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Introduction

onsciousness is both the most intimately familiar and ultimately mysterious to us.

Almost all the Indian philosophical systems maintain that consciousness reveals

its objects, but they have extensively pondered and argued over its nature and
provided various theories of consciousness. On the one hand, objective and empirical
theories describe it as an object (contingent property) and merely as bodily or mental
epiphenomena as in Nyaya-Vaisesika and Carvaka respectively. On the other hand,
subjective and transcendental theories of consciousness rendered it a supreme status as
Being itself, as in Yogacara Buddhism and Advaita Vedanta." Understanding how these
two different traditions establish the non-duality of consciousness is a matter of intense
debate in Indian philosophy. This study critically and comparatively engages in exploring
the idea of consciousness in the seminal texts of Gaudapada and Vasubandhu, viz.,
Mandikyakarika? and Vijiiaptimatratasiddhi® respectively. It, thus, aims to understand
how both the texts, despite coming from different traditions, refute the existence of
common sense duality and make startling claims about the nature of Reality in terms of
the consciousness principle alone. In addition, it also seeks to comprehend
Mandukyakarika and its author in relation with Vijiaptimatratasiddhi in particular and
Buddhism in general.

Again, in the history of Indian philosophy, the relationship between Advaita
Vedanta and Mahayana Buddhism has aroused noticeable attention among scholars since
ancient times, from both East and West. Both the schools, Advaita Vedanta and
Mahayana Buddhism, hold a prominent place in astika and nastika systems respectively.
However, this conventional trend of dividing Indian philosophical systems dissipates
whenever remarkable similarities and converging points are discovered between
Buddhism and Advaita Vedanta. The parallels have been brought to the forefront using
shared terminologies like- ‘awareness only’ (cinmatra) or ‘consciousness only’
(cittamatra); nature of Reality as Brahman or Sinya or Vijiana; avidya that describes
the phenomenal world of duality to be the product of ignorance; application of similar
pedagogical approaches to negate ‘what is perceived’ citing analogies of dreams, illusion,
mirage, etc.; doctrine of absence of origination (ajati), mere appearance of percepts
(abhasa), and the idea of creation out of perception (drstisrsti), etc. All these conceptual

! Cf. Gupta, Bina, Cit Consciousness, pp. 6-15.

2 Mandikyakarika is a wide-ranging explanatory text on Mandiikya Upanisad. It is also known as Mandiikya

Upanisad Karika, Gaudapadakarika, and Agamas$astra. Further, Mandiikya Upanisad, the shortest of all the principal

Upanisads, contains only twelve verses explaining consciousness vis-a-vis its symbolic counterpart AUM (3%).

® Vijiiaptimatratasiddhi is composed of two texts, viz., Vimsatika and Trimsika containing 22 and 30 Karikas
respectively.



intimacies seem to negate the conditioned and distorted vision of Reality and establish
non-duality of consciousness or awareness that permeates Existence.

The astounding similarities also leave us skeptical about the originality of Sariikara’s
thought. To the followers of Sarhkara, he could be the towering figure in the history of
Indian philosophy; but to the critics, his philosophy might be grand but not thoroughly
innovative. Orthodox teachers, like Ramanuja and Vijiianabhiksu, went so far as to
describe Sarikara as a ‘prachanna bauddha’ or a ‘Crypto Buddhist’. Modern scholars
are also apt enough to recognize this. Emphasizing the similarities, S.N. Dasgupta
remarks-

“His (Samkara’s) Brahman is very much like Stinya of Nagarjuna...The debts of
Sarhkara to the self-luminosity of Vijianavada Buddhism can hardly be
overestimated. There seems to be much truth in the accusations against Sarikara by
Vijiianabhiksu and others that he was a hidden Buddhist himself... Sarhkara’s
philosophy is largely a compound of Vijiianavada and Stnyavada Buddhism with the
Upanisadic notion of the permanence of self superadded.™

Ironically, Sarhkara has also been criticized as a born enemy of Buddhists. Some of
the post Advaita scholars, like Prakasatman, find it illogical to claim that the mastermind
behind the downfall of Buddhism could be a ‘Crypto Buddhist’. Anyone endorsing this
view is condemned as the one “who talks something which befits an ignorant man and his
case is indeed pitiable.” Such contrasting views leave us in a confused position regarding
our understanding of Buddhism and Advaita Vedanta in general or Sarhkara and
Nagarjuna or Vasubandhu in particular.

However, the scope and objective of this research work is not to investigate and
compare the relationship between Buddhism and Advaita Vedanta in general or between
Nagarjuna and Sarhkara in particular. Rather, it is to critically and comparatively study
two main vital links between them, viz., Gaudapada and Vasubandhu with special
reference to their key texts- Mandukyakarika and Vijiiaptimatratasiddhi respectively,
using the shared dominant theme,i.e., consciousness.

Why Gaudapada or Mandiikyakarika?
The historical and cultural gap between Nagarjuna and Sarmkara is vast, roughly more

than 500 years, and it contains several phases of the transformation of ideas acting as
both cause and effect in due course. Philosophers are, as Russell points out, both effects

* Dasgupta, A History of Indian Philosophy Vol. I, pp. 493-4.
® Prakasatman, Pancapdika Vivarana, p. 84.



and causes; effects of their social circumstances and of the politics and institutions of
their time, cause (if they are fortunate) of beliefs which mould the politics and institutions
of later days.® The same is true for Buddha and Sarikara and all the major philosophers
who flourished in between their times. Therefore, the present work chooses to delve deep
in two philosophers- Gaudapada and Vasubandhu who are crucial in the evolution of
Indian philosophical thoughts regarding consciousness from Buddhism to Advaita
Vedanta.

Any attempt to study the relationship between Buddhism and Advaita Vedanta
remains incomplete without considering Gaudapada, who was, traditionally the teacher of
Govindapada who, in turn, happened to be the teacher of Sarhkara. He was the real
preceptor of Advaita philosophy. According to Dr. Radhakrishnan, “Gaudapada is the
first systematic exponent of Advaita Vedanta.”’The core principles of Advaita
philosophy, such as the avasthatraya (three states of consciousness), advaita of Brahman
and jiva, maya, the inapplicability of causality to the Ultimate Reality, ignorance as the
root cause of suffering and jiiana (knowledge) as the prime method of moksa (liberation),
etc. are set forth in his masterpiece- Gaudapadakarika.

However, his teachings also act as a ground for Sarikara’s labeling as a crypto
Buddhist. To some scholars, Gaudapada’s teachings are in immense rapport with
Buddhism. Louis Poussin writes-

“One can’t read the Gaudapada Karikas without being struck by the Buddhist
character of the leading ideas and the wording itself. The author seems to have used
Buddhist works or sayings, and to have adjusted them to his Vedantic design...”®

S.N. Dasgupta also writes-

“Gaudapada flourished after all great Buddhist teachers Asvaghosa, Nagarjuna,
Asanga and Vasubandhu, and I believe that there is sufficient evidence in his Karikas
for thinking that he was possibly himself a Buddhist and considered that the
teachings of the Upanisads tallied with those of Buddha...”

Gaudapadakarika contains four chapters, viz., Agama, Vaitathya, Advaita and
Alatasanti dealing with Mandiikya exposition based on srutis (the Vedas), the unreality of
dualism, re-establishment of advaita, and refutation of rival schools’ views respectively.
In the fourth chapter, namely Alatasanti, it is noticeable, according to many scholars like

® Russell, A History of Western Philosophy, p. 7.

’ Radhakrishnan, Indian Philosophy Vol. 11, p. 452.

& Poussin, Buddhist Notes: Vedanta and Buddhism, p. 134.
° Dasgupta, A History of Indian Philosophy, p. 494.



Herman Jacobi, V. Bhattacharya, S.N. Dasgupta, T.M.P. Mahadevan, Radhakrishnan et
al., that the method employed to reject realism and dualism of many schools like of
Nyaya, VaiSesika,and Sarmkhya, and to assert its doctrines of monism, illusionism, and
negativism, used terminologies and logic strongly resembling with that of Buddhists.

On the other hand, Gaudapada has been equally defended by Advaita scholars
against above charges. But no doubt they all admit at least some possibility of Buddhist
influence on Gaudapada, as his philosophy contains both the elements of Stinyavada and
Vijianavada. Nevertheless, he is always credited with having an impartial spirit of
interpretation of his own. It is, therefore, in this context, this work attempts to present the
philosophy of Gaudapada based on his Mandikyakarika.

Why Vasubandhu or Vijiaptimatratasiddhi?

Gaudapada’s philosophy contains the elements of both Sanyavada as well as
Vijiianavada, yet the present study critically compares him with Vasubandhu. The sense
of comparison arises with the primary understanding of commonality between these two
thinkers (and the texts). They use shared terms, themes, questions and most importantly
posited some kind of non-dualistic Idealism based on Consciousness. It can be held that
the dominant theme in Mandikyakarika is the establishment of ‘non-duality of
consciousness’. On the other hand, Vasubandhu’s primary thesis is also, according to
Fernando Tola and Carmen Dragonetti, ‘the inexistence of external object of knowledge/
the existence of sole consciousness’.'® The very title of his major work-

Vijiiaptimatratasiddhi, translates as ‘Establishing that there is Consciousness Only’.

Hence, though conventionally Vasubandhu and Gaudapada represent two distinct
philosophical traditions, namely Buddhist and Vedic, which are considered radically
different, yet their apparent commonality compels us to be skeptical about it. Hence, the
present work engages in a critical and comparative study of their significant texts that
may have a broader scope and significance in explicating their position on the nature of
Reality as consciousness.

Delimitations

To establish the limits of this study, it is pertinent to say that the present work would not
engage in studying Yogacara Buddhism and Advaita Vedanta in general but Gaudapada
and Vasubandhu in particular based on the specified texts. Further, the central theme to
explore the texts would be ‘consciousness’.

19 Tola & Dragonetti, Being as Consciousness, p. 73.



There are numerous commentaries and sub-commentaries on both the texts but the
present study mainly relies on the original text and a few selective commentators. The
help of the commentary (Bhasya) of Sarmkara and the sub-commentary (Tika) of
Anandagiri has been taken to comprehend Mandikyakarika. Regarding
Vijiiaptimatratasiddhi, the help of the auto-commentary (vrtti on Vimsatika) of
Vasubandhu and commentary of Sthiramati (on Trimsika) has been taken.

Furthermore, the pivot of the study would be Gaudapada, not Vasubandhu as it is his
(Gaudapada’s) status in the history of Indian Philosophy which is a matter of heated
debate, and his Advaitic vision is often contrasted with that of Buddhists.

Recent works on Gaudapada and his Karikas

Though a large number of texts exist on Gaudapada and his Karika, yet appraisal of his
thoughts is scanty, at least if compared with Sarhkara. The debate concerning our
understanding of Gaudapadakarika and its Buddhist context heated around the first half
of the 20" century. The first critical edition of the text was Vidhushekhara Bhattacharya’s
The Agamsastra of Gaudapada (1943), which considered Gaudapadakarika to be
composite of four different texts and he draws enormous references to prove Buddhist
influence on it, especially in the fourth chapter namely, Alatasanti. Little effort is made,
however, to critically appraise the profundity or complexity of the Karika in relation to
Mandiikya Upanisad.

Immediately several counter-attacks were made, with the appearance of T.M.P.
Mahadevan’s Gaudapada: A Study in Early Vedanta (1952), which is a systematic
exposition of the fundamental concepts of Mandukya Upanisad. Though it accepts some
influence of Buddhism on Gaudapada as in using various arguments, but attacks
Bhattacharya's claim simply as a misinterpretation. Further, he also claims that the
apparent similarities are because Buddhism was itself influenced by Upanisads and
whatever is negative in Buddhism is self-contradictory. He states-

“Since nothing is real, the Buddha and what he said is also unreal, This is the logic of
nihilism carried to its conclusion. Nihilism itself is Sanya.”*"

But certainly, he devotes less time to explicate the subtlety of Buddhist thoughts
and seems to interpret Gaudapadakarika from Sarikara’s perception only. He seems to
suggest too easily the identity of Samkara’s and Gaudapada’s thoughts. He states-

“Doctrinally, there is no difference whatsoever between what is taught by Gaudapada
in the Karika and what is expounded by Sarhkara in his extensive works.”*

! Mahadevan, Gaudapada: A Study in Early Vedanta, pp. 222-23.
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R.D. Karmarkar’s The Gaudapadakarika (1953) also presents a counterattack on V.
Bhattacharya’s thesis using citations from Brahmanical and Vedantic sources. His work
is useful, to some extent, as a corrective measure against the exclusive treatment of
Gaudapadakarika through the Buddhist lens. However, he does not attempt to show an
understanding of the foundations of the two traditions and the cause of their conflicts or
converging claims. He evades the basic understanding of the ontological positions of both
the traditions merely by citing references from the Vedantic sources.

Caterine Conio’s The Philosophy of Mandiitkya Karikas (1971) is also an attempt to
provide a systematic analysis of Gaudapada’s philosophy where she considers Sariikara’s
Bhasya as authentic and rejects Buddhist influence on it. But the work is not wide-
ranging as it makes very little attempt to improve our understanding of Gaudapada’s
relation with Buddhism and their ontological position regarding consciousness

Sangamlal Pandey’s Pre-Samkara Advaita Philosophy (1974) presents some
insightful discussion on Upanisadic sources of Advaita Vedanta and Gaudapada. The text
rejects V. Bhattacharya’s thesis, but it has a polemic attitude towards Buddhism rather
than attempting to provide a thorough understanding of Buddhism.

Colin Cole’s Asparsayoga: The Mandiukya Karika of Gaudapada (1982), tries to
provide a definitive account of Gaudapadian thought regarding asparsa yoga, which he
considers akin to the idealism or Vijiianavada. He considers Buddhists Vijiianavada and
Gaudapada’s theory as subjective idealism and Absolute Idealism. He states-

“The arguments which Gaudapada uses in his explanation are reminiscent Of
Buddhist Vijiianavada theory. But he is not a “subjective idealist”. Rather he is an
“Absolute Idealist” in that he posits a basis for all experience.”*®

However, it is rather difficult to use western concepts such as ‘idealism’ to an Indian
philosophical text such as Gaudapadakarika. Cole’s view was further endorsed in Stephen
Kaplan’s Hermeneutics, Hologhraphy, and Indian Idealism (1987), who interprets
asparsa yoga as “mind does not touch an external object” (Guadapadakarika, IV, 26), as
idealistic, i.e., to say mind creates the world. But he interprets it phenomenologically, that
in asparsa yoga, mind deals with the appearance of objects rather than objects in
themselves. Kalpan, however, does not devote considerable time to explain Buddhist
influence on Gaudapada and moreover consciousness is exclusively described in terms of
perception or modern holographic theories of mind only.

A.O. Fort’s The Self and its States: A States of Consciousness Doctrine in Advaita
Vedanta (1990) presents a valuable translation of Mandiikya Upanisad, the first chapter
of Gaudapadakarika and Samkara Bhasya. Though the text is an exclusive analysis of the

12 Ibid., p. 240.
3 Cole, Asparsayoga: The Manditkya Karika of Gaudapada, p. 61.
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four states (castuspada) of Consciousness along with some comparison with modern
psychology, but it lacks an explanation of other three chapters of Guadpadakarika and
also an attempt of explanation of consciousness in Buddhist’s context.

Thomas Wood’s The Manditkya Upanisad and the Agamasastra: An investigation
into the meaning of Vedanta (1990), is also a good translation of the text with the main
focus of authorship, dating, and a theistic interpretation of Turiya as the ‘Lord of all’
(Mandukya Upanisad, 6-7). Interestingly he is also critical of Gaudapada’s mayavada and
Buddhist Vijianavada as the world negating theories. But, his critical view exclusively
relies on the theistic (Vaisnavite) interpretation of Turiya as Isvara.

Richard King’s Early Advaita Vedanta and Buddhism: the Mahayana Context of the
Gaudapadiya-Karika, is also a comprehensive account of Gaudapada within Mahayana
context. He has comprehensively taken up the issues of asparsa yoga, the Vedantic
background of Mandukyakarika, perception, and Absolutism. However, less emphasis is
given on Vijiianavada school of Buddhism and the states of consciousness. Nevertheless,
his work is a pioneer in this field.

Furthermore, various articles and essays appeared from time to time, emphasizing
various aspects of Gaudapada and his Karikas and their relation to Buddhist philosophy.
For example, Louis Poussin’s "Buddhist Notes: Vedanta and Buddhism" gives
quotations from Gaudapada’s Mandikya Karika and parallel quotations from Buddhist
works. Herman Jacobi’s "On Mayavada", describes Gaudapada as the first formulator of
mayavada, its difference from the Brahmasitra teachings, and its similarity with the
Buddhist Sanyavada. V. Bhattacharya’s "Sarhkara’s Commentaries on the Upanisads"
rejects Sarhkara’s authorship of the commentary attributed to him on Mandikya
Upanisad and Gaudapada’s Karika.

Other important articles/papers include B. N. Krishnamurti’s "New Light on the
Gaudapada Karikas”, "Further Light on the Gaudapada Karikas" and "Still Further Light
on the Gaudapada Karikas", “Are the Gaudapada Karikas Sruti? A Rejoinder”, "The
Upanisadic Theory of the Gaudapada Karikas - A Rejoinder"; S. Suryanarayana’s "Some
Observations on the Mandikya Karikas"; P.C. Divanji’s "Gaudapada’s 4sparsayoga and
Sarikara’s Jnanavada"; T.M.P. Mahadevan’s "Some Problems of the Mandiukya-
Karika"; R.D. Karmarkar’s "‘Dvipadam Varam’ in Gaudapadakarika (IV.1)", and "Was
Sarhkara the Author of the Commentary on Gaudapadakarikas Generally Attributed to
Him?"; Kumatara Kawada’s "Fundamental Difference between Buddhistic and Vedantic
Philosophies"; L.M. Joshi’s "Gaudapada’s Rapproachment between Buddhism and
Vedanta"; N. Aiyaswami’s "A New Approach to Gaudapadakarika”; Karl H. Potter’s
"Was Gaudapada an Idealist?"; Stephen Kaplan’s "The Yogacara Roots of Advaita
Idealism? Noting a Similarity between Vasubandhu and Gaudapada", etc.



Interestingly it can be noted here that in the last paper cited above, we observe a shift
in our understanding of the relationship from between Buddhism and Advaita Vedanta in
general to Gaudapada and Vasubandhu in particular and Kaplan here draws enormous
references to show similarities on the basis of Vijiiapti or Consciousness.

Still, it can be said that the views of above scholars are, at least to some extent,
partial, often conflicting and with a little emphasis on consciousness as the nature of
Reality in both the traditions. It creates a lack or gap in the study or the literature.
Therefore, research in this field is important and worthy of investigation and the
comparative analysis of the notion of consciousness in Gaudapadakarika vis-a-vis
Vijiaptimatratasiddhi may enrich our methodological, theoretical, and relational
understanding. In this pursuit, the present work has been divided into three chapters- the
first dealing with Mandukyakarika; the second with Vijhaptimatratasiddhi; and the third
with the comparison. Accordingly, the following set of research questions can be posited-

Questions in Vijiaptimatratasiddhih

1- How is the common senes realistic attitude refuted?

2- What is the nature of consciousness understood as Vijfiapti?

3- How does it manifest at various levels of existence?

4- How does this Vijiapti alone exist ontologically?

5- How is everything else merely a projection of Vijiapti?

6- How is the essencelessness (niisvabhavatah) associated with various modifications
of vijiiana (vijiiana parinama)?

7- What is the purpose of Vijiiaptimatratasiddhi?

Questions in Mandukyakarika

1- How does consciousness which seems to be confined to our body permeate through
various levels of subjective and objective experiences?

2- How can there be consciousness beyond all our experiences, i.e., in the Fourth State
(Turiya)?

3- How the external world of duality which appears so real to common sense could be
false or elusive?

4- How can we describe the non-duality of all the stages of consciousness?

5- How can we describe the absolute non-origination of everything (ajativada) when the
world including ourselves seems to be so real and predicated of birth and decay?



In the light of findings of the queries above, certain questions can be addressed, that
would form a part of the comparison, as follows-

1- Are the accounts of consciousness in the two texts converging at any point(s)?

2- Are they diverging at any point(s)?

3- What are the apparent similarities and differences that can be critically examined?

4- How to interpret some of the ambiguous expressions of the text (Mandukyakarika)
which reflect its Buddhist context?

To elaborate further, merely tracing down similarities would not be the task of the
study as the commonality could be mere appearance. Any assumption of commonality
will not be well grounded unless we closely compare them, which may reveal significant
differences at the end. So, the task would not be only a frenzy search for parallels. The
recognition of contrasting differences is also a primary task of this comparison. The
comparison is indeed critical here for wherever it is necessary, the apparent similarities or
differences would be contrastively dispelled. Nevertheless, both the extremes are to be
avoided and an attitude of openness would be reserved.

To put in other words, based on the systematic exposition of the texts we can
delve deep in finding the similarities in differences and differences in similarities in their
approaches and position regarding consciousness? That would be the interpretive side of
the study. Further, noticing differences and similarities, we can refine our assumptions
that we make without being aware of them and our understanding of the theoretical and
practical consequences of any conventional philosophical position. With the fusion of
their distant horizons, we may also have a bigger picture and understanding of the
fundamental nature of Reality/consciousness. That would be the constructive side of the
study.

Furthermore, since both the texts/thinkers to be studied have been a product of
distinct culture, tradition, language, concepts, and standards of justification, best efforts
would be made to avoid problems and dangers of a comparative analysis such as
linguistic and evaluative incommensurability, one-sidedness, generalization, etc.

It is important to mention here a note regarding ‘consciousness’, for which there
is no definite term in the texts. Various terms appear such as Atrman, Brahman, Turiya,
Cit, citta, Vijnana, Vijiiaptimatrata, Tathata, jivatman, manas, klista manas, pravriti
vijiiana, etc. Though they all comprehend consciousness from different aspects yet we
can generally classify them under two broad categories- the Absolute and the relative



aspect denoted by the terms beginning with the upper cases and the lower cases
respectively.

Lastly, though the debates in the present study are not entirely new, but the
approach and the new sides of comparison may help in strengthening our understanding
of Gaudapada and Vasubandhu in particular and Buddhism and Advaita Vedanta in
general regarding the nature of consciousness. With this comparison, we may not only
harvest some new answers to the questions about the nature of consciousness but also
pose some genuine questions which can lead to further clearer answer in an entirely new
paradigm.
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Chapter- 1
Consciousness in Mandukyakarika

This chapter seeks to explore the concept of consciousness as described in Mandukyakarika.
There is no particular term in the text, which can invariably denote ‘consciousness’ as such.
Since the text seeks to explain the reality through various levels, there are different terms, in
different contexts, describing different aspects of consciousness, e.g., cit, vijiapti, manasa,
prajia, prajia, jiiana, jiieya, advaita, Atrman, Turiya, Brahman, etc.

For the sake of proper delineation of the concepts dispersed in the text, the present
chapter has been divided into four sections followed by concluding reflections on the various
aspects of consciousness in the text. The first section presents an account of the three levels of
consciousness (avastha traya), with their micro and macro aspects, epistemological categories,
ontological status, objects of enjoyments, etc. The description would be based on the first chapter
of Mandikyakarika, i.e., Agama Prakarana. In the second section, the notion of Turiya, the
fourth state of consciousness, has been explained which is both immanent and transcendent to
the three states. The explanation would be based on the seventh verse (mantra) of Mandikya
Upanisad. In the third section, the notion of advaita (non-duality), which enjoys the status of
reality as Turiya, has been explained. Furthermore, advaita has been explained vis-a-vis the
unreality (vaitathya) of duality (dvaita). The discussion would be primarily based on the second
and the third chapters of Mandukyakarika, namely, Vaitathya Prakarana and Advaita Prakarana.
In the fourth and the last section, the keynote of Gaudapada on causality, i.e., ajatavada (non-
origination) has been discussed. The discussion would be primarily based on the fourth chapter
of Mandiikyakarika, i.e., Alatasantt Prakarana.

Since very little is known with certainty about Gaudapada, hence the authorship of
Mandikyakarika is a matter of debate. It is also debatable whether the last Prakarana was
composed by Gaudapada or someone else. For the present purpose, Mandiikyakarika is assumed
to be a composite text of all the four Prakaranas (chapters) with Gaudapada as its author. Hence,
the title Gaudapadakarika (GK) would invariably denote Mandiukya Upanisad along with the
Karikas of Gaudapada. Furthermore, the following enquiry relies primarily on the original texts
of Mandiikya Upanisad, Gaudapada Karikas, the commentary (Bhasya) of Sarhkara, and the
gloss (Tika) of Anandagiri.

1.1 The Three States of Consciousness (avasthatraya)

This section deals with the concept of avasthatraya- the three states of Consciousness or Self. As
the concept is available in Vedanta philosophy from the most ancient Upanisads to later neo-
Vedanta texts and it is so wide-ranging and profound that it becomes challenging to decide what
to include and what to omit so that the concept is intelligible. Nevertheless, to limit the area of
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the enquiry, the concept of avasthatraya is approached directly, as posited in Mandikya
Upanisad, in the light of contributions made by Gaudapada and Sarikara. In addition, tracing the
roots of the concept available in other relevant Upanisads is also a part of the enquiry.

1.1.1 Significance and Approach of Gaudapadakarika

If Upanisads are the culmination of the Vedas,** then Mandikya may be considered as the
essence of all the major Upanisads. Muktikopanisad gloriously reviews Mandiikya as the alone
sufficient text to liberate an aspirant of moksa.™ Such exaltations may seem to be exaggerated
when one reads the opening words'® of Mandikya and is confronted with its exceedingly abstract
and cryptic declarations. However, in its brevity lies its profound significance.

Unlike other major Upanisads, Mandikya opens up abruptly without any background
story, philosophical questions directly stated, gurii- sisya setting, and so on. However, a closer
look at the setting of the Upanisadic declarations by a seer (rsi) to his disciples may reveal
answers to the most fundamental questions of existence. Upanisads (including Mandiikya) deal
with the problem of the Ultimate Reality and the knowledge of Azman and Brahman as its goal.
They directly speak about the truth of the universe and place human experience in it, in their
totality. Philosophy, since its origins, might have had many definitions, but in the Upanisadic
parlance, darsana or philosophy is the unified vision of the whole. This idea can be supported by
a close inspection of the opening verse of the text, which foretells the symbol of ‘whole’ (sarva)

as AUM (3%). Unlike other philosophical systems, narrations of which generally pertain to the

waking state only, this Upanisad incorporates an exposition of otherwise overlooked but more
subtle and important facets of human experience, namely- svapna (the dream state), susupti (the
deep sleep state) and Turiya (the Fourth and the beyond). The triple stream of consciousness is

symbolized by the three morae of AUM (3%) which encompass sarva, the wholeness, anything

within time- past (bhaztam), present (bhavat), and future (bhavisyat) and even that which is
beyond time (zrikalaltita). The three morae (matra) also correspond with the avasthatraya and

moraless (amatrd) at the end of the AUM (3%) denotes Tuwriva. Thus, it accounts for a
consciousness that is phenomenal, psychological as well as transcendental and spiritual.

Y The term ‘vedanta’ also literally means the culmination of the Vedas, which incorporates teachings based on

Prasthantraya, viz., Upanisads, Brahmasiitra, and Bhagavadgita.

B mandikyamekamevalarn mumukstnam vimuktaye ||
Muktikopanisad, I, 26.

16 «Aum, the word, is all this. A clear explanation of it (is the following). All that is past, present and future is
verily Aum. That which is beyond the triple conception of time, is also truly Aum.”

Mandikya Upanisad, 1.

(Trans. by Swami Nikhilananda)
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It is important to mention here how Gaudapada and Sarikara approach the triple stream
of consciousness with the aim of establishing the non-duality of Atman and Brahman. This idea
of nonduality is pregnant in the second mantra of Mandiikya Upanisad, where the ‘sarva’ —
which was named as AUM in the previous verse is now designated as Brahman and then as
Atman. Just as the limited and modified space is not different, in its essence, from the unlimited
space, so is Atman undifferentiated from Brahman. The mahavakya®', i.e., Ayam Atma Brahma,

is the tireless repetition of all the major Upanisads and Mandiikya’s analysis of AUM (3%) in

correspondence to the triple states of consciousness and Turiya has been brilliantly employed in
the Karikas as a means to establish the idea of non-duality.

Now, it would be appropriate to look into each of the three states one by one:
1.1.2 The Waking State (jagrat)

Pure Consciousness, modified with different identifications, functions differently. It has a
different location, identity, field of activity, level of enjoyment, etc. Jagrat is the waking state of
consciousness. The consciousness of the waking ego, i.e., visva, is extrovert and it enjoys gross
objects of sounds, touches, forms, tastes, and smells. This limited enjoyment takes place through
nineteen mouths (ekonavinsati mukhah). As a poetic and metaphorical expression, mouth means
the instruments of consumption or the fundamental categories of experience in the jagrat state,
viz., the five sense organs of perception (jiianendriya), the five organs of action (karmendriya),
the five aspects of vital air (prana), and the inner psychological instruments (anta/ karaza), viz.,
the mind (manas), intellect or (buddhi), memory (citta), and ego (ahamkara). Sarvasara, another
Upanisad of Yajurveda, in concordance with Mandukya, says-

“The self is awake when it cognizes the gross objects, sound, etc., through the fourteen
instruments, mind, etc. (i.e., manas, buddhi, citta, aharmkara, and the organs of knowledge
and action) fully developed and helped by the sun, etc.”"®

Thus, the nineteen mouths of Mandikya are the fourteen instruments of Sarvasara
Upanisad plus five vital airs (paricaprana). These nineteen elements constitute the subtle body
(siksma sarira) of an individual being (jiva). Again, as already stated that Azman is non-different
from Brahman, therefore Mandiikya juxtaposes the nineteen mouths of individual waking ego

Y The mahavakyas are the four great sayings of Upanisads having supreme importance in Vedanta philosophy. They
are:

1-prajianam brahma : Aitar Up, 3.3.

2-aham brahmasmi : Brhad Up, 1.4.10.

3-tat tvam asi : Chand Up, 6.8.7.

4-ayam atma brahma: Mand Up, 2.

'8 mana adicaturdaskaranaih puskalairadityadyanugrhitaih $abdadinvisayan-sthiilanyadopalabhate tadatmano
jagaranam |

Sarvasara Upanisad, 5.

(As quoted in Mahadevan, T.M.P., Gaudapada: A Study in Early Advaita, pp. 91-92.)
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(visva) with the seven limbs (saptanga) of cosmic waking jiva, i.e., Vaisvanara. The metaphor of
seven limbs is reminiscent of the famous expression met in Chandogya Upanisad where the
macrocosmic structure of the waking ego, i.e., virat, is described as having the ‘effulgent region
as his head, the sun as his eyes, the air his vital breath , the space as his middle part, the water as
his kidney, the earth as his feet, the fire (ahavaniya) as his mouth.”*®

Thus, virat, the seven limbed cosmic form of the waking ego, is in essence non-different
from nineteen mouthed individual soul or visva just as the room space is non-different from the
atmospheric space. So the personal identity as ‘individual’ separate ego (ahamkara) is not
extended here to the cosmic level (vaisvanara), but the very being, the very identity (not
personal) is extended to the level of non-duality which can be comprehended as the one
interdependent organic whole.

These gross channels (sthiila ekonavimsatimukhah), however, do not exhaust our
experience. Every night we disassociate ourselves from these gross limiting adjuncts (upadhi)
and enter into a different world called dream, the second state of consciousness, i.e.,
svapnavasthda.

1.1.3 The Dream State (svapna)

When consciousness is introvert and creates a world of dreams out of impressions of the waking
state, it is called the dream state (svapnavastha), the second quarter of the Self. Mandukya
indicates® that the nineteen channels of the waking state endure in the svapna too but in a subtle
form (sizksmavastha). Therefore, the dream experience is not as concrete as the waking one. It is
praviviktabhuk- the enjoyer of the subtle objects.

The individual form of svapna avastha of consciousness is called taijasa- possibly because
it has its own illumining power of cognition®* (as ‘teja’ also means illumination) and it is the
creator of its own objects.

“There are no chariots, nor animals to be yoked to them, nor roads there, but he creates the
chariots, animals and roads. There are no pleasures, joys, or delights there, but he creates the

19 tasya ha va etasyatmano vaisvanarasya mirdhaiva sutejascaksurvisvariipah pranah prthagvartmatma
samdeho bahulo bastireva rayih prthivyeva padavura eva vedirlomani barhirhrdayam garhapatyo
mano'nvaharyapacana asyamahavantyah |l

Chand Up, 5.18.2.

20 svapnasthano'ntah prajfiah saptanga ekonavimsatimukhah praviviktabhuktaijaso dvitiyah padah |l
Mand Up, 4.

21 atrayam purusah svayam jyotirbhavati. .l
Brhad Up, 4.3.14.
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pleasures, joys and delights. There are no pools, tanks, or rivers there, but he creates the
pools, tanks and rivers. For he is the agent.”?

Therefore, the agency, ownership, and enjoyership of taijasa (the individual dreamer) are
illusionary, for the actual Self never acts and never enjoys.?® That remains unattached
(nirlipya).2* This analogy has also been extended to the waking state and hence it is conceivable,
at least in theory, and we can very well be skeptical about our agency and enjoyership in the
waking state too. Advaita Vedanta scholars have invoked this analogy extensively to prove the
illusionary nature of jagrat. This nature of unreality (vaitathya) expounded in Karikas is further
discussed in the third section of this chapter.

As regarding the juxtaposition of ekonavimsati mukhak and saptangah in the dream state,
the explanation could be the same as about the waking state. In svapna too, the non-duality of
vyasti dreamer (taijasa) and the samasti dreamer (hiranyagarbha) is unequivocally maintained.

But this dream world is also ephemeral and there comes a state of deep sleep with the
complete abeyance of the thoughts and language and all subjective-objective distinctions
whatsoever whether gross or subtle. It is the third state of consciousness, i.e., deep sleep
(susupti).

1.1.4 The Deep Sleep State (susupti)

Mandiikya’s description of the deep sleep begins by focusing on it as a state where there is no
desire.”® Activity, whether objective or subjective, is suspended (as otherwise facilitated by the
nineteen mouths and seven limbs) for there is a cessation of desire or any lack of fulfillment in
the Self. Therefore, desire, cravings, activity, bondage, and suffering appear to be causally
connected. Enjoyments and satisfaction of gross level are fulfilled in the waking state (jagrat
avastha), and those which remain unfulfilled or suppressed to the subtle level are fulfilled in the
dream state (svapnavastha), and then in the deep sleep (susupti) one finds temporary cessation of
all the desires.

Again, the nineteen channels and the seven limbs are not there in the susupti, neither in
gross nor subtle form but they are there as the causal potentiality. They all are absent, but not
non-existent. They all merge in one point of homogenous consciousness (ekibhatasz and

%2 na tatra ratha na rathayoga na panthano bhavantyath rathanrathayoganpathah srjate |... srjate sa hi karta |l
Ibid., 4.3.10.
(Trans. by Swami Madhavananda)

8 . asango hi ayam purusah ... |l
Brhad Up, 4.3.16.

% sa bhuiijano na lipyate ... |l
GK, I, 5.

% yatra supto na kaficana kamam kamayate na kaficana svapnam pasyati tat Susuptam ...
Mand Up, 5.
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prajianaghana). There is no object seen but the pure concept of sight remains, no object
contacted but the pure concept of touch remains, and so on. The deep sleep (susupti) is not, as
commonly understood, a state of unconsciousness. Modern trends in cognitive sciences also
support this idea. Studies suggest that fast frequency ripples in the hippocampus region of brain
during deep sleep is a strong evidence against total blackout of consciousness therein.?

Indian philosophical schools, especially Vedanta, Yoga, and Nyaya have widely
discussed on the nature of the deep sleep state and its relation with consciousness. The debate
underlies two prominent metaphysical views on the nature of Azman and consciousness. On the
one hand, Naiyaikas maintain that consciousness is an accidental property of the Self. In the deep
sleep, the self continues to exist but it loses its contingent property of consciousness. The famous
utterance, ‘I slept peacefully, and I did not know anything’ which one makes when one wakes
up, is based upon inference, not on direct experience for one is unable to remember any positive
account of the deep sleep.

On the other hand, Vedanta, to some extent in agreement with Yoga, rejects the idea that
the above utterance is based on inference just because we tend to forget about the deep sleep
state. This retrospective forgetting cannot be a ground to prove the complete lack of
consciousness in the deep sleep state (susupti). Rather, as consciousness, being an essential
aspect (svabhava) of Self, a homogenous, subtle, and minimal subliminal consciousness is
present there is the deep sleep (susupti) too. Vedanta (most prominently Advaita Vedanta)
maintains that the utterance is based on memory, not on inference and this memory is not like the
memory of some subjective-objective events. Rather it is more primary, more fundamental
memory in the form of retentional consciousness that ties together the states of susupti and
jagrat. Therefore, Mandikya describes susupti as ekibhiatah and prajiianaghana — a solidified
homogenous mass of consciousness.

Susupti is also the enjoyer of bliss (@anandamaya or ananda bhuk) as there is no choice and
struggle or desire of attaining anything whatsoever. In the absence of desire and consequently
any impulse for movement, peace and bliss (ananda) are inevitable. This is the interception point
of the bliss sheath (anandamaya kosa) of the famous five sheaths (paficakosa) doctrine of
Taittirtya Upanisad.

“That Bliss was Brahman, he concluded. From Bliss, indeed, are these beings verily born; by
Bliss, when born, do they live; into Bliss do they, when departing, enter.”?’

%8 http://www.cell.com/current-biology/pdf/S0960-9822(16)30081-1.pdf
Accessed on 2/01/2018.
? anando brahmeti vyajanat | anandadhyeva khalvimani bhiitani jayante | anandena jatani jivanti | anandam

prayantyabhisamvisantiti I... |l
Taitt Up 6.1.
(Trans. by Alladi Mahadeva Sastry)
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It is clearly evident from the analysis of our everyday experience that the waking state
(jagrat) is sublated by the dream state (svapna) which in turn is sublated by the deep sleep state
(susupti). Susupti is verily the origin and dissolution point of all subjective/objective experiences.
Hence, Mandiikya calls it the doorway (cetomukha#) to other two states.

The above observation applies to both the levels, viz. individual susuptatma, i.e., prajiia
and the cosmic susuptdtma, i.e., Isvara. With the universal extension, Isvara is the source of all.
This idea is reflected in the sixth verse of Mandiikya, which belongs to I$vara-

“This is the Lord of all; this is the knower of all; this is the controller within; this is the source
of all; and this is that from which all things originate and in which they finally disappear.”?*

The bliss of susupti, however, is not permanent. Every day we descend from the heights of
anandmaya susupti to the waking life, and the non-dual experience of susupti is broken. This
finitude of bliss, even in susupti, and the search for parmananda (infinite bliss) paves the way for
another state of consciousness with unqualified peace and bliss, and that is Turiya.

1.1.5 Gaudapada’s Contributions

To explicate the avasthatraya and then the Fourth (Turiya) more clearly, Gaudapada composes
29 Karikas with Mandiikya Upanisad as the foundation, which constitutes the Agama Prakarana.
From the very outset, Gaudapada’s emphasis on the non-duality of consciousness is evident. In
the diverse avasthatraya, he hints at some unifying principle. He hints that whatever is cognized
in the three avasthas is the manifestation of one Absolute. Only the One is known in the three
ways (eka eva rridha smrtah).”

He also assigns metaphorical embodiments to the three avasthas in the right eye, the
mind (manas), and the heart space (respectively in order).*® Traditional commentators have
described them as the places of meditation also.

Gaudapada also specifies the way of contentment of avasthatraya. Visva, taijasa, and
prajia are contented (in ascending order) exclusively in gross enjoyments (sthizla bhuk), subtle
enjoyments (pravivikta bhuk) and bliss intrinsically (anandamaya) respectively. However, all
these contentments are not ultimate; rather they are the source of bondage. The jiva with various
modifications and identifications seeks its contentment objectively and suffers. But when one
discriminates between the experiencer (bhokta) and the experienced (bhojya), then one enjoys

%8 esa sarveévarah esa sarvajfia eso'ntaryamyesa yonih sarvasya

prabhavapyayau hi bhiitanam ||
Mand Up, 6.
(Trans. by Swami Nikhilananda)

26K, I, 1.

% daksinasimukhe vi$vo manasyantastu taijasah | akase ca hrdi prajiiastridha dehe vyavasthitah ||
Ibid., I, 2.
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the fluctuations of various contentments, but is unaffected in itself (na lipyate)*". But what is the
source of various identifications, non-apprehension, and misapprehensions? In one word, it is
ignorance (avidya), and the nature of this ignorance with respect to avasthatraya and Turiya is
the subject of the next section.

-lI-
1.2 The Fourth State (Turiya)

In this section, the concept of Turiya, the fourth pada of Self, is discussed as indicated through
various negative and positive terms via the Upanisadic method of neti neti (not this, not this ...).
Prior to that, to understand Turiya with reference to the three states and their relations with each
other, the concepts of avidya, the transcendental illusion, and adhyasa, the superimposition or
erroneous identification of Atman with anatman, have also been discussed.

The Ultimate Reality, according to Upanisads, is Atman or Brahman or Turiya. However,
every day human experience is merely a periodic shuttling among the jagrat, svapna, and susupti
states, with different gross and subtle identifications. Turiya, Atman or Brahman is camouflaged
somewhere in these states, and its enquiry and realization must be sought.®* A natural question
springs up in mind- how are this concealment and various projections possible? Gaudapada gives
a detailed and interesting account of this phenomenon. All the transactions of avasthatraya are
possible just because of avidya. It can also be known as the primordial transcendental nescience.
For instance, if one understands 4 + 3 = 8, then this false knowledge is possible primarily by
virtue of not knowing the truth, i.e., 4 + 4 = 8. Such an ignorance is anadi *, i.e., without any
beginning but it is santa, i.e., with the potential of being ended. Another classical drstanta
(example) is of the superimposition (adhyasa or adhyaropa) of a snake on a rope.

“Adhyaropa is the superimposition of the unreal on the real, like the false perception of a
snake in a rope which is not a snake.”*

Avidya has two aspects of functioning- i) avarapa, i.e., concealment and ii) viksepa, i.e.,
projection which lead to agrahanza (non-apprehension) and anyathagrahaga, (misapprehension),
respectively. Gaudapada explains them, in terms of karaza, i.e., cause (or non-apprehension) and

*! trisu dhamasu yadbhojyarn bhokta yasca prakirtitah | vaidaitadubhayari yastu sa bhufijano na lipyate ||
GK, I, 5.
%2 saatma sa vijiieya I
Mand Up, 7.
%« anadi mayaya supto... |
G.K, 1, 16.
% Vedantasara, 32.
(Tr. by Swami Nikhilananda).
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karya, i.e., effect (misapprehension).* Due to this avidya, jiva develops a wrong understanding
or identification, i.e., adhyasa. The complexity of jiva’s understanding is adhyaropa. The
Upanisad and the Karikas aim to negate this Self-forgetfulness and adhyaropa, the complexity of
self-identifications, one by one and thus reveal the true nature of the non-dual Atman or Turiya.

Using the above terminologies, Gaudapada tries to explain the relation of avasthatraya
among themselves and with Turiya. First, there is some similarity in all the three states. Jagrat,
svapna, and susupti, all these have non-apprehension or not knowing Reality as it is. The ‘cause’
is immanent in all the three states. However, jagrat and svapna are shackled by cause and effect
both or non-apprehension and misapprehension both. In susupti, non-apprehension is there, but
not misapprehension. In this regard, Turiya is where there is neither cause nor effect; or neither
non-apprehension nor misapprehension.

“Visva and Taijasa are conditioned by cause and effect. But Prgjiia is conditioned by cause
alone. These two (cause and effect) do not exist in Turiya.”*®

Again, in susupti, truth or untruth, self or not-self, nothing is known.®” There is no
dichotomy but the casual ignorance remains in the seed form. Turiya, in sharp contrast, also has
no dichotomy but it is always the all-knowing capacity, i.e., Pure Knowing Consciousness.*

Subsequently, Gaudapada unfolds the meaning of svapna (dream) and nidra (sleep) as
misapprehension and non-apprehension respectively.**  Since non-apprehension and
misapprehension are there is jagrat also, it follows from it that svapna (dreams) and nidra (the
metaphysical slumber) pervades in jagrat t00. So is the case with svapnavastha. Similarly, in
susupti, there is no svapna but nidra only.

“The first two (Visva and Taijasa) are associated with the conditions of dream and
sleeps Prajria is the condition of sleep without dream. Those who have known the truth see
neither sleep nor dream in Turiya.” *

The effect of susupti is in the other two states. The effect of svapna is there in jagrat and
vice versa. Temporality is the essence of these three states. Nevertheless, all these states acquire

% karyakaranabaddhau tavisyete vi$vataijasau | prajiiah karanabaddhastu dvau tau turye na sidhyatah ||
GK, I,11.
% Loc cit.
(Trans. by Swami Nikhilananda)
%" natmanth na paramscaiva na satyarh napi canrtam | ...
GK I, 12.
% prajiiah kificana samvetti turyar tatsarvadyaksada ||
loc. cit.
% anyatha grhnatah svapno nidra tattvam-ajanatah | ... ||
Ibid., I, 15.
%0 svapna-nidra-yutavadyau prajiiastvasvapna-nidyaya | na nidrarh naiva ca svapnari turye pasyanti niscitah |l
Ibid., I, 14.
(Trans. by Swami Nikhilananda)
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their appearing existence or ‘is-ness’ from Turiya only. Avasthatraya is not possible without
Turiya but the realization of Turiya transcending the three states is possible.

The mystical realization of Turiva, however, may be possible but its linguistic expression is
a formidable task. The state of Turiya, transcending the linguistic concepts, is ineffable or
indefinable in its entirety. Turiya, through $abda pramana, is sought to be merely ‘indicated*" in
different ways. It has only pedagogical value.

Both the apopathic (i.e., via negativa) and the kataphatic (i.e., via positiva), ways of
expressing reality, fail to describe ‘That’ aptly. Upanisads’ way of neti neti is a transcendence of
the both for the words cannot reach there. Kena, another principal Upanisad, declares-

“There sight travels not, nor speech, nor the mind...”*

Mandiikya also, previously, states that the nineteen doors of human understanding are
exclusively functional at gross and subtle level in jagrat and svapna respectively. Leave Turiya
far aside, these nineteen doors are inert even in susupti.

For Sarikara, the Fourth is Sabdapravrtti nimitta sunyatvata,* i.e., devoid of any sufficient
reason required for verbal expression. His argument, in a simplified way, is as follows-

There are four grounds of verbal expression, namely jati, viz., samanya (generic) and
vises (specific), gupa, i.e., attributes, kriya, i.e., activity, and sambandhha, i.e.,
relation.

Turiya is devoid of all these grounds as it is the one without a second.
Therefore, Turiya cannot have any verbal expression.

Hence, Turiya cannot be described as either samanya or vises, e.g., a specific cow or a cow
in general, because ‘That’ is non-dual. Since Turiya is nirgupa (attributeless), it cannot be
described as having any gura as in the sentence: ‘The cow is ‘black’. Turiya can neither be
described as an activity as in case of a ‘cook’ because Turiya is prapaficopasamam and santam
where all activities cease. Turiya can also not be described in relation to anything.

The words that describe Turiya, as already stated, are merely indicative just as the
statement- ‘the moon is between two branches of a tree’, which merely suggests where a glimpse
of the moon can be found. The moon is not there actually between the branches. Another

*! The expression- nirdidiksati, in Sarikara’s introductory remark to the seventh verse of Mand Up that defines
Turiya, means ‘suggestiveness’ or ‘indication’ only, via negation of all attributes.

%2 na tatra caksurgacchati na vaggacchati no mano ... |l
KenUp|, 3.
(Trans. by Sri Aurobindo)
*® See Sarnkara’s introductory remark on the seventh mantra of Mand Up that describes Turiya.
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dristanta could be as in a snake appearing in a rope, where to arrive at the truth of the rope, it is
indicated that the snake is not there, the snake has never been there, and the snake will never be
there. It only appeared (pratiti) due to ignorance. Similarly, Mandiikya, following the way of neti
neti, indicates Turiya as follows-

“Turiya is not that which is conscious of the internal (subjective) world, nor that which is
conscious of the external (objective) world, nor that which is conscious of both, nor that
which is a mass all sentiency, nor that which is simple consciousness, nor that which is
insentient. (It is) unseen (by any sense organ), not related to anything, incomprehensible (by
the mind), uninferable, unthinkable, indescribable, essentially of the nature of Consciousness
constituting the Self alone, negation of all phenomena, the Peaceful, all Bliss and the Non-
dual. This is what is known as the fourth (Turiya). This is the Atman and it has to be
realised.”*

Here, Turiya is indicated in the following thirteen negative and three positive terms:
1- nantahprajiiam

Turiya is not that ego which is conscious-inward. It is not the dream state or taijasa. Taijasa is its
pratiti (appearance); its svariipa (real nature) is not taijasa.

2- nabahisprajiiam

Turiya is neither the ego which is conscious outward or the state of jagrat where the nineteen
doors are functioning identified at the gross level.

3- naubhayatahprajfiam

Turiya is also not a state of ego consciousness between internal and external. Here, the
sandhikala, i.e., the meeting point of any two states is negated. Turiya also negates all the altered
states of consciousness where one is partly conscious of both the internal and the external.

4- naprafianaghanam

* nantahprajfiam na bahihprajfiam nobhayatahprajfiam na prajiianaghanam na prajfiam naprajiiam |
adr§yamavyavaharyamagrahyamalaksanamacintyamavyapade$yamekatmapratyayasaram prapaficopasamam $antam
sivamadvaitam caturtham manyante sa atma sa vijiieyahll

Mand Up 7.

(Trans. by Swami Nikhilananda)
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Turiya is not the deep sleep or a mass of consciousness. As previously stated, casual ignorance
remains in deep sleep too, but not in Turiya.

Sarikara clarifies® that Arman has four foot in the sense that it has two aspects- paramartha
and aparmartha where jagrat and svapna, and susupti are seen as sprouts and seed respectively.
They only appear different from the aparamartha aspect, i.e., the unreal aspect. The seedless
aspect, without cause and effect, (beejatmakam paramartha svariipam) is Turiya.

5- na prajiiam naprajiiam

That is neither simply consciousness nor unconsciousness, for both hold their meaning with
reference to each other. Turiya, being non-dual, is neither one of them.

6- adrsram

Turiya is also not observed by the five sense organs for the senses function specifically in
relation to their objects. Eyes cannot touch, nose cannot see, and so on. Turiya does not contain
any object of sense organs hence it is adyszam. Here, pratyaksa pramana, i.e., direct perception
IS negated.

7- avyavharyam

Since Turiya is adristam, therefore it is avyavharyam, i.e., non-transactional, also. Transactions,
give and take (artha kriya), is possible only when there is duality and with that which is drsya or
within the grip of senses. That which is beyond senses and non-dual cannot be subject to any
transaction or give and take.

8- agrahyam

Agrahyam negates Turiya’s achievability with any of the karmendriya, viz., the five action
organs.

9- alaksanam

** See Sarnkara’s introductory remark on the seventh mantra of Mand Up that describes Turiya.
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That is beyond the reach of anumana, i.e., inference, also. For anumana, some linga or sign with
a concomitant variance (vyapti) is necessary. Turiya is non-dual, and it has no vyapti sign or
laksapam. It falls beyond causality. Hence, logic and inference fail there. Kathopanisad declares-

“This wisdom is not to be had by reasoning ...”*

10- acintyam

Turiya is not even an object of intellect (buddhi). It cannot’ be ‘thought of” as something.

11- avyapdesyam

Since it is adrsram, alaksapam, and acintyam, hence it is avyapdesyam, i.e., its discourse is not
possible; words cannot aptly describe it.

“This Self is not won by exegesis, nor by brain-power, nor by much learning of Scripture.”*’

12- ekatma pratyaya saram

Turiya is that which is one Atman or essence or one common element of all cognitions of the
three states. Amrtabindu, another Upanisad of Atharvaveda tradition, states-

“Atma should be contemplated upon as One in (the three states), the waking, the dreaming,
and the dreamless sleep.”*

13- prapaficopasamam

%% naisa tarkena matirapaneya ...l

Kath Up, 1.2.9.
(Trans. by Sri Aurobindo)
*" nayamatma pravacanena labhyo na medhaya na bahuna rutena | ... |l
Mund Up, 3.2.3.
(Trans. by Sri Aurobindo)
*® eka evatma mantavyo jagratsvapnasusuptisu | ... |l
Amrtab Up, 11.
(Trans. by Narayanasvami Aiyar)
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In Turiya, there is the cessation of all praparfica, the pluralistic phenomenon of the five great
elements (paiica mahabhuta). Sarikara explains that the earlier negation of ‘nantahprajiam’,
nabahisprajfiam’, etc. negated various egos (sthani) of the respective field. While the term
‘prapancopasama’, the knowing field of these egos (sthana) is also negated.*®

14- santam

Where there is neither concealment nor projections, there is peace naturally. Sarikara interprets
santam as ‘avikriyam’, i.e., without any disturbance or change. All the disturbances occur to and
from various identifications. Turiya, in itself (svaripa), is santam, ever peaceful.

15- Sivam

That which is prapaficopsamam and santam is also auspicious and ever blissful.

16- advaitam

All the above terms explaining Turiya both rest on one uniform principle, i.e., non-duality; and
also they establish the latter. Non-duality negates duality of jagrat, svapna and susuipti and their
knower egos visva, taijasa, and prajia respectively.

Hence, the Ultimate Reality is expressed as Turiya or Caturtham (the Fourth), only with
reference to the three states.*® In itself, it entails the concept of non-duality which is at par with
nirguza Brahman or Paramatman, as described in other Upanisads. Mandiikya asserts that the
knowledge of advaita Turiyatman should be known. Since the concept of advaita bhava is
crucial to the Turiya consciousness, it needs more elucidation and therefore is the subject of the
next section.

49 prapancopasamiti jagratsthana dharmabhav ucyate. ..

Sarmkara’s Bhasya on Mand Up, 7.

Here, ‘sthana’ means the field of knowing. Contrary to it, ‘sthani’ means the ego or the knower of various fields.
% Sarkara, in the invocation of his commentary on Mand Up, states ‘mayasarikhya turlyatitam’, i.e., Turiya is the
fourth with reference to the three states of maya.
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-111-
1.3 Non-duality

The reality, according to Mandiikya Upanisad, is indicated as the Fourth (caturtha) or Turiya
which is non-dual (advaita) and the core substratum of all the dual appearances of the three
states (avasthatraya). When the ultimate Truth is realized, the duality implied in all the
explanations and experiences cease to exist.”* Gaudapada and Sarmkara develop a full-fledged
account of non-duality implicit in Mandtkya Upanisad. In the first chapter of the Karikas
(Agama Prakarana), Gaudapada sought to establish the non-duality and unreality of the three
states with the evidence of scriptures (sruti) only. In the remaining chapters, he takes recourse to
reasoning (anumana) also to establish the same.

Srutis (scriptures), however, with a double voice admit both duality and non-duality. The
ritual sections of the Vedas (karma-khamda), assuming a pluralistic universe, prescribe
worshiper-worshipped related rituals. Furthermore, the knowledge section (Upanisads) of the
Vedas also equivocally asserts both dualism and non-dualism. The passages describing creation
theories, dialogues, and the very fact that the teachings of the Upanisads are intended for
someone, presupposes some form of duality. On the other hand, the statements of difference
(bheda-vakya) are later on negated by the statements of non-difference (abheda-vakya) such as:
‘there is no plurality anywhere’sz; ‘there is no second, nothing else different from it (the self) that
it could see’53; ‘Verily, fear arises only from a second’54; ‘When, indeed, he makes the smallest
distinction in it (the Self), there is fear for him’>®; ‘He who sees any difference here goes from
death to death’.*® Such conflicting claims demand some reconciliation.

Gaudapada, Sarmkara, and other Advaita proponents maintain the supremacy of abheda-
vakya over bheda-vakya. Srutis begin with duality depending on various levels of the
understanding of the students taught, but the final purport is to establish non-duality only. The
early statements of duality are to be taken in the figurative sense (gauda) or as having
instrumental value (upaya) only, but, in the ultimate sense, there is non-duality.>” If understood
in the literal sense, sruti vakyas present problems difficult to surmount.

*! updesadayari vado jiiate dvaitarh na vidyate. .. |l

GK, I, 18.
2 ... neha nanasti kificana | ... |
Brhad Up, 4.4.19.
*% . na tu taddvitiyamasti tato'nyadvibhaktam yatpasyet I
Ibid., 4.3.23.
> . .dvitiyadvai bhayam bhavati
Ibid., 1.4.2.
*® yadahyevaisa etasminnudarmantatarar kurute | ... |l
Taitt. Up, 2.7.1.
® .. mrtyoh sa mrtyumapnoti ya iha naneva pasyati I
Brhad Up, 4.4.19
... upayah so’vataraya nasti bhedah kathaficana Il

5

5

57
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To establish the non-duality, however, Gaudapada first aims to prove unreality
(vaitathya) of all entities (sarva bhavanam). First, he introduces arguments to negate the duality
and apparent reality embedded in the dream consciousness. Then, with the similar arguments, he
extends the analogy of dream to the waking consciousness also.

Before delving deep into the unreality of all entities, however, it would be necessary to
explicate the meaning of this unreality or illusoriness itself for which Gaudapada employs
several expressions such as vaitathya, mithya, viparyaya, maya, kalpita, abhasamatra, etc.
Maya, as already stated in the previous section, is the beginningless (andadi) cause of the
appearance of the three states (avasthatraya) which conceals Atman and projects the unreal
world of duality. The second prakarara is significantly named ‘vaitathya’ which is the quality or
nature of being vitatha, i.e., not as such (vi- not and zatha- suchness).”® Brahman or Turiya is per
se tahta, i.e., being as it is in its true nature (svarapa); and the erroneous cognition of the world
is vaitathya or mithya. This erroneous perception is also called viparyaya, and the appearance
(abhasa) is merely imaginary (kalpita).

Regarding the unreality of dream, the first reason (hetu)®® is that of ‘being inside’ (antak
sthanattu), i.e., all the dream objects such as elephants, chariots, mountains, etc. are inside the
body and hence unreal. One may object that there are entities ‘being inside’ of another larger
entity, e.g., a pen being inside a box. Thus, the hetu gets falsified (vyabhicarita). In response, as
a rebuttal to this point, Gaudapada supplements ‘being inside’ as being in an inappropriate
enclosed space (sarmrtatvena). Objects of dream consciousness are inappropriately located in a
tiny place and thus possess unreality. Again, an objection is raised that the dreamer might see the
contents by actually travelling to that place. But it is evidently false as when one dreams entities
located far away, and when he wakes up, he finds himself at the same place. Thus, the laws of
time and space are violated when consciousness shifts from one plane to another. Along the
similar lines, Brhadaranyaka Upanisad also denies the existence of dream contents.®

Gaudapada examines the waking world also on the analogy of dream and concludes how
svapna and jagrat are illusory in similar ways. Drsyatva (being seen) and asatyatva (being
falsified) are common to both the states and the only difference is that of being perceived- i)
within the body, and ii) in a closed space.®! Sarmkara presents this in the form of a syllogism as
follows-

GK, I, 15.
%8 vitathasya bhavo vaitathyam, asatyatvamityarthah | ...
Sarhkara’s Bhasya on GK, 11, 1.
% vaitathyari sarva bhavanarh svapna ahurmanisinah | atahsthanattu bhavanar sarhvrtatvena hetuna ||
GK, I, 1.
... atho khalvahuh, jagaritadesa evasyaisa iti yani hyeva jagrat pasyati tani suptaiti| ... Il
Brhad Up, 4.3.14

______

60

GK, I, 3.
®1 antahsthanattu bhedanarh tasmajjagrite smrtam | yatha tatra tatha svapna sarhvrtatvena bhidyate |
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Pratijiia (proposition to be established) - Objects of waking consciousness are illusory.
Hetu (reason) - Because of being seen (drsyatva).
Drstanta (example) - As in dream consciousness, the objects seen are illusory.

Hetiipanaya (application) - So, even in the waking consciousness being seen (drsyatva) is
there.

Nigamana (conclusion deduced) - Therefore, the object of waking consciousness is declared
to be illusory.”

Gaudapada mentions another characteristic of unreality (vaitathya), common to both jagrat
and svapna, as that which has a beginning and an end. An entity which is non-existent at the
beginning (past) and at the end (future), is so even in the middle (present) also.®® An objection is
raised to this argument that appearing objects, such as a mirage, are illusory only because they
lack practical efficiency, otherwise appearing objects with practical value are real. Gaudapada
responds that the practicality of waking objects is contradicted in the dream state.®* For instance,
a person, having fully eaten and satisfied, may go to sleep and experience hunger or starvation as
if he had not taken food for weeks. Similarly, dream objects also have practical efficiency as
long as the dreams last. Therefore, practicality cannot be the criterion of testing the unreality of
an object.

Apart from practicality, a further objection is raised against the similarity between dream
and waking objects. The dream objects are often unique (apiirvam), abnormal, and strange such
as an elephant with five tusks and the dreamer observes everything with complete equanimity.
The waking objects, on the other hand, are presented with harmony and order. Gaudapada, in
response, questions that to whom do dream objects appear weird? They appear weird to the
waking person only not to the dreamer. Each plane of consciousness has its own peculiarities.
For example, heaven dwellers like Indra are said to have a thousand eyes which is perfectly
normal in that realm. Furthermore, a person travelling in a new place observes things abnormal
to him but perfectly normal to the people of that place. Therefore, the comparison between the
waking and the dream state is not illogical.®

The contents of dream and waking consciousness bear another similarity. In dreams, there
are certain things cognized objectively (bahiscetogrhitam) enjoying the imagined status of
reality; and there are certain things inside the perceiver’s mind (antai cetasak) which is
considered unreal. On waking up in jagrat, however, both the states are regarded as unreal.

GK, Il, 4.

62 See Sarhkara’s Bhasya on GK, 11, 4.

63 adavante ca yannasti vartamane’pi tat-tatha | vitathaih sadréah santo’vitatha iva laksitah |l
GK, Il, 6.

% sa-prayojanata tesam svapne viprati-padyate tasmadadyantavatvena mithyaiva khalu te smrtah |l
GK, I, 7.

%% See Sarkara’s Bhasyaon GK, 11, 8.
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Similarly, in jagrat also there is a subjective and objective world as unreal and real respectively,
but the reality assigned to the objective world is also negated with the realization of non-dual
Atman. Mental objects exist as long as their thoughts exist in mind (cittakalas) and objective
entities last till two points of time externally (dvayakalas) fit for worldly transactions, but both
these objects (cittakalas and dvayakalas) are unreal. The dream contents, being subjective, are
unmanifest (avyakta); while the waking contents are manifest (sphuza). The functioning of the
external sense organs is present in the latter only.®

Apart from dream analogy, jagrat is proved to be illusory based on many other illustrations
also. Using the famous illustration of snake-rope, Gaudapada explains that just as when the real
nature of rope as such is ascertained, all the illusions (vikalpa) regarding it disappear; in the same
way when the non-dual Atman is realized, all the superimpositions or imaginations about it
disappear.®’

As in dreams and magic, we see ‘the palace city of the fairy Morgan’ (gandharvanagara),
with castles, streets, villages, markets, etc. in the same way, the pluralistic universe is imagined
by the same Arman, is the experience of Vedantins.®®

In the fourth chapter, i.e., Alatasanti Prakarana, Gaudapada gives another famous
illustration of a firebrand (alata)®® to prove the unreality of name and form (nama and ripa) of
the worldly appearances (samsara). When a firebrand is in motion, it appears in various forms
such as straight (rju), crooked (vakra), and so on, and when it is motionless, various forms
disappear. In the same way, when consciousness is in motion (spanditam), various forms are
perceived through the perceiver (grahya-grahaka bhava); and when the consciousness is not in
motion (aspandamanam), all the appearances disappear. The forms appearing in motion neither
come into being nor in non-being for they are naught. They are contradictory and hence
indescribable, i.e., it is maya matra. The sole reality behind all the appearances is its substrate,
i.e., the Pure Consciousness (suddha Vijiiana or Vijfiapti). Atman has no birth (jati), no death, no
attribute whatsoever. Bhagvadgita also advocates the same principle of sat (being) never turning
into asat (non-being) and vice versa for sat is ever-present (¢rikalabadhita).” This theory of non-
origination is termed as ajatavada, which is further explained in the next section.

Hence, though there are aforesaid differences between jagrat and svapna from the
empirical point of view, yet from the ultimate point of view, both have the feature of illusoriness
(vaitathya). Since everything objective and subjective is illusory (vaitathyarm sarvabhavanam), it

8 . kalpita eva te sarve visesastvindriyantare ||
GK, II, 15.

87 aniscita yatha rajjurandhakare vikalpita | sarpadharadibhirbhavaistadvadvatma vikalpitah |
GK, I, 17.

%8 svapnamaye yatha drste gandharvanagarari yatha | tatha visvamidar drstarh vedantesu vicaksanaih |l
Ibid., 11, 31.

% See GK, 1V, 47-51.

" nasato vidyate bhavo nabhavo vidyate satah | ubhayor api drsto‘ntastvanayos tattva-darsibhih |l
Bhagvadagita, 2,16.
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does not prove that all is vacuity (sunya). The one who has all the imaginations (kalpana), i.e.,
Atman is sat (real).

Hence, the duality imposed on non-dual Atman though various adjuncts (upadhi) is illusory
™ and devoid of any independent existence. Non-dual Arman, Brahman or Turiya is the only
reality.

-1V-
1.4 Non-Origination (ajati)

One of the major themes of Gaudapada’s philosophy is ajatavada, the view that denies real
origination or creation (jati) of anything. It does not mean that vacuity (sinya) is the Ultimate
Truth. Rather, Arman is the sole reality, neither born nor subject to death and the appearance of
plurality, the product of maya, is also an illusion and devoid of any essence, and thus never born.
The ultimate truth (uttamam satyam) is that the egocentric individual (jiva) is never born for
there is no cause which can produce this effect.”” Hence, negatively ajatavada means that the
world of duality (dvaita prapafica) is born only apparently; and positively, it means the non-dual
Atman is ever-present and subject to neither creation nor dissolution.

Consequently, in the ultimate sense (paramarthatah), there is neither any dissolution (na
nirodhak), nor creation (na utpatti%), nor anyone in bondage (na baddha’), nor anyone seeking
liberation (na mumuksuk), nor anyone liberated (na vai muktak).”® Gaudapada establishes
ajatavada on the basis of srutis (scriptures) as well as reasoning in the following way:

1.4.1 Verbal Testimony (sruti pramana)

Gaudapada quotes many scriptural passages as the verbal testimony to the theory of ajatavada.
The true purport of the scriptures describing creationist views has been already described as
merely figurative, and instrumental (upaya) for the various levels of the teacher and the taught.
Ultimately they indicate at the non-duality or non-creation.

Srutis, on the other hand, in many places directly suggest the idea of non-creation by
refuting duality and establishing non-duality of Atman.

“There is no plurality whatsoever.””

“Indra, through maya, assumes different forms.”™

™ .. maya matram idarh dvaitamadvaitari paramarthatah ||

GK I, 17.
"2 na kascijjayate jivah sambhavo’asy na vidyate | ... |l
GK, I, 48.

"8 na nirodho nacotpattirna baddho na ca sadhakah | na mumuksurna vai mukta ityesa paramarthata
Ibid. 11, 32.

* ... neha nanasti kificana | ... |
Brhad Up, 4.4.19.

7
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“In the beginning, there was Atman only.”"

“In the beginning, there was Brahman only.”"’

“Who indeed can generate him?”"

In ISavasya Upanisad also, the reality of Brahman as the cause and the effect is denied. The
terms used there are sambhiti and asambhiti. Those who worship, says I$avasya, are in
asambhiti (Brahman as the cause) fall in darkness and those who worship Brahman as sanibhiiti
enter into even greater darkness.”® Sarhkara interprets asambhiiti as karana Brahman or avidya
or avyakrta; and sambhiiti as karya Brahman or hiranyagarbha. They are taught only as
adhyaropa (superimposition) on Atman which are later negated as apavdda; whereas granting
them the final truth value is a mistake in Advaita Vedanta. Dualistic expressions are just means
to indicate at the final truth of the unborn Afman through the method of neti neti.*

1.4.2 Arguments for Ajatavada

Gaudapada, in addition to verbal testimony, puts forward various arguments also, in the third and
the fourth chapter of GK, for ajatavada:

i- In the third chapter, i.e., Advaita Prakarana, Gaudapada lays down that non-duality
implies ajati of Atman and how other views generate contradictions and certain
fallacies.

ii- In the fourth chapter, i.e., Alatasanti Prakarana, Gaudapada employs the method of
avita nyaya which shows how mutual contradictoriness of rival schools establish
ajatavada.

Contradiction (virodha) and the Fallacy of Infinite Regress (anavastha dosa)
In the Advaita Prakarana, he shows how various other ontological creationists’ views besides
ajatavada are logically inconsistent. Those who hold the view that the Ultimate Reality is born

as a real creation (parinama), actually state that an unborn Being is born, which is contradictory
(virodha).®* On the other hand, the fallacy of infinite regress (anavastha dosa) is also implicit

® . indro mayabhih pururiipa Tyate ...

Ibid., 2.5.19.

"® atmaivedamagra asiteka eva ... ||
Ibid., 1.4.17.

" brahma va idamagra asit ... |
Ibid., 1.4.10.

'8 jata eva na, jayate, ko nvenam janayetpunah |
Ibid., 3.9.28.

" andham tamah pravisanti ye'sambhiitimupasate | tato bhiiya iva te tamo ya u sambhiitya ratah |
Isa Up, 12.

8 sa esa neti nefiti vyakhyatam nihnute yatah | sarvamagrahyabhavena hetundjam prakasate |l
GK, IlI, 26.

8 See Sarikara’s Bhasya on GK, 111, 27.
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there for if only that which is capable of being born (uzpattisiia) is born, then its cause must also
be sought, thereby resulting in regression ad infinitum.

Those who are engaged in a worshiper-worshiped relationship (upasana) also do not
realize the logical inconsistency of their views, and therefore are considered miserable and
narrow-minded (krpana) by Gaudapada.®’ In updsana, the worshipper thinks that the aja
Brahman enters into the bondage of creation as jivas and through various efforts (sadhana), after
death, jiva can merge into Brahman. Such a Brahman, being really born as jiva, is miserable
(krpana) and there is no guarantee that He will not be in bondage again. Wherever sruti
commands worship (updsana), that is for the aspirants of different levels- the lower, the middle,
and the higher (hina madhyamotkrsza-drszyah).83 Nevertheless, from the ultimate point of view,
those who adhere to the idea of separateness are unfortunately narrow-minded
(prthagvadastasmat-te Krpanah Smrtdh).84

Gaudapada also shows that if we take the Ultimate Reality to be non-existent (asadvada)
and postulate its birth, either as a real creation or as an illusion, even then it is logically
untenable. He gives an example (drstanta) of a son of a barren woman (vandhyaputra), an unreal
entity, which can neither be born as an illusion nor as reality. In the same way, an asat reality
cannot give birth to anything whatsoever. Hence, the creation is only possible through an unborn
(aja) reality (sat), and as maya only, not in reality (tatvata’). As previously stated, both in dream
and waking, the world of the seer and the seen (grahya-grahaka) are illusory. In all the states,
only Atman is unborn and real.

1.4.3 Ajatavada and Dialectic on Causality

In the fourth chapter, Gaudapada, using avita nyaya, engages in the dialectical treatment of two
major rival views on causality in Indian philosophy. He shows their contradictoriness using their
own logic and establishes gjatavada. In a nutshell, the two rival views® are-

1- Satkaryavada/Parinamavada

The view that the effect pre-exist in the cause and hence both are real, and nothing de novo is
produced.

8 upasanasrito dharmo jate brahmani vartate | pragutpatterajam sarvam tenasau krpanah smrtah Il
GK, I, 1.

8 asramastrividha hinamadhyamotkrstadrstayah | upasanopadisteyam tadarthamanukampaya |l
Ibid. 111, 16.

84 vaisaradyam tu vai nasti bhede vicaratam sada | bhedanimnah prthagvadastasmatte krpanah smrtah ||
Ibid., IV, 94,

8’5 Though Gaudapada did not explicitly mention the names of any Indian philosophical schools as such, but
Sarmkara explains these rivals as Sammkhya and Nyaya school, which advocated satkaryavada and asatkaryavada
respectively.
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2- Asatkaryavada/ Arambhavada

The view that the effect does not pre-exists in the cause and the creation is always de novo.

Samkhya, following satkaryavada, asserts that the effect is unmanifest or concealed
(tirohita) in the cause and with karaka vyapara, i.e., the proper causal operation, the effect
becomes manifest. Traditional Sarmkhya scholars mention five arguments in support of
satkaryavada:

“asadkaranad upadana-grahanat sarvasambhavabhavata
saktasya $akya-karanat karana bhavacca satkaryam.”®
1- asatakaranat
That which is not there as asat, like a horn’s hair, cannot produce anything.
2- upadana-grahanat
A material cause is needed to produce a particular effect, e.g., clay is needed in producing a pot.
3- sarvasambhavabhavata
Everything cannot produce everything; just like sand cannot produce oil.
4- Saktasya Sakya-Karanat
Only a particular potent cause can produce a particular effect, not otherwise.

5- karana bhavata

The cause and effect are of the same nature. The effect identically exists in the cause, e.g., curd
in milk.

The arguments conclude that if satkaryavada was not true, then anything could have
come out of anything. However, the fact is that only certain things as a material cause with the
help of an efficient cause only can produce certain effects. Hence, the effect pre-exists in the
cause.

On the contrary, the Nyaya-Vaisesika schools, endorsing asatkaryavada or arambhavada
maintain that the effect is a new creation. Following satkaryavada, if the effect is preexisting in
the cause, then there is no need of the act of production. Samkhya’s notion of ‘manifestation

8 SK, Karika, 9
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from the unmanifested’ is also unintelligible for if the manifestation is not there already then the
Sarmkhya’s position is self-defeating; and if the manifestation is already there then what is the
need of that manifestation and it would be absurd to say ‘that which is manifested is already
manifested’. An entity ‘A’ cannot be different and non-different at the same time from another
entity ‘B’. Hence, as per Nyaya school, a new creation takes place (arambhavada).

Nyaya-Vaisesika invoke the idea of inherence (samavaya) to account for the restriction of
a particular cause to a particular effect. Samavaya accounts for the principle of the inseparable
relation between the cause and the effect. Nevertheless, the notion of samvaya brings back
Nyaya to the Samkhya’s position for the relation between an existing cause and a non-existing
effect cannot take place.

Gaudapada’s contention is that since both the views cannot come to any definite
conclusion regarding creation, they unknowingly prove gjatavada® as nothing is ever born in
the real sense. His approach is not to quarrel with them but to show how they quarrel with
themselves and prove gjatavada.®® Gaudapada acknowledges that the intrinsic nature (prakrti)®®
of a thing never changes (prakrteranyatha-bhavo na kathaficid-bhavisyati), and immortal can
never be mortal and mortal can never be immortal.*

Gaudapada shows how any attempt to comprehend causation fails paradoxically. In various
Karikas, he repeatedly states:

1- If cause itself is born as the effect then the cause can never be called unborn (as the
‘prakrti’ of Samkhya is). The moment an unborn cause is born as an effect, it is
conditioned by time, and hence subject to origination, growth, and decay.®*

2- If the effect is identical with the cause, then the effect must also be eternal like the cause.
However, if both are eternal, then we cannot call them as the cause and the effect.®?

8 bhitasya jatimicchanti vadinah kecideva hi | abhiitasyapare dhira vivadantah parasparam |l
GK, IV, 3.

8 khyapyamanamajatim tairanumodamahe vayam | vivadamo na taih sardhamavivadam nibodhata ||
Ibid., 5.

89 Gaudapada gives five illustrations of the term prakrti in GK, 1V, 9 as follows:
1-Samsiddhiki- acquired nature as in yogic powers.
2-Svabhaviki- inherent nature as light and heat in fire.
3- Akrta- not artificial as the flowing nature of liquids.
4- Sahaj- innate capabilities such as flying nature of birds.
5- Svarapa- essential nature as of clotheness in a cloth.

% na bhavatyamrtam martyam na martyamamrtam tatha | prakrteranyathabhavo na kathamcidbhavisyati
GK, I, 21,
na bhavatyamrtam martyam na martyamamrtam tatha | prakrteranyathabhavo na kathamcidbhavisyati Il
Ibid., IV, 7.

°! karanam yasya vai karyam karanam tasya jayate | jayamanam kathamajam bhinnam nityam katham ca tat |l
Ibid., 1V, 11.
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3- If an effect is born out of an unborn cause, it is impossible to justify it with an
illustration.*®* On the other hand, as previously stated, if a born cause gives rise to an
effect, then that cause seeks further causal explanation, leading to regression ad
infinitum.

4- 1If cause and effect are reciprocally dependent on each other, as Mimarhsakas maintain, as
in a seed-sprout example, where the effect is the cause of the cause and cause is the cause
of the effect, then the beginninglessness of both the cause and the effect cannot be
explained. It is just like a son giving birth to his father (putrdjjanma pituryatha)®*.

5- If anyhow the cause and the effect are there, then their sequence must be decided. They
cannot be simultaneous like the two horns of an animal (yugapat-sambhave
yasmadasambandho visanavat)®. If they are produced from each other as sprout-seed, it
involves contradictions. Furthermore, the illustration of sprout-seed itself has an unsettled
relationship, and hence it cannot be used to prove any conclusion. It involves the fallacy
of petitio percipi (sadhya-sama) where the proban, being itself unproved, is unable to
establish the probandum.

Thus the inability to decide the order of succession (kramakopa#k), clearly leads to non-
creation (ajatavada).®® Thus, nothing is ever born neither from itself (svata), nor from another
(parata’); neither (being) sat is born, nor asat (non-being) is born, nor the ‘being and non-
being’(sadasat) is born.”’

An objection is raised®® from the point of view of Bahyarthavadins (the Buddhist realist
school) that subjective cognition, i.e., prajfiapti, must be the effect of an objective cause, i.e.,
nimitta, on two grounds-

1- The diversity of subjective cognitions

9 kﬁ_ranédyadyananyatvamatah karyamajam yadi | jayamanaddhi vai karyatkaranam te katham dhruvam |l

% ;;)Eig;;i\jé;zile yassya drstantastasya nasti vai | jatacca jayamanasya na vyavastha prasajyate ||

% Illte):lt((j)r,a?lld\lll,l [1)f31.61|am yesamadirhetuh phalasya ca | tatha janma bhavettesam putrajjanma pituryatha ||

% si;,bL\a/l;/:e} 5h.etuphalayoresitalvyah kramastvaya | yugapatsambhave yasmadasambandho visanavat ||

% ;té);li¥irla:1/),aii§?ﬁénam kramakopo'tha va punah | evam hi sarvatha buddhaih ajatih paridipita Il
llat;r(i;'ql);/r,éll)i.rijﬁénam ajateh paridipakam | jayamanaddhi vai dharmat katham parvam na grhyate |l

o S'S::(; \I/;/,pellfellto va'pi na kimcidvastu jayate | sadasatsadasadva'pi na kimcidvastu jayate I

% pl)Ezilzr;'lé:)\t/e,hzEz.mimittatvamanyathé dvayanasatah | samkle$asyopalabdhe$ca paratantrastita mata ||
Ibid., IV, 24.
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2- The experience of suffering (sariklesa)

Following, Vijianavadins (the Buddhist idealist school), Gaudapada counters the above
charge and maintain that from the point of view of empirical reasoning (yukti darsana), variety
of subjective cognitions may be acknowledged, but from the Ultimate point of view (bhiita-
darsana), all these are illusory. The existence of external objects is only a logical hypothesis as
the cause of appearances (abhdasa). There is no real contact between mind and external objects.
Sarhkara makes it clear that Gaudapada is not a Vijiiananavadi, but he resorts to their arguments
just to encounter realists’ arguments.” For Vijfiananavadins, vijiiana is born every moment'®
but for Gaudapada, there no birth at all, neither of mind nor of objects of mind. Those who

recognize such births are only trying to see footprints of birds in the sky.'%*
1.4.4 Asparsayoga (the yoga of no contact)

Ajatavada and advyavada also imply the doctrine of asparsayoga. 1t is both an ontological view
as well as a methodological approach. As the former, it states that there is nothing born and no
duality, hence contact of any kind whatsoever is impossible. As the latter, asparsayoga makes
efforts to realize the state of ajatavada. As a sadhana (method), it seeks, negatively, detachment
from the objects of mind (asparsa) and positively, union (yoga) with the Supreme unborn self.
Hence, paradoxically it is named as the touch of the untouched (asparsa-yogah vai nama).**

It is also extremely difficult to grasp (durdasah), and relentless effort (aparikheditak) is
needed to control the mind (manasa/ nigraha). The effort is as difficult as to empty the ocean,
drop by drop, with the help of a blade of grass (kusa).'® In addition to the control of the
distracted mind (viksiptam), its fall into slumber (laya) which also has to be avoided. Slumber or
complete oblivion is as detrimental as enjoyments of objects (visaya).'*Therefore, this yoga
strives for a state of equilibrium (samapraptam) between agitations and complete oblivion of
mind. At this stage of tranquility (niscalam), one should unify (eki kuryata) mind (cittam) with
the Self. Consequently, when there is neither distraction (viksiptata) nor complete oblivion
(laya), that motionless (aninganam) state reveals Brahman.!®® That state is peaceful like

% See Sarnkara’s commentary on GK, IV, 28.

1% \Whether the vijiiana of VMS is eternal or momentary is a matter of debate.
Also see, infra pp. 67-68.

101 tasmanna jayate cittam cittadréyam na jayate | tasya pasyanti ye jatim khe vai pasyanti te padam |l
GK, 1V, 28.

192 aspar§ayogo vai nama durdarsah sarvayogibhih | yogino bibhyati hyasmadabhaye bhayadarsinah |i

Ibid., 111, 39.

utseka udadheryadvatkusagrenaikabinduna | manaso nigrahastadvadbhavedaparikhedatah |l

Ibid., 111, 41.

104 upayena nigrhniyadviksiptam kamabhogayoh | suprasannam laye caiva yatha kamo layastatha |l
Ibid., 111, 42.

105 yada na liyate cittam na ca viksipyate punah | aninganamanabhasam nispannam brahma tattada ||
Ibid., 111, 46.
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Nirvapa, and also unborn. It renders the revelation that the nothing is ever born (na kascit jayate)

and that is the ultimate truth (uttamas satyam), as far as it can be describe

106
d.

To sum up, we can derive the following philosophical points from the foregoing
discussions regarding the concept of consciousness in Mandiikya Karika-

1-

Holism

The terms of the very first verse of Mandiikya Upanisad, such as AUM, sarva, within
time and without time, etc. all suggest that to comprehend consciousness, a holistic
approach has been taken. The study of parts of a system cannot yield its complete
knowledge, hence, remarkably in the text, consciousness is comprehended not only
form the level of waking world but also from the levels of dream, deep sleep and the
transcendental state of Turiya. Furthermore, in every state, individual ego is analyzed
through cosmic egos, which points at the non-duality based on a holistic
understanding.

Metaphysics/Ontology

Metaphysically, there are various levels of consciousness, broadly divided in
appearance and reality (abhasika and paramartha). Waking (jagrat), dream (svapna),
and deep sleep (susupti) represent the phenomenal realm of consciousness which are
unreal (vaitathya) and consciousness there is extrovert, introvert and homogenous
respectively. Their appearance is accounted on the basis of primordial nescience
(avidya/maya). These states are sublated by each other and also from the viewpoint of
Turiyatman. The triple stream of consciousness also corresponds with the Upanisadic
doctrines of the five sheaths (pasicakosa) and the three bodies (sarira traya).*”’

Ontologically, only non-dual Atman, the Pure or Absolute Consciousness, ever
peaceful, enjoys the status of the Reality. Other states derive their appearing existence
from Atman only. Using anvaya (the logic of agreement), we can say that wherever
there are three states, Atman is also there, but using vyatireka (the logic of
disagreement), we can say that Atman is there without the three states also. Hence,
only non-dual Atman is the ontological reality. As a non-dual consciousness, it
negates all differences: homogenous (sajativa), heterogeneous (vijativa), or internal
(svagat). Modified consciousness is within the realm of time and change, and the

106 syastham $antam sanirvanamakathyam sukhamuttamam | ajamajena jiieyena sarvajiiam paricaksate I

Ibid., 48.

197 See infra p.77.
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Pure Consciousness as Turiya is within and beyond time (tikalatita) also.'®®
Furthermore, from the absolute point of view, no form of consciousness is ever born
(ajatavada) as we have seen how causality implies contradictions and fallacies. That
which is (sat) cannot become (asat) and vice versa. Ajatavada endorses all the three
kinds of negations (abhava) in the Absolute consciousness, namely the antecedent
negation (pragabhava), the consequent negation (dhvamsabhava), and the mutual
negation (anyonyabhava). Hence, the reality is unborn, and it is one’s own reality as

- 1
Atman.*®

Epistemology

The means of knowledge (pramana) and the knowledge obtained also have hierarchy
vis-a-vis metaphysical realms. Different epistemological categories operate at
different levels of consciousness. The phrase ‘ekonavimsati mukhah’ (nineteen
mouths) can be said to constitute all the pramarnas of the waking and the dream states,
chiefly perception and reasoning. Deep sleep is known neither through perception nor
inference, but through memory (based on experience) and some form of retentional
consciousness. Analysis of deep sleep also proves that consciousness is self-luminous
(svaprakasitah). Beyond that, discursive knowledge and all the pramapa are
incapable to directly realize the fourth state of Atman. That (Turiya) is known in a
special sense through immediate experience or mystical intuition (aparoksa
anubhuti). Using Kantian terminologies, we can say that the Pure Consciousness
denoted as Turiyatman is both transcendental, i.e., beyond our understanding, and
also transcendent, i.e., the necessary condition for any experience whatsoever.

Pramapa samplava is also evident throughout the text. To prove the central
themes of the text, such as advaita, unreality, non-origination, and so on, Gaudapada
generally begins with srutis (scriptures), then moves on to reasoning (tarka) and
analogy (drstanta), and then emphasizes on its verification thorough experiential
knowledge. Hence, srutis indicate at the truth to be realized and other pramanas
facilitate their understanding, and direct experience reestablishes that truth.

Methodological Approach

In the text, we also find methods or meditative techniques for the supreme realization.
There are broadly two methods mentioned- firstly, in the Agama Prakarana,

198 omityetadaksaramidam sarvam tasyopavyakhyanam bhitam bhavadbhavisyaditi sarvamonkara eva |
yaccanyattrikalatitam tadapyonkara eva ||

Mand Up, 1.
109 sarvam hyetad brahmayamatma brahma so 'yamatma catuspat |

Mand Up, 2.
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meditation on the mystical symbol AUM (3%) is prescribed to understand the complex

relationships among the states of consciousness; secondly, there is the description of
asparsayoga, the yoga of non-contact. It is like withdrawing mind (pratyahara) from
its objects and fix it on the non-dual unborn Atman. It is a movement from the
intentional consciousness (savisaya) to the Pure (nirvisaya) and tranquil
Consciousness.

5- Axiology

Consciousness is not only an ontological reality, remote and transcendental, but also
it has been granted the supreme value as Truth, Beauty, and Goodness. It is the only
‘axio’ or the goal ‘worthy to be known’ and realized.® Only Turiya is capable of
burning all the sufferings forever.'™' Objective pleasures are temporal and
dissatisfying whereas the bliss (paramananda) of Brahman is eternal. Realization of
Atman as the Pure Consciousness and its beatific vision is the summum bonum of not
only Mandikya Upanisad but also of Vedanta philosophy in general.

6- Ineffability

Finally, repeatedly, the ineffability of consciousness is maintained in the text. All the
descriptions are merely indicative (upaya) for the sake of progressive dialogue among
the teacher and the taught. The ultimate truth about Consciousness cannot be
encapsulated in language. The dialectic on causality also shows our linguistic frailty.
The view that language fails to comprehend reality is repeatedly indicated in the text

through terms such as the silence of AUM (39, visaradam (profundity), durdasa
(extremely difficult), and anirvachaniya (indescribable).

10 sa atma sa vijiieya I
Mand. Up, 7.
Here, ‘vijfieya’ (that should be known) can be compared with the term ‘axiology’ that comes from the Greek root
‘dxios’, meaning ‘worthy’.
11 hjvrtteh sarvaduhkhanamisanah ... |l
GK 1,10
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Chapter- 2
Consciousness in Vijiaptimatratasiddhi

This chapter seeks to explore the notion of consciousness and its various aspects in the text-
Vijiiaptimatratasiddhi and understand how ‘only consciousness is established’**? as the Ultimate
Reality. For a clear exposition, the chapter has been divided into three sections- the first dealing
with the historical development of the Vijianavada school of Buddhism; the second with the
central concepts of the text- Vijhaptimatratasiddhi; and the third and the last section providing
some concluding philosophical reflections on the nature of consciousness in the text.

-1-
2.1 The Rise of Vijianavada

Buddhism is not a system of single doctrine. Buddha’s silence and speech, both have been
recorded, interpreted and comprehended differently by the sravakas (the listeners) and owing to
their dispositions it gave rise to different schools, sub-schools, sects, and sub-sects. They had
certain metaphysical leanings ranging from realism, empiricism, and pragmatism to

subjectivism, idealism, and absolutism. However, historians like Taranatha and Buston have
113

discerned three great swings of Buddhism- dharma cakrapravartana , as follows-
1- The realist phase constituting the schools of Sarvastivada (Vaibhasika)'** and
Sautrantika™™.
2- The critical phase constituting the Madhyamika or Sinyavada school of Nagarjuna and
Aryadeva.

3- The idealist phase constituting the early Yogacara™® Vijiianavada of Asanga,
Vasubandhu, and Sthiramati and the later Svatantra Vijiianavada school of Dinnaga,
Dharmakirti, Santaraksita, and Kamalasila.

Vijiaptimatratasiddhi is one of the key texts of the idealist phase (the early one) of
Buddhism, refuting the category of objectivity and vindicating the sole reality of Consciousness.
The elements of subjectivity and criticality were, however, latent in the Buddhism from the very

112 The literal meaning of the text is the same.
113 Boston’s History Of Buddhism (Tr. By Dr. Obermiller) Vol I, pp. 52-4.
(As quoted in Sharma, C.D., The Advaita Tradition in Indian Philosophy, p. 15.)

W4 <paibhahasika’ means that which is based on Mahavibhasa Tika (around 78 AD) of Vasumitra on the seventh
chapter (i.e., Abhidhammajnanaprasthana) of Abhidhammapitaka (as compiled by Katyayaniputra around 150 AD).
Y5 <Squtrantika’ means those who hold Siitra Pitaka as the anta (final or true) teachings of Buddha.

18 <yogdcara’ is named so because it lays great emphasis on yogic practices.
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outset'™"’ and it culminated in the Absolute Idealism of Vijianavada. Hence, it is important here

to discuss how this development takes place.

2.1.1 The Realistic Phase

Sarvastivada literally (sarvam asti) means- the theory that all exists. Abhidharmakosa-
bhasya of Vasubandhu states-

"He who affirms the existence of the dharmas of the three time periods (past, present
and future) is held to be a Sarvastivadin.""®

Here, sarvam (all) includes all the elements of existence (dharmas) but not that of
pudgalas (the wholes). The former is real and the latter only apparent (prjiapti sat). Both
the pudgalas namely, the subjective unity of self (ego) as well as the supposed unity of
objects are unreal, and their imposition upon dharmas (satkayadrsti), is a perceptual and
fundamental error. Thus, sarvastivada is critical of the subjectivistic imposition of
pudgalas and realistic regarding dharmas.

The Sautrantika school is in conformity with the metaphysics of sarvastivadins
with a greater emphasis on its logical basis.**® It establishes the central concepts of
Buddhism, viz., anityata (transience), anatmata (no self or substance), and svalaksanara
(discreteness) which militate against the general notions of permanence, self-hood or
substantiality, and universals respectively.

2.1.2 The Critical Phase

The Madhyamika school extends the Sautrantika logic and the subjective (a priori)
factors to an extreme. There were 75 dharmas enlisted by Sarvastivadins, and which were
cut down to 45 by the Sautrantikas. The Madhyamikas followed this critical enquiry to an
extreme until all the dharmas proved to be unreal. The Madhyamika dialectic relies on
the relativity of thought. Substance (real), for Madhyamiaka, is that which exists
independently on its own. If identity (pudgala) is an illusion, then the difference fares no
better option for the both are relative to each other. If identity, universality, substantiality,
and permanence are unreal apriori constructions, then discreteness, particularity,
difference, modal change, and momentariness are equally unreal thought constructions.

17 «The Buddhist metaphysics from the very start partook of the Humean and the Kantian.”

Murti, T.R.V., The Central Philosophy of Buddhism, p.57.

As quoted on: https://en.wikipedia.org/wiki/Sarvastivadatcite_note-FOOTNOTEde_La_Vall%C3%A9%e-
Poussin1990807-1

119 Cf. Chatterjee, A.K., The Yogacara Idealism, pp. 2-6.
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Hence, the Madhyamika endorses not only pudgalanairatmya (unreality of the wholes)
but also dharmanairaytmya (unreality of the individuals).

This relativity can be illustrated through two major metaphysical problems, viz., of
causality and self. Nagarjuna shows how the concept of causation is unintelligible and it
presupposes two irreconcilable categories of relation and differences between the cause
and the effect.®® The relation implies satkaryavada, and the difference implies
asatkaryavada.** Both have logical fissures and hence are relative, subjective, and
dependent rather than real.

“What entity is established through dependence?
If it is not established, then how could it depend?

However, if it is established merely through dependence,

122
That dependence makes no sense.”

A similar mark of relativity is observed when we analyze the problem of self which
presupposes change as well as continuity. Adhering to the metaphysics of either change
or continuity would be dogmatic for the one is unintelligible without the other. Change
presupposes an unchanging identity of awareness which observes it and identity without
change is like the identity of nothing. Yet, at the same time, they are contradictory to
each other. Hence, the concept of self is riddled with insoluble antinomies.

“So it (self) is neither different from the appropriating
Nor identical to the appropriating.

There is no self without appropriation.

But it is not true that it does not exist.”'?

Thus, for Madhyamika, reason can only construct relative dharmas and pudgala,
and both are devoid of reality (niksvabhava), and relinquishing all such views is the
hallmark of the Buddbhist spirit.

120 5ee MK, Ch. I, Pratyaya Pariksa.
121 See supra pp. 33-34.
122 yo apeksa sidhyate bhavah so siddhopeksate katharh | athapyapeksate siddhastvapeksasya na yujyate ||

1

MK, X, 11.
(Trans. by Jay L. Garfield)
%% evarh nanya upadananna copadanameva sah | atma nastyanupadano napi nastyesa niscayah |l
Ibid., XXVII, 8.
(Trans. by Jay L. Garfield)
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2.1.3 The lIdealistic Phase

The Yogacara endorses the subjectivity, i.e., the constructive mechanism of thought as
explained by the Sautrantikas, but along the lines of the Madhyamika, denies the reality
of dharmas as well. The difference between the Yogacara and the Madhyamika lies in
their interpretation of this subjective element. For Madhyamika, the subjective element
and its constructions, all are relative and unreal; while for Yogacara, subjective ground of
all the construction is real. Everything that appears is within the experience, and objective
consciousness is an illusion. But the Yogacara is not a mere idealism or solipsism.
Rather, it is also a form of absolutism. It also assigns an ontological status to the Pure
Consciousness (VijAaptimatrata) that is the sole reality and due to transcendental illusion
projects various vijiana parinama (modifications).

Hence, the Yogacara (also Vjfananvada) owes much to the Sautrantikas as well
as the Madhyamikas; yet it transcends them. It complements and supplements them. It is
in this context, that we can delve deep into the central doctrines (anti-realistic as well as
anti-nihilistic) of Vijiaptimatratasiddhi.

In Vijiaptimatratasiddhi, to establish the reality of ‘Consciousness only’, i.e., Vijiaptimatrata,
Vasubandhu follows both the approaches: the critical and the constructive. In Vimsatika, with
apagogic**proofs, he refutes the realistic principles such as objectivity, atomism, etc. It also
raises certain objections from the realists’ point of view and tries to encounter them. In this
pursuit, the critical approach is much akin to that of Madhyamika dialectic.'*®> As a constructive
side of its metaphysics, Vijiiaptimatratasiddhi (mainly in Trims$ika) explains how the
‘Consciousness only’ evolves into its different complex modifications and how the way of
Nirvana is carved out of samsara.

It would be now appropriate to further analyze the central notions of the text under the
aforesaid two approaches as follows-

124 The apagogic method relies on proving one’s own postulations indirectly by showing the absurdity or
incorrectness of their contrary.

125 The refutation of realism is common to both the schools of Mahayana school, viz., Madhyamika and Yogacara.
In Mahayana, all the three realms of existence (kamadhatu, riapadhdtu, and aripdhatu) are held to be in
Consciousness only.

mahayane traidhatukam vijiiaptimatrarh vyavasthapyate | ...

Vimsatika, Vrtti, p. 1.
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2.2. The Critical Approach (Vimsatika)

2.2.1 Refutation of Realism

Realism is a theory, which holds that the contents of perception (or consciousness) exist
independently. Consciousness does not create or modify the contents in any way. It generally
results in a dualism of ‘consciousness’ and ‘its objects’ and perception is indeed ontologically
neutral. Perception can be compared with the light, which only reveals the objects that were
hitherto unobserved. An object exists independently and is not affected by the adventitious fact
of its being perceived.

Generally, there are two forms of realism, naive and critical. Naive realism is a two-term
theory of direct perception or presentation, while critical realism believes in a three-term
representational perception where the in-itself objects are represented by ideas. Naive realism is
untenable because we perceive the subjective factors of the so-called external objects and never
the objects directly as themselves. The representative realism breaks as it dogmatically asserts
the existence of a thing-in-itself, which is beyond the ken of perception.

Vijianavada refutes all kinds of realism. Vijhaptimatratasiddhi also begins with this
refutation as —

“All this is perception only, because of the appearances of non-existent objects, just as there may
be the seeing of nets of hair by someone afflicted with an optical disorder.”?

The idea of sahopalambhaniyama is implicit here, which states that consciousness and its
objects are perceived simultaneously. The consciousness of blue and the blue are not different. In
order to establish two things differently, they need to be perceived apart. The relata have to be
different. But, if they are invariably found together, they cannot be said to be different from each
other.

Sahopalambhaniyama is not, however, sufficient to refute realism completely since it
cannot give any definite account of what lies beyond our consciousness. It results only in a form
of agnosticism and nothing is proved ontologically, neither realism nor idealism. We remain
limited to our ego-centric predicament*?’. It does not guarantee the creativity of consciousness.
To establish the same, Vasubandhu resorts to stronger cases where this creativity is evident, i.e.,
in the cases of illusions and hallucinations. In the first Karika of Vims$atika, Vasubandhu, with
the example optical illusion, suggests the subjective creativity of consciousness. But

126 yifiaptimatramevedamasadarthavabhasanit | yadvat taimirikasyasat kesondrakadidarsanam ||
Vimsatika, Karika, 1.
(Trans. by Stefan Anacker)
127 The term ‘ego-Centric predicament’ was coined by Perry in 1997 in his article titled ‘The Ego-Centric
Predicament’.
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Vasubandhu’s emphasis is on the universal creativity of consciousness like in a dream. Hence, he
raises certain objections in this context and tries to overcome them invoking the example of
dreams and hell states. He conceives the following three objections'?® from the realists’ point of
view:

1- Physical Laws (desa kala niyama)
If things do not have an external existence, then why do we perceive them in a
particular place and time? Why cannot we produce them anywhere at our sweet will?

2- Intra-subjective Experience (santananiyama)
The world is not a private subjective world but an intra-subjective world. Only the
persons with optical disorder can see illusory objects such as hair-nets, not
everybody. A ‘pot’ is seen as a ‘pot’ to everybody.

3- Practical Efficiency (krtyakriyakaritva)
Illusory objects like hair-nets cannot have practical efficiency. They do not pass the
pragmatic test of reality. Bare ideas do not have any practical potentiality. Objects of
the real world, on the other hand, do have such pragmatic value.

Objections answered

1- The physical laws (of time and space) are there in dreams™®® also, yet we do not assign
reality to them (dreams). In dreams, we perceive different people, garden, city, etc. in a
particular place and time only, not everywhere. Hence, even without the existence of
external objects, we can have a world governed by the physical laws of time and space.

2- We have intra-subjective experiences even without the external world as in case of
pretas’ world where departed people with the same samiskaras (karmic impressions) or
karma vipaka (fructifying actions) experience the same torture such as a river of pus
(pityanad), etc.*®® Intra-subjective experience is, hence, essentially a subjective stream of
consciousness (citta-santana) which coincides with the karma sarmskara of other
individuals.

128 na desakalaniyamah santananiyamo na ca | na ca krtyakriya yukta vifiaptiryadi narthatah |l
Vimsatika, Karika, 2.

129 jesaniyamah siddhah svapnavat. .. |
Vimsatika, Karika, 3.

%0 pretavat punah sarvaih payanadyadidarsane |l
Vimsatika, Karika, 3.
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3- Successful activity is also possible as in dreams and other illusions. Ideas are efficient,
e.g., in nightmares and rope-snake illusion. Vasubandhu also gives the example of how
the activity of semen-discharge takes place in dreams where there is no actual
copulation.*

2.2.3 The Question of ayatana

Buddha discussed about ayatna, literally meaning ‘sense-field’, which includes six internal sense
organs (ajjhattikani ayatanani) and their corresponding external objects (bahirani ayatanani or
visayas). If everything were consciousness only, then why would Buddha have discussed about
such ayatanani? Vasubandhu replies that Buddha’s statements, for his disciples, were suggestive
only. Buddha was an upayakusala (skilled), the one who adopts different means of discourses to
teach his students based on their different dispositions and temperament. The true import of the
teaching of ayatana was to initiate his disciples into the view of pudgalanairatmya (no soul or
substantiality) and dharma-nairatmya (no elements of existence).*** There is neither an actual
drsta (perceiver) nor the dharmas (elements) or objects being perceived. The grahya-grahaka
bhava is kalpita (imaginary). They are only apparent (pratibhasika).*>

However, the above analysis does not wholly establish the doctrine of ‘Consciousness
only’. How can the true import of Buddha be verified? Earlier also, sahopalambhaniyama and
the analogy of dreams, hell, and other illusions do not universally establish the creativity of
consciousness. Therefore, Vasubandhu deems it necessary to show how the realists’ hypothesis
such as of ‘objectivity’ and an ‘atomic world’ is logically unintelligible.

2.2.4 Refutation of Objectivity and Atomism

Vasubandhu claims that if Buddha ever believed in the existence of external things, then they
should also be proved through any pramana. However, this is not the case. Even if we take the
realist hypotheses to be true, then we must cognize (upalabdhi) the objects in any of the three
ways, namely, as a whole (avayavi) consisting of parts (avayava), or as atoms (paramanu), or as
a group of atoms (paramanu samitha). Nevertheless, all such notions are logically untenable.

The external object cannot be a whole (avayavi) or a substance. Realists hold the view
that we perceive the substance as a whole along with its parts or attributes. But this is
unintelligible for whenever we perceive, we perceive mere sense-data, not different objects. The
eyes can sense the blue colored object but not the blue and an object. We perceive different parts
(avayava) of a chariot such as its wheel, horses, flag, etc. The notion of a chariot as a whole

131 yatha svapna dvayasamapattimantarena $ukravisarga lakéanah svapnoghatah...

Vimsatika, Karika, 4 with Vrtti.

tatha pudgalanairatmyapraveso hi anyatha punah | desana dharmanairatmyapraves$ah kalpitatmana ||
Vimsatika, Karika, 10.

... vijiiptimatramidam riipadidharmapratibhasamutpadyate. .. |

Vrtti on Vimsatika, Karika, 10.
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(avayavi) is merely constructed on the various sense data of different parts. Therefore, the
external object cannot be established as a whole.

If the external object is not a whole, then it may be comprehended as consisting of
ultimate undividable units called atoms (paramanu). Everything cannot have the same infinite
number of parts. Hence, things must have a definite number of atoms. Atoms must also be of the
least perceptible magnitude for if it has magnitude and extension, then it is further divisible into
its parts. Atomism is necessary to establish the realistic world and its plurality. It is the result of a
regressive cosmological analysis. Atoms are the unconditioned last link in the causal chain of
conditions. However, the real problem is that the atoms are postulated on arthapatti (Supposition
or presumption). Atoms lie beyond empirical cognizance (atindriya). Everything is made up of
atoms yet whatever we perceive is of gross magnitude. Why do we not perceive atoms as such?
In the quest of the unconditioned in the cosmology, atoms posit an arbitrary end. Why not
continue the process till ad infinitum? Hence, there is no way to prove the existence of atoms. If
one atom is unproven, then the plurality of atoms (paramanu samiiha) is also merely a subjective
fiction.

Vasubandhu, further shows how the concept of the atom has logical inconsistencies. An
atom has said to have six possible sides (east, west, north, south, up, and down) from where
theirs adjoining can take place. Once this presupposition is admitted, the view that ‘atom is an
indivisible part’ looses its logical ground. The adjoining of atoms from six sides can take place
either in two ways. Firstly, the atoms can join from the six sides and become identical
(tadakara). In that case, the product is nothing but only one single atom™*, and that too is
invisible and indivisible. Consequently, everything will be identical to everything else. Secondly,
the atoms can adjoin from the six sides without being identical. But this gives the idea that atom
has six sides as six parts.'* Thus, the original doctrine of ‘atoms having no divisible part’ is
contradicted. Hence, the concept of an atom cannot be proved to be true on a logical basis.

However, establishing the reality of Vijiaptimatrata merely by refuting the basic tenets
of realism is not enough. Notwithstanding the reality of Vijiiana only, our everyday world has a
plurality of empirical distinctions. The relation between Vijiiaptimatrata and such infinite
plurality must be stated. Therefore, Vasubandhu also engages in the constructive aspect of
Yogacara metaphysics in Vijiiaptimatratasiddhi (mainly in Trimsika), and its salient notions can
be understood in the following way-

134 sannarh samanadesatvat pindah syadanumatrakah |l

Vimsatika Karika, 12.
135 sadakena yugapadyogatparamanoh sadansata | ... |
Ibid., Karika, 12.
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2.3 The Constructive Approach (Trimsika)

2.3.1 The Three Vijiianas

Vasubandhu accepts three kinds of vijiianas, viz., alayavijiiana, Klista manovijiiana, and pravrtti
vijiiana to account for the apparent subjective-objective empirical distinctions. The infinite

evolutes of Vijiiana partake broadly in these three categories

138 'which are not separate and static

but interconnected phases of diversifying process of evolution. Creativity or projection is the
essence of these vijiianas which is initiated by the illusory idea (avidya) of subjective-objective
distinction. It is posited as a beginningless process until the evolutes revert back to the Vijiapti
matrata, the state known as Nirvana.

1- Alaya-vijiiana

It is the first and the most fundamental phase of differentiation of the pure Vijiana. It is
called alaya as it is the seat or place®’ of all the seeds or impressions of any karma or
vasnas (motive force) of whatsoever. It is also called vipaka vijiiana as it is the place
where all actions leave a residue. Hence, it is the cause of all (sarvabijaka) dharmas
whether subjective or objective; it also gives rise to further vijiianas. The hetu-parinama
is the accumulation of seeds of vijrianas whereas the phala-parirama is the actualization
of those seeds. Hence, it evolves as a reciprocal or a cyclic process.

Vasana (impression) is also of two Kinds- vipaka vasana, which accounts for the
continuity of the stream of consciousness and causes rebirth; and nihsyanda-vasand is the
result or actualization of present experiences.'*® The latter gives rise to klisra
manovijiiana and pravrtti vijiiana.

Since all the vijiiana is creative, alaya also must have a content. Vijiana means
that which knows (vijanatiti vijiianam). What is that which alaya knows? It is not
something empirical but an indeterminate content (aparichinna alambana). It is bare
objectivity or the going-on-ness of the other. It is yet undifferentiated (avyakrta). It is the
dawn of the bifurcation of the pure Vijiiana, its primal projection and the first
precipitation of the transcendental illusion (avidya). It is the beginning of all the
categorizations. This indeterminate content functions as both internally (adhyatmika) as
well as externally (bahya). They both are crucial in the process of evolution of further

13

137

6 ...parinamabh sa ca tridha |l

Trimsika, Karika,1.

alayah sthanamiti paryayau | ...
Sthiramati’s Bhagya on Trirnsika, Karika, 2.

138 See Sharma, C.D., The Adviata Tradition in Indian Philosophy, p. 95.

49



determinations of vijiiana as the former gives rise to klista manovijiiana ( the subjective)
and the latter to pravrtti-vijiiana (the objective). In other words, this indeterminate
content further bifurcates in the individual ego and the sensuous objects of existence.
Hence, alayavijiiana is the a priori condition of all the categorizations and all the
phenomenal activity of a continuous subject, its bondage, and liberation.

2- Klista mano-vijiiana

It is the link between the alaya-vijiiana and the pravrtti-vijiiana, responsible for the
categorization or intellection (manana) of the indeterminate content of alaya. Hence, the
category of ‘other’ which is indeterminate in alaya while it is determinate in klisra
manas. More precisely, the subject aspect of the indeterminate content of alaya gets
differentiated by the processing of manas while the object aspect gets differentiated as
pravrtti vijiiana. Alaya is the locus (asraya) of both the subject and the object; it is the
transcendental Ego while manas is the empirical ego which is capable of self-
introspection (svasamvedana).

Mano-vijiana or manas is invariably called Kklisza because it is defiled by the
elements or seeds of suffering (klesa). Vasubandhu mentions four'*® of them-

) atma-drsti- the notion of an ego.
i) atma-moha- attachment to the ego.
iii) atma-mana- vanity of the ego.

iv) atma-prema- love for the ego.

The imposition of an unreal ego over the ever-flowing stream of consciousness of
individual (upddana-skandha) is also called satkayadysti. 1t is this projection and
attachment to this ego, which is the source of all sufferings (klesas). It owes its apparent
existence from the transcendental illusion embedded in alaya. The purpose of Yogacara
meditations and practices is to know the truth about the ego and alaya and transcend
them and rest in the pristine purity of Vijiiaptimatrata.

3- Pravrtti- vijiiana

It is the third manifestation of vijiiana, resulting in the complete determinate awareness of
the object. This vijiana constitutes all our practical empirical experience. There are six**°
kinds of this vijiiana grouped into two as follows-

139 klesaiscaturbhih sahitarh nivrtavyakrtaih sada | atmadrstatmamoha atmamana atmasnehasarijfitaih
Trimsika, Karika, 6.
10 trityah sadvidhasya ya visayasyopalabdhih s ... |
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) External —
It includes the five sense cognitions of color/form (ripa), taste (rasa), touch
(sparsa), smell (gandha), and sound (sabda). They are called external because
they project our so-called empirical external objects (though what we perceive
always is merely sense-data).

i) Internal-
It includes the normal mental statues such as feelings, ideas, and volitions. Again,
though they are internal yet projected as objects having ripa, etc. This vijiana is
also called mano-vijiiana which should not be confused with klista-mano-vijiiana
(the second vijiiana of subjectivity).

Again, alaya is the source of all the projections (external as well as internal) of
pravrtti vijiiana which constitutes our phenomenal world. Hence, alaya is also called the
mila pravrtti vijiiana. The objects of dreams, illusions, hallucinations, etc. are the
projections of pravrtti vijiiana merely. The objective sensations of pravriti vijiana can be
simple or complex, and it is a momentary flow just like waves in an ocean (taranganam
yatha jale).*** This flux is broken only in the five conditions, viz., deep sleep, liberation,
trance states, swoon, and death.'*?

Hence, the absolute pure Vijiana gets modified into the three vijianas. The three
vijiianas are not the ultimate as they are conditioned by the transcendental illusion of objectivity.
The entire evolution is a logical process, not historical as we can move from the world to the
Absolute, and not vice versa. Since the Absolute is never really defiled, it can be realized, and
the emphasis of Yogacara discipline is to realize that state of Vijiiaptimatrata where there is no
trace of vijiiana-parinzama at all.

2.3.2 The Three Truths (svabhavas)

The fact that the Absolute pure Vijiiana differentiates into our empirical world of subjective-
objective duality necessitates the postulation of different degrees or kinds of Truth. The
dichotomy between the Absolute and the relative, the phenomenon and the noumenon (what
appears and what is) is the keynote of Vijiianavada of Vasubandhu. We have real (paramarthika
or parinispanna) on the one hand and the unreal (samvrtti) on the other. The real is always
obscured by appearance, but the former somehow retains its pristine purity in all its modification.
Hence, from the empirical level, Vasubandhu draws such distinctions where the unreal is

Trimsika, Karika, 8.
141 Trimgika, Karika, 15.
Y2 1bid., Karika, 16
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diversified in the duality of experience, and the Real is free from the least trace of it. In Trims$ika,
we find the three svabavas (truths or realities) where each one is postulated just for the sake of
negation so that there is the dawn of paramartha with the negation of samvrtti.

Now, the three svabhavas can be examined individually as follows:

1-

Parikalpita

It is that which is pure imagination (kalpana matra). It is imagining what is not there
actually.*® It is vikalpita or aropita as it has no real existence.'** The parkialpita is
projected (upacarita) by the creative power of consciousness and it has the abhava of
satta (real existence). Though it is not a complete blank (asat) yet it cannot be said to be
something real. It has no ontological existence. This imaginary object is that which is
confronted to the consciousness as the other, and it can be both- internal (@dhyatmika) as
well as external (bahya). It appears as other or existing independently, but with the dawn
of philosophical consciousness, that parikalpita idea is negated. The imagined object
(parikalpita) has no external counterpart and hence it has no external cause as an object.

Paratantra

That which is parikalpita (imagined) must have some basis (@sraya) also. The form that
is projected as different external objects in parikalpita and the stuff out of which this
projection is possible is called paratantra. It is the subjective side of the projection. It is
paratantra as it is dependent on causes and conditions (pratityasamutpada)*®. It is
indeed the creative consciousness and thus includes alaya, klisramanas, and pravriti
vijiiana. It is the reservoir of all the subject-object duality. As we have already seen, the
three vijiianas are differentiated from the pure Vijiiana due to the transcendental illusion
of objectivity (avidya). Hence, paratantra is nothing but the Absolute modified due to the
illusion of objectivity.

Parinispanna

Parinispanna means rahitata, i.e., freedom, negation, or absence. Here, it denotes
rahitata from subject-object (grahya-grahaka) imaginations (parkalpita). Hence,

143 yena yena vikalpena yadyad vastu vikalpyate | parikalpita evasau svabhavo na sa vidyate ||

14

Ibid., Karika, 20.
% .. atra karanamaha na sa vidyata iti | ...
Sthiramati’s Bhasya on Trimsika, Karika, 20.

145 paratantrasvabhavastu vikalpah pratyayodbhavah | ... |

Trims$ika, Karika, 21.
... parairhetupratayayyaistannatrayat iti paratantra utpadyat ityarthah | ...
Sthiramati’s Bhasya on Trirmsika, Karika, 21.

52



parinispannasvabhava is that aspect of Vijriana which is eternally (sada) free from
subject-object duality.**®In other words, parinispanna is free from all the modifications.
It is avikarita."*’Paratantra, as we noted earlier, is the basis of grahya-grahaka (subject-
object) projection of parikalpita; and when the same paratantra is free from parikalpita,
it denotes parinispanna.’*® Here, the parinispanna is described via negativa as the
absence of parikalpita in paratantra. This negation or absence (rahitata) of parikalpita in
paratantra is eternal (sarvakalika) or there is atyantarahitata (absolute negation). Hence,
positively, parinispanna is something eternal, non-dual, dharmata of all dharmas, pure
Vijiiapti, pure ‘That’ (tan-matra), pure Being (vastumatra). Moreover, since whatever is
momentary is miserable, parinispanna is pure Bliss as That is eternal (sarvakalika).

Parinispanna is, paradoxically, different (anya) as well as non-different (ananya)
from paratantra.'*® It is different as it has the absolute negation of parikalpita. It is non-
different as it is the dharmata (reality/essence) of paratantra. Here, we get the glimpse of
the famous doctrine of Mahayana, i.e., samsara IS Nirvana. Paratantra is parinspanna in
a sense, i.e., when devoid of the illusory idea of its diverse parinama. Parinispanna is
both immanent and transcendent to paratantra. Nothing can be added or negated from the
Absolute Vijiiana.

In the process of knowing the Absolute Vijiana, negation plays an important role.

Parikalpita is negated merely by discarding its imaginative existence; paratantra is known in its
entirety only with the dawn of parinispanna as the latter is the essence of the former.** Through
the yogic practices, when one attains indeterminate higher knowledge (nirvikalpa lokottara
Jjiiana), paratantra is realized in its entirety only when parinispanna has been realized. With this
lokottara jiana, all the dharmas are realized as svabhava sunya such as dreams or various
reflections of the moon in a water body.™" The negation is applied on the three svabhavas also

but in a unique sense. There are three kinds of niksvabhavatas

152 corresponding to the three

kinds of truth as follows:

14

® . .nispannastasya purvena sada rahitata tu ya |l
Trims$ika, Karika, 21.
Here, ‘purvera’ denotes the previously mentioned parikalpita svabhava.

Y7 avikaraparinispattya sa parinispannah. ..

Sthiramati’s Bhasya on Trimsika, Karika, 21.

148 partantrasya parikalpitena atyantarahitata parinispanna-svabhavah |

1

151

152

Sthiramati’s Bhasya on Trimsika, Karika, 21.
149 ata eva sa naivanyo nananyah partantratah | ...
Trims$ika, Karika, 22.
%0 nadyastesaminniti parinispannasvbhave sa drsyata iti paratantrah svabhavah |
Sthiramati’s Bhasya on Ibid.
tatapristhalabdhena jiianena mayamaricisvapnapratisrutkodakacandranirmitsaman sarvadharman pratyeti ... |
Sthiramati’s Bhasya on Ibid.

trividhasya svabhavasya trividham nihsvabhavatam | sanghdya sarvadharmanarm desita nihsvabhavata ||
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1- Laksana niksvabhavata
The appearing object has no reality. Its laksanza (apparent characteristic) is imaginary
and is, therefore, niksvabhava. Therefore, laksana niksvabhavata invariably pertains
to parikalpita.

2- Utpatti niksvabhavata
Paratantra has utpatti niksvabhavata. As noted earlier, paratantra is real in its
essence et its appearance as causal forms is unreal.™ Hence, the appearance of
utpatti in paratantra is the mark of niisvabhavata here.

3- Paramartha nihsvabhavata

In paramartha or parinspanna, there is negation or niksvabhavata of all kinds of
dharmas.”* Sthiramati compares paramartha with space (akasa) where all dharmas
partake, but in itself, parmartha has the absolute negation of them. Dharmas appear
and disappear, but dharmata is ever constant. This paramartha is also named as
‘Tathata’ in the text. Tathata is so because it retains its suchness in all the states and
time, and this is Vijiaptimatrata.™> Hence, the realization of Tathata or
Vijiiaptimatrata necessarily requires the negation of all the vijiianas of subjective-
objective duality.**®

2.4 Bondage and Liberation (Samsara and Nirvanpa)

Though there may be some doctrinal differences, yet every Buddhist discipline culminates in
Nirvapa . It is the summum bonum of not only of Vijianavada in particular (including VMS) but
also of Buddhism in general. Buddhism may not have any empirical value, yet it cannot be
considered merely as intellectual hairsplitting over the ultimate questions of existence. Instead, it
has spiritual and soteriological value, reflected in the state of Nirvana, where there is, negatively,
cessation of all the sufferings and, positively, the ultimate incessant bliss.

As we noted earlier, for the Sarvastivadins (or the Hinayanists), dharmas exist, but
pudgalas do not. Hence, Nirvana was the outcome of realization of pudgalanairatmya, and not
of dharmanairatmya. For the Vijianavadins, Nirvana consists in the knowledge of the both,
pudgalanairatmya and dharma nairdatmya as well. It resembles with the Stinyavada doctrine of

Trims$ika, Karika, 23.
*% .. na svayamn bhava etasyetyapara nihsvabhavata | ... |
Trirhsika, Karika, 24.
154 dharmanarn paramarthasca sa yatastathatapi sah | ...
Trirhsika, Karika, 25.
® .. sarvakalarh tathabhavata saiva vijiiaptimatrata
Loc. cit.
158 yavad vijiiaptimatratve vijiianarh navatisthate | grahdvayasyanusayastavanna vinivartate ||
Trirhsika, Karika, 26.
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Absolute Truth, yet Nirvana there, is only the lack of all mental conceptualizations
(prapancasiinya) and it is not a bhava (a positive thing).

Vijiianavada, on the other hand, supplements the conception of Nirvana with some
positive attributes as well. Vijiaptimatratasiddhi describes it as sukham, Tathatda, dharmata,
paramartha, etc. In a nutshell, alaya and its satellite modifications constitute samsara, and the
pure Vijiapti is Nirvana. Alaya is the source of two kinds of covering or ignorance, namely-

1- Klesa avarana

Klesa means raga (attachment) and dvesa (aversion), and similar attitudes of mind.
When the pure Vijinana evolves into three vijiianas and the pure Will is defiled, the
notion of ego is crystallized. Alaya is the source of all modifications of sassara and
klista manas evolves into subjective aspect giving rise to various defilements such as
atmadysti, atmamoha, atmamana, and atmaprema. AS alaya 1S abhitaparikalpita
also, hence it projects unreal objects and though they are ideal, yet they appear
external to the crystallized ego. Attachment or repulsion to such external objects
gives incessant suffering. This is klesa avarana on Vijiiana.

2- Jiieya avarana
It is the veil that hinders true knowledge of things or dharmas. The dharmas known
empirically as real external things constitute wrong knowledge. Jiieya avarana is
removed when one knows the ideality or dharmata of the so-called external objects.

Sthiramati makes it clear in his commentary on Trimsika that the wupdesa of
pudgalanairatmya and dharmanairatmya is for the sake of removal of the dual-ignorance,
namely, that of klesavana and jiieyavarana respectively.” With the realization of the unreality
of ego, the tendencies of attachment and aversion are removed. With the realization of the
unreality of external objects, ideality (vijiapti) of existence is known. Hence, pudgalanairatmya
and dharmanairatmya complement each other and serve as the basis of Nirvana. It seeks to avoid
two extremes- the first one-sided view is that of the reality of both- the vijiana (consciousness as
such) and the vijfieya (objects). The other extreme view is that they both are unreal (the nihilistic
view). Vijnaptimatratasiddhi states that though the vijiieya (including ego) is unreal, its base as
pure Vijnapti is real.

Thus, the bondage is the imposition (upacara) of subjective-objective distinctions
(grahya-grahaka bheda), over the Pure Will (Vijfiapti) and the cessation of such modifications
and the realization of the Vijfapti, in its universality, is freedom. Unless this non-dual (advaya)
nature is realized through yogic practices, there is no Nirvana.®Vijiiana parinama and vikalpa is

137 . pudgaladharmanairatmya pratipadanari punah klesavarana prahanarthari | ...

Sthiramati’s Introductory commentary on Trim$ika.
yavad advayalaksano vijiiaptimatre yoginaniscitarh na pratisthitarh bhavati, tavad grahya-grahakanusayo na
vinivartate na prahtyata ... |
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anitya and hence brings suffering (dukha); while the pure non-dual Vijiapti is eternal (nitya) and
hence blissful (sukhasiz).* Further, Nirvapa is not a novel acquisition; it is the realization of
Reality as such (Tathata). From the subjective point of view, the discipline and the attainment is
real, while objectively, the entire process is unreal like a maya maricika, dreams, or reflections

of the moon in water bodies.

160

In the analysis given above of the text, Vijiaptimatratasiddhi, we find that the theory of
consciousness ramifies in many philosophical ways. Following is a concluding reflection on it:

1- Metaphysics/Ontology

Vasubandhu, at the very outset of Virsatika, declares that Consciousness alone is real
and the external objects are just projections of this consciousness. Hence, the entire word
of subject-object (arman and dharma) is nothing but the modifications of consciousness
(vijiiana-parinama). Consciousness is Absolute and creative. The text maintains the
distinction between what appears and what is. Spatio-temporal determinations of these
modifications are similar in waking and dreams. The intra-subjective experience of the
contents of consciousness is due to similar sarmskaras and karmika fructifications of
individuals. Hence, the conclusion: the external objects and the subjective ego
consciousness both are the modifications of Consciousness. They are dependent on
consciousness both epistemologically and ontologically.

Further, vijiiana parinama evolves at three steps- alaya which is the storehouse
consciousness accounting for the continuity of subsequent vijiianas. It may be the earliest
formulation of sub-consciousness affecting consciousness reciprocally. The second
vijiiana parinama, is the klisra manas, the ego or I-consciousness which is the locus
(asraya) of mental tendencies such as attachment and aversion. The third parizama is the
pravrtti vijiana which constitutes our six senses based experiences. All the three
modification are in flux, changing from moment to moment. The so-called ego and the
objects- all are merely the flux of vijiana. They are nihsvabhava (essence-less).
Ontologically they are unreal, and only the Pure Consciousness or Vijfiapti is real which
is free from all the modifications.

Sthiramati’s Bhasya on Trimséika, Karika, 26.

159 dhruvo nityatvat aksayataya | sukho nityatvadeva | yadnityarh tadduhkharh | ayari ca nitya iti, asmata sukhah | ...

160

Sthiramati’s Bhasya on Trimséika, Karika, 30.
tatapristhalabdhena jiianena mayamaricisvapnapratisrutkodakacandranirmitsaman sarvadharman pratyeti
Sthiramati’s Bhasya on Trimséika, Karika, 22.
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2- Epistemology

Epistemology is of the utmost value not only in the text (Vijiiaptimatratasiddhi) in
particular but also in Buddhism in general. Since the entire vijiana parinama is
conditioned by the avidya, the transcendental illusion of objectivity, the real antidote for
this ignorance can only be the right knowledge (j7iiana). Interestingly, Sthiramati, in his
commentary on Trimsika, (Karika 9) calls pramanas and apramanas as yoga and ayoga
respectively. Yoga (the right way of knowing) is of three types- pratyaksa, anumana, and
aptopadesa; and the resultant knowledge is bhavanamaya, cintamaya, and srutamaya.*®*
Conversely, the wrong pramanras (ayoga) are andaptopadesah (false words),
anumanabhasa (logical fallacies), and mithyapranihita (illusory perception).

The common sense realistic view of subjective-objective consciousness is defiled
with avidya. Perception itself yields illusory ideas of realities of dharmas and pudgala
resulting in suffering. However, the words (updesa) of the awakened ones- the Buddhas,
hint at the true knowledge which is capable of rendering complete cessation of suffering.
The logic (anumana) proves the unreality of objectivity in consciousness. However, the
highest Truth about Consciousness is not a subject of logic. The text attaches immense
importance to yogic disciplines (though there is no mention of actual practices) where in
the higher states of knowledge (lokottara prajiia or jiiana) the Truth is known. Thus, in
the text, we have a description of various states of knowledge or truths.

The highest Truth is known entirely in a different sense than of the subjective-
objective intentional knowledge process. On the one hand, the triple modifications of
vijiiana have intentional contents to them. Further, they are internal, though they appear
to be external. Alaya has an indeterminate content to it. Klisra manas has the
svasamvedana (self-recognition) of the subject, and the full-fledged empirical experience
takes place through the various forms of pravrti vijiana. All the modifications of vijiana
are in an incessant flux. On the other hand, the Pure Vijfiapti has neither the knower nor
any intentional content. This is Pure Consciousness or Knowledge free from grahya-
grahaka bhava (subject-object knowing).

Hence, the objects of our knowing consciousness are the imaginary construction
(parikalpita) which is cancelled by the mere knowledge of it; the relative flux of knowing
states (paratantra) is purified by yogic practices, and the final truth of the Absolute
(parinispanna) is intuited through the mystical Gnosis in Nirvapa state.

161 S‘rutamaya, cintamaya, and bhavanamaya can be compared with the Vedantic ideas of sravana, manana, and
nidhidhyasana respectively
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3-

Language

The text clearly defines the limits of language which can deal with the modifications of
vijiiana only. It is incapable of giving an exact description of the absolute state of
Consciousness. The language involves concepts, predications, and symbols and the Truth
about Consciousness is beyond all the conceptualizations. Vasubandhu painstakingly
refutes the category of objectivity and establish the reality of Vijiiaptimatrata, yet at the
end of the Vimsatika, he expresses his linguistic frailty to describe the state of
Vijiiaptimatrata completely.’®® That (Truth) can be known only by the Buddhas
(buddhagocara), where all the thought and language is transcended.

Axiology

Finally, the state of Vijiiaptimatrata is the summum bonum of Yogacara discipline. It is
equivalent to Nirvana. The sole aim of the text (Vijiaptimatratasiddhi) is to remove the
dualistic veil of subjectivity and objectivity (klesavarana and jieyavarana). The
attachment or repulsion (raga and dvesa) to them brings suffering for they are afflicted
with impermanence (anitya). On the other hand, Vijiaptimatrata is the culmination of the
quest of beatifism for this Being as Consciousness is non-dual (advaya) and permanent
(nitya).**® Hence, Being as Pure Consciousness has the supreme axiological value.

162 vijaptimatratasiddhih svasaktisadyasi maya | krteyar sarvatha sat u na cintya-buddhagocarah |l

16

Vimsatika, Karika, 22.
® ..sukho vimuktikayoasau dharmakhyoayarih mahamuneh.
Trims$ika, Karika, 30
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Chapter - 3

Comparison

In our treatment of the two texts, namely Mandikyakarika and Vijhaptimatratasiddhi, we noticed
many doctrinal and methodological similarities along with shared terminologies, arguments,
analogies, and examples. However, any apparent commonality is not well founded unless we
closely examine them. In this pursuit, we also actively look for vital differences by virtue of
which we can categorize these texts as belonging to two different traditions. Our aim, in this
chapter, is to critically compare and contrast these two texts, avoiding the pitfalls of the two
extremes of finding absolute commonality and absolute dissimilarity.

Further, the pivot of comparison is Mandukyakarika because it is this text that has
received noticeable attention among the scholars of the recent past regarding its Buddhist
nature.®* Some of those issues are taken up in this chapter to gain a better understanding of
Mandukyakarika and its relation with Buddhism in general and with Vijhaptimatratasiddhi in
particular. Therefore, this chapter has been divided into three sections- the first, dealing with
similarities; the second with dissimilarities; and the third and the last with some issues and
observations on some ambiguous expressions of GK, especially in the last Prakarana
(Alatasanti), which have gained the attention of recent scholars.

Similarities
A comparative study often begins with a primary sense of doctrinal or methodological
commonality between the texts or thinkers under consideration, otherwise, what is the need of

comparison? Though coming from different traditions, the two texts in our study reveal a lot of
similar concepts. The following is a philosophical reflection on those similarities:

1- The Aim of the Texts

Both the texts seem to have one ultimate common purpose, i.e., the alleviation of human
suffering. The term for suffering is dukkha in Mandukyakarika (GK) and klesa in
Vijiiaptimatratasiddhi (VMS) and all the concepts floated in the texts have the one ultimate aim
of overcoming human suffering. Suffering involves at least two aspects, viz., a sufferer and an
object or person with whom the sufferer has attachment (raga) or aversion (dvesa). Both the
texts maintain that such a dualistic experience is based on illusion (avidya) and with the

164 See supra pp. 5-8.
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realization of the non-dual Absolute, both the aspects of suffering are negated. Hence, ignorance
is the cause of suffering and knowledge is the remedy.

Sarnkara, in his introductory remark on Agama Prakarana, describes the aim (prayojana)
of the text as follows —

“... what then, is that end (prayojana) in view? It is thus explained: As a man stricken with
disease, so the self labouring under misapprehension, owing to identification of itself with
misery, recovers its normal state with the cessation of duality (of the illusion), which
manifests itself as the phenomenal universe. This realization of non-duality is the end to be
achieved.”*®

Similarly, Sthiramati in his bhasya on Trimsika declares the aim of the text as in providing
the true knowledge of pudgalanairatmya and dharmanairamya.*®® The former removes the veil
of suffering (klesavarana), and the latter removes the veil of knowledge (jiieyavarana).*®’
Hence, we can say that both the texts have the common aim of providing metaphysical
knowledge of the Absolute which has the capacity of ending sufferings forever.

2- Maya | Avidya

Maya or avidya is the transcendental illusion of objectivity. In both the texts, it sows the seeds of
self-determination and objectification of the Pure Consciousness. Avidya and ajiiana are the
shared terms in the texts. Maya is the peculiar term used in GK where it is the principle of self-
delusion’® exerting the beginningless veil of ignorance on jiva. In VMS also, avidya is the
beginningless veil of ignorance and suffering and vikalpa (imagination)'®®. GK uses vikalpa,
kalpana, and anyathagrahana for the imposition of the unreal elements. In VMS, upcara is the
term used for the wrong imposition.>”® Hence, the principle of the transcendental illusion of
objectivity is also common in both the texts.

185 Kirh punastatprayojanamityucyate, rogartasyeva roganivrttau svasthata tatha duhkhamakasyatmano
dvaitaprapaficopasame svasthata | advaita bhavah prayojanam |

Sariikara’s introductory remark on Agama Prakarana.

(Trans. by Swami Nikhilananda)

166 hudagaladharmanairatmyayorapratipannavipratipannanamaviparita pudagaldharmanairatmyapratipadanarthar
trirhsikavifinaptiprakarnarambhah |
Sthiramati’s introductory Bhasya on Trirsika.
187 klesajfieyavaranaprahanamapi moksasarvajiiatvadhigamanartharh |
Sthiramati’s introductory Bhasya on Trirsika.
168 mayaisa tasya devasya yaya sarnmohitah svayar ||
GK I, 16.
° .. ripadidharmopacarascanadikalikkah pravartate. ..
Sthiramati’s Bhagya on Trirnsika, Karika, 1.
... yanca yatra nasti tat tatropcaryate. ..
Sthiramati’s Bhagya on Trirnsika, Karika, 1.
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3- Refutation of Realism

Both the texts refute the realistic view that objects have a real existence apart from
Consciousness. Both raise some (not all) common objections such as of efficiency and
spatiotemporal determinations and counter the objections on the basis of the dream-state.'™* It
can be said that Virhsatika is solely devoted to the refutation of realism. Similarly, Vaitathya'’?
and Advaita'”® Prakarana also refute duality, vaitathya (becoming/essencelessness), and realistic
difference of any kind. GK, III, Karika, 31 clearly says that all the movable and immovable
world of duality (cardcara jagata) is merely mind oriented.”* Similarly, the famous illustration
of alata (the firebrand) also suggests that all the names and forms are nothing but the appearance
(abhasa) of mind. In agreement to VMS, GK also says that whatever is seen as originating,
movable, and disappearing is nothing but the non-dual, immovable, and peaceful Vijiana.'™
Hence, in both the texts, the realistic world of plurality is merely phenomenal, and not absolute.

4- Isvara and Alaya

I$vara and alaya are the first manifestations of the Pure Consciousness where no duality has
arisen explicitly, but it is latent there in its seed form. The sixth mantra of Mandikya Upanisad
exclusively describes the nature and status of Isvara. It is the basis of all knowledge, the inner
controller of all beings, and the seat of origination and dissolution of all empirical elements
(bhiita).*'® Similarly, alaya is also the seed of all phenomena (sarvabijakam). It is also vipakah-
the storehouse of all karmas. It is alaya which further manifests into klisza manas and pravrtti
vijiiana. The vyavrtti (rolling back) of alaya takes place when one attains arhatva.'’’Hence,
yonih (cause), sarvesvara (the controller of all), prabhava (origin) and apyaya (dissolution) of
I$vara can be compared to sarvabijakam, vipakah, pravrtti and vyavrtti of alaya respectively.

Isvara Alaya
yonih sarvabijakam
sarvesvara vipakah
prabhava pravrtti
apyaya vyavrtti

171 See supra pp. 26-29, 45-47.

'"2 GK, 1I, Karikas, 1-10.

173 1bid., 111, Karikas, 25-31.

7% manodréyamidarh dvaitarh yatkificitasacaracararh | ...
Ibid., 111, 31.

175 jatyabhasari calabhasarh vastvabhasar tathaiva ca | ajacalamavastutvam vijiianarm $antamadvayar |l
Ibid., IV, 45.

176 esa sarvesvara esa sarvajfiah esoantaryamyesa yonih sarvasya prabhavapyayyau hi bhatanam |l

Mandikya Upanisad, Mantra, 6.

tasya vyavrttiarhatve.. .|

Trimsika, Karika, 5.
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Noticing the difference between Isvara and alaya, Prof. C.D. Sharma points out- “Alaya is
momentary and has no personality; I$vara is a personal God in whose supreme personality,
knowledge, will and emotion are fully integrated.”*"®4laya has no personality- true; but in GK,
Isvara is not presented as a theistic personal God but as the cosmic form of the deep sleep state
(susupti). However, Isvara and Alaya can be contrasted in the sense that partial non-dual
experience of Isvara is revealed in every individual susupti while regarding alaya there is no
such experiential way indicated in VMS.

5- Jiva and Klisra Mano-vijiiana

Klista mano vijiana of VMS can be compared with jiva, the individual ego or knowing
consciousness (pramata), of GK. Both are the manifestations of a transcendental source, Isvara
in GK and alaya in VMS'"®. Jiva is the first kalpana (imposition) on Amman.*®® Klisra mano-
vijiana is the also the first upacara (imposition) based on alaya.*® Further, manovijiiana
functions with the sense of ‘I’ and ‘mine’ (ahasi and mama).*®*Moreover, this vijiiana is klisra
because this ego-ness gives rise to various klesas.*®® Similarly, jiva is also the seat of the
sensation of ‘I am the doer, I am suffering, I am enjoying, etc.”*® Hence, both of them are the
basis of all the categorizations (manana).

However, in GK, we find jiva and its relation between Atman as that of a pot-space and the
universal space.’® They are considered to be different due to various adjuncts (upadhi), but in
essence, they are non-different. In VMS, manas is not there in arhatva and higher states of
samadhi, yet it is not understood in VMS with the advaita analogy of space.

6- Absolute

Both the texts depict a form of Absolutism. There are profound similarities regarding their
description of the Absolute. GK uses Atman, Brahman, Turiva, Vijiapti, Vijiana, Paramartha,
Advaita, etc. for the Absolute. VMS uses Cit, Vijiiana, Vijiiaptimatra, Nirvana, Parinispanna,

Tathata, etc. for the Absolute. Interestingly, GK employs the Buddhist terms- Nirvana'®,

178 Sharma, C.D., The Advaita Tradition in Indian Philosophy, p. 98.

179 tadalambarih manonama vijiiana mananatmakam |
Trimsika, Karika, 5.

180 jivari kalpyate parvarh tato bhavanprthakvidhan |...

GK, II, Karika, 16.

tadasritya pravartata iti... |

. Sthiramati’s Bhdasya on Trimsika, Karika, 5.
Ibid.

183 See supra p. 50.

184 aharh karomi mama sukhaduhkhe ityevarnlaksanar; ...
Sarnkara’s Bhasya on GK, II, Karika, 16.

181

18 GK, 111, Karikas, 3-8.
186 svastharn $antarh sanirvanamkathyar. .. |
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Vijiana*®', and Vijiiaptimatrata*®® to refer to Atman; and as we noted earlier, VMS employs the

Upanisadic terms such as advaya, nityam, sukham, and dhruvar to refer to Vijiaptimatrata.

Mandikya Upanisad, in its seventh mantra, cryptically attempts to define the indefinable
as a state neither extrovert, nor introvert, nor both, beyond all means of knowledge, ungraspable,
peaceful, blissful, and non-dual.’®*Similarly, Vimsatika, Karika, 21, describes the Absolute
svabhava (parinispanna) as that which is devoid of phenomenal states- imaginary (parikalpita)
and causally dependent (paratantra), and hence free from grahya-grahaka bhava.**® Trimsika,
Karika, 25, describes Vijiaptimatrata or Tathata as that which retains its suchness forever.
Interestingly, in terms of GK, Tathata is that which lacks vaitathya (becoming as it is not).
Hence, we clearly observe that Tathata or Vijiiaptimatrata and Advaita or the changeless Atman
can hardly be differentiated.

It is also evident that GK employs both the ways of expressing the Absolute- viz., via
negativa and via positiva.'**Similarly,VMS also uses the cataphatic way of description when the
parinispanna is described as devoid of parikalpita and paratantra. GK also gives some positive
description of the Absolute. Turiyatman is santam (peaceful) and sivam (Good). Similarly, VMS,
at the very end, also attempts to render some positive description of the Absolute such as nitya,
dhruvak, and sukhasi, Tathatd, and dharmata..*** Hence, both via positiva and via negativa, the
Absolute of GK and that of VMS, bear foundational similarities.

7- Moksa and Nirvana

Moksa or Nirvapa is the direct, unique, and mystical experience of the Absolute. Its experience
or knowledge is not discursive but unitary where there is no grahya-grahaka bhava (knower-
known relation). Both the texts share these terms. The bondage lies in not knowing the Absolute
while its unitary experience is moksa. In GK, moksa is the overcoming of all the impositions
(vikalpa) on Atman. In VMS, moksa is the prahana (destruction) of the two transcendental
impositions of dharmanairatmya and pudgalanairatmya. Both are advaya (non-dual), sukhar
(beatific), and nityar (eternal).

Ibid., Karika, 47.

187 jatyabhasari calabhasarh vastvabhasar tathaiva ca | ajacalamavastutvam vijiianarm $antamadvayar |I
Ibid., 45.

188 visuddha vijiiaptimatrata sattadvayariipena. .. |
Sarhkara’s Bhasya on GK, II, Karika, 17.

189 See supra p. 22.
O . nispannastasya pirvena sada rahitata tu ya |l
Trims$atika, Karika, 21.
Also, see supra pp. 52-54.
191 See supra pp. 22-25.
192 dhruvo nityatvat aksaya tatha | sukho nityavadeva | yadanityarn tadduhkham | ayarh ca nitya iti, asmata sukhah |
Sthiramati’s Bhasya on Trims$ika, Karika, 30.
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Hence, as similar is the Absolute, so is its experience depicted in both the texts. GK,
however, goes a step ahead and boldly declares that even bondage and liberation are imaginary
in the ultimate sense.'*® VMS is hesitant in making such a bold declaration, possibly because of
its emphasis on the yogic discipline where bondage and liberation have to be accounted as real.
But, Gaudapada, with his extreme form of non-origination, is ready to take such risks to present
an unalloyed description of Truth.

8- Reality and Language

Both the texts hold the view that language fails to comprehend the reality completely.*** It can at
most describe something about the phenomenal consciousness, and that too is full of
contradictions. Both the texts declare that the Truth is beyond reason (tarkatita) or any other
pramana.*®® Its experience is mystically ineffable (anirvacaniva).

9- Sruti Pramana (Verbal Testimony)

All the metaphysical speculations must have some source for they cannot float merely as fancy
imaginations. In our texts, the fundamental source of inspiration for their critical and
constructive works is the sruti. In addition, what sruti claims is further verified by individual
seekers. Sruti means aptavakya- the statements of contended people of the highest realization. In
this sense, both the texts accept the sruti pramana. The supremacy of the sruti pramana (the
Vedas) is unanimously accepted by all the Vedanta schools. GK itself is based on Mandikya
Upanisad which is a sruti. Sarikara also, in his commentary heavily draws from srutis. Hence,
GK undoubtedly relies on the great statements of rsis (the mystic knowers of the Vedas).

Buddha’s famous motto was appa dipo bhava- be your own light. Though Buddha did
not accept any authority of sruti (particularly vedic) over direct experience, yet we can plausibly
say that the teachings of Buddha himself served as sruti pramana for his followers. Sruti literally
means ‘what is heard’ and it is a well-known fact that Buddha wrote nothing and we have only
heard about what he taught. Now, all the Buddhist schools had different interpretations of the
central teachings of Buddha, but all claimed to be the most logical and the truest representation
of Buddha’s sayings. Similarly, VMS also regards Buddha and his words with utmost veneration.
In any scholarly dispute, buddhavacanas are the ultimate.

Whatever doctrine these two texts are propounding, they try to support them with their
respective verbal testimony. We have seen how GK interprets the Vedic statements on duality
and creation merely as a means for the final proclamation of non-duality.*® Similarly, VMS also

9 GK, II, 32.

194 See supra pp. 39, 58.

% . acintyam, agrahyam, alaksanam... Il
Mandiikya Upanisad, Mantra, 6.
... dhaturacityah kusalo dhruvah |
Trimsika, Karika, 30.
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regards buddhavacanas regarding the reality of ayatana for the sravakas of lower intellect.*”’

Hence, both the texts rely primarily on some verbal testimony and the accounts of the conflicting
claims of their respective authority were due to the different dispositions of the sravakas
(disciples); and whatever these texts taught were claimed to be the true import of their respective
Sruti vakyas.

-1l-
Dissimilarities
Apart from the aforesaid similarities, there are some vital differences between Gaudapada and
Vasubandhu in general and between the texts in particular. Though scholars have pointed out
many differences, yet a close investigation of the texts forces us to be skeptical regarding various

points of difference. Some of them are elucidated here along with the possible differences that
can be plausibly put forward.

1- Nairatmyavada

The scholars, such as T.R.V. Murti, maintain that there are two distinct traditions in Indian
philosophy. He writes-

“There are two main currents of Indian philosophy- one having its origin in the atma-doctrine
of the Upanisads and the other in the anatma-doctrine of Buddha. They conceive reality on
two different and exclusive patterns.”%

In a footnote there, he also quotes Santaraksita who says that it is nairatmyavada which is the
distinguishing aspect of Buddha from all others.’® There are, however, certain problems in his
contentions. First, he is judging the Buddhism in general based on Santaraksita’s philosophy,
which represents only a school of Buddhism. Second and the important one, the theory of
nairatmyavada can have multiple interpretations. Nairatmyavada literally means that there is no
atman. But what is this arman? |f atrman here means the Arman of Upanisads, the immutable and
eternal Absolute, then Prof. Murti is right. However, if atman means ‘ego’ or the individual
jivatma of Upanisads (as Prof. CD Sharma also points out),”® then Prof. Miirti’s conclusions are
based on a partial understanding of the term ‘arman’. Now, our study of the present texts,
suggests that atma in nairatmyavada means the ego consciousness or individual jivatma rather
than Paramarma. We have already noticed the core similarity between Atman of GK and
Vijiiaptimatrata of VMS. Taking that view into consideration, nairatmyavada does not mean the

19 See supra p. 26.

97 See supra p. 47.

198 Murti, T.R.V., The Central Conception of Buddhism, p. 10.

99 oc. cit.

20 sharma, C.D., The Advaita Traditionin Indian Philosophy, pp. 24-5.
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denial of Atman, the Absolute, but the denial of individual ego consciousness and its objects
(klista manas and pravrti vijiiana). In the Hinayana tradition, nairatmyavada meant denial of a
permanent ego (pudgalanairatmya). The Mahayana tradition pointed out the relativity of thought
and hence the objects of such individual subject also were only deemed prajiiapti-sat (apparently
real) not vastu-sat (ontologically real). Similarly, in VMS, nairatmyavada denotes
pudgalanairatmya and dharmanairatmya both. To apply the category of nairatmya to
Vijiiaptimatrata or Tathata would be a serious misunderstanding. In both the texts, ego-
consciousness is the source of suffering which ought to be get rid of, but there is no necessity of
the denial of Arman, the Absolute. Rather, the Pure Consciousness is the ultimate solace of both
the metaphysical systems. Hence, on the basis of nairatmyavada, it is not plausible to distinguish
the two texts in particular, and the Upanisadic and Buddhist tradition in general.

2- Ontological and Epistemological Idealism

Scholars, like A.K. Chatterjee, T.M.P. Mahadevan, C.D. Sharma, S.L. Pandey, have pointed out
that the difference between Gaudapadian (or Advaita Vedanta in general) and Vijianavada
philosophy as that the former advocates ontological idealism and epistemic realism while the
latter is ontological par excellence, i.e., to say it accepts both ontological idealism as well as
empirical idealism.?°*Again, this view cannot be supported by our analysis of the two texts. Prof.
Sharma points out-

“The object in Vijianavada includes all external objects, all mental states (as mental objects)
and all individual subjects which constitute our normal worldly experience. And all this is
declared in utterly unreal like a sky-flower or a barren woman's son.”

However, in VMS, we do not find the appearing world to be declared as utterly unreal like
a sky-flower or a barren woman’s son. Such examples, which can exist neither logically nor
empirically, would technically be counted as ‘asat’ in Vedanta. But when, for instance,
Vimsatika uses the term ‘asat’ in its opening Karika, it does not mean the Vedantic category of
asat.

“All this is perception-only, because of the appearance of non-existent objects, just as there
may be the seeing of non-existent nets of hair by someone afflicted with an optical
disorder.”**

Here, non-existent (asat) does not mean utterly unreal but that which appears but is
ultimately unreal. Moreover, all the objects are in Vijnaptimatrata (Absolute), not in individual

2% sharma, C.D., The Advaita Tradition in Indian Philosophy, pp. 129-31.
Chatterjee, A.K., The Yogacara Idealism, pp. 179-92.
Pandey, S.L., Pre-Sarikara Advaita Philosophy, pp. 321-24.

292 Virgatika, Karika, 1.
(Trans. by Stefan Anacker)
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subjective vijiiana. To a subjective vijiana, objects definitely appear as external as in the case of
hair-nets. Similarly in GK also everything is in Turiya, and that which is appearing (a@bhasita)
can neither be called real (sat) nor unreal (asat). Indeed, both the texts assume the theory of
sublation of the levels of consciousness and hence, both epistemic realism and epistemic
idealism can be true in different contexts. Ultimately, nothing is real, neither, the epistemic
knower nor the object nor the process. As long as the dream state lasts, the appearing objects are
seen as real but with the dawn of the waking state, dream accounts are termed as epistemically
ideal. Similar is the case with the jagrat state and when it is sublated by the knowledge of
Turiya. Comparing this nature of jagrat and svapna, Gaudapada says-

“In dream also, what is imagined within by the mind is illusory and what is cognized outside
appears to be real. But (in truth) both these are known to be unreal. Similarly, in the waking
state, also, what is imagined within by the mind is illusory; and what is experienced outside
(by the mind) appears to be real. But, in fact both should be rationally held to be unreal.”**

Similarly in Vims$atika also, Vasubandhu holds the view that man is sleeping under the
influence of various vikalpa (impositions) and the real jagrti (awakening) happens in the transic
states of meditations (lokottaranirvikalpa jiiana).”*

Hence, the philosophy of both the texts are ontologically idealistic definitely, and
epistemically they both are idealistic as well as realistic in different contexts.

3- Is Vijiiana eternal or momentary?

Some scholars, like Mahadevan and S.L. Pandey, have noticed another difference regarding the
conception of the Absolute of Gaudapada and Vijiianavada as follows-

“The Atman or Brahman of the Upanisad is nitya or sasvata (eternal), while the vijiana of
Bauddhas is momentary (ksanika), as it changes every moment... While the Self is eternal
ever the same, in the view of the Advaitin, the cita of vijnana of the Bauddha idealist is a
series of momentary cognitions.”*

“In Advaita Atman is eternal (nitya) and devoid of all transformation (Kitastha). But in
Buddhist Vijiianavada, Vijiiaptimatrata or Alayavijfiana is momentary and serial.”?®

Furthermore, Prof. Mahadevan also equates alaya with the absolute (7athata), which is
definitely wrong as per VMS. He writes-

203
GK, I1, 9-10.

20% vada tu tatprsthalabdhasuddhalaukika jiianasamukhibhavadvisayaabhavar yathavadvagacchatiti samanametat |
Vasubandhu’s Vrtti on Vims$atika, Karika, 17.

2% Mahadevan, T.M.P., Gaudapada: A Study in Early Advaita, pp. 200-1.
2% pandey, S.L., Pre-Sarikara Advaita Philosophy, pp. 321-2.
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“The alayavijhana is even conceived as the absolute background of all phenomena,
technically called tathata or suchness.””"’

Given the fundamental doctrines of VMS, it is difficult to arrive at such conclusions. The
Absolute is not the alaya, cita or manas or vijiiana in its ordinary sense. Rather, in their purest
form, they identify with the Absolute. Therefore, we have terms like matrata and parinispanna.
VMS does not say that the momentary is the Ultimate Reality. Rather, that which is momentary
is the cause of misery and that which is permanent (nitya) is sukham and Vijiaptimatrata is that
eternal Being. VMS clearly defines Tathata as that which is as it is in all times.?®® Hence,
eternity cannot be the distinguishing criteria of Buddhist Idealist’s Absolute and that of
Upanisads’.

4- Sruti Traditions

As we have seen above, both the texts accept some sruti tradition, but they are represented by
different sages. The GK, coming from Brahmanical tradition relies on the vakyas of rsis who
intuited the sacred knowledge of the Vedas. VMS, on the other hand, has Buddha vakyas as the
fountain source of all their systematizations. Hence, though there may be various overlapping
concepts in the two traditions, yet the founding personality of these two S$ruiti traditions are
different.

5- The Way (sadhanalyoga)

Both the texts posit some ideal for those who are under illusion or bondage. It is the pure direct
realization of the Absolute. But GK, unlike VMS, provides some ways (sadhana) also for moksa.
The second half of Mandiukya Upanisad is chiefly devoted to the description of the mystical
syllable AUM. AUM is described as the object of meditation which can reveal the true nature of
Brahman. In Alatasanti Prakarana also we find the discipline of asparsa yoga which leads to
advaitasantabhava. On the other hand, though VMS is a text of Yogacara discipline yet, we do
not find any yogic practices therein. It focused on metaphysical speculations instead of yogic
practices.

6- The Vyasti-Samasti Relation
One distinguishing feature of Mandiikya Upanisad and GK from VMS is its method of the part

and whole analysis and the way it is applied by Vedantins to comprehend the nature of advaita
Turiya .*® It follows the Upanisadic method of holism and tries to comprehend the universe in

27 Mahadevan, T.M.P., Gaudapada: A Study in Early Advaita, p. 201.

208 sarvakalarh tathabhavat saiva vijiaptimatrata |

Trimsika, Karika, 25.
209 See supra pp. 13-14.
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its totality. In the avasthatraya, there is a movement from gross to subtle and to that which is
beyond the both. Using the analogy of space, GK shows the advaita of part and whole by
analyzing avasthatraya in their vyasti and samasti aspects.?’® In VMS, also we find the negation
of all modifications in the Vijiiaptimatrata state but there the part is not merging in the whole. In
VMS also, we find considerable analysis of jagrat, svapna, and the transcendental
(parinispanna) state. But unlike GK, the analysis of susupti is not there in VMS.

7- Vijiiana Parinama- Real or Apparent?

One of the most important differences between the texts is regarding their notion of causality or
the relation between the Absolute and its modifications. In GK, we found that the avasthatraya
and the all its elements are the apparent transformation of Turiyatman. Jivatman and its universe
only appears from the empirical point of view. Ultimately nothing is born (ajatavada)- neither
the Absolute nor its modifications just like the name and form of a firebrand is neither born as
something nor it goes away somewhere. It only appeared due to the spandan (vibration) of cit.
We have seen the logical contradictions inherent in the notion of causality which led Gaudapada
to proclaim the truth of ajatavada.***

But what about VMS? Is the vijiiana parinama real or apparent modification of the pure
Vijiiana? Sthiramati in his introductory remark on Trims$ika points out that the imposition
(upacara) of arma and dharma cannot be baseless and hence the reality of vijiana parinama
(based on causality) must be accepted.?'? Later in the text, this vijnana parinama- the basis of all
the impositions is termed as paratantra svabhava. But the problem is that the Absolute state
(parinispanna) is stripped of both parikalpita and paratantra®*. Hence, the vijiana parinama is
not real which is a contradiction to the above theses. Vasubandhu does not point out this
contradiction involved in the notion of a real causation in the Absolute. On the one hand,
Vijiana, being creative, undergoes real transformation and on the other hand, the pure Vijiana
somehow gets defiled by avidya of grahya-grahana-vasana, and that which is based on avidya is
grounded in illusion. An absolute which is really defiled by avidya is not a real Absolute. In
Gaudapadian term, it is kripaza (miserable). To save the Absolute from any defilement,
Gaudapada propounded ajatavada irrespective of the consequences. Akin to the Madhyamikas,
Gaudapada negated all thought constructions. He radically states that even to say the Absolute as
aja is a phenomenal truth (sarivrtti), not paramarthika satya.?** Only the silence (like amatra of

210 GK, 111, Karikas 3-8.
211 gee supra pp. 30-35.

212 hacarasya ca niradharasyasarhbhavat avashyari vijianaparinamo vastuto’astityuparatavyo
yatratmadharmopacarah pravartate |

Sthiramati’s Bhasyaon Trirnsika, Karika, 1.
213 nispannastasya piirvena sada rahitata tu ya |
Trims$ika, Karika, 25.

214 ajah kalpitasamvrtya paramarthena napyajah. ..l
GK, 1V, Karika, 74.
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AUM) can be the exact expression of the Absolute Truth. In VMS, though the Vijiaptimatrata is
the Absolute reality yet the real causation is imagined, and it does not take the bold step of
refuting causality like Gaudapada does. It is this aspect which Sarmkara also criticizes in his
Bhasya on GK, 1V, Karika, 28, where he states that just as the object of citta is not born, in the
same way ciita is also not born.?*®> Those who see the origination of such a citta see the footprints
of birds in the sky.?!°

Hence, Gaudapada radically negates all kinds of causation, while VMS is not radical
to that extent and therein we observe that a moderate relatively real causation finds a
place. It is this point which distinguishes Gaudapada from Vasubandhu and brings him closer to
Madhyamika and Upanisads which refute the category of causation due to its inherent insoluble
antinomies.

Some Ambiguous Expressions of Mandakyakarika

There are many ambiguous expressions in GK, especially in the Alatasanti Prakarana, which
may literally suggest the Buddhist nature of GK. Critics have hurled various allegations based on
them while the staunch proponents of Advaita have tried to defend Gaudapada for being
mistaken as a Buddhist. It is important to critically examine some (here three) of those
expressions given our understanding of the two texts.

1- vande dvipadarh varam

At the outset of the Alatasanti Prakarana, Gaudapada pays homage (vandana) to someone which
has been interpreted variously. The Karika reads as-

jhanenaakasakalpena dharmanyo gaganopaman |
jfieyabhinnena sarhbuddhastarh vande dvipadar varam | %"/

The first carana lays down the truth of the unitary knowledge of the Absolute with the analogy
of space. The last carana pays homage (vande) to some biped (dvi padarm varam). But, in the last
carana, who is this biped? In can be, at least, interpreted in the following three ways:

1% bhavitumityato na jayate cittam, yatha cittadréyarn na jayate ...
Sarmkara’s Bhasya on GK, IV, Karika, 28.

218 tasmanna jayate cittari cittadréyarn na jayate | tasya pasyanti ye jatirh khe vai pasyanti te padam |l
GK, IV, Karika, 28.

27 GK, 1V, Karika, 1.
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1- He was Narayana, the first propounder of Vedanta.

2- He was Gautama, the Buddha.

3- He was simply the teacher of Gaudapada, be it Sukadeva, Narayana, or anyone
else.

Scholars like V. Bhattacharya is of the view that he was none other than Buddha;**® the
reason being that the analogy and the view that the first stanza propounds (jfieya, jiana, and
dharmas being like space) is exclusively Buddhist. This view can be objected for the non-duality
explained on the analogy of space is applied by Gaudapada to interpret the Mandiikya verses. In
the third Prakarana (advaita)®'® also, Gaudapada did use the analogy of space. Then, is he
venerating himself? Obviously, not. It must be the one who taught the truth of Advaita
propounded in Mandikya Upanisad.

Sarhkaracharya and his followers have interpreted ‘dvi padar’ as Narayana, the symbol
of I$vara, the Purusottama (the greatest among all beings). It was Narayana who taught the
paramartha (the supreme Truth) of Pure Knowledge where there is no difference of j7iata, jhieya,
and jiiana. There is no inherent objection here for Narayana being the first teacher of the Advaita
tradition and also if Gaudapada lived and performed his tapas (penance) in Badrikasrama
(Badrinatha region of Uttarakhand) whose presiding deity is Lord Narayana. But, unfortunately,
we do not have any definite historical record; neither of Gaudapada being in Badrikasrama nor of
Narayana himself.

However, another objection can be raised against this interpretation if we carefully
analyze the term ‘sambuddhastas:” which occurs just before ‘vande dvipadarm varam’. The term
‘sambuddhastam’ signifies ‘to the one who has known’. It presupposes the state of ignorance
which has been overcome. Hence, the term ‘sambuddha’ hints at the transition from ignorance
to enlightenment. Now, Narayana as Isvara, the Purusottama, is the greatest among all beings.
He is omniscient. The categories of bondage and liberation, or ignorance and enlightenment do
not apply to Nérﬁyana.zzo Hence, the object of veneration cannot be Narayana.

Again, if he is not Narayana, then he could be the Buddha, but this view is only an
inference based on apparent similarity of the Buddhist teaching in the first carana. Furthermore,
the Karika does not mention any proper noun- neither Buddha nor Narayana. It only mentions
‘the biped” who has known the truth of Advaita. It leaves the third interpretation to be the most
convincing one. Gaudapada must have received this truth from someone. He might be Narayana,
Sukadeva or simply his mentor. The next Karika is also a salutation- but not to a person, but to
the doctrine of asparsayoga-

218 Bhattacharya, V., The Agamasastra of Gaudapada, pp. 83-84.
219 GK, 1V, Karika, 3-9.

220 Similarly, Yoga Siitra, 1, 24, also defines ISvara as — kle$akarmavipakasayara paramrstah purusavisesa 1$varah,
i.e., the one who is never touched by afflictions and actions.
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aspar$ayogo vai nama sarvasattvasukho hitah |
avivadoaviruddhasca desitastarh namamhyaham || 2

Therefore, we cannot conclude that the person was Narayana. We can also be largely
skeptical about the Buddha. However, it can be certainly concluded that Gaudapada was paying
homage to the yoga of asparsa and to the teacher who rendered him the insight of that yoga.

2- naitadbuddhena bhdasitam

In the Alatadanti Prakarana, Gaudapada proclaimed the theory of non-origination of Atman. It is
never born and never comes in contact with various name and forms (visayas), and vice versa is
also not possible. Atman is always asariga (unattached). At the end, Gaudapada says
‘naitadbuddhena bhasitam’- this was not said by Buddha. The Karika reads as-

kramate na hi buddhasya jiianarm dharmesu tayinah |

sarve dharmastatha jianam naitadbuddhena bhasitam || 222

Again the expression naitadbuddhena bhasitam can have at least three possible
interpretations:

1- The truth taught by the Buddha is beyond thought and thus preached by silence
rather than language. Hence, the Buddha did not say anything.

2- Buddhist theory is distinct from that of the teachings of GK in general and hence,
whatever the text says was not said by the Buddha.

3- The Absolute Truth of the Buddha was nothing but Upanisadic.

V. Bhattacharya endorses the first view.?® He maintains that the Buddhist texts hold that
the Buddha taught nothing. He never uttered even a single word.?** His speech was non-
speech.”But, the Karika, as pointed by T.M.P. Mahadevan, is not interested whether the
Buddha said anything or not.??® Here, the attention must be paid to ‘na etad’, which clarifies that
this (the Truth of GK) was not spoken by the Buddha.

221 GK, IV, Karika, 2.
22 GK, IV, Karika, 99.

223 Bhattacharya, V.,The Agamasastra of Gaudapada, pp. 212-17.
224 sarvopalambhopasamah prapaficopasamah sivah |
na kvacit kasyacit kascid dharmo buddhena desitah |
MK, XXV, Karika, 24.
225 gvacanarh buddha-vacanam. ..
Tathagataguhyasiitra quoted in Madhyamaka-vrtti on MK, XX, Karika, 25.
Lankavatarasiitra, pp. 142-43.
(As quoted in Mahadevan, T.M.P., Gaudapdda: A Study in Early Advaita, pp. 215).
226 Mahadevan, T.M.P., Gaudapada: A Study in Early Advaita, pp. 216.
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But, the problem still persists and ‘naitadbuddhena bhdasitam’ remains ambiguous. If we
simply translate it as “this was not spoken by the Buddha”, then it may have at least three
meanings- first, the Buddha knew about the Truth (of GK) yet he did not say anything ; second,
the Buddha did not know anything of the GK teachings, therefore this was not spoken by him;
and third, the Buddha knew and perhaps spoke also, but he was not the first to speak so.

Sarhkara in his Bhasya on the above expression seems to hold the second interpretation.
Commenting on ‘naitadbuddhena bhasitam’, he says-

"This Supreme non-dual Reality which is devoid of the distinctions of knowledge, object
known, and knower, was not taught by the Buddha, though the denial (by him) of external
objects and the postulation of pure knowledge seems to be close to the non-dual Reality. This
supreme non-dual Reality, however, is to be known from the Vedantas alone."**’

To him, the Buddha or his disciples (especially Vijiianavadins) were very close to the
realization of Advaita, yet they could not grasp it. Hence, this (the truth of GK) was not spoken
by Buddha- naitadbuddhena bhasitam.

Interestingly our analysis of VMS revealed that Buddha or VVasubandhu or Sthiramati had
an idea of Vijiiapti matra advaita tatva free of all distinctions. Therefore, Sarhkara’s
interpretation may be objected.

It leaves us with the third alternate interpretation- that the Buddha knew and perhaps
spoke also, but he was not the first to speak so. This truth was Upanisadic. Now, this view can be
plausibly held because so far we have observed that Gaudapada was a Vedantist and GK has no
sign of bitter antagonism with Buddha or Buddhism. In GK, he admits that his intention is not to
argue with any school but to let them clarify their mutual differences and rise to the supreme
state of non-duality.?*®

But the above analysis rests on a particular interpretation of the word buddhena itself.
The pada (word) ‘buddhena’ is the instrumental case (trfiya vibhakti) of the root ‘buddha’ which
can be understood both either as a common noun (in its original sense) or as a proper noun (as
the Buddha). The above interpretation assumes the second sense as the Buddha (Gautama).
However, if we understand the word as it is presented in the first carana (buddhasya) of the
same Karika, i.e., as the knower of the Truth, then we have a novel interpretation of
‘naitadbuddhena bhasitam’. The Truth was so profound that it has not been spoken by the
knower of the Truth. The next and the penultimate Karika of GK justifies it where Gaudapada
reaffirms that the ultimate unborn advaita reality is profound and extremely difficult to grasp.?*°

227 Qarmkara’s Bhasya on GK, IV, Karika, 99.
228 GK, 111, Karika, 16-17

229 qurdagamatiganbiramajarh simyarh visaradam |
buddhva padamnanatvam namaskurmo yathabalam |l
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Gaudapada’s key concern is Truth. In this pursuit, he negates plurality on the basis of Upanisads
and declares the Truth to be aja- unborn. But he also admits that to say the reality as aja is also
based on imagination (kalpana).?*° Thus, in pursuit of Truth, he is ready to sacrifice himself also.
Ultimately, bandhan, mukti, utpatti, nirodha, everything, even Gaudapada, is not true.>*! Hence,
Gaudapada is strongly attached to the spirit of Upanisadic idea that the Truth is ineffable**? and
the expression naitadbuddhena bhdasitam might hint at that idea.

3- durdasa visaradam

As we noticed above that the last Karika of the Alatasanti Prakarana declares the ultimate unborn
Truth to be profound (ati gambiram) and extremely difficult to grasp (durdasa). The Karika
reads as —

durdasamatiganbiramajam samyar Visaradam |
buddhva padamnanatvam namaskurmo yathabalam |1*

Prof. Bhattacharya is of the opinion that the epithets like durdasa and gambhira belong to
Buddhist Nirvapa and it is that which is being saluted here. Advaitins, on the other hand,
understand the pada (the state) only as Brahma Nirvana . Now, the same epithets are there in
Upanisads for Arman also.?** Moreover, in Mandukya Upanisad itself, in the seventh mantra
which encapsulates the Truiya state, one can see how profound it can be, being beyond senses,
action, thought, reasoning, and all our epistemological categories. Hence, the view that durdasa
and ati gambhira, exclusively refer to Nirvapa is untenable.

Both are the polarized views of their respective ideals being the most difficult. But it
cannot be possibly proved that which one is more profound and difficult to be realized. In fact,
both the ideals can be equally gambhira and durdasa.

Ibid., IV, Karika, 100.
230 ajah kalpitasarvrtya paramarthena napyajah. ..l
Ibid., IV, Karika, 74.

28! na nirodho nacotpattirna baddho na ca sadhakah | na mumuksurna vai mukta ityesa paramarthata
GK, II, Karika, 32.

22 Amatra, the silence, of AUM is the best expression of Advaita according to Mandiikya Upanisad.

28 GK, 1V, 100.

2% tarh durdasamh gadharn anupravistarn guhahitarh gahvarestharn puranam. ..

Kathopanisad, 1, Il, 12.
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Conclusion

In the present study, an extensive analysis of the notion of Consciousness in both the texts was
observed. It was also sought to critically compare and contrast the two texts from various angles.
Here, in this concluding chapter, it remains for us only to summarize them and to present some
possible concluding remarks, avoiding repetitions as far as possible.

In GK, the Upanisadic truth of advaita, is established through a holistic analysis of the
states of consciousness. The avasthatraya presents a unique analysis of the various levels of
Consciousness. Through adhyaropa and apavada, via negativa, Mandiikya Upanisad indicates at
Turiya, the Pure Consciousness. Hence, Consciousness is the most fundamental aspect of Being
which encompasses all becoming. That is unborn, non-dual, and the ultimate ideal of human life.
The Pure Consciousness is both immanent and transcendent to the avasthatraya. Mathematically,
it can be presented in the following way:

Turiya + avidya + manas + indriyas = jagrat
Turiya + avidya + manas = svapna
Turiya + avidya = susupti

Turiya = Atman = Brahman = Sat = Pure Being = Cit = Pure Consciousness =
Ananda = Pure Bliss

Further, the three levels of consciousness were also analyzed with their both, micro and
macro aspects with the approach of establishing non-duality between them. To substantiate this,
the analogy of space (akasa) was also drawn. Consciousness at different levels functions
differently. Corresponding to different micro and macro aspects, modes of consciousness, objects
of enjoyment, the places of meditation, the bodies, and the sheaths, the notion of avasthatraya
can be synoptically presented through the following table-
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Matras Of | Micrososm | Macrosom States Conscious | Enjoyment | Places of _Body Sheath
AUM (Fyasti) (Samasti) (Avastha) ness (Bhoga) | Meditation | (Sariratray | (Pancakos
(Prajna) (Sthanatra a) a)
ya)
A Individual Total Waking Outer Gross Right Eve Gross Annamaya
Waker Waker (Jagrara) | (bahisprajii| (Sthala) (Daksinaks Body
(Visva) (Vaisvanar a) a) (Sthiila
a) sarira)
u Individual Total Dream Inner Subtle Mind Subtle Pranamaya
Waker Waker (Svapna) | (antahpraj | (Siksma) (Manas) Body +
(Taijasa) | (Hiranyaga fia) (Siaksma | Manomaya
rbha) Sarira) +
Vijaanama
ya
M Individual Total Sleep Homogeno | Happiness Heart- Causal Anandama
Sleeper Sleeper (Susupti) us (Anandama Space Body ya
(Prajia) (Isvara) (Prajianag vea) (Hrdayakas| (Karana
hana) a) Sarira)

Amatra = Silence = Turiya = Atman = Brahman

Gaudapada endorses these fundamental notions in Agama Prakarana and amplifies
further the relation among the three states in terms of avidya, the transcendental illusion. Avidya
functions in two ways- agarahara and anyathagrahana. The complex process can be illustrated

through the following diagram-

Avidya

!

}

Concealment Projection
(Avarana) # (Viksepa)
Non- apprehension Misapprehension
(Agrahana) (Anyathagrahana)
Cause Effect
(Karana) (Karya)

The Metaphysical Slumber

(Nidra)

The Phenomenal Dreams
(Svapna)

Adhyasa = The wrong understanding based on avidya.

Adhyaropa = The complexity of superimpositions.

Apavada = Negation of the superimpositions via neti neti.
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# Susutpi = Avarana | Agrahana / Karana / Nidra
Svapna = Susupti + Viksepa / Anyathagrahana / Karya / Svapna

Jagrat = Susupti + Svapna

Though the idea of non-duality is explicit in the Mandikya Upanisad itself**°yet,
Gaudapada employs reasoning to establish the same and to negate duality in the chapters,
Advaita and Vaitathya respectively. Duality is negated on the ground of being vitatha (not being
as such). First, the dream world is declared as vaitathya with the hetu (reason) of being inside
(antaksthanattu), being in an inappropriate place (sarrtatvena), being seen (drsyatva), and being
unreal (asatyatva). The same hetus are extended to the jagrat realm also which is thus ultimately
equated with dream. Both are not only non-existent in the beginning and at the end, but also in
the middle. Thus, the phenomenal world of jagrat, svapna, and sususpti is unreal and unborn
negatively. On the other hand, Atman, the Pure Consciousness, which is the substratum
(adhisthana) of the avasthatraya is also never born, but positively It is always as ‘It is’.
Ajatavada negated both the creationist views of satkaryavada and asatkaryavada and placed
Turiya beyond causation. Both Turiya and avasthatraya are unborn and untouched. GK ends
with this idea of asparsatva (being untouched) which is extremely difficult to realize as well as
to articulate within the language.

In VMS also, Vijiaptimatrata, the Consciousness free from the defiled will of subject-
object differentiation (grahya-grahaka vasana), enjoys the status of the Ultimate Reality. The
world (inner and outer) is a manifestation of this fundamental Consciousness, and the former
cannot escape the latter. It is in Vijaaptimatrata, where all the impositions (upacara) of atman
(the ego consciousness) and dharmas (the elements of existence) take place. Hence, against
Sarvastivadins, Vims$atika is entirely devoted to the refutation of realistic categories such as
externality, objectivity, and atomism. In this respect, though VMS is akin to the Madhyamika
school yet in Trimsika, we found the constructive aspect of VMS for which the Ultimate Reality
IS not sinya but Vijiaptimatrata.

Further, alaya is the primordial modification of Vijiiana followed by klisra manas (the
ego consciousness) and pravrtti vijiana. Alaya is the seed of all. Klista manovijiiana (the
subjective) and pravrtti-vijiiana (the objective) are the indeterminate contents of alaya. Further,
klisra gives rise to the ego consciousness which along with the complete experience in the form

2% omityetadaksaramidam sarvam ... ||
Mand Up, 1.
sarvam hyetad brahmayamatma brahma ... I
Mand Up, 2
... $antam $ivamadvaitam caturtham manyante sa atma sa vijiieyah |
Mand Up, 7.
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of pravrtti vijiinana gives rise to various sufferings. Suffering is conditioned by the two great
veils - klesavarana and jriieyavarana. In moksa, both the klesavarana and the jieyavarana are
destroyed (prahana) and Vijiaptimatrata shines in its pure ‘suchness’ (Tathata). VMS ends with
this optimistic ideal of Vijiaptimatrata which is intrinsically blissful (sukha svaripa).?*
Vijiiaptimatrata and its modification can be synoptically presented as-

Vijiaptimatrata (The Pure Consciousness)

!

Avidya (The Transcendental Illusion)

}

Alaya (The Storehouse Consciousness)

l l

Klisra-manas (The Subjectivity) Pravrtti Vz‘jﬁdwomectivity)

The Empirical Ego External Internal

|

1-  atma drsti (the idea of an ego)

2- atma moha (the attachment to the ego)
3- atma mana (pride of the ego)

4-  atma prema (love for the ego)

l ,,

Klesavarana Jiieyavarana

(The Veil of Suffering / Ego) (The Veil of Knowledge)

Samsara (Suffering)

Nirvana = Vijiaptimatrata = Negation of klesavarapa and jiieyavarana

% sukho vimuktikayo... I
Trirsika, Karika, 30.
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Svabhava Nihsvabhavata

| |

1- Parikalpita Laksana niksvabhavata
(Mere Imaginations)

2- Paratantra Uttpati niksvabhavata
(The Substratum of parikalpita, viz.,

alaya, Klisra, and pravyiti vijiiana)

3- Parinispanna Paramartha nihsvabhavata
(Negation of parikalpita and
paratantra)

The comparative analysis of the two texts revealed great similarities and slight
differences. Similarities are ontological, soteriological, and axiological. Differences are slight
and founded on the phenomenal, methodological, traditional basis of the texts. In a nutshell, we
can say that the similarities lie in Being, and the differences pertain to the Becoming.

Finally, there can be two extreme concluding positions regarding the nature of GK, and
its author in relation to Buddhism. One extreme view is that Gaudapada was a Buddhist because
there are substantial Buddhist contents in GK, especially in the last Prakarana. It is not a tenable
view for it is evident from our investigation of GK, that it unfolds the doctrine of Advaita on the
Upanisadic basis (and here Mandikya itself is the basis). The other extreme conclusion can be
that he was a staunch Vedantist and criticized the Buddha and the Buddhist schools. This view is
also untenable for in our comparative analysis we found massive similarities between GK and
VMS. We do not find GK directly criticizing Buddha. Instead, Gaudapada has immense respect
for all the knowers of Truth. He repeatedly venerated them using titles such as manisinah,
vicaksina/k, buddhak, veda parangatah, etc. There is no sufficient reason for why Gautama, the
Buddha or any of his follower who realized the Truth should not find a place in the Gaudapadian
list of the venerable ones.

It was perhaps an intuitive fact for Gaudapada that nothing can be said about Buddha or
Buddhism for he, like Socrates, wrote nothing; one can only criticize or endorse the certain
doctrines of the schools of Buddhism. In this respect, he rejects realism (bahyarthavadins) but
partiality accepts the absolutism of Madhyamika and Vijianavada. However, it must not be
forgotten that this acceptance was only because those teaching tallied with the Upanisadic
doctrines which were deemed as paramartha satya by Gaudapada. Hence, he was a Vedantist
(Upanisadic), and he also used the Buddhist dialectic to refute the doctrines of realism and
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causation. Hence, he supported the Buddhist schools partially and perhaps venerated the
Buddha also.

Notwithstanding the differences, GK or Gaudapada is close to VMS, but the latter, in
turn, is closer to the fundamental doctrines of Upanisads. Upanisads influenced both
Gaudapada and Buddhism (and in our context, VMS). It is in their description of the
phenomenal or modified consciousness that they differ, and it is the ontological nature of
the Absolute as the pure non-dual ineffable Consciousness, which ties them together.

Lastly, few limitations of the study require mention. The present study is largely limited
to the two texts only. Vasubandhu and Gaudapada had other writings also which may bear
significant impact on our understanding of their ideas. Within our two texts also, few areas
remained unexplored. For instance, GK contains both the elements of Siinyavada as well as
Vijiianavada, but the present study focuses on the latter only. In VMS also, various ethical issues
were taken up such as of violence. The present study could not deal with them. Further, the
schools to which the two texts belonged also kept on evolving in many phases, hence it becomes
a challenging task to trace this development.

Nevertheless, the limitations also give rise to many other questions for future research
such as- how to comprehend Gaudapada and Vasubandhu with respect to their other prominent
texts? Vasubandhu is well known for the distinct ideas of his early and later life. Similarly, there
are some texts attributed to Gaudapada, such as a Bhasya on Brhadaranyaka Upanisad,
Nrsimhatapaniya Upanisad, and Uttara Gita; and a Tika on Durga Saptasati. These texts exhibit a
theistic attitude, and their study may prove fruitful in a broader context. Further, how did various
schools of Vijiianavada and Advaita Vedanta evolve? How to understand their dialectic criticism
of each other? Hence, the limitations of the present study pave the way for future research which
can help us in understanding Indian philosophy in an entirely new paradigm.
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