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Unit I

A general survey of pre and post Śaṅkara literature - A
general survey of literature on Śāṅkaravedānta -
Vedāntaparibhāṣā as a prakriyā grantha on Advaita
Vedanta - Synoptical survey and content analysis of
Vedāntaparibhāṣā - Date, time and works of
Dharmarājādhvarīndra

Pre-Sankara Advaita

The Advaita tradition has its roots in the Vedas, which
have been expounded from times immemorial; it cannot
be dated with great accuracy. However, the earliest
formulation of the system can be traced back to the
Mandukya-karikas of Gaudapada. The predecessor and
teacher of Gaudapada is said to be Suka the famous author
of the Bhagavatapurana. To this day, however, there is no
hard evidence to support this traditional belief. Prior to
Suka seems to be the sage Vyasa whom Vacaspati
identifies with the author of the Brahmasutras in the
introductory verse of his commentary Bhamati:
"brahmasutrakrte tasmai vedavyasaya dhimate". Further,
because of some references concerning Vyasa in early
Samkhya, Vaishesika and Buddhist texts, we may
tentatively place him in the third century BCE. Previous
teachers like Parasara may very well be mythological
figures. Hence, the Brahmasutras and the
Mandukyakarikas are the sole reliable pre-Sankara
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Advaita works available to us. The line of preceptors
ranging from Narayana to Suka is a familial one--the
teachings were passed on from father to son. The
Upanisads themselves tell us of celebrated teachers like
Atharvan, Bharadvaja, Yajnavalya, and Uddalaka, who
engaged in "meaningful" discourses with their kith and
kin. These sages had ashramas in different parts of the
country and Sankara must have followed their example in
his decision to establish his Mathas.
The Brahmasutras

It is very likely that there were many works called
Brahmasutras, which object were to give a concise
summary of the Upanisadic teachings. Unfortunatly, the
Sarirakamimamsa of Badarayana is the sole to have
survived. In his work, Badarayana refers to Badari,
Jaimini, Kasakrtsnam, Karsnajini, Asmarathya and
Atreya, suggesting that each of the latter had written his
aphorisms on the Upanisads.

The Bhakti-sutras of Sandilya and Kasyapa that were
written before Shankara seem to teach theistic non-
dualism and dualism, respectively. If different teachers
wrote about the Upanisads highlighting different things,
Badarayana, whom Vacaspati calls the universal teacher
(sarvabhauma) seems to have been more thorough in his
outlook, writing on karma, jnana, as well as yoga. The
well-known pre-Shankara teachers were Bartrprapanca,
Dravidacarya, Sundarapandya, Bhatrmitra,
Brahmanandin and Upavarsha. They must have been
Vedantins of great stature since they are named in the
works of Shankara, Sureshvara and Vacaspati Mishra.
Both Shankara and Sureshvara refer to Bhartrprapanca as
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Upanisadam-manya, i.e., thinking that he knew the
Upanisads. He was thoroughly criticized by Sureshvara.
Brahmanandin wrote the Chandogya-vakya wherein he
gives the summary of the Upanisadic teachings.
Dravidacarya wrote a commentary on the
Chandogyopanisad. The schools of Advaita and
Vishistadvaita claim Dravidacarya as a traditional teacher.
Both Shankara and Ramanuja refer to Dravida in their
respective commentarial works. The Advaitin Polagam
Rama Sastri gives us but a glimpse of Dravida’s thinking
in a text published under the auspices of the Kanci
Shankara Matha. Many scholars like Hiriyanna and
Sudarsanasuri have attempted to formulate the philosophy
of Brahmadatta and Sudarsanasuri, for instance, calls
Brahmadatta as an old mayavadin (jaranmayavadin).
Notwithstanding Shankara and Vacaspati’s critiques of
the views of Brahmadatta, the latter still remained
influential within the Advaita tradition.

At the end of his commentary on the
samanvayadhikarana, Shankara quotes three verses from
a teacher who has been identified with Sundarapandya by
later Advaitins. Since Kumarila also quotes him, it is very
likely that Sundarapandya was the author of a
commentary on the Sariraka-mimamsa-sutra as well as on
the Mimamsa-sutras. This is what Vacaspati seems to be
saying in his Bhamati: atraiva brahmavidam gatham
udaharanti. Further, the Prabodha-parisuddhi, a
commentary on Padmapada's Pancapadika refers to
Sundarapandya directly, saying: "slokatrayam
sundarapandyapranitam pramanayati iti aha.
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A reference to the teacher Bhartrmitra is found in
Kumarila and Mandana’s writings. According to
Shankara and Bhaskara, the teacher Brahmanandin (also
known as Tanka) was holding the Vivartavada and
parinamivada doctrines, respectively. However,
Ramanuja’s view is that Tanka supported Vishistadvaita
doctrines. Shankara as Bhagavan Upavarsa reverentially
addresses Upavarsa, another important early Advaitin.
Shankara appeals to his theory on varnas to oppose that of
sphota. Sabarasvamin presents Upavarsa’s views in his
Mimamsa-sutra bhasya. Ramanuja grounds his own
Vedantic tradition in the pre- Shankara period through
identifying Upavarsa with Bodhayana. The latter is said
to have authored a vrtti that formed the basis for
Ramanuja’s bhasyas. Sadly, Bodhayana’s vrtti has not
survived to the present day.

In support of his own tradition, Ramanuja refers to
Bodhayana, Tanka, Dramida, Guhadeva, Kapardin,
Bharuci and other pre- Shankara commentators. The
celebrated qualified non-dualist Yamuna refers to
Bhartrhari as a pre-Shankara Advaitin. This seems to be a
correct appraisal of Bhartrhari’s views since at the
beginning of his Vakyapadaya, he asserts that the whole
universe is an appearance or vivarta of Sabdabrahman.

The Brahmasutras of Badarayana, the Mandukyakarikas
of Gaudapada, along with the Vakyapadiaya and the
Brahmasiddhi of Mandana as well as the prasthana
granthas, i.e., the Brahmasutras and the Bhagavad-gita,
are the sole extant pre Shankara Vedanta works. For
centuries following the death of Shankara, numerous
commentaries have been written on Badarayana's famous
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sutras. Although dozens of commentaries may have been
written, we only know of those authored by Bhaskara,
Ramanuja, Nimbarka, Madva, Vallabha, and Baladeva. In
previous lectures, I have shown the points of agreement
and difference between the main commentarial schools.
Gaudapada's Mandukyakarikas is a very important text
since it provided the basic impetus for Shankara’s
writings. The latter actually refers to Gaudapada as a
knower of the Vedanta tradition (sampradayavid).
Regarding the teacher Bhartrhari, we find that his
commentators Helaraja and Punyaraja portray him as an
Advaitin who hold the view that the realization of the
Absolute is possible through the knowledge of Sabda-
brahman.
Post-Sankara Advaita

Although the tradition of Advaita, from the Upanisadic
times down to the present day, is a continuous one, still,
we may speak of the tradition in terms of pre-Shankara
and post-Shankara periods, making Shankara the dividing
line between these two. Such formulation helps
highlighting the philosophical reformulations and
constructions that took place in the post-Shankara period.
Although the Advaitic core of teachings remained the
same throughout, significant peripheral expansions took
place; new tenets were proposed and eventually accepted
as original Advaitic doctrines. Traditionally, it is held that
Shankara had four disciples: Padmapada, Sureshvara,
Hastamalaka and Totaka. The literary output of the first
two is very important from the standpoint of post-
Shankara Advaita. As mentioned previously, tradition
holds the view that Mandana and Sureshvara were one and
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the same individual. Mandana is the author of non-
Advaita treatises (the Vidhiviveka and Bhavanaviveka) as
well as Advaita treatises (the Brahmasiddhi). It may be
difficult to accept the identity of these two figures on the
ground that by writing the Brahmasiddhi, the author
would have refuted his own Mimamsa views. Naturally,
some scholars hold the view that the author of the
Brahmasiddhi must be different from the author of the
Naiskarmyasiddhi. Yet, from surveying the nature of the
above-mentioned works, it is not possible to prove that a
single individual did not author them. After all, the author
of the Brahmasiddhi could have been an authority in both
Advaita and Mimamsa. Although the debate continues on
this difficult matter, the prevalent view is that Mandana
and Sureshvara were different individuals. Totaka is
credited with the work Totakastakam and Hastamalaka
with Hastamalakiyam.

Sureshvara is known as the Vartikakara for he wrote
vartikas on Shankara’s commentaries on the Taittiriya and
Brhadaranyaka Upanisads. He is also the author of the
Naiskarmya-siddhi, in which he claims his allegiance to
the tradition of Shankara and quotes profusely from the
Upadeshasahasri. His vartikas deal with what is said, not
said, or otherwise said in the bhasyas.

Sureshvara is said to have been the first preceptor of the
Sringeri matha. Some say that he also presided the Kanchi
matha. In the post-Shankara period, two Advaita schools
came into existence, i.e., the Vivarana and the Bhamati.
The origin of the Vivarana school may be traced back to
Padmapada’s Pancapadika. This work is unfortunately not
complete. The Pancapadika-vivarana is a commentary to



School of Distance Education

Darsana III 11

this text. In the 14th century, Vidyaranya wrote his own
commentary named the Vivaranaprameya-sangraha. A
large number of other commentaries were written on this
important text in later times. The origin of the Bhamati
school can be traced to Vacaspati Mishra s commentary
on the Brahmasutras called Bhamati. There is an
additional commentary called the Kalpataru, written by
Amalananda. The Kalpataru, in turn, has been commented
upon by Parimala. These three form the basic texts of the
Bhamati school.

Vacaspati has written a commentary on the Brahmasiddhi,
which has yet to be published. The basic doctrines of the
Bhamati are derived from the Brahmasiddhi. As to the
Vivarana tradition, we can relate it to the writings of
Sureshvara. In the post-Shankara period, we find a group
of texts under the name of siddhi literature, which
comprises: a) the Naiskarmya-siddhi of Sureshvara, b) the
Istasiddhi of Vimuktatman, c) the Advaitasiddhi of
Madhusudana, and d) the Svarajyasiddhi of
Gangadharendra Sarasvati. They are all complex logical
texts resembling Sriharsa’s Khandana khandakhadya,
which refutes other schools through logic, without ever
putting forth the view that he considers right.

In the post Shankara period, many independent
philosophical works were written in addition to the
commentaries on the prasthanatraya and other prakarana-
granthas. Vidyaranya wrote an important number of
Advaitic treatises like the Pancadasi, the
Anubhutiprakasa, the Vivarnaprameya sangraha, etc.
Appayya diksita, another great Advaita scholar, wrote
many works among which the Siddhantalesa-sangraha
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stands highest. He also wrote a commentary on
Yadavabhudaya of Vedantadesika, which shows his
openness towards and respect for other interpretive
schools. Dharmaraja wrote a full text on Advaita
epistemology called Vedantaparibhasa. 20th century
scholars like Ramaraya kavi, Anantakrishna Sastri, have
also contributed to the development of the philosophy of
Advaita. Vedanta is a living tradition that is being worked
out by both modern and traditional scholars.

Advaita systems can be divided on the basis of four
doctrines 1. Nirguna-brahmavada, 2. brahma-vivartavada,
3. anirvacaniya-khyativada and 4. jivanmuktivada. In
post-Shankara Advaita, these four doctrines go hand in
hand. The first two doctrines have metaphysical
implications, the third has both metaphysical and
epistemological implications and the fourth has great
soteriological significance. The works of Shankara and
post-Shankara Advaitins are meaningful only when
viewed against the metaphysical background of the nature
of the self and the theory of the identity of self and
Brahman.

Sankara

Sankara was an Indian philosopher and theologian who
consolidated the doctrine of Advaita Vedanta. Although
he is credited by some with unifying and establishing the
main currents of thought in Indian philosophy, his
influence on intellectual thought has been questioned;
until Vācaspati Miśra (tenth century CE), his works may
have been overshadowed by his older contemporary,
Maṇḍana Miśra. His works in Sanskrit discuss the unity
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of the Ātman and Nirguna Brahman "brahman without
attributes". He wrote copious commentaries on the Vedic
canon (Brahma Sutras, Principal Upanishads
and Bhagavad Gita) in support of his thesis. His works
elaborate on ideas found in the Upanishads. Shankara
travelled across the Indian subcontinent to propagate his
philosophy through discourses and debates with other
thinkers. He established the importance of monastic life
as sanctioned in the Upanishads and Brahma Sutra, in a
time when the Mīmāṃsā school established strict
ritualism and ridiculed monasticism. He is reputed to have
founded four mathas ("monasteries"), which helped in the
historical development, revival and spread of Advaita
Vedanta of which he is known as the greatest revivalist.
Adi Shankara is believed to be the organiser of the
Dashanami monastic order and unified the
Shanmata tradition of worship.

The Advaita Philosophy of Sankara

The first systematic exponent of the Advaita is
Gaudapada, who is the Parama-Guru (preceptors
preceptor) of Sri Sankara. Govinda was the disciple of
Gaudapada. He became the preceptor of Sankara.
Gaudapada has given the central teaching of Advaita
Vedanta in his celebrated Mandukya Karikas. But it was
Sankara who brought forth the final beautiful form of
Advaita philosophy, and gave perfection and finishing
touch to it. The commentary on the Vedanta Sutras by
Sankara is known as Sariraka Bhashya.

The teachings of Sankara can be summed up in half a
verse: “Brahma Satyam Jagan Mithya Jivo Brahmaiva Na
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Aparah” Brahman (the Absolute) is alone real; this world
is unreal; and the Jiva or the individual soul is non-
different from Brahman. This is the quintessence of his
philosophy. The Advaita taught by Sri Sankara is a
rigorous, absolute one. According to Sri Sankara,
whatever is, is Brahman. Brahman Itself is absolutely
homogeneous. All difference and plurality are illusory.

Brahman

The Atman is self-evident (Svatah-siddha). It is not
established by extraneous proofs. It is not possible to deny
the Atman, because It is the very essence of the one who
denies It. The Atman is the basis of all kinds of
knowledge, presuppositions and proofs. Self is within,
Self is without; Self is before, Self is behind; Self is on the
right, Self is on the left; Self is above and Self is below.
Brahman is not an object, as It is Adrisya, beyond the
reach of the eyes. Hence the Upanishads declare: ‘Neti
Neti’ not this, not this.... This does not mean that Brahman
is a negative concept, or a metaphysical abstraction, or a
nonentity, or a void. It is not another. It is all-full, infinite,
changeless, self-existent, self-delight, self-knowledge and
self-bliss. It is Svarupa, essence. It is the essence of the
knower. It is the Seer (Drashta), Transcendent (Turiya)
and Silent Witness (Sakshi).

Sankara’s Supreme Brahman is impersonal, Nirguna
(without Gunas or attributes), Nirakara (formless),
Nirvisesha (without special characteristics), immutable,
eternal and Akarta (non-agent). It is above all needs and
desires. It is always the Witnessing Subject. It can never
become an object as It is beyond the reach of the senses.
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Brahman is non-dual, one without a second. It has no
other beside It. It is destitute of difference, either external
or internal. Brahman cannot be described, because
description implies distinction. Brahman cannot be
distinguished from any other than It. In Brahman, there is
not the distinction of substance and attribute. Sat-Chit-
Ananda constitute the very essence or Svarupa of
Brahman, and not just Its attributes. The Nirguna
Brahman of Sankara is impersonal. It becomes a personal
God or Saguna Brahman only through Its association with
Maya.

Saguna Brahman and Nirguna Brahman are not two
different Brahmans. Nirguna Brahman is not the contrast,
antithesis or opposite of Saguna Brahman. The same
Nirguna Brahman appears as Saguna Brahman for the
pious worship of devotees. It is the same Truth from two
different points of view. Nirguna Brahman is the higher
Brahman, the Brahman from the transcendental viewpoint
(Paramarthika); Saguna Brahman is the lower Brahman,
the Brahman from the relative viewpoint (Vyavaharika).

The World

The world is not an illusion according to Sankara. The
world is relatively real (Vyavaharika Satta), while
Brahman is absolutely real (Paramarthika Satta). The
world is the product of Maya or Avidya. The unchanging
Brahman appears as the changing world through Maya.
Maya is a mysterious indescribable power of the Lord
which hides the real and manifests itself as the unreal:
Maya is not real, because it vanishes when you attain
knowledge of the Eternal. It is not unreal also, because it
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exists till knowledge dawns in you. The superimposition
of the world on Brahman is due to Avidya or ignorance.

The Jiva and the Moksha

To Sankara, the Jiva or the individual soul is only
relatively real. Its individuality lasts only so long as it is
subject to unreal Upadhis or limiting conditions due to
Avidya. The Jiva identifies itself with the body, mind and
the senses, when it is deluded by Avidya or ignorance. It
thinks, it acts and enjoys, on account of Avidya. In reality
it is not different from Brahman or the Absolute. The
Upanishads declare emphatically: ‘Tat Tvam Asi’ ‘That
Thou Art’. Just as the bubble becomes one with the ocean
when it bursts, just as the pot-ether becomes one with the
universal ether when the pot is broken, so also the Jiva or
the empirical self becomes one with Brahman when it gets
knowledge of Brahman. When knowledge dawns in it
through annihilation of Avidya, it is freed from its
individuality and finitude and realises its essential
Satchidananda nature. It merges itself in the ocean of
bliss. The river of life joins the ocean of existence. This is
the Truth.

The release from Samsara means, according to Sankara,
the absolute merging of the individual soul in Brahman
due to dismissal of the erroneous notion that the soul is
distinct from Brahman. According to Sankara, Karma and
Bhakti are means to Jnana that is Moksa.
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Vivarta vada or the Theory of
Superimposition

To Sankara the world is only relatively real
(Vyavaharika Satta). He advocated Vivarta-Vada or the
theory of appearance or superimposition (Adhyasa). Just
as snake is superimposed on the rope in twilight, this
world and body are superimposed on Brahman or the
Supreme Self. If you get knowledge of the rope, the
illusion of snake in the rope will vanish. Even so, if you
get knowledge of Brahman or the Imperishable, the
illusion of body and world will disappear. In Vivarta-
Vada, the cause produces the effect without undergoing
any change in itself. Snake is only an appearance on the
rope. The rope has not transformed itself into a snake, like
milk into curd. Brahman is immutable and eternal.
Therefore, It cannot change Itself into the world. Brahman
becomes the cause of the world through Maya, which is
Its inscrutable mysterious power or Sakti.

When you come to know that it is only a rope, your fear
disappears. You do not run away from it. Even so, when
you realise the eternal immutable Brahman, you are not
affected by the phenomena or the names and forms of this
world. When Avidya or the veil of ignorance is destroyed
through knowledge of the Eternal, when Mithya Jnana or
false knowledge is removed by real knowledge of the
Imperishable or the living Reality, you shine in your true,
pristine, divine splendour and glory.



School of Distance Education

Darsana III 18

The Advaita
The Advaita philosophy of Sri Sankaracharya is lofty,
sublime and unique. It is a system of bold philosophy and
logical subtlety. It is highly interesting, inspiring and
elevating. No other philosophy can stand before it in
boldness, depth and subtle thinking. Sankara’s philosophy
is complete and perfect.

Sri Sankara was a mighty, marvellous genius. He was a
master of logic. He was a profound thinker of the first
rank. He was a sage of the highest realisation. He was an
Avatara of Lord Siva. His philosophy has brought solace,
peace and illumination to countless persons in the East
and the West. The Western thinkers bow their heads at the
lotus-feet of Sri Sankara. His philosophy has soothed the
sorrows and afflictions of the most forlorn persons, and
brought hope, joy, wisdom, perfection, freedom and
calmness to many. His system of philosophy commands
the admiration of the whole world.

The Vedanta-Paribhasha
The Vedanta Paribhasa by Dharmaraja Adhavarindra is a
very important manual of the Vedanta philosophy and is
the most widely read book on the subject next to
Sadananda Yogindra’s Vedanta Sara. The Author who
seems to have flourished in the seventeenth century was a
reputed scholar of Southern India as we know from the
introductory verses to the Paribhasa as also from similar
verses by his son and commentator. And we have ample
evidence from the body of the book that of the two main
branches of the Sankara school of Advaita
Vedanta founded by Padmapadacarya and Acarya
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Vacaspati Misra respectively our author belonged to the
former. In his discussions he has adopted the method and
phraseology of Navya Nyaya introduced by Gangesa
Upadhyaya in the fourteenth century.

The first six chapters of the Paribhasa are devoted to
establishing the means of valid knowledge contain
refutations of other systems of philosophy particularly
Nyaya Vaisesika. Being to some extent of a polemical
character these chapters are rather abstruse for the
beginner. But once he has ascended these rugged steps he
is ushered into the realm of Vedanta Proper in the last two
chapters of the book where he will find a delightful
compendium of the essential doctrines of the philosophy
embodying its subject matter and aim.

As regards the means of knowledge there is great
divergence among the different systems of philosophy.
For instance the Carvakas who are out and out materialists
believe only in perception the Buddhists and the Vaissikas
in perception and inference the Sankhya and Yoga
Schools in perception inference and verbal testimony the
Naiyayikas add to these comparison as well the
Prabhakara school of Mimamsakas include presumption
while the Vedantists along with the Bhatta School of
Mimamsakas believe in six means of knowledge viz,
perception inference comparison verbal testimony
presumption and non apprehension. As against the
Naiyayikas the Vedantins argue that presumption cannot
be classed under inference for it is based on negative
invariable concomitance which Vedanta does not admit
while non apprehension cannot come under perception for
according to the logicians it presupposes contact of the
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organ with the object but non existence cannot come in
contact with the organ.

Again with regard to the conception of knowledge Nyaya
holds that knowledge is a product of the contact of the
mind with the self while according to Vedanta it is eternal
Pure consciousness only it is manifested through mental
states. The Vedantin’s theory of perception is in sharp
contrast with the Naiyayika’s Vedanta holds that pure
consciousness has three forms as associated with the
subject or knower or consciousness limited by the mind as
associated with the object and as associated with the
mental state and perception of any external object (that is
present and capable of being perceived) takes place when
these three occupy the same space by the mental state
issuing through the organ and spreading over the object so
as to assume a field through a channel and being shaped
like the field. The mental state serves to remove the well
of nescience from the consciousness associated with the
object which is revealed by a reflection of the
Consciousness associated with the subject (that is of the
self which is of the nature of intelligence). Some
Vedantists deny that the mind is an organ which is a
perception of internal objects like pleasure and pain is
done by the witness by which is meant that aspect of the
self in which the mind instead of being a qualifying
attribute is a limiting adjunct directly that is without the
help of the mental state as in the case of external objects.
On this point however our author differs. The distinction
between a qualifying attribute and a limiting adjunct is
this that the former affects (of course speaking from the
phenomenal standpoint) the self while the latter only
distinguishes it without affecting it in any way.
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Unit II

Intensive study of the Vedantaparibhāṣā
pratyakṣa pariccheda

॥ ॥

।

तं नौिम ॥ १॥

भेिदवारणाः ।

तं परमं ॥२॥

॥ ३॥

येन टीका ।

कृता ॥ ४॥

टीका ।

पदयोजनया तथा ॥ ५॥

तेन बोधाय ।

॥ ६॥
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इह खलु एव
, न स

, ,
लोकः , लोकः
च । स च

।

॥

,
- न ।

न ,
, न तु नाना,

; च
घ इित ।
ननु

। िह
घटादीनां बाधः,

कं इित । न तु संसारदशायां बाधः, िह
भवित तिदतर इतरं इित । तथा च

’अबािधत’ - पदेन ,
न । -

।
लौिककं

इित । ’आ ’-
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’लौिककम्’लौिककम्इित । तािन च
षट् - पमानागम

करणं
, इित ।

’ ’ । ननु तत्
कथंतत् । ।

-
जायते इित

।
िववरणे ननु

न िनरवयवम् ,
।

। च कामः
स

मन एव इित , धी’ -
अत एव कामादेरिप

ननु ,
, अहं जानािम, अहं

।
यथा “अयो दहित इित

तथा - अहंसुखी ,
अहं दुःखी । ननु

कथं । ।
न ।
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चेत् नचेत्
मनसा ।

िनयमः
इडां
यजमानेन च

अवेदेनािप भारतेन
परा परं मनः

। न चैवं
न

।
िकिमित चेत् िकं
िकंवा ।

इित । तथािह -
चेित ।

यथा तडागोदकं
केदारान् केदारान् भवित तथा
॥ घटािदिवषयदेशं

घटािदिवषयाकारेण । स एव
। तु न

तथा च अयंघटः
देशे समवधानात्

समवधानात्
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। अत एव
न । तथा

च अयंघटः इित

घटांशे
च

िनयमेन ‘अहंसुखी

चेत् न

सित
।

यिद
तदा ‘अहं सुखी᳚

िवषय-िवशेषणं देयम्
।देयम् यदा

तदा -
चेत् न ।

एव शरणम् ।शरणम् अ
सुखािदवत्

सुखािदवत् । न चैवमिप
सुखी

।
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।
अत एव

तु

च भेदात् ।भेदात् तथाचानुभवः ‘ ’
‘ ’ इित । तु

। तु
। सुरिभ

सौरभांशे च
।

न
न

।
।

घटोऽयम्
िह मानम् न तु

च
।

िनरसनीयम् ।िनरसनीयम्
च

न
िवरोधः । तथा च
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म्
ननु

कथं अहिमदं इित
भेदानुभविवरोधािदित चेत् । नाम न

। तथा च घटादेः

च
॥

इित ।

चेत् न
। घटः

इित
चैकतया

इित चेत् न
।

।
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चेत् नचेत् ।

भावात्
।भावात्

।
न

इित न िह
िवना

। अत एव च
कृता ।

। तदयं

सित । संयोग -

िविनयोगः । सा च - संशयो
। करणं मन इित
इित । -

। संशयो
िवषया इमे॥

।
। यथा

घटमहंजानािम नम्
यथा सोऽयं
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। ननु न
इित चेत् न । निह

सित

तथाच सोऽयं इित

- तया
सोऽयं इित
एवं ᳚
िवषयतया ननु

कथं
। िह न

च सदेव
आसीत्᳚ स

िव इित
कथं इदमेव

᳚ यत्
।

या िगरािमयम् ।िगरािमयम् ॥

। -
चेित । जीवो नाम

तु करणोपिहतं ।
।

। िवशेषणम्



School of Distance Education

Darsana III 30

नभः ।
।

जडतया

नाना
। तु मायोपिहतं

तदुपािधभूतमायाया
मायािभः ईयते

।
तु ।

िवततां । योगी मायाममेयाम
नमः ॥ अजामेकां सृजमानां

। अजो जुषमानोऽनुशेते
॥ एकवचनेन

लाघवानुगृहीतेन मायाया । तदुपिहतं
।

च ।
मायाया

न तु । स च
एकोऽिप

भजते । ननु
᳚

। यथा
तथा

᳚ इदिमदानी ं इदिमदानी ं
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। तासां च
। एवं

।
च च

। च नाित

यदा तु एव तदा
िवषयिवशेषणं देयम् ।देयम्

। ननु

न
चेत् न

तया
न च तत एव

। ननु
रजतावयवादीनामभावे कथं तवािप इित चेत्

। न िह
। तथा िह -

च
। च

।
भवित

।
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काचािददोषसमविहता
भासाकारेण च । नाम

। नाम
।

इित ॥
इित ।

ननु
कथिमदं -
यथा सुखादेः

तथा
रजतं

।
च

रजतं
। ननु अहं

रजतम् रजतम्इित इित वा सुखी
इितवत् इित चेत् । न िह

अहं सुखी इित सुखादीनां

िनयामकम् ।िनयामकम्
तथा च
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घटादे-घटादे
अहमाकारानुभवािहतसंकार

तथाचोभयिवधानुभवः - इदं शरीरम् अहं देहः अहं अहं
इदं अहं काणः इदं अहं बिधर इित ।

इदं रजतिमित
न तु अहं

रजतम्

चेत् ।

कुतो
चेत् न

अत एव
।

ननु
कथं

ततो चेत् न ।

यदेव
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िनयामकं तदेव कं ममािप ।
हेतुः तु काचादयोऽिप दोषाः

।
अत एव

।

ननु
न

गौरवात् इित चेत् न रथादेः
रथं

। अथ रथान् रथयोगान् पथः
रथयोगान् सृजते इ᳚ित ।

। ननु

तथा च
इित चेत् न ।

इित
नं ।

देशिवशेषोऽिप
तदा

। अहं रथः
।

इित केिचत् ।केिचत्
। ननु रथादेः

इदानी ं
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। िह दुपादानेन सह
। बाधः ।

तेन िवनोपादानभूताया
। कारणं ।

तिदह
मा ॥

वा को िवरोधः ।
एवं च

सह बाधः ।
तु

मुसल । ननु
नेदं रजतम्

रजतम्इित न इदानीिमदं न
रजतम् रजतम्इित इदानी ं घटः न इितवत् इित चेत्
न निह िनषेधधीिवषयः

-

।
ननु

रजते न वा । अनवगमे

।
रजते

कथं इित चेत् न
रजते
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अत एव
न

। जपाकुसुमं
त

चेत् न एवं

।
- चेित ।

मनस

।
।

तु त
एव िवषयदेशं

अत एवानुभवो
मया इित ।

गौरवम्
मया इित गौरवं च
तदेवं इित

।
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Valid knowledge and its means

Valid knowledge (prama) is defined as that knowledge
which has for its object something that is not already
known and is uncontradicted (anadhigata-abaadhita-
arthavishayaka-jnaanam). The qualification 'something
that is not already known' is meant to exclude recollection.
The word 'un-contradicted' excludes illusion or error, as
when a rope is mistaken for a snake.

The Mimamsakas hold that time is also cognised through
the organs of sense. Thus, when an object is seen, the
cognition is connected with the moment when it is seen.
As a result, when an object is seen continuously for
several moments, the cognition at each moment is
considered to be different from the cognition of the same
object at the previous or next moment. In this view, the
cognition at each moment is a new cognition and so the
qualification 'something that is not already known' applies
and the definition is applicable. According to Vedanta,
however, a continuous cognition for several moments is
one single cognition. The knowledge of a pot, for
example, is Consciousness reflected in the mental
modification (vritti) in the form of the pot and this is just
one throughout the time the same pot continues to be seen.
In this view also the definition applies.

Objection: According to Advaita Vedanta, all objects such
as pot are unreal, being 'mithya', and so the knowledge of
the pot is contradicted and it cannot be valid knowledge.
Answer: It is only after the realisation of Brahman that the
pot is contradicted. In the above definition,
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'uncontradicted' means 'not contradicted during the
transmigratory state'.

Perception as a means of knowledge

Valid perceptual knowledge is nothing but Pure
Consciousness.

Objection: Consciousness is without a beginning; i.e. it is
eternal. So why should it need the eye, etc as an
instrument to produce it?

Answer: Although Consciousness is eternal, the vritti that
reveals it arises only through the contact of the organ with
the object. It is Consciousness reflected in the vritti that is
spoken of as having a beginning. The vritti is figuratively
designated as knowledge (though it is by itself insentient).

The mind is a substance with a beginning and so it has
parts. The knowledge which is a mental modification
(vritti) is an attribute of the mind, just as desire, etc are.
See Br.up. 1.5.3-- "Desire, resolve, --- all these are but the
mind".

Though desire, etc are attributes of the mind, they are
wrongly thought to be attributes of the self, in the same
way as it is said that a hot iron rod 'burns' when it is really
the fire that burns. The false identification of the self with
the mind is the reason for considering desire, happiness,
etc as attributes of the self.

According to the author of Vedanta Paribhasha the mind
is not an organ. (However, in the Bhashya on
Brahmasutra, 2.4.17, Sri Sankara says:-- In the Smriti the
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organs are counted as eleven, and hence the mind also is
accepted to be an organ like those of hearing, etc. The
Smriti referred to here is Bhagavad gita, 13.5, second line.
In the Bhashya on this it is said, "The five organs, ear etc.,
which are called the sense organs and the five organs
which accomplish actions, and the mind, the eleventh".
According to Vivarana, the mind is not an indriya, but
according to Bhamati it is an indriya).

Objection: If the mind is not considered as an indriya, the
perception of happiness, etc, which is produced by the
mind, and not by any of the other sense-organ such as the
eye, cannot be considered to be immediate (sakshat),
because only perceptions produced by an indriya can be
accepted as immediate.
Answer: No, because the immediacy of knowledge does
not depend on its being produced by an indriya. If it is
contended that only knowledge produced by an indriya is
immediate, it would mean that God's knowledge, which is
not produced by any indriya, is not immediate, and God
would never have any perceptual knowledge. On the other
hand, if all knowledge produced by an indriya is
considered as immediate, and the mind is considered as an
indriya, then inference, which is produced by the mind,
would also have to be accepted as immediate, which is not
acceptable to any one.

Perceptual knowledge

Perceptual knowledge (pratyaksha jnanam) arises when
the Consciousness limited by the mental mode (pramana
chaitanyam) coincides with the Consciousness limited by
the object. In perception the Consciousness becomes three



School of Distance Education

Darsana III 40

fold-- (1) Consciousness limited by the object (prameya-
chaitanyam), (2) Consciousness limited by the mental
mode (vritti) (pramana-chaitanyam) and (3)
Consciousness limited by the mind (pramatr-chaitanyam).

The process of visual perception, according to Advaita
Vedanta , is described in chapter 1 of Vedanta
Paribhashathus. Just as the water in a tank, issuing through
a hole, enters, through a channel, a number of fields and
assumes the shapes of those fields, so also the luminous
mind, stretching out through the eye, goes to the space
occupied by objects and becomes modified into the forms
of those objects. Such a modification is called a vritti of
the mind. The same fact is also stated in Panchadasi, 4.27,
28 and 29, based on Sri Sankara's Upadesasahasri,
Metrical portion, chapter 14, verses 3 &4. The whole
process of visual perception consists of the following
steps:--

(1) The mind stretches out through the eye, reaches the
object and takes the form of the object. This is called a
vrtti or mode of the mind.

(2) The mental mode removes the veil of ignorance that
hides the object.

(3) Consciousness underlying the object, being manifest
through the mental mode, illumines the object.

(4) The mental mode associates the object-consciousness
with the subject-consciousness.

(5) The subject perceives the object.
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Consciousness manifest through the mental mode
coincident with the object serves as the knowledge of the
object. This is known as phala (fruit), being the resultant
knowledge.
The mind has three main divisions in this process, namely,

(1) the part within the body,

(2) the part that extends from the body to the object
perceived,

(3) the part that coincides with the object.

The first part above is known as pramaataa and the
consciousness manifest in it is called pramaata-chaitanya.
This is the perceiver. The consciousness manifest in the
second part is called pramaana-chaitanya,or the means of
knowledge. The consciousness manifest in the third partis
pramiti-chaitanya or percept.

The object perceived is called prameya. Since the third
part of the mind mentioned above coincides with the
object, prameya-chaitanya, the consciousness underlying
the object and pramiti-chaitanya become identical. The
point to be kept in mind here is that all objects in this
world are superimposed on Consciousness, i.e. Brahman.
All objects are covered by a veil of ignorance, which has
to be removed for seeing the object. It is only
consciousness that reveals the objects, since the objects
themselves are non-luminous.

The object perceived is but the underlying consciousness
manifest or appearing as such. It has no existence apart
from the all-pervading Consciousness. That all-pervading
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Consciousness (Brahma-chaitanya) which underlies the
object known, that is to say, to be known, becomes
manifest as the object known".

(This matter is dealt with in great detail in Panchadasi,
chapter VIII- Kutastha dipa.) In the case of feelings such
as happiness, since the Consciousness limited by
happiness, etc., coincides with the Consciousness limited
by the vritti in the form of happiness, the knowledge in the
form "I am happy' is also a perception
(pratyakshajnanam).
Objection: In that case, recollection of past happiness
would also have to be considered as pratyaksha.

Answer: No; the two limiting adjuncts, the vritti in the
form of recollection and the vritti in the form of past
happiness, belong to different times and so they cannot
coincide. The criterion is that the two limiting adjuncts
must occupy the same space at the same time.

Though punya and papa are also attributes of the mind,
they are, by nature, incapable of being perceived.
Capability of being perceived is another criterion.
The knowledge in the form 'the hill has fire' is pratyaksha
in respect of the hill and anumana in respect of fire.
Knowledge such as 'this is a fragrant piece of sandal' is
aparoksham (immediate) in respect of the sandal, but
paroksham (mediate) in respect of the fragrance.
According to Nyaya, such a knowledge is called
jnanalakshana pratyaksha (See Bhasha-Pariccheda- sl.
65).
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(Nyaya recognises ordinary (laukika) and extra-ordinary
(alaukika) perception. Ordinary or laukika perception is
of two kinds- (1) internal (maanasa), where the mind
comes into contact with psychical states and processes
like cognition, affection, conation, desire, pain, pleasure,
aversion, etc; and (2) external perception in which the five
external organs of sense come into contact with external
objects.
Extra-ordinary oralaukika perception is of three kinds--
samanyalakshana, jnanalakshana and yogaja. The first is
the perception of the universals. Whenever we perceive a
particular cow we first perceive the ‘universal cowness'
inhering in it.

Jnanalakshana is the ‘complicated perception
through association'. For example, I see a blooming rose
at a distance and say, "I see a fragrant rose". Here the
visual perception of the rose revives in memory, by
association, the idea of fragrance, which was perceived in
the past through the nose. It is perception revived in
memory through the cognition (jnana) of the object in the
past. Other examples are-‘the piece of sandalwood looks
fragrant', ‘ice looks cold', etc. The theory of anyathakhyati
is based on this kind of perception. Anyatha means
‘otherwise' and ‘elsewhere'. The shell and the silver are
both separately real; only their synthesis is unreal. The
shell is directly present as ‘this' while the silver exists
elsewhere and is revived in memory through
jnanalakshana perception. Yogaja is the perception of all
objects, past, present, etc, through yogic power.)
Ageneric attribute (jati) is a distinct category according to
Nyaya and is defined as "that which is eternal and inherent
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in many things", for example, jarhood (ghatatva). Vedanta
does not accept such generic attributes. According to
Vedanta, jarhood is the sum total of the characteristics of
a jar, which distinguishes it from other things. It is not
eternal. These characteristics are just attributes.

According to Nyaya, inherence (samavaya) is eternal
relation. It is the relation between the whole and parts, jati
and vyakti, qualities or actions and the substances
possessing them, and ultimate difference (visesha) and the
eternal substances-- atoms, ether, time, space, etc.
Vedanta denies inherence and substitutes tadatmya, or
difference-cum- identity,

Knowledge that is limited by mental modifications in the
form of particular objects is a perception in respect of such
knowledge, when it is not different from the
Consciousness limited by objects that are present and are
capable of being apprehended by particular organs. This
is a comprehensive statement about the criterion of
perceptuality of knowledge.

The perceptuality of objects

The perceptuality of objects such as a jar (which are
superimposed on the Consciousness limited by them),
consists in their not being different from the
Consciousness associated with the subject (pramaata-
chaitanyam).
But in the case of inference, etc, since the mind does not
go out to the space covered by the fire, etc, the
Consciousness limited by the fire is not one with the
Consciousness associated with the subject, and therefore
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the existence of the fire, etc, is distinct from that of the
subject. So the definition of perception does not wrongly
extend to such cases.

In the case of an inference regarding righteousness and
unrighteousness, though the Consciousness limited by
them is not distinct from the Consciousness associated
with the subject, they cannot become pratyaksha because
they are not capable of being perceived.

Being cognised by the witness alone (kevalasakshi-
vedyatvam) does not mean that they are objects of the
witness without the presence of the mental modifications
corresponding to them, but that they are objects of the
witness without the activity of pramanas such as the
sense-organs and inference. Hence Prakasatmayati has, in
Vivarana, admitted a mental modification in the form of
the ego-- ahamakara-vritti. So also, in the case of an
illusory piece of silver, a vritti of nescience in the form of
silver (rajata-akara-avidya-vritti) has been admitted in
works such as Samkshepa-sariraka. The illusory silver is
'sakshi-bhasyam', cognised by the witness-self, since the
mental modification is not of the vyavaharika mind, but is
a vritti of avidya. (See page 22 of commentary by
Abhyankar on Siddhantabindu). Thus, an object is said to
be cognised by perception when it is capable of being
perceived and is devoid of any existence apart from that
of the Consciousness associated with the subject, which
Consciousness has for its limiting adjunct a mental
modification in the form of that object.
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Samyoga - conjunction - when a sense-organ is in contact
with a substance such as a pot. This is called samyoga in
Nyaya also.

Samyukta-tadatmya- contact of organ with qualities and
other attributes of substances, such as the colour of a pot.
Here the organ is connected with the pot and the colour,
according to Vedanta, is identical with the pot. This is
called samyukta-samavaya in Nyaya.

Sound is a quality of ether and is therefore identical with
it.

Sabdatva is identical with sound, which is identical with
ether.

In Nyaya the conjunction of organs with objects which
causes perception is of six kinds:--
Samyoga - contact of a pot by the eye.

Samyukta-samavaya - in the perception of colour of the
pot.
Samyukta-samaveta-samavaya- the perception of the
universal genus such as rupatva, colourness. In Vedanta
this is called samyukta-abhinna-tadatmya.
Samavaya - the hearing of sound by the organ of hearing,
which is the ether in the cavity of the ear. Sound is a
quality of ether and quality and the qualified are
connected by samavaya.

Samaveta-samavaya - the contact in cognising soundness.
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Viseshana-viseshya-bhava-sannikarsha- the conjunction
in the perception of negation, as in the cognition: ghata-
abhavavad-bhutalam.

Vedanta denies the relation of viseshya-viseshana-bhava
admitted by Nyaya, as in the sentence "The ground has no
jar". For tadatmya Nyaya substitutes samavaya or
inherence.
In Nyaya also, sound is a quality of ether. Sinceq ualities
inhere in substances, they cannot be perceived apart from
the latter, except in the case of sound, which, though a
quality, is perceived by itself.

According to Bhatta Mimamsa, however, sound is a
substance.

Savikalpaka-pratyaksham- determinate perception, is that
knowledge which apprehends relatedness (of the
substantive and the qualifying attribute) (vaisishtya), such
as, "I know the jar". (Here there is the relation of subject
and object). In Nyaya determinate perception is cognition
which involves an attribute or an adjunct, such as "This is
a Brahmana", "This is black", "This is a cook". See page
163 of A Primer of Indian Logic by Prof. S. Kuppuswami
Sastri).
Nirvikalpaka-pratyaksha - indeterminate perception, is
that knowledge that does not apprehend this relatedness;
for example, knowledge arising from sentences like, "This
is that Devadatta" or "Thou art That". In these cases the
knowledge arises by ignoring the particular features of
'This' and 'Devadatta' or 'Thou' and 'That'. In Nyaya
indeterminate perception is a cognition which does not
involve any attribute or adjunct (prakara).
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The criterion of perception is not the fact of its being due
to an organ. The criterion is the fact of the Consciousness
associated with the means of knowledge not being
different from the Consciousness associated with the
object, when the object is present and is capable of being
perceived, i.e., the identity of pramana-chaitanya and
prameya-chaitanya.

Hence the knowledge arising from the sentence "Thou art
That" is pratyaksha, because the subject itself being the
object, the condition about the identity of the
Consciousness limited by That and that limited by Thou
is satisfied.
There is a difference between perceptuality of cognition
and perceptuality of objects. In the inference, 'The hill has
fire, because it has smoke', both the hill and the smoke are
objects of perception, but not the fire, which is inferred.
Hence, if the perception is considered only with regard to
the objects, then the knowledge of the fire would not be a
perception. But if perceptuality is considered in respect of
the cognition, the cognition of fire is a case of perception,
since all knowledge is perceptual in respect of itself in
Vedanta.

Dream Perception

Consciousness, which is self-effulgent, is the sub-stratum
of the chariot, etc, seen in dream. They are experienced as
existent; hence it is Consciousness manifesting itself as
Existence that is the substratum.
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Some hold that the chariot, etc, seen in dream are direct
transformations of Maya; others that they are its
transformations through the medium of the mind

.Two fold destruction of effects

The destruction of an effect is of two kinds. In one the
destruction is together with that of the material cause, and
in the other the material cause remains intact. The first is
nullification or badha and the second is cessationor nivrtti.
The cause of the first is the realisation of the truth of the
substratum, Brahman for, without that, nescience, which
is the material cause, is not removed. The cause of the
second is the rise of a contrary mental modification, or the
removal of defects. Hence, although on waking up the
world conjured up in dream may not be nullified, i.e.,
destroyed with its material cause, nescience, in the
absence of realisation of Brahman, yet, like the cessation
of a pot by the blow of a club, the cessation of the chariot
seen in dream occurs as a result of a contrary cognition,
or through the removal of the defect of sleep.

Thus, according to the view that the silver seen in a nacre
is an effect of the subsidiary nescience abiding in the
Consciousness limited by the nacre, there is nullification
of the silver together with the nescience regarding the
nacre by the knowledge that the apparent silver is only
nacre. Nevertheless, according to the view that the silver
is an effect of the primal nescience, since the latter is
destroyed only by the realisation of Brahman, there is just
a cessation of the silver through the knowledge that it is a
nacre-- as in the case of the destruction of a pot through
the blow of a club.



School of Distance Education

Darsana III 50

Perception through or without an organ

The perception of happiness, etc, is not due to an organ,
since the mind is not considered as an organ. The nose,
tongue and skin generate cognitions of smell, taste and
touch, just remaining at their seats, while the eye and ear
apprehend their objects by themselves reaching the spot
occupied by the objects.

According to Nyaya, the cognition 'This is a jar is
manifested by a subsequent reflective knowledge
(anuvyavasaya) in the form of 'I have the knowledge of
the jar'. But according to Bhatta Mimamsa, the knowledge
of the jar is known by inference. When the jar is known it
acquires the quality of 'knownness' (jnaatataa), which is
observable. By perceiving this mark of 'knownness' in the
jar one infers one's antecedent knowledge of the jar. Thus,
while the jar is known directly, its knowledge is known
indirectly, by inference. Both Bhatta and Nyaya hold the
theory known as paratah-prakasa-vada, according to
which the manifestation of a particular knowledge does
not rest on itself, but on another knowledge.
Vedanta rejects both the above views. If knowledge is not
self-manifest, if one knowledge depends on another for its
manifestation, then the second would depend on a third,
and so on, ad infinitum.
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