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A NEW APPROACH TO GAUDAPADAKARIKA

— N. Aiyaswami Sastri

L4

Gaudapada’s work, that is, his Karika in four chapters, may be -
regarded an important landmark in the development of the Advaita
Vedantic thought. His exposition of Advaitism is unique and without
parallel in the Vedantic literature. He does not follow the traditional
line of argument for upholding his thesis. The language he has adopted
is Buddhistic in many parts. He employed several expressions which are
common to Buddhism and its philosophy and which create impression in
the mind of readers that the author (Gaudapada) was a follower of Bud-
dhism (v.V. Bhattacharya’s edition of the Karika). It is mysterious
indeed why Gaudapada should have at all adopted such an ambiguous
language betraying his trustfulness to the Advaitic thought and tradition.
He is traditionally regarded a disciple of the sage Suka in the Sveta.up.
bhasya ad 1,8, and a grandpreceptor of Sri Sankara through Govindabha-

gavatpada (v.R.D. Karmarkar’s edn. of the Karika, Introduction). He has,
perhaps, been influenced by Buddhism, especially in its later developed
form, because he was a native of the Gauda country where Buddhism was
a prominent and popular faith in his days. He might have aimed at
propagation of Advaitism in the popular language and style of Buddhism
which might appeal to the lay as well as the learned men of the society
in those days. This appears to be the most plausible explanation of the
riddle why Gaudapada adopted such an ambiguous sty{)e'which being

improperly understood would convey the converse of what he intends
to convey. ‘

Thus we meet with two sets of interpretations of the text one
tending towards Buddhism and the other opposing it (e.g. V. Bhattacharya
and R.D. Karmarkar). 1 shall confine myself in the following pages
mainly to clear off the wrong interpretations of the ambiguous expres-

sions employed by Gaudapada in the course of upholding his fundamental
thesis of Advaitism. '

The text consists of four chapters, of which the first contains
29 verses explaining the Mandukyopanishad. The central theme of the
Upanishad is the description of four stages of Atman, Brahman known as
Visva, Taijasa, Prajna and Turya (fourth) who is Sarvadrk, perceiver of
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resented in the following states
the whole. The first three stages are rz}r)l Toeen Sleep. Toing shees

in order: Waking (Jagarita), Dream,
the transcendental state. Atman in the first three stages general]y

i body: the left eye, mind and heart res-
St:Z:i\::l the 'tIl']lfz eml;rl:tcicess;{l:ll)lﬁa ‘Or{l’ while conysidered to be consisting
zf thrceyi)arts: a, u and m represents the ﬁrsF three states of Bra?max;};
While considered as partless and one unit it represents the hou(;'is-
Advaita state of Brahman (Karika, 29). Gaudapada points out the :
tinction between the third and the fi(;urt}}x1 stzte tlrnlul; : t;};et}xllﬁr&-ig:isrl‘)dre\%
of dualism is common to both states, but the Atman }

i avidya, nescience and sleep, while in tl}e.fourtl'.l Atman
::1 :EE::E coef (:)foth (¥( 19). He says further that t}Te living bemE wh(;)
is caught in the slumber of immemorial Maya (Musion) get; aw:;x1 elr:.:3 ,
then he realizes Advaita (Monism) which is freed from birth and sleep

(K.16).

is’ hism. If we substitute

This idea is'common to Yogacara Budd. e s :
Cittamatratla.S f:)r Advaita the passage would turn into a Buddh%s?lc mz;ﬁm}l‘n
This chapter is rightly styled as Omkaraprakarana, an exposition ol the
Om syllable. Read for fuller contents of the chapter Karmarkar, Intro-

duction, X.f.

The second chapter named Vaitathy:.i-pr.akarar}a }::onsistts (;{
38 verses. The chapter starts with the elucidation of the ex e};}l} !
world and its futility on lt)he a.malog)fv:fsedliza;ncgilne;z?eélscn&me e
T of our objective uni .
i)ll:tl:;o:l{e(:l\]’t;la:r:iz and the Y{)gacara Buddhis.t and 't}}e drea}r{n fanali)cgey tl:
also a common weapon to demonstrate their position. Refere wce to
Vasubandhu’s Vimsatika, verse 1 with. bhasya. Another con;r;l\:rlx{ xan
B P‘-“'Posedi o in}lsotry n(t)}txtni\dzt; tk? ::g::: ?sn imaginel()l on

ilicht. Gauda says: Just as .

gll: :c:;iligrl] tthe dark, just Zo is the idea of ]i.va—a-tman 1m}?i)l sec.l on ;?See?r::;
man. When true knowledge of the rope is gained thg.l uswilh ‘s hpthe
disappears; likewise one atman is discriminated asf iverse T elg\ess e
influence of Maya and when the true character of atman’s on
ascertained she discrimination disappears (KK. 16-17).

Then the author elaborates the view?. of different thinke;s wtl}lxo

_ assume erroneously as the ultimate reality 'thmgs sucl! as ?rarl:a, 1i§§athé

elements, Guna etc. Gauda does pot omit to I:nentllczn in t ei—[ list the

ultimate reality of Buddhist, viz. mlm'l, manas, citta (K.25) ..t Here the
absence of Jnana, Vijnana or Prajnana is noteworthy because it is
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teristic of Atman, Brahman stated in the Upanisads. It has been in fine
remarked that the entire universe is to be considered by the Vedantin
as a dream, illusion or castle in the air. The highest truth is that there
is no annihilation, nor origination, no fettered person nor ‘aspirer of
truth and no desirous of release nor released (K.32). This utterance of
, Gauda, resembles very closely to Nagarjuna’s characteristic Nihilism.
If the stanza is detached from the context one could hardly think that this
utterance comes from a Vedantin. Gauda, comes very close to Nagar-
juna because both of them plead for the unreality of the diverse world
and for one absolute Whole.’ They, however, differ in their approach
to the ultimate truth. Naga. would designate it Sunyata, or the highest
perfection of wisdom whereas for Gauda, it is Atman or Brahman,
an embodiment of the highest knowledge. cfr. Sveta: up. bhasya,
Gitapress, p.46, citing the Brahmapurana.

Gauda closes this chap (II) with the declaration that Non-
dualism is auspicious (Hggar famr, K.33) and the same as Advaita
or Tattva. He further says: ‘Advaya which implies th: negation of
plurality and of the 'mind’s constructive states has been revealed by the
Sages that have reached the yonder shore of Vedic lore (K.35), The
Advaya doctrine is common to the Mahayanic Buddhists. It is probably
for this reason that Gauda adds that his doctrine of Advaya has been
revealed by the Vedic Sages with the implication that he is not speaking
of the Buddhist doctrine. We may likewise find several times in

Sankara’s bhasya on the Upanisads the expression of Advaya in relation
to Brahman.

It is to be noted here that Amarasinha, the Sanskrit Lexico-
grapher has credited Buddha with preaching the Advaya doctrine proba-
bly for the first time. Both schools of later Buddhism, the Madhyamika
and the Yogacara proudly acclaim themselves as great champions of
the Advaya doctrine though the import of the term, advaya, is quite
different for each school. For the Madhyamika it conveys the idea
of middle path, Madhyama-pratipad whereas for the Yogacara
it signifies the absence of subject and object AFUAIFFHIWIA
Though Gauda and Sankara characterize Brahman as advaya
they probably intend to convey the idea of advitiya, ‘‘without
the second’’, i.e. Advaita. Now I leave it to future studies to decide
which school initiated the doctrine and which one adopted it later,

The third chap (IlI) named Advaita-prakarana contains 48

. verses. The exposition of Advaita in this chapter is quite logical in
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i i i 1d in the second
ion after establishing the futility of the diverse wor
i‘;xz;::?.o I'1I'his chapter mayg also be named as Akarpanya-prakarana as the

author starts in the second stanza as 3 FEGIEAHTGY ‘}:l sh}alll elum:?.te
d that the worship,
itiableness’’. In the first stanza Gauda has .state
:xl;z:ana, is related to the Karya-Brahman, ?—hranya—garb!m etc..ti;[l')l;:
worshipper being different from the worshlppef] occupies a pit e
state, krpana. In fact every body is Aja, unboan, :]e. Fr;hllxllane{):;c;;ate
illusory creation. For this reason, says Gauda— shall e
a:k;rpmyz, unpitiablcness which is a quahty of Brahml.c state
srifagauar q¥. It appears therefore that Akarpanya may fittingly be
equated to the Advaitic state. Brah.Up.mentions krpana as opposed to
Brahmana, v. passage cited below, comm. No. 16.

The main arguments of this chapter may be summed up as

follows:

1. There is nothing born; some philosophers advoc'atte’ thedblrtl('i
of what is unborn. The unborn is immo.rtal, how c?ulfl 1th e rlet'ucete
to moriality ? (K.20) No Jiva, person 1s born'; this 158t e ultima
~ truth comprising an absolute non-existence of birth (K.48).

. Relation between Jiva and Brahman is similar to that b.etwe en
the va:t space and the space within the pot (gh‘ata.-?.kasa) ; that, 1le tod;a.y
the difference between them is made by the hmntmg adjunct é padhi-
ghata). The moment the pot is destroyed Fhe dlfferencfeb' 1s}1})peasrz
(K.3-4). This illustration of space is made in respect of birth. So

hata-akasa is neither a product nor a part of Akasa Likewise aretJl
and Brahman (K.7). The aggregates (material ob)ef:ts) are cr? ions
of one’s own illusion, maya and similar to those in .dream ('.xo).
Hence the identity of Jiva and Brahman is much extolled in the SCI‘lP;‘l:ll'ﬁ
Upanishads and their differentiation is severely ceqsurefl tl;ere;;w llC
position is quite rational (K.13). Thus non-dualism is the scl>1 ut;
Truth and dualism is only its variety (K.18). The same idea is echoe
in the Vishnudharmottara cited in Sveta.Up.bhashya, p. 48.

3. In the light of non-dualism stressed in sev?ral Upanishads
the passages dealing with the process of creation of the universe are to be
explained away as a devise for lzading people to the ulitimate purpose
of identity of Jiva with Brahman (Kk.15,24-25).

18

4. Mind is a sole factor for dualism, wHR\gzafaeg '@y when

the mind is reduced toanon-entity (amanibhava) dualism vanishes
(K.31). The mind is so reduced when one does not conceive anything
as a result of realizing and experiencing the truth of Atman, Brahman
(K.32). The same topic has been elaborated in Kk.34,38,40. In
deep sleep the mind is laid low and being controlled it is cut off from its
activity; then it becomes Brahman which is embodied in an all-round
illumination of knowledge (Kk.35,46). Itisunborn, sleepless, dreamless,
_devoid of name and form, omniscient and flashing up once only (K.36,
cp.Kk.37-40). One should therefore controlthe mind through proper
means when it becomes distracted by pleasure and enjoyment. Recollec-
ting that everything is miserable one should turn its back from pleasure
and enjoyment, and recollecting that everything is unborn one sees
nothing as born (K.43). When the mind becomes low-spirited it
should be awakened; being distracted it should be pacified; being

- contaminated with impurities it should be watched with care, and being

attained to the state of equilibriam it should not be shaken up. One
should not enjoy pleasure out of concentration, but should get detached
from it through his wisdom; the mind being steady and motionless one
should with efforts free it from its dualistic tendency. When the mind
is not laid low and not distracted, the mind which is now motionless
and freed from’its dualistic reflection turns into Brahman (Kk.44-46).

Comment. Now let us see whetk¢r any of the above topics
of Gauda can be compared with ideas of the Buddhist authors.

1)  Our comment on the Ajativada is deferred to the next
chapter on the same topic. ;

2) The space-example is also found in a Mahayana sutra cited
in M. vrtti, p. 375 which insists on the identity of all entities on the
analogy of space. The passage runs: gaqify a1 iﬁg‘ bt |
FZIAGIFIAER IX EAATTAATAAR AHRNGET: | acR-
‘IT&EI" ;[f”*fgq ;"Ww" IR ELTEE IR

3) Gauda says that the Upanishadic doctrine of creation is a devise

for some ultimate purpose (K. 15); this looks like an echo of Vasubandhu'’s

explanation of Buddha’s;utterences about skandha, ayatana and dhatu
(V. Vasubandhu’s Vimsatika, ver. 8-10). Buddha is regarded as Upaya-
kusala, clever in employing devices suitable to convert people to hi
own faith (Cp. Satyasiddhi, ch. Lp.g,n.3). It is likely therefore that
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advantage of the Buddhist

sed in and convinced of the . .
G o expl dictory to their favourite

argument to explain away the syaings contra
conclusions.

4) ‘‘This dualistic appearance is a vision of the mind”’ HRETWA-

fad fau (K.317),

this expression seems to be resulted from the dream

i i ise by Gauda (cp. K.30

mple employed several times in the Treat.lse )
:1):3») .P Accorginé to the Upanishads it is the mind that creates a new
cp e.g. Prasna: up. IV, 5: =Y 3d; (:T{ﬁ:)

imaginery world in dream, ' '
y since the same axiom is apphcablg to

=R nfgmangwafa'" .
the waking state the above express
coined. The Vedantin would otherwise express it as
araifqefsway etc. Since the Yogacara Buddhists also plead that.(tlhe
universe is imaginary and a creation of mind they would repeat the idea
as A e qq using ‘sarvam’ instead of ¢“‘dvaitam’’. The above state-
ment would also result authentically into anot
""" SR o the end of misery is brought about by

the mind’s control (K. 40).

qratefead  or

It is interesting ]
some parallels in the Vishnudharma (in the group of six chapters)

as follows:— -
afqan @ fpar @at fa@n e S9&d |
Faur WGy sAfqgar € fEEeE
agd qual fg g4 afger w=ad |
srARqIg ared sSiga  HFal T
an «afafs swfagw afaseasq |
sfamriAATedung audaad |
wigfaad Faugd TEd: |l
qagy goaq: qend, SAtga i)
fgear afaQa §d ddgqeE i
e g8 af@faageauae
qAE TRAINERAE a9 FEIIE 1
FHaFAAT ged famAgaTad |
ares, wafa fanfeaaiedl &g wEAn
A qET O A AR IR 0
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ion “ma.nodrsyam” has perhaps been

her axiom: HA&AT fﬂ‘l’%ﬁﬁf

to note that the above ideas of Gauda have

‘“All actions are (the result of) neseience, (avidya) and vidya is
regarded as knowledge. The creature takes birth as a result of its
‘action and it gets released as a result of vidya, (knowledge). The ultimate
truth is Advaita, (monism) and dualism is only its variety. The notion
“I” and ‘‘mine’’ arises from the lack of wisdom ; Advaita, on the other
hand, is experienced as freed from conceptions and as unspeakable,
Dvaita is embodied in the mind’s activities which are born of their
causes, dharma and adharma, merit and demerit. They are to be
made ceased and at their cessation dualism dvaitam becomes utterly
irrational, This entire universe is imagined by the mind alone and the
monistic state is secured when the mind becomes non-entity (amanibhava)
or non-mind. The cognitive experiences arise in accordance with the
resultant forces of action karma-vasana, that is the consciousness arises
in such a fashion as the forces assume and as soon as it is removed or
stopped the ultimate Truth, Brahman shines forth of its ownaccord’’

(ci.ted in the Svet, bhashya, pp 48-49, Gita press) . '

Note. Vijnana and Vijnapti are employed in the same
import as in Yogacara Buddhism. The idea that at the stoppage of
mind’s activities Truth shines forth can be compared with

the Yoga Sutra I, 1,2: @gar ﬂ_:asﬁsm:ma'ql cp. Sankara
bhashya on Gita, XVII, go: meqHAIENETRqufqgfa: @i

K.35. The idea of Gauda that the mind being controlled and
checked in itsactivity turns out into Brahman (cp. K.46) looks like the -
Yogacara’s favourite thesis that the mind being stopped in its creation

of dualism FIFIFIEFWIE turns out into Dharmadhatu, i.e. Tathagata

(v. Trimsika, ver.28 with bhashya). It does not, however, follow that
Gauda formed his idea after the pattern of Yogacara Buddhism. The
Vedantin has his own reasoning for it. Sankara pleads once: Mind
(manas) is Brahman because the latter is the inner core of the former
gereanreAeqey  Kena. Up bhashya 1I, 2,4. The Vedantin’s
defnition of Jiva is: conscious spirit circumscribed by the limitin

adjunct, the inner organ, i.e. the mind, etc (Vedantaparibhasha.)
When the inner organ is made deprived of its functioning it becomes

pure consciousness, caitanya like Ghatakasa becoming the vast space
at the destruction of the pot.

K.36. Sakrt-vibhatam, flashing up once. . This expression
again appears in chep 1V, K. 81. Its synonym is Sakrt-jyotis found in
chap IIl, K. 37. Atman is also stated to be Svayamjyotis .in Br.Up.

21



IV, 3,14. Gauda made it svayam-prabhatam (v, 81). The Mahasanghi-
ind as Prakrti-prabhasva-

ka Buddhist have also characterised their original mi
ram. The Sakrt-vibhatam may be considered in relation with some

Buddhists’ theory of Eka-kshana-abhisambodha, one moment’s intuition -
of Truth. This theory has been advocated by the Madhyamikas and also
in the Satya-siddhi (ch.26-27) as against the Vaibhashikas’ theory of
gradual intuition of the four Truths (anupurvabhisamaya), The one
moment’s intuition is advocated for the reason that the Truth is only
one, viz. Cessation-Truth, Nirodha-satya. May we guess now that
there may be some link between these two theories of the Vedantin
and the Buddhist ? Sankara perhaps refers to this one moment’s intuition
theory while commenting on the Kena. Up. 1l 2,4: sfaafafea

as  gFfgad gfaaig @R ““according to some pratibodha implies

one moment’s consciousness’’. We may also take note here of
the Br. Up. I, 3.6: ......0d1 WSS grfeada gar w=
sfwafa g ¢ ¥z and Sankara’s bhashya thereon.

K. 44. Gauda’s prescription of cure for the mind’s concentra-
tion-ills is comparable with that of the Buddhist authors. Gauda says
d due to its inclination to enjoy the sensuous

that the mind gets distracte ‘
pleasures and it becomes 1ow—spirited on account of some mental illness
tal to the ultimate goal.‘ So Gauda

etc. Both the states are detrimen
advises that the mind should be pacified when it becomes distracted, and

it should be awakened when it becomes low-spirited.

According to the Buddhists mind’s stubbornness and low-spirits
are two impediments to the Enlightenment. When the mind is stubborn
“one should cultivate calmness, concentration and equanimity because
through these three factors the stubborn mind can easily be pacified.
When the mind becomes low-spirited the yogin should cultivate analy-
tical thinking, exertion and joy because through these factors the
low-spirited mind can easily be awakened (Samyutta V,12 ff). The S.
Siddhi discusses this point in greater details. When it is distracted the
act of controlling should be applied; when it is too subdued the act of
slackening should be applied. The goldsmith, thus melts the gold,
heatens it, waters and keeps it on timely. If it is too heatened it
becomes fluid being too cooled it becomes thickened and being kept
on it becomes explanded Likewise is the yogin’s mind (ch. 156). The
tamed horse also may be compared here (Ibid).

The Yogasutra refers to about nine factors of distraction and their
. satellites about five in all (I, 30-32). In order to check them an exercise
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of c.:ontemplation on Eka-tattva, single truth is advised; the mind may
lagam be appeaced by.means of contemplation of four devices Maitri
olve, Karuna, compassion, Mudita, joyfulness and Upeksha, indiﬂ'erer.ce,
l(1 .t]i '3), 0‘: by sc;lmek Sl.(l]Ch other means (I,34). The Yogasutra speaks
othing about the kinds of unfavourable mental sta i
sources or Gauda describe. pal states as the Buddhist

It is therefore most likely that Gaud i i
B!Jddhist tradition regarding the )E)hyam procae:: a:nzc?:::lzti(:e“:;hitt}}e
his own fashion to suit his favourite thesis. The mind’s distracti(;:
(=stubbornness in Buddhism) which arises due to sensuous pleasure should
be checked by recollecting the affective axiom that everything is miser-
able, a formula quite popular in Buddhism (K.43). Gaudagsa s in th
same .breath that by recollecting everything as unborn one der not s .
anyth_l-ng as born. But the link between the first and the second statzf
me.nF isnot quite obvious and logical. Gauda probably adopts Patanjali’s
opinion of Eka-tattva-abhyasa, contemplation-exercise on single tlruth
‘(‘Yog,e:sutra I, 32). Itappears to us in that case that we should ginter ret

aja’’ unborn as Brahman and ‘‘jata” born as illusory things [()Zfr
our remark on the title of the third chapter above. & .

, K 46. Our comment on this chapter may be closed with
Gauda’s instructive remark on the mind and its ultimate reali He
stat.es: . When the mind is not low-spirited and distracted tltlz‘ same
Whl.Ch is now motionless and freed from its dualistic reﬂec’tion tur
out into l}rahman—which statement may suggest to us that Gauda ex -
a Buddhistic idea.in the Vedantic terminology. How it could bepres:? j
fied from the Advaita Vedantin’s standpoint of view that has be ]usdl-
clear previously v. comment on K. 35. o

Chap IV

i :,?;f, f;ouith Zhagtcr traditionally styled as Alatasanti prakarana
st a hundred stanzas eight of which ar iti

i . e repetitions from th
previous chapters. This chapter contai i :
s ) ns several puzzling and enigmatic
:.:[ircsswn;dwhlch leddsome scholars to doubt whether gthe authgr was

uly an vaita Vedantin. Hence the is i

. chapter is intrestin i

more than one respect. lts the i 8 o,
. me is the same as that of th i
. . . e r

chapter viz. elucidation of Advaitism in greater details previoe

The main tgpics may be summed up as below:—
1. Criticism of Jati-vada, theory of originati
. of ' , y ot origination, The origination-
theorists are all dualistic thinkers, viz, Sankhyg, Vaiseshika, the %Tgctllhoitslts
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. with the exception of the Madhyamikas. They may be grouped into
two: a) Some plead for origination of what is non-existent, b) others
plead for the origination of what is clearly existent, thus they both dispute
each other and lead ultimately to non-origination which we approve and
never dispute with them. ’

The author redicules the theory of origination, Jativada as it
.. does not stand a moment’s scrutiny; hence Ajativada, non-origination
is only rationally acceptable conclusion (Kk 3-23,71). The important
factor that brightens ajati, non-origination is the non-recognition of the
order of sequence between the cause and the effect (K.21); it becomes
thus obvious that nothing originates from itself or something else, nor
does anything originates whether it is existent or non-existent etc.

(K.22). cp. Nagarjuna’s maxim & tqaY A1fq qrar Madh. Sastra.

Likewise the non-existent is not caused by the non-existent
nor is the existent caused by the non-existent. The existent cannot
be caused by the existent. How can the non-existent be caused by the
existent? (K.40) . This looks like Nagarjund’s dialectic. The origina-
tion, however, has been preached by the enlightened sages, Buddhas
for those who are frightened at the doctrine of non-origination and those
who beljeve in the true existence of things as they experience their
activites (K.43); viewing thus the wise enter into the truth of non-
origination of the cause and the effect (K.54).

2. Prajnapti. The Empirical experience, prajanapti is conditioned
by its cause ; if it is not so, dualism or diversity. (that is experienced by us)
would be destroyed. Because the defilement is operative its causal
production (paratantra) is accepted (in the empirjcal field of dualism).
Prajnapti (the worldly experience) is regarded as conditioned by causes
(nimitta) from the viewpoint of logic. The cause, (nimitta) becomes
non-cause (animitta) from the viewpoint of Truth (Kk. 24-2¢).

3. Dream. The dream-example is elaborated and applied to
things experienced in the waking state (Kk.32-37,39,61-68). Waking
experience is applied to dream state in K. 41.  Just as one expel iences
the unthinkable objects (acintya) as real in the waking state, just so one
experiences things in dream ; perversion (viparyaya) is the causing factor
in both cases. ‘ ' '

4. Maya and Nirmitaka. The magic elephant is regarded as real
because it moves and causes experiences; likewise are the external
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things (K.44). Buddha (-Gautama) preached: ’‘Things are originated
on account of causes and conditions’’; this origination is comparable
with magic, and the magic too does not at all exist (K.58). The illusory
person is born and dies; likewise the living beings are existent (born)
and non-existent (die) (K.69). The same is repeated with the illustra-
tion of Nirmitaka, created being (K.70). .

5. Alata, firebrand, whirling of the firebrand causes the appearance
of a wheel, so the vibration of consciousness gives rise to the appearance
of the subject-object notions. When the firebrand is stopped it causes
no such appearance but remains in its unborn state. While the fire-
brand is whirling the appearance of wheel does not come from the
the outside and enters into the fire brand, nor does the wheel appearance
go out of the fire brand, because it is not a substance ; so is the case with
Vijnana being at vibration, the appearance of the subject and object does
not come from the outside and enters into Vijnana, nor does the apperance
go out of it because the subject-object appearance is not a substance.
The appearance is always unthinkable (acintya) because no law of causa-
tion between the two (Vijnana and appearance) is operative (Kk.47-52)

6. Citta and artha. Mind does not touch the object nor does it
reflect the object, because the object is unreal and so is its reflection.
The mind touches no cause (nimitta) in all three times-Perversion is
causeless by itself, how will it cause the appearance? Hence the mind
has no birth, nor does the mind’s vision have it. The person who perceives
its birth will also perceive the foot-print in the sky (K.26-28). The
mind and its object have no birth; the person who understands this
fact will never fall in perversion (k.46). Dualism of subject and object
appearance is the result of the mind’s vibration, citta-spandita. The
mind in fact is object-free; hence it is proclaimed to be contact-free,
asanga (K.72) cp. k. 96.

7. Samsara and Moksha. For samsara which is beginningless, no
end can be achieved and for Release, moksha which has a beginning,
no endlessness can be achieved (k.30). As long as one has obsession
with cause and effect so long he will have the causal production. The
obsession ‘being removed the causal production ceases to exist. As
long as one is obsessed with the cause and effect, so long will his samsaric
life continue; his obsession with the cause and effect being removed he
will not be caught in samsara (K.g5s-56).

8. Kshanti. All entities are by nature freed from decay and death.
Those who conceive their decay and death are dropped from their goal
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due to their wrong conception (K.10). All entities are beginning-

less and to be understood as similar to sky by natu.re.. All entities
he beginning; one who

i t
by nature are confirmed as enhghtened from : .
h)a,s persev:rance to this effect will become -worthy of immortality

(Kk.91-92).

Sasvata-uccheda-drshti. Everything is born in the empirical

9‘ . .
hence they are not permanent. Everythmg is

lane of existence, B
unborn as they exist (for all time), hence they are not annihilated (K.57)-

From a magic seed springs up the magic sprout, then the lalutctgr.ls ne)t}:zlt'
rmanent nor impermanent. The same rule is to be app \e1 in resgblc
of all entities (K.59). No talk of .eternal or non-eternal 1s pos-ld
with reference to the unborn things. Where no le':tters (i.e. words)
are applicable, no discrimination (of permanent or impermanent) can

be applied thereto (K.60).

1o. Advaya, non-dual. Consciousness which is in facthun!)orr;),‘ :tr;‘-
moving, object-free, calm and nan-dual a.ppee.n's as thoug\'f a;{ngh i
bject (k.45)- Everything is unb.om; its irth is a
vision of our mind. The mind being causel‘ess, its non-birth, danut(-1
patti is invariably non-dual (k.77)- The l’nll‘}d l?en'ng rfagleate ban
inactivated, its status is motionless ; this state which is invaria e13 \;:1 orr(;
and non-dual becomes the sole domain of Buddhas, the enlightene

sages (k.80).

Kalpita and Paratantra. What exists in the imaginary sphere of

It. ‘ .
i ist i lute sense. Something

i samvrti) does not exist In the abso ;

N ) 1 law of causation,

ist” i int of empirica
ma rhaps, exist from the viewpoin
tha)t’,tgi dor;s not exist in the absolute sense. The .absolute ;(naly.be
unborn from the viewpoint of imaginary spheres of e}ruster'\cet.l ‘ a pn}::-
samvrti, it is not at all unborn in the absolute. It takes birth from the

view point cf empirical law of causation (kk.73-74)-

movement and o

‘\2. Abhinivesa. There is adherence to a fa'se idea of dua'ism, but
that dualism is not there. Realizing the absence of dua\.hsm one takes
no birth as he has no causeé for the birth (k.75)- .The r.mnd on aCCOUIlIt
of adherence to false idea of dualism, activates itself in an appare{.\t y
similar object (e.g. the idea of silver on the nacre) but when one realises

the absence of the mistaken object he retreats himself from it and becomes
detached from it (K.79).
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13. Catuskoti. By apprehending some or other object the noble.
Atman is perpetually concealed as being happy, but disclosed as being
miserable. The ignorant encompasses Him in four attributes; Ens,
non-Ens both Ens and non-Ens and neither Ens nor non-Ens, which attri-
butes signify four ideas in order: ‘‘unsteady’’, “steady “‘and’’ the absence
of both’’. ~ These are four extreme points by which the noble Atman
is perpetually concealed. The person who recognizes Him as being

untouched by these attributes becomes omniscient (Kk.,82-84).

14. Laukika, Suddha-laukika and Lokottara-jnana. The empircal know-
ledge (laukika-jnana) is what consists of two : object and its experience
pure empirical knowledge is what has the phenomenon of experience
but is deprived of its object. The transcendental knowledge (lokottara)
is considered as what is deprived of both the object and its experience.
The Enlightened Sages, Buddhas have always proclaimed that the knowledge

‘and the knowable (Jnana, Jneya) are to be understood well.  When the

three-fold knowledge and the knowable are understood in their order
the wise will acquire omniscience in respect of everything (Kk.87-89).
Those whoever are convinced in respect of birthlessness and identity
(of all things) are indeed possessed of the highest knowledge in the world
and in this fact the world dozs not delve (K.95).

15. Agrayana. What is to be discarded, what is knowable, what
is to be acquired and what is to be matured are all to be understood
from the Agrayana, the highest Upanishadic path. Of these the ignorance-
oriented experience has been accepted in the three states except in the
cognizable-Turya state (K.90).

16. Brahmanya. Having reached to the complete omniscience,
Brahmanhood, and a non-dual position not amenable to the beginning
middle and end, what more than this one may yearn for? This discipline
of Brahmans is spoken of as their innate calm state. It is also stated as
dama because they by nature are controlled in their senses; the wise
knowing thiswise should acquire the calm state (Kk.85-86).

17. Vaisaradya. Having realized truly the absence of causation
and not finding any distinct cause for anything one secures the fearless
state which is devoid of grief and desire (K.78). All entities are calm
from the beginning, unborn, very quiet by nature and undifferentiated ;
their identity (samya) is unborn (i.e.Brahman) and fearless, visarada.
Those who walk in things’ defferentiation have no fearlessness. All
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different doctrines are deeply

are pitiable (Kk. 93-94). Having rea
visible, too deep, unborn, undifferentiation,

diversity, we salute our preceptor to the best

18, Avarana.
things lingering in his mi

bent on differentiations; therefore they
lized the state which is hardly
fearless and freed from
of our ability (K.100).

If there is even a subtle notion of diversity of
nd the unwise will have no detachement.

What to speak of that he will slip away his veil of nescience? All dharmas

(i.e. sentient beings) are never

by nature, enlightened and liberated from th

our teachers (Kk.97-98).

19. Jnanam na kramata.

into entities, nor do the entities likew

covered by any veil, free from impurities
¢ outset-thus understand

Buddha’s knowledge does not cross over
ise cross over into knowledge

—this has not been declared by (Gautama) Buddha (K.99). Theunborn

knowledge is not regarded to

be crossing over into unborn entities.

Since the knowledge does not cross over into entity it is declared as
relation-free (K.96 cp.72 under the head 6).

20. Asparsa-yoga. I sal

from contact, which is pleasant and ben

ute to him who has preached yoga freed
eficial to all sentient beings,

dispute-free and contradiction-free (K.2), cp- I, 39: the contact-free

yoga is hardly experienced by any meditator who is

yoga thinking that is dreadful,

Comment. 1.

frightened from this
though it is in fact otherwise.

Ajativada. This is the most characteristic

feature of Gauda’s philosophy. Nagarjuna (hereafter referred as Naga)
too has made use of this thesis as one of the most powerful weapons to
uphold his favourtie philosophy of Nihilism, Sunyavada. Though Gauda
and Naga concur in pleading very strongly for non-origination of things
their ultimate purpose is quite different. Gauda by declaring the separate

non-existence or non-origination o

Brahman as one sole principle,

f things aims at upho\ding Atman or
Advaita. Whereas Naga aims at an absolute

voidness, sunyata. Though our modern mind tends to identify them as
one and the same neither Gauda would say that he aims at voidness, nor
would Naga say so at the Upanishadic Brahman. They differ thus in
their purposes which oppose each other.

The circumstances which led them to their different conclusions
must also be different. Since Gauda cites on several occasions instances

from the Upanishads and othe

r Vedic sources we may fairly be sure that
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he has been inspired by those : i

y those sources. We find in the Upanishads several
passages to the effect that one Atman or Brahman alone li)s true and 0’3::1'
phencmenal things are untrue or false; e.g. Aitareya. Up. 1,1,1:

] Aedr AT 7T A Arag feead faeg
ﬂ:up 1}1:,5, 1}:1 a7 e wA yAISFAQ AW ... When
ings other than Brahman are declared untrue ;he dese '
: rve to be
terr;led norf-ex1stent and their apparent existence anc{ appearance are
:)(;‘ the explamed away as the effects of our mind’s illusion like a notion
elserpent on t.he rope. When the notion of the serpent disappears
onda (l:1 ose observation the serp:nt and the rope become one and the same
anh the serpent has not a separate existence. Likewise to say that things
other than Brahman are untrue and false implies that they have no separate

existence and to be viewed as identical with B i
this idea the Sveta. Upanishad says:— rahman itself. o confirm

This Bl:ahman that remains always within is knowable.
There is nothing other than this Brahman realizable.

‘The enjoyer, enjoyable and commander:

All these three are stated to be this Brahman alone. L2,

On the basis of this identity all the attributes that are a licabl
:E Brahman can also be applied to other phenomenal things.PPThis i(:»
! e{ reason wl?y Gauda declares that things (dharmas) are adi-santa, adi-
uddha and adi-mukta ( serene, released and enlightened from the ou;set)
etc. .The most characteristic of all attributes is gja, gjata ‘unborn’
Upe;lplshads always prefer the expression: aja, ajata, na jayzlxte, etc. t(;
(éua :lfy Brahman or Atman. It may now appear quite obvious why
is‘au :;1 gene}t;allgl calls phenomenal things as aja, ajata, ajati, etc. This
wol:i (Edap)su ;.e ackground on which Gauda’s agjati-vada has beep :

. .t.ln th}e c;se of. Naga’s ajati or anutpattivada non-origination
En P ;ltl}?nft e ollovs.rm.g facts may be considered as basis: Asvajit,
th: (pisco e ore}most disciples pf Buddha, has credited his master with

very of a true cause of things that a '
the Siscovery g re brought about by causes

ﬁ gai FIIWEr g AW gy gAIg
. Tatha}gata (-Buddha) has proclaimed the true cause of things
that arise on account of their causes’’ (v. Salistamba sutra 2%
. note on p. 31 more particulars about the stanza) > P25
It is called there as Pratitya-samutpada-gatha implying therel;y a formula
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of Dependent Origination.
members such as Avidya,

Pratitya-samutpada, t

The formula is said to contain twelve
Samskara, Vijnana and others arranged in a
progressive order to the effect that the first member causes the second,

the second causes the third and the latter causes the fourth and so on.
The formula explains how a human being comes into existence from its

embryonic stage to a full grown up stage. In other words it makes
plain how the truth of origin of misery, Samudaya- satya operates. The
same formula is said to lead to the cessation-truth, nirodha-satya by a
cessation process, i.e. the cessation of the first member leads to that of the
second member and so on. This doctrine obviously proves that both
the origin and cessation are conditioned by causes. The law of causation,
hus forms a central theme in early Buddhism explaining

how the phenomenal world originates and how it ceases to originate

at the end.

This position turns to be quite different when Buddhism assumes
Mahayanic form and introduced a monistic teaching. The Madhyamikas
headed by Naga and a large number of Mahayana Sutras credited no more
Buddha to be the discoverer of the law of causation in its early form.
The doctrine of Pratitya-samutpada implies for Naga the reverse of origina-
tion, i.¢. non-origination and non-cessation. Note the first stanza of this

Madhyamaka Sastra:
e L O A G L LS
qawE @ge: d a) 3dar I
This idea of non-origination is confirmed in the Mahayanic
scripture: & qeqﬂsriqfa g A ““What is originated
through causes is not originated in fact’’ (cited in the Madh. vrtti, p.239,
from the Anavatapta Sutra). The reversal of origination into mnon-

origination was necessitate
outlook in respect of universe and their declared monistic principle.

Now the Pratityasamutpada gatha has no more its original value, it has
been since then relegated to an obsolete position. Gauda has also noticed
this Gatha and its principal idea of origination (v.IV, §8).

Thus once a monistic principle becomes a declared motto, a
nihilistic attitude towards other things is inevitable. This background
offered Naga a great opportunity to weild his critical acumen and demolish
the entire structure of dualistic thinking solely of his co-religionists,
Abhidharmikas, Sarvastivadins and Vaibhasika. His polemics against
these schools are met with in his Madhyamaka sastra and Dvadasamukha
etc. Naga being the foremost in the field of dialectic logic, the pattern
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d in view of changing pattern of the Madhayamikas'

:]fi,tl]ii r;:rii]i(queG wguldTaot have but served as model to the monistic
ike Gauda. Though Gauda and Naga plead f iginati
theory we should not however B Bindame ol difforences.

) , over look their fundamental differen
12:1 ‘\,ave 1:E::]ea(;'ly noticed Nag’a upholds Sunyavada whereas Gauda advf)c(a:f(i;
aita-vada. The latter’s criticism of origination is directed against

the Sankhyas in the main (Kk. 3-22). cp. Yqd wifafa=gfeg - -
:{ Satkizryavaczf( ; the \ilaiseshikas’ asatkaryavada is discussed only in one or

o places (K.3 c-d, etc). Law of Causation Karana-karya- i
the central theme of .all dualists and has been cri'icisedar()),:i :i‘\irirs
%;casmns. (Read verses under topic No. 6,7 citta, etc and samsara, etc)

e origination theory of the early Buddhists as stated in the Pr’atit a:
samutpada-gatha has been referred to and rediculed, read IV 5y8-

qaf 7 gfa sg-d § 7 qeaa: | withthegatha: ¥ ;
< - _ g T ¥gnar ia, ant

As previously remarked Na a’s target of a i i
non—origination theory is in the malgn the egarly fBitit;;li(iilsI: lvlvriil:)oigll?fv:hg
the Pratitya-samutpada-gatha closely in letter. His criticism agai Ny
the Sankhyas and the Vaiseshikas can be found in the Dvadasa-n% ll?}?t
(my translation, ch. I). It is a well-known fact that the Madh anlilik .
profess.no proposition of their own; they simply ridicule the o )('menta?
propositions cfr. Vigrahavyavartani, ver. 29, and Madh Vlli’gl s6
.w1th Aryadeva’s citation. To the question whether Sunyava’da Ni,hilii'sl
is adhered to Naga replies an emphatic no. He declares elc’)quentl;'r-l

gafafa a swangafafa arwaq

Iy Nwasafq sgeewd g sed (|

““It is not stated as void or non-void, nor ‘s to be stated as both

or non-both; it is however stated as void in order to convey an

empirical understanding”’ Y

M. Sastra, XXII, II.

o N leew1§e an exelusive ajati or anutpada theory is not acceptable
o Naga, cfr. this point in his Dvadasamukha, ch. I. later portion. Gauda
on t}ie other hand sticks to the non-origination doctrine throu liout the
treatise and hints sometime that gjati or agjata stands for Brghman or
Atman.. We should not nevertheless miss to take note of some common
expression between Gauda and Naga. Read e.g. Gauda’s verse.

Tt a1 ot arfq 7 fefggeg wad
aeacaeagifa 7 fefs<geg wma
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with Naga’s €@t @fa q@ q greal ARG |

— Ay WIET #9449 A Il
¢ g e M. Sastra I,1. and

A @q A1gq T azaq a9at faaq aar |
s4 f@as! 3@ afa fg ad id. L.

Pra i f these verses may
i apti and Paratantra. Our reading o th .

be v; s}:t(i]i?:ciciry as they are shrouded in u-nfgmlhar e)g)recsiswlr‘xass
milt' *h areynot understandable by our ordinary .mtell.ect. au a 2
- Kl ed here apparéntly some Buddhist expiessions like Prc.qnaptnf :he
;mp OZtra Though the latter term can be traced in t.he treaétlsis onical
S:;‘;:l‘:ya a;ld Sankara the former can hardlly bg tracgq tufl (t)}:: threa Br:gdhist
i therefore that Gauda adopted 1t Ir t
llterat‘:r:r.ld :rtl:cll)sei:rcif his own. The Buddhists employ Ih(? 'fer{n E:;?n
;:‘;):g(;n the sense of ordinary talk or philosophif:ally :]m emp;:)c; ul('l gala-

i tya-siddhi, ch, on this topic and cp. al _.
of ‘?msu?ncle_:;)lz:jse?p)t’ia Setc, which are some of the t}tles in Budfl}.nst;
{)’:2::?1:: Its sy'non):m in later Buddhism is Samvrti-satya, empirica
i are. | 4

truth.

Paratantra is also Buddhist expl";‘z:.simsl .colr;v?(r)lgfc :‘:er(;:;hiscri
o dePen(};l: (s):n::ufe‘:tshzndmci(r)xg la::]n mental states dependent
e CQT(;Vﬁ)’S ditions”’. Infactitisnotatalla Buddhist term wh.en
o sienific an Cl(i'n that de.pends on some ultimate cause in cox}trast with
. ngmf'e‘s ?Yt xl:lint Svatantra. For example, the evolutes in Sal'lk}l"l):a
O e e erztantra, because they are evolved from Prakrti Wth.le
retont 31: h it does not evolve from anything else (v. S.ankhyakanda,
svatantra gcalllsa‘:'a also employs paratantra in connection ’v'v1th our b(:i ys
Ilz::?y.a-ki::naa-rslangbata *‘the aggregates of ‘eﬁec{s am(t1 s«::r;s?se . thSeo SC::lusa:i :

i i i causal product i.e.,

" o Ob:l:;l; , V‘:;is}:: r:;i?l”s‘:l’mk]esa, c{)eﬁling forces are present.
Rean C(tﬁfllir;‘}tzd fact[i)re\ every system of thought that the deﬁ'hr‘\g {orc‘es
::eﬁe::a:isly give rise to their effects, i.e., samsaric life an empirical exis-

tence.

In the next verse the author speaks of Y.ul::ti-darsana .amiel;h:;::i
d The first is conceme_d with the en.xpmcal explerlen s ond
o oo ditioning factors whereas the latter with the absolute. _ Bhu
;};?::nfzonari insigl%t into the absolute truth turns out the conditioning
b
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factors into non-factors. The term bhuta-darsanam looks like a Buddhist
expression, note Asvaghosha’s stanza:

WA qAa T aew! s

‘‘Perceiver of Truth, perceiving the Truth as Truth becomes released’’
cited in Naga’s Pratitya-samutpada-hrdaya, Bulletion of Tibetology
Vol.V:2. from the Saundarananda. ’

3. Dream. Example on dream analogy read our remarks on
ch.Il (beginning). The only point to be noticed here is acintya, ‘‘un-
thinkable’’. This term is again spoken of in connection with the uni-
verse of subject and object in K.47 and 52. ‘Read comment on the fire-
brand example, topic no.s. ‘ '

4. Maya, etc. Maya example is common to both Buddhism
and Vedanta. . Nirmitaka example is most likely a Buddhist one. Sankara
however, refers to the idea of a magician creating himself as walking in

airetc.: 79T A fAERTA ARAART - qm@@q  Toghg
fafaeiia (Aitareya. Up.bhashya, Gita Press, p.37). The important
verse to be noted here in this section is Gauda’s refutation of
Buddha’s renowned Gatha on Pratityasamutpada doctring. Gauda says
that Buddha’s teaching on the origination of things has not been stated
from the absolute point of view. The origination of those things resem-

bles a magic act which by itself is unproved as existent. Read comment
on jati-vada for more details.

5. Fire-brand. - This is a well-known example in Indian phi-
losophical literature. The whirling fire-brand causes the appearance
of wheel which is unthinkable, acintya, because it does not exist in the
fire-brand, nor does it come from the outside or go out of the fire-brand,
The wheel-appearance is unthinkable, because _t .s not a subst ance, i.e.
it cannot be regarded as the actual effect of the fire-brand. Likewise
the appearance of the subject-object universe on the consciousness is
unthinkable, because th= said appearance is not a substance ; hence there
canr.ot be a causal relation between the appearance and consciousness

;]q’q;rturam‘trn'q . It seems that Gauda expounds the Vedantic idea
in the Yogacara Buddhist terminology.

Our author on a previous occasion has also spoken of the unthink-.
able in K.44. The person with waking state perceives, as a result of
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perversion, the unthinkable external elements as real (bhuta), etc.
Ref. Dream-example No.3. Here for Gauda, the phenomenal universe
is unthinkable, because it is an imposed appearance on Brahman like the
wheel appearance on the fire-brand. The wheel appearance is neither
a substance nor the effect of the fire-brand. Likewise phenomenon of
universe is neither substance nor the effect of Brahman but it is un-
thinkable (acintya): magic or false. There cannot be a causal relation
between the universe and Brahman because the universe is not at all

a substance.

The idea of unthinkable is alsc common to the Yogacara Buddhists.
The Ratnagotra, thus refers to four unthinkable acintya: Samala Tathata,
Nirmala Tathata, Vimala Buddhaguna and Jina-kriya. Here acintya
appears to signify their characteristics inexp'icable in the terms of or-

dinary reasoning.

The Satya-siddhi again defines the sense organ as- acintya-karma-
balarupa of the four great elements. It is acintya because it cannot
be stated as either one with or other than the four great elements.
According to Dignaga the sense organ is a sort of Sakti inherent in the
Alaya consciousness. He also refers to it alternately as anirdesya-rupa,
probably an opinion of the S. Siddhi (v. my Alambanapariksha, ver.7-8).

The Madhyamika’s doctrine of voidness which may he posited
as a parallel of Vedantin’sdoctrine of Illusion, mayavada appears to have
sprung up as a result of their speculation about things in their indescrib-
able character. The Madhyamikas affirm that the phenomenal world is
indescribable because it does not stand their logical test. We have seve-
ral reasons to make us believe that the movement of the Madhyamika
analysis was not started with Naga but it must have been initiated from
the early period of the Mahayana scriptures. We may cite here a few
examples. The Bhavasankrantisutra says: The consciousness of next
new birth is something indescribable. ~ The last consciousness when it
ceases, does not go anywhere and the first consciousness, when it arises
does not come from anywhere else. For, they have no reality of their
own and are void of their self. substance (pp.4,15). It may now be
plain that the relation between these two el=ments of consciousness not
be spcified in terms of logic. The idea is that the same consciousness
does not cross over to the new birth and continues for the time
(na samkramati). The same position is confirmed in the Salistamba-Sutra
dealing with the Pratitya-samutpada doctrine, p,6, Na Samkrantitah ..
The Madh. vrtti (p.121) cites a Mahayanic sutra bearing on this topic:
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fagmfadudws faam sqr@ad fageafa
T & a9 a 7 arg gram DT ealq o

The indescribable char_acter of the relation between the cause
and the effect has been argued by Naga in several places as a basis of his
Sunyata doctrine. He pleads for example: — ‘

s garewafn afg aaaRa aq)
A sragfg gq aeyig Sifsged arfe msad
' M. Sastra XVIII, 10

Cp.M.vrtti, p.239 citation from the Anavatapta Sutra:
T segdwiafq @ waa

M g INrg @wEasha |

7. T § gA IW

a: Al gEfa @sae o

This topic will continue in the comment on Sasvata, etc. No.g

6. Citta and artha. Naga introduces in his sastra chap, III. on
a critical examination of sensory perception which leads him’ to the
conclusion that none of the senses could possibly discharge its function
wth which concurs Gauda’s contention that the mind does not contact
with its object, etc. It is worthwhile to take note of the verse from the
Bhavasankranti-Sutra :

T 9 Jq & el At
U 90 9T TA SIF A MG
Cited in M. vrtti, p- 120.

. G.auda’s statement that the person who conceives the origina-
tion of things will see the footprint in the sky is comparable with the

verse cited in Madh. vrtti p. go: q—uﬁa afg fraa w9 safely
ITAE AT 9EH (Ratnakarasutra) cp. also 3FAA aga
q3 a9 A4 A | Dhammapada, VII, 4 and Theragatha, 92. Sankara also

cites the simile along with others: § 77 gqfy av
. . : 79 Aefaghr=afa |
AqART 7 AWM I § 9 Qiqiar aqai 7 fKeafa

Aitareya bhashya. p. 76-71 (Gita Press,. Here Gauda might

have in his mind the Yogacara Buddhists who hold that the mind though
momentary continues in succession. 8
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Citta-spandita (ver. 72). The vibrat.ion of the mind has .alre}aldy
been spoken of in IIl, 29 as being happened in dream as wefll :‘\s m.tde
waking state on account of maya. The Buddhists also spegk 0 the mlr:] ’Z
noding as resulting in false assumption. Buddha says: Inotionist i rr(;n;lso
noding, vibration and elaboration, etc.- (Sam)iuttaz 1V, 202-3 cite °
in S. Siddhi, ch, 84). Note also the passage cited in Madh. vrtti p. 540

Li2: fratofafy wnaq o o adfafmamgeda: aafaaaquﬁr-
1™ | ‘‘Nirvana is a pacification and stoppage of all' causm%) lf::ncttoﬁ's
and. of all distraction and shaking’’. This idea.may. quite possi .yd ally
with Gauda’s conception of the universe as a vibration of the mind.

7. Samsara and Moksha. Gauda makes clear here that he ke(?ps t.he
same attitude towards Samsara as Naga. and his predecessQrs n;au:ltau:\.
They plead that the belief and adherence t.o law of causation .eal ;feo
a great sequence of one being bogged down in a turbulenthen}leca tior;
The best mears to get rid of it is to be detached fl:om the a}ie no :
of causation law. The causation law is false because it fz?.lls tot le grm;‘nt
when it is put to a critical analysis. The Madhyz}nllka dec arels t ?
things that are valued on the basis of causal lzelatlons are abso utely
valueless and hence void, sunya. Gauda and hl.s followers as a r.esu. t
of the same logical absurdity call the empil_"ical things as maya 01"acmty:i :
Things are acintya unthinkable because their causal r.elatlons zu'(e1 1rlr]1pos
ble to be made satisfactorily agreeable to our reasoning. Gauda 1as as a
speciman, shown how absurd is to talk about the causal relat;)n in
respect of the fire-brand and its wheel like appearance (v. Comm. No, 5}1.
Naga. has on the side of Mahayana Buddhism done the same task through-

out his Madh.  Sastra.

8. Kshanti. This concept is much favoured by' the Buddhists and
found in a specific context, cp. Jnana-kshanti in Buddhism. Gauda seems
to have generelized the term in a border sense qf perseverance. Hov:if
the entity are free from decay and birth, beginningless and enhg'htfan_c(:]
by nature have already been made plain in the comment on A]atl\ja a
No. 1. Their comparison with sky is also comm.onto the Buddhists.
The comparison implies that the entities are identical and changeles§,
and in addition, they are void for the Madhyamikas. For the Mahayanic
idea of kshanti read the Samadhiraja Sutra:

The Bodhisattva does not dispute with anybody nor dOf:s h.e
talk about any purpeseless topic and remains constantly in his

objective and dharma; this is the description of the first kshanti.
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He understands all things as comparable with maya and grasps
no nimitta. The characteristic marks of the perceived
object,nor does he run astray from his cultivated knowledg..
These are specifications of the first kshanti. * (v. Buddhagama-
sangha, p. 238). '

9. Sasvataand Uccheda. Buddha’s doctrine is based on the middle
path, madhyamapratipad avoiding two extreme ends: afflicting one self
with the bodily torture and indulging in the sensuous pleasure (v.
Dhammacakkappavattana Sutta) which ends are stated later as existence
and non-existence (Samyutta,lll, 155 cited in S. Siddhi, ch. 26. No. 315).

The Mahavastu equated bhava-drshti (\wragfg) with Sasvata and

- vibhavadrshti (fquaefg) with uccheda (v. Poussin, M. vrtti, p- 1,n. 4

and p.372, §). Naga then declared that Buddha’s doctrine
freed from eternalism and Nihilism (Sasvatocheda-drsti in his Madh.
sastra XVIII, [I-Buddha introduced Pratitya-samutpada, law of causation
with a view to avoiding the two ends, so says a Sutra: ‘‘The view of
non-existence (Nihilism) disappears when one understands the origin
of things (Samudaya-satya) and the view of existence (Eternalism) disappears
when one understands their cessation, Nirodha-satya’” (Samyutta, III,
134 cited in S.Siddhi ch. 190). Naga comments: The law cf causation
helps to avoid those two flaws in the doctrine. He says: Whichever
arises due to causes-and conditions is neither identical with nor different
from its cause; hence it is neither perished nor preserved (M. Sastra
XVI, 10 cp. comm. No. g above). The Salistamba Sutra states that
the formula of causation should be viewed on the background of five
aspects, the first two of which are: na sasvata and na uccheda and
explains them in the same fashion as Naga does v. verse cited about).

The Lalitavistara also expresses similar view: @i gay aqIga
TH AT TET IFA | AT §F qd A 99 aq (TS INRANAGT 1|

““For example, the sprout springs up from the seed; they are neither
one and the same nor different from each other; thus their nature is
neither permanent nor impermanent’’ (cited in M. vrtti P- 377).

Aryadeva elucidates the topicin asimpler manner: Because an
element comes into being there is no Nihilism. Because an element goes

out of existence there is no Eternalism (Cited Ibid, p. 376).

Being enamoured of this grand idea of the Buddhists Gauda thinks
his Advaita doctrine should also be made freed from these two flaws.
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So he says: Because things take birth, i.e. change into another form in the
empirical sense, they are not permanent; but because they are in fact
do not change in their aspect of existence an inherent
nal.  Gauda’s statement: ‘‘In regard
to unborn things no talk is possible of ‘eternal’ or ‘noneternal’ (K.60)
may be compared with Naga’s verse: With reference to void things what
is the same, what is different, what is eternal and what is non-eternal...

(XXV, 22). Note the difference between Gauda and Naga in their
the former ‘‘things are unborn’’ and for the

unborn, i.e.
Brahamanic state, they are eter

metaphysical outlook : for
latter ‘‘things are void’’.

Gauda next says (60 e-d) Where no letters are applicable, no
discrimination is possibly applicable thereto, which saying implies that
Truth is anakshara, inexplicable in letter; cp. Naga’s idea: Anaksharam
Tattvam. Discrimination is rooted in letters= words; cp. the following
idea: sources of discrimination are words and the latter is the source of

the former, faFeqaa: geat fawear: FeI@=A: |
Gauda’s expression: illusory things create illusory things; like-
wise are the phenomenals things (K.59) is comparable with Naga’s

verse: void things arise from the void things: q:ﬁw g fg gl

qui: wwaf|g €933 | Pratitya-samutpada-hrdaya, ver. 4.

10. Advaya. Gauda seems to speak of the individual Atman by
vijnana (which is identical with Brahman) when he refers to it as motionless
and without second. The consciousness appears in the empirical plane
of existence as though having birth, motion, etc. The idea may be

compared  with Dharmakirti’s  saying.: &fasmm fg ggarcwn

fqaifgaeed: | wrgagFA AfaRgafaT sead | Pravar.3.354
Gauda says (K. 77) that the mind’s non-birth anutpatti, is advaya
and that the non-birth state is pos_sible when there is no nimitta, mind’s
activating cause, pravrtti-nimitta. At this state the mind becomes one
with Brahman, Brahmi-bhava (v. our comment on 11, KK.35, 46 above
and Yogasutra I, 1, 2). The same idea is expresséd in a different fashion
(K. 80), i.e. the motionless state which is the same as Brahmic non-dual
ositon is declared to be the sole domain of Buddha’s highest knowledge.
Here ‘‘Buddha’’ is in a general sense meaning an enlightened sage. v.
our remark on advaya in ch. 1, end).

11. Kalpita and Paratantra. Those two verses are the most
enigmatic and misunderstood. The terms Kalpita and Paratdntra are the
yogacara expressions adopted by Gauda and grafted to his Vedantic
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ideology. Before we try to understand them we have to bear in mind
the following background. Mahayana Buddhists admit two kinds of
.samvrti : Tathya and Mithya-samvrti. For example, the sight of water
in the mirage is supplanted in the next moment on a close observation
H?re the sight of water is Mithya-samv}ti. and the observation of tht;
mirage is Tathya-samvrti (v. my paper: Madhyamakartha Samgraha in
JORM, IX, p. 353). Gauda’s kalpita samvrti corresponds to Mithya-
samvrti (cfr. Ibid, ver. 9) and Paratantra to Tathya. Sami.e. I.olzasamvrtiyor-
satya. Kalpita-sam. is the imagined water in the mirage and the
Paratantra-sam is the experience cf the wordly objects which are products
of .causation law. For the yogacara Buddhists kalpita aspect is non-
existent and false and the paratantra aspect i.e. the mind and the mental

- state is existent and real.” For the Madhyamikas it is also unreal and void.

Now we can very well understand what Gauda means to convey in
th':ase two verses. In kalpita-samvm‘ i.e. in our sole imagination some-
thing appears as if real, e.g. the water in the mirage, but it turns to be
unreal in the Tathyasamvrti-Loka-vyavahara which Gauda calls Paratantra
and which has a bit of reality (paramartha).The objective universe ma
be real from the viewpoint of the law of causation, Paratantra- Sam-Loke-sa ,
but it is unreal from the absolute point of view (K.73). The nexntl
must be understood thus: socalled ultimate principle, Pradhana, etc
of other philosophers is conceived as unborn from t}’le viewpoi,nt oi’
Kalpita-sam imaginary experience (Kalpita-sam-Mithya-sam), but it is not
unborn from the viewpoint of the highest Truth. It taices birth etc
from the viewpoint of Paratantra-sam-Tathya-sam.  Paratantra-sam i
so called because the law of causation is admissible in the em iricai
plane. It isan intersting coincidence that Candrakirti too in his }I:Aadh
avatara illustrates Mithya-sam by quoting the Sankhya and others d
their so-called ultimate principles (v. my paper: Madh. sangraha o aI:it
P 45)- It is strange that the Bhashya on the verse attributed to Ssr;ka .
interprets paratantra into parasastra (v. comm. No. 2. more abo tra
{)al:'atant(i'a). In the light of above finding R.D. Karrr;arkar’s mu:h
:\3 ;)-u}r:). explanation and note are not admissible (v. his notes on PP-

U .
12.  Abhinivesa. The first line of K. 75 is a citation from the

Madhyanta-vibhaga of Maitreya ch. I, 1. ver, 1 a—b:aﬂia[f'qfa;hsﬁa g4

ae A fag | Sthiramati comments : there is a foundation i.e. Paratantra-mind

- mental state and on it kalpita, false ideas is imposed in which (paratantra)

exists no dual, subject and object, etc. We are not to understand
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JEE——

Gauda in this manner. He probabiy means h thei:e is a.i()ihniiwa\saii éw;:::g
i lism but there is no dua ismr ]

adherence) for abhuta-dvaita, dua alism. act.

If we divige the verse into two sentences all the grammatical difficulti

would-be saved? Thke K. 79 makes plain that Gauda does not intend to

i ing i - ause Le says in this verse
express the Buddhist meaning in k. 752 b bec y

i i ages
that on account of abhinivesa for false idea of dualism, abh‘;{ta at rn?nt Ezg\, egrb
himself in an apparently similar object. Here the subject © |
‘vinivartate’ is ‘sah’ a person, not the mind.

This is the most characteristic feature of the

13. Catuskoti. . e

Madhyamika philosophy. Naga eloquentiy pr'(l))cl:imse :ii;z;znt;iice O}:.lgn ot
i jon is b ny attribute:

Truth of his conception 18 free from a y tenc

cxistence etc. He inherited this doctrine from Buddha’s discourse to.

Aggivaccha about the Tathaga‘;a’s status after dc;th whicix (statl\.i(s))t.hrz\iz
) . .2 - ‘

i i hoti ca na ca hoti, naiva na

been described as ‘hoti, na hoti 3l na .

hoti’. Then Buddha gives out his opinion about ihe pf;\:nt t\\(\:sa

Tathagata in Nirvana is immeasurable like ti;]e g;'l;:as l:)ccar‘ik(Mi\()) x:::{;;y t)‘/‘ e,

i : iate for the Madhyamikas )
No. 72). Itis therefore appropria / ek AR
i . but could it be justified on the p
Truth as free from existence €tc; bu e jus on th
of Gauda who is an Advaita Vedantin and whose \l;ltim;t'e truth is B;zil;zar;
i i - character? For this reason p

and essentially sat, existence mn Charamse * :

Gauda states that the four attributes Sigmfy in ordér. unste;:idy, itetﬂz

etc. Thus Gauda appears to refer by astivada,kﬁmste\r,ic.e-t he.‘s:s (r)‘d e
lei inciples ¢ i<ts like the Sankhya, Vaiseshixa a

multiple principles of the dualists \ :

early PBud%hists. Their principles being mo're.than one hthe etXlS‘tel?:tes

trait does not remain attached to one pnnCip\e'. Fort e.ni: 'ergixed

(nastika) the highest principie being nil the non—exwtenc(el trait is iatel.

The meaning of ubhaya and ubhayabhava may be understood appropr y

in relation to other thesis in order.

14. Laukika-jna}m etc. The varietie.s of knowledgc‘, i;.mkika, cttctl (z:;:
are quite common to the yogacara Buddhists thougii their.mter})re a "
are somewhat different. No difference can b'e noticed with.re erencg ccil
the first variety, viz. Laukika and its meanm'g‘because' it 1sbconc:r(x!1ei“
with the ordinary waking experience. The dlﬂercnc;his to le iio ec
the second variety, ie. Suddha-laukika. F?r the Bud lSt;d;(, .‘)oga ai'a)
it is a pure empirical knowledge which isthe prastha-.la Sa-]nc‘;;?, le(i
a knowledge acquired subsequent to the concentration a;‘nah i ;ind
reflects things in their own nature namely as the reﬂections lo the mmld

" and the mental states, paratantra-aspect. The Yogin alone wou
perceive the paratantra-trait through this knowledge after rismgdup
from the samadhi, Lakottara, the highest tranccendental knowledge
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known as Asrayaparavrtti, i.e. state when Alaya-consciousness is turned
into Tathata, or Dharmadhatu, etc (v. Trimsika, ver. 28-30).

It appears that Gauda employs these apparently Buddhist terms
to convey his own ideas. His commentator explains the Suddhalaukika
and Lokottara as dream state and deep sleep consciousness respectively.
In the ‘d‘ream state the mind alone experiences unreal things; so it is
without objects there are experiences-avastu sopalambha. In the deep
sleep even the mind ceases to operate, hence it is considered to be
eprived of both, objects and their experiences.

The Lankavatara Sutra speaks of the three kinds: Laukika, Lokottara
and Lokottaratama and describes them as three stages of development.
The first is related to other philosophers who advocate different ultimate
categories of existence and non-existence. The second is concerned
with all sravakas and pratyeka-Buddhas’ knowledge and the third with
Buddhas and Bodhisattva’s developed knowledge (v. the text cited by
Karmarkar in his notes, p. 138).

The second line of this K. 88 is the most ambiguous. The
Bhashya of Sankara comments: The knowledge through which the above
said three states are understood is knowable ; cognizable, vijneya is known
as the fourth state (turiyakhyam), the Absolute Truth.....This interpreta-
tion appears to be somewhat uncertain in the next verse. 89 which
does not mention the fourth state in a plain language. The verse reads :
When three-fold knowledge and the knowable (jneya) are understood
well in their order one becomes omniscient. According to the Bhashya,
Sarvajnata, ‘omniscience’ stands for the fourth state (v. the text cited
in the notes, p. 140). So apparently there is no incongruity on the part
of Bhashya, so Karmarkar’s criticism of Bhashya seems to be unfair.

15. Agrayana. This term is also a Buddhistic expression meaning
Mahayana, generally understood as great vehicle. According to the
Upanishads yana menas “‘path’’ in the expressions like Devayana and
Pitryana etc. In Buddhism there are three yanas: Hinayana, Pratyeka
Buddha-yana and Mahayana also called Agrayana sometime. On the
Brahmanical side two yanas are well known, viz, Pitryana and Devayana
(v.Br. Up. VI, 2,2, Prasna. I, 9 and Mundaka I, 1,6) whichare concerned
with the field of karman, Vedic rites and the worship of lower Brahman
(upasana). It is most likely that Gauda accepted here as el ewhere
the Buddhist expression, agrayana to convey his Vedantic idea i.e. the
highest Upanishadic path. The Buddhists call Mahayana sometimes
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ntin may also call his path

Buddhayana. As its counterpart the Veda Ve a6, 11, 72).

as Brahma-yana like Brahma-nirvana of the Gita,

i the basis of the Upanishads.
Now we have to explam the Heya etcon b ower R

Y . . d
‘to be abandoned’ is apara vidya, knowledg: / .
l(—lc(;:ra’ _:;:nki:a'z bhashya oa Mundaka, I, 21). The knowable is paravidya,

i i hman-realization (V. ibid)*
led f higher order leading to Bra.
lg]rortv rixa%ei:dicat% the knowable first stated mfthe ve;f . 58d(\i). c]cg;:rrlzr‘:t
i ¢ ired”’ is the fruit eftected by ,
on it above). Apya, to be acquire \ : arman,
ka 1, 2,2: Sarvam Karana-kary
Samsaraphala (v. Bhashya on Mundaka 1, 2, ; .
u‘t];]dyafw, apyam, samskaryam vikaryam va). .Pakyam, 10 bethm;::tr:m_
is the realisation of Atman and its identity with Brahman on the

llect (v. Sankara’s Bhashya on Taitti, 1, 11, pP- 9° Gita

. b H ]
tion of one’s inte Up. Vv, s and Sankara's

Press,” cp- the expression, pakya in Sveta.

Aparokshanubhuti, ver. aut gfa. qAIgET qfeqat |4 &1 7 |

¥ § agagiat s IRESNT
Here vrtti is Brahma-vrtti, thinking of Brahman.

An illusory experience of these four may he'x.ppen in all tlr}rli:;
states, Laukika, etc. (K. 88) except in the fourth vijneya state. This
inte ’retation may sound well. But the difﬁ,culty we e.ncou?te‘:' 31 e
is t}l;al\)t the interpretation clashes with Gauda’s description of the

id o iects and their experiences.
deep sleep as devoid of objec their riet -
State,x 6 PBrahmE:m‘va Gauda calls the Upamshadlc omniscience a non dual

obably in order to distinguish his Advait.a
gzlﬁ:h?;ln?%mrﬁgf ' They Brhadaranyal:a describes who is
Brahmana and who is Krpana: 4 g1 TaAIER Wfa&?ﬂj‘_ﬂﬂﬁ G‘ﬁﬁ?ﬁ
$fr @ g A g gaeerd i fafzear weqr@ S @ & a@l:n:
(n, 8,10). Itis worthwhile to reme:mper here t.hatla. co.ur:;eal;-ct am
has’als’o been made by Buddha and his disciples. Their c al;m ;:“ hat the?
faith alone leads to Brahmanhood, cfr. Dhammapada, ra-8 av: bgfd-
26. and my paper, Message of Buddha and reference on pp. 5°%»

dhabharata, 1950, May.

This is also a Buddhist expression. It is one of

. Vaisaradya. ‘ f
the nigst importan)t' attributes of Buddha like Dasabala .etc. T.hc Stat):u
siddhi state Buddha deserves our homage because he is superior to

other religious leaders in respect of his sub}ime' qu?litiels clli‘krel
Vaisaradya, etc. (ch. 3 and my paper on this subject in Sino India .
Studies vo’l.l.pt. 3). Now Gauda appears to have geng:rahzed the expressio
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and claimed that the Realizer c¢f Brahman and Atman may also deserve to
be characterized as ‘Visarada’ just like Buddha claiming to be Brahman.

18. Avarana. This is a common concept of all schools of Indian
philosophy though its content may differ in each school. The most
characteristic feature of avarana, veil acceptable to the Vedantin and
the Buddhist is avidya, nescience which is amplified into Raga, dvesha
and moha, ‘lust, indignation and infatuation’. Gauda here speaks of
no avidya or maya but its effect, i.e, the notion of diversity in identity.
Things, in fact, are free from veil, pure by nature, etc. Thus our
leaders understand. (Ref. our comment on Ajati no. 1). Herzagain
a generalization of Buddha’s epithet ‘‘Nayaka’ has been claimed by
Gauda, cp. Amarasimha’s synonyms of Buddha ‘‘Nayaka’’ and *‘Vinayaka’’.

19. Jnanamnakramate. Gauda state why knowledge does not cross
over into entities in K. 96. Because both knowledge and entities are
unborn, ‘aja’ and essentially of identical character of Brahman one
does not cross over into other. The thing other than Brahman is
a myth in the highest sense of Truth. This is the reason why the knowle-
dge is eloquently declared to be freed from any relation with its relata.
Gauda has already stated that the mind never touchss its object since the
latter is unreal (K. 72). He now speaks aloud that this point has not
been admitted by Buddha. .Buddha on the other hand, proclaimed in

his first sermon: In me a knowledge arose in respect of dharmas,

entities : &Tffg qmgﬁ']‘[fa faar sIwfy; etc  which claim has
been challenged by Gauda in this verse, this challenge will set
at rest all speculations about Gauda and his professed faith.

20. Asparsa-yoga. This seems to be absolutely a new expression
coined by Gauda. It has no parallel either in Buddhism or Brahmanism.

- It is a paradoxical combination joining, yoga in the absence of contact,

sparsa. What does it signify ? The classical definition of yoga in Buddhism

" is to concentrate one’s mind on a particular object. This is definitely a

sparsa-yoga. The Buddhists admit nine grades of dhyana: four rupa-
dhyanas: four arupa-dhyanas and the last: Nirodha-samapatti which

- is literally a sparsa-yoga. For in the previous 8 dhyanas the mind is

op:rating and engaged in one or other object; it is in the last samadhi
the mind ceases to operate; the yogin has only the body to get into

contact with the object, kayena sprstva viharati AR gear fagda

this is called sparsa vihara (Pali; phassa-vihara). This fact makes
clear that Gauda’s Asparsa-yoga is unknown to the Buddhists.
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The Kathopanishad defines yoga as follows: When the five
sensuous knowledges together with mind cease to opcrate and the intell-
ect too does not act, that state is the highest position (gati). That
position is considered as yoga in which the senses including the mind
and the intellect are controlled and held up steadfast (lll, 2, 10-11).
This is the yoga that Gauda has in mind. Since in this state all the
senses, the miad and the intellect cease to operate, there is nothing that
comes into contact with any objzct. This positicn may appropriately
be termed ‘‘Asparsa-yoga’’. Sankara’s remarks in this context are note-

worthy. He says: qrdftest qaaedi awfafq a3 fapmda g 1 qai-
Fadqrrfgainseqor: g’}qqmr gifira: | (Katha, Bhashya, Gita press, p. 160)

““That suchwise state the wise consider as the yoga which in fact is only
a disjoining (viyoga) i.c. contact-free, because this state of yogin, saint
is characterzed as an absence of contact with all sorts of evil affairs’’.
This statement of Sri Sankara makes it quite obvious that the yoga descri-

bed in the Upanishad here is truly Asparsa-yoga of Gauda.

Let us see whether the Gita sheds any light on this topic. The
following passage probably helps us a good deal to resolve the riddle:

FEeady sgwcAr faceafty aq gad |
q FAGHRAT GEATTHA S

“The yogin who being detached from the external touchables
obtains the happiness in his self; he is merged in Brahma-yoga
and experieaces the inexhaustible happiness’.

This stanza amply demonstrates that Gauda’s Asparsa-yoga is no
other than Brahma-yoga of the Gita. The expression, Asparsa-yoga
with reference to Brahma-yoga is the most appropriate, since Brahman
being identical with the yogin’s Atman, self has no contact even of the
minutest degree could be imagined.

21. Avivada and Aviruddha. Buddha has stated on several occasions
that he does not dispute with the world and that he follows what the
ordinary people talk about the worldly affairs (v. Samyutta, 1ll, 138,
Majh. L. and S. Siddhi, ch. 3, p. 12).

Gauda likewise says that we approve quite happily the thesis of
no-birth, ajativada which results from the quarrelsome dispute elaborated
by other schools of thought about satkarya and asatkarya etc av, ).
Naga would not concur with Gauda in this respect because the former
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could not have any dogma of his own as a settlec fact, hence he disputes
every dogma of his opponents.

Sri Sankara is more eloquent in disclosing the Advaitin’s attitude
t?wards the controversial issues set forth by other philosophers. Note
his statements cited below: :

YTEI-RATAED  JgIqTEATAR  sfa sgwEd quee: iy
afsFaaionaa® fefsugsmd semfn: @ q aifssag aweqd |
qéqeaieer —faagecaq ffaen s gaFom

& ddwaagqfe: g fraifa aafam

““Therefore the person desirous of Relzase, discarding the logi-
cian’s system should take good care in respect of the doctrine
of identity of Atman-Brahman. For this reason, we shall dis-
close some lapses in their systems but not being entangled in
the systems. The following has been stated in this context:
The Vedantin placing the entire burden of points of disputes,
their origin and causes uponthe disputants and being protected
by them in our decision about the thesis of existence passes on

peacefully and happily’’. (Prasna-Bhashya VI, 3,Gita Press p.111)

Note on the last verse. Gauda pays homage to his preceptor
though not expressed, after understanding and realizing the fearless
deep and undifferentiated state cf peac: in order to show his gratitude
to his preceptor. This is quite in keeping with the tradition deserved
in the Upanishads, e.g. Prasna. Up. last verse, Mundaka and Brah.Up etc.
A similar tradition is noticeable on the Buddhist side e.g. Sundarananda
where Nanda acknowledges his gratitude to Buddha. Naga’s homage to
Buddha in the last verse of his Sastra keeps the tradition quite alive.

Finally a Note on Dvipadam vara. Gauda’s paying homage to
Dvipadam vara in ch. 1V, stanza 1, has given rise to some controversy
amongst scholars regarding the identity of the person so designated.
Some scholars of Buddhism believe that Gauda refers there to Buddha
while others on the Brahmanical side believe otherwise. It appears
to us that though Gauda adopts the Buddhistic terminology and pattern
of arguments to uphold his Advaita philosophy, he cannot be stated to
have saluted Buddha in the stanza. Our reason for this surmise is that
Buddha is prominently spoken as ‘‘the Superiormost teacher

of all men and gods” (&rET %aﬂqmvnq) but not Dvi-
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adam vara, ‘‘best of all men’’. Naga accordingly pays homage to

Buddha as Vadatam vara, ‘best of all speakers or teachers’ (v.the first

stanza of his Sastra.... § =) dga AW ). Gauda’s object

of reverence is the best of bipeds, i.e. Purushottama, ‘best of all
ly refers to Good, Visnum, ref Gita: ITH:

persons' which obvious
q-q: tﬂmeﬁﬂilga: Ch. XV, 17, ‘the Supreme Person is diffe-
d known as the Supreme Self’ which

rent (from the lower Brahman) an .
passage speaks of the Supreme Being penetrating three realms of exis-
tence (loka-traya). We should not confuse between ‘Dvipadam varam

and ¢ Vadatam varam’ which two terms signify two disrinct theological
concepts. )

It does not matter very much whether Gauda refers to Buddha

or Purushottama. None can nevertheless gainsay that Gauda adopted a

reat deal of dialectics from Naga and other Buddhist authors and

adapted them suitably to the needs of upholding his Upanishadic Monism

Advaita darsana.
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GILGIT (AND SWAT)

—NirmaL C. SINHA

The previous issue (Vol VII, No 3) of Bulletin of Tibetology
has a learned paper entitled ‘‘Gilgit in Ancient Times’’. This study,
as stated in its concluding paragraph, ‘“‘shows how important Baltistan
and Gilgit have been in the political, diplomatic and military
history of Tibet, China, Kashgharia, Tukharistan, Kapisa, Gandhara,
Kashmir and North India in ancient times”’. Tibet heads the list of
countries enumerated here. The reason for this is to be found in the
cultural history as recorded in Tibetan tradition and not in the political
history as narrated in Chinese Annals or in Sanskrit  River of Kings.
I thus propose to present the cultural relations of Gilgit (and Swat)
with Tibet in ancient times.

Gilgit as a strategic summit is a comparatively modern affair
and may be traced from 1860s when Britain and Russia were nearing
each other in Inner Asia. 1 have no on-the-ground knowledge of Gilgit
or Swat; the nearest point I have been towards Gilgitis Leh; the nearest
point 1 have been towards Swat is Taxila. For geographical data of
Gilgit and Swat I depend on the observations of explorers and scholars
like Alexander Cunningham, Frederic Drew, Reginald Schomberg,
Clarmont Skrine, Olaf Caroe, KPS Menon and above all Aurel Stein.
Inferences drawn are mine. For cultural history of Gilgit (and Swat),
I add my own observations to the findings of authorities like SCHLA-
GINTWET, FRANCKE, THOMAS, TUCCI, DUTT and" STEIN.

GILGIT LOCATION & AREA

Gilgit township is on the river Gilgit near northern latitude
35.55 and eastern longitude 74.15; Gilgit river joins Indus thirty miles
down SE. A much larger area than the township has from time to time
been known as Gilgit. Ever since the occupation of Gilgit by Pakistan
raiders (1947-48), few scholars have been permitted to Gilgit. Arnold
Toynbee visited in 1960. Vide Between Oxus and Jumna (Oxford 1961)
PP 131-4- Toynbee however is nota specialist in Inner Asiaor Buddhism.
In 1965 summer, a specialist scholar of Tibeto-Burman languages,
Richard Keith Sprigg was issued permit for Gilgit-Baltistan but eventually
returned from Rawalpindi. That was on the eve of Pakistan’s War

on India,
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is usually condemned to suffer, is actually mentioned in unequivocal
contrast with yamardjya,! where, on the other hand, every wish of
the giver is fulfilled. Where this naraka loka is located is, however,
not indicated. Another Atharvavedic passage (XII.5.64) refers to
papalokas which are far away (pardvatah) and which are contrasted
with yamasdadana, “Yama’s abode”. One point needs to be noted in
connection with this reference, namely, that the Atharvaveda seems
to believe in a plurality of papalokas or infernal regions even as it
does in a plurality of punyalokas or heavens.

Poona.

1 This reminds one of svarga. See above.

P. HACKER

NOTES ON THE MANDUKYOPANISAD AND SANKARA’S
AGAMASASTRAVIVARANA

The bulk of those works that are doubtless Sankarabhagavat’s !
consist of commentaries. The texts Sainkara (S) commented upon
were for him all authoritative scriptures, $ruti or smyti. This pre-
cluded any criticism or rejection of ideas expressed in them. But
lack of criticism does not of itself imply positive affirmation. It is
important that we should note this distinction when dealing with
individual commentaries, when grappling with the problem of the
authenticity of the works ascribed to S and, eventually, when trying
to arrive at a comprehensive assessment of S’s thought. When
analyzing individual commentaries, we have to distinguish between
mere paraphrases of a text and wfsitra passages, i.e. passages in
which $ sets forth views not indicated in the text. It is mainly the
latter which we have to utilize if we wish to assess S’s own philo-
sophical achievement. In his paraphrases we have to reckon with
his practising a supple adaptation indicative at once of his respect
for the authority of a text and of his reserve towards individual
opinions stated in it. It may be noted in passing that proper atten-
tion to the reverential flexibility of S’s mind does not allow us to
deny his authorship simply on the ground that a text he commented
upon includes ideas which he did not uphold when speaking in-
dependently of an authoritative text.

But even the treatment of a doctrine in an utsitra passage does
not as such imply that the doctrine is essential or central to S’s
own system of thought. Such passages may include clements of
tradition which § thought useful or necessary to assimilate. A case
of such assimilation seems to be traceable in some cosmological
views in the initial part of S’s Agamasastravivarana (ASV) 2 where

! For the distinction between Sankaracarya and Saikarabhagavat-
(pada) sce my article in NIA 9, nos. 5-6 (1947). Since this article was printed
without proof-reading, it contains many errors, some of which even distort.
the sense. Regarding the point in question, however, these errors are of
no great relevance.

2 The question whether Sankarabhagavat was really the author of the
A5V has been answered in the affirmative by Dr. T. Vetter (in Festschrift
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he comments on the Mandikyopanisad (MU) and the first verses of
Gaudapada’s (G's) karikas which are known as the Agamadastra
(AS). Most of the ideas S sets forth here do not seem to be intended

fiir E. Frauwallner, WZKSO 12/13 (1968), pp. 407ff). To the positive marks
of authenticity noted by Dr. Vetter some negative ones might be added.
Some terms that are very common in other Advaita works but are never
used by Sankarabhagavat, do not occur in the ASV, notably vivarta (al-
though the subject matter would have called for this term if the author had
accepted it as an expression of his illusionism), sphiirti or sphirana (although
these terms would have excellently fitted into the author’s idealism), and
jada (in the sense of acetana). Furthermore, in the ASV just as in other
genuine works of §, we notice the author’s reserve towards an unqualified
characterization of Brahman as sat and ananda. As for sat, we will revert
to this term below. Dr. Vetter’s penetrating study has confirmed some of
my own findings and hypotheses, even though he viewed §’s work from
quite a different angle than I did. I would note in this connexion, (1) Dr.
Vetter's solution of the problem of the authenticity of the ASV, (2) his
hypothesis that the ASV can be understood as representing an earlier stage
of the thought of the same author who composed the Sankara-Brahmasii-
trabhasya, (3) his observation that in the time between the composition
of the two works S came to know, or studied more thoroughly, (a) the
Mimamsa of Kumarila, (b) Dharmakirti’'s Pramanavarttika.—Dr. Vetter’s
differentiation of two meanings of the word avidya in S’s works is useful
but should not be understood as implying that S somehow infended this
duality. Like Dr. Vetter, I am of the opinion that what he calls the second
meaning of avidya is not a result of philosophic reflexion and has hardly
any philosophical relevance. Still, Dr. Vetter's characterization of this
second meaning as ‘‘garbage disposal of problems” (loc. cit., p. 421) seems
to me to be besides the point. We can not only infer from S’s reasonings
(as I did in: Die Welt des Orients 3, Wuppertal 1948, pp. 248f and in ZDMG
100 (1950), pp. 255f), there is even plain textual evidence to show, that
§, far from attempting to reason away certain problems connected with
the concept of avidya, simply refused to enter into them. For instance, in
his Gitabhasya he says tersely, avidya kasya dysyate, iti prasno nirarthakah,
“It does not make sense to ask, ‘“Whose is Nescience?’”’ (13, 2). He was
certainly right in so far as the problem, doubtless discussed by Vedantists
already at his time, of the locus or substratum of metaphysical nescience
is really a pseudo-problem. I think it would be more adequate to interpret
what Dr. Vetter calls the second meaning of avidya as the assimilation of
an element of tradition. It is one of the aims of the present article to show
that § assimilated some elements of tradition even though these did not
perfectly tally with the central ideas of his own system. We have reasons
to assume that §’s monism and illusionism was suspected of being an ille-
gitimate novelty by many Aupanisadas of his time. This suspicion must
have stirred him to emphasize that his teachings were in perfect accord with
the tradition of Vedantism. Actually, in all his writings he not only voiced
his respect for the Vedanta tradition and his scorn for outsiders with suspi-
cious frequency and vigour, but he also incorporated into his system some
ideas whose inconsistency with other ideas of his leads us to the conclusion
that he took them from an earlier form of Vedantism, less radically monistic
and less illusionistic than his own system. The drastic imagery of Dr. Vetter’s
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by the Upanisad nor are they indicat’ed in G’s work. I have clse-
where ! proposed the hypothesis that S was first an adherent of' the
Yoga system and became an Advaitist when a teacher explained
to him G’s AS whose initial part is an interpretation of the MU. If
this hypothesis is correct, we may assume that the cosmological
views of $’s commentary on the AS partly reflect what he learned
from his teacher. In the present article T will, with some digressions,
attempt an analysis of some cosmological views expressed in the
initial part of S’s ASV. This is meant as a contrib}ltion to an inven-
tory of S’s teachings. Certain inconsistencies in S’s exposition will
allow us to discern elements of tradition and some ideas that he had
conceived but not yet thought out. An examination of a'few relevant
passages from some other commentaries composed by S will further
illustrate his view of the problems involved.

In the present paper I use the word “cosmology”’ to denote meta-
physical theories that claim to explain the relation of the world, and
of man within the world, to the Absolute. Such theories naturally
also include ideas that we may classify as epistemological, ontolo-
gical, and theological. Cosmogony is one aspect of cosmology.
Another aspect is concerned with the existence and subsistence of
the world.

The MU, utilizing materials from several earlier Upanisads,
teaches an equation of the syllable om with the human person.
The human person, according to the MU, has four “quarters’”’. The
“places”, i.e. the spheres, of the first three quarters are the states of
waking, dreaming, and dreamless sleep. These are in turn equated
with the three phonetic elements a, # and m whose amalgamation
makes up the syllable om. In addition to these, there is supposed
to exist a fourth, soundless quarter of om. This is identified with
the fourth (furiya) quarter of the human self which is described
chiefly by negations. We would say, it corresponds to mystical
experience. Moreover, the Upanisad identifies om with the three
times, the past, the present and the future. In this respect, the

“refuse disposal” would be quite to the point if S had been a solitary tllil]l\"er
of the kind that arose in the West about the time of Descartes. In India,
however, what recommended a thinker’s achievement was not novelty
but conformity with tradition. Moreover, we have to keep in mind 'fhe
strongly positive orientation of §’s thinking. This deterre(} him from paying
to an essentially negative concept like avidya more attention than was abso-
lutely required in view of the practical goal of his teaching.
1 In Festschrift fiiv E. Fravwallner, WZKSO 12/13 (1968), pp. 1101f.
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soundless quarter is ‘“‘beyond the three times” (trikalatita). The
human person (atman) is also identical with Brahman, and Brahman,
like om, is “‘all this”’, sarvam etat, that is, the Universe. The cosmic
aspect of these monistic equations is indicated in some enigmatic
expressions but not fully elaborated in the Upanisad.

All this seems very strange to us. To understand the Upanisad,
we have to recall, first of all, that Upanisads do not prima'rilv
intend to convey what we call theoretical knowledge. Rather, their
aim is practical. They are meant to give to ascetics guidelines for
meditative concentration. After adhyayana and $ravana, that is,
after learning the sacred text from his teacher and having its
meaning explained by him, the ascetic practises svadhydya, which
consists in his muttering the text again and again with a view to
realizing its content. This realization is dhdvanad. The English word
“to realize” seems singularly appropriate to describe the meaning
of this bhavand which is a sadhand. If we can manage to effect a
coalescence of two meanings of the verb “to realize”—(1) to bring
into being, (2) to conceive as real—, then we arrive at what is
signified by biavana. From ancient times there has been in India the
cor}viction that mental representations, if reaching a high degree
of intensity, are capable of bringing about a reality not only on the
psychological level but even in the domain of material thin.gs.1

In passing it may be noted that this belief and the corresi)onding
practice are originally grounded in the insight that the psyche and
matter are not separated by a boundary that cannot be crossed
but there are continuous passages between the two domains. On the
one hand, the doctrine, common to Sankhya, Yoga and Vedanta,
that the mind consists of subtle matter, is a systematization of this
belief. On the other hand, it is fairly certain that the idea of psycho-
physical unity, and in particular the conviction that man’s thiilking
can directly influence or even bring about external things and
events, was one of the presuppositions for the rise of monism and
epistemological idealism in Hinduism as well as in Buddhism.

The teaching of the MU makes sense only on the supposition that
there are continuous passages between matter, psyche and spirit, or,
to put it more exactly, between man’s physico-psycho-spiritual
substance and the phenomena of the Universe. A third domain,

1 This 'subject would deserve a special monograph. 1 confine myself here
to referring the reader to the index, s.v. “Gedankenrealismus’, of my
book, Prahlada, Wiesbaden, 1959/60. i
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which the Upanisad adds to man’s interior and the outward world,
is the spiritual sphere of the Veda. In a condensed form this sphere
is present in the mysterious syllable om which is generally taken to
contain the essence of the whole Veda and is identified with Brah-
man.

The MU employs two patterns of thought, both very common in
Upanisads and later scriptures. The first pattern consists in the
establishing of a parallelism between man, the Universe and the
Veda, and this parallelism tends to solidify into an identity. Second-
ly, a gradation is discovered in the nature of man and the “realiza-
tion” of this gradation is expected to lead the ascetic up to the
highest truth which is the supreme goal. Both these patterns of
thought, especially in their tendency to identification and realiza-
tion, presuppose the abovementioned belief in the possibility of a
passage from the psychic to the domain of matter on the one hand
and to the spirit on the other.

According to the MU, it is profitable for a man to realize the
equations of each “quarter” of his self in turn. This act of realization
is expressed by the present perfect veda. Of particular interest are
the third and fourth quarters. The third quarter is called “the Lord
of all, the Knower of All, the Inner Controller, the womb of all,
that from which all things originate ana in which they are merged”
(esa sarvesvara esa sarvajiia eso 'ntaryamy esa yonih sarvasya pra-
bhavapyayau hi bhitanam, MU 6). It is the thought-pattern of
latency and manifestation which is at the bottom of this description.
Its explicit formulation is the Sankhya doctrine of material causal-
ity, the satkaryavada. We shall meet with it again when analyzing
$’s commentary. When one thing disappears and another thing,
contiguous or related to it, remains manifest, then the disappearing
thing is believed to have slipped into that which remains. The state
of latency is the causal state, for from that into which a thing is
merged it can emerge again. Thus the remaining thing is the mate-
rial cause of the thing that emerges from it and disappears into it.
In anthropology, this principle finds an application in the theory of
the three states of the human self. In dreamless sleep all functions
of sentiency have ceased. No objects are perceived. Hence the sclf
in dreamless sleep is the cause of the two quarters of the self whose
spheres are the waking state and dream. The cosmic aspect of the
state of latency is “the Lord of all”. This designation suggests the
idea of a personal God, but this God is at the same time the material
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cause of all things. The Upanisad not only affirms a parallelism
between this Lord and the third quarter of the human self but
identifies both in a perfect monism.

The goal of the realization of the equations is the fourth quarter,
the turiya. Here the Universe is, as it were, evaporated. If there is
still an identification, it is between the ineffable fourth quarter of
the human self and the soundless fourth quarter of om. The des-
criptions of these two quarters (given respectively in MU 7 and 12)
include partly the same words. Both are described as ‘‘not suscep-
tible of being dealt with, in language or otherwise” (avyavaharya),
as “‘auspicious” ($iva), as “‘the extinction of the expansion” (pra-
paicopasama), as ‘‘the Self” (dtman), and as ‘‘non-duality’”’ or
““the absence of a second entity’’ (advaita).! The characterization of
the turiya as the atman without any qualification seems to imply
that the division, given in the foregoing sections, of the human self
into four quarters is intended only as a preliminary approximation.
The Upanisad seems to intimate that, after successively realizing
the equations of the first three quarters, the adept arrives at a
state which is not, properly speaking, a quarter but the whole. This
whole is the Self itself, and “he who realizes this is merged with
his self in the Self”’ (samvisaty atmana “tmanam ya evam veda, MU
12). Realization and reality, experience and that which is experi-
enced, have become one, in a non-entitative entity which is at the
same time a consciousnessless consciousness.

The description of this indescribable paradox exhibits a striking
blend of terms of Buddhistic and Brahminical origin. prapaiicopa-
$ama, in juxtaposition with $iva, describes the nirvana in the Ma-
dhyamaka system (see The Agamasastra of Gaudapada, ed., transl. and
annotated by Vidhusekhara Bhattacharyya, Calcutta 1943, p. 44).
A similar term, sarvaprapaiicavikalpopasantatva, occurs in a text of
the Tathagatagarbha school, namely in the commentary on the
Ratnagotravibhaga (The Ratnagotravibhaga ..., ed. by E. H.
Johnston, Patna 1950, p. 8, line 9 and p. g, line 14). I need not
enter here into a discussion of the Buddhistic meaning of prapaiica.
In translating prapasicopasama by ‘‘the extinction of the expansion”
I would leave open four ways of interpreting prapasica: this word
may denote either (1) an expansion of words, the use of words to
describe a multiplicity of things, or (2) the growth of ideas, that is,

! For the meaning of advaita see p. 128, footnote 21 of the article mentioned
in footnote 1 on p. 117 of the present study.
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the formation of a variety of ideas, or (3) a display of activity, or
(4) a display of things, that is, the manifestation of objective
phenomena (for details see Lambert Schmithausen :"Der Nirvana-
Abschnitt in der Viniscayasamgrahani . ., Wien 1969 [Osterreichische
Akademie d. Wiss.], pp. 137-142). We cannot decide which of these
meanings of prapaiica is intended by the Upanisad. In any case,
the fact of Buddhist influence is beyond any doubt. Gaudapada,
then, was not the first to amalgamate Buddhist ideas and Upanisad-
ism. In the first chapter of his karikas, he interpreted an Upanisad
which was itself already influenced by Mahayana Buddhism.
Vidhusekhara Bhattacharyya held that the twelve sections which
are generally regarded as making up the MU were composed later
than G’s AS (0p.cit., Introd., pp. xxxviii-xlvi). He writes: “The MU
is mainly based on the karikds, and not vice versa” (p. xlvi). His
arguments do not, however, seem convincing. G does not claim to
give a full explanation of the MU. He uses this Upanisad as a
starting point to develop ideas that go far beyond the parallelisms
or identifications of the MU. We may assume that the MU, though
of late origin, had won recognition as $ruti in certain circles and
Gaudapada linked his own work to this Upanisad in the hope
that its authority would redound to the prestige of his novel
version of Vedantism.

Realization of the furiya naturally transcends the realm of
cosmology. The three other quarters of the human self, however,
have their cosmic equivalents. In the case of the third quarter the
equivalence is intensified into an identity. As we have already
mentioned, the quarter of the human self whose sphere is dreamless
sleep is identical with the “Lord of all”". In the case of the first two
quarters, the Upanisad indicates equivalences by metaphors and
numbers, unintelligible in themselves. S’s commentary provides
flesh to these bare bones.

The MU calls the waking-state quarter of the self vaisvanara and
describes it as “having seven limbs” (saptdnga). S explains this
enigmatic expression by a reference to Chandogya-Up. 5,18,2 where
the atma vaisvanaral is said to consist of elements of the Universe.
He says that the seven limbs are the sky, the sun, the air, ether,
water, the earth, and one of the sacrificial fires. He underscores the
cosmic meaning by explaining that the Upanisad, by dividing the
human self into four parts, intends to bring out that the whole
Universe is likewise fourfold (sarvasya prapasicasya sadhidaivikasya
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‘nend “tmand catuspattvasya vivaksitatvat, p. 16).! The individual,
bodily self is called adhyatmikah pindatma, the cosmic material self
is adhidaiviko viradatma, and both are identical (eka). Just as the
datmd vaisvanarah (called visva in G’s karikd) is identical with the
viradatman or virdj, so the self in the dreaming state (the second
quarter, called taijasa) is identical with the cosmic Hiranyagarbha,
and the self in dreamless sleep (the third quarter, called prajia in
the MU) is identical with “the Unmanifested Self” or “‘the Self of
the Unmanifested” (avyakrtatman; pp. 14-19, comm. on MU 3).
To demonstrate the equation of faijasa with Hiranyagarbha, S
quotes two passages from the Brhadaranyaka-Up. (2, 5, T and
5, 6, 1): “There is in this earth a Person who consists of glow and
of deathless substance, and there is in the human self [a bodily
Person consisting of glow and of deathless substance. He is this one
(i.e., both Persons are identical); he is this self, he is deathless
substance, he is Brahman, he is the Universe’’] (yas$ cd@ "yam asyam
prihivyam tejomayo ‘mytamayah purusah, yas ca 'yam adhyatmam
$ariras tejomayo ‘mytamayah purusah, ayam eva sa yo 'yam atma,
idam amytam, idam brahma, idam sarvam; p. 18, comm. on MU 3)
and: “This Person consists of mind, [his truth is brightness, he is
here within the heart like a grain of rice or barley’’] (manomayo
"yam purusah, bhahsatyas tasminn antarhydaye yathd vrihir va yavo
vd; p. 28, comm. on AS 1,2).2 S can cite these two passages with a

view to elucidating the equations of the MU because he interprets

<«

purusa (“man”’, “person”’) in certain Upanisad texts as a synonym of
Hiranyagarbha. Moreover, both passages describe a purusa asglowing
and shining. Both heat and radiance are signified by the word Zejas.?

1 Page numbers after quotations refer to the following edition of the MU
with the AS and the ASV: Sa-Gaudapadiya-karvika-’tharvavediya-Man-
ditkyopanisat ... Punyakhyapattane ... Anandasrama-mudranalaye .
prakasitam. Sasthi >yam ankanavrttih. Khristabdah 1936 (Anandasrama-
samskrta-granthavalih, granthankah 1o0).—The reading -atmana (instead
of -atmanas) is attested by Anandajfidna’s subcommentary.

2 The two quotations are given here at greater length than in §’s commen-
tary. This seemed necessary for understanding the context. Since S pre-
supposes that his readers or hearers know the scriptures by heart, he very
often contents himself with indicating passages from them by a few initial
words, without quoting all that is relevant to the context of his exposition.
In my translation I have included in square brackets words not expressly
cited by S.

3 Tejas stands for a very important notion in ancient and mediaeval
Indian thought. See my book, Prahklada, Sanskrit index s.vv. tejas and
tapas, German index s.v. Glut.
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This demonstration looks much like an application of the exe-
getical principle, scriptura sui ipsius interpres. It is an attempt,
probably not of S’s own invention, to systematize cosmological
statements of late Vedic texts and interpret them in accordance
with and in support of views of a later time. The interesting terms
hivanyagarbha and virdj first emerged in two hymns of the Rgveda
(10, 121, 1 and 10, 9O, 5). Before these terms took on the meaning
they have in §’s ASV the ideas of the two Vedic hymns had gone
through a long and rich history of interpretation and reinter-
pretation—which would deserve a monograph.

The identity of the Unmanifested and the deep-sleep self is,
says S, “self-evident because there is no difference between them”
(susupta- "vyakrtayos tv ekatvam siddham eva nirvisesalvat, p. 18).
—The equation of the vaiSvanara with the cosmic self is further
elaborated in $’s commentary on G’s karika 1,2 (p.26). G here
describes the visva as “him who is in the right eye, which is his
opening”’ (daksind- 'ksi-mukhe). To explain this, S first refers to
Brh.Ar.Up. 4, 2, 2: indho ha vai namai ’sa yo "yam daksine 'ksan
purusah, “There is in the right eye that Person (i.e., that little man)
whose name is Indha.” S goes on to comment: “Indha is the vas-
vanara. His distinctive quality is effulgence (dipti-guna). The
vairdja atma who is within the sun, and the seer (drasfy) in the eye
are one and the same (eka).” An opponent urges that there is a
difference between Hiranyagarbha or Ksetrajiia and the seer in the
eye who is “the lord of the body” (dehasvamin). S rejects this ob-
jection, pointing to Svet. Up. 6, 11 (eko deval sarva-bhiitesu giidhal)
and to two passages from the Bhag.Gita (ksetrajiiam ca ’pr mam
viddhi sarva-ksetresu Bharata, 13,2 ; avibhaktam ca bhiitesu vibhaktam
iva ca sthitam, 13, 16). The objection seems to imply that there is
no difference between Hiranyagarbha (or Ksetrajiia) and vairdja
atma (or virdj). In fact S himself states presently that visva, fazjasa
and prajiia are identical (p.27), and this equation in the anthropo-
logical domain would entail an equation at the cosmic level. He
did not, however, assert the identity of Vairdja atma, Hiranyagar-

" bha and Avyakrta atma. He used the terms Virdj (or Vairaja atma)

and Hiranyagarbha in a sense which we may assume they had in a
tradition whose monism was not so radical as that of G. This tradi-
tion continued to be handed down even in the school of extreme
monism. About 800 years after S's lifetime we find its survival
attested in the Vedintasara of Sadananda.
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Another term which S in his commentary on the MU uses in
delineating a cosmology is prana. In the framework of the fourfold
division taught by the MU prana stands for a stage that is higher
than visva and faijasa and which the Upanisad calls prajiia. S’s
ocmmentary, however, uses prana in a much wider sense than the
one which prdjfia has in the MU. prana accounts for the origin or
structure of the whole of the Universe—much as the terms Viraj
and Hiranyagarbha also do, quite independently of the schema of
the MU.

The way in which S uses the term prana recalls the Kausitaki-Up.
whose third and fourth Adhyayas teach that prana and prajiatman
are identical.! But S does not expressly refer to that Upanisad. He
introduces the term prana in commenting on MU 6. This section
describes a cosmic aspect of the third “quarter” of the human
person, the quarter whose sphere is dreamless sleep and which is
called prajiia in Section 5. Section 6 states that this is “the Lord of
the Universe, the Omniscient, the Inner Controller, the womb of
all, that from which the beings originate and into which they
merge’’ (esa sarvesvara esa sarvajiia eso ‘ntaryamy esa yonilh sarvasya
prabhava-'pyayan hi bhitanam). Commenting on these words, S
first makes out that this Lord “is not, as others hold, of a different
kind from this” (i.e., from this world—or, more probably: from this
individual soul; p.24). Then he gives a quotation, somewhat sur-
prising in this context, from Chandogya-Up. 6, 8, 2: “The mind . . .
is fastened to the prana’ (prana-bandhanam . . . manah). prana here
seems to be a synonym of isvara. He has an individual as well as
a cosmic aspect. In the human individual Prana is the Inner Con-
troller, in the Universe he 2 is “he from whom the beings originate
and in which they merge”. Both aspects, however, are identical.
The “Lord of the Universe” is also the “Inner Controller”. This is
why S can quote, as a support of his monism, the Upanisad words
that the mind is linked up with the Prana. The mind is of course
individual. But the Prana or Life Breath to whom each man’s
mind is tied is the Lord of the Universe.—A little later, in commen-
ting on G’s karika 1,2, S first refers to the individual aspect of the

1 The terms prajiia and prajfiana are characteristic of the Rgveda schools.
Most of the occurrences of praj@ia and related words recorded in Jacob’s
Concordance from the earlier Upanisads are from the Aitareya-Up. and the
Kausitaki-Up. Another occurrence is in Aitareyaranyaka 2, 3, 2.

? Prana is sometimes regarded as a person. In such cases we use the
pronouns ke and who to refer to Prana.
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Prana. Using G’s term “‘vibration’, he says that in deep sleep the
mind’s vibrations, which are perception and remembrance, have
ceased. In this state the same spiritual entity that is called visva in
the waking state and faijasa in dream, stays undifferentiated in the
heart in the form of the Prana (darsana-smarane eva hi manaj-
spandite tad-abhave hydy eva ’viSesena prana-"tmand ‘vasthanam,
p.27). To support this idea, S quotes Chand.Up. 4, 3, 3, ““The Prana
absorbs (samuvrinkie) all these.” Shortly afterwards, however, in
meeting an opponent’s objection, he tries to demonstrate that the
Prana is avyakrta, i.e. unmanifest or unevolved, because in it all
facultics are merged when they cease to operate. We have already
noted that at the bottom of this view there is the thought pattern
of latency and manifestation, with latency being at the same time
the potentiality of material causation. Primarily, the term avyakrta
has a cosmic meaning. In this sense S used it before, in the triad
Viraj—Hiranyagarbha—Avyakrta atma. In treating of the Prana,
he identifies the Prana, who is avyakrta, with sat, which is the ens
primum of Chand.Up. VI, and with Brahman in so far as this is
sat. He claims that the Prana to whom, according to Chand.Up.
6, 8, 2, “the mind is tied”, is none other than the Sat. Sat, “the
Existent”, is not the pure Brahman but that aspect of Brahman
in which it is “associated with a seed” (sabija). That is to say, the
word prana denotes the ens primum or Brahman as the material
cause of all that which is. A different aspect of Brahman is the one
in which it is “devoid of a seed” (nirbija) and which the Upanisads
describe by negative expressions, e.g., as “that from which words
turn back” (Taitt.Up. 2, 4, I; 2, 9, 1) or as that which is “‘other
than the known and also [above] the unknown” (anyad eva tad
viditad atho aviditad |adhi], Kena-Up. 1, 3. Both passages are quoted
by S, p. 30).

The terms used previously, Virdj and Hiranyagarbha, imply a
parallclism of the cosmic and the anthropological aspects of reality,
and only by way of an identification is this parallelism turned into
monism. The term prana, however, as used by S, brings out monism
more emphatically. It comprehends both the anthropological and
the cosmic aspects, the first being denoted by the word prana (life
breath, vital force, biomotor force),! the second by the term sat

1 The terms “‘vital force” and ““biomotor force’ are pertinent translations
suggested by S. N. Dasgupta. Sce his History of Indian Philosophy, vol. 1,
index, s.v. prana; vol. 2, index, s.v. biomotor force.
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(ens primum) which stands for Brahman in so far as this is the
material cause of all. However, this prana monism is not necessarily
associated with an illusionism. True, beyond the sabijam Brahma
there is the nirbijam Brahma, but this does not of itself imply that
the “‘seed” with which Brahman can be combined or intertwined,
and the product of this seed, are illusory or not fully real. Once we
have noticed this, we must conclude that the doctrine of prana in
the initial part of the ASV originally belonged to a Vedanta school
that was certainly monistic but whose illusionism was not so extreme
as that of G or even S.

It would seem that G refers to this school in karika 1, 6: Pra-
bhavah sarva-bhavanam satam iti viniscayah | sarvam janayati pranas
ceto-'msin purusah prthak. Deviating from S’s commentary, I
would translate this as follows: “There is a position which holds
that all states of being originate as existent. The Prana generates
all things: The Spirit [generates] the rays of intelligence as separate
[from the products of the Prana].” Since the subsequent verses
(7-9b) report the onto-cosmological positions of alien schools, it
seems probable that in v. 6 also G is not stating his own opinion
but that of a group with which he did not or not fully agree. Just
as viniscitdh in v. 8 does not imply that G was convinced that the
opinion reported there was true, so viniscayah in v. 6 need not
signify that this verse states G’s own position. There are more than
one passage in the AS which S has evidently or probably misunder-
stood.!

S—erroneously—takes AS 1,6 as expressing the author’s own
view. This entails a somewhat strained interpretation. Commenting
on G’s verse, S writes, ““All states of being, which fall into the
domains of visva, taijasa, and prajiia, originate, i.e. arise, as being,
i.e. existent, in their respective illusory nature which is name and
form, made by Nescience” (satam vidyamananam svend 'vidyd-
krta-namariapa-maya-svaripena sarva-bhavanam visva-taijasa-pra-
jhia-bhedanam prabhava utpattih, p. 33). Thus he introduces his
illusionism, which he states in a form that is characteristically his
own as is borne out by similar formulations in all his works and
the absence of such formulas in the known works of other Ad-
vaitists.2 S then goes on to say that nothing can originate as

1 This has also been noted by Dr. Vetter in his study cited above, footnote

2, p. 115.
2 See my article in ZDMG 100 (1950), pp. 248-256.
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inexistent. An illusion arises from the ‘‘nescience-made illusion-seed”
(avidya-kyta-maya-bija) and has its existence (sattva) by virtue of
the real thing underlying it. There is no illusion or illusory thing
without a real substratum (dspada) and the existence of an illusory
thing is that of its substratum. “Thus all states of being before their
origination had their existence in the form of their seed, which is
the Prana” (evam sarva-bhavanam utpatteh prak prana- -bija-"tmanai
‘va sattvam, p.34).

This illusionistic cosmology is neither indicated in the verse whose
content it is meant to elucidate, nor does it completely agree with
G’s position. S emphasizes that an illusory thing cannot have its
illusory existence without a real substratum underlying it. By this
doctrine he intends to ward off the negativism of the Madhyamakas
who contended that every thing is a mere void with no reality
underlying it. G, on the other hand, without controverting negativ-
ism, teaches, “The God who is the Self imagines (or: f1ct1t10usl3
creates) himself through himself by virtue of his own delusive power”’
(kalpayaty atmand “tmanam atma devah sva-mayaya, AS 2,12).
Other Advaitists, however, shrinked from describing the Self as
the direct producer ot the appearance of fictitious things. They
explained the non-relational relationship between the Self and the
illusory things with the aid of spatial imagery. They taught that
the Self is the locus or substratum (@sraya) of Nescience which is the
material cause of illusory things. S neither repeated G’s doctrine
nor did he enter into the thorny problem of the substratum of
Nescience. To b= sure, he regarded all things and all mental pro-
cesses as ultimately unreal and he utilized the concept of nescience
to account for this unreality. But he did not deem it worth while to
reflect on what was the substratum of nescience. This would have
entailed focusing attention on a purely negative concept. Instead,
he preferred to envisage positive entities only, Brahman, which is
the absolute reality, and things, which we treat as real in vyavahara.
Thus, discarding the problem of the substratum of nescience, he
determined the relationship between existents and the Existent in
stating that Brahman is the basis (d@spada) of all things, processes,
and ideas. Regarding cognition and memory, he sets forth this
doctrine in his commentary on AS 2,12: nd 'nyo ’sti jiiana-smyty-
asrayah. na ca niraspade eva jianasmyti vanasikanam 1wa—""There
is no other substratum of cognition and memory [besides the Self].
Nor are cognition and memory devoid of a substratum as the

Negativists hold” (p. 75).
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The “seed” of illusory or fictitious things is the Prana which is
itself (or: who is himself) ultimately ‘‘non-existent” (asat, S’s
comm. on AS 1,9; p. 38). Elsewhere S calls this seed “name and
form’’.! The same term (ndmaripa) occurs in his ASV to denote the
“nature”’ (svaripa) of illusory things (comm. on AS 1, 6; p. 33).
Now “‘seed’’ is a metaphor to express the notion of material cause.
It is the theory of satkaryavida, and by implication the thought
pattern of latency and manifestation, which makes it possible to
describe the material and the nature or essence of a thing by one
and the same term.

There is a certain confusion in-$’s use of the terms bija and
aspada. In his commentary on AS 1,6 he states that illusory things,
like the snake which through delusion is seen instead of a rope, are
never perceived unless they have a real substratum (na niraspada
wpalabhyante, p. 34). Then he goes on to say, ““Just as the snake,
before it arose, was existent in the rope as the rope itself, in the
same way all states of being are, before they arise, existent as their
seed itself, which is the Prana’ (yatha rajjvam prak sarpo-"tpatte
rajju-atmand sarpah sann eva ’sit, evam sarva-bhavanam uipatieh
prak prana-bija-"tmanai 'va sattvam; p. 34). The next sentence
supports the foregoing statement by quoting the Upanisad passages,
Brahmai ’ve ’dam (Mund. 2, 2, 11) and, atmai "'ve 'dam agra asit (Brh.
Ar. 1, 4, 1)—"This [Universe] is Brahman”'; “In the beginning this
[Universe] was only the Self.” This implies that in $’s view Brahman
or Atman, in so far as these terms denote the first principle of the
world’s origin and existence, are identical with Prana. Moreover,
the sequence of his statements and the interpretation which the
quotations receive from their context suggest that bija or material
cause and d@spada or substratum are ultimately identical. The rope
is the substratum of the illusory snake, and in the same way Prana
or Brahman or Atman is the substratum of the world-appearance,
but Prana or Brahman or Atman is also the cause of the world’s
origin and subsistence. Cosmogony, cosmology and epistemology
seem to be fused. In addition, we learn from some passages that the
first principle of the world-appearance or the substratum is itself
not ultimately real. We have already noted S’s discrimination of the
sabijam Brahma from the nirbijam Brahma and his sweeping state-
ment that the Prana is unreal. Since Prana and sabijam Brahma are
identical, even Brahman in its sabija aspect is unreal. Ultimately,

1 See the article mentioned in footnote 2, p. 126.
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only the turiya, which is of course the same as nirbijam Brahma, is the
substratum of all appearances (sarva-vikalpa-"spada, introd. to
MU 7; p. 38), and “‘those who think of the highest truth are not
interested in cosmogony” (na tu paremdrtha-cintakanam srstav
adarah, comm. on AS 1, 7; p. 35). This lack of regard in some meas-
ure certainly accounts for the inconsistency of S’s argumentation,
but at the logical level there remains a confusion. In one place
Prana, which is the sabijam Brahma, appears to be the substratum
of the world, but after a few lines Prana turns out to be unreal.
Thus an unreal entity would be the substratum of an unreal world,
and §’s position would virtually coincide with that of the Negati-
vists to whom he offers such strenuous opposition. An opponent
states that the twriya, which is the nirbijam Brahma, is the sub-
stratum of all appearances, including the Prana (prana-"di-sarva-
vikalpa-"spadatvat turiyasya, p. 38). S does not explicitly reject
this view, but he remarks, “There is no relationship between the
existent and the non-existent” (na sad-asatoh sambandhah). Thus
the question as to the real substratum of the illusory world would
be ultimately meaningless. But if it is so, why, then, does S combat
the position of the Negativists with such passionate vigour ?

The only possible explanation of the inconsistency and confusion
of §’s argumentation is the hypothesis that he tried his level best,
but failed, to unite into a consistent whole elements of different
traditions and some ideas of his own. This hypothesis accords very
well with the assumption that the ASV was the first work that S
wrote after he had been introduced into Vedantic monism and
illusionism. In his other commentaries the same confusion does not
appear again. If he could not solve unsolvable problems, he in other
works at least avoided a rash radicalism that could not but entangle
him in logical contradictions.

The logical inconsistencies are not, however, the gravest defect
which mars the cosmology of the ASV. A critic who would like to
see all levels of reality treated with equal attention is disappointed
at finding that S includes being or existence in the domain of the
unreal. Prana, the Biomotor Force, is Brahman ‘‘associated with
a seed”’, that is, Brahman in so far as it is the material cause of
all that is. S, however, expressly qualifies this Biomotor Force as
“unreal”. On the other hand, Brahman is “‘existent”” (saf) precisely
in that aspect in which it is ““associated with a seed”. Thus the
conclusion is inevitable that the Existent par excellence is inexistent,

9
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which implies that existence itself is ultimately nothingness or
non-existence. Consequently, the inadequacy of his argumentation
landed S in that very nihilism which he made such valiant efforts
to combat. The weapons he used—G’s idealism in combination
with traditions he had learned from his teacher—proved miserably
ineffective. If a philosopher describes the substratum of all illusory
appearances as being itself ultimately unreal, what point can there
be in his emphasizing that even an illusory thing cannot appear
unless there is a real substratum underlying it? In opposition to
the Buddhist negativism, Sankara, referring to the Upanisads,
affirmed that there is “‘a Supreme Reality, non-dual and devoid of
the division into process, object and subject of knowledge”, “the
Reality of the Brahman-Self”’, whose ““vision is never interrupted”’,
that is, whose spiritual nature is permanently manifest and never
latent (... brahmatma-tattvam. ‘na hi drastur dyster viparilopo vidyate’
iti Sruteh [Brh. Ar. Up. 4, 3, 23]. jAana-jiieya-jiiaty-bheda-rahitam
paramartha-tattvam advayam etan na buddhena bhasitam. ASV 4, 99,
p. 220). But what is the use of thus emphasizing the subsisting
spiritual nature of the Supreme Self, if this Self in its pure essence
lacks existence? To be sure, even in his other—probably later—
works S never succeeded in facing the overwhelming fact of exist-
ence. None the less, he eventually did succeed in penetrating and
harmonizing elements from different traditions in a way that bears
the stamp of genius.

On the other hand, it is precisely the confusions and inconsisten-
cies of the ASV that make this work an attractive object for histor-
ical studies, promising the thrill of most interesting discoveries.

We have traced in the ASV two elements of a pre-illusionistic
Vedanta tradition. One is the idea of the cosmic entities Viraj and
Hiranyagarbha as corresponding to the body and the soul in man;
the other is the doctrine of the Prana as a cosmic and at the same
time an anthropological entity. It would seem that the two doctrines
belong to two different traditions. In other works of his S also refers
to them. We cannot however study here all relevant passages. This
would exceed the limits accorded to this article. There are certain
divergences, possibly indicative of different traditions, between the
several statements, and these would entail special discussion. I
confine myself to noting one or two occurrences. According to S’s
commentary on the Prasna-Upanisad, Hiranyagarbha is the collec-
tivity of all individual souls (jiva-ghana; 5, 5) and the supporter of
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man’s faculties of sentiency and action (sarva-karand-"dhara; 0, 4).
$’s commentary on the Aitareya-Up. gives an interesting explana-
tion of the difference between I$vara and Hiranyagarbha. I$vara
is here described as the Knower of All, who is the Absolute in
conjunction with pure prajiia. I$vara is also the Inner Controller of
all beings. He is thus very much like the Prana of the ASV. Unlike
the Prana of the ASV, however, he is not qualified as “‘unreal”.
Moreover, while in the ASV the Prana is himself the seed of the
world, the Iévara of the Aitareya commentary “makes grow’’ the
seed of the Universe, which here seems to be conceived as the
avyakrte namaripe. Hiranyagarbha, on the other hand, is the
Absolute in so far as this “imagines its self to be the [cosmic]
intellect; he is the evolved seed of the Universe”. Virdj in the
Aitareya commentary is another name of Prajapati. He was born
from the primeval Cosmic Egg as the first corporeal being (fad
[brahma)] atyanta-visuddha-prajiio-'padhi-sambandhena sarvajiiam
iSvaram sarva-sadharand-"vyakyta-jagadbija-pravartakam niyantrtvad
antaryami-samjiiam bhavati. tad eva vyakrta-jagadbija-bhita-buddhy-
atma-'bhimana-laksana-hivanyagarbha-samjiiam bhavati. tad eva 'ntar-
ando-"dbhuta-prathama-$arivo-"padhimad  virat-prajapati-samjriam
bhavati. Ait.Up.Bhasya, at the end). The Aitareya commentary
can however also use prana, prajiatman, and Aparam Braluna as
synonyms of Hiranyagarbha (17 lines before the passage quoted
above). There seem to have existed several traditions, and S was
not interested in a unified terminology.

S’s concept of dspada, on the other hand, appears to be a contri-
bution of his own. He seems to have devised it to replace the
theory, useless to his mind, of the substratum of nescience. But his
concept of aspada was not really a new idea. The impact of the
satkaryavdda on his mind was so strong that he could not help
moulding the new concept on the pattern of the Sankhya theory of
material causation. Thus dspada with him became virtually a
synonym of bija. Moreover, in the practice of applying the new
concept S did not succeed in upholding the very principle it stood
for. The basic idea of dspada is that no illusory thing can appear
without a real thing underlying it. Yet $’s metaphysical aspada
ultimately turns out to be unreal itself. Both the failure of S's
attempt to devise a really new concept and the inconsistency in
his applying it are easily explainable on the assumption that a first
attempt at establishing a new theory is not always a full success.
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We cannot follow up here S’s use of the term dspada through all
his works. We single out one of them, the Taittiriya-Upanisad-
Bhasya. Regarding this commentary I have elsewhere ! proposed
the hypothesis that S composed it not long after the ASV. The main
basis for my hypothesis was the occurrence in the Taittiriya com-
mentary of some terms which are not so frequent in other works of
§ except for the ASV and one or two prakaranas of the Upadedasi-
hasri. Now in cosmology also the terminology of the Taitt. Bhasya
is close to that of the ASV. The virtual identification of aspada and
bija recurs in the Taitt. Bhasya. Commenting on the initial words
of Taitt.Up. 2, 6 S says that Brahman can be affirmed to exist
(asti Brahma) in so far as it, ““though destitute of all specific proper-
ties, is the substratum of all illusory manifestations and the seed
of all events” (sarva-vikalpa-'spadam sarva-pravyiti-bijam sarva-
visesa-pratyastamitam api (p. 70 of the Anandasrama ed. of 1929).
If we examine this statement in its context, we find that S avoids
here the rigid discrimination of the ‘‘seedless” Brahman or the
Brahman without specific properties from the Brahman which, as
“the Knower of All”, is the cause of the world. In this way the
inconsistency or confusion which we noticed in the ASV does not
appear. It seems that, after the radicalism of $’s early period had
abated, he became more inclined to stress the essential identity of,
than the difference between, the pure Brahman and the Brahman
in so far as it is the cause or existential substratum of the world.
The passage from the Aitareya commentary to which we referred
above is significant in this connection. There S says that the same
Brahman which in itself is beyond the scope of words and concepts
(sarva-$abda-pratyaya-'gocara) receives the designations of I$vara,
Hiranyagarbha and Viraj when associated with the respective
adjuncts (upadhi). This is the view that makes S’s concept of
I¢vara so difficult to describe.?

Miinster.

1 See my article mentioned on p. 117 footnote 1, pp. 125; 127; 129f.
2 See my article in ZDMG 100, pp. 276-286.

C. HOOYKAAS

KALA IN JAVA AND BALI

When I received the invitation—which I much appreciated—to
contribute to this Congratulatory Volume, I was still under the
fresh impression made on me by Gonda’s Siva in Indonesien
(WZKSO 14 (1970), pp. 1-31) and I intended to reciprocate in kind
by writing on “Visnu in Bali”. My main difficulty in realizing this
project was the abundance of material, hitherto unpublished—
unfortunately the rule with Indonesian studies—so that one had
to ask either for disproportionate space or to spread the material
“thin on the ground”. On second thoughts Kala seemed, therefore,
to be a more suitable subject. He should appeal to Gonda as an
Indologist, as a historian of religion and as a scholar in the Indone-

sian field.

Kala plays an important role in both Bali and Java as far as the
shadow play is concerned,! a role that has already been documented
to some extent and discussed to a great extent as regards Java®

1 Jeanne Cuisinier, Le Théatre d’Ombres a Kelantan, preface de Jean
Filliozat, Gallimard, Paris, 1957. Front cover: Bétara Kala. P. L.. Sweeney,
in his Ph. D. thesis The Rama Tree, London 1970 (as yet unpublished),
Ch. 12., pp. 378-97, though mainly dealing with his Kelantanese material,
on pp. 392-94 makes a comparison with those known to him from Java and
Bali.

2 1903 Hazeu, G. A. ]J., Een Ngruwat-voorsielling, Album Kern, Lciden,

325-32.

1906 Mayer, L. Th., Het Ngroewat en het Wayangverhaal Moerwa Kala,
Weltevreden, 1-28. Cf. LOr 6431a and 6431b in Th. G. Th. Pigeaud,
Literature of Java, 11, The Hague 1968, p. 375.

1923 Schrieke, B. J. O., References to a talk on iruval, TBG 62, 282-4.

1923 Kats, L., Het Javaansche Toneel, 1. Wajang Poerwa, Weltevreden,
esp. pp. 172-77.

1923 Inggris, Het Roewatanfeest in de desa Karangdjati in Bagalén, Djawa 3,
1923, pp- 45-50-

1924 Pigeaud, Th. G. Th., De Tantu Panggelaran, Ph. D. thesis Leiden,
Den Haag, esp. pp. 76-78, 103-104.

1925 Rassers, W. H., Over den zin van het Javaansche drama, BKI 81,
311-381, esp. 111 361-75 (cf. 1959).

1927 Serat Padalanan Ringit Purwa, Balé Pustaka 443, Weltevreden
(Murva Kala pp. 14-23).

1932 Pigeaud, Th. G. Th., Aanteekeningen betreffende den Javaanschen Qost-
hoek, TBG 72, pp. 284-85.



