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(though probably the last great work on Vedanta) is the
Advaitasiddhi of Madhusiidana Sarasvati who followed Dharma-
rajadhvarindra. This has three commentaries known as Gauda-
brakmanandi, Vitthalesopadhyiyi and S iddhivyakhya. Sadananda
Vyasa wrote also a summary of it known as Advaitasiddhisid-
- dhantasara. Sadananda wrote also an excellent elementary work
named Vedantasara which has also two commentaries Subodkini
and Vidvanmanoranjini. The Advaitabrakmasiddhi of Sadananda
Yati though much inferior to Advaitasiddhi is important, as it
touches on many points of Vedanta interest which are not dealt
with in other Vedanta works. The Nydyamakaranda of Ananda-
bodha Bhattarakacaryya treats of the doctrines of illusion very
well, as also some other important points of Vedanta interest.
Vedantasiddhantamuktivali of Prakidananda discusses many of
the subtle points regarding the nature of ajfiana and its relations
to cit, the doctrine of drstisystivada, etc., with great clearness.
Siddhantalesa by Apyayadiksita is very important as a summary
of the divergent views of different writers on many points of
interest. Vedantatattvadipiki and Siddhantatatrva are also good
as well as deep in their general summary of the Vedanta system.
Bhedadhikkara of Nrsimhasrama Muni also is to be regarded as
an important work on the Vedianta dialectic.
The above is only a list of some of the most important Ve-
danta works on which the present chapter has been based.

Vedanta in Gaudapada.

It is useless I think to attempt to bring out the meaning of
the Vedanta thought as contained in the Brakma-sitras without
making any reference to the commentary of Sankara or any
other commentator. There is reason to believe that the Brakma-
sitras were first commented upon by some Vaisnava writers who
held some form of modified dualism®. There have been more
than a half dozen Vaisnava commentators of the Brakma-sitras
who not only differed from Sankara’s interpretation, but also
differed largely amongst themselves in accordance with the
different degrees of stress they laid on the different aspects of
their dualistic creeds. Every one of them claimed that his inter-
pretation was the only one that was faithful to the siitras and to

! This point will be dealt with in the 2nd volume, when I shall deal with the
systems expounded by the Vaispava commentators of the Braima-sitras.
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the Upanisads. Should I attempt to give an interp;tatu;n
myself and claim that to be the right one, it would Ion y
just one additional view. But howevef -that may .be. fat:n
myself inclined to believe that the dualistic mterpre_tatlons of the
Brakma-siitras were probably more faithful to the satras than the
i tions of Sankara.
mte’?ﬁ: taSrimadb/zagavadgz’td, which itself was a work_ of the
Ekanti (singularistic) Vaisnavas, mentions. t.he Brahma-sitras als
having the same purport as its own, giving cogen!: feaszfls 1
Professor Jacobi in discussing the date of the philosop ica
siitras of the Hindus has shown that the references to Bu(idkilsm
found in the Brakma-sitras are not with regard to the Vijfiana-
vida of Vasubandhu, but with regard to the Siinyavada, but l'ie re-
gards the composition of the Brahma-satras tobe laf:er thar{ Nag}allr-
juna. I agree with thelate Dr S.C. Vidyibhﬁsharia 1_n.holdmg t a;
both the Yogacara system and the system of Nagarjl.ma ew{olvc}z1
from the Prajiiagparamita®. Nagarjuna’s merit consxfted in the
dialectical form of his arguments in support of Sﬁnya\{ada; but so
far as the essentials of Siinyavada are concernf.:d [ believe that the
Tathata philosophy of Asvaghosa and the philosophy of the P;a-
jhRdparamita contained no less. There is no reason to suppose t at
the works of Nagarjuna were better known to the. Hindu writers
than the Makayana satras. Even in such later tlmei as that of
Vicaspati Misra, we find him quoting a passage of Fhe .Salzstaffzblza
siitra to give an account of the Buddhist doctrine _f)f pra:tttya-
samutpada®. We could interpret any reference to $uny:avada' asi
pointing to Nagarjuna only if his special phraseology or dialectica
methods were referred to in any way. On the other hand, .the
reference in the Blagavadgita to the Brakma-sitras clearly points
out a date prior to that of Nagarjuna; thou.gh we may be slow
to believe such an early date as has been. assigned to the Biaga-
vadgiti by Telang, yet 1 suppose that its date could safely be
placed so far back as the first half of the first century B.C. or tline
last part of the second century B.C. The Brakma-siatras ZOL-I?
thus be placed slightly earlier than the date of the Bhagavadgita.
1 ¢ Brahmasiitrapadaiécaiva hetumadbhirviniécitah ” Bhagavadgiti. The proofs

i itd is a Vaisnava work will be discussed
i rt of the view that the Bhagavadgita is a S0 vil : sed
:: tsl:? E:‘r)ld \(')olume of the present work in the section on Bhagavadgita and its philo
sophy.

2 fan Antiquary, 1915. i i .
3 g’;:u\z’;caspafi M?'é’ra’g Bhamati on Sankara’s bhisya on Brakma-satra, 11. ii.
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I do not know of any evidence that would come in conflict with
this supposition. The fact that we do not know of any Hindu
writer who held such monistic views as Gaudapada or Sar‘]kara,
and who interpreted the Brakma-siitras in accordance with those
monistic ideas, when combined with the fact that the dualists
had been writing commentaries on the Brakma-sutras, goes to
show that the Brakma-sitras were originally regarded as an
authoritative work of the dualists. This also explains the fact that
the Bhagavadgita, the canonical work of the Ekanti Vaisnavas,
should refer to it. I do not know of any Hindu writer previous
to Gaudapada who attempted to give an exposition of the
monistic doctrine (apart from the Upanisads), either by writing
a commentary as did Sankara, or by writing an independent
work as did Gaudapada. I am inclined to think therefore that
as the pure monism of the Upanisads was not worked out in a
coherent manner for the formation of a monistic system, it
was dealt with by people who had sympathies with some form
of dualism which was already developing in the later days of
the Upanisads, as evidenced by the dualistic tendencies of such
Ubpanisads as the Svetasvatara, and the like. The epic Samkhya
was also the result of this dualistic development.

It seems that Badarayana, the writer of the Brakma-satras,
was probably more a theist, than an absolutist like his commen-
tator Sankara. Gaudapada seems to be the most important
man, after the Upanisad sages, who revived the monistic ten-
dencies of the Upanisads in a bold and clear form and tried to
formulate them .in a systematic manner. It seems very signi-
ficant that no other karikas on the Upanisads were interpreted,
except the Mandakyakirika by Gaudapada, who did not him-
self make any reference to any other writer of the monistic
school, net even Badarayana. Sankara himself makes the con-
fession that the absolutist (advaita) creed was recovered from
the Vedas by Gaudapada. Thus at the conclusion of his com-
mentary on Gaudapada’s karika, he says that “he adores by
falling at the feet of that great guru (teacher) the adored of his
adored, who on finding all the people sinking in the ocean made
dreadful by the crocodiles of rebirth, out of kindness for all
people, by churning the great ocean of the Veda by his great
churning rod of wisdom recovered what lay deep in the heart
of the Veda, and is hardly attainable even by the immortal
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gods.” It seems particularly significant that Saﬁkara. should
credit Gaudapada and not Badarayana with recovering the
Upanisad creed. Gaudapada was the teacher of Govmdef, the
teacher of Sankara; but he was probably living when Sankara
was a student, for Sankara says that he was directly influenced by
his great wisdom, and also speaks of the learning, self-'control
and modesty of the other pupils of Gaudapada®. There is some
dispute about the date of Sankara, but accepting the date pro-
posed by Bhandarkar, Pathak and Deussen, we may consider
it to be 788 A.D.? and suppose that in order to be able to teach
Sankara, Gaudapada must have been living till at least 800 A.P.

Gaudapada thus flourished after all the great Buddhist
teachers Asvaghosa, Nagarjuna, Asanga and Vasubandhu; a:nd
1 believe that there is sufficient evidence in his karikas for thinking
that he was possibly himself a Buddhist, and considered that
the teachings of the Upanisads tallied with those of l?uddha.
Thus at the beginning of the fourth chapter of his karikas he
says that he adores that great man(dvipadim varam)who by know-
ledge as wide as the sky realized (samébuddha) that all appearances
(dharma) were like the vacuous sky (gaganopamc.zm‘). He tl?en
goes on to say that he adores him who has dictated (c.z'efzta)
that the touch of untouch (asparsayoga—probably referring to
Nirvana) was the good that produced happiness to all 'beings,
and that he was neither in disagreement with this doctrine nor
found any contradiction in it (evivdda? aw’rud.d/zafca). Some
disputants hold that coming into being is of exn?ents', whereas
others quarrelling with them hold that being (jata) is of non-
existents (abhutasya); there are others who quarrel wnth them
and say that neither the existents nor non-existents are lla.lﬁlc? to
being and there is one non-coming-into-being (aa’vayam-ajat.zm).
He agrees with those who hold that there is no coming into
being® In IV. 19 of his karika he again says that t%le Buddhas
have shown that there was no coming into being in any way
(sarvatha Buddhairajatih paridipitak).

; ’s bha ada’s karikd, Anandaérama edition, p. 214.
: i:r;.lx(la;':ﬁ:a?rtlaﬁ):lait?:ni?ug:xf::rzzl:}:li];;a :: Gaudapada’s kirikirj p. 2I.

# Telang wishes to put Sankara’s date somewhere in the 8th century, s'md Venka-
tedvara would have him in 805 A.D.-897 A.D., as he did not believe that Saikara could
have lived only for 32 years. J. R. 4.S. 1916.

4 Compare Laskdvatira, p. 19, Katham ca gaganopamam.

8 Gaudapada’s karika, 1v. 2, 4.
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Again, in IV. 42 he says that it was for those realists (vaszu-
vadi), who since they found things and could deal with them and
- were afraid of non-being, that the Buddhas had spoken of
origination (yazZ). In 1v. 9o he refers to agrayina which we
know to be a name of Makdyina. Again, in 1v. 98 and 99
he says that all appearances are pure and vacuous by nature.
These the Buddhas, the emancipated one (mu«£ta) and the leaders
know first. It was not said by the Buddha that all appearances
(dharma) were knowledge. He then closes the karikas with an
adoration which in all probability also refers to the Buddha'.

Gaudapada’s work is divided into four chapters: (1) Agama
(scripture), (2) Vaitathya (unreality), (3) Advaita (unity), (4) Ala-
tasanti (the extinction of the burning coal). The first chapter is
more in the way of explaining the Mandikya Upanisad by
virtue of which the entire work is known as Mandukyakarika.
The second, third, and fourth chapters are the constructive parts
of Gaudapada’s work, not particularly connected with the Man-
dikya Upanisad.

In the first chapter Gaudapada begins with the three ap-
parent manifestations of the self: (1) as the experiencer of the
external world while we are awake (visva or vaisvinara dtma),
(2) as the experiencer in the dream state (Zafjasa atma), (3) as the
experiencer in deep sleep (susupti), called the praj7ia when there
is no determinate knowledge, but pure consciousness and pure
bliss (@narnda). He who knows these three as one is never
attached to his experiences. Gaudapada then enumerates some
theories of creation : some think that the world has proceeded
as a creation from the prana (vital activity), others consider
creation as an expansion (vibkiti) of that cause from which it has
proceeded; others imagine that creation is like dream (svapna)
and magic (mdyd); others, that creation proceeds simply by the
will of the Lord; others that it proceeds from time; others that it
is for the enjoyment of the Lord (bkogartham) or for his play only
(kridartham), for such is the nature (svabkidiva) of the Lord, that
he creates, but he cannot have any longing, as all his desires are
in a state of fulfilment.

1 Gaudapida’s karika, 1v. 100. In my translation I have not followed Sankara,
for he has I think tried his level best to explain away even the most obvious references
to Buddha and Buddhism in Gaudapida’s karika. I have, therefore, drawn my meaning
directly as Gaudapada’s kirikds seemed to indicate. I have followed the same principle
in giving the short exposition of Gaudapada’s philosophy below.
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Gaudapada does not indicate his preference one way or the
other, but describes the fourth state of the self as un_seen (ad_.r;.ta),
unrelationable (avyavahdryam), ungraspable (agrakyam), inde-
finable (alaksana), unthinkable (acintyam), unspeaka_.ble (avya-
padesya), the essence as oneness with the self (ekafmapratya-
yasdra), as the extinction of the appearance ( prapamjopalsa{In‘z),
the quiescent (§@ntam), the good (§tvam), the one.(a.dvazta) . de
world-appearance (prapasica) would have ceased.lf 1t. had existed,
but all this duality is mere maya (magic or illusion), the one
is the ultimately real ( paramarthatak). In the. second chapter
Gaudapada says that what is meant by call}ng tl?e worlc.l a
dream is that all existence is unreal. That which neltl}er Fxxsts
in the beginning nor in the end cannot be said to exist in the
present. Being like unreal it appears as real. The appearance
has a beginning and an end and is therefore falsei:. In dreams
things are imagined internally, and in the experience ‘that we
have when we are awake things are imagined as if existing out-
side, but both of them are but illusory creations.of the self.
What is perceived in the mind is perceivtzd as existing at the
moment of perception only ; external objects are supposed to
have two moments of existence (namely before tl}ey are per-
ceived, and when they begin to be perceivecoi), but th.xs is all mere
imagination. That which is unmanifested in the mmd. and. that
which appears as distinct and manifest outside are all imaginary
productions in association with the sense faculties. There is ﬁ}'st
the imagination of a perceiver or soul (jzva) and then along with
it the imaginary creations of diverse irmer' stat?s and the external
world. Just as in darkness the rope is 1magm?d to. be a snake,
so the self is also imagined by its own illusion in diverse forms.
There is neither any production nor any desf:_ruction (na mrodhf),

na cotpattik), there is no one who is enchained, no one who is
striving, no one who wants to be released®. Imaglr}atlon finds
itself realized in the non-existent existents and also in the sense

Aasdrndaa s P

1 Compare in Nigarjuna's first karika the idea of prapasicot

Ennt barth. Anarth. dea .

Anirodh manu!pddamanuccﬁedama!d: rtha 2

ga’:r:::n J:zlz pratitya tpddam prapaficop Samam Sivam deSayamdsa sambuddhastam
. O 4

soarjuna’ Chapter on Nirvanapariksa, Parvo-

nde vadatimvaram. Compare also Nagarjuna’s Ch: / .
v:lar::hopa.(amah prapaficopasamal Sivak na kvacit kasyacit kascit dharmmo bu{v
i’henadzfitalz. So far as I know the Buddhists were the first to use the words prapasi-

copasaman Sivam. ) i . ) )
ﬂ:!Compare Nagarjuna’s karika, ¢¢anirodhamanutpidam” in Mddhyamikavrtti,

B.T.S., p-3-
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of unity;

[cH

. all imagination either as the
is false;’ it is only the oneness (advayjfdr;ytl?;tﬂi]se O::d(aa"lz‘}lalya)
is no many, nor are things different or non-diﬁ"erentg(na ;za'nedZ:
;I.].er;at p.fr;tf:g ﬂsp,rtlzak)l. The sages who have transcended attach-
Veda,s hav,ea;ercae?vgee; ;ngsh;ve gone beyond the depths of the
ei g .
appfarance ({zz'rwkalpa[z pmpaﬁco;;g:z:)?t;e: i::’ssatlon of 2l
void 12 dt:; at)ln:'vcll1 izgai;;t?; ]G:;ludapéda szys that truth is like the
; sely conceived as taking part in bj
;nd death, coming am.i going and as existing in gllpb;tdiler; b 1;3:
h lc:tv'soever it b.e conceived, it is all the while not different ,from
?ws;sa; All thm{;s_that appear as compounded are but dreams
upoﬁ tﬁl :::(rr:yzf (maglc): '_Duality is a distinction imposed
v o the o (a vaita) by maya. The truth is immortal, it cannot
ierefore by its own nature suffer change. It has no birth. All
b.ll'th and_death, all this manifold is but the result of an in; osi
tion of tfl.ayi upon it’. One mind appears as many in the drzatsrl)-
f:inaclls:c::r.l 'the waking sta.xte one appears as many, but when thé
mine thel:}l{tt)irn:g Z}:,eo?;?::,s (sag;s) i.;s stopped arises this fearless
ate, ' rrow, final cessation. Thinking every-
:ll:lmdg e;;)r:: mljery'(a’u_ltklmm Sarvam anusmytya) one sho§ld :t?p
B e :nld enjoyments, and thinking that nothing has any
B he s (u'”. no.t see any produf:tion at all. He should awaken
e mind ct a). into its final dissolution (/zyz) and pacify it
pen istracted ; he should not move it towards diverse objects
wi (cein it stops: He should not taste any pleasure (su&/am) and by
::Z otr;rl)] reraa}un unattac.hed, by strong effort making it motionless
trac;oln o hezlhhe n.elther.passes into dissolution nor into dis-
Brahma; \:?h ere is no sign, no appearance that is the perfect
being th(; ] eg thert? is no object of knowledge to come into
i s , nproduced is then called the omniscent (sarvajiia).
n the fourth chapter, called the Alatadanti, Gaudapada further

1 Com hakari)
pare Madhyamikakariks, B. T. S., P- 3, anekartham anandrtham, etc.

* Compare Zasikay 7]
atdrasitra, p. 18, Advaydsam inirvd;
4 fy . sara
mak tasmat tarki makamate Sunyatin padid, . RS {f:’ weanavatsaroadhar-
£ 7 -

/ Ik
gnyag :d a;o 8, 46, Yaduta svacittavis wyavikalpadystyd bodh. ,""z"’ ,;'ogff o
SvacilladySyamdtyanavatirena maha Il;ag.; ” ; o

? ‘ 7 ma" wla ’,t .and‘ PAANAAD S cnah ks A,
marthadystidvayavadine bhavants, ” ) pavapars

COI"Pa]e Nagarjuna s kanka B. 7. S. N (; /ika!am Ja.uur'ngama ban-
]
» P. 190,
d/i}’dvdﬁ ;u!m eva ca amnta.!tdélzwyagyante tal/uib/zdi/ma kalpami, with Gaudapada S

» 111, 28, Asato
. }’a}'d y
ka[ lk5 8, alo ma Janma tatvato nawa jdyale bandk Vdf"" V0 na laltvena
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describes this final state’. All the dharmas (appearances) are
without death or decay?. Gaudapada then follows a dialectical
form of argument which reminds us of Niagarjuna. Gaudapada
continues thus: Those who regard karana (cause) as the karyya
(effect in a potential form) cannot consider the cause as truly
unproduced (aja), for it suffers production ; how can it be called
eternal and yet changing? If it is said that things come into
being from that which has no production, there is no example
with which such a case may be illustrated. Nor can we con-
sider that anything is born from that which has itself suffered
production. How again can one come to a right conclusion
about the regressus ad infinitum of cause and effect (ketu
and phala)? Without reference to the effect there is no cause,
and without reference to cause there is no effect. Nothing is born
either by itself or through others; call it either being, non-
being, or being-non-being, nothing suffers any birth, neither the
cause nor the effect is produced out of its own nature (svabid-
vatak), and thus that which has no beginning anywhere cannot
be said to have a production. All experience (prajfiapts) is
dependent on reasons, for otherwise both would vanish, and there
would be none of the afflictions (sam#lesa) that we suffer. When
we look at all things in a connected manner they seem to be
dependent, but when we look at them from the point of view of
reality or truth the reasons cease to be reasons. The mind (citta)
does not come in touch with objects and thereby manifest
them, for since things do not exist they are not different from
their manifestations in knowledge. It is not in any particular
case that the mind produces the manifestations of objects while
they do not exist so that it could be said to be an error, for in
present, past, and future the mind never comes in touch with
objects which only appear by reason of their diverse manifesta-
tions. Therefore neither the mind nor the objects seen by it are
ever produced. Those who perceive them to suffer production are
really traversing the reason of vacuity (%ke), for all production
is but false imposition on the vacuity. Since the unborn is
perceived as being born, the essence then is the absence of

!} The very name Alitadanti is absolutely Buddhistic. Compare Nagarjuna’s
kariki, B. 7. S., p. 206, where he quotes a verse from the Sataka.

2 The use of the word dharma in the sense of appearance or entity is peculiarly
Buddhistic. The Hindu sense is that given by Jaimini, ¢ Codanilaksanah arthah,
dharmah.” Dharma is determined by the injunctions of the Vedas.
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production, for it being of the nature of absence of production it
could never change its nature. Everything has a beginning and
an end and is therefore false. The existence of all things is like
a magical or illusory elephant (mayahkasti) and exists only as far
as it merely appears or is related to experience. There is thus
the appearance of production, movement and things, but the one
knowledge (vijfidna) is the unborn, unmoved, the unthingness
(avastutva), the cessation ($d@ntam). As the movement of
burning charcoal is perceived as straight or curved, so it is the
movement (sparndita) of consciousness that appears as the per-
ceiving and the perceived. All the attributes (e.g. straight or
curved) are imposed upon the charcoal fire, though in reality it
does not possess them; so also all the appearances are im-
posed upon consciousness, though in reality they do not possess
them. We could never indicate any kind of causal relation
between the consciousness and its appearance, which are there-
fore to be demonstrated as unthinkable (acintya). A thing
. (drauvya) is the cause of a thing (dravya), and that which is not
a thing may be the cause of that which is not a thing, but all
the appearances are neither things nor those which are not
things, so neither are appearances produced from the mind
(citta), nor is the mind produced by appearances. So long as
one thinks of cause and effect he has to suffer the cycle of

existence (samsdra), but when that notion ceases there is no
" samsara. All things are regarded as being produced from a
relative point of view only (samusrti), there is therefore nothing
permanent ($d@Svata). Again, no existent things are produced,
hence there cannot be any destruction (uccheda). Appearances
(dkarma) are produced only apparently, not in reality; their
coming into being is like may3, and that maya again does not
exist. All appearances are like shoots of magic coming out of
seeds of magic and are not therefore neither eternal nor destruc-
tible. As in dreams, or in magic, men are born and die, so are all
appearances. That which appears as existing from an imaginary
relative point of view (kalpita samvrti) is not so in reality ( para-
martha), for the existence depending on others, as shown in all
relative appearance, is after all not a real existence. That things
exist, do not exist, do exist and not exist, and neither exist nor
not exist; that they are moving or steady, or none of those, are
but thoughts with which fools are deluded.,
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It is so obvious that these doctrines are b.orro’wed_ f:ro_m the
Madhyamika doctrines, as found in the Nﬁg?r)}lnaf karikas .an-d
the Vijfianavada doctrines, as found in Lan/eav?ta'm, that it is
needless to attempt to prove it. Gaudapada assimilated all the
Buddhist Stinyavida and Vijfianavada teachings,and though.t that
these held good of the ultimate truth preached by the ppanxsads.
It is immaterial whether he was a Hindu or a Buddhist, so long
as we are sure that he had the highest respect for the Bud_dha and
for the teachings which he believed to be his. Gaudapada took
the smallest Upanisads to comment upon, probably becau.se. he
wished to give his opinions unrestricted by t.he.textual limita-
tions of the bigger ones. His main emphasis is on the truth
that he realized to be perfect. He only incidentally suggested
that the great Buddhist truth of indeﬁnabl.e and _unspeakab]e
vijfiina or vacuity would hold good of the highest at'man of the
Upanisads, and thus laid the foundation of a revival of-' the
Upanisad studies on Buddhist lines. How far .the I:Ipamsads
guaranteed in detail the truth of Gaudapada’s views it was left
for his disciple, the great Sankara, to examine and explain.

Vedanta and Sankara (788-820 A.D.).

Vedinta philosophy is the philosophy which clai'ms to be
the exposition of the philosophy taught in the Upamsads. and
summarized in the Brakma-satras of Bidaréyar.la.. The .Upamsac!s
form the last part of the Veda literature, and its philosophy is
therefore also called sometimes the Uttara-Mimir.ps?'l or the
Mimamsa (decision) of the later part of the Vedas as distinguished
from the Mimamsa of the previous part of the Vec-las and the
Brahmanas as incorporated in the Pzirwmz’meimsa' siatras of
Jaimini. .Though these Brakma-sitras were dii:'ferently mferpreted
by different exponents, the views expressed in fhe ear_hest com-
mentary on them now available, written by Sankaricarya, have
attained wonderful celebrity, both on account of tht? sExbtle and
deep ideas it contains, and also on account of .the as§oc1atlon of the
illustrious personality of Sarikara. So great is the mﬂuenc? o.f the
philosophy propounded by Sarikara and elaborated by l:us illus-
trious followers, that whenever we speak of the Vedanta pl.lllosophy
we mean the philosophy that was propounded by Safkara. If
other expositions are intended the names of the exponents hav.e
to be mentioned (e.g. Raminuja-mata, Vallabha-mata,etc.). Inthis



