PREFACE

Brahmaniripana (also called datmaniripana) and
Brahmamimamsa are the two facets of Vedantic teaching.
Brahmaniripana unfolds and ascertains the true nature of
Brahman (identical with atma — the true ‘I’), the means to
know Brahman and the result thereof. Brahmamimamsa
analytically establishes the exact and authentic nature of
Brahman, the means to gain Brahmajiiana and the result of
such knowledge. It is worth noting that a mumuksu (a spiritual
aspirant) with steadfast sadhanacatustaya-sampatti (the
requisite fourfold qualities) can gain Brahmajiiana even
without taking to Brahmamimamsa. However, the
Brahmasiitra, abook dealing with Brahmamimamsa, is one of
the three canonical texts of Vedanta, as it satisfies the doubting
and questioning human mind.

In the entire gamut of English Vedantic literature to
date, topics of vital importance such as the exact nature of
aparoksa atmajnana/Brahmajiiana, Brahmasaksatkara,
moksa (liberation), the source and the nature of the Veda as
svatah-pramanam, the modus operandi of Vedanta pramana ,
the defectless samagris (prerequisites) necessary for the
Vedanta pramana to function, an analysis of when a pramana
fails to function, the role and the criterion of correctness of
Vedantic prakriyas (modes of teaching) are rarely described
comprehensively with scriptural authenticity and
corroboration. On the contrary, several wrong notions about
these are found freely floating around based on mere hearsay.
This lacuna prompted me to write this commentary, which is
an outcome of thorough research. Moreover, [ deem this to be
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an opportunity for me to sharpen my own knowledge and
resolve my doubts. To paraphrase the Vedantic master
Sures§varacarya,

‘(This work has been composed by me) for the purpose of
purifying my knowledge by testing it on the touchstone of
the knowers of Brahman’ (Nai.Si. 1-6).

BRAHMAN

All Upanisads unequivocally declare that everything is
Brahman. They also emphasize there is nothing other than
Brahman. This is in direct contradiction with the universal
experience of the world of multiplicity. The Vedas —the source
of all the Upanisads — are the final pramana (means of
knowledge). The Vedas cannot be wrong. Both common
experience and the pluralistic view of the world are therefore
erroneous. This has to be set right. The Brahmasiitras provide
the basis and means for rectifying the misapprehension
(bhrama) regarding our universal experience of multiplicity.

What is Brahman? The following verse succinctly
describes Brahman.
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Brahman is that, the direct knowledge of which frees us
totally from all sorrows. It reveals the eternal limitless
happiness (which is one's nature). It is the supreme good
absolutely free from the limitations of time, space and objects.

THE ULTIMATE GOALOF LIFE

Brahman is the independent self-existent, self-
revealing, limitless happiness. It is free from all trace of
sorrow. Without exception, all living beings seek only
happiness (sukhaprapti) and freedom from sorrows
(duhkhanivrtti) in life. Given this fact, the direct cognition of
Brahman becomes the paramapurusartha — the ultimate goal
inlife.

Anignorant person may not appreciate the necessity of
the pursuit of Brahmajiiana (the direct cognition of Brahman)
since life offers a variety of avenues both to obtain enjoyment
as well as freedom from sorrows - however fleeting. A mature
person, however, realizes on closer scrutiny that there is
neither permanent joy (sukhaprapti) nor a total freedom from
sorrows (dubkhanivrtti) through the known methods of
sadhanasdadhya—achievement through action.

1) THE NATURE OF MOKSA—-LIBERATION

The following is a concise definition of liberation.

3fuffwer:, T WEdr SereeEeT TREUANE T,

Afvam<alasy e, T, sHmEfaERguetaaT

Aer:, 3, TEeW | SfEETy WG @UEHa,
AfergaT, Tefehg @ Hg e |

(AeTeheuedeT — ot TYEET T

Tr.  ‘The followers of Upanisads blessed by Lord Narayana

declare moksa as atma — the limitless happiness

(ananda) being the self-evident knowledge-principle —
itself known directly without a trace of self-ignorance



(avidya). The beginningless self-ignorance (avidya) of
one's true nature is the root cause of all the sorrows of
samsara. Its termination therefore duly results in the
total cessation of all sorrows’.

Adi Sankaracarya has defined moksa as follows.

a) Svatmani avasthanam — abidance in one's true nature
(Taittirtya, Kena.Bh.);

b) Brahmabhavah moksah — Brahmasvaripa is moksa
(Br.Sit.Bh. 1-1-4);

c) Brahma eva muktyavastha — Brahman itself is the state
of mukti (Br.Sii.Bh. 3-4-52).

Vartikakara Sri Sure§varacarya, an eminent
disciple of Adi Saﬁkarécﬁrya, describes moksa as the
state of perfect absorption (sth@nam) in the true nature
of atma (Br.U. Sambandha-vartika - 109)."

i) MEANS (SADHANA) TO GAIN MOKSA
Here is adescription of moksasadhand and its status.
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as the object of desire to know) is in keeping with this sitra
provided the (aforesaid) genitive is accepted in the sense of the
object case. Therefore the genitive in the word Brahmanah
(of Brahman) is in the sense of the object case.

The sruti passage (Tai.U. 3-1) quoted in the bhdsya
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ceem —

object of inquiry viz. Brahman as this first sitra provided the
genitive case is taken in the sense of the accusative. This
concludes the findings on the use of the genitive in the context
of the first siztra. The genitive in this sitra indicates Brahman
as the object of inquiry, and not something related to Brahman.

BRAHMAVAGATIH (DIRECT COGNITION) OF
BRAHMAN

ceem —

(to know) and the desiderative suffix ‘san’. Their meaning is
now being defined.
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Bh.Tr.Jijiiasa is the desire to know. The grammatical

object of the desire expressed by the desiderative
(san) is the knowledge (jiianam) culminating in the

direct cognition of Brahman called avagati, because
the subject-matter of any desire is its very result.
Brahman is accepted to be revealed by the pramana
of jiiana — the antahkarana-vrtti conforming to
Brahman which confers its direct cognition. (vide
pg. 127, fn. 46)

cem —

presupposes a knowledge of the object of the desire. It is not
possible to entertain a desire for an unknown object. In the

cee A —

object of the desire is Brahmajiiana, the knowledge of



6

Brahman. Again, Brahmajiiana is the result of this desire. This
throws up the question: how can one and the same
Brahmajniana be both the cause and the result of the desire
The answer in a nutshell is that there is a difference between
the actual knowledge that prompts the mumuksu to take to

ceem —

ceem —

second, namely, the exact nature of the Brahmajiiana that is
gained as the result. Thereafter, some light is thrown on the
first, namely, the meagre knowledge regarding Brahman that

ceem —

Avagati is Brahmasaksatkara (the direct cognition of
Brahman) wherein caitanya (pure awareness) — totally free
from self-ignorance, the veiling (@varana) born of ignorance
and its effects — becomes manifest or, in other words, directly
known. It is the culmination of the pramana (means of
knowledge) in the form of jiana — the antahkarana-vrtti
conforming to the true nature of Brahman called
akhandakara-vrtti*. This vrtti confers Brahmasaksatkara
(the direct cognition of Brahman). In the avagati of Brahman,
the ignorance of Brahman along with its veiling (@varana) and
the entire gamut of its effects get totally terminated in addition
to the akhandakara-vrtti and the cidabhdsa (reflection of
caitanya)init.

Generally, the object of an action differs from its result
(phala). For instance a destination — a place — is the object of
travel while reaching the destination is the result. Hence a
doubt is raised: how can one and the same Brahmajniana or
avagati of Brahman be both the object and the result of the
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ceem —

pointing out that the object of desire of any desire (iccha) is
itself the intended result of that desire. It is true that there is a
distinction between objects and results, in case of other
actions, but the same does not hold true in the case of desire.
*(Anubhiiti-Prakasa, Ch. X111 -214t0 216)

Another doubt arises based on the fact that both jriana
and avagati actually mean knowledge. Being synonyms,
avagati cannot be a final result having jianam as its means.
Therefore it is improper to draw a distinction between the two
by describing avagati as the culmination of j7iagna. The answer
becomes clear if the exact nature of the word jianam — as used
here — is considered. According to Vedanta, the knowledge
(jianam) of any given thing is the cidabhasa obtained in the
antahkarana-vrtti when the antahkarana conforms to the
thing. For practical purposes, this vr##i itself is taken as the
jhnanam (knowledge) of the thing*. It is for this reason that the
bhasyakara refers to the akhandakara-vrtti — the
antahkarana-vrtti conforming to the true nature of Brahman —
as jianam in the phrase jiana-pramana. This vrtti endowed
with cidabhasa destroys the ignorance of Brahman and serves
as the means to achieve the culmination of Brahmajiiana
called Brahmavagati or Brahmasaksatkara (the direct
cognition of Brahman). This is why the bhasya aftirms that
Brahman is required to be revealed by a pramana, namely, the
jhana that confers the direct cognition of Brahman. In fact,
Brahman is always manifest in its true nature without a trace
of ignorance or its effects. It is our vision that is veiled by
ignorance. When the akhandakara-vrtti called jnana-
pramana eliminates ignorance along with its effects, we say
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Brahman is manifested or revealed. It is like saying ‘the sun
shines now’ when the wind has driven away the covering
clouds. The sun always shines. It is only the obstruction that
hindered our vision of the sun that was eliminated, enabling us
to see the shining sun.

It is imperative that the mumuksu first understands
clearly what is the Brahmajiiana-svariipa — the nature of
Brahmajiiana — or what is called Brahmavagati. To do so, it is
advisable to investigate the modality of gaining Brahmajniana
in greater detail. The nature of general experience (anubhava)
and knowledge and the relation between the two need to be
understood properly. In this respect, the modality of gaining
perceptual knowledge (pratyaksa-jiiana) can be of assistance.
(*videpg. 127, fn. 46)

Life is a continuous series of experiences. To
experience is to be aware of something — to be conscious of
something. Not a single moment passes without specific
experience during the waking or dream states. And there is
experience during the deep sleep state as well. During deep
sleep, there is no specific cognition, including cognition of
oneself as ‘I’. Yet, the recollection (pratyabhijiia) — ‘I slept
well, I did not know anything’ — on waking reveals the
experience of the non-cognizance of the world during sleep,
including the individual notion of ‘I’. The recollection shows
that the object of experience during sleep was awareness of a
homogeneous nothing. This is equally applicable to the states
of swoon and anaesthesia. The basis of all vyavahara — action
in the world — is experience. No person can exist without an
experience at every moment. The specific experiences during
both the waking and dream states are produced by sthiila-
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vrttis (gross thoughts) in the antahkarana. Experience during
deep sleep is produced by siksma-avidya vrittis (the subtle
vrttis of ignorance).

All vrttis are inert. They are illumined — brought to the
level of consciousness/cognition of the individual as
knowledge — by caitanya-svaripa atma. Atma — pure
awareness — 1s the self-evident cognitive principle. It is
anubhava-svaripa — self-experiencing in nature. It is also
Jjhapti-svaripa—the self-knowing principle. It is svaprakasa—
self-revealing — as well. Atma enables all varieties of
experience and knowledge.

DEFINITION OF ANUBHAVA (EXPERIENCE)

The word anubhava (experience — as ‘to be aware of”)
1s derived from the verbal root bhii — to be; to become; to be
born; to happen; to exist etc. The verb bhii takes the prefix anu
in the sense of ‘corresponding to’, ‘similar to’, or ‘like’.
Further, a suffix ap (310) is added to anubhu to form the
abstract noun anubhavah. An abstract noun i1s a noun that
denotes a quality, condition or something intangible rather
than a concrete object. Derived as above, the word anubhava
(experience) signifies a state of conforming with or becoming
(or being, existence) similar to that of a given thing (that is
experienced). Anubhiiti is a synonym of anubhava. It is
defined as vrttipratibimbita caitanya — pure awareness
principle reflected in a vrtti (a thought)”. Anubhava is
mayavrttyaridha-cidabhasah — the cidabhasa (reflected
caitanya) obtained in mayavrtti (maya modified as a

“ off FTAUERHTAUATT TR AR by THE G-
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thought)®.
DEFINITION OF JNANAM (KNOWLEDGE)

The word jianam (a state of cognizing or being aware
of with decisiveness) on the other hand is an abstract noun
derived from the verbal root j7ia — to know; to ascertain; to
comprehend; to experience; to recognise etc. The suffix Jyut
(¥9<) is added to jiia to derive the noun jiiagnam. It means
knowledge; knowing; understanding; proficiency;
conscience; the means of knowing; the intellect (buddhi);
caitanya; Brahmatmaikya-jnanam. Jiianam as knowledge
means cognition true to the nature of the thing to be known
when it is used in the case of Brahmajiiana or direct
perception (pratyaksa).

PRAMA (THE CORRECT KNOWLEDGE)

In the normal course, both anubhava and jianam (in
the case of direct knowledge) signify experience or
knowledge which is yathartha — true to the nature of the entity
involved. At times, both can be ayathartha — at variance with
the entity involved — due to some defect or limitation in the
means of experience or knowledge. Thus an experience or
knowledge can be correct or incorrect. Correct experience 1s
conclusive in nature. There is no rule that an experience is
invariably inconclusive. Incorrect knowledge is called
bhrama — erroneous knowledge. A sea-shell perceived as a
piece of silver is an example of erroneous perceptual
knowledge. In Vedantic terminology, pramd is correct
knowledge (yathartha jianam). Correct perceptual

“off AR YRR by THe T—
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knowledge is defined as caitanya (pure awareness) itself.”
Here, what is meant by caitanya is not suddha-caitanya (the
pure awareness principle free from all antahkarana-vrttis),
but caitanya reflected or manifest in a specific vr#ti (thought)
conforming to the nature of the thing to be known. Such a vr##i
1s called visayakarantahkarana-vrtti, or tattadakara-
antahkarana-vrtti in general. For practical purposes, the
visayakarantahkarana-vrtti is called jrianam (knowledge). It
is called so secondarily because it qualifies the caitanya,
enabling the knower to cognize the characteristic features of
the entity to be known. Suddha caitanya by itself cannot ever
be pramd since it cannot terminate the ignorance of a given
thing. A vrtti is always directly (aparoksataya) cognized. If a
vrtti were indirect (paroksa), it could not end ignorance or
erroneous notion (bhrama), which is directly experienced.” It
1s noteworthy that according to Vedanta, both jrianam and
anubhava are basically cidabhdsa produced in the related
vrttis. The vrttis impart the features of the entity known or
experienced to the cidabhdsa contained in them.

SIXTYPES OF KNOWLEDGE

Valid knowledge can be classified into six types
depending on the six different pramandas — means of
knowledge —employed. They are:

46.
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1) Knowledge through direct perception.

1) Knowledge by inference.

1)  Knowledge based on similarity.

1v)  Knowledge gained by the word or agama (the Vedas).
V) Knowledge based on presumption.

vi)  Knowledge of the absence of a thing.

Not all of the above six types of knowledge involve a
direct experience of the entity concerned. In perceptual
knowledge, for example, the direct experience of a perceptible
object is possible through the contact of the senses with sense
objects. The ‘I’ — aparoksa atma —, whose knowledge is
gained through means of the Vedas, is always experienced
directly without the intervention of the senses. This is possible
because it is anubhava-svariipa — self-experiencing in its
nature. An experience conforming to the thing to be known
forms the basic constituent or prerequisite of both direct
perceptual knowledge (pratyaksam) and direct self-
knowledge (aparoksa-jiiana). More on this will be seen later.

MODALITY OF GAINING DIRECT PERCEPTUAL
KNOWLEDGE (PRATYAKSAM)

Let us go into how exactly perceptual knowledge takes
place. Water in a lake assumes the shape of a field when it
flows out through an opening such as a canal and enters a field.
Similarly the antahkarana made up of sattvaguna capable of
acquiring knowledge assumes the form of a sense object such
as a pot when it emerges through sense-organs such as the eyes
and envelops the sense object, thereby assuming the form of
the pot. This state of the antahkarana is called visayakara-
vrtti — a thought conforming to the object to be known
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(Ve.PB.)". This mode whereby the visaydkarantahkarana-
vrtti endowed with cidabhasa objectifies the thing (visaya) to
be known by assuming its form is called vr#ti-vyapti. The term
Vrtti-vyapti means vrtti—visayatvam48 or vrtti-karmatvam —
visayakarantahkarana-vrtti permeated by cidabhasa which
assumes the form of the thing to be known. This vreti-vyapti
removes the ignorance of the thing to be known. The
cidabhasa (the reflection of caitanya) in the
visayakarantahkarana-vrtti is called phala. The phala
illumines the inert object to be known. This modus operandi is
called phala-vyapti, wherein the phala objectifies the thing to
be known in order to reveal it.”

The correct knowledge of a thing directly perceived
necessarily corresponds to an experience true to the nature of
that thing; but it is not so in the case of erroneous knowledge.
The same rule applies to the knowledge of arma which is
always aparoksa — the most direct, revealing as the very ‘I’.
The aparoksa jiiana of anubhava-svaripa atma necessarily
requires its yathartha anubhava — true to the nature of arma —
free from all the anatma that is superimposed on it. The
knowledge that @rma is identical to Brahman is of the nature of
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direct (aparoksa ) cognition. If it is indirect (paroksa)
knowledge, it cannot remove the erroneous notion regarding
oneself (atma) which is always directly (aparoksataya)
experienced.” The knowledge of a thing that is directly
perceived or of aparoksa atma is as true as the thing to be
known. Therefore the rule is that correct knowledge
unconditionally requires yathartha-anubhava — an experience
true to the thing to be known, whether it is a directly
perceptible thing (pratyaksa-vastu) or aparoksa atma. This is
so because the entities to be known in both cases are directly
available for experience, unlike things to be known indirectly
(paroksatah).

In his Paficapadika, SiT Padmapadacarya establishes a
rule: T § UET SITHAMIEEISU HWafd| (T=rarfar)
Tr.  Paroksajnana — indirect knowledge — is possible even

without an experience true to the nature of the thing to
be known.

MODALITY OF GAINING BRAHMAJNANA

While the modality of gaining Brahmajniana is
somewhat similar to that of gaining perceptual knowledge,
there are certain differences. The following passages from
‘Vedantasara’, an introductory Vedantic text by Sadananda
Saraswati that is traditionally accepted, describes vividly how
Brahmajnana takes place.
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Tr.

Tr.

-V S -8 - - T AT - U= ITa
TR AU T Rg R | (@.89R)

‘ After the ascertainment of the Tat twam asi (You are
that Brahman) mahavakya, the meaning of the
sentence Aham Brahmasmi (I am Brahman) which
reveals the experience of [ (atmd) as Brahmasvaripa is
now being described. When a teacher reveals the
identity between the words ‘fat’ (Brahman) and twam
(you the arma) in accordance with the earlier teaching
by the sentence tat twam asi, after ascertaining the
nirupadhika nature of tat and twam (nature free from
updadhis) by the method of superimposition
(adhyaropa) and its negation (apavada), there arises in
the mind of a competent mumuksu a specific thought
termed akhandakara-vrtti. This thought is of the nature
“l am Brahman”. It conforms to the nature of Brahman,
the ever-existent principle, free from ignorance and its
effect, the very knowledge-principle, free from all
upddhis, indestructible in nature, limitless happiness,
free from all limitations, and nothing but non-dual
caitanya.’

r § RarfifeafRa adt gerfes e o aar
fiTfip TAEFHT WY | FE UeHRUAgER
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‘That specific vrtti is endowed with citpratibimba —
the reflection of caitanya called cidabhasa. It
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objectifies the hitherto unknown Brahman that is
identical to atma. The akhandakara-vrtti (endowed
with cidabhasa) destroys the ignorance pertaining to
Brahman. Just as a cloth is burnt when its constituent
threads are burnt, so also do all the effects (karya) of
self-ignorance — the entire Creation — get totally
destroyed (terminated) when ignorance, their cause, is
terminated. The akhandakara-vrtti, which too is part of
Creation, also gets verily dissolved.’

o ufifafed <damt Fer JunwiiayE-
qreraEet  w@dt aar Sfdrgar wafy qer
I HTIHAT IR A adr o ST
qq  wueyareusfadgy:  wiftdar  qdurde
AUl JEAE e T wafd |
(4.8)

Tr. ‘Just as the light of a lamp overpowered by sunlight is
unable to illumine the sun, so too the caitanya reflected
in the akhandakara-vrtti — overpowered by the same
(Brahman) — is rendered incapable of illumining the
self-evident Brahman identical to armda. Due to the
destruction of its upadhi viz. the akhandakara-vrtti,
that reflected caitanya becomes Brahman that is non-
different from atma. It is similar to the reflection of a
face in a mirror remaining as the face itself when the
mirror is broken’.

The akhandakara-vrtti conforms to the true nature of
Brahman (identical to atma). It is indispensable for destroying
self-ignorance and gaining Brahmajiana. Its function is
similar to that of the visayakarantahkarana-vrtti required for
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the direct perceptual knowledge of sense objects. According

to Vedanta, vrtti-vyapti — the objectification of the thing to be
known by the antahkarana-vrtti — is common to both the
perceptual knowledge of sense objects and to Brahmajriana.
Here, objectification stands for the assumption by the
antahkarana-vrtti of the form of the thing to be known.

A pertinent doubt can arise at this juncture. Brahman /
atmd is the self-luminous (svaprakasa) knowledge-principle
(caitanya). 1t should not need any other knower-principle
since it itself is of the nature of the self-luminous knowledge-
principle. How then can it be the object of an akhandakara-
vrtti as specified in vreti-vyapti ? It is true that Brahman and
atma are identical and the self-luminous (svaprakdsa)
knowledge-principle. However, this knowledge is covered by
self-ignorance (avidyd). Therefore to dispel the ignorance, a
vrtti conforming in content to the true nature of Brahman such
as 'l am Brahman' is indispensable. This vrtti-vyapti removes
the ignorance. Thereafter, the cidabhasa in the akhandakara-
vrtti called phala, though present in it, 1S not necessary to
make the self-luminous Brahman known. The phala is
ineffective in illumining Brahman. It is redundant. This is in
contrast to the mode of gaining perceptual knowledge, where
phalais indispensable for revealing an inert object.

Sri Vidyaranya Muni highlights this point in his text
Paficadasi. ‘ Vrtti-vyapti is necessary to destroy the ignorance
of Brahman; but Brahman being the self-luminous
knowledge-principle, the cidabhasa (phala) is not useful’. (P.
7-92).” This is also the import of two paradoxical Upanisadic
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statements. They are: ‘Brahman should be known by the well-
prepared mind only’ (manasa eva anudrastavyam — Br.U. 4-4-
19). This shows the necessity of vrtti-vyapti. ‘Brahman cannot
be known by the mind’ (yanmanasa na manute — Ke.U. 1-6).
This shows the futility of phala-vyapti.

In the culmination of Brahmajiiana called
Brahmavagati, ignorance with all its effects, including
akhanddakara-vrtti and the cidabhasa in it, stand terminated.
In principle, the akhandakara-vrtti is necessary to terminate
the ignorance of Brahman but not to make us know the self-
evident Brahman. This direct cognition of self-revealing
Brahman is called Brahmasaksatkara. 1t is saksat (direct)
because it is not mediated but is immediate as the self-
revealing principle. In this cognition, there are no intervening
factors such as the knower (pramata), or the antahkarana-
vrtti conforming to Brahman, or the pramanavyapara — the
functioning of pramana. All these have already played their
roles and have disappeared. What is left is only Brahman —
caitanya and caitanya alone. It manifests totally free of the
veiling (avarana) born of ignorance. This 1s Brahmavagati,
the culmination of j7iana. This is how Brahman gets revealed
by the pramana of jiiana as stated in the bhasya (viz. EIEERES
THIU STaTT=] 38 el ).

THE REASON BRAHMASAKSATKARA 1S A UNIQUE
EXPERIENCE

The Vedantic definitions of jrignam and anubhava
along with the role of the associated fattadakara-vrttis, the
description of the akhandakara-vrtti, and the fact that arma is
anubhavasvaripa should make it very clear that gaining
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Brahmasaksatkara 1s itself a distinct direct experience
(aparoksanubhava). To recapitulate:

1) The akhandakara | atmakara | Brahmakara-vrtti,
conforming to Brahmatmasvaripa endowed with
cidabhdasa, 1s indispensable for terminating the
ignorance regarding atma. The bhasyakara describes
this vrtti as the jiana-pramana (vide pg. 124, 127 - tn.
46). It has to be nirvisesa (free from attributes), free
from all the adhyasta-upadhis except its own form. It
has to be areplica of nirvisesa atma.

11) Such a vr#ti terminates the ignorance of arma /
Brahman. Subsequently, the akhandakara-vrtti itself
gets dissolved along with the cidabhdsa in it.

111)  What remains then is the self-evident Brahman in its
true nature identical to arma totally free from all
adhyasta-upadhis, including self-ignorance and the
triputis. This is the culmination of Brahmajiiana called
Brahmavagati or Brahmasaksatkara. It has to be a
unique experience — aparoksa Brahmanubhava /|
atmanubhava — by virtue of the nature of Brahman
alone, and not on account of the means employed.
Brahman / atma is ever free by nature. But after the
dissolution of the akhandakara-vrtti, it 1s free from
ignorance (avidyd) and its effects (avidyda-karya) from
the stand-point of what was hitherto the jiva. This is
moksa — svatmani avasthanam — as defined by the
bhasyakara. St Madhusiidana Saraswati defines
moksa as atmd itself known directly without a trace of
avidya or its effects.
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THE NATURE OF BRAHMASAKSATKARA

The cognition of the perceptible Creation
superimposed on Brahman (i.e. adhyasta drsya praparica) is
absent in Brahmasaksatkara. 1t is nirvikalpa (non-dual), free
from triputi viz. the triple form of the knower, the known and
the knowledge-vrtti, or the experiencer, the experienced and
the experience-vrti or the doer, the done and the act of doing.
All that remains is yatharthanubhava, a single homogeneous
experience in conformity with Brahman. It is cinmatra —
nothing but caitanya. Even the pramata (the knower) or the
anubhavitd (the experiencer) who casts the triputi is absent
because the status of a@rma as knower or experiencer arises
only on account of ignorance and the consequent adhyasa of
the anatma on atma. Such Brahmanubhava or atmanubhava
is possible without an experiencer (anubhavitd) or knower
(pramata) because Brahman / atrma is anubhavasvariipa — the
self-experiencing principle itself — without the need for any
means. In the state of ignorance, the experiences of the drsya
world with its specific features, pramata and of ignorance are
possible only because of their basis —anubhavasvaripa atma/
Brahman. In the wake of knowledge, the adhyasta drsya —
praparica resolves into its basis. The specific experiences of
the three states of consciousness cease as a result, but not the
self-revealing ever-existent azma / Brahman, the fundamental
experience principle. Without such direct (aparoksa)
experience, the knowledge of Brahman is indirect (paroksa) at
best.

Atmanubhava/Brahmanubhava is not available for
fanciful imagination. It is precisely defined by the
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akhandakara-vrtti. This vrtti 1s a replica of arma as long as it
continues. As seen earlier, even this vrtti drops off finally.
What remains then is arma as described in the Upanisads.
Brahmanubhava/atmanubhava or moksa in its final stage is
Brahman/atma itself, but totally free from avidya and avidya-
karya. This 1s prama (the correct knowledge) of arma /
Brahman without any room for doubt or interpretation. It is an
anubhava (experience) without a subject — the anubhavita
(experiencer) or pramata (knower) or ahamkara. A subject
(ahamkara) is necessary for the experiences of the waking and
dream states, which are not possible without this subject. In
deep sleep, though ahamkdara is absent, avidya is present. But
in atmanubhava, both the subject (ahamkara) and avidya are
absent. Ahamkara is an anthahkarana-vrtti. 1t is drsya and
therefore inert (jada) in nature. Ahamkara (the subject) cannot
know drk-svariipa atma. There is not even a trace of
ahamkara in the final stage of atmanubhava. It ends in
atmanubhava. Ahamkara is not an intrinsic feature (guna) of
atma.” Atmanubhava is nirvisesa (attributeless) without any
trace of avidya. Actually it is indescribable because atmais so.
Atma is beyond the range of words. Words can describe only
jati (species), guna (attribute), kriya (action) and sambandha
(relation). Atma / Brahman is free from all these. Even so, the
Upanisads define or describe atma/Brahman from the
practical stand-point of a mumuksu.

A doubt can arise at this point: how can an
impermanent (anitya) experience produced by a transient

¥ SUAIUE R T WIGETE TT: | (verse 22 — YRR by
GIEEIEIE)
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akhandakara-vrtti be that of Brahman, which is nityananda
(absolute happiness) and nityajiiapti (the absolute knowledge-
principle)? The answer becomes clear when we consider the
factor that establishes the permanence or impermanence of a
thing. It is not the fleeting duration of an experience that is a
criterion for establishing the impermanent nature of a thing
experienced. It is the nature of the thing experienced that
determines whether it is everlasting or not. The objects, beings
or events of the empirical world experienced are necessarily
transitory because the nature of the world is so. They are born;
they perish. The world is not transitory because its experience
is limited by time. Atma/Brahman is the ever-existent
principle totally free from Creation. It cannot become
transient because the Brahmanubhava/atmanubhava is
transient. The impermanence of such an experience is due to
the specific condition of the antahkarana, which is by nature
constantly changing. The Kathopanisat (2-3-11) cautions
against the unsteadiness of this state.”

As seen earlier, at the final stage of armanubhava/
Brahmanubhava, the transitory triputi also gets dissolved and
what remains is only the experience (anubhava) of nitya
(ever-existent) atma identical to Brahman. The Kathopanisat
(2-3-5) exhorts us to strive for this direct cognition of arma in
this human embodiment, as the armadarsana (atmanubhava)
in a very pure and steady human intellect (antahkarana) is as
distinct as seeing one's face in a mirror.™

P A R GwETET 1 e 2 R-3-22
T Y qAT AN (TGS eviad, Fefetyanar ffaw s
T wafd seaef:) | HSUFAET / A R-3-4
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THE PRAMANA OF AKHANDAKARA-VRTTI

The terms akhandakara-vrtti, Brahmakara-vrtti,
Brahmavrtti and atmakara-vrtti are synonyms. A description
of this vrtti found in the text Vedantasara conforms to its
description in the Mandalabrahmanopanisat (2-3)”
(Suklayajurveda), the Tejobindipanisat (1-37)°
(Krsnayajurveda) and the Muktikopanisat (2-53)°
(Suklayajurveda). The akhandakara-vrtti corresponds to the
prajiia of a sthitaprajiia described in Ch-2 of the
Bhagavadgita. This can be verified from the description of
prajiia in the Adhyatmopanisat (42-44)* (Suklayajurveda). In
fact, the Tejobindiipanisat (1-43 to 46)” exhorts mumuksus to
develop the akhandakara-vrtti. 1t also terms skilful talk of
Brahman without proper vairagya and a steady Brahmakara-
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vrtti as sheer verbosity. These mantras are quoted by the
bhasyakara in another one of his texts — Aparoksanubhiiti
(verses 130to 133) as well.

According to the Muktikopanisat, there are 1180
Upanisads in all. The sakhas, the traditional recensions of all
the four Vedas, are 1180 in number and each of these 1180
Sakhas contains one Upanisad. The principal among these
Upanisads number 108. They are enumerated in the
Muktikopanisat. This Upanisad also lists the Veda to which
each belongs and its Santi-mantra. Unfortunately, many
sakhas of the Vedas are lost and so too are the Upanisads
contained in them. The principal 108 Upanisads are available,
as are a few others.

Repeated reference to the term akhandakara-vrtti is
found in the sixth amsa of Sri Sivarahasyam — popularly
known as Ribhu Gita. The teaching of the Ribhu-Gita has
originated from none other than Lord Siva himself.

INDISPENSABILITY OF BRAHMAKARA-VRTTI

Some scholars are of the view that a specific
Brahmakara-vrtti is not required to know Brahman. Ifa vr#ti is
required to know Brahman just as it is required to know
objects (visayas), Brahman will become just another external
object distinct from ‘I’ (@tma), and will also be inert like other
objects.

If the knowledge of Brahman that these scholars allude
to signifies actual Brahmasaksatkara, the Brahmakara-vrttiis
certainly not required any more, since we have already seen,
the Brahmakara-vrtti or akhandakara-vrtti itself gets
extinguished once it has accomplished its function of
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destroying ignorance resulting in Brahmasaksatkara.
However, if it is insisted that this vr#ti is not necessary for
destroying ignorance, contenders have to clarify how
ignorance gets terminated. Caitanya is the adhisthana (basis)
of superimposed ignorance and hence cannot end it. Again no
pramana can produce pratyaksa (directly perceptible) or
aparoksa knowledge without the specific tattadakara-vrtti —
the vrtti conforming to the pratyaksa or aparoksa entity —
which destroys ignorance. This vr#tivyapti is indispensable for
terminating ignorance.

The nature of any antahkarana-vrtti is to take the form
of the entity it comes across (i.e. to become tattadakara). It
does so without actually objectifying the entity as distinct
from itself. It 1s the pramata who objectifies the entities as
distinct from oneself. Brahman is the true nature of the
pramata, and in fact his very nature. The pramata ceases to
exist in Brahmasaksatkara where Brahman and Brahman
alone exists after the removal of ignorance and a second entity
is absent. Therefore, in the absence of the pramata in
Brahmasaksatkara, the occasion for Brahman to become an
external object does not arise atall.

As shown earlier with reference to inert objects
(visayas), inert objects are characterized by the fact that they
become known through phalavyapti —the cidabhdsa reflected
in the visayakara-vrtti. Though the cidabhdsa is present in the
Brahmakara-vrtti, it is incapable of illumining its very source,
the self-evident knowledge-principle that is Brahman. This
shows that the cidabhasa or phalavyapti is superfluous in
knowing Brahman. In other words, vretivyapti by itself can
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destroy the ignorance of Brahman. Since phalavyapti does not
play a role in gaining the knowledge of Brahman, Brahman
does not become inert merely because of the Brahmakara-
Vrtti.

BRAHMAKARA-VRTTIIS POSSIBLE

The role, relevance and possibility of a vr#ti
conforming to Brahman or atrma will become clearer from the
following excerpts from the Bhagavadgita-bhasya (Ch. 18-
50)."
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Tr.  In order to directly demonstrate Brahmaprapti (the
gaining of Brahman), Lord Krsna describes it as
jhanasya para nisthd — the most exalted final state of
knowledge or steadfastness in moksa — in
Bhagavadgita (Ch 18-50). Para jnananistha 1is
explained by the bhasyakdara in the following
discussion.

Question (Q): What is meant by nistha ?

Answer (Ans.): Nistha is culmination, steadfastness. It
signifies both the final point (paryavasanam,
parisamaptih). as well as the firmness, stability or
sthairyam (of the mind in atma-svariipa).”'

Q:  Culmination of what ?

Ans: The acme (final point) or most exalted final state of
Brahmajnana.

Q:  Whatisthe nature of this culmination (nistha) ?

Ans: This nisthd is in conformance with atmajniana — the
knowledge of arma.

' Fafse 7 WY - grEfey Ay, 74-27 Ay |
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Ans:

Ans:

Ans:

What is the nature of @tmajriana ?

Atmajiiana is a replica of atma (i.e. in the form of an
antahkarana-vrtti corresponding to or conforming to
the nature of arma, and referred to secondarily as
jhana).

What is the nature of atma ?

The nature of arma is as described by Lord Krsna,
Upanisadic sentences and reasoning.

But knowledge (jrianam) is always in conformance
with the form (@kara) of an object (visaya). Nowhere is
atma accepted either as being an object or having a
form. It is therefore improper to say that atmajniana has
the form of @arma. Since knowledge of any object (in the
form of vrttis) conforms to that object, and atmd is not
an object, how is atmajiiana possible at all? Atma is
described as formless. If both arma and its knowledge
are formless, how 1is it ever possible to gain
steadfastness (nisthd) in contemplation (bhavana) on
atmajnana’?

It is not so. Atma is completely nirmala (pure — free
from all that is adhyasta / superimposed), svaccha
(clear — completely unconnected to the virtues and
vices of all the drsyas illumined by it) and sitksma
(subtle — nirguna — free from the gunas). It is possible
for the buddhi (i.e. antahkarana) to assume a form that
1s exactly like atmacaitanya because it is capable of
conforming to the nature of the absolute purity, clarity
and subtlety of arma. ..... The cause of the erroneous ‘I’
notion in the buddhi down to the gross body is due to
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their semblance to atmacaitanya. ...... Hence to gain
the knowledge of arma, what has to be accomplished is
simply the withdrawal (nivrtti) from all the
superimposed andatmd characterised by name and
form. .... All that is required for Brahmajiiana,
therefore is the nirakaranam of avidyadhyaropana,
namely, termination of the ignorance and its effect. The
means to abide in the true nature of arma is verily the
withdrawal (nivrtti) of the mind from the distinct
pluralistic cognitions alien to atrma (B.G.Bh. 18-50). In
short the knowing of atma is to end the superimposed
ignorance with its effects (Br.U.Bh. 1-4-10)’.

This state of mind described above, free from the
superimposed namaripdatmaka drsya, 1s described as yoga in
the Kathopanisat (2-3-9 to 11). In his bhasya, the bhasyakara
also affirms that atma abiding in its true nature — free from the
superimposition of entities effected by ignorance — can be
directly known only in that state.”

In his Vivarana-prameya-sangraha, Sti Vidyaranya
Muni quotes certain verses from a Purana to describe
Brahmavijiiana — the direct cognition of Brahman. The
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quotation confirms that the preponderance of the
akhandakara-vrtti, termed jrigna in the sitrabhasya, is the
means (pramana) to gain Brahmavagati —
Brahmasaksatkara. The quoted Puranic verses are as follows.

‘A pure antahkarana-vrtti (free from the cognition of
all drsya), 1s born in the mind of a mumuksu who practises
sadhana-catustya-sampatti and pursues the means of the
Mahavakya. This provides access to the knowledge of the
identity between jiva and Brahman. The SaskarT cit — the
manifestation (or reflection) of the self-existent cit (pure
awareness) which is Brahmasvaripa reflected in that vytti —1s
itself Brahmajiiana. That alone destroys the ignorance of

atma (and reveals jiva-brahmaikya)’ .

The Bhamati gloss provides the meaning of avagati as
saksatkara, which as seen earlier, 1s revealed through the final
steadfastness of the akhandakara-vrtti.

ONLY BRAHMANUBHAVAENDS ADHYASA

In his Paficapadika, Sri Padmapadacarya defines
avagati as saksat anubhavah — the direct experience of
Brahman / atma. In this work, Sr Padmapadacarya concludes
his comments on the adhydsabhdasya by stating that the
elimination of adhydsa — the cause of calamitous samsara —is
possible only by gaining self-knowledge (jianam)

63.
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culminating in Brahméanubhava."

WHY ATMANUBHAVA 1S THE CULMINATION OF
ATMAJINANA

The following reflections throw more light on the
saksadanubhava (or direct experience) of atma.”

Q:  What does the word saksat (direct) in the phrase
saksadanubhava of atma mean?

Ans: Saksat means avyavahitam (i.e. not separated by
anything intervening — Br.U. 3-4-1 bhasya),
immediate, or not mediated, by virtue of the fact that it
takes place without the operation/presence of any
intermediaries such as the sense-organs, mind,
intellect, antahkarana-vrtti, knower (pramdtd), or
even the pramana (means of knowledge).
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Ans:

Ans:

In that case, how is a direct experience of arma ever
possible, since all experiences take place through the
instrumentality of some of the above mentioned
intermediaries?

Atma is anubhavasvaripa — anubhava (experience) is
the very nature of arma. It is a self-experiencing
principle.

Is the experience in the so called atmanubhava (free
from drsya) that of armacaitanya or of something else?
If it 1s the experience of something else (other than
atmacaitanya), that something else has to be drsya,
inert (jada) and a sense object (or visaya, binding in
nature), since everything apart from cit (caitanya) is
drsya. Now to talk about a distinct experience of drsya
1s meaningless. Drsya does not need a separate
experience, since we experience the drsya-jagat
incessantly. We do not need the sastra (Vedanta) for its
knowledge. On the other hand, if it is the anubhava
(experience) of atma alone that is sought, the
experience is already available since arma itself is
anubhava-svaripa, the self-experiencing principle.
We experience atma in and through and concurrent
with each experience of every object. Where then is the
need for a separate armanubhava? Is a distinct
atmanubhava even possible? Why do we need the
sastra (Vedanta) for atrmanubhava when atma itself is
anubhavasvaripa?

Yes, it is true; atma is experience itself (i.e. anubhava-
svariipah) — the self-experiencing principle. Yet, what
i1s experienced in the state of ignorance is arma
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Q:

Ans:

intermixed with the adhyasta (superimposed) drsya-
jagat. This experience is sopadhika, and not the correct
(yathartha) experience of nirupadhika atmd in its true
nature.

What then is the correct (yathartha ) experience of
atma?

Firstly, avidya (ignorance) has to be destroyed by
jhana-pramana (vide pg. 122, 127-tn.46). The true
nature of arma gets directly revealed thereby, namely,
atmatattva-saksatkara-bodha is gained. It is gained by
means of the atmakara-vrtti (i.e. manasah
vrttiripena). As a result of this vrti, all effects of
ignorance in terms of the adhyasta (superimposition)
on atma/Brahman, or drsya-praparica, disappear from
the range of experience. Even though arma exists
forever 1n its true nature and never changes, it is only
when the atmakara-vrtti is gained that the experience
of atma in its limitless anandasvaripa appears as if
born through the knowledge of arma. The experience
involving the armatattva-saksatkara of atma is free
from all that is adhyasta or drsya, in contrast to the state
of ignorance, where the experience is intermixed with
the adhyasta. Thus despite being one's true nature, the
experience of arma appears to be born as a result
(phala) of the sastra (Vedanta) through the knowledge
in the form of atmatattva-saksatkara (the direct
cognition of arma) gained through the armakara-vrtti,
also known as akhandakara-vrtti, occurring in a pure
(Suddha) and steady (niscala) mind (antahkarana).

Why is it necessary to completely stop the adhyasta or
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Ans:

drsyapraparica from one's range of experience, when
the sastra (Vedanta), the ultimate pramana, throughout
declares that everything is Brahman and the entire
adhyasta anatma is mithya (false) in nature?

Yes, everything — the entire mithya adhyasta anatma —
1s Brahman. Such statements are ornamental after
gaining Brahmajiiana. But to simply quote these in the
state of ignorance to refute the means that is
indispensable is untimely, premature and disastrous
(Yogavasistha, Utpatti 67-60 and 61). Everything is
indeed Brahman, to the extent that the superimposed
praparica has no independent existence without its
adhisthana (basis) — Brahman. It is an equation of
badha-samanadhikaranyam (juxtaposition with
inherent negation), as seen in the illustration of the
sthanurayam purusah — “‘the post is a man”, a post in
the darkness being mistaken for a thief. In this case, the
basis — post — has to be known directly devoid of the
superimposed entity — the thief. The bhdasyakara says
that the samanddhikaranyam — viz. everything is
Brahman (sarvam Brahma) — is intended for the
dissolution (pravilapanartham) of Creation
(praparica, — Siitrabhasya 1-3-1).” The Sruti statement
—sarvam Brahma — does not intend to confer the status
of nirvikari (changeless) Brahman to the vikari (ever
changing) mithydjagat.

Therefore aparoksa Brahmajiiana should be
free from all the adhyasta. The bhasyakara highlights
this aspect when he says : The means to abide in the true
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nature of atma is verily the withdrawal (nivrtti ) of the
mind from the distinct pluralistic cognitions alien to
atma (B.G.Bh. 18-50). Dvaita jagat and advaita
Brahman cannot be known simultaneously. ‘The
Brahmajniani absorbed in Brahman does not perceive
the jagat, whereas the individual engrossed in the jagat
does not know Brahman, just as a sleeper does not
know dream, and a dreamer knows not sleep’”’.

Sage Vasistha, in considering the nature of
aparoksa Brahmajnana, provides the rationale for this
prerequisite. He states: ‘This too is the unique nature of
tattvajiiana (atmajiiana), namely the ahamkara which
is false (erroneous), having known its true nature,
merges in atma. The complete extinction of seer
(drasta) and seen (drsya) is the highest nirvana
(moksa)’. ‘Drsya with its accompanying friputi is
absent in nirvana (moksa). Moksa is (also) not present
in drsya and triputi. Moksa and drsya / triputi cannot
co-exist, like light and darkness’”. Sage Astavakra
warns : O son ! You may learn or even teach different
sastras many a time. Nevertheless, your mind will not
get absorbed in atma unless you withdraw from all
drsyas’”.
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Suresvaracarya highlights the above fact: a
jnani whose mind is absorbed steadfastly in arma does
not perceive the drsya-jagat®.

From the stand-point of the paramartha
svariipa (true nature) of jagat free from the adhyasta
upadhis of names and forms, the statement
“Everything i1s Brahman” is de jure (a legitimate
statement). But given that the attributes of jagat are
vivid, the statement is not de facto (not founded in
fact). The Pratikadhikarana (Br.Si. 4-1-4) implies this
truth when it says that pratikas (symbols) such as the
sun, mind, space, name etc. with their updadhis of
names and forms cannot be Brahman by themselves,
but are Brahman paramarthatah (in their true nature)
free from adhyasta upadhis. What holds good for a
pratika is true of the entire jagat. The jagat with its
names and forms as it presently obtains is not Brahman
in and of itself. It is so only in its true nature free from
upadhis. A mere repetition of the statement
“Everything 1s Brahman” without Brahmasaksatkara
cannot do away with the need for prapariica-
pravilapana as ameans.

Direct knowledge is true to the thing to be
known. An anthakarana-vrtti not true to the nature of
atma — not free from adhyasta praparica — cannot
remove its ignorance. It should be a replica of arma /
Brahman, i.e. armakara | Brahmakara — free from the
experienced mithya praparica. A mere verbal denial of

A ATEGHTET STICdeT drefd L&l (Geehurarfde)
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adhyasta claiming it to be mithya (apparent) is only a
consolation. Such verbal denial is not capable of
dissolving the adhyasta samsara, which is
anubhavasiddha — established by direct experience.
The termination of the vivid experience of samsara
should also be anubhavasiddha. Problem and solution
have to have the same degree of reality. The absence of
perception of the adhyasta drsya in deep sleep does not
bring the experience of samsara to an end. The root
cause of samsara, viz. the adhyasa of ignorance, is
present in deep sleep. It is not a state entirely free from
adhyasa. Aparoksa Brahmajiiana is not possible
without the direct cognition of afma/Brahman in its
true nature free from the adhyasta drsya praparica.
That is why the bhasyakdara, in concluding the
adhyasabhasya, emphasizes the need to abandon
(prahana) the calamitous adhyasa with its root cause
(videpg. 90).

To explain it differently, when a rope is
mistaken for a snake in the dark, the absence of a snake
can be ascertained only upon direct perception of the
rope, and the consequent non-presence of the snake
under light. The snake or rather the erroneous
impression of a snake concealed the rope. The rope
cannot be known if the snake continues to be perceived
without catching the sight of the actual rope at least
once. The same is true with atma. Atma / Brahman
apparently concealed by the features of the adhyasta
(superimposed) embodiment and by perception is not
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available for direct cognition as ‘I’ in its true nature.” If
atma free from the adhyasta drsya is not directly
appreciated, the superimposed (adhyasta) delusion ‘I
am a samsari’ will persist as a direct experience. In that
case, ‘I am Brahman’ will become a matter of sraddha
(faith) similar to the existence of the heavens and
Vedanta will be reduced to a non-verifiable pramana

ceem —

The yatharthanubhava (experience true to the
nature) of whatever is experienced is the basic
constituent — cardinal essence — of both direct
perception (pratyaksa-jiana) and direct self-
knowledge (aparoksa-jiiana of atma). There cannot be
aparoksa-jiiana (direct self-knowledge) without
atmanubhava/Brahmanubhava (experience
conforming to the true nature of afma/Brahman),
which is the unconditional requirement. Statements
such as ‘I am Brahman’ drawn from the Vedanta-
pramana but simply mouthed without gaining the
vatharthanubhava of dtma/Brahman as
paramananda-svaripa, although supported by a level
of reasoning, at best represent paroksa-jiiana (indirect
knowledge) which cannot destroy the aparoksa
bhrama (directly experienced delusion), ‘I am a

samsari’.

The notion ‘I am a samsari’ 1S a samvit
(caitanya conditioned by an antahkarana-vrtti). This
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samvit 1s subjective knowledge (pratibhasika) during
the period of the ignorance of arma, just like the
knowledge ‘this is silver’ in the example of a sea-shell
mistaken for silver. The existence of the notion ‘I am a
samsari’ cannot be negated without a direct experience
in the form of ‘I am free from sorrowful samsara’. It is
similar to the mistaken impression of the existence of
silver coming to an end through the experience that
what exists is in fact a shell. Sage Vasistha vividly
brings out the principle underlying this phenomenon.
Some contenders object that experience alone cannot
be the basis for the knowledge of the existence of an
entity, as seen in the case of silver which, though
experienced in the sea-shell, is found to be non-
existent. In reply, the principle is enunciated: ‘any
entity whatsoever known internally (subjectively —
pratibhasikataya) by a samvit (by way of an
antahkarana-vrtti) is experienced by it (samvif)
exactly as known, irrespective of the fact that the
knowledge of the entity is true or false. In short, what is
known thus (subjectively), whether true or false, is
established by experience’ (Yogavasistha, Nirvana
uttara, 79-31)". The outcome of this implies that any
deeply rooted erroneous knowledge of an entity, which
1s subjectively experienced (e.g. the notion that ‘I am a
samsari’) cannot be terminated without the correct
experience of that entity.

The distinction between the direct (aparoksa)

71.
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and indirect (paroksa) knowledge of atma is based on
the presence or absence of atrmanubhaval
Brahmanubhava — the unique experience conforming
to the true nature of @tma / Brahman.

THE BHASYAKARA EMPHASIZES TERMINATION
OF ATMANATMADHYASA

It is noteworthy that in the following passages (Gita
Bh. 18-50), the bhasyakara repeatedly emphasizes the need to
eliminate (nivrttih or nirakaranam) of atmandatmadhyasa.

) A HEUEFTERTUNGA: T wE | (To gain the
knowledge of armd, what needs to be accomplished is
only the termination or withdrawal (nivrtti) of all the
superimposed andatmda characterised by name and
form).

11) EICEIIRI TR Wﬁl’ﬁhﬂ{ | (With respect to
Brahmajnana, all that is required is the nirakaranam of
avidyadhyaropana — shutting out of cognition all
superimposed entities effected by ignorance).

i) RIAERASYEAN: T@ ey &R |
(The means to abide in the true nature of arma is verily
the withdrawal of the mind from the distinct pluralistic
cognitions alien to arma).

TERMINATION OF ATMANATMADHYASA 1S
POSSIBLE

Adhydsa 1s sarvaloka-pratyaksa — directly
experienced by one and all. It is anubhavasiddha — established
by experience. The entire adhyasta-drsya-prapaiica
including ajiana which encompasses all antahkaranvrttis or
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the three states of consciousness, 1s anubhavasiddha. Its total
absence — never to return — should also necessarily be
anubhavasiddha. There 1s no rule to the effect that anubhava
(experience) is possible only in the presence of the adhyasta
ahamkara as pramata, anubhavita (experiencer) or jidta
(knower). Nirvikalpa-samadhi, in which the friputi 1s absent,
proves that the absence of the entire adhyasta-prapariica is
experiential. Samadhi by itself is not atmajnana. 1t is one of
the means to prepare the mind to gain Brahmasaksatkara /
aparoksajiiana. Lord Krsna declares that the mind cleansed
by samadhi 1s an indispensable means to gain self-knowledge
when he says:

STTHAT (AT RYTE STT:ahiu) STed (W <)
Y (SUTHA: )...... (B.G./Bh. 6-20).

Tr.  Directly knowing atma through the mind cleansed
(purified) by means of samadhi......

In fact, all experiences are possible due to
anubhavasvaripa atma. Even when the armanatmadhydsa
ends as in the case of a jivanmukta, anubhavasvaripa atma
continues in terms of svaripanubhava, atmanubhava,
Brahmanubhava. This vindicates the following definitions of
moksa.

1) Atma itself free from avidya and its karya (effect) is
moksa (Vedantakalpalatika).

1) Svatmani avasthanam (the abidance in atma) is moksa
(Tai.U.Bh. 1-12; Ke.U. Pada Bh. 2-4).

It cannot be contended that adhydasanivrtti (the
termination of drsya atmandatmdadhyasa) is not possible to
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achieve. It is certainly possible. The different means such as
sadhanacatustaya-sampatti, amanitvadi (B.G. 13-7 to 11),
sravana, manana, nididhyasana, astangayoga or what is
termed as Sraddha-bhakti-dhyanayoga (Kai.U. 1-2) or
adhyatmayogadhigamah (Kt.U. 1-2-12) culminate directly or
indirectly in adhyasanivrtti. Take for instance
adhyatmayogadhigamah.

Itis defined as—

fwdw: yfddee daw: nft wure srearanT:,
T S (WIS, K7.U. Bh. 1-2-12) |

Tr.  The accomplishment (adhigamah) of the absorption of
the mind (samadhanam / samdadhih) in atma through a
total withdrawal of the mind from sense objects
(visayas) is adhyatmayogadhigamah.

Sri Vidyaranya Muni describes
adhyatmayogadhigamah as pratyagatma-samdadhi-praptih —
the achievement of the state of total absorption of the mind in
atma (Jivanmuktiviveka, Ch.-2).

Sage Valmiki, describing jivanmukti to his disciple
Bharadvaja based on his own direct experience, comments on
the need to end the cognition of drsya-jagat or adhyasta-
praparica. ‘O good man, to forget the delusion of this jagat —
experienced just like the (non-existing) blueness of the sky —
such that it is not remembered again is what I consider an
exalted accomplishment. It cannot be experienced without the
knowledge that in reality there is no drsya at all. Even though
drsya is perceived, it is certainly possible to experience its
total absence. The unsurpassed happiness of moksa (pard
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nirvananirvrtih) is born when the mind is cleansed of drsya by
the knowledge (i.e. by the jiana-pramana, atmakaravrtti
directly revealing atma) that it (drsya) does not exist (in the
three periods oftime)’"”, (Yo. Va, Vai, 3-2t0 6).

DEFINITION OF ATMANUBHAVA

In his commentary on the next sitra, the bhasyakara
specifies armanubhava/Brahmanubhava as the culmination
of Brahmajiiana and draws a distinction between the modes of

ceem —

ceen —

defined clearly as ‘I am pure non-dual awareness free from all

sorrows’ (Br.Si.Bh. 4-1-2 ...... TG @A Ha ATl
2fa UW: SIa:). I (arma), being self-evident (svaprakasa;
svayamjyoti), whatever is signified by the term ‘I’—whether in
the state of ignorance or of knowledge, whether in conjunction
with adhyasta objects or not — is necessarily self-evident. So
the experience of ‘I’ persists invariably at all times, whether
true to its nature or otherwise. Total freedom from all sorrows
i1s possible only when the experiential adhyasta anatma,
including ignorance, is completely eliminated (nirakrta,
nivrtta) from one's cognition.

THE RESULT (PHALA) OF BRAHMAVAGATIH

The end result of Brahmavagati is now described:

71.
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Bh.Tr. The direct cognition of Brahman called

Brahmavagati is the highest human
accomplishment because it destroys the entire
samsara and everything that is disastrous in nature,
along with its root cause, avidya. Therefore
Brahman should be inquired into.

Human accomplishments (purusarthas) that are
deemed worthwhile are grouped into four categories :

1) Dharma : Accomplishment of the relative good in
terms of sense-pleasures here and heavenly pleasures
hereafter through the means of scriptural injunctions —
scriptural do's and don'ts.

i1) Artha : Acquisition of assets such as wealth,
possessions etc.

i)  Kama : Fulfilment of desires not proscribed (nisiddha)
by the scriptures.

1v)  Moksa — Liberation : Abidance in one's true nature,
which is forever free from all limitations and sorrows
and is itself limitless happiness.

The purusartha referred to here as moksa is the result
of Brahmavagati, in the face of which all other
accomplishments lose their significance. The Paficapadika
describes Brahmavagati as Brahmarupata-saksatkaranam —
the direct cognition of Brahman in its true nature. Having
expounded on the meaning of the words in the sitra, the
import of the siitra is now pronounced in a tone of command

45

exhorting one to undertake Brahmavicara — the inquiry into
the nature of Brahman. The eligibility of an individual to take
to inquiry having been established by the words ‘atha’ and
‘atal’ of this siitra, Brahmavicara is quite tenable.

BRAHMAN IS LIMITLESS (ANANTA)
HAPPINESS (ANANDA)

Brahmavagati is described as the highest human
accomplishment. But does it not lack happiness, and is not the
seeking of happiness the fundamental urge of all living
beings? This doubt is born of ignorance of Brahman. The
nature of Brahman is simultaneous ever-existence (saf),
knowledge (cit) and happiness (ananda) which is limitless
(ananta). Brahman does not lose its intrinsic nature of sat, cit
and dananda (happiness) only because it is ananta
(Sarvasaropanisat). The ananda (happiness) that is
universally experienced by the jiva in deep sleep or in sense-
pleasure originates from the only primary source of happiness,
viz. atma / Brahman / Bhimda (Kai.U. 15, Ma.U. 5, Br.U. 4-3-
32, Ch.U. 7-23-1). Scriptures use different synonyms for the
word happiness (ananda) to describe the nature of happiness
of Brahman. Some of these are: anandam (Br.U. 3-9-28, 4-3-
32/33; Tai.U. 2-4, 2-7, 3-6), sukham (Ch.U. 7-23-1, Kt.U. 5-
12, Sv.U. 6-12, B.G. 6-21/27), kam (Ch.U. 4-10-4/5), rasah
(Tai. U. 2-7), privam (S.R.U. 58/59). Generally, words such as
ananda and sukham indicate visayananda, the limited sense-
pleasure born of contact with sense objects. But when used to
describe Brahman, these limitations are eliminated by
qualifying ananda etc. with words which specify
limitlessness, eternity and exaltedness. Such words are:
Bhiima (infinite), Brahman, anantam (limitless), sasvatam
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(eternal), atyantikam (endless), parama (primary, best),
uttamam (exalted) etc. Thus unlike visayananda, the words
ananda, sukham etc. used to specify Brahman indicate the
unborn, self-evident (svaprakasa), limitless happiness, the
svariipa of Brahman free from #riputi (Br.U.Bh. 3-9-28, 4-3-
32).

The Taittiriya (2-8/Bh.) and Brhadaranyaka (4-3-
33/Bh.) Upanisads contain an inquiry into the measure of
ananda (happiness — not ananta) enjoyed by beings in
different species of embodiments. The inquiry starts with the
happiness enjoyed by an ideal emperor as the basic unit, with a
hundredfold increase in each successively higher embodiment
upto the highest embodiment, Hiranyagarbha. The counting
stops here. The ananda (happiness) enjoyed in all these
embodiments is akin to a drop in the ocean of happiness that is
Brahman (Br.U. 4-3-32). Thus Brahmananda is limitless
happiness and non-dual in nature which is self-evident in
Brahmavagati. Brahmavagati is therefore the highest human
accomplishment.

BRAHMAVICARA IS VALID

Brahmavicara and its result were elaborated in the
context of the adhyasa of the jagat on Brahman. Nevertheless
a doubt remains, viz., whether Brahman is already known or
unknown by anyone at any time. This topic is broached to
show that Brahman is neither totally unknown nor completely
known, indicating the necessity of Brahmavicara.

and correctly deciphers instructions at every step of the way:. It
certainly takes intelligence and reasoning to decode the
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instructions and take correct decisions along the way.

The sruti too expects the mumuksu to make use of his
intelligence and utilize reasoning to ascertain the purport of its
statements. The condition of a jiva is similar to that of the
person waylaid. Self-ignorance, desires and the results of
actions have robbed him of his own nature, which 1s limitless
happiness, and thrown him into the forest of samsara. When
taught by a compassionate dcarya (teacher) “you are not a
samsart but verily Brahman” (Ch.U. 6-8-7), an individual
capable of ascertaining the purport of this statement can
directly know his own true nature through due reasoning
alone, and not in any other manner.

DIRECT EXPERIENCE (ANUBHAVA) IS
INDISPENSABLE FOR GAINING
BRAHMAJNANA, BUT NOT FOR THE
KNOWLEDGE OF DHARMA

ceen —

nature of the karmakanda portion of the Veda) employs means
of knowledge such as sruti, lingam, vakyam, prakaranam,
sthanam, samakhya alone. Some who have a bias in favour of
purvamimamsa contend that the above means of knowledge
alone are sufficient for gaining Brahmajiiana, because
Brahman, like dharma (karma / relative good), has been
propounded in the Veda. They argue that it is inappropriate to
talk of any other practices such as manana (reflection) and its
accompanying reasoning, nididhyasana (intense
contemplation), or the direct cognition of Brahman
(Brahmasaksatkara) termed as the experience of Brahman
(Brahmanubhava), for the acquisition of Brahmajniana. This
1s incorrect. The modes of gaining (or imparting) knowledge
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ceem — cee A —

Veda-pramana is common. This is now taken up for
clarification.

Here it 1s advisable to have a clear understanding of
what dharma — the relative good — is in the context of the
present discussion. The performance of good actions (karma)
enjoined in the Vedas and the smyrtis yields an adrsta (unseen)
result called punya or dharma. There are two schools of
thought in parvamimamsa, viz. those of Bhatta and
Prabhakara. According to the Bhatta school, sacrifices, acts
of charity and other good works are called dharma in the
primary sense while their result punya is considered dharma
in the secondary or implied sense. According to Prabhakara,
the reverse holds true, where punya is dharma in the primary
sense while sacrifices and the rest are dharma in the implied
sense. Vedanta accepts Bhatta's version in matters of
karmakanda. The bhasyakara therefore considers sacrifices
etc. tobe dharma.

. T AR 39 Yoed: T YH e S |
fhg Ye: QWA W JUWWE IE NI,
EERCIERIEE IER GEISIERE IR R

Bh.Tr.For the inquiry into Brahman, sruti and the rest are
not the only means of knowledge, unlike in the case
of dharmajijiiasa. In addition to sruti (with lingam
etc.), direct experience, (reflection and
contemplation in accordance with sruti ) are (also)
the pramanas as appropriate (to the context
required) because the knowledge of Brahman
culminates in (direct) experience and concerns an
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already existent entity.

In general, sruti, lingam, vakyam, prakaranam,
sthanam and samakhya are means of knowledge considered to
be pramanas for the knowledge of both dharma and Brahman.
In this context, the word sruti does not stand for the Vedas, but
for Vedic passages independent of [inga, vakyam,
prakaranam, sthanam and samakhya. Linga is the capacity to
reveal the meaning of a word. Vakyam (sentence) represents
the syntactical connections between a word and other
appropriate words. The dependence of the principal sentence
on its subsidiary sentences is called prakaranam. The
mapping between a list of entities enumerated in a given
sequence and a corresponding list of related entities that are
also enumerated is sthanam. For example, ten sacrifices such
as Indresti, Agnisti and so on are found in the Vedas ordered in
a definite sequence. Ten mantras are also listed alongside
these ten sacrifices. In such instances, the first mantra is to be
employed for the first sacrifice, and so on. Samakhya stands
for a similarity of names. For example, mantras called
adhvaryava are to be employed for karmas called
adhvaryava.

The bhasya states that anubhavdadayah (experience
etc.) are additional means of knowledge for gaining
Brahmajniana. The word dadi (etc.) in anubhavadayah
signifies manana (reflection) and nididhyasana
(contemplation). Manana includes anumdana (inference).

Anubhava (experience) is Brahmasaksatkara or the
Brahmavagati referred to earlier in the bhdsya on the first
sutra. It is also termed as Brahmanubhava of jivanmuktas —
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liberated here and now even while living. It is the direct
(saksat) experience or cognition of atma / Brahman, where the
knower (pramata) or experiencer (anubhavita) ceases to exist
as an entity along with the pramana which has already served
its purpose (B.G.Bh. 2-69)". This is neither the experience of
an object/being/event in the transient Creation nor any
experience during the waking, dream or deep sleep states. In it
is absent the triputi — in the form of separate entities — the
experiencer, experienced and experience or the knower,
known and knowledge*. It is the experience of atmasvariipa /
Brahmasvariipa in its true nature — totally free from and
independent of all entities superimposed on it which were
hitherto experienced as intrinsic features of atma / Brahman.
Brahmanubhava is unlike the experience of any adhyasta
(superimposed) entity during the state of self-ignorance.
Unlike in the state of ignorance, there is no cognition of
superimposed entities whatsoever.

The experience of afrma / Brahman in its true nature 1s
timeless, wherein the notions of permanence (nityatva) and
transience (anityatva) found in the relative world have lost
their relevance. Even though Brahman is the unborn,
indestructible, ever-existent principle whose nature is self-
evident experience itself, the lasting nature of this experience
during the term of the prarabdha of a jivanmukta depends on
his degree of jriananistha (steadfastness in knowledge). This
seeming limitation in the period of experience of oneself as
Brahman is due to the lingering embodiment, which continues
till the prarabdha karma comes to an end. Such a sense of

P 9T eTerEEwET 9l O JHERdeR: Safd |
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limitation can cease fully only in videhamukti — liberation free
from embodiment.

To believe that no experience of arma / Brahman in its
true nature — totally free from superimposed entities — is
possible because it is already our svariipa (true nature) is to
defy the svayamjyoti (self-luminous principle) sruti (Br.U. 4-
3-9 and 14) and deny the very nature of atma as being ever
anubhava-svaripa synonymous with jrapti-svariipa — the
self-evident principle of experience identical with the
knowledge-principle. Such a misconception can lead to the
wrong conclusion that the nature of arma as anubhava-
svaripa (self-evident experience) is relative to the
superimposed (adhyasta) avidyakarya (the effects of
ignorance) including avidya (self-ignorance) and it ceases to
be of the very nature of experience when they are absent.

Two reasons are advanced in the bhasya for the need
for such an anubhava etc. in accordance with sruti as pramana

ceemn —

1) Brahmajnianasya anubhavavasanatvat : Brahmajniana
culminates in experience. Brahmajiiana 1is only
indirect knowledge (paroksa-jiiana) and not direct
(aparoksa) knowledge until it culminates in
Brahmasaksatkara — the direct experience or cognition
of Brahman.

1) Brahmajnanasya bhiitavastu-visayatvat ca : Brahman
is the ever-existent principle and not an entity yet to
come into existence, and hence always available for
experience unlike entities that are yet to come into
existence (e.g. results of karma) or those which are
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paroksa—not available for direct experience.

To gain liberation, the paroksajiiana born of Sruti
pramana has to culminate in saksatkara (direct experience)
because Brahman — the object of Brahmajiiana — is verily the
ever-existent self-evident ‘I’ (@tma) and its saksatkara is
possible. Manana and nididhydsana are indispensable means
to Brahmasaksatkara.

On the other hand, dharma is something yet to be
performed and produced in the form of a future result (i.e.
sadhya) that is yet to come into existence. What is required for
the anusthana (performance) of dharma in the sense of
scriptural karma (action) is only an ascertainment of the
method of anusthana in accordance with the sruti. Its
experience (anubhava) is not required at the time knowledge
of its method of performance is gained because it is not
possible since the result of the karma has not yet come into
existence.

It would be fallacious to draw an inference that the
knowledge of Brahman does not call for reflection,
contemplation and experience merely because just like
dharma, it is Vedartha (propounded by the Vedas). The reason
(hetu) proposed, viz. ‘because Brahman is propounded by the
Veda’ is not applicable. Dharma does not require to be
experienced, because it is yet to be produced (sa@dhya) and is
therefore unavailable for experience, and not because the
Veda is its pramana. In tarka (logic), a special cause for a
general effect such as ‘dharma is unsuited for experience at
the time its mode of anusthana (performance) is determined’
is called upadhi. This definition of upadhi by logicians is
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different from the word updadhi used in Vedanta. Upadhi in this
context 1s either a special cause for a general effect or a
particular thing which leads to hetvabhasa — the semblance of
reason or what is called a fallacious middle term. In logic,
upadhi is that (e.g. ‘contact of fire with wet fuel’) which
invariably accompanies sadhya (the thing to be proved, e.g.
smoke) whereas it does not do so with respect to sadhanam
(the hetu or the middle term, e.g. fire).”

To clarify, let us consider a specific mode of an
inference: There 1s smoke on the mountain because there is
fire on it. In this inference, ‘contact with the wet fuel’ is the
upadhi. The smoke is due to the contact of fire with wet fuel
and not because of the fire itself. There is no rule that smoke
invariably accompanies fire. For instance, no smoke is
produced through the burning of iron. The upadhi ‘contact
with wet fuel’ leads to the fallacious middle term (hetu)
‘because there is fire on the mountain’ while proving the
presence of smoke on the mountain. Such a wrong inference is
untenable.

The upddhi involving dharma does not apply to
Brahmajiiana. Brahman is the self-evident ever-existing
principle and so is available for experience both in the state of
ignorance with all that is adhyasta (superimposed) on it as
well as on gaining its direct knowledge minus the adhyasta.

In his gloss Paficapadika on the Brahmasiitra bhasya,
Sri Padmapadacarya, a direct disciple of the bhasyakara, cites
the following general rule while commenting on this portion.
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Ia:l  —gauTe
Tr. ‘Experience is possible in the case of an already

existing entity, because of which the desire to know it
ends with its experience’.

This rule draws the contrast between the modes of

cse = coe =

even though their pramana (the means of knowledge) is one
and the same, the Veda. Experience is not possible in

csem = csem =

Further, the Paficapadika lays down a contrary proposition as
an introduction to the bhasya passage that follows now:

Contrary proposition : ‘Complete knowledge to the

coem =

pramana of the sruti without experience. It does not require
even an iota of reasoning. The same should be applicable to

csem =

co e~ =

the bhasya draws the distinction between the two’.”
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Bh.Tr. Experience is not required in the matter of the

vaidika karma (actions) to be performed (or whose
results are yet to come into existence) because sruti,
linga and others alone serve as the means of
knowledge; (after knowledge of their mode of
performance) actual implementation depends on
the effort (or will) of the individual. (For instance) it
is possible to perform worldly or Vedic action,
refrain from doing so, or to perform them in
another manner. As for example, a person may take
a horse, proceed by foot, or not travel (at all). So also
‘takes the sixteenth cup called sodasi in the atiratra
sacrifice’, or ‘does not take the sodast in the atiratra
sacrifice’, ‘performs the sacrifice after sunrise,’
‘performs the sacrifice before sunrise’. Thus
injunction (vidhi), prohibition (pratisedha),
alternative (vikalpa), general rule (utsarga), and
exception (apavada) are applicable in the case of
dharma (the karma to be performed). But an
existent entity is not subject to options such as, ‘it is
of such kind’, ‘it is not of such kind’, or ‘it is’, ‘it is
not’, because such an array of possibilities depends
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on the notion (or will) of the individual. The
knowledge of the true nature of a thing does not
depend on the vagaries of the human intellect but
depends on the thing itself. In a lone post, (the
variegated notions that) it is a post, a man or
something else cannot be its true knowledge. In the
same (post, the notion) ‘it is a man or anything else’
is a misapprehension; ‘it is verily a post’ is its true
knowledge because it is in accordance with the
entity. Thus the correctness of the knowledge of an
existent entity depends on that entity. This being the
case, the knowledge of Brahman also depends on
the entity (viz. Brahman) because it pertains to an
existent entity (viz. Brahman).

The sruti with its auxiliaries alone is sufficient as a
pramana to know dharma or kartavya (the things to be done);
experience 1s not required. The accomplishment of dharma
depends on the efforts of the individual. Therefore, sruti, linga
and others alone are the means of knowledge. If Brahman is
considered similar to dharma in its nature, all things
applicable to dharma such as ‘a thing produced by actions
(krtisadhya), injunction (vidhi), prohibition (nisedha), option
(vikalpa), general rule (utsarga) and exception (apavada)’
will be equally applicable to Brahman. The bAdsya proves that
this cannot hold good. To begin with, the optional nature of
dharma 1s brought out in the passages from yatha asvena
gacchati (‘as one rides a horse’) to the everyday illustration of
reaching one's destination by employing different means of
transport. Thereafter, the mode of performance of dharma
with options and alternatives as laid down in the Veda is
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explained in the phrases tathda atiratre (‘so also in the atiratra
sacrifice’) etc. Vidhi is a scriptural injunction to do something,
for example, ‘one should perform sacrifice’. Nisedha is a
prohibition exhorting an individual to desist from harmful,
undesirable things; as for instance ‘do not drink liquor’. There
are different kinds of vikalpa (option) declared in the
scripture. ‘Grains of either rice (vrihi) or barley (yava) can be
offered’ is an instance of an alternate means. ‘Taking or not
taking the sodasi in atiratra sacrifice’ is an instance of
alternate means depending on the will of the individual, a
volitional option. ‘Performance of sacrifice before or after
sunrise’ 1s an option based on time of performance. ‘Offer the
oblation in the @havaniya fire’ is utsarga — a general rule.
‘Offer the oblation at every foot of the horse’ is apavada — an
exception to a general rule.

The applicability of all these to Brahman is refuted in
the bhdasya starting with ‘na tu vastu evam’ (‘but an existing
thing is not subject to options’) up to bhiitavastu-visayatvat
(‘because Brahman pertains to an existing thing’). ‘Is this
thing of such-and-such kind or not of such-and-such kind?’ “Is
itapotor is it cloth?’ These are doubts about its nature. ‘Does
it exist or not’ is a doubt regarding its very existence. Some
may argue that different schools of thought entertain various
notions about the nature of @rmda and express doubts about its
existence or non-existence. In answer, it is stated that all
vikalpanah (the variety of possibilities, notions and
alternatives) are born of the human intellect giving rise to
doubts and erroneous concepts at the mental level. These
(vikalpandh) are not valid knowledge.

Dharma, on the other hand, can be practised as laid
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down in the scriptures to the extent of one's knowledge
thereof. Therefore, all alternatives and possibilities based on
the scripture that depend on the human intellect are indeed
valid knowledge in their own context. The same norm cannot
be applied to Brahman, because knowledge of an existent
entity is not governed by the human intellect. It depends on the
entity itself and is determined by the entity. If birth of the
knowledge of an existent entity were to depend on the human
intellect just as it does for actions to be accomplished, all
doubts and alternatives about the existent entity would
become available in reality, since such knowledge would
correspond to the entity to be known, which is not the case.
But the knowledge of an existent entity is not dependent on the
human intellect; on the contrary, it is imparted by valid means
of knowledge in accordance with the nature of the entity to be
known. The nature of a given entity always remains the same.
Therefore, only the knowledge of a given entity conforming to
its nature alone is valid knowledge, while all remaining
alternatives not in conformity with the true nature of the entity
are clearly erroneous. This is explained by the illustration of a
post. Once ascertained to be a post, all other notions about it
get falsified.

Knowledge in conformity with an entity is its correct
knowledge whilst all else conjectured by the human intellect
at variance from its true nature is false knowledge. The
validity of the knowledge of an existent entity depends on its
conformity with the entity. This is a rule applicable to the
knowledge of all existing entities. Brahman cannot be an
exception. Brahmajiiana is about an existing entity, like
knowledge of a post. Therefore knowledge in conformity with
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Brahman alone is correct knowledge and does not depend on
notions conjured up by the human intellect. Options and
alternatives regarding things to be produced (sadhya) depend
on notions of the human intellect while it is not so in the case of
an existing entity. In view of such a distinction, the mode of
gaining the knowledge of Brahman and dharma cannot be
similar. This proves the necessity of manana, nididhydasana
and saksat Brahmanubhava for gaining Brahmajriana.

Thus there i1s an essential difference between

ce e~ — cee N —

ceem —

knowledge) and lays down the vidhis, pratisedhas etc. for
obtaining specific results. These results are something yet to
come into existence and do not exist at the time of anusthana —
the performance of karmas. Therefore, no other means is
available to verify the truth of these statements except
sraddha (attitude of trust) in sruti. But Vedanta sruti unfolds
Brahman, an already existing entity which does not depend on
human will or endeavour. Therefore there are roles for other
means in gaining Brahmajiiana besides sraddha. 1t is for this
reason that there is room for means such as manana with its
concomitant anumana, nididhyasana and Brahmasaksatkara

ceem —

Two important texts, viz. Panicapadika and Vivarana-
prameya-sangraha, further corroborate the need for
experience and reasoning in gaining Brahmajnana.

In the following paragraphs, it is important to keep in
mind that though the Veda is the common pramana for the
knowledge of both Brahman and dharma, there is a distinction
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in their avabodhana-prakara — their modes of gaining (or

imparting) knowledge.

ANUBHAVA (EXPERIENCE) AND REASONING
ARE INDISPENSABLE IN GAINING
BRAHMAJNANA -PANCAPADIKA

In commenting on this bhdsya portion, Sri

Padmapadacarya justifies the indispensability of experience

and reasoning for gaining Brahmajiiana.
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How (is it that an enjoined karma — Vedic action —to be

performed and a result to be obtained as a result of
action, i.e. kartavya /| sadhya, do not require
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Ans:

Q:

Ans:

experience)?

The karma to be performed and the result to be
accomplished are non-existent at the time of gaining
knowledge of the mode of performance of the action,
since the action or result is either yet to be performed or
accomplished. Therefore no experience is required
simply because it is not possible; however, in the case
of Brahmajiiana, Brahman is ever-existent and
available for experience.

Brahman may be ever-existent and available for
experience. Nonetheless, why 1is its experience
required, especially if its nature itself is experience —
anubhava?)

Brahman is experienced erroneously (as a samsari,
which it is not). Right knowledge (understanding/
grasp) obtained through the sruti alone cannot end the
delusion without Brahmasaksatkara — the direct
experience of Brahman (which alone eliminates the
obstruction of ignorance). The delusion of one moon
mistakenly appearing as two (when one's sight is
obstructed by a finger held before the eyes) vanishes
only when the obstruction is eliminated.

In comparing the modes of gaining knowledge
of (a) the means of producing something (viz. dharma)
and (b) something pre-existing (viz. Brahman), it
cannot be said that there is similarity between the two
merely because the means of gaining knowledge, the
pramana, is the same in both cases. (Dharma 1is
something produced in accordance with notions of
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individual human will, based on one's choices.) If the
mode of gaining knowledge were similar in both cases,
the ever-existing entity (viz., Brahman) would also be
reduced to something produced in accordance with the
notions of the individual human will. Furthermore, the
various alternatives based on injunction (vidhi),
prohibition (nisedha), alternative (vikalpa), synthesis
(samuccaya), general rule (utsarga), exception
(apavada), contradiction (badha), addition
(abhyuccaya) etc. would become applicable to the pre-
existing entity as well. This would be incorrect in the
case of a pre-existing entity, since the contingency
could arise that the entity becomes featureless (i.e. not
possessing any specific feature) (because the features
of the entity would be shaped by the notions ascribed to
itby any given individual).

(Thus in determining the nature of an entity, for
example, the post cited in the bhdsya), the various
options considered, namely whether it is a post, a man
or something else, do not constitute correct knowledge,
whereas the various options regarding the oblations
made in a sacrifice do constitute correct knowledge in
spite of the wvariety of options. The correct
ascertainment of an object which corresponds to the
true nature of the object (for example, the post is a post)
1s correct knowledge because knowledge of an existing
entity depends on the nature of the entity, whereas the
true nature of an entity does not depend on its
knowledge.

If the true nature of an entity were to depend on
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the knowledge of the entity, a sea-shell mistaken to be
silver would turn into actual silver.

On the other hand, the knowledge of an action to
be performed (as stated in the sruti) can be correct
knowledge even if there is contrariety in the statement
of sruti. This can be seen in statements such as ‘O
Gautama, woman is verily fire’ (i.e. look upon woman
as fire in the upasana called Paricagni vidya Ch.U. 5-8-
1 and Br.U. 6-2-13).

This being so (i.e. since knowledge depends on
the nature of an entity, but the nature of an entity does
not depend on its knowledge), the knowledge of
Brahman also depends on the entity (viz. Brahman)
alone because it is about an entity that is pre-existing.
Therefore, the corroboration provided by reasoning
(yukti) and the requirement of experience (anubhava)
are proved (by way of this passage) as pramana in the
case of Brahmajiiana, but not in the other (case of
dharma— kartavya/sadhya)’.

ANUBHAVA AND REASONING ARE
INDISPENSABLE FOR GAINING
BRAHMAJNANA — VIVARANA-PRAMEYA -
SANGRAHA

Commenting on the same portion of the bhdsya in his
Vivarana-prameya-sangraha, Sri Vidyaranya Muni also
asserts the necessity of anubhava and reasoning in order to
gain Brahmajriana. He also defines Brahmanubhava.

JFATHAIRT TRl SofaaT | Jaeauer
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—RaorETE:
‘Reasoning (yukti ) and experience are also required to
know Brahman. The need for reasoning was proved in
the earlier portion (of the Vivarana-prameya-
sangraha). A specific type of antahkaranavrtti (viz.
Brahmakaravrtti or akhandakaravrtti that is in
conformity with Brahman), which produces
Brahmasaksdatkara —the direct experience or cognition
of Brahman, is called anubhava. The desire to gain
Brahmajnana cannot come to an end without
Brahmasaksatkara. It is not correct to suppose that the
true nature of Brahman (devoid of the superimposed
nama-ripatmaka jagat) is something unsuited to
experience, because Brahman is a pre-existing entity
like a pot, available for experience.

It may be argued that since disputed Vedantic
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sentences which ascertain Brahman are Vedic
sentences having the status of a pramana, they are
similar to Vedic sentences that reveal dharma and
therefore produce knowledge culminating in the result
(viz. liberation) independent of experience
(Brahmanubhava).

The reply: This inference is not correct. This inference
1s defective due to the upadhi — “dharma as something
unfit to experience”. (An upadhi, as seen earlier, is
something that leads to a fallacious Aetu, or middle
term). Dharma — being something to be accomplished
by the performance (anusthana) of actions (karma) —1s
not available for experience before the actual
anusthana, that is to say, at the time the meaning of the
sruti sentence that imparts knowledge of the anusthana
1s understood. And Vedic karma can be performed
without experience by understanding the meaning of
sruti sentences. Therefore the experience of dharma is
not necessary. ......... The foregoing proves that the
ever-existent Brahman, totally distinct from dharma,
requires reasoning and experience to gain its
knowledge’.

In short, an experience conforming to the true nature of
Brahman / atma is indispensable for gaining Brahmajiiana.
The experience of atma in its true nature — not one mixed with
adhyasta entities as in the state of ignorance — is the basic
constituent (avibhdajya-ghataka) of aparoksajiiana (direct
self-knowledge). Otherwise, knowledge is paroksa — indirect.
The experience of dharma 1s not possible at the time of
gaining knowledge of its anusthana or at the time of the actual
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anusthana because dharma is yet to be born. Things already
existent are available for experience. The knowledge of
directly perceptible entities (i.e.pratyaksa) and aparoksa
vastu necessarily requires yatharthanubhava — an experience
true to the nature of the entity. The desire to know an existing
entity can come to an end only when yatharthanubhava is
gained. The knowledge of Brahman, the only ever-existing
entity, i1s no exception to this rule. Direct knowledge
(aparoksajiiana) necessarily requires such experience,
whereas indirect knowledge (paroksajiiana) does not. Though
the Veda is the common pramana for the knowledge of both
Brahman and dharma, there 1s a distinction in their
avabodhana-prakara, their modes of imparting knowledge.
Being in conformity with the entity, knowledge depends on
the entity and not on human notions; but a given entity does
not depend on either knowledge or the pramana. The
sadhana-catustaya-sampatti suggested by the word 'atha' in
the first Brahmasiitra becomes highly relevant in the context
of Brahmanubhava. An individual lacking in sadhana-
catustaya-sampatti, cittasuddhi (purity of mind) and
cittanaiscalya (steadiness of mind) cannot hope to get
Brahmanubhava in spite of being exposed to sravana. All that
paroksajiiana needs is sraddha in the sruti and an average
intelligence.

By worldly standards, stray pieces of information can
easily pass off as knowledge. Lest one thinks so, the
bhasyakara defines Brahmajiiana as that which culminates in
anubhava. Brahmajiiana 1s not rambling semantics. It is
imperative that mumuksus first understand the svariipa (exact
nature) of atmajnana/ Brahmajiiana.
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ABIDANCE IN THE APAROKSA-JNANA (DIRECT
COGNITION) OF ATMA 1S A STATE OF
NIRVIKALPA (NON-DUAL) EXPERIENCE

The direct cognition of atma is a distinct experience. It
is free from the experience of the perceptible Creation (drsya-
prapariica) superimposed (adhyasta) on Brahman. There are
no friputis in that state. It is the nirvikalpa (non-dual)
homogeneous experience of cit and cit alone. This was seen in
the context of the akhandakara-vrtti. One should bear in mind
that the knowledge of arma qualified by the experience of
adhyasta upadhis or visayas is by no means the cognition of
aparoksa atma in its true nature. Obviously it is not direct
atmajnana.

This can be further verified by comparing the nature of
knowledge in the case of pratyaksa (direct perception) and in
the case of aparoksa atma. A perceptible object (indriya-
pratyaksa) and atma are both directly available for knowing.
Their knowledge is as true as the thing to be known. In both
cases, the pramanajanya-vrtti must conform exactly to the
thing to be known. Theoretically, according to Vedanta,
knowledge (jrianam) is caitanya in the sense of the cidabhasa
in the tattadakara-vrtti — the thought corresponding to either
the perceptible object to be known or arma. But for practical
purposes, it is the tattadakara-vrtti itself that is taken as
knowledge. Atma is nirvikalpa (non-dual), nirvisaya /
nirupadhika (free from all superimposed drsyas),
praparicopasama (free from Creation). In short, it is free from
self-ignorance and the resultant adhyasta entities. The
atmakara-vrtti must therefore also be a replica of atma. The
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make-up of antahkarana is such that it can conform to the
nature of @tma in the form of an armakara-vrtti (B.G.Bh. 18-
50)". Such an atmakara-vrtti true to the nature of atma alone
can end the ignorance of arma. The ignorance of atma cannot
end in any other way. This vrtti reveals the Sodhita
(nirupadhika) tvam pada (you the jiva in reality). Due to the
anubhava-svariupatva of atma it is necessarily a direct
experience of the tvam pada in its true nature free from
upadhis. The cognition of the sodhita tvam pada cannot
communicate by itself that it is Brahmasvaripa. It is the
pramana, the mahavakya that has to point out that it (the frvam
pada) is Brahman. However, the mahavakya pramana ‘tat
tvamasi’ (you are Brahman) will not operate unless the sodhita
(nirupadhika) tvam 1is directly cognised. Without this
cognition, the mahavakya will be akin to introducing a person
to a schizophrenic whose basic perception of the person being
introduced 1s already distorted. The equation of the
mahavakya points out that tat and tvam are identical. This will
hold good only if fvam 1s cognized in its true nature. The tvam
(you) as it obtains now, namely a samsari identified with its
upadhis, cannot by itself'be tat pada — Brahman.

The Ssodhita (nirupdadhika) tvam revealed by the
atmakara-vrtti 1s an exact replica of arma which is nirvikalpa
(non-dual — free from the triputi of jiiata, jiiana™® and jiieya).
Atma is the only self-revealing or self-experiencing
(anubhava-svariipa) principle, whether the individual is an
ajiiant or a jiani. During the state of ignorance, all adhyasta
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entities are experienced in the presence of anubhava-svariipa
atma. The ever-existing anubhava-svariipa atmda continues
even when the entire adhyasta prapaiica is ended from
cognition. What remains is the experience of atma unqualified
by all that is adhyasta, including the pramata and ahamkara.
It is from this point that the bhasyakara emphasises the need to
end the entire adhyasta in order to gain atmajiiana (B.G.Bh.
18-50)". The ever-existent aparoksa (self-revealing), dtma is
always available for direct cognition / experience in its true
nature provided the obstructions that deny atmanubhava —
namely, adhyasta entities along with their cause — are
eliminated. The armakara-vrtti (also an adhyasta) too gets
terminated in jrigna-nistha. What remains then is anubhava-
svaripa atma / Brahman alone. This also explains why
Vedanta insists on the development of a suddha (nirvisaya —
pure) and niscala (steady) antahkarana through means such
as sadhana-catustaya sampatti, karmayoga and upasand.

THE MEANS PROVE THAT BRAHMAJNANA IS A
NIRVIKALPA STATE

The Upanisads and the Bhagavadgita define means to
gain atmajiiana/Brahmajiiana, and these means make it
amply clear that atrmanubhava-Brahmanubhava is nirvikalpa
in nature. These and such other means including sadhana-
catustaya sampatti would be requisites totally uncalled for if a
mere understanding of Vedanta itself were aparoksa
Brahmajiiana. Let us look at some excerpts from the
Upanisads and the Bhagavadgita.
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‘Some yogis directly cognise atma in their highly
purified intellect (antahkarana) by means of dhyana’
(B.G.13-24).

To accomplish dhyana (meditation — atmacintana), the
senses need to be totally withdrawn from their sense-
pursuits. They are made to abide in the mind. The mind
1s withdrawn from all its (usual) functions and made
absorbed in atma by single pointed cintanam
(thinking). Dhyana (here) stands for the uninterrupted
flow of the armakara-vrtti like the flow of oil (when
poured from one vessel to another) — (B.G.Bh. 13-24).

The description of yoga (dhyana or the absorption of
mind in @tma) in the sixth chapter of the Bhagavadgita
brings out facets of the state of mind of the yogi above.

a) Aperson who succeeds in accomplishing yoga (i.e.
yvogariudhah) is sarvasankalpa-sannydsi—one who
has relinquished all desires for things here and
hereafter along with their means (B.G. 6-4).

b) The mind of an accomplished yogi which is
absorbed in atma resembles the steady flame of a
lamp in a windless place (B.G. 6-19). It has no
cognition other than that of arma, and therefore no
other vritis.

¢) The mind of a yogi is niruddham — free from all its
functions (sarvatah nivarita-pracaram, B.G. Bh. 6-
20),1.e. 1t1s free from vrttis (B.G. 6-20).

The person in that state of yoga delights in atma by
directly knowing it through the means termed
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d)

atmanda — through the mind highly purified by
samdadhi (samadhi-parisuddhena antahkaranena —
B.G. 6-20; B.G.Bh. 6-20).

The Brahmabhiitah (one who has gained Brahman
1.e. a jivanmukta) knows me (Bhagavan) precisely
by knowing ‘how great’ (yavan) and ‘who’ (yah) 1
am in reality (tatvatah) through bhakti
(characterised by atmajriana), (B.G. 18-55). Here,
yavan stands for saguna Brahman with the entire
expanse of wupadhis (i.e. updadhikrta-
vistarabhedah), while yah refers to nirguna
Brahman free from all that is superimposed (i.e.
vidhvasta-sarva-upadhibhedah — B.G. Bh. 18-55).
This shows that the direct knowledge of Brahman
free from all updadhis, which has to be nirvikalpa, 1s
indispensable. That alone can be the knowledge of
the transcendent (nirupadhika) Brahman in its true
nature. Sruti declarations such as ‘sarvam Brahma’
only reveal the immanent (sarvavyapi) nature of
Brahman as the basis (adhisthana) of the entire
adhyasta jagat. The jagat has no independent
existence apart from Brahman. Such sruti
statements do not intend to confer the status of
nirvikari (changeless) Brahman on the vikari (ever-
changing) jagat. The samanadhikaranyam viz.
everything is Brahman (sarvam Brahma) is used
only for the sake of dissolving Creation —
prapanica-pravilapanartham (Br.Su. Bh. 1-3-1).
This was already seen in the context of
Brahmavagati. The principle is: though the jagat is
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non-different (ananya) from Brahman on account
of the cause-effect relation between the two, the
true nature of jagat is Brahman but the true nature
of Brahman is not jagat (Br.Si. Bh. 2-1-9)".
Brahmajiiana must necessarily be true to the nature
of nirguna Brahman — totally free from the
adhyasta prapaiica (i.e. vidhavastha-sarva-
upadhibheda).

The Kathopanisat (1-2-12) states that the
accomplishment of adhyatmayoga is the means to
know atma directly. This is defined as making the
mind absorbed in atma after withdrawing it from
visayas — sense objects (Kt.U.Bh. 1-2-12). In his
Jivanmuktiviveka, Vidyaranya Muni describes
adhyatmayoga as pratyagatma-samadhih.

Aviveki (prajiiah) has to withdraw the senses from
their objects and absorb them into the mind. The
mind has to be withdrawn from its function and
absorbed into the intellect (buddhi ). The buddhi
has to be absorbed into Hiranyagarbha (wielder of
the macrocosmic buddhi). That is to say, the
individual buddhi should be made as pure as
Hiranyagarbha's. Finally, such a prepared buddhi
has to be absorbed in santa atma — atma free from
all specific cognitions (sarva-visesa
prastamitaripe, Kt.U. 1-3-13, and its bhdsya).

g) Atma is known through the means of hrt-manit

I AU HEHRUE: HEE SR A SO AT
USRS (7., :-2-2%) Sfaaeam: | (BrSi.Bh. 2-1-9)
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(Kt.U. 2-3-9). Hrt-manit 1s avikalpayitri buddhi
(nirvikalpa buddhi), the buddhi that ceases to
indulge in vikalpa (duality) (Kt.U. Bh. 2-3-9).

That hrt-manit is gained when all the senses remain
withdrawn from their sense objects, the mind no
longer indulges in its function, and the intellect
does not take to its function (Kz. U. 2-3-10).

The above state of the senses, mind and intellect 1s
termed yoga (Kt.U. 2-3-11). Atma free from all
adhyasta entities, namely self-ignorance along
with its effects (i.e. avidyadhyaropana-varjitah),
abiding in its true nature (svaripa-pratisthah) is
directly known in that state (K¢. U.Bh. 2-3-11) ”.

The above passages clearly demonstrate that
Brahmanubhava or Brahmajiiana is nirvikalpa. It s a state of
the antahkarana. Atmajiiana is a manodharma — a disposition
of mind (antahkarana — Ribhu-Gita)." Atma does not assume
any states whatsoever. It is non-dual and changeless. It is the
same all the time. The perception of a rope mistaken for a
snake 1is not a correct perception of the rope in its true nature.
However, whether known correctly or mistakenly, the rope
remains unchanged, it is the perception that changes. It is the
deluded perceiver who exhibits states of ignorance and
knowledge, and not the rope. Identified with the gross, subtle
and causal bodies, the jiva has to begin the pursuit of gaining

7 qt gy T Rt | (#3, 2-3-22)
T f srawemat srfdameriaur afsfarasuyfs: s (7 yreR)|
~ HEHTE, 3-3-22

ot foreRe e, 6" Amsa, Ch. 32, verse 12 - The Ribhu-Gita.
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self-knowledge from its present sopadhika state. Buddhi is the
means to gain this knowledge. As seen earlier, steadfastness of
the atmakara-vrtti /| Brahmakara-vrtti 1s indispensable.
Obviously, it is a state of antahkarana. The Kathopanisat (2-
3-11) calls it yoga. Lord Krsna describes it as both Brahmi
sthitih (the state of abidance in Brahman — B.G. 2-72) and
yoga (B.G. Ch. 6). This is Brahmavagatih, Brahma-
saksatkara or Brahmanubhava. Anything short of this
saksatkara s not the aparoksajiiana of Brahman. Atbest it can
be paroksajiiana or youktika-jiiana (knowledge gained
through reasoning). Direct self-knowledge (aparoksa
Brahmajnana) is not verbosity or a play of words.

The indispensability of gaining Brahmanubhava /
atmanubhava is evident from the following sruti passages:

‘Where is there delusion and grief for one whose mind
i1s engaged in his own true nature to the point of
experience (anubhava-paryanta buddhih) (and) who
sees the identity of his own self and Brahman in
accordance with the sSastra-scriptures?’
(Varahopanisat 4-4-3).

‘In vain does the ignorant fool rejoice in Brahman
without its experience, akin to enjoying fruits on a
branch that is reflected (in a lake)’ (Maitreyopanisat 2-
23).

THE NATURE OF VEDANTA PRAMANA

Sentiments, biased views and rambling semantics have
no role in gaining knowledge. This is all the more so in the
acquisition of Brahmajiiana. Wise counsel states: A rational
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statement uttered even by a child is worthy of acceptance, an
irrational statement by even Brahma — one of the Trinity —
should be discarded like a blade of grass. (Yogavasistha 2-18-
3).81

Earlier, we had taken a look at the contention that since
Vedanta is a Vedic pramana similar to the pramana which
reveals dharma, the experience is not necessary for
Brahmajnana, and had seen the fallacy in this contention. The
contention was also refuted by the Paricapadika and the
Vivarana-prameya-sangraha. Lest such doubts recur, let us
understand the nature of the Vedanta pramana fully,
especially with respect to the nature of self-knowledge,
whether experiential or non-experiential.

Knowledge is defined as -

F  THIUST AT fasd < (eI g 3-2-21) |

Tr.  Direct knowledge of an entity is born of pramana and
has as its object the true nature of the entity (known,
yathabhiita-visayam, Br.Si. Bh. 3-2-21).

Knowledge 1s said to be both vastutantram
(vastvadhinam) — dependent on the entity to be known — and
pramanatantram (dependent on its pramdana). That
knowledge of an entity is vastutantram is evident from the
tattadakara-vrtti (a thought conforming to the true nature of
an entity) required to gain direct knowledge of an entity.
Therefore, the nature of such knowledge is governed by the
actual nature of an entity. Hence direct knowledge must be

¥ IfhgHEUCd IO e |
ST TSN TS 1| (FTaTfs: 2-18-3)
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true to the nature of an entity. Accordingly, whether such
knowledge is experiential or not is determined by the entity to
be known and not by its pramana.

In the case of entities that are pratyaksa and aparoksa it
is the role of pramana to produce knowledge true to the nature
of the entity. Therefore, knowledge is said to be
pramanatantram (dependent on the pramana). But the
pramana does not determine the nature of knowledge. On the
contrary, the type of pramana employed depends on the nature
of the entity. The bhdsyakara points this out in the Katha-
bhasya, when he states, ‘senses (indriyas) are made by sense
objects to reveal themselves’ (K¢.U.Bh. 1-3-10). The pramana
reveals the prameya (the entity to be known) exactly as it is
(OO =1 QT 9aH | Br:Sii. Bh. 1-1-4). The pramana is
not influenced by erroneous projections or by the will of the
pramata (knower).

The Veda is svatah-pramana — A self-proved or self-
evident pramdna. This means that the prama (knowledge)
produced by it is not required to be validated by any other
pramana. The pramd born of the Veda is valid in and of itself.
Even this fact does not signify that all knowledge produced by
the Veda is non-experiential. As shown earlier, it is the entity
that determines the nature of knowledge — namely, whether
knowledge is experiential or not. An understanding of the
origins of svatah-pramanyam (status of being a self-proved
pramana) of the Veda can provide more clarity in this respect.

The source of the concept of svatah-pramanyam can be

traced to the autpattika-siitra (VARG — Jai.si. 1-1-5).
The context is as follows. The first Jaiminisiitra exhorts those

77

who have completed the study of the Vedas to inquire into the
nature of dharma (also adharma — Jai.sii. 1-1-1). The question
arises: what is dharma? This 1s answered in the second sitra.
Dharma 1s that which procures all that is good in life in
keeping with vidhis (codand) — Vedic injunctions that prompt
one to take to karma (Jai.sii. 1-1-2). The third siitra examines
the pramana (means of knowledge) of dharma characterised
by vidhi (codana) — (Jai.sii. 1-1-3). The fourth sitra rules out
the possibility of direct perception (pratyaksa) as a pramana
for dharma because pratyaksa operates only with respect to
existing objects which come in contact with the indriyas
(senses) whereas dharma is imperceptible (Jai.si. 1-1-4).

A doubt arises at this juncture: is it possible that
dharma 1s non-existent because it is imperceptible? No, it is
not. The fifth sitra defines the pramana for dharma and how it
operates. It states: ‘The relation of a word (sabda) to its
meaning is autpattika — natural (svabhavika) or everlasting
(nityah). Upadesah — the teaching of codanda (vidhi — Vedic
injunction) —is the pramana for dharma. Codandi s foolproof.
Therefore codand is the pramana for things that are adrsta —
yet to be produced or imperceptible. According to Acarya
Badarayana (too), it does not need any other (pramana) — it is
self-proved’ (Jai.si. 1-1-5).

Incidentally, reference is made to Acarya Badarayana
(sage Vyasa) in the siitra not to refute the mimamsa doctrine
but from a sense of adoration. According to the first
interpretation of Brahmasitra (1-1-3) ‘Sastrayonitvat’,
Brahman — as the cause of the Vedas — is proved to be
omniscient (sarvajiia). Therefore there cannot be any error
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whatsoever in the Vedas.

The meaning of the Vedic word (sabda) i1s natural
(svabhavika) or everlasting (nitya), namely the said meaning
need not be validated by any other pramdana. Brahmasiitra (1-
3-28) mentions that Creation (jagat) consisting of presiding
deities etc. (devatadi) is born of Vedic words in the sense that
the jagat 1s revealed by them in the form of word-meanings.
Though the individual entities specified by the words are born,
their species (akrti or jati) are nitya. The deities Indra, Rudra
and others are also nifya in terms of species. Therefore the
word and its meaning are natural and everlasting. The unique
features of these deities are revealed by portions of the Vedas
such as mantra and arthavada. The words Indra, Rudra etc.
also stand for the offices or posts that these deities occupy. It is
in this sense too that the word and its meaning are natural and
everlasting. The statement “the Creation is born of words”
does not mean that words constitute the material cause of
jagat, as Brahman is. It means the vyavahara (dealings) of
words and their clearly perceptible meaning is possible
provided words are always connected to their meanings as
species (Br.Si. Bh. 1-3-28).

The autpattika siitra describes the pramana of dharma
which is imperceptible, yet to be produced, and non-verifiable
at the time of gaining its knowledge. In contrast to dharma,
Brahman is ever-existing and aparoksa — indeed the constant
experience of ‘I’. The Vedanta pramana is verifiable, unlike
the pramana of dharma as means to heaven. The autpattika
sitra does not postulate a rule that all knowledge born of
Vedic pramana is non-experiential. As seen already, the
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nature of knowledge — whether experiential or non-
experiential — is governed by the nature of the thing to be
known and not by the pramana. Atmanubhava
/Brahmanubhava is the very nature of direct self-knowledge
(aparoksa-atmajnana). 1t is pramana-phala — the result
produced by the pramdana. 1t is not some extraneous factor
employed to authenticate atmajiiana. Svatah-pramanyam of
Vedanta affirms the validity of such knowledge.

According to Vedanta, all six pramanas accepted by it
have svatah-pramanyam, including sabda (dgama — the
Veda). What is indispensable are defect-free samagris — the
essential factors that are required for the pramana to operate.
The prama resulting from the use of any of these accepted
pramanas 1s necessarily valid provided the samagris are
defect-free, otherwise the pramana fails to function. For
example, the direct perception of the form of an object is
authentic if the eyes are healthy, the light is sufficient, the
mind backs the eyes and the object is within the range of sight.
Vedanta-paribhasd — the standard book on the categories of
Vedanta — describes the svatah-pramanyam of all six
pramanas after concluding its discussion on anupalabdhi
pramana.

Svatah-pramanyam — the status of being a self-proved
or self-evident pramana — is not a criterion that dictates that
knowledge imparted by the pramana is non-experiential. If it
were so, pratyaksa-jiiana (direct perception) — which is
gained by the pratyaksa svatah-pramana would be non-
experiential. That is contrary to universal experience. Direct
perception is experiential.
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To say that svatah-pramanyam signifies total
independence of the pramanas is not correct. First of all,
pramanas depend on appropriate, defect-free samagris.
Moreover, anumana, arthapatti, upamd, anupalabdhi and
sabda (the Veda) depend on pratyaksa, which is termed the
Jjyestha pramana—the first or the chief pramana.

The nature of the Vedanta pramana is such that on
producing direct self-knowledge, it ends the pramata and
itself ceases to exist as a pramana. It is like a pramana in
dream losing its status as a pramana on waking up (B.G.Bh. 2-
69)”. Atma / Brahman is the svariipa (true nature) of the
impostor pramata —the knower (jiva). Operated to the point of
fruition, the Vedanta pramana reduces the pramata to its
nirupadhika-svarupa viz. atma. As a result, atma / Brahman
can never become the prameya that can be known as an object
by the pramata even if Vedanta has the status of a valid
pramana to know atrma — Brahman. This distinguishes the
Vedanta pramana from others. That is why afma / Brahman is
called aprameya — a thing that cannot be known by the
pramata as an object distinct from itself.

Cittasuddhi or cittaprasada is indispensable for the
Vedanta pramana to produce Brahmajiiana. 1t is defined as
the purity of the antahkarana, which can display Brahman in
its true nirupadhika state as a faithful replica (cittasya
Brahmakara-prathananukiila svacchata). As shown already,
the tat tvam asi mahavakya will fail to function unless there is
a direct appreciation of the sodhita tvam pada — the

® 9% erarEuE 9ft g ymumEsaer: aaf | gege
e Radafd s gAmT | Redaca < STyAivaid SaeaheTyATuT
T YA | (AT 2-69)
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nirupadhika ‘1.

In his teaching to Lord Rama, sage Vasistha
emphasizes the indispensability of citta-suddhi, for which
means such as sadhana-catustaya are imperative. The sage
says — ‘Approaching a guru and exposing oneself to his
teaching is only a formality in terms of observing the norms of
the scriptures. The primary means of gaining Brahmajnana is
prajia (the akhandakara-vrtti) born in the pure antahkarana
(Suddha citta) of the disciple.” (SUSYIHAT T
FAREATA | AWs SR & Teusa @ o
Yogavasistha, Nirvana-Piurva, 83-13). This shows that an
unprepared mind cannot gain direct Brahmajiiana in spite of
exposure to the Vedanta pramana-sravana. Let us bear in
mind that the Vedanta pramana fails to operate for sure unless
the mumuksu has the indispensable defect-free samagris such
as a suddha citta with citta-naiscalya, capable of bearing in
itself the replica of nirvisesa atma as revealed by the
akhandakara | atmakara vrtti. Otherwise it would be akin to
seeing with defective eyes, giving rise to a vision that is
distorted.

Having understood the nature of the Vedanta pramana,
it should be very clear that the role of armanubhava /
Brahmanubhava is not to validate or corroborate this
pramana. Rather, it is the inevitable final pramana-phala
(result produced by pramana). The lack of atmanubhava in
spite of efforts indicates that the pramana has failed for want
of defectless samagris. The distinction between the Veda-
pramana with respect to the karmakanda and with respect to
Vedanta should be clearly understood. The former does not
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need experience (anubhava) while gaining knowledge
because experience is just not possible. That is not the case in
atmajiiana. Mere youktika-jiana (knowledge born of
reasoning) or some information about arma gleaned from the
sastra can at best be paroksajiiana. It is not aparoksa.
Paroksajrianis are still under the spell of adhyasa like animals
etc. This was seen in the pasvadibhisca avisesat portion of the
adhyasabhasya.

ROLE OF KARMAYOGA AND BHAGAVAD-
BHAKTI
(INTENSE LOVE FOR ISVARA)

Vedantic teaching can lead to Brahmajiiana only if the
mumuksu has cittasuddhi and cittanaiscalya, which are
indispensable for the pramdana of Vedanta to operate.
Dharmanusthana, a life of adherence to the do's and don'ts
enjoined in the Vedas, has the effect of duritaksaya (annulling
of past papas). Thereupon dawns viveka, leading to
sadhanacatustaya-sampatti. Karmayoga and
Bhagavadbhakti serve as means to gain suddhi (purity) and
naiscalya (steadiness) of citta (mind).

If Brahmajiiana is not gained in spite of exposure to
proper Vedantic teaching, the only possible diagnosis is that
these preparatory means are lacking. Sage Valmiki, finding
that his disciple Bharadvaja did not gain Brahmajiiana even
after being taught the Yogavasistha, exhorts him to take to
sagunesvaropasand — devotional worship of saguna Brahma.
Valmikiadvises:

ST FERATHI TR g 6 | (Yo, VA.N.P. 127-
33)
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Tr. ‘Invoke the Supreme Lord (Paramesa), the universal
preceptor, who wields different embodiments (to guide
and protect his devotees).’

Bhagavadbhakti or devotion is intense love towards
Paramesvara. In Vedic parlance, bhakti falls under the
category of karma and is not a separate concept. Lord Krsna
declares that he has prescribed two distinct modes of living,
with firm adherence (nistha) to jiana and karma (B.G. 3-3)
respectively. Karma 1s an indirect means to armajnana.
Karma cannot destroy self-ignorance and produce jiiana
because it is itself a product of self-ignorance. On the other
hand, bhakti, despite being a karma, is a distinct sadhana
(means) for preparing the mind to gain armajiiana. In
Kaliyuga, bhakti has the further advantage that it is a very
practical means.

Karmayoga 1is the discharge of one's duties with an
attitude that allows one to gain the disposition conducive to
the attainment of self-knowledge. The natural tendency is to
perform karmas (actions) prompted by desire for their results.
This afflicts the individual with worry, anxiety, excitement
and restlessness, which in turn rob him of the calm and
unruffled disposition necessary for jianam. An attitude of
karmayoga based on steadfast devotion to I$vara prevents
such an undesirable state of mind. Karmayoga transforms
karma into a worshipful offering to ISvara. Lord Krsna
describes this principle:

EERCEIRE GIRINEREEIEran
wWaauT aawred Aty A=l e 1(8.6. 18-46)

Tr. By worshipping through one's karma the I$vara from
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whom all elements and beings are born (or because of

whom all beings function), and by whom the entire

Creation is pervaded, the eligible person (manavah)

gains the capability (siddhi) that enables steadfastness

in atmajnana.

The teaching on how to effect this change in attitude
during the performance of karma is enunciated in the
following verse:

FHATAATERRE AT Hery e |
AT HAHAR Y T TNSEITRATT 1|(B.G. 2-47)

Tr. (O Arjuna), your business is to be concerned with
action (karma) alone and never with its results. Do not
be the author of the results of action (which is a recipe
for transmigration). Let not your inclination be to
inaction either (merely because you do not desire
results).

Lord Krsna asks us to engage ourselves in karma
without preoccupation with its results. A karmayogi should
rise above concepts such as ‘This karma is mine’, ‘Its results
are due to my efforts’, ‘I am the person entitled to the results of
action’, ‘I did’, ‘I deserve’, ‘I shall enjoy the results’. These
strengthen the erroneous ‘I notion’ (ahankara) in the
embodiment, and breed anxiety, worry and restlessness. A
mind engrossed in such factors cannot take to sravana,
manana, nididhyasana and gain datmajiiana. What s
recommended by Lord Krsna is a samabuddhi (an
equanimous mind, unaffected by results) rather than
sangabuddhi (amind totally attached to the results of actions).
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Lord Krsna does not say that the doer does not have a
right to the results of his actions. ‘The performer of action is
the reaper of its results unless he is a jrani.’ (B.G. 18-12).
Grammatically speaking, the particle ma is mainly used in the
sense of prohibition (forbidding). In rare cases md may mean
negation (na — no). To quote Bhagavan Sri Sathya Sai Baba
‘md phalesu’ means ‘refuse the fruit’ or ‘do ..... and deny the
consequence.’” Certainly the doer can, out of his own free will
and determination, refuse to be affected by results, favourable
or unfavourable. The question arises: If desire should not be
entertained for the results of action, who will look after us?
Such doubts do not disturb a karmayogi. For him, liberation
from the circle of birth and death is more important than
fleeting comfort and happiness in life. A karmayogi has firm
sraddha (attitude of total trust) in Bhagavan who has made an
assurance, ‘ Yogaksemam vahamyaham’ (I take care of all the
needs of my earnest devotee) (B.G. 9-22), and has full
confidence that Bhagavan will certainly look after him
(karmayogt). This shows that Bhagavadbhakti is an integral
partof karmayoga.

MOKSA IS ANUBHAVARUDHA
(ABSORPTION/STEADFASTNESS IN
BRAHMANUBHAVA)

In principle, aparoksa atmajiiana / Brahmajiiana
confers moksa (liberation). But it is not by means of some
adrsta (punya) born of karma or upasana. For practical
purposes, Brahmasaksatkara / aparoksa Brahmajiiana itself
1s moksa wherein avidya (self-ignorance) along with its

* «Gita Vahint’, Ch.V., by Bhagavan S17 Sathya Sai Baba.
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effects is terminated. As seen earlier, moksa 1s atma itself,
known directly without a trace of avidya (Vedanta
Kalpalatika). In other words, moksa is svatmani avasthanam
(abidance in atma — Taittiriva /| Kena Bh.). Atma being
anubhavasvaripa and now free from avidya and its effects
(for the jiva who has got armajiiana), moksa is nothing but the
self-evident experience of arma-svariipa without the triputi —
pramata, prameya (as distinct from pramata), and pramana.
Thus Brahmajiiana itself is moksa, provided there is
jhananistha | pre-requisite for jivanmukti. This shows that
atmajiiana / Brahmajiiana is also a unique experience.

The following passages from the siatrabhasya
corroborate the above.

() UTRAE o AN holfd@yidrgaurd: | HHtmher
T SITHAMEG (ST T SRR, FE
T A3 | STYHATES (UTTATgWe) § e A HIE
TN (i.e. STUE) F& (Br.U. 3-4-1) 3fT o, A
& IR (Ch.U. 6-8-7 etc.) ) B =1 fgaw Suewm |
(Br.Sii.Bh. 3-3-32)

Tr.  Moksa, the result of jiana, is immediate/direct.
Therefore no doubt can be entertained about its
absence or failure. Heaven etc. are the results of karma.
Their result is not available for experience (at the time
karma is performed). Therefore there is room for doubt
regarding the achievement of results, namely, whether
the results will be obtained or not. By contrast, moksa,
the result of Brahmajiidana, is absorption/steadfastness
in Brahmanubhava | atmanubhava (then and there). It
i1s corroborated by the sruti statement, ‘Brahman is
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immediate, the most intimate self-evident ‘I’ (Br.U. 3-
4-1)’. In its teaching ‘You are Brahman’ (Ch.U. 6-8-7
etc.), the Chandogyopanisat also presents Brahman as
ever-accomplished (Br.Siz. Bh. 3-3-32).

(i) SgWarEs TF ¥ faemnel, T foharad srefaewrdt sfd
3T AT | (Br.Si. Bh. 3-4-15).

Tr. We have often stated that moksa — the result of
Brahmajiiana — is absorption in Brahmanubhava
alone. Unlike karma, it is not something that comes
into existence after a period of time. (Br.Si.Bh. 3-4-

15).
BRAHMAN ISNOTA SENSE OBJECT

The bhasya now proceeds to answer the following
doubt entertained by some in this context. The doubt is first
presented, then clarified.

a result of medical treatment centred on the body amply
illustrates how purificatory acts such as bath etc. centred on
the body can create a sense of purity in the notional jiva due to
erroneous identification. The whole show of samsara
comprising of ‘do and achieve’ is conducted solely by the jiva
endowed with ahamkara — the ‘I’ notion in the embodiment.
Such a jiva alone is the experiencer (bhoktad) of all the results
of actions. The Upanisads corroborate this fact. Thus it is
established that actions abiding in the body cannot perfect or
refine atma. It is bhokta (the samsari jiva) who is available for
samskara (perfection or purification).

It should be clear that the notional being jiva, namely
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atma endowed and identified with the embodiment, alone can
gain the false perfection (called samskara). By contrast, actual
atma is totally free from the embodiment and is never
available for acts of perfection. Upanisadic passages to this
effect are now cited.

W 9 T Teh: <9 HIWQY @ HIA HA AT |
HATEET: aa‘wfs)am:w&ﬁ%méma: ﬁ"fﬂT: =
(FA.E-22) 3T | “F: TG Y ST 70 SR
ys ommis @Ewne) IR oW 1w W=t
CEIBRIENECINE N IRt R R | C R
HeT: | T T HEwr: 1T Avew:| ot e Wvef ufd
TRATIUATER 7 VI Sheiferq QYA | T 1199 T
T[T fohdTaT: TR 31U SIWAYT: 38 7 SUTe |

Bh.Tr. Similarly, (the nature of atrma) is declared in

the Upanisads — ‘(A#ma is) ekah (one and the same
non-dual principle abiding in all), devah (self-
luminous knowledge-principle), giidhah (not
available for cognition because of being concealed
by maya), sarvavyapi (all-pervasive),
sarvabhitantaratma (the true “I” in all),
karmadhyaksah (illuminator of all actions),
sarvabhiutadhivasah (inhabitant in all as their very
basis), sakst (one who makes everything known
directly without depending on anything else), ceta
(the pure awareness / pure knowledge-principle),
kevalah (non-dual, free from drsya) and nirgunah
(free from all attributes)’ (Sv.U. 6-11). ‘Atma is the
all-pervading (paryagat), resplendent knowledge-
principle (Sukram), devoid of subtle body (akayah),

89

free from wounds and sinews (avrapah and
asnavirah i.e. free from gross body), free from
attachment etc. (Suddhah), free from sins and punya
(apapaviddhah)’ (I.U. 8). These two mantras show
that no good qualities can be added to Brahman and
thatitis (also) ever-free from all defects whatsoever.

Liberation is Brahmabhavah — the very
nature of Brahman (i.e. Brahmasvariupah). For this
reason too, liberation is not something that can be
perfected. Moreover, no one can possibly point to
any other means through which any action (other
than those that result in birth, change, procurement
or perfection) can approach liberation (because
there is no fifth type of result of action besides birth
etc.). Therefore, except knowledge, even the whiff of
an action (kriya) cannot provide an approach to
liberation.

Atma is one and the same non-dual principle abiding in
all. Yet ignorant people fail to know its true nature because it is
concealed by maya — which i1s synonymous with self-
ignorance. It is not correct to say that arma is totally unrelated
to jiva or distinct from it, and therefore unknown. To dispel
such doubts the Svetdsvataropanisat points out that atmd is all
pervasive (sarvavyapi) and the true ‘I’ in all (i.e.
sarvabhutantaratmd). Since atma is all-pervading and the
very ‘I’ in all, the absence of its true cognition is caused only
by maya.

Though atma is the ‘I’ in all beings, it cannot be the
doer (karta —the samsart) because it is karmadhyaksa or kriya
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sakst, the illuminator (sakst) of all actions. And yet saksi atma
1s not truly distinct from the entities illumined (saksya or
drsya) so that real duality could result, as it is the very basis
(adhisthana) of all that is created. In other words, the entire
created drsya is superimposed on saksi atmda, which is the
basis of everything.

The words ceta (the pure awareness principle /caitanya
principle) and kevalah (the non-dual principle free from
drsya) describe what saksi is. It is well-known in the world
that a person who is a knower of a specific thing or event but
not an active part or participant therein is called saksi
(witness). The word ca () in the above quotation (6-11) from
the Svetasvataropanisat signifies the absence of any defect in
atma. Thus atma, being nirguna (free from attributes) and
nirdosa (devoid of defects), is not available for any perfection
either by adding excellence/good qualities (guna) or by
removing defects/dosas.

The ISavasyopanisat quotation describing the nature of
atma begins with the masculine pronoun sak (he). Therefore
the rest of the words in that sentence, such as sukram etc., that
are in the neuter gender have to be taken to be in the masculine
gender. The words avranah (free from wounds) and asnavirah
(free from sinews) together connote that armd is free from the
gross body.

The two Upanisadic mantras quoted in the bhdsya
prove that no good qualities/excellence can be added to
Brahman and that it is ever-free from defect. Another reason
why liberation is not something that can be accomplished
through perfection is because it is Brahmabhavah. 1t is
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identical with the very Brahmasvaripa (the nature of
Brahman). Brahman is not available for perfection. For this
reason too, liberation is not something that can be perfected.

Incidentally, the definition of moksa that we arrive at
here in this bhasya portion is Brahmabhavah, becoming of the
true nature of Brahman itself. The component Brahma in the
compound Brahmabhavah stands for Brahmasvariipa — the
true nature of Brahman. Bhavah is 'becoming' in the sense of
making the mind absorbed in Brahman by causing the mind to
conform to its true nature. Bhavah also means a state of being.
So liberation is the state of being Brahman in its true nature. In
the state of self-ignorance, Brahman appears to be at variance
from its true nature. In view of this, the direct cognition of
Brahmasvariipa is considered to be a state, though Brahman is
free from all states in reality. This direct cognition of Brahman
1s a state of the antahkarana.

As established thus far, actions resulting in utpatti
(birth), apti (procurement), vikara (change) and samskara
(perfection) cannot result in liberation. There is no fifth type of
result of action which can serve as a means to liberation.
Action cannot therefore accomplish liberation. Does this
mean then that liberation is impossible to achieve and it is
futile to commence with this treatise to ascertain Brahman?
That i1s not the case. This sastra is meant for gaining
Brahmajnana. Liberation is gained by Brahmajiiana and not
by action.

KNOWLEDGE IS NOT AN ACTION ENJOINED BY
INJUNCTION (VIDHI)

The contender claims that there is a contradiction in the
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statement that liberation is gained by knowledge and not by
action, in that knowledge itself is an action. This contention is
addressed in the following bhasya portion.
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16.  Annihilation of samsara by Brahmajiiana stands

proved.

17.  Manana and nididhyasana are not necessary after
gaining Brahmajnana.

18.  Only if Brahmajiiana is not a vidhisesa can it be

cee~ —

ceem —

19.  All pramanas, including scriptural injunctions, cease
to function on gaining Brahmasaksatkara.

EPILOGUE

A mumuksu endowed with sadhanacatustaya-sampatti
(Brahmasaksatkara) is gained. Brahmajiiana culminates in
Brahmanubhava / atmanubhava because Brahman is the only
ever-existing entity (bhiitavastu). Being an existing entity,
Brahman is available for experience, unlike dharma in the

ceen

called Brahmaprapti.

93

SCRIPTURAL EXCERPTS WHICH PROVE THE
EXPERIENTIAL NATURE OF BRAHMAJNANA

Lord Krsna defines Brahmaprapti as jianasya (i.e.
Brahmajiianasya) para nistha — the highest culmination of
Brahmajiiana (B.G. 18-50). The bhasyakara describes para
jhananistha as abidance, in the sense of certainty, in
atmanubhava™ (B.G.Bhasya 18-55). Atmanubhava, the
experience of the ‘true I’, finds expression as ‘I am non-dual
pure awareness (caitanya) free from all sorrows’
(Teg R dadaaREH | BrSi. bhdasya 4-1-2). T
(atma), be it in its true nature or in its mistaken form in the
realm ofignorance, is always available for experience because
atmd is anubhavasvariipa. This can be verified from our self-
evident experience: 'l am'. Whether the experience conforms
to atmasvarupa (is yathartha) or is unlike it (ayathartha)
determines whether the experience lies in the realm of
knowledge or in the realm of ignorance. Atmanubhava or
Brahmanubhava is also defined as ‘the manifestation of cit
(pure awareness) not coloured by the visayas (drsyas) and
without objectification (by the pramdata which has itself
become extinct)’.”

Goudapadacarya, the great doyen of Vedanta,
describes Brahmanubhava or Brahmaprapti in his karika on
the Mandukyopanisat. He indicates that the mind becomes the
very replica of Brahman when Brahman is known directly.

e 7 ol o = = fafded g |
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Tr.

‘When the mind (that is totally withdrawn from all the
pursuits and made to get absorbed in arma ) does not
sleep, does not become stupefied (by the adverse
unconscious — kasaya), when it does not get distracted
by sense objects and is very steady, free from the
projection of superimposed triputis, it (the mind)
conforms to the true nature of Brahman’. (Mandukya
karika 3-46).

This cannot but be a distinct anubhava (experience)

wherein the mind, free of even the pramata, virtually becomes

Brahman. This is Brahmajniana. The distinction between

aparoksajiiana (direct self-knowledge) and paroksajiiana

(indirect knowledge) lies in the presence or absence of

Brahmanubhava |/ atmanubhava (also termed

Brahmasaksatkara) respectively. The indispensability of

such an anubhava (experience) can be verified from the

following statements from the Mandukyopanisat and the

Bhagavadgita with relevant portions of the bhasya.

i)

Mandukyopanisat (mantra 7) defines atma and
through the command ‘sa vijiieyah’ exhorts the
mumuksu to know it directly. Though the bhasyakara
has not commented on the word vijiieyah in this
mantra, its commentary can be found elsewhere. In the
Kenopanisat bhasya (2-5), the meaning of vicitya is
specified as vijiiaya and further elaborated as
saksatkrtya. Therefore vijiieyah means
saksatkartavyah. That means saksatkdara 1s necessary
and mere paroksajiiana is not enough to gain moksa.

Lord Krsna describes kama (desire) as jiana-
vijnanandianam — the destroyer of both jiigna and
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iii)

vijiiana (B.G. 3-41). The bhasyakara comments :™°

Jiianam 1s the knowledge gained through the
adhyatma-sastra and the teacher; whereas vijiianam 1s
the intense experience of that which is learnt from the
adhyatma-sastra and the teacher.

Jiana-vijiianatrptatma — the Brahmajiani is
contented with Jiigna and vijiiana (B.G. 6-8).”

The bhdsya comments :

Jiianam — A thorough understanding of what is
expounded in the Vedantic scriptures.

Vijianam — One's own experience in accordance with
what is known through the scriptures.

In defining yoga, Lord Krsna describes the
Brahmajnani as one who experiences (vetti) that
happiness (sukham) which is limitless (atyantikam),
can be known by the buddhi independent of the senses
(buddhigrahyam), and is not an object of the senses
(atindriyam).” (B.G. 6-21)

While commenting on the verse, the word vet#i (which
literally means ‘knows’) is explained by the
bhasyakara as ‘experiences such happiness’.”

96.

97.
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V) Savijiianam jiianam (B.G. 7-2):

The bhasya elaborates on this phrase, stating that it
stands for knowledge (jianam) which 1is
vijianasahitam — accompanied by vijriana. It 1s further
defined as svanubhava-samyuktam — endowed with
one's own experience.

vi) Jiana-yoga-vyavasthitih (B.G. 16-1).” The bhdsya
comments:

Jiianam — the knowledge of things such as arma etc.
gained through the scriptures and the teacher.

Yogah — the reduction to experience of that which is
(thus) known, through withdrawal of the senses etc.
and single pointedness of the mind.”

Vyavasthitih — Abidance, or steadfastness, in both

jhanam and yogah.

Thus Brahmdanubhava/atmanubhava is an
indispensable constituent of aparoksa dtmajniana/
Brahmajnana, otherwise such knowledge is merely paroksa
(indirect). This experience has to be strictly in accordance
with the teaching and the scriptures. Mere understanding of
Vedanta is part of the process of gaining atrmajriana. That is
why Sage Vasistha, at the conclusion of his teaching to Lord
Rama, exhorts him to arrive at a uniformity of the guru's
original teaching, scriptural knowledge and his own
Brahmanubhava by advising him : ‘O Rama, you should
¥ FErTeatefa: (4. . 16-1)
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uniformize my teaching, your understanding of the sas¢ra and
the direct experience (of Brahman)’ (Yo. Va.Ni.U. 203-21)"".

The above criterion of uniformity of these three in
arriving at certitude regarding correct armajiiana was also
highlighted by Sage Vasistha at the beginning of his teaching.
‘Atma is directly known by the eligible mumuksu who by
repeated practice (of sravana, manana and nididhyasana) has
gained uniformity of the teaching of the guru, his correct
understanding of Vedanta (scripture), and his direct
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experience of arma (Yo.Va.Mu.Vya. 13-11) .

ENGLISH TRANSLATION OF THE WORD
ANUBHAVA USED IN VEDANTIC TEXTS

Some Vedantists object to the translation of the word
‘anubhava’ in the phrase atmanubhava /| Brahmanubhava etc.
as ‘experience’. According to them anubhava means self-
knowledge. They claim that an experience is always
inconclusive in terms of knowing. Yes, it is true that all words
have their limitations. The nature of atmda / Brahman is beyond
the range of description by words. Even then we have to
communicate with frail words. That is why Vedanta
emphasizes the indispensability of armakara / Brahmakara-
vrtti entirely in accordance with the true nature of Brahman.
This vrtti, 1s directly experienced and there is no triputi in it
because it is an exact replica of afma / Brahman free from
duality. This is what bhdsya points out in its statement:
Brahmajniana culminates in direct experience (vide pg. 180).
% ror AAIOTST SRy T UvaRy e |
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Sans such an experience, that knowledge of Brahman is only
indirect (paroksa). It indicates that Vedanta pramana could
not operate to the point of fruition for want of essential pre-
requisites (nirdosa samagris). Brahmakara-vrtti which is
necessary to enable such an experience is possible (vide pg.
139 to 143). This shows that Vedanta is not verbosity. Just
understanding of Vedantic texts itself is neither Brahmajrniana
nor Brahmasaksatkara though it is an essential step (vide pg.
363). In self-knowledge there is no cognition of drsya
including the triputi (understander, understanding,
understood) (vide pg. 147). A mumuksu must know very well
the exact modus operandi of Vedanta pramana including its
avabodhana-prakara (pg. 201 to 207; 189, 195). For the sake
of further clarity, this commentary has unfolded all the
Vedantic terminologies thoroughly. If we consider the exact
nature of moksa, atmajiiana / Brahmajiiana, akhandakara-
vrtti, the nature of atrmanubhava | Brahmanubhava and its role
in gaining aparoksa Brahmajiiana, it should be very clear that
Brahmajniana does not depend on any factors such as words,
their translations and semantics. The vr#ti conferring the
knowledge has to be true to the entity (to be known,
yathabhitavisayam, Br.St. Bh. 3-2-21). That is what the
bhasyakara gives the reason as ‘bhiitavastu-visayatvat’, when
he emphasizes that Brahmajiiana culminates in the direct
experience (pg 180. Bh.). Therefore the translation is
irrelevant while determining the nature of direct knowledge of
an existing entity.

The word knowledge can be superficial or incomplete.
Knowledge is also inconclusive in imparting correct
knowledge if it is not in accordance with the entity to be
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known. All erroneous knowledge is certainly considered
knowledge until it is discovered to be erroneous. Taking into
account the possibility that knowledge (jrianam) can be
erroneous, Vedanta uses the word prama to denote correct
knowledge. In practice, when we refer to a given knowledge
or experience of a specific entity, we take it for granted that it
does correspond to the true nature of that entity.

Conventionally, the word anubhava means experience
(in the sense of ‘to be aware of’) and jrianam stands for
knowledge, though rarely is one used for the other because
both words have both meanings in general (vide pg 126-127).
In fact, these words are to a great extent semantically mutually
interdependent. When both anubhava and jiianam are used
together in a sentence, the word anubhava invariably indicates
experience of the subject matter, in contrast to knowledge. The
conclusiveness or inconclusiveness of an experience or
knowledge is determined by the correctness or incorrectness
of the wvrtti (thought) that specifies the entity being
experienced or known. Experience is always direct and
intimate unlike the knowledge which can be indirect also. The
certitude of atmajiiana /| Brahmajiiana as aparoksa (direct)
can be gained only by an experience totally corresponding to
atma /Brahman.

By itself, an experience may not be knowledge, but an
experience true to the nature of the entity to be known is the
basic prerequisite for knowledge in the case of pratyaksa
(direct perception) and aparoksa atmajniana /| Brahmajiana.
Based on sastra-pramanas such as the Upanisads , the
Bhagavadgita, the Ribhugita, Yogavasistha, relevant portions
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of bhdsya, Paficapadika, Vivarana-prameya sangraha,
prakarana granthas, including grammar, this commentary on
siutras one and two and epilogue exhaustively establish the
derivation of the words jianam (knowledge) and anubhava
(experience) in general and the exact nature of armanubhava
/Brahmanubhava in particular, the role of the latter, the
relation between atmajiana and atmanubhava, and the
indispensability of such an experience in spite of arma being
anubhava-svariipa and the very content of all experiences.
There 1s no room left for ambiguity or speculation regarding
the word experience (anubhava) in respect of atmajiiana.
There are no words used in the commentary that are arbitrary
labels without their meaning unfolded.

Let us remember, as already established, that the
culmination (avasana) of Brahmajiidana lies in
Brahmanubhava (experience of Brahman) (Br.Si. Bh. 1-1-1).
Otherwise it gets reduced to indirect knowledge (paroksa, and
not aparoksajiiana). Brahmajnana is not a matter of verbosity
or of picking up some information about afma /Brahman from
the sastras and repeating it like a parrot.

The correct experience of a given entity corresponds to
its true nature. Though atma is anubhava-svaripa and the
basic content of all experiences, what we experience, or in
other words what we are aware of, in and through our life, is
savisesa atma — ‘I’ with attributes. But in reality, arma is
‘nirvisesa’ (attributeless), the sodhita (updadhi-less) tvam
(you) pada (word) in the ‘tat tvam asi’ mahavakya. When this
tvam (you) 1.e. ‘I’ which 1s aparoksa is experienced (i.e. when
the mumuksu is aware of it) in its true nature without triputi,
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the mahavakya pramana ‘You are Brahman’ operates.
Otherwise, while experiencing ‘I’ with attributes, to equate
savisesa tvam with nirvisesa Brahman would be an incorrect
equation. That is why Vedanta repeatedly emphasizes that
Brahmajiiana culminates in the direct experience of
nirupadhika Brahman/atma, wherein lies the certitude of
Brahmajnana.

Knowledge in conformity with an entity is its correct
knowledge whilst all else conjectured by the human intellect
at variance from its true nature is false knowledge. The
validity of the knowledge of an existent entity depends on its
conformity with the entity. This is a rule applicable to the
knowledge of all existing entities. Brahman cannot be an
exception (vide pg. 185, 186 bhasya). Therefore knowledge in
conformity with Brahman alone is the correct knowledge.

The definitions of moksa examined so far should
clarify that moksa is nothing short of nirupadhika
Brahmasvariipa. What is required is a vrtti that 1s a replica of
Brahman which destroys self-ignorance and itself drops off in
jhananistha. Thereafter, the self-evident Brahman and
Brahman alone remains. Semantics, including the words
‘knowledge’ or ‘experience’ or ‘Brahman’ itself, cannot
approach that realm. This is Brahmanubhava. This 1is
Brahmasaksatkara. This is conclusive because it is nothing
but the true nature of Brahman. This is the first hand discovery
of the hitherto erroneous samsari jiva. This is the basis of
aparoksa Brahmajniana. This gives the certitude to
Brahmajniana. Otherwise it is only paroksa-jiiana. This is
what bhasyakara says in his statement: Brahmajiiana
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culminates in anubhava (experience) (vide pg. 180). What is
important is the nature of Brahmanubhava. Its conformity to
Brahman/arma is testified by the akhandakara-vrtti which
ends the self-ignorance with its effects. Brahmanubhava /
atmanubhava eliminates all possibilities of Brahmajiiana
being superficial or incomplete. It verifies the conformity of
Brahmajiiana with Brahman. The direct knowledge of an
existing entity including Brahman is valid only when it totally
conforms to the true nature of that entity.

If the word anubhava used in the Vedantic text is
invariably translated as knowledge without distinguishing it
from experience regardless of the context, many of such
Vedantic passages will make no sense. This can be verified to
an extent from the bhdsya passage (vide pg. 180, 185,211) and
quotations from Paficapadika and Vivarana- prameya-
sangraha cited in this book (vide pg. 129, 143 - fn. 64, 184,
185,190, 193).

Translation apart, the necessity of direct experience of
atma, without tripufi, in gaining aparoksa-jiiana cannot be
obviated. Trying to end the directly (aparoksataya)
experienced sorrowful samsara by the indirect (paroksa)
atmajiiana /| Brahmajiiana which lacks the direct experience
of atrma / Brahman, is an adventure of quenching the thirst by
drinking the mirage water! Maitreyopanisat 2-23 rejoinders:
‘In vain does the ignorant fool rejoice in Brahman without its
experience, akin to enjoying fruits on a branch that is reflected
(inalake)’.

FIFTH TO SEVENTH JNANABHUMIKAS PROVE
THE EXPERIENTIALNATURE OF BRAHMAJNANA
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Some Upanisads and Yogavasistha describe in detail
the saptajnana-bhumikas — the seven stages of Brahmajriana.
Though Brahmajiiana is one and the same, the varying
degrees of antahkaranasuddhi, citta naiscalya, vairagya and
abhyasa (practice) of nididhyasana give rise to varying
intensities of jiiananistha. These varying degrees of
steadfastness of the abidance of the mind in j7iGna constitute
the different stages of jriana. The first three stages cover the
mumksu still in the realm of ignorance. The fourth stage
encompasses one on the verge of becoming jivanmukta. The
fifth to seventh stages point to higher and higher intensities of
jhananistha. Even a cursory glance at the description of the
last three stages shows that Brahmajrniana is experiential.

The following is a brief description of the seven stages of
knowledge, with the nomenclature differing at places.

1) BT (Subheccha):

In the first stage, the mature individual develops intense
mumuksa with sadhana-catustaya-sampatti and a firm
resolve to take to atmavicara until atmasaksatkara 1s
gained.

2) ﬁ?HTU]T(Vicdrand):
Actual sravana and manana are initiated, and other
indispensable sadhands are taken to.

3) AIHNHETN(Tanumanasa):

Coupled with the preceding two stages, the mumuksu
develops indifference towards sense objects and
withdraws the mind from them. He attempts to get his
mind absorbed in armasvaripa through consistent
nididhyasana.
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4)

5)

6)

@M (Sattvapattih):

Having developed intense vairagya, the mind is made to
abide in Brahman through nirvikalpa samadhi leading to
Brahmasaksatkara. The jiani in the fourth stage is
termed Brahmavit by the Varahopanisat (Ch. 4), which
lays down a nomenclature for individuals in these last
four stages.

[ ARb: (Asamsaktih):

As the fourth stage fructifies, there is steadfastness in
Brahmasaksatkara — the direct cognition of Brahman.
The ananda nature of @tma manifests itself very clearly.
The jriani who 1s now a jivanmukta has no contact with
avidya and its effect, Creation. He becomes aware of the
world at times on his own due to his prarabdha karma,
when his mind is not absorbed in Brahman. His
perception of the world and his response to it are like a
person half asleep. The jivanmukta in this fifth stage is
called Brahmavidvarah.

geref W=t (Padarthabhavini):

The sixth and seventh stages present the fructification of
the fifth stage and result in a firm abidance of the mind in
Brahman/atma. There is spontaneous and consistent
Brahmakara anubhavavrtti in the sixth stage. The
Jjivanmukta in the sixth stage has no cognition of internal
or external drsyas. He is unaware of the world, like a
person in sleep. His body continues to survive through the
efforts of others who bring him down to the level of body
consciousness and consciousness of the world in order to
feed him etc. The jivanmukta in this sixth stage is called

Brahmavidvariyan.

105

7) Tf"'l'l'(Turyagd):

In the seventh stage, the mind of this jivanmukta gets
deeply absorbed in atmasvaripa through intense practice
of the earlier stages. Brahmakaravrtti has ended. He is
anandaikaghanakara. Only the anubhavasvaripa
nirvisesa Brahman remains. Even others are unable to
make him aware of his body. He is called
Brahmavidvaristhah (the most exalted of Brahmajnanis-
Varahopanisat, Ch. 4). The intensity of Brahmanubhava
at this stage at its culminating point is at par with the
experience in videhmukti. The only difference between
the two states is the presence or absence of the body.
Being bodiless in nature, videhmukti does not come under
the category of the saptajiianabhiimikas.

It is worth noting that even an aparoksa
Brahmajniani who has had Brahmasdaksatkara for at least
a while — even though not a jivanmukta — does in fact get
videhmukti after his prarabdha karma is exhausted. But
he is beset by citta-dharmas, characterized by kartrtva,
bhoktrtva, joys and sorrows, during his remaining life-
span (Jivanmuktiviveka, Ch. 2).

PRAMANA OF SAPTAJNANABHUMIKAS

The following srutis, smrti and the vrddhasammati

(the consensus of great Vedantic masters) serve as the

pramana for the saptajiianabhumikas.
1) The Varahopanisat (Ch. 4) from the Krsna Yajurveda.
i1) The Mahopanisat (Ch. 5) from the Sama Veda. 1t is

interesting to note that this Upanisad describes the seven
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iii)

1v)

v)

stages of self-ignorance as well.
The Annapiirnopanisat (Ch. 5) from the Atharva Veda.

The Aksyupanisat (Ch. 2) from the Krsna Yajurveda. This
Upanisatrefers to the Jiianabhumikas as Yogabhimikas.

The Mundakopanisat (3-1-4) describes the jivanmukta in
the seventh stage of the jAanabhumikdas as
Brahmavidvaristhah. The description is: AR (one
who sports only in atma and not with children, wife,
husband etc.); 3R (one whose love / pastime is only
arma ); ﬁ?ﬂﬁ'ﬁ[ (one whose practice is jiana, dhyana,
vairagya etc.); if miﬁ?&ﬁﬂ: 1s taken as a single
word, it means one whose practice is only atmaratih; TS:
safae (Tdw) afi: | (such a person is the most exalted
of all Brahmajnianis). Here the word Brahmavit stands for
Brahmajniant alone and not a person who has merely
studied the Vedas. This is so because the context here as
indicated by the descriptions atmakridah etc. is that of
Brahmajiiana — para vidya — whereas the topic of apara
vidyda which includes the simple study of the Vedas was
concluded in the second section of the first mundaka.
According to Varahopanisat (Ch. 4), a
Brahmavidvaristhah is a jivanmukta in the seventh stage
of knowledge. Sri Vidyaranya Muni in his Jivanmukti-
viveka (Ch. 4) explains that the states of armakridah,
atmaratih, kriyavan and Brahmavidvaristhah (Mu.U. 3-
1-4) correspond to those of Brahmavit (4" stage of
knowledge), Brahmavidvarah (5" stage),
Brahmavidvariyan (6" stage) and Brahmavidvaristhah
(7" stage) respectively.
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vi) Yogavasisthah (also called Maharamayana):

a) Utpatti Prakarana, sarga 118. Sage Vasistha's
teaching to Lord Rama. The earlier sarga 117 contains
adescription of the seven stages of self-ignorance.

b) Nirvana Prakarana (Purvardha), sarga 34. This
teaching called Devarcana-vidhana (the highest
mode of nididhyasana) from sargas 28 to 42 is
imparted by Lord Siva to sage Vasistha. Sarga 34
describes only the fifth to seventh stages of the
Jjiianabhiimikas. Sage Valmiki reports that Lord Siva
went into samadhi at the end of the teaching. Sage
Vasistha and his disciples followed suit. Lord Siva
resumed the teaching after a period (muhiirta).

¢) Nirvana Prakarana (Pirvardha), sarga 120. Here,
Manu teaches his son, king Iksvaku.

d) Nirvana Prakarana (Purvardha), sarga 126. This is
taught by Sage Vasistha to Lord Rama.

vii) Jivanmuktiviveka by St1 Vidyaranya Muni is replete with
the quotations on the saptajiianabhiimikas.

AUTHENTICITY OF THE ALLEGED ‘MINOR’
UPANISADS

Here, it would not be out of context to scrutinize the
bona fides of a claim made by some misguided individuals.
They say that of the total 108 Upanisads, while ten are
commented upon by Adi Sankaracarya, the rest (the alleged
‘minor’ Upanisads) are later insertions and hence not
authentic. This is totally baseless.
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The origin of this wrong notion is unknown. Perhaps it
is the product of some Ph.D. thesis written during the British
regime in India under a Westerner guide with scant knowledge
of Indian scriptural lore. More often than not, the norms
employed by such academics or professional scholars to
arrive at a conclusion are flimsy and irrelevant and lack
thorough investigation into the ancient adhyatma-sastra. We
have seen this in the introductory portion of this text when
discussing the author and date of the Brahmasiitras.

These remaining Upanisads too along with their
specific santi mantras can be traced to the Vedas to which they
belong. Without exception, their final content (tatparya) is the
same, as 1s the case with the much studied ten Upanisads. No
doubt they contain a number of elaborations, new facets and
deeper insights into Vedanta not found or merely hinted at in
the famous ten Upanisads. If we find them new and difficult to
understand, let us thoroughly ascertain their correctness with
an open mind by giving up our kitpa-manditka-vrtti (mentality
ofafroginthe well).

None other than Lord Siva, Lord Visnu and Lord Krsna
as well as celebrated Vedantic masters such as Vasistha,
Valmiki, Goudapadacarya, the Bhasyakara and Vidyaranya
Muni have described or quoted topics from these Upanisads
freely in their teachings or Vedantic works. As seen before,
Lord Siva elaborates on the fifth, sixth and seventh stages of
Brahmajiiana (Yo.Va.Ni.Pu. 34) described in these
Upanisads, when teaching the highest mode of worshipping
the Divinity principle (Devarcana-vidhana). At the end of his
narration, Lord Siva demonstrates the authenticity of these
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stages of knowledge by himself getting absorbed in one of the
three stages. This incident took place much before the
Yogavasistha was composed. It could be either in Tretayuga or
much before it.

Lord Visnu also refers to Jabala Sruti (Sivarahasyam
amsa 6, called Ribhugita, Ch. 49, vs. 35, and the sruti referred
to 1s Bhasmajabalopanisad, Ch. 2). The teaching containing
the reference to this incident belongs perhaps to Satyayuga.
Lord Krsna, who incarnated in Dwaparayuga, quotes the
Dhyanabindopanisat (B.G. 6-25) and the Yogasikha Upanisad
(B.G. 6-20, 21, 22) in the Bhagavadgita (Ch. 6). It is obvious
that sage Vyasa, the complier of Vedas, consents to this while
composing the Bhagavadgita. The exact nature of prajia
which is a component of the compound word sthitaprajiia
(B.G. 2), is defined in the Adhyatmopanisat, though not
described in the Bhagavadgita. Sages Vasistha and Valmiki
have quoted these Upanisads profusely in the Yogavasistha
(which dates back to the Tretayuga). Goudapadacarya, in his
Mandukya Karika, quotes from Tripuratapini, Avadhiita,
Atma and Brahmabindu (or Amrta) — Upanisads. The
prakarana-granthas (topic-wise treatises) written by the
Bhasyakara and by Vidyaranya Muni are replete with
quotations from these Upanisads. The Mundakopanisat
simply enumerates four of the seven stages of Brahmajiiana,
whereas Varaha, Mahd, Annapiirna and Aksi — Upanisads
elaborate all stages at length. This proves that in addition to the
ten commented upon by Adi Sankaracarya, the remaining
Upanisads out of the total 108 are equally authentic.
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ALLEGIANCE TO ANCESTRAL WELL (TATASYA
KUPAH)

A saying by the wise goes — Advaita-darsanam-
jnanam (the direct knowledge of non-dual Brahman alone is
true knowledge). It is called para vidya — the most exalted
knowledge. All other types of knowledge are categorized as
apara vidya — inferior knowledge. Notwithstanding this truth,
there are many who maintain that they do not need adhyatma-
sastra (Vedanta) because their ancestors were experts in other
branches of knowledge or other pursuits. They declare with
pride that their forefathers were adept in fields such as
upasanas, karma-mimamsa, tarka (logic), Sankhya -—
philosophy, tantra, mantra, astangayoga, medicine and
alchemy. We too will pursue the path of our ancestors and not
Vedanta, they say. Because of such sentimental attachment,
they consider that which they are accustomed to to be the best.
Vasistha comes down heavily on such a mindset and ridicules
these contemptible individuals. He says that they are no better
than those who drink saline water from a well only because it
is an ancestral well (tatasya-kiupah), even though the pure
Ganga river flows nearby (Yo.Va.Ni.U. 163-56). There are
many followers of Vedanta too who harbour such a mentality
and feel contented with whatever little information on Vedanta
they gather, refusing to inquire further or verify the
correctness of the information gathered so far. Vasistha
advises people not to be foolish like them and remain
subjected to repeated cycles of birth and death by not taking to
Vedanta to the point of fruition.
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THE ROLE AND RELEVANCE OF VEDANTIC
PRAKRIYAS
(Modes of teaching)

This book will be incomplete without a brief analysis
and ascertainment of Vedantic prakriyas (mode of teaching)
or Vadas (doctrines employed in the teaching). While they
serve as means to produce atmajiiana / Brahmajiiana, all of
them have inherent limitations. This is not because of any
incapacity in the Vedas or shortcomings in Vedantic masters in
the state of jivanmukta, but because of the non-dual nature of
Brahman which is inaccessible to mind and words. What is to
be attained is Brahman totally free from jagat, whereas what is
at our disposal is the empirical jagat which has no access to
Brahman. ‘There is no perception of the jagat in
Brahmajiiana, while there is no Brahmajniana so long as the
jagatisperceived’ (Yo.Va.Ni-U. 40-9).

This is a stumbling block that is overcome by
Jjivanmuktas, who at times stay absorbed in Brahman free from
Creation and at other times remain aware of the world and
interact with it. Seers (drstarah) in the Vedas have devised
different modes/doctrines of teaching to guide ajridanis
(ignorant mumuksus) and lead them to the attainment of
Brahmajiana. ‘Scriptures devised by jivanmuktas continue to
exist in the world for the sake of mumuksus as means to gain
atmasaksatkara’ (Yo.Va.Sti. 13-4). ‘The names of all-
pervasive Brahman such as cit @?[ ), Brahman, and atma have
been coined by jivanmuktas for use in the scriptures’
(Yo.Va.Ut. 122-35). (Lord Siva teaches sage Vasistha): ‘In
order to teach mumuksus, to compose the scriptures, and to
validate the Vedas, Puramas and Brahmasiitras, highly
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adorned jiianis and guardians of the world such as Brahmaji
(one of the Trinity), Rudra, and Indra have coined for the
nameless ISvara (Brahman) names such as cit (%l'c[ ),
Brahman, Siva, atma, Isa, Paramatma and I$vara’
(Yo.Va.Ni.Pii. 41-21 to 23).

In view of the contrast between the nature of Brahman,
which is totally free from the jagat, and the adhyatmic sastras
(scriptures) which are in the realm of jagat, prakriyds have to
be viewed in their right perspective. What needs to be
examined is their capacity to produce Brahmasaksatkara,
without in any way dwelling on their inherent limitations.

The prakriyas employed most often are armanatma-
viveka, paricakosa-viveka, avasthatraya-viveka, drk-drsya-
viveka, purusa-prakrti-vibhdga, or ksetra-ksetrajiia-vibhaga,
avidyda/mayda-vada, vasanda-prakriya, vivartavada,
adhyaropapavada, karya-karana-bhava etc. These prakriyas
are implied in the Upanisads and several Vedantic texts, even
ifnotreferred to explicitly in them.

Take for example the existence of avidya postulated in
the Yogavasistha, a magnum opus among Vedantic treatises.
The Yogavasistha consists of the teaching of sage Vasistha to
Lord Rama at the behest of sage Visvamitra. This teaching was
received from Lord Brahmaji by both these sages. It was
composed by sage Valmiki at the command of Brahmaji.

Avidya, maya, avyakta, avyakrta, akdasa (as maya),
aksara (as maya) are more or less synonyms found in many
Upanisads. In his bhdsya, Acarya Sankara introduces avidya
using these synonyms in addition to atmanatma-adhyasa
(Br.Su.Bh. 1-4-3, LU.Bh. 12, Kt.U.Bh. 1-3-12, B.G.Bh. 5-14,
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adhyasabhasya etc.).

In light of the synonyms of avidyad enumerated above,
selected excerpts from the Yogavasistha regarding the
existence/non-existence of avidya/mayd can facilitate the
analysis of avidyd-vada. The Yogavasistha includes many
narrations containing Vedantic teachings, each complete in
itself. For the sake of clarity, quotations chiefly establishing
the existence of avidya are cited first followed by
contradictions brought up by Lord Rama and their redressal
by sage Vasistha, and then quotations regarding its non-
existence.

1) ‘Goddess Sarasvati says that avicara (lack of inquiry
into the nature of atma) is born of svabhava (avidya)’
(Yo.Va.Ut. 21-70).

11) ‘This entire expanse of Jagat is the effect of maya’
(Yo.Va.Ut. 60-8).

1)  ‘Maya / avidya is the cause of entire samsara’
(Yo.Va.St. 41).

1v)  ‘The nature of prakrti is sattva, rajas and tamogunas.
This trigunatmikda prakrti itself is avidya. This alone 1s
the cause of samsara. The ultimate reality (param
padam) is totally free from avidya’ (Yo.Va.Ni.Pi. 9-5
and 6).

V) “This delusion in the form of the multitude of drsyas is
termed avidya. It does not exist in reality just as there is
no water in a mirage. But at my behest, accept avidya to
be real (satya) for the sake of the teaching and listen to
whatIsay’(Yo.Va.Ni.U. 52-5 and 6).
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Vi)

The following dialogue between Lord Rama and sage
Vasistha unfolds the exact role of avidya in Vedantic
teaching (Yo.Va.Ni.Pu. 49-10to 17).

Rama: How can avidya exist in Brahman, which is
non-dual, all-pervasive and ever-existent in nature?

Keeping in the mind that avidya does not exist from the
standpoint of a j7iani, but is postulated for the sake of
teaching at the present level of understanding of
ignorant individuals, Vasisthareplies:

Earlier there was the changeless, causeless, endless,
limitless Brahman. It is so now and it shall remain so
forever. Avidya does not exist to the slightest extent.
This 1s an ascertainment that is irrevocable. You, me,
jagat, quarters, heaven, earth, great elements
(mahabhiitas), avidya etc. do not exist at all. All that
exists is the beginningless, endless Brahman. Jiianis
know that avidya is only a delusion and is non-existent
in reality. That which has no existence cannot be real at
all.

Rama: O revered sage, if avidya does not exist, how is
it that you earlier established the existence of avidya in
detail?

Vasistha: O Rama, till now, you were ignorant of your
true nature. It is not so any longer. Now you have
become wise because of the imaginary means of
imparting knowledge employed by me. Jivanmuktas
who know the tatparya (ascertained purport) of the
Vedas have coined imaginary phrases such as ‘this is
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vii)

viii)

x1)

xii)

xiii)

avidya’, ‘this is jiva’ etc. in order to teach ignorant
mumuksus.

Goddess Sarasvati states: There is no avidya after
Brahmasaksatkara (Yo.Va.Ut. 21-72).

“This perceived jagat which is the effect of maya is
non-dual Brahman alone. There is no maya at all.’
(Yo.Va.Ut. 60-8).

‘The doctrine is that there is no bhranti (avidya)’
(Yo.Va.Ut. 91-41).

‘Avidya does not exist from the standpoint of
paramartha (absolute reality)’ (Yo.Va.St. 41).

‘Atma alone exists, there is no avidya. This is known as
the destruction of avidya’ (Yo.Va.Ni.Pu. 41-10).

“You will know through aparoksa atmajiiana that
avidyda does notexistatall’ (Yo.Va.Ni.U. 52-7).

‘The doctrine of all adhyatmic scriptures is the denial
(apahnava) of this entire duality (whether it is avidya
and its effect, the jiva, with the three states of
consciousness, or mayd along with ISvara and jagat).
There is neither avidyd nor maya. All that exists is self-
evident, self-existent Brahman, free from all
afflictions, which cannot be objectified (as prameya)
or described by any pramana, including the scriptures’
(Yo.Va.Ni.Pu.125-1).

In short avidya or maya are but postulates in the

limitless non-dual, Brahman, an aropa (superimposition) on

Brahman, meant only for apavada (negation) in order to gain
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Brahmasaksatkara. Avidya is taken as real in terms of
vyavaharika (transactional) existence until
Brahmasaksatkara is gained. Then it is discovered that it did
not exist at all. To teach ignorant persons that avidya is non-
existent is to put the cart before the horse. Postulations such as
the existence of avidya facilitate the teaching, in spite of these
limitations. This is true of all Vedantic prakriyas / vadas. They
are means to an end and not an end in themselves.

The criterion of correctness for a Vedantic prakriya
vests in its capacity to produce Brahmajiiana. It cannot be a
subject of academic interest or a scholastic feat. It is not
desirable to take an obstinate stand and condemn a prakriya by
reading into it unstated meaning, disregarding its capacity to
produce jrana. Mumuksus should bear in mind that
adhyaropa in Vedanta is meant for apavada and not to ascribe
the status of reality to the adhyasta. The mode of
superimposition is not important. What is necessary is that the
method employed should produce the knowledge of non-dual
Brahman.

Indispensable pre-requisites for Brahmajiiana are
sadhana-catustaya-sampatti coupled with a pure and steady
mind. Without these, even sravana, manana etc. are incapable
of producing Brahmajrniana. It is noteworthy that there are
Brahmajnanis who have not studied scriptures at all.

In ascertaining the genuineness of Vedantic prakriyas,
mumuksus should be guided by the following dictum from the
vartikakara Sure$varacarya. The context is the contradiction
found in different srsti-prakriyas (theories of Creation
propounded in the Upanisads, employed as means to impart
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atmajiiana). He says :

gfsharfigat Tt gegeafaver: |
gfagfafaifae Tk wetezd I

Tr.  There is no definite rule regarding the form of a
prakriya (on the theory of Creation). A prakriya is
governed mainly by its capacity to produce atmajriana.
(That is why) it is observed that different (srsti)

prakriyas are at variance with one another. (Br.U.
Vartika, 1-4-401).

AT IAT HAG Al e : T |
T 94 Tiohd SR ATt §7 S e ||

Tr. By whatsoever prakriya atmajnana is produced in
mumuksus, that prakriya alone is fruitful (sadhvi /
phalavat) according to the sruti. But that same
prakriya is inherently defective in nature (although its
utility depends on the different intellectual textures of
mumuksus to whom it is taught) (Br.U. Vartika, 1-4-
402).

This norm is equally applicable to all prakriyas —
modes of Vedantic teaching.

Unaware of such unavoidable modes of teaching
adopted in Vedanta, the followers of many other schools of
thoughts have criticised — as anupapatti or untenable — many
Vedantic concepts such as maya, avidya employed as a means
to unfold Brahman. It only exhibits their ignorance of the final
human goal and its means in the right perspective. Vedantic
masters have refuted those allegations from time to time.
Taking into account the unique nature of Brahman that defies
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all the worldly norms, the modus operandi adopted by
Jjivanmuktas in revealing Brahman envisages three levels of
vision (drsti):

1) Pamara-drsti - The vision of a lay person who
considers the jagat to be true and Brahman or ISvara, to
be non-existent, or even if existent, different from ‘I’.

11) Youktika-drsti - A concept of jagat etc. arrived at
through a logical approach based on reasoning by those
skillful in inquiring into the truth and adept in
ascertaining a prameya (thing to be known) through
the operation of a pramana.

1)  Tattva-drsti - The vision accomplished through a
steadfast akhandakara-vrtti as a fructification of
thorough sravana, manana and nididhyasana wherein
there is aparoksajiiana of Brahman. This drsti is found
in jivanmuktas.

Vedanta dismisses the first drsti by the second and the
third taken together, while the second, is refuted by the third —
tattva drsti. Sage Vasistha asserts that in the Yogavasistha, he
has followed this method of teaching to the point of direct
discovery of the non-dual Brahman where the drsti, jiva and
jagatnever exist. (Yo.Va.Ni.U. 190-89).

MULAVIDYA

Here, a passing reference to the milavidya prakriya of
vivarana would not be out of context. Commentators have
also referred to milavidya as bhavavidya or karanavidya. It is
a prakriya having its origin in the Paficapadika of
Padmapadacarya. Milavidya superimposed (aropita) on
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Brahman is described as bhavariipa — existent in nature. That
does not mean it is absolutely real. This prakriya propounds
that Brahman alone is the parmarthika satyam and
Brahmasaksatkara, in which nothing else exists, has to be
gained. Miilavidya is terminated by Brahmajiiana. Therefore
miilavidyd 1s reduced to mithyd in nature though an initial
existence in terms of bhavariipa was ascribed to it. It should be
noted in this context that the words aropita (superimposed),
avastava (unreal), kalpita (imagined), adhyasta
(superimposed), mayika (effect of maya) and avidyaka (effect
of avidyd) are synonyms.

If avidya is taken as adhyasa, that avidya in the form of
adhyasa has to be adhyasta (superimposed) and therefore is
mithya (false) in nature. If it is not adhyasta, duality will be
inevitably cast, resulting in the impossibility of moksa
because avidya as adhyasa would be real. An adhyasa should
necessarily have a cause (Br.U. Vartika 1-4-478). That cause
too would necessarily have to have another cause. This would
lead to the defect of regress ad infinitum (anavastha dosa) and
the impossibility of moksa (unless the avidya referred to as
adhyasa 1s mithya). If it is argued that the nature of such
adhyasa (that 1s avidyd) is svatah adhyasta (self-
superimposed), the same argument holds good in the case of
miilavidya.

The cause-effect relationship (karya-karana-bhava),
adhyasa and the rest are vyavaharika in nature and not
paramarthika. Elsewhere, the bhdsya says:

T ST e Tg ar gis: |
TE T STt A aEREHIR: T &0 |
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Tr.  How can there be Creation in Brahman? All dealings
come to an end when atmajriana is gained.

Generally, cause and effect have the same degree of
reality. Therefore it is proved that an existent adhydasa called
mitlavidyd is the cause of existent karyadhyasa (effect in the
form of'the jagat that is superimposed)102.

Thus even if milavidya is described as bhavaripa
(existent in nature), it has only vyavaharika-sattd just like the
existence of avidya / maya, and is not paramarthika. If avidya
1s described anywhere in the scripture as abhavariippa (non-
existent in nature), it should be understood that the statement
1s made from the paramarthika standpoint. All norms
applicable to avidyavada as seen in Yogavasistha apply
faithfully to malavidya prakriya as well. Scholars have
already established how miilavidya prakriyd is in consonance
with the bhasya and the vartika'”. Its elaboration here is
beyond the purview of this book. The role of milavidya as a
prakriya capable of conferring Brahmajiana cannot be
refuted even if it is accepted for the sake of argument that it is
not in accordance with bhasya and vartika. Any attempt to
dismiss milavidya prakriyais futile.

ASIRVACANAM (BENEDICTION)

We had seen earlier that sage Vyasa is the author of the
Brahmasiitras. In fact, Vyasa himself received this teaching
from none other than Lord Siva. (Siva-Rahasyam, Amsa 6, viz.
Ribhu Gita 2-2). This teaching is the highest blessing that one
can aspire for. And in the entire Creation, it is the human
embodiment that is specifically designed to gain this teaching
of Brahmajiiana, which confers moksa — the highest

121

accomplishment in life. To get a human body is very difficult.
Therefore, having been born as a human, it is the prime duty of

ceemn —

Brahmajnana is gained. May all gain Brahmajiiana and attain
moksa.

3% T | |
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