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“DYIPADAN VARA” IN GAUDAPADAKARIEA SUS L

By
R. D. KARMARKAR

The >aut.hor of the Gaudapadakarikas salutes sowme oms
described as 18931 97 in the opening verss of the Feurth Section

:+this work. The verse in question is
’ TRAIEIN TSR TRiedl QA |
Yanfuda ST 49 (gaal a1V, 1

The f&uxt 9¢ is here described as cne who had realised the -

Dbarmas resembling the sky, by T'® which is like the sky and

pon-different from the 317. The next verse (IV. 2) may also be -

taken to refer to the {2977 T as one who had taught the swqsdim,
AT T AW wIgeIaEr Ba |
snRargisiisge s anegs | )
Sankaricirya understands this verze to mean that the St

4im iteelf is saluted, presumably on the analogy of the last verse .

in the fourth chapter where the 97 itelf is saluted, but it would
be better.to take the last line to mean
Ta ((gasi ave) azaqs?a"xsfr Fiaed awierga | '

- aq+ZNT in his comment on the Sankarabhasya on IV:. 1, says
tbat (audapada had practised penance at the Badarikasmr'na to
propitiate Narayana who, pleased with the penance, gave him es
a boon the philosopbical knowledge and thus Nariyana coulfi}'{e
regarded as Gaudapada’s teacher. (a3t aT according to AT,
thus refers to Narayaga.' .

" Vidhuéekhara Bhattacarys in his edition of Gsudapadakarika
{ which he calls Agamasistra) discusses this question iu detfxil
and”;:omes tb the following concinsion: *If is said in the Karika
that he to whom the author pays his homage perfectly under-

* This papér was read at the Darbhanga Session of the All-India Oriental

Conference (1948 ). It ia here pricted with the permission of the Sscretary

of the Conference.
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stood the Dharmas. Here if he is mesnt to bs Narsyans one
would naturaily ask: What is the autnority for it ? Where is it
found that he actually did £0? This question demands & reply
from those who hold that Narayana is referred to here. Not
only what we have seen above with regard to the first Karika,
but also the whole chapter, as can be shown, is in favour of the
Buddha’, )

_ It is proposed in this paper to ecriticise the arguments
advanced by Bhattacarya and to show that the expression iFuxi
87 could not possibly refer to Buddba; it may not also refer io
Narayana as stated by Ansndagiri, We are of opinicn that
by B93i ar we shonld understand Suvka, the direct teacher
of Gaudapada. Prof. Vidhudekhara wants to know what authority
tkere is to prove that Narayana understood the Dharmas, It iz
rather strange that such a questivn should have besn mootad,
when we find that Narayapa (sven if wo ignore the Puranio
accounts about him ) is certainly known to be the Rsi of the
celebrated Purusasikta in the Ragveda. The Parusasikts
contains the famous passage 9% «¥§ w5 IFA TT A9 which is
the basis of the Advaitic theories. One who did not perfectly
understand the Dharmas, could mnot surely have come to the
sbove conclusion. Narayapa is the preacher of come yoga at
aay rate in the Nariyanlya section of the Mabhabharata and he is
also presnmably referred to in the GIta (IV.2) as the preacher of
the yoga handed down by tradition (o stsumafig ussar &g ).

Prof, V. Bhattacarya sees Buddhist traces everywhere in the
Gaudapadakarikis and hae, in our opinion, misunderstood several
kirikas, and twisted them consciously or uncomsciously, Wae
bave, in our fourthcoming edition of the Gaudapadakarikas
eriticised his interpretations in detail. We propose in this paper o
confine ouraselves to only IV, 99 which is -admitted by ali to
refer to Buddha by name. No ons questions the fact that
Gaudapada has made use of many Buddhistio terms but tha

- cannot entitle us to infor that he held Buddhist philosophical

views. Gaudapada is obviously using Buddhistios philosophical

terminology to combat the Buddhists on their own ground, by

using their own weapons, so to apeak,
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Gaudapidakarika 1V, 29 where Buddha is mentioned by name
ruuns as follows— .
FAY 7 1§ TEW J0A 9RT qiira |
wY YRiEWT A Aag 3T wndag o
Prof. Vidbhudekhara translates it as foliows i— .

According to the Buddha who instructs the wiy known to
him ({dyin ), Jiina does not approach the dharmas (4. e. i} dees
not relate itself to the objects ). But all diarmas as weil u8 jiadng —
this hes not heen eaid by the Buddha. 4

Svami Mikhilananda translates thes same as follows :—

Tha knowledge of the wisa one, who is all-light iz ever
untouched by chjects, All tha entitics as well &3 knowledge
{ which are non-different) are also ever-untouched iy any object.
This s not the visw of the Buddha.

Mesilal N. Dvivedi tranelates the same g3 fellows i —

Thought in the enlighiensd whose efulgence iz everywhere
never velates itzelf to objecls, nor do atiributes or knowledge,
relate themselves to apvthing, This huwever Is nci the sume a8
that which is held by the Beuddhas,

it wonld be seen that Prof. Vidhodckhars's interprotation is
quite unconvincing., IIo takes ZTTT in the first line io msian
* According fo tho Ruddha’ which is unwarranted., ®HOZIEA
wn%ad is taken by him io mesn Wgsd ggasaw, Vidhudskhara
auotes & long passage {rom the Lankavatira in enpporb of his
éontention that Buddna hss sald nothing, becru:e what heis
reported to hiave eaid was from the pest. We think that the

karikd in question is just s parting kick from Caudapids

administered fo Buddhism., Gaudaside having criticised the
Vija&navada in kis work saya that the true dootrine wsag the
armfaTIT whors nothing is produced av destroyed, only the 'E'ur}.fa
exists, and Buddhs who in ihs Lanksvuisira is made o say again

and again ' &% I¥ @A U% WY T 9F ¥ ®ATE FW ONASOsE @
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when answering the various questions asked by Mahamati, did
not say anything about the st=ifA1g, which shows that he could
not be looked upon as a trusted philosopher, The Sankara-
bhagya' on the karika in question correctly brings out the real
meaning in the following words FFRTTITwaR4d WATYARIRGTRAT
T WAT | ga® A RUFEGE FTTAAIEEAr TETATHICTGFAT |
¥4 g TORIGATIAGA IFFASYY [ASraitred: « The Bhasgya also explains
YT as meaning WATITEA: and aUda: as HATATAT (AEATEAISSHT-
TEFRGTY: Gaudapada wants to say that the 17 of a pseudo~
Buddha is concerned with wfs and vice-versa (In IV-54 qq A
e awifad a1 7 wfaw 1 @ ¥gwarnA gATR "R | the
view of the Vijianavadins is clearly shown to be untenable and
Gaudapada emphasises the same in 1V, 99 ); areally enlightened
person who could be oalled a A@T proper knows that FUC BT
entirely unconneoted with wHs which do not exist at all,
Nothing oan be said to be connected with a FeeqaT, Gautama
Buddha holding the view that w&s are i3ras, did not realise the
highest truth viz. @@1@. Gautama Buddha was therefore not
& AT g We think IV. 99 definitely condemns I and he
could not have been referred to as fgugt ar by Gaudapida
inIV. 1.

Prof. Vidhusekhara relies upon 1V. 2 to prove that ¥ is the
ezt . We now shall show how IV. 2 is quite a broken reed
for Prof. Vidhusekhara to rely upon, and that his long winded
comments on this karika are only a piece of special pleading
with a vengeance. (1) Prof, Vidhu$ekhara says that the word
wRIFT  does mot ocour in the Upanisads, He is however
prepared to admit that the use of the word w5t in the Bhagavad-
gta (wWiFraagieg Fig  sfidsngagaar | SEwaaHsiAari-
fafdwer wiea 1L 14 and swaiasar sigaiana ote. V. 27) and
Sankara’s explanation offered there cannot be rejected.

1 Pp. 73, 80, 117, 185, 126, 138, 145, 148, 174, 161, 172, 191, 2°1, 220, 2.‘-‘::1, 23%,
240, 245, Labkavatira Stutra edited Bunyiu Nanjio. Tis whols passags is reli-
gionaly reproduced as mzny as eightecn times.

, ! Bome are of opinion that this Bhasya is not the work of the famous
Sankar@carya, but that does not affect the argument in question,

? Prof. P. V. Bapat in his article * Tayin, Tayi, Tadi* ( D. R. Bhandarkar
volume p. 258 ) says that Tayin originally meant °like’ or ‘same’ and later
came to be applied to the Buddha or any holy man who is unshakable, and
lastly the meaning * Protector ' came to be fixed up.

22 [ Annals, B.O. R, I.]
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Woe are of opinion that the expression Wi=izgsi really means
the contact with the three mimrs referred to in the Manpdukyo-
panisad (the three states, suma, % and 8IW associated with
{asa, §7® and W17 ) and the Fiw involving 3qsl with these WiI8
is rightly spoken as ®¥®%3g@ and @@ by Gaudapada in IV. 2.
This same TT is known as AFIFE@FANG in the Yogasitras.

The term wwasi=isT does not occur in Buddhist literature
as well, So, the non-mention of 3RYyTANT in the Upanisads
directly does not help Prof. Vidhuéekhara's contention,

(2) Undaunted by the fact that the expression ewqaigin is
not found in Buddbist literature, Prof. Vidhusekhara argues that

(a) 319t refers to the ninth or the last of the nine dhyanas
or meditations called sagffAg. The ninth a1 is HFAFFARGY.

( But there is no mention of ®3F or 31%q3T in the HFAFAMIY) ;
Prof, Vidhu$ekhara therefore argues )

(b) that in the ninth stage, all the mentals headed by W{I
are suppressed ; the cessation of %At is possible only when T&
ceases. 5T is the cause of ¥gAT, so when there is waf, there is
ggar, and when there is no st there is no Igar. We are thus
expected by Vidhusekhara to see the word % in dqrAFaIT |

Prof. Vidhusekhara goes on further to say—'

(¢) In Buddhist works, there is the use of such words as
waifaEr, wafygEarn, and SwgsAsW.  WI{AF is translated in
Tibetan to mean gWRAM or FEARAM ; so AWATI is nothing but
w~g@d (and this fact is referred to by Gaudapada in 111, 39
FRTITGAT T AR g AGTUAG: | AEET @@ gegag awgEa o)

meaning * 9is which is not that can be attained with easev’.

It is difficult to take the above rigmarole seriously, when
Gaudapada calls the 3RTTTT as GIG<qgW, and \E@IW for the
matter of that ought to mean F@awT, rather than gin which
cannot be secured with ease.

(4) In the yoga oalled fAirawwiard, there is no T of
anything, so it is rightly named swaaidiw, says Prof. Vidhu$ekhara,

If this argument is to be accepted as valid, then st@IFAFANY
is equally entitled to be called wregsiaia.

1 We are taking care to use as far as possible Prof, Vidhuéekhara's own
words ( pp. 95-100 ),
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(5) Prof. Vidhusekhara thinks that the fear of the Yogine
referred to in IIL 39 by Gaudapada, is illustrated by Buddha’s
own cage. ‘So when the Blessed one entered that state etc.
HAFAAAAT before his wiRiFaior, Ananda took him to bs dead.
But the venerable Anuruddha said to him that that was not the
case, the Blessed one Laving entered the stage of the dhydna
called §FATAFATY. After a short time, however, He passed
away’ Prof. Vidhuéekhara further says “ that Buddha’s two
teachers Alara Kalama and Uddaka Riamapura knew the seventh
and eighth of the dhyanas respectively. The Buddha was
bhowever not satisfied with what he had from his teachers, and he
started to seek after a still higher state and succeeded in
realizing it ”.

Prof. Vidhu$ekhara should better not have referred to the above
episode, as the testimony of the vemerable Anuruddha and the
venerable Ananda, appears to go against Buddha having reslised
the highest Samadhi stage at all. The venerable Ananda
apparently saw Buddha for the first time in some state which he
correctly diagnosised as death, while the venerable Anuruddha
was all the while proclaiming that his Master was only emjoyiug
the Samadhi state, All this does not show Buddha in a
favourable light.

(6) Prof. Vidhusekhara draws strange conolusions from the
expressions 13T 7 A: MAAETF @Fiqa in IV. 5. He says that
the u=e of the two words 1f3%13 and =113%g (in IV. 2 ) shows that
in the acceptance of *¥IART by the Vedantists, among whom
the author himself ( Gaudapada) is included, there cannot be
raised any dispute or opposition, for there is nothing to be
opposed even from their own point of view. This also shows,
according to Vidhudekhara, that the ste75i9"t wae not originally
taught in the Brahmanic system of Yoga.

The passages in question simply mean that when &R is
admitted, only =@ remains and this #8& does mot simply
bother itself with the different contradiotory views imvolved
in the admittance of A1A. One who knows that T#tar193 does not
exist would hardly trouble oneself with carrying on dispute
with theorists who indulge in controversies about the date and
plaoe of birth of the ¥7eq19x and so on, There being only wdw,
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there cannot possibly be any internal or external opposition or
oontradiction about it.

It is unnecessary to probe the matter any further here.
Prof. Vidhu$ekhara has failed to make out a oase for regarding
Buddha to be understood by the expression &aaf v,

Whe then could be the individual referred to by Gaudapada
as fgqqt ¥, if Buddha is out of the picture? Anandagiri, as
mentioned above, thinks of A yaur as the suitable choice, The
traditional %9 venerated in the Sankara Pithas is as
follows i— '

$ AT 9FAT 9T AT T AQATOGE 7 |

TG GF MF] wE=A Nfrapnaisararer G |
arger is here shown as the first traditional teacher of Advaita
Vedinta, so Anandagiri’s choice oannot be regarded as
unreasonable. We however think that Gaudapada in IV.1is
thinking of his direct teacher viz. II®.

(1) It is quite natural that an author should salute his
direct teacher in his work.

(2) Suka is certainly known to have been a great Yogin;
though we may not believe in the traditional legends ahout
him, .

(3) The Yogavasistha' devotes one whole Sarga (II. 2)in
describing his greatness. He is said there to be even greater
than Janaka who was greater than Vy#sa. After heing in the
Nirvikalpa-samadhi for 10010 years, he secured Moksa on the
peak of the Meru mountain,

The expression &Y%t a¥ is used in the M Bh, and need not be
regarded ae a typical Buddhist term applicable only to Buddha;

SAIFF gaR sqramaisk aga: |
WNSTAMIAE ARlsErEfaBl wEw 1 Yo 1)
danETEmE AdsRswdaa:

wqw Rrat A gwerdafifma i vy o
o TwEesnir Piwerwiaa

g Rus qEEErREIEeTag 1| v ||
( Yogavasistha 1)
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oven if it be so regarded, Gaudapada could be said to have
deliberately applied it to @F to show that in his apinion Buddha
was not the proper fguzi ax.

(4) Tt is inconceivable that g who is described as

figrRgfyanai g avzvg:

TRUZY (FATH afqaravia: i
in the traditional salutation formula by the Advaitine, should
have his 9t®a% ( Gaudapada ) saluting I%.

On these grounds, we think that the Ba3f 7% is sTHI=W the
direct teacher of =z,

It is clear that the siwii@a1F which is the out-standing con-
tribution of Gaudapada to Indian philosophical thought, owes
hardly anything solely to Buddhistic philosophical ideas.
Gaudapada had ample material in the Upanigsads and the
Bhagavadglta to base his str@ars upon. He had undoubtedly
mastered Buddhist philosophy in all its details and was influenc-
ed by the Lankavatara in particular, but this only resulted in his
delivering forcible thrusts against Buddhism with greater effect,
The Lankavatara siitra' tells us that it containe the doctrine of
TRioI ATEFT taught by wAUS (Buddha). Gaudapada is thus on a
firm ground when he declares in Karika IV, 99, that his dootrine
of WAIRATF and IIATHIZT was nof taught by Buddha.

e A qEmi ahuSe e )
BERARK ARG =T BWAA | opening atanza,
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“'WAS SANKARA THE AUTHOR OF THE COMMENTARY
ON GAUDAPADAKARIKAS GENERALLY

ATTRIBUTED TO HIM ? » *
By
R. D. KARMARKAR

Prof. T. R. Chintamani, in his article ¢Sankara, the com-
mentator on the Mandakyakarikas’* has tried to prove that Sankara
wrote his Bhasya on the Mandakyopanisad along with the Gauda-
padakarikas, (on which Anandagiri has written his Tika ). Prof.
Chintamani first tries to refute the arguments of Professors Jacobi
and Vidhushekhara Bhattacharya (who held the opposite view) and
then, discusses some arguments which could be put forward to
prove that Sankara could not have been the author of the Bhasya
in question.

Prof. Jakobi* argues that Sarkara could not have been the
author of the Bhasya in question, because Sankara ¢ would hardly
have stated the argument in the form and terms of an Anumina,
according to Nyaya principles’ which has been done in the Bhasya
on G. K. (Il.g)

HAAXMIATA WITAT ARTHADIRA TG |
TqT A AYT WY qIAFT Prgw || -
SragEAAt At dacatutn giagr
sxrarfyi &g |

WAz wwRaiga gEred: )

991 A% WY gWAT WAl 399 a9r
TRASH grrARirien ¥ Fqeag: |
ARSI faed egaR ¥R AT |

The writer of the Bhagya writes here as a confirmed Naiyiyika,
in admiration of the five-membered syllogism. Sankara as a

)

® Read at the Ahmedabad Session of the All-India Oriental Conference
(1953) and printed here with permision.

! Proceedings of the Third All-India Oriental Conference, Madras Vol, I,
p. 419, .
¥ Journal of the Amerioan Oriental 8ooiety Vol. XXXIII p, 52, Foot=note 1.
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follower of the Mimafisas would be admitting only the first three
members of the syllogism. Hence Sankara could not have been
the author of the present Bhasya,

I.’ro.f. Chintamani rightly points out that the above is not a
convincing argument to prove Prof, Jacobi’s point. In his Bhasya
on the Brahmasitras and the Brhadaranyakopanigad, Sankara, time
afld again, shows a complete grasp of the Nyaya tenets and syllo-
gism and there is nothing to show that he did not admit the five-
membered syllogism. Sankara was always ready to make use of the
opponent’s weapons, if it suited him.

Prof. Bhattacharya argues that the Bhasya on G. K. (IIL 39 )

ST ¥ A gl wsarrR: | e,
SAyS— ST ... ... ;W ¥ WX aragaATHYag | but serstdy
Is certainly not widrg in the Upanisads, Sankara who obviously had
the Upanisads at his finger’s ends could not have made such
an impossible statement,

Against this Prof. Chintamani rightly points out that though
tl'Lle expression may not be sy, the idea conveyed by it is suffi-
ciently well-known, in the Upanisads,* in the Bhagavadgit etc,

It may be admitted that the arguments advanced by Professors
Jakobi and Bhattacharya have been properly answered by Prof,
Chintamani,

Prof. Chintamani easily disposes of some minor arguments
in favour of Sankara’s authorship as under :—

(1) The commentary begins with two benedictory verses—
This is rather unusual with $ankara who has no such Mangalaslokas
for his Brahmasatrabhagya.

This can be answered by pointing out that there are benedictory
verses in the beginning of the Taittiriyabhasya ( as also of the
Bhagavadgitabhasya ; but according to some, $ankara did not write
any Bhasya on the Bhagavadgita ), So no conclusion can be drawn
from this.

( 2 ) The second benedictory verse is metrically defective.

' A Bwd FH{0 queRq ) B. IV, iv. 23

A ~
7 e SPFAT AL Katho, v, 11
:ﬂm;qm’(g g eto, B, Gita II, 14
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This can be disposed of by saying that this is quite an insigni-

ficant matter or as Anandagiri remarks, such a latitude is permissible
in the composition of Githas.r ;

(3)The Bhasya on G. K. ( Il 25 ) §wieqmarg &wa:
qriaiyeaa | says, “ g qa: aiygita ¥ xagaray ” ( [§avasyopanisad
12 ) gfq FUACIETAGAZI-GAL: qiqfgers |, while in the Bhisya on
the Iéa passage Sankara reads ¥sagfymaraa and explains s1 g as
amia: FwowEer ete. According to. the ISabhisya two Upasanas
are -mentioned, far-stfwar, and fafa-stgwf@, while the G.K.
Bhasya refers to only one Upasana, viz. that of fgr-sifyar.

In reply, Prof. Chintamani says that Saiikara might have been
forced to give different explanations in conformity with the contexts.

In the G. K. Bhasya, Sankara was required to bear in mind
what Gaudapida had to say; in the Bhasya on the I$a, Sankara was
more or less free to explain the passages at will.

Prof. Chintamani further says that tradition is in favour of
Sankara’s having written a Bhasya on the work of his great pre-
ceptor Gandapada. It is quite natural for a pupil to show his
admiration for his preccptor by writing an explanatory commentary
on the work of his preceptor, The language of the commentary,
though not comparable to that of the Brahmasatrabhasya is certainly
not un-worthy of Sankara., :

On these grounds Prof. Chintamani concludes that the Bhasya
on the G. K. was written by Sankara. _

We are of opinion that the arguments put forward by Prof.
Chintamani are quite unconvincing and we propose to bring forward
fresh arguments to prove that Sankara could not have written the
Bhasya on G. K., that goes under his name. We have got to rely
here mostly on internal evidence which can never be absolutely
reliable.  We want to point out here to the basic improbability
about Sankara’s authorship which involves certain glaring discre-
pancies regarding the interpretation of some important passages:—

(1) To begin with, the G. K. Bhasya says at the outset,
AHAATANNT §7 NG | IIEATFRETE AT qRTA-

aagqARdagat@ammesay + which means that the writer of the

A9 BAleedl® 9799 JNeHaMAGEIR RN G | ndeve
a5 gaNFEIRA geegy |
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Bhagya rega;ds the Mandakyopanisad and the Gaudapadakarikas as
one work, Now Sarkara could not have even dreamt of admitting
this. The Mandakyopanisad is a Sruti work and hence AIBYT,

‘while the ‘Kirikis, howsoever great the status of their author

might have been, are after all a human composition, It is well-
known that Sankara was almost a fanatic in the matter of admira-
tion for the Srutis, He quotes the Bhagavadgita scores of times in
his works, but is always careful 10 point out that it is after all a
Smrti ( we hold the view that the Bhasya on the Bhagavadgita that
gocs under the name of Saﬂkara, was not written by him and is
not genuine ). He certainly calls the writer of the Gita, Bhagavat ;
he is content with calling Gaudapada a mere Acirya, who knows
the traditional Vedanta philosophy; not even Vyasa is called Bhagavat
by him ( Only Upavarsa has that distinction conferred upon him
by Sankara ). Sankara, therefore, could not have thought of writing
4 commentary on a human composition, the work of a mere
Acarya.
(2) Inthe Bhasya on G. K. 11I-14
AR gUFF QAT THIRNAT |
wiasTgIeaT Mot argeaA 1§ 7 gsadl

itis said, ... qurgReTTadieATEFIT: O TR £RE0D | SRR
Eruﬁsa: T FAIST TW R g g g gfadl @1w” wgifx-
HEITU | e TAT AT ZATH GATH AAR N oo EATTOT R ORTEIFRT:
THIAFE FHEI0T GFAd awa qwrda | 1% aff | Mo | agErgaar-
FIMEAFaY | adig 93 aisTgasar agq ... | We are convinced
that this interpretation is, besides being clumsy, completely wrong.
In the first place, there is no doubt that the passage the writer of
the Karika has in mind is the well-known one, HWAA FFATTAIATATT
AWREY sgrEwanor | which explains the state of things prior to
creation in the Chandogya VI. 3. 2. Sankara refers to this passage
more than once in. his Brahmasatrabhasya. In the Bhasya on 11,
1. 35'he says gy arga ¢ o St¥ARRAT g wnwEd FRAGATT
dlagsga moaROHEHRAGTRAE: G891 3 A | ANEAT g
TAAINRATIO: Fegd OUROTA TR Hansta aivgFsii@Ead | 7 5
mu’ﬁwa’iwa\usr'ﬁac?m | AHTTAIRY, Qarwigdia: gy doaewaaiilye-
i« that is, Sankara here understands TG to mean SREETeY
and refers to the Chandogya passage sida sft¥aimar etc. and not to



296 Annals of she Bbandarkar Oriental Research Institute

& gure etc. the Mantravarpa. Any one can see that the above

interpretation fits in far more accurately the Karika in gquestion, . .- -

and the Karikabhasya has made a complete mess by its absurd
interpretation. Sankara could not have made such a blunder,
especially when the appropriate passage in question had been
constantly before his eyes.

(3) G.K.II 3 reads
RAT9A IWETAT A ~TGIEFA |
FAd A9 ¥ qIW W@W srg: TFTRAT
The K. Bhasya comments upon this as under :—
TasT WHEIAT WAT Ay | gAswasky @Al angarat a{ﬁ
SqIATTSH JOwA: gAt ¢ 7 ag v g | ygea anasgwaEeg
1] FAeT ATFAEFYN P WASARGAANLARIT THIHAAGAF AT |

Thus (1) sgrags® is taken to mean ‘through reasoning’
(2) The gix by pointing out to the wggsaifi: nature of the Atman,
is said here to repeat ( sgaifyfr ) the argument in Karika (11L 1)
FFREATE, AarAt agada 3gar |

There is no differenee of opinion about the reference here being
to Brhadaranyaka III. 3— & a=x var & @@t 7 q=a1AY ¥+ Q9 Q1
ggameay: gAa etc. Later while describing the gawg or guf state,
the Upanisad says ga: qiasqra afadiearzafe @mgs  that is, the
soul comes back again from the ggiw state to the zag state ( just as
he comes back again from the @y state to the stiafe state ).  This
is put in to refute the objection that the souls in the different states
may be different altogether ; the soul is the same throughout, and
he returns to his normal position after he has ceased enjoying any
particular state. The Upanisad uses the same phraseology ga:afasgrg
etc. in III. 15, 16, 17, to describe the passage of the soul and in this
connection the word =gig (in afqsgra ) is used. We are convinced
that the G. Karika used the expression =qrags# with the meaning of
smig as found in the Brhadaranyaka. Sankara very lucidly explains
the position in his Br. Bhasya as follows :— wigeard qarard aanm
faldra ST FNG: | SOAR AT RAA g qEnRATedaA  ages
& wiasgig: | gqmd gAeTesdlad: | that is to say, that there is the
same soul in the three states, and he returns to the previous state
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1}1]1 the_ same way ( of course reversely ) as he had gone. So that
f e Karika refers to two things — There are no real chariots etc.
in the dream state, and also that the same soul, as in the waking

. State, works there too ; he is always coming from and going to the

d.iﬁ’ere.nt states. It is clear that Sankara’s explanation of =g as
given in th: Upanisad Bhasya is far more satisfactory and pertinent.
The explanation gf¥aa: of sgraggsw in the K. Bhasya is quite
unaccc?ptable. Again to speak of the gy as st of a secular
work is almost a sacrilege and Sankara could not have been guilty
of such a Japse.

(4) Asregards G. K. (1IL 25 ) §qrqagig @wa: sfafyey,
th.e K. Bhasya refers to the ISopanisad passage, but gives a long-
winded explanation which is both unnecessary and misleading,
C?audapida wants here only to refer to the impossibility of origina-
tion and has nothing to do with the garaar of "qfa and sdg in
the ISopanisad. Sankara could not have possibly been so irrelevant
and beside the point.

(5 ) The K. Bhasya upon G. K. srsraeds wraeq Arfataes i
qﬁ‘qq:J (IIL 20 ) reads ¥ g wa: BPagefmgaTRaEAIRY AFTAAAY qragHT
AATARACHATILAGANT Wi sfgafafresia.  While Sankara
refers to different interpretations of the Brahmasitras, he never speaks
of commentators on the Upanisads. Any way this reference to
ITfYEETrEargs seems to be quite unusual.

On. the whole, therefore it appears to us that the K. Bhasya
was written by some one belonging to the Sankara school when
Gaudapadakarikas had attained to great importance ( as is seen from
the fact that Kuranariyana comments upon at least one Prakarana

there ) and it was felt that the first systematic Advaita work of
Gaudapada deserved more attention.
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MUTUAL RELATION OF THE YOGAVASISTHA,
THE LANKAVATARASUTRA AND THE
GAUDAPADA-KARIKAS*

By
R. D. KARMARKAR

It is proposed in this paper to find out if any mutual relation
can be established in respect of the three well-known philosophical
works — the Yogavasistha, the Lankavatarasatra and the Gauda-
pidakirikas — by a comparison of the tenets propounded, and the
circumstances in which the three works seem to have been pro-
duced. The issue is further complicated by the fact that the dates of
the three works have not yet been definitely ascertained. At any
rate, it is not merely in the spirit of imitating Panini who brought
together in one Sitra ‘Svan, Yuvan, Maghavan’, that the three
works, belonging to different schools of philosophy and preaching
more or less diametrically opposite views, are taken here for
discussion.

The Yogavasistha ( variously called as Vasisthamaharamayana,
Brhadyogavasistha, Uttararaimayana, Vasisthagita etc.) is a huge
work containing about 32000 $lokas, and is ascribed to Valmiki.

We are told in the work itself * that Brahmadeva on. hearing the: - -

* Read at the Ahmedabad Session (1953) of the All-India Oriental,
Conference, and published here with the permission of the authorities of the -

Conference.

1 Sarga 2, Vairagyaprakarapa ( 13-15)—
UTENFHIATEFARER & |
Algmes gReasa AR 0 9y )
TUATAA SBISATEHTHANEHI |
wraReaid fad STy ST N v
9] ALTHIIYRGATTAATT, |
Y IFRAT A WARTFAIAT: 0 1Y
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recital of Valmiki’s Ramayana by Bharadvaja, went along with
Bharadvaja to Valmiki, and advised him to continue his work still
further, especially with a view to help the people in crossing over
the ocean of Sarhsira. This means that the Vilmikirimayana
Proper contained only the history of Rima, and that it was
later supplemented by another ~work by Vilmiki himself,
containing philosophical matter which was not much in evidence
In the Ramayana. (In course of time, this additional matter
written by Valmiki, sometimes called ¢ Uttararimiyana’ came to
have many additions and the Yogaviasistha in its present complete
form can only be ascribed to the twelfth century A. D.). The
Vilmikiraimayana is generally accepted to have been completed
by about the first century A. D., and it presumably refers to the
Uttararimayana in the following $lokas, FgigmeEit sgreragsa-
TN | qut AAFATT 027 TZEOL AGAUT || T 7 ARETIIS: § RS-
eI | =eagmE wIseaargA iy wg: | ( Balakanda 1V. 2-3 ).
We would not be wrong therefore if we conclude from this that
some philosophical portion of the Yogavasistha existed about the
beginning of the Christian era.

The author of the Yogavasistha was an amazingly bold person.
Though Rima lived centuries before Arjuna and Krsna, the author
describes the teachings of Krsna to Arjuna ( closely modelled on
those of the Bhagavadgita, borrowing bodily several verses there-
from ), solemnly telling the reader that all that was to take place in

- -the future,

The standard form for the teaching of philosophical doctrines
is a dialogue between the teacher and the pupil who must have
been affected by Moha and is desirous of getting rid of the same.
Thus in the Mahabharata, we have the Sanatsujatyya (in the
Udyogaparvan ) which is narrated to Dhytarastra who had been
exceedingly distressed. The Moha of Arjuna for whose benefit the
Bhagavadgita came into existence is well-known. At the end of
the Gita, Arjuna says:— as ®vg: egfagear agaIRITRgrega |
faatsiRn naw3s: wiver a7 ag o ( XVIIL 73), In the case of the
Yogavasistha, Rama plays the role of the pupil and Vasistha is the
teacher, and Rama is made to say at the end (almost in the words
of Arjuna ) gy wg: 7§ MF AewHArEGAIT | uSE gRwAR-

16 [ Annals, B,O.R.1,]
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wagradt: || fesAisien wq@ag: @ mﬁf.&r | f‘attm'ﬁtmft:
W&y g5 g v ctc..  The removal of infatuation ( Mohanivrtti)
is the purpose for which both the Bhagavadgita and lt]hehYc;g:(;
vasistha have been composed. Now, such works naturally hav :
sho(v how the Moka came to arise. In the case of the Bgagavat.-
gita, the writer ( he may be Vyasa himself ) shows greatf r?;:;;:;
genius by making Arjuna feel depressed to the extent bo i
to fight on the eve of battle and K.r:_;r;‘a tries hlsd.est bring
Arjuna back to his normal state -of m'lnd .( according tot o
scholars, Arjuna’s sense of sudden depression is quite Lmnla %elé
and that the Gita could not have been taught on the attc;E N
itself — we are not here concerned with such points ). The Yog

vasistha similarly describes how Rama came to be depressed and

stood in need of some menta] shock-giving instructu.)[? — -
Rima, while yet a child, had gone on a VI°Sl;tdt:s x;laarvmg
sacred places and to ‘see the world'. He is de'scn e avin
travelled over all the important places, mountains, riverse fc
the then known world. On his return, Rima (usuallj.(, by perdorm-
ing Tirthayatra, people become? free f{o:n depress(lion, anto :1122
composed in mind) felt exceedingly dl.SthSSCd an can;e o
definite thoughtful conclusion that §amséra was unsubstantial,
He became indifferent to his daily duties, and passed his time in
meditation in solitude, and no one could diagnOSiwha't the matter
was with him. In the meanwhile, the sage Vlsvamxm.a came to
Ayodhya and requested king Dasaratha to s.end Bama W.lth hflmi ;Q
drive away the Raksasas who were harasmn’g h‘lm by interfering
with his sacrifices. Da$aratha regretted his inability to s;ranc;
Viévamitra’s request on the ground that I.Qin}a was 'but a chil anr.
quite inexperienced and it was unfair to pit him against the powe
ful demons, Viévamitra became very angry ssnd was about to
leave Dasaratha in a huff, when Vasistha advised Dadaratha bto
grant Viévamitra's request. Rima was then ca.lled to the ;)ug a.;
Hall, and Rama described in detail ’how .hxs mind ha 'c;a
thoroughly out of sorts. Thereupon Viévimitra requested Vasist
to instruct Rama. Vasistha’s instruction went on for as mang' as
eighteen days, in the morning and in the afternoon, each day,

. ’ ’ -
and gods and semi-divine beings also came to Dasaratha’s court-hall

to listen to this symposium, ’

Y ogavasistha, Laﬂkdbatarasalra and the Gaudapadakarikas 3ot

As compared to the Upakrama of the Bhagavadgira, that of the
8visistha is very tame and is also packed with improbable situ-
ations.  But the author of the Yogavasistha presumably has done
this deliberately. The reason is not so much to outshine the Gita,
as to show Rama’s superiority over Gautama Buddha. Thus—

(1) Gautama renounced the world after having enjoyed the
pleasures of life.

Rama’s Vairagya in its intense form appeared when he was only
a child.

Yog

(2) Gautama’s Vairagya is described as being due to his
Sceing one day, an old man, a man suffering from disease, and a dead
man carried in procession to the funeral pyre.,

Rima’s airagya was of the highest Sattvika type, being cause-
less. ( The Yogavasistha: repeatedly harps on this point ) ¢ Who
would not feei distressed on seeing a “ bibhatsa object ? * the writer

says. TLis appears to be 2 deliberate hit against the Vajsragya of
Gautama and others ).

(3) Gautama secured his ¢ enlightenment”’ ; this we have to
take on trust. Nowhere are to be found the teachings of Gautama
s such or his experiences after he had become Buddha.

The various phases through which Rama had passed and
intelligent queries he puts now and then are
manner in the Yogavasistha.

(4) Gautama’s enli
affair,

the
described in a detajled

ghtenment was more or less. a private

The instruction received by Rama was shared by representa-
tives of all beings, divine as well as earthly,

! wdedT B wsew sy {fa:
Afagd Juw sy o o 0 Ry 0
¥ Q93T IREHREH gang |
aaARE 3 s @fidwey )23 0
q09ed A €gr B am 7 fgead |
qAF AR RIFRT EH ) 2= )
g 9T Aa: @A FZHTEA || 2e || ot
( Mumukguvyavahﬁraprakarana 11).
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In our opinion, such a treatment of the sgbject matter C?[l'llld
not have been quite casual, or given in the ordmary course. et:
original nucleus of the Yogavasistha, as has been sal'd .above,- m\}l;
have been written about the beginning of the ?hrlstlan era. 13('
this time, Buddhism had been fairly well'e.stabl.lshed al.]d a worl
like the Buddhacarita of Advaghosa desc‘nbmg in detail Buddlga ;
life and enlightenment in a highly poetical manner, must have ad
a great influence on the thinking peopl?. [t was then fouln.
necessary for the Vedic people to do someth_mg_ to counteract bt’us
state of things. Luckily, the hero of the Ramay'ana had not f L;n
so far shown up as a philosopher, and so the gifted writer of the

Yogavasistha took this opportunity to produce a work which could -

make Buddhism pale into insignificance. In doipg so, he gave the
fullest scope to his amazing poetic and philosophical powers. T.he
adve;lt of a work like the Yogavasistha can be satisfactorily

accounted for in some such way only.

The Lankavatarasatra is a very important work of the Mahayana

Buddhism. Its authorship is unknown, but it was t{anslfu-
:ilh;):tlooéhinese in the sixth century A D. As_the name 1mp11eli
it is connected with Lanka, the capital of Ravapa. . The wo}rlc
begins with a detailed description of- the' Buddha spomn.g1 at1 t c
Lankipura on the Malaya mountain in the oc?an, with a'alrgd
number of monks. Rivana, on hearing of Buddha:c, amv.al, wis 1§
that Buddha should visit Lanka proper, apd ascendmg his .Puspa.. s
air-chariot, went to him with a large retinue and pral'se_d ln_m vsflttra
songs. Ravana expressed his desire to hear the Lankavatfl;su :
propounded by the Parvabuddhas. Buddha went to Ix,an ::wi 51}:1
was again worshipped by Ravana, Yaksas, Yaksinis etc.’ Bu . 1?’
quite pleased, then proceeded to answer one hundred and eight
questions dealing with all sorts of subjects.

g wer 9 At g O @R |
TIRAGANAGU A T 0 3y 1)
qgaEFAn TS IAa
TR FgE U AR
e SRYAMATHRY wEan (| g 0
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We are not concerned here with the details, but only with the
manner in which the Upakrama is described. Actually in Buddhist
mythological or story literature, Brahmanjcal gods like Indra,
Kubera, figure largely, but Ravana is not much in evidence except
of course in Jatakas dealing with the Rama version ; why is Ravana
particularly selected for receiving the  philosophical knowledge
directly from Buddha? Our suggestion is that the Buddhist writer
must have been provoked into doing this because some Hindu
writer had previously described Rima as having been the recipient
of Hindu philosophical instruction. The Yogavasistha described
Rama as having been taught at length the highest philosophical
truth ; as a counter-bjast to this, the Buddhist writer makes Ravana,
along with Kumbhakarna and others, Yaksas etc, learn things
directly from Buddha himself. The author of the Lankavatarasitra
‘8oes one better in describing that Buddha was accompanied by a
host of his pupils and that Ravana worshipped him with the offer-
ings of jewels etc. Ravana’s thirst for philosophical knowledge is
also spontaneous. All this shows that the Lankavatarasatra was
deliberately composed with a view to score over the Hindu Yoga-

vasistha (or some such work ).

The Lankavatra is intended to teach the Nairatmya ' of
Dharmas. The Bhagavat is only too glad to reply to questions and
is made to use the following cxpression a score of times in
this connection : — ... ¥ f& mzEy ST Y T YT | HAE T
Wifqsgse ag |?

The Gaudapadakarika is a well-known Vedintic work by the
great-great teacher of Sankaracirya, generally assigned to the
sixth century A. D. Gaudapada makes no secret of his indebtedness
to Buddhist works, makes profuse use of Buddhist technical terms so

YOAUEd g9 qE 9H S i |

BFEA AgAHE I foeaw ||
? Pp. 72, 89, 113, 133, 136, 138, 145, 148, 154, 161, 182, 191, 211, 220, 224,
234, 240, 245, edition by Bunyin Nanjo. See also* Dvipadam Vara’ in Gauda-
padakarika (lV, 1)°, an article by R. D. Karmarkar, Annals (B. O. R.
Institute ) Vol, XX XII pp. 166-173,
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much so that some have called him a Buddhist in disguise.* Gauda-
pada’s debt to the Lankavatara can also be frecly admitted.*  Some
of the Karikas of Gaudapada are mere echoes of the passages in the
Lankavatara. But what Gaudapada really wants to teach can be

gathered from the significant expression ¥azgya wivag (in IV.
99 ) used by him. All agree that the expression gga here
refers to Gautama Buddha, and the deliberate use of the expre-
ssion wriya® in our opinion is a pointer to no other work
but the Lankavatara which uses the expression WIqersE ag,
scores of times, as has been mentioned above. Gaudapada, in
effect, seems to say :— ¢ Buddha wanted to teach the Swrwg of
Dharmas; he answered more than a hundred questions, but the
main question, viz. the idea of Advaita or Brahman, which
differentiates Buddhism from the Vedic religion, was not discussed
or referred to by Buddha’. This fact is pointed out in the Gauda-
padakarikas ( the expression Ragaga wifwaw is explained by some
differently, but as has been pointed out by us in our edition of the
Gaudapadakarikas, that fails to carry conviction ).

The point we want to make out in this paper is that the three
works, the Yogavasistha, the Lankavatarasatra and the Gaudapada-
karikas came to be composed deliberately by their authors for the
purpose of refuting the doctrines of their opponents and promulgat-
ing their own. At a time when Buddha and his renunciation
were being boosted, the Yogavasistha came on the field, to describe
Rama as the ideal renouncer whose Vasanatyaga was due to Viveka
and not to any outside causes. The Lankavatara took for its hero,
Ravana ( the villain in the Ramayana of Vilmiki, and the opponent
of Raima ) and made him learn the highest Ruddhist philosophy
from Buddha himself. Gaudapada wrote his work, in a less specta-
cular fashion, confining himself to philosophical doctrines only,
and in a sober but closely reasoned manner, pointed out how
Buddhism and Vedanta had much in common, but Buddhism by
insisting upon Nairatmya or Sanyata could not be said to have hit

1 Bee the edition of Gaudapadakarikd by the present writer, whioh dis-
ousses this point in detail,
? See p. XLV, Introduotion, Gaudapadakarika edition by R. D, Karmarkar,
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upon the real nature of Reality. Attempts were later made by
Buddhist writers to show that the $anyata of the Madhyamika
Bauddhas is not a complete void, but they did nort succeed in their
attempt to reinstate Buddhism philosophically ; the result was rather
thc? opposite, for their preaching made Buddhism and Advaita
phllosc?phy identical and this, in no small measure, contributed to
the ultimate disappearance of Buddhism from the land of its birth.

The three works taken for discussion here, are, it is hardly
nelcessary t0 say, typical of the works of a similar nature, Qur
only endeavour here is to point out how the general trend of the

‘philosophical development, both from the Buddhistic and Vedantic

points of view took place during the first s i
its st six centyrie
Christian era,. ot e
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1. TaEORY OF IDEAS AND IDEALS

One of the persistent themes in political and Social Philoso

18 the role ,Of ideas in human history. The idealists tend to ephl);
-moral and spiritual ideas. Plato and Kant and Robert Owen d mt
ream

'of the transformation of human cognition. If only man was imbued

of the transfor . m

| with the ‘true’ ideas, salvation would dawn upon the earth. On :;
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Finally, Political Science has one special aspect compared to other
branch of human knowledge. We, as individuals, can ignore chemis-
try or literature but not politics. Even if we are not interested in
politics, be it a question of war or peace, is never uninterested in us.
We can never persue our interest and calling during national and
international emergencies. We are vitally affected by all major
political questions of our time, simply because political relations are
increasingly affecting our daily lives. Hven the dangerous race for
thermo-nucleur experiments vitally affect us and our future genera-
tion.  And such problems are essentially political in nature. TIn that
context, it is no exaggeration to say that we ave virtnally living in a
political age. And we can neve: fully undersiand such an age without
some knowledge of Political Science.

Thus the rise of the masses, increased production, technological
revolution with its important social and political implications, the
nature of the subject itself in contrast to other subjects are the princi-
pal aspects of contemporary Political Science,

GAUDAPADA: HIS WORKS AND VIEWS
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Gaudapada is a great personality in Advaita philosophy of India.
His works form the basis of Advaita and he is regarded as the
preceptor of Govindapida of whom Sarhkaricarya was a direct
disciple. Much is not known about his dale, life and works. His
views are gathered from the books which tradition ascribes to him.

Datr AND Larg

In the biography of Sarhkara, it is staled that Gaudapada met
Sanikara at a particular time. But there is no other proof to confirm
such 8 statement. So, it seems that Gaudapida was no contemporary
of Samkara. But it is almost impossible to fix his actual date.
Sarnkara’s date is generally aditted to be 788 A.D. But there is 8
hot controversy over this issue. If for argument’s sake this date of
Sarkara be taken as true, Gaudapada’s date will approximately be
the seventh century A.D. Gaudapiada cannot be much earlier than
Sariikara as his disciple Govindapida was the preceptor of Sainkara.

It is difficult to determine the actual place where Gaudapida was
born. Sureévara, the direct disciple of Sarhkara, in his * Naiskarmysa-
siddhi’ calls him a man from Gauda or Bengal.! Gadapada was
& sannyisin and Govindapada, the preceptor of Samkara was
initiated by him. Besides this, nothing is known about his life.
Acarya Sainkara gathered his main principles from the writings of
Gaudapada. Sureévaricirya also quoted the different statements of
Gaudapada in his ‘Naigkarinyasiddhi’.? The subsequent Advaitins
were also much influenced by his writings.

Works AND ViEws

Gaudapada wrote a ‘karikd’ on Mandikyopanigad and this is his
main work. There ure various editions of this book and Sarmkara
annotated on it. An annotation Mitiksara by name on this Karika is
also extant and this is found in Benares.

There is an annotation on Sankhyakariki composed by Gauda-
pada. DBut we are not sure about his authorship of this book. The

1 N. 8. (Benares Sans. Series 1904), 1/44, pp. 288.
? See N. 8, (Benares Sans. Series 1901), pp. 286-287.
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excellence of his pen is totally absent here. But tradition ascribes
this book to him. Vacaspati Misra has refuted the views of his
annotation in his ‘Sankhya tattva Kavmudi’.?

There is again an annotation on this annotation ‘Candrikd’ by
pame. But the annotation on Sankbyakarikd, perhaps, was nol
written by Gaudapada himself. 1t is not possible for an advaitin to
write any annotation on Sankhya. Though a few advaitins like
Viacaspati Misra annotated on Savkhya, still it is not possible in the
case of the writer of Mandukyopanisad karikdi. Vacaspati Miéra did
rot refule the views of this book with any respect for the author.
This is an additional reason why we may doubt the authorship of
Gaudapada in respect of the annotation on Sankhya karika.

His next book is the annotation on ‘uttara Gita’, It has been
published only in 1910 by T. K. Bal subrahmanya Sastri, the pro-
prietor of Vani Vitas Press at Srirangam. Uttara Gita is regarded as
a part of the Mahabharata. But this portion in not found in many
editiuns of the same. Utlara Gita is full of the ideas of Advaita and
it is nicely written. It may be that this was written by Acarya
Gandapada, but the subsequent thinkers were not much influenced
by this annotation.

" The later advaitins accepted Mandukyopanisad Karika as autho-
ritative. 'The Karikd contains four prakarapas, the first being—
Agama prakarana, the second—Vaitathya prakarana, the third—
Advaita prakarana and the last being Alita Santi prakarana. Agama
prakarana contains 29 slokas, Vaitathya prakarana 38, Advaita
prakarana 48 and Alatla Santi prakarana 100 slokas. Thus there are
215 slokas in all in the whole Karika. '

In the Agama prakarana Gaudapida explains the four principles
—Viéva, Taijas, Prajiia and Turiya. Vidva is the Vai§vinara or the
Great Person, Taijas is Hiranyagarbha or the golden egg and Prajiia
meaps Tévara or God. They are at bottom identical. Difierence is
due to illusion. The individual soul or Jiva is always the Siva or
God. Jivahood is illusory. Godliness is also of the same nature.
Turlya alone is ultimately real. The creation is illusory. But the
locus of this illusory creation is real. Even an illusion is not possible
without a real locus. The snake that appears in illusion manifests
itself on the locus ‘rope’ which is ot illusory. The apparent differ-

ence among Viéva, Taijas and Prajiia is due to ignorance or Avidya. 4

Atman is their real essence and this is the ultimate reality.

pp. 211.

3 Gee Sankhyatattva Kaumudi (the edition by late Purna Chaunda Vedantscuncu) j
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After this, Gaudapada states the different theories of creation
and refutes them. Some think that the creation is due to the will of
God. Some others hold that the creation is from Time, some others
are of opinion that the creation is for enjoyment or Bhoga. There
are people again who will say that the creation is due to the sportive
spirit and there is yet another view which holds that the creation is
due to the nature of God. Gaudapada refutes all these views as he
says that God the perfect being can have no desire for creation (apta-
kamasya ka sprha). Therefore he concludes that creation is to be
regarded as illusory. -

Turiya Atman is the ultimate reality. Tt is imperishable. It is
non-dual. It is also uncreated. Vidva and Taijas come under the
law of cause and effect while Prajiia is governed by the law of cause
only. But Turiya transcends everything. Visva can know Taijas.
Prajfia is incapable of grasping the reality. But Turiya is all-
knowing. Turiya is all. It 18 knowledge in essence. Prajiia and
Turiya equally do not see duality, but Prajiia contains the potentiality
of tamas or sleep while Turlya transcends it. Vidva and Taijas lack
the knowledge of reality. Prajfia knows no dream, it has only the
sleep. But Turiya has neither sleep or tamas nor dream. When
the jiva wakes up from sleep and dream and acquires true knowledge,
his ignorance is destroyed; the Advaita shines forth and he attains
the Turiya stage. ,

Gaudapada, then, shows the identity between Virat, Hirapya-
garbha and Iévara on the one side and Visva, Taijas and Prajfia on
the other. Pranava is Brahman. Three letters constitute Pranava
and these are—‘A’, ‘U’ and ‘M’. ‘A’ represents Vigva, ‘U’ taijas and
‘M’ Prajna. As ‘A’ marks the beginning of all letters, ss Vidva is
the beginning. As ‘U’ is superior to ‘A’ and remains in between ‘A’
and ‘M’ so Taijas is superior to Viéva and stands cnncealed by
Prajiia. ‘M’ is the last letter here. As the letters here culminate
in ‘M’ so every thing culminates in Prajfia. Thus one who under-
stands the identity between Viéva and Virat, Taijas and Hiranya-
garbha, Prajiia and Isvara and koows that Turiya or ‘A’ is the last
resort is a respectable sage. Pranava is to be realised and the
knowledge of identity between the Jiva and Brahman is the summum
bonum of life. One who fixes his mind on Pranava knows no [ear.
Pranava is the beginning, it is the end and again it is the rmddle.
Pranpava is Iévara and it resides in the hearts of all.

Gaudapada shows the identity between the Jiva and Brahman
and also the falsity of the world with the help of the texts in Agama
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prakarana and then in Vaitathya prakarana he adduces arguments in
order to confirm his views. He says that what is visible in dream is
false or Vitatha. The mountains and elephants cannot reside inside
the body and in drear, strangely enough, we find that this is true.
Bo, the veracity of the dream objects is easily questionable.

Now the dream objects are as visible as the objects of the waking
life. So, the objects of the waking life are as false as the dreamn ob-
jects.  Of course, here it should be remembered that the drcam objects
are not on a par with objects of the waking life in all respects. The
dream objects are private in the sense that only particular individuals
observe them. But the objects of the wiking life are not private,
but they are public. All people who are in the world observe them.
But stiil both the types of objects are equally false as they are
visible.

If everything is false, nibilism becomes the only position.
Gaudapada refutes this charge and tells us that Atman makes the
hypothesis of difference through its own maya. Atinan alone is
ultimately real and the false world appears on this locus.!

Gaudapada defines maya or ajfiana as neither existent nor non-
existent mor both. It is neither Composite nor non-Composite nor
both. The knowledge of Brahman alone de:troys it.+

Acarya Sanikara in his Adhyasa Bhisya proves it as Common
to all people. The doctrine of Maya enunciated by Goudapada attained
its full fledged development in the philosophy of Sainkara,

‘Gaudapada thinks that God exhibils the difference which
remained as latent desire through Maya. This is creation. As
creation is due to Maya, so God is not entangled in it. The relation
between the real (God) and the false (the world) is not possible. Can
there be any relation between what exists and what does not?

As the rope appears in the form of the enake, so God appears
as the world. The illusion of snake ceases to exist when the rope
is known as the rope. 1In the saine way the world becomes naught
with the krowledge of Brabman as the non-dual reality. The reality
is non-dual and duality is due to méaya. Brahman appears as over-
powered by Maya, but actually it is not.

After this, Gaudapada gives us the different theories of Sell or
Atwan and “describes them as due to ajfidna or ignorance. The differ-

1 Kalpayatyitmanatmanamatma devh Sva miyaya
Sa eva Vudbyate bhedaniti Vedanta nidcayati.—M.K.
t ‘Tacca pa sat pa@sat, ndpi sadasat, pa Vipnam ra vinpam napi Vinpd vinnam

kutaecit, na niravayam na, savayam, nobhayam kevala Brahmwatmaikyatvajfianapanodyam—'
Annotation on Uttara Gita.
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ent theories are :—DPrana or life—breath as the self, Elements as the
self, Attribute as the self, Tattva or principle as the self, Pada or
leg as the self, Visaya or object as the self, loka or region as the self,
Deva or god as the self, Veda as the self, Jajiia or sacrifice as the
self, Bhokta or enjoyer as the self, Bhojya or the enjoyable as the
self, Suksma or ths subtle as the self, Sthila or the gross as the self,
Maiirta or the immmanent as the se]f, Amirta or the transcendent as the
self, Kiala or Time as the self, Dik or Space as the self, Vada or
argumentation as the self, Bhuvana or the universe as the self, Mana
or the mind as the sclf, Vijiana or knowledge as the self, Dharma-
dharma or Virtue and vice as the self and the like. Gaudapada says
that these are the different ways in which the ignorant people think
of the self. One who knows the Self as indeterminate and one is
really a wise man. The locus of diflerences is One and above all
modifications. Modification is false, the locus is true. The universe
is as false as a dream %

People sometimes misunderstand Gaudapada and think that he
did not recognise any difference between a dream and the world.
But this is not true. Gaudapida calls the world a dream as he means
to ray that like dream the world is false. But he aico knows that
unlike dream the world is publicly obeerved and so it is not totally
on a par with the dream. This was only implicit in the karika of
Gaudapada and later on Sarikara made this explicit by distinguishing
between two grades of falsity—Vyavaharika and pratibhasika. To
Samkara, the world is Vyavaharika whereas the dream is only
pratibbasika.

Any way, Gaudapida was very much clear in declaring that
from the transcendental or Paramarthika standpoint, there is no
creation, no destruction, no bondage, no aspirant for salvation and no
salvation also; there is only the indeterminate non-dual Self and this
is the ounly reality.

Now the question is: Who can know this Truth? According
to Gaudapada, one who has overcome anger, fear and attachment and
who is conversant in the Vedas can know this. The constant re-
membrance of Advaita is the means for liberation. This is the sum
and substance of the Vaitathya prakarana. In the Advaita prakarana,
Gaudapada again estabiishes Advaita with the help of reasoning.

Gaudapada believes in jivan mukti and tells us that a man may
be free even when he is embodied and he behaves almost automatically

1 Bvapnamaye yatha drgie gandbarvanagaram yatha Tatha Viéva midam drstam
Vedantesu Vicaksanaih.
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without any consideration of the consequences. He does not believe
in the death of Atman or self. Atman is uncreated. What is uncres-
~ ted is also deathless. So the realisation of Brahman or Atman afler
death means nothing.

To Gaudapada, Atman is omnipotent like akasa. As akadi circum-
ecribed by a pot is only empirical and really akaga is one and indivi-
sible, vo jiva is like akada circumscribed by a pot and Atman is one and
indivisible. Creation etc. are all dee to maya and they have no
ultimate reality. As with the destruction of the pot, the akaga,
circumscribed by the pot is merged in the boundless akada, so
the atman immanent in a jiva merges itself in Paramatman. As the
akasa circumscribed by a pot is really the same as the great aikida,
so jivatman and paramitman are one, they appear as distinct only
due to ignorance or avidya.

Here it may be objected that if Atinan is one in all the bodies,
why then the weal and woe of one person will not be the weal and
woe of all? Gaudapada says in reply that this cannot be. As the
presence of dust and smoke in the akaga circumscribed by a particular
pot does not imply the presence of dust and smoke in the akada
circumscribed by all other pots, so the weal and woe of a particular
jiva do not imply the same for all the jivas. Really there is no dis-
tinction in the akasa, but the particnlar akasa circumscribed by a
particular pot has its distinction of name, form and effect. There
is equal difference in the ego of the jiras, but there is no distinction
in the essence of the self. The akasa circumscribed by a particular
pot is mo modification of akada. So the jiva also is no modification
of Atman. Atman undergoes no change, change cccurs only in the
ego. Sruti also testifies to only one self. Taittiriya upanisad speaks
of the same self in all the five different sheathes or Kogas.

An objection may be easily urged against this contention of
Gaudapada. In Sruti in the contex of creation specially in Karma
Kanda, the difference between jiva and Paramatman has been
clearly stated. How, then, they can be non-different in JiianaKanda?
Here Gaudapada says that their difference is only apparent and not
real. Only from the standpoint of the experience of ordinary life
this difference is to be maintained, but uitimately there is no difference
at all.

Now the question is: Worship or upisana is advocated in Sruti.
In upasand the difference between the worshipper and the worshipped
is admitted, If jfiana which is above all differences is ultimately
real, then what is the use of upasand which entails difference? Here
Gaudapada says that everyone is not fit for the same spiritual dis-
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cipline. As there is difference in capacity and calibre of different
people, so there should be different disciplines meant for them.

Gaudapida classifies people in three groups according lo their
capacity and calibre in the epiritual sphere and these are: Bad,
Medium and Good. People having bad and medium talents are fit
for Karma and upisani is preseribed for them. But a man with good
talents knows that these are inferior to jfiina and jiiana alone re-
presents the ultimate truth. Here Gaudapada says that the Advaitins
have no quarrel with the dualists as they know that dualism implies
the distinction of Advaita and this distinction is dve to ignorance.
The Advaitins cannot quarrel at all, as to them there is no second
thing to quarrel with.

Gaudapada understands Jiana, the ultimate reality as self-
luminous or Svayamprakida, Jfidna remains manifested though it
is no object in any sense.

Gaudapada, then, speaks of the means of liberation.! The
mind is attracted to the objects of enjoyment. The mind is to be
withdrawn | from objects. But this withdrawal is a long and labor-
ious process. It is to be followed slowly and steadily. People derive
joy in Savikalpaka Samadhi. But this is not the end of the process.
People should proceed further to attain Nirvikalpaka Samadhi and
when this stage will be achieved the non-dual reality will shine in
its pristine purity. This is the Swmmum bonum of life and exislence.

Let us now turn to the last chapter of the Karika which is
technically “kuown as Alata Santi prakarana. The word’ aliti’ means
search light or Masala. If the search light is revolved, different
forms appear. These forms do not remain in the light, nor are they
lost in the light. Similarly the world appears. But it has no
ultimate reality. The false world also really does not originate
from Brabman por is it lost in Brabman Of course, Brahman is
to be admitted as the locus of this falze appearance.

Gaudapada thinks that what is non-existent is non-existent for
all times—past, present and future. The silver in the nacre though
appears in illusion, stiil from the ultimate stand point it is non-existent
for all times. This is in short the view of Gaudapada in his Alata
Santi prakarana.

Gaudapida also refutes dualism and Buddhism in general in
Alata Santi prakarana. The unborn cannot be born. Those who
say that the cause is the effect mean that the cause is born as the

! Laye sathvodhyayeccittam Vikgitam Samayet punh Sakagiyam Vijaniyat sama
ptiptam na cilayet. (Geondapidiyn Agama 8/44)
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effect. If the cause is born, how can it be unborn and eternal?
Thus he refutes the Parinama Vada of the | Sankhyists and the others.
Those who advocate the origin of existence out of non-exislence
(Nydya Vaisesikas) cannot cite any example in support of their
contention. If we admit the birth of the born, there is the fallacy
of indefinite regress. So the conclusion is that the unborn appears
as the born. The self is unborn, unmoved and unobj=ctive. It is
jidna in perfect poise and non-dual.* The world is the false appear-
ance or vivarta of this self. There are people who call the self non-
existent (Buddbists) anl this, according to Gaudapida is due to
ignorance. The self is existence and it is bliss. Oue who knows
the self atlains the bliss of the self.

Thbis is all about the Karikda of Mandikya upanigad. We shall
now discuss Gaudapida’s anuotation on ‘uttara Gita’. ‘Uttara Gita’
contains three chapters. Lord Krgna is the speaker and Arjuna is the
listener thers. Tn the first chapter, the dis‘inction between yogiridhy
(one who has already been a yozin) and Aruruksa (one who is desirom
of being a yogin) has been clearly stated. In the second chapler, the
identity between the Jiva and Brahman as the reflection (Pratibimva)
and the original (bimva) respectively has been supported on a set of
fresh arguments. Gaudapada was a believer in Pratibimva Vada or
The Retlection theory so far as the relation between the Jiva and Brah-
man is concerned. The third chapter of ‘uttara Gita’ describes how a
yogin surrenders himself to God as the last resort and abandons futile
activities. The first chapter of ‘uttara Gita’ contains 57 slokas, the
second chapter 46 and the third one 16 and thus the total number

of the slokas comes to 119.
CONCLUSION.

Gandapida propagated Advaita philosophy with its necessary
corollary Mayd Viada. But this Mayi Vada is never the replica
of the Sunya Vada of the Buddhists. We have already discussed
this point and this need not be repeated here once again.

From the historical point of view tha Kiriki of Gandapida and
his annotation on ‘uttara Gita’ are hoth anthoritative. These two
books are regarded as the earliest extant treatises on Advaita
philosophy. Sathkara imbibed his main principles from the treatises
of Gaudapada and the Post. Sarakarite Advaitins also quofed his
views as authentic. This is why the importance and influznce of
Gaudapida and his works can hardly be exaggerated so far as the
Advaita of India is concerned.

1 Ajacalam Vastutvam Vijiinam Sintamlvayam.
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THE DEFINITION OF A CHASTE-WORD 1S PUZZLING

A dative case is that which is intended by means of a karma.
The word ‘karma’ requires an explanation. Does it mean an action?
Or, does it mean a cace which is the most decired one? If ihe first
meaning is accepted then as all cases are desired for the sake of an
action, i.e., for its coming into being. So each of them should be taken
as a dative case. In the sentence ‘A student gives honorarium to
his teacher’’ the teacher should not be a case at all since he has got
no action. e has been celected only as a recipient of a gift. He
has got nothing to do with the verb ‘tc give’. He receives the gift.
Therefore, he has an action to perform. But the act of receiving
is distinct from that of giving. An object is the destination of an
action. It is the goal towards which an action proceeds. Now,
the defenders may hold that the word ‘karma’ stands for an objective
case. Such an interpretation does not stand to reason since a noun
or its equivalent does not become a case because of its relation to a
cage. The univerrally accepted view is this that a noun or its
equivalent which is related to an action is a case. The etymological
meaning of the word ‘karaka’ is that what brings about an action
is a kdraka (a case),

I'be best instrument by which an action is produced is ‘karana’
(an instrumental case). As the meaning of the nominal suffix ‘tamap’
(i.e., the suffix indicative of the superlative degree) is hard to
comprehend so the word sidhakalama’, contained in the definition
of an instrumental case, is inappropriate. An effect comes 1nto
being when all conditions without an exception asseable. But it
dues not come into being if anyone of them is absent. Such being
the state of things which particular case shall we gelect as the best
one in order to sprivkle waters from an auspicious pitcher? Now,
the contenders may defend that the excellence of an insirumental
case lies in its having intensive operation directed towards the produc-
ticn of tbe principal effect. Such an operation is chared by all cases.
But it does not exclusively belong to fuels—an instance of instru-
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