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PREFACE 

In this work I have tried to give an analysis of the concept of 

as conceived and interpreted in some distinguished 

philosophers (viz. Swami Vivekana nda, Sri Aurobindo, Rabindranath 

Tagore and Dr. S. Radhakrishnan). This analysis consists the 

discussion of the ethical implication o f this concept . 

The discussion of this paper reflects the tradition in what sense 

t he Vedas, the Upanifads emplo yed the word 'maya '. It also 

consists (in first two c hapters) Samkara, Nimbarka, Sri Chaitanya ' s 

concept of Maya. In these two chapters we have noticed how the 

word 'maya' was envisaged originally as an energy or power though 

in later stages it go t a diversification of meaning as divine and 

undivine. Gradual ly , Advaita Vedanta philosophy emphasizing on the 

unique predicateless, immutable characteristics of Brahman is 

popularly understood as advocating the il lusoriness of this war ld 

in the name of the doctrine o f maya. However, . "' · - . -V~s~stadva~tavada, . 
Dvaitadvaitavada, Vai.;; pava Philosophy etc., had highlighted on the 

intimate relation of love in the concept of Lila i n between the 

Infinite and the finites. 

The .next remaining chapters (i .e. third , fourth, fifth, sixth) 

incl ude the idea of maya and its implication in ethical life of 

some Indian philosophers and distinguished personalities in recent 

time. In this case , thi s is also noteworthy that none of them 
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conceived the finites as mere illusion . Inspite of that the 

finites are described as self-imposed limitati ons and manifestation 

of the Infinite out of self-delight or joy. Consequently they laid 

much emphasis on selfless active-participation in worldly life to 

enrich it as ideal towards perfection. In otherwords it is tried 

to find out a concrete reply of the charge presented by some 

philosophers specially western philosophers that Indian philosophy 

is n on -ethical. The philosophers I have mentioned have taken a 

life-oriented approach which has infused new blood in the ideas of 

Indian philosophy. The intensity and importance of the problem 

attracted me much that, is it the case that an atticude of world

negation characterises Indian philosophy ? The alleged attitude of 

world-negation in India has been inevitably associated with the 

concept of 'maya'. I felt interested in studying whether the 

doctrine of maya is really linked to a belief in the unreality of 

the world and non-ethical approach . 

In this context I have made references of original texts the Vedas, 

the Upanifads , the Gitas etc . and of various commentary books whi ch 

are useful to realise the philosophical approaches. My objective 

was not s(mply to compile only the arguments of earlier 

philosophers but also to arrange them in a systematic manner with 

my own interpretation . 
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INTRODUCTION 

The thesis is directed towards looking into the ethical implications of 

maya hermeneutics in recent Indian thought with special reference to 

such thinkers as Swami Vivekananda, Sri Aurobindo, Rabindra nath Tagore, 

and Dr. S. Radhakrishnan. 

The thesis Is a two-fold study 

(a) A close examination of the dialectic of tradition and modernity, 

specially in relation to the concept of maya. There are, other 

than illusion, six meanings of the term to be found in the writings 

of the thinkers mentioned above. They are : (i) maya as in

explicable mystery (Tagore); (ii) maya as power of self-becoming 

(Tagore, Radhakrishnan); (iii) maya as duality of matter and 

consciousness (Vivekananda, Radhakrishnan, 

(iv) maya as primal matter (Radhakrishnan); 

Sri Aurobindo); 

(v) maya as self-

concealment (Tagore, Sri Aurobindo); and (vi) maya as one sided 

dependence (Vivekananda, Sri Aurobindo, Radhakrishnan). 

By hermeneutics will be meant the interpretation of the spiritual 

truth of ancient doctrines, terminologies or terms denoting the 

purpose of human existence. (See Dilthy and Gadamar). 

(b) It is worth one while to take into account the c harge brought 

about by Albert Schweitzer (in his Development of Indian Thought) 

r 
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that the Indian Philosophi c al attitude is marked by (i) world 

negation and hence (ii) amorality, and see how, in one way 

or other, the recent Indian thinkers have on the basis of their 

maya hermeneutics, argued for both world affirmation and morality. 

II 

The suggested v1ew that t he aforesaid thinkers have argued for both 

world affirmation and a life of action will be better appreciated if 

we take a hurried glance at the ir dominant philosophical motives : 

A) Swami Vivekananda's Londo n lec tures in 1896 have been viewed 

as his ~ r eatest intellec tual achievement by Nivedita herself (The 

Master as I Saw Him, p.l6). These lectures provide a notable 

hermeneutics of maya, presently available in the Swami's Jnana-

Yoga Chapters 3, 4, 5, 6, 7, 15, 16 and 17). On the basis of 

his maya hermeneutics, the Swami proposed a life of action 

based on the notions of strength and weakness (See Irina Chelysheva, 

Ethical Ideas of Vivekananda, Tilak and Aurobindo). Action 

has formed the corner stone of the Swami's positivistic teaching 

(See Rolland and Tagore, Visva-Bharati) as presented in his Karma-

Yoga. 

B) Beginning with the unfinished tr ac t (1912) entitled "The Life 

Divine" (different fro m his magnum opus) which Sri Aurobindo 

intended as a comm e ntary on the Isa Upanisad, and later in 
• 
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the published commentary ( 1915) one comes across the basic 

distinction between "Original Vedanta" and "illusionism". The 

problem of harmonizing God and Nature runs through Sri Aurobindo's 

metaphysical writings, and finally results 1n the category of 

overmind in The Life Divine (1949), a remarkable hermeneutics 

of the concept of maya. The proposed study will focus mostly 

on Sri Aurobindo's unfinished commentary _of 1912, which has 

hitherto received almost no attention. 

C) Rabindranath Tagore has a fully developed theory of appt=>aranc:e 

in Personality (1907) and later adumbrated in the distinction 

between fact and truth in the Religion of Man (1929). Maya 

for Tagore is descriptive of the ontology of the art-object. 

Art is maya, he says in Religion of an Artist. Maya, as one 

finds in Sacthana, is also employed to indicate disvalue, it creeps 

in when the self or ego useerps the domain of the soul. An 

ethics of love of Tagore's type must restore the imbalance. 

D) Radhakrishnan has admitted that he was greatly influenced in 

his understanding of maya by Tagore (See V. Ferm, ed. Religion 

in Transition). Like Sri Aurobindo he also says that the illusional 

implication of maya does not form a part of the "original Vedanta", 

and his hermeneutics of the concept c hall enges the tradi tiona! 

Advaita Vedanta view of maya by rejecting e:lf!egetical analysis 

of the term. In his Eastern Religion and Western Thought , there 
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is an extensive refutation of the charges of world negation and 

amorality, and his translation of the Gha is an attempt to 

found ethics on a maya hermeneutics. 

From 1923 to 1952 Radhakrishnan has summarized the concept 

of maya five times : Indian Philosophy I, 546-7; Indian Philosophy II, 

573-4; The Bhagavadglta 42-3; History of Philosophy Eastern 

and Western, I 279; "Reply to Critics" 1 n The Philosophy of 

S. Radhakrishnan, 800-2. 

m 

To put summarily we have tried to show in the thesis that all the four 

thinkers have interepreted maya so as to save the world and give to 

it a real meaning. Consequently this sort of world-view resulted 1n 

all these thinkers in a life-oriented ethical aim, to be realised in this 

very world of practice. 

' 



A DESCRIPTIVE ACCOUNT OF THE DEVELOPMENT OF THE 
- -

CONCEPT' MAY A' 

l. a) A descriptive account of the development of the concept of 

-
Maya in the Vedas. lndra is said to be mayavi. Maya in the 

principal Upani~ads, e.g. In the Svetasvatara. May am tu prakr tim 

vidyatmayinariltu mahesvaram. Maya in the Gita : maya is a 

creative power of the Godhead. 

b) Maya In the chief schools of philosophical thought particularly 

those of Vedanta. 

The Vedas and the Upni~ads formed the background of the 

Vedanta. The Vedanta being an orthodox system of philosophy 

employ reason in subordination to the authority of the Vedas. 

Among the Vedas the f3-g-Veda is the most ancient record 

of the Indo-Aryan Religious thought. In the Vedic religion 

the gamut of all later philosophical thoughts can be traced 

back including polytheism, henotheism, monotheism and monism. 

The Vedic thinkers wondered at the grar. nd and sublime powers 

of nature and clothes them with the glory of supernatural 

and superhuman spirits akin to mankind. This broke forth 

into songs In the honour of the Gods of the Sun (Surya), the 

dawn (Usas), the rai r~ cloud (paryanya) and the like. One of . 
the God s Indra holds the earth, the sky, and the heaven. He 

unites the immeasurable earth and the sky. He is the father 

of the Maruts, the fire-God. He is the destroyer of enemies 
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in the battle field. He is the protector of the worshippers. He is the 

killer of demon Vrtra. 

To understand the significance of the concept of maya in Indian thought 

we should discuss first how it occurs frequently in the Vedas specially 

in Rg-Veda. The concept of maya was used generally to recognise the 

mighty supernatural forces of the Gods like lndra, Varu~a, Mitra and 

Agni. 

In ~g-veda Maya stands for some sort of energy - a power to do something. 

The later-developed sense of 'magic' - has references in the Vedas 

specially in respect of cunning and deceptive power of the asuras. 

"Ayam loko jaiamasecchakrasya mahato mahan 

Tenahamindra jalenamumstamasabhidadhamisarvan" 1 

This world so mighty was the net of sakra; of the Mighty One : 

With this, the net of Indra, I envelop all those men with gloom. 

Again in ~g-Veda 7/104/24 

- . - , / 
"Indra jahi pumar;sa~ yatudhahamtua striyam maya}""-sasadanam 

vigrl vaso muradevardantuma te drsant Suryamuccarantam ••• " 

Slay the male demon; Indra ! slay the female joying and trumphing in 

arts of magic. Let the fools' Gods with but necks fall and perish, and 

see no more the Sun when he arises. 
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-
This sort of Maya is basically I Asuri maya I or I Asurasya Maya'' a special 

prerogtive to the asuras. 

"Sam raja urgra v~sabha di vaspatl P:thi vya Mitra Varuna vicarsanl 

Citrebhivabhrairupa tisthathoravam dyam var~ayatho asurasyamayaya ••• " 

Imperial Kings, strong, Heroes, Lords of earth and heaven, Mitra an 

Varuna, ye ever active ones, 

Ye wait on thunder with the many tinted clouds, a nd by the Asura's 

. H . 2 mag1c power cause eaven to ra1n. 

Infact m ~g -Veda there is the reference of two types of Maya - Maya 

which belongs to the Gods Daivl maya and Adaivl maya, which belongs 

to the Asuras. The latter is described as a sort of obstructing power 

- demon Vrtra possesses it. The Vedic Ris is is various hymns prayed 

to the Gods to destroy this asurl maya. 

"Pradevlrmayah sahate dureviih sistito srnge raksase vinikse" .) . . . . 
(Lord Agni) He conquers gobss and malign enchantments, and sharpens 

both his horr1s to gore the Rakshas. 

"Ime naro Vrtrahatyesu sura vis'va adevirabhih santu mayiih"
4 

. - . 
Let these men, heroes in the fight with foeman, prevail against all 

Godless arts of magic. 

"Prendrasya vocam prathama krtani pranutana Maghava ya cakara. . . 
Yadedadiverashista maya athabhavat Kevalah Sorno asya." 5 

I will declare the earliest deeds of Indra, and recent acts which Maghavan 

both accomplished. 
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When he had conquered Godless wites and magic, Soma became his 

own entire possession. 

"Vajrena hi Vrtraha . V~tramastaradevasya 
/.,.. I -
susuvanasya - - 6 mayah." 

The Vrtra slayer with his bolt felled V:tra; the magic of the godless, 

waxen mighty. 

-
The adaivi maya is the root c ause of the Universe-something inherent 

within our mind. It is mainly a part of negative magical deceptive 

power that should be conquered. This adaivl maya was destroyed by 

Lord Indra with the help of His creative Daivi Maya. 

"Yadha ta~ mayina~ m:gam tamu tva~ mayayadherararchannanu svarajyam ••• "7 

(For) Thou (Indra) with thy surpassing power smotest to death the gu ile ful! 

beast, landing own imperial sway. 

"Tvam mayabhiranavadya may1nam s~avasyata manasa V:tramardaya~ u
8 

(Oh Indra) Thou with magic powers didst rend the conjurer V_rtra, 0 

Blameless One, with heart that longed for fame. 

"Ahimohanamapa asayana~ pra mayabhirmayi va~ sak;adindra~ ••• "9 

Indra with wondrous powers subdued the Dragon, the guileful lurker 

who besent the waters. 

"Ni mayino danavasya maya apadayat papivant sutasya."
10 

And, having drunk his fill of flowing Soma baffled the guileful. Danava's 

devices. 

11 
"Aya ha tyam mayaya vavrdhanam manojuva svatava~ parvatena." . . . 
Strong of thyself, thou by this art hast shattered, with thought 

Parvata, him who waked ae;ains t thee. 

swift 
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Varu~ is also worshipped as described to subdue the magicalmaya -

"Sa hi dyuta vidyuta veti sam a prthum yoni masuratva Sasada . . 
- - - - 12 

Sa sani?ebhi~ prasahano asya bhraturna ~te saptathasya mayah ••• 

He goes to end his work with lighting flashes; wide is the seat his Asura 

glory gives him. 

With his companions, not without his Brother, he quells this Saptatha's 

magic devices. 

t' 

Thus Varu na the God of Sunya who destroys its last destitute by his 

enlightened feet and He himself enters in Vitoka Loka 

- - - - - - - - 13 
"Sa maya archina padastranan nakamaruhat." 
(Varuna) with his bright feot he overthrow their magic, and went up to heaven. 

This adaivi maya is not the creative force of the world creation. This 

magical power is something which 
.. 14 

"Na tam vidatha ya ima jajana • . 
It makes destruction to know the Lord the Reality within. 

-
On the otherhand daivi maya has been described as the energy or power 

belonging to God's own nature. It is the First Law of the Universe 

comparable to the notion of 'Dharma' or 'Rta'-some sort of prajna. 

The world is created and sustained through this maya - out of some 

ananda. 

"mayavino mami tt. e asya mayaya nrcaksasah pi t a ro ga rbha ma dadhuh." 
15 

By his high wisdom have the might sages wrought, the Fathers who 

behold mankind laid down the germ. 

- - - ,.16 
"Sa vahinih putrah pitroh pavitravan punati dhl ro bhuvanani mayaya ••• 
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Son of these parents, he the priest with power to clause, sage, sanctifies 

the worlds with his surpassing power. 

"Adharayat prthi vern visvedhaya samastabhnanmayaya dyamavasrasah." 17 

(Lord Indra) First he upheld the earth that nourisheth all life, and stayed 

the heaven from falling by his wondrous skill. 

/ \ /_ 

"Uta sindhum vbal yarn vitasthanamadhi ksami 
• 1\ 

- - 18 Paristha Indra mayaya." 

Thou, Indra, didst with mag1c power resist the overflowing stream . Who 

spreads her waters over the land . 

Now, in interpreting the spirit of the Vedic thought the Upani~ads (princi

pal) should be realised first. The upani~ads came i rnmediately after the 

Vedas as the continuation and development of the views of the vedic 

hymns. The Upani~ads thus forming the concluding portions of the Veda, 

are called as Veda-anta or the end of the Veda, which suggests that 

they contain the essence of the Vedi c teaching. The advancement of 

the Upanisads on the Vedas consists in an increased emphasis on the 

monistic suggestions of the Vedic hymns. It is assumed as clear from 

the account of the monistic nature of Brahman, that Bhahman is the 

sole and only reality of the world, and its material and efficient cause. 

"That created itself by itself". 

"Yathorna nabhih S[jate g~h~ate ca, yathapphivyam o~adhayas sarnbha-

vanti, 
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Yatha satah puru;5at tathaksarat sambhavatiha . ~ 19 
VISVam". 

As a Spider sends forth and draws in {its thread), as he'rbs grow on the 

earth, as the hair (grows) on the head and the body of a living person, 

so from the Imperishable arises here the univ~rse. 

It 1s the oneness or tadatmya between Brahman and the world that 

IS expressed in all such s1okas. The external world of everyday e-Xperience 

IS not something alien, not something qualitatively different from the 

-
A tman. 

It is Brahman who according to the Upani~ads is the sole source of 

life and death, creation and destruction acting as the single thread which 

synthesize the unity with the whole plurality. Brahman is in the world, 

though not as the world. There remains the eternal problem of explaining 

co-existence of plurality and unity. In the absence of specific knowledge 

of Brahman1 philosophers like Sarj1kara generally tend to explain the 

inexplicable relation with the help of maya. As a matter of fact, in 

many passages the Upanisads declare that the world is only a development 

of the absolute spirit. Nature is a system of spontaneity or self-evolving 

autonomy is the manefesti ve realisation of the Absolute truth. The whole 

process of creation depends on self expression which is the essence 
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of the absolute. Activity and force are inherent in Absolute existence. 

Maya, in the sense of energy is potentially present in Being. 

Some philosophers beleive that, the upani~ads support the doctrine of 

maya in the sense of illusoriness of the world. Deussen held such a view 

that God alone is real and there is no creation at all-this view is supported 

by the Upanisads. The argument urged in favour of this theory of illusion . 
1s that, the Upanisads assert the sole reality of Brahman, which leads . 
to think that the world is unreal. 

In Upanisads the origin of the world is traced to creation or emanation . . 
The world springs from Him is sustained by Him, and absorbed in Him, 

and is founded in Him, "Taddhedam tarhyavyakrtam as :it tannamarupabhyam 
• 

- ... 20 eva vyaknyata". 

,.. ---The Svetasvatara, a later Upani~ad refers to the creation of the world 

by God out of maya or prakrti, which is constituted by his various powers. 

God is the Lord of prak;ti and individual souls. He is endowed with 

maya. God is explained as mayin, who works with His wonderful power 

and creates the world out of this power. All the works of the world 

are wrought by Him. The supreme is both transcendent and immanent. 

It is at the sametime manifest and unmanifest vy'aktavyakta~, the silent 

and the articulate ;abdasabdat;l real and unreal sad - asat. Maya is 

prak;ti. "Maya_m - - , 21 God 
tu prakrtim vidyan mayinam tu mahe svaram". 
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possessed of maya, creates the world. His powers are supreme and various. 

- . 22 - . - . 23 "Asman Maye s;jate v lsvam etat". "Parsyasaktlr vividhaiva sni!Jate" • 

These powers constitute maya or prakrti, which is real. One God creates .. 
diverse objects by means of his various powers. 

"Yas tantunabha iva tantubheh pr ·ajhanajai~. 

Svabhava ta h deva e ka h svam a vrnot, 

Sanodadha d bra hma pyayam". 24 .. 

The one God who according to his own nature, covers himself like a 

spider with threads produced from pradhana (unmanifested matter), 

may ~e grant us entrance into Brahman. Again, "Ya eko jalavan Tsata 

- I - • 25 esanebh1h" • . 
The one who spreads the net, who rules with his ruling powers. Samkara

charya identifees fala or net with maya. 

"te yoganugata 
I 

apasyan 
- I 

devatmasaktim sva-gur;air 

Ya~ Kara~ani nikhel.~vi tanik~datmayaktany adhitiHhatyeka~." 

Those who followed after (were devoted to) meditation and contemplation 

saw the self powe r of the Divine hidden in its own qualities. He is the 

one who rules over all these causes from time to the soul. 

/ 

Svetasvatara Upani~ad also says that, prakrti or maya is unborn, composed 

of sattva rajas and tamas and is mutable. It creates many similar products 
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out of these gur:as 'A jam ekam lohi tasu h..dkrsnam bahveh projah srjamD,nam 

sarupal;l' - 4/5:tsyabhidhyanad yaja r:-1t tattva- bhavad bhuyas cante visva-

- - ' . mayani vrttih. 

By meditating on Him, by uniting with Him, by relfecting on His being 

more and more, there is complete cessation fro m the i 1\usion of the 

world. 

Though Brahman is devoid of sa ttva, rajas and tamas (nirgu':la), they are 

his power by which he conceals his essential nature, and creates the 

world. Maya is the power which moulds forms in the formless. God though 

is not subject to maya has control of over it. Though Brahman is logically 

prior to God though God is iaken over into Brahman's transcendental 

being. This concept of prakrti or maya is different from the Samkhya 

c 0ncept of prakrti, composed of the gur:as is his own power (S va~akti). 

He creates the world out of his own power of prakrti. Prakrti is the 

concious power of Brahman, which can create the world of multiple 

forms and various objects. 

Maya is also explained as the cosmi c nescie nce. It constitutes the body 

of Sutratma or Isvar~'. He is self concious with Maya as the non-ego 

or object of conciousness. While the world is created by the power of 

maya of lsvara, the individual soul is bound down by maya in the sense 

of avidya or ignorance. Avidya is mentioned in the Upani~ads as the 
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source of delusion. The Katha Upanisad says that when a person lodges 

himsel f in vidya, wisdom, instead of avidya, ignorance, he can easily 

realise the truth i.e. Brahman. 

'' avidyayam antare vartamana~, svayam 

dhirah pand i ta mrn a nya ma na ~ 

dandramyamana~ pariyanti mu9ha~ 

26 
andhenaviva neyamanay athandh"~tl/' . 

The cosmic consc iousness bey vnd cause and effec t, ego and non- '"' go, 

is called Brahman. If we concentrate our attention on Brahman, the 

Absolute Truth, we feel that the world is not independent of Brahman. 

Their relati o n can not be explained. Maya is on the other hand may 
- , 

be explained as the creative power of Isvara. The world is explained 
I 

as real and unreal, sat and asat. Svetasvara Upanisad says that, God . 
1s the magician (Mayin) and maya is prak~ti. He created the world out 

of prakrti and covered Himself in it. "The power of God was Hidden . 
in His own qualities. "God is the Lord of Prakrti and individual souls 

" (k~etrajna)" Sve ta svatara Upani~ad 4/10, 6/10, 1/3, 6/16. Here prakrti 
• 

or maya is conceived as the power of God. Brhadaranyaka Upanisad . . . 
II 

says lndra maya bhih pururupa eyate II Maya has been conceived as the 

su/ e rna tural power by which lndra t a kes various forms. Creation is 

the manifestation of the power of God. 

It is sometimes held by different philosophers that the Upanisads supported 

... 1 ., , .. L': 1 

...L- - ~- ~--1 } { 

Y1993 

. 
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the doctrime of maya as a mere illusory force. Because the non-duality 

of the Self or Atman or Br a hman as the sole reality of the universe 

was emphasised. It is undoubtedly ue that according to the Upani~ads, 

plurality, succession in time, co-existe nc e in space, relations of c .use 

and effect, oppositions of subject and object are not absolute reality. 

But this is not saying that they are not existent or mere illusions created 

by some deceptive power. Regarding the re fe re nce of maya, the Upani~ads 

simply t:-y to emphasise that there is some underlying reality in all 

experienc ed finite objects. But, it is to be noted that the Upani~ads 

nowhere say that the infinite excludes the finite. 

According to Dr. Radhakrishnan there has been much criticism of the 

theory of the U pani~ads under the false impression that it supports 

the illusory nature of the world . Undoubtedly the Upani~ads emphasise 

that there is one Absolute, were there not an absolute, we should be 

la 11ded in a vacuam, which would be purpose less. But the essential harmony 

between Being and becoming is also emphasised. Mayavada is in no 

sense implied to support the doctrine of the illusion. 

In our religious life the dual aspect of Brahman exherts a great influence. 

It inspires a man to transcend his own limitations to attain spiritual 

freedom - though he fs bound to live and suffer in this material world 

of finitude. It is the inherent reliance on the synthesi s of sadast in Brahman 

which can only help a man to go beyond this asat to reach the sat. 
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If the world or irs creative power may a wer e altogether unreal none 

can proceed from the unreal to the real. 

Infact "There is hardly any suggest ion in the Upani?ads that the entire 

universe of change is a basisless fabric of fancy a mere phenomenal 

27 show or a world of shadows." The Upani§ads never teaches us that 

the world is a ba rren nothing. 

On the contrary Katha Upani~ad says that the supreme Lord experiences 

tl 1, . rf' sults of deeds: ( 1\~11 ) 

ll rtam pibantau sukrtasya lokeguha~ 

parv~~tan parameparardhe 

chaya tapau brahma - vido - vadante 

pancagnayo ye~ca tri naciketah." 

It suggests that we are the images and likenesses of God, and when 

we experience the result of our deeds, He does also. There is an intimate 

relation between God and the world of souls. The Absolute is not a 

metaphysical abstraction. The world of our experience what is subject 

to change and growth in the world of becoming reaches its fulfillment 

in the world of the Absolute. The Brahman is not in anyway a cancellation 

of the world of becoming, but its transmi 5ration. The world is God's 

revelation of Himself. His joy assumes all these forms. "Anadarupam 

amrtam yad vibhati". But there is a rl roper view which identifies the 
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Upai1i~ad doct rine with an ab.stract rnomsm, which reduces the world 

into an ernpty rf ream. The root cause of c alling the relation between 

the infinite Brahman and the finite world as maya lies with its inexpli-

cability. 

The .)hagabat Glta, which is a part of Bhl~maparva of the Mahabharata, 

IS the most important, most popular and authoritative work of Hinduism. 

It has several commentaries written by the vedantists and is called 

as the Gita. The m~aphysical idealism preached by the Upani~ads is 

transformed in the Gita into a theisti c religion, providing room for 

love, faith, prayer and devotion. The Gi ta tends to mould the idealism 

as acceptable to the daily life of mankind, which upholds an energetic 

force conception among the active participation of the supreme Lord 

in this world. 

It gives us a conception of God who is real though overcomes the limited-

ness of finite and unreality of noneternal. . beings - who coincides within 

Himself real and unreal finite and infinite . "The Gita refuses to commit 

the fallacy of taking distinct io ns for d, , isio ns. It reconci ·les all abstract 

. . 1128 
oppos1 twns. 

Though the Glta does not sufficiently explain how the Absolute truth 

the supre .n e reality which is originally conceived as non-active spirit 

becomes the personal, active spiri t 1.e. Puru~ottma- creating and sustaining 
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the universe. The concept of maya is mainly introduced with the aim 

of explaining the mysterious relation between the Absolute God and 

the personal God. Lqgically this mysterious relation may be explained 

as the sakti or power of the absolute. As the generative power prakrti 

it is the source of delusion which hides the true nature of reality from 

finite beings. 

Infact, it is the contradiction which constitutes the main spring of progress. 

It 0.ppears that even God as the creator has the element of negativity 

or maya though he controls it. The GTta believes in God of love and 

divine incarnation. Though He is unborn and infinite, and the transcendent 

Lord of all creatures, he assumes a human body by limiting his infinitude 

through His prakrti or power of maya. 

The Gita says -

-"ajo'pe sann avyayatma 

bhl"Jtanam Isvaro'pi san 

prakrtim svarn adhi~thaya 

sambhavamy atmamayaya." !(. ~ 

The supreme God puts forth His active nature or svam prakrtim and . 
creates the jivas, who work out their destines according to their own 

nature . 

The author of th t: Glta frequently remind s us that the manifold manifes-

tation is a creation of own mysti c ;)owe r, or yogan)aya. 
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"na' ham prakasb sarvasya -

mudho' ya m - na' bhijanini 

loko ma majam avyayam". 30 

Prakni or God's maya is the material cause of the world. It is modified 

into the world under the guidance of God, who is its efficient cause 

God has lower (apara) prakrti compsed of earth, water, li ~ht, air, ether, 

manas and buddhi - which is the material cause of the physical and 

biologic al world and phychical entities. · He has higher (para) prak;ti, 

which sustains the finite embodied souls. Both of these lower and higher 

prak;ti are the powers of God; So God becomes both material and efficient 

cause of the world. Higher and : Jwer maya are c onceived as purusa . 
and prakrti i.e. matter and consciousness . 

Prakrti is God's maya composed of "sattva ra jas and tamas. Again, they 

are the produ c t s of prak~ti. Maya is not an appearance. It is a real 

- - - 31 power of God. "Daive hye~a gur:tamaye marn a maya duratyaya". 

"Mayadhyakhsena prakrih su yate sacaracara m . . . 
hetuna' nena Kauntiya Jagad viparivartate"

32 
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Prakrti and purusa both are eternal. . . They are neither created nor destroyed. 

- 33 ubhavapi" "Prakrtim pursimcaiva viddhyan.ade .. 

Gradually maya comes to mean the lower prakpi, since puru~a is said 

to be the s~ed which the Lord castes into the womb of prak~ti for the 

generation of the universe. The divine maya gradually is conceived as 

avidya maya is the source of delusion to the mortals whereas, to God 

who knows it all and controls it is vidyani-aya. To human being maya 

is a source of trouble and misery. 

Since, the world is only an effect of God, who is the cause, and since 

everywhere the cause is more : eal than effect, the world as effect 

is said to be less real than God the cause. There is a constant struggle 

of opposites in the world of experiences, though the real is above aU. 

God gives relative freedom to the finite souls by exercising which they 

do right or wrong actions and earn merits or demerits. When the finite 

will remain in accordance to the divine will, and is motivated by the 

divine purpose, it consciously becomes an instrument of the divine will, 

and acts to realise the~urpose of God. 

"esvarah sarvabh"lnanam . 
hrddese' rjuna testhati . . 

bhramayan sarvabhutani 

. - - - 34 yantrarudhani mayaya". 
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The world is dependent on Brahman, though the latter is not dependent 

on the world. The onesided dependence and the logical inconceivability 

of the relation of the Absolute Reality and the world are brought out 

by the word, 'maya'. Maya does not imply that the world is an illusion 

- that the world is non-existent absolutely. The GTta repudiates the 

view that, 

"asatya apratistham te 
(§> •• 

- - / 
jagad ahuranesvram 

aparasparasamb hu ta m 

- 35 kim anyat kamahaitukan" 

It is a delimilation distinct from the unmeasured and the immesurable. 

Maya is sometimes said to be the source of delusion (moha). Deluded 

by these three gunas, God is veiled and. . becomes unrnanifested to our . 
mortal vision. The evil doers cannot attain to the supreme, for their 

mind and will are not instruments ol lhe spirit but the ego, "mayaya 

pa~rtajnana asurarn bhavam asritah ."
36 

The world is said to be deceptive 

because God hides Himself beh i,1d his creation. 

The individuals are subjects to maya, or delusion, when they are lost 

in outer appearances. We get Individuality when we transcend maya 

and realise our true status. From the standpoint of absolute truth, their 

individuality is dependent upon the object element. In this world those 
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acts indicative o l disc ti ncti ve individuality are not due to the actionless 

puru~a, but are derived from tl-> " for ces of prak~ti, "karyate hy avasah 

karma sarva~ prak:tijair gu~ai~." 

Maya in chief schools of philosophical 

Thought particularly those of Vedanta 

We have already examined that the concept of maya as conceived in 

the Vedas, the princ ipal Upanisads and the Gita. The Advaitins think . 
~ 

that their theory of maya can offer a proper explanation of all the 

fa c t of Maya. 

The concept of maya is most important thesis of the Advaitavada. 

Advaitavada is so dependnt on the- concept of maya that it may be called 
/ 

as mayavada. Samkaracharya, emphasized (as generally understood) 

on the c oncept of maya as some deceptive magical pow er. 

In the Baudha Philosophy "maya" was latently present as the concept 
I 

of Sur:yavada of the Mahayana Philosoph v. The rnadhyamikas regard 

subject and object of thought a relative and conditional, and therefore 
I 

essenceless. They posit the reality of the Sli~Jya whi ch is the eternal 

and absolute reality. It is predicateless. 

Nagarjuna, one of the chief expon·' ·lts of Mahayana school, believes 
/ 

in twu degrees of truth or knowledge. The Sur:ya is the absolute truth 

(paramartha satya). The relative world of phenome na is conventional 
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or relative truth (sarhv;ti satya). Samv;ti is the veil of ignorance (avidya). 

The ~dhyamika does not deny the relative truth of the empirical world 

of phenomena, which has been admitted to be real by common people, 
~ 

but he denies its absolute truth. He affirms the absolute truth of the 

~ul)ya or the Absolute which explains the world of phenomena. 37 

I 

All the elements have relative and contingent reality. Only the SllrJya 

has absolute reality. When the concept of ~ur:yata was used in the sense 

of relative reality, the relative has been br.anded as unreal like an illusion, 

a reverse, a dream, a magic show and the like, yet it has some reality. 

It has contingent reality whi r h can S('' ve the practical purposes of our 

life. It has empirical reality. Still it is unreal in relation to the Absolute 

(;ur:ya). It cannot be called ~CJI)ya or asut;~ya, or both or neither, but 

it is called 
/ _ 

in order to indicate its nature (prajnaptyartharn). SUf)ya 

The madhyamika denies the ontological reality of external objects and 

subjec tive cognitions on the ground that they are relative and contingent, 

and affirms the ontological reality of slil)ya or absolute. But this Absolute 

is transcendent, and cannot be related to the relative and phenomenal. 

The Advaitins on the contrary made mayavada dependent on the concept 

of the Brahman, The Absolute truth-the self luminous consciousness. 

It is obvious th a t the latter doctrine is influenced by the Madhyamika 

doctrine. It is specially Gauc;!apada who assimilated all the Buddhist 
/ 

Sunyavada and ·: e jnanavada teachings, and thought that these held good 
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of the ultimate truth preache d by the Upani~ads and thus he Ic c' ~ he 

foundation of the revival of Upani~ad studies on Buddhist lines. 

In the Upa ni~ads it was co ntended that the Brahman is the supreme 
' 

reality. It was Gaudapada, s·a'rn.karacharya 's teacher Govinda's teacher, 

who raised most probably for the first time the question regarding the 

relation of the Absolute Brahman a nd the relatively true world of our 

everyday experience. Gauc;lapada rejected the view that, the world is 

a mere illusion or a dream, he declared that "devasyaisa svabhave yam" -

it is the inheren t nature of the shining one. Somehow Gau9apada's view 

was realistic. Gau9apada uses the word 'ma ya' in the sense of some 

power, as some svabhava or nature of the Supreme Atrn an . Maya is 

a l ,v conside red as a power which hides the Brahman though inseparable 

from it. Maya 1s said to be the beginningless cosmic power principle 

-
through which the Atman imagines him se lf by himself. The absolute, 

together with this principle of nature i.e. maya is the Isvara. Anyhow 

Gau~apada has his attention fixed on the supreme reality, he declares 

that the world is not only a dream or a n illusion, and that the differences 

are only apparent. 

The _word maya is not used by Gaugapada with any strict principle. 

It is used sometimes to mean the inexplicability of the relation between 

the Atman and the world. Sometimes be wanted to mean maya as· the 

- I 

nature or svabhava of Isvara. Though Gauqapada denied the view that 
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the world is . he re dream or illusion, the appar ent dr e amlike charac ter 

of the world is e xplained by him as 1naya. The in man, says Gauc;iapada 

is at onc e t he co-gniser and the cognized, the world subsists in the atman 

through maya. 

It was also said tha t appearances (dha r mas) a re produce d only apparently, 

not in reality; their coming into being is like maya , and tha t maya again 

does not exist. Eve rything has a beg inning and a n e nd and is therefore 

false. The existence of all things is like a magical or illusory elephant 

(mayahasti) and exists only as far as it merely appears or is related 

to experienc e . It is onl y the conscwusness whi ch appears only to perceive 

a nd to be perceive d. 

I 

Samkara carried on the work of his teacher Gauc;tapada and by writing 

commentaries on the ten Upani;;ads and the Brahmasutras tried to prove 

that ; t is only the absolutist c reed which was preached through the 

Upani~ads and the Bramhasutras. Throughout his whole works he was 

contending against the philosophers who upheld duali sm such as Samkhya 

concept of prakr ti. He showed that the Upani~ads held that the pure 
IS> 

self as pure being, pure intelligence and pure bliss is the ultimate truth. 

This being accepted the world as it appe ars could not be real. It must 

be a mere magic show of illusion or ma ya . If only the self is the ultimate 

realit y, the necessary conclusion is tha t a ll e lse is me re illusi on or maya. 
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Brahman according to Samkara is the cause from which (proceeds) the 

origin or subsistence and dissolution of this world, which JS extended 

in names and forms. Brahman is the self of us all. Brahman is according 
/ 

to Samkara the identity of pure intelligence, pure being and pure blessed-

ness. 

All creation is illusory maya. But accepting it as maya it may be concei-

v r' i that c. ld (lsvara> created the world as a mere sport. From the 

absolute point of view there is no God who c reates the world, but from 

the vyabhaharika point of view this world exists and the God exists. 

It is emphasized that in reality, all creation is illusory and so also the 

creator. "Sariwpih av•idyavi ?ayo laukikavyavahara~taya Samv:tya jayate 

sar vam. Paramarthasabdhaven, tu ajam sarvam atmaiva".38 

' 
Samkara borrowed the concept of Sariwpi from Nagarjuna and converted 

it as maya. Brahman the self, 1s at once the material cause (upadana-

kararya) as will as the eff icient cause (nimittaka raQa) of the world. 

The Upani?ads held that reality or truth was one, and there was "no 
/ 

ma;1y anywhere and Samkara explained it by adding that the "many' 

was merely an illusion, and hence ctid not exist in reality and was bound 

to di sdppear when th.: truth was known. 'the world appearance is maya 

(illusion). In fact there is no real associat ion of the maya with Brahman. 

· 39 "Na hi sadasatoh sambandalJ". The question of how they are related 
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1s illegitimate. Maya or avidya has an apparent existence as soon as 

the truth is known it dissolves. The world is maya, since it is not the 
~ 

essential truth of the infinite reality of Brahman. 

The world somehow exists and its relation to Brahman is indefinable 

(anirvacan eya) 
I • 
Samkara takes up different attempts at explanation 

and finds them all unsatisfacto r1. It is difficult to conceive how the 

infinite comes out at a particular instant of time under the necessity 
, 

to become finite Samkara envisages Gau9apada's theory of ajati, or 

non-evolution. The world is non-different i.e. ananya from avyaterikta 

(non-independent) of Brahman. Brahman is manifesting Himself in the 
r 

finite, but Samkara would say that it i <; wrong to hold that the finite 

manifests the Absolute. We should remind that it is impossible to draw 

a distinction between the being of the Absolute and its expression. No 

analogy which depends on temporal succession can explain their relation. 
t 

Samkara does not accept the view of transformation or pariQama. Neither 

as a whole or be ing portioned Br2hman ca n be explained as transforming 

into this world. Samkara advocated vivarta vada whi c h signifies the appea-

ranee of the Absolute Brahman as the re lative world of space and time. 

The relation between this finite world and the infinite spirit is a mystery 

for human understanding and every attempt ends in failure. Here the 

'maya' is applicable, which points out our limitation and airvacanTya 

characteristic of the relation. 

/ 

Samkara compat ~ magician's power to produce an apparently real object 
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before us from out of nothing with the inexplicability of maya. The 

world is illusory the production is illusory, as soon as we know the magical 
I 

power as mere magic J,ts spell vanishes. Samkara took different illustration 

of the rope and the snake, the shell and silver, the desert and the mirage 

to emphasise on the inexplicable one sided relation between Brahman 

and the world appearance. 

I 

Maya and avidya these two terms were used by Samkara synonymously 

"Avidya lak?a~a anadimaya'/tO Maya has two functions of concealment 

of the real and the projection of the unreal. A vidya is false know lege. 

-· 
It is t he absence of true knowlege. Avidya· veils the nature of the Atman 

or Brahman. "Avidyado~eQa vidyamanasya atmanas tiraskarar:at."41 The 

j(~va subject to avidya canno-t know i ,., inner self, Brahman, within it. 

. 42 
"Avidyaya sariwrtam sat (brahma) r1a lak;;yate" Brahman conditioned 

by maya is Isvara. Maya is h i~ power or energy (Sakti). It is the sor·rce 

of the names and forms which are modified into the phenomena of the 

world. Though they are neither real or unreal but indefinable, they consti-

tute the nature of Isvara. -~'Isvarasyatmabhute iva avidyakalpite namarupe 

ta ttva ny:1 tvabhyam ani rvacanTye samsaraprapan caf)e jabhu te -' esvarasya 

maya saktih prakpir iti,"43 l~vara depends upon the limiting adjuncts 

of these names and forms which sr ring from avidya or maya. "Avidya

krtanamarupopadhyanurodhe~varo bhavati ''. Isvara is the omniscient knower-

his omni science and omnipotence depend on the manifestation of the 

seeds · of the wc r ld in the form of names and forms which are of the 
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nature of avidya. 'Avidyatmakanamarupabi; ~~~o..)l(.o.no. .. v(&pcl:-?aivot sarva

fnatvasya•45 His Lordship depends on the limiting adjuncts produced 

by avidya. He knows (even before its production) creates and rules over 

the empirical world of names and forms, which are of the nature of 

avidya . "Avidyatmakopadhiparicchedapek~a~ -esvarasya -e~varatvam sarva-

. - • I k . - ' 46 -I ' Jnatvai m sarvasa tltvanca. svara himself imagines different forms 

through His own maya. Isvara, endowed with maya, is active or inactive. 

"Isvarasya mahamayatvat pravrtty ctf.Jravpti ", 47 One eternal, immutable 

Brah r'1 a n appears to be the manifo lrl. world owing to maia. May CJ. is 

called mah~unaya and Isvara as mahamayine Sarvajnam Sarv£akti maha

mayanca tad Bramha'. Lts 

Maya does not exist mayaya janma tat mayopamam. Maya nama vastu 

tarhi :? Naivam, sa ca maya na vidyate•.4~Maya is neither being (sat), 

nor non-being (asat), but indefinable , J. nirvacanlya). Brahman the ontological 

reality is formless. Maya is not an independent principle like Samkhya's 

prakrti. In is Isvara's energy (~akti). It contains the unmanifest seeds 

of names anrl forms, which are tranformed into the subtle essences 

and the gross elements. Still t l1e re is no other concious principle than 

the eternal and immutable conciousness or Brahman, either. Isvara or 

Siner maya cannot be defined as real or unreal it is avyakta - "Avyakta 

- - - I - 50 hi . sa maya tattvanyatvanirupanasya asakyatvat". It is called avyakta 
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also because it consists of subtle essences of the e lements. They exist 

1n an unmanifest condition 1n it. Mava is the subtle condition of the 

world prior to creation. Maya is sometimes called aksara or the inde-

1 f - k h' - . / 51 structib e. It · is the nature o a vidya. "Avidyatme a 1 sa beJasakte~"· 

Maya consits of sattva, rajas and tamas. Pure sattva, not overcome 

by rajas ~ nd tamas, is the adjunct of lsvara. Maya is deep sleep, as 

it were or cosmi c nescience. 

The later Advaita Vedantists distinguished between maya and avidya. 

Mahadevananda Sarasvati defines ajnana as positive nescience, composed 

of sattva, rajas, tamas, neither real nor unreal, but indefinable, and 

capable, of being annulled by right knowledge. Ajnana is twofold, may-a 

and avid ya. Maya is made of pure sattva. Avidya 1s made of impure 

sattva. Maya ;s the adjunct of . Isvara. Avidya is the adjunct of the jiva. 

The twofold pc"ver of activity i.e. power of veiling (avarar:asakti} and 

power of :1ro jecting (vik~epasakti) are activised by Maya and Avidya. 

Maya has predominance of the power of projecting plurality of appearances. 

Avidya has has predominance of the power of veiling the nature of 

Brah11Jan'. 52 

Sadananda who defined ajnana in the same manner, divides nescience 

into collective (samasti) and individual 
~ 

(vyasti). . Collective nescience 

predominant with pure sattva 1s maya. the individual nescience with 

impure sattva element predominant is avidya. Maya is the adjunct of 

' ·. 
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Isvara and avidya is the adjunct of the jlva. Maya is cosmic nescience 

while avidya is individual nescience. Ajnana has a varal)asakti and vik~epa-
I 

sakti whi c h hi de ~ the re ality and makes pro jec tion of false appe arances. 
I 

Prakasat man agrees with Samkara that avid ya is a nothe r name of maya. 

But he hold s that power of projecting is predo minant in Maya while 

power of veiling is predominant in ,•v idya. '' Ekasminnapi vastuni v ik~epa-

- - - - - - - . - . . - - 53 pradhanyena maya acchadanapradhanyena av1dya Iti vyavaharabhedab." 

Vacaspati recong1 ses two types of avidya , mula vidya and tulavidya, 

Mulavidy a , the positive nesc ie nce 1s the cause of the world. Individual $-, 
nescience the locus of which is the jiva is tu!.ividya. Brahman, the object 

of 1escience subsisting in the jiva, is pe rverted into the world with 

t he aid of materiality of maya subsisting in Brahman. 

Vidyara~ya in Pancada~i regards maya as made of pure sattva, and avidya 

of impure sattva. Isvara is the reflection of Brahma n in maya. The jiva 

Is the reflection of Brahman in avidya. Maya and avidya are one. Maya 

produces depending on ~the will of Isvara. It has excessive power of 

veiling the nature of Brahman and the projec tion ·Of appearances. 

In the perception of nescience in the for m of 'I am ignorant', 'I do not 

know myself nor anybody else' et ( . - negation of knowledge is not per-

ceived. Here, no negativated object is implied - the general nesceince 
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is to be apprehended. In dreamless sleep general nescience is perceived. 

Its impression being revived in the waking after, is perceived in the 

\ 

form I did not k r ~ ow anything during deep sleep'. 



CONCLUSION 

The Vedanta, being an orthodox system of philosophy employed reason 
\E.> 

in subordination to the authority of the Vedas. Vedas formed the philoso-

phi cal background and basis of the late r philosophi c al schools (Orthodox) 

viz. Samkhya-Yoga, Ml mamsa - Vedanta etc . The V e.das represent different 

phases of . . religious throught manifested in their concept of polytheism, 

henotheism, monotheism and m0nism. The different Gods to whom the 

Vedas convey prayers are personifications of the different powers of 

nature. The Vedic thinkers wondered at the ~ ra.lt\d. and sublime powers 

of na ture and regarded the m as supe rna tural a nd superhuman spirits 

akin to human spirits. Various Gods like , Surya, Usas, Indra etc. were . 
worshipped. Indra, Varu':'a, Mitra or A.g ni were endowed with various 

super natural forces among which ma ya was conce ived as one . 

The Vedas specially the 1!-g - Veda, bear frequent references of maya. 

However :naya was conceivedas DaivT and Adaivi. The former was employed 

by the Gods like Tndra to prot~ct fro m the evil power of Asuri maya. 

The latte r was associated wi th the name of Vrtr a - the de mon. It was . 
described as a sort of obstructing powe r. Perhaps in latel'" development 

these two were merged in a single concept of ma ya mainly a deceptive 

power of producing this world of illusion. Maya we have already noted 

was originally envisaged as creative, sometimes as comparable to the 

notion of 'Dhar ma', '£3-ta' i.e. 'prajna', skill. 

The . Upani?ad s ca me immediately afte r the Vedas as the continuation 

a nd devel 0•) ment of the views of the Ve di c hy mns. They bear the ~ c;se..nc:e. 
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of the Vedas and consist ·; 1n an increased emphasis on the monistic idea 
~ 

of Absolute Truth. It is named as Brahman - the transcendent and imma-

nent cause of the world. It is attributeless, ultimate which is to be 

described by the method of negation, neti, neti. 

There remains the eternal problem of explaining co-existence of plurality 

and unity. As a matter of fact, in many passages the Upanisads declare 
• 

that the world is only a development of the absolute spirit. Nature is 

the manifested realisation of the Absolute. There is no suggestion in 

I 
the Upani~ads, specially in Svetasvatara, of the illusory character of 

the empirical. There are varied acco, ·· n s of creation which hold that 

maya is a creative force out of which the world is being produced. 

It is sometimes held by different philosophers that the Upani~ads supported 

the doctri ne of maya as a mere illusory force. Because the non-duality 

of the Self or At man or Brahm 2. n as the sole reality of the universe 

was emphdsized. It is undoubtedly true that according to the Upani~ads, 

plurality, succession in time, relations of cause and effect are not absolute-

ly real. But this is not to mean, that they are not existent or mere 

illusions created by some deceptive power. Regarding the reference 

of maya, the Upanisads simply try to emphasize that there is some . 
underlying reality in all experienced finite objects. But, it is to be noted 

that the Upan1~ad s nowhere indi-cate that the infinite excludes the finite. 

The inconsistenl :1 of the eternal reality of Brahman and the temporal 
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reality of the world was attempted to be reconciled by holding that 

this world is · not beside him but it has co1ne out of him, sustained in 

him and it will return to him. 

It is noteworthy that Vedic conce~tion of nature - worship which resulted 

initia!ly in polythei sm of personified dtities was developed towards a 

replacement of the idea of manyness by organised monism, then monism. 

The problem of explaining the many with One, diversity with Unity 

began to develop, which led monism to be idealistic monism. Idealistic 

Monism of Vedanta, specially of later Vedanta to save their idea of 

One - Absolute, tried to explain the world as illusory. But the Vedas, 

the Upani~ads, the Gita even the Vedanta in its earlier phase employed 

the eternal Ab, >lute not as exclusive of t empora lity but as something 

inc-lusive of 1ll the finite and limited existe nces. 

The Glta is an important religious treatise of the Hindus. It is part 

of t he great epic Mahabharata. It teaches theism and regards God as 

the supreme Para Brahman. The author of the Gita frequently reminds 

us that the manifold manifestation is a creation of Gods own mystic 

power or yogamaya. I~ , is also described as prakrti, the material as higher 
~ 

and lowe r which are to be conceived as successively puru~a and prakpi, 

i.e. matter and consciousness. Both of the m a re eternal. However, gradually 

maya co rn es to mean the lower prakrti and the source of delusion • . 
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The individuals are subject to maya, or delusion when they are lost 

in oute r appearance. All things partake the dua lit y of being and non- be ing 

fro rn 1 uru~ottama downwards. Though God has the e lement of negativity 

or maya he can control it. Cosmic process is the interaction between 

the two principles of being and non-being. We can establish indi vidua-

lity when we transcend maya a nd realise our true status. In this world 

those acts indicative of distinctive individuality are not due to the action-

less puru:,a, but are derived from the forces of prakrti. . . 

In this context we may refer to Dr. S. Radhakrishnan's view regarding 

the use of the word Maya in The GTt'a 5 -~ He has opined that 'maya' 

was not used by the author of the Gita as an inexplicable mystery. 

Though this meaning might be traced as implied in various slokas. Again, 

I -, 

Maya is the power, Sakti or energy of the personal God i.e. Isvara, 

coi nbining sat and asat, being and non-being pr <)duces mutable nature. 

-, 
Maya and Isvara, both of them are in this sense, beginningless. Thirdly, 

may v is said to be able to produce this world, matter and consciousness 

as higher and lower. Gradually 'maya' was used as to mean only the 

lower prakrti. Maya as the source of delusion hides the Real from the 

vision of the finite beings. It is in that avidyamaya but for God it is 
ISJ 

eternally vidyamaya. Lastly maya and its product world being an effect 

of God is likely to be understood as less real than God i.e. the cause. 

We have already discussed that the · concept of maya as conceived in 

the Vedas, the principal Upanisads and The Gita. In this connection 



- 37 -

we may conclude thi s chapte r with a hri e f di scussion of the Advaitins ' 

concept of maya. 

Maya is one of the basic tene. ts of the Advaita Vedanta philosophy. 
' , 

It was highly influenced by the Sur;'yavada of Mahayana School. SOr;'ya 

was envi saged <:~ <; the absolute truth distinc t from the relative truth of 

the phe norne na l world. In the ·se nse of re lative reality, the phenomenal 
/ , _ 

reality might \.> ,· call ed as Slir;'ya or asur:y a , or both or neither, It was 

srwcially C <:J apada who raised the question regarding the relation between 

the Absolute Brahman and relatively true world o : .)Ur everday experience. 

He used the notion 'maya' as some power or energy as svabhava of 

the Brahman. Though he emphasized on the supreme reality, still he 

declared that the world is not only a mere dream or an illusion. His 

view in this regard was realistic. The world subsists in atman through 

maya. 

f 

Samkara c arried on the work of his teacher and tried to prove that 

it is onl v the absolulist creed which was preached through the Upani~ads 
/ 

and t he Brahmasutras. Brahman according to Samkara is the cause from 

which proceeds origin, subsistence and dissolution of this world of names 

and "' . forms. Samkara identifies Bhrahman with pure intelligence, ppr..e 

be ing and pure blessedness. If only the se lf is the ultimate reality, the 
I 

necessa ry conclusion !s that a ll else is rn e re illus{on or maya. Samkara 

compares magician's power to produce ·a n a pparently real object before 
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us from out of nothing as the projecting a nd hiding activity of i nexpli

c able maya. It is neither being not non-be ing, but indefinable. 

T o~ e later Vedantists distinguished between maya and avidya. Maya is 

made of pure Sartva, Avidya is made of impure Sattva. The former 

is the adjunct of Isvara while the latter is the adjunct of the jivas. 

The power of veiling and the power of projecting are activised by Maya 

and Avidya. Mahadevananda Sarasvati, Sadananda defined ajnana as 

positive nescience, composed of Sattva, rajas and tamas - which is because 

of its real and unrea1 characteristics becomes indefinable. Maya is the 

cosmic nescience, while avidya is individual nescience. Prakasatman, 

Va6ispati and Vidyara~ya also followed the desc ription of maya and 

avidya in this respec t. Maya as avidya is to be experienced in deep 

sleep as general nescience. Its e_xperience being revived in waking state 

after that, "I did not know anything during deep sleep". 
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HISTORY OF THE REFUTATION AND ACCOMMODATION 
-OF THE CONCEPT OF MAYA 

BY THE VAIS~AVA VEDANTA ThiNKERS RAMANUJA,NIMBARKA 

AND GAUDIYA VEDANTA (CAITANYA) ETC. 

The Vai~~ava Philosophy is based on the Vedas and the Agamas, the 

PuraQas and the Prabandham. Va rious Vai~f)ava thinkers like Ram7muja 

conceived God the absolute truth, not as something impassive, indifferent 

substance. For him, such a conception is mere vacuous-impossible. 

God is always sharing over experiences working our of ' his delight for 

creation and upbuiJding of the world. 

Ramanuja (1017 A.D. - 1137 A.D.) was the chief profounder of the doctrine 

of qualified monism or Visi~tadvaitavada. He was also a theistic vedantist. 
I (§! 

He critised Sarhkara's monism, or absolutism and tried the ontological 

basi s in explaining the existence of God, the individual souls, and the 

world, and regrded the wouls and the world as attributes or modes of 

God. 

Ram7muja conceives God as sustaining authority of the conscious and 

unconscious objects of the universe. This experienced world of the 

plurality is virtually real and in some sense is of the same status of 

the reality of God. Though God co-exists with this conscious and un-

conscious objects of the universe, yet He trancends this finitude. This 

world starts from Him. He is the immane nt ground of the world -
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after dissolution it comes back to Him. God, the supreme Lord Visnu .. 
wl1 " is also 13rahma and Siva, is the all perfec t supreme reality. 'Brahman' 

- is the absolute substance of whom soul and matter are regarded as 

attributes. Their intimate relation is to be compared to the relation 

with one's soul and body. 

Ramanuja to establish his point that, the world and soul are to be 
. ..;, 

considered as the attributes of the supreme substance God, refers to 

the "criptures like the Vedas. Following the Vedas Ramanuja admits 

that Brahman is full of auspicious qualities, though devoid of (some) 

predicates. These predicates Ramanuja holds, are the false and finite 

attributes - it does not mean that Brahman is devoid of all predicates. 

We, the finite beings feel it impossible to grasp the nature of Brahman. 

We may not apprehend His nature fully but He definitely inheres within 

Himself glorious predicates like ornnipotence, omniscience etc. The 

plurality is not to be dismissed outright. The famous dictum 'Tattvamsi' 

also propagates the view that, there is absolute oneness between the 

individual soul and Brahman. The unity with God and at the sametime 

the reality of the finites in their respective sphere ha.vebeen recomme1 1:J ed. 

/ 

Samkaracharya could not explain the relation between Brahman - the 

infinite and the finite world since he explained the Brahman as impassivE>, 
I 

i mmut'lble absolute - the supre me reality remains untouched by this 

finite world · of everyday experience. · Nothing could conjoin these two 

save maya, a magical force, ultimately unreal delusive power. The 
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I" • - -
problem which led Samkaracharya to conceive maya as a force creating 

the world also left him in trouble to explain it as something unreal 

and hence he held it mere magical non-existent force. But, this was 

no problem for Ramanuja. He was ready to accept the theory of creation 

out of almighty God. It was quite easy task for Ramanuja to establish 

the relation between the infinite and finite world with the help of his 

substance and attributes. Though it is undoubtedly true that while Brahman 

has absolutely unconditioned existence, the matter anct the finite minds 

are dependent and conditione d by the Supreme Reality. 

Vehemently declines the importance of Lhe theory of maya and the unreality 

of the world. 

/ 

Samk3.ra held the view that, l3rahman is pure intelligence (cin-matram), 

entirely devoid of any kind of form, predicates and qualities. The differ-

ences like the knower, the known, and the diverse forms of cognitions 

are imposed on it and are false. As soon as the reality is known, false-

hood with them ceases to exist, falsehood is infact an appearance for 

Him. This falsehood is created for some defects or dosa which hides . 
the real trut h and proJects various unreal false appearances. Avidya 

or maya produc , ., the false world appearance before us. It is the very 

defect and r1e ither ca n be said to be existent nor non-existent (sat-asad 

anirvacanTya) and as soon as Brahman is known, . , ceases to exist. The 

other parts of the vedas which lay emphasis on the ritual performances 

and thereby accepts the existence of plurality are acceptable until the 

ultimate truth Brahman remains unknown. The Brahman is described 
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by the scriptures as the supre me reality, the pure consciousness and 

the infinite - 'satya m .Jnanamana r. :·n Brahman' referring to the sa me 

differ e nceless indentical eni ty which is absolutely nirvisesa. 

,I 

As a reactionary theory against Sarhkari te advai tism and the theory 

of maya , Ramanuj a advanced various objections which aimed at denying 

the views that Brahman as the ultimate reality is unqualified. According 

to Ramanuja since all proofs proceed on the basic assumption of some 

qualified characters, those who as s ~ rt that reality can be unqualified, 

have really no grounds to prove it. 

When the Brah rn -..~ n is said to be real, pure consci ousness, and infinite, 

it means that Brahman is not rn c- re characterless - these are indicative 

of essential characteristics of Brahman. The scriptures can not prove 

Br __, hman as a reality devoid of any characteristic, since they being 

e xpressed in words each word comprising a ste m and a suffix, unable 

to yield any meaning which signifies anything that is predicateless. 

Perception is also false here - since determinate perceptions (sa-vikalpa-

pratyaksa) manifests some particular and even the indeterminate perception . 
(nirvikalpa pratyaka~a) also manifests some characters though negatively, 

since it excludes sonfe particular characters. As regards inference, 

it is also based on perception and as suc h must necessarily reveal a 

thing with certain characterist ics. 

Ramanuja also raise s the question - how can knowledge or consci ousness 
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be the same as t l!e knower or the self ? Consciousness can never be 

revealed to itself. It needs a knower or the ego or the self to be revealed. 

It is some times held that though pure conscious n"' <; S is in itself without 

any objects yet lay mistakes,it adopts the distinction between the knower 

and the known and itself appears as the knower. This appearance is 

comparable to the wrong perception of silver in case of conch-shell. 

But Ramanuja holds that this is impossible. We never feel that the 

knowledge is the the knower and always tend to make a clearcut dis
~ 

tinction between these two the knower and the knowledge. This is 

also re flected in the form 'I know' (aham anubhavami) knowledge involves 

the perception of difference. There is no source of knowledge enabling 

us to apprehend mere undifferenciated being. Even if there were, it 

would place Brahman in the positi'on of an object and thus will involve 

it in the sphere of the perishable. 

All knowledge reveals objects (Arthaprak~a). It is foolish to say that 

objects do not exist because they fail to persist for ever. Seeing an 

object being present now which does not e xist in another time and place, 

we should not rush to the conclusion that the thing is unreal. This 

world, though fails to persist eter r' a lly, is not unreal. Dr. S. Radhakrishna rJ 

remarks in his Indian Philosophy!;; both Samkara and Ramanuja lay stress 

on the logic of indenti ty, only Ramanuja believes that a true identity 

implies distinction and determination though not contradiction and denial." 

From Ramanuja's theory of knowledge, it follows that the real cannot 
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be a vacuous self identity. The differences and distinctions are inherent 

within itself. 
\§; 

Not only logic, but religious experiences also, demands 

a common bond between infinite absolute truth and the finite-latter 

being its reflection, soul and matter are comprehended in the unified 

whole and are related to the supreme Truth Brahman as attributes to 

a substance. They are also called orkaras. or modes, sesas or accessories, . 
while God is the supporter (Prakari), controller and the principal (se~l). 

They are real and persist for a long time or sometime, though subject 

to the control of All mighty God. The world and we the finite souls 

may be regarded as the modifications of Brahman. Identity for Ramanuja 

means only inseparable existence (ap;thaksiddhi) and he could form a 

unified whole with the infinite and His prakaras - the soul and the 

matter. Soul,. matter and God differ fro m ea._ l1 other due to their svarupa-

bheda i.e. natural differences - but are one on account of the identity 

(aikyam) of the modes and substances (prakara and pra.kari). 

Creation :1nd destruction for Rama nuj a are two different states of the 

same casual substance viz Brahman. Scriptures also tell us that God 

creates the world, out of Himself - allots rewards to different souls 

and does not wipe away the finite world at the very outset. 

In fact, Ramanuj a advocates the doctrine of Satkaryavada. The effect 

preexists in the cause is the principle accepted in this theory and they 

are of the san " . status i.e. real. Produc tion and destruction are the 

different st ' tus of the same casual principle. In between cause and 
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effect, there remains essent ial identity ( a nanyatva ) - the cause being 

real the effect (i.e. Brahman being real the produced world and human 

souls) cannot but be real. Among the things satya or real, and mithya 

or unreal and appearance, identity is not possible. If there could be 

non-difference between them Brahman a lso would be unreal and the 
/ 

world would be real whi c h is absurd, so Samkara's view is wrong. 

Ramanuja raised some objections against 
I • 
Samkara's theory of maya. 

Samkara maintains that one undifferentiated, indt?te rminate, selfluminous 

-Brahman is real, and that Isvara, Jevas and the material world are unreal 

appearances due to some defect, which is beginningless-avidya. It is 

neither real nor unreal, but indefinable and inexplicable. It conceals 

the real nature of Brahman and projects the appearance of the world 

which is illusory and contradicted by right knowledge. 
\§! 

First, Ramanuja contends that avidya mus t subsist in something. It 

cannot subsist in the individual soul · since the latter is the product 

of maya. Again, maya cannot reside in Brahman, since it is self-luminous 

and of the nature of knowledge which is co ntratictory to avidya. Avidya 

I • 
is by nature to be sub·.lated by knowledge in Samkara's theory. Brahman 

is of the nature of pure knowledge which destroys nescience (avidya). 

In fact according to Ramanuja Ma y a cannot a bide in any locus (asrayanupa-

patti I. Ramanuja contends that if avi<.ly~ conceals the nature of Brahman 

which is self luminou s, nothing can de st roy avidya. The knowledge of 
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the self-luminou-. nature of Brahman ca nnot destroy avidya, since it 

is of the nature of self-luminous like 11rahman. Both Brahman, which 

is of the nature of pure knowledge and the knowledge of its essential 

S( ' f-luminos1 ty are contradictory to avidya. 
I 

Further, Samkara admits 

that, Brahman is of the nature of intuition (anubhavasvarupa) which 

is not apprehended by any other intuition. So there is no knowledge 

of the self-luminous nature of Brahman possible. Knowledge and nescience 

(avidya) are contradictory to each other. So Brahman which is of the 

nature of pure knowledge or intuitio n destroys avidya, which cannot 

abide in Brahman. A question may be raised - Is this knowledge of 

the falsity of what is other than Brahman contradictory to the nescience 

of the real nature of Brahman, or to the nescience which consists in 

the view of the reality of the world-appearance (prapa nca) ? It cannot 

be contradictory to the nescience of the real nature of Brahman since 

it has a different object. The knowledge of the reality of the world 

appearance is contradicted by the knowledge of its falsity. The nescience 

of the real nature of Brahman, which is of the nature of pure knowledge, 

cannot be the locus or substrate of nescience. 

Secondly, maya is incapable of concealing the nature of Brahman (tirodha-

nanupapatti). The self luminosity is the • ssence of Brahma n, which 

would be destroyed if maya gets success in veiling it. Veiling the self 

luminosity of Brahman consists in either obstruction of the production 

of manifestation of Brahman or the' destruction of its existing mani-

festations. The manifestation o f Brahman is eternal, it is not produced, 
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so concealment of self-luminosity of Brahman amounts to the destruction 
~) 

of its m ::mifestation which is not acceptable. 

Thirdly, the reality of avidya is incapable of being proved (svarupanupapatti). 
/ 

Samkara held the view that the self-1 uminous Brahman (which is basically 

subjectless and objectless) apprehends itself as infinite subjects and 

objects due to some defects created by maya. Now Ramanuja raises 

the question, whether this defect is real or unreal. If it were real, 

then its reality makes monisi m meani ng l e~s . It cannot be unreal also, 

since in that c ase it will be either the knowing self, the known object 

or knowledge. The knowing self and the known object, are themselves 

unreal. Therefore their object must be due to some defect, and so 

on to infinity, which will le r1rl to infinite regress. Knowledge cannot 

be defective (distinctionless). Further, if Brahman itself is the defect, 

it will b<: eternal like Brahman and it makes liberation of the Jeva 

impossible, since the defect of maya cannot be destroyed. To prove 

the world appearance false, it is unavoidable to accept the rea lity of 

maya different from Brahman which will destroy the basis of the whole 
/ 

of Samkarite philosophy of Absolute Monism . 

Fourthly, Maya cannot be indefinable (anirvacaniyanupapatti). According 

to Ram anuja all objects are known through experience and they are 

either real or unreal, existent or non-exis tent. Maya is being described 
/ 

by Samkara a . something which baffles the determinate characters 

li ke sat or .sat. If such a thing, whi ch is neither real nor unreal were 
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an object of experience then anything would be an object of any expe rience 

which is impossible. 

Fifthly, the existence of maya cannot be proved as positive nescience 

(pramanaQupapatti). Ramanuja maintains that the existence of aj'nana 

or nescience cannot be proved by perception or inference. Ramanuja 

argues that the perception 'I ignorant' does not apprehend the existence 
/ I 

of positive nescience as Samkara argued. Samkara's argument was, 

here positive nescience is perceived, prior non-existence of knowledge 

1s not perceived, s1nce non-existence is known by non-apprehension 

(anupalabdhi). But according to Ramanuja, the perception of one's own 

ignorance apprehends the prior non-existence of knowledge - not the 

positive nescience. 

Neither perception, nor inference nor revelation establishes maya as 

illusion. In the scriptues maya is used to indicate the power belongs 

to God, and which is in no way to be declined as some unreal avidya 
/ 

which is explained by Samkara as false. Also in the Advaita view the 

scriptures as other world products to be explained as mere false objects 

and should be rejected as providing a unsubstantial knowledge. 

/ 

Sixthly, Samkara maintained avidya can be destroyed by the integral 

knowledge of the indentity of Brahman and the self (atman). Ramanuja 

urges that bondage is not apparent but real and that it ca nnot be destroyed 

by the mere theoretical knowledge of one undefferenced Brahman. 
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Bondage is due to karmas or merits and demerits of the Jl vas - which 

is mainly ehtical issue and needs the help of Bhakti which is something 

other than mere knowledge. 

Moreover, the knowledge of identity of Brahman and Jl vas is contradicted 

by the valid knowledge of duality betwee n the jlvas and Brahman. This 

false knowledge of identity leads to i n~rase bondage. Further the question 

remains unanswered, who gains the knowledge of the falsity of everything 

other than Brahman ? The superimposition (adhyasa) of Brahman in 

intellect (buddhi) cannot be the knower. It 1s an object of negation, 

so it can be an object of avidya ter minating knowledge. It can never 

be its knowing subject . 

If the essential nature of Brahman is the knower of the avidya - termina-

ting knowledge, its knowerhood (Jnatpva) is either natural or superimposed 
/ 

on it. If it is natural, then Brahman beco mes the knower (but Samkara 

maintained that Brahman is knowledge). 

If it is superimposed then, the superimposition and its originating avidya 

persist, since they are not objects of the avidya - terminating knowledge. 

If they are destroyed by another avidya terminating knowledge, it requires 

another knower and so on to infinity (infinite regress is apprehended). 

Again the superimpose ,i knower c annot be the agent of the avidya termi-

nating know ledge, which destroys it. It will then destroy Himse lf. If 
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the essential nature of Brahman, be the destroyer of the falsity of plurality, 

it is useless ro assume plurality, experience of plurality and its originating 

maya or al.idya. Thus Ramanuja shows that there can be no knowledge 

which can terminate avidya (Nivartakanupapatti). In respect of Ramanuja's 

/ 

contribution Radhakrishnan has remarked "while the philosophy of Samkara 

may have some attraction for those superior minds which shy at senti-

mental solutions of difficulties and seek their internal -satisfaction in the 

discipline of the will, which will enable them to bear with a Stoic calm 
I 

the worst that circumstances will in ftict on them, even Samkara allows 

that the millions of humanity crave for a God who has some heart about 

him. Ramanuja's view is highest expression of the truth," ••• 2 

Nimbarka 

Nimbarka, the other vedan!ist, who C3me after Ramanuja (According 

~ 
to Dr. S.N. Dasgupta, he lived in the middle of the ninth century) upheld 

typical assimilated views of Vedantism called the Dvaitad vaitavada -

dualistic monism. He insists on difference as well as non-difference 

or identity (bhedabheda) between Brahman and the individual souls and 

the world. The relation of identity in difference is based on the doctrine 

of transformation of Brahman into the world. The modification of Brahman 

is q.ccepted in Nimbarka's philosophy. 

Though there is close relation between the world and the individual 

souls is being accepted in Ramanuja and Nimbarka's philosophy, there is 

a difference lies between their outlook. Ramanuja insisted on the identity 
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as or unity 
I 

than difference between Brahman (Yise~ya) the qualified 

substance and the attributes (vi Se~ana) Or modes (prakara) I.e. the 

unconscious wor ld of matter (acit) and conscious souls (cit) while Nimbarka 

wanted to lay stress on identity and difference both. The individual 

souls and the world are accepted as real and reality is in nowhere curtailed 

to the level of mere adjectives of Brahman. It is only the non-perception 

of difference responsible for wrong assumption of identity be!ween Brahman 

and the evolved wor !d. 

The supreme realit y IS conceived and named after the Lord K f~\la by 

Nimbarka. Krsna is being regarded as possessing all auspicious qualities 

and is absolutely flawless. God manifests Himself in the avataras or 

incarnations. God has been considered as the material and the eff icient 
I 

cause, since creation means the manifestation of His powers (Sakti) 

of cit and acit in their subtle forms. 

Nimbarka held a clearcut realistic view regarding this world and the 

theory of maya which as usual follows from his theory of supreme reality 

and its manifestation. He upheld the theory of paril)ama of what is 

contained in God. At the sametime Nimbarka criticises the vivarta 

or illusion theory of the world and agrues that if the world were not 

real it cannot be superimposed on another. It is only a real object, which 

can be so imposed. 

/ 

The Samkarites described maya as something which appears in perception 



- 52 -

but is ultimately contradicted and hence false or non-existant. It was 

also said indefinable as baffling opposite characteristics of existence 

being present in perception and non-existence as being ultimately contra-

dieted. To this the followers of Nimbarka specially Anantaram3. raised 

the objection that contradi ction does not emply non-existence. The 

con tradi ction of the prior knowledge by a later one does not involve 

non-existence or falsity of the former. All cognitions are true in 

themselves though they might be destroyed by some other knowledge 

in some other time. This is called sat-khyati-vada of the Nimbarkists, 

who hold that all knowledge eve n the illusory one is produced must 

have its basic cause in some existent object. This theory denies the 

v1ew that non-existent objects can produce effect - the memory of 
/ 

true something can only produce the illusion. On the contrary Samkarites 

assumed to be produced by a false world appearance. 

Nimbarka held the view that it is inadmissible to accept any ajnana 

as world principle which is mere magic though has some relation with 

Brahman. The afnana or ignorance is a quality of individual beings. 

The individual beings are eternal parts of it, atomic in nature and are 

of limited powers. 

Anantarama again raises an objection that since Brahm an or ajnana 

neither inheres the characteristic failure to distinguish between the 

real nature of the self a nd the not self and consequently the possibility 

of illusion does not a ri se. Nothing can be expected from the products 

say which is not already present within the cause . 
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Illusions are not at all possible, so it IS sheer nonsense to think that 

all our perceptual and other kinds of know ledge are illusory as associated 

with ego. The self has been considered the real knower (jnata) and 

a real agent (karta) who is active in principle. According to Nimbarka 

the pract ical experience of such an agent and knower can never be 

dispensed with the sheer nonsence of considering it the result of a process 

of illusion. 

Caitanya 

The name of Caitanya is associated with Vai~l)avism, a religious cult 

of Hinduism. The Vai~~avism of Bengal and Bihar laid much emphasis 

on the glo rification of the Brindavana Ula. Caitanya, the great vai~r:'ava 

teacher of fifteenth century (1485-1533 A.D.) casted a great influence 

on contemporary religions, social situation with his newly formed 

democrati c vaisnava faith. Later, Jl va Goswami and Baladeva who 

were influenced by the philosophical basis for the sect, admitted maya 

as one of the five principles - which are God, souls and svarupasakti 

(with knowledge or jl1ana, suddhattatva or pure matter and kala or time). 

In '' aisnavism the ultimate reality IS considered as Vi~I)U, the personal .. 
God of love and grace, possessing the usual attributes of sat, cit and 

a nanda. He is the source, support and ultimate end of the world. Brahman 

is the material and eff icient cause of the universe. God 1s endowed 

with parasakti and apara sakti, avidya sakti on the other hand, Para 

~akti IS His essential nature though apara and avidya sakti are subject 
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to modification, Maya 1s one His chief powers (others being cit and 

jl va) by which the whole creation is produced. 

The universe and its creatures have come into being through the powers 

of God. They are supported by Him - though are separate and distinct. 

An incomprehensible difference and non-difference hold between the 

things and the supreme Lord. The world is real and not illusory, it 

is called maya on account of its nature, since it attracts men to itself 

and away from God. Men are basically God's reflection though finite. 

Maya with its delusive spell makes them the slave of the world. The 

souls become fettered by the bonds of the world through the power 

of maya which makes them forget their real nature. 

Caitanya did not write any treatise. He held God as the supreme reality. 

God has vanous inconceivable qualities and powers. He is not formless 

and indeterminate. He is the creation, preserver and destroyer of the 

world. He has cicchakti, jivasakti and maya S'akti. They are called as 

visnutakti ksetraj nanasakn and avidyasakti. God is the Lord of maya . . . . 

and the jlva is subject to it, Godwithout going under any modification 

manifests Himself, as the world. Brahman by his inconceivable power 

makes their world as an appearance (Vivarta) of Brahman. The world 

is real though it is mutable and destructible. Caitanya and his followers 

wanted to interpret the teachings of Brahmasutra as Parinamavada or 
/ 

the theory of modification. But Samkara wrongly ascribes it to the 

doctrine of maya. It 1s a false doctrine taught by the Buddhists in the 

' 1 
I , 
· -I 
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assumption of absolute nihilism. The jl vas and the world spn ng from 

the determinate nature of God, as his powers. The jl vas and the world 

'r / - - / 

spring successively from the j1 vasakti and the maya sakti of God as 

his modification. 

Krsna the supreme reality resides in the heaven and is beyond prak!ti 

He is infinite, obi qui tous, and possesses dj vine qualities. He is free 

from all traces of maya in the sense that He is not at all conditioned 

by the latter and K!~~a is the controller. Thus He is in the world yet 

not in it. On the other hand the world is in Him yet not in him. This 

philosophy of Vaisnavas thus conceived the unique relationship as some-

thing transeendent and immane nt both at the same time. 

Jeva Goswami also held that the ultimate reality is one consciousness 

- - 4 which is called Brahman, paramatman and Bhagavat. There is power 

and possessor of power cenceived in a single substanceuho is the eternal 

pure being, consciousness, bliss which is beyond maya and its mutations. 

He is endowed with mayasakti and conSCIOUSness i.e. the cicchakti. 

Vaikuntha is the place where the God exists with His essential power 

svarupasakti. He exists as pure ]eva-consciousness through His tatas-

thasakti. Maya is conceived as his external or bahiranga power, which 

1s basically unconsc ious and might be called as prak;ti. ,This is primary 

evolving force out ofwhich this world has been evolved as its modification. 

God has been existing as the supreme Lord who possesses conscious 

as well as unconsc ious power - the latter is maya. Cidacchaktirbhagavan. 
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God creates this world of manifold diversities through His mayasakti. 

Maya is being conceived as the creative power. Maya as Jl vamaya helps 

God to conceal the knowledge of the Jl vas. But Maya is not only the 

power of delusion - it is the cause of creation, mai ntenence and des-

truction of the world. It is said that "Mayajagat-sr~tyadihetur bhagava-

- - 5 - -cchaktir, na tu Kapatyamatram." The creative Maya which helps God 

to create this world is called as Gu~amaya. 
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CONCLUSION 

/ 

Samkara maintained that, one undifferentiated indete rminate self-lumin;ous 

Brahman is real and that Isvara, Jl vas, and the material world are unreal 

appearances due to maya (or avidya) whi c h is neither real noro unreal 
/ 

but indefinable and inexplicable. Now, Ramanuja criticises Samkara's 

monism as absolutism and in reference to doing that he has criticised 

the concept of maya as it was discussed as a magic power producing 

false illusions. 

Brahman is the cause as well as effect- Ramanuja advocates Satkaryavada. 

The cause and effect both are real production and the modification 

of the cause. The entire unconscious world and conscious souls are 

the effect. The effects are non-different from the cause. There is 

essential identity as non-difference between cause and effect, both 

of which are real. If the cause is real (Satya} and the effect is an unreal 
/ 

appearance (mithya) as Samkara maintains, there cannot be identity 

between them. There can be no identity between a reality and an 

appearance. " Sarvavasthasva cidacidvastunah 
- / ~ . 

parama!masan ratvam 

/ - 6 
paramatmasca atmatvam." 

Brahman is the supreme person (puru;;ottama) endowed with innumerable 

supreme and auspicious qualities and devoid of all impure qualities. 

Matter and souls are attributts (Vise~a~a), modes (prakara) or parts (am~a) 

of Brahman. The soul is identical in essential nature with Brahman. 
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The soul and Brahman both are real and disti net. They have coinherence 

in the same ground as substance. The Jlvas birth is due to avidya. 

Avidya is false identification of the self with the body. It is beginningless. 

Avidya discusses the essential nature of the self and its affinity with 

God, its inner controller. q_::ima nuj a r eco~; ni zes · avidya in the J) vas, which 

veils their essential nature and affinity with God, but he does not admit 

avidya whi c h projects the plurality of world appearance. 

Prakrti, avidya as maya 1s mixed sattva. It consists of sattva, rajas 
• 

and tamas. It is beginningless and eternal. It is the medium of Brahman's 

bless in the form of sport i.e. ITlabibhuti which is traceable in the empirical 

manifestations. In creation it is transformed into homogeneous and 

heterogeneous modifications in different times and places. Creation 

is the evolution of prak:ti from the homogeneous to the heterogeneous 

condition. As it produces modifications, it is called prak;ti. It is called 

avidya because it counteracts right knowledge. It is called maya because 

it creat6Sthe manifold universe. 

/ 

Samkara's theory of mayavada faced a good deal of criticisms from 

Ramanuja's end. The arguments presented by him may be considered 

m a nutshell. This was discussed in reference to avidya. Firsly, it 

is, asravanuoa oa tti Avidya cannot abide in any locus. It cannot abide 

m the •Jivas, since Jlvas are its product. Brahman which is of the nature 

of pure knowledge , cannot be the locus as substrate of nescience. Secondly, 

it is tirodhananupapatti. The manifes tation of Brahman is eternal; it 
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1s not produced. So concealment of self-luminosity of Brahman means 

in ot~er words the -nestriction of its manifestation. Hence avidya is 

incapable of concealing the nature of Brahman. Thirdly, Ramanuja refers 

to Svarupanupapatti. He asks whether this defect o_. real as unreal. 

Its reality contradicts monism so it is not real. It is neither the knowing 

self, the known object, nor knowledge. The reality of avidya is incapable 

of Being proved. Fourthly, avidya cc:nnot be indefinable (anirvacanlyanupa

patti). It is neither real nor unreal, since, all objects are known through 

experience and all experience is either of the real or the unreal, then, 

if such a thing, which is neither real nor unreal~ were an object of 

experience, then anything would be an object of any experience. Again, 

no means of knowledge testifies its existence (pramananupapatti). Neither 

perception, nor enference, nor revelation establishes the existence of 

maya. Sixthly, Ramanuja has mentioned nivartakanupapatti i.e., maya 

as it was presented can never be abolished. It nivartana of avidya takes 

place by means of the knowledge of Brahman devoid of attributes and 

qualities then it will be impossible, be cause there is no knowledge which 

is of such a type. The world, Ramanuja says, is real and an existe.nce 

though dependent on Brahman retains its reality. There can be no cessation 

of avidya, since there is no knowledge which can destroy it. Avidya 

of jl va is due to karma. This can not be destroyed by the mere a~stract 
/ . 

knowledge of the indentity of the A.tman and Brahman as Samkara 

maintains. It is called nirvttyanupapatti. 

Thus Prakrti and souls, in a subtle condition, constitute the body of 

Brahman. The manifest world and the embodied souls also constitute 
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his body. It is not an unreal apperance (prapanca). It is a transformation 

(parir;tama) of prak;ti, which is a power of God. The world is the effected 

Brahman (karyabrahma) and cannot be condem ned as false appearance . 

That cogni tion is false, which prompts unsuccessful activity. But the 

cog nitions of various objects of the world . do not lead to fruitless acts . 

The illusion of snake is contradicted by the perception of rope. But 

the perceptions of the world ly objects are never contradicted by any 

perception. Nor the scriptures deny their existe nce, though those objects 

are not eternal. They with Brahman constitute a coherent reality as 

a whole in their organic unit y . 

Nimbarka, criticises the vivarta (illusion) theory of the world, and argues 

that, if the world were not real, it could not be superimposed on another . 

The universe cannot be dismissed as a mere illusion. Since it is a manifes

tation (pari~ama) of what is contained subt ly in the nature of God . 

Ramanuja recognises internal difference (Svagatabheda) within Brahman • 

He regards Brahman as the qualif ied (Vise~ya) substance whose attributes 

(Visesana) as modes (Prakara) are the unconscious world of matte r (acit) 

and conscious souls (cit). Matter and souls are adjectives of the divine 

substance. They co-inhere in Brahman. Ramanuja stresses identity, 

while Nimbarka emphasises indenti ty as well as difference. The individual 

soul and the world are accepted as real and reality is in nowhere denied 

as mere adjectives of Brah llla n. 

The supreme rea lity is co nceived and named after the lord Krsna by 
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Nimbarka. He held a clearcut realistic view regarding this world and 

the theory of maya which as usual follows f~om his theory of Supreme 

Reality and its manifestation, Nimbarka and his followers Anantarama 

remarks, that, contradiction does not imply non-existence. The contradiction 

of the prior knowledge by a later one does not involve non-existence 

as falsity of the former. Temporality is not to be misunderstood as 

falsity. Nimbarkists as the proponents of the sat-khyati-vada Jheld that 

all knowledge even the illusory one must have their basic cause 1n an 

existent object. It is totally inadmissible to accept that, ajnana is there 

as the world principle, though as mere mag1c. Brahman can never be 

related in any sense with Maya - if it were mere illusion. Ignorance 

lies with the defects of individual beings. Anantarama clearly states 

it is not possible to explain how the failure arises to distinguish between 

the self and not-self which in otherwords implies illusion is inadmissible. 

According to Nimbarka and his followers, the practical experiences 

of the self, as fnata and karta can never be dispensed with the sheer 

nonsense of considering it the result of a process of illusion. 

Cai tanya was the great Vai~~ava teacher who casted a great influence 

on contemporary religious, social situation in India, appeared in fifteenth 

century. The philosophical thories propagated by his disciples considered 

maya as one of five basic principles with the same positive approach 

and value with God, knowledge etc. 

In Vaisanavism the ultimate reality is conceived as Lord Visnu. He 
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is the material and efficient cause of this world to which he provides 

support. Maya is one of His powers (others being cit and jnana) by which 

the whole creation is produced. Maya has got a specific humanitarian 

explanation in their thes1s. They hold the world is real and not illusory 

- maya is effective in this world in the sense that it attracts men to 

itself and away from God-the truth. God has various inconceivable 

qualities and powers such as Cicchakti, Jivasakti and Mayasakti. God 

is the Lord of maya and the jlva is subject to it. The world is real-

though mutable and destructible. The jl vas and the world spring succes

sively from the jiva~akti and the mayasakti as his modification. 

God (Lord Krsna) is related to the world with a unique relationship which 

is at the sametime transcendent and immanent. Maya has been considered 

as the creative power. Maya as jivamaya is effective in concealing 

the real nature of God, while, maya as gunamaya is specially the force . 
which helps God to create this world. 

This is to be noted throughout this chapter that the philosophers we 

have mentioned, express the way of thinking which in each and every 

sense of the term aims to mean, that the world is real, Maya is not 

illusion and above all the persons knowing the absolute truth must strive 

for a life in which though, God is the Supreme reality, world and the 

duties to be performed here, are in no way ignored as wort~less. This 

is expressed in their conception of bhakti, love as the way of salvation 

which are the ethical ideas aiming at inspiring work to be unde rtaken 

in a disinterested spirit. 
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SWAMI VIVEKANANDA THE NOTION OF PRACTICAL VEDANTA 

Vi vekananda, the great Indian Monk of VedantiS""'- was a man of spirit 

and action. l-ie told us in a voice unique to hi~, "Each soul is potentially 

divine. The goal is to manifest this divinity within, by controlli ng nature 

ex ternal and internal. Do this either by work or worship, or psychic 

control or philosophy by one, or more, or all of these and be free."! 

Vivekananda was in and out an ad vaitist Vedantist Sannyasl. He says, 

"The Vedanta, then, practicall y forms the scriptures of the Hindus, 

and all systems of philosophy that are orthodox have to take it as their 

foundation. The Vedanta philosophy as it is generally called at the 

present day, really comprises all the various sects that now exist in 

lndia."
2 

Maya was a well-known word. According to Vi vekananda "The theory 
/ 

of Maya is as old as the f3k -Samhita. The Svetasvatara 

contai ns the word, "Maya whi ch is deve loped out of Prakrti."3 In discussing 

Vivekananda's conception of Maya we must first realise the special 

characteristics this great personality bore. It might be expressed in 

Roman Rolland's version, "He himself was the embodied unity of nation 

containing a hundred different nations, where in each nation, divided 

and subdivided into castes and sub-castes, seems like one of those diseased 

persons whose blood is too liquid to congeal and his ideal was unity, 

both of thought and of action. His claim to greatness li es in the fact 
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that he not only proved its unity by reason, but stamped it upon the 

heart of India in flashes of illumi nation."
4 

In his second lecture delivered 

at London Jn 1896, Vivekananda discussed in detail the significance 

of maya. It is Maya, the concept which Vedanta Philosophy, accepts 

''as one of its basic pillars':Maya was conceived, according to Vivekananda, 

pointed out the fact that this sense of delusion was rather manipulated 
/ 

and got a modified form in Samkaracharya's version. The meaning of 

Maya as a delusive magical force in Vivekananda's opinion was substantially 

backed by the Buddhists. Idea.list Buddhism accepted the notion of 

illusion and wanted to explain the outer world as mind's creation. "But 

(Vivekananda held) the Maya of the Vedanta, in its last developed form, 

is neither Idealism nor Realism, nor is it a theory. It is a simple statement 

5 of facts what we are, and what we see around us." Maya is used as 

a technical term in Advai ta Vedanta which misrepresents the things 

which are not real to appear as real. 

This world of everyday expenence and the universe with all its mistries 

set before the Vedantic thinkers a great problem to be contemplated 

and solved. But "Every attempt to solve the laws of causation, time 

and space would be futile, because the very attempt would have to 

be made by taking for granted the existence of these three."
6 

The question remains, the same "what does the statement of the existence 

of the world mean then ?" In fact this world of experience is full of 

opposites. It is this co-existence of contradictory predicates like existence 
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and non-existence makes this world umque. Generally in Logic, the 

predicates like existence and non-existence exclude each other. They 

can never stay on the same par. But Vivekananda points out the fact 

that they in practical field exist - they exist in this world of experience. 

"Coming from abstractions to the common, everyday details of our 

lives, we find that our life is a contradiction, a mixture of existence 

and non-existence."7 

Vi vekananda emphasized on this practical expenence of contradiction 

- which the general people realises in every aspect of life with a bit 

of hope and at the next moment a lot of despair. Vivekananda points 

out the fact that human beings have limited power and thereby should 

have limited expectation of ultimate or absolute attainment. On the 

otherhand life is not a total loss it is not at all a sheer vacuous existence. 

We strive for a goal, we feel satisfaction in our success. These all 

are positive experiences and can never be discarded away as all in vain. 

Thus we have some sort of reality, though not absolute. Though in 

this very maya-made world we realise the apparent reality is something 

different from the ultimate truth. One's life oscilliates between freedom 

and bondage, knowledge and ignorance, love and passion, reality and 

unreality. This is life - this is the fact and the realisation of this fact 

leads to the realisation of the theory of Maya and thereby one of the 

basic tenets of Advaita Vedantism. 

In case of knowledge, men generally think that their power of acqumng 

knowledge is unlimited. They think they can solve whatever problem 
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they get , but fact asserts the cont rary. In fact we are bound by intellect 

and generally fail to solve problems which amounts to a lot of number. 

Man dies but till death, earnestly clings to life. "They are all going 

to death, and yet this tremendous clinging on to life exists. Somehow, 

we do not know why we cling to life, we cannot give it up. And this 

- - 8 
1s Maya." Maya involves the cont radi ction of knowledge and 1gnorance, 

life and death. 

Our attachment sometimes leads to some objects, sometimes to men. 

Our latent desire or passion takes the disguise of greater feelings like 

love, sacrifice or struggle, though in fact there remains just a blind, 

helpness temptation. Man thus consciously or unconsciousl y not only 

misleads others but also himself that nothing but love a great emotional 

feeling is the evocative feeling here, lies behind all his endeavours or 

sacrifices. But it is man's self-created foe in which he looses all his 

way outs. He knows within himself that it is something unreasonable 

still runs after it. He knows such craving will ruin him, still he erects 

false arguments and reasons to make unreasonable harmful as beneficient. 

This contradiction is the crude fact, none can avoid it "And this is Mayii." 

Nobody can go beyond this contradiction. None can supersede it. Contra-

diction makes life practical "Maya is a statement of the fact of this 

universe, of how it IS going 'On. "Each and every contradictory predicate 

goes by hand in hand - nothing is ultimate. Life is in-between practice 

of oscilliating opposites. No amount of effort can remove evi l totally. 

We may dream of a state full of heavenly happiness but it can never 
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happen. Enhancement of good in one place, success in one field invariably 

brings evil or failure in some other place." As soon as this man progresses, 

as soon as his horizon of happiness increases, his horizon of unhappiness 

increases proportionately." We, human beings cannot change the situation. 

We cannot go beyond this conditional state of causation, space and time. 

Now . the question arises, why should it be so unavoidable state that 

we cannot resist this state of contradiction. We cannot even reasonbly 

ask the question why or how such is the fact. Vivekananda says. "Why 

cannot be asked beyond the limit of causation. It can only be asked 

within Maya. We say we will answer the question when it is logically 

formulated. Before that we have no right to answer."9 

Now what is the cause of Maya this question can never be asked, as 

because within the framework of time, space and causation we have 

in fact no logical ground · to ask such a question. 

- - 10 "Time, space and causation we call Maya." 

Vivekananda says, 

He again says, the "why of anything is in Maya. To ask why Maya came 

is a useless question, because the answer can never be given in Maya, 

and beyond Maya who will ask it ? Evil creates, "why" not "why" the 

evil, and it is evil that asks "why". Illusion destroys illusion." 

Whether Maya 1s without beginning or end was a question 1n answer 

to which Vivekananda said "Maya is eternal both ways taken universally 
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but 1s non-eternal individually when one realises Brahman 
) 

for him Maya exists no longer, just as once the identity of the rope 

11 
is found out, the illusion of the serpent comes no more." 

In Sister Nivedi ta's language the theory of Maya for Vi vekananda was 

"always considered, for his own part, as his greatest intellectual achieve-

ment during this period had consisted in his lectures on Maya, and it 

is only by reading these carefully that an idea can be formed of the 

difficulty of the task he undertook in trying to render the conception 

in modern English". 
12 

Vivekananda's description of Maya as a simple 

statement of facts what we are and we see around us" is not at all 

a definition it was rather some sort of description of the universe as 

such. This description in otherwords refers to our everyday experience 

of troublesome, transient world which is full of contradictions like joy 

and sorrow, life and death, hope and despair," 13 highlighted on the 

practical way of life rather on the theoretical ecastasy of spining argu-

ments at large. "13y Maya is thus meant that shimmering, elusive half 

real, half unreal complexity, in which there is no rest, no satisfaction, 

no ultimate certainty, of which we become aware through the sense 

and through the mind as dependent onthe senses." 

Vivekananda makes reference to !(ant's theory of form and categories 

in explaining Maya, Kant upheld the v1ew that there is a distinction 

between the real world i.e. noumenon and the apparent world i.e. the 
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phenomenon. We acquire knowledge through the form of experiences 

i.e. space, time and the twelve categories of understanding. In fact 

all the cases of knowledge are conditioned through these forms. The 

situation is comparable to one's conditioned visual experience through 

red tinted spectacles. These forms and categories are not applicable 

in case of noumenon. Hence we cannot get knowledge about noumenon. 

The world of experience and knowledge IS the very phenomenon. The 

absolute truth Brahman and the apparent truth world are comparable 

to the Kantian notion of noumenon and phenomenon. 

Yivekananda was a man of extreme faith and reliance on Indian philoso-

phical ideas though he made frequent relevant references to the then 

modern western philosophy. The condi tiona! human knowledge have 

their limitations which is exposed in the conception of Maya, and which 

shows, inother words that the Absolute is beyond this Maya and we with 

all our capabilities remain bound by Maya. Maya is the condition inevitable ... 

Maya is the very causation. In this respect Yivekananda praises Kant 

by saying that "Kant's great achievement was the discovery that time, 

space and causation are modes of thought but Vedanta taught this idea 

- - 14 ages ago and called it Maya." But Maya is dependent, hence there 

must be on independent truth on which this maya and its product this 

universe rests. 

In reality, there is only one truth Brahman, all differences, duality arise 

out of ignorance i.e. maya. "We say that all the variety is created 
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by name and form; yet when we want to grasp and separate it, it is 

nowhere. We can never see name or form or causes standing by themselves. 

So this phenomenon is Maya something which depends on the noumenon 

and apart from it has no existence." 15 

There is only one truth independent, sel f sustaining and all embracing. 

"In reality, the metaphysieal and the physical universe are one, and 

the name of this One is Brahman, and the perception of separateness 

is an error."
16 

This is the typical Advaita Vedanti c approach to show 

the limitedness, error, dependence, but to remind the Unity above all 

differences and distinctions. There is Maya created separateness, pheno-

menon and noumenon, paramatrnan and jl vatman but above all there 

is only one atman on whom Maya can never cast i ts magic. 

This universe Is an outcome of name and form. The absolute truth 

makes different waves of apparent truths. The latter bears manyness 

of crude name and form. The name and form may disappear but the 

truth remains the same as the waves may vanish but the ocean subsides. 

"So though the name and form of wave could never be without the water 

that was fashioned into the wave by them, yet the name and form 

themselves were not the wave. They die as soon as ever it returns 

to water. This name and form is called Maya, and the water is Brahman."
17 

The products of maya, the adopted apparent name and form are en t irely 

dependent on the Brahman. Brahman is in no way dependent on the:n 



- 71 -

Maya 1s something creating appearance and disappearance of different 

individuals or jlvatman." Paramatman as ruling Maya is Isvara. Paramat-

man as under Maya 1s jlvatman. Maya is the sum total of manifestation 

and will utterly vanish." 18 In this respect of inter-dependence, the 

philosophical issue of existence and non-existence, reality and unreality 

comes to the forefront "because, the name and form can never be separated, 

they can never be said to exist. Yet they are not zero. This is called 

- - 19 Maya." 

Brahman through Maya appears to human being as God - whom man 

worships, makes idol, prays and considers as a superhuman power with 

definite name and form. It is God who is easily conceivable to common 

people · than Brahman. Vivekananda says, "the personal God is the same 

Absolute seen through Maya. That Absolute under the control of nature 

1s what is called as the human soul, and that which is controlling nature 

1s Isvara, or the personal God. If a man starts from here to see the 

Sun, he will see at first a little Sun, but as he proceeds he will see 

it bigger and bigger, until he reaches the real one. At each stage of 

his progress he was seeing apparently or different Sun; yet we are sure 

it was the same Sun he was see1ng. So all these things are but v1s1ons 

of the Absolute, and as such they are true . Not one is a false vision, 

20 
but we can only say they were lower stages." 

Vivekananda also holds the v1ew that Maya conceals the truth. He 

compares the veil of Maya as idol of Ma Kali obstructing the sava (Siba 
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- the truth) from exposition. Maya ••• " called Prakrti, or Kali, represented 

by a female figure standing with feet on a male figure, indicating that 

until Maya lifts, we can know nothing. 
• 
Brahman is neuter, unknown 

and unknowable but to be objectified. He cover> Himself with a veil 

of Maya, becomes the Mother of the Universe, and so brings forth the 

creation. The prostrate figure (Siva or God) has become sava (dead 

) - - 21 or lifeless by being co'ttered by Maya." 

For Vi vekananda Maya though veils the truth "is the energy of the universe, 

potential and kinetic." This energy is not only veiling but also creative." 

The Hindu calls this Maya, the manifestation of God, because it is the 

22 
power of God." It is not at all mind's own production of contemplation. 

The philosophy of Vedanta" posits three fundamental concepts time, 

space and causation. From these 1s constituted Maya, the essenti a! 

groundwork of human thought, not the product of thought. This same 

conclusion was arrived at a later date by great German philosopher 

Kant."
23 

Knowledge is possible within the framework of Maya. It is 

such a delusive power which breaks own net of delusion itself. Swamiji 

says "All knowledge (so called) being based on Maya, is a vicious circle, 

and in time that very knowledge destroys itself." 

Metaphysically speaking, Maya is something real and unreal in the same 

time from two different stand point. The different of outlook and level 

of one's own depth of understanding the ultimate truth makes one realise 

that it is Maya whi c h is though apparently real and practically conducive 
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becomes unreal in ultimate turn. Brahman is the only reality unbound 

and unaffected by Maya. "This state of human knowledge which embraces 

within its scope both the external and the internal worlds is called Maya. 

It is unreal because it proves it own incorrectness. It is real in the 

sense of being sufficient for all the needs of the animal man." 24 

Vivekananda the great Monist Sannyasi was keenly interested in spreading 

the ideal of Monism - Brahman is the only ultimate truth. No differential 

or separateness is inherent within this all embracing truth. But what 

was the status for the individuals and the worldly creatures within this 

umverse - wss a burning question before him to be answered. Unless 

the could give these created substances an acceptable explanation of 

status he could not preach and encourage his fellow beings the ideal 

of self-sacrifice and selfless missionary work. Here lies Swamiji 's 

undaunted effort to explain this maya-created world not as a mere castle 

in air but something as manifestation of the Paramatman the absolute. 

He says again it is the same absolute which is exposed." There is first, 

the apparent self(body) second the mental self who mistakes the body 

for himself (the Absolute bound by Maya) third, the Atman the ever 

25 pure, the ever free." 

Vivekananda vehmently declares "Maya is not an illusion as it is popularly 

. . . 

interpreted. Maya is real, yet it is not real. It is real in that the real 

1s behind it and gives it its appearance of reality. That whichis real 

in Maya is the reality 1n and through Maya. Yet the reality is never 
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seen, and hence that which is seen is unreal, and it has no real independent 

existence of itself, but is dependent upon the real for its existence."
26 

"Maya then is a paradox, real, yet not real and illusion, yet not an illusion." 

To know the real - to lessen the effect of maya on one Swamiji uttered 

the importance of unselfish work. However, a man who says universe 

- -
IS hideous maya - who says maya is inevitable, fails in great trouble 

to explain how and why in such world of contradictions, someone would 

try to perform unselfish work. What benediction would it cause to the 

human being ? To avoid maya and the suffering of everyday life the 

importance of meditation and worship were highly recognised in India 

till ancient days. But practical work for which Swamiji made a vocal, 

appeared even to him at first sight something fruitless. "Now, if such 

be the truth, we are in a state of hopeless contradiction - neither existence 

nor non-existence, neither misery nor happiness, but a mixture of them. 

What, then, is the use of Vedanta, and all other philosophies and religions ? 

And, above all what is the use of dong good work ? Ths is a question 

that comes to the mind." Again, "What is the use of doing good ?" -

if it were the case that this world would have co-existence of good 

and evil - it will be mere nonsense talks to say that we should work 

for good. 

But Vivekananda mer this contradiction, with his practical philosophical 

outlook. He pointed out that we all men want to lessen misery, so 

we must try to be happy. But the only way which makes ourselves 



- 7 5 -

happy is to do good work. Everyone feels its importance - as a weapon 

to cut the influence of sorrow and unhappiness sooner or later. So the 

first cause why a man works for good of others is to lessen his own 

sorrows. Now Vivekananda said, "In the second place we must do our part, 

because that is the only way of getting out of this life of contradiction."
27 

Vivekananda repeatedly emphasized that the Vedantic postion Is neither 

pessimism nor optimism. "It does not say that this world is all evil 

or all good. It says that our evil is of no Jess value than our good, 

and our good of no more value than our evil. They are bound together." 28 

To remain helpless under such a situation is not an ideal praiseworthy. 

The Agnosticism makes sense enjoyment the only way to be happy but 

they should be remind~cl that men are not animals -senses are not the 

whole. Sense enjoyments being within the framework of Maya can never 

give that unique state of placidity which a man aims at renunciation. 

Ideals for some greater cause glorify life with a special dimension. 

Agnosticists fail to realise this non-sensual part of life. 

Mere sensual pleasure can never make man happy. He feels he is bound 

everywhere and hence wants to make himself free. His idea of supe rhuman 

energy, God, is characterised by the very idea of freedom - .f reedom 

from bondage, from limitation. This endows him to g' beyond maya . 

But "Maya is everywhere. It is t e rrible. Yet we have to work through it. 
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The man who says that he will work when the world has become all 

good and then he will enjoy bliss, is as likely to succeed as the man 

who sits beside the Ganga and says, "I will ford when all the water 

29 
his run into the ocean." Vivekananda took maya in the same sense 

as nature and hence for him, maya should be tackled in such a way 

as we tackle nature or natural forces. All pervading, everpresent maya 

IS there but a man with goodw ill should work for others - to attain 

some higher ideal. The ince ntive for doing good for othe rs can never 

be counted as a venture, in ge neral, results in material values and 

development. 

Now the question is, what IS the way to realise that 'Mayaisinevitab!e', 

is something apparently true ? We must seek for the Absolute . "Progres-

sion in Maya IS circle that brings you back to the starting point; but 

you start ignorant and can to the end with all knowledge. Worship of 

God, worship of the holy ones, concentration and meditation and unselfish 

work, these are the ways of breaking away from Maya's net, but we 

must first have the strong desire to get free." 30 He says, "We have 

grown to think that body making is the end of our efforts. This is Maya. 

We must break this delusion and return to our original aim and realise 

we are not the body - it is our servant."
31 

Man should realise behind . the ve il of Maya there is the Absolute truth 

Brahman. Howe ve r, each and eve ry person wants to be free which shows 

in otherwords that we want to go beyond Maya and want to realise the 
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truth. To realise Brahman within oneself, one should purify his heart, 

for burning latent desires is the first and foremost condition.11 He gets 

across Maya, who gives up all attachments, serves the great ones, lives 

alone, cuts the bandages of this world, goes beyond the qualities of 

nature, and depends upon the Lord for even his living."32 Vedanta laid 

emphasis on the practice of Yoga, Bhakti, Jnana or selfless work. To 

a purified heart it becomes obvious that "The real man is the One Unit 

Existence." 33 

This is a philosophical realization in respect of which the question arises 

what good it (oneness with Brahman and total surrender to him) brings 

to ths world at large. 11The next question is to know what comes after 

realization." "Shall we become inactive, get into a corner and sit down 

there and die away ?"34 Its true, good in the sense of material_ good 

·is far away from this realization. In fact, the monistic ideal of Advaita 

Vedanta is such a great philosophical ideal that it gives mc.n great 

confidence, self reliance and the great realization that everything in 

universe irrespective of good or bad nature are manifestations of the 

Brahman. It helps a man to grow within himself sense of love - an 

emotional back-ground to inspire us in all our work. Vi vekananda also 

f L 0 "3i says, "In past, present and urture ove 1s greatest. Then will feel 

love for each and everything and "That which is painful and miserable 

W1°11 11 ° h. - 1 °11 11 d a·nd go."36 
a vams ; strugg es WI a epart Such a man alone 

has the right to stand up and say, "How beautiful is this world" ~ "He 

alone has the dght to say that it is all good."
37 
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"Thou art That" - the understanding of this principle makes man perfect. 

"My re ality, that of nature and of God, is the same, the difference 

is in for moof manifestation. The differentiation is caused by Maya. 

The contour of the share may shape the ocean into bay, stait or inlet , 

but when this shaping force or Maya is removed, the separate form 

disappears, the differentiation ceases, all is ocean again.11 

Love, he considered the greatest principle the real outcome of the advaiti c 

realisation of monism in true sense. Love for man in general, irrespective 

of sec t s and creeds led him to propagate the ideal of selfless work to 

serve downtrodden in society. He thus distracted his ideas from the 

traditional Hinduistic religious and philosophical cult. A man who stands 

before western world's eye a representative of Indian Religion, and 

discusses a lot on philosophical theories - could not easily adopt various 

plans of social development like women education - service to ill, to 

encourage civic sense even like digging wells , gardening etc. Sister 

Nivedita points out that the way was initially throny and it sometimes 

even seemed to this Great Sannyasi whether he was going aright by 

speaking about Advaitic Maya but trying utmost in his homeland for 

development of land, upliftment of backward countrymen. Though he 

was convi need that "How can one work; unless one loves city, country 

animals; the unive rse ?"38 Still he suffered sometimes a feeling of 

despair · as resulting from · some sort of conflicting ideals. India, this 

land of spiritual ide alism was not ready to accept such an application 

of philosophical ide as at once 1n practical life. Nivedita says, "And 
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the value of the monk who, instead of devoting himself to maintaining 

the great tradition of the super-conscious life and meditation turns 

bac k to help society upwards, has not in the past been clearly understood."39 

It was no doub t service like nursing, was a common practice among the 

disciples of Ramakrishna but, the value of service was highly emphasized 

by Swamiji's own personal interest and devotional effort. 

Swamiji was thus a rare personality who described the world as Maya. 

Maya as not only delusive power, but as a creative energy makes mem

festation of the Brahman possible. Maya inevitable - none can go against 

its influence unless he realises that it is apparent. He did not lay stress 

on the definition of Maya and wanted to describe it in a simple narrative. 

It is his intensive love for his countrymen, inspired him to free himself 

bl1t others also. Thus to free others was also considered as one the of 

goals of his spiritual life. "He who gives up the fruits of work, he who 

g1 ves up all work and the dualism of joy and misery, who g1 ves up even 

the scriptures, gets that unbroken love for God. 

and helps others to cross it."40 

He crosses his n ver 

Sister Nivedita, the great disciple of Vivekananda could realise her 

master's ideals in their true sense. Referring to Swamiji 's lecture and 

instance on the ideal of the freedom of soul, she points out 
41 

how it 

appeared as conflicting to the western ideals of the service of humanity 

as the goal of individual. Swamiji pointed out before his audiences 

that no material values of progress and development in the conception 
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at vouge could be realized by the ideal he preached. Though he explained 

this world as maya . - he em phasized on social development. It was 

said by Vivekananda himself, "That society is the greatest, where the 

highest truths become practical. That is my opinion, and if society 

is not fit for the highest truths, make it so, and the sooner, the better."
42 

Swamiji 's venture was hard to grasp for both the Indian Advaita Philosophers 

and the Western thinkers alike. Vivekananda's ideal was something 

anew - being a reconcilliation of both Jnana and Karma to the traditional 

Hindu mind, that there might re main an important field work for the 

Mayavadins - who deny only the ultimate reality of this world. On the 

other hand, it was something anew also to the Western thinkers as it 

appeared as denying service to hu manity since it denies the reality of 

this world at large. 

It is the fact that the senses sometimes make appearance of this world 

falsely. Our own experiences of contradictory and incoherent nature 

also proves it. Still, Vivekananda could not emphasize on the dictum, 

"Brahma Satya, jaganmi thy a" - as reflecting the entire truth of the 

mayavada. This world, though may be a product of hideous maya can 

never be negated and none should remain satisfied with his independent 

motto of self liberation. A man who wants to deny this world as unreal 

is as ignorant as a man who considers its mundane attractions the ultimate. 

Thus this maya-made world is the very fact of inevitable contradictions 

like reality and unrealit y, yet it is the very place which makes life 
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possible. Thus, "He who knows the Real sees in Maya not illusion ,but 

reality. He who knows not the Real sees in Maya illusion and thinks 

it real.1143 Maya is some creative energy and the individuals are none 

but the manifestations of the Brahman. 

Mayavada should be discussed in the perspective of relevant philosophical 

pr_?blems like what is primodial origin of life or this world. We all 

know apparently it is a place of innumerable existing enjoyments, ups 

and downs and is full of vitality. One can well aspire to live an immortal 

life here, still enjoying a little part of it. Some philosophers held as 

Democritus in Greece, many is the ultimate principle. The atoms are 

the primodial factors - they are the origin. There are other group of 

philosophers who emphasized on the teleological world as equally important 

and wanted to make a synthesis between the principles of one and many. 

An organic unity was considered between different world particles. 

~amkaracha!'.yawas radically different from these two types of philosophers. 

He introduced a radical reconcilliation between these philosophical ideas. 

He emphasized that the Reality is one, immutable, unlimited Supreme 

Being and Bliss. This world of practical experience is somehow ineffable 

an existence real and not real at the sametime. If it were the case 

that there remains no individual or world at all - still the Brahman 

exists as it is. To explain how this world of contradiction was evol11ed 
, 

out of the Brahman the only one supreme Reality, Sarlnkaracharya advocated 

the theory of maya and Vivekananda in this respect followed him. 
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But, Vivekananda's discussion on Maya gets its real significance in his 

principle of Jove and worship in the name of service to humanity. This 

SannyasT was against any attachment and emotional weakness which 

hampers enthusiastic activity of the human beings. But he was a man 

of sympathetic heart to support the men who are weak, deprived. This 

strong heart, self - reliance and human service remind us back to the 

Lord Great Buddha whom Vivekananda even -criticised as gayasura -

as if an evil spirit who did not emphasized on theoritical discussion 

"' and imageworship in fact was in disguise in SamkaracharvaAgain Buddha's 

life and teachings highly inspired Vivekananda to propagate missionary 

works. Buddha, had he not been present in Vivekananda, Vivekananda 

would have established himelf as traditional theorist engaged in mere 

sophistry of argumentation. If love and the principle of work and service 

were absent in Vivekananda, India would have missed the opportunity 

of establishing its jewels of Advaitism in its real significance. This 

" Samkaracharya's brilliance with Buddha's principle of Jove made this 

great personality as a man of action and a considerate interpreter of 

philosophical ideas. 

Vivekananda thus propagated Neo-Vedantism and revitalised Vedantism 

with his insistence on work and service. Which may be entitled as practical 

Vedanta. Never did Vivekananda make any clear -cut division between 

t"'e truth Vyavaharika and paramarthika. Work was considered as worship 

of God. Vi vekananda's Mayavada bore a reflec tion of the influence 

made by the philosophers like Mill - !(ant and Comte though with the 
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latent elements of Advaitism. It was Comte who said "that man's true 

unity consisting 1n living for others. The positive worship has for its 

main object the development of the feelings conducing such a life." 44 

Kant in has philosophy laid great emphasis on the role of the human 

beings . He compared his achievements as Copernicus did by advancing 

geo-centric theory instead of heliocentric theory. Accrdingly for Kant 

in case of knowledge human mind plays a great part. It employs Spac e, 

Time etc as forms through which knowledge becomes possible. These 

philosophical ideas were somehow helpful to modulate Neo-Vedantism 

with Humanism, resulting in practical Vedantism. 

This synthesis also solved some allied philosophical problems whi c h might 

causea challenge intheintroductionof Mayavada as the most comprehensive 

theory of this age. This synthesis helped Vi vekananda and his followers 

to realise whom should be approached for worship where should we realise 

the presence of the absolute truth Brahman. 

Vivekananda's explanation of maya however did not discard away the 

conception of ethics and morality as the issue is beingreasonablyquestioned 

II 

by various philosophers. Vivekananda held the view that. The real 

individual is the A.bso lute this personalisation is through Maya .... Yet 

even in this Maya there is always the tendenc y to ge t back to the One , 

as expressed in all ethics and all morality of ever y nation, because it 

is the constitutional necessity of the soul. It is finding its Oneness, 
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IS what we call ethics and morality. Therefore we must always practice 

them." 45 

This realisation of oneness whi c h in Vivekananda's opinion IS the principle 

of ethics and morality is based on the principle of Love - Love others 

and self sacrifice "In InJuring another, am injuring myself, in loving 

another, I am loving myself. From this also spnngs that principle of 

Advaita morality which has bee n summed up In one word self abnegation. 

When a man has become ready even to give up his life for a little, 

he has reached the perection which the Advaitist wants to attain, and 

at that falls away for him, and he will feel his own nature."46 

We cannot deny this world Since it exists throughout all our experiences, 

we have to work in and through _ it. The world which we exoent>nce 

IS experienced through our senses. If the number of sense organs were 

changed 1n us we would have experienced it in some otherway. Intact, 

none can know this world in its real form - this uncertainty is maya. 

Scientists with theories of conflicting opinions also validate Vivekananda's 

conception that what we know In this world as real are not the absolute 

or ultimate since everything 1n maya. Knowing this one can acquire 

liberation i. e. satisfaction of life through his work and self sacrifice . 

Vivkananda was a co nsistent re·former and hismainaimwas theemancipation 

of the toil ing masses of his country. His world outlook had infused 

new elements of moral consciousness generated in the process of the 

gene ral transformation of moral norms of the feudal society. Vivekananda 
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criticised orthodox beliefs but never meant abrogatting them. He tried 

to find an inner religious conviction than an outer one whi c h might 

be resulted in the development of India's social and national life. For 

Swami Vivekananda ethics was determined by reigion and the dependence 

can be traced in the metaphysical conceptions of Vedanta system. "My 

idea is to show that the highest morality and unselfishness goes hand 

in hand with the highest metaphysical conception."47 Again it was only 

Advaita Vedanta, which could give a satisfactory explanation of the 

moral norms and real essence of morality. Vivekananda's reliance on 

tradi tiona! ideas was however influenced by Bhagavat Gita, wich emphasizes 

the world of man's thoughts and springs of action. He used Vedantist 

categories and principle in the process of revaluation and reconsideration. 

He reinterpreted the notion of maya and his conception of nature and 

essence of morality bears the unity of the transcendentalandtheimmanent 

spiritual principles as expressed 1n the mahavakya 'Tattvamasi.' It 

also accentuated the importance of personality, f~e will in respect 

of choice and action, which resulted in thereconsiderationoftheindividual's 

role in society. 

Vivekananda declared that "The real individual is the Absolu t e"discussing 

the definition of the category "Sel£." 48 It .. mphasizes theun!tywithBrahman 

and aimed at non-acceptance of individualism with the objec tive of physical 

and moral inclinations implying distinctions. Vivekananda believed that an 

individual who performs ,; all his works without seeking any personalbenefit 
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obeying the nor ms of morality, ·--Ls approaching the stage of perfection 

at which the individual and the universal spiritual princi ples are identified. 

Vivekananda closely connected individuals and the society and contrasted 

the nature of the "Real Man" with individualist c haracteristics. He 

did not dream of individual libe ration but dreamed ofthegeneral liberation 

This resulted in unfolding creativeness and activity a iming at a "Real" 

st a t e of Jiv~nmuktas, bearing an anti - individualistic ethi cal motive 

testified to definite socio-political tende ncy generatedbythedevelopment 

of the Indian Society. Acti vit y should be directed at assuring social 

welfare of the country and of labouring masses. 

Advait a momsm w-o.s appli ed in significant way 1n respect of e thics 

by Viekananda. Through getting to understand the divine nature of 

his self, man learns to regard other people in the same way as himself. 

Generalprecepts of morality, its categories and principlescan beperceived 

when one understands the Oneness, the One spiritual basis ofallexistence. 

"So the Hindus say that( .•••. )each individual soul is a part · and parcel 

of that Universal soul, which is infinite. The refore in injuring his ne ighbou r; 

the individual actually injures himself. This is the basic metaphysical 

truth underlying all ethical codes."49 The very noti o n of morality should 

indlude, according to Vi veka nanda, the realisation of the one uni versa! 

substance in this Uni verse in all animate and inani mate objects. 

Vivekananda's e thi cal ideas were dependent on act1 vi ty and invo lved 

the notion of unselfishness. Vive kananda treated getting rid of selfishness 

not as illumination of a sadhu who had rejected a ll world ly cares a nd 



- 87 -

turned to the meditative concentration. He treated it as leading objectively 

to the unification with the world problems and needs of the country 

to be apprehended as his own personal wants, which connects selflessness 

with the active civic position. His ideal was an ideal of Karma-yogin, 

a selfless, bold strong and dedicated man to deal with practical problems 

of everyday life. Vivekananda proclai med, "Those who work without 

any consciousness of their lower ego are not affected with evil, for 

they work for the good of the world ). This, secret of Karma-yoga 

Is taught by the Lord Sri Krsna in the GTta."50 Thus of four ways 

of reaching moksha, Bhaktiyoga, Raja-yoga, Jnana-yoga and Karma-yoga 

the last was given precedence because it corresponded in the greatest 

degree to the contemporary goals and tasks. 

Vi vekananda concentrated attention on the main idea of the Karma-yoga, 

that of selfless activity intended to achieve the spiritual and moral 

ideal. In his ethical outlook this idea com prised not only a call to 

religious activity intended to achieve the spiritual and moral level 

at whi ch man realises his identity with the Brahman, but primarily 

a call to activity directed at social and political goals, "Let us all 

work hard, my brethren, this is no time for sleep. On our work depends 

the coming of the India of the future," said Vivekananda in his "Reply 

to the add ress of welcome at Qam nad"on January 25, 1897. It aimed 

at the creation of the idea:! of social structure. 

Discussing the nature of the Real Man, Vivekananda made it vivid that 
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morally perfect individual is something different from an "apparent 

man." He believed that striving towards the Real Man could be traced 

in every ethical system. This can in otherwords be aimed at one's 

ultimate goal. It involved problems of everyday life, world outlook 

with a balancing attitude towards spiritual and practical life. "The 

Real Man" is an individual who rises to the highest level of morality 

and realises his unity with Brahman. With unselfishness as the basic 

attitude with a realisation to become the Brahman, the Real Man feels 

"the attainment of this infinite expansion is indeed the goal of all 

religions and of all moral and philosophical teachings."51 

Those who took the way of Karma-yoga had to practice self:- abnegation 

in the process of their active work for the good of the society. The 

notion of self-abnegation was clarified by Vivekananda on concrete 

basis of one's own personal life towards ideal social life, which was 

developed 1n a variant course though based on traditional Vedanta. 

Perfection 1s achieved by gradual self-abnegation stage by stage. It 

starts in one's own family life - a man marries and sacrifices for his 

wife, then for his children, then for his friends and it comes to be 

matured as the self-abnegation for the sake of his motherland. Not 

a single of these stages which bring men to the realisation of universal 

unity should be ignored. That is why Vivekananda argued "Every action 

of our lives, the most material, the grossest as well as the finest, 

the highest, the most spiritual IS alike tending towards this one ideal, 

the finding of unity. He has . children, he has friends, he loves his 
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country, he loves the world, and ends by loving the whole uni verse."52 

Such an interpretation of the category of self denial meant overstepping 

the limits of the traditional Vedantism. That comprises the practical 

tasks of modern life with socio-political content. It is the positive 

aspect for the practice of Karma-yoga which interprets mayavada to 

adopt self-abnegation and social service - a new approach in Indian 

ethics. 

Vivekananda's ideal of active life with a view of unselfishness reflected 

in his instructions bearing both the new and the traditional awareness 

of them accepted activity useful to society even for the Sannyasin. 

Though he did not treat, both the grihastha and the Sannyasin always 

in the same way (s_ometimes the later nobler), he 6qualised them insisting 

that both positions should be treated as equally great since every man 

who discharges his duties will deserve highest appreciation. 

In case of the Sannyasin also, he wanted to preach a new mode of 

life than a traditional one. That is to be realised living in this world, 

and for the world, investing themselves with the mission of bringing 

enlightment and liberating peoples from ignorance. This should involve 

a negative outlook, that is directed not towards life and essential duties 

but towards attachment of any personal need. The Sannyasin should 

be the torch-bearers of better future-who should wake masses to activity 

and put them up to struggling for the material and spiritual renaiscence 

of India. Vivekananda disclosed his plans thus, "with this object in 
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view I shall establish a Math to train Sannyasins, who will go from 

door to door and make the people realise their pitiable condition by 

means of facts and reasoning, and instruct them in_ the ways and means 

for their welfare, and the same will explain to them as clearly as passible, 

In very simple and easy language, the higher truths of religion. The 

mass of people in our country is like the sleeping Leviathan."53 

Though conforming to the principles of Vedanta, the philosopher believed 

that everyman should in realising his divine self strive to demolish 

his ego-consciousness, lethargy and act for the sake of others. In this 

respect his insistence on Karma, rajas vpti of human beings was notably 

original and non-traditional. The traditional ideal of perfection can 

be achieved and that is the most important part of the thinkers teaching 

by an individual who actively breaks into social life and whose moral 

opinions correspond to the needs and wants of his country at a certain 

stage of its development. 

Vivekananda's views as considered contain an admission of humanism, 

equality and other higher ideaswith an objective approach though different 

from Western outlook. The later according to him need a foundation 

of higher spirituality of which the Vedantic religio-ethical principles 

led the basis b~ its monistic ideal "But a morality, an ethical code, 

derived from religion and spirituality, has the whole of infinite man 

for his scope (the 'Infinite' refers to the eternal and limitless Divine 

self ( ) as it applies to the individual ( ), it must necessarily apply 
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to the whole of society, in whatever condition it may be at any given 

time.n54 

.Vivekananda always insisted on the practical basis of ethical _rules 

insufficiency of metaphysical ideals, and precepts devoid of active involve

ment. He rejected feudal ethics with its contempt of physical labour. 

He preached the ~wakening of India's people masses and ·considered 

labour, work a necessary condition for realising it. Strength was envisaged 

as a complicated combination of the internal and the external, the 

physical and the spiritual in which the later must be dominant: 

Vivekananda's life was, as we all know enlightened by his great master· 

Ramkrishna Paramhansadev. He however made his great disciple 's 

intellect and heart synthesized and determined his unique aim of life. 

This may be narrated in Sister Nivedita's version 110nce in his boyhood, 

Sri Ramkrishna had asked 'Noren, as he was then called, what was 

his highest ambition in life, and he had promptly answered," to remain 

always in Samadhi." His master, it is said, received this with a smile. 

"I thought you had been for something greater my boy."55 And this 

greater aim transformed superconscious life of an advaitist "akin to 

common life" which has been remarkably reflected in his mayavada 

as the assimilation of the principles of knowledge, love and work. 
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CONCLUSION 

Saccidananda Brahman is the only Reality; consequently this world 

becomes unreal - it is the basic idea of the Absolute Advai tism. Many ness 

is outrightly denied but we can perceive the world, the peoples around 

us who are many, who are full of many qualities. The world is being 

described as mithya in the sense that it is maya or sads~bilasksana 

i.e. incapable of being described as real or unreal. It is ineffable. 

Infact, unless we deny the absolute reality of the world, this will con-

tradict the unconditioned reality of Brahman. 

maya. 

Hence the former is 

Swami Vi vekananda accepted the main tene · .ts of Advai ta Vedantism. 

But it is noteworthy that he conceived mayavada in his own ways of 

thinking. According to Vivekananda maya is not at all a thesis, but 

the statement of real facts. These facts are described in this way. 

Firstly, human capacity is nothing but a limitation. He in successive 

stages of his life becomes aware that, his Knowledge is mere relative 

- he cannot grasp the Absolute. Again death is inevitable still men 

crave for life. They at every step ire proceeding towards death still 

struggle ~ . to live more and more. In this nothing is good or bad by 

their own characteristics - they are mad P and are being treated as 

good or bad under curcumstances. These all are maya. The co-existence 

of contrary and contradictory qualities in life is maya. It is logic which 

denies their co-existence, but it is life which sustains through these 
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oppositions. This is maya "Maya is the statement of the fact of this 

universe, how it is going on."56 Any theoretical question regarding 

why there is maya, whenfrom it starts is to be discarded away as useless 

fantasies. 

Yivekananda's explanation of maya was not at all a definition, undoubtedly 

he himself considerd this issue as an important one. Specially in his 

second lecture in London (1896) Yivekananda wanted to present his 

view "By Maya is thus meant that shimmering, elusive, half-real, half-unreal 

complexity, in which there is no rest, no satisfaction, no ultimate 

certainty, of which we become aware through the sense and through 

mind as dependent on the senses."57 

As a monist Vivekananda believed that one is Absolutely Real - 'Ekameva

ditiyam'. But for him this should be substantially backed by another 

dictum "Sarvarh KhaWdaim Brahman." The products of maya are entirely 

dependent on Brahman for their existence and adopt name and form 

though Brahman remains ?-~~dic:-atcless. Maya veils the truth. Knowledge 

is possible in maya-made conditioned world it is this knowledge which 

itself removes its own barrier. Maya is not Absolutely real, as it is 

dependent on Brahman, still "Maya 1s not an illusion, as it is popularly 

interpreted. Maya is real, yet it is not reat." 57a It might be called 

as a paradox. 

In this world of contradiction, Yivekananda wanted to preach an ideal 
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of knowledge and action jrlana and Karma). He was a consistent 

reformer and his main aim was the emancipation of the toiling masses. 

Thus his advaitism resulted In a neo-Vedantism with a specific ideal 

of ethics and morality. His social and moral views had great influence 

on all the various layers of Indian society. Though knowledge of oneness 

or identity is the first and foremost ground of any activity, still he 

interpreted Karma-yoga differently from traditional doctrine, especially 
/ 

different from the ethics of Sarhkara's Advaitism. He set up Karma- yoga 

as one of the most important path of self-perfection. Activity should 

be directed at assuring social welfare of the country and of labouring 

masses. Consequently the traditional ascetic ideal of Sannyasin was 

incorporated with the ideal of social welfare, fellow feelings and practical 

sense of life. There should be an attitude of self-assurance in dealing 

the actual problems of life. Thus the main principle of realising man's 

spiritual self, of his self perfectioning was self abnegation and self 

sacrifice towards the end of an ideal society. 

But, with reference to Vivekananda's expiation of of maya as inevitable, 

and as he described evil is everywhere, no unwanted influences are 

to be totally abolished - each and everything has its own value etc., 

he himself raised the question "Now, if suc h be the truth, we are in 

a state of hopeless contradiction neither existence, nor non-existence 

what, then, is the use of Vedanta, ·and all other phlosophies and religions ? 

And, above all what is the use of doing good work ? "Again, he himself 

dissolved his problem by assuring that doing good for others a man 
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can go beyond his own sufferings. His approach in this regard was 

not of Agnoists. It is not sensual pleasure which can give us satisfaction 

nor it Is inactivity which is envisaged. "Maya is everywhere. It is 

terrible. Y h k h h .t "58 et we ave to wor t roug 1 • The man who works 

with the realisation of oneness but works for others is a man who bears 

in heart the fellow-feeling, love for others to which Vivekananda himself 

was an exemplary character. With such qualities a man is to be called 

as a man Real - distinguished from apparent man. 

Love results in self-sacrifice and it is In otherwords an outcome of 

the realisation that "Thou art that." However his ideal of practical 

Vedanta was not easily accepted in India as converscent with its traditional 

spiritual goal. He himself was aware of this problem but didnot give 

up his conviction that self-meditation or one's own salvation can never 

be an ideal acceptable to masses. He was highly influenced by his 

great master Ramkrishna Paramhansadeva that dedication and self-less 

service towards the downtrodden peoples was the true ideal of a man -

whom we have mentioned as Vivekananda addressed as a Real man. 

This was the 'greter aim' for which Ramakrishna remoulded the life 

of this great disciple from an ascetic, super-conscious man to a man 

of love and action with the equal emphasis on knowledge. This resulted 

In upholding creativeness and activity aiming at a "Real" state of Jivan-

muktas, bearing an anti-individualistic ethical motive testified to a 

definite socio-politi c a l tendenc y ge nerated by the development of the 

Indian society. Suc h an ideal could not deny the world as illusion. 



- 96 -

On the contrary it emphasized that, there is one universal spiritual 

substance in this Universe in all animate and inanimate object. 

Vivekananda's conception of maya with its ethicomoral implications 

was highly influenced by various personalities and philosophers of East 

and West. It is sometimes spoken in an abusive approach that it was 
/ ~ 

Buddha who was in disguise in Sarhkaracharya in propagating his mayavada 

as an illusion. But, in Vivekananda it is also traceable that Buddha's 

principle of love and self-abnegation with the end of service to society 

highly influenced the former. It in otherwords might be told that even 
.. 

if it were the case that Buddha in disguise resulted in Sarhkara's Maya-

vada, it Buddha disguised in Vivekananda presented the modern India 

Neo-Vedantism as Practical Vedanta, with a special dimension towards 

the concept of maya and ethics. The great influence which Ramkrishna 

Paramhansadeva caused on Vevekananda (of which we have already 

mentioned before) was no doubt immense and unparallel. 

Again Vi vekananda was undoubtedly influenced by the great.~m.~VI.l!.)tt, 

Western philosophers like Kant, Mill and Comte. The conditioned 

character of one's own knowledge, the distinction of phenomenon and 

noumenon we have noticed were latently present 1n his philosophical 

ideas. · Vivekananda's ideal of self-activity, social development were 

comparable to Comte's ideas of 'living for others." 
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SRI AUROBINDO THE SEARCH FOR THE ORIGINAL VEDANTA 

It is the characteristic feature of Indian Philosophy to encourage various 

thinkers in propagating their own line of thinking, criticism and inter

pretation of the same truth. Thus in Astika Darsana - Various schools 

came with their prefound discussions on the same basic truth of the 

Vedas and the Upanisads. Again, in a particular philosophical shcool 
J • 

there arose different philosophical discussions. In the Vedanta philo-

sophical system came Advaita, Visistadvaita philosophers and likewise, 

the same Advaita philosophical truths were explained by the great 
/ 

personalities like Sarhkara as well as Sri Aurobindo. 

Sri Aurobindo presented a full fledged system of philosophy - the 

foundation of which was laid in the Vedas and the Upani~ads. He infused 

some new blood and life in the Monism. He rather expanded and enlarged 

some ideas in a unique approach which is synthetic by nature and thus 

resulted in an integral philosophy. Aurobindo's life and philosophy 

constitute a golden link in the chain that connects the past with the 

present in India's philosophical ideas. 

Aurobindo was a man, having fathomed in occidental culture and gone 

deep in the roots of oriental philosophy and culture. He came as a 

revivalist in the sense that the basic tenets of oriente~ philosophy 

and ideals were accepted by him though he modifi ed them in his own 

way to be acceptable to the men of the Advaita conception of Maya 
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as itself and giving rise to false appearance. The basis of this should 

be traced back in his synthetic appraoch towards the monistic ideal 

that "Brahman is the all", which is his reorientation was signified as 

"All this is the Brahman." 

Aurobindo wanted to go beyond the conflict of apparently opposite 

currents of thought, namely absolutism and evolutionism, as presenting 

no self-discrepency or contradiction in his system. Again the conflict 

between the idealism and mateialism, naturalism and spiritualism reached 

a happy significant synthesis in Aurobindo's integral philosophy. Aurobindo's 

philosophy presents a meeting point of the extremes since it assimilates 

and absorbs the best of them as it has been done in the reconcilliation 

between matter and spirit, knowledge and action, consciousness with 

force and so on. As a connected view of the totality of existence, 

it brings to light the ultimate unifying principle of life. 

Non-dualistic Advai tism was substantially modified and transformed 

in order to assimilate the modern view of evolution in Western Civilisation. 

Integralism was formulated in such a way so that the reality beyond 

space and time gave a significance to the materialistic evolutionary 

view than to discard it away. In lntegralism evolution is not a configura

tion of matter and motion, or nothing . to be accepted as a chance, 

nor IS it a gradual emergence of COming life and superior creatures 

out of simple primodial matter. Spiritual consciousness lies at the 

summit of and beyond mental consciousness which begins with the physical 
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mind and ends with the purely mental or sattvic mind with the rajasic 

development in the middle. In fact, evolution in Aurobindo's philosophy 

is explained as creative venture of the uncreated, indeterminable timeless 

One in the time, space bound determinable World of progress and dynamism. 

Evolution being the manifestation of the unmanifested, the world cannot 

be denied as false or something ultimately false. If it were true, to 

the limited knowledge or ignorance only, it should not ~e accepted 

as real in anyway in the true sense of the term. Consequently Sri 
/ 

Aurobindo could not accept Samkarite doctrine of illusionary mayavada 

and criticised its acceptability. 

Aurobindo referred to the Advaita Vedanta view about the Brahman 

- "the Reality is one without a second, it Is immutable in eternity, 

it sole Existence, there is nothing else, there are no true becomings 

· of the Being ••• ". But what then is the relation between the Reality 

and the Illusion." 1 Aurobindo's philosophy stemed from the Vedas and 

the Upani~adic ideas and the ideals of the Bhagavad Glta. In the 

Upani~ads Reality was conceived as the Supreme Conscious Being and 

Bliss Existence and Delight. Brahman as the Reality enjoys its supreme 

unparallel existence in two ways as being free from fear and by discover-

ing the delight of existence. The essential condition for the first 

characte r.i stic to be fulfilled is to be free from a second being. But 

the second charac teristic was some t hi ng to necessiate the manifestation 

of the One through the many. N.A. Nikam in his article, 'The Problem 

of Creation - Concepts of Maya and Lila 2 quoted the following passage 

.. 
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from the Fourth Brahmana of the B_rhadarar:yaka Upani~ad'. 

1. In the beginning, this world was Soul (Atman) alone, in the form 

of a Person. Looking ground, he saw nothing else than himself. 

He said, first 'I am •••• 

2. • •• He was afraid. Therefore, one who is alone is afraid. This 

one then thought to himself : 'Since there is nothng else than 

myself, of what am I afraid ?• Thereupon, verily, his fear 

departed, for of what should be have been afraid ? Assuredly 

it is from a second that fear arises. 

2. Verily - he had no delight Therefore one alone has no delight. 

He desired a second •••• 

Apparently it appears that the first characteristic goes against the 

second. If the Absolute Reality remains as a perfect conscious being 

- it needs not only to discard away the possibility of any second -

it again should co-exist with the second to fulfil its delight. In fact 

Brahman is unique substance which is not to be interpreted as generally 

understood maintaining the law of excluded middle or the law of self

contradictoriness. These laws are meant for the things like p an not p 

- but for Brahman according to Sri Aurobindo, Oneness and the second 

are not mutually exclusive and hence their co-existence is not to be 

denied. In fact, "The self-delight of Brahman is not limited, however 
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by the still and motionless possession of its self - being. Nikam says, 

"If this movement of loosing in the discovery of one-self in others 

were not possible, it would be limitation of absoluteness of self- be ing." 

The existence of the many does not hamper the being of Brahman -

it rather helps to enjoy infinite bliss. The Brahman desires the second 

- the desire does not imply need or want of the Brahman. The indeter-

minable, attributeless and inac tive Brahman desires nothing out of 

deficiency and need or want. It has nothing to desire again its Being 

as something exc eptional has no bar to desire. It is free - has nothng 

to bind, again is free so unique ly, that "it is not bound either by desire, 

or even by desirelesness." Nikam. If we deny the capacity of limitedness 

of the Brahman we have to deny, in other words its capacity of unlimited-

ness. In fact unity is not to be constrasted with variety. In the Supreme 

Reality they complement each other. The age old problem of one and 

many is not to be overemphasized. Unity has nothing to do with number 

i.e. One or Two. The nurr.ber one itself may be explained as two or 

four in respect of half or one-fourth. 

/ 

In refutation of mayavada as world illusion advocated by Samkara 

Aurobindo firstly raises the question who is the percipient of maya ? 

Maya can not play its role without a subject who perceives the illusion. 
/ 

The Advaitins of Samkara sc hool differ among themselves regarding 

the seat or substratum of maya in t he sense of illusion. Though the 
/ 

Samkarites accep t the l') rah man as onl y One substance, from the practical 

point of view so long this illusory show pe rsists, some explana tion is 

needed to be given about the substratum of ignorance . 
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Now according to the Vivara~a School the Brahman is the percipient 

of Maya. This school was represented by Sarvajnatma Muni, Prakasatman, 

Anandabodhacharya etc. " At first sight one is compelled to suppose 

that Brahman must be in some way the percipient of Maya, - for Brahman 

- is the Sole Reality and if he is not the percipient, who then perceives 

the Illusion ?"4-

But, if Brahman were the percipient of Maya, then. the illusion cannot 

persist for a moment. The true consciousness of Brahman is the con

sciousness of self, an awareness of its own pure existence. The pure 

consciousness of Brahman can have no awareness of an illusion or the 

illusory world show. If Brahman perceives the world with its pure 

consciousness, then the world must be real and must be nothing but 

Brahman, because Brahman alone is real. But, this realistic solution 

is not to be acceptable to the Advaitins since, we have already noted 

that according to them, the world and the things of the world are mere 

apparent forms of Brahman and not the Brahman itself. Again, Brahman 

is the reality underlying these forms while these forms are regarded 

as the creation of Maya. It is obvious now that Brahman cannot be 

the percipient of illusive maya or the iHusory world show and consequently 

we may assume the world does not exist. But we cannot accept this 

since the experience of the world being a fact, its existence cannot 

be denied. Brahniari cannot be the perce·pient of the world,· still the 

world exists. This is the dilemma that we are required to solve. 
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The existence of the world JS a fact. If the world is regarded as unreal 

or illusory, yet it requires some consciousness to create it or perceive 

it. Now Maya being regarded as the creator of the world must be 

supposed to be possessed of this conscious power of creating illusions. 

As there is no consciousness but that of Brahman, Maya must be supposed 

to be a power of Brahman. But it has already been shown that the 

pure consciousness of Brahman cannot perceive illusion or il~usory world. 

Then it may be supposed that there is double status of consciousness 

in Brahman - One conscious of the pure existence of Brahman, the 

Supreme Reality and the other conscious of the cosmos or the illusory 

world to which by its creative consciousness Brahman has given some 

kind of apparent existence. "These unrealities cannot be made of the 

substance of the Reality, for then they also must be real." The unreal 

world has nothing to do with the pure existence of Brahman. It is 

not hence made of the substance of Brahman and is but a creation 

of cause of the world - the unreal world has nothing to do with the 

pure existence of Brahman. 

But, the considerations so far reached goes against Upani~adic idea 

that "the world is made out of the Supreme Existence, is a becoming, 

an outcome or product of the eternal being." Thus it is advisable to 

think "Brahman is above Maya, but he is also the percipient of his 

creations both from above and from within Maya. This dual consciousness 

offers itself as the sole plausible explanation of the ridiile of a real 

eternal Percipient, an unreal Percept, and a Perception that is a half-
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,, 5 
real creator of unreal percepts. This implies the concept of dual 

consciousness in Brahman. 

Now if we want to reject the notion of this dual consciousness and 

regard Maya as the sole conscious power of Brahman, we, says, Sri 

l' 
Aurobindo will regard Maya as a subjective action of Brahman. Conscious-

ness emergingJ out of its silence and superconscient imnobility and passing 

through experience that are real because they are not part of its being."6 

But Brahman has no distinction of subject and object. to say that 

Maya is a subjective action of Brahman consciousness is nothing but 

to impose the limitation of human mind on Brahman. Again, the distinc-

tion between the consciousness and being of Brahman is not valid. 

Hence the objects of the world cannot be merely a a creation of subjective 

action of Brahman consciousness of the illusions imposed on him and 

world know them as illusions. This illusion of the world as created 

by Maya can delude only a being in the phenomenal world. This duality 

is experienced by the individual soul when it frees itself from works 

of nature and acquires the realisation of the pure existence of Brahman 

and knows the phenomenal world though appears as real is ultimately 

unreal. "But this solution negates the sole and indivisible pure existence 

and pure awareness of the Brahman; it creates a dualism within its 

featureless unity which is not other In its purport than tht: dualism 

of the double principle In the c;;amkhya view of thi ngs, Purusa and 

Prak!"ti, Soul and Nature." 
7 
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On the otherhand we may regard Maya as the sole conscious power 

of Brahman, in the sense of "Brahman's power of cosmic Imagination 

inherent inhis eternal being creating out of nothng names, forms and 

happenings that not in anyway real. 8 But Brahman cannot stand in 

need of a power of imagination to create the world show. The power 

of imagination is required by the limited and partial being with an 

ignorant con§ciousness. They have to supplement their ignorance by 

imaginations and conjectures. Imagination can be regarded as a creative 

power, specially in case of a perfect being who is blissful and in itself 

has no deficiency and need to create an unreal Ti me and Space with 

all can have the unreal as their cause, nor can the real have the real 

as its cause ••• and how could the real be the cause of the unreal. 

Nothing is produced either by itself or by another, nor is anything in 

fact produced, whether it be being, or non-being, an led to propagate 

this doctrine of Ajati. But, to explain this world as a mere non-existence 

is nothing but fleeing away from the face of a real and difficult problem. 

The dilemma of an immutable Reality and an illusory dynamism, the 

two absolutely contradiction of each other, still remains and we are 

obliged to find some way to solve it. 

We have already discussed how Aurobindo pointed out the theory which 

intends to explain Brahman as the percepient of Maya, is full of contra

diction and a total failure to explain either the true nature of Maya 

or its relation to Brahman. Now, we enter into hi s discussion about 

the theories which consider individuals as the percipient of Maya. 
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Let us now consider the theory of Vaca~pati which regards the jiva 

or the individual soul as the seat of or perceipient of Maya. Individual 

beings, being created by Maya, might be considered at first sight as 

illusory. It deprives everything of significance. "It is possible to take 

a less rigid standpoint and heold that Brahman as Brahman has nothing 

to do with Maya, is eternally free from all illusion or any commerce 

with illusion, but Brahman as the individual percepient or as the self 

of all being here has entered into Maya and can in the individual withdraw 

from it, and this withdraw! is for the individual an act of Supreme 

. 9 
Importance." 

Thus, though, the individual and the um verse are unreal, but Maya 

as it confronts and imposes itself on Brahman, acquires a certain reality. 

It is owing to the acquired reality of Maya that the universe and the 

individual also appear as real. But the question is, for whom is the 

experience of the universe valid and for whom does it cease by liberation 

or extinction or withdrawal ? It must be valid and it must cease to 

exist on the liberation of the individual. It means otherwise that 

individual is a real entity. But in the illusionist hypothesis the individual 

is merely illusory. Now an unreal or illusory being cannot put on reality 

~~ 

and suffer from a real bondage and get a real liberation. The absolute 

reality of Brahman disappears and gives place to a very comprehensive 

even if perhaps only a practical and te, rnporal reality."
10 

-If the 

experience of the univese, bondage and liberation ha ve a ny meaning 

or significance then the individual must have some reality. And this 
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individual consciousness can be nothing else than the consciousness 

or being of Brahman who projects itself in Maya. But if it is so, then 

it will on the onehand falsify the illusionist theory of the pure unreality 

of the individual self and on the one hand falsify the illusionist theory 

of the pure unreality of the individual self and on the other hand it 

will have to be explained, how the consciousness or being of Brahman 

happened to become subject to Maya. So the problem of the individual 

subject, his experience of the universe, his bondage and liberation cannot 

be explained in the illusionist hypothesis. 

If the jiva or the finite self be regarded as the seat of avidya, the 

question is, how can the finite self being itself a creation of avidya 

be the seat of avidya ? Finitude is a mode of avidya. It is avidya 

that makes the infinite appear as the finite. The Advaita Vedanta 

ascribes all finitude to Avidya or ignorance. So, the finite self or 

Jiva being the product of avidya cannot be the seat or support of it. 

In the same way isvara consciousness is also subject to the limitation 

of avidya. Thus, conceiving the Jlva as Jl va cannot be considered 

as the seat of avidya. It leads us to the fallacy of begging the question. 

In fact, there no way out to explain the relation of Brahman and maya 

even if we consider, the individual as the seat of maya. In respect 

of this Aurobindo. introduces the notion of Ignorance in explaining the 

relation and to solve the riddle. In this respect the tradi tiona! Vedantic 

concept regarding Maya as avidya or ignorance rnay be referred. The 
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Vedantins sometimes considered maya as mulavidya and tulavidya, the 

the former being the adjunct of Brahman and the latter being adjunct 

of the individual self veil the Reality and projects an illusory world 

before us. Aurobindo does not discard away the notion of Ignorance 

but has adapted it in some special significance. This explanation saves 

at the sametime the original principle of Vedantism that the Reality 

is One, immutable Brahman and also reserves the respective importance 

and reality of the manifested world and individuals. Ignorance is conceived 

in Aurobindo nothing mere negative but as positive indispensable comple

mentary step towards the knowledge - the characteristic feature of 

the Reality. 

Sri Aurobindo now states, that "In the Monistic v1ew the individual 

soul is one with the Supreme, its sense of separateness an Ignorance, 

escape from the sense of separateness and identity with the supreme 

its salvation. But who then profits by this escape ? Not the supreme 

Self, for it 1s supposed to be always and inalienably free, still, silent, 

pure. Not the world, for that remains constantly in the bondage and 

is not freed by the escape of any individual sould from the universal 

illusion. It is the individual soul itself which effects its supreme good 

by escaping from the sorrow and the division into the peace and the 

bliss. There would seem then to be some kind of the individual soul 

as distinct from the world and from the Supreme even In the event 

of freedom and illumination. But for the illusionist - the individual 

soul is an illusion and non-existent except in the inexplicable mystery 
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of Maya. Therefore we arrive at the escape of an illusory non-existent 

soul from an illusory non-existent bondage in an illusory non-existent 

world as the suprme good which that non-existent soul has to pursue. 

From the above discussion. Lt becomes clear that we cannot explain 

the relation between Brahman and Maya unless we consider Maya the 

creative force as real. Aurobindo could overcome this difficulty of 

the Samkarites by conceiving the creative force as real in nature and 

as one source of manifestation of Brahman. Ignoraance on the otherhand 

manifests the world of Mind, Life and Matter as real in nature and 

as a modification or self limitation of the Supreme conscious force 

of the Absolute or Brahman. 

The Advaitins not only advocate.d some arguments in favour of the 

theory of Cosmic Illusion or Mayavada, but also they drew some analogies 

from our everyday experiencess and wanted to substantiate their views. 

The analogies were drawn with reference to dream, illusion etc. In 

that case the Cosmic Illusion is sometimes envisaged as our subjective 

experience which might be compared with our dream experience and 

· "are temporarily imposed on a pure and featureless self-aware existence." 

But it is hard to believe for the positive physical mind to admit that 

we, the world and life, the things to which our consciousness bears 

positive witness, are inexistent a cheat imposed on us. ··However it 

was tried to explain the position with the help of some analogies we 

have already discussed viz dream and hallucination. They have been 

employed to show that, as a dream is real to the dreamer so long as 
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he sleeps but waking state shows it to be unreal - so also our experience 

of the world seems to us positive and real but, when we stand back 

from the illusion we shall find that it had no reality. Aurobindo clearly 

declares that, "if we scrutinise other illustrtions or analogies that are 

offered to us for a better understanding of the operation of Maya, 

we detect in all of them our inapplicability that deprives them of their 

force and value." 11 

Aurobindo was a great dynamic thinker who could not find it plausible 

to discard away the reality of this world and to consider .\1aya as mere 

illusion. His integral philosophy vehmently declares "All these and 

other solutions of the nature of Maya fail to satisfy because they have 

no conclusiveness, they do not bridge the c hasm between the presumed 

true nature of the eternal Reality and the paradoxical and contrary 

character of the Cosmic Illusion."
12 

The theory of Cosmic Illusion gets 

rid of an original contradiction and the problem of co-existence of 

limited and unlimited, infinite and finite by erecting another contradiction. 

It creates a new problem and mystery which is insoluble. The 'conception 

or experience' of an absolute Reality Supracosmic, static, immobile 

and a phenomenon of cosmos, dynamism, motion etc. is a fact and 

the latter should not be declared at the outset as perpetual Maya. 

"But this brings in, in effect, a self-contradictory dual status of being 

of the One. A phenomenal truth of mul ti r lici ty of the One is annulled 

by setting up a c onceptional falsehood in the one c re ating an unreal 
I) 

lnultiolicity -.13 
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Aurobindo now points out, this perplexity of the problem shows that 

our original premises of conceiving the Reality as oneness, i rnmutable 

is somehow incomplete thoug h not erroneous. Our conception of the 

Reality should be taken in irsfull significance. We should understand 

the manifold does not deny . Unity the One, but brings a sense of 'relief' 

in the eternal and infinite Oneness. Aurobi ndo emphasizes on the fact 

that if in Mayavada "the consciousness of Brahman can be dual in status 

or action or even manifold, there seems to be no reason why Brahman 

should be incapable of a dual status or a manifold real self experience 

of its being. The cosmic consciousness would then be, not a creative 

Illusion, but an experience of some truth of the Absolute." 14 According 

to Aurobindo this explanation is more comprehensive, spiritually fecund 

and correspond to our experience. It is logically more acceptable and 

can explain the idea of bondage and liberation in their full significance. 

To solve the mystery of the problem of creation and then existence, 
/ 

Acharya Samkara and his followers presented a qualified reality for 

Maya and characterised it as an 'ineffable and unaccountable mystery'. 

His theory was highly rational and could give a praiseworthy explanation 

of the persistent reality of this world. At the sametime it wanted 

to explain the inconclusiveness and insufficiency of reality of life and 

phenomenon by making a distinction between transcient and pragmatic. 

The pragmatic reality refers to this world of relativity and practice. 

In this theory we the individuals get some reality since the individual 

self is conceived as really Brahman, being subjected by Maya ultimately 

releases the individuals from Maya in its eternal being and truth. "The 
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universe too and its experiences are real for the consciousness in Time 

d h . . 1 ,,15 an t at consciousness 1s rea • 

/" 

Now if we follow Samkarite explanation of reality Aurobindo raises 

the question about the specific nature of reality. They assume the 

universe as illusory so it cannot be truly real. If they are to be explained 

as partly real and partly unreal, the fault must lie in something wrong 

in our own experience of knowledge is being mixed with Ignorance. 

There is no need to imagine a Cosmic Illusion there. Again, if it were 

unreal reality - i.e. real to the limited ignorant beings and unreal to 

the transcendental consciounsess, it becomes hard to realise, why should 

it be called as unreal once we grant reality to them. 

The world and the individuals should be considered as manifestation 

of the Reality. It is no doubt a fact that the manifested is a supporting 

being towards the manifestation which is somehow restricted than the 

Brahman, it is not a sufficient reason for it to be set aside as unreal. 

It is our ignorance which misleads us to think universe as imperfect 

and then its own fictituous formations. Thereby we fail to discover 

the 11 true connection of the transcendent Reality and the Cosmic Reality.11 

11ln a higher status of consciousness the difficulty disappears, the connec-

tion is established, the sense of unreality recedes and a theory of illusion 

becomes superfluous and inapplicable. It cannot be the final truth 

that the .Supreme Consciousness has no regard upof) the universe ••• 11 

Brahman in Time must have some significance ·for Brahman in timeless 

eternity; otherwise there could be no self and spirit in things and therefore 
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no basis for the temporal existence. 16 Though the Absolute is transcen

dent even to its manifestations, and is not limited by its expression, 

it remains immanent in the cosmos, The Absolute is absolute because 

it is not bound by its self-expression and it remains the Absolute both 

m and beyond its se lf-expression. 

Sometimes it was tried to explain the temporal and therefore unreal 

reality of this world with reference to the analogy of earth and pot 

made out of earth - the pot being destroyed resolves ultimately to 

earth. Hence earth is the original - earth is real. But we would turn 

the table round. The same analogy might have been accepted to establish 

the theory of eternal possibility of manifestation of the Reality - the 

universe must be real since it has its origin in the Reality - the pot 

is real since it is made out of the substance earth. The disappear a nce 

of the form i.e.e the disappearance of the pot means that they have 

surpassed the manifested state to a non-manifested one. Brahman 

has the power of manifestation inherent in him. Though his existence 

is eternal existence, he does not discard away the existence in time. 

"Time is not necessarily cancelled out of existence by timeless Eternity; 

their relation is only verbally a relation of contradiction; in fact, it 

is more likely to be relation of dependence." 17 
Manifestation is. in 

no way to be denied as unreal nor Maya is to be accepted for the creation 

of such illusory objects and individuals of this world. 

Aurobi nda also cance Is the theory of unreality due to the dynamici ty 
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or change. Men generally tend to propagte a postulate that, energy 

and motion is contradictory to the nature of Absolute, pragmatic goes 

against to the spiritual truth. But acct>rding to Sri Aurobindo, if a 

temporal or existence of any kind exists it should be related with some 

inherent dynamic force of the Absolute and it is implausible to suppose 

that the power of the Absolute creates nothing but illusion. Aurobindo 

says, "the power that creates must be the force of an Omnipotent and 

and omniscient consciousness, the creation of the absolutely Real should 

be real and not illusions, and since it is the one Existence, they must 

be self - creation, forms of a manifestation of the Eternal, not forms 

of Nothing erected out of the original Void - whether a void being 

- - 18 a void consciousness - by Maya." 

Aurobindo thus emphasizes that there is no contradiction in conceiving 

the Reality as at once static and dynamic - 'both status of being and 

movement of being can be real." They are simultaneously valid of 

the Absolute. In fact energy and the substance as the status are inter-

dependant. In comparison to stable Reality underlying all movements 

of energy and this creation of forms, these forms appear as only tern-

porary. But "there is a stability of repetition of the Kineses in a same 

persistent action and figure of movement which maintains substance 

of being in stable form of itself, but this stability is created, and the 

one permanent and self-existent status is that of the eternal Being 

19 whose Energy erected the forms." But it is no reason to conceive 

that the status of being and the eternal dynamic of the both are not 
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real, on the contrary they are simultaneous; the status admits of action 

of dynamis a nd the action does not abregate thew status, the immobile 

and the mobile Brahman are both the same Reality. · 

In our experience we find action leads to ignorance, to the created and 

finite, creation is a contradiction to the immutable reality. But the 

very reasoning tend to conclude in such a way is misleading. They 

are considered in accordance to our own rnental cognition of the world 

and is movements. But action cannot bind a liberated man or limit 

the Eternal. If the action and the created limitations of the latter 

being the consequence of evolutive self-determination could have changed 

the essentiality of the being or were to produce somethng contrary 

to the Being's consciousness - might have created bondage for the 

Absolute. But throughout manifestation i.e. action and formations 

Brahman's essence remains the same. Therefore, it is wrong to assume 

that formation or self creation of the Spirit is unreal. "All is one 

Being, One Consciousness, One even in infinite multiplicity, and there 

is no need to bisect it into an opposition of transcendent Reality and 

unreal Cosmic Maya."20 

/ 

Samkarites W~anted to explain t..he mystery of this phenomenal world with 

regard to reason and no sup'ra-rational authority was appealed to solve 

the problem. But to explain the mystery one has to go deep and to 

relate its discussion with the transcendental truth, i.e. the Brahman. 

This transcendental is to be grsped by a faculty - suprarational to whi ch 
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the conflict between eternal Reality and temporal reality remain coherent. 
/ 

Samkara's theory was highly reasonable, it co-related the data of spiritual 

intuition and the data of reason and sense. It is highly profitable in 

our practical and spiritual life. Still it upheld ·the theory of maya 

not to resolve the conflict and mystery of world to a final solution 

- but just left the conflict remaining the final. 

/ 

There was in fact a great difference between these two viz. Samkara 
/ 

and Sri Aurobindo in respect of their approaches. Samkara's approach 

was mainly epistemological and the method he employed was dialectical. 

He wanted to discard this world of contradiction and imperfection 

by the negation of appearances (Apavada or Adhyaropa) and thus reached 

the transcient immutable - the Brahman as the only One Reality. On the 

otherhand Aurobindo's approach was cosmological and his chief concern 

was to give a suggestive and acceptable ground in favour of this cosmic 

world in which the problem of creation might be solved. 

The individuals as things subjected to Maya projects the appearance 

of the Reality, the individulity again dissolves by intuitive knowledge 

in the Reality. But the continuance of world existence was considered 

as without beginning or end as the Maya creation of the i"s'vara. Aurobindo 
-, 

points out, "Iswara is not himself a phenomenon of Maya, he is real, 

he must be either a truth of the Transcendence or he must be the 

Transcendent itself dealing with a commos manifested in his own being." 21 

If the world has any reality it is the manifestation of the One Reality, 
l 
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it has to releave its bond from Maya in the Transcendence from pragmatic 

- it is only because the individual have their reality in the Absolute 

Realit y which remains veiled. Aurobindo says "It is an ignorance of 

self and world that has to be overcome and not an illusion, a figment 

of individuality and world existence."22 

Sri Aurobindo, himself has addressed his own explanation of the mystery 

of world as Universal Realism and wanted to discard away Universal 

Ilusionism or Mayavada as less plausible. We have already noted that 

in his theory he has demanded that the nature of Reality is such that, 

it can cooperate neither itself, the universe and the transcendent. 

It is the nature of human intellect to rise at every case the question 

of reality and the things stated as real can be proved by some other 

arguments as unreal and vice verse. The philosophy based on Realistic 

affirmation well be superseded in India for its spiritual outlook, Oneness 

of the Absolute and the common experience of imperfection, insufficiency 

and frustrations by the principle of negation. This resulted as the 

Buddhistic and 
/ . 
Samkarite philosophy of world-negation. Aurobindo 

however took the charge of considering "the idea or Truth behind the 

negation of Cosmic existence" ••• 

He wanted to make the assertion that Ignorance is an intervening 

necessary factor which can well explain the sense of disappointment, 

frustration, illusion, and then "the mixture of ignorance and knowledge 

would be the experience needed for the soul, mind, life and physical 
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part to grow into the full light of a spiritual perfect being. It would 

reveal itself as the process of an evolutionary manifesttion; there would 

be no need to bring in the fiat of an arbitrary Omnipotence or a cosmic 

- - 23 Illusion, a phantasy of meaningless Maya." 

To explain the mystery of the world, it may be conceived that, there 

is a creative power and original consciousness with creative delusive 

power which brings forth a world of unreals - a fiction of Maya, as 

the Mayavadins thought. On the otherhand one can follow, Aurobindo's 

principle of integral philosophy by explaining that there is a Truth -

Consciousness w~th creative power and mind as an instrument, creates 

a true universe. In such a theory ignorance plays a positive role of 

progress. Ignorance proceeds upon knowledge and towards knowledge . 

Thus shedding the limitation ultirnatly liberates the individual in the 

truth consciousness i.e. beyond the mixture of knowledge and ignorance. 

However Sri Aurobindo states regarding the co-existence of opposites 

in world that, "A problem exists, but it consists in the mixture of 

knowledge with Ignorance inour cognition of self and things and it 

is the origin of ths imperfection that we have to discover. There is 

no need of bringing in the eternal Reality or else intervening and 

imposing a world of non-existenT forms on a Consciousness or Super-

24 
conscience that is forever pure, eternal and absolute." 

Aurobindo makes reference to the Vedic thinkers for whom "Maya the 

power meant the power of infinite Consciousness to comprehend, to 
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contain in itself and measure out, that is to say, to form - for form 

is delimitation - Name and Shape and out of the vast illimitable truth 

f . f " . . 1125 o 1n 1n1te existence. It is by Maya that the static truth of essential 

being becomes ordered truth of active being - or to put in more meta-
' 

physical language, out of the supreme being in which all is all without 

any separation from which the phenomenal being emerges in which 

all is in each and each is in all. Maya in its original sense was conceived 

as a comprehensive and formative power. But in later development 

Maya was supposed to acquire a pr6gorative sense of cunning, fraud 

or illusion. However, Monistic philosophical system employed this 

notion as an illusive Power, as a magic creating an illusory world. 

In fact, Aurobindo followed Vedic concept of Daive and Adaive maya 

and accordingly introduced a distinction between the lower and the 

higher maya. The lower might be conceived as the cunning deceptive 

power which conceals the manifestive aspect of the Absolute that 

it is not only the fct that One is all, but also all is One. It mistakenly 

makes the appearance of a discrimination between the Supreme Conscious-

ness and the consciousness in limited being, as Real and unreal. This 

is an error and it should be overcome by the higher Maya. Higher 

Mayii, the true sense of maya is to be embraced in the ultimate develop-

ment, where the "each''and "all" coexist in the inseparable unity. 

Aurobindo says "An Omnipresent Reality 1s the Brahman, not an omni-

f 
. .

1 
. 11 26 

potent cause o persistent 1 us10ns. This 'Omnipresent Reality' 

inspite of its immutability can never discard away the reality of the 
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individuals of universe, latter being accepted as the manifestations. 

The reality expresses itself in all its varying and co nflicting self-expres-

sions. It is out of its own delight, the Reality out of itself by its own 

initiative expresses through these temporal existences. Timebound 

creations should not be discarded away from this Time-eternal. Aurobindo 

thus emphasized on the omnipresence and delight of the Absolute which 

resulted in his interpretation of Maya as creative power, stems from 

The Rea lity and the Reality can never go against its 

characteristic by producing some unreal-substances with its help. It 

led Aurobindo to declare that there was a difference of opinion in 

Vedanta. "The real Monism, the true Advaita ••• which admits all things 

as the one Brahman and does not seek to bisect its existence into two 

incompatible predicates, an eternal Truth and eternal Falsehood, Brahman 

and non-Brahman, Self and no-self a real Self and an unreal, yet perpetual 

- - 27 Maya." It is the advantage and disadvantage of human intellect 

to deny any affirmation and erect some reasons in its favour. But 

the highest experience of the Absolute is such a unique type that in 

it all antinomies and incompatible predicates remain coherent and in 

mutual unity. 

It is the comprehensive charactistic of The Reality as realised by Sri 

Aurobindo led him to solve the problem of the Adnaitins to explain 

how this tem ?oral world of finitude came into existence out of the 

Infinite. This problem might be put in other way that, how the relation 

of the Brahman and the world or the individuals is to be explained. 
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This problem arises, according to Aurobindo because we fail to realise 

the true nature of Infinite and miss the point of self delight of eternally 

existent Being. Maya, in respect of world existence and creation of 

finites limits, measures the Infinite, immutable Brahman. But this 

is not something imposed from outside and resulting in opposites, Maya 

and its creations are self-imposed by Brahman through which the one 

- existent consciousness i.e. Brhman manifests itself in numberless 

universes to enjoy the infinite movement and variation of its self delight. 

Consequently two fundamental facts or realities, the fact of pure existence 

and the reality of energy and movement were to be explained. "World 
/ 

existence is the ecstatic dance . of Siva .•• its sole absolute object 

is the joy of the dancing." 28 Maya is the creative power which recon-

cilliates between the pure existence of Being with pure delight. For 

Aurobindo creative idea is the Real-Idea, a power of conscious force 

expressive of real being born out of real being and partaking of its 

nature. 

Sri Aurobi ndo has employed the terms like monomaya and anandomaya. 

To the persons who think this world as created by monamaya - thinks 

of the lower maya and consider the paradox of this world of contradiction 

is insolvable. But for Aurobindo there should be realised the play of 

higher maya - full of delight or ananda maya behind this world creation. 

In explaining the existence and reality of this world he emphasized 

on the fact, that there is a Truth of Conscious being which supports 
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these created finites and expresses itself through them. The knowledge 

which corresponds to such a truth, the Supramental truth-consciousness 

has been called by Aurobindo as 'Supermind'. Supermind is the linking 

chain employed to explain the evolution of this world out of Saccidananda 

Brahman. It is infact the creator of this world. It is the supramental 

truth and is quite different from any thing mental. The Supermind 

contains the principle of harmony by which the diffusion of One and 

many, Eternal and temporal coexist together. In fact supermind is 

the Saccidananda or Brahman itself, but Brahman not resting in its 

infinite posie as infinite consciousness but as expressing out of itself 

its form of energy in the process of cosmic creation. 

Sri Aurobindo wanted to interpret maya in its original Vedic sense which 

led him to give his theory of evolution a different significance. He 
/ 

was also influenced by Tantara and thus conceived Maya, the Sakti 

or therelative dynamism of the ultimate reality. It was also convceived as 

the Divine Mother Kali and the Brahman - the Siva. Conceiving Maya 

as a real creative power Aurobi ndo wanted to explain the process of 

evolution as a real process of progress of development in which knowledge 

and ignorance coheres and inwhich the continuous process of evolution 

in the sense of overpassing the lower towards the higher goes on though 

not denying the . lower its respective reality. In thisprocess of evolution, 

knowledge - ignorance spirit and matter, body and mind all co-exist 

and complement each other to realise their own Reality in Reality 

by balanced self-development and self-perfection. To the materialistic 

westernized conception of evolution, the creative idea Maya was given 



- 123 -

a spiritual non-dualistic outlook. The process of evolution goes on 

with Maya to infinite diversification and self determination and self 

expression of the essentially indeterminable reality. Thus it is a process 

of descend and ascend in a cycle of creation. Thus the unfoldment 

of consciousness in matter is the ceaseless process of evolution and 

in which the divine involves itself in ignorance and incoscience. 

The problem of creation from an Infinite Absolute has been treated 

by Sri Aurobindo as the problem of the nature of existence. To solve 

this problem the Advaita Vedatists (in later stage) could not but introduce 

the notion of the Maya as an illusory principle - because for them Reality 

excludes variety. But for Aurobi ndo, Reality expresses through varieties 

and thus in rejecting Maya-vada, Sri Aurobind has fallen between two 

alternatives, the alternative of conce1 v1ng Brahman as having been 

actually transformed into the world in whole or in part (Pari':lama of 

Brahman) or the alternative of stating that the two aspects of Brahman, 

its i nfi ni tude and finitude are equally real. 

latter. 

Aurobi ndo accepted the 

In fact, the way Aurobindo explains the world process reflects the 

Satkaryavada of Samkhya philosophy. He refutes the view that evolution 

can emerge anything new which has not been already contained in the 

origin. Maya is the force which makes the expression. This self expressive 

theory of evolution we have already noted is conceived as evoked by 

the self-delight of Saccidananda. Aurobindo has thus employed the 

notion of Lila and thus wanted to explain the evolutionary process 



- 124 -

' as the play of Siva or self delight i.e. Lila. The cause and purpose 

of play :''being Himself the play, Himself the player, Himself the play-

ground."29 
The notion of self-delight has led him to propagate the 

most practical aspect of his philosophical teaching. The man who goes 

beyond mere habit and can find the joy of play or Lila in a creative 

process can go beyond the limitation of obligation and enjoys the master 

art of living. 

The Life Divine (Written in 1912 - 1914) was presented as a vehicle 

to understand Aurobindo's philosophy, as a com .mentary on only the 

-' two Verses of the Isa Upanisad. However, he presented his own philosophy 

in a more illaborate way in a separate series of essays, to which he 

give the name The Life Divine which was written later. 

Sri Aurobindo has referred to three fundamental truths of Vedanta, 

the Soul is eventually free, but in the duality of pleasure & pain and 

by the chain of cause and effect adopts bondage in Lila or Maya and 

is sucep t i ble to re-acquire its original, eternal state of freedom in 

this very world of appearance. For him, "This is the first truth of 

Vedanta assumed by the Upani~\:ad 1n its opening words and from this 

truth we must start and adhere to it always in our minds if we would 

understand in its right bearing and complete suggestion the Seer's Gospel 

f L. f .,30 o 1 e. The presence of Brahman which is essential and at the 

same time practical, is the second general truth of Vedanta. He also 

insisted on the fact that for the Seers of the Upani~ads and the Vedanta 
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in origin which he called as early Vedanta, held the view that the Absolute 

1s one indifferent, immutable. Still its existence comes to a positive 

fruitful stand as soon as manifested through this world of grief and 

pleasure, bondage which might be called as illusion. But these bandages 

are accidental to His nature and being grown in this world of illusion, 

these are to be discarded away in this very world itself. In respect 

of the starting point of metaphysical outlook and in determining the 

end of life the Vedas, the Upani~ads and the Vedanta all were in the 

same stand. But the way they emphasized were different - the former 

as considering this world as Lila of the anandomaya, advocated active 

life as inevitable, while the latter insisted on the illusive nature and 

a sort of inactively which was som e how mistakenly interpreted as leading 

to an actionless state of c alm and placi dity. Aurobindo pointed out 

two factors - fir s t ~v the transition which the later Vedanta reached 

was due to a great influence of Buddhism. This was also accepted 

by the common people as Indian Tradition to insist on renunciation. 

This sort of negative approach which an ascetic way of life advocates 

was called by Sri Aurobindo as outward renunciation. Secondly Sri 

Aurobindo clearly declares that the Vedanta system . is non-ethical. 

Ethics is dependent on the minimum sense of ego consciousness. Vedanta 

wants to discard away any such ,ego sense and hence considered ethics 

as conflicting against the uniqueness of Brahman. Vedanta suggests rather 

to consider thou as not thee but as me and advocates inner renunciation 

which e sse ntiall y · results in self-less ac t leading to the ultimate end 

of Anand a or Bliss. 
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In the very first paragraph of the commentary Sri Aurobinda has clearly 

mentioned the reconcilation of Th and Jagati i.e. God with nature 

and "Lord is multitudinously the lnhabi tant."
31 This resulted i.in:the 

clear-cut declaration that "From the brilliant suns to the rose and 

the grain of dusJ ,from the God and the Titan in their dark or their 
) 

luminous worlds to man and the insect that the curshes though lessly 

under his feet, everything is His temple and mansion. He is the veiled 

deity in the temple, the open householder or the mansion and for Him 

and His enjoyment of the multiplicity and the unity of His being, all 

-/ -
were created and they have no other reason for their existence. Isavasyam 

idam sarvam yat Kinca jagatyam jagat ' 
I 

For habitation by the Lord 

is all this, everything whatsoever that is moving thing inhere that moves.1132 

Aurobindo though insisting on the application of the word I~a as the 

indwelling unbound spirit as the Supreme Lord, reminds us about the 

presence of the Soul in all bodies which is essential for 'divine life, 

for humanity: Maya is the wrong impression to think one as bound 

by the things other than soul, .. 'If then we seem to be bound, as un-

doubtedly we do seem by a fixed nature of our minds and bodies, by 

the nature of the universe, by the dauli ty of grief and joy, pleasure 

and pain, by the chain of cause and effect or by any other chain or 

the whatsoever, the seeming is only a seeming and nothing more. 

It is Maya, illusion of bondage, or it is Llla, a play at being bound .• .33 

It IS also accepted that Brahman IS the One among multiplicity. But 

it is the very Being which is being expressed among 
I 

9~comings, it 
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is the very stillness or repose which is being manifested through motion. 

"Therefore every objective existence in the world and all subjective 

forms, being forms of Existence in motion, being inconstant, being 

always mutable and always changing, progressing from a past of change 

to a future of change, are not truly different beings at all, but becomings 

of the one and only Being."34 

Consequently the question why this world creation is being created 

was discussed by Sri Aurobindo with reference to His self-delight. 

There is no compulsion on Him and none can compel Him. "So free 

is He, rather that He is not bound even to His own freedom." 35 Behind 

this world process Brahman is there - this leads Vedanta ultimately 

to assume our eternal and indefeasible freedom. 

However, Aurobindo insisted on the freedom and immortality in this 

world. It is in this nature a principle of freedom and a way of escape 

have been provided. I Avidyaya mrtyum tertva. I "This would not be 

possible if God and Nature, Brahman and the Universe, were two hostile 

and incompatible entities, the one 1'eal and the other false or non-existent."36 

It was the Buddhistic ideal of 'Sannya~.a' which influenced the Vedic 

idea of 'Tyaga' and thereby led a life towards stillness and repose 

fogetting the truth that movement is latent there. "But even if for 

the few this goal be admitted, yet for the majority of men it must 

still and always rema1n God's ultimate purpose in them to realise 

Him manifest in tbe world, - since that is His purpose in manifestation ~ 
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- and not only and exclusively unmanifest in His transcendental stillness. 

It must be possible then to find God as freedom and immortality in 

the world and not only aloof from the world. There must be a way 

of escape provided in nature itself out of our bondage to nature. Man 

must be able to find in Nature itself and in his humanity a way of 

escape into divinity and freedom from Nature, 'ayidyaya mrtyum tertva~ 36(a) 

The ideal for the Vedantic thinkers was not anything intellectual but 

the practical aspect of human beings' common experience of sufferings and 

the possibility of escape from all these pains, sorrows. It was the same 

problem with which the Vedic thinkers and Lord Buddha started. Sri 

Aurobindo says that the former "arrives at a very different solution; 

for he (the ~ '-' e r of the Upani~ads) proceeds not from pity, but from 

a clear strength and a steady knowledge, peceiving the problem but 

not overpowered by it, samahita, dhera. Dwelling in a world of grief, 

pain, dealth and limitation, 'anitya~ asukham imam lokam prapya' 

yet irrestibly impelled by Nature to aspire after joy, immortality and 

freedom" ••• while the later took refuge into the law of compassion 

and self-sacrifice, the path of renunciation and the 'silent and blindly 

luminous haven of Nirval)a.' To the followers of the principle 'Tena 

tyaktena bhunji thab ', "To escape, then, we must turn from the world 

to the master of the world; in ordinary religious parlance, we must 

renounce the world in order to find and possess God.',3l Glta has also 

been referred as saying. "But:the world ws made by its Lord for divine 

habitation and possession, the object of the remunciation, therefore, 
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can not be to turn away utte rly from the world after abandoning it 

1n itself and in the lower consciousness but to conquer and repossess 

it through the divine Krsna and in the supreme and all blissful conscious 

- being of the Lord." 38 

Aurobindo made clear - cut distinction between Mayavada being influenced 

by Buddhistic teaching and ancient Hinduism. "The former is an escape 

while the other a recoil and aggression; one is a divorce, the other 

a reconciliation." 39 The latter is mightier - the life oriented philosophical 

approach which was culminated in the lives of Janaka and Lord Krsna. 

This world - the life 1n it though non-eternal were not to be abandoned -

"Thou shouldst enjoy." He has clearly stated that "Renunciation the 

means, enjoyment the end but renunciation of the world as mere undivine, 

ignorant and fettered motion and becoming, enjoyment of God in Himself 

and of the world as a symbol, a former expression of God, this reconcilia

tion founded on a knowledge of the true nature and purpose of existence 

is the gospel of the seer."40 

Inward renunciation than an outward (though essential) was advocated, 

which should result in an active life for God's sake and no one's own . 

This theme was latently present in the concept of sacrifice. A divine 

life in this world iha, . is being insisted as the necessary basis of the 

fulfilment which is held in store for us at the end of the utter and 

perfect sacrifice. The ideal life in this world is not in Aurobindo's 

view removal from universe before we can receive the supreme and 

ineffable bliss of the Brahman. The most powerful argument of the 
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Buddhistic idea is that unless one shuns this world it is impossible to 

go beyond the duality of grief and pain - unmixed bliss in anycase 

inaccessible to the people in this world. But this is according to Sri 
I 

Aurobindo implausible. 

In contrast to the Buddhistic declaration of omnipresence of grief we 

have in Vadanta philosophy the soul's declaration of its ultimate and 

eternal independence. The Bliss or Ananda is attainable in this very 

world - in which the period of being involved in .th.e chain of body and 

mind does not sustain. The way to attain such a state is to adopt 

renunciation first, after renunciation we enjoy, without ego-sense, 

not only in our individual satisfaction but also with the collective enjoy-

ment of all our fellow beings animate and inanimate with the divine 

enjoyment of God in the universe. "Finally, we enjoyed before renuncia-

tion many separate things all of a limited pleasureableness; after renuncia-

tion we enjoy one thing in its multiplicity which is all - blissful everywhere. 

Such is the enjoyment in the world to which the Seer points us in the 

word, bhunjithah; and we have always in addition, - for that transcendence 

is the condition of this secure universality, - the bliss of the Lord's 

pure being in His self-existence beyond and above the motion of the 

. "41 um verse. 

Regarding the question of moral duties and the actions to be performed 

the Vedanta rejects all mere belancing attitude of mind and action. 

A radical change of outlook on life was their motive force for change, 
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if any, of outward conduct; "a complete revolution and renovation of 

the soul was its demand on the inner of man."42 
It highlights on spirit 

or one's soul< and to a man with perfect knowledge ethical sanctions 

become superfluous. Vdanta is basically nonethical, Vedanta however 

aims at annihilation of ego-consciousness, which is to be based at the 

root of any ethical theory. While the ethical theories seek to check, 

scold and limit desires the Vedanta aims at extinction of desires. Thus 

starting from the Oneness of the Brahman, ends at the lifestyle of 

Selfless and desireless activity with the interpretation of omnipresence 

of the Absolute. "In the careful structure of the Upani~ad it starts 

naturally from the opening I~a ,Vasyam and its conclusion tyaktena 

bhunjithah' and points forward to 'atmaivabhut sarvabhutani' of the 

43 seventh couplet." There is no other being other than one's own. 

In this sense the Vedanta might be called as supra-ethical. 

This world being the manifestation of the Brahman, He 1s the Sthanu, 

the eternal, imminuable, immutable, on which and from which all this 

motion works and in which all its actions result. Work is the essential 

characteristic of universal Nature i.e. Jagati, in which infinite Force 

in its universal play. It is no doubt the fact that the whole of Hindu 

philosophy is full of this realisation of the still, self-luminous and inactive 

Brahman. From the very early pre-Budhistic time to the Karmayogin 

Yivekananda everybody were craving after the clamness and placidity. 

However this leads Sri Aurobindo to discuss the age-old problem of 

quietism and pragmatism or in other words the problem in direct, 'what 
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is the significance of the message of the Upani~ads 'Thou shalt act?' 

In this conte · t Sri Aurobindo has made a distinction between Ksara 
• 

& Ak~ara Brahman and on the other hand combining and transcending 

Purusottama Brahman with a parallel distinction between peace or 

stillness and divine ananda. The later in this two distinctions was 

designated as representing the recociliation of calm ness and activity 

peace and energy with the supreme emphasis on desirelessly nad happily 

towards an active life in this world. 'Kurmany.eveha Karmani' "Not 

inaction and inert repose, but a healthful activity is our final state 

and release. We escape from this fever and struggle in thich we live 

not by the drastic remedy of extinction but emergence into right form 

of action and our true life in God."44 

In discussi ng this problem Sri Aurobinda has again made a reference 

to the Early Vedanta unaffected by the Buddhism and the later Vedanta 
/ 

which was upraised by Samkara and according to him got its intellectual 

basis at the Buddhistic ideas of Karma as a bondage. For Budha there 

is no essential unity as Self o~ God he accepted the increasing sum 

of I.e. Karma as determinant principle of one's phen~enal existence. 

For Vedanta (early) ~akti or r;'\C\.\t,Y'u. under the will of the soul .IS 

the determinant principle of human :·ex iste nces and accepts the law 

of Karma as subordinate to it a'nd rebirth.Ideal life realisable In this 

world which is blissful while Buddhism advocates the gospel of escape 

from this world - which was for them a place of ineffugable bondage 
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and pain. Buddha was in favour of void Nirvana while in later Vedanta 
/ . 

it was just substi tuated by Samkara c ha ry a 'V i th the c onception of ·~utable 

Brahman. Again''the 
,. 

- point of escape is for Sarnkara, as for Buddha 

in an ultimate act of knowl edge whi c h denies the real existence of 

4,. 
the phenomenal world." 

/ . 
For S.amkara all actions are dependent on the notion of bheda, so except 

'-some sastra-enjoined action, other being the masterkey of the chain 

of Maya only by ceasing from action can a man escape from the grand 

illusion of things. But for the Vedanta in origin "Verily do actions, 

C rie.<; t he anc ie nt Seer, accept th y full term of human life 

and endeavour; for action is not in itself a chain nor a result ofignorance, 

but rather a manifestation of the Most High. Action cleaveth not a 

man."46• Again "The World is to the Maya vadin a freak of knowledge, 

an· e rror on the surface of Self, a miscoption of mind, about Brahman, 

the world to the Seer is a running symbol of God and a means for 

His phenomenal self - manifestation in His own active being and to 

47 His own acttive knowledge." According to Sri Aurobindo India forgett-

ing Vedic ideas, being influenced by the e veryday experience of grief 

and sorrows has retained their faith on the later Vedanta i.e. theory 

of Cosmic Illusion and actionless peace. 

Sri Aurobindo's conviction regarding the life-oriented views is expressed 

in his dec la ra tion that "[In] Vedanta, therefore, the true and early 

Vedanta, the practical freedomof the Soul is not be gained as in Buddhism 

self - abolition, - for the ego alone can be abolished, the soul is eternal, 
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began not and cannot end, - nor, as in Mayavada, only by extinction 

of its activities in actionless self-knowledge for God expresses Himself 

1n action no less than in rest; but rather the soul is eternally free in 

its nature and its freedom has only to be entirely realised by the mind 

1n all its parts in order to be possessed, whether in action or in inaction, 

in withdraw! from life or possession and mastery of life, by this outer 

consciousness which we call our waking self as it is eternally possessed 

in our wide and true effulgent spiritual being, which lives concealed 

behind the clouded or twilit shiftings of our mental nature and our 

bodily existence."48 Thus there have been various rival views in Indian 

thought as to the nature of ultimate Reality. There was, for instance, 
I 

the Avaitism of Samkaracharya according to which Brahman is nirgu~a, 

devoid of characteristic though not featureless, and tht the world is 

an illusory appearance. To all these disputed views or spiritual visions 

Sri Aurobi ndo himself says in a paper contributed to the Silver Jubilee 

Volume of the Indian Philosoprical Congress, "whether the workings 

of the Spirit in the universe are a reality - or only a half reality, self-

descriptive Lila or illusory Maya, whether it be an action of the Infinite 
/ 

Energy, Sakti, or a figment of some secondary paradoxical · consciousness 

in the Eternal, Maya, life as an intermediate reality is nowhere denied 

by any School of Indian thinking."
49 

With this sort of realistic approac h Sri Aurobindo in the Life Divine 

and in numerous other works, has expounded his philosophy of Yoga. 
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This is of interest in case of Sri Aurobindo also that, the realisation 

of yogic experience which came to him was not anything of solitary 

private enjoyment; it was meant for all, as according to him, the goal 

of spirituality is, 'the flowering of the Divine in collective humanity'. 

In exquisite language clothed in poetic beauty, he gives us not only 

intimations of the immortal life but also sketches the method by which 

that life is to be gained . Reality, the trinity i.e. Saccidananda is working 

in double movement, declares Sri Aurobindo - descent and an ascent. 

"The Divine descends from pure existence through the play of Conciousness. 

Force and Bliss and the creative medium of Supermind into Cosmic 

being, we as, 'nd from Matter through a developing life, soul and mind 

a nd the illuminating medium of Supermind towards the Divine Being."50 

These two movements are, in fact, complementary to each other; there 

is no contradiction between them. The ascension enables the divine 

descent; the descent fulfils that for which the ascension aspires and 

which it makes inevitable. In the past, saints and saga.s have risen from 

the lower levels to the higher. But they did not attempt, says Sri 

Aurobindo, to bring the supermind down into the consciousness of the 

earth and make it fixed there. This is a consummation devoutly to 

be desired; this is the life divine - the Satyayuga, the new heaven 

and new earth. And the way that lead to the goal is 'integral Yoga' 

- the yoga in which all the powers of being 'will be combined and included 

in the transmuting instrumentation.' 

Moreover, "The peculiarity of the Indian eye of thought is, that it 

sees or searches everywhere for the spirit a.nd the peculiarity of the 
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and literature might almost be accused of a tyrannously pervading 

ethical obsession, everywhere the ethical note recurs.•)
3 The ethical 

ideas of Sri Aurobindo was considerably influenced by his complicated 

life of an extremist leader to the sage representing Indian traditional 

culture. 

For him, Indian ethics does exist and is most rich in its peculiar contents, 

Sri Aurobindo insisted. Moreover it surpasses the European ethics 

primarily because it is not confined to external patterns of conduct 

typical for Western morality. "Morality is for the Western mind mostly 

a thing of outward conduct, but conduct for the Indian mind is only 

one means of expression and sign of a soul-state. Hinduism only inciden-

tally strings together a number of commandments for observa~ce 

more deeply it enoins a spiritual or ethical purity of the mind."54 

In the years 1905 - 1909 Ghose's investigation of ethical problems 

was ruled by his participation in the struggle for national independence. 

He introduced the notion of political morality, and identified it with 
) 

K~atriya morality and referred it to political activity realised in various 

forms and methods of Struggle for Svaraj. In explaining the moral 

nature of a fighter for national independence he referred to faith, 

selflessness and courge as essential. The moral qualities, Ghosh considered 

essential for participants of the national independence movement had 

certain genetic unity and were on a level due to their unique basis, 

the divine will. This allowed him to repeat that courage was but another 



- 138 -

name for faith and selflessness. All these resulted in Aurobindo's 

consideration of the role of active conduct as a question of utmost 

importance. His treatment of the question varied at different stages 

of his life, viewed within bounds of traditional Vedantism and the political 

need of the time. In the period of practical political activity,Aurobindo 

'I 
treated the rJi vine spiritual essence in a sense alien, to the traditional 

Vedantic understanding of it and representing it as justifying all kinds 

of active protests against foreign despotism. Sri Aurobindo had been 

influenced of by the bourgeois nationalistic theory of the period when 

movement of the masses agaist foreign oppression was growing and 

gaining strength. 

Social significance of an action was considered as the ma·~n criterion 

of its morlity or immorality whereas its Spiritual essence made a sort 

of divine foundation of moral conduct. In that period he gave prominence 

to Karma - Yoga, to practical activity. Since his position at that 

time was that of a radical democrat, he tolerated use of violent measurers 

as a permissible and sometimes necessary part of practical activity. 

In the second period while desisting from active participation in the 

national movement, Sri Aurobindo's view of Karma-Yoga underwent 

a significant alteration; while trying to elevate practical activity he 

reduced it to divine, spiritual activity. An important element of Sri 

Aurobindo's ethics was his idea of developing a harmonious personality 

as the main aim of social evolution, which is to be realised in this 

life and in this world. "It is a delusion to suppose that Vedanta contains 
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no inspiration to life, no rule of conduct, and is purely metaphysical 

and quietistic. On the contrary, the highest morality of which humanity 

1s capable finds its one perfect basis and justification in the teachings 

f h · r - 55 o t e Upam~ads and the G1 ta." 
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CONCLUSION 

Sri Aurobindo, a great man having fathomed in occidental culture and 

gone deep in the roots of orientLal philosophy and culture presented 

a full-fledged system of philosophy - the foundation of which was laid 

in the Vedas and the Upanisads. He infused some new blood and life 
• 

1n the Monism. He rather expanded and enlarged some ideas in a unique 

approar.h which is synthetic by nature and thus resulted in an integral 

philosophy. Aurobindo's life and philosophy constitute a golden link of 

thechain that connects the past with the prsent in India's philosophical 

ideas. The monistic ideal that, "Brahman is the all" in his re-orientation 

was signified as "All this is the Brahman." 

Aurobindo's integralism was formulated in order to explain the process 

of evolution as the manifestation of the unmanifested and thus the 

world cannot be denied as false or something illusionary. Aurobindo 

refuted mayavada as world-illusion raised some questions regarding 

its acceptability. He asked who perceives the illusion ? Neither Brahman, 

nor the maya-created ji vas can be accepted as the percepient of maya. 

Even it is not also reasonable to accept that, there is a double status 

of consciousness in Brahman - One conscious of the pure existence 

of Brahman, the Supreme Reality and the other conscious of the illusory 

world t o whi c h by its creative consc iousness Brahman has given some 

kind of apparent existence. Again, if we want to reject the notion 

of dual consciouness in Brahman and regard maya as the sole conscious 
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power of Brahman maya becomes a subjective action of Brahman. 

But to say maya is a subjective action of Brahman consciousness, is 

nothing but to impose the limitation of human mind on Brahman. Maya 

is not a mere imaginative power of a perfect Being like Brahman. 

The doctrine of ajati as implying this world as mere non-existence 

is nothing but fleeing away from the face of a real and difficult problem. 

Moreover, the problem of the individual subject, his experience of 

the universe, his bondage and libertion cannot be explained in the 

illusonist hypo.thesis. 

According to Aurobindo it becomes clear that we cannot explain the 

relation between Brahman and Maya unless we consider Maya - the 

creative forceas real. He pointed out that the theory of cosmic illusion 

gets ri & of an original contradiction and the problem of co-existence 

of limited and unlimited, infinite and finite by erecting another contra

diction and mystery which is insoluble by their doctrine of maya. 

The world and the individuals should be c onsidered as manifestation 

of the Reality. It is no doubt a fact that, the rna nif e ste d is a supporting 

being towards the manifestation which is somehow restricted than the 

Brahman, but it is not a sufficient reason to set aside the manifested 

as unreal. The Absolute is absolute because it is not bound by its 

self-expression and it remains the Absolute both in and beyond its 

se If-expression. 
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Aurobindo made reference to the Vedic thinkers for whom it is by 

maya that the static, immobile truth of infinite existence becomes 

ordered truth of active being. Maya in its original sense was conceived 

as a comprehensive and formative power. But in later development 

Maya was supposed to acquire a sense of cunning, fraud or illusion, 

as a magic, creating an illusory world. In fact, Aurobindo followed 

Vedic concept of Daive and Adaive maya and accordingly introduced 

a distinction between the lower and the higher maya. The lower maya 

might be conceived as the cunning deceptive power which conceals 

the manifestive aspect of the Absolute that, it is not only the fact 

that one is all, but also all is One. This is an error and it should be 

overcome by the higher Maya. Higher Maya' the true sense of maya 

is to be embraced in the ultimat>e development, where the "each" and 

"all" coexist in the inseparable unity. He also employed the terms 

like mo. nomaya and anandamaya to designate successively the paradoxical 

and delightful nature of lower and higher maya. 

In this context Aurobindo remakred that there was a difference of 

opinion in Vedanta (also) regarding the nature of maya. Early Vedantism 

or Vedanta in original was unaffected by Buddhism. For early Vedanta, 

maya in the sense of prak;t"i was conceived as ~akti. But being affected 

by the Buddhism later vt.danta substituted void Nirvar:'a with the concept 

of immutable ') rahman. However our common experience of everyday 

life of grief and sorrows advocates to uphold the theory of Cosmic 

Illusion by the later Vedantins. 
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Spirituality was considered by .A.urobi ndo as the foundation of Indian 

Culture. For him, Indian ethics does exist and is most rich in its peculiar 

contents, he insisted. However, he called Indian philosophical ideal 

as Supra-ethical not mere ethical. The latter needs to be successful 

in case of maintaining reliance on ego-consciousness which was outright-

ly denied by the dictum 'Tattvamasi '. Social significance of an action 

was considered as the main criterion of morality or immorality while 

the spi .ritual essence made Karma - yoga for self-less action as the 

foundation of spiritual and moral conduct • The ethical ideas of Sri 

.A.urobindo was considerably influenced by . his complicated life of an 

extremist leader to the sage-representing Indian traditional culture. 

Sri Aurobindo's view regarding this world and how our ancient seers 

treated life here may be expressed as "It is a delusion to suppose that 

Vedanta contains no inspiration to life, no rule of conduct, and is purely 

metaphysical and quietistic. On the contrary, the highest morality 

of which humanity is capable finds its one perfect basis and justification 

. h . U . d d G~ - 5 l 1n t e teachings of the pan1~a s an the Ita." 
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-
RABINDRANATH TAGORE- ART IS MAYA 

Rabindranath Tagore, a name of one of the most distinguished sons 

of India, was essentially a bard and ministrel. However he was a man 

of multicoloured hues, a philosopher of rare vintage and a prophet 

of a new age of collaboration. A poet's conviction not to loose faith 

1n man and the world around gave his ideas a new dimension. He had 

a deep insight into the integral nature of India's past and equally a 

radiant hope for a brilliant future. The Archbishop of Upsala while 

introducing him before the Swedish Academy had rightly said, "The 

nobel Prize for literature is intended for the writer who combines 

in himself the artist and the prophet. None has fulfilled these conditions 

better than Rabi ndr ana th Tag ore ." 1 

In discussing Rabindranath's conception of maya we have to remind 

first in Dr. Radhakrishnan's language "Rabindranath is essentially a 

poet and not a philosopher, though it is possible for us to gather his 

philosophical views 
112 

from his poetry. Radhakrishnan points out the 

fact that "While both philosophy and poetry aim at the same end, their 

starting points are different. They approach reality from different 

angles. While phlosophy aims at grasping the synthesis which gathers 

together all aspects of the universe, poetry aims at catching the vision 

which sees the things of beauty of the world as a whole." 3 Rabindranath 

being essentially a poet could not condemn this world as full of sorrows 

and miseries. He could n01 get lost or frustrated with this world of 
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everyday experience of limitation and failure. He could not but be 

an optimist who could realise the harmonious bond between the higher 

and lower in the Ultimate truth. But this ideal of Truth was not akin 

to the transendentalists who could just think this world as a mere dream, 

the Truth beyond time and space, and flying from this world of nothingness 

want to take refuge in world negating ascetic life of inactivity. 

In Rabindranath as in all true poetry and philosophy, the ideal is to 

realise the harmony not the discord - the beauty not the ugliness. "The 

poet should idee the world with its ugliness and misery, horror and 

imperfection, but in the end let us feel that the world we live in is 

4 good enough." He could feel in his heart that the principle of harmony 

is the guiding principle beyond this world creation. Rabindranath says 

"My poet, is it thy delight to see thy creation through my eyes and 

to stand at the portals of my ears silently to listen to thine own eternal 

h ?115 armony 

Again he says "I believe that there is an ideal hovering over the earth 

- an ideal of that Paradise which is not the mere outcome of imagination, 

but the ultimate reality towards which all things are moving. I believe 

that this vision of paradise is to be seen in the sunlight, and the green 

of the earth, in the flowing streams, in the beauty of Spring time and 

the repose of a Winter morning. Everywhere in this earth the spirit 

of Paradise is awake and sending forth its voice."6 
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The conception of latent harmony in every aspect even in discord resulted 

in Rabindranath's reliance of the principle of unity in diversity. Rabin-

dranath , as a great philosopher with a prophet-like vision led stress 

on the one il"t many-though he did not deny the latter as unimportant. 

"The principle of unity is the mystery of all mysteries. The existence 

of a duality at once raises question in our minds, and we seek its solution 

in the one. When at last we find a relation between the·. two and 

thereby see them as one in essence, we feel that we have come to 

the truth and then we give uterance to this most startling of all paradoxes, 

that one appears as many that the appearance is the opposite of truth 

and yet is inseparably related to it." 7 

We common people generally tend to think in the dive rsifi ed I line 

of ideas as finite and infinite, limited and unlimited. For us there 

remains 
) 

an unfathomable gap between these two opposites. Thus we 

forget that the ultimate unity itself breaks itself into the two factors 

of subject and object, man and nature." Intellect reads the m ani festa-

8 tions, but misses the unity in which the two gathered together." 

"The piper pipes in the centre, hidden from sight, And we become frantic, 

we dance." 9 The Cycle of Spring. Again in Personality Rabindranath 

says, the mere infinite is "utter emptiness." The finites and the infinite 

are real in their union. "The infinite and the finite are one, as song 

and singing are one." 10 It is by the blending of these two the finites 

and the Infinite, this created world of experience and existence can 
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come to fruition and true reality. 

Rabindranath was highly influenced by the Upani~ads. The Upani~ads 

preached the ideal that the one unlimited infinite truth is the Absolute Brahman 

But in India, this Absolute is not conceived as a mere philosophical 

speculation but is as real as the sunlight. Rabindranath protests against 

such a misconception that the Brahman of the Vedanta is an abstract 

beyond. He says "The infinite in India was not a thin non-entity, void 

of all content. The Rs s of India asserted emphatically, "To know Him 

in this life is to be true, not to know Him in ths life is the desolution 

of death". How are we to know Him then ?. "By realising Him in 

each and all ? Not only in nature but in the family, in society, and 

in the state, the more we realise the world conscious in all, the better 

f F 010 alo 0 f d 0 l1 or us. aJ 1ng to re 1se It we turn our aces to estructJOn." "He 

is there where the tiller is tilling the hard ground and where the path

maker is breaking stones" 
oa .. 

Rabindranath, we have already discussed was a poet in heart - a man 

of emotion and personal feelings. To him intelligence could not be 

cherished as only ideal way to realise the truth. He says, to consider 

the Absolute an object of mere intellect - not to make a bridge in 

between "Only gives satisfaction to our inte llect, and as it does not 

appeal to our whole being it only deade ns in us the sense of the infinite." 13 
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Without the tender touch of emotion of foeart nobody can embrace 

the Real • The Intelligent runs after the hair-splitting discussion of 

antagonism between the categories like reality - unreality, truth-falsity, 

limited, unlimited reaches a truth-mere abstract . 

The absolute for the poet, is the organic who le consisting of the different 

elements of matter, life, consciousnes and intellect. The latter are 

the expressions of the whole; but as soon as we consider the expressions 

as the expressed, manifested beings as the absolute truth we are in 

the region of maya. Radhakrishnan says "Avidya or ignorance of the 

real nature of the world and man's place in it chains in the bonds of 

maya. Then the finite existence becomes a pathos and nature a bondage 

from which we should escape." 14 Rabindranath himself has said, "Every-

thing has this dualism of maya and satyam where it recognises its essence 

- 15 in the universal and infinite in the supreme self, in Paramatman" 

Now, we can find out the distinguished characteristics of the poet's 

conception of maya, the world creations and impact on ethical life. 

The world of nature was never conceived by him as a place of delusion. 

To him the creator was no devil. He cannot present us a world full 

of deception, on the contrary the world of persons and things has achieved 

a different dimension in Tagore's creative outlook. He never conceived 

the world as a place to be escap.e d from. It is here to enable the 

finite individual to reach his goal. "The entire world is given to us, 

and all over-powers have their final meaning in the faith that by their 

help we are to take possession of our patrinomy." 16 Again, "You are 
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all my world. I am lost in you " 17 

To Rabindranath's artistic mind maya was also conceived as the indis-

pensible creative force behind the process of creation. It is nothing 

to be condemned. Art was vie:.Ved by him as maya I art is maya' and 

the world as a whole being a work of image could be viewed as a work 

of art for art is essentially image making. 

Rabindranath has related the works of art with the world of reality, 

where the infinite, unlimited has adopted himself limitations. This 

self adoption has implied the sense of freedom through so called bandages, 

reality among so called unrealities. "He accepts the limits of his own 

law and the play goes on, which is this world whose reality is in the 

relation to the person. Things are distinct not in their essence but 

in their appearance, in otherwords, in their relation to one to whom 

they appear. This is art, the truth of which is not in substance or 

logic, but in expression. Abstract truth may belong to science and 

metaphysics, but the world of reality belongs to Art." 
18 

In explaining how is art possible ? Tagore, includes the process of 

creativity as the necessary condition of art. The conception of art 

and then creativity, were inter-linked with the concept of surplus in 

man. Through the emotional bond a man feels close relation with this 

world. Emotion plays a vital role in unification and harmonisation 

with the world and our personality would have lost in a vacuum if 
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this world were taken away. For Tagore truth is beautiful, beauty 

means for him freedom in appreances. In explaining the concept of 

.Art Tagore could successfully correlate the concept of freedom of 

appreances with truth of mortality. For surplus man is the true and 

distinguished field of human existence in reality and truth and since 

it seeks expression through art, in case of supreme creator, maya could 

1 -. also be sought for creative delight. In respect of art, which can 

also be applied in case of maya or the creative process, Rabindranath 

always maintained that a wholesome comprehensive outlook is to be 

adapted instead of mere analytic approach. Such a comprehensive 

outlook could realise that aesthetic value inheres moral values, human 

values. 

Upani~ad's impact on Rabindranath was immense. He was born and 

brought up in such an atmosphere in which Upanisad was the idee.!, . 
though his time and his family specially were highly influenced, by 

threefold current affairs v1z Rammohan's sanctification movement, 

Bankimchandra's literary works and the birth of national movement. 

However, Rabindranath could grasp Upanisad nay the ideas of Indian 

philosophy in their real perspective with a realistic approach of life. 

He criticised the modern philosophers of Europe, who being directly 

or indirectly indebted to Upani~ads, far from realising their debt, criticise 

Indian idea of the Absolute truth i.e. Brahman is mere abstraction, 

a metaphysical speculation of null and void. Rabindranath does not 

agree with such a view and clearly states that, "But this is certainly 
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not 1n accord with the pervading spirit of the Indian mind. Instead 

it is the practice of realising and affirming the presence of the infinite 

in all things which has been its constant inspiration." 
19 

For Rabindranath, Upani~ad though teaches us in favour of one Absolute 

truth he raises the question can this Absolute be abstracted from the 

world ? Instead, it signifies not merely seeing him in all things, but 

saluting him in all the objects of the world. The attitude of the God-

conscious man of the Upani~ads towards the universe is one of a deep 

feeling of adoration. His object of worship is present everywhere. 

It is the one living truth that makes all realities true. This truth is 

not only of knowledge but of devotion. It is recognised in the outburst 

of the Rsis, who addresses the whole world in a sudden ecstasy of .. 
joy." Listen to me, ye sons of the immortal spirits, ye who live in 

the heavenly abode, I have known the Supreme person whose light shines 

forth from beyond the darkness." "Do we not find the overwhelming 

delight of direct and positive experience, where there is not the least 

f Pass!. VI. ty ?" 20 
trace o vagueness or 

Rabindranath has asserted categorically the Upani~adic teaching that 

Reality is one, non-dual. Though somewhere he apparently referred 

to dualism, he has clearly stated in a letter · that "Previously I remarked 

that dualism is at the root of creation but the remark is rather in

complete. Creation is the syntheis of dualism and non dualism." 21 He 

II 

firmly believes in the monism i.e. the oneness of Reali ty. The Upanisads 
• 
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' "72 say with great emphasis, know thou the one, the soul. But the question 

arises why does the one become many ? We have already discussed 
/ 

that Samkaracharya had advocated maya i.e. the deceptive force which 

might be called as the cause of creation resulting in the world creation, 

ultimately ureal. 

Rabindranath has emphasized on the fact that "everything has sprung 

from immortal life and 

etaje nihspam) for life 

is vibrating with life, (yadidam Kincha pra':'a 
23 

is immense (Prano virat). In this context 

we come to the eternal problem of how the infinite coexists with the 

finite. The poet who discusses the relation of finite and infinite in 

the chapter entitled 'Realisation in Love' in the Religion of Man -

himself is giving his ideas regarding the relation. There is intimate 

relation which is to be realised through love. This relation seemed 

to him an inexplicable paradox. He says "There is the sublime paradox 

that lies at the root of existence. We never can go round it, because 

we never can stand outside the problem and weigh it against any other 

possible alternative. But the problem exists in logic only, in reality 

it does not offer us any difficult'y at all. Logically speaking the distance 

between two points, however near, may be said to be infinite, because 

it is infinitely divisible. But we do across the infinite at every step 

and meet the eternal in every second. Therefore some of our philosopher s 

say there is no such thing as finitude, it is but a maya, an illusion. 

The real in the infinite, and it is only maya, the unreality, which 

causes the appearance of the finite. But the word maya is a mere 



- 153 -

name, it IS no explanation. It is merely saying that with truth there 

IS this appearance which is the opposite of truth but how they come 

24 
to exist at one and the same time is incomprehensible ?"· 

To a poet like Rabindranath for whom art is existence, creation is 

delight, self-less service is the way to arrive at satisfaction, this world 

can none-the-less plays an important role of reality. He, though asserts, 

Reality is one & Ultimate, describes maya in this way; "Our self is 

maya where it is merely individual and finite, where it considers its 

separateness as absolute; it is Se1 tyam where it recognizes its essence 

- 25 
in the universal and infinite, in the supreme self, in Paramatman" 

Rabindranath could not deny the importance of this world of multitude, 

limited existence and existences within forms. He writes "Coming to 

the theatre of life we foolishly sit with our back to the stage. We 

see the gilded pillars and decorations, we watch the coming and going 

of the crowd, and when the light is put out at the end, we ask ourselves 

in bewilderment, what is the meaning of it all ? If we paid attention 

to the inner stage, we could witness the eternal love drama of the 

soul and be assurd that it has pauses, but no end, and that the gorgeous 
26 

world preparations are not a magnificient deli rium of things." He 

was always against such an approach which analyses the Real into its 

parts but fails to appreciate the organic connection in between them. 

He criticises the men of mere intellec tual practi c e as one-sided blunt. 

To him, Absolute is something concrete, life is something real. Thus, 

Rabindranaths qualified monism excels over absolute monism and a 
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vaisanava ideal appears to be acceptable with Advaitistic ideal of 

'anervacaneya; aparupa~ 27 The finite individuals play in qualified monism 

vital parts of a whole which may be called the Absolute. Though the 

members cannot exist by themselves separately they retain their unique 

value. However in Rabindranath's philosophy we can find out a different 

trend, something anew which also differs from Vaisnavic explanation 
• 0 

of subordinate role of the finits in the all embracing One Absolute. 

In Rabindranath's philosophy, individual has got a distinct role to play. 

He says, "The absolute eternal is timelessness, and that has no meaning 

at all - it is merely a word. The reality of the eternal is there, where 
. zg 

it contains all times in itself." . "To all things else you give, from me 

you ask." 
29 

In this world process of creation everything bears the name of Brahman -

they all are the replica of the almighty God. But though God is every-

thing, everything is not God, while the whole universe accepts His 

blessings in every aspects of life and expresses Himself, yet different 

things express Him 1n different degree. Man comes to be the highest 

in this hierachy. He strives most, he acts freely, he thus with his 
1 

concisouness brings in this world an effort to retain and to make substan-

tive all his creations. "The revealment of the infinite in the finite, 

which is the motive of all creation, is not seen in its perfection in 

the starry heavens, in the beauty of the flowers. It is in the soul of 

man." 30 

We common people often use words designating opposite forces like 
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Infinite - finite, but Rabindranath says these are names, they stand 

for no explanation "They are only different ways of asserting that 

the world in its essence is a reconciliation of pairs of opposing forces. 

These forces, like the left and the ri ght hands of the creator, are ac ting 

. b I h . f · d" · " 3 1 
1n a so ute armony, yet act1ng rom oppos1te 1rect10n. 

The word is full of mysteries. The principle of unity is mystery of 

a ll mysteries. The man who apprecia t es unit y ca n go beyond though 

respecting the diver sit ies. Vedi c Rsis could realise this unity in this world .. 
of beaut y and peace . The places of pilgrimage were c hosen in the calm 

and serene atmosphere of natural beauty. If this world were mere 

illusory product of maya, the adoration of beauty, explanation of truth 

and realisation of the bond of love, will come to a futile end of unreality. 

In every sphere of creation as it was explained in case of world creation 

so also in respec t of literary works the guiding principle is unity. 

Aimless analysis leads one to mere abstraction which was not the poet's 

intention. Rabindranath says "A great poem, when analysed, is a set 

of detached sounds" •.• when we come to literature we find that though 

a poem should conform to some laws, to rules of gram mer, yet it is 

a thing of joy, if is freedom itself. The poet says, "The laws are its 

wings, they do not keep it weighed down, they carry it to freedom. 

Its form is in law but its spirit is in beauty •.. Beauty har monises in 

itself the limit and beyond the law and the liber ty ." 

In the same way, "In the world if we try to analyse it in its diversification, 

we fail to realise its real rhythm. Only he has atained the final truth 



- 156 -

32 
who knows that the whole world is a creation of joy." · · 

This world - the joyous manifestation of the infinite, does not bind 

Him. He manifesting his graceful expression enjoys existence in the 

true sense of the term among the limited souls. The limits are self-

imposed and hence _oear the token of joy and freedom with which the 

master leads them to live. Rabindranath with his poetic brilliance 

beautifully describes how the worldly things bear the message of the 

Almighty God. He cites the episode of the ring of Rama in Ramayana, 

being brought by Hanumana, the messenger to Sita, who remained isolated 

in R~1Yana's palacial campuss. The ring was the token of love and 

the eternal bond of something beyond with something remaining in 

isolation. The ring being brought asserted that the latent relation 

is there. Likewise a flower in a plant, with its beautiful colour and 

scent brings the message of the truth - The Beauty. However science 

may warn us that we are mistaken" which we think it bears to us is 

all our own making, gratuitous and imaginary." But our heart replaces 

~J 
says we are not in the least mistaken. The beautiful flower remains 

in its place, works ·in its own way. Rabindranath says referring to 

the episode mentioned before "Such a messager is a flower from our 

great lover." He quotes, " immortal being manifests himself in joy-

34 - -
form."- (Anandarupamamr-tam yad bibhati). "His manifestation is 

out of his fulness of joy. It is the nature of this abounding joy to realise 

itself in form which is law. The joy, which is without form must 

translate itself into forms. "The joy of the singer is expressed in the 
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form of a song, that of the poet in the form of a poem. Man in his 

role of a creation is ever creating forms, and they come out of his 

abounding joy."-35 

Rabindranath explicitly explains this joy, as love the eternal bond between 

the infinite and the finitude and points that love by its very nature 

have duality for its realisation. The creation of the universe is nothing 

but the realisation of the Absolute - in other words revelation of its 

36 
freedom. "God finds himself by creating." It is the creative joy 

which leads the Absolute to be finite, to create duality and to remain 

sustaining all these in a harmonious whole. Maya is sometimes conceived 

as the cause of limitation and thereby to be condemned and over-ruled. 

But in Rabindranath limited finites have got reality of their own, to 

which maya is nothing but the root cause and if there be such a maya 

which creates, it should be trusted as something indespensible. In the 

world of beauty and joy passivity and activity supplement each other. 

Radhakrishnan says "The principle of negativity impels the eternal 

one to realise itself in the world. "It is the woman in the heart of 

creation." Fruit Gathering. 
/ 

The creative joy and love makes duality, separation inevitable. "This 

joy, whose other name 1s love, must by its very nature have duality 

for its realisation. When the singer has his inspiration he makes himself 

into two; he has within him other self as the hearer, and the outside 

audience is merely an extension of this other self of his. The lover 

s~~ his own other self in his beloved. It is the joy that creates this 
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separation in order to realise through obstacles the union."
37 

Through 

joy, the creative process goes on, the new replaces on old one. Though 

everything is inherently one still duality must be there. "You did not 

38 
know yourself when you dwelt alone I came and you woke." 

To realise His own manifestation Brahman has created this world but 

this does not mean the created in something degraded than the creator. 

"We are separate, but if this separation were absolute, then there would 

have been absolute misery and unmitigated evil in this world. Then 

from untruth we never could reach truth, and from sin we never could 

hope to atain purity of heart, then all opposites would ever remain 

opposites, and we could never find a medium through which our differences 

39 could ever tend to meet." The absolute, the singer is translating 

his singing into song. For Rabindranath, Brahman's manifestation is 

rather of infinite joy in manifold forms. That does not Brahman is 

dependent onthe finites to fulfil his need of manifestation. Rabindranath 

emphasized on the relation of love, in love all contradictions merge in 

spontaneous hM mony. "Only in love are unity and duality not at variance"40 

L~ve must be one and two at the sameti me. Neither this created world 

adopts any bondage and limitation on Him. "Bondage and liberation 

are not antagonistic in love. For love is most free and at the sametime 

most bound. If God were absolutely free there would be no creation. 

The infinite being has assumed unto himself the mystery of finitude. 

And in him who is love the finite and the infinite are made one."41 

Love thus leads to welcome all limitations to transcend them. 
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"·0 t hou Lord of all heavens, where would be thy love if I were not?" 
42 

Through love among us and the world around Almighty God sacrifices 

hisself. The 13~o...vo.D._~\..o.. also says that He sacrifices himself so that 

this world and the humanity can retain their existence. The universe 

is new bt:J"l'ln continually, as a result of this joyous sacrifice. Man in 

his life as being potentially infinite should entertain and sacrifice through 

love. This will lead one to realise his real existence successfully. 

This universe thus should not be considered as unreal, a mere dream. 

This universe is neither made out of Brahman it is not a mere going 

forth from God, but is also coming towards Him. Advaita Vedanta 

emphasizes on the union between those two but forgets that, in this 

very universe it is being made. The universe is the very place where 

the finite beings struggle for realising the infinite. The world is not 

a mere phantasy. In this world through selfless act and high ideals 

one can fulfill ethical aspect of his life. World is such a place of 

reality, poentiality, that in explaining Rabindranath's philosophy in 

this aspect Radhakrishnan declares "The world is the process of becoming 

infinite, but not the consummation. Should man completely realise 

the infinite, and should the world reach its goal of becoming the infinite, 

then there will be no universe and neces~;arily no Absolute."43 The 

world is but the progress of pilgrims in their quest for the infinite. 
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Every object in it cries out" I want Thee, only Thee," and struggle 

to attain eternal life. In Radhakrishnan's view "He (Rabindranath) 

gives us a 'human God', dismisses with contempt the concept of the 

world illusion 
1 

praises action evermuch and promises fulness of life 

to the religious soul."44 

The Absolute, for Rabindranath is the nighe st unity from which all being 

proceeds - We shall"ibe able to see Him un t il we see him everywhere. 

Rabindranath says, "You were in the centre of my heart, therefore 

when my heart wandered she never found you." 4 5 My eyes strayed 

far and wide before I shut them and said "Here art thou! 46 A closer 

scrutiny of Tagore's concrete monism shows that for him I~avasyamidam 

sarvam yat Kincha Jagatyan jagat i.e. We are enjoined to see whatever 

there is in the world as being enveloped by God is no loss important 

than Brahma Satya. To his poetic mind, monistic ideal gets outspring 

in Anandaru r 'l. m Blbhate. In fact he advocated a sort of panthe.ism 

whi c h c oincided with mystic naturalism. Thus his belief in God, the 

Absolute truth not only expresses itself in bliss but existence in this 

very earth - in this dusty land of world. He again cites the Upani~adic 

ideal "I love to God over and over again who is in fire and in water, 

who permeates the whole world, who is in the annual crops as we ll 

as in the perennial trees." 
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In this context it might be noted that Rabindranath made a synthesis 

between the materialistic view of lif e and the spiritualistic traditional 

ascetic outlook. In Sadhana, Rabindranath discussed in detail in the 

• chapter 'Individual and Universe,' that the way the Indian civilisation 

• developed, was quite different from the way of development and progress 

• took place in Western countries. The civilisation in the West was centred .. round urban culture rather in Tagore's language "is the product of city 

• 11 h b. d . . f . d n4 7 wa a It an tram1ng o m1n • The latter created an artificial - dissociation between man and the Universal Nature within whose bosom 

• they lie • But in India, everything was understood in the concept of 

• truth-one great Truth - Consequently emphasis was given on the harmony 

• that exists between the individual and the world around. There is 

• no conflict between the man as a thinking being and the things surrounded, 

• be it being or non-being. The principle of harmony which led Rabindra-

• nath to conceive the world of creation is inherently real found its 

• reflection inhis concept of harmony with nature because the Absolute 

• 
- the eternal harmony is behind • 

• 

"For her (India), the great fact is that we are in harmony with nature, 
• 
• 

that man can think because his thoughts are in harmony with things, 

• that he can use the forces of nature for his own purpose only because 

• his power is in harmony with the power which is universal, and that 

• in the long run his purpose never can knock against the purpose which 
) 
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works through nature."48 This harmony is one's life ideal - this ideal 

cannot but be established in this very world. 

No doubt essential and distinguishing purpose of Indian civilisation lies 

in its unique end towards spiritual ideal. The aim is not to acquire 

but to realise. Undoubtedly this emphasis on spiritual life leads us 

to think of a life speculative, indifferent to action and worthly touches. 

This misconception which result ed in the Western thinkers to criticise 

basic Indian Philosophical themes as mere formal, speculative non-ethical 

might have rsulted in conceiving the concept of maya as something 

deriving the world as mere phantasy and illusion. This is the view 

against which the creative thinkers like Rabindranath rose a strong 

voice specilly· wi.th reference to the discussion of the Upani~adic ideal 

of thinking and life-style. He says, "The fundamental unity of creation 

was not simply a philosophical speculation for India; it was here life-object 

to realise this great harmony in feeling and in action. With meditation 

and service, with a regulation of her life, she cultivated her concisousness 

in such a way that everything had a spiritual meaning to her. The 

earth, water and light fruits and flowers, to her were not merely physical, 

phenomenal to be turned to us and then left aside. They were necessary 

to her in the attainment of her ideal of perfection, as every note is 

necessary to the completeness of the symphony. India intuitively felt 
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that the essential fact of this world has a vital meaning for us; we 

have to be fully alive to it and establish a conscious relation with it, 

not merely impelled by scientific curiosity or greed of material advantage, 

but realising it in the spirit of sympathy, with large feeling of joy 

and peace."49 

Neither spiritual ideal alone, nor mere science-based mechanical ideas 

can give us satisfaction and perfection in life. Beyond this apparent 

crude things there is something so vital, so essential is there. But 

it is not only transcendent but also immanent among the things we 

experience in our everyday life of existence. The Absolute always 

depicted and realised by Rabindranath as a great artist could never 

discard away the worldly beings. On the otherhand men who are also 

being the replica of the Great Artist, artist in nature and realises 

in his life that, "It is for the artist to remind the world that with the 

truth of our expression we grow in truth."50 This gives us the joy 

of life - this adds a new dimension to one's own existence. "The water 

does not merely cleanse his limbs, but it purifies his heart, for it touches 

his soul. The earth does not merely hold his body, but it gladdens 

his mind; for its contact is more than a physical contact - it is a living 

presence. When a man does not realise his Kinship with the world, 

he lives in a prison-house whose walls are alien to him. When he meets 

the eternal spirit in all objects, then is he emancipated, for then he 
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discovers the fullest significance of the world into which he is born, 

then he finds himself in perfect truth, and his harmony with the all 

is established."51 

To a poet's eye everything has a meaning of its own. So called good, 

evil are nothing but substantial counterpart. Completeness is not abstrac

tion but realisation in the sense of manifestation, which makes the 

manifested and the manifestation both real in the true sene of the 

term. "A closer scrutiny reveals us the kinship of nature and spirit , 

52 not-self and self." Rabindranath does not look upon the body as 

the tom b<llr the prison of the soul from which it has to be liberated. 

The world is not the denial of Brahman. Contact with the body, respect 

towards the worldly creatures and its continuity is just the essential 

condition necessary for developing one's nature i.e. morality. The 

world is not maya but to consider it as separate from God is to be 

involved in the world of maya. The body is the medium through which 

the spirit reveals. The world is the object through which the divinity 

comes to be realised as perfect. Without ignoring these all one should 

purify his senses to become t he organ of the higher spirit, which~ .tn 

otherwords bears deep ethical significance and moral conscienc e. Purifi

cation is no denial - Rabindranath says "The flow e rs grow out of dirt 

but the foulness of the source is a boishe d in the flower itself."53 

Senses are not to be ignored, one should try to fathom the unfathomable 
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bliss of God (the Asbolute) through experiences they and only they 

can provide us. "No, I will never shut the doors of my senses. The 

delights of sight and hearing and touch will bear thy delight."
54 

Again 

he states that "From my infancy I had the keen sensitiveness which 

always kept my mind tingling with consciousness of the world around 

me, natural and human."55 In any case he was not ready to accept 

which 'rudely summoned me away from the world around me, which 

was my friend and my companion, .... He freed himself from the clutch 

of a formed educational system for that reason. In his later life in 

Santinikatan he introduced a different type of educational system which 

was appealing to both brain and mind which could free one from his 

materialistic bondages in a field of spiritual ideal and artistic rhythm. 

"It as a great thing for me that my c onsciousness was never dull about 

the facts of the sorrounding world. That the cloud was the cloud, 

that a flower was a flower, was enough , because they directly spoke 

"56 tome, because I could not indifferent to them. 

Rabindranath was a great artist. In any sphere of art and culture he 

was a man of unique talent and expediency.. He could appreciate the 

Absolute necessarily as an Artist with this world creation a project 

of art. This the genesis of creation was another name of the origin 

of art for him. 

Thus Jn explaining the ong1n of the later he directly refers to the Sayana-
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charya's commentary on the Vedas, "Yajnehutasishtasya odanasya sarva 

jagatkaranabhuta Brahmabhedena stutih Kriyate!' "Accardi ng to this 

explanation Brahma is boundless in his superfluity which inevitably 

finds its expression in the eternal world process."
57 God with 

his divine grace creates this world and through which He sacrifices 

his own self so that each and every particle becomes an object of 

adoration and glory. The world does not reside outside of him enjoying 

some status of reality different from the ultimate but the Absolute 

is in every object in each and everyperson. A man with deep feelings 

of Jove and determination of self sacrifice can make his life significant 

inthis very world. This needs a poet's eye ,a touch of sympathy and 

understanding the harmony behind the odds and diversities. R.abindranath 

declares, "I have already confessed that my religion is a poet's religion; 

58 all that I feel about it is from vision and not from knowledge." To 

such a person, the world outside can never be discarded away as mere 

maya, an illusion. "The I am in me realises its own extension, else."59 

The objecti : ty of the world inheres Jove. The objectivity of this world 

plays a great role in explaining our ethical consciounsess and sense 

of morality. There we can follow in Rabindranath a transition from 

aesthetic to metaphysical and then towards ethical ideas. This is highly 

reflected in his saying, "The fact that we exist has its truth in the 

fact that everything else does exist, and the "I am in me crosses its 
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finitude whenever it deeply realises itself in the "Thou art". The crossing 

of the limit produces joy, the joy that we have in a higher degree, 

self-sacrifice, is our acknowledgement of this experience of the infinite. 

The is the philosophy which explains our joy in all arts, the arts that 

in their creations intensify the sense of the unity which is the unity 

of truth we carry within ourselves. The personality in me is a self

conscious principle of living unity, it at once comprehends and yet 

transcends all the details of facts that are individually mine, my knowledge, 

feeling, wish and will, my memory, my hope, my love, my activities, 

and all my belongings. This personality which has the sense of the 

one in its nature, realises it in things thoughts and facts made into 

units."60 

Sometimes it appears that for Rabindranath maya was something indescri-

bable. This indescribability refers to poet's eye of art and beauty. 

It was the very thing not to be explained, but to be realised and which 

in turn evokes a man to express himself through his works and action. 

Maya if it were not even something eternal constant substance, yet 

it is there, none can deny either maya or its product. It gives reality 

to the objects we deal with, we live with and among which retain our 

existence towards an ideal life. 

"The world as an art is the play of the supreme person revelling in 
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image-making. Try to find out 'the ingredients to the image they elude 

you, they never reveal to you the eternal secret of appearance •••• 

The appearance does not any commentary of itself through its material. 

you may call it maya and pretented to disbelieve i-t, but the great artist, 

the mayav,in, is not hurt. For art is maya, it has no other explanation 

but that it seems to:b.e what it is. I~ never tries to conceal its evasiveness 

it mocks even its own definition and plays the game of hide-and-seek 

through its constant flight in changes."61 

This change, this ups & downs is life. Life means death comes - it 

has to be ter 'l inated and also to be brought into reality in its continua

tion in some form and other. It seems eternal but it might be perished 

at any moment. "Every day is a death, every moment even" ... "So 

life is maya, as moralists love to say, it is and is not. All that we 

find in it is the rhythm through it shows itself. Are rocks and minerals 

any better ? Has not science shown us the fact that the .ultimate 

difference between one element and another is only that of rhythm ? 62 

A piece of stone, a paragraph in any language may just remain as deadly 

still - but "The moment they are taken and put into rhythm they vibrate 

into a radiance. It is the same with the rose. In the pulp of its petals 

you may find everything that went to make the rose, but the rose which 

is maya an image, is lost, its finality which has the touch of the infinite 
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is gone. The rose appears to me to be still, but because of its metre 

of composition it has a lyric of movement within that stillness, which 

is the same as the dynamic quality of a picture that has perfect harmony. 

It produces a music in our consciousness by giving it a swing of motion 

synchronous with its own. Had the picture consisted of a disharmonious 

aggregate of colours and lines, it would be deadly still."63 

Maya is this very rhythm, dynamici ty and the tune behind this process 

of creation. It in the form of art which infuses the poetic flavour, 

the creative spirit resulting in shinning radiance from a mere happening. 

"That is art. It has the magic wand which gives undying reality to 

all things it touches and relates them to the personal being in us. We 

stand before its productions and say : "I know you as I know myself, 

64 you are real." Creation is a process mysterious, wonderful yet having 

significant sense of unity. A poet realises this in his poetic works, 

an artist in his art - the Brahman inhis world creation. This rhythmatic 

dynamicity of the creator is expressed not in mere blending of words, 

but in a significant adjustment' of ideas. It can never be understood 

in intricate discussion of logic regarding the illusoriness of this world 

(Compared by the poet as the collection-mania for dead butterflies) 

but to be realised "in a beautiful faces of a finite that is inscrutable , 

elusive and profoundly satisfactory." 
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"The combination it represents ' may be uncouth, may be unfinished, 

discordant, yet it has a dynamic viguor inits totality which claims 

recognition, often against our wishes for the assent of our reason."65 

In discussing Rabindranath's ideas on Maya we have already noted that 

he was one of the galacy of gallants in perspective of nineteenth century 

in Bengal in India. He was a ma n, in whom distinguishing historic features 

were noticable as effective. His philosophical ideas, his religion of 

man were guided by principle of harmony and resulted in an humane 

view of practicable idea and peoetic religion. In him old ideas and 

ideals were having their fist shock from the impact of a western civilisa

tion and India got a seer, a sage, a creative idealist and an eminent 

educationist. However, he was dt-eamer, a weaver of imageries, sensuous, 

passionate, sensitive to every yearning in man and nature, susceptible 

to every change in mood and outlook and combining them in an expression 

of beautiful harmony and thus in and out first and last he was a poet. 

In addition to all these were the influences of an Upani;adic monism, 

a Vaisnavic dualism, which shaped his ideas in a unique type of creative 

spirit. It ultimately took shape in a doctrine of life whose last exposition 

has in the theme of divinity of humanity and humanity of divinity. 

His Jivandevata that everevolving prsonality graduality merged himself 

in the Univesal man. The poet's infinite or J ivan - Devata needs the 
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finite and needs them most. The relation between the two is one of 

intimate love and without love Godhead is never fulfilled. The finites 

are not passing phenomena nor are they unr·eal. They are as much 

real as the Jivan-Devata Himself. A truly organic relation exists between 

the two-the infinite and finite, in as much as the one exists in and 

through the other in this very world. In the drama Prakrti.r Pratisodh 

written 1n 1884 the poet has depicted the realisation of an ascetic 

who renounces the world in the hope of attaining salvation. Suddenly 

a little girl catches him in the shares of affection. The ascetic realises 

that salvation does not lie in renunciation but in bondage. Thus he 

has loved this finite earth with varieties o f colour and sound. "He 

sings I do not like to die in this beautiful world. I like to live amidst 

men."66 Like Green and Bosanquet he too asserts that Man is torn 

between finitude and infinity, the present and future - his present 

has a nisus to the future. 

Thus from present a man proceeds to life in future. Though life terminates 

at every moment yet continuation is there. The sense of morality 

is related with this sense of continuting process. One should love humanity, 

human values - to Rabindranath, they are in consonance with values 

eternal. Rabindranath writes -

"In our life we have one side which 1s finite where we exhaust ourselves 

at eve ry step, and we have another side, where our aspiration, enjoyment 
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and sacrifice are infinite. This infinite side of man must have its 

revealments in some symbols which have the elements of immortality. 

There it naturally seeks perfection. Therefore it refuses all that is 

flimsy and feeble and incongruous. lt builds for its dwelling a paradise, 

where only those materials are used that have transcended the earth's 

mortality ."67 

His idea of an ideal life devoted to selfless work towards the upliftment 

of humanity inheres the basic inspiration expressed in Hibbert. Lectures 

"The solitary enjoyment of the infinite in meditation no longer satisfied 

me and the texts which I used for my silent worship lost their inspiration 

without my knowing it. I am sure, I vaguely feel that my need was 

spiritual self-realisation inthe life of man through some disinterested 

service." 

In discussing Rabindranath's philosophical ideas ( thi ough sometimes 

were to be realised through his literary work and his mode of life) 
/ 

it is obvious that he did not follow Samkara's monism nor Ramanuja's 

dualism. It might be called a sort of synthetic vedantism which was 

initiated by Vivekananda and Rabindranath himself with Auravindo 

on the same par. It IS tinged more by Hege.l's Idea and existence. 

Liberation or Muktl was to go back to our original entity which is divinity 

in one. But the way is not the denial of this world and meditation, 
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nor the way i'i devotion only. This world is real so much real as the 

self 1s There is dynamicity latent in stable ete rnal unity. It is very 

eternal one what is evolved is already involved in this world-creation 

and is Lila or manifestation which is other name of love. It is love 

rather, in which a man realises Him and becomes a Real man. 

R.abindranath thus declares in no uncertain words. "I believe that the 

vision of Paradise is to be seen in the beauty of the human face that 

are seemingly insignificant and unprepossessing. Everywhere in this 

earth the spirit of paradise 1s awake and sending forth its voice. It 

reaches our inner ear without our knowing i t. It tunes our harp of 

life which sends our aspiration in music beyond the finite, not only 

in prayers and hopes, but also in temples which are dreams made ever

lasting, in the dance which is ecstatic meditation in the still centre 

of movement."68 
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CONCLUSION 

Rabindranath was one of the torch bearers and champions of the Eastern 

mind and the West for his gospels of love and peace. Though he was 

a poet and was essentially a man of literature, his philosophical ideas 

are not hard to be found as latent and expressed in all his literary 

works and specially in Sadhana, Religion of Man and Religion of Artist, 

Shantiniketan etc. Radhakrishnan was highly impressed by his philosophy 

(Ref : The Philosophy of Rabindranath. Preface by : Dr. S. Radhakrishnan). 

For Rabindranath philosophy and poetry were not opposed to each other, 

rather they were mingled in his quest for the Beyond. 

Rabindranath was deeply influenced by the Vedanta philosophy and 

Vaisnavism which is traceable in his ideas about the relation between . 
the finite and infinite. In this context it is traceable that in his vision, 

this world is not at all to be discarded away as illusory. Maya, if it 

were to be a~-Jpehended, is to be apprehended in the sense of a creative 
/ 

energy or Sakti. This world being real, senses, body all being there, 

man should try to maintain his Religion in this very world<feveryday 

experience. Love and love alone the poet says leads one to salvation. 

This no mere monistic idea of One Real. It bears the implication of 

conceiving more than one to be loved and adorned. This is life and 

this was also his philosophy. 
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To understand what was Rabindranath's world view, we may first discuss 

his ideas about the Absolute. Absolute for him is not a complete whole 

without contradictions. It passes over into its opposite but in the long 

run all oppositions are overcome and reconciled. He was opposed to 

mere application of intellect and logic to realise the truth. It is beyond 

their capacity to realise the completeness that reconciles the contradic

tions. Again, the Absolute is not only the truth but also bliss (anandarn). 

It finds its joy of creation towards the name and form it undertakes. 

With reference to the poem Urvashi and to clarify idea of beauty 

Rabindranath said "It is not merely abstract. The abstract form must 

take some material to express itself. The abstract beauty has taken 

here the matter of a female body in orde rtha t it may manifest i tself."69 

The Absolute truth was for Rabindranath another name of beauty. 

Moreover he says not to think beauty as mere phantasy. "Beauty is 

no phantasy, it has the everlasting meaning of reality."70 Beauty was 

also conceived as something expressed through concrete object. In 

any case he did not underestimate the worldly objects as something 

disgraceful. For him the Absolute is the Artist - a singer and the 

universe is the song. "The infinite and the finite are one as song and 

singing are one." 71 The entire cosmic process exists in Him. 

In this context we must remind poet's conception of Jivan - Devata 
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who manifests Himself through the finites. More specifically the finites 

- mostly the human beings retain some role to play in this world process. 

Though Rabindranath was highly influenced by the Upani~adic ideal 

of Monism, still for him the relation between the finites and the infinite 

is of intimate love. It is not only mere one-sided depedence but inter- · 

dependence. The finites, because of their temporal existences are 

not unreal - motion and movement are within the Truth. In Balaka 

the poet describes the change-aspect of Reality. They are as much 

real as Jivan-Devata, Himself. There is an organic relation in between 

them. 

With reference to the discussion regarding the basic philosophical ideas 

of Rabindranath, we may now proceed to concentrate our discussion 
/ 

on his idea of maya. To Samkz.:l:- a , maya was inexplicable but without 

it plurality cannot be explained. Rabindranath though was against 

to any such theory which indicates rmy~ as sole deceptive force, resulting 

in illusion, writes, "Our self is maya where it is merely individual and 

finite, where it considers its separateness as absolute; it is Satyarn 

where it recognizes its essence in the universal and infinite, in the 

supreme self, in Pararnatman." -

For Rabindranath the Absolute is not a mere philosophical speculation, 

but it is as real as the sunlight. He desc ribed Him as the great Artist, 
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the great Artist, who as a singer realises His creative urge through 

the audiences, who are none but part and parcel of His own existence. 

Art was vi e wed by Rabindranath as maya. This work being a work 

of image could be viewed as a work of ar~, for art is essentially image 

making. It was something unique for Rabindranath that, he related 

the works of art with the world of reality, where the infinite and unlimited 

adopts limitation Himself. In explaining how is art possible, Tagore 

includes the conception of creativity as a necessary condition of art. 

Again art being viewed as maya, maya implies creativity. In this context 

we may refer to Tagore's ideas of surplus man who gets satisfaction 

in c reative delight and exposition. 

Rabindranath took Upani~adic ideal of monism not in exclusive sense 

but in an inclusive One. He refers the god-conscious man protrai ted 

by the Upani~ads as having deep feeling of adoration towards this world -

the latter being considered as sudden ecstasy of joy. Everything has 

sprung from immortal life and is vibrating with life, for life is immense 

( P ra~;to Virat) • The intricasy of explaining how the One becomes many, 

how an Abstract adopts concrete objects in the mode of expression 

was explained with the concept of maya in Advaita philosophy (we 

have already mentioned) which for Rabindranath, is another name for 

inexplicability. In practical field we always come across the infinitude 
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within our finite existence, though it is not an easy task to explain 

all those why and how, which 'mere logical approach demands. Thus 

Absolute is something concrete, life is something real. Here, it is 

obvious that qualified monism excels over absolute monism. He initiated 

Vaisnavic ideal of personality and emotional touch in the concept of 

Jivan Devata who was glorified in later writings as Visva - Devata. 

Still he differed from Vai~~ava philosophy of total surrender and sub

ordinate role of the finite. For Tagore, "To all things else you give, 

from me ask".6 To realise His own manifestation Brahman has created 

this world, but that does not mean that the created is something degraded 

than the creator. If the finitude were to be condemned outrightly 

there would have been no way for one's self-perfection and realisation 

of the very Infinite. 

This universe is not a mere phantasy or dream and something unreal. 

The world is being made - it is not mere going forth from Brahman 

but essentially a coming towards Him. It is the place of becoming 

Brahman, since we are not potentially different frorn Hirn. Rabindranath 

made a synthesis between the materialistic view of life and spiritualistic 

ideal. He did not coincide with the materialistic ideal of artificial 

dissociation between man and universal nature. The latter conceived 

Indian Philosophical themes as implying passivity and inactivity. To 

this misinterpretation he reacted in his famous Hibbert lectures "The 
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solitary enjoyment of the infinite, in meditation no longer satisfied 

me and the texts which I used for my silent worship lost their inspira

tion without my knowing it. I am sure , I vaguely feel that my need 

was spiritual self-realisition in the life of man through some dis

interested service." 

Rabindranath clearly declares that .his religion was a poet's religion. 

He relies on the principle of harmony in di scord, unity in diversity 

which is beauty - it is the very Truth. That , with the contemporary 

influence of current Indian and world a ffairs with his own constant 

belief on Upani~adic ideal resulted in a poe tic vision of reconcilliation 

between the finite - infinite, Brahman, One and many, this was 

also obvious that he did not remain indifferent to social and cultural 

problem of his own country and abroad. He wanted to introduce 

an ideal system of education in Santiniketan near Bolpur which haS" 

an appeal to man's heart and soul. 

his keen sensi ti vi ty and 

His life was an eventful life, 

alertness towards life and its reflecting 

problem. These all express the poet's attitude towards this world 

and human life. This was in no sense an indifference or safe escape 

of inactivity. In him old ideas and and ideals were having their 

first shock from Western civilisation and India got a seer a sage, 
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a creative idealist and an emminent educa tionist. He was a dreamer, 

a weaver of imageries, sensuous, passionate, sensitive to every yerning 

1n man and nature. 

In any case Tagore finds art, rhythm and dynamicity behind this world-

creation. It is no mere happening - it bears the creative spirit resulting 

in a shinning radiance. He did not even imagine to deaden the senses, 

the receptivity of art which 1s not to be traced 1 n this world beyond 

but in the finite objects - in maya. Thus in 'The Religion of An Artist' 

Rabindranath the great artist himself has declared "Everywhere in 

this earth the spirit of paradise is awake and sending forth its voice. 

It reached its inner ear without our knowing it. It tunes our harp of 

life which sends our aspiration in music beyond the finite, not only 

in prayers and hopes, but also in temples, which are dreams made ever

lasting, in the dance which is ecstatic meditation in the still centre 

of movement." 
68 

Rabindranath's unique approach towards life and its 

ideal, is expressed in his clear-cut identification between art and maya. 
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Radhakrishnan's Critique of Maya as lllusion 

Dr. Sarvapalli Radhakrishnan's approach to philosophy was syncretic 

He was searching for a common bond, an underlying unity amidst the 

divisivephilosophical disputations, amidist warfare and the gradual dis-

integration of creeds, sects and socio-political order. He was looking 

for a synoptic vision, and he thought it was the business of philosophy 

Wt 
to discover it:' 

Radhakrishnan was educated in Westernized atmosphere but was a great 

exponent of eastern culture in the very core of his heart. The christian 

atmosphere in the Madras Christian College strengthened his religious 

outlook, and provided him an opportunity to acquaint himself with Western 

literary Classics and European Philosophy especially of Plate, Plotinus, 

Kant, Hegel, Bradley and Bergson. Latter caused a great influence on 

his world view as well his philosophical outlook. On the otherhand in 

the college the teachers used to criticize Hindu traditional ideas a lot, 

to which Radhakrishnan reacted with some positive standpoint. As 

he reminisced later, "The c hallenge of c hristian critics impelled me 

to make a study of Hinduism and find out what is living and what is 

dead in it. The spirit of the times, in which India, so to say, was turning 

in its sleep, strengthened this resolve" 2 Thi~; challenge helped him for 

awakening form his 'dogmatic slumber' a state in which he was un-

neflectingly following Hinduism in tradition. As he recalled later, "A 

cri tical study of Hindu ideas was thus forced upon me 

for philosophy arises when faith in tradition is shaken."3 

The need 
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In the department of Philosophy at Madras Christian College among 

the eminent professors like Principal \Vi lliam Skinner, Wrilliam Meston 

and others Alfred Hogg was for Radhakrishnan "My distringuished teacher" 

He no doubt left a permanent Yt:\Clrk on the minds of those who came 

under his influence. "In view of his influe nce on Radhakrishnan some 

of his ideas deserve discussion. Philosophy, according to him, (Hogg) 

seeks, "to achieve an integration of personality, by detecting and respond

ing to the one that exists through the many, the harmony that resolves 

the discords, the infinite that makes the finite possible, and bestows 

o n it its degree of worthiness."4 The underlying assumption of this 

view of philosophy is the postulate that there exists such a harmonious 

unity, and it can be discovered. Though he was not a biased Christian 

Missionary he however, held the view that such harmonious unity could 

be discovered by anyone who had faith in Jesus Christ. Hogg suggested 

that to make Christianity acceptable to the Hindu mind, it was needed 

to replace old christian ideas by new ones which have reliance to the 

Indian situation and thought. In this synthetic approach which might 

be called, Indian Christian Theological approach the Hindu can be made 

to feel that Christianity has solution to real problems with this aim 

1n mind. Hogg made comparative study of Hinduism and Christianity 

and advocated the supremacy of the latter over the former. 

Whereas "Hind ·.1 ism offerd to save men fpom the world which is thought 

of as incurably finite and unsatisfactory. Christianity offers to save 

the world, from itself - to save all that is precious in our world order 

from all in it that makes for decay and consumption."5 He supported 
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the view that while the Hindu ideal is the salvation of the individual 

soul, Christianity believes that God is intent on rescuing from evil, 

not merely the human soul but the whole of human life in its concrete 

unity. Hogg's ideas of Philosophy, faith and universal redemption had 

considerable role in shaping Radhakrishnan's thinking. 

Radhakrishnan 'vas not swayed away by this type of pro-western discussion 

nor was he indifferent to it. He took the task of showing that philosophy 

in India, particularly At.tai ta philosophy "is not an abstract study, remote 

from the life of man."~ He even as a stude nt was dissatisfied with the 

generally prevalent exposition of Advaita Philosophy. In his dissertation 

on the Ethics of Vedanta he attempted a reply to the criticism levelled 

by teachers that Hinduism in ~eneral and Advaita Vedanta in particular 

provide no firm basis for practical conduct. In respect of this controversy 

Radhakrishnan wrote "The world has no existence in the absolute sense 

of the term. It has no existence in the sense of 'unchangeable', 'immova-

ble', 'infinite' and uncasued. Such is the meaning which the Hindu 

philosophers ·attribute to the expression "Jagan Mithya" though it has 

given rise to many misconceptions which are unwarranted and which 

a systematic study of the veaanta doctrine would have saved. 'Maya' 

is just a name which is given to the world to designate its relativity. ,.7 

In all his lectures and writings Radhakrishnan wanted to establish that, 

Hinduism is not a rigid set of doctrines of imperatives fixed once and 

£or all, but a way of life, caring more comp lex and mobile social order. 
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Radhakrishnan was influenced by his contemporaries like Gandhiii and 

Rabindranath Tagore's creative writings, Tagore's intuitive understanding 

of the synthetic philosophy of what we may call "universal humanism 

inspired Radhakrishnan to uphold a world oriented art of living and 

philosophy which might well be called as humanism. Another humanist 

philosopher to whom he made occasional references and was also influenced 

was Sri Aurobindo, Thus, in order to appreciate. Radhakrishnan's philo-

sophy it is not only sufficient to follow the background of the classical 

philosophical tradition. In fact, we should realise his close ideological 

proximity with Rabindranath, emphasis on ethical life and temptation 

to reconstruct traditional views with Sri Aurobindo. Thus, in Radhakrishnan 
) 

developed a syncretist Advaitism which incorporated into it a belief 

in emergent evolution, in the spiritual progress of human history, and 

of the cause of liberal social morality. Three major issues are reflected 

in Radhakrishnan's writings : the redefinition of the Advaita Vedanta, 

the relationship between Brahman and the world, and the place of action 

in human life. However, in discussing his idee.s regarding "Maya", we 

should first keep in mind this backgro und. 

Radhakrishnan could not discard away the significance of worldly life, 

scientific development and struggle of life, but he could not at the 

sameti me accept a pure naturalistic mechanical views of evolution." 

11 
True humanism tells us that there is some thing more in man than is 

appar~nt in his ordinary consciousness, something which frames ideals 

and thoughts, a finer spiritual presence, which makes him, disatisfied 

with mere earthly pursuits."~ This spiritual side which was called by 
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Rabindranath Tagore as the Surplus man is not to be detached from 

the bodily side." The oldest wisdom in the world tells us that we can 

consciously unite with the divine while in this body, for this is man 

really born." 9 Now this, Svasiddha (self proven) true self IS itself the 

background of all our faculties of our action and existences. However, 

"Body, mind, :J. nd the world are. almost arbitrary restrictions imposed 

on this consciousness. This univer~aJ self is in our ordinary life obscured 

by psychological impurities and fluctuations becomes confused with 

the empirical self" 10 Radhakrishnan thus making a distinction between 

transcendent! and empirical self explains the denotation of the word 

maya as the phenomenal character of the empirical self and the world 

answering to the empirical self. Maya signifies the fragility of the 

universe .... But "maya does not mean that the empirical world with 

the selves in it is an illusion for the whole effort of the cosmos is di:;z 

rected to and sustained by the one supreme self, which though distinct 

f h. . . I ' d . h' " 11 rom everyt 1ng IS Imp 1cate In everyt 1ng The Supreme Truth, 

the Absolute One is not null or void it is in fact filled with things which 

live, breathe and move each according to its nature. This interpretation 

of 'maya' might be called as objective. 

Again, in respect of the individual-subjectively 'Maya' is a term employed 

also to indicate the tendency to identify ourselves with our apparent 

selves and become exiled from our spiritual consciousness with its maximum 

of clarity and certainty." This may also be called as avidya or deformation 

of true knowledge which has its natural result in selfishness those who 
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have no contact with reality, no insi ght into truth except the relative 

reality for the absolute truth. Referring to the episode of Y~jnavalkya 

? and Mai treye and Mai try is famous assertion, Yena na amrtasyam, Kim . 
tena kuryam," Radhakrishnan reminds us "If we take our stand in unreality 

12 we may grow better or worse, but not perfect", We can be perfect 

and can enjoy a life worth living only by overcoming selfishness. Jnana, 

or seeing through the veil of maya, is the spiritual destiny of man. 

Maya in this context is explained as the deceptive power which leads 

a man to regard multiplicity as ultimate and to live separate and indepen-

dent lives. Maya keeps us busy with the world of finitude and causes 

a certi n restlessness in our souls and tempts us to accept as eternal 

which are mere temporl. But, "If this life were all, if our brief little 

existence on the little lighted stage were the grand reality, if there 

were no invisible sphere, no great communion of minds, no shared adven-

tures of spirit, we would not have the feeling of moving through a haunted 

world." 13 To a man like Radhakrishnan who emphasized on social activities 

and universal brotherhood, such an outlook to insist isolated life was 

a matter of bondage, from which wisdom liberates and the inner change 

is essential to perfection. 

Maya is thus used for ignorance which we do not recog nise as the principle 

of the universe. It is a sort of not - knowing - which is avidya. If 

it attains either reality or merges into nothingness there would have 

been no tension no process. But the tension causes a certain restlessness 

in our souls, fever in our blood. The world is said to be sat-asat-vilaksana 

form real and unreal. 
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Again the world is a derived being, an expression of the Absolute but 

not the absolute itself. The world is dependent on the Absolute - the 

former is Maya. Maya shows the distinction between the Absolute and 

the dependent existences. However the relation between the two cannot 

be logically e-< plicated. To the metaphysicians maya is a riddle, sphyn)( 

which invalidates all attempts at probing into its nature. To the logicians 

maya is a puzzle. The relation between the world and the Brahman 

is inexplicable anirvacanlya. The inexplicability is maya - though it 

does not repudiate the existence of the world. "It does not say that 

the world is not, though it appears to be." 14 

In this context it should be reminded that the relation of dependence 

among the Brahman and the world was explained by the Advaitins as 

one sided dependence. They employed the term vi varta or appearance, 

not pan~ama or transformation. The immutable unchangeable Brahman 

could not be accepted as modified into this changing world. For we 

cannot say that a part of the Absolute is modified, whereas the reminder 

is intact. Such a relation is sometimes explained with the help of the 

analogy of snake in the rope, siler in the shell, which was resulted into 

a misconception of world is a dream or an illusion. the Absolute is 

the Eternal Being, while the world is temporal being whose existence 

might be limited - this essential temporality of the world is indicated 

by the word 'Maya'. 

Again the unmanifested prakpi is also called 'maya', "As the dualities 

between the Divine and the matter, which is used as a means for the 



188 

unfoldment of the Divine, are not ultimately two separate entities, 

maya is not dissociated from the world spirit." 15 All the things of 

this world are sat-asat-atmaka. This dual character is sometimes indicated 

by the word maya. 

In explaining different meanings of maia as employed by different thinkers 

and as it was adopted by Rdhakrishnan himself, the latter has made 

a dist inc tion between Divine Being and Divine Action as Absolute in 

·' repose and the Absolute as act! ve or energisi ng. From worldly view 

(yabhaharika) Brhman is conceived 
-, 

as Isvara-and as possessing maya 

or power of manifestation. It delights in manifesting. 

Radhakrishnan thus explicity expresses his intention that "In my writings, 

I have interpreted the doctrine of maya, so as to save the world and 

. . I . ,,16 g1ve to Jt a rea meamng. The "real meaning" here refers to the 

criticism of the principle of maya as resulting in something illusory 

- the world is illusion. Before discussing Radhakrishnan's own interpretation 

in this respect, a brief reference may be made of the origin of such 

an idea of illus10n as Radhakrishnan himself dealt with in the Introduction 

of the Principal Upani~ads viz. the status of world - Maya and Avidya. 17 

The Upani~ads occasionally make reference to the duality of this world 

and thus address ' : it as mere seeming reality. On the other hand we 

also feel that the. world is full of impe rfections a nd in contrast to the 

bliss achieved by union with the Absolute the realisation of its ecetasy 

one tempts to disr~gard this world as full of troubled and unhappy dream 



189 

- "a phantasmagoria dancing onthe fabric of the pure being." 18 It is 

an innate tendency in human being to take refuge in the spirit - to 

avoid the stresses of everyday life by believing that there is something 

beyond, which is the Real, Truth and Bliss. This tendency is being reflected 

throughout the Upanisads - through the prayer "Tamoso rna Jyotirgamaya, 

mpyormamrtyagamaya," w!ead us from the unrealities to the reality, 

from the darkness to light, from death to immortality'; The katha Upani~ad, 

the Chandogya Upani~ad, the Brhad-aranyka and . . 
,, 

the Isa Upani~ads, 

emphasize that the Real remains veiled by something unreal. 

By reflecting on His being (Hara - the Lord) more and more, there is 

complete cessation from the illusion of the wo rld. Here one can find 

reference to illusory world. The existence of duality is not to be admitted 

as absolutely real. This view that the world is an illusion - maya results 

in unreal existences was thus substantially backed by the Upani~ads. 

Advaita Vedantists developed the idea that the truth being one Absolute-

the world becomes something illusory. 

Though Radhakrishnan traced the origin of the idea of maya as an illusion, 

it was not supported, by him as an acceptable dictum either in Upani;;adic 
_. 

context or in Samkari te metaphysics. He clearly stated that though 

spiritual awareness was emphasized, indifference to the world is not 

"' however the main feature of spirhual consciousness. Sarhkara has stated 

that Brahman is to be apprehended in two ways as the Absolute and 

the personal God. Both of these according to Radhakrishnan are real, 
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only the former is the logical prius of the latter. "The Soul when it 

rises to full attention knows itself to be related to the single universal 

consciousness, but when it turns outward it sees the objective universe 

as a manifestation of this single consciousness. The withdrawal from 

the world is not the conclusive end of the spiritual quest. There is 

a return to the world accompanied by a persistent refusal to take the 

world as it confronts us as final. The world has to be redeemed and 

it can be redeemed because it has its source in God and fi nat refuge 

in God." 19 

Brahman is the basis of the world, this fact is stated by the acceptance 

of Maya as a creative energy. It is no doubt the fact that the cause 

is logically prior to the effect. But this does not mean that effect 

is nothing but mere illusion. Again it is no doubt the fact that unless 

we overcome the erroneous view that the world is independently rea l 

the highest good will not be realised. Still it is not to contrast between 

these two - it is not a question of either pure consciousness or dynami c 

consciousness" These are different statuses of the same Reality." 

Radhakrishnan also makes refere nces of the Upani~adic Texts, which 

clearly states this world is not mere illusion - a fragile bubble out of 

an eternal Truth. "The B~had - ara~yaka Upani~ad argues that satyam 

consists of three syllables, sa, ti, yam, the iirst and the last being real 

and the second unreal, madhyato anrtam. The fleeting is enclosed on 

both sides by an eternity which is real."20 The world is the self-projection 

and self limitation employed by Brahman Himself. 
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Radhakrishnan however, to some extent expressed his bent towards 

Satkaryavada. He says that "The supreme is both transcendent and 

immanent. It is the manifest and unmanifest, Vyaktavyaktah, ... It 

is the real and the unreal, sand asat" 21 In the formless Brahman Maya, 

initiates form. Religious experience, one's upliftment towards the Spiritual 

development in this world, is possible because this evolving universe 

is a progressive manifestation of the power of the Supreme Spirit. The 

idea of God is though intermediary step towards the realisat ion of union 

with the Absolute is no doubt a declesion from the pure monistic idealism 

of upani~adic thought. Metaphysically speaking the Abso lute is not 

a mere abstraction or void or silence. "What is subject to change and 

growth in the world of bec omi ng, reaches its fulfilment in the world 

of the Absolute. The beyond is not an an ;1ulling or a cancellation of 

the world of becoming, but its transfigura t ion. The Absolute is the 

life of this life, the truth of this truth." If the world were altogether 

22 unreal, we cannot progress from the unreal to the Real." 

We can realise our drawbacks, our limitations. We strive for development. 

We being rational beings can realise that not the matter but something 

spiritual must be attained. But this does not mean body is detached 

from the soul, matter is devoid of spirit. "The ignorance of the mind 

and the senses and the apparent futelities of human life are the material 

for the self-expression of that being, for its unfolding."
23 

The world 

is real since it is dependent on the origina l cause - the Brahman but 
l 

it is unreal also - since it is not independently existent. The creation 

of this world leads Brahman to realise his own creativity which is said 
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to be delight on his part - :t:Tra Radhakrishnan questioned immutability 

as the c riterion of Reality. If the rea L is to be nothing other than 

immutable, the world of manifestation will have no claim to reality. 

The significance of reality lies with the temptation to be merged with 

the Absolute which can be attained inno other place than this world 

of change. This world is not mere dream. The Upani.sads make difference 

between waking and the dream ~tate. The object of this world of our 

waking are in relation with other things - they are not mere illusion. 

They are related in a ~p a ti o-temporal order, which is not dependent 

on the time when we perceive them. They subsist during the time we 

imagine i.e. Kalpana Kal and during the time while we do not perceive 

them - bahyas ca dvayakala. 

The nature of maya is indescribable i.e. anervacanlya. The concept 

of maya is not offered as an explanation of the world process but to 

show that any explanation thereof is bound to be failed. Metaphysically 

to be c onceiv e d, logically to be derive d maya becomes a riddle to a 

mind who attempts at comprehension. This world buffles any clear-cur 

division of reality and unreality which is characte rised in the concept 

of maya - unreal is illusory. Radhakrishnan clearly declares that "Unreal 

the world is, illusory it is not." 24 To the eternal question why the trans

scendent pure being - the monistic ideal of Reality and Oneness makes 

individual souls and the world arise from tiself, Radhakrishnan declares, 

"As to how the primal reality 1n which the divine light shines everlastig 

c an yet be the source and fo unt of all e mpiri c al be ing we can only say 
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Any attempt to solve the problem even conceiving God as the immediate 

creator of this world makes it more difficult. The question arises whether 

it is good or bad - whether the world is something other than God i.e. 

Good. In fact, the two together God and the world make up the total 

reality. Still the question remains, if the world were needed to God, 

He no longer remains an object to be worshiped as perfect being. To 
;' 

solve this problem Samkaracharya introduced the notion of onesided 

dependence or vi varta. It is not modification or pari~ama. The Supreme 

being modified as world will necessarily involve decay. "So it is said 

that it does not itself become many but seems to have become many 

through maya." 26 To this doctrine of one-sided dependence and the 

role of maya as just projecting invalidly the unreal as real. Radhakrishnan 

raises here the question of insufficiency of organic relationship which 

is esse ntial in case of religious experience . In fact Upani~ads also 

reconc illed the monistic ideal with the conception of many in One. 
/ 

He points out that Samkara wrongly conceived that there are different 

doctrines in the Upani~ads, one representing the esoteric truth that 

Brahman, is the God who manifests Himself in Universe. The Upanisads 
' . 

believed that there was only one doctrine. The creation of the world 

of manifold in no way employs limitation to the limitless but is just 

play which suggests the free overflow of the divine into the universe. 
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In Advaita Vedanta as the Absolute truth was conceived as Pure being, 

Consci ousness and Bliss - the Perfect Being led the Monistic Philosophers 

to def y truth of anything other than the Brahman which resulted in 

explaining the world and maya as illusion. Wetern thinkers like Schweitzer 
) 

raised the objection that maya being illusion, world being just play, 

Hindu philosophy consequently could not emphasize on the reality of 

the world, the value of life, and the necessity for social service, on 

which Christian thought insisted a lot. The ideal man of the Hindu 

religion is raised alo~oJe the ethical distinctions of good and evil. The 

ethics of inner perfection insisted on by Hindu thought, conflict with 

an active and wide-hearted love of one's neighbour. The doctrine of 

maya, which declares that life is an illusion, contains the flaw of world 

and life negation, and in consequence Hindu thought is non-ethical. 

"Man cannot engage in ethical activity in a world with no meaning." 

"For believer in the maya doctrine ethics can have only a quite relative 

. 1127 
1 mportance. 

To rhese objectionsRdhakrishnan took great effort to reply that Sc hweitze r's 

argument is based on the antagonism of the two atitudes which he calls' 

world life affirmation', and 'world and life negation.• But according 

to Radhakrishnan, it is difficult to know why we should regard perfection 

and action as antitheitical. He also denied the view that the ethical 

life followed by Great Hindu Idealists like Gandhi or Tagore was to be 

traced merely to thier contact with the Christ ia n West. 
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In Upani~ads and the further development on it, specially the theistic 

tradition holds, "All existence finds its source and support in a supreme 

reality whose nature is spirit. The visible world is the symbol of a 

more real world. It is the reflection of a spiritual universe which gives 

to it its life and significance. However the mutuability of things which 

is the part of connotation of the word maya is an accepted theme of 

only in Hindu religious - philosophical ideas but in western countries 

and their culture." Radhakrishnan has made several quotations from 

English Literature, of writers like Shakespeare, Milton, Shelly and so 
I 

on in tnis context. Moreover, Acharya Samkara the chief exponent of 

mayavada could not deny that the world has empirical being, which 

is quite defferent from illusory existence. "he warns us, however, against 

the temptation to regard what is not completely real as utterly illusory."28 

The world is not a phantom, though it is not real. So long as we are 

in this world of duality - the world is there determining our perceptions 

and conduct. 

Maya as ignorance or avidya is natural (naisargika) to human mind and 

the world being organically conn~cted with it is not mere dream or 

unreal phantasmagoria." Maya is not solipsism. It does not say that 

I • 
Suns and universe are the invention of the solitary mind. Samkara proclaims 

h. . . v· .- -d ,. ,29 
JS opposJtwn to lJnanava a or menta tsm The world no doubt is 

always changing, still it has a unity and meamng. "These are revealed 

by the reality present all through it. This reality lies not in the facts 
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but in the principle which makes them into a whole."30 Mankind tends 

to realise a definite goal in life which can never by attained if the world 

were an empty dream or an eternal delirium. We are though imperfect, 

potentiality inhere the same absolute throughout the whole of one's life, 

one should realise Advaidic Mahaval1ya 'That art thou' (tattavamasi) which 

IS bound up with ethics of active service. In western thought social service 

is preached since neighbours are one's own like but in Indian Philosophy 

the basis is far more stronger : "You shall Jove your neighbour as yourselves 

b . hb 31 ecause you are your ne1g our. Such a normal standard of action 

can never leave this world of body and mind in vain, but would insist 

on a sort of cultivation and control of it towards the highest spiritual 

goal. 

Monism was taken as an inevitable thesis for illusionism. If one is real-no 

many is truly re .c. l. But for Radhakrishnan one and many, being and becom-

ing were not antagonistic. There remains no doubt some order or degrees 

of reality but both of them are real." Everything everywhere is based 

on reality ... Reality and existence are not to be set against each other 

as metaphysical contraries."32 Life in this world is not fruitless. The 

theory of maya only warns us against our total absorption and misconception 

that this world of empirical objects and earthy desires are of independent 

value. "When the Hindu thinkers ask us to free ourselves from maya, 

they are asking us to shake off our bondage to the unreal values which 

are dominating us. They do not ask us to treat life as an illusion or be 
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indifferent to the world's welfare. They are asking to escape from the 

illusion which holds us by the throat and makes us pursue physical satisfac

tion or corporate self seeking as the highest end."33 

In 'An Idealistic View of Life' Rdhakrishnan also dealt the problem "If 

the uni vese is essentially spirit, how do we account for its appearance 
l 

as non-spirit ? Our world of ordinary experience is full of tension. discord 

and disharmony, still "For the spirit, the harmony is the experienced reality". 

Harmony supersedes over disharmony though we should realise, that the 

world of ordinary experience is a feeble representation of the perfect 

world. "The hasty logic which declares because the one is real, the many 

are illusion, is corrected in the view that the one reveals itself in the 

many." 3lf 

Radhakrishnan's interpretation of rnayavada bears a reflection of an amalgam 

of the idealistic thought of Upani~adic origin and the ethics of action. 

He could make a successful synthesis of the message of Advai ta with 

our everyday experience of living - a '1'econcilliation of transcendentalism 

and practicalism. His works undoubtedly accepted the original Upani~adic 

assumption that Reality is besically one, all comprehensive, luminous 

and the source of multiple manifestations. Thus, he could not accept 

categorically that the phenomenal world in which man operates with various 

interests, desires, attachments plans, and so on is illusory. 
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Thus, Sarvepalli Radhakrishnan rejected outrightly an interpretation 

of maya which says that the world is an illusion and accepts an inter-

pretation which says that 'may~' has six meantings Viz. maya as inex-

plicable mystery, maya as power of self-becoming, maya as duality of 

consicousness and matter, maya as primal matter, maya as concealment 

and maya as one-sided dependence. Radhakrishnan summarizes the 

meanings of maya five times. Indian Philosoph, y, volume one, P-546-547. 

Indian Philosophy, volume two 573-574, The Bhagavadglta P 42-43, History 

of Philoophy Eastern and Western, Vol-one, P-279, and Paul Arathur 

Schilpp, ed. The Philosophy of Sarvepalli Radhakrishnan, P-800-802. 

Each of these descriptions contains six parts. Though he did not employ 

the word 'mayar in exactly the same six meanings in each description, 

it is traceable and reasonable to conclude that Radhakrishnan thinks 

the term maya has s1x meanings. Radhakrishnan's view in this regard 

has been clearly stated in his translation of the Bhagavadglta. It helps 

d d h. 1 . - - h . 35 one to un erstan JS ana ys1s of maya ermeneut1cs. 

Radhakrishnan was con vi need that the unchangeable reality expresses 

itself in the changing universe, the result is something mysterious, 

though not a mere mirage. He, we have already noted that, did not 

believe that reality in its entirety can be grasped by the discursive intellect. 

Maya signifies the inexplicable mystery sorrounding the relation between 

Brahman and the world. 

However, mystery and mirage do not have identical meanings. Radhakrish-

nan clearly stated that Maya does not indicate that the world is an 
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Brahman and the world somehow recom me nded that we adopt an attitude 

of wise agnosticism. Inexplicability was referr ed as 'incomprehensibility' 

"We can never understand how the ultimate realit y is re late dto the world 

of plurciity, since the two or heterogenous and every attempt at explanation 

is bound to fail. This incomprehensiblity is brought out by the term 

It parallels the relation between one and many which was 

declared by Radhakrishnan as logically inexplicable. 

Radhakrishnan thinks the inexpl icability of the logical relationship betwen 

the absolute and the World does not repudiate the existence of the world. 

He repeatedly declares that the world exists even though we cannot 

say exactly how. He confesses that, "We do not and cannot know the 

why of this world. It is this fact of its inexplicable existence that 

. . - - 37 
IS s1gnified by the word maya." Maya thus as inexplicable mystery 

refers to the relation between Brahman and the world. Again, we should 

be reminded traditional Indian Philosophi ca l trend of thinking that Atman 

and Brahman are identical. Then the relation between Atman and the 

world is identical to the relation between Brahman and the world -

it is also mysterious to understand the relation between the universal 

self (Atrnan) and the particular self a tma n this relation between the 

Atman and the psychological self is inexplicable, maya or mysterious."38 

In Radhakrishnan's writings maya signifies the enexplicability of any 

relation. This however resulted in the concept of maya which is coherent 

with his view that there is an ultimate oneness of things which dissolves 
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all relations and relata though maya - the inexplicable remains there 

between the One and the many. 

Inexplicability of maya undoubtedly leads one to assume as Radhakrishnan 

himself suggested that we are "bound prometheus like to the rock of 

mystery by the chains of our finite mind.."39 This is an epistemological 

issue. An attitude of mere agnosticism was recommended in this respect. 

"The real is the suprme spirit, the actual multiplicity is rooted in the 

real. How, we do not know. It is Mystery which we cannot penetrate 

and a wise agnoticism is the only rational attitude"40 Radhakrishnan 

as a traditionalist rsi suggests that "the word maya" registers our 

finiteness and points to a gap in our knowledge." 41 

Maya is being used as to express our inability to know the answer of 

our most persistent questions and that's why try to conceal our ignorance 

by the use of the word 'maya'. 

The concept of inexplicability and the reality of the world were harmonised 

in R.adhakrishnan's writing in a unique way. "When the Absolute is 

taken as pure being, its relation to the world is inexplicable, anirvacanTva 

We know that without the bac kground of be ing, there can be no world. 

The relation between the two cannot be logically explicated. This inexpli-

cability of the logical relationship does not repudiate the existence 

of the world. It does not say that the world is not, though it appears 

to be."42 
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Radhakrishnan sometimes refers to the "power of self-expression" as 

maya. This appears as a cosfllogenic concept which tends to explain 

the theory of creation. He thinks that an Absolute self requires the 

power of self expression in order to produce the world. He states that 

primal consciousness must have the capacity to limit itself, to break 

itself into the objects of the world. He refers to ''the self-sundering 

of the Eternal which calls into existence the universe of men and things."43 

This self-limiting power of the Absolute. he says, 1n Indian philosophy 

is called maya. 

Maya is the objectifying tendency leads the Absolute to manifest. It 

is the dividing force of self-distinction residing in the heart of reality, 

which finites the infinite. In a word maya in the second sense might 

be called as the power of manifestation of the Absolute. It is important 

to notice in this context that the objectification or manifestation of 

the Absolute does not affect its unity or integrity. The ultimate one

ness, the indispensible feature of monism is not to be shattered by 

objectifying maya. The Absolute is the one resides beyond the duality 

of subject and object. 

The power of self expression was in oth.er words expressible as the power 

of creation. In order to explain his interpretation of maya to Western 

audiences, Radhakrishnan often refers to maya as the power of creation, 
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though he did not think there is any real difference between the created 

and the creator. Maya as the creative force bears the real significance 
/ 

of the Vedas. "The Svetasvatara Upani~ad describes God as maya in, 

the wonder-working powerful being, who creates the world by His powers. 

Here maya is used in the sense in which the ~g Veda eemploys it, the 

divine art or power by which the di vi ni ty makes a likeness of the eternal 

prototypes or ideas inherent in ~is nature. Indra is declared to have 

assumed many shapes by his maya. 
-, 

is the power of Isvara from 

which the world arises."44 Maya in this regard as a self-expressive 

and self-becoming force in no way supports the theory of world illusion. 

Radhakrishnan's use of the phrases like wonderful creation, 'atmabibhuti' 

etc. clearly states his positive attitude toward the creted world "The 

creative power by which God fashions the universe is called yogamaya. 

There is no suggestion that the forms, the event and the objects produced 

by maya or the form-building power of God, the mayin, are only illusory."45 

May a was also explained by Dr. Rdhakrishnan as duality of consciousness 

and matter. In this respect his philosophy bears an impact of Samkhya 

Philosophy, while he tried to unite the idea of this school of philosophy 

with Advaita Philosophy. Maya was employed and understood to solve 

the riddle between the dualism and monism form Radhakrishnan's own 

point of new. He says "All things in th~ world participate in the characters 

of this duality. They are sad-asad-atmaka. They are real as well as 

unreal. The dual character is sometimes indicated by the word maya. 
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The world and the world Spirit are both equally 
46 real." This dual 

character is indicated by the third meaning of maya. Maya calls attention 

to Radhkrishnan's view that duality of consciousness and matter, being 

and non-being is inherent in all things. He also helds that the world 

process is dual : a mixture of self and not-self, Spirit and nature, con-

sciousness and matter. He remarks that "All things partake of the duality 

of being and non-beings from puru~ottama downwards. Even God has 

the element of negativity or maya though he controls it."47 All things 

in the universe lie somewhere on maya itself. Maya signifies the duality 

inherent in all things. It is imoortant to notice that Radhakrishnan mentions 

the world (Verat) and the world Spirit (Hiral)yagarbh a)in the context 

of maya to express the inherent duality of consciousness and matter 

in all things." If we turn to the world process whi c h is a perpetual 

becoming, it is a mixture of being and non-being, sat and asat, the divine 

principle and prakpi. Hirar:aya-garbha and his world are both subject 

to time, and should be distinguished from the eternal. But the tenporal 

becomi ng is by no means false." 48 Maya is sometimes explained by 

Radhakrishnan as primal matter. From maya all existences arise. In 

this respect we can find out that he agrees with the Samkhya position 

that all existence arises from primal matter and that primal mater 

is not illusion. But he does not share the pluralistic Samkhya view that 

purusa and prakrti are independ-ent, nor he agrees that Purusa is an . . . 
independent deity, a separate power. Though Radhkrishnan has accepted 

that maya is an inexplicable mystery, yet he wants to present a theoretical 



explanation regarding the controversial view how Brahman becomes 

the world (virat). This led him to synthesize the main tents of Adnaitism, 

Samkhya philosophy and also Vaisnavism . . . 

There are various statements which depict the direct evidence that 

Radhakrishnan uses the world maya to mean prakrti, primal matter • . 
However, in his 'Introduction' to the Bhagavadgita he has remarked 

that, maya gradually came to mean lower prakrti. He thinks that the 

phrases like lower prakpi and primal matter are of the same meaning 

and all existences arises from it. 

Maya was also explained by Rdhakrishnan as concealment. He advocates 

the view that phenomenal things cooceal "some thing more" which is 

behind them. The world deludes when the perceiver fails to perceive 

it as it really is related to Brahman. The world is a source of delusion 

but that does not mean that it is an illusion. This implies a subjective 

attitude that falsity lies with the persons who perceive not with that 

which is percei ved . 

However Radhakrishnan thinks that one function of maya is to conceal, 

to hide. His metaphorical affirmation that "God seems to be enveloped 

in the immense clock of maya" has already been noted and the function 

of a cloack is cover. He also refers to the "veil of maya."49 

Maya 1n this context was also treated by Radhakrishna n as the source 
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of a persistent and false belief about the human self. It is the source 

of delusion. The persistent and false belief about the self, in his view 

is the belief that the true self (Atrnan) is the same as the apparent 

self (Atman). Maya is a term employed also to indicate the tendency 

50 
to identify ourselves with our apparent selves. 

However, he clearly states that1 "The Phenomenal character of the 

empirical self and the world answering to is denoted by the world maya, 

which signifies the fragility of the universe. Maya does not mean that 

the empirical world with the selves in it is an illusion, for the whole 

effort of the cosmos is directed to and sustained by the one supreme 

self, which though distinct from everything is implicated in everything."51 

The doctrine of maya declares that the world is dependent on and derived 

from the ultimate reality. He clearly declares that the created world 

is of changing character while Brahman is exempt from change and 

hence the former is of lower status. Still "In no case is its existence 

to be confused with illusory being or non-existence. 
/ . 

Even Samkara 

(Sic), who advocates the theory of maya, carefully distinguishes the 

phenomenal existence of the world form the being of Brahman and the 

non- being of dreams, illusion etc. Besides many other interpreters of 

the Vedanta repudiate the doctrine of Mava even in this limited sense."52 

Radhakrishnan understood the need for constructive philosophy, an articula-

tion of ultimate presuppesition about the process of events entire. 
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In Radhakrishnan's system, maya is one such ultimate presupossition 

about the phenomena of nature and the drama of history. In explaining 

this he discussed the ontological issue that, is reality growing ? His 

etymology of Brahman, the theological parallel for reality asserts that 

reality grows, expands, and evolves. R.adhakrishnan clearly stated the 
/ 

e tymological difference be twee l"1 him and Sari1kara. He reported "The 

Upani~ads raise the question; (Sic.) what is that reality which remains 

identical and persists through change ? The word used in the Upani~ads 

to indicate the supreme reality is Brahman. It is derived form the root 

brh, 'to grow, to burst forth'. This derivation suggests gushing forth, 

" bubbling over, ceaseless growth, brhattvam. Samkara derives the word 

Brahman from the root brhati to exceed, atisayana (see) and means 

by it eternity purity. For him 'Brahman means reality which grows, 

breathes or swells. 

In realising Radhakrishnan's concept of maya in relation to his ~wn 

interpretation of Reality, it is essential to understand first the most 

vital ontologica l concept that, unity is most important tenets of his 

philosophy. In fact no background concept is rnore central to R.adhakrish-

nan's ontology than unity. "The insistence on the unity of the supreme 

Self as the constitutive reality of the world and of the individual souls 

does not negate the empirical reality of the latter."53 

Unity was realised by Radhakrishnan 1n a special meaning. It is not 
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mere oneness. It is inclusive than exclusive, though differing form identity. 

He explained that, 11 the unity is not one which annuls the distinctions 

but one which includes them a!l" 54 

As he accepts unity manifests diversity, he could not but reject the 

meaning of 'maya', as illusion. However in this context it is to be 

reminded that, the relate. a~~ absolutely independent. We have already 

discussed that Radhakrishnan accepted maya as one sided dependence. 

In Radhakrishnan's mind, maya eliminates the possibility of a mutual 

t.. .. 
independence between the one and the many. 

Again, Radhakrishnan's concept of unity is closely related to the concept 

of continuity. He viewed the world as a whole whi c h displays continuity 

and unity at all levels. Continuity is a closely related concept to the 

temporal aspect of his atemporal unity and closely related to Karma-

sam sara. Eternity and temporality are substantiated by each other 

in the concept of reality which is identical with truth, which has four 

states, which might be discussed as the concept of Reality in four poises. 

q_adhakrishnan affirmed the identity of Atam and Brahman (tattvamasi). 

In his 'introduction' to his translation of The Principle Upani~ads he 

dealt with the concept of reality in four poises. 11 We thus get the four 

poises or statuses of reality, th~ Absolute, Brahman, (2) the creative 

Spirit, Isvara, (3) The world Spirit, 1-iiraf}ya-garbha and (4) the world. 
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This is the way in which the Hindu thinkers interpret the integral nature 

of the Supreme reality. Mandukya Upani.sad says that Brahman is catus-pat, 

four-footed, and its four principles are Brahman, I~vara, Hira~ya-garbha 

and - 55 Virat," which in English was discribed by Radhakrishnan i) as 

the Absolute, the one, beyond all dualities and distinctions, ii) the self 

conscious subject confronting the object, iii) the world soul, and iv) 

the world. 56 

In this explanation it is to be noted in coherence with other aspects 

of Radhakrishnan's philosophy, that the fourth poise, i.e. the world (virat) 

is as more important and valuable as the other poises are. It has the 

assurance that, the world is quite real. This has also been referred 

by him as "We have thus the four sides of one whole : i) the transcendental 

universal being anterior to any concrete real ity ii) the causal Principle 

of all differentiation; iii) the innermost essence of the world and iv) 

the manifest world. They are co-existent and not alternating poises 

where . we have quiescent Brahman or a creative Lord. These are simul

taneous sides of the one Reality ."57 

It is also to be noted that the real is not the sum of four parts but 

'an ineffable unity'. It was warranted to identify reality with any one 

poise. However Radhakrishnan stressed that the distinction between 

the Brahman i.e. the first poise which signifies transce ndentality is 
-/ 

different from the second poise i.e. Isvara i.e. oersonal or in otherwords 

Sagur:a and Nirguf!a Brahman are different in logic not ontologically. 
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The poise four i.e. virat 1s to signify world, cosmos. If po1se three 

is the world-soul or Hirar:yagarbha, poise four is the world. In short 

it is the material world. "This Hiranyagarbha is looked upon as related 

to the universe in the same way . as the individual soul is related to 

its body ... The world in which live has its own mind, and this mind 

is hiranyagarbha. This conception of world soul appears in the Upani~ads 

under various names and forms. It is called Karya Brahma or the Causal 
- / 

God of Isvara ... This effect God is the totality of created existences 

of which all finite objects are parts."58 

Radhakrishnan was highly influenced by Jainism i.e. anekantavada. In 

his concept of reality no priority is discerna ble for Brahman, the immutable 

or transcendental. Radhakrishnan's four poises conception was deliberately 
/ 

designed to unite the views of Samkara and R·ama nuja. This point is 

of very importance in understanding the fourth poise i.e. the world and 

specially in re{" .. rence to it the significance of maya harmeneutics in 

Radhakrishnan's philosophy. The non-exclusiveness of poises one and 

two logi cally extends to poises three and four. The poise one i.e. the 

transcendental Absolute Brahman does not exclude the world i.e. the 

poise four. This is the main wy of approach and reasoning by which 

Radhakrishnan argued against the illusional hermeneutics and the unreality 

of the world. 

Radhakrishnan's views of maya harmeneuti c s as non illusional is closely 

related to his theory of ethi c s. He took the task to correct the impression 
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of both Western and Eastern philosophers (specially of Schweitzer) that 

advaita vedanta is essentially non-ethical and implies world-negating 

ethics. In this respect firstly we may discuss some of Radhakrishnan's 

beliefs which are in the area of ethics . . l-fis maya harmeneutics is directly 

related to his interpretation of Hindu Social ethics. He had the attitude 

of conviction that there is a mode of consciousness which carries with 

it self evidence and completenes. He affirmed his faith In the identity 

of one's own true self with ·~he larger environment. He advocated 

sanatana dharma, the eternal religion, the religion of spirit. He adhered 

to monism though the ultimate Absolute is in his philosophy both an 

ontological fact and teleological ideal. His faith consists of a comp!e x 

network of inter connected symbols including four poises of reality i.e. 

Brahman, isvara, Hirar:tyagarbha, and virat. He also insisted that the 

relation between an individual and society is shaped by the threefold 

discipline signified lay puru~a-artha, varna and asrma. 

In Radhakrishnan's v1ew non-attachment to objects of the world is the 

spirit which ::. hould motivate all human action. He raised the question 

"Is the moral ideal a dream and am I fighting only a sham fight against 

the tremendous forces of evil and wickedness ?
59 In 1908 when 

Radhakrishnan submitted his M.A. thesis entitled Ethics of the Vedanta, 

Radhakrishnan argued that the Vedanta syste m includes room for a positive 

ethical ideal. He clearly stated his obj ective for establishing the ethical 

character of the Hindi religion. 
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Radhakrishnan formulated his maya hermeneutics in order "to save the 

world and give to it a real meaning." The phrase "to save the world" 

In this context means to articulate an ontological vision of the world 

in which the world has value and meaning. Radhakrishnan proclaimed 

that "One who has conpletely shaken himself free from selfishness is 

at liberty to take upon himself the task of the world. His attitude 

will be not world-seeking or world fleeing, but world-saving"60 Ethical 

responsibility is a glorified stage between desire for and indifference 

and inactivity towards the tasks of the world. Man should bear within 

himself the conviction that, the world is not an illusion. This will help 

him to understand the moral "Sanctity or holiness is not unworldliness, 

it is participation in the agony of the world with a proper frame of 

. d .,61 min. Radhakrishnan was convinced that the man who remains aloof 

from the activities of the world can never be called as behaving wisely. 

A truly moral man bears the responsibility of upliftment and transformation 

of his environment, but this cannot be done unless he lives in it with 

the belief that the world is not a mere illusion. 

The aforesaid conviction of Radhakrishnan's philosophy led him to re-

commend action in a spirit of non-attachment to objects of the world. 

He held the faith that action in the world should be taken without forget-

ting the ultimate oneness of things. Monism implies that there is no 

real distinction on the onehand between Brahman and Atman and between 

the world and us on the ohter. Action inthis world being non-attached 
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to the fruits of action is the ideal. Radhakrishnan thinks desire for 

or aversion from anything violates the spirit of non-attachment to objects 

of the suffering of the world. He explains "Hindu thought points out 

that what binds is not action but the spirit in which it is done. It is 

the desire for or aversion from the result that binds the individual soul."
62 

Thus Radhakrishnan found an organic relationship between the religious 

spirit and an active life. In Religion and Life, commenting on the ascetic 

life of India he wrot~ . , 

~~ ~~a n of these are poor beggars who deceive the public by putting on 

the ascetic's garb ••• But a large proportion of these three millions 

will be men of a fairly high degree of intelligence, a good deal of self

control (sic) and a deeply religious bent. They could be of great service 

to India in her present transition. But even a stray visitor will be struck 

by the amazing and deplorable waste of energy which daily takes place 

in those veri table castles of indolence, otherwise known as monasteries 

and mutts where these ascetics lead a life of torpor and satisfied and 

drea mful ease . But they are not to blame. The y are slaves to a supersti

tion. They sincerely believe that strenuous life is opposed to spiritual 

perfection."63 
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CONCLUSION 

World negation and illusionism are denied in Rdhakrishnan's philosophy. 

He clearly stated that "the world is not a deceptive facede of something 

underlying it." In otherwords, Rdhakrishnan denied India's other worldliness. 

In the "Preface" to Indian Philosophy, Volu me one, he exclaimed" to 

the modern mind Indian Philosophy means two or three silly notions 

which include 'maya\ or the delusiveness of the world."64 He counteracted 

the common belief in the west (which was specially reflected in Schwitzer's 

view) that Hindu thought regards the world as an illusion we have to 

escape from. 

The problems of Hinduism's alleged other worldliness is related to the 

question of ethics. If the world is illusion, as generally interpreted 

to mean 'Maya' ethical seriousness becomes impossible. It can be asserted 

with justification that the sole purpose for Radhakrishnan's non-illusionist 

interpretation of ma'ya is to reject other-worldliness in favour of this 

worldily action. Never did Radhakrishnan share the view that ethical 

effort and human struggle are unreal. Radhakrishnan's re-examination 

of the meaning of maya in his own Hindu Tradition is moti V.ated in part 

by his declaration. "In my writings I have interpreted the doctrine of 

..,.. h ld d . . I · ,,65 maya so as to save t e wor an to g1ve It a rea meamng. 

The specific a im of this chapter was to share that Radhakrishnan tried 
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to reject the interpretation of maya which says that the world is an 

illusion and accepted an interpretation of maya which says that the 

term Maya has six other meanings. These six types of meanings have 

been discussed with reference to the sum mary given by Radhakrishnan 

himself, in the Bhagavadgita (P42-43). 

Firstly maya as inexplicable mystery is a concept which expresses Radha

krishnan's position that we cannot explain the relation between Brahman 

and the world. He portrayed this relation :iS inexplicable. Basically 

maya in his r ·"rmeneut icssignifies any relation inexpressible. Maya is 

also used to mean the mystery behind the process of world creation. 

Consequently there remains the mystery which we cannot penetrate 

and for which agonisticism is the only rational attitude suggested by 

Radhakrishnan. This is the aspect of myste ry , which appeals to the 

imaginative side of human nature. This rernai nds us to Rabindranath 

Tagore's opinion "art is maya". However this is noteworthy that Radha

krishnan clearly stated that the inexpli cability of maya in no way implies 

the non-existence of the world. It deserves a particularly positive valuation 

for distinguishing between my st e r y and mirage . Secondly maya has been 

described as powe r of se lf-becom ing or a tmabibhuti. In this respecto~ 

maya it reflects Radhakrishnan's convict ion that Brahman becomes 

the world. The world is the result of the growt h or the bursting forth 

which is Brahman. Maya is the dividing force a nd finitising principle 

and self-limiting power of the Absolute, Radhakrishnan refers (specially 

'3-gveda) a nd the Upani~ads (The Sve t asva tara Upani~ad ) to ex plain the 
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Absolute as mayin and maya in the se nse oi self imposed divine art 

or power. He categorically asserts that without this power of self-expres-

sion, the power of creation is a power of illusion. 

Thirdly, maya is explained as duality of consciousness and matter. We 

have al ready noted that, Radhakrishnan's system of Advaita Vedanta, 

a svst em in which non-duality and unity are the ultimate principles. 

Inherently he tried in this respect to unite both the Samkhya and Vedanta 

darsanas. 

Fourthly, for Radhakrishnan maya , is to be interpreted as primal matter. 

'-· " As the followers of Samkhya darsana he insists that existence arises 

form primal matter and the primal matter i:; not an illusion. But he 

disagrees with them that duality or plurality is the ultimate. With reference 

to Radhakrishnan's 'Introduction' to the Bhagavadgita in our mind we 

can explain (as he himself also did) maya to mean lower prakrti. Thus 

he thinks the phrases lower prakrti and primal matter are identical. 

In this respect also maya does not imply illusion. 

Fifthly, Maya has been explained as the power of concealment which 

hides the phe nomena of nature and manifested world. This however 

is a sub jective emphasis whi c h signifies that the problem of maya- is 

inherent in the attitude of those who pe rceive, not in that of objects. 

In this respect maya can also be described as avidya. "When we look 
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at the problem ft ·m the objective side, we speak of maya, and when 

f h b . . "d k f "d - •• 66 rom t e su JeCtlve s1 e, we spea o av1 ya. Maya is the distortion 

of vision, still it is delusion or source but not illusion. It is the chain 

of ignorance which fetters humankind form a vision of "Something more 

(the reality)." In anycase, Radhakrishnan clearly states that maya is 

concerned with the world's meaning, not its being. 

Sixthly, R.adhakrishnan uses the word Maya to signify the one-sided 

dependence to the world on the Absolute. While th~ world is dependent 

on Brahman, the latter is not dependent on the world. It is the real 

significace of Vedantin's concept vivarta i.e. appearnce. It also can 

be cited as the real meaning of snake and rope illustration. Again maya 

indicates the maintenances of the inti griety of the cavse. The one-sided 

dependence between the world and Brahman in other words reminds 

Kant's distinction between p he nomenon and noumenon. This theory 

also supports the view that the One becomes mayd without being affected 

by the many. It also signifies the maintenance of the intigriety of the 

casue. In this respect maya hermeneutics includes the denial of the 

illusionist theory as in other cases also. 

R.adhakrishnan discusses the problem of maya by associating it with his 

conception of reality in four poises. 1) Br~hman (the absolute) 2) Isvara 

(the personal ·deity) 3) Hirar:yagarbha (the world spirit) and 4) Virat 

(the world). Radhakrishnan exphasizes equal importance of all the four 

poises, which in other words gives basis of conceiving the Absolute and 
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the world has no exclusive contradiction within themselves. He himself 

has stated in the section, 'The status of the world' 1n the Principal 

Upani~ads "If we keep in mind the fourfold character of the Supreme, 

we shall avoid confusion in regard to the status of the world." This 

confusion regarding the status of the world gives rise to the problem 

of maya. This confusion can be avoided, Radhakrishnan suggests, by 

conceiving reality in four poises. The world is not an illusion, he protests, 

because no poise of supreme reality in an illusion. lf the world is viewed 

as separate fr>om Brahman the inference of the unreality of the world 

form the sole reality of Brahman is legitimate. The reality of Brahman 

everywhere instead of implying the unreality of the world, logically 

involves its reality. It is rather a false logical approach, according 

to Radhakrishnan which introduces the falsity of the world in case of 

conditioned reality. It is a mere logical separation not an ontological 

distinction. 

Radhakrishnan questions whether the concept of maya 1s later graft 

or an essential feature of Indian Philosophy or traditional culture. Accor

ing to him, the doctrine of maya in the sense of illusion, is not a tenet 

of the original Vedanta. This bears a reflection of Sri Aurobindo as 

the later introduced a distinction between original Vedanta and the 

Ia ter Vedanta. 

Radhakrishnan was highly influenced by Rabindranath Tagore's vision 
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of maya and ethics. Radhakrishnan writes, "In regard to my views on 

Hindu ethics and the doctrine of maya, I found great support in the 

writings of Rabindranath Tagore."67 He was no doubt loyal to traditional 

ideas though he wanted to evaluate them ff>om some modernist approach. 

In a sense he tried to unite the views of Samkara and Ramanuja. Jaina 

logic also to some great extent influenced him greatly in conceiving 

that reality is many-sided. 

Radhakrishnan is arguing that the meaning or value of the world, not 

its existence is related to the problem of maya. The earthly life has 

a positive value since for the evolution of the soul it is the place unavoid

able. Hence the earthly life is not to be regarded as illusory. 
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C 0 N C L U D I N G R E M A R K S 

In this thesis, I have tried to disc uss the problem whether the 

doctirne of maya is really assoc iated with a belief in the 

unreality of the war ld and non-ethical approach. This has been 

discussed in resp ec t of the philosophers like Swami Vi vekananda, 

Sri Aurobindo, Dr. s. Radhakrishnan and the great poet 

philosopher Rabindranath Tagore. We have also noted that sinc e 
/' 

the time of Samkara, some Advaitins have insisted on an 

illusonar y interpretation of maya which was interpreted b y 

various philosophers Eastern and Western as world-negating 

attitud e . However, researc h for this study depi c ts the fact that, 

illusionism is not fundamental to the Vedas, the Gita and the 

Upanisadi c philosophy or faith. . The philosophers I have 

mentioned were very muc h in keeping with the inclusive, 

wholistic Upanisadic conception of Brahman • . They held that 

though the doctrine of maya was not entirely absent from the 

original Vedanta, it was absent only in the sense of illusion. 

Swami Vi vekananda 1 s suggestion 1n favour of the practical 

application of the Vedanta system, Aurobindo 1 s insistence on 

original Vedanta as devoid of illusional principle do not envisage 

the world as unreal. Rabindranath Tagore has suggested this 

world-creation as a creativ e work of art. For him Reality 

expresses itself ~ through eac h and ever y objec t. The 

manifesta tions are 1n no wa y of degraded reality than the 

manifested. Radhakrishnan was influenced by th ese philosophers 

and had delineated six meanwgs of the term I maya I All of these 

philosophers envisaged Indian philosophy is not a world negating 
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philosophical system. 

Maya, so far I have discussed, leads to realise that Indian 

Philosophy is not non-ethical. 

which is no less acceptable 

Ins pi te of that it reveals an ideal 

than so-called ethical. Real 

expresses itself among all the limitations and one should proceed 

from these limitations towards the limitless Infinite. Thisisan 

ideal which needs active participation with selfless dedication. 

To explain this it is unwarranted to apprehe~d some western 

influence as effective. 

Again , it was not suggested to ac.c.ept mere materialistic view. 

The spiritual ideal of traditional India should have an ideal 

assimilation with it. What we have to disregard as illusional is 

not this life and the world but, the misconce ption of considering 

worldly life and satisfaction, as Absolute. Selfless-activity with 

the knowledge of One Absolute Truth has been suggested and it is 

love which inspires one to follow this ideal. Love to human 

being from Sannyasin's eye, from artist's eye or from a true 

philosopher's eye adds a new dimension towards life in this 

world. Thus, it is not a life of non-ethical self-salvation, but a 

life of greater end of fellow-feeling is advocated. It is the very 

ideal life in which one can participate in the blissfull creative 

proc~ss through which the Absolute Bliss, Truth and Reality 

enjoys its spirit of sport or Lila. 

The conclusion of this study is that the real interpretation of 

maya hermeneutics paves the way for further study of a 
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metaphy sical justifica tion for positive ethical action in the modern 

secular world. It might also be considered as an attempt i n 

countering the charge from the Westerns and others that Indian 

philosophy is world - negating and life-denying . 

* * * 
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