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THE TRADITION OF ADVAITA VEDANTA

R. Balasubramanian

1. WHAT THE TRADITION STANDS FOR

Three salient features of the Advaita tradition, which deserve
consideration, are its scumenistic outlook, its emphasis on the
unity of knowledge, and its conception of the Self as the absoluts
value, The importance of these features can be appreciated if we
view them vis-a-vis the advocacy of philosophical and religious
pluralism without a common, unifying base, the tsndency towards
fragmented knowledge without a vision of unity, and the pursuit of

a defective value system resulting in a life of self-alienation.

Towards Ecumenism in Philosophy

The long and continuous Advaita tradition which is as old as
the Vedas, the basic scripturs of the Hindus, provides a theoreti=-
cal framework for ecumenism in philosophy by explicating the justly
famous declaration, "Reality is one; the wise speak of it in many
uays."1 In the course of the elucidation and justification of
this monistic outlook, Gaudapada, Sankara, and other teachers of
this tradition have brought out the full significance of monism
in the form of non-dualism through their hermei?tics of the Upani-
sadic texts such as "In the beginning, my dear, there was Being
alone, one only without a second."2 This tradition, thereforse,
prefers to use a negative term, "advaita", which means non-dualism,
i.s. the doctrine of not-two, instead of the term "monism", A
thorough=going monism cannot stop short of non=dualism, If reality
is one and one only, it not only implies, according to this tradi-

tion, that there is no secaond object, similar or dissimilar to the
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real, having the same ontological status, but also that ths real

is devoid of internal distinction, GaugapEda, the first systematic
expounder of the Advaita tradition whoss work is available to us,
argues thaéi??ﬁ-duality is the ultimate reality and that duality

in all its forms is only an appearance thereof, there is no con-
flict between the standpoint of Advaita and that of others who
advocate various kinds of dualistic/pluralistic philo‘sophies.3 He
also maintains that the realization of the non-dual reality will

be joyful as well as beneficial to all beings, since the highest

reality is nonecontradictory and free from dispute.4

Our day-to-day experience of plurality poses a great challenge
to the philosophy of non-dualism which not only affirms the exis=-
tence of one reality, but also denies the existence of a second to
it. UWith a view to show how our experience of plurality in our
day-to-day life is not inconsistent with the non~dualistic stand=
point, Advaita provides an explanation to the problem of the one
and the many, which is one of the important issues in every msta=-
physical system., Advaita discusses the problem of the one and the
many on the basis of the distinction betwesn two standpoints == the
absolute and the relative. Whils the absolute standpoint is called

aramarthike, the relative one is called vyavaharika. Ths tuo
standpoints are also called the standpoint of knowledge and the
standpoint of ignorance respectively. UWhatever knowledge one may
have about the things of the world, one is still in the state of
ignorance so long as one does not realize the highest rsality. One

who has realized the highest reality is no more bound by ignorance;
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such a person, it is said, has moved from the state of ignorance
to that of knowledge, The distinction betuween EEramErthika and
vyavaharika which is very important to Advaita, is sometimes
explicit, but very often impliecit, in the discussion of episte=
mological, metaphysical, and axiological issues as wsll as in the
formulation of the ethical and spiritual discipline in the Advaita
literature. It should be borne in mind that Advaita does not deny

plurality at the empirical or relative level (vyavaharika); on the

contrary, it maintains that plurality is not ultimately real, as

it ceases to bes when the truth of oneness is known, Consider the
following text from the Brhadaranyaka Upanisad: "When there is
duality, as it were, then one sees something, one smells something..
But when to the knower of Brahman everything has bscome just one's
own Self, then what should one see and through what, what should
one hear and through what...?"> The idea which is sought to be
conveyed by this text is that duality which is very much present

in the state of ignorance is absent in the state of knowledgs.
Whatever appears to be real from one perspective or at one level

of experience may turn out to be unrsal from another perspective

or level of experience. Without according ultimacy to plurality,
Advaita consigns it to the relative or empirical state, i.s. the
realm of ignorance. Since oneness and plurality belong to two diff-.
earent states or levels, there is, according to Advaita, no conflict
between them. The Advaita tradition is ecumenistic inasmuch as it
builds a two=-level philosophical structure which accommodates both
oneness and plurality, taking note of the fact of transition from
the state of ignorance to the state of knowledge in human experienc

mundane as well as spiritual,
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Unity of Knowledge

The Advaita tradition is committed to the ideal of the
"unity of knowledge". Knowledge worth the name is knouwledge of
the real., UWhatever may be the utility and importance of the
knowledge of the things of the world, this knowledge does not
fully satisfy the spiritual dimension of the human being. The
quest after perfection which drives man in his philosophico=
spiritual adventure will come to an end only whan there is the
realization of the real. Therefore, the goal of every human
being must be the knouwledge of the realj; and when the real is known
everything else is ipse facto known, because plurality which we
experience in our empirical life is grounded in the real. In the
case of a lump of clay and the objects made thereof, a psrson who
knows the lump of clay, which is the cause, can claim that he knous
the various objects made of it, because everyone of them is noth-
ing but clay, and to knou clay is to know the essential nature of
all the objects made of clay, On the basis of the illustration
of clay and its products/modifications (vikaras), the Upanisad
formulates the principle that cause alone is real and that to
know the cause is to knouw its effects also which are grounded in
it.6 There is, therefore, the need to search for the ultimate
cause of the world, which alone is real and in which the entire
world is grounded. The Advaifin takes his stand on the assurance
of the Upanisad that the knowledge of the One which is the ulti=-
mate reality leads to the knowledge of the many.7
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The Self-—-— the Absolute Value

Advaita holds the view that the Self alone is the highest
value, while all other objects have only instrumental valus.
Advaita argues that the real, which alons exists on its ouwn,
which is one and homogeneous, which is not an object of knowledge
in the sense in which the things of the world are objects of
knowledge, and which is the ground of the world, is no other than
the Self of the human being. The Upanisadic term for the ground
of the world is "Brahman", and the Self of the human being is
called "Egmgg". The Upanisad not only formulates the identity of
"Brahman" and "Atman", but also speaks of Atman, i.s. the Sslf,
as bliss by its very nature, since it is the object of the highest
love. The passage in which Yajﬁavalkya expounds to his wife,
Maitreyf. the nature of the Self as bliss on account of its being
the object of the highest love has become the locus glassicus on
this subject.® Wealth, cattle, progeny, husband, wife — all these,
YEjﬁavalkya argues, have no intrinsic value in themselves. They
have only instrumental value: they are valuable as they provide
opportunities for the realization of the Self. This should not
be interpreted to mean that the Advaitin neglects or belittles
the importance of day=to-day objects including human beings such
as one's kith and kin. In the value system that he advocates
there is the dichotomy between the Self and the not=-Self., Every-
thing which is not-«S5elf is dear for the sake of the Self which
alone is value in itself; it should be evaluated in the context of,
and in relation to, the Self which being the object of the highest
love should be accorded the highest value, And that which is the
object of the highest love cannot but be the highest bliss, The
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pursuit of lower values as ends in themselves results in self-
alienation, and self-alienation leads to frustration and suffer=-
ing, After showing that sverything is dear for the saks of the
Self, Yzjgavalkya concludes his teaching by saying that the Self
alons shoﬁld be realized = should be heard of, reflected on, and

meditated upon.9

2., INTEGRAL PHILOSOPHY

The structure of the phileosophy of Advaita is so integrated
that its metaphysics, epistemology, axiology, and ethics must be
taken togsther., The metaphysice of Advaita can be understood
only on the basis of its epistemology; and the epistemology which
presupposes and starts with the distinction betwsen the knower
and the known is transcendentally grounded, since the knower~knouwn
distinction can be justified only on the basis of the reflective
awareness of the Self which is the ultimate reality and which is,
therefore, the subject of metaphysical investigation. In other
vords, though we make a distinction between metaphysics and epis-
temology, it is impossible to undertake investigation in ons arsa

without presupposing the other.

Since what is established as ultimate reality in metaphysics
is also the highest value, the link between metaphysics and

axiology is unmistakable.

Reflecting the spirit of the Indian philosophical tradition,
Advaita subscribes to and justifies the unity of theory and pra-

ctice. If man's bondage in empirical existence is due to his
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ignorance (avidzz) of the ultimate reality which is no other

than his ouwn Self, then this ignorance can be removed by knowe
ledge and knowledge alone. Consequently the ethical and spiritual
discipline as formulated in Advaita is closely connected with its
metaphysics., It is logically impossible to accept the metaphysics
of Advaita without accepting the discipline it calls for. Also,
the discipline must be appropriate to the goal to be attained
which is no less than the realization of the real., So philosophie
cal inquiry as pursued and practised in the Advaita tradition will
encompass within its scope all the four components, viz. metaphy-

sics, epistemology, axiology, and ethico-spiritual diseipline,

3. IMMANENT METAPHYSICS

The metaphysics of Advaita may be characterized as immanent
metaphysics which is differant from transcendent metaphysics.
According to Advaita, the real which is the subjsct matter of
metaphysical inquiry does not fall outside man's experience; and
any attempt to search for the real outside man's expsrience will
be futile., If reality is transcendent, then it will result in
the impossibility of metaphysics as it has been argued by the
critics of metaphysics. If metaphysics has to be admitted as a
legitimate discipline, then it has to search for and discover the
real within the framework of our experience. It means that meta=-
physics must analyse and interpret the data of our experience and
discover the reality. Since the metaphysics of Advaita sesks to
discover the real that is caught in man's experiencs, it is a

metaphysics of experisnce.
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Brahman-Atman Identity

There are two approaches to the study of reality—objective
and subjective. While the objective approach consists in the
study of the objects of the world with a view to find out their
source or ground, the subjective approach consists in the study
of man and his experience with a view to find out the reality
in him., With a viesw to avoid the defects of both materialism
and subjectivism which will be unavoidable if the objsctive or
the subjective approach is pursued exclusively, Advaita combines

both the approaches in its search for the real,

One aspect of the objective approach to the study of reality
consists in explaining the things of the world through cause-effect
relation. According to Advaita, this way of explaining the objects
of the world will take us to the real which is non-relational and
unoriginated, which is not an objsect of knowledge and which is the
ground of the world. The arguments given by thes Advaitin can be
summarised in a series of propositions as follows. (1) The real

must exist on its owun. It must be svatassiddha. An object which

exists on its own is real in-itself. (2) The things of the world

10 (3) Every

are not real, because none of them exists on its own.
object in the world, whatever it may be, is an effact of some other
object. It is, therefore, originated by a cause. (4) Since it is
originated, it is also relational. (5) If there are objects

which are originated and relational, then they must be grounded

in that which is non-originated and non-relational., (6) If svery

object is caught in the net of origination and relation, then

nothing really can exist. (7) Something someuhers must, by its
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very nature, be non-originated and non-relational in itself, so
that all objects which have relational existence can hang on it
or appear in it. (8) That entity which exists on its own and
which is, therefore, real cannot be an object of knowledge or
consciousness, because whatever is an object of knowledge or

consciousness is relational and originated.

The subjective approach consists in analysing man's
experience at three levels — waking (jagrat), dream (gvapna),
and desp slsep (gggugti) - with a view to find out the nature

M pdvaita

of the Self or consciousness that is involved in them.
adopts the phenomenological method to establish that the Self

or consciousness per se is not intentional, though it appears

to be intentional at the waking and dream states. Both waking

and dream states constitute what may be called knouwledge situa-
tion, because in both these statss there is consciousness of
objects: consciousness, that is to say, is intentional in

these two states inasmuch as it is related to objects., As dise
tinguished from waking and dream states, there is the state of
desp sleep in which there is no awarsness of any object, exter-
nal or internal; it is the state where there is consciousness
which is not intentional. According to Advaita, the intention-
ality of consciousness arises because of the association of the
mind which is the adjunct (upadhi) of the Self or consciousness,
although consciousness in itself is not intentional., What emerges
through the phenomenological analysis of ths nature of conscious=-

ness is that consciousness is not intentional and therefore is

not relational,



Since consciousness is the invariable factor which is
uniformly present in all our states of experiencs, it has
no origination. It is also not an object of knowlsdge. Advaita
maintains that there is no consciocusness of consciousness,
becauss conscicusness which is homogensous cannot split itself
into subject and object, that which knows and what is knownj;
and it is a contradiction to say that one and the same thing
in the same act of cognition is both the knower and the known.
Also, the admission that there is consciousness of consciousness
will lead to the fallacy of infinite regress, becauss a second
consciousness will be required to know the first consciousnsss,
a third conscicusness will be rsquired to know thse second one,
and so on ad infinitum. In view of the contradiction and other
difficulties that arise in the view that there is consciousnsss
of consciousness, the Advaitin maintains that consciousness is
not an object of knowledge like the things of the world., Con-
sciousness is self=-luminous (svagrakﬁs;) in the sense that,
while it reveals other things, it itself is not revealed by

anything 9133.12

Combining the objective and the subjective approaches the
Advaitin comes to the conclusion that the reality which is non-
relational and non-originated and which is the substratum or
ground of the whole world is no other than the Self or conscious-
ness, because the criterion of reality is fulfilled by the Self
or consciousness, It is for this reason that the Upanigads

declare the identity of Brahman and ﬁtman.13



The Fall of Man

Man as he is in empirical existence is in a fallen condition,
When this "fall" of man from the state of perfection or freedom
took place, no ons can say., Since the present life of a human
being must have been preceded by a seriss of previous lives whose
beginning cannot be ascertained, Advaita holds that 'Iva, which
is the name given to human and other beings, is beginningless
(ggég;). It means that, though we cannot figure out whan the fall
of man must have taken place, Advaita holds the view that man ecan
overcome the fall he has suffered and regain his perfection or
freadom in this life itself, 1It, therefore, attaches the greatest
importance to the present life of a human being, whatever might
have been its past, as it provides an opportunity to fres itself
from the causal chain of bondage by destroying ignorance (avidzs),
which is the root cause of bondags. The ignorance man suffers
from is no ordinary ignorance; it is what may bse called primal
ignorance or spiritual ignorance, It is ignorance asbout his ouwn
nature, about the Self in him which is the reality. Just as dark=-
ness can be removed only by light, even so ignorance can be removed
only by knowledge. UWhen a person attains the right knowledge of
his own nature, that is to say, when he realizes the Self in him,
the primal ignorance gets destroyed and he becomes free for ever ~—
free from the cycle of birth and death which characterizes empiri-

cal existence.



The Nature of Man

Man as he is in empirical existence is a complex being
consisting of spirit and matter, the Self and the not=Self,
Advaita Vedanta works out its metaphysics on the basis of a
clear dichotomy between the Self and the not=Self. Everything
other than the Self is not-Self, If the Self (Etman) by its
very nature is consciousness which is one and non-dual, which
is self-luminous, which is non-relational and unoriginated, the
not-Self (anatman) is material, appears in a plurality of forms,
is an object of consciousness, and is relational and originated.

So far as man is concerned, the not=Self in him comprisses five

sheaths (pagca-kosé)“4 or three bodies (sérzra-traya)15 which in
their totality serve as a covering as it Qere of the Self, It is
not necessary to go into the details with regard to the five
sheaths or three bodies., For the sake of convenience we may say
that the not-Self comprises three important factors, viz. the
mind, the senses, and the body. The mind-sense-body complex
which serves as the adjunct (upadhi) to the Self limits it in
various ways, makes it ths subject of knouwledge, the agent of

action, and the enjoyer of the consequences of action.

Not realizing that the Self is the reality in him on account
of the primal ignorance he suffers from, man identifies himsself
with the mind-sense-body complex and suffers in empirical exis=-
tence. The false identification with the not=Self, whether it is

one's oun mind-sense-body complex or whether it is any aé%rnal
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object, is called adhy3sa.'® Sankara remarks that the fact of
adthsa which is pervasive in ail our walks of 'life has become

so "natural" to us that we do not even take noeiof it. Consider,
for example, statemsnts that we make from time to time such as

‘"I am stout,® "I am a male," "I am a Brahmin," "I am blind,"

"I am happy," "I am an Indian," and so on, and the way in which

we carry on the business of life, both secular and spiritual,
believing in what we say., The "I" which stands for the Self

does not possess features such as stoutness, blindness, and happi=~
ness, which really belong to the mind-sense-body complex., It is
well-knowun that stoutness is a characteristic of the body)and
blindness of the visual sense. UWe also know that happiness is a
quality or state of the mind., Instead of associating them with
the body or the sense orcan or the mind as the case may be, we
ascribe them to the Self due to ignorance., It is this illicit
transfer of the qualities of the mind=sense-=body complex to the
Self, which Sgﬁkara calls superimposition (adthsa). The personal

and social dimension of adhzgsa will be analysed in the sequel.

The Real, the Unreal, and the Phenomsnal

Advaita differentiates the physical realm comprising the
numerous objects of our experience from the real (gg;) and the
unreal (gggg). Though the physical world which we experience
is existent, it is not real as it does not answer to the criterion
of the real. That alone is real which is self-existent, which

is non~relational and non-originated. It means that the real



remains the same all the time without suffering sublation or
negation (ggggg). Conversely, whatever object suffers sublation,
8.9. a rope=-snake, is not real., Judged by this criterion, only
Brahman=Atman can be accepted as real (sat). The Advaitin has

a different criterion with regard to the unreal (gggg). That is
unreal, says the Advaitin, which is totally noneexistent and
whieh is not, therefore, an objesct of our experience. The sky=
flower, for example, is unreal because there is no object or
referent corresponding to the uor&; "sky-flower".. Though we

speak about it, no one at any time has experienced it.

Since the physical world suffers sublation at the time of
Brahman=Atman realization, it is not real. Since it is experienced
by all of us in our day-to-day life, it cannot be dismissed as
unreal, The Advaitin, therefore, maintains that the ontological
status of the world is peculiar such that it cannot be said te
be real or unreal. He uses terms such as "mithya (false), "anir-

vacaniya" (indeterminable), "sadasad-vilaksana" (different from

the real and the unreal) to refer to the peculiar ontological statu
of the world, He accepts that the world is empirically existent,
though it is not ultimately real. To say that it is false or
illusory (EEEEZE) is to say that it is empirically or phenomenally

existent,

It is wrong to think that the Advaitin has denied the exis=-
tence of the world when hs says that it is false or illusory.

The empirical world with all the pluralistic features and pragmatic



aspects uwhich we experience continues to exist till Brahman=

Atman realization. To one who has realized Brahman-Atman,

everything is Brahman-Atman., It means that only to a reali-

zed person the world as the world ceasees to be. Uhen the

Advaitin says that the physical universe is false or illusory,

he holds the following position which can be stated in a series

of propositions,

(1)

(2)
(3)

(4)
(s)

(6)

(7)

Brahman=-Atman and the world are related as reality

and appearance.,

The world has no nature or existence of its ouwn,
Whatever reality or existence it possesses is borrowed
from Brahman-Atman which is its ground or substratum,
It has, therefore, a dependent existence,

Its existence is a pointer to the reality, and so it
can never be ignored,

The acceptance of the existance of the world is not
detrimental to the thesis of non-dualism, since the
world is not reckoned as a real entity iw addition to
Brahman-Atman, UWhile Brahman=-Atman is absolutely real
(paramartha-sat}, the physical universs is empirically
real (vyavahara-sat) . and so their ontological statuses,
being different, do not contradict each other.

On the basis of phenomenological evidence we have to say
that the pluralistic universe is a "third category"
different from the real and the unreal. The world is
"phenomenal’ in the sense that it is different from the
real and the unreal, It is not an airy nothing.




4, TRANSCENDENTALLY GROUNDED EPISTEMOLOGY

Consciousness — the Basis of Experience

The Advaita tradition attaches as much importance to episte-
mology as it does to metaphysies. Like other Indian philosophers,
the Advaitin holds the view that inquiry into the sources of
knowledge (g;gmépa-viczra) must be undertaken as the indispensable
preliminary to the ingquiry into the objects of knowledge (Eramexa-
vicara) whatever they may be— material objects such as the tabls
and the tree and the trans-material reality, viz. the Self, It
may be noted that, though the Self is not an object of knowledge
in the sense in which a table or a tree is an object of knowledgs,
it is nevertheless known, And if it is known, there must be a
source of knowledge thsrefor. Though the Self is ultimatsly real
and must, therefore, be spoken of —=if the use of such language

is permissible——as belonging to the paramarthika realm, the

person who is desirous of knowing it is, indeed, at the vyavaharika

state which the Advaitin characterizes as the state of ignorance

(avidya avastha). Though a person may know stocks and stones, he

is still in the state of ignorance so long as he does not knou the
Self which alone is worthy of knobing. It is necessary at this
stage to sound a note of warning about the imagery of the two~

level structure——-gEraerthika and yxsvahzrika-—- which the Advaitin

speaks about, One should not think that these two lavels stand
apart and that they could be perceived one above the other as

one could perceive two storsys of a building one above the other,



The truth is that they are only two perspectives which are mutua-
lly exclusive. One cannot combine both the perspectives at the
same time, So long as a person is ignorant of the Self, notwith=-

standing his knowledge of things empirical, his is the vyavaharika

perspective characteristic of a life of bondags. On the contrary,
a person who has gained the vision of the Self has the paramar-
thika perspective, and his way of life will be totally different
from the one he was accustomed to befors enlightenment.17 It must
also be borne in mind that the Self which is the reality and whieh
we are searching for does exist and is involved in our day=-to=-day
experience through the mind-sense~body complex, for in the abssence
of the Self which is consciousness we cannot speak of any experi=
encs, cognitive or otherwise. Since the subject-object distinc=-
tion which is the basis of all epistemology is possible because
of the reflective awareness of the Self or consciousnsss, the entire
epistemology, according to the Advaitin, is transcendentally grounde
ed, Though the Self is the basis of all experiencs and is, there~
fore, as good as proved, still its essential nature remains unknouwn
in our worldly life; consequently there is the nesd for epistemolo~
gical inquiry with a view to digscover it, i.e. to see it by removing
the coverings provided by the five sheaths (Ea;ca-kos;s) or the
thres bodies (s;rIra-traxa). In other words, the Self can be
known only if if is discriminated not only from the external things,
but also from the mind-sense-body complex which is its ugsdhi. It
means that the spistemological inquiry, which is undoubtedly at the
empirical level, can bs undertaken only through the sources of

knowledgs.



Sources of Knowledge

Advaita accepts six sources of knowledge (pramapas):
perception (pratyaksa), inference (anumana), comparison (upamana),
postulation (arthapatti), non-cognition (anupalabdhi) and verbal
testimony (sabda)., Uhile the first five pramanas give us know=-
ledgse of the phenomenal objects, gig;i which comes under the
class of verbal testimony gives us knowledge of the ultimate

reality, viz,. Brahman-Atman. What is to be noted here is that

there is a demarcation betwesn the scops of the first five gggmgggg
and that of giggi such that there is no conflict between them.
Since the scoﬁe of each gggmégg is well-defined, 2&2&; should not
be invoked as a Eggmégg in respect of phenomenal objectsj similarly,
perception and other Egggépgg whose work is restricted to phenomenal
things are of no avail with regard to the trans-material reality,

viz, anhman-ﬁtman.

Authority of Sruti

The way in which the role as wsll as the status of gigg; is
explained and justified in the Advaita tradition is unique. The
Advaitin argues that the authority of g&g&i can bs rejected only
if it can be shown that (1) what g&g&i conveys is or can be known
through other sources of knowledge; or (2) what it conveys is
contradictad by other sources of knowledge; or (3) what it conveys
is doubtful; or (4) it does not convey anything at all.18 None

of these reasons can bs urged against the authority of s;uti.



In view of a clear demarcation between the scope of 2&!&& and
that of the remaining pramanas, it can be said that the infor-
mation conveyed by gig;; cannot be obtained through any other
source. It means that giggi can never be shown to be superfluous.
Secondly, there will be scope for conflict between one g;gmépg
and another if both the E;ggzggg have the same subject matter.
Since the subject matter of gig;; does not fall within the scope
of the remaining pramanas, what sTuti says can never be contra=
dicted by other pramapas. Thirdly, it cannot be said that what
gigg; conveys is doubtful. Doubt, error, and other defects are
possible in the case of any information which has human agency

as its source. Inasmuch as g&gﬁi is apaurusgya, i,e, non=personal
or trans=personal, what it conveys can never be doubted, nor dis-
missed as erronsous, Lastly, one cannot level the charge that
gig;l is nogf%ll informative. One should have the right frame of
mind in order to understand the teaching of giggi. It is not
without reason that tradition has insisted upon certain require-
ments to be fulfilled by a psrson for the right comprehension of
the purport of the scriptural teaching; and all these requirements
are designed to help a person develop the right frame of mind
which is indispensable for comprehending the scriptural teaching.
To one who is a mould of clay in the human form, giggi, declares

’ . . 19
Suresvara, will not be informative.

However authoritative and valuabls s;uti may be, it too,
like other objects, belongs to the realm of the v Evahzrika, and

is, therefore, not ultimately real, This should not be interpreted



to mean that the Advaitin degrades the status of gigg;. To the
Advaitin, gig}i too is mithya, even though he accepte it as a
gggmépg. That only the ignorant require the help of giggi needs
no special emphasis, Just as the boat is not required by the
person who has croesed the river with its help and reached his
destination, even so gégﬁé_ia not required by the wise man who
has known the final truth through the help of gig;;. Since a man
of enlightenment is a light unto himself, and alsc to others who
are ignorant, the ggggiggg says that to such a person the Veda
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becomes a=Veda as he is no more to be guided by it.

S. LIBERATION=CRIENTED AXIOLOGY

Hierarchy of Values

The life=activity of man which is fully reflective of his
cognition, desire, deliberation, and choice comprises the pursuit
of four values — artha (material goods), kama (pleasure), dharma
(duty), and ggggg (liberation). Man lives at tuo levels =—garganic
and hyper-organic, Bodily and economic values belong to the organit
level, It may appear, when superficially considered, that man is
not different from animals in the pursuit of-pleasure. Since not
all pleasures are worthy of pursuit, man's pursuit of pleasure is
not restricted to, and cannot be sxplained solely in terms of,
his life at the organic level. Man cannot be considered to be
fully "human" unless his senses have bscome human or refined.

It means that his senses should not be subservient to the basic
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needs alone such as hunger, sleep, and sex, Values of associa=-
tion and fellowship, intellectual, moral, aesthetic, and reli-
gious values belong to ths hyper-organic level of the life of
man. All the higher values of life can be brought under dharma
and moksa. Advaita holds that dharma is not only a regulative
principle of the life of man in respect of the pursuit of artha

and kama, but also a means to moksa.

According to Sgﬁkara, man is pre-eminent among all creatures,
because he alone is qualified for the performance of religious

duties as well as for the pursuit of knowledge (karma=jnana

adhikzrap). Sankara justifies this on three grounds, First of
all, the human being has the ability for acquiring knowledge not
only of the things of the world,but also of the ultimate reality,
as he is squipped with the mind which helps him to acquire such
knovledge. Secondly, the human being has the distinctive quality
of desiring certain ends as a result of discrimination, delibera=
tion, and choice. Thirdly, without being indifferent to the object
of his choice, he is in search for the right means to realize the
end chosen by him and engages himself in appropriate modes of

action,

Moksa=-The Ultimate Value

If the Self which is the reality in man is the object of the
highest love, then nothing short of the Self will satisfy man.

Though the Self is ever free and never bound, the human being who



is caught in empirical existence does not know the truth about

the Self in him due to avidxs. On the contrary, identifying
him=-gelf, his self, with the mind-sense=body complex due to the
overwhelming influence of avidxz which not only suppresses the
truth, but also projects the false, he looks upon himself as
limited and bound, and carries on the business of life believing—
and when necessary announcing and affirming——himself to be a
Brahmin or a Kgatriya, stout or lean, blind or lame, happy or
miserable, though he cannot claim any of these if he realizes

that he is, indeed, the Self tenanting a body which is limited,
bound, and perishable, It may be of interest in this connection
to refer to a traditioﬁfsccount associated with Sankara. Uhen
questioned who he was by his spiritual preceptor, Sankara cams
out with the ansuer21 that he was neither the earth, nor the water,
nor any other element; that he was neither a Brahmin nor any ons
bound by the rules of conduct such as varna-dharmas; that he was
neither a teacher nor a pupil, and so onj on the contrary, he was,
so he declared, that One, auspicious and purs, which remains over
(ekdvaJistgp giggb kevalgham) after the elimination of the entire
not-Self., OFf course, only one in a trillion who has attained
Self-realization like Sankara can be expected to answer in this
way. The issue here is about the truth and not about the number
of people who will be able to attain it. What is emphasized is
that the Self is the reality in the human being, that it is the
Self that is finally sought after by every one as it is bliss by

nature, and that it is, thersfore, the highest or ultimate valus,
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To the Advaitin it doesLmatter whether we say that the Self

is the ultimate valus, or that liberation is the ultimate value.
Since the Self by its very nature is free, to be the Self is to

be free. UWhat is required to be the Self is the removal of the
not=-Self which veils it; and the not=5elf can be removed by knou=-
ledge, and knowledge alone, of the Self since the entire not=Self
as well as the false identification with it is caused by ignorance
of the Self, This is a unique case in which to know the Self is

to be the Self and therefore, to be free. UWhen one is not oneself,

one's own Self, ones is in bondags.

On the basis of three criteria Advaita holds the view that
liberation (moksa) is the ultimate value. A value will be consi-
dered to be ultimate if it is (1) intrinsic, (2) all-satisfying,
and (3) explanatory of lower values, By "liberation" we do not
mean political, economic, or social liberation. Though svery one
of these liberations is necessary for the human being, none of
them is an end in itself. On the contrary, every one of them has
to be understood and justified as a means to the development of
moral personality or moral agency in the human being. It may be
stated here that the pursuit of values impliss a set of presuppo-
sitions, First of all, since man has the competence for the per-
formance of works and the pursuit of values, he is a moral person
or a moral agent; that is to say, a moral person is one who is in
possession of will and reason. Secondly, a moral persen is capable

of rights, He acquires this capacity for rights by virtue of his



membership in society, Thirdly, every right is a claim implicit
in, and deducible from, the highest good —call it perfection or
spiritual freedom —he aims at, Fourthly, to say that he is capa-
ble of rights is to say that he ought to have them, foézihe absaence
of these rights, he ceases to be a moral person. UWithout these

rights, he cannot pursue artha, kEmg, dharma, and moksa., Fifthly,

a moral person should have the guarantee of justice being rendered
to him. Justice in the sthical senss means giving svery man the
indispensable conditions for reaching the goal. It, therefore,
implies equality; and equality means equal opportunities to every
one for the fulfilment of man's vocation as a moral being, for the
achievement of perfection or spiritual liberation by himself and
others, So political, economic, and social freedoms are valuable
not in themselves, but only as means to spiritual freedom called
moksa which alone is the intrinsic value. As an advocate of spirie
tual freedom, the Advaitin considers man in three dimensions =
individual, social, and spiritual, The first two dimensions which
are inseparable point to the third one as their culmination; and
the achievement of the third dimension is grounded on the first two.
Consequently, moksa which comes under the spiritual dimension of
man is the fulfilment of everything that man has deliberately chosen
and pursued at the individual and social levels. In short, moksa,

i,e. spiritual liberation, is not only allesatisfying, but also is
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explanatory of all other values in the hierarchy. It is, therefore,

the ultimate value.



Liberation=in-=life

Considering the nature of the Self as well as the causs.
of bondage, Advaita holds that liberation can be attained here,
in this life itself. Though other philosophical schools, 8.Q.
Sankhya, advocate liberation=in-life (JTvanmukti), the Advaita

explanation of ijanmukti is different from that of other schools,
Sgﬁkara's arguments for liberation~in-life can be summarised in
six steps.

(1) Liberation or releass is bodilessness (aa;rfratva).
(2) 1f a person can remain as the Self, than . he is
really bodiless, though he appears toc be with the

body from the perspective of others, In support
of this, there is the Chandogya text which says:
"There is no freedom from pleasure and pain for
one who is embodied., Verily, pleasure and pain
do not touch one who is bodiless,"??
(3) Being free from body is the very nature of the Self,
(4) The embodied condition of the Self is due to avidyd.>
(5) Since embodiment is due to wrong knowledge caused by
avidxz, it follows that a man of knouwledge, i.e. one
who has realized the Self, becomes bodiless sven
wuhile he is alive,2?
(6) There is nothing which stands in the way of a person
attaining the saving knowuledge here, in this life
itself,

Ethical and Spiritual Discipline

Liberation which is the ultimate value can be attained through
the practice of a rigorous discipline which is both moral and spi-
ritual., For the sake of analysis the discipline may be divided

into two parts = preliminory and final,



Since the saving knowledge which liberates man can be
obtained only through the Vedanta texts, Advaita insists that
a person who is to undertake ths study of the Vedanta texts
should fulfil the following requirements, which constitute the
preliminary discipline: (1) discrimination between the eternal
and the ephemeral, (2) non-attachment to the enjoyment of fruit,
here and hereafter, (3) possession of virtues like control of
the mind and the senses, and (4) an intense desire for libera=-
tion. A person who fulfils the preliminary discipline which is
by and large moral, is one who has a purified mind; and only
that person whose mind is purified is eligible for the study of

the Vedanta texts.

The final discipline, which is essentially spiritual, involves
(1) gigggpg which means the study of the gig;i texts under the
guidaﬁca of a competent teacher, (2) manana which means rational
reflection on the content of the giggi texts, ané?gigidhyssana

uhichirepeated contemplation on the meaning conveyed by the

s;uti texts. The saving knowledge of Brahman-Atman dawns on one

who successfully goes through the final discipline.

6. THE CONTRIBUTION OF ADVAITA

The value and significance of the Advaita tradition can be
highlighted by its contribution to the ideals of philesophical
liberalism, religious harmony, liberation-oriented purposive life,

and the unity of mankind,
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At the philosophical level the distinction that Advaita makes
between higher truth and lower truth on the basie of its theory of
two truths or standpoints =—absolute and relative = to which it is
committed enables us to admit a plurality of lower, i.s. ralative)
truths which are relative to, and supported by, different catego=-
rial frameworks., Every lower truth is a "vieu=-point" of reality
supported by a certain categorial framework; and the change of the
categorial framework will bring about a change in the vieu=point
of reality. There can be many view-points as there can be many
categorial frameworks, Every view-point is a superimposition on
the reality, which is non-relational and non-originated as it
transcends all the categories of human understanding such as time,
space, causality, and so on, The higher truth is the truth about
the ultimate reality; and there can be no conflict between the
higher truth and the plurality of lower (relative) truths. It is
this idea that was declared by Gaugapgda when he said "The truth of
non~duality does not confliect with the dualistic positions."isks fol
the lover truths, if one realizes that every lower truth is a rela-
tive truth, i.e. relative to a particular categorial framework,
then one will appreciate the possibility of a plurality of relative

truths, and there should not be any quarrel over this,

At the religious level, Advaita maintains that though there
is one God, there are many forms and namaes of God, God who is
formless and nameless is invested with a form and a name by the

devotee for his own convenience of moral and spiritual development.



The plurality of names and forms of God is thus not only possible
but also intelligible, just because God has no fixed name and
form. This way of looking at the problem will help us to achieve

intra-religious and inter-religious harmony,

At the value level, the Advaita theory of libsration-in-life
will help everﬁone of us to lead a purposive life in pursuit of
the ultimate value, taking advantage of the opportunities availa-
ble in this life for the practice of sscular and religious duties

as well as for the acquisition of the saving knowledge.

Though adhzzsa is basically an spistemic-metaphysical concept,
it is not without implications in respect of the personal and
social life of a human being. Everﬁbne should pay attention to the
personal and social dimension of adthBa for the purpose of leading
a purposive life of moral and spiritual upliftment. Man's life is
such that he is called upon to play different roles in his life =
the role of a husband, the role of ths head of an institution, ths
role of the secretary of a club, and so on. The roles ars both
relative and temporary. One plays, for example, the role of a hus-
band in relation to somebody; the role of the sscretary of a club
is never permanent. The very fact that man is able to play differ-
ent roles at the same time shows that he is essentially different
from all of them., The failure to realize this important truth lead:
to the problem of "role~identification"., When a person plays a

certain role, 8.9. the role of the head of an institution, he not



$29¢

only "projects thelimage" of the role, but alsc identifies himself
with that, forgetting the fact that he can never play that role all
the time. Identification with a role invéfiably produces arrogance
and pride, what the Greeks called thes hubris., When a person is

the head of the government for a number of years, the strong identi-
fication with the role makes him, at the hight . of his power and
pride, think that he is ths government, that he is the state. The
problem of role-identification manifests itself in other ways as
well, Someone claims to be a Hindu or a Christian, a Brahmin or a
Ké;étriya, man or woman, and claims privileges and special considera
tions thereby. UWhether the term "role" is used in a functional sens
or as a class concept, there is problem of role-~identification, what
Sankara calls adhzgsa. Why does this problem of role-identification
or adhyasa arise? "It is because of ignorance (avidzz)," answers
Sgﬁkara. The Self alone is real, and everything else = the mind,
the senses, and the body as well as the things of the external world
and the'"stations”in life —is not real, If onl;ﬁggzunderstands the
truth of the Self and is sensitive to the fact that he plays differ=
ent roles due to adhxssa, he will be humble in his life, responsible
in his conduct and detached and self=controlled in his attitude and

outlook,

At the social level, Advaita helps us to realize the unity of
all human bsings. One of the major difficulties that stands in the
way of achieving unity at the human level is the theory of differenc
which is propagated and practised by many, sometimes explicitly and

very often implicitly. The Advaita theory that ene and the same



reality, call it the Self or Spirit, or the unconditioned Absoluts,

is in all of us =men and women, the rich and the poor, the healthy

and the handicapped, the ruler and the ruled, the black and the

white =-provides a theoretical framework for working towards the

ideal of the unity of all human beings.
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NOTES

Rg-veda, I. 164,46,

Cthdogxglggani§gg, 6.2.1.

Gaudapada, Mapdukya-karika, 3.18.

lbid., 4,2,

4.5.15,

See Chandogya Upanisad, 6.1.4. Giving the exampls of clay

and its modifications, the Upanisad says that clay alons is
real, while its modifications are only a name arising from
speech, Generalising from this, the Advaitin says that
cause alone is real,

Ibid., 6.1.3. "gkavijnanena gg;va—vijgsnam" is the promise
of this text,

See Brhadaranyaka Upanisad, 2.4.5.

Ibid. "atmanastu kamaya sarvam priyam bhavati.atma va are

' -
dragtavyah srotavyo mantavyo nididhyasitavyah."”
When Narada asks Sanatkumara: "Venerable Sir, on what is the
Infinite established?" the latter replies: "On its own great=-
ness" (sve mahimni). So far as the objects of the world are

concerned, Sanatkumara obsarves that evary one of them is
dependsnt on another (anyoc hi anyasmin grati§§hitap). See
Chandogya Upanisgad, 7.24.1-2.

See Mapdukya Upanisad, 3-5 and ths relevant verses of Gaudapada'
Magggkxa-kgrika, which explain the triple states of experisnce.




(12)
(13)

(14)

(15)

(16)

(17)

The Advaitin defines self=luminosity as follous: "ananz;vabhzs
-— - -— '
yatve sati svetara - sarvavabhasakatvam svaprakasatvam."

What are called "mahavakyas", i.s.the principal texts of the

Upanigads, teach the grand equation of Brahman and Atman :

8.9. "ayam atma brahma" (This Self is Brahman) which occurs

in the Mapdukya Upanisad 2, and "tat tvam asi" (That thou art)
which occurs nine times in tha sixth chapter of the Chandogya.
The five sheaths are: sheath of matter (annamazg-kgsg), sheath
of vitality (g;gnamaxa-kosa), shaath of mind (manomaxa-kosa),

sheath of intellect (vijnanamaza-kosa) and the sheath of bliss
(gnandgmaga-gggé). Just a scabbard covers the sword kept in

+it, even so the five sheaths which are telescopically arranged

one inside the other cover the Self., Ses the TaittirTza
Upanigsad, 2.1-5.

The three bodies are: causal body (karana-sarira), subtle

body (suksma-sarlra) and gross body (sthula=-sarira). It may
be stated here that the Upanisad works out a correlation bet-
ween the five sheaths and the three bodies by apportioning the
former to the latter. The sheath of matter constitutes the
gross body; the sheaths of vitality, mind, and intellect
constitute the subtle body; and the sheath of bliss is the
causal body.

Sankara defines adhyasa as "atasmin tadbuddhih". If, for
example, what is not silver is cognized as silver, it is:case
of adhz?sa. Here, thera is the superimposition of "silverness
on the given objset, say, shell. See Sgﬁkara's introductory
portion, called adhyasa~-bhasya, of his commentary onSrahma=-

sutra.

In an oft=-quoted passage Sgﬁkara conveys this idea as follows:
"So the man who has intuited Brahman to be the Self does not
belong to this world of samsara, as he did bafore. On the
contrary, he who still belongs to this world of samsara as
before has not intuited Brahman." Ses his commentary on the
Brahma-sﬁtra, 1.1.4.




(18)

(19)
(20)

(21)

(22)
(23)

(24)

(25)

See Sureszara 's Naiskarmya-siddhi, 3.35, sambandhokti:
Hyasmat sarvatraiva anadara-nimittam Eramanasza Eramanantara-

Eratiganna-gratigadanam va, v1garita-grat12adanam va, samsaxlt

gratlgadanam va, na va pratipadanam jti. na ca etesam anyatamad
karanamasti."
== )

Ibid., 3.38,
g;hadsrapxaka Upanisad, 4.3.22, Hsre the Upanisad describes ho
the Self in the state of deep sleep is beyond empirical distin=-

ctions such as castes and the stages of life, good and bad, etc
In the same way, an enlightened man who has known ths Self and
remains as the Self is bsyond all empirical distinctions. To
him the Vedas too ars not Vedas,

Saﬁkara'a answer is in ten verses which are called DasgsiokT.
The Slddhantabindu uritten by Nadhusejﬁnasarasvati is one of
the celsbrated commentaries on th;sk_but most profound and
significant compasition of Sgﬁkara's.

Chandogya Upanigad, 8.12.1,

The causal chain which binds the Self through embodiment starts
from avidya. The explanation of the several links of the
causal chain has been given by Sgﬁkara and others, Avidzg is
the cause of desire and aversion which, in their turn, lead to
action, good or bad; action is the cause of birth; and birth

is the cause of suffering,

See Sankara's commantary on the Brahma-sﬁtra, 1.1.4: "mithya-
Eratzazanim ttatvat sasarlratvasza, siddham jivato pi viduso
asarTratvam."

See Mandukya-karika, 3.18 already cited in note (3).




