spiritual competence.®’

b. Sri Shankara’s system of Vivarta-vada

Though Shankara is said to have commented on the Mandiikya
Karika, where ajata-vada is advocated, in none of his other works
does he seem to mention it. Ajata-vada is only from the Ultimate
Reality (paramarthika) point of view of Advaita. But Shankara’s is
a comprehensive system which accounts for empirical experiences
as well. He is interested in the Highest Truth not only as the Su-
preme Goal of life, but also in Its different levels of manifestation on
the phenomenal plane, and in applying the understanding of this
towards the solution of religious, ethical, and social problems and
the regeneration of humanity. Philosophically, he maintains vivarta-
vada (superimposed apparent transformation of the Changeless
Reality) from the empirical point of view, for ajata is only from the
sruti or realizational standpoint; it cannot be an empirical vada. That
is, though ajati (non-origination of the universe) is a realizational
fact, ajata-vada cannot be maintained philosophically in the realm

86 In the case of the pirna jaani (jivanmukta), where there is a semblance of
individuality, the universe also appears as a semblance without any power
of delusion. He always remains aware of the true nature of his Self and the
world as Brahman, and conducts all his activities free from attachment and
delusion, just like an actor in a drama.

87 Cf. “Uttamah brahma-sadbhavo, dhyanabhavastu madhyamah,

stutih japah adhamah bhavah, bahihpuja adhamadhama.”
(Mahanirvana Tantra 14.122)
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of duality in the sense of non-appearance of the universe. Shankara
accepts and propounds the three-fold satta (validity) of Reality from
the vivarta point of view. The vyavaharika and pratibhdsika satta
relate to the universe, and the experiences and functioning within
it. In the paramarthika-satta (absolute validity) point of view, ajata-
vada is implied, for it asserts, on the basis of sruti, that “Brahma
satyam, jagat mithyd; jivo brahmaiva na aparah—Brahman is the
only Reality and it is changeless; the jagat (universe) is unreal and
is a Mayic appearance superimposed on Brahman; and the appar-
ent individual soul (jiva) is nothing but Brahman.”*®

c. Srsti-drsti- and Drsti-srsti-vadas

The Srsti-drsti-vada, as explained in the Vedanta-Sarjia-Malika,
seems to be for those who accept [$vara-srsti (creation by a personal
God)—either through His glance (iksana) or will (sarikalpa)—prior
to our perception of it. It is a dualistic theological view. Probably that
is why it is said to be for adhama-adhikari (inferior candidate), for
in this view the duality of jiva-I$vara (soul and God) ever remains,
and the universe too has real permanent existence; thus there will
be three eternal realities.

The Drsti-srsti-vada can be of two types: One is from the point
of view of Brahman/Atman, the Universal Self, which is the Uni-
versal Consciousness and the substratum and source of all em-
pirical consciousness, patent or latent, in all beings and entities.
From this point of view, nothing can exist independent of Uni-
versal Consciousness, for everything rises in it and merges into it
like waves.*” Hence, all things derive their relative existence and

88 The following words of the Manditkya Karika 2.32 are also found in Shanka-
ra’s Vivekaciadamani 574: “Na nirodho na ca utpattih na baddho na ca
sadhakah; na mumuksuh na vai muktah iti esa paramarthata—There is
neither dissolution nor origination; there is none bound and no spiritual
aspirant; there is none seeking liberation nor the liberated one—this indeed
is the highest Truth”—for there always exists only the changeless non-dual
infinite Brahman.

89 Existence apart from Universal Consciousness has no meaning, for exist-
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validity because of the Atman, the very principle of existence and
revelation.’® This view, however, does not say things do not ex-
ist, but holds that they do not exist by themselves apart from At-
man, just as the waves cannot exist apart from the sea. But things
can exist apart from individualized consciousness (jiva), just as
different waves can exist apart from each other, and individuals
have to perceive and deal with them as they present themselves
to their empirical consciousness. This is something akin to Srsti-
drsti-vada, so far as the individual is concerned, but on the cosmic

ence is always associated with awareness of a being or entity by itself or by
others. Hence pure Existence and pure Consciousness are synonymous.

Modified existence as things is modified consciousness; this is very
evident in the dream state. It is only because of latent consciousness that
entities possess the power of revealing themselves to other conscious be-
ings. Moreover, space, time, and causation, in which all things exist and
function, are not entities, and do not exist independent of consciousness.
The knowledge that a thing exists, it is such and such, it does not exist, or
it exists apart from consciousness, are modes of consciousness only. Such
declarations are objectively meaningful as external facts, and are applicable
in life and functioning, only in the case of embodied limited conscious-
ness. The whole universe and all the beings and entities in it rise like waves
from the ocean of Universal Consciousness, rest in it, and disappear into
it, even as the dream world does from the individual sub-conscious mind.
[Mythologically, in Vaisnavism, Mahd-Visnu, the all-pervading Reality, the
Supreme Being and Lord of the universe Sri Rangandtha (the Lord of the
Stage) is conceived as sleeping in a state of yoga (yoga-nidra) in the prime-
val ocean of causal waters (karana-samudra, known as ksira-sagara), on the
serpent Sesa, the residual impressions (sesa) of the previous creation-cycle,
and the universe arises like His dream.] Just as the dream world and the
beings in it with all their functioning do not exist outside the sub-conscious
mind of the individual dreamer, the waking universe arid its beings and
their activities too do not exist outside the Universal Consciousness, the
‘Universal Dreamer’. (Cf. Tai. Up. 3.1.1: Yato va imani bhitani jayante, yena
jatani jivanti, yat-prayanti-abhisamvisanti . . . tad brahma.)

The existence of the universe apart from Universal Consciousness can-
not be proved or asserted, for he who has to prove it, and him to whom
it is to be proved, are themselves objects of consciousness and part of the
universe.

90 Cf. Shankara’s commentary on Katha Upanisad 2.20: “Tadatmana vinir-
muktam asat saripadyate—Bereft of the Self, entities lose their being.”
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scale. Again, consciousness t0o, both individual and universal, can
exist without objects, as exemplified in deep sleep and realized in
samadhi (transcendental state). Consciousness is primary in ex-
perience, and consciousness of objects secondary. Hence, the uni-
verse has no permanent or independent existence of its own apart
from Universal Consciousness, and as such is only an appearance
in Universal Consciousness.

The other type of Drsti-srsti-vada refers to individual creation
or jiva-srsti, that is, that the world is related to individual con-
sciousness. When the individual perceives, the things are there or
come into being: and when he does not, they do not exist. This
can be true only of the individual’s dream world, which is entirely
related to his own sub-consciousness, from where thoughts mani-
fest as things. It is analogous to Universal Consciousness, so far
as the dream world is concerned. However, the minds of persons
within the dream world, including that of the dreamer’s dream-
personality within it, or even the empirical part of the mind of
the dreamer, cannot create things even within the dream. The
dreams arise spontaneously from the sub-conscious mind. One
has to perceive them as they come. This again is somewhat akin
to srsti-drsti so far as the dream is concerned. Similarly, creation
by the individual empirical consciousness or by the perception of
the individual cannot be substantiated in the case of the waking-
state world.

Some say that drsti-srsti by an individual in the jagrat or waking
state world is rational and is supported by science. We do not think
science has anything to do with or gives support to any of these
philosophical views. At the most science shows that the world is
not as we see it or as it appears to us, and not that the world itself is
an appearance, ot that we bring it into existence, or that it depends
on our perception. It asserts the independent reality of matter/en-
ergy and its formations. Science is ‘materialistic’ at present, and
does not deny the absolute validity of the world. It is empirical in
its approach and limits itself to the world. But in Western philoso-
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phy there is a view analogous to Drsti-srsti-vada called ‘Solipsism’
or Subjective Idealism. It is generally rejected as irrational and not
according with facts.

Though the mind or consciousness is a necessary instrument
in all our perception, and our views of the world and things are
coloured by our mind—in that sense the view is subjective—things
exist apart from the individual mind. For instance, suppose you
see a temple. Even when you close your eyes, and do not see it,
others with you there can see the same temple. Further, when
you open your eyes, though you do not see the temple exactly as
it was before—the previous temple—you cannot by your wish see
the temple as a tree or a cow. You will see only the temple, though
it is not exactly the same. When a fire is burning a house, if you
close your eyes or run away, it does not stop burning. When you
come back, you will see no house there; it is burnt, and you can-
not create it again by your perception, for it does not depend on
your consciousness. Things no doubt change. For that, one does
not have to close one’s eyes. That change is not caused by one’s
non-perception. All things are affected by time and are constantly
changing. So even with open eyes, we do not see the same thing
for even two seconds, though we do not recognize the fact. Further,
even our body, senses, and mind, which themselves are part of the
world, are constantly changing. Since we cannot create things by
our mere perception, we have to perceive different things as they
are presented to us—a tree as a tree, a man as a man, a COw as a
cow, etc.—and witness all the changes that take place in them. And
since they are commonly seen by others also, though our evalua-
tion of things may be coloured by our mind, we cannot substan-
tiate Drsti-srsti-vada from the individual point of view. Moreover,
it cannot explain purposeful activity. Hence things can exist apart
from individual consciousness, though not apart from Universal
Consciousness, which determines the nature of things and time-
space-causation, based on which we act. In the individual case
the only correct inference warranted is that one cannot perceive
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things apart from one’s consciousness, and not that they depend
upon one’s consciousness or perception.”

d. An alternative view

The whole subject can be put in another way. There is only
one Absolute Spiritual Reality (Sat or Brahman), which is appar-
ently dichotomized or polarized into subject and object, within the
framework of time, space, and causation, amenable to change and
aétivity, by its inscrutable Maya-power. Since the subject and object
are the same one Reality—apparently polarized, which continues as
the substratum of both and as the source and unchanging witness
of all experience—they are of the same substance and have the same
status and validity, though they apparently differ diametrically. When,
in the waking state, the perceiving subject considers himself as a

91 Though waking, dream, and deep sleep are the three states in which em-
pirical consciousness manifests, the waking state is distinctive. Plato asks at
one place: “How can you determine whether at this moment we are sleep-
ing, and all our thoughts are a dream; or whether we are awake, and talk-
ing to one another in the waking state?” (Theaetetus 158.b) We may answer
it like this: (1) In deep sleep we are aware of only that state. (2) In dream
(during which we take it as waking), there is the awareness of that state,
and sometimes of sleep—for in dream also we dream that we sleep—but
not of another waking state. (3) In waking, which we take as waking, we
are also aware of dream and sleep, and it is at this stage that the question
arises and is discussed as to the relative merit of the three different states,
as Plato has done and many others also do. We, in waking, also contem-
plate a state distinct from all these three: the Turiya or samadhi.

Hence the waking state is quite distinct from the dream state, though from
a higher point of view all the three states are but conditions of conscious-
ness. In fact, we call a dream a ‘dream’ only in the waking state. Moreover,
we also have in the waking state a conception of a Reality beyond the three
states and of our real Self as the witness of all the three states, and also of
the possibility of realising our true transcendent Self or Atman.

In dream, suppose one sees a tiger pursuing him; after running about to
escape without success, the helpless dreamer suddenly feels: “If I wake up
I will escape from the tiger.” Similarly, when a waking person is pursued
by worldly troubles, he gets the idea: “If I wake up to my higher Self, the
world will not trouble me. It will disappear like the tiger in the dream.”
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psycho-physical being, subject to changes, the rest of the universe
is also perceived as an objective physical entity with other psycho-
physical beings, subject to changes, functioning within the empiri-
cal time-space-causation. When in the dream state, the perceiving
subject within the dream has a dream personality which is mental
in nature, the objective universe and the beings in it are also mental,
and the dream world has its own framework of volatile time-space-
causation.”” When in the deep-sleep state, there is no personality
of the perceiving subject; the universe also is not perceived as an
object with its time-space-causation. Both are in abeyance.”® When

92 The dichotomization of one reality into bipolar subject and object is very
clearly seen in the dream, where the one mind itself appears as the subject
as well as the object. The dreamer remains as the witness of both.

93 One may say, though the empirical universe disappears for the individual
during the dream- and deep-sleep states, it is present for others and will
also reappear to the individual on waking. But here the perception of the
particular individual or the modes of his waking consciousness—when,
even though he may not be aware of some things in the universe, he is
aware of some other things and of the universe itself—are not referred to.
What is referred to is the experience of consciousness itself in the different
states through which every individual passes. These are natural states and
common to all individuals, and the nature of their experience too is the
same in the states of waking, dream, and deep sleep. Hence common dis-
cussion and evaluation of the three states is possible. So they can be taken
as universal scientific facts. For example, when a person is looking at the
moon through a powerful telescope, he has a different view of it with the
mountains and valleys etc. seen clearly, while the others continue to see it
in the ordinary way. If each one of them sees the moon by turns through
the telescope, each one sees in the same way as the first one did, while the
others, including those who have already seen through the telescope, con-
tinue to see the moon as before in the ordinary way.Yet, they all have now
the common conviction of a different idea of the moon as seen through the
telescope, which is considered factual and is held to be scientifically valid for
all. Similar is the case with reference to the three states of consciousness.

However, since everyone finds a changed empirical universe when they
come to the waking state from dream or deep sleep, one may say that the
universe must have an independent existence. This is true with regard to
the individualized consciousness, and not Universal Consciousness. But the
issue is clinched in the samadhi experience, when the individual conscious-
ness is merged in the Universal Consciousness and the individual realizes
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in samadhi, one realizes oneself as Atman (the Universal Pure Con-
sciousness beyond name and form, the substratum of individual
consciousness), and is aware of only the Infinite Brahman (Univer-
sal Pure Consciousness) as one with the Self, beyond subject-object
relationship, beyond all duality, beyond all time-space-causation;
there is neither the universe nor its perceiver. Only the non-dual
Absolute Brahman, the erstwhile witness of the appearance and
disappearance of the three states of waking, dream, and deep sleep,
remains beyond words and thought, as Pure Awareness.

Whether the universe is perceived or not, whether it is valid or
not, whether it is independent of one’s consciousness or not, de-
pends on one’s own condition of personality and the state of one’s
realization. In each stage the universe is of the same substance as,
and has as much validity as, the perceiving individual subject.

We may conclude by saying that the empirical universe is char-
acterized by srsti-drsti from the point of view of the individual

his real nature as Brahman/Atman, which transcends the three states. Then
one has a clear and unshakable conviction that the universe, including all
beings and one’s own empirical personality, is only an appearance, like a
dream, without any real independent existence, and that Atman/Brahman
is the only Reality, just as a man who has woken up has the conviction with
regard to the unreality of the dream he saw, though during the dream, the
dream world appeared to exist independent of his dream personality, and
of the other individuals within it. An awakened person will not feel or say,

“Though the dream world has disappeared for me who was in the dream
world and have woken up, it exists for the other beings who were seen by
me in the dream.” So far as his dream world is concerned, he is the only
reality and the source of the appearance of the dream world. Similarly, on
realization of Brahman as the Self, one’s empirical personality and its cor-
relate, the universe with all its beings, disappear, or appear like shadows if
he retains the semblance of a personality; and he knows that Brahman is
the only Reality, the Source of the appearance of the universe. It is only in
samadhi, the truly Awakened State, that the empirical personality really
disappears—in other states it remains merely in abeyance. In deep sleep
he perceives the absence of everything; in samadhi he is aware of the Bliss-
ful Non-dual Infinite Brahman alone, and does not perceive the absence
of anything, just as the person woken up from dream sees a greater reality
everywhere, and not the absence of the dream world.
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(jiva), by drsti-srsti or itksana-srsti from the point of view of the
Universal Consciousness (Atman/Brahman) and God ([svara), and
ajata from the point of view of Absolute Reality (Transcendent or
Nirguna Brahman, or Pure Self (Suddha-atman).

30. The Phenomenal Isvara

It may be asked by some: Is a ‘phenomenal Isvara’ of any use? Yes,
very much, for He is verily the Supreme Sat-cit-dnanda Brahman,
personalized. Moreover, the universe and our personality too are
phenomenal. ‘Phenomenal’ does not mean temporary—that Isvara
will disappear, while we remain. No, He is ever there in time. He is
there as long as the universe and jivas exist; as long as time, space,
and causation exist. Nor does it mean that He is subject to phe-
nomena. No, He is their Master—He is Mayadhisa. Should we turn
away from the sun and refuse its light because one day it may get
cold? Should we cease to consider the Ganga holy and refuse to use
its waters for sanctification because one day it may dry up? Why
are we then attached to our forefathers and great men and women
who are dead and gone? Why should we be attached to our own
body, which is subject to decay and death? All these are part of, and
subject to, phenomena and are very ephemeral. Yet, Isvara is their
Master; He is coexistent with the universe and the jivas, and He is
Brahman Itself in His Absolute aspect. As such, we can establish
different types of loving relationships with Him, and He can give us
Eternal Bliss and True Knowledge; and if we take recourse to Him,
He will also help us to cross over Maya (Mam eva ye prapadyante
mayam etam taranti te—Gitd 7.14). If we like we can retain our per-
sonal relationship with him forever in time. I$vara’s avataras—Sri
Rama, Sri Krishna, and others—are also phenomenal. Do we not
love them and worship them as God?

I$vara can also help us to realize the Absolute Brahman. For
example, a script, though artificial and conventional, can help us
to store knowledge and give us the joy derived from poetry, litera-
ture, sciences, etc. A script has no existence by itself apart from its
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relationship to our minds. An aeroplane, even though designed and
built by us, can give us the joy of flight in the air and help us to cross
the seas and continents. An artificially put up target can help us to
correct our aim. An image of God, also conceived and fashioned
by man, can help us to realize God. Similarly, the spiritual image
of Brahman, the Perfect Isvara, though phenomenal, can help us to
realize Brahman by perfecting our minds. (See note 80, p. 93.)

We find in life that when we devote ourselves to and concentrate
our mental energies (saryama) on any entity or aspect of existence,
our knowledge regarding it increases, and we also become more
and more familiar with and attracted towards it. By the same psy-
chological law, if we devote ourselves to the spiritual existence of
I$vara, our understanding of I$vara increases, we love Him all the
more, and we also gain the knowledge of His true nature. (Bhaktya
mam abhijanati yavan yascasmi tattvatah; tato mam tattvato jfiatva
visate tadanantaram—Gita 18.55; also see 11.54.) An entity will re-
veal its nature and secrets only to those who apply their minds and
investigate, and not to those who keep away from it, holding that
such a thing does not exist (cf. Katha Up. 2.3.12,13). Even to know
definitely that such and such a thing does not exist, or that the idea
about it is wrong, we need investigation (cf. Tai.Up. 3.1-6).

31. What is Sublated?

It is a common thing that we symbolically personify non-personal
realities which help and inspire us: a country as mother (Bharata-
mata), a river as mother (Ganga-mata), wisdom (Sarasvati), wealth
(Laksmi), sun (Surya-narayana), a mantra (Gdyatri), etc. and even
worship them with devotion. Thus we see that the bhaktas’ fear that
“God is rendered unreal and sublated; how can we then have real
bhakti?” is unfounded. Rather, far from sublation, Iévara is iden-
tified with the Absolute Reality, Brahman. They forget there is no
such prospect of sublation of the fact of I§vara in time, and as long
as the jiva-hood of anybody lasts, for jiva-jagat-I§vara are mutual
correlates and come and go together. It is Brahman which appears
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as the triad. As such, only the conceptions of Brahman as Isvara and
the universe are sublated for the particular enlightened individual, if
and when his jiva merges in Brahman giving up its jiva-hood, and
it happens in that state only and never before. If he returns to the
phenomenal world, the relationship also returns for him, though
he is no more deluded, since he has the memory of realization. It
is only conceptions and conditioned experiences that are sublated
and never real entities. When a deity is worshipped through a clay
image, and after worship it is consigned to the river, it is the im- -
age that is consigned—not the deity. Our views of Reality, and not
existent entities, are sublated. In enlightenment the conception of
I$vara-jiva-jagat is sublated and they are realized as the non-dual
Brahman itself.

We do not cease to take real interest in the world, just because
the body will be destroyed soon and the experiences will cease; or
because the world is ever-changing and will come to an end when
the sun cools down; or because there is no ‘real’ hard matter, and
it is all only energy particles, as discovered by modern science. We
do not throw away a diamond just because it is scientifically said
to be only carbon. We do not cease to worship in the temple with
devotion because the images are made of stone or metal. Therefore,
the objection against the Advaita position that it renders God un-
real and does away with devotion is more sentimental than rational
or substantial.

32. Standard of Judgement and Correlation

Often there is a double standard involved in understanding the
statement “The world is unreal. We think that the world we see as
an object before us is said to be unreal; but we assume that we, the
empirical persons who are seeing it, are real, for we feel our reality
as persons. That is not so. What is meant is, from the transcenden-
tal point of view, the world, including the empirical persons who are
seeing it, is unreal, for they are also a part of the world, and both
in reality are nothing but Brahman. It may be compared to the
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dream-universe and the persons functioning within it, which are
all unreal from the waking-state point of view, for the whole thing
is the manifestation of the sleeping person’s mind. As long as the
persons functioning within the dream are ‘real’, the dream-universe
also is ‘real’. Hence relatively the world is as real or as unreal as the
empirical person. If the empirical person is ‘real’, a notion very dif-
ficult to give up, the world and its values are also ‘real’ in the same
degree. Whether in waking or dream, the relative validity of enti-
ties remains.

We may put it this way: The subject who perceives and the object
perceived are constituted of the same entity or substance and have the
same grade of reality and status. If the empirical perceiving subject
in the waking state has a physical material reality, such as the body,
so has the universe of the waking state of which the body is a part,
and it has its own more or less fixed laws of time-space-causation.
If the subject functioning in the dream state is constituted of the
mind, so is the dream-universe, and it has the same grade of real-
ity as the dream subject with its own fluid laws. In the deep-sleep
state, the perceiving subject has no experienced personality; the
universe too has no experienced form. And in the transcendent-
state (turiya), the perceiving ‘subject’ is the Infinite Atman, the
Absolute Pure Consciousness; the ‘object’ too is the Infinite Brah-
man, the Absolute pure Consciousness ( Prajignam Brahma). Here
the duality of subject-object ceases in identity, since the polarising
Maya ceases to be operative and the infinite Reality alone remains,
call it Atman or Brahman.

Similarly, jiva and I$vara being correlates, i.e. part and whole,
they are constituted of the same type of personality at all levels
and planes, that is, gross, subtle, and causal; only jiva is associated
with the individual and the finite personality, and [$vara is associ-
ated with the universal and the infinite personality. When Isvara is
Absolute Brahman, jiva is Absolute Atman, and since the universe
projected by Maya does not intervene here, the distinction which
caused the part-and-whole relationship ceases, and identity is re-
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vealed. It is because jiva and I$vara are correlates that jiva is natu-
rally attached to and loves I$vara, and finally finds identity with
Him in Brahman/Atman.

Why is all our empirical knowledge, subjective and objective,
distorted and vitiated? The root cause lies in this: We are looking
at the internal and external universe through the psycho-physical
complex, which itself is part of the universe. Thus we have divided
the universe into two, and one part of it is studying another part,
as it appears to it. So we are not studying the ‘uni-verse’ but only a
semi-verse’. As such our empirical views are not real views, but con-
ditional ones. When we can stand aside from the psycho-physical
complex and view the universe as a whole, then only can we have
true knowledge of the whole of objective existence and realize that
it is all Brahman. Until then all our knowledge is condemned to
relativity; it is mediate knowledge (paroksa jfiana) as it appears
through the ever-shifting psycho-physical medium. The im-mediate
knowledge (aparoksa jiigna) may not be possible empirically, but
we can closely approximate to it by detachment and -abstraction
through moral and spiritual disciplines, and by shedding personal
equations and desires. When we realize it in samadhi, when the
mind is at-one with the Reality and merges in it, our mind bears
the impress of it when we come back to the empirical plane, and
our whole life and attitudes get transformed by the impression of
that realization of non-dual Reality.

33. Does the Transcendental View
Affect Empirical Life?

We saw that empirically there are different grades of reality and un-
reality. While Brahman-Atman alone is absolutely and always Real,
all Its manifestations through Maya, within the framework of time-
space-causation, have relative or phenomenal reality, derived from
Brahman, their substratum, their duration varying in time, from
momentary existence to relatively eternal existence, and their power
and knowledge too varying from meagreness to omnipotence and
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omniscience. However, what is to be remembered is that, whether
these assumed forms of Brahman—the correlatives Isvara-jiva-jagat,
and bondage and freedom etc.—are considered real or unreal from
the transcendental plane, their mutual relationships remain the same
on the empirical plane, as they have the same empirical status and
reality, with their respective roles to play in the game of the universe.
It does not affect our practical life in any way, since the means and
ends, rewards and punishments, will remain the same according to
the rules of the game, whether we consider them ‘real’ or ‘unreal.
If the universe is held to be unreal, then the rewards and punish-
ments also must be considered as unreal, as in a dream. Our ethics
and morality, our aspirations and achievements, remain relatively
valid, as in the case of day and night: day and night are true and
valid to those living on earth, and their life is conditioned accord-
ingly, though they may not be true for one far out in space, and do
not exist at all for the sun which is ever illumined.

What then is gained by knowing the highest Truth? just as the
physicist’s view of matter and the nature of the physical universe—
that it consists of very subtle intangible fundamental particles—gives,
without affecting the ordinary life, a new dimension to our under-
standing of the physical universe; by knowing the Highest Truth,
we understand the real nature of the entire phenomenal universe
and of ourselves. This will help us to evaluate things and events
properly and to rise above all dvandvas or pairs of opposites. It
will enable us to cultivate equanimity, serenity, detachment, com-
passion, love for all beings, and freedom from ego, rising above all
petty selfishness. Such a person will always experience inwardly
the Bliss of realization of his true Self—which is also the Self of all
beings—freed from all doubts and fears. While the ignorant man,
attached to his personality, taking things as ‘real’, undergoes elation
and dejection constantly and is haunted by innumerable hopes and
fears, the wise man remains inwardly peaceful and happy, and ful-
fils his role efficiently as in a drama, without being affected by the
circumstances of external life.



The Philosophy of Shankaracharya: An Interpretation 113

Therefore, as long as jiva-hood exists, and we are within the rules
of the game of the universe, all empirical relationships and activi-
ties do obtain and are completely valid and real on that plane, just
as in the case of a sovereign and his subjects, and the state and its
laws—which, though these are man-made contingent relationships,
are nevertheless binding as long as they last. Of course, I§vara being
Brahman, our own inner Self, He can become an object of intense
love,”* whereas a sovereign can command only loyalty. Our love
and devotion to our parents, guru, and others is not unreal empiri-
cally though the relationship is temporal, and they, as well as we,
all pass away. In fact, we think of Isvara and His Sakti as parents of
the universe (jagatah pitarau vande Parvati-Paramesvarau). After
all, nothing loses its essential reality. What are lost or sublated are
only names and forms, including our own.

Again, Shankara does not anywhere ask us to discriminate
and give up I$vara, who is the Oversoul, as unreal. Rather he af-
firms ISvara always as sarvajfia, sarvesvara, and karunika, that
He is none other than Brahman, and we that have to seek His
grace to realize the Truth. (See Gita Bhdsya 2.39: “I$vara-prasada-

94 We do not, in fact, love anyone for the sake of the body, but on account of
the Self within. The body is ever changeful, and will be consigned to fire
when life departs. But still, we continue our love. We love our beloveds, even
when they are sickly or meet with an accident and become deformed. We
love even animals. Everything becomes lovable when it is favourdbly asso-
ciated with oneself and gives joy. Therefore, the Brhadaranyaka Upanisad
declares that husband, wife, children, wealth, etc. and everything else be-
come lovable only because of the Self (Atman): “Na va are patyuh kamaya
patih priyo bhavati, Atmanah tu kamaya patih priyo bhavati. ... Na va
are sarvasya kamaya sarvarh priyari bhavati, Atmanah tu kamaya sarvarih
priyam bhavati” (2.4.5).

Moreover, love is always spontaneous. The gopis loved Krishna spon-
taneously; they did not stop to consider his Godhood etc. They loved the
simple Vrindavan cowherd-Krishna, with the flute in hand, and not the
King Krishna of Mathura, with his majesty etc. Other great devotees also
did not stop to consider the relative merits and superiority of their cho-
sen deities (Ista). Many identified their Ista, whether Vishnu, Shiva, Surya,
Ganapati, Devi, Rama, Krishna, or any other Deity, with Iévara, and many
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nimitta jaianaprapteh”; also Vivek. 416: “Prajnaya eva taret vidvan
I$varanugrhitaya.”) He asks us to discriminate regarding who we
really are; and when we know our true nature, we transcend our
personality, and with it the universe also. I§vara remains in His
true nature as Brahman.

34. Can the Non-personal Brahman
Serve as Personal Isvara?

One may, however, raise an objection: It is understandable that the
Supreme I[$vara as a personal God in His own right, with innumer-
able powers and blessed qualities or attributes, can do wonderful
things, and assume forms. But, though we may conceive of Brahman,
through the upadhi or adjunct of the universe, as Isvara—as its Lord
and Soul, which Its inscrutable innate Maya-power has spontane-
ously and mysteriously projected, still, how can the Absolute Brah-
man, which is nirguna-nirakara (formless and attributeless) and
not a person, act as Isvara? It is indeed a very intelligent and subtle
question. But a little analysis will make the position clear.

In the first instance, I§vara and we are not separate from Brah-
man in our true nature. Brahman is not devoid of consciousness like
the scientists’ material reality, Consciousness being Its very nature.
Though It is beyond all phenomenal attributes and forms which
we conceive of, It is Satyam-jianam-anantam (i.e. Absolute Exist-
ence-Knowledge/Consciousness-Infinity) and hence of the nature
of Absolute Ananda (Bliss) as well. It is the source of the universe,
manifesting innumerable relative forms, powers, and attributes.
Though Brahman is not a Person, in the phenomenal sense, It is the
source and substance of all personalities, through Its power of Maya.

others with the Supreme Brahman or with both aspects. This becomes
clear when we go through the numerous hymns addressed to those dei-
ties. In the Ramanama Sarmkirtana it is sung: “Rama is the Supreme Pure
Absolute; who, within time-space causation, is the Paramesvara . .. who
is now worshipped as the ‘son of Dasaratha’—Suddha brahma paratpara
rama, kalatmaka paramesvara rama.”
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In fact, personality is nothing but the Cit (jignam) aspect of Brah-
man manifesting individually and collectively, through the ‘material’
bodies projected from Its Sat aspect, and manifested spontaneously
and sportively (lila) by virtue of Its Ananda aspect, by Its power
of Maya.”® Even an insentient power like electricity, when associ-
ated with material equipment like computers and other electronic
gadgets, accomplishes wonderful work. Much automation is done
through electronic gadgets. However, electricity needs extraneous
intelligence to guide it and associate it with gadgets, whereas Brah-
man is of the nature of Intelligence itself (Cit).

Being Infinite, and beyond time, space, and causation, Brah-
man is beyond all forms. Brahman is trans-personal and is called
‘It, because It cannot be characterised as ‘He’ or ‘She’—or as a com-
bination of both—since these are only phenomenal concepts. Pure
Sat or Being is beyond all such characterizations, just as one cannot
characterize knowledge as he or she or as a person, though we do
personify it as Sarasvati. And what is really meant by nirguna is that
no attributes which we experience and conceive of objectively can
be applied to Brahman. It being the Non-dual Infinite (advaitam,
anantam), the distinction between quality and substance that is
made in normal usage is not valid in Brahman. These attributes or
qualities are the products of the three gunas of Maya, which rests in
Brahman like heat in fire without affecting It, being Its very nature.
Fire is not hot to itself, but only to others who feel it. When we say
fire is hot, we are superimposing our notions or experiences of fire
on it. Similarly, though Brahman is nirguna, It is the source of all
the gunas. We feel and experience all the phenomenal gunas pro-
duced by Its Maya, like the heat of fire, in our dualistic phenomenal

95 Of the three phenomenal ‘aspects’ of Brahman, Sat, Cit, and Ananda, the
Sat (Existence) aspect is manifest in all beings—sentient and insentient; in
minds, besides Sat, the Cit (Consciousness or Knowledge) aspect is mani-
fested; and in pure modes of the mind (sattvika buddhi), besides Sat-cit, the
Ananda (Bliss) aspect also is manifested. In its fourth dimension (Turiya),
the source of the other three aspects, Brahman is Ananta (Infinite), beyond
all phenomenal descriptions.
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existence, and superimpose them on Brahman, and call It Saguna
Brahman or ISvara. (See note 50, p. 73).

Even the Supreme Personal God, I$vara, being infinite, has no
definite form; and we cannot say whether Isvara is ‘He’ or ‘She’, or
what else. Religionists have differently conceived ‘Hin, since no-
body knows or can know objectively exactly what God is. Again,
when ‘He’ acts, He has to act through His powers. Then actually, it
is His powers that act spontaneously through ‘Him’. One may say
that they act through His will. But even His will or thought is His
power and emerges spontaneously, for if we conceive of its emer-
gence from another will or thought, then we fall into a regressus
ad infinitum. Then we may say, He and His powers are identical.
In that case too we have to grant that I§vara’s activities take place
spontaneously, since He is not deliberately using His powers, for
deliberation or will is again an act which must arise by itself. God
was quiet. Then ‘He’ willed. What is it that made Him give up His
quietude and will? Either we have to assume an extraneous stimu-
lus or accept that the will operates spontaneously. Hence it cannot
be caused or be time-bound.

Again, suppose the personal I§vara is the Soul and the universe
is His body. Then, the powers vest in Him—the Soul of the uni-
verse—and He acts through the body. In this case also, the powers
within must be first motivated by the Soul, which in itself is form-
less, and the Soul is not apart from the body. If the Soul has to mo-
tivate the powers, It has to think or will, and the will has to arise
spontaneously. If the will has to be produced by an act, then that
act again has to be willed; thus we move in a circle. So we have to
accept spontaneous origination.

If one says, the Soul and body are inseparably one, then also the
will must first arise spontaneously; then other activities can take
place by the power of the will. Even if the powers are vested in the
body, the will must first arise spontaneously, either from the Soul or
from the body, and not as the result of an act which itself depends
-on the will as shown before. Thus whether I§vara ‘acts’ through
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personality or without it, with organs or without organs, all that
happens happens spontaneously by His mere presence (yasya san-
nidhi matrena).’® This is designated the lila of Isvara or Maya of
Brahman, both having the same significance.

Thus Maya-power also arises spontaneously from Brahman with-
out Its willing, and projects the universe and its beings, and makes all
life’s activities possible, just as fire radiates heat and light spontane-
ously, and not as an act of its will. Hence it is possible for Brahman
conceived as I§vara to act spontaneously. In fact, they are not two
different entities.”” Because He is infinite and perfect (pirna), and

96 It is owing to this fact that [§vara or Brahman remains untouched by all
spontaneous effects of Maya which we experience and again superimpose
on Him or It. Even we, as Pure Self, really do not perform any actions, but
due to wrong identification with the psycho-physical organism and its ac-
tivities, and the consequent delusion, we consider that we do them. So the

Gita says:
* Prakrteh kriyamanani gunaih karmani sarvasah

Ahambkara vimidhatma kartahamiti manyate. (3.27)
+ Tattvavit tu mahabaho gunakarma vibhagayoh

Guna gunesu vartante iti matva na sajjate. (3.28)
* Na kartrtvam na karmani lokasya srjati prabhuh.

Na karma-phalasarityogam svabhavastu pravartate.  (5.14)
+ Nadatte kasyacit papam na caiva sukrtam vibhuh.

Ajfiagnena-avrtam jaianam tena muhyanti jantavah. (5.15)
- JAdnena tu tad-ajfidnam yesam nasitam atmanah

Tesam adityavat jianam prakasayati tatparam. (5.16)

* Maya tatamidarin sarvam jagat-avyaktamiirting.
Mat sthani sarvabhiitani na ca aham tesu avasthitah.  (9.4)

* Na ca matsthani bhutani pasya me yogam-aisvaram. (9.5)
* Na ca marh tani karmani nibadhnanti Dhanafijaya
" Udasinavat-asinam asaktam tesu karmasu. (9.9)
* Tasya kartaram api mam viddhi akartaram-avyayam.  (4.13)
* Yasya sannidhi matrena deha-indriya-mano-dhiyah
visayesu svakiyesu vartante preritd iva. (Vivek. 129)

97 When we think of Reality as Brahman then Maya is Its natural Power.
When we think of It as I$vara, the Lord of the Universe, then He controls
it, and is not cognized by all since He envelops Himself with his creative
Maya (Yoga-maya). Cf. Gita 7.25: “Nahari prakasah sarvasya yogamaya
samavrtah; midho’yam na-abhijanati loko mam ajam avyayam.”
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of the nature of Sat-cit-ananda, whatever spontaneously emerges
from I$vara, will be Satyam-sivam-sundaram. Thus when we think
of Brahman as I$vara, nothing has really changed; only we too re-
maining on the personal level can derive from Him whatever we
want. I$vara fulfils us in the way we approach Him, as we are His
own; He is equal to all. Whatever one seeks from Him earnestly one
gets spontaneously.”® This is His grace. He is the ideal of perfection,
and like a mirror showing us our image, helps us to correct our-
selves and realize our true nature. Hence Brahman, though Itself
neutral, as I$vara, makes possible all our life’s activities and ideals
and helps us to perfect ourselves.

Thus there is really no difference between Brahman and Isvara.
One is a transcendental view of the Absolute Reality, and another
as we see It phenomenally. It is like seeing the light through a prism
or without it. The reality is one and the same. Brahman spontane-
ously appears to us as I$vara when we look at It from within the
universe. All names and forms and attributes arise spontaneously
from Brahman through Maya-power, and we as empirical persons
experience them as if they are other than Brahman, and relate them
to It/Him as their cause. But in fact they are not other than Brah-
man. And when we relate the whole universe, as we experience and
understand it, to Brahman, we think of Brahman as.[svara. Just as
when kingship is conferred on a person, he is called a king, and
exercises all the powers of a king, though they are not integral to
him, similarly, I$vara, deriving His powers from Brahman—that is,
Brahman-as [§vara—exercises all the powers of universal Lordship,
as long as the universe and the jivas exist.

Therefore, what is really meant by superimposition on Brahman
is that we who find ourselves within the universe projected by Maya,
endowed with a personality, superimpose our perceptions and con-

98 Cf. Gita 4.11: “Ye yatha mam prapadyante tan tathaiva bhajamyahari”; 5.19:
“Ihaiva taih jitah sargo yesarh samye sthitarh manah; nirdosam hi samam
brahma tasmat brahmani te sthitah”; 9.29: “Samo-aham sarva bhutesu na
me dvesyo-asti na priyah.”
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ceptions of the triad of jiva, jagat, and Isvara on Brahman. That is
why so many conceptions of I$vara or God, the soul, and the uni-
verse are possible by different religions, philosophies, and sciences.
Some conceive [$vara as ‘He, some as ‘She’, some as ‘Ardhanarisvara’,
some with form, some without form; some as Trinity, some as Unity;
and so on and so forth, according to different points of view, and
some deny a creator-God altogether. Similarly, different people hold
different views with regard to the soul and the universe.

If a personal creator-God can be conceived of as untouched by
His creative activity and the evil in the world, it stands to reason
that the trans-personal Brahman is untouched by the world itself,
consisting of both evil and good. By accepting the idea of superim-
position alone all these above conceptions are possible, and Isvara
can be placed beyond evil. Moksa too will be possible by the removal
of the superimposition of jiva-hood on the Atman through right
knowledge (satya-jfiana), free from wrong-knowledge (mithya-
jAiana). The mirror only shows your face. If you smile, you will get
a smiling reflection; if you make a grimace, you will have that re-
flection. But the mirror, though reflecting both, is not affected by
either. When you withdraw from it, the mirror is clean as it always
was, without any reflection or image inside it. It was we who all
along projected the image on to the mirror and saw it in the mir-
ror, which nevertheless was functionally useful. While the mirror
can reflect our image in the presence of physical light, Brahman
reflects our conceptions, which are functionally valid in empirical
life, when the effects of Maya cover up our knowledge (AjAanena-
avrtam-jiidnam tena muhyanti jantavah—Gitd 5.15).

35. Is Brahman Superior, or Isvara?

Some theologians consider the personal I$vara as the Supreme, and
either reject Absolute Brahman or try to show It as a lower state
of the Supreme I$vara. They are also at pains to show the absolute
‘reality’ of the created world, like materialists, though it has no value
in itself but only in relation to living beings as a means for gaining
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experience and attaining perfection, just as an artificial target helps
us to correct our aim. All religions exhort us to seek perfection in
God, and not to set any store by this ever-changing world. The devo-
tees of God are averse to coming back to this world, unless forced
by karma; and in some religions they cannot come back at all, for
they have only one life here.”® So it should not matter very much,
when we are exhorted to give up the world mentally and.cultivate
detachment, whether we do it considering the world of our life and
experience as ultimately ‘unreal’, or as ever-changing, full of evil,
and ephemeral, or both, though the first attitude will be helpful in
cultivating detachment. However, Shankara—echoing the Mundaka
and other Upanishads—wants us to consider the world as Brahman
Itself (Brahma eva idam visvam; cf. Vivek. 227-31, 251), to give up
only the wrong notions about it and about our personality, and to
realise the identity of Brahman and Atman. Since there is nothing
other than Brahman, he exhorts us to see the same Brahman/At-
man in all beings in terms of the teachings of the Upanishads and
the Gita.'®

It is really immaterial for Shankara, whether you derive Brah-
man from [$vara or I§vara from Brahman in the Upanishadic sense,
for they are not two Realities.'”* He often uses them interchange-

99 Many do not accept any life after death or a return to this world. And they
say, “Even if we return we have no memory of or identity with any past life;
all those born are taken as new persons, and they too act as such.” Some
hold that the world will come to an end soon and once for all.

100 Yastu sarvani bhitani atmanyeva-anupasyati

Sarva bhutesu ca atmanam tato na vijugupsate.
* Yasmin sarvani bhatani atmaiva-abhit vijanatah,

Tatra ko mohah kah $oka ekatvam-anupasyatah.  (Isa Up. 6,7)
* Sarvabhutastham-atmanam sarva-bhiitani ca atmani

Iksate yoga-yuktatma sarvatra sama-darsanah. (Gita 6.29)

101 To think of the superiority and inferiority of Brahman and Ifvara is as ri-
diculous as considering whether the Bala-Krishna or the Krishna of the Gita
is superior. They are one and the same Reality; only chronologically, Bala-
Krishna is earlier in manifestation. One is the potential aspect, the other
the kinetic or functional aspect. One may also liken them to to water and
ice, as Sri Ramakrishna did. Water frozen is ice, and ice melted is water. You
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ably, even as Brahman-Atman are used, in his commentaries on
the Gita, Upanishads, and Brahma Sutras. There is neither superior
and inferior, nor higher and lower, in the non-dual Infinite, beyond
Maya, beyond time, space, and causation. They are the transcend-
ent (para) and relative (apara) views of the same Reality. From the
transcendent point of view, the Reality (Brahman) appears as the
Paramatman, the Self of the universe, and as the Atman, the Self of
us, the jivas, who are a part of the universe; and we realise the iden-
tity of both through jnana by renouncing our personality. From the
relative point of view, we consider the Reality as the Lord and Soul
of the Universe (I$vara), and of ourselves as the lord and soul of the
body (jiva), and we approach Him through bhakti and merge in
Him with our sattvika personality, or remain with Him in His loka
or plane of manifestation (paramam padam).'*> We may pursue any
goal as per our choice. These are our viewpoints within Maya. At
best we may say, those who like the Cit aspect of Reality prefer It as
Brahman, and those who like the Ananda aspect of Reality prefer It
as I$vara. However, when once we reach either of them, we will real-
ize both, since the two are not different.’®® Then the Reality, beyond

may use them according to your needs. Similarly, the relative aspect of
Brahman is Iévara, and the transcendent aspect of I$vara is Brahman.

102 Br. Su. Bha. 1.1.12 intro.:“Evam ekam api brahma, apeksita-upadhi-
sambandharn nirasta-upadhi-sambandham ca updsyatvena jrieyatvena ca
vedantesu upadisyate.” Cf. Bhagavata 11.9.17, 18:

* Eka-eva advitiyah abhit atma adharo akhilasrayah
Kalena-atmanubhavena, samyam nitasu Saktisu;
Sattvadisu adipurusah pradhana-purusa-isvarah.

* Paravaranam paramah aste kaivalya-samjfiitah
Kevalanubhavananda-sandoho nirupadhikah.

103 Itislike approaching fire which is both bright and hot. A person seeking
light to read may go to the fire. It will serve his purpose, but he will also get
the warmth of fire, though he may not have sought it. Similarly, one who
goes to seek the warmth of fire will also get its light. The first may be com-
pared to a Jfiana-margi, and the second to a Bhakti-margi. Karma-marga
consists in gathering the fuel and rubbing the sticks to kindle the fire. Once
it is kindled, the hidden fire in the fuel manifests, and gives both light and
warmth by its own nature.
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words and thoughts, presents Itself and engulfs us—our ego. What is
that state—who can say? There is no duality there whatsoever.

36. Duality is not Final

A cognate idea of ‘un-reality’ is the expression as it were’ or as if’
(iva), which Shankara frequently uses. This expression is often
taken exception to. It is not that Shankara invented it. He has just
taken up what the Upanishads themselves say to deny final dual-
ity in Existence: “Where there is duality as it were”. (E.g. “Yatra hi
dvaitam-iva bhavati taditara itaram pasyati”"—Brh. Up. 2.4.14). As
such the charge against him of teaching ‘the wrong doctrine’ that
dvaita is not absolutely or metaphysically real, if it can be sus-
tained, must be laid at the door of the sruti itself, and not leveled
at Shankara. Sruti again and again denies ultimate duality and as-
serts that everything that we perceive is nothing but the Self (At-
man) or Brahman.'®*

Some people argue that considering the world even metaphysi-

104 Cha. Up. 6.1.4: “Vacararmbhanar vikaro namadheyam mrttiketyeva
satyam.”

Katha Up. 2.1.11: “Mrtyoh sa mrtyum gacchati ya iha nand iva pasyati.”

Cha. Up. 6, sections 8-16: “Sa ya eso anima etad atmyamidam sarvari
tat satyam sa atma tat-tvam-asi S)v,etaketo.” (Repeated 9 times.)

Brh. Up. 2.4.5: “Atmano va are darsanena sravanena matya vijianena
idam sarvam viditam.

Brh.Up. 2.5.14-15: “Ayamatma sarvesam bhitanam madhu asya atmanah
sarvani bhatani madhu yah ca ayam asmin atmani tejomayo amrtamayah
puruso yah ca ayamatma tejomayo amrtamayah puruso ayameva sa
yo ayamatma idam amrtam idam brahma idam sarvam. Sa va ayam
atma sarvesam bhitanam adhipatih sarvesam bhitanam raja tadyatha
rathanabhau ca rathanemau ca arah sarve samarpitd evameva asmin atmani
sarvani bhitani sarve devah sarve lokah sarve pranah sarva eta atmanah
samarpitah.”

And Brahman-Atman became all this through Its Maya-power.

Brh. Up. 2.5.19: “Rapam rapam pratirapo babhuva tadasya ripam
praticaksandya. Indro mayabhih puru-riipa iyate . . . bahuni ca anantani
ca tad etat brahma apurvam anaparam anantaram abahyam ayam atma
brahma sarvanubhih.” Cf. Katha Up. 2.2.8-10.
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cally unreal weakens moral and spiritual effort and leads to immo-
rality. Some may say, “Since the world is unreal, my actions too are
unreal,” and go on committing immoral acts. But a little thought will
show that this attitude does not stem from holding the world to be
un-real, but from the double-standard adopted by such a person,
who presumes that, though the world is unreal, he with his body is
real. Apart from all that has been pointed out already on this topic,
if he really thinks that the world is unreal like the dream, he has
no incentive to commit any immorality, because nobody tries to
obtain dream, or unreal, entities. Only because he thinks they are
real does he strive to obtain them. Again, such people take their
personalities and their desires as real and the world they see as un-
real, and think they should be able to do whatever they like but be
spared punishment. This is also not correct; they should consider
the punishment also unreal, or cease from evil.

We also see in the world that those persons and nations who
profess religions that consider the world very real and separate
from God, commit more and greater crimes and atrocities than
others, because of their greed and attachment. The more they con-
sider the world to be real and separate from God, the more God
becomes unreal to them. Hence, the Isa Upanisad (1) advocates the
divinization of the world and giving up of greed and attachment.
If a person takes the world really as unreal, and if he is sincere, his
attitude will be one of detachment to worldly objects, and he will
strive to attain the Real, going beyond relative good and evil. And
once he strives to see the same Real Brahman or Atman every-
where, he will have no delusions and will always be engaged in the
welfare of all without any selfish interest (sarvabhita hite ratah).
(See note 100, p. 120.) It is to exhort man to reach the Real, to see
the Atman in all beings and be a blessing to all, that the world of
duality is shown to be ultimately unreal, and not just for the sake
of philosophical argument.'®

«

105 In the Gospel of Sri Ramakrishna, we find that Sri Ramakrishna often
repeats: “God alone is real and the world is unreal” This did not affect his
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37. The Character of Sri Shankara’s Philosophy

It may also be pointed out here that for the Vedanta philosophy, the
Vedanta or the Upanishads (the sruti) are the primary authority, and
the Brahma Sutras and the Gita, though very profound and helpful,
being smrti, are of secondary authority only, and have to be inter-
preted in harmony with the primary authority. However, Shankara
finds no contradiction in them, since Brahman and personal Isvara
are not two realities, but two aspects of the same Reality. (Dve vava
brahmano rupe, mirtam caiva amurtam ca—Brh. Up. 2.3.1.) It is
only those who do not accept the Upanishadic teachings and want
to consider the personal I$vara as not only the highest but also the
only Reality, that find contradiction."*®

Shankara’s glory is that he systematizes the Upanishadic thought
and realizations of the seers in such a way that it can accommo-
date, on the relative plane, all aspects of the various philosophies
of the past, present, and future, including Buddhistic philosophy.
Though their view-points may be different, they are acceptable in
so far as they are rational and realizable, and not finally contradic-
tory to the main theme of the Upanishads—based on direct and
im-mediate realization—that there is an ultimate Infinite Spiritual
Reality (Brahman) which is cognized in all beings as the Atman, and
that both are identical. (Cf. Yat saksat aparoksat Brahma ya atma
sarvantarah—Brh. Up. 3.4.1). All the philosophies, including that
of Advaita, are but different rational expressions at different levels,
from different points of view (darsana), on the relative plane, with
relative philosophical merits, of the same non-dual, Absolute Real-

devotion or moral conduct. Further, Sri Ramakrishna, ‘the King of Devo-
tees, accepts both the Nitya (Eternal) and the lila (Sportive), that is, the
transcendent and relative aspects of Brahman. He also declares that Brah-
man is beyond all words.

106 Cf. Shankara’s commentary on Mandiikya Karika 3.17-18: “Svasiddhanta
vyavasthasu dvaitino niscitd drdham, parasparari virudhyante taih ayarh
na virudhyate. Advaitam paramartho hi dvaitam tat bheda ucyate, tesam
ubhayatha dvaitam tena-ayari na virudhyate”
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ity, beyond all empirical expressions, which can only be realized.'®’
It is the Infinite, the Parna.

Sankara’s philosophy, therefore, is neither Maya-vada, as some
would like to characterize it with an understandingless, derogatory
overtone, nor I$vara-vada, nor even mere Brahma-vada. It includes
all these and much more. If it be a vada at all, it is primarily Atma-
vada, which establishes the supremacy of the Atman, which is iden-
tical with Brahman, and is the only irrefutable Reality within the in-
tuitive experience of all, at all times, as their very Self.'°® In a sense
his is not a vada at all; he only rationally and systematically upholds
the Upanishadic teachings and their supremely unique contribution,
Atma-vidya, which no other philosophy or religion in the world has
taught. Theistic religions and philosophies, hypothetical and specu-
lative, are galore. But there is none which establishes the identity of

107 Shankara considers all the various speculations about the origin of the
universe, etc. as only different stories. What is important is to realize
the oneness of the Self and Brahman, the Absolute Reality, through di-
rect or indirect means. He points out in his commentary on the Ait. Up.
Chapter 4, intro.: “Na hi srsti akhyayikadi parijaanat kimcit phalam isyate.
Aikatmyasvaripa parijidandttu amrtattvam phalam sarvopanisat prasiddham.”

The whole of Section Two in Chapter Two of the Mundaka Upanisad is
devoted to the description of the glorious nature of Atman/Brahman, and
exhorts man to realize It giving up all other vain talk, for It is the ‘Bridge
to Immortality’: “Yasmin dyauh prthivi ca antariksam, otam manah saha
pranaisca sarvaih; tam eva ekam janatha atmanam, anya vaco vimuficatha
amrtasya esa setuh.” (Mun.Up. 2.2.5)

108 (Cf. note 12, p. 48, last 3 lines) Philosophically, the glory of the Self (At-
man) is that It is the only pure and ultimate subject and centre of all ex-
perience; and the Universe, God, and even Brahman are, empirically, Its
objects, though transcendentally in realization they are all identified in the
Absolute Reality, devoid of subject-object relationship. When Atman is said
to be one with the Infinite Brahman, it is to ward off the notion that It is
finite, being intuited within; and when Brahman is pointed to as the At-
man or Self of all, it is to ward off the notion that It is remote as an object,
and is merely of an inferential character. Thus, the great Brahman-Atman
equation gives us an existent, irrefutable, experiential, Infinite Absolute
Reality. Of course, God is no other than Brahman relatively viewed. This
makes Vedanta philosophy scientific, practical, and universal, instead of
mere speculation, theological or otherwise.



126 Sri Shankaracharya: Life and Philosophy

jiva (as Atman) and Infinite Brahman (jivo-brahmaiva na-aparah),
except the Upanishadic thought, based on direct realization. Moreo-
ver, it also delineates the way for its realization by all. Thus Advaita
Vedanta affords humanity the Supreme Fulfilment (nihsreyasa), than
which there can be nothing greater. (Yari labdhva caparam labham
manyate na adhikam tatah—Gita 6.22; cf. also 7.2).

38. Contributions of Sri Shankara to
Religio-philosophical Thought

The great and unique contributions of Shankara to the Religio-

Philosophic thought of the world are as follows:

1. He co-ordinated the profound spiritual insights and realizations
of the Vedic seers, recorded in the Upanishads, and expounded
the philosophy of Vedantic Non-dualism (Advaita), and founded
it, for the first time, on the triple basis (Prasthanatraya) of the
Upanishads, the Brahma Siitras and the Gita, answering to spir-
itual tradition (Sruti), rational investigation of Truth or Ultimate
Reality (yukti), and Its actual verification or realization in life
(svanubhiiti). Thus he rescued philosophy from vain specula-
tions, and religion from mere dogmatic beliefs, and gave to both
of them a rational, scientific, and universal basis. By bringing
these together to reinforce each other, he helped the evolution
of a philosophic religion and spiritual science open to investi-
gation, at once rational, comprehensive, and universally realiz-
able by every competent person, even as in the case of physical
sciences.

2. He gave a practical scientific foundation to philosophy by show-
ing that the Absolute Spiritual Reality (Brahman), cognized as
the experiential Self (Atman) in all, is the pure Subject within all
and the basis of all our knowledge and experience.

3. He pointed out that Maya, the Power of Brahman, is a fact of
empirical experience, but is relativistic in nature, i.e. in the state
of identity of the pure Subject with Brahman, Maya and its
products are not experienced. Maya is also the principle of ap-
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parent diversification through time, space, and causation, op-
erative in this variegated universe, which is its product (Maya-
kalpita desa-kala-kalana-vaicitrya-citri-krtam). The products
of Maya too share its imponderable relativistic nature—i.e. em-
pirically real, but transcendentally unreal, like dream objects
on waking. (Svakale satyavat bhati prabodhe sati-asat-bhavet
—Atmabodha 6).

4. He showed that our empirical personality arises due to the mix-
ing up through superimposition (adhyadsa) of the Self (pure
Subject) and the not-Self (the psycho-physical organism, which,
being a part of the objective universe, is an object). Hence all
our empirical knowledge and activities, including those in the
social, moral, scientific, philosophical, and religio-spiritual fields,
are relativistic in nature, and have, therefore, only empirical, i.e.
relative or conditional validity.

5. He established that the empirical self (jiva) in the individual is
the phenomenal manifestation of the Supreme Self (Atman),
which is identical with Brahman, the Absolute Spiritual Reality,
and this identity is transcendentally realizable where the relativ-
istic Maya ceases to be Maya and is identified with Brahman.

6. He declared that Brahman and Isvara (Godhead) are one and
the same Infinite Spiritual Reality, viewed from the transcen-
dental or noumenal and the relative or phenomenal standpoints
respectively—that is, from the nispraparica (devoid of the uni-
verse) and sapraparica (inclusive of the universe) points of view.
The Supreme Brahman, when viewed as associated with the uni-
verse is [$vara, and as associated with the individual is jiva. Thus
Brahman-Atman-Maya-Isvara-jiva-jagat are all non-different
transcendentally, though they appear functionally different phe-
nomenally for enacting the drama of the universe-game. They
have validity in their respective spheres on the relative plane,
just as the same H,0 can appear as water, ice, vapour, fog, frost,
snow, foam, etc. under different conditions, exhibiting different
properties. That Supreme Non-dual Reality (Tat-sat), where all
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such phenomenal distinctions cease and which is beyond all
empirical words and thought, is known to us prior to enlighten-
ment only through the sruti, which is a record of supra-mental
realizations.

7. He recognized and showed that within the framework of this
comprehensive system of thought, all human desires and goals
(purusarthas), secular achievements (abhyudaya) as well as re-
ligio-spiritual fulfilment (nihsreyasa) (including gaining heaven
or Mukti), are possible and can be meaningfully pursued by dif-
ferent persons according to their competence. For this purpose
there are varied means and methods and different spiritual paths
(yogas) suitable to different persons and conditions.

Thus Shankara harmonized all aspects of the teachings of the Up-

anishads (Vedanta) and synthesized them with our empirical life,

knowledge, and activities in his comprehensive system of thought,
giving them all graded values and validity. He could do this by
the epoch-making discovery of Maya as the principle of relativity
and thus positing the paramarthika (noumenal or transcendental)
and vyavaharika (phenomenal or empirical) views of Reality. His
other great discovery, or rather rediscovery, is that the empirical
self (jiva) is none other than the Supreme Self (Atman-Brahman),
reflected in every being. Thus the infinite potentialities and perfec-
tion of the Supreme Self lie hidden in humanity, like the potential-
ity of a big banyan tree in a minute seed (vata-kanika), and hence
every one of us can manifest the Infinite Divine (Brahman) within
by unfolding the potentialities and realizing the Truth. And to
this realization he invites all humankind,'® reiterating the clarion

call of Vedanta: “Srnvantu visve amrtasya putrah a ye dhamani

109 Cf. Vivek. 302:
Brahmananda-nidhih mahabalavata aharhkara ghora-ahing
Samvestya atmani raksyate gunamayaih candaih tribhirmastakaih;
VijAianakhya mahdsina Srutimata vicchidya Sirsatrayam
Nirmilya ahimimam nidhimh sukhakararm dhirah anubhokturh ksamah.
See also verses 2-5, 217, 251~264, 375-78, 394-95, 408-10, and 482
[ Vivekaciidamani (Kolkata: Advaita Ashrama, 2003)]
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divyani tasthuh; vedahametam purusam mahantam aditya varnam
tamasah parastat; tameva viditva atimrtyumeti nanyah pantha vi-
dyate ayanaya”” (Sve. Up. 3.5, 3.8)

The great scientist Albert Einstein discovered the revolutionary
Theory of Relativity and the immense potentialities of the atom in
recent times. Shankara was the great ‘Einstein’ of the philosophical
world who, more than twelve centuries ago, discovered Maya as a
Relativity Principle, and the infinite spiritual potentialities and per-
fection of the soul as ‘Atman’.**° Besides, he is the brilliant sun of the
religio-spiritual world illuminating the Himalayas of the Self.

- It is only when we study Shankara in the historical perspective of
the development and evolution of the various religio-philosophical
concepts in the different schools and systems of philosophy that
prevailed then or preceded him that we can really appreciate the
glory of the mighty edifice of thought that he erected with all those
concepts, developing and refining them to their ultimate culmina-
tion in the shining pinnacle of Advaita.

39. Advantages of the Advaitic View-point

What are the advantages of the Advaitic view-point?

First of all, it recognizes the validity of the realizational state-
ments in the Upanishads about the Infinite, Trans-personal, Non-
dual, Homogeneous, Absolute Reality, beyond words and thought,
which is the source of all relative phenomena and is cognized as
the Pure Witness-Self in all.

Second, while it faces some inherent logical difficulty in account-
ing for the Infinite Non-dual Homogeneous Noumenal Reality ap-
pearing as the phenomenal Many, the logical difficulties faced by the
dualistic systems are far greater and more numerous. (The origin of
the universe and its beings is a profound mystery to all schools of

110 Swami Vivekananda, who continued and advanced the work started by
Sri Shankara, has pointed out and repeatedly emphasized that we can draw
upon the infinite potentialities of the Self for our upliftment and achieve-
ment on the empirical plane as well.
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religio-philosophic thought in the world, as well as to science—not
only to the Advaita philosophy.) However, if we remember that all
philosophizing is done within the universe in which we find our-
selves as living and thinking personalities, Shankara’s explanation,
by positing Maya and adhyasa as facts of experience, seems to rec-
oncile satisfactorily the One and the Many.

Third, on the phenomenal relative plane, it can broadly accept
the different dualistic and idealistic modes of explanation also,
since a phenomenon can be accounted for in different ways, as it
is we who see it and account for it. In fact, there are several theistic,
non-theistic, realistic, and idealistic explanations for the game of
the universe which exclude each other, for each considers its own
view absolute. However, Shankara recognizes that they all have
elaborated in their own way beautiful systems which can very well
serve their votaries to reach the goals envisaged by them, for the
psychological principle is, “Yat dhyayati tat bhavati—whatever one
meditates upon that one becomes or attains.” (Cf. Gitd 17.3: Yo yat
sraddhah sa eva sah.)

Fourth, it recognises an Absolute Trans-personal Reality, and the
phenomenal nature of Isvara as our formulation of the Absolute on
the empirical plane, allowing for the conception, worship, love, and
contemplation of I§vara under any name and form, as either ‘He,
or ‘She’, or ‘It, and also without any form, with equal validity. Thus
it renders support to all religious strivings and makes for religious
harmony.'"! Also, unlike a personal creator-God—who is not a fact
of experience universally and is conceived in different ways, and
who presents a lot of difficulties with regard to evil and misery in
the world—Brahman, as Trans-personal Absolute Reality or Truth,

111 Swami Vivekananda, in his letter of 10 June 1898 to Mohammad Sarfaraz
Hussain, writes: “Whether we call it Vedantism or any ism, the truth is that
Advaitism is the last word of religion and thought, and the only position
from which one can look upon all religions and sects with love. We believe
it is the religion of the future enlightened humanity” (Complete Works of
Swami Vivekananda 6.415)
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ever untouched by the phenomena produced by Maya, does not
present such difficulties. And Brahman is also a fact of intuitive
experience at all times to all beings as their Self.

Fifth, it can also harmonize with modern science, as it accepts
satkarya-vada (the effect is only the modification of an existing
cause—that is, the principle of evolution and not creation on the
phenomenal plane), renders explanations of things from the nature
of things themselves, and seeks no extraneous entity like a creator-
God for explanations.''? _

Sixth, it declares that since Brahman-Atman is an existent Trans-
personal Reality or Truth, It can be sought after by everyone, dis-
covered, and realized by one’s own efforts, as in the case of scientific
truths. There is no special favour for anyone. Truth is equal to all,
and open to all universally. It leads to fearlessness, strength, and self-
reliance, whereas dependence on an extraneous principle such as
a creator-God leads to fear, weakness, and self-abasement—unless
such dependence takes the form of surrender to God as a person-
alization of Truth, through pure love and with a sense of belonging.
Hence, the Upanishads advocate the worship of God as one’s own
higher or real Self, and declare that one who thinks of the wor-
shipped as different from oneself, does not know the Truth; he is
like a sacrifical animal to the gods. (Anyo asau anyo ahamasmi iti
na sa veda, pasuh eva sa devamam?—Brh. Up. 1.4.10.)

Seventh, the Advaitic conception does not take away anything
from the bhakti attitude, but bhakti finds its real fulfilment in Ad-
vaita, when the bhakta loses himself completely in God, and God
alone remains. Bhakti becomes more and more intense as one
goes nearer and nearer to God, and when the bhakta completely
obliterates his ego and separateness, bhakti is at its highest. That
is why Sri Ramakrishna says para-bhakti and para-jfiana are the
same. Otherwise, by looking on himself as separate from God, or

112 Swami Vivekananda often discusses this scientific aspect of Advaita
Vedanta; see, for example, ‘Reason and Religion’, Complete Works of Swami
Vivekananda, Volume 1, pp. 366-82.
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as a part of Him, a bhakta puts a limitation on the omnipresence
of God, at least by his thought of separateness; or he implies that
God is incomplete without him. Some bhaktas want to keep their
separate identity to enjoy the bliss of God. This is, in a sense, a self-
ish attitude, because they love God for their own enjoyment, and
not for His own sake. The true bhakta will say, “Wipe me out, O
Lord, and Thou alone reign supreme.” This also makes meaning-
ful the repeated declaration of the sruti of the identity of Atman
and Brahman, and the insistent exhortation to realize this identity
through Self-knowledge.

Eighth, by recognizing the oneness and solidarity of all existence
and the same Atman existing in all beings, Advaita becomes the
greatest sanction and meaningful support for the practice of ethics
and morality. It makes for freedom, equality, fearlessness, and love
of all beings, as the aspirant sees the same Self in all.

40. Conclusion

Thus Acharya Shankara has given us a very profound and com-
prehensive interpretation of the Vedanta in his works, which for
facility of reference is called the ‘Advaita Philosophy’ by others. It
may not be a perfect system in every way. In this imperfect world,
nothing is perfect. But with proper understanding and application,
it leads us to the Supreme Reality and meets the needs of all grades
of aspirants.

All the great Prophets and Incarnations, Krishna or Christ, Bud-
dha or Mohammed—even God himself—all have come in for criti-
cism. Religion and Science and other systems of thought also have
not escaped it. Everything and everyone have had their share, and
even the critics themselves have their critics. Then it is little wonder
that there should be critics of Shankara and his philosophy. But it
may be pleaded that there should be no ignorant, perverse, or senti-
mental criticisms. A philosophy should be criticized philosophically
on the basis of its own concepts—not on those of the critic—against
reason and experience, showing where it is inconsistent. Also, the



The Philosophy of Shankaracharya: An Interpretation 133

criticism must be constructive with a view to finding the truth, and
not to establishing one’s likings and preferences.

It is no exaggeration to say that Sri Shankara was a great spir-
itual genius with a comprehensive penetrating intellect, breadth of
vision, depth of insight, and a daring passion for Truth. He was im-
bued with an intense reforming zeal for the all-round regeneration
of society and establishment of dharma, and this he accomplished
on the basis of the highest spiritual philosophy which declares the
Oneness of all Existence and the Divinity of humanity.

Indeed, he was Sar-kara, the Karunavatara of Shiva, who felt
keenly for and worked incessantly to alleviate the threefold miseries
of mankind, and lead man to the Supreme Freedom, Mukti.
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Appendix A
Note on Maya and Tts Cognates

SRI SHANKARA brings out a few of the different aspects of Maya,
using terms which are cognate to it, in verse 108 of Vivekaciadamani
(See note 28, p. 55). He says:

“Avidya or Maya, called also the avyakta (the unmanifested or
undifferentiated), is the power of the supreme Isvara (Paramesa-
sakti). It is without beginning, is constituted of the three gunas, but
transcends their effects, the universe (being itself the source of the
cosmos). The existence of this divine power (Maya) is to be inferred
from its effects that are perceived through a clear intellect (sudhiya),
for it is Maya that brings forth the whole universe.”

It may be useful to note here that Maya and its twin powers of
veiling (@varana) and projecting (viksepa) are indicated not only
directly by those words, but also by the use of different words, ac-
cording to their effects in different contexts, as shown below:

1. Maya (philosophical): The innate, eternal, indefinable (anir-
vacaniya) universe-manifesting power of the Trans-personal Ab-
solute Brahman, which works spontaneously—just as light shines
spontaneously—through its two-fold avarana-viksepa-saktis, to
evolve the universe within the frame-work of space-time-causation,
without affecting the absolute nature of Brahman.

2. Maya (theological): The wonderful creative power of Iévara, which
He controls, and by virtue of which He evolves the universe.

3. Maya (etymological): That which measures everything (miyate
anaya iti mayad), i.e. that which apparently confines the Infinite
Absolute Reality within the limitations of space-time-causation
(desa-kala-nimitta), and makes It appear manifold, finite, and
measurable through the senses and mind, by its three gunas of
sattva-rajas-tamas.

134
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4. Prakrti (ontological): Maya in its creative orientation aspect of
projecting the universe (viksepa-sakti), serving as its material cause,
with its constituent three gunas.

Theologically, Prakrti is also considered as the body of Isvara. Cf.
Svetasvatara Upanisad 4.10: “Mayam tu prakrtim vidyat mayinam
ca mahesvaram; tasya-avayava bhutaih tu vyaptam sarvam-idam
jagat—Know then that Maya (in its creative orientation) is verily
this Prakrti, and that the wieider of Maya is the mighty Lord. This
entire universe is pervaded (without any hiatus) by entities which
are Its evolutes, like unto the parts of Its body.”

Etymologically, Prakrti means that which accomplishes every-
thing: pra—abundantly or perfectly; krti—that which creates or
accomplishes, from the root kr, to do (cf. pro-create).

The word prakrti, philosophically, is an adaptation from the
Samkhya. In ordinary parlance, prakrti means svabhava or the
nature of a thing, or its original unmodified state, as against vikrti,
the modified state.

5. Avyakta (ontological): Prakrti in its unmanifest or undifferenti-
ated state (avyakrta). It is still in the state of subtle cosmic energy or
power and not yet materially oriented, when the gunas (cosmic el-
emental forces) of Prakrti are in a state of equilibrium. In Sarmkhya, it
is also called pradhana, to distinguish it from the avyakta of Vedanta,
where it represents the power of I§vara or Maya in its avarana-sakti
aspect. In ordinary parlance, avyakta merely means ‘unmanifested’,
which is applied to Prakrti, Purusa, Brahman, or any entity which
is not manifested to the senses or the mind.

6. Ajfiana or Avidya (epistemological): Maya in its aspect of
avarana-sakti acting as ajfiana or avidya (metaphysical ignorance
or non-knowledge of reality or truth—a-jfigna, a-vidya), which
veils the Reality and gives rise to the projection of something other
than Reality by its viksepa-sakti. This metaphysical ignorance af-
fects the human mind and obscures the knowledge of Truth. It may
be noted that only when our waking personality is covered up by
sleep, is the dream-universe projected.
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Psychologically, this veiling power of Maya (avarana-sakti) is a
statement of fact, as pointed out by Swami Vivekananda in his Jigna-
Yoga lectures, and by Acharya Shankara in the introduction to his
Brahma Sutra commentary (Sarvaloka pratyaksah) and elsewhere
(cf. Katha Up. Bha. 1.3.12), for we see it covers up the understand-
ing of even the wise ones (Vivek. 114) and brings about attachment
to false ideas and non-truth, so difficult to shake off even when the
Truth is intellectually understood.

Avarana-sakti and viksepa-sakti are correlated. The projection
extends from a subtle to the gross state. The grosser the viksepa or
projection, the grosser becomes the veil or dvarana. Both are in-
terdependent. They are the effects of tamas and rajas; sattva makes
for equilibrium and steadiness, and regulates their operation. Sat-
tva being transparent, when it is predominant in its purest state, it
provides the least distorted view of Reality.

Since ajfidna as avarana-sakti is at the root of the projection of
the universe, sometimes agjfigna is treated ontologically as the ma-
terial cause of the universe in Advaita Vedanta. (See Vedantasara
of Sadananda.)

7. Adhyasa (epistemological): When, due to the effect of Ajaana,
we superimpose our own phenomenal notions of the projections
by viksepa-sakti on the Reality, this superimposition is designated
as adhyasa or adhyaropa.

8. Mithya (epistemological): The resultant wrong knowledge ow-
ing to adhydsa is mithya-jfiana or false knowledge, and the product
of such knowledge or the object as conceived by it is mithya (not
Satya—Truth or Reality). Mithya and Maya are not the same. Maya
is power, and mithya is our wrong understanding of Reality owing
to adhyasa engendered by ajfiana, which is the product of Maya.
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Appendix B

A Comprehensive List of Works
Attributed to Sri Shankara

Bhasya Granthas (23 Nos.)

. Brahma Siitra

. Isa Upanisad

. Kena Upanisad (Pada)

. Kena Upanisad (Vakya)

. Katha Upanisad

. Prasna Upanisad

. Mundaka Upanisad

. Mandiikya Upanisad, and also on the

Karikas of Sri Gaudapada

. Aitareya Upanisad
10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.

23.

Taittiriya Upanisad
Chandogya Upanisad
Brhadaranyaka Upanisad
Svetasvatara Upanisad
Nrsirhatapini Upanisad
Srimad Bhagavad-gita
Visnu-sahasra-nama
Lalita-trisati

Sanatsujatiya

Hastamalaka

Gayatri

Apastambhiya Dharma Siitra
Sarikhya-Karika

Yoga-Sutra Bhasya (recently found)
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II
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18.
19.
20.
21.
22.
23.
24.
25.
26.
27.
28.
29.

Prakarana and Upadesa Granthas (54 Nos.)
(No. of slokas in brackets)

. Ajagnabodhini [prose]

. Advaitanubhiti [86]

. Anatma Sri-vigarhana [18]

. Aparoksanubhiiti [44)

. Amaru-sataka [101]

. Atmajnanopadesa-vidhi or Drgdarsana-viveka [sutra]

. Atma-paricaka (also known as Atma-satka, Advaita-paricaka,

Advaita-paricaratna) [6]

. Atma-pija or Para-pija [11]
. Atma-bodha [68]

10.
11.
12,
13.
14.
15.
16.
17.

Atmanatma-viveka [prose]

Upadesa-sahasri [prose-verse]

Eka-sloki [1]

Kevalo'ham (8]

Kaupina-paricaka or Yati-paricaka [5)
Gurvastaka [10]

Carpata-parijarika or Bhaja-govindam stotra [17]
Jivanmukta-anandalahari or
Anubhava-anandalahari [18]

JAanaganga-sataka [100]) .
Tattvopadesa [87]

Dhanyastaka [10]

Nirvana-satka or Atma-satka (6]
Nirvana-dasaka or Dasa-sloki or Siddhanta-bindu [10]
Nirvana-manjari [12]

Nirguna-manasa-puja [33]

Parsicikaranam [prose]

Prapaticasara Tantra [2464]
Prabodha-sudhdkara [257]

Prasnottaramalika [67]

Pratah-smarana-stotra [ 4]

. Praudhanubhiuti [17]



31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.

III Stotra-Stuti-Granthas (76 Nos.) (No. of slokas in brackets)

1
2
3
4
5
6

7
8

List of Works Attributed to Sri Shankaracharya

Brahmajnanavali-mala [21]
Brahmanucintana or Atmanucintana [29)
Maniratnamala [32]

Manisa-paricaka [9)

Maya-parficaka (5)

Mohamudgara or Dvadasa-panjarika-stotra [16]
Matha-amnaya [65]

Yoga-taravali [29]

Laghu-vakyavrtti [18]

Vakya-vrtti [53]

Vakyasudha [46]

Vijiana-nauka or Svarapanusandhana [9]
vaekacﬂddmani [581]

Vedanta-kesari or Sata-sloki [101]
Bodhasara [169]

Sarkara-smrti [12 Chapters]
Sadacara-anusandhana [56]
Sannyasa-paddhati [prose]
Sarva-vedanta-siddhanta Sara-sangraha [1006]
Sarva-siddhanta Sangraha [546]
Sadhana-paricaka or Upadesa-paricaka [6)
Sara-tattva-upadesa 3]

Svatma-nirapana [154)

Svatma-prakasika [68].

. Acyuta-astaka (8]

. Acyuta-astaka (another version) [9]

. Annapurna-stotra [12]

. Amba-astaka [8]

. Ardha-narisvara-stotra [9]

. Ananda-lahari or Saundarya-lahari [20]
. Arta-trana-narayana-stotra [18]

. Uma-mahesvara-stotra [13]
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10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37
38.
39.
40.
41.
42.

Appendix B

. Kanaka-dhara-stotra [18]

Kalyana-vrsti [16]
Kalabhairava-astaka [9]
Kali-aparadha-bhafijana-stotra [17)
Kasi-paficaka (5]

Kasi-stotra [9]

Krsna-astaka [8]

Krsna-astaka (another version) [9]
Ganga-astaka [9]

Ganga-stotra [14)
Ganesa-bhujanga-prayata [11]
Ganesa-paricaratna (6]
Gauri-dasaka [11]

Govinda-astaka (9]
Jagannatha-astaka [8]
Tripura-sundari-astaka [8]
Tripura-sundari-manasa-pija [127)
Tripura-sundari-veda-pada-stotra [110]
Daksinamaurti-astaka [10]
Daksinamaurti-stotra [19]
Daksinamarti-varnamala [25]
Dasasloki-stuti [10]
Dasavatara-stotra [10]
Devi-catuhsasti-upacara-pija-stotra [72]
Devi-bhujanga-prayata [28]
Durga-aparadha-bharijana-stotra [17]
Dvadasa-jyotirlinga-stotra [13]
Navaratna-malika [10]
Narmada-astaka [9]
Narayana-stotra [30]
Panduranga-astaka [9]
Puskara-astaka [9]
Bhagavat-manasa-puja [11]
Bhavani-bhujanga-prayata [17]



43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54
55.
56.
57-
58.
59.
60.
61.
62.
63.
64.
65.
66.
67.
68.
69.
70.
71.
72.
73
74
75.
76.

List of Works Attributed to Sri Shankaracharya

Bhavani-astaka (8]
Bhramara-astaka or Bhramaramba-astaka 9]
Manikarnika-astaka [9]

Mantra Matrka Puspamala [17]
Minaksi-paficaratna [8]
Minaksi-stotra [8]
Mrtyunjaya-manasa-pija [46)
Yamuna-astaka [8]

Yamuna-astaka (another version) [9]
Rama-bhujanga-prayata [29)
Laksmi-nrsimha-paficaratna [s]
Lalita-panicaka [6]
Visnu-padadikesanta-stotra [52)
Vedasara-$iva-stotra [11]
Visnu-bhujanga-prayata [14)
Sarada-bhujanga-prayata (8]
§iva-paﬁcdk;ara—stotra [6]
Siva-bhujariga-prayata [ 40)
Siva-namavali-astaka [9]
Siva-paﬁcdk;ara-nak;atra-mdl& [28]
Siva-pddddi-keédnta-stotra [41]
Siva—kes’ddi-paddnta-stotra [29]
Siva-aparadha-bhasjana-stotra [17]
Siva-manasa-puja (5]
Sivanandalahari [100]
Satpadi-stotra [7]

Sanikatanasana Laksmi-nrsirnha or Karundrasa-stotra [17]

Suvarnamala-stuti [50]
Subrahmanya-bhujanga-prayata [33]
Saundarya-lahari or Ananda-lahari [100]
Hanumat-paticaka or Hanumat-paricaratna [6)
Hara-Gauri-astaka [8]

Harimide-stotra [44)

Hari-namavali-stotra [19].
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Appendix C
Swami Vivekananda on Sri Shankara

BUT INDIA HAS to live, and the spirit of the Lord descended again.
He who declared, “I will come whenever virtue subsides,” came
again; and this time the manifestation was in the South, and up
rose that young Brahmin boy of whom it has been declared that at
the age of sixteen he had completed all his writings; the marvellous
boy Shankaracharya arose. The writings of this boy of sixteen are
the wonders of the modern world, and so was the boy. He wanted
to bring back the Indian world to its pristine purity, but think of the
amount of the task before him. I have told you a few points about
the state of things that existed in India. All these horrors that you
are trying to reform are the outcome of that reign of degradation. . . .
That was the inheritance which that boy got from the Buddhists,
and from that time to this, the whole work in India is a reconquest
of this Buddhistic degradation by the Vedanta. It is still going on, it
is not yet finished. Shankara came, a great philosopher, and showed
that the real essence of Buddhism and that of the Vedanta are not
very different, but that the disciples did not understand the Master
and have degraded themselves, denied the existence of the Soul and
of God, and have become atheists. That was what Shankara showed,
and all the Buddhists began to come back to the old religion.
When atheists and agnostics had destroyed the nation again, it
was found out that Advaita was the only way to save India from ma-
terialism. . . . Again materialism came to the fore, taking the form
of licence with the higher classes and superstition with the lower.
Then Shankaracharya arose and once more revivified the Vedanta
philosophy. He made it a rationalistic philosophy. In the Upanishads
the arguments are often very obscure. By Buddha the moral side of
the philosophy was laid stress upon, and by Shankaracharya, the
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Swami Vivekananda on Sri Shankara 143

intellectual side. He worked out, rationalised, and placed before
men the wonderful coherent system of Advaita.?

Shankaracharya had caught the rhythm of the Vedas, the national
cadence. Indeed I always imagine that he had some vision such as
mine when he was young, and recovered the ancient music that way.
Anyway, his whole life’s work is nothing but that, the throbbing of
the beauty of the Vedas and the Upanishads.?

And the great glory of Bhagavan Bhashyakara Shankaracharya
is that it was his genius that gave the most wonderful expression
to the ideas of Vyasa.*

The greatest teacher of the Vedanta philosophy was Shankara-
charya. By solid reasoning he extracted from the Vedas the truths
of Vedanta, and on them built up the wonderful system of Jnana
that is taught in his commentaries. He unified all the conflicting
descriptions of Brahman and showed that there is only one Infi-
nite Reality. He showed too that as man can only travel slowly on
the upward road, all the varied presentations are needed to suit his
varying capacity.’

Next in authority is the celebrated Gita. The great glory of
Shankaracharya was his preaching of the Gita. It is one of the greatest
works that this great man did among the many noble works of his
noble life—the preaching of the Gita and writing the most beauti-
ful commentary upon it.°

Books cannot teach God, but they can destroy ignorance; their
action is negative. To hold to the books and at the same time open
the way to freedom is Shankara’s great achievement.’

1 Complete Works of Swami Vivekananda, 9 Volumes

(Kolkata: Advaita Ashrama, 1992-97), Vol. 3 p. 265 (Hereafter CW)
CW 2.138-39

CW 8.278-79

CW 4.342-43

CW 8.6

CW 3.328

CW 753
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Appendix D
Great Assurance by Sri Shankara

FOR THOSE (ASPIRANTS), who through delusion wander about
lost in the desert paths of this world of samsara, sorely afflicted
by the scorching sun-rays of three-fold misery (physical, natural
and spiritual), and are athirst for the saving waters of Truth, here
is this triumphant message of Shankara, pointing out within easy
reach, the blissful Ocean of Nectar, the non-dual Brahman, leading
to the cessation of all miseries (based on dualistic notions) and to
Spiritual Liberation.

—Vivekacudamani 580
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