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PREFACE

The main objective of the present dissertation is to institute
a critical exposition as well as COmparatiye study of the concept of
1m§1§1 with special reference to three modern Indian Philosophers,
namely Swami Vivekananda, S. Radhakrishnan—and Sri Aurobindo, By
modern Indian philosophy, we mean the philosophical enterprise that
is-unwilling to break with the past and yet open to the good influ-
ences of the novel creeds, A modern thinker of Indian philosophy is
said to be.one who‘cah stretch the sublime thoughts of old molds
without breaking them. In short, a modernist both respects tradition
and claims freedom from it. The traditional conception of philosophy
in India which is ' Darsana ' denoting both ' vision ' and ' means
of'vision ' of what is real ( Tattva ), héd its grounding in a sublime
'§biritual and metaphysical culture, Moreover, such a conception of

philosophy had been gifted with a penetrating mystic insight and

1. It is to be noted here that instead of mayavada the concept 'maya‘
has been used in the present thesis, because popularly mayavada
stands for ! §€mkara's philosophy, according to which the world we

" see and we live in is nothing but false ( mithya ) from the trans-
cendental standpoint ( paramarthika drsti ). But here our chief

purpose is to institute a comprehensive and critical analysis of
the significance of the concept maya not only in Samkara's philo-
sophy but.with much more emphasis.:in three modern, Englisﬁ-educatéd
Indian philosophers' writings. It is indeed true that for the first
time Samkara with utmost zeal and intellectual acumen gifted with
deep-rooted spiritual insight formulates a nondualistic philosbphy
that describes the world as false ( mithya ) from transcendental
perspective taking a’peculiar but amazing recourse to the Vedic-
Upanisadic concept of maya. But in most of the ' modern ' writings,



intuitive vision of Truth or Reality. Evidenﬁ%lly, unlike the West2
where philosophy is mainly considered as a theoretical discipline

of academicians, in tne time~honoured philosophical tradition of
India, Philosophy is not a ' mere intellectual apprehension of Rea-
lity,but also an intuitive realization'of it that dominates the life
of both individual as well as society. Indian philosophy is thus

dominated by a consideration of practical necessity of understanding

(s
the term maya has been used as a real aspect oﬁghighest Reality
( Brahman ) and thus for them the status of world is not the
same as held by Samkara,

Samkara uses the term maya to designate the status of the
world, For §ahkara the world of multiplicity is false, When we
.cognise the multiplicity of world-show instead of One Brahman it
is super-imposition ¢ adhyasa ) . The world is not more than an’
illusion, But here we are interested to see how and in what back-
ground the concept of maya had been used in the Vedas and the
Upanisads , then inuSamkarite Non-dualism and in theé writingeof
‘modern Indian Thinkers. We are also interested to institute how
the modern thinkers' handlings of the concept of maya differ from
the older views and howfar their departure is radical., These are

_ the reasons in support of the title of our thesis ' The Concept
of Maya ' instead of mayavada,

2, The term philosophy as it is popularly used in the western culture
mainly signifies theoretical enterprise with hair-breathing logical
analysis of Reality. For this reason, Hume advises us to understand
his philosophy as academic philosophy and to leave room for faith
so far as the life is concerned, We may remember here Hume's ieply
to Mr. Boyle, a boarder of the same lodging, at the death of Hume's
mother |



of an enlightened life with ' far sight, foresight and insight °.

~how life can be Dbest led.3 The aim of it is rather the satisfaction

4

In modern Indian philosophical literature, which is dominated by

scientific and secular outlook, we see a revival of the traditional

wisdom in a new format in order to suit the changed socio-cultural

situation. And as a result of this ungruding sustained efforts of

great thinkers like Rajd Rammohan Roy, Rabindranath Tagore, Swami

Vivekananda, Professor K.C. Bhattacharyya, Sri Aurobindo, Dr, S.

Radhakrishnan and Dr, B.N, Seal to mention some of the most emminent

Boyle said ¢ " My friend, you owe this uncommon grief to having

thrown off the principles of religion, for if you had not, you

would have been consoled with the firm belief that the good lady

who was not only the best of mothers but the most pious of Chri~

stians, was completely happy in the realms of the just ". Hume

replied : " Though I throw out my speculations to entertain tﬁe

learned and metaphysical world, yet in other things I do not

think so differently from the rest of the world as you imagineV

— John Hill Burton, Life and Correspondence of David Hume Vol, 1.,
( Edinburgh 1846 ) p. 293.

The wor.d ' practical ',asfaaderstood in Indian Philosophy is not wesed
in the sense that truth is measured in terms of the practices as

“understood by the pragmatists like James, Schiller and others,

but rather that truth is the most dependable guide for practice.

S5.C, Chatterjee and D.M. Datta : An Introduction to Indian Philo-
sophy ( University of Calcutta , 1968 ) p, 12,




figures of modern Indian culture, Indian thought has got a mark of

distinction in now-a~day's global cultural atmosphere.

Philosophy in its broadest sense refers to the conception of
life and the world. But like all other historical events, philosop-
hical concéptions are also said to be produced and moulded by reli-
gio-ethical conceptions of the prevailing space-time order on the
one hand and scientific investigations on the other., No Philosopher
can fight shy of the influence of the socio-cultural situation Of
his time altogether in shaping his philosophical conceptions. To put
it otherwise, a philosopher can not appear in a vacuum, his interpre-
tafions can not be indifferent to sdcio—cultural context as well as
scientific investigations of his time and the dominant thought curre-
nts of his earlier times. Perhaps seeing this, Bertrand Russell calls
philosopheis as " both effects and causes t effects of their soclal
circumstances and of the politics and institutions of their time,
cause ( if they are fortunate ) of beliefs which mould the politics
and institutions of later ages ".5 This observation also seems to be
relevant with regard to the thoughts of the philosophers , we are
going to deal in this dissertation, We shall see that the concept of
méxg had its appearancé in the philosophical literature right from the

Vedas and the Upanlisads, but it received various interpretations and

subsequently moulded its connotation and significance in such a vari-
ety of ways that we can not explain or reconcile these without recog-
nising évery philosophical interpretation as an outcome of a particu-

—_ e — L
lar time's milieu, be {t Nagarjuna, Gaudapada or Samkara of earlier

5. Russell — A History of Western Philosophy, ( Unwin, London, 1988 ed.)

preface p.7.



pe:iod,or be it assigned to Viﬁekananda, Radhakrishnan and Sri
Aurobindo, It is true that the thoughts and feelings that were
common to the community or masses in vague and difused forms are
being crystallised and concentrated in the philosophical writings

of the age. There is also a peculiar genius of IndiénZPhilospphicél
tradition for converting what it borrows and reconciliating it with
the exiéting one, As a result of this in the Mahayana Buddhism we
see that it was well-prepared to compromise with Brahminical tradi-
tion as long as its ethical back-ground remained unaffected. Nagar-
juna's philosophical pdsition was in line with Upani§adic philosophy.
" But when Mah3yana Buddhists tradition lost its vitality, " the mona-
steries became rich. centres of vested interests, and their discipl-
ine became lax, Magic and superstition crept into the popular forms
of worship “6. Samkara ( in the 8th century ) who was often calLed
a disguised Buddhist adopted the practice of Samgha in his conception

of ' matha ' an organisations of sannyasins . Interpreting the Upani-

§adic concept of maya, Samkara replaced gradually the blind forces by
conscious and rational foundations and offered the prevailing ethical
practices a new direction. We shall seet%he main body of our disser-
tation that Samkara does not disregard the distinction between right
and wrong in mundane level rather it offers a more solid rational
foundations of ethical ideals. Coming down to the arrival of modern
Indian Philosophy, we cannot close our sight to a position that has
managed to break up the ancient tradition in many respects most pro-
bably on account of the tremendous scientific achievements and dis-

coveries, but has not found another sound alternative, In this milieu,

6. Jawaharlal Nehru - The Discovery of India , Oxford, 1989, ( 9th
impression , J.N. Memorial fund ) p. 179,




modern Indian.Philosophy started its walking in a self-created path

by way of reconciliation of o0ld tradition with the new world order,

There are many erroneous” notions about Indian philosophy in
the West? One of such prevalent notion is that an attitude of ' world-
negation ' essentially characterises the dominant philosophical think-
ing in India. As such an attitude of worldnegation or illusoriness of
the world we see around us, has been associated with the concept of
maya. This has tempted me to undertéke a critical examination of the
concept of g§2§ i;:§%hkarite philosophical treatises as well as its
modern interpretations by Swami Vivekananda, S. Radhakrishnan and Sri
Aurobindo, It is hoped that such a study will serve as a preparation
to the reader for an easier assimilation of the contemporary inter-
pretations'and applications of the concept of maya and also to clarify

the erroneous notion held by a few modern scholars both Western and

7. A large majority of professional philosophers in West very often
makes swequing remarks about Indian Philosophy. As an instance
we may cite a passage from Anthony Flew : " Philosophy, as the
word is understood here is concerned first, last and all the time
with argument. It is incidentally, because most of what is labell-
ed Eastern Philosophy is not so concerned — rather than any reason
of European Parochialism - that this book draws no materials from
any source east of Suez ",

— An Introduction to Philosophy ( London, Thames & Hudson, 1971 )
p. 36.

Even John Locke made many sweeping remarks on account of his
erroneous conception about Indian Philosophy. Here is a passage
from Locke ¢

" Had the poor Indian philosopher ( who imagined that the
earth also wanted something to bear it up ) but thougnt of this

word substance he needed not to have been at rouble to find an



Indian, wno brand maya as " illusion " in the sense of ' imagination !
or ' hallucination '.8 Our thesis will endeavour to show fhat the notion
of m§1§ is a point around which the philosophical thought in India has
ever revolved and it is a legitimate philosophical concépt as to the
reconciliation of the timeless perféction of pure Being with the per—
petual change or becoming of the world of phenomena.'In the main texts
of our dissertation the explication of maya and its allied concepts
will be dealt with in a comparative spirit mostly within Indian philo-
sophical systems and especially with the traditional Advaita Vedanta

of Sahkara.

. As to the éelection of the philosophies of Swami Vivekananda,
S. Radhakrishnan and Sri Aurobindo, it may be urged that the multi-
dimensional aspect of the concept of maya have been frditfully explored
with variation with the meaning of the term ' maya as illusory'by the
aforesaid thinkers sometimes in bullding up their philosophical liter-
ature and sometime in occasional philosophical discourses in order to
clear the misunderstandings of and mispresentations by others, Notwith-
standing the fact that except S. Radhakrishnan, the other two - Swami

Vivekananda and Sri Aurobindo, are not academic philosophers, it goes

elephant to support it, and a tortoise to sﬁpport his elephant,
the word substance would have done it effectively ".

- An Essay Concerning Human Understanding , Book II, Ch, XIII,
ed, A.C. Fraser, Oxford, 1984, p. 19.

8. Among the Indian thinkers, Prabhu Dutta Shastri had taken the
word ' maya ' in the sense of illusion. In this respect one may
see his book : The Doctrine of Maya in the Philosophy of Vedanta,
( London, Luzac , 1911 ) p. 53. ‘




without saying that all the three great sons of India have fruit-
fully shown the hollowness of the western allegation against the
concept of maya as ' illusion ' or ' world negating ' principle

as ittwrongl? understood in the west and in and through the writ-
ings of the aforesaid thinkers one may find an engaging, fruitful
entry into the heart and mind of India, They weave the thread of
maya into a colourful fabric composed of many interesting ideas

that reveal the practical insight into problems of troubled world
pre-eminently torn by doubts and convictions of nullity. Among them,
Sri Aurobindo is the most daring philOSOpher of modern India whose
unfathomable intuitive penetration has produced a vast realm of
philosoppical literature on the science of life and " whose metaphy-
sical explanation of the phenomenal world once translated int6 secular
language will be seen to anticipate fhe,postulates of physical science
in this century and in the century to come."gﬁoth Swami Vivekananda
and S, Radhakrishnan were chosen for their luminous descriptions of
an age-old explanation of the multiplicity and perplexity of the
world in modern terms. In the last decade of nineteenth century Vive-
kananda first opens the close-door-thinking regarding India and her
people in the West and in the major half of twentieth century Radha-
krishnan has been playing the role of ' Liaison: officer between East

and West '.10 He has successfully shown the bearing of ancient wisdom

9. R. Ryena : The Concept Maya , ( Asia Publishing House, Bombay,

1962 ) p. XII.

10. C.E.M. Goad ¢ Counter attacks from the East ( George Allen and
Union Ltd. London, 1933 ) p. 38.



of the east upon the perenial problems of existence,

It is, however, incombent upon any researcher to take note of
the legitimacy of the concept of maya in Indian Philosophy, Our thesis
will maintain that from fhe standpoint of modern interpretations in
the hands of Swami Vivekananda, S. Radhakrishnan and Sri Aurobinao ,
the interpretation of the concept of maya in the sense of illusion ,
is in the ena incorrect and untenable. The modern thinkers on the
contrary,boldly maintain that in the Upaniiads the term maya was not
used in the sense of illusion but in many other senses. In their :
tireless and sometimes tiresome analysis of the concept of maya ,.
the modern thinkers thus manage to put their hands on something deep

and correct regarding philosophical import of the concept of maya .

It is to be noted in this connection that our thesis is not
confined to the expository survey only, it has been gifted with cri-
tical and comparative analysis so that the views developed here _
should not be vitiated by any kind of dogmatism. Keeping this in mind,
we shall advance some arguments from our own standpoint, sometimes in
criticising éaﬁkara's position and sometimes the positidns of modern
thinkers like Swami Vivekananda, S. Radhakrishnan etc. Though one
may not agree with all these arguments to be forwarded in defence of
our statement, one may find intellectual pleasure by géing through
the reasoning which may seem to be interesting, convincing and cogent
to him, How far I am sﬁccessf‘ul may be judged by the scholars in the
field ﬁe# my argumentii;gﬁeée of interest to the general reader as
well as to professionals. In this respect our thesis humbly claims

to be open-ended one,



In the preparation of this thesis, I have made use of the
.original sanskrit texts mostly for first two chapters and the
original writings of Swami Vivekananda , S. Radhakrishnan and
Sri Aurobindo for other chapters., And for this reason, I have
dincluded a large amount of commentarial material in original lan-
guage. Besides,-I have made use of the standard writings on the
subject published in recent times., My indebtedness to the works

consulted is, I trust, sufficiently indicated in the footnotes,

Apart from a long preface, our thesis will be divided into
six broad chapters, The name of the broad chapters are as follows :
CH - 1 -~ INTRODUCTORY : THE METAPHYSICAL PRESUPPOSITIONS FCR

. THE PROPAGATION OF THE CONCEPT OF MAYA.
THE .

CH - 2 - THE CONCEPT OF MAYA IN /\S'AMKARITE ADVAITA VEDANTA.

CH - 3 - THE CONCEPT OF MAYA IN SWAMI VIVEKANANDA'S PHILOSOPHY.

CH - 4 -~ THE CONCEPT OF _-_[_ IN SARVEPALLI RADHAKRISHNAN'S
PHILOSOPHY. '

CH - 5 — THE CONCEPT OF MAYA IN SRI AUROBINDO'S PHILOSOPHY.

CH _ 6 - CONCLUSION AND CRITICAL REMARKS.

Again, each of the above chapters is divided into different
sections and sub-sections which are given in detail in the text of

the thesis,

Now I feel it a solemn duty to express my deep sense of grati-
tude to Dr. Raghunath Ghosh, Reader in Philosophy, University of North

Bengal under whose competent guidance and loving supervision this
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INTRODUCTORY:

THE METAPHYSICAL PRESUPPOSITIONS FOR
THE PROPAGATION OF THE CONCEPT OF MAYA

Tracing of the origin and development of the concept of Maya in

Vedic-Upanisadic philosophical tradition; Samkhya view of Prak;ti,

gEkta—Tantra, Bengal-Vaisnava and Nagarjunian views on allied

concepts explained 3

The concept of maya is as old as the Vedas. The Vedas are sald to

be the oldest monument of philosophical literature of Indian culture
aﬁd tradition, The main thoughts of the Upani§ads Which is otherwise
known by the name-vedanta, may be traced as a gradual development of
the vedic tradition from Mantras and Brahma?gi through the Kra?yakas.
The key note of the Vedic mantras ( hymns )is the spiritual monism
and this monistic culture has been nourighed and developed very

elegently with poetical zeal in the Upanisads] The varlous gods of

1, The term 'henotheism®' introduced by Max Mullsr. as a transitional
stage from polytheism to monotheism means ' belief in one only
god!', Where polytheism believes ' the plurality of god ',
monothelsm says the Supreme can only be one, But Monism anounces
an one impersonal ruling over all power that is unmoving.,
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the Vedas are, as a matter of fact, manifestations -of the Supreme

God.2 Thu%TRg—veda reads ' ekah sadvipra bahudha vadanti - the One
ng-veda : aih

Real, the wiserazclare as many3° There is the monistic thought from
the first Mantra portion to the last Upanifadic portion4. But a
very crucial question crops up here 3'If the Reality is one, how do
we explain the multiplicity of the universe ? The vedic saints and

seers here take recourse to maya - the magical power of God5. Maya

has different connotations in the various texts of India's sacred
and philosophical literature. But the term maya as the explanation
of the visible universe is not a modern con;;;:; but it can be found
in its primitive meanings in the Rg-veda.The great philosophical

. [ S
tradition of Vedas and Upanisads have been the out come of the reali-
sation of Saints and Seers with metaphysical depth and spiritual
insight, Dominant philosophical attempts were made to disclose aﬁd
discover the nature of what is real ( tattva ) and such an enterprise,

very often centres arround the self or atman.The great upanisadic

'Qtatement * Atmanam viddhi ' advises the individual to know his true.

essence,. through the realisation of which one can attain the supreme

2, C.D. Sharma 3 A Critical Survey of Indian Philosophy ( Motilal
Banarsidass, Delhi 1978) p. 16

3. Rgveda : 1,164.46.( vol 1, Haraf Prakasani,Calcutta,1976) p.219
[ SO —

4,"Pado'hsya visvabhutani tripadasyamrtam divi® - Ibid 10,90.3.
vol 2,p 570

5," N3sadasInno sadasIttadanTh nasIdrajo no vyoma paro yat /

KimavarIvh kuha kasya é%rmnnambhab kimasTdgahanam gabhirah //
Ibid 10,129.1. ( Of Cit ) p.624,
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knowledge, the centre of everything., In the Bgveda we come across

the concept of the eternal unity of Existenc; ( Rta ) which ' holds

in its embrace all {hat has come to be, a unity in which the non-dyna-
mic Reality which is frequently called Brahman is at once the imper-
ishable spirit in man the ‘! z;mgg, identical to the nature of Brahman'-

Atman s the first principle. This ! Atman-Brahman orientation ' is one

of the special marks of some schoolsffndian philosophy that owe their
origin and development from the Vedic-Upani§adic philosophical relises
and this feature distinguishes them from the speculative philosophical
novelties of western tradition. Many major philosophical schools of
‘India believe that worldly man is under the nescience (avidya)and as a
result of it the individual takes the objects as real, permanent-which
in fact is unrealyimpermanent, It is common to all metaphysics that an
underlying entity lay beneath the phenomenal world. From this metaphy-
sical quest that soon runs into a division between phenomenal and trans-—
phenomenal existence, the concept of maya has been treated with utmost
care and importance in the philosophical discourses of the Vedas and
Upanisads . It has been given a pivotal status despite different
connotations in the various philosophical treétises of pre—éaﬁkara ,
éa&kara and posf—éaﬁkara philosophical enterprises as well, Notwith-
standing the variations in connotations, all texts and commentaries

on the texts are agreed that maya is concerned with the relationship
of the phenomenal status of being and the transphenomenal Absolute,
Most of the vedantins—Sahkarite as well as Non—Samkarite used it in
order to give an explanation of the problem of other worldliness, The

phenomenal character of the world is explained in Advalta Vedanta
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by the word maya. It is maya for the vedantins, .that provides the
adjuncts that by conditioning Brahman produces the occasion for

the apparent creation of the world,

The ancient Vedas come to rest in the metaphysical searching-

the searching for the true essence of self, From very early days
as recorded in the Rgveda , human mind seeks to find ‘the solution
for his quest - ' where is the sun by night ? * ' where go the
stars by day '? " Why does the sun not fall down "?'What god shall
we aclore with our obtain'?'Who has seen the first born'? The vedic
Seers were convinced that there was something, which was not many
but one, impersonal and Agni , Indra , Varuna were only the differ-
ent forms and names of that Supreme, Several passages of ?gveda
were devoted to depict the underlying unity that prevails under the
apparent multiplicity of the world of phenomena. Agni, Yama and

Matariévah are the various names of the same Reality. The entire
-2

universe with all its varieties is ' the working of one mind the
-features of the same face, the bloossom upon one tree ', The vedic
texts which very often declare that ' the real is one *, use the
term ' maya ' in many hymns ( Mantras )Q.It i1s emphatically conce-
lved as the power to transform oneself or assume strange forms.6

In the Rgveda7 it refers to a ' mysterious power ' a supernatural

6, Yadatarastanva vavrdhano valanindra pravruvano janesu /
Mayetsa te yani yuddhanyahurnadya fatrum nanu pura vivitse //
Ibid ( Of Cit ) p, 513

7. Tadinnvasya vrvabhasya dhenora namabhirmarmire sakmym goh [/
Anyadnyadasur;a& vasanani mayino mamire rupasmin // )
Ibid 3.38.7, vol I ( ORCit ) p. 356,



21

power attributed to the gods., The term maya is also praised as a
' world-sustaining power ', The famous verse of Rgveda thus reads:-

" Rupam IUpam pratirfipo babhuva

tadasya rupam prgticakégnya /

Indro. maya—bhih pururupa iyate

yukta hyasya harayah sata dasa //

Lord Indra by his supernatural powers or maya is said to assume
various forms. Human beings with their discursive reason ( avidya )
can not apprehend that forms of variety which are in fact the crea-
tion of maya. In the same Rgveda the term maya is sometimes used in
the sense of cunning and deception, it is said to be the mightiest
feature of Asuras, the NonQGod, whom the devas ( gods ) wage in

. warfare. In the Atharvaveda maya is described as something born out

of maya . The hymns of Rgveda that describe the fact of creation of
the universe often declare that the universe with all its multipli-
city is developed out of the ultimate One. The Vedic Seers term -

that ultimate Reality ' Hliranyagarbha ' ~‘which lives in all things

"and moves them all the real one that blushes in the rose, breaks
into beauty in the clouds, shows its strength in the stroms and sat
the stars in the sky w? In the Vedas may3 in short is conceived as
a governing principle and Atman is described as Supreme Reality.
Apart from the introduction of maya the fact of Being on the one
hand, and Becoming on the other would remain unexplained. Moreover,

Atman as the Supreme Reality and total non-being, the phenomenal exis-

tence that we come across in the Upanisads could not be posited with-

8, Ibid 6.47.18. vol 2, ( Of Cit ) p. 54
9. S. Radhakrishnan : Indian Philosophy vol 1, ( George Allen &
Unwin, 1989, Indian edition ) p.95
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out the concept of maya .

The whole bulk of Wedas is classified into two heads - the
samhitd and the Br3hmana - the former is concerned chiefly with
Karmas oi sacrifices and the later mostly with the self-knowledge
or Brahmajﬁ%na._The Upanifads which are otherwise known as Vedanta
and considered as the neucleus of the most of religiofi~philosophi-
cal systems of India, are engaged to find out the essential nature
of the First Principle of thé Universe, the term ! Upanifad ' means
the secret or'rahasyam', Deussen puts it as " certain mysterious
words, QXpression and formulus which are only intelligible to the

10

initiated are described as Upanisad . "The Upanisad is concerned

with the central reélity which 1s absolute, infinite and pure deli-
ght , The doctrine of Upanisads has come to be known as Brahmavidya
since the sole pursuit of the whole Upanisads is to realise Brahman

which is variously termed as ' Atman; Purusa; ', Isa etc, " Brahma

tallaksyam ugyate "j1

The Ultimate Truth, the Brahman has been described in the Upanif—
ads in two ways. The Upaniféds mention two aspects of Brahman-—acos-
mic and cosmic , the manifest as well as the unmanifest, The one is
devoid of attributes - Nirgu?a 3 the other is endowed with them,

known as Saquna Brahman, The passage of Brhadaranyaka Upanisad says:-

10, Philosophy of the Upanisads - ( Tr. A.S. Geden, T and T Clark
London, 1908 ) p,16

11, " Pranavo dhanuh sarohy atma , brahmatal laksyam ucyate /
apramattena veddhavyam , Sarvattanmayo bhavet " //
- Mundaka Upanisad - 2,2.4, ( in S. Radhakrishnan's The

Principal Upani§ads, George Allen & Uniwin, Indian Edition
1989) p. 683.
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" Tt is neither gross nor minute, neither short nor long ; it is
neither dryness nor moisture, neither shadow nor dafkness,neither
alr nor space, it is unattached, without savor or odor ; without
eyes or ears, without vocal organ or mind, non-luminous, without
vital force or mouth, without measure and without interior or este-

12

rior ", Whereas in Chandogya Upanisad we find the following

statement  :~"He who consists of mind, whose body is 1ife,whose form
is light , whose thought is truth, whose soul is space,containing
all works, containing all desires containing all odours, containing
all tastes, encompassing this whole world, being'without speech and
without concern".13 But these two aspects do not create any contra-
diction, The same reality is viewed from two points of view of the
perceivér. Gobindo gopal Mukhopadhyaya says " the two pictures do
not make reality dual but leave its unity unimpalired “.14 The Katha

- PO N
Upanisad clearly describes these two forms of Atma . " As the same

12, " Etad val tad aksaram -, . . . . . . asthulam, ananu, ahrasvam,
adirgham, alohi%am, asneham, acchayam, atamah, avéyv anakasam,
. asafigam,arasam,agandham acaksuskam, asrotram, avak, amanah,
atejaskam, aparanam, amukhaﬁ; ;mﬁtraﬁ, abahyam 3 na tad a;hﬁti
kim cana, na tad adnati kas cana. ' '
- Brhad-dranyaka Upanisad - 3.8.8. ( OP. Cit ) p. 232,

13. Mano-mayah prEna-é%r;ro bhE—era? satya—-samhkalpa akasatma
sarva—karﬁE sa;va-kgmah sarva-gandhah sarva-rasah sarvam idam
abhyatto ' vaky an3darah o ) )

- Chandogya Upanisad , 3.14.2. ( Op. Cit ) p., 391,

14, Studies in the Upanisads ( Calcutta Sanskrit College Research

Series No, IX , 1960) p. 61,
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non-dual after it has entered the world, becomes different according
" to whatever it burns, so, also, the same non-dual Atm3an y dwelling
in all beings, becomes different according to whatever it enters,

And it exists also without “.15

Sri Ramkrishna compares the uncondi-
tioned Brahman to the infinite ocean and the conditioned Brahman to
the blocked ice, Due to cool the ocean . becomes solid ice; again
the heat of the sun melts the ice into water. The transcendence of
Brahman has no opposition to immanence, Transcendence signifies the

real nature of the Absolute, whereas immanent is the view of Reality

which 1s not direbt.

The whole enquiry of the Upanisads centres round this Brahman or
Atman, the inmost nature of all things. In the Brhadaranyaka Upani-

sad we find that when YajRavalke wished to go away into the forest

he wanted to make a settlement for his two wives - Maitreyz and

KEtyEyanI. But Maitreyl urged that whereas the worldly wealth did
not give her immortality, she had no need for them, She was rather
interested to know the path that leads hér to immortality. And

Yaifhavalka started to pitch her about this Atman who is the only

reality, The one Supreme consclousness splits up into ii!g and
Isvara ,the subject and the object, This division arises because
of the principle of maya , it is within the womb of maya ., There
are some whgrafong in imagining that the doctrine of maya is an

/7 . - -
invention of Samkara , it is a later graft upon the o0ld vedantic

15, Agnir yathaiko bhuvanam pravisto'rﬁpaﬁ rupam prati—r:po babhuva/
Ekas tatha sarva-bhUtantar-atma rlUpam rupam prati-ripo bahisca//
- Katha Upanisad - 2.2,9 ( Op. Cit., ) p. 639
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philosophy and it does not find any place in the Upanisadic

statement. The Upanisads emphatically declares the complete
identity of jiva and Brahman., The great Upanisadic statement

* Thou art that ' or. ' I am Brahman ' indicates that the Sup-
-reme self is identical with the individual self, This absolute
jdentity comes to a liberated soul who is beyond maya . It is
through the instrumentation of m3ya that this division occurs,
The term maya means which measures ( miyate anaya ). So it is
maya which measures the Absolute. It has a power of concealment,
for which the Infinite is concealed and becomes finite., This
concealment of Truth 1s refered in the Upanifads again and again,

The ié% Upanisad says that the face of truth is veiled by brill-

iant golden 1id and it invokes the grace of the Divine to lift

up the golden 1lid and make possible the perception of the Oneness
of beings in the divine soul of the universe.16The Upanifads tell
us that the world where we livetis the world of ignorence, dark-
ness and death; it would be quite different from the world of

reality, The famous prayer of Brahadéranyaka Upanisad thus reads -

From the unreal lead me to the real,

From darkness lead me to light

From death lead me to immortality.17

16, Hiranmayena pEtrena satyasyapihitam mukhain /

Tattvam pusannapavrnu satyadharmaya drstaye //

- I&a Upanisad - 15 ( of Ccit ) p. 577.

17. " Asato ma sadgamaya, Tamaso ma jyotirgamaya Mrtyorm% amrtam
gamaya "

- Brhadaranyaka Upanisad - 1.3.28 ( Op. Cit, ) p. 162
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It signifies that there is a distinction between reality, light
and death , i.e. a distinction between the reality and appearance,
transcendental and phenomenal. There are many passages in the
Upani§ads where the world of duality is not regarded as absolute,
but only seeming. The one and indivisible reality apparently
splits itself, In the Brhdﬁranyaka Upanisad s Which is one of the

most significant of Upanisads YEjnabalka teaches that the indiv-
idual atman is identlcal with the spirit in itself, the Supreme
Reality - the Universal Ezggg « The Upanagadic statement ' tattva-
masi ' mentions this identity., It declares that the self within us
and the Brahman are one and the same. In the opinion of seers

" there is-no diversity, He goes from death to death, who sees in

it, as it were diversity ?.18 The Katha Upanisad warns us not to

find reality and certltude in the unrealities and undertainties

of the world, and tells us that how people abiding in ?Xiglé ,
ignorence, thinking themselves blind men led by the blind.19 We are
told.in‘tbe SVetégvatéranl Upanifad that we get over the world

illusion, visvam3aya nivrtti by the worship of him, by union with

him, by entering into his Being. It signifies that the world other

18, Manasaivanudrastavyam , naiha nanasti kim cana /
mrtyoh sa mrtyum apnoti ya iha naneva pasyati //
- Brhadaranyaka Upanisad - 4.4,19, ( Of cit.) p. 277

19, Duramete viparite visuci avidya ya ca vidyeti jnata /

Vidyabhlpsinam naciketasam manye, na tva kama bahavo lolupantah//
- Katha Upanisad - 1,2,4, ( Op, Cit,) p. 609,

nd
Avidyayam antare vartamanah, svayam thrEp panditam manyamanah/
Dandramyamanah pariyanti mudhah, andhenaiva niyamana yathandhah//
Ibid 1.2.5. ( Op. Cit.) p. 609
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: ’ -
~than Him is maya - which is not real. The Svetasvatara Upanisad

calls this maya as the power of god - god is mayin, He is never
separate from this power, but He is in eternal conjunction with
it., Cognition, will and activity - all these are quite natural

I
to God, The Svetasvatara Upanisad thus reads -

Mayam tu prakrtim viddhi, mayinam tu mahesvaram /

Tasyavayava-bhutais tu vyaptah sarvam idam jagat //
- that is to say, prakrti is maya and the wielder of maya is The
trt—eo—
Great Lord. The whole world is pervaded by beings that are part
of the Lord,?° |

It is stated in the Mundaka Upanisad that as a spider sends forth

and draws in its thread, as herbs<4 grow on the earth, as the hair
develops on the head and body of a living person, so from the impe-

rishable arises here the universe.21 He creates all, smells all ,

20. Svetasvatara Upanisad 4,10, ( Op, Cit., ) P. 734,

21, Yathorna-nabhih srjate grhnate ca, yath3a prthivyam osadhayas
sambhavanti / © T ) )
Yatha satah purusat keSalomdni tath3ksarat sambhavatiha visvam //
- Mundaka Upanisad - 1.1.7. )

and
Tapasa cIyate brahma tato'nnam abhijayate annat prano manah !
satyam lokah karmasu camrtam - Mundaka Upanisad - 1.,1.8,
( ( Op. Cit,) p. 673,
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tastes all, he has pervaded all, silent and unéffected°22 It is
indeed true that the Upani§ads invoke that the world of perpetual
procession of events that we preceive; feel and éognize must bé
ultimately identical with the Brahman , As from a lump of clay all
thét 1s made of clay is knownyas from an inget of black iron all
that is made of black iroﬁ is known, so that when we achieve the

supreme knowledge everything is achieved, we know everything. But

only who is beyond the maya knows the truth,

There is no doubt that the tendency of the Upanisadic Seers was

to declare the complete identity of the Supreme Atman and the atman
of individual, It is an admitted fact that the Upanifads were not
written by one writer or by those philosophers who belong té the
same school, but were composed by different Seers of different
tihes.,So the Upani§ads’do not represent a conceptual system of -
philosophy as visions of the Seers. When the world of diversity
attracts thelr minds they declare that they all are Brahman, To

put it in the words of Dr. S.N, Dasgupta —-" They do not notice
even the contradiction between the Brahman as unity.and nature in

its diversity ".23But we pust remember that though there are diff-

erent shades in the development of the conception of Brahman in the

22, " Sarva-karma sarva-kamah sarva-gandhah, sarva rasah sarvam
idam abhyatto'vaky anﬁaarah, esa ma atm3ntar hrda;e etad
brahma, etam itah pretyEbhisaméhavitEsmIti, ya;ya syat addha
na vicikitsastIti ha sm3ha sandilyah, sandilyah,

- Chandogya Upanisad 3,14.3: , IIbidf p. 392,

23, A History of Indian Philosophy , vol I, ( Delhi,Motilal
= Banarsidass , 1975 ) p. 48,




29

Upanifads, but there is no doubt that the strongest current of
thought is that fhe Ktma? or Brahman is the only reality and
other than Brahman all the diversities are unreal, That thought
as established by Samkara in the later time, is the foundation

of the doctrine of maya which is rather hinted in the Upanifads?4
And in the Vedic—Upanifadic tradition ( as it is evident from

the texts ) at large the words maya , avidya , ajndna are frequ-

ently used as very nearly or. synonymous,250ther words like Adhyasa,

Mulaprakrti, Tulavidya,.'Mulavidya etc, have been more recklessly

used by later vedantins, Samkara himself has used all. these as

interchangeable terms. The concept of mayd , ajfi@na is responsible

for the cognition of multiplicity in the relative world,

24, The Brhadarpyaka states that there is in it no diversity.
One EEEE‘EICZEZIQy owing to ignorance,
Manasaivanudrastavyam , naiha nanasti kim cana mrtyoh sa
mItyum apnoti ya iha naneva pasyati - 4,4,19, ( Op.Cit) p.277.

25, Svetasvatara Upanisad also describe the same by the word maya.,
In the verses 9 and 10 of the chapter IV we thus read :

Chandamsi yajﬁEp kratavo vratani, bhutam bhavyam yac ca veda
vadanti,

asman mayl srjate viSvam etat tasmims c3nyo mayaya samnirudd-
hah . - vers; No. - 9,

mayam tu prakrtim viddhi, mEyina& tu maheSvaram ;
tasyavayava—bhutais tu vyaptam sarvam idam jagat . - Verse No, 10
- ( Op. Cit.) p., 734.

Here 1t is said that Brahman projects the universe through the
power of its maya . Again, in that universe Brahman ( as the
Jiva ) is entangled through maya . It i's the very nature of
illusion to give an appearence of reality to both the mirage
and the phenomenal universe,



However, for the sake of comprehensive account of the evolution
of the concept of maya it is interesting to note how the allied
concepts of maya have been viewed in the non-vedic-upanifadic
philosophies on the one hand, and in the different philosophical
systems of non-samkarite orientation on the other, It is said
that Gaugapﬁda, a south Indian teacher of Vedanta and the Grand
teacher ( Teachers! teacher ) of éa&kﬁrachﬁryya inherits many
salient features of Buddhism in his interpretation of the Magdakya'
Upanifad.26 Although historical background of ! é;hkara's advaita
-_— ,
vedanta may be traced in the philosophy of Gau?apﬁda, Samkara's
interpretation, as a matter of fact largely differs from Gau?ap’éda°
Among the allied concepts of maya , the samkhya view of Prakrti,
Tantrika's conception of mﬁzﬁéékti , Bengal vaif?ava's conception

of maya and Nagarjuna's view of Samvrtisatya are austoundingly

remarkable,

In sharp contradistinction with Samkara, the Samkhya system
posits a ' cause of the world ' ( allied concept of maya of Advaita )

in its doctrine of Prakrti, Prakrti and Purusa are the two ultimate

realities recognised by the Samkhyas, Prakrti is defined in the

Samkhya system as ' the equilibrium of the three gunas ' - sattva,

15a Upanisad also describes ignorance ( maya , avidya ) in the

following verses,
Anyad evahur vidyaya anyad ahur avidyaya iti Susruma
dhiran3am ye nastad vicacaksire, — verse No, 10

Vidyam cavidyam ca yas tad vedobhyam saha

avidyaya mrtyum tirtva vidyayamrtam-asnute, - verse No. 11
Mai tri Upani;ad 7.9 also states that by this ( ignorance ) men
declare that-the inauspicious is the auspicious, and that the
auspicious is inauspicious, as if by enchantment they see the
false as the true, - ( Op, Cit.) p. 855,
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rajas _and tamas .27 Purusa , according to the Samkhyas, is
intelligent but inactive while Prakrti is active but non infe—
lligent. For the evolution of the world the activity of Prakrti

must be guided by the intelligence of Purusa. Purusa by itself

is neither mukta ( liberated ) nor baddha ( bound ). The knowle-
dge of Purusa as distinct from Prakrti leads to Kaivalya or lib—

_.:A_.. .
eration., ISvarakrisna describes Prakrti as qualified by the words

28

trigunatmikd ,““aviveki , object of Purusa's enjoyment ( visayah

Samanya ) non-intelligent ( acetanam ) and always ready to produce

the world of objects, Purusa , on the other hand, is just opposite

to this,29Like the maya of §ahkara, Prakrtl may be sald indefinable,

26, Sees 2 S,N,Dasgupta ¢ A History of Indian Philosophy vol 1,
( Delhi, Motilal Banarsidass 1975 ) p. 422,

27, Sattva—rajastamasam samyavastha prakrtih prakrtermmahan mahato-
hhankarohhankarah Pancatanmatranyubhayamindriyam tanmatrebhyah
sthulabhutani purusa iti Pancavimsatiganah sutra e 1.61,

- SEmkhya-Pravacanasutra_of Kapila ( Tr. by Upendranath
Mukhopadhyaya, Basumati corporation Ltd., N.D. ) p. 35

- 28, The word ' guna ' has many senses, such as quality, essence. etc,
when we say the table is brown ' here ' browness ' is a quality
of the Table ( substance ) the woxrd ' guna ' is understood in
this sense in the NyEYa—vai§bsika philosophy, But in the Samkhya
philosophy, the word ' guna '.means ' essence ', the substance
Prakrti is nothing over and above these three gunas,

e —————

29, Trigunamaviveki visayah samanyam acetanam Prasavadharmi /
Vyaktam tatha PradhEnah Tadviparita-stathaca puman //
—— Samkhyakarika //
See. Sarmkhyakarikd of Isvarakrisna ,
Ed. By Purnacandra Vedanta CuncL.- sankhyabhusana. ( West Bengal
State Book Board, 1983 ) p. 99,
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since so long as the reals composite , it do not combine no demons-
trable attribute belonged to it wi th which it could be defined, Maya
or ajhana in Vedanta , is also described as ' Sadasadbhy3manir

vacaniyam trigunatmakam Jhanavirodhi bhavarupam yatkinciditi ' that

is, ignorance is described as something positive though intelligible,
which cannot be described either as being or non being which is made

of three qualities and is antagonistic to knowledge.SC

From what has been explained above, it is evident that the advai-
tic concept of maya or avidya or ajnana is essentially different
from the Samkhya view of Prakrti, Unlike Advaita Vedanta the samkhya

advocates a dualistic system where Prakrti ié described as real, For
' USSR

the Samkhya, when a person attains ' emancipation ' by cancelling

the 1llusion arising from ' aviveka ' ( non-discrimination ) between

purusa and Prakrti, Prakrti stands real as before, whereas in éaﬁka—
. o [ . [ ]

rite non-dualistic philosophy ( KevalEdvaita ) when a person is ema-

ncipated, maya ( avidyd , ajfana as it is verily described in the

Advaita texts ) not only ceases to operate on him but is itself

cancelled ', Both maya and Prakrti.are described as ' trigun3atmika °'
( composed three attributes), But in Samkara's system of maya is
P s

wholly Brahman- dependent.,

30, " It may be noted here that the word ' something ' ( Yatkinca )
has a special significance, It is not used to denote its
indescribable nature, nor its antagonism to knowledge and
truth as these ideas have been well expres;ed by separate
phrases., Its special significance is to posit ignorance as
the source or cause of illusion ",

- Vedantasara of Sadananda Yogindra , Tr, Swami Nikilananda,
( Advaita Ashrama, Calcutta, 1978 ) p. 21,
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Apart from the superficial affinity of the Samkhya view of

Prakrti with éﬁﬁkarite view of maya , and the fundamental diff-

erences between the two, even some other vedantic schools have

also somewhat woilified interpretations of the term m31-031

/. -
'*Sakta-Tantra' which sometimes goes by the name 'Practical Vedanta',

.deals with the concept of maya not as unconscious ( jada ) as it

is conceived by éaﬁkara, but as a real aspect of Siva Himself.

The Tantric culture tries to represent a wonderful synthesis of

Being and Becoming by integral unification of éiva and §akti, the

former stands for Being, the static aspect and the latter for the

becoming, the changing aspect of the Ultimate Reality, Thus in the

*Tantra mﬁyﬁ-éakti' is viewed as real and here lies a sharp differ-

ence of Tantric interpretation of maya from the éﬁﬁkarite interpre-

tation as ' sadasadbhyam anirvicya 1.32 The world of multiplicity

is false (mithya) for Samkara, On the contrary, S§akta—Tantra views

the world as éivab experience and therefore it is real,

33 The

31,

32,

33.

Since our main contention in this disertation is not to show
the differences of Samkara's view from other traditional schools
of Vedanta, but to show the differences of interpretations at
the handsfmodern Indian thinkers, we shall not go into detail

of different philosophical systems' analysis of it., Here simply
from expository standpoints, the concept has been 1lntroduced,

Seet Sir John Woodreffe's : Shakiland Shakta ( Fourth Ed,
Ganesh and Co, Ltd., 1951 ) p. 71,

In sociological sense the Siva is reportedly used as ' male !
and ' éakti ' as famale principle, This interpretation is not
acceptable to the Tantric tradition, Siva ( Being) and Sakti
( becoming ) or mayasaktl are the real aspects of integral
Reality. In Sakta Zgama , mind and matter are described as in

the ourselves consclous but ' appear as unconsclous by the
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Tantric culture assumes a real casual connection between Siva

(Being) and jagat ( world ). We thus come across the simple grand

dictum yadihasti, tad anyatra - what is here is there, And " the

Abhasa of Tantra is a form of vivarta, distinguishable however

from the vivarta of Mayavada . Because, in the Agama whether Vai-

’ -
snava, Saiva or Sakta, the effect is regarded as real whereas
.:

according to Samkara, it is unreal®,>?

Not to speak of Tantra only, even Gaudiya Vai§9avism, accofding
to which the highest category is Kfs?a ( the Lord ), describes :.
maya as one of the three §3ktis‘( energies ) of the Lord, MEzEé%kti
in Gaugiya Vaifgava tradition, is an unconscious principle ( iﬁég—

ravya ) comprising the three attributes of sattva, rajas and tamas.

Apart from the conception of three attributes, the Gaudiya Vaisna-
7 o

vism has little affinity with éaﬁkara% view, For Samkara ' sadasa-

danirvacya ' is maya whereas Gaudiya Vaisnavism conceives maya as

a real power of the Lord ( BhagavEn).35Besides, may3sakti Krsna

has svafﬁpa-gékti and Ksetrejﬁa§%kti » the former consisting of

sandhini, samvit and Hiadini ( roughly corresponds to Existence-

gonsciousness and Bliss ) and the later is the ]Zva. In Bengal

Vaisnavism of Chaitanya , which is also known as Acintya-bhedabh-
edavada, the power through which God imanifests Himself as the

veiling power of consciousness itself as mayasakti ' — (Nisedha
vyapara rupa Saktih ) - For an elaborate discussion one 53?—233
Dr. U, Das'Sastram&lak bharatiya Saktisadhand ' ( in Bengali ),
( Visva Bharati, pub. 1984, )

34, Woodroffe, Shakti and Shakta ( ibid ) p. 72.
35, I$avaimukhyena pihitam jivam maya pidhatte, ghaten3vrtam dipam

Yathatama avrnoti " -~ Tattva-Sandarbha of Jiva Goswami ed,

Satyananda Goswami ( Pub, Motilal Banarsidass, Delhi, 1985 ) p,71.
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material world is called maya-$akti and is regarded as God's external
7 to _
power ( Bahiranga Sakti ). Accordlngalea Goswami, the author of

Satsandarbha and a noted commentator on Sri Rupa Goswami's Ujjvalan-

ilamani and Bhaktirasamrta - sindhu the avidya is constituted by

separation from the Lord, -and the liberation ( mukti ) can be achi-
eved only through turning towards the Lord and this can be fulfilled
by * Prema ' and'Bhakti’ - unconditional love of an devotion to Lord,

Baladeva VidyabhuUsana, a commentator of Jiva Goswami's ' Tattva—san-—

darbha ' is of the opinion that there is ' Anadi Bhagavad Vaimukhya °*

in the first place and then maya .36 A.K. Raychoudhury summarises

the main contention of the Bengal Vaisnavism regarding maya in the
following passage. " Maya thus deludes the gigg'and causes his bond-
age, Maya is real, so her delusion too is real, When Jixg is released,
maya is not destroyed, Bhagavan knows and sees that maya deludes the

jiva. He out of generosity ( daksinya ) towards her, does not obstruct
37

herein her work, She is only different,

36, It may be noted here that Sruti is regarded as the highest proof
by Samkara s Advaita Vedanta and Vaisnavism of Bengal, But by
Sruti Samkara understands the Vedas and Upanisads whereas Bengal
Vaisnavism means Bhagavata pura?a. In thE—EETHYEH of Jiva Goswami,

the vedas are vast and some important portions of the vedas are
not extended to us ( lupta and gupta ), Therefore it is not wise.
to rely upon them absolutely for authenticity. Krsna daipEyana
Vedavyasa is famous, because for the first time L;.systemati;ed
the vedic hymns and summarised them, He also elucidated the inner
philosophical relevance discovering the commentary on vedic hymns-
that is the Bh3gavata, In view of this Jiva Goswamli claims that
Bhagavata is the more authentic source where we can get the real
philosophical teachings of Sruti. For Jiva Goswami, Bhagavata is
said to be the summary of the teachings of the vedas, the Puranas
and Itih3@sa ( sarva pramanam cakravarti bhutam ). —

37. A.K. Raychoudhury, the Doctrine of Maya, ( Calcutta , Dasgupta &

L3
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Among the non-vedic philosophical tradition such a concept of

cosmic ignorance ( avidya ) can be sald to have gained a pobular»

acceptance with Mahayana Bhuddhism in general and the Madhyamika

school of Buddhism in particular., Nagarjuna a second century
Buddhist dialectician ruthlessly exposes the absurdity of all

“metaphysical theories ( d r s t 1 s ) concerning the nature of

Reality by bringing out blatant self-contradictions inherent in
their nature. He tries to show that the real nature of objecté

cah not be explained either in positive or negative terms, Our
intellectual faculty whiﬁh very often functions through concepts
and discussive categories cannot reveal the true nature of reality.

With the help of the most devastating dialectics ( prasanga )ever

written, he has shown the hollowness of the claim that everything

has its own nature ( sarvam svalaksanam ), For him even an worldly

Y

thing cannot be explained since, the concepts and categories that
we use in describing the worldly things, are devoid of any intrin-
sic nature of their own ( ni?svabhEva). All things of the world
are conditionally originated and last so long as the condition
does not cease to exist., A thing can not be said to be either real
or unreal or both real and_unreal or neither réél nor unreal, Rea-
lity is thus called $unyata 38 Nagarjuna's view is known as madh-
yama ( middlé’) view, because it avoids the two extreme views of

eternalism ( Sadvatavada / Nityatavada ) and Ucchedavada or absolute

Co. 1950 ) p. 182,

One may also notice the following verse in this regard :"Tarya
eva tatra karttrtvam, Bhagavatah tatra udasinatvam "

- Tattvasandarbaa. Ibid

38, Madhyamika Karika Chapter : 24, Karika , 18,
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"unreality of things.395am53ra or the world we see before us is for
Nagarjuna relative)conditional and dependent, This appéarance'of

the world or samsara is empirically true ( samvrtisatya ), the

V4
Sunyata is the Absolute truth ( paramarthikasatya ). In the Madhy-

- /o 40
aml ka-Sastra “we read thus :

Ye'nayor na vijananti vibhagam satyayor dvayoh ;

te tattvah na vijananti gambhiram buddha-$3sane.

( Madhyamika karika 24/9 )

Now if the reality of the world from transcendental standpoint
can not be established, it could not have been originated and was
never originated, This view of non-origination of the world and
man ( ajativada ) was taken over.by Gaudapada, the first articula-
ted Advaita philosopher before Samkara , A crucial question may
be croped up here 3§ Is the world of appearance different from the
ultimate Reality ? Here Nagarjuna replies that we cannot descriﬁe

it although it can be ' shown '; it is gﬁnza?1 inexplicable., But

39, Ibid

40, Buddha's teaching of Dharma depends on twofold nature of truth-

: one is empirical and the other is transcendental, The former is
meant for the ordinary people and the latter for the enlightened.
The former is only the stepping stone to the attainment of the
latter, The transcendental truth which is otherwise known as
nirvana , gﬁnzatﬁ etc, can be realised only as the denial of
WFE¥—§§ known in ordinary experience,
- See - Madhyamika Sastra , Chap. 24, Karik3s 8-9.

41, The word ' gﬁnyatﬁ ' when used in the context of the empirical
or the mundgﬁég—fsvel of Reality, has two impdrts - one negetive
and the other positive. Negatively it means the denial of the
uncritical acceptance of the unconditional nature of phenomenal
things, and positively it means the revelation of the conditio-

" nal, changing nature of objects. In fact the doctrine of $TGnyat3
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this does not construe the sense that the phenomenal ( samvrti )

and the noumenal ( asamvrti or nirvana ) truths are two different
42

entities set against each other . As Nagarjuna puts it., "™ The
one and the same Reality when viewed through the category of cause
and cqnditions is called the world, and when these causes and con-

ditions are disregarded, it is termed as Nirvﬁng".43

All empirical

determinations as they are all conditional and mutually dependent,
Y

are gﬁnza in the sense of having no intrinsic nature of their own

( nihsvabh@ava ).Evendentally, the truth of all determinations lies

in thelr indeterminations, But since indeterminateness 1s devolded
of all determinations, it is also called $tnya . In NEgEijuna's
philosophy the word gﬁnza , maya and avidya 44,re interchangeable,

in the mundane level ( vyavahara ) is intended to provide a.
rational explanation of the fact of change or becoming as it
is usually called in philosophical terminology - which is an
obvious experienced fact of the phenomenal world,

-~ For an elaborate analysis of concept of sunyata, one may
see Dr, Sushanta Sen's article entitled * THE'EEEEept of
multidimentional Sunyata " ( The Visva Bharati Journal of
Philosophy Vol, XXII , No, 2, 1985,

42, " Nirvanasya ca ya kotih sa kotih Samsarasya ca ",
- Nagarjuna , Madhyamika - Karika , ch, 25, Karika No. 20.

43, Ya ajavam javibh@ava upadaya pratitya va /
Sa apratitya anupadaya Nirvanam upadisyate //
- Ibid , Karika No, 9 :

44, As regards the nature of avidya ( ignorance ) " the éﬁstra
quotes a Sutra, in which the Buddha tells . that. ignorance
is notan entity ( with an indepehdent nature of its own )
residing either inside or outside, it does not have a coming
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The Prajnaparamita Sﬁtras45 emphasise the teaching that the exact

nature of things ever remains unchangeable, unaffected by our
discursive and imaginative constructions and convey this teaching

with the examples of illusion ( maya ).

In the Lankavatarasutrathe author , frequently uses the word

maya in order to explain the nihsvabhavatva ( devoid of anyself-

essenceness ) of the world, When he says 3 " Those who see that
things exists or that they do not exist, do not see the truth, for
all things are called maya ; because they are unreal like lighting
flash ., ., . . because they are not born, yet appear to be and as
the world is neither different from reality, nor identical with it,
and though the world is treated as maya, maya is said to be not

45

without reality ", Besides Nagarjuna, Agvaghosa, a noted-Buddhist

philosopher also uses the word maya in the sense of magical power
and some other Pali Buddhist writings also used the term ' maya !

in the sense of ' deceltful conduct '.46

At any rate, the introductory inclusion of the multidimension

usage of the term maya or ajn@na and its allied concepts from

Vedic-Upanisadic literature to non-vedic Upanisadic philosophical

treaties,shows that the concept itself is a very legitimate and

nor going, neither a birth nor an extinction, for there is
not anywhere any definite entity with an ultimate nature of
its own called ignorance ",
- Nagarjuna's Philosophy as presented in the Mah3@praina-
Paramita Sastra by K. Venkata Ramanan.
( The Harvard - Yenching Institute, Cambridge, 1966 )

45, R. Reyna: The Doctrine of Maya ( Asia Publishing House, Bombay,
1962) p.11s See also § P.T, Raju ¢ Idealistic Thought of India,
( Cambridge Harvard University Press 1953 ) p, 243,

46. A. K. Raychoudhury : The Doctrine of Maya ( Calcutta, Dasgupta,

1950 ) P. 105,
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)

pivotal concept in the philosophical enterprise of India, Professor
R,K., Sinari went a step further and says that maya is central even

in the day-to-~day-struggles of the people in India.47

Perhaps for
this reason, this key concept has been used in different stipulated
as well as reprotive senses at the hands of different philosophers
from ancient days to modern times for the explanation of the exis-
tence of oneself and of the mysterious perplexity of the world

around us,

47, " The notion of maya is a point around which the philosophical
thought in India has ever revolved, At some stage or other
in his life, an Indian makes it a point to bruch aside a.
frustrating experience, a hopelessly incurable situation,
even the day-to-day fact of existence, as perishable maya.
With the passage of time and with the ever stable impact of
the Upanisadic Weltanschauung on the Indian mind, the word
has acquired so popular and persuasive a usage that most
often in the Indian's life , and literature both poverty and
richness, sickness and health, fallure and success, danger
and safety, death and life, are banished indiscriminately as
merely diverse facts of maya ".

—- R.K. Sinari : The Structure of Indian Thought ( Sringfielld,
Illinois : Charless C. Thomas 1970 ) P, 131,
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THE CONCEPT OF MAYA IN THE éAMKARITE ADVAITA VEDANTA

I. Some Preliminary Observations about Advaita View of Maya

with special reference to Gaudapada,

Gaudapada, the teachers' teacher of é%hkara Iecovered the
creed of Advaita from the Vedas.1 It is not needless to say that
he revived the monistic tendencies of the Upanisads and exposed

them .in a very systematic manner, In his MEndukya;KErikE which

i1s otherwise known as Agama Sastra or Gaudapada Karika , he did

not refer to any other writer of the monistic school, Samkara

admits the credit of GaugapEda, but not of Badrayana, in recover-
ing the non-dualistic ( advaita ) creed from the Vedas, He expre-
ssed his regards to GaugapEda at the conclusion of his commentary

on Gaudapada's Karika °2

1, Gaudapada was sald to be the teacher of Govindapada and Samkara
was recognised as the direct disciple of Govindapada, Samkara's
student Suresvara also refers to Gaudapada as the " revered
Gauda " in Naiskarmyasiddhi by sayiné, ¥ Evam Gaudair Dravidairlmah
pujaniyair arthah prabhasitah ." Samkara was influenced by
Gaudapada s great wisdom° Dr, S.N. Dasgupta thinks thatin order
to, able to teach Samkara , Gaudapada must have been living till
at least 800 A.D..

One may see in this respect, A History of Indian Philosophy
( Motilal Banarsidass, 1975 ) , p. 423,

2°.Samkarabhasya on Gaudapada—KErika ( Tr, Durgacaran Samkhya-
VedEnta—Tirtha H Calcutta Deb Sahitya Kuthir , 1355 B.S. ) p. 296,
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Naturally any philosophical entefprise of ga&kara's Advaitism
would presuppose its historical inheritance of GaugapEda's Advaitic
expositions of the Vedic-Upani§adic philosophical aspects. It is
indeed true that the growing spirit of mankind expresses itself
through voices of philogophers and thinkers of all ages. As a genius
with austere intellectualism, logical sublimity and relative freedom
from theological obsessions, Samkara seizes the opportunity of the
hour and gives voice to the inarticulate Advaitic yearnings of the

Vedas and Upanisads that for the first time receives the nurshing

ald of labour room in the hands of Gaugapﬁda « It can not, however,
be denied that Gaugapsda inherits many things from his earlier Budde
hist philosophical literature particularly of Nagarjuna's twofold
distinction of truth. §$ﬁkara on the other hand, emphasises on one

of the fundamental tenets of Gaugapﬁda's philosophy that the exact
relation between the Zimgg and the world is inexplicable ( maya)and
develops his own interpretation of Advaitic literature with far rea-
ching consequences to meet the challanges of the day he faces as a
creativé thinker, That is why, the following paragraphs will repre-
sent the fundamental tenets of GaugapEda's philosophy as an introduc-—

tory to Samkara's approach to the problem of maya .

Gaugapgda was a man of that time when Buddhism had»been widely
prevalent., Naturally his thoughts and ideas were enriched and nuri-
shed by all the great Buddhist teachers like As’vaghofa 5 N3garjuna,
Asanga and Vasubandhu , His Karika refers to the Yogacara views and

mentions the name of Buddha more than onceo3
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_GaugapEda carries the non-relational teaching of N3garjuna.
He was the first practical advocate of Idealism who stated that
the awaking state and the dream state are in fact one, He denies
that there is any creation at all. As an extreme non-dualist he
admits only the reality of the non-dual and birthless Atman. And
in course of his philosophical scruitiny , Gau?apﬁda faces the
problem of proper explanation of the exact relation between the .
Atman ( Reality ) and jagat ( the world). And it is precisely here
he brings the word'maya'’. However it is also true that a thor§ugh

going careful study of Gaudapada-Karika reveals that the author

was not very strict in using the word maya. He uses the word maya

at least in three sense$ ~ that is to indicate (a) the inexplica-
bility of human understanding of the relation between the Egmgg and
the universe, (b) maya as the power of God ( Igvara ) and (c) the
apparent dreamlike nature of the universe., In view of this for under-
standing Gau?apEda's application of may3a we must investigate the
nature of his idealism,

In the first chapter of his Karika he explains three apparent
manifestation of the self - (i) the self as experiencer of external
world in its awaking state (ii) the s elf as the experiencer of dream
state and (iii) {he self as the experiencer in deep sleep. In other
words, the unborn non-dual Absolute for Gau?apﬁda, manifests itself
in the macrocosm and the microcosm, the awaker,the dreamer and the
sleeper, They all meet and disappear in the Tuffza or the Fourth
with which Gaudapdda identifies the Atman or Brahman.

Gaudapada carries such kind of idealism that declares that
both the dream state and the awaking state are unreal on account of

this fact that both of them are but i1llusory creation of the self,
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In the dream state the things are witnessed internally. Similarly
when we are awake the things that we perceive are also equally
false from the fact that they are within. The external objects like

the dream or a mirage ‘are unreal and imagined by our mind,

To refute the reality of the world Gaugdapada agrees with the
Vijﬁghavgdins. He says that the world cannot exist independently
and outside of consciousness which is the only Reality, The ordinary
peqple accept world's existence, because worldly things are percei-
ved and they have practical utility, But, Gaudap@da argues, from the
ultimate standpoint, perception and practical utilisation are invalid,}
because we perceive both a magical elephant and dream objects and |

enjoy their utility,

In Tufixa there 1s neither sleep nor dream, In dream we know
otherwise and in deep sleep the seed of ignorance is present, though
the duality 1s absent, When both of these states sleep and the posi-
tive wrong knowledge are transcended, the Tufiza is reached, When
the individual self is awakened from the beginningless ignorance,
the sleepless, the dreamless, the Unborn Non-dual Absolute will be

realised.

The fundamental doctrine of Gaudapada's philosophy is the doc-
trine of Non-origination ( Aj3tiv@da ) which means that the world
being only an appearance is in fact never creafed 3 it implies, oh

the otherhand, that the Absolute being self-existent is unborn (aja).
Gaudapdda refutes all the present theories regarding the creation of
the universe in a dialectical form which reminds us Nagarjuna and

establishes the view that non-origination is the highest truth, all



that is real is the non-dual Brahman who has no—origination,4 The
Non-dual appears as dual only on account of illusion that takes
place on account of ignorance, Our discursive intellect being ess-
entially relational involves itself insoluble contradictions and

thus cannat reveal the nature of reality,

In the third chapter of his karikd Gaudapada describes the
appearance as dreams and mdya ( magic ), All birth and death, ori-
gination and destruction, coming and going surrounding our lives
are falsely imposed upon the truth which is immortal. The cause and
and effect are interdependent ; without one the other remains mean-
ingless, Everything that appears as distinct and manifests outside
is an imaginary production in association with the sense faculties,
In dream the mind owing to illusion moves with the appearance of the
subject and object., Similarly, in the éwaking state owing to illusion
or maya the mind moves with the appearance of the two, This duality
is perceived by the mind, There is no production at all. All produ-
tion is falsely imposed upon consciousness, Duality is like a magical
or illusory elephant ( mayahasti ) . As the movement of burniné charc-—

oal is percelved as straight or curved, similarly the movement of

4, In his karika he refutes all the theories of causation or creation,
He rejects the theories of two classes of disputants who hold that
it is the existent that originates and who says that which origi-
nates is the non-existent, He argues that which is already exis-~
tent cannot originate and that which 1s non-existent does not come
into being. He says disputing'thus,the followers of advaya assert
absolute non-being ( ajdti ) . - The Karika reads thus :

BhUtam na jayate kificidabhUtam naiva jayate /
Vivadantohdvaya hyevamajZtim khyapayanti te //
- 4,119.4,
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consciousness appears as the subject and object. In reality the
appearances are not real, They are produced from ap imaginary
relative point of view only, and therefore these things are after
all not a real existence., They are all like shoots of magic coming
out of seeds of magic, As in dreaﬁs or in magic men are born or

die, so all are in appearances,

Gaudapada uses the word maya in order to indicate the inex-
plicability of the relation between the Atman and the world.” In
his view the world is comparable to a dream or an illusion, The
apparent dreamlike character of the world is essentially indescri-

(bable or unthinkable elther as exlistent or an non-existent, they
can be called neither real nor unreal, neither gxistent nor non-
existent, In the second chapter of his Karika he uses the term

' maya ' as the wonderful poser of God through which the Subjecf

or Atman imagines himself as objects.6 It is the expression of God's

5, P. T. Raju argues that in denying the existence of the world is
also denying mayd . He writes " Through the theory of maya
Vedanta establishes the non-dual Brahman as the sole Reality,
but in Gaudapd@da this can be at least a provisional statement
in order to explain the relationship between the relative and
the Absolute, and since GaugapEda denies a relationship of any
sort in the Absolute, he must therefore , from the standpoint
of the highest truth deny maya also ; for the highest truth for
Gaudapada 1s that there is neither disappearance nor brigination,
neither difference nor non-difference, and in this view there
can be no maya " - |
- Idealistic thought of India ( Cambridge, Harvard University
Press, 1993 ) p. 194,

6. Kalpayatyatman@tmanamatma devah sym3yayd /
Sa eva vudhyate bhedaniti Vedantanidcayah //
- Gaudapdda's Mandukya Karikd 2.41,12
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power, the power of his maya ( svamayaya ). Gaudapada describes

maya as a beginningless cosmic principle which hides Reality from
the vision of man, M3ya becomes the svabh@va , or the nature of

Atman " inseparable from the ever luminious who is hidden by it."7

For Gaudapd@da from the standpoint of Brahman the multiple
world has no reality., He trieS to prove non-relation between app-
earance and Reality and he declarefthere is no possibility of app-
earance being either real or existent, His theory of No-origination

is obviously borrowed from the Madhyamika Karika of Nagarjuna and

the Lank3vatira-sutra of Vi jfisnavadins. Unlike Nagarjuna Gaudapada

admits the absolutism which is the pivot of the Advaita philosophy,
Later on this doctrine of Advaita was further developed in the hands
of égmkara. S%hkara regards the world as only an appearance of Bra-
hman from transcendental standpoint and when he faces the problem

of explanation of the precise relation between the appearance and
reality, he refers to mayad - that is inexplicable, Thus - Dr, Rad-
hakrishnan, a noted interpreter of Indian philosophy, remarks :

" The Karika of Gaudapada is an attempt to combine in one whole the

negative logic of the Madhyamikas with the positive idealism of the

Upanisads. In Gaugapida the negative tendency is more prominent than

the positive, In Samkara we have a more balanced outlook."®

see gé&karabhﬁéya on Gaugapada Karikd¥ ( Op, Cit. ) p. 85,

7. Ibid,II, 19.

8. Indian Philosophy Vol. II - ( Delhi, Oxford University, 1989 )
po 465. . .



é;ﬁkara,eXplains.the world phenomena as a case of super-imposition
like the snake in the rope, Regarding thls super-imposition there
are different views in Indian philosophy. In Indian Philosophy
there are six principal theories of {he error of super-imposition
known as Satkhyati ( object of error real or as is ), Akhydti ( no
error in simple judgment ), Anyathakhyati ( errors only of misplace-
ment or mistiming ), Atmakhy3ti ( object of error is the self ),
Asatkhyati ( object of error is non-existent ). The first regérds
that no experience can ever be illusory, The second maintains that
in erroneous experiences we fail to distinguish between consecutive
presentations, According to the third , in error both the subject
and the predicate are separately real, the presented identity bet-
ween them is only unreal., The fourth holds that in error the inter-
nal object appears as external object, The fifth regards that error
is the cognition of absolute non-—-existent. The last who maintains

the anirvacaniya theory of error admits that error is neither real,

nor unreal, nor both, In the erroneous perception ' It is silver !,
Advaitins argue silver 1s not sat as it is badhita ( contradicted )
by true knowledge attained subsequently § nor as it asat or non—-exis-

tent , as we perceive it in our illusory experiences,

However from another consideration, with the solitary excebtion

of anirvacanfyavgda as propounded by the Advaltins and developed in

different times, other five theories of illusory cognition may be
classified under two broad heads. They may be described as satkhya-

tivada and asatkhydativada . Under the first we may categorise the

explanations of illusion by the followers of Ramanuja, the Bh3attas
and the Nyaya - Vaisesikas, The second may include. the Yog&cara

g
andFMadhyamlka views, The basic datum of illusion for the first cate-

gory is ' objectively real ' -‘the silver’of the erroneous cognitiod
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is existent elsewhere, The second one, on the otherhand, denies the
objectivity of the datum of illusion, It is precisely the sense in
which the Madhyamika's and the Vijﬁﬁhavgdins.analysis of illusion

may come under this class,

It is, therefore, interesting to have a bird's eye-view of
different theories of illusory cognition as generally discussed
in Indian Philosophy and to see how the Advaitins would criticise

these views in order to make room for the anirvacaﬂfyakth%iJgaa.

Here in doing so, we shall not enter ihto detalls of subtle poli-
mics of arguments and qounter—arguments for the reason that our
primary concern is not a critical exposition of the theorles of
illusion generally recognised in Indian Philosophy ; rather our's

is the business of arriving at anirvacaniya khyativ@da as a prefaée

for analysing the concept of maya in Advaita Vedanta.

It is to be noted in this connection that the Advaitic appro-
ach that began with Gaudapada and matured in a tremendously techni-
cal form in the hands of é&hkara, was severely criticised by others!
in later days. A thorough-going reading of the history of Indian
philosophy would reveal that again and again the followers of Advaita
Vedanta revisited the philosophical circle in order to meet the cri-
ticisms usually put forwarded by apponents and tried to re-establish
the basic Advaitic position with scientilating brilliance in their
dialectical argumentations, R&m3nuja who lived long after Sahkara
had the opportunity'to criticise.éahkara's advaitic philosophical
position in a devastating way. Again, the followers of Samkara namely
é&ihar§a , Citsukha and a few othefs criticised Ramanuja's explana-

tion of illusion and with ruthless dialectical skill, they managed



to leave room for advaitic interpretation, Keeping this in mind,
that is, the total advaitic interpretations' that continued from
the Gaugapﬁda—ga&kara approach, we shall discuss the different
explanations of illusory cognitions and possible advaitic rejoin-
ders to them, That is precisely the reason that our ciritical ex-—
position of the theories of illusion begins with Ramanuja's view

on illusion despite the fact that he flourished as a glorious phil-

osophical figure in Indian philosophy even after Samkara.

(a) The Non-~advaita Views on Illusion examined .

R3m3nuja says that if anything is a piece of knowledge, it is
necessarily true, because ' knowledge proper ' ( prama ) always
corresponds to its objects . Then é question arlises zAwhy does there
occur the erroneous or illusory cognition ? This amounts to ask how
Ramanuja would account for illusion. To such questions, Ramanuja
wbuld reply by saying that knowledge — proper ( pram3 ) should not
only correspond to the external reality but should also satisfy our
pragmatic needs., The aspect of knowledge also implies that it must
be common to the experience of all men. In the case of illusory cog-
nition of ' conch-shell', the memory of *silver’cognised before is
imposed on the ' this ' which is cognised at the time of illusory
cognition and this is on account of the defects of the visual organs,
This in turn shows that in illusion, there can be no cancellation of
the elements perceived before but ‘only implication and consequential
activities are arrested. In other words, for Ramanuja and his follow-
ers the error consists in the failure of the objects to satisfy our
pragmatic needs,

" But against this contention, the later advaitins argue that
Ramanuja's theory stands on a misunderstanding of the principle of

quintuplication, The principle does not mean that the gross elements



52

or their evolutes were mixed up with one another, If the shell
possesses the ingredients of silver, the shell can never be trans-
formed into ashes and reduced to a liquidified state as ' silver ',
! Snake-~hood ' can inhere only in snake, bﬁt not in its formative

elements, The author of ' Advaitamodah ' thus asks Vi§i§f3dvaitins

to explain why we see a plece of.' silver ' in the ' shell '-on tﬁe
beach and why not we do see a plece of thing which is silveryfcolou-
A red, i,e, a plece of glass ?9 The advaitins further argue that if
the conch were really painted yellow by sun-rays coming from the
jaundiced eyes, it should have been seen yellow by other persons

also,

Next comes the Prabh@kara's theory of illusory cognition for

consideration, This theory is popularly known as ' akhy&tivada '

according to which the so-called error is due to non-discrimination
of dfferent cognitions and of different contents. When we say 'this
is silver ' instead of ' shell ' we cannot apprehend the distinction
between two truely separate cases of cognitions -~ perceptual and
memory, but we tend to treat them as one unitary knowledge in our
verbal actions, speech,behaviours etc, and this leads us to the
phenomenon of Qnsuccessful inclination, Correction of the so-called
illusory cognition denies neither the presentation of ' this ' nor

' the recollection of silver ', The contents of these cognition are.
not also rejected ., For Prabh@kara, if anything is a plece of know-

ledge, it is necessarily true. Only on account of a lapse of memory

9, For detalls of the advaitins' arguments against the position of
Ramanuja and his followers one may see Vasudeva égstri's Advai- -
tamodah , ( H.N. Apte, ed, Anandasrama Sanskrit Series No. 84,
Poona, 1940 ) p. 146,
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( smrti pramosa ) on its effect, non-discrimination ( vivek3graha ),

we cognise ' silver in case of shell ' Here the distinction between
the perceived and the remembered objects is not apprehended or cog-

nised,

.-,

Vacaspati objects that the Prabhakara's analysis of illusion
leads to the undesirable position of some ludicous extremity ( ati-
vyakhy&na ) or to coin a word from Prof. B.K. Matilal , we may say

that it is ' guilty of overskill '°1O

It is too extreme to analyse
ildlusion into two distinct cognitions like memory and perception
instead of a-~ unitary perceptual mode of awareness, The Ny@ya cri-
tique would point out that the Prabh@kara unnecessarily made the
expianatioh of illusion more complex, the Prabh@akara falls to see
the fact that in 1llusory cognition our action is prompted by our
lack of awareness of the distinction of the different cognitions,
Again, this view also fails to account for the origin of human
activity in order to achleve the object grasped in illusory cogni-
tion, Here an Advaita Vedantist joins hand with the NyEya—vai§e§ika
and argues that the Prabh@akara's explanation contradicts our positive
normal actions, Vacaspati thus urges tﬁat " a conscious being does
not act out of lack of aWareness; but out of awareness,"11 In the
Bhamati , Vacaspati argues in favour of the advalta view, He urges
that if the non-apprehension of differerice of contents and of cogni-
tions is admitted as the cause of illusory cognition as held by the
Prabh®kara, then it would be equally possible to argue that it is on

account of the non-apprehension of the ultimate ' non-difference ‘',

10. Perception ( Clarendon Press, Oxford, 1986 ) p., 196,

11, Tatparya-tika ( ed. R.S. Dravid, Varanasi, 1925 ) p, 163,
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of the said two items, On this ground, Vacaspati prefers the advaita
theory according to which error is due to the failure of realisation
that everything is, in the last analysis, Brahman.12 Parthasarathi
Midra refutes Prabhakara's contention that non-cognition of differ-—
ence between two kinds of awareness, that is perceptual and memory,
as the cause of illusory cognition, He points out that we can be in
exrror, though we may discriminate two objects of cognitions, For
instance, we may know the difference of north, south, east and west,
still we may mistake about which direction we are facing noW. Vivar-
ana also argues that in memory only the object is remembered, its
previous knownness 1s never remembered along with the objec{° In

such a case, the non-apprehension of difference of cognitions, memory
element cannot be lapsed as held by the Prabhakara. 'S The Advaita

Vedanta thus suggests that instead of admitting the non-cognition of
two different kinds of cognition's nature, it is better to admit that

the failure to grasp the ultimate non-difference of apparent diversi-

fied contents of cognitions as the cause of error,

The Nyaya offers another alternative , The Nyaya theory of

1llusion is known by the name ' anyath3khy3tivada ', according to

which an i1llusory cognition is presentational in nature and has some
basis in facts, But 1t i1s erroneous because here the facts are ' mis-

placed ' and®misrelated ' , When we cognise ' silver in shell ' the:

12, Prabhakara's view has been severely criticised by Parthasarathi
[ /S o -
Miéra in his Sastra—dipika ( Gaekwad's Oriental Series No, 89,
Baroda, Oriental Institute, 1940 ) and by Nrsimhasrama in Advai-

tadfgikg ( Kasi , Lazarus & Co., N,Delhi )

13, Vivarana : Vivarapam ( pancapadik3-vydkhyanam ) of Prakas$atman
with Tatparyadipik3 of Citsukha , ( Govt. Oriental series, No.

155, Madras, 1958 ) p. 24,
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Nyaya observes, on account of similarity between ' silver ' and
' conch~shell ',the past experience or memory revives. The revived
memory comes into contact with the visual organ ' non-physically '

which is technically known as ' Jnanalaksana pratyasatti '. Sensory.

illusion is thus a complicated perception where the visual organ

perceives ' this ' through ordinary contact ( laukika sannikarsa )

and it perceives silver by means of extra-ordinary relation ( ala-

ukika sannikarsa ) . That is how we perceive that the Yonder object

is otherwise manifested as ' silver ', Hence " error lies not in

the presentations concerned in the perception but in the determina-
tion of one presentation by another given through association and

memory ( jatyasamskarat ). And since this determination results in

a judgment of the object as something other than what it is, the
. »n
Nyaya theory of error is called anyathakhyati or viparItakhyEti.14

Against the Nyaya theory of illusion the Advaitin would argue

that it is not intelligible in the Nyaya contention how the silver
which exists elsewhere can be in contact with the visual organ., But

this contact ( sannikarsa ) is necessary for the perception of sil-

ver as an actuality before us and not a case of memory alone. The

Nyaya speaks of extra-ordinary contact of jnanalaksana in this

respect, Here the Advaitins .Wwould at once object that such an inter-
pretation will make the Nyaya contention of inference itself redun-

dant or unnécessary. > In case of distant object, say silver, or its

14, S,C, Chatterjee : The Nyaya Theory of Knowledge , (University

of Calcutta , 2nd ed., 1965 ) p. 36,

15, For details one may see Bhava~dipika in Vedantadarsana ( sari-
raka-Bh3sya ), ( Beng. tr. & annotation by Swami Visvarupananda,

Udboddhan, Calcutta ,. 1993 ) p. 38,
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universal 'silverness ' cannot be apprehended in the Yonder object

' shell ', because our visual organ cannot have a contact with the

remote object . It cannot be said to be yeilded by jﬁéna—laksaqa

pratyaksa , because in that case it would equally be objected that
~the purpose of inference would be served by it, But in the Nyaya

inference plays a vital role as an independent source ( kEEana )

of valid cognition,

In view of this,the Advaitins say . that in illusion an
! expressible silver ' is cognised, Here the content of cognition
has reality for the time being . It is an object directly perceived |
by the senses and thus it cannot be said to have a non-entity, On |
the otherhand, it 1s not real for all time, because in that case it

could not have been cancelled when the shell is known. The Advaltins

would say here that the ' silver '‘cognised in illusion , has no real
existence anywhere but has an apparent reality. In other words, its

>

exact status is unspeakable.

The Advaitins also criticise the Buddhist's analysis of illu-

sory cognition, For the Yogacara Buddhists who advocate Atmakhyati-

vada , our illusory cognition projects its own form as an external
object. The Yogacara holds that in illusion we cognise the internal
object as external, the mental as extramental ., According to this

view, the illusory object is the creation of innate pre-disposition

( vasana ). The piece of silver that is mis—apprehended as nothing
but a part of my awareness, In other words, cognition and its objects
are never cognised distinctly. In illusion, the entire content is
super-imposed on the unreal extra-mental object which is the product !

of beginningless avidya ( ignorance ).
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It is usually objected againsf the Yogac3ra view that if in
an 1llusory cognition of ' silver in shell ' , the silver also be
a form of cognition, then there would be no logical bar to have
cognition of the kind, not as ' this is silver ' but ' I am silver !

bedause the self is but a form of consciousness,

Again, for Yogacaras, the innate pre-disposition is said to
be the cause of illusion. Here the Advaitins may raise a question 3
Is it done by defective cognition or some other cognition ? If it
is said that the silver is caused by the non-defective cognition,
then it is to be perceived by all, as a jar or a table etc., becau-
se they are common to everybody's perception., The revealing silver
cannnt be regérded erroneous, since beiﬁg the cause of its cogniser,

it possesses some practical efficacy ( arthakriyakaritva ) which,

according to the Buddhist, is the mark of a real object., If the Yoga-
caras would fur ther argue that the illusory cognition is caused not

by silver but by something else, then the false silver cannot be
apprehended at all, because in the cogntlon of an object the cogni-
tion is caused by that very object, Thus for Advaltins , Vijnanavadins

cannot explain the revelation of the false silver.16

The Madhyamika Buddhist advances another theory of illusion

usually known as Asatkhyativada . It maintains that the erroneous

cognition of silver is absolutely unreal ( asat ) and therefore
1llusion is a cognition of the non-existent, The causal factor of
- cognition that reveals the unreal silver is called ignorance (avid-

ya ). Under the influence of it ( avidya ), the form of previous

16. A.K. Ray Choudhury has elaborated the arguments of the Advaltists
in ' The Doctrine of Maya ( Calcutta, Dasgupta & Co, 1952 ) p. 40,




impression ( samskara ) becomes detached from the state of consci-
ousness and places 1t in the grip of objectivity. Illusory cogni-
tion, for the Madhyamika, points to ' pure nullity ' that is app-
licable in cases of subject-predicate relation as well as of the

content of such relation,

There are many arguments that have been levelled against the
Madhyamika position with regard to the status of illusory cégnition.
Apart frpm these, from the Advaita view point , it may be arguéd
that there is no adequate ground for maintaining the Madhyamika con-
tention that the very object of illusion 1s a sheer non-entity. The

Advaitins have their own explanation., For them, the pratibhasika

object appears in illusion though it were functionally (vyavaharika )

real, It is only functionally or phenomenally real because the sub-
sequent sublating cognition conceals its apparent reality., Thus Madh-
usudan Saraéwati argues that the illusory cognition cannot be justi-
fied until and unless we assume the objectivity of the content of
the saild cognitiono17 " A purely non-existent object cannot be per-
ceived. The objectivity of the false however, does not vouch for its
phenomenal reality, It has a different being of its own. Illusory
cognition takes it to be phenomenally real, Correction proves that
it is not a phenomenal object. The illusory content has a positive
being which is not on a par with that of a phenomenal object. Error
is due to the ignorance ( ajggna ) of the substratum of illusion,
Illusion ceases only when substratum is directly experienced, Thus
with the cancellation .of ajhana, its evolutes, which appeared in

illusion 1s also negated ", the Advaitins would observe.18

17. Advaitasiddhi ( Bombay, Nirnarya Sagar Press, 1917 ) p. 648,

18. A.K. Ray Choudhury : The Doctrine of Maya ( Op. Cit. ) p. 44,




o9

, - - a . by
(b) The Samkrite view that'anirvacaniya is the object of

illusion ! explained :

From the foregoing analysis, it is evident that, though the
Advaitiﬁ is in agreement to the fact that what is revealed as the
object of cognition is not asat ( non-existent ) but it does not
mean that he is agreed with the Bhattas and the Naiyayikas in -hold-
- ing that the silver seen in illusinn is sat ( existent ). The Adva-
itin suggests that in order to justify the appearance as well as the
sublation of the illusory content, we have to admlt that it should

be uncategorizable or adirvacanzya by the ordinary notion of the

existence and non-existence ( bhava and abh3ava ), Let us now see

what does the Advaitin really mean by anirvacanzya + The term 'ani-
rvacadixa ' etymologically means not determinable.The word may be
applied to an object which changes from time to time. The Advaitin

- would say that the ' silver ' is neither sat ( existent ) , as it

is. known as non—existent by the vadhaka jnana ( correcting experi-

ence ) nor ' asat '( non-existent ) as it is apprehended as such
before its sublatation by the subsequent knowledge. Therefore, an
object of empirical error is seriously present which is accepted
as a concrete presence so long the illusion or brahma lasts. This
theory presupposes the theory of satta according to which the only
absolute reality is the Brahman or Consciousness perse and that of

19

the asat as is envisaged in the yoga theory of vikalpa . "The

19, Sabdajnananupdtti vastusinyo vikalpah - Yogasiitra 1/9,
- Yoga-sutras of Patéﬁjali with Bh3§ya tr, Purnacandra
_-"——‘ " L]
Vedantacuncu ( Sanskrit Book Depository, €alcutta, 1907 )
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Advaitin holds that the object which is cognised in space and time
is the object of cognition and of negation as well. The real Brahman
which is eternal and timeless and the purely non-—-existent unreal
objects are totally devoid of spatio-temporal character. But the
anirvécza has the spatio-temporal character, Therefore, it can be
cognised as well as rejected., As the illusory object is something
lother than absolute existence and absolute non-existence, it is
relative existence and relative non-existence.20 The absolutely
non-existent objects are neither absolutely existent, nor relatively
existent, nor relatively non-existent. The absolute non-existent

( atyantasat ) is that which is capable of being negated for all

time - past, present and future but is not identifiable with any
existent, But an indeterminable is also capable of béing negated
for all time - past, present and future, though it can be identifi-

able with an existent something in some substratum at sometime.21

§aﬁkara, the illustrious protagonist of the Advaita school of

Vedanta offers his own definition of adhyasa , by " Smriti rUpa

paratra purvadr§§avabh35ah *, That is , super—impositioﬁ is the

20, Hemanta Kumar Gangull : Radicalism in Advaita Vedanta ( Indian
Publicity Society , Calcutta 1988 ) pp 9-10,

21, The post-Samkarites use the term bhavarupa instead of anirvaca-
ﬁixg . But modern scholars in order to distinguish the advaita
view from the Sinyavadin like to emphasis on the term bhavarupa
as something positive, But as a matter of fact in Advaita lite-
rature it cannot mean anything positive., In Advaita it cannot
be sald to be positive , nor negative, nor both but neither, In
other words, it means the exact nature of illusion ( adhyasa )
cannot be categorised and thus indescribable,
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appareht presentation to cdnsciousness by way of remeﬁberance of
something which is observed in some other thing at past . And in
accordance with this, we find in common experience that the shell
appears as silver and a single moon appears as two. True knowledge
( prama ) , according to the Advaitin, is that which is never sub-
lated ( avadhita ); He holds that the unreal can never be knowable
and the real can never be negated, He differs from those who main-
tain that the real alone is cognised and the unreal alone is rejec-
ted., The Advaitin would say that we cannot support the revelation
of the non-existent, for it does not explain why an unreal object
is grasped at all in illusion., Again, the silver-form cannot be
internal or mental , for a vivid perceptual experience proves its
externality. Nor can we regard the silver-form as existent or real,
for the ﬁorrective cognition falsifies that possibility. We cannot
say that the silver-}orm is both real and unreal,for that would be
a contradiction. Therefore, the Advaitin contents that we must con-

clude that the silver is an’aniIVacanng object which is not only

distinct from the real as well as from the unreal but also from the
real and unreal. So the silver-form belongs to a different category

which is called mithya .

According to Advaita Vedanta, the indeterminable is that which
is negatable for all time, tri-temporal negation of past, present and

future ( traikalika-nisedhasya ). The contradicting judgment ' this

is not a silver' reveals that the object appeared in illusion did not,
does not and will not exist anywhere at any time. However, the Advai-
tin admits that the indeterminable is also of some sort of existence,
The Advaitin maintains that there is no empirical knowledge without

an object and this point draws the line of demarcation of Advaita
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view from the Vijhanavadin who advocates that knowledge has no objec-

tive bias ( visayomuktata ). So the critics may put the question that

if the indeterminable also is of some sort of existence, then how it
will be negatable for all time ? Or the critics of Advaitin may argue
that the correcting awareness definitely and unmistakably shows that

the content of illusion is absolutely non-existent and therefore the

acceptance of anirvacya object is not right, But in Advaitin's analy-

sis of illusion the apparent silver is caught in themselves of an
identity - an identity between the aparent silver and the real silver,
and the identity of the apparent silver with an ' it ', On account of
some defects , the'shellness’ of shell has been suppressed and the
shell appears only as glittering ' it ' which in turn the seeming
silver for finding an identity. Now the man who is under the illusion
does not perceive the seemigg silver as seeming silver, For seeming-
ness itself can not figure in the content of illusion. A seeming
silver i1s that which seems to be a silver but really not. So if the
'man perceives the silver as seeming stlver, then no illusion occurs,
But this does not mean that the real silver appears itself, Here

appearance means appearance as real, but not appearance of the real

and the man who is under an illusion experiences the ' seeming silver!
as ' real silver ', Therefore in contradicting the ' shell-silver '

illusion the-object of negation is obviously, the pratibhasika silver

as vyavaharika , i.e, the illusory silver in identity with the pheno-

menal silver becomes the object of negation, Unless we admit the
phenomenal silver as an aspect or character of the relation between
the negation and the negetum the apparent silver cannot be said to
be rejected for all time. In illusory cognition the phenomenality

was also cognised and the apparent object was taken as real ; in
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corrective judgment it is understood as not .the real, Therefore,
the illusory content as such is not the object of negation, That
is why, Madhusudana interpretates the confusing statement of the

Prakas3tman by saying that the ' pratibhasika silver identified

with ' it ' also identifies with the Vyavaharika silver in the
22

sense that it appears as real silver,

In view of what has been said above, the Advaitin concludes
that the negative judgment expresseé the phenomenally non-existence
of the seeming silver, The critic may at once point out that if it

is so the question may arise : Why the pratibh@asika silver should

not continue its appearance even after the correction ? In reply,
the Advalitin would say that as the direct perceptual apprehension

of the substratum of illusion ( adhisth@ana saksatkara ) cancels the

avidya which is the material cause of the anirvacya silver, it cannot
shine in any form after correction. In super-imposition there are

two parts - super-imposed object ( adhyasta ) and substratum of
super—imposition ( adhis?hgna ). When there is the direct apprehen-

sion of the locus i.e,'shell, it is presumed that there is no more

adhyasa due to not having ignorance, Therefore, the objection that

22, Prakafatman and other earlier Advaitins in general admit the
phenomenal silver as the negatum of negation, But Madhusudana
sarasvatl argues that the acceptance of the phenomenal silver
as the negatum would lead to mutual ' hetero-locativity !
(vvaiygdhikara?ya ) of ' bhrama ' and. ' vadha ' and to the

negation of the unpredicated. He,therefore interpretates the
words of Prakasatman by saying that the silver as cognised in
illusory cognition as identical with the phenomenal silver is
the negatum :-

Na ca tatra laukika paramartha-rajatam eva svarupena nisedha-

pratiyogI iti vacyam, bhrama-badhayoh vaiyEdhi—ka—ranyEpatteb,




the prﬁtibhﬁsika silver should appear as anirvacya , cannot arise,

‘Anandabodha y the famous Advaita teacher who is earlier to Citsukha,
is of the opinion that the right knowledge removes the veil of

avidya that covers the real nature of an object and then reveals

ito

In, Advaita literature the term avidya ( ignorancé ) has been
metaphorically used to indicate the world-superimposition on Brahman
as its ground. Here the effect is put for the cause., Jie Advaitins
would agree to the point that ignorance is not the negation of know-
ledge but for them it‘is a kind of knowledge which cancelled latter
on by the cognition of things as they are. By knowledge here the
Advaitins do not‘mean intellectual knowledge but actual realization

( aparoksanubhtti ). For Advaita Vedanta , on ‘account of ignorance

( avidya ) there is the super-imposition of the Self on the non-self
and its properties, Swami Vireswarananda aptly summarises the Advai-
tic position in the following words :

" This super-imposition ( adhyasa )due to ignorance is the présump-
tion on which are based the distinctions among the means of knowled-
ge , objects of knowledge and knowing persons, in our career of daily
activity, and so are also based all scriptural texts whether they

refer to rituals ( karma ) of knowledge ( jnana )o"23

aprasaktaprati§edh3patte§ba . « « o Asya acarya-vacasah para-
marthika- laukika-rajata-tadatmyena pratitam pratibhasikam eva
rajatam pratIyogi.ityarthah,”

- Advaita-siddhi vol, II, Tr, by Sri R.N. Ghosh ( Samskrta
Pustaka Bhandar, Calcutta , 1338, B.S. ) p. 482. _
Madhusudan also holds that even the phenomenal silver may be the
negatum when the negation will be of anyonyabhava type, but not

atyantabhava type and in this case the phenomenal silver is to
be presented to the mind through recollection,
23, BTahma-Sutras ( English tr, and annotation, Swami Vireswarananda
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The following table can show the different dominant views on

' Illusion ' generally discusséd in Indian Philosophy at a glance,

5

1 2 3 4 6
Madhyamika Yogacara | Prabhakara Nyaya-Vai- V1§i§§a- Samkarite
Buddhism Buddhism |Mimamsa §%§ika dvaita Advalta

of Rama- |Vedanta
nuja p
Asatkhya- |Atmakhya |Akhyativada |Anyathakhy- |Satkhya- |Anirva-
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between is due to is ", false
perceived misplaced It (mith—
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III. Ajnana as the material cause of illusion explained

The Advaitin, therefore, admits the ignorance as the material
cause of all illusionary coghitions° What is the psycho-physical
process involved in such an illusory cognition ? If we consider a
particular example of ' shell-silver ' it would be found that the

defective organ, the eye has contact ( sannikarsa ) with the pre-

sented thing ( idahm ). Then occurs the vrILtti which is the modifi-

cation of antabkaraqa'as the form of ' idam ' or ' this ' and

' brilliance ' , Next the consciousness deliminated by the ' idah '

( this ) is reflected in the vrtti ; and then the three grades of

consciousness — first limited by ' this 'y second, limited by vrtti
and third limited by mind-become one or non-different from one ano-
ther . Now, the nescience In the ground of consciousness delimited
by ' idam ' by some defect and by the impression of past silver
revived through the cognition of similarity is transformed into the
' apparant silver ', At the sametime the nescience whose substratum
is the consciousness delimited by the vrtti becomes transformed into

the vrtti and takes the form of silver. These two transformations

are revealed by the wittness-consciousness and thus they are cognised,

Thus the Pratibhasika silver is the transformation of avidya . The

avidya as the substratum of consciousness delimited by ' idam °
projects the illusory silver with its potency called ' viksepa ',
Therefore, the illusory silver is not made of the stuff of ordinary

silver, but of the stuff of avidya . Avidya as material cause exists

in illusion, The author of Vivarana assumes that ignorance is the

material cause of the illusory content ( arthadhyasa ) and illusion

( Jnanadhyasa ).

Mayavatl, Advaita Ashram, 6th reprint, 1982 ) p. 13,




But the critics may railse some objections agalinst
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this view,

It may be objected that whatever has a material cause, it must be

real something. That which is not real cannot be an effect and

cannot be said to arise from a material cause, The illusory silver

being indeterminable cannot be real, therefore, it é&annot be said

10 have a material causeo24

The Advaitins point out that they differ from those according

to whom the real must be an effect, The Advaitins hold that only

which appears as real but not actually real is to be regarded as an

_effect, The 1llusory'silver is not real, but appears as
therefore, it is taken to be an effect of something. It
tted fact that something can be called an effect, if it

ning ( karyyam pragabhavapratiyogi )., The ' silver ' in

not of a prilor existence earlier than that of the state

real, and

is an admi-

has a begin-
1llusion is

of illusion,

If it had already been there, the knowledge about it would have besgn

veridical , but not illusory, Therefore, we must maintain that the

silver has a beginning and is thus an effect, And if it is an effect,

it must come out from some material cause,

The critics of Advaitin may further point out that avidya

cannot be taken as the material cause of the illusory object since

whatever we say as a material cause we have an experience that the

particular effect is a transformation of that particular cause. The

ring or the pot which is made of gold or clay comes to be known as

something golden or earthen pot. But about the silver which the

Advaitin claims, as the transformation of ajﬁﬁna,We have no such

24, For detailed analysis one may see Advalta theory of Tllusion

by Sukha Ranjan Saha ( Progressive Publishers 1982 ) pp. 86-90,
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experience. Therefor, ignorance should not be regarded as the

material cause of the 1llusory silver,

In reply to the critics the Advaitin would urge that it is
not true that the effect always comes to our experience as a

transformation of its material cause., Even when the Samkhya holds

that the pot is a transformation of mulaprakrti , he also does not
experience it in that mode. Nor the Naiyayika who regards the pot

as the inherent cause ( samavayl karana ) of its colour, can.say

that he has an experience of the colour of a pot,o25 Hence though
the illusory silver is not cognised as a transformation of ignora-
nce,-yet the ignorance can be taken as its material cause ; since
both the illusory silver and the ignorance have the common nature
of being revealed and they have some other similar properties and

also they themselves cannot account for their manifestness.26

There are differences among, the Advaitins themselves with
regard to the function of ignorance ( avidya ) as a material cause

of super-imposition ( adhyasa )o27 But inspite of these, all of them

25. . . . Yad Yadupadanakam , tat tadanuviddhatayaiva Pratiyate
itivyaptyasiddeh., Na hi ghatopadanakam rupam ghata iti pratiyate;
Prakrtidvyanukadyanuviddhataya pratiteh parairapyabhyupagamat,
kenacit-dharmena tadanuvedhastu prakrte §I§§aeva.

- Madhusudana Sarasvati — Advaitasiddhi with Laghucandrika
( Bombay, Nirnaya Sagar Press, 1917 ) p. 546.

26. . . . Kathamcidanuvedhasya Jadatvadinatrapi Sambhavat .
- Ibid , p. 649

27.E}aka§éfman, the author of Vivarana is of opinion that the state
of illusinn ( jnanadhyasa ) as well as the content of illusion
(visayadhyasa ) are the products of ignorance in way of double

transformation ( avidyavrtti ). He develops his argument in
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are agreed to the point that the cognition of * silver in shell !
is false ( mithya ), though we have no experience of the form,
" The illusion is false ", éahkara deals with such a problem in

his commentary on Brahma-sutras, §amkara mentions an analogy in

this connection, "™ When rising from a dream a man feels that the
objects and events like snake-bite, bathing in water etc, happened
during the state of dream are false, he does not feel that his

knowledge about them too is fal_se."28

In the like manner, according
to the Advaitins, we .shall have to admit that the illusion is false

( mithyd ) , because it is sublated ( vadhita ) and if anything is
sublated ( vadhita ) it is to be regarded as false ( mithya ) .
However though the erroneous cognition in the form , " It is silver "

is possible with the assistance of self, antahkarana and some defects,

none of them can be accepted as the cause of illusion. They cannot be

the cause of illusion, because the correcting cognition also needs

Paficapadikavivarana ( Madras, Govt. Oriental Manuscripts Lib.,
1958, p. 89-90 ), But Nrsimhasarma ( in the Bhavaprakasika ,
Ibid.) shows that such a twofold transformation of ignorance

in order to be the material cause of 1l1lusion is not relevant
to é%mkara's view, '

28, " Na hi svapnat utthitah svapnadrstam sarpadaﬁsanodaka‘sninﬁ—
dikaryyam mithy3 iti manyamanah tadavagatimapi mithya iti
manyate kadcit
- Brahma-Sitra $amkarabhdsya , 2.1.14,

Also see, Visvarupananda : Vedanta Dardana ( Bengali Tr, )
vol,2, ( Udbodhan karyalaya, Calcutta , 2nd ed., 1989 ) p. 93,
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the help of self and antahkarana, Though defects have no part to

play in respect of that cognition, the defects can not be regarded
as false ( mithya ). Therefore, the ajﬁEna which shares the same
nature like mithya with its effects is to be regarded as the mate-
rial cause of the illusion. The ajnana is mithya because like the
content silver it i1s removed or cancelled at the presence of the
correcting cognition., Therefore,the Advaitins conclude that an

anirvacaniya content like silver is a product of ajﬁEna °

It is said by the Advaitins that avidya is directly experi-
enced by us in such perceptions as " I do not know ", " I.. do not
know what you say " or " I had been sleeping so long happily and
did not know anything ", All such perceptions spoint to some quasi-
positive ajﬁﬁna which is distinct from the negation of knowledge,

If ajﬁgna is the negation of knowledge and by negation it means a
general negation, then even where there is a pot on the table, we
should perceive the negation of the pot on the table as the general
negation in relation to other things., On the other hand ajnana can-
not be taken to mean the negation of some particular object, Parti-
cular negatinn appears as a substantive with the object of negation,
It is a qualifying factor which specifies the nature of the negétion.
The notion of a general negation of knowledge is opposed to each and
every knowledge., One may know many individual objects though he
experiences the nescience like ' I do not know ', Hence ' I do not "
know ' is not equivalent to ' I know the absence of knowledge !,

Moreover, the Advaitins claim that a negation cannot be perceived.29

29, According to the Advaitins negation is not a separate entity,
but is only a peculiar mode of expression of the positive and
a negafion cannot be perccived. But the NyEya—Vai§e§ikas
recognize it to be objective and claim that negation 1s to be




So what we are aware of, when we are aware about our ignorance, is

not a negation or absence of awareness.

IV, Maya as the ground of cosmic illusion explained

In our previous section we find that gémkara and his followers
admit the shell-silver as anirvacya and mithy3@ . They say that this

adhyasa takes place on account of an indefinite positive ajnana, In

Advaita metaphysics this ajﬂEna occupies a pivotal position,‘because
without it, the Advaitins cannot establish the non-dual nature of
Reality ( Brahman ) and detemmine the status of the multiplicity of
the world, According to them the ajnana which is also known as maya
projects the phenbmenal world, including the finite being ( iizg )
and God ( Iévara ) . The individual selves owing to this maya imagine
themselves as different from Brahman and mistake Brahman as the world

of plurality as we mistake a rope as a snake or a silver in a shell,

The terms ' maya ' and ' avidya ' are used in Advaita philoso-
phy very often interchangably . However there are two schools among

later Advaitins regarding the question whether ' maya ' and ' avidya !

perceived, Though in the common sense view when there is no sense-
object-contact there does not occur any perception., But the
NyEya—Vaigégikas argue that sense object-contact is not of one
sort only, it may differ as the objects of knowledge differ
categorically, So in the case of the perception of an absence,
the senses come into contact with absence which is related to
its absence and the relation is objective, When we see the
absence of a jar on the ground, the absence being the attributes
of the ground, one may see the absence by his eyes which is
related to the absence through the table. But the Prabhakaras
maintain nothing but the bare locus of it. According to the

Samkhya philosophers, absence is a the then transformation of
its so-called mere locus,




are identical or not, from the point of having two different aspects

like concealment and the projection, but most of the Advaitins, even

30

§%ﬁkara used avidya and maya indiscriminately. Vidyaranya in his

work ' Vivarana-prameya samgraha ' admits the non-difference of
31 }

maya and avidya by quoting smrti.

J—_ , - ) )
Sadananda quoted from Svetas¥atara Upanisad while describing

ajnana or maya as " Sadasadbhyam anirvacaniyam trigun3tmakam jnana-

virodhi bhavarupam yat kincit iti°“32§%mkara in his wonderful work

' Vivekacudamani ' with his great literaly taste presénts it as

follows - i

Sannyapyasananapyubhayatmika no , bhinnapyabhinnapyubhayatmika no /l
33

/

Sahgapya nafigahyubhay3tmik3 no, mah3dbhut3hnirvacaniya ripa /

From these two treatises it is clear that maya or ajnana cannot be

categorised as either real or unreal. We cannot call it real, for
it is destroyed by knowledge. Whatever is real, it can never be

. sublated. Similarly it cannot be unreal, for an unreal object say ,

30. Some Advaitins are of opinion that mulaprakrti is maya and its

- effect of concealment ( Evaraga ) and projection ( viksepa )
are avidya . It is also sald by some that mulaprakrtl is maya

which is made of pure sattva and avidya is made of sattva, rajas
and tamas . In some works of Advaita, maya is sald the power of

concealment and avidya is sald the power of projection.

31, Taratyavidyam vitat@m hrdi yasminnivesite /
Yogi mayammeyaya tasmal vidyatmane namah //
- Iti sm;tau mEyabavidyayomurkhata avaikatvanirddadat o o o
- Vivarana-prameya-samgrahah ( Kasi, Acyutagrantamala , Samvat,
1896 ) p. 258,

32, Vedantasara of Sadananda ( Tr. Swami Nikhilananda, Mayavati,
Advaita Ashram, 1978 ) p.21.

33. Trans, by. Swami Vedantananda , R.K. Mission Assram, Patna,1984
p. 67.
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' the son. of .a barren woman ' cannot be the cause of her pleasure
and pain , maya being the material cause of the World of multipli-
city cannot thus be unreal ( éggg ) . We cannot regard it as ‘
sadésat‘; for contrary qualities like being and non being cannot
exist simultaneously in the same locus ., Therefore it is indeter-

minate or anirvacaniya . May3 is the composite of three gunas -

sattva, rajas and tamas which are causes of pleasure, pain or

indifference of phenomenal objects that are evolved from ajﬁﬁna.-

Rajastmah sttvamiti prasiddha gunEstudIth prathitaih svakaryail

Maya is jﬁEnaviroth, for it is destroyed by the knowledge

of Reality., The shell-silver illusion occurs when ajh@na residing

in the locﬁs of the shell covers its nature with its power of con-
cealment, When knowledge of shell arisés ajﬁﬁna i1s cancelled. There-
fore, ajﬁEna or g§x§ has tw6 properties of Evarapa or hiding the
truth and viksepa or projection of the unreal . But we cannot call

it as some of absence of apprehension but a positive aspect, that

is, maya is called as jhanavirodhi bhavarupam .

In the phillsophy of Samkara this ! anirvicya jinanavirodhi

bhavarupa maya'is the logical pendent which brings forth the world

of phenomena on the ground of Brahman without affecting and without
undergoing any change of Brahman. In Advaita philosophy Caitanya
which is all-pervasive is the sole reality, No phenomenal attributes

or predications can be belonged to the Absolute Reality, From the

empirical point of view we may say it as saccidananda ; these are
not Its qualities, but it is existence as such , consciousness as

such, bliss as such , Reality ig. Atman , Reality is self-=luminous

34, VivekacUdzmanih , verse No, 110, ( Ibid ) p. 68,

h. %
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(svaprakasa ). An objection’may be raised that there is no self-

luminosity in dreamless sleep, for after awaking from deep sleep
one may say that he did not know anything regarding the sleeping
state - because in that time there is no manifestation of the self,
But the Advaitin denies it, for when a man is awakened from sleep
he may say that he slept happily. Such feelings show that happiness
which is directly felt at sleeping and expression of the same in
awakened state is nothing but a remembrance of the past . The expe-
rience of happiness felt in the sleeping state cannot be said to be
manifested in the continuous cosmic state of self-consciousness,
This example also shows that the self was directly aware of ajﬁﬁna
in swoon, ( susupti ), because when the swoon is over one says that
he was slept_SO'happily that he did not know anything, Therefore we

must admit that self is self-luminous without which all time reve~

lation of Brahman or Atman cannot be accounted for, Sglf-revealing

( Svaprakada ) Brahman cannot depend upon any other object for its

revelation j; on the contrary the so-called objects depend on Atman
for their revelation, since the existence of objects other than

Brahman have only dependent existence,

Brahman is ' sat cit anandasvarupa '-these three are not the

dharmas or attributes of Brahman, for It is absolutely nirguna .
These so-—called aspects are used in order to make Brahman somehow

intelligible to the finite minds. The author of the Vedanta-pari-

~bhasa regards that these words are all super-imposed, In fact,

these aspects are used to indicate that Brahman 1s not non-obeing,

non-conscious and non-blissfull.

Nirguna Brahman 1is regarded as the highest Truth, the only

Reality. Everything other than Brahman is not real, for they are

not permanent, é%&kara asserts that it is impossible to explain




through logical categories the relation of Being and becoming or

seeming,what is real can never have any relation with the un-

35

real ' Na hil sadasatoh sa&bandhab ', The different explanations

of creation are unsatisfactory and, therefore, they are rejected,
The analogy of the relation between a tree to its branches or clay
to the vessels is inapplicable to the relation between the Absolute
and the finite, since all these analogies indicate a relation between
the whole and g¢he part, substance-attribute . Brahman, for ééﬁkara
is devoid of parts and attributes. Any attempt to bring Brahman into
connection with the world of seeming ends in fallure, The becoming
is not evolved or produced from the Absolute but only appears as so
~or seems to be so on account of maya . Saimkara explains tﬁe world of
multiplicity with the notion of maya without infringing the nature
of Brahman. The projection of {he world and the appearance of the

jiva are owing to mayd which is regarded as a Sakti of Brahman, and

it 1s not different from Brahman just like the burnning power of fire
is not different from fire itself,

V., Ramanuija's sevenfold objections against the Advaita view

of maya examined.

Like other philosophers Samkara's view—-point is not left uncri-
ticised by the later thinkers . Among the thinkeri who are conslidered
as opponents to Samkara , Ramanuja ( 1017 - 113?15 comes first, He
has put forth some critical arguments in favour of not accepting maya.

A more vivid and distinct picfure of the nature of maya would be

crystallised if we consider the major objections raised by Ramanuja

35, $amkarbh3sya on Mandikya-Upanisad - 2.7 in Radhakrishnan's Indian
Philosophy , vol, II ( Op. Cit. ) p.566.
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against Samkarite view of maya and the possible counter arguments
given by the later advaitins. Ramanuja who flourished after Samkara
and lived a long life devoting to vedantic culture, attempted to
present a harmonious conglumeration of absolutism with personal
theism., For Ramanuja , unlike Samkara, maya is the real power of
Brahman, Brahman according to Ramanuja though devoid of homogenous
and heterogenious differences, is not partless, Brahman has two
angas ( parts ) , one is cit ( conscious ) and the other is acit

( non-conscious ), Reality for him is not purely indeterminate, not
pure identity or pure unity but unity amidst diversity, identity as
qualified by difference, Thus it is quite natural for a philosopher
who differs from é%hkara in the very conception of Reality, to
attack the foundations of égmkara's philosophy of the world, or

mayavada from all possible standpoints, As a purvapaksa ( Thesis

to be refuted ) of Ramanuja's philosophy, we come across his criti-

cism of Samkara's doctrine of maya .

- ’ﬂ. — #“‘
R&manuja in his well know ' Sribhasya ' has raisedkfollowing
seven principalk objections against éémkara’s concept of maya . Let
us consider these one by one.

(1) The ASrayanopapatti:Ramanuja observes that it is imposs—

ible to determine a locus for maya. The ija cannot be the locus of
ajnana or maya , because it itself is the product of maya and the
cause cannot depend on its effect. Neither can it be said to be in

Brahman, for Brahman is jnana-svarupa . Jnana and ajnana being con-
36

tradictory cannot have the same locus,

36. S3 hi kimadritya bhramah janayati. ? Iti vaktavyam . Na tavajji —
vamasrotya ; avidy3aparikalpitatvajjivabh3avasya. Napi Bramha-
{ritya , tasya svayam prakasajhanartUpatvenavidya virodhitvat.




77

(2) The Tirodhananupapatti : Maya , according to §Emkara,
conceals the nature of Brahman which is self-luminous . Ajn3dna
is about the thing which is an object of knowiedgeo But Ramanuja
points out that Brahman cannot be admitted as the object of know-
ledge , therefore ajnana cannot be about Brahman, If maya is said
to conceal the self-luminous Brahman, then concealment means either
obstruction of the appearance of manifestation or destruction of
the manifestation itself. As the manifestation of Brahman is.natural
and not adventitious, the concealment does not mean the former. If
we admit the last one then it means that the self revealing nature

.of Brahman is destroyed by maya and he ceases to be.37

(3) The Svarupanupapatti ¢ Ramanuja raises the objection that

maya has been sald by the Advaitin as object-less ( avi§ayéka ) and

8w{n§Jfbhsome;défééts impefsonél self-luminous Consciousness becomes
an infinite number of conscious subjects and apprehends an infinite
number of objects , Now question comes : What is the real nature of
the defect residing in consciousness ? We cannot call it real, for
its reality is not admitted. Nor it is unreal too., For if it be
unreal , it must be viewed as either the knower ( d{aétE ) , or the

known ( drsya ), or the knowledge ( drsti ). These three is only

conceivable in the world, The Advaitins cannot say it knowledge,
because any distinction is altogether denied by them. It cannot be

regarded as an object of knowledge existing within knowledge or

~ Sribhasyam of Ramanuja on Brahma-Sutras ., ( Bengall Tr. Sri

Yatindra Ramanujacaryya , Sribalaram Dharmasopan, Khardaha,
24 Pargonas, 2nd ed. 1385 B.S. ) p. 171,

37, Sribhasyam - 1.1.97 , ( Ibid ) p. 174,
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consciousness, because then consciousness of conscibusness is to
be admitted. Hence the locus cannot be cognised at all, Further

there will be regressus_ad infinitum to regard it the knower, the

known or the knowledge ( conditioned by the knower and the known )
as unreal, For to explain their unreality there must be assumed

another defect which again will require a third defect and so on,

Therefore, regressus _ad infinitum occurs., In view of this, Brahman
must be regarded as the defect in order to avoid this difficulty,
and then, Ramanuja points out, it is absolutely futile to posit
any seperate existence of any real imperfection in the form of
avidya . If this is accepted , the falsity of world appearance

cannot be maintained .38

(4) Anirvacaniyatvanupapatti ¢ Ramanuja criticises the

anirvacanIya ajnana , because every object should be determined

accordingly by the dictates of our consciousness about them and
such consciousness is in the form of either real or unreal, Now
if it be claimed that by this consciousness of real or. unreal an

- anirvacaniya object which is neither real nor unreal is testified,

Ramanuja argues, anything could be an object of any knowledge,
39

@

Hence it is impossible to define ajnana.

(5) The Pramananupapatti : Ramanuja charges that the infer-

ence advanced by the Advaitins in support of ' bhava riupa ajnana !,

is fallacious on account of the contradictory middle ( viruddha -

hetu ) and inconclusive ( anaikantika ), It is viruddha in this

38, Ibid — 1.1,98 , pp. 175=176.

39, Ibid - p. 176,
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sense that the probané in the inference of the Advaitins proves
something which is not intended by the Advaitins, The Advaitins
put forward the inference that ' right knowledge ( prama ) is

preceded by something else ( vastavantorapurvakam ) which is

removed by it, for it ( prama ) manifests a thing which was not
manifested before, A pot in the state previous to its perception
was unmanifested, that is, was covered by something ( ajﬁéna_)

which is removed by knowledge when it manifests the pot; just as

the first rays of a lighted lamp remove darkness in a room and

manifest things which were covered by darkness, Thus the existence

of ajﬁﬁna as something positive is proved.40 Ramanuja points out

that the hetu ( aprakaéitarthaprakadakatva ) of this inference will

establish a second ajﬁina which is not admitted by the Advaitins,

Because the inference has for its object.bﬁﬁvarﬁpa ajnana which

should be admitted to the previously veiled by another ajnana ,
and the pioper knowledge ( prama ) removes this second ajnana .
Therefore, the proposed hetu which establishes another ajﬁﬁna

which is not intended by the Advaitins, is viruddha,

Moreover, the hetu is anaikanta or inconclusive, because it

exists in both the sapak§a as well as in the vipaksa ., The hetu

certainly exists in the sapaksa , but it equally exists in the

jnanabhava ajnana , which according to the Advaitins is vipaksa

and therefore the probans becomes anaikantika .

40, Pramanajnanam svapragabhava-vyatirikta-svavisayavarana-svani-
varttya—-svadesagata - vastvantarapurvakah , apraka$itartha
prakasakatvat , andhakare prathamotpannaprd;paprabhévaditi.

- Ibid , 1.1.100 , p. 182,
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R3m3nuja points out that the example ( light of a lamp removes
darkness anﬂ manifests things which were covered by darkness ) given
by the Advaitins is also fault. For the light of a lamp never mani-
fests an object but it is a knowledge by which the un-manifested
object is manifested, The object remains unknown to a blind man,
even the existence of a lamp. It 1s knowledge only that manifests

thing, so the hetu does not exist in the example. ~

The existence of ajﬁ?na as a bhavarupa object cannot be proved
by perception 1like ' I am ignorant ' I do not know myself ' etc, It
is said by the Advaitins that in such experience ajﬁEna which is

not jnanabhava is proved, because jnanabhava and jhana ( pratiyogi

or counter entity to ajﬁﬁna ) being contradictory cannot have the

same locus, But Ramanuja argues that this difficulty cannot be

overcome even if ajﬁﬁna is taken to mean bhavarupa , If it is said

/ - - o~
by Samkara that bhavarupa ajnana is opposed to pure knowledge

( viduddasvarlipa )of the real nature of the self and not to any

kind of knowledge and is cancelled by the pure knowledge, Ramanuja

urges that then ajnana as jnanabhava is opposed to pure knowledge
of the real nature of self and not to each and every kind of know-
ledge of it. Again , the bhavarupa ajﬁEna, being non-identical with

jnana is dependent on the knowledge of its pratiyogi as the jhana-

bhava ajnana is . Thus arises also the ' Bhavarupatvanupapatti of

avidya '.41

(6) The Nivarttakanupapatti : It is said by Samkara that the

cessation of avidya takes place when the knowledge of unqualified

Brahman arises., But Ramanuja objects to this suggestion, because

41, Ibid - pp. 177-178.



according to him it contradicts seme€ Upanisadic texts where it
is clearly pointed out that the qualified God who is free from

any taint of blemish. The Upanisadic dictum ' tat tvam asi '

( that thou art ) according to Ramanuja distinctly points out
the non-identity of forms between these two, because it is mean-

ingless to assert any identity between exactly identical terms.

IdentityAcan be asserted between two forms of the same substance.42

Hence, the knowledge of the identity between Brahman and jzva5§5

N

is absurd.

(7) The Nivrttyanupapatti : The last objection advanced by

Ramanuja is that if the means for the removal of avidya is not

established, there can be no cessation of it,*3

It is interesting to note that how the followers of S&hkara
left no stone untiirned to meet these objections from the Sémkarite
standpoint,

(1) The Advaitins hold that the jixg can be regarded as the
locus of avidya . In the view of Acharya Mandana jiva is the locus
of avidya and Brahman is the object of it. Vacaspati Midra in the

. -
Bhamati , a commentary on Samkara-bhagya , admits the jiva as

the locus of avidya ,44 The objection that the jzva being poste-
rior to avidya cannot be the substratum of it, - does not arise

at all. The Advaitins give the analogy of the tree and the seed

42, Ibid - p. 226, | |

430 Ibid - po 253.

44, TasmEjijEdhikaraqui avidya nimittaya visayataya vesvarama-
Srayata itEsvarE-éiayetucyate, Na tu adharataya vidyasvabhave
brahmani tadnupapatteh — Bhamati on ézﬁkg;g=gn§§1a_, Beng. ed.
and Tr, Sri Mohan Bhattacharya ( Kuran Bhattacﬁarya » Mano-
mohan Park, Calcutta-8, 1973 ) :



‘in brder to explain the interdependent aspect of the beginning-

less—-ness of ajHEna and the jiva . Petitio Principi may be con-

ceived to exist between the tree in series and the seed in series,

because the former is the cause of the later and vice versa « And

both are beginningless. Thus there in no logical see-saw . Simi-
larly, both maya and jzvahood Test in the same portion of Caitanya
and are determinant of the other. It may be noted that this analogy
should not be stretched too far . The analogy does not mean that

ijahood and avidya should be conceived as serieso45

(2) When it is said that maya conceals the real nature of

Brahman, this does not mean that Brahma-prakada is ceased. Ramanuja

fails to understand the actual intention of é%hkara. Just as a
patch of cloud conceals the sun by preventing a person from percei-
ving the sun, similarly, maya conceals Brahman from the individual
who 1s under ignorance, So in admitting the maya as a power of

concealment the self-luminosity of Brahman 1is not destroyed at all,

(3) There is no regressus ad-infinitum in maintaining ajnana
residing in consciousness, The Advaitin admit that ajnana is begin-

ningless and established itself, It is an object ( drsta ) to the

Saksi .

(4) The Advaitin retorts that there is every justification

for admitting ajhana as an anirvacya object. In order to justify

the prior perception and the subsequent cancellation of the ' shell-

silver ' evidence, we must admit it as anirvacya , which is neither

45, Amalananda : Vedanta—-Kalpataru ( Bombay, Nirnaya Sagar Press,
1948 ) p., 420,
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real nor unreal. In the Advaitamoda it is noted that as the light

and darkness being contradictory to each other, the darkness is

not an object of light, but it is established by light ; so ajndna .
is not an object of cognition either of the real or of the unreal,
but is established as indefinite by the cognitions of the real and

the unreal .46

(5) Ramanuja is wrong in taking the.subject of the Advaitin's
inference viz "right knowledge ' to mean any and every right know-
ledge ; but it was not the intention of the Advaitins, By ' right
knowledge ' they mean immediate right knowledge and not inference
and other mediate varieties, Further, the inference advanced by
the Advaitins does not prove the existence of ajﬁEna , but only
establishes bhavarupatva of it, The existence of ajﬁ%na is directly

intuited by the eternal sEkgzcaitanya » Therefore, there cannot be

any other ajnana about ajnana.

It has been argued by Ramanuja that the example used by the
Advaitins is faulty. In reply to this objection it may be said that
the manifesting power of light cannot be totally denied, The light
is called the revealer in the sense that it removes darkness which
obstructs the manifestation of an object., But the sense-organs do
not destroy ady such obstacle of manifestation ; they only effect
a relation or connection between the mind and the thing.

Ramanuja points out that the perception like ' I .am .ignorant '

does not prove the existence of any bhavarupa ajfiana but merely

indicates absence of knowledge.But according to the Advaitins,

46. Vasudeva $3stri : Advaitamoda ( Op. Cit. ) p. 139.
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ajgﬁna is bhavarupa because it can remain side by side with jgﬁna
simultaneously, which the absence of knowledge being contradictory
of knowledge cannot do. Moreover, it has already been noted earlier

that ajnana cannot be regarded as absence of knowledge,

(6) It is a fact that in Sruti , passages referring both to

) ’ o . .
Saguna Brahman and Nirguna Brahman are found. Samkara says that

knowledge of Nirguna Brahman arises as soon as there is ceassation

" «wR- avidy3 or ajnana and it:-leads to emancipation . But Ramanuja ,

on the other hand , emphasises on bhakti and holds that uninterrupt-

éd meditation on Saguna Brahman brings salvation to a jiva . But
Samkara's interpretation seems to be a more plausible than Ramanu-

ja. Samkara admits the importance of Saguna Brahman ., Meditation

‘and worship is necessary for mental purification, The knowledge of

Saguna Brahman leads to the knowledge of Nirguna Brahman, As Swami

Vivekananda thinks - that the personal God is necessary for the spi-
ritual aspirant only, the worship of personal God is but a support
during the individual's-spiritual childhood . Bhakti and karma
purify the mind and thus they are the remote causes of emancipation,
Ramanuja criticises that the upanisadic dictum " that thou art '
does not point out the complete identity between Supreme Self and
individual self, In his opinion it is unthinkable that man who is.
finite can be identical with God in every respect, But in the
Advaltic thoughf the word ' thou ' is to be understood to imply
pure Consciousness underlying man and ' That ' to imply also pure
Consciousness which is the essence of God.-There exists absolute

identity between these two .,



(7) The Advaitins point out that in Sruti and Smrti it is

clearly indicated that bondage is due to maya and jﬁsna destroys

karma , " K§Eyante casya karmapi tasmin drste paravare " ( Mund.

Upanisad 2.11.9 ). In the GLt3 it is said " jRan3Egnih sarvakarmpi

bhasmasat kurute tatha " ( iv. 3 ) . True vision of the self

removes for ever the avidya which is the cause of bondage,

In view of the above, it is clear that the world is not con-
demned to be absolutely unreal by §émkara. In different occassions,
é%mkara;gsgs gifferent metaphors in order to stress on the ultimate
unreality of the jagat ( world ) . But metaphors are not to be
taken beyond the sense of breaking pdint. But the appearance of
the multiplicity of the world can not be ignored, So long aé we
are here in the world, we cannot say it as unreal, In other words
the fuhétional reality of the multiplicity of the world cannot be
denied. As the later Advaitins developed a vast Veddnta literature.
in order to defend the Sahmkarite Advaita, it would not be out of _
consideration to say that many critics have falled to grasp the |

real significance of maya or avidya and as a result of this they

have charged ééhkara with explaining the world away. In reply to
thisone may share the view of . C. D. Sharma. Sharma very aptly
remarks : " But'this charge ( of explaining the world away ) is
Based on a shifting of the standpointsgiéémkara e« o o o has
granted gome degree of reality even to dreams, illusions and errors,
How can he, then take away the reality of this world ? The words,

' real ' and ' unreal ' are taken by Samkara in their absolute
sense, Real means real for all time and Brahman alone can be real

in this sense, Similarly, unreal means absolutely unreal like the

hare's horn, which this phenomenal world is not, Hence this world



is neither real nor unrgél.,This shows its self-contradictory

and therefore incomprehensible nature, It is relative phénomenal
finite, But it is not illusory. It is true for all practical

" purposes. What does it matter to us, worldly people if it is

not absolutely true in the philosophical'senSe ? When the reality
which is denied to this world means ' non-eternality ', Who can
stand up and say that the world is not ' unreal ' if ' unreal '
meahs non-eternal ? Again, the world will be sublated only when
'knowledge dawns and not before, This should make us humbly strive
after true knowledge rather than engage ourselves in futile qua-

rrels , égﬁkara's intention is perfectly clear - none can condemn

this world as unreal , he who does .1t , is not qgalified to do

so and he who is qualified to do so will not do so, for he would

have risen above language and finite thought .“41

VI. The status of Jiva ( individualised soul ) and Jagat

( the Qniyerse ) in the Samkarite Advaita Vedanta

considered : (a) Avacchedavada and Vivartavada explained

From the fore-going sections, it appears that the prime
concern of_the égﬁkarite Advaita Vedanta is to establish Brahman
as the sole Reality. A question may arise here : Wwhat is the
statué of jigg,and the world in Advaita philosophy ? How has the

concept of maya been applied to sort out this problem ?

In response of such queries it is to be noted that full and
complete demonstration is not found in éaﬁkara's writings in a
connected way. In later times this concept has been developed by

his followers right up to the sixteenth century. They analysed

47. A critical Survey of Indian Philosophy ,(Delhi , Motilal
Banarsidass, 1978 ) p. 279.




and systematized it through their controversies with their rival
schools with the addition of some new implications. And in doing

this, they sometimes differ among themselves on many points,

In Samkara's philosophy the‘jzva which passes through the
diverse experiences of worldly life is merely the appearances

of the Pure Consciousness, It attains jiya—bhgva‘owing to maya .

Even Isvara is the production of maya . The later Advaitins have
drawn the distinction between maya and avidya to explain the phe-
nomenal fé@ara and the phenomenal jEva o They hold that when Pure

Cit is reflected in maya , Lsvara is produced and when it is ref-

lected in avidya , jiva is produced, According to them,maya is
.that aspect of ajﬁﬁna by which only the best attributes are pro-
jected whereas the function of the avidya is to project the impure
qualities, In its function of avidya , Evaraba or the veiliﬁg
characteristics are prominent and in the functions of maya the

projecting ( vikgepa ) type become prominent.

In Badrayana's ' Brahma-Sutras ' thus the relation of Brahman

and Jiva has been explained in two ways.48 Basing on this twofold

- /2
conception regaring the relation of Brahman and Jiva , the Samkarite

Advaitins developed two fullfledged theories . The first theory in

this respect is usually known as ' Avacchedaﬁéda-' while the second

is called ' Vivartavada '. The theorists who hold ' avacchedavada !

very often give the analogy of 3kaga ( space ) with the 'ghatakaga’
( space limited by a jar ) ., According to them, akasa when limited

by ghatah ( a jar ), it as a matter of fact,does not suffer any

48,"Amso nanavyapade$at , anyathacapi dadkitab3aditvamadhiyata eke,”-

Brahma-Sttras - 2.3,.43.
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modification, The 3kdsa limited by the ghatah is conceived as
something separate from the original akasa so long as the said
ghatah remains , When the ghatah is destroyed , the akasa remains
there as one cosmic akdsa ., Similarly the’Pure Cit seems to be
limited by mind-body complex but in factbremains unaffected by
this apparent limitation, When the Absolute is conceived on the
_so-called conditions of mind-body limitations, Its real nature

is hidden and It suffers a limitation and attains jEvabhEva-

( individual beingﬁood.)e

The theorisfs'of vivarta or pratibimba ( reflection ) , also
gives several analoglies in order to explain their position, One
of the common examples, they usually cite, is the cognition of the
sun in differeht sheets of water, For them, our inner organ

( Antahkarana ) is the condition ( Upadhi ) in which the Absolute

is reflected. That is why the reflections of the Absolute in diff-
erent inner organs are different.and we have different individual
beings ( gixg; ) , just like the reflections of the sun in differ-
ent sheets of water are different, " Therefore just as the tream-
bling of a particular reflection of the sun does not cause the
other reflections to tremble so also the experiencing of happi-
ness-and misery by a particular gixg or indiyidualized soul is
not shared by other souls, Hence there can be no confusion of the

results of action ."49

(One may also see Swami Vireswarananda's Tr, of Brahma-—Sutras,
Mayavati , Advaita Ashram, 1982 , p. 238 and p, 242),
Again, the main tenet of vivartavada may be traced to Badrayana

when he says ' Abhdsa eva ca ' — Brahma-sGtras — 2,3.50,

49,1bid, p. 243.
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However, it is to be noted in this connection that among fhe
Pratibimbavadins , Sarvajnatma Muni thinks that when Cit is refl-
ected in igngrance ( ajnana ) , we have iéVara ; and when Cit is

reflected in inner organs ( Antahkaranas ) , which are products

of ignorance ( ajﬁﬁné ) , the individualized souls ( szip )

appear,

Those who support the relation as being of the pratibimba

type regard that Samkara himself suggests it, The author of Ratna-

prabh3a argues that the word ' eva ' in the sltra ' Abh3sayevaca '

clearly points out that the intention of Sutrakara is to support
this theory of reflection. According to Dr. Radhakrishnan " Sahkara
supports this view on account of its suggestive value , seeing that
it brings out that the original reality remains untarnised by the

w0 The jTva is the reflection of ‘the

impurities of the reflection,
One Reality in avidya and is not real. On the, abolition of avidya,
the reflection ceases to exist and the Pure Cit only remains. There
are some objections against_Athis'theory° For example we may cite

the followings @

(1) Only those substances which have a colour and form can be
reflected,

(2) 1f thelindividual is a reflection, then that which is reflected
must be outside the reflector, and the Reality must exist beyond the
cosmos or the sum—total—of created objects. Therefore, the reflec-—
tion being wholly different from the reflector , there will be no

identity between these two, 1,e, the JIva and Brahman and this is

also opposed to the immense view of the Brahman,

50. Indian Philosophy, Vol. II ( Delhi, Oxford University Press
1989 ) p. 607,




Against these objeections the Advaitins Would reply that'in
their philosophy ' Cit ' is not a substance since it is described
as devoid of all qualities and a substance cannot be admitted as
such, However, both the Bhattas and the Advaitins'accept sound
Which emanates from the throat as a substance. Phonetic sound
which comes from the throat and the palate reflects in an obstruc—
ting medium through wave like motion:and is known as the echo, It
is nothing but the original sound superimposed on the reflecting
medium , though appears to be distinct from the original, There-
fore, the objection_fhat a colourless subétance cannot be reflected
at all is not based on fact., That a thing devoid of form cannot

cast any reflection is also untenable,

The author sf Vivarana tries to find a way.aut of this diffi-

culty in his theory of bimbapratibimbabhedavada ( non-difference
of the original and the reflection ). He suggests that as the £ays
proceeding from the eyes being obstructed by a mirror turn back

to the original face and make it perceptible, so is the case here
that the reflection is the original itself, Moreover, when the
actual Eggéé is reflected in water, the original exists in the

 water along with the reflected akasa. Ak3agda is ubiquitous (bibhu),

| therefore, it cannot be sald to non-exist anywhere, Vivarana thinks
that the reflection is real but according to Sureévara, one of the

supporters of abhasa theory holds that reflection is unreal. He says

that Brahman owing to may3 appears to be the jlva-bh3va and attains
in bondage for getting its feal nature, like that of a prince who
-was beilng brought up among the cowboys from early childhood forgot
that he was a prince and behaved like the cowboys, When “he realises

his real status , he restores to his natural position . Suredvara
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points out that Samkara himself supported this theory when he said

" Brahmaiva svavidyaya samsarati svavidyaya mucyate,"51

Against the theory of limitation it is argued by the other
school that when a jixg goes to the other world on account of its
potency of merit and demerit, the intelligence limited by it on
the earth is not transferred there, The intelligence being differ-
ent the jiva would enjoy fruits of action ( Kazma ) not done. by it
and also would not ripe the result of the actions performed by him,
This will lead to unsafisfactory moral effect such as k{tanﬁga

( destruction of the rewards of our karma .) and akrtabhyagama

( fruits of actions not performed by the agent ) ., Again, Brahman

which is infinite and unlimited cannot be limited by anything,

Because of the above difficulties in both the theories a group
of post Samkara Advaitins regards that both Igvara and the soull‘are
appearances ( abhasa ) of the Brahman on account of maya which is
inexplicable principle, This principle of inéxplicability is beyond
any explanation. Suredvara asserts that this very inexplicability

is the character of maya or avidya - " The unique distinguishifg’ -

definition of _avidya is that .it is unable to bear the impact of

2
reason ."5

51, éaﬁkarabh3§ya on Brhadaranyaka Upanigsad , ( Anandasram
Sanskrit Series, Bombay, pp. 280-81) see also The Docirine
of Maya ,(Op. Cit. ) p. 122
2 Mare

52, avidy3ya avidyatva idameva tu lakganam /
m3ndgh3t3sahisnutvam asadhdrapamisyate //

- Brhadaranyaka-bhasya vartika 1/181

( Anandasram Sanskrit Series, Bombay )
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(o) The world is the projection of maya :

D{§§isr§§ivéda - considered

In Advaita philosophy the world too is the projection of maya,
it is an appearance like ' shell-silver ', As the ' shell-silver !
islrealised as .false with the knowledge of the shell, so the world
will be realised as sucﬂ with the revelation of Brahman . Samkara

in his commentary on Gadgapéda's Mandukyakarika states it as foll-

ows - " Jagraddr<y3nam bhavindm valtathyam iti pratijna ,

Dréyatvaditi hetuh , svapnadrsyabh@avaditi drstantah /"53

|

whatever is knowable is'unreal° The Brahman being Pure Consciousness

is not an object of conéciousness and being Self-luminous It is not
manifested by consciousness. But the objects in waking state are
knowable in dream. Therefore, the objects in waking state are unreal

as the dream objects are,

A group of Advaitins does not agree even to give the world
such a status of illusion which has some sort of indefinable exis-

tence., Prakadinanda , the author of ' Vedanta siddhanta-muktavali °*

declares that the world is a total fiction just like a rablit-horn,
MadhuslUdana Sarasvati also holds the similar view and considers

Drstisrsti as the highest and purest doctrine of the Advaita philo-

sophy, According to the drstisrstivada.. 1llusory perception of each

individual occurs for him subjectively and it has no corresponding
objective phenomena which exist behind it ; the phenomena have no

objective basis, but are only subjectively imagined, This theory, -

53. $amkarabhdgya on Mandukya-Karika , ( Op. Cit. ) 2.4., p.77



therefore claims that the subjective perceptions creates the
objects and there is no objective phenomena apart from subjective

perceptions, Dg§§is§§§iv§d§ regards that the world, being, abso-

lutely non-existent, is not even a false appearance of anything
else; the Brahman is without any appearance other than itself,
According to the vivartavadl the world is not the parinama of
maya , but the vivarta of Brahman. The world, for them is granted
a status higher than an object of illusion in a recognised hierar—
chy of existence. They also recognised some sort of objeétive
status external tolthé empirical knowledge of an object of ordi-
nary illusion like the ' rope-snake ' or ' shell—silvef ', But

the d;§§is;§§iv3dz unequivocally declares everything but the

- Brahman, as pure nothing.

In this connection, the name of Maqgaga.Mi§ra, a pdst ééhkara

Advaitin who propounded the theory of drstisrsti may be referred,

It is said that Mandana in his early life was Mimamsaka but came
under the spell of Samkara being defeated by him, after them he

modified and changed his views, In the initial statutory verse of
'.Brahmaéiddhi ' , while he explains the word ' aksara ' , he un-

reservedly expoées the cause of Sabdadvaita which has been propoun-

ded by the well-known scholar Bhartrhari ,, In his ! Vakyapadiya '

Bhartrhari elaborately explains that the world is a system of ling-
uistic meaning-fictions imposed on the One Reality, the universal
Logos-Consciousness 2%t is called as ! aksara ' , Mandana follow-

ing this view remarks that every day many objects used in our pattern

54, anadinidhanam bramha Sabdatatvam yadakgaram /
vivartateharthabhavena prakriya jagato yatah //
- Vikyapadiya -~ Karikd — 1 ( with Bengali tr. W.B. State Book

Board , Calgcutta , 1985 ) p.t




of behaviour such as positive and negative injunctions, the sen-~

tential meaning, the fire brand circle, the rabit horn and so on,
Such objects have no other character ofher than linguistic ficti-
tious-pess o With the strength of these analogies Mandana regards
that the worldly bbjects should also be taken as linguistic fiﬁ—

tions. But in evaluating the status of maya he holds that maya

or avidya is absolutely indescribable ( Anirvacaniya ) as it is

neither real nor absolutely unreal ( atyantasat ) like sky-lotus .

If it were unreal, it can serve no practical purpose, but in fact

it does so, May3d is. called gjthyﬁbhésa or false appearance°55Maq—
dana accepts two kinds of avidya - non-apprehension ( agrahana )

and mis-apprehension ( anyathagrahana ) . These two are known as

the power of concealment and that of projection, According“to
Mandana, jiva is the locus of gvidyd. Pure Consciousness cannot
be the locus of avidya . Each individual is responsibie for his
jivabhEva on account of avidya . Now a question may arisethow
avidya resides in the jiva. ? Because the jiva himself is the pro-
duct of avidya . Mandana replies that both the jiva and avidy3
are beginningless ana both go on determining each other in a vic-

ious circle like the seed and plant,>°

55, Navidya brahmanah svabh3vah narthantaram , nEtyantamasatI ,
n3pi sati ; ebamebeyamavidya maya mithyavabha@sa ityuchate . . .
tasmadanirvacaniy3 | '

— Brahmasiddhi ( Ed, by Mm. Prof, S. Kuppuswamil Shastri,
Madras , 1937 ) p. 9
56, Anaditvadubhayorvidya jzvayorvi:jﬁhkurasantﬁnayorivanetare—

taradrayatva- prakahptimahatiti ,
- Ibid . p. 10 .



Madhusidana in his Advaiﬁaratnaraksana vehemently denies

any pragmatic reality of the world and suggests that pragmatic
reality is nothing but fictionality. In support of the fictitious
character of the world he referé to a half verse of GauqapEda and

Sahkara's interpretation-there on as evidence, - " Prapancho yadi

vidyeta nivarteta na samsayah o7 The difference between the phe-

nomena and the illusory is that the former is negated by such a
knowledge which negates all distinction , while the later is can-
celled by some knowledge which is not such . In dreaming state
somebody may experience a lucid dream such as a snake bites him,
and may further dream that the snake was a dreaming object, Then
when he wakes up he realises that all these are mere dream, Madhu-
sudana considers that a dream affirmation and a dream negation
belongs to the same level of existence, negation of negation does
not indicate the affirmation. As the inclusive dream longergthan
the included dreamf%annot confer a higher grade of existence and
reality::gt the pragmative world does not claim a higher grade of

reality.

9

The Ajata vada is illustrated by Gaudapada in his ka8rika in

the following way
" There is neither dissolution, nor creation ; neither any
bonded sélf, nor any practising saint, neither a person'§tiiving

for salvation, nor an emancipated self - this is the essence of

o8

truth." Samkara in his commentary of this karika explains it as

57, $amkarabhdsya on Mangukya-karika , 1/17 ( Op. Cit. ) p, 53

58. Na nirodho na cotpattir_na baddho na ca sadhakah /
Na mumuksur na vai mukta ityesa parmarthata //2.61.32
- Ibid. p, 103 ‘
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" creation and dis;olution can be spoken of only about something
which exists . But the many do not exist at all, so the question
of its creation does not arise , A rabit hoin is neither created
not destroyed," He proceeds " a rope-serpent is neilther created
nor dissolved ; just as the rope-serpent the world is only a
mental construction,"59Most,probably this explanation of Samkara
directly inspires the theory of 'd;§§isg§§i ' which straightly |

shows the fictitious nature of the phenomenal existence,

The d;gtis;q@ivﬁdi asserts that in vivartavada there is some

'experiehce at least of something other than Brahman, however false

it be, but the Drstisrstivddins do not ready to give such a status

to the world,

The extreme subjectivists Prakasananda ( sixteenth century
philosopher ) asserts a total non-existence and pure fictitious-
ness of the world, Perhaps he is inspired by Samkara's description

" Jagat tucchametat samastam tadanyat " - ( Dasa$loki verse No. 9.)?0

He brings charges against the theory of vivarta that it cannot
escape from dualism., Pure non-dual Brahman can have no false app-
earahce, for then its purify could not have stood unaffected ,

Avidya or maya is nothing but pure fictions and absolutely non-

existent.61 The objects come into existence when it is perceived,

59, Ibid.

60. Dafadloki verse No, 9 ; SeesRadicalism in Advaita Ved3nta ,
Jasasloxs
Hemanta Kumar Ganguli ( Indian Publicity Society, Calcutta,
1988 ) p. 93. :

61. « . . tath? ca 3tmano daltadrstih kadacidapi Nastyeva (p.275)
. . . tadatiriktasya kathancidapi sattve advaitavyaghataprasa-

ngat / tasmat jagatastucchatvam sTutyanumatameva _
- Vedanta-Siddhanta-Muktavali (Ibid ) pp. 273-75. Also in
‘Radicalism in Advaita Vedanta ( Op. Cit.) p. 142?




Cognition of objects results only when the willing power of maya
screens the Brahman and projects it out of the will by the project-
ing power and the objects last as long as thé cognition lasts, Nega-
tion ( Vadha ) is not the ceassation of avidya and the world, but

it means the realisation of absolute negation of the world through -
a correct understanding of the scriptural texts such as " Thou art

that " or ¥ I am Brahman."

‘Prakaéananda proceeds through a critical review of vivartavada

and arrives at the most cordinal point that they deny the assumption
that the Brahman assumes a false appearance and by this they are

is
maintaining the purest principle of Advaita and itathe only possible

consistent conclusion emerged from the Oneness of Reality,

But a close examination of Samkara's writings shows that éaﬁ-
kara never maintaiﬂed such a solipsistic view, In .his commentary

under the ' Brahma-SUtras ' Sahkara severely criticises the viina

navadins view that there is no external object but the knowledge

itself, Again in the commentary on ' Brahma—Sutras ' (verse 2.2.31)

/. - - .
he dismisses the Sunyavada of Nagarjuna by saying that a philoso-
phical doctrine which depicts the empirical world as a transitory

show of non-substantial appearance ( §Gnya ) is not even worthy of

Icriticism,62 The cosmos accoxrding to Samkara is the realm of cause

62, It may be noted that perhaps, depending on the popular usage
of the term ' §tnya ' which means absolute unreality, void or
zero, Samkara critlcises the view of Madhyamika, But the
Madhyamika karika and other texts composed by Nagarjuna shows
that he negates the reality of the empirical world as a stupe-

ndous zero, According to him the phenomenal'existences, are

' Sunya ' in the sense that they are mutually dependent and
relative and having no self-essence of thelr own (nihsvabhﬁya ).
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and effect ( Karya-Karapa-Prapanca ), though it is rooted in the

Brahman, Among the four levels of Being - tuccha or Alika » pPIa-

tibhasika , vyavaharika and paramarthika , the highest or the

fourth is presupposed by the third., This presupposition is based
upon the epistemelogical principle that every falsity presupposes
truth., The illusory appearance of snake as a being is false, but
this appearance is due to the fact that has the borrowed being of
the rope, The world of names and forms though are self-contradic-
tory and false appears as being, for the Being gleamas through the
world, Without being_shining or gleaming through the form there can-
not be any perception but only imagination like the rabit-—horn,

Therefore, the Brahman is the root of world appearance,

(c) The Three-tier hierarchy of existence considered :

Samkara admits a three-tier—hierarchy of existence .'These_
three modes of existence are — the absolute and fundémental one
which is credited to the Brahman aIOne, the second is pragmatic
or phenomenal world and the third one is illusory, these three
grades.of existences are true at the same time in their own sphere
without contradicting the other ; but except the absolute or BEEE}

marthika Satta which is the only real, each of these modes of exis—

tence , the conceptual notion of the later one, is sublated when
the true knowledge of the earlier one arises, The world, according

to ééhkara, is not a fiction, Non-—-existence of the external world,

Samkara says, is a prima facie impossible. The apprehension of the
external world in every act of perception cannot be denied, While

explaining the SUtra " Vaidharmyacca na svapnadivat ' he endorses

the view that the mundane level of reality cannot be linked to a
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dreamo63 Here he is in fhe same platform with tﬁe realists and

{he pragmatists in admitting the existence of an external world,
outside and independent of the subject mind énd judges the vali-
dity of knowledge by practical results. The world then according
to éémkara " is pervaded by Truth, and it has Truth as its sub-
stratum ; as such every experience has an element of truth in it
and is valid in its own sbhere° We have the right to transcend
particular experiences on a different plane in the light of higher
and more general experience, but not to reject:a valid experience

in its own sphere.“64

It is also interesting to note in this connection that the
admission of two grades of reality has been shown in the Upanisads
where it is sald : " Now the designation for him is the truth of
truth, Verily, the vital breath is truth and He is the truth of

' that."65

The unreality of the world is revealed only from the
transcendental level, as the dream world is false only when we
Jjustify it.with our awaking state, The world is real within its
frame-work , ééﬁkara's'Philosophy never gives a suicidial advice-

by giving up the life, our values , Our morality, our aspiration

63, Brahma-Sutras 2.2.29( Op. Cit.) p. 3197

64, Swami Mukhyananda : Acharya éémkara, an interpretation ( Sri .-,
Ramkrishna Advaita Ashrama, Kalady, Ernakulam, 1987 ) p., 122.

65, + « » atha nama-dheyam satyasya stayam iti. Prana vai satyam,
tesam esa satyam - The
- Brhad-aranyaka Upanisad - verse 2,3,6, inLPrinciggl Upanisads
( Op. Cit, ) p. 194,
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and achievments - all have relative or phenomenal reality, This
worldly reality is nothing but the phenomenal one., " Just as the
physicist!s view of matter and the nature of the physical universe
gives, without affecting the ordinary life, a new-dimension to our
Qnderstanding of the physical universe, by knowing the Highest
Truth we understand the real nature of the entire phenomenal uni-

6
verse and of ourselves o“é

Moreover, é%mkara uses linguistic analysis in order to put-
forward his own view as well as to refute others. He ié actually
emphatic in respect of the empirical Pramﬁqas like Pratyaksa ,
Anumana etc, All are valié in its own aspect., Perception has its
supreme validity in khowledge through its senses.All cognitive
aéts, the means of right knowledge and the scriptural texts have
a relative valué, for they are capable of producing empirical |
knowledge., Other than this, the conceptual designations etc, are

the means through which one can achieve the Ultimate goal.

ga&kara says that the world is a super-imposition on Brahman
as the snake i1s on the rope , But the illusory snake does not
spring out of nothing. Appearance is mithya , but it cannot be
unreal or non-existent., The translation ' unreal ' for the term
' mithXE ' is not happy and right , because, such a popular trans-
lation creates some misunderstanding., Depending on this translation
many philosophers of both East and West interpreted ééhkara's
doctrine of maya as a kind of world-negation theory, But here an
Advaitin would argue that the doctrine of maya as propunded by

Samkara never way out the world into the sphere of unreal, An

66, Achdrya Shahkara: An Interpretation , ( Op. Cit. ) p. 53
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unreal cannot serve pracfical purpose. But a snake in the rope
can cause fear etc, Again dream causes our pleasureness or sadness,
»Some dream may be so harmful as to incapacitate the actual physical
organs of a man, So also the world though.mifhzﬁ may serve all
practical purposes, The world is mithya in the sense that it cannot

be categorised either as sat or asat. The world continues to appear

as long as its substratum Brahman is not directly apprehended., As
after correction of illusion)the false silver vanishes into nothing,

so the world turns into absolute naught .67

, ,
- In this connection we may refer that Samkara maintains a dis-

tinctive view from Gaudapada. In his Mandukya Karika Gaudapada

vividly points out the similarities between the. dream world and
the awaking state. It has been previously shown that Gauqapﬁda
was highly influenced by Buddhism. As a result we find that he

refutes the objectivity of worldly existence and unhesitatingly

67. It may be noted that the absolute naughtness of the world from
the transcendental point of view is very much like the gﬁnxa
of Nagarjuna, It is true that Samkara vehemently criticised
Nagarjunas view but here he used the term SGnya of N3garjuna
in its popular sense that leads him some misunderstanding of
Nagarjuna's philosophy., But a close study of the writings of
both these philosophers reveals the fact that there is an
enormous similarities between them. It has been seen -in Madhya-
mika~Karika that all dharmas or world experiences are svabhave

§ﬁnxa or devoid of any self-essence, They cannot be called
either existent nor non-existent nor both and so they are
called indescribable oP maya . But behind this phenomenal world
there must be a Reality who is beyond all plurality, It is
indeséribable, for Nagarjuna says that we cannot characterize
it in empirical terms as being, non-being etc, This'nb
doctrine attitude of Nagarjuna should nbt be confused with
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declares the identity of the dream-state and the awaking stateo68

.But from the commentary of Samkara on the Brahma—SGtrés (2.2.28 ),

it is clear that Samkara never admits the unreality of the world

as GauqapEda suggests, In the opinion of ééhkara the world is -
false, because it has no independent essence apart from Brahmano69
As the ! QEEEE ' ( jar ) is nothing but a different form of the
clay, similarly the world is nothing but the projection of Brahman.
And from this standpoint any kind of effect has been given up in

Advaita—Vedanta o

. Vd
Though in the interpretation on Mandukya Karik@ Samkara has

made his voice in support of ajata vada but his main interest lies

15 :
in vivartavada , where the worldAconsidered as a super-imposed

Reality. Now it seems that ajata does not mean that the world

appearance is unreal, but that it is not really originated., It

'blank phenomenolism ' as it is wrongly undeistood‘byzs N.
Dasgupta in his Indian Idealism ( Cambridge University Press,
v1933 , Db. 79 ) The difference between Nagarjuna and Samkara,
in our opinion , is only the difference of emphasis.., While
Nagarjuna is interested to emphasize the ultimate unreality'
of all phenomena , Samkara is more interested to prove the
Ultimate Reality( Brahman), '

68, " Saprayojanata tesam svapne vipratipadyate /
Tasmadadyantavattvena mithyaiva khalu te smitah //2.7.
- Mandukya Karika ( Op. Cit. ) p. 79

and
Svapna-maye yath@ drste gandharvvanagaram yatha /
Tatha visvamidam drstam vedantesu vicaskanaih // - 2/31.
- Ibid p. 109}

69, §3mkarabh35ya on Brahma—-Sutras in Vedanta Darsana vol,2
( Bengall tr, by Viswarupananda , Udbodhan Karyalaya, 2nd ed.
1989 ) pp. 408-434,
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holds that there is no active creation or manifestation of the
Absolute. The universe appears by the Brahman's imponderable

power of maya .

Like a SatkEiyavEdi Samkara is of-opinion that the mysterious
and variegated world of our life and experience comes out from the
Absolute Infinite, Existence-Consciusness-Bliss which is beyond
space-time-causation, But unlike parinamavadins , he maintains
that this world is not evolved or produced, but seem to be 56.

And mostvp:obably in this sense §Eﬁkara supports Gau@apﬁda's theory
of ajati or non-origination. We can not say that Brahman is the
cause of the world because, this would lead to distinguish Brahman
from the world and Brahman would be also the subject to change.
Brahman is both the material and efficient cause of the whole uni-
verse but this is only from the'empirical point of view where Brah-

man who is designated as Eévara or MEyEdhiéab the possessor of the

power of maya . Maya projects this world of plurality. But here a
question arises : If Brahman is One Absolute ;nd devoid of all
differences how the world of plurality appears at all ? Saimkara
answers this by introduceing the concept of maya which was hidden

in the Vedic-Upanigadic 1literature, And here lies the importance

of the doctrine of maya .

The world which is due to maya is beyond any categorisation -
like sat and asat and it is therefore named as indeterminable or

anirvacaniva , On this ground Samkara admits the theory of Sat-

Karyavada — that the effect must pre-exist in the cause, but ulti-
mately the effect is not something different from the cause., That
is why Safkara rejects the doctrine of transformation ( parinama-

vada ) and pleads for the doctrine of reflection ( vivartavada ).
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Maya is otherwise known as prakrti, Avyakta or Avidya, The

word ' Prak;ti ' is an adoptation from the Samkhya , It consists

of three constituents, viz - sattva ( serenity ), rajas (activity )
and tamas ( inertia ). By the help of the tamas constitﬁent, maya
possesses the veiling or concealing power‘which acts as a cover,
The Real is not revealed to us because of this cover,’© Reality
remains concealed to us. And owing to the projecting power (vik-

sepa Sakti ) we do not only fail to categorise the Reality but we

perceive the phenomena as Real., Maya, therefore, is a ' primal
matter ' from which all existence arises, This view is consistent
with the §3ﬁkhya cosmogonic idea, But the Samkhya view of Prakfti
is distinguished from that of Advaita, In Samkhya ° Prakrti ' is

called ' Pradhana ' in the sense that unlike the prakrti of Vedanta

it is an independent category from which the real world is evolved,
It is not conceived as the projecting power of any conscious entity,
But in the philosophy of é%hkara the principle maya is called prék-

rti in the sense that it envelops the Reality and gives rise to the
projection of something other than Reality., The world for the Sar-
karite Advaita Vedanta , therefore, is an appearance, an effect of

—- - A
maya Or ajnana,

From what has been discussed thus far in this chapter, it is
clear that the main contention of §;ﬁkarite Advaitic philosophy is
to establish the Supremacy of z;mgg and to emphasise on the Upani-
sadic principle of'absolute identity of the individualised soul

( Jiva ) and Brahman or ‘Atman ( Transcendental self ), The allega-

tion that Samkarite Advaita philosophy represents a drastic deniZZal

70. viyekacid3mani , Verse No. 139 ( Op. Cit .) p.95.




105

of mundane state altogether also seems to be an improper under-
standing of é%&karite teaching, A close concentration on the

Karika " Brahma satya jaganmithya , jiva—bramhaiva naparah " -

reveals the main intention of the Advaitins, According to Advaita
Philosophy , only after the realisation of non-dual ‘Atman ( or

Brahman ), the nature of the world cognised would be different,

The Jilé ( individual self ) is not real as jigg as such, but as
Zime& or Brahman . When the veil of ignorance ( avidya ) isvdes-
troyed after self-realisation, the jixg sees himself identical

with tﬁe Transcendental Self or Brahman which includes everything

( Sarvam khalvidam Brahma ). The world as conceived apart from

Brahman is no longer real to an enlighténed person ( jzvanmukta ).
$amkara differs from Gaudapada in this respect., For Gaudapada,

the world is no more real than the dreaming state., Even the world
appeaiance has no importance to him. That is why,:he has no hegita;
tion to say that ' There is neither any production, nor any destru-
ction, there is no bondage, no one who is striving and no one who
wants to be released,71That which neither exists in the beginning,
nor in the end, can not be entitled to exist in the present , hence
its appearance must be false, §€ﬁkara on the contrary admits the
dissimilarities of .the world and the dream. The world: in the
Samkarite Advaita Vedanta is not eliminated, but only transcended,
The phenomenal world is only transcended by the realisation of the

atman-Brahman identity.72§amkara* philosophlcally thus advocates

Vivartavada , which admits the appearance of Reality. Appearance

becomes mithya when the Reality is realised.
———_—‘

71. Mandukya Karika ( Op. Cit. ) p. 103,

72. It may be noted that Samkara ddes nog: ignore: change; He: admits
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It is indeed true that the sole contention of ééhkara's
philosophy is to establish the non-duality of Absolute and to
bring a harmony between the apparent contradictions of different
Upanisadic statements regérding Reality. With his subtle intell-.
ectual power §3mkara refutes all kinds of duality. He undboubt-
edly has laid more: stress upon monistic view of Reality.and is
not primarily interested in the status of the world, This has
been indicated in his commentary on Aitareya Upanisad . He iemarks

] _
by knowing the nature of the universe ( the stories of creation

etc,) nothing is gained spiritually ; but by realizing the Unitary,
that is, Absolute—hature of Atman » Which is the self of all, one
attains Immortality, that is perfection and.spiritual freedom ' - *

(mukti).“73§%hkara thus prescribes S}avana,Manana and Nididhyasana

——————

change in a particular sense., There is chang%'in forms but
not in substance. The illustration given by Sahkara in
Brahma-Sutra.—Bhasya 2,1,18,is read thus " Indeed Devadatta,
with folded hands'and feet or with the same extended, does

- not become another entity only because an alternation of form
is evidenced, He is recognised as the self-same man," The
different forms of the substance are indifferent from the
substance itself, As we may call it a jar, or a plate, the
clay remains the same. Any kind of change in form does not
mean change in substance, D.M. Datta in his article ' Some
Realistic Aspects of the Philosophy of Samkara ' has beauti-
fully elaborated this point. The article is included in
Recent Indian Philosophy ( ed. Kalidas Bhattacharyya, Progre-
ssive Publishers, 1963 , p. 347 ),

73. - " Na hi srsti Bkhy3yikadi parijnanant kimcit phalam igyate ;
Aikatmya-svarupa parijianat tu am{tattvah_phalamo"
One may see here Swami Mukhyananda's book ' Acharya Shamkara !
(Op.Cit.) Appendix III , p. lv.
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for preparation of self-realization ., He believes in the gradual
spiritual upgradation of individual beings,

But for the enlightened person who has realised that Brahman
is the only Reality and that Jiva ( individualised soul ) is
identical with Brahman or Paiahﬁtman ( Absolute ), the world is

false ( mitth ) and the so-called scriptural advices, i.e,
dravana, manana etc, and injunctions are no more necessary for
him ., In é%hkara's Philosbphy » these advices and injunctions
are just like ladders which must be thrown away after the goal
is reached, These are ordered devices ( upaya ) only to disclose
the relative nature of the worldly existence, Being spiritually
disciplined by these devices, an individual being may gradually
be purified in thinking, feeling and willing, A spiritual seeker
is advised thus to cultivate the qualities like tranquillity,
self control and purity under the guidance of a spiritual teacher
in a prescribed manner, This shows that although Samkara's chief

intention was to show the supremacy of Paramatman and Its non-

difference with JEvEtman, he was quite aware of the good qualities
for a balanced good life in society, There are several verses in

the Vivekacudamanih where Samkara highly speaks about the glori-

ness of being human,74 But he cannot grant this worldly life any
final status. In order to achieve the goal of life, for Samkara,
we must proceed towards, we must know , the Ultimatum ; otherwise
our human life would be meahingless° According to ééhkarite Advaita

Vedanta , Brahman is the only Reality. The world is maya , a false

74, Vivekacudamanih 3 verses - 2,3,5. ( Op. Cit.) pp. 2-4.
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appearance of the Reality. It is not non-existent, since it is

the appearancé of the Reality, It is false because it cannot be
cateéorised as real or unreal, The world is a case of superimposi-
tion ( adhy3dsa ) where Brahman is super-imposed ( adhyasta ). The
cognition of_worla is just like the illusory cognition of ' silver
in a plece of shell ' or ' a snake in a rope ' . In the concluding

verse of ' Vivekacudamanih ' Samkara very confidently offers great

assurance that his teaching of'Advaya-Brahma' would be a great

éource of inspiration and consolation for the worldly people suff-
ering from the scoréhing sun-rays of threefold misery and are
athirst for the saving waters of Truth 1eading to the eradication

of all miseiies and to Spiritual Liberation.75

75, Ibid , p. 369.
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THE CONCEPT OF MAYA IN SWAMI' VIVEKANANDA'S PHILOSOPHY

( 12th January, 1863 - 4th July, 1902 )

Some preliminary Observations about Swami Vivekananda's Philosophy @

Swami,Vivekananda an inépiring messanger and a tireless activist
is mostly known as a preacher and social reformer, a passionate nati-
onalist - who gave a new life to the national movement of India, Though
nof an academic philosopher in the technical sense of the term, Vive-
kananda was profoundl? impressed by the works of western philosophi-
Eal literature, But his thoughts and ideas that are expressed in his
various lectures, letters, essays and reflections represent a philo-
sophy, a philosophy that is based on Vedanta , but at a time his
advocacy of Vedanta differs itself from the traditional Vedanta and
has some distinctive characteristics,Vivekananda though adheres to &
Samkarite Advaita, does not seem to have walked on the Samkarite way
of admitting Advaita Brahman as the only Reality and the world of
diversity as unreal, In his practical vedanta a reconciliation of

jnana ( knowledge ) with bhakti ( devotion ) is found. On account

of this, Vivekananda is not ready to accept the é&ﬁkarite interpie-
tation that describes God ( Idvara ) as the product of maya ., For
him there is no intrinsic difference between the concept of Absolute
and that of God. His philosophy is advaitic in so far as he holds

" he who has attained to this conception of Oneness, has no more

delusion "2 But he does not wholly refuse to admit the role of

1. Swami Vivekananda : Jhana Yoga ( Mayavati, Advalta Ashram, 1930 )

p. 1953,
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ugEsanE or devotion, He obseryes that the common people are not in
a position to go for total renunciation and are unable to compre-
hend the abstract reality of Absolute, He suggests the way of devot-
ton for them because of their having over-tone df feeling and emo-

.tion. According to Vivekananda both the ways of knowledge ( jﬁﬁna )

and devotion ( bhakti ) lead to the same end of Brahma-realisation,
In view of this before going through the philosophical implications
of his speeches and writings, we must remember the picture of our
country at his time, That was a time when India was passing a cru-~
clal moment, That Wasva time of growing friction between the Indian
people and the British colonialists., A major portion of our country-
men was under poverty and carrying the curse of caste-system. A wave
of materalism swept a group of people of our country, They preferred
to live according to the ideals of western civilisation, At that cru-

cial moments we heard the roars of Vivekananda " Arise,awake, and

’
stop not till the goal is reached ", He completely realised that . -
people who were immersed in materialism cannot be attracted at all

by the view that the world in which we live and move is nothing but
false , He clearly understood that this world-negation theory could
not release his boor countrymen from their poverty and the bondage of
untouchability. He preached such a philosophy which is not only for
the intellectual but also for men in the street, Here lies the uni-
queness of Vivekananda., He gave a new interpretation of the Advaita
Vedanta which may be called Neo-Vedantism, The deepest influence

upon his thought is obviously of Ancient Hindu philosophy; but it is
interesting to note that in a certain sense Vivekananda is infldenced

by Buddha's life and ideas. He remarks " Buddhism is historically the

most important religion, historically and not philosophically - because



it was the most tremendous religious movement that the world ever
saw, the most gigantic spiritual wave ever to burst upon human
society, There is no civilisation on which its effect has not been

felt in some way or other "2.

The religion of Buddha, Vivekananda believes, inspite of its
difference from the traditional religion, overflows the whole world
for its marvellous love, a love not only for all men but of all livi-
ng beings., Buddha's universal love for all beings moved Swamiji, For
him, Buddha was the boldest preacher of morality, the greatest tea-
cher of equality that the world evef saw, The_concept that attracts
Swamiji'mostly is Buddha's concept of equality of human.beings and
equal right of them to the knowledge and wisdom, Swamiji thinks
" Buddha was the great preacher of equality, Every man and woman has
the same right to attain spirituality - that was his teaching, The
difference between the priests and the other castes be abolished,
Even the lowestréntitled to the highest attainments w3 It is the-
gist of Vedas also, Vivekananda opines., The great statement of Upa-

nisad " All is Bfahman.“ also carries the idea of same equality that

Buddha teaches throughout his life, Buddha's love for humanity and
service towards people inspired Vivekananda. This concept acted as
an ' electrifying spirit ' on him. This concept carries the equal

weight'like the Upanisadic thought ' Thou art that ' - individual

self is identified with God, His tribute to Buddha was so high that

he could say " Buddha may or may not believe in God; that does not

2, The complete works of Swami Vivekananda Henceforth C.W.V : v01.8;

( Advaita Ashram , Mayabati:, 1985 ) p. 92
3. Ibid , Vol. 4 , p. 98.
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matter to me “.4The whole 1life of Buddha shows the fact clearly
that a man can attain to the highest goal through the performance
of action., Buddha achieved the highest truth through his tremen-
dous love for all living beings. He did everything for others and
absolutel} nothing for himself., In an age when men and“ﬁriest were -
engaged in discussion the essence.of the deity, Buddha discovered
what people had 6verlooked, that misery or evil exists in our life
and the cause of our misery is our desire and our selfishness, When
the world becomes unselfish all that misery and evil will vanish,
When there was too muéh doctrine, too much belief in our religion,
too much rational superstition, a change was needed. Such doctrine
produced evil, and a reformation was necessary and Buddha brought

such reformation,

But inspite of his highest tribute to Buddha, Vivekananda is
Anot ready to endorse all his thoughts and philosophy. In a context
Swamiji says " The life of Buddha has an especial appeal. All my
life I have been very fond of Buddha, but not of his doctrine ", 5
To Swamiji the paths showed'by Buddha 1s a feable attempt at solving
human problems, The giving up of the individual self and the non-
existent of it makes Vivekananda disagreed to accept Buddhism in

its entirety, as he has also great sympathy for the other giganfic

philosophy of Advaita Vedanta. Vivekananda realised the danger -inhe-

rent in the thought of Buddhism. The Buddhist thought in later days

was unable to initiate and illumine man by its master's high wisdom

4, Ibid , pp. 136-137,
%, Ibid , Vol. 2 , p. 392.
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into despair and desperation and it was proved to be devasting for
the society and as a result of.this a degradation of all aspects
takes place.6 Swamiji minds " The most hideous ceremonies, the most
_ horrible, the most obscene books that human hands ever wrote or the
human brain ever conceived, the most bestial forms that ever passed
under the name of religion, have all been the creation of degraded
Buddhism ".7 The entire society was turned into the vortex of'deg—
radation in the Buddhist time. It was éaﬁkara who ablely turned back
the mind of man to the spiritual principle of Vedanta, Swami Viveka-
nanda was influenced by the iﬁtellect of éﬁ&kara who laid stress
upon one Ultimate Reality - who is Brahman., The philosophy of Vive-
kananda is a combination of the ethical approach of Buddhismvwith
the metaphysical vision of 5ai°nkara° His Neo-Vedantism is a philosophy
of head and heart, it is the philosophy where he tries to unite éhe
intellect of §a&kara with the humanism of Buddha., He wanted to enroll

the people in a spiritual milita,

It is not out of context to ndte that the whole bulk of Vivéka—
nanda's philosophic literature comes as an outcome of his‘unfathome
able love for mankind., That is why perhaps he did not.bother to evol-
ve any system of philosophy like Kant or Hegel , although the ratio-

~nalistic and logistic thought currents of western culture has been

6. When Mah3ayana Buddhist tradition lost its vitality, "™ the monas-
teries became rich centres of vested interests, and their disci-
pline became lax, Magic and superstition crept into the popular
forms of worship " - Jawaharlal Nehru s The Discovery of India ;

(Oxford, 1989, 9th impression., J.N., Memorial Fund,) p, 179,

7. Ibid , Vol, 3, ( Op. Cit. ) pp. 264-265,



reconciled with the basic tenents of Vedanta in his neo-vedanta or

as he pleases to call it ' Practical Vedanta '. It is also true

that the concept of maya occupies a very crucial position in the
vedEntic-literature. But before any kind of discussion of maya in
Vivekananda's thought it is worthwhile to be acquintéd not only

with the salient features of his philosophy but also with the impact
of his Guru, Sri Ramakrishna, in shaping his thought and~actiVity.
Because Vivekananda's understanding of ggzg has been shaped by his
general philosophical understanding of the traditional Vedanta phi-
losophy and his handling of the WesfernA Philosophy, frankly speaking
he . is immensely influenced by Sri Ramakrishna and that is why as

it appears even without contradicting the fundamental vedantic con-— '
tention he could give an intérpretation'of maya that suits the common

needs of the day.

11, The primal thought of Sri Ramakrishna and its impact on

Swami Vivekananda -

It is stated earlier, that the basic concept of Vivekananda's
Philosophy is to be found in the life and thoughts of hislgggg ’
- Sri Ramakrishna. An inkling of the deepest trend of Indian culture
has been a dominating factor in the life of Sri Ramakrishna as well
as Vivekananda., Their lives, to put it in philosophical epigram, are
reaffirmatiocns of the great message thét the highest value of life
lies in living realisation of the Spirit at its highest, here and

now in this very life, The main outline of Neo-Vedanta was drawn by
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Sri Ramakrishna, Vivekananda claimed himself as the yoice of
Parahamsa, he was merely a faithful steward exactly carrying

out his master's order, In his own words : " If there has been
anything achieved by me, by my thoughts or deeds, if from my lips
has ever fallen one word that bas helped anyone in the world, I

lay no:claim to it; it was his ., &« o o « & o-All that has been
weak, has been mine, and all that has been life-giving , strength-
ening, pure, and holy, has been his inspiration, his word - and he
himself “? Sarada Devi described Naren, as an instrument of Thakur
who makes him write these words for inspiring his children and dev-

otees for doing his work for doing gbod all the»world.9

Ramakrishna was no scholar and hence he can not be called a
philosopher in the technical sense, yet he possessed the power of
attracting the people even the intellectual like Keshab Chandra Sen,
Vidyasagar, Bankim Chandra Chattyop3adhyay and others great thinkérs.
His spiritual thoughts that flowed out of the depth of his realisa-
tion amazed them, He was a man of realisation which is far from the
realisation of the so-called educated person, Keshab Chandra Sen
described him as a faifhful and most devoted mediator of the perfec-
tions of the One formless,; infinite Deity, though he worshipped éi!g,
Kali, Rama , Krifga .

Ramakrishna was a god-intoxicated man and god is the highest
realisation of a human life., God is one, not many, Ramakrishna would
not allow any dualism, but he . did not rule out the room for personal
God, To him the indeterminate Absolute was not basically different

from the personal God, These two are only different aspects of the

8. As quoted by Romain Rolland in his The Life of Vivekananda ,
. ( Mayavati, Advaita Ashrama , 1979 ) p. 117,
ld
9. Swami Gambhirananda : The Gospel of the Holy Mother : Sri Sarada
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same Reality, As ' ice ' and its ' water ' are intrinscically the
same thing, in the same way thé ' personal ' and the'impersonal!
are the same Being. The absolute could be realised by only the

perfect Samadhi. Like the Akasa , Brahman is un-modified, Fire

appears to be white or red while we throw a white or red substance
into it despite the fact that the fire has no colour of its own.
There is no dualism between Brahman and éég;; o When Hé ceases to
create, to preserve and to destroy He 1s called Ség;l or Prakfti
and when He is inactive, He 1s Brahman, the impersonal - who is

beyond any description , any word.

Ramakrishna had a firm faith in Advaitism Which helped him to
go straight into the heart of humanity and to put an end to all
controversy and antagonism between different philosophical and
religious thoughts and systems, For him different religions are
but different paths leading to the same goal. He said'that every
religion is wholly true, Different religions are but different .

.approaches to Godo10

Devi ( Sri R.K. Math, Madras 9, 1984 ) p. 179,

10; In the thoughts of Ramakrishna religion is not like a flower
vase In which different species and coloured of flowers plucked
from different trees remain . So he did not preach any univer-
sal religion which is the outcome of a synthesis of different

o ieligio&s s;gte&o MOghél Emperor Akbar tried to establish a
universal religion named'Din-~i-Ilahi'acceptable to everybody,
But it failed to survive after the death of Akbar, It was based
on unsound reasoning.In the opinion of Amiya Kumar Majumder :

"universal religion is neither the product of ratiocination or

discursive understanding nor an amalgam of the vital elements

of different religions produced electically, For one thing, the
universal kept apart from the particulars, is a meaningless



Ramakrishna regards that dualism and qualified non-dualism were
not sharply opposed and exclusive ways of realisation of truth, but
they are different steps leading to the same goal, They are comple-
mentary to one another, but not contradictory, The realisation of
one's own self in others is the mark of an Advaitin. Ramak;ishna

feels that the Advaita Sadhana prescribes that men are only out-.

wardly different from one another, all men are basically manifes-

tationgof God or Self,

The universe, for Sri Ramakrishna, is not in a state of flux,
Brahman has manifested itself as the universe., Brahman and the world
are not different. The dakti is represented as the DivineiMotheio

.

The same being whenfié viewed from the standpoint of a JﬁEni,it is

called indeterminate but when it is viewed from the standpoint of

a bhakta , it becomes having forms and visible, The Brahman minus
the universe will weightless., To him the world is not false, He |
believes in the essential i&entify of the two., This identity is like
a salt doll when it is disolved into the sea, Dr, S.C. Chatterjee
writes " The Upanifadic texts , ' All this is Brahman ' does not
mean for him ( Ramakrishna ) as it does for some Advaitins, that
there is not all but only Brahman, For him all are, and are Brahman
in different forms “.11 Ramakrishna being a man of love and renun-

ciation taught us the universality or harmony of all different

religions;

abstraction , . . ", Understanding Vivekananda , ( Sanskrit
Pustak Bhandar , 1972 ) p. 14.

11, Classical Indian philosophies , their synthesis in the phliloso-
phy of Sri Ramakrishna by S.C, Chatterjee, p. 112 as quoted

by T.S, Dutta in A study of Philosophy of Vivekananda, SribEUmi
Publishing Company, 1982 , pp., 123-124,
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The life and teachiné.of.Sri Ramakrishna influenced Swami
Vivekananda largely, Swamiji was able to find the harmonious unity
of three schools of Vedanta in the light of the thought of Ramakri-
shna, Like his master he declares that the three stages of Vedinta

philosophy- the Dvaita.12 Vi§i§§advaita and Advalta - each one is

necessary, These are three stages of spiritual growth in man, He
synthesised these three aparently contradic tory schoolsof Vedanta

in a harmonious manner,

III, God and Absolute in the thought of Vivekananda 3

Sri Ramakrishna has taught him the nonduality of God-head, and
like an Advaltin Vivekananda regards that the reality is one absolute
Brahman, who is indivisible, who can not be divided, It is beyond
space, time and causation. They arise on account of our way of thou-
ght.Absolute can not be attributed by any qualities ; only it can be

described as Sat, Clt,Ananda.> The ultimate Reality is Infinite

12, The term ' dualism ' in Indian philosophy 1s logically different
from the European, In European sense the term denotes a-philoso-
phical doctrine which believes two opposite substances material
and spiritual irreducible to each other, to be the source of all
being., But in Indian Philosophy ' dualism ' means recognising
the existence of two worlds — the world of essence and the world
of phenomena,

13. Vivekananda's concept of Sat ( existence ) and it ( conscious-
ness ) are similar to the Orthodox view, but the concept of
' Ananda ' carries an enriched meanning by him. To him ' love
is the essential core of Bliss, This concept of ananda brings
about a spiritual movement which would recognise Divinity in
every creature and he tells us to worship of ' Siva in Jiva ',
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i

Existence, Infinite Knowledge and Infinite Bliss, He is without a

\
name, without a form.

Vivekananda regards that Vedanta leads us towards one thought,
the unity of all existence, the unity of all things - ' Knowing
which everythiﬁg else becomes known', The concept of mpnothesism14
that develops igthggf transformed into the concept of all pe;vad—
ing one that in the Vedanta Philosophy which is not a systematised
thought of one man like Kapila's philosophy but a series of books
produced at different times and all streams of thought are found
in them.

As an Advaitin, Vivekananda speaks of an indeterminate, imper-
sonal Being who is the only reality. But it is his master:Sri Rama-
krishna whose life and thoughts eriable Swamiji to combine Abstract
Monism and Theism. As a result of it, we find that in his philosophy

two currents of ' Advaita Vedanta ' and Bhakti-cult ' flow almost

side by side, He does not accept the orthodox view that Bréhman is
only transcendent, pure homogeneous consciousness, transcendent in
nature , Swamiji asserts that the Impersonal Brahman when is looked
upon by the finite mind He bécqmes creator, sustainer and the des-

troyer of the universe, The same Brahman is viewed as supremly good,

14, Vivekananda analysed thét the Vedas , which represent the most
ancient literature are addressed to a large number of deities
like Indra, Varuna, Mitra etc, But it is also found that each
deity 1s taken or treated as the manifestation of the Supreme
Being and not contenders for supremacy. The Vedic monotheism

gives a deity as a ruler of the universe and a moral guide,



God is not a creation of maya ., God and absolute are not two, Such
a distinction arises from our ignorance and our limited ways of

apprehension,

Vivekananda understood that the religious urges and aspiration

of common man could be satisfied by a personal God, Vivekananda gives

a metéphysical attribute to God, He thinks that love is a method of
" the realisafion of the divinity through devotion to, and love of

a Personal God “.15 The whole universe with its vastness, harmony
and the grandeur lead us to suppose that there must be an architect,
an intelligent designer of it, an aﬁcient poet , a poet who writes
the whole universe with His Infinite Bliss,16 He feels no need for
making a gap between God and Absolute, He recognises the value of
the path of bhakti which accepts the personal God as its main pos-
tulate and this path leads to the highest goal., A question may arise

~in this context 3 Is this path in accordance with the Advaita Vedanta ?

Here we must remember the fact once again that in the view of Sri
Ramakrishna the same reality is nameless and formless.Brahman for
the Jhani or the man of philosophic insight , the Atman or the pure
self for the Yogin who is in meditation and Bhagavan or Personal God
who is in devotion, Like his master he accepts the personal God as
the highest possible reading of the Absolute by the humaﬂ mind, He
séys that the human consciousness is one of the elements in the make
up of all the objects of our perception and conception, internal as
well aé external, Taken in this light; iéVara,ain spite of his being

anthro-pomorphic, is not unreal, Bhakti Yoga is a path of love, There

are two stages of Bhakti : - (a) The preparatory or gaunz and (b) the

15. Ibid., Vol. V ( Op. Cit ) p. 292,
16, Jnana Yoga ( Op. Cit. ) p. 148.




LIC = |

supreme oI 335: o« In the former stage there remains a danger of
fanaticism which brings hatred.and jealousy in the heart of devotee
that we find in Hinduism or Mohammedanism or Chirstianity, But in
the upper stage such a fanaticism vanishes and there 1is no fear of
any hideous manifestation of fanaticism, " Here there is no viole-
nce, nothing to give up, nothing to tear off, as it were, from our-
selveé, nothing from which we have violently to separate Ot.u:selves.,"r7
In this stage the full blaze of love comes, the devotee become§ one
with the infinite, he reélises the beautiful and inspiring truth

that love, the lover and the beloved are one. Vivekananda regards
that what Veddanta teaches to us is that to take the whole world is
full of God, It is He who is in the child, in the wife, and in the
husband, It is-He who is in the good and no less in the bad, He
exists in tﬁe sin and in the sinner as well, Everything is covered
with the Lord, At the commencement of one of the oldest of the Upa-
nifads we read : " whatever exists in this universe is to be covered
with the Loxd ",18 Vivekananda's conception of God is basically based

on this thought,'

Echoing the voice of ééhkara, Vivekananda admits that Brahman
who is perfectly formless, qualityless and distinctionless is the
only reality but it is true that such conception may be achieved
through constant devotion, faith, constant meditation of a personal
God, But he thinks that the concept of personal God stands on a
better base when strengthened by the concept of Imperéonal God, A

17, Ibid. Vol, III,p. 71.
18, igﬁvﬁsyamidaﬁ sarvam yatkifica jagatyam jagat ;
Tena tyaktena bhunijith3a ma grdhah kasya sviddhanam.

ISa Upanisad ( The R.K. Mission Institute of Culture, Gol Park,)
- Tr, by Swaml Lokeswarananda.- Verse No, 1, p., 5.
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generalisation ending in the concept of personal God can never be
universally écceptable° For whéh we call for a personal God, He
must be attributed by all merciness and all goodness, But we find

that the world is full of good and evil, That follows that eventua-
| lly there is a pérsonal Devil who is the source of everything that
is evil, But this metaphysical dualism goes against the teaching of
the.Upani§ads. Hence we must admit an impersonal God who is beyond
good and evil,Good and evil are related to the phenomenal world,
What is good to me , and what I call bad, other may call it vice-
zg;gg; The fire that.burns the child, may cook a good meal for a
'Starving man, By the concept of impersonal God the personal God
will remain but on a better basis. The personal God is the highest
reading that can be attained to of that impersonal by the human
intellect. It was Vivekananda who brings ‘out the teachings of the
Advaita that remains hidden in the scriptures and the monasteries
in-everyday life, He thinks thaf the sense of ' unity-in-diversity !
is not a theoretical dogma merely., The worship of humanity for him
is a programme of spiritual practice which can lead a man to the

highest goal that is the goal of ' God-realisation ‘',

IV, The Nature of the world - the cosmos

The cosmos which was rejected by §a&kara as unreal gets the
status of Brahman itself in the hands of Vivekananda, He tries to
remove the metaphysical gap which is created by the Samkarite Ved-~
antins between Brahman and the world and that causes insurmountable
difficulties in explaining the relation between them . He recognises

both as real, In his philosophy the famous assertion of §%ﬁkara
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" Brahman is all " is transformed into " All this is nothing but
Brahman ". He gives the world also a status of reality, As an Adv-
aitin , God is the only real principle to him, and therefore, cre-

ation is nothing but the expression of the Infinite in finite fprm539

Vivekananda expressed that the struggle between materialism
and idealism is a result of misunderstanding, For him, mind and
matter are homogeneous, In his opinion this homogeneity is the subs—
tance, the reality. To explain this view he gave an example : " Take
two different substances, say a piece of glass aﬁd a plece of wood,
grind them up together fine enough, reduce them till thefe is nothing
more to reduce, and the substance remaining appears‘homogeneous.,All

w 20

substance in the last analysis are one, . . . For him it is only

a higher materialism to believe that mind is all, that thought is all.

19, It is interesting to note in the passing that Rabindranath also
oblitarates -.any exclusive distinction between the finite and
the infinite, All the evolutionary stages for.Rabindranath, are
finite expressions of what is infinite. In the Gitafjali we
read thus

" Thou, the Infinite in the finite,
singst thine melody ., . .
it is so sweet,
With the self-elevation (Lil3a) of
thine formless beaug;:‘
The kingdom of heart blossoms in
variegated hue ‘
-—- fragrance song and rhythm ",
( as quoted by Dilip Kumar Mohanta in his article entitled
Rabindranath on Man and his freedom, Tattva—Dargana , Vol., 2,
No. 4 , Madras, 1985-86.)
20. The complete works of,Viyekananda , vol. VI ( Op.Cit.) pp. 91-92,
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He said thét in a certain sense he also was a materialist, since
he believed in ohly reality, aﬁéAthat was what the materialists
wanted to say; the difference is.that what they call matter, he
called it God, The materialists admit that out of matter every-
tﬁing has come, whereas he saidlthat all that created have come
out of B:Eahman° He opines that, if the world is a means towards

attaining the next, how can it become unreal ?

In order to illustrate the creation Swami ji resorts to a

diagrammte

(a) The Absolute

(c) Time
Space

Causation

(b) The universe

The Absolute (a) has become the universe (b) by passing through Time,
space, and causation (c) The concept of the universe, he explained,
includes not only the material world but also the mental, the spiri-
tual world, heavens and earth and in fact, everything that exists
here, Mind is the name of a change, and body is the name of another

change and so on, and our universe is composed of all these changes,

The Absolute in thé view of Vivekananda is beyond space, time
and causation, The idea of space exits with the presence of "external
changes " in the universe, hence it can not be in Absolute; similarly
the idea of time can not be there as it exists with obligatory prese-

nce of mind and thought and the Absolute being strictly one the

Lo

21, Jnana Yoga , ( Op. cit ) pp. 119-120,



125

question'of motion and causation can not be arisen there, All these
begin to operate after the degeneration of the Absolute into the
phenomenal and not before, Our will, our desire, and all these things
always come after that, SpacesTime,Causatién are mere forms in the
philosophy of Vivekananday, They are nof independent existence, The
idea of time changes with every change of our mind, It is completely
relative, The same timé may appear to one as very long, and to another
as very short, It is entirely dependent on our state of mind. In the
same way the spatial dimensions depend on our aﬂgles of vision. It is
so with causation, It is also dependent on our mind., What is cause
from one point of view, it is effect from another point of view, It
follows that space, time and causatioq have no independent entities,
Vivekananda says that they are just forms in and through which the.
creation takes place. But it does not mean that he regards them as
false or unreal,22 He points out the analogy of ocean and waves. Though
the waves are not other than the ocean , when the waves subside, the
forms vanish, They are the same as the ocean , but .this does not indi-
cate that the forms of the waves are false, As long as thé waves exlist.

the forms are there and we are bound to see them.

22. Vivekananda was very fond of Kantian writings., It may be that
Vivekananda was influenced by Kant. Like Kant he admits Space,
Time and Causation are mere forms which are not transcendentally
real. They do not have any%ﬁependent existence, We can not conce-
ive them other than the worldly objects, We cannot have any idea
of abstract space or abstract time or abstract causation. But
like Kant Vivekananda does not regard space and time as apriori
forms of intuitions,
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Vivekananda asserts the reality of the world. The world to
him is not an illusion, He reacted tangently against any attempt
to considerthe world as illusion, He feels that it is not the
intention of Vedanta to say that the world is unreal, The world
has no permanent value or character, it is constahtly changing
and varying, transitory and temporary.23 For Vivekananda the‘
universe is the manifestation of the Absolute, The Absolute is
present everywhere, but He does not manifest itself equally in
all the levels of existence, The command " Love every one as your
own self " becomes meaningful when the oneness of Being pervades
the universe, We then easily understand that while injuring ano-
ther I ém injuring myself, in loving another I am loving myself,
The narrow individual ego that creates hatred, jealousy, misery ang
other ‘evils vanishes ., when this oneness of Being is realised., A
potentiai divinity that is hidden in human being determines his
course of progress, Swamiji says that man never makes progress
from error to t;uth'but from lower truth to higher truth, He re-
piesents a theory of evolution which speaks of a gradual trans-—
formation of man from its limited finite nature to the infinite

existence-consciousness-bliss,

[
23, Sri Gowinda Gopal Mukhopadhyay comments , The world is not
asat, non-existent because it is verily a fact of experience,
as the Vedanta-Sutra expressly declares ' N3 bhava upalabdhah !

It is mithya only in the sense that it has got a superious
reality, It's reality is not genulne, because it does not be=
Jeng to it, but is only delegated to it by something else . . .
Even those who advocate the reality.of the world can never
assert that the world is of the same order of reality as the
Absolute "= Studies in the Upanisadas , ( Sanskrit College,
1960 ) p. 96. )
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His theory of evolution is.not equal to Daxrwin's theory of
evolution which considers the 5}ogress as a result of struggle
for existence and competition, but aceording to Swaﬁiji evolﬁtion
is the progression of the rudimentary elements into their more
clearly expressed forms, In the final sfage of progress man reali-
ses himself as Brahman, identifies himself as universal conscious-
ness, But Vivekananda.is not swallowed by an all engulfing Absolute,
For Vivexananda the finite individual is a manifestation of Brahman,
He says " we now see that all various forms of cosmic energy, such
as matter, thought, force, intelligence and so forth, are'simply
the manifestations of that cosmic energy",24 He asserts that the
whole universe is not a creation but an evolution, an evolution of
nature leading step by step to thé manifestation of the Absolute,
Modern Science and Advaita conclude that no external beings or
existences are required to explain what is going on in the universe;
The modern law of evolution shows that everything comes from within,
It follows that every evolution must have an involution, We can only
get the amount of energy out of a machine when we have put that into
it, otherwise the machine cannot work, So nothing can be produced
out of nothing, Vivekananda takes the doctrine of evolution from

Patahjalis theory on " in filling .2 of nature ",25 The struggle

24, Jnanayogo , ( Op. Cit, ) p. 241,

25. The Complete Wgrks of Vivekananda , vol.D (. Op. Cit, )pp.277-278
It means " The change of the specie into another is attained

by the infilling of nature ", i.e, we are progressing from
one specie to another, and that man is the highest species,
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for life, the struggle for existence and natural selection they
all are rigorously applied in-the lower order of nature , in the
human order, all these are in a retrogression rather than a

contribution to progress,

The involution and evolufion are going on through the whble
of nature, The whole series of evolution from the lowest manifes-—
tation of life to the highest, indicates, 'that it must have been
the involution of something else., Swamiji believes that ' the
perfect man ', ' the freeman ' ' the God man ' involved in the
cell of the protoplésam and the cosmic intelligence evolvgs itself,
until it reaches in the end of perfectman that man éalled:the
' Christman ' by the christians the ' Buddha man ' by the Buddhist
and the ' Free ' by the Yogis. Thus every evolute of the universe,
either it is matter or mind or consciousness is only the manifes-
tation of the Absolute, He thinks that man is the highest being in
the universe, The individual is not an illusory being but a real
one with the constitutent of body, mind and soul, By individuality

Swamliji says that we are not yet individuals, It is the only Spirit

Swami ji regards that the struggle for existence theory’is
neither the cause nor the effect, but as simple as a thing

.on the way, Any kind of competition or struggle cannot bring
any progress for the man, Through competition one may conqure,
but at the same time thousands are deprived, It may not be a
healthy sign of any civilized society, Swamiji says that when
there is a fire in a theatre. only a few can escape . Most of
the audiences would be crushed, Therefore, struggle remains
oniy through our ignorance , it is not necessary for our
progress,
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that is the individual and we are trying to express this individua-
lity, The changes that are going on are evolutions of nature and
manifestation of spirit, Swamiji illustrates ¢ ™ suppose there is

a screen ~=:2 hiding you from me, in which there is a small hole
through which I can see some of the faces:; before me, just a few
faces. Now suppose the hole begins to grow larger and larger, and

as it does so, more and more of the screenbefore me reveals itself
and when at last the whole screen has disappeared, I stand face to
face with you all., You did not change at all in this case ; it was
the whole»that was evolving, and you were gradually manifesting
yourselves “.26 Nature is like that screen. It is the God, the pufity,
the infinity that manifests itself more and more within our own self,
The human life is the great centre, the wonderful poise, and the
wonderful opportunity.to reaIisé'fhat purity, that perfection and

it is the great truth that this human birth is the greatest birth

we can have,

Naturally a very pértinent question may be raised here 3 If
the world is as real as Brahman, the Brahman being the all-inclusive
only reality and the world and Brahman are homogeneous what is the
implication of saying it maya ? Does Vivekananda admit the world as
maya and if yes, in what sense ? The forthcoming section will dis-

cuss some of these types of queries,

26, C.W.V, , Vol, II, ( Op. Cit ) p. 81,
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V. M3yd is a statement offféctexp;ained :

The doctrine of maya is introduced by the Orthodox vedantins
in order to Solve the problem as to how ' One ' becomes many., This
particular issue is approached by Swami Vivekananda from a rather
different standpoint, He preferred to provide a practical applica-
tion to the Vedantic doctrine of maya rather than to go into the
details of the theoretical aspect of it. According to Swamiji, the
world is not to be denied, Men are the greatest God that ever was
or ever will be. The motto of an Advaitin is " All 1s Truth %,
Romain Rolland says : " He ( Swamiji ) does ﬁot reject any one of
the proposed attempts at explanation, but from eaéh he seeks to

.extract the grain of permanent reality “027

From this standpoint Vivekananda's views regarding the concept
of maya is to be understood. The concept of maya is neither idealism
nor 'fealism, even it is notva theory., He regards it a simple state-

ment of facts of what we are and what we see around us.28

The term ' maya ' has been used sometimes as a power or
; ,
Sakti by virtue of which God can create the world of names and forms,:
This power like the magical powers, does not affect Brahman . Again

when it is said that the ' world is maya ', it is used to express

the indesgribable nature of the world which is not sat or asat,

27, The Life of Vivekananda and the Universal Gospel, ( Op, Cit.)
p. 180,

28, C,W.V, , Vol, 2 ( Op, Cit, ) p. 89,
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Vivekananda is iﬁfgame place wit#iéa&karite followers who admit
that maya as a power of the creator , he also believes that maya
is the principle of change, a _gZakti which makes creation posﬁible,
But he goes far from them where they describe maya as a power that
creates illusion, it is that power on account of which man thinks
this illusory multiplicity of the world as real, In the thought

of Swamiji, the term * maya ' is not to be used in this sense, His
concept of maya does not negate the world at all, In other words,
on the contrary toﬁifaditional,é;hkarite interpretation that is,
world negation theory, Swamiji's interpretation negates the theory
that negates the reality of the world,

Vivekananda is of opinion that the term ' maya ' has been
manipulated by most of our philosophers., It is used generally to
deﬁote illusion or dellusion which is not correct. The theory of
maya was manipulated a little by Buddha in the sense of Idealism,
Though Vivekananda does not mention the name of Sahkara as a think-
er who uses the word maya as illusion, but it is evident from his
writings that Swamiji never accepts the world in which we live in
as illusion as held b;fga&karites)rather he grants relative status
of the world . To him what is real ( Brahman ) is manifested in the
multidimensional hues in the world. The manifestation itself as a
matter of fact is not different from the manifested. It is mdnism,
since it recognises Brahman as the only reality, The world is only

the evolutionary form of the involutionary Reality.

We get the world only through the doubtful medium of the mind
and senses, Oyr mind is limited, it can not go beyond certain bound-

aries, It is the very condition of our knowledge that no man can go
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beyond the limits that are put upon him by the laws of time, space
and causation. The world only eXxists in relation to them. If they
change, it also changes, We see this world with our five senses,
but if we had another sense, it will appear to us as something
different . It has therefore no unchéngable, immovable, absolute
reality. It is an undefinable mixture of reality and appearance.
Our whole life is a contradiction, In his lecture entitled " Maya

s v
and Illusion " he quoted from the Svetaé@tara Upanisad " Know

nature to be maya and the Ruler of this maya is the Lord Himself w29
In the early stage ﬁhenever it is said that the world is maya, at
once people get the idea that the world is an illusion., But the

maya which forms one of the pillars on which the Ved3anta rests ,
Vivekananda thinks, is neither idealism nor realism, nor is it a

theory,

For Vivekananda the phenomenal world has a relative existence,
It is a mixture of being and becoming , of existence and non-exis-
tence. There is always a contradiction in knowledge, We think that
we can know everything, but our limlitation of knowledge is a fact
that can not be denied, All our work is in a circle, we can not go
beyond that circle, Death is é{inevitable end of everything, all
our skills, our progress, Qur achievement, our varities and reforms
are ended when death comes, yet we desire to live, we think we shall
live eternally, Yudhi;fhira , one of the eminent characters of the

Mahabharata was once asked " what is the most surprising thing in

this world " ? He replied " Everyday people are dying around us and

s

29. Svetarsvatano UP'“”‘L"%O“OL 4.10. (Op.CH) P, 7_3;'
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yet men hope that they will never die ", It is a statement of

fact and Vivekananda remarks, this is maya . Again, good and

bad are not two cut and dried, absolutely separate’rather they
are very relative to each other. We can not do good to others,
except through the medium of evil, Animals are living upon plants,

men upon animals, the strong upon the weak,30

This is going on
every where, We say that in the long run, everything will bé good,
But we cannot get any answer that why should.good come out of
evil, but not be done through good alone ? There is no solution of
this problem, The fire that burns a child , may cook a good meal
for starving man. These are all maya . May@ denies any categorical

statement with regard to the perplexity of the world,

This notion of /maya as explained by Vivekananda may be inter-

preted in the following way for our better understanding,

It is a remarkable fact that Vivekananda has described Waya
as a statement of facts as they exist, To him, the veryvbasis of
our being is_contradiction. Let us ponder over this concept, It
seems to us'that thé nature of an object or an aspect of something

which seems to me as real is not the total picture of that parti-

30, Tagore also depicts SuChheirarchyof worldly existence in one
of his dramas named ' Visarjana ', In the speech of Raghupati,
the dark, perhaps the darkest side of the worldly existence
is described to Jayasingha., Raghupati describes the world as
' mah3ahatyas3la ', this world is a place of cruel slaughterers,
- Rabindraracanavall , Vol, I ,(Visva Bharati , 1393 B.S.)),p.560.
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cular object, What seems to us good in one aspect may be evil in

another aspect and the vice-versa, In this way each and every

object, or each and every incident can be interpreted., Even behind
the smiling face of an individual there might be the shadow of
sorrow or weeping., The object which is seen is fo be taken as
partially real, but not totally, In this way, any statement of

fact is not complete, but incomplete, To Vivekananda, the charac-
teristic features of an object are not to be taken as final, There
might be an opposite picture on the other side, Hence, no position
or no character is final, This in fact, is inherent character of

an object, This concept of gaya is in conformity with the efymolo-
gical meaning of the term which comes from the root ' m3 ' ( meaning
to measure ) . That which limits something is may3@ , which indicates
the veiling character of it, The object as it seems -to us-glives a
partial picture of the object , and hence it hides other picture

of the same, That is why, each and_eVery statement of fact is maya.
As this interprefation of maya is represented to the persons who

are believers of materialism trained in Western culture , it is
described as relativity but not as illusion, Afterwards he has

shown that as ﬁézé has got a positive character represented in
different phenomenal objects created by the Divine, it is to be

taken as power of the Divine,

In the attituce of Vivekananda this paradox of our lives is
maya, It is nothing but the statement of facts, The whole world,
our total experiences are going through this tremendous contradic—

tion , It denotes that whereever there is good, there must also be
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evil, whereever there is evil, there must be some good, whereever
there is life, death must follow as its shadow, It is impossible

to deny this fact. His very intention is to say'thag?these all are
maya only, the real fact of our life that we can not avoid anyhow,
we are born in this EEIE y live in it, think in it, we dream in it°.

Maya is an indeterminate form between the absolute Being and

non-being. It is Relative,S.

Of course the theory of relativity

had not seen the light during Vivekananda's day, He only uses it
incidentally. Maya is not existence since it is the sport or lila
( self-elevation ) of Brahman and as we can not deny its existence, -
hence it is not non-existence. Maya is a positive facty of experien-
ce, It can not be absolutely non-existent; a creative force can not
be absolutely zero — from the ultimate view point, To put i{ other-
wise, it may be said that our language that functions through cate-
gorical concepts of existence and non-existence are inéapable of
defining maya . The place of maya for Vivekananda is somewhere in
between categorical existence and non-existence, So he sometimes

L2

calls it indescribable,

Vivekananda admits that maya has a reality from the lower point

of view only, But he never uses the word ' illusion ' as the english

synonym for the word ' maya '. In his opinion it is erroneously
~explained as illusion, When the universe is said to be maya , it

also has to be explained as being illdsion° The attempt to trans

32

late the word in such a way is neither happy nor correct, This

31, Romain Rolland prefers to put it as this term " Relativity " -
The jife of Vivekananda as the universal gospel - ( Op. cit. )
p. 181-182,

32, C.W.V. , Vo, II, ( Op. Cit, ) p. 105,
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universe is not unreal, His master Sri Ramakrishna did not treat
the world as illusion, Ramakrishna realised that if the self exists
then the non-self must also be existed . Vivekananda has learned
from his guru to take the universe as a play of Brahman. The other
name of .this play ié maya ., The universe haslits significance -

" in freedom it rises, in freedom it rests, and into freedom it

33 Nothing in the universe is to be rejected. The

-melts aWay’i
beautiful play 6f hide and seek of sorrows and joys are quite
natural, without them the life will be ugly indeed, For him the
worldly matters are so important that he can tell easily " Bread.:
Bread ! I do not believe in a God who cannot give me bread here
giving me eternal bliss in heaven " 134 He realises that material

civilisation is necessary to create work for the poor people, It

is not an obstacle to spiritual realization,

However, Vivekananda remains silent why is there this mavya

at all ? He has ruled out any ' how ' or‘why’regarding ' maya ',

He wants to emphasisc the fact that the entire phenomenal world

is under the power of maya .His heartiest interest was to ' delude
the countrymen with spiritual strength and ideals ', He believes
that if maya is illusion,then it is illusory in this sense that
the veil of maya covered our very self . As a result 1. our real
nature is unknown to us and we are misled gsnd>> we make distinc-

tions of * I ' and ' You ' 3 we have to shun the veil of maya to

33. C.W,V, Vol. II ( Op, Cit. ) p-125,

34, The letters of Swami Vivekananda ( Mayavati Advaita Ashram,
1977 , 4th Impression ) p, 141,
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realise the inner-most being who is the ' fountain head ' of all
existence, when we are under the maya . We see the phenomenon and
do not see God, When we see God, this universe vanishes, In the
case of illusion, when we perceive a rope in the place of a snake
there are not two things - a rope separate and a snake separate.
We never see the real and the false at the same time., When we
perceive the rope we do not berceive the snake at a time,vagain
when we perceive the snake we do not see the rope at all, We are
all born monists, We always perceive thé one, A true Advaitin
realises that there is but one Egggg » there can not be two, The
one existence when is seen through the senses is called the world,
the world of thoughts and ideas and when it is seen in its true
essence it appears as the one infinite Belng., As soon as we realise
that behind everything the séme divinity exists; we feel that in
injuring another we are injuring ourselves, in loving another we.
are loving ourselves. The sense of duality brings hatred and jeal-
ousy, misery, struggle and other so called evils, From the'realisa-
tion of oneness springs that principle of Advaita morality which
Vivekananda called ' self-abnegation 139 He regards that when a
man has become ready to give up his life for the lowest beings, he
has reached at that perfection which the Advaita wants to attain,

The whole phenomenal world will be disappeared for him, It will

By ' self-abnegation ' Vivekananda means the realisation of
the true essence of a man through the cancellation of his
individualised self, his little personalised self which
makes him different from others and this is the cause of

all his miseries.

35. C.wovo 1] vol. I y ( Opa Cito ) p. 3649
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be disappeared in the sense that he will not see the world as a
world of misery or pain but as full of existence, consclousness
and bliss., And this state is called in vedanta the state of

_szanmukti s the living freedom, In this state the ignorance is

vanished yet the body remains, Therefore, a Jivanmukta can do

work, but he will not be deluded, 'Mukti'in Vivekananda's thought
means freedom from one's own narrow outlook by way of having a
broader one within the phenomenal world, For this he can become
self-less, fearless and sensitive to others, This is the goal of
the vedanta , consciously or unconéciously the whole universe is

going towards that goal,

To sum up , it may be said that Vivekananda maintains a sharp
difference in interpreting maya from the traditional Advaitic.
understanéing without contradicting the basic theme of it, Thi;
is to be considered as a gréat plus point to the f&actical Vedanta
of Swamiji, Maya in traditional Vedanta 1is considered as the power
of Sagupa Brahman ( God ) " through which the world-illusion is

created, Vivekananda would add that the power in itself is neither
~good nor bad, it is neutral., . . . . Maya's neutral nature can be
retained only if Maya is conceived as the name for the fact of

contradiction appareht in the world “,36

36, B.K, Lal : Contemporary Indian Philosophy ( Delhi, Motilal
Banarsidass , 1992 ) p. 18.
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THE CONCEPT OF MAYA IN SARVEPALLI RADHAKRISHNAN'S PHILOSOPHY
' ( 5th September, 1888 — ‘17th April 1975 )

Some Preliminary Observations -about Se Radhakrishnan‘s Philosophy

Sarvepalli Radhakrishnan'( 1988 - 1975 ), a philosopner—stateman»
of India, is basically an academic philosopher with rare power of
interpreting and internmingling Eastern and Western Culture,-This
capability of making synthesis of the eastern tradition and western
thought, enables him to give the understending of world culture in.
general and Indian culture in partiéular ' a broader basis, a wider
scope and deeper content, His philosophy is an attempt to interpret

the traditional philosophy of the East to compose the current distr-

"action of the western tradition and to bring the force and energy

of western philosophy to vitalise ' the apathy ' of its eastern
counterpart. And in this approach, Radhakrishnan left no stone

unturned to restate the ancient ldeals of life in accordance with

the'needs of the modern scientific'a'ge° In other. words ,'the tradi_

'tional philOSOphical wisdom of our heritage has been brought out by

Sarvepalli Radhakrishnan from the dark abyss of obstractions, where
it was lying all the time, into the open to be viewed in the light:
of the present philosophical beliefs and understandings, Perhaps for

this reason, Joad describes Radhakrishnan as a ' li-aison officer

_bétween East and West'’ | who in his Indian philosophy Vol II, sugge-

sts that now—a-days our_philosophical enterprise must l'.~build a

- great edific in harmony with anoient endeavour as well as the modern

1o Joad $ Counter -attack from the East ( London, George Allen &
Unwin, 1933 ) p° 38
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outlook W°2 His writings on varied subjects are’tivid examples of
his:synthetic way of.think‘ing° Radhakrishnan never believes that
" the worldiwhich is a perpetual prbcession_of events is merely an
11lusion ( as it is understood by-éa&kara )..Evédengélly in his
tireless and sometimes tiresome'efforts, he refutes such interpree
tations of maya where it negates the reality of the phenonenal:
world and affects the urgency of the ethical demand, Radhakrishnan
considers the importance of the problem of maya from axiological
and soteriological status of the world. He emphasises on the-need,
for both thought and action, both theory and practice in our life,
Naturally unless the world is considered as”reai, our.ethicai actions
41AbeCQme—meaninglesso»The task of philosophy, for'Radhakrishnan,'is not
h nere logical analysis, not.only to interpret the problems of life but
to illuminate ‘and guide our very existence, That is why, he describes
human perfection as a sort of wedding between ' high thought ' and
' just action ', Again, he suggests that n we need constructive phi-
losophy,-an articulation of ultimate presupposition about the world
‘we live in. n3 and the concept of maya is one such ultimate presuppo—
sitions about the phenomena of nature. It does not matter whether ;
“such presuppositions or root principles of experience be proved or
disproVed by our discursive'intellect,AInrfact, it is neither veri-
.fiedtnor falsified; Since he understands philosophy‘in its multidi—

,mensional aspects,he is not to deduce conclusions from a set of

2, Indian Philosophy Vol, II ( Ibid, 1929 ) p. 768,

3. Occasional Speeches and Writings ¢: Oct, 1952 — Feb, 1959,
( Delhi Pub, Div, Ministry of information and Broadcusting, Govt,
_of India , 1960 ) p. 399.
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dogmas, but the eXpllcatlon of the presuppository of experience.4
Thus we see that Radhakrlshnan s view of z is an Outcome of his»e

Amotive to 1nspire p051tive ethical action in the unlverse°

HoweVer; it is inaeed true that it is not an easy job to-charee—
terise Radhakrishnan's philosophy in any of the exieting modely such’
_>as, 1dealism reallsm, pragmatism etc, without further adjectives.
His is a wonderful philosophical synthesis of nondualistic vedEnta |
and the philosophy of Abeolute'ldealism of Hegal. His vedanta is
the_vedﬁnta of integral experience. He :econciles the monistic
character of the VedEntic'Reality with Absolute Idealism's dictum
that everything i1s a necessary aspect of the One., As a result of
this unique synthesis, it is not possible to describe his thought
by any -of the current metaphysical models, His is a philosophy of
"Monisticildealism 's By ' idealism ' he means not ! idea—ism‘-
but 'videal-ism ', It is a theory which emphasises the ultimacy
and value-of some ideal, Foi Radhakrishnan, the universe is driving
at'something,'drivihg het irrational in movemenf but is a constant
progress to some higher meaning and experience, " An idealist " to
quote his own words , "™ can find no rest untll he galns a view or
a~§ision of the world of thlngs and persons which will enable him
to interpret the manifold experiences as expfeseive in some sort,
of a purpose “5. He considers that the prime task for a bhilosopher

is to find an explanation of the universe, Like the traditional

4, Reign;of Religion invcentempora:y philosophy , ( London, Mcmillan,
1920 ) p. 402, ’

5. An 1deallst1c view of Life ( Op. Clt., 1932 ) pp. 15 - 16,
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Yedﬁntins, Radhakrishnan conceives Ultima{e'Reality as spiritual-
~sometimes he calls it ! Brahmah 'y and in sometiﬁés the ' Absolute '.V
AIf is ﬁalléd absolute, bétause it is " pQre conscioushess and pure
freedom and infihite pbssibility "6. In addition to Brahman or
Absolute, in'different-writings, Radhakrishnan admits the princible
of God. But liké’ga&kara',vhe does not make any distinction between

empfrical ( vyavaharika ) and transcendental ( paramarthika ) stand-

points as the basis of the distinction between God ( saguna'Brahman )

and the Absolute ( NEEQEEE Brahman ) for an explanation . of the world
of multiplicity without cdntradicting the monistic conception of
reality. Radhakrishnén feels it necessary to admit a p:inciple that
would account for the order and purpose of the universe ', If ﬁ%im—
ary-Being is not conceived as creative, one can not account for the
dynamic creative nature of the world of our experience,»Thus for
Radhak:ishnan‘infinite possibility - the Absolute " we call the.
Supreme, the Absolute WEen we v1éw it apart from the cosmos, God in
relation to the cosmos, The absolute is the pre-cosmic nature of
God, and God is the Absolute from the cosmic point of view n? Radha-
krishnan speaks of the role of intellect and intuition as thé'posi-
tive ways from thé iower to the higher gradation of approach to the
ideal Realityoa Notwithstanding the fact that on the part of finite,

6., An Idealistic view of Life ( London, George Allen & Unwin, 1932)

p. 243,
7. Ibid p. 273.

8. Though it is not possible and not even necessary to discuss

. Radhakrishnan's conception of reality in detalls, it may be
'sald in this connection that he conceives reality in four
different dimensions — (a) Brahman ( the Absolute );(b) Idvara
( the personal deity ); (c) Hiranyagarbha ( the world-spirit);

~and (d) Virat ( the world), He gives equal poise or weight to
each of the four aspects of reality,
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be necessari and not accidental on the part of the Absolute. In

'reply to this, Radhakrishnan would reply thét_such a watertide
cbmpartment between ! hecessity ' and ! accidént ' is not well-
giounded in case of reaiity.'Thus he says that ¥ it is in the
‘naturerf the Absolute to grow into the world - thé world is the
affirmation of the Absolute ".° He explains the derivative mean—
ing of fhe word ' Brahman ' which comes from the root ! B;himeéns

*to grow ', If this is éontended, then " we do not have the. infinite
and the finite, God and the world, but only the infinite as and in
the finite, God as and in the world « « « » .« «» The question as to
why the Absolute limited itself , . . . . . 1s irrelevant., For,
there is no such thing as the Infinite which first was an Infihite
and then transformed itself in the finite ".'3 It is precisely here -
 é;akara-exp1a1ns the multiblicity of the world and the monistic

';cohcepfion.of‘reality by a recourse to ngi as mysterious or anir-
vacaniya . But Radhakrishnan here instead of giving a negative

" explanation of the world that is ultimately illusory, gives a posi-
tive explanation although he admits that human minds which functlons
thrqugh_cdhcepts and_categbries can at best know fiagmentary eleﬁents

of the universe,

12, Radhakrishnan ThexReiggﬁof Religion in Codtemporarifphéiosophx
~ ( London, Macwilliam, 1920 ) p. 443.

13, Ibid pp. 442 - 443,
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For ééﬁkara, Brahman, devoid of any attributes'is ultimately
real, the world épait from Brahmah is unreal . The universe of
multiplicity, according to gaﬁkara , appears to be real as long'
as 3 . the knowledge of nbn—dual Brahman is hot realised, The
world is nothing but an appeafanée.or vivarta of Brahman, the
ultimate Reality. But Radhakrishnan clearly differs from such an
explanation of the wofld with illusory status. Thus in his Indian

_ Philosophy Vol., 2 , he very boldly states his position as neither

.. o _ :
Samkarite nor Ramanujists but a reasonable and convincing view

which is non-traditional,in character,14,He states further 3

" This Qorld is not an illusion; it is not nothingness, for it is
Wiiled'by God and therefore real. Its reality i1s radically different
from the being of the Absolute-God, The Absolute alone has not crea=
ted divine reality, all else is dependent, created reality, This is
the significance of the doctrine of maya ul1d Eviden@%lly Radhakri-
shnan's infeipretation of maya has two broad aspects, In its negati&e
aspect, if dénies the view that the world is an 1lllusion and in the
positive aspect, it exposes, six other characteristic§ of the concept
of maya, P. T. Raju remarks that Radhakrishnan's interpretation (the
positiVe'approach ) is not incoherénf with the traditional advaltic
interpretation, The universe is a combination of being and nonbeing

' the fullness of being is called the Absolute and all worldly

14, Indian: Philcsophy Vol. 2, Further Considerations of some
problems.( Op. Cit. 1927 ) p. 674,

15, Schilpp : Paul Arthur : ed, The Philosophy of Sarvepally
Radhakrishnan ( The Library of Living Philosophers, New York,
1952 ) p.41. ' ) '
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objects which have positive value in this universe must be preserved
in the Absolute. And so the significance of understanding Maya as
both being and non-being is that it is possible to carry may3a into

the heart of the Absolute ", '

II. Does maya@ mean illusion ?

In the beginning of twentieth century, the concept of maya in .
‘the sense of illusion regains new momentum in the hands of Prabhu

=17
Dutta Shastri and Radhakrishnan18 in his article ' The Vedanta
Philosophy and tﬁé’ggctrine.of Maya ' has made many references to

Shastri's interpretation, The denial of the association of the world
negation and illusionism with maya is again and again strongly recor-
ded in several writings of Radhakrishnan, For him even Advaita
VedEntg does not bring you down to the dismissal of the world as a

19

mere " illusion "-or " phantasmagoria ", In his Indian Philosophy

Vol, 2, he argues that there are certain cogent grounds which evid-
engélly show the reality of the phenomenal as against the illusory
character of the universe.20 So it is not unthinkable that Radha-

krishnan would critically examine any interpretation of the concépt

16, P,T, Raju ¢ Idealistic thought of India
( Cambridge, Harvard University Press, 1953) -p. 186,

17, P.D,_Shéstri: The Doctrine of maya in the Philosophy of the
Vedanta ( London, Luzac & Co., 1911) p. 09,

18, See, International Journal of Ethics , 24 ( July 1914)pp.431-451,

19, Radhakrishnan 3 Our Heritage ( Delhi, Hind Pocket Books, 1973)
pp. 33 - 38, :

20. Indian Philosophy Vo. 2 ( Op. cit.) p. 581



- of may3 from top to6 bottom , P,D. Shastri is of the opinion that
although the word maya was not used by Philosophers of very old
age, yet the concept had been used in those days and it is

Svetasvatara Upanisad where we acquinted first with the word may3

in the sense of illusion.21 Shastri analyses the‘Védic-upanifach
philosophy, and opines that the word maya in the pre-$amkarite
philosophy used to mean ' illusion ' and in the famkarite usage
thé meaniﬁg of terms has nof Been changed, To put it in Shastfifs
own words, |

" We have seen that the word ! maya ' meant in R.,V, -

(1) supernatural power, mysterious will—ﬁower,'wonderful-skill,
and the idea of the underlying mystry being more emphasised
later on, it came to mean in A¢V°_>

(2) magic, illusion, And, further, we said that in the Brahman
as and the'Upani§ads also it meant,

(3) illusion, and that this~meaning-was’more and more fixed
subsequently, till in the time of Samkara , it was esta-
blished beyond doubt, The sense of ' illusion ' may eaﬁily
be found to exist in form even in the Vedic usage of the 
term, e.dg., where in the R.V. it meant'( Power or skill
',if always meant ' supernatural ' or ' wonderous ‘! powei

and not the ordinary physical power n?2

21, My conclusions are (1) That the conception of May3 is as old as
some of the later books of the Rgveda . . . . . (2) that the
word ' M3y3 ' in the sense of ' illusion ' of course, Occurs
later—for the first time in the SvetaSvatra Upanisad -~ Prefaces
The Doctrine of May3 in the Philosophy of the Vedanta of P.D.
Shastri ( London, Luzac & Co, 1911 ) p, IX,

22, Ibid p. 31.
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Radhakrishnan's interpretation oh_thé contrary,shows Jjust Teverse
df'Shastri’s-position that illusion as the connotation of maya to a
large extend fixed up to the time of éa&kara. But the grounds for an
illusional interpretation of may3d , according to Radhakrishnan are
faulty enough.23Shastri'é main thesis may be élassified into two
heads - that (1) the world we see around us and in which we live in
as only an appearance ( maya ) ,'an illusory appearance of the'reé-
lity} and (2) fhe EEQEQ or self is the only Reality in VedEnta

Phildsophy. This Atman is verily described by Paramatman, Brahman

efc° Shastri's logic is very'simple. He says that acceptance of
Atman as'the'only reality that is fhe reality in the exclusive sense
of the term, excludes the possibility for the world to be real, He

considers that Advaita Vedanta can not logically'recognise the

reality of the world in order to-maintain the monistic interpreté—

tion that Atman or Brahman is the only'Reality, that ié why Shastri

argues that §a&kara_introduces the'concept of Vivarta ( Reflection )

The :
‘and- explains the riddle of world-multiplicity by the word maya.

m—

Radhakrishnan objects to such an interpretation by saying that the

conceptioh of Atman or Brahman as the only reality can not exclude

the reality of the world. Reality for Radhakrishnan is not an exclu—

sive concept, but all inclusive one, Radhakrishnan does not deny

23, One may see Radhakrishnan's article entitled " The Doctrine of
Maya 3 Some Problems " in the proceedings of the sixth Inter-
national Congress of Philosophy pp. 683-689, ed., by E.S,

Brightman,_New_York; Longmans, 1927 and " The Vedanta Philoso-
phy and the Doctrine of Maya " International Journal of Ethics
Vol. 24, 1914 pp. 431-451,
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thef Brahman or Atman isﬁonly_reelity.'The all inclusive conception
of the Absolute Rea;ity~in Radhakrishnan's Philosophy permité_him
to éay that the world-ie the manifestations of one of the infinite
possibilities of the Absolute by his own will, In his interpreta-
tion thus Radhakrishnan neither denies the ultimate reality of
Brahman as it is admitted by the traditional vedantins nor even the
reality of the world unlike them, This is evident from Radhakrish-
nan's view with regard to the status of.the world where he states
that it is a combination of Being and non-being, égg and asad, -Ti®
The world is not in the nature of being (bhava) only, and it is not
in the nature of non-being ¢( abhEva ) only either., To see the world
as it is to see it a syntheslis of both being and becoming., All things
in the world particieates in the character of this duality, This

complex universe is a progressive manifestation-of the supreme Atman

from ' matter to the spiritual freedom, from anna to ananda ', He

does believe that there is an intimate connection between God and
the woild of souls., The world in his view is not void or unreal, Our
"progress from unreal to_fhe Real, is an impossibility., According to
Radhakrishnan the upanifade make it clear that the basic reality is
the many, For him, Brahman is the mind of mind the life of life, the

upanisads do not assert the unreality of mind and life,

In the IntroductioﬁAef the ' Principal Upanisads ' Radhakrishnan

describes maya as the power of Idvara , and he denotes that the

individual soul is bound down by the maya of Idvara; the world has

the tendency.to delude us into thinking that it is self-dependent

and we are subject to maya or delusion, As a result of this delusion



150

‘we think that we are completely separate entities. So, according
" to him, " maya is concerned not With'the existence of the world
but with its meaning, not with thé faculty of the world but with
the way in which we look upon .24 If the traditional view of may3
is intended to mean ' illusory ' nature of the world then Radha-
krishnan would very frankly differ from that, Perhaps such tempté—
tion Has led him to add an appendix to the second edition of his

Indian Philosophy, Vol, I, as a respond to the criticism which

arises from some misunderstandings of his views, To clarify his

own position, Radhakrishnan'remarks :

"Many of my critics were puzzled by my discussion of the Upanifads,
since I did not fly a banner and fix a label to my view; My criticism
of the theory of, ' illusion ' generally associated with ! éa&kara's |
metaphysics and supported by Deussen, led sdme of my critics to .
imagine that I was opposed to éahkara's view, My indifference to
personal theism made it equally clear.to some others that I was not |
friendly to REmEnpja's interpretation ., But if one is not a follower
of Samkara or of Ramanuja or any other clésSiéal interpreter it is
assumed that one can only be a revealer in strange unphilosophical
 confusinnq I submit that my interpretation of the Upanifads is‘not
an unreasonable one, though it may seem to differ from this or that

25

tradition in this or that point " This shows that his denial of

the theory illusion in the first edition of Inqian Philosophy Vol, I,

remains unaltered in the second edition, because such a denial is

24, Radhakrishnaﬁ s The Principal Upanisads ( Oxford University
press , Delhi 1989 ) p. 87,

25. Radhakrishnan : Indian Philosophy , Vol. I ( Op,-Cit, ) p., 674.
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iogically well—grounded'elthough it may be a variation from tradi-
tionel adherence to'any:of.the eystems° He contends further that
as a free, rational thinker and“indepehdent ihterpreter,he oaﬁ not
stand silently without giving his judgmentS‘ion the conflict of
views, The'world for Radhakrishnan,'is a process of becoming; it
is not unreal or illu51on. He has approached to the doctrine of
__x_ to save the world and to give it a real being° .To him the
world is a wonderful creation , creation of the Absolute, the lilE
of the Supreme Being. He believes that -the purpose of the cosmic
evolution is to reveal the spirit underlying it. The attributes of
Supreme Being - Knowledge, beauty and love is revealed‘in each of
~ finite beings, So the world which is full of vaiues is not an illu-
sioh or unTeal. In his view thus " it is wrong to interpret the
meaning of the doctrine of maya in a way that affects the urgency

of the ethical demand "026

III. What does maya mean ?

So far we have seengthat Radhakrishnan can not accept the.word
maya in the sense of illusion or world negation. Thls only consti-
tutes the.negative aspect of his view that ' what maya is not ',
‘But a faithful exposition of his view demands an account of the
positive aspect of what maya stands for., But it is not an easy job

to say, what Radhakrishnan means by ' maya ' in a line or two,

26, Radhakrishnan : My search for Truth Published in Religion in
' ‘ Transition, ed. by V.T.A. Ferm ( London, George
Allen & Unwin, 1937 ) p. 22,
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Because the discussion of QEXE arises many times iﬁ his many philo—
sophical writings in different senseso27 He himself has even sﬁmma-
iised his views on maya on different occasioné'of'writings where he
assigns six different meanings to it, But in his opinion these six

" different significations ( of T§X§ ).are not'irreconciable, fhougﬁ
confusion will result if we do not caréfully distinguish them “?8
These six non-illusory meanings of maya are : (1) Inexplicable
mystery, (2) a creative force, (3) a primai.matter, (4) a duality

of g;ivaﬁd acid consciousness and matter or non-consciousness,

(5) a concealing factor and (6) an one-sided necessity or dependence.

(1) Maya as amepistemological concept &

An Inexplicable Mystery explained :

Radhakrishnan is-quite sceptical about the ability of human under-
standing , which functioning through concepts and categories, to
grasp the>entirety of what 1s real, For him the epistemological or

27. Radhakrishnan summarises the meanings of maya in (1) Indian
Philosophy Vol. I I Appendix I [ pp. 546-547, (2) Indian
Philosophy Vol. 2, ( appendix II ) pp. 573-574. (3) The Bhaga—
vadgita ( appendix III ) pp. 42-43, (4) History of Philosophy :
Eastern and Western Vol. I , ( appendix IV ) p., 249 and (5) The
Philosbphy of Sarvapall  Radhakrishnan ed, by Schilpp. pp.800-802,
The Publication of these vols have been showing in the Bibliogra-
phy., At any rate, it may further be noted that Radhakrishnan does
not assign the same six meaning to each summary,

28. Radhakrishnan s  Indian Philosophy Vol, I ( London, George Allen
& Unwin, 1923 ) p. 513.
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~ derivative meaning of the word maya means that ™ which measures

"29 Regarding the relation

out, moulds forms in the formless
between the appearance and reality, Radhakrishnan points out

that such a relation can never.be understood and every attempt

tb explain this mystefy is bound to fail, since the world of
plurality and the ultimate reality - these two are heterogenous.30
But to say that maya is a mystery.is-not to say that it is a
mirage or illusion, On the contrary, Radhakrishnan in various
contexts of ph11050phicalbenterprise exposes the‘inexbliCable
character of Q§1§.when’he is asked about the exact logical relation
between the Absolute and the world of multiplicity. He intends to
indicate the same inexplicability when he discusses the advaité
vedanta conception of maya by the epistemological term ' incom-

prehensibility ',

- In advaita vedanta, according to Radhakrishnan the sanskrit word

' anirvacanzya '.means something cannot be spoken. But this does

not amount to the refutation of the reality of the wbrld with its

Tie
29. Radhakrishnan 3, Principal Upanisads ( Op, Cit. ) p. 83.

30, Radhakrishnan does neither to deny the reality of the universe
nor the monistic conception of reality'as Absolute, There is
for inexplicable mystery regarding the exact relation between
Absolute Reality and the world. It is called maya since it is
.an inexpllcable mystery, This does not mean that the world is
mirage or illusion, In ~his own words, " It is one thing to
say that the secret of existence, how the unchangeable reality
expresses itself in the changing universe without forfeiting
its nature i1s a mystery, and another to dismiss the whole
changing universe as a mere mirage "“.

- Indian Philosophy Vol, 2, ( Op. Cit. ) p. 463.
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multiple character, The reality of the world can not be denied

'_inépite of the fact'that'We can not describe how does it exist,31

By the word maya the inexplicable'relation between Paramatman and

Jiv3tman is also indicated. By the word maya Radhakrishnan means
any kind of~re1ation that baffles all attempts to explain it, For
~him, " the word maya registers our finiteness and points to a gap
in our knowledge “.32 It is indeed true that by our finite ways

of knowing that function through concepts and categories though

we are“able to know " 5pwness " of facts, Wé can not explain thel

" whyness " of some of the very persistent questions, InAotherwofds,
fhe capability of our knowing is very limited and thus not suffici-
ently warranted to grasp the relation beiween the Absolute reality
andAthe world of Pluratity., This is maya , the inexplicable myétery.
Since fhe answers of the ultimate ! cosmogonic questipns ' érel
always beyond our reach,‘we cathot but maintain the stand of.wise-

agnosticism, This wiée—agnostic attitude is not initial in Radha-

krishnan's Philosophy, rather after serious rational investigation

31, " When the Absolute l1s taken as pure being, its relation to
the world 1s inexplicable, anirvacaniya ., We know that with--
- out the back-ground of being there can be no world, The rela-

between the two cannot be logically expliCated. This inexpli-
cability of the logical relationship does not repudite the
existence of the world, It does not say that the world is
not, though appears to be " -

~ Reply to Critics in The Philosophy of Sarvepalli Radhakrishnan;
Appendix V , ed. P.A., Schilpp p. 800

32, Indian Philosophy Vol, 2 , ( Op. Cit. ) p. 569.
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he arrives at this position, Here Radhakrishnan's view is not a
radical diparture from Gau?épﬁda and §a&kara ° éoth GaugapEda
"and é;&kararrefers maya as inexplicable mystery with regard to

the relation between Ktman and - the world.33

(2) Maya as a cosmogonic concept explained :

Radhakrishnan in the two volumes of Indian Philosophy and in

Bhagvadgitﬁ has used term maya to denote the fact of self-expanding

or self-manifestating aspect of the Absolute., It is the power of
self-becoming. By self-becoming Radhakrishnan means what 1is meant
by the Sanskrit word ' AtmavibhUti *. The word ' VibhUti ' means’

“to be arisen, to be developed or manifested. Now ' Btmavibhiti !
thus stands for self-manifesting or appearing of the self, Self;v
absolute ( Paramatman ), according to Radhakrishnan is " that one "
( Tadekam '), Philosophically speaking maya here refers to the

' power of that One ' to become the many, The absolute'self is also
called Brahman which has been derived from the root‘bfh’meaning to

‘burst forth ' or to ' grow ', And for Radhakrishnan the world of

33, " The word maya is not used by Gaudapada with any strictness,
It is used to indicate (1) the ine;plicability'of the relation
between the Atman and the world (2) the nature or power of
Isvara ;3 (3) the apparent dreamlike character of the world,
The first is brought into greater prominence by Samkara , who
is indifferent to the third, which makes Gaudapada's position
more akin to the samvrtisatya or untruth ofrihe Madhyamikas
rather than to the vy;vabérikasatya or pracfical truth v, -

- Indian Philosophy Vol, 2, ( Ops Cit. ) p. 461,
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multiple modality is the outcome of the growth or the bursting
forth of what is Absolute Reality. Thus maya as a cosmogonic
concept means the creative forde inhereht in God ( ié@ara )

But Radhakrishnan's view of creative force is fundamentaily '
different from Biblical theory of creation, According to Bible,
creation presupposes an independent deity which causes the uni-
verse to come into existence, Radhakrishnan on the contrary,

does neﬁer admif the concept of an independent deity which |
creates ' something separate ', The absolute self which is other-
wise known as Brahman or z;ggg does require maya the creative
force in order to produce the universe of multiplicityo It is to
be noted here that the Absoiute_Reality which has infinite poss-=
" ibilities must have the power to limit itself to form the multif
dimensional mbdality of the universe, For Radhakrishnan " If the
power of manifestation were exc1uded from the nature of the Abso-
lute, it would not be the Absolute",>* Although may3 is described

as a creative force of God, Radhakrishnan prefers to call his

theory ' emanation ' and not ' creation ', In his Eastern Religions

and Western Thought,he says that'thertheory of emanation is differ-

ent from creation,35 According to the former, the many comes into
being.from the one without really separating themselves from the
6ne, whéreés latter stands for a real separation of the creator

froﬁ the créated, Idvara and virat. As a matter of fact, the creator

and the created are poises of one reality, In other words,riéVara,

34, Religion in a changing world '( London, George Allen & Unwin,
' 1967 ) pp. 87-88,

35, Eastern Religions and Western Thought) ( Oxford; clarendon
Press, 1939) p. 210,
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for'Radhakrishnanb' brings about the world by becoming it, not by
creating it ¢, In'support‘of our interpretation , we may cite the

following passage from Radhakrishnan's writing

M God has fhe power to become.anything‘at any time thiough what
“is known as his mayasakti. He is the creator of everything and is
the material and efficient cause of the world, God does not create
by uéing Prakfti but through his own nature “.36 Maya as a créative
force by no means supports the contention that the world is an ill-
usion, For him, the interpretation of the world as illpso:y, can not
be traced to the Upéniéadiqteachiﬁg° He clearly denies the conten-

tion that the power of creation is something‘illusory.?7

Radhakrishnan
: would very aptly urge that if the world 1s an 1illusion, then the
Upanisadic seers and saviours do not speak of the creation of the

, . .
world, In the Svetasvatara, the Supreme is described as great mayin

and the world is said to be his wonderful creation, In his Reply to.
Critics Radhakrishnan takes pains to underline his understanding of

Mayavada which differs from illusionism., He writes : " The tendency

36, Indian Philosophy Vol, 2, ( Op. Cit, 1927 ) p. 549,

37, There are several passages in Radhakrishnan's writings where -he
very clearly and distinctly denies that the world is maya in the
sense of illusion, In an article entitled " The Vedanta Philoso-
Phy and the Doctrine of Maya , Radhakrishnan writes"™, The accou-
nts of creation in the Upanisads are not to be taken seriously;
but they clearly show tFEfUBéHTEad<writers did not conceive the-
world as pure illusion, THEY_EEEEEded the world as real and
seriously set about accounting for its reality,

- International Journal of Ethics Vol. 24 , 1914 , p, 437,
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to regard iéiifi or God'as Phendmenal and Brahman or the Absolute
as real is hoﬁ éor:ect . ,.; . « When the Supréme is viewed not
merely as Absolute Being but as Eternal Creatifity, the creative
power 1is palled‘méig . In my accqunt I distinguished Divine Being
- and Divine action, Absolute in itself, in repose, and the Absolute
as active or energizing, Brahman and ié&ara o The latter is saia _
to be possessed of g§x§ or power of manifestation at delights in

manifesting ".38

(3) Maya as an.' uniting ' concept -explained :

It is well known that Radhakrishnan had deep respect for Kapila's--
Sﬁ&khya-philosophy and he was knowingly or unknowingly immensely
influenced by the consciousness ( Purufa ) and matter (,Prakfti )
duaiity of the Samkhya in forming his own non-dualistic-philosophy;
The duality of consciousness and matter, of Being and non-being is
~inherent in all worldly existence. In his own words, " If we turn
to the world process which is a perpetual becoming, it is a mixture
of beihg and ﬁon—being, sat and asat, the divine principle,and 

Prakrti.Hiranyagarbha and his world are both subject td time, and

Again, the almost same theme has been described in his

" Introduction "™ to his t:anslatibn of the Bhagavadgita .
He says 3 " The creative power by which God fashions the
universe is called Yogamaya . There is no suggestion that

the forms , the events and the objects produced by maya

or the form - building power of God, the mayin , are only

illusory ", ( Under Allen & Unwin, 1948 ) - The Bhagavad-
. .gita p. 41, '

38. Philosophy of S, Radhakrishnan : ed, Schilpp. ( Motilal
Banarsidas 1992 ) p. 801.
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should be distinguished,from the eternal, But the temporal becoming

in by no means false ",°° Now it is evident that this dual character

of worldly objects is signified by the word ' maya ' . The very

nature of the world is sat;asad-Etmakaa4o

(4) Maya as Primal Matter explained 3

The metaphysical profoundity of the Séhkhza dualism has always
been a source of philosdphical inspiration to Radhakrishnan. But
the difficulty with the Samkhya system, for him is to ' unite ' the
dual Prihciples of cénsciousness ( Purusa ) and matter ( Prakrti ).

—— ————

P@rhaps,.for this reason, he introduces the concept of Absolute
(Brahman ) of Advaita Vedanta and makes a synthesis of the Samkhya

dualism and the Vedantic non-dualism. The Samkhya cosmogony has been

vivid when Radhakrishnan says that the need of consciousness enters

.the womb of matter in order to generate the world of multipiicityo41

39, S, Radhakrishnan $ The Pringipal Upanisads , ( Op. Cit. ) p. 90.

40, Even in ' Reply to Critics ' once again he mentions the duality
of the nature of worldly objects by the word ' maya ', He cont-
ents $ " All things in the world participate in the characters
of this ‘duality, They are sat—asad-atmaka, They are real as well
as unreal, This dual character is sometimes indicated by the
word. ' maya . The world and the World Spirit are both equally
real " - Philosophy of Sarvepalli Radhakrishnan 3 ed, Hehilpp.

( Op. Cit. ) p. 801, | |

41, In his Introduction to Bhagavadgztﬁ , Radhakrishnan states

" Gradually, maya comes to mean the lower Prakrti since purusa

is said to be the seed which the Lord casts into the Womb of
Prakrti for the generation of the Universe " - The Bhagavadgita

( New York, Harper and Row 1973 ) p. 42,
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M§x§ is Called Primal'méttér_and.is sometimes des?ribed as identical
~with what is called ' lbwer Prak?ti-'° But Radhakrishnan's agdherence
to Sﬁﬁkhya'view does not construe the sense that he shares the plura-
listic Samkhya view that f'Purusé and Prakrti are independent ';
. — —

Radhakrishnian agrees with the Samkhya philosophers holding the view
that everything in this universe arises from thi§ primal matter -
mdy3 or Prakrti and that this primal matter is not an illusion or
mirage, He only denies the indepgndence of Prakfti . He says thus 3

" The world is tranced to the development of Prakrti which is also

. ———ne
called maya in the Advaita Vedanta, but this Prakrti or maya is not
: :

independent of spirit, It is dependent on Brahman, Brahman with_

Prakrti or maya is saguna Brahman or Isvara comprehending the diver-
- vy |

sity of souls and objects ",

(5) Maya as a Soteriological and Axiological concept gxplained 3

Radhakrishnan's soteriological conviction that there is'something

moie ', behind the phenomenal world tempts him to emphasis on maya

42, History of Philosophy, Eastern and Western , Vol, 1,'Lohdon,
George Allen & Unwin, 1952 ) p, 276, It may further be noted
that the synthetle spirit of Radhakrishnan enables him also to
unite Vedanta, Samkhya ’ VaisanaVa and Saiva contentions in his
emanation theory of the world, Thus we Come across the following
passage in the Reign of Religion in Contemporarx Philosophy

' " The Absolute breaks up its wholeness and develops the
reality of self and not-self, The self is God, and the not-self
the matter of the universe, All Hindu systems of Philosophy
posit these two ultimate principles. In the Samkhya it is'Puru§a
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as a source of concealment, It is on account of maya that we cannot
see the unlty and harmony behind the apparent multiplicity and non-
integrify, Our logical enquiry fails to grasp the nature of ' thing
infitself ', since the manifested Qorld which is a product of maya
hides the real, from our vision, For this reason, Radhakrishnan
sometimes calls maya or the manifested world as ' delusive ' in
character.ABut this doe;fﬁean that the world is an illusion despite
we view it as a‘mere mechanical determination of the nature unrela-
. ted to God, that is to séy, we fail to cognise its Divine essence,-
Maya is not illusion,-but difference of attitudess, To put it in
6therwords, the concealing nature of maya is inherent in the atti-
tude of very cognising act, and it is not at all in that which is

43

cognised, Maya is delusion , It is the source of a persistent and

and Prakrti, in the Vedanta it is Idvara and May3 , in Vaisna-
vism it is Krsna and Radha and in Saivism it is Siva and Sakti

[ )

Maya, Radha and Sakti are respectively the intellectual the
‘emotional and volitional .aspects of Prakrti Krsna Siva and

Tévara are one in essence and so are Radha, Saktl and Maya "~
( London, Mc Millan, 1920 ) p. 444,

43, It is interesting here to elucidafe the difference of the
concepts illusion,delusion and hallucination, These words
are basically western in their originations, D.A. Braue
very caréfully distinguishes each of the concepts from another
in his ! Maya in Radhakrishnan's Thought ' in the following
lines 3

" First of all, an illusion is a distorted or abnormal
perception, It is important to notice that the meaning of the
term ' illusion ' extends over the entire range of perceptual
psychology - Physicological psychology as well as abnormal-
psychology, Discussion of " distorted " perceptions belongs



162

false belief about one's self, It is maya , the delusion, on account
of which we have the tendency fo identify ouTrselves without apparent
selves., But as a matter of fact, for Radhakrishnan, the normal cog-
nition or the’cognitipn of reality is the cognition of whole - the

manifested universe as well as ' something more ' behind it, Maya

conceals or hides the real nature of things as they are, But Radha-
krishnan here cautions by saying that " maya as .concealment has no
power over the liberated sbul:.",44 Not only cocncealment of réal but
also projection of unreal is also the function of maya ., It conceals
the real nature of things that is, they are integrally connected
inspite of their apparent differences and through its projecting
power, it creates the cognition of multiplicity as real in place

~

of one reality, * when we are under the influence of maya, as think
we are completely separate entities, sharing little and mistaking
individuality, which is one of the conditions of our life in spaée—

time,}fof isolation and not wishing to lose the here outlines of

in the realm of'physioldgical psychology, An optical illusion
is an examplé of a distorted perception. Secondly a delusidn
is a persistent and false belief about one's self, Delusion
is a term whose extension is limited to abnormal psychology.
The term is inproper in the realm of physological Psychology.
A delusion of grandeur is an example of an abnormal percep-
tion, The term illusion is generic, the term delusion is
specific, Finélly, halluination is perception of an object
which does not exist in the percelvers physical environment.
A Pink elephant in a psychiatric hospital room is an example
of hallucination ", ~(Delhi, Motilal Banarsidass 1984 ) p. 121,

44, Indian Philosophy Vol., 2 ( Op, Cit,, 1927 ) p., 639,
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our separate existence. Maya kéeps us busy wifh the world of»suCce-
ssion‘and finitude ",45vAgain, Radhakrishnan considers maya as a
' distortion of vision.4S This view of may3 is closely connected
‘with the axiological context, because it also indicates the dis-
tortion of value, Under the influence of maya , people are domi-

nated by the unreal values.d"7 Many times people to cognise the

same appearanqe but they assign a different value to it. This is
the axiological significance of the word maya . MEyE in its con-~

cealment activities, may be described as ignorance ( avidya ).

Radhakrishnan identifies maya as.a tendency to éognise the
' one as many ' and this is verily described as due to ignorance

( avidya ), In Indian Philosophy Vol, 1, Radhakrishnan thus states

‘that " May3 in the sense of avidyd is recognised, since the display

48

of the world hides the one spirit in it all ", ° However, in History

45, Eastern Religions and Western Thought ( Oxford University Press,
o 1939 ) ps 94. |
46, This distortion of vision may be compared to the optical illusion
of a " puddle " in the desert, Just as a desert '-puddle ' can be
dahgérous if the truth about it is not known m3aya can also be
dangerous if the truth about it is not known. But whether puddle
or maya exists or not is not felicifious, spteridlogical context,

47, " 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 1ife as an
illusion or be indifferent to the world's welfare ", - Eastern
Religions and Western Thought , Ibid. p. 47. |

48, Indian Philosophy Vol, I ( Op. cit., 1923 ) p. 513.
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-of Philosophy, Eastern and Western , Radhakrishnan used the term

maya in order to cover the whole cosmic manifestation whereas he
uses the term avidya to refer the ignorance of the individual.49
Maya as a power of concealment for Radhakrishnan, has a soteriolo-
gical as well as axiological relevance but not an ontological one,
It is one account of avidya , the veil of ignorance on account of
which the worldly beings ( not liberated ) are deprived of a vision

of ' something beyond or more ' of what is apparent,

(6) Maya as one-sided dependence,explained :

It is evident from Radhakrishnan's writings on maya in different
contexts that maya refers to the one-sided dependence of the world
on Brahman, a kind of dependence of the effect on the cause, It is

necessary on the part of the effect to depend upon the cause for

its being but the reverse is not true, But on the part of Brahman,
maya indicates the maintainance_of the integfity of the cause - the
Absolute, The world which is also described by the word ' virat ' |
Afor Radhakrishnan, is ° Absolute—dependent ' but on the contrary,
Absolute is not ' world-dependent ' — Absolute is the only indepe-
ndent reality. In his own words : " While the wd:ld is dependent
on Brahman , the latter is not dependent on the world. This one-
sided dependence and the logical inconceivability of the relation
‘between the Ultimate Reality and the world are biought out by the

word maga ",50 According to Radhakrishnan the significance of the

49, History of Philosophy, Eastern: and Western Vol., 1 ( London,
George Allen & Unwin, 1952 ) p. 280,

50. Bhagvadgita ( Op. Cit. ) p. 38.
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. \ /6 : v
rope and the snake as an example by Samkara , 1s this one-sided
dependence of the effect on the cause, It does not refer to

illusionism.51

 As stated earlier, the concept of maya is not a pivotal concept
to formulate a system of philosophy by Radhakrishnan, It is rather
a concept-that makes some erroneous understanding of the basic
iséues of Indian‘Philosophy clear, And to give a rejoinder to
erroneous interprefétions‘Radhakrishnan Very aptly explains the
multi-dimensional implications of the concept of maya as used in
the Vedas and Upanifads » For him - néne of the above six senses
in which the word maya may be used, can not construe the sense of
1llusion as it is wrongly interpreted, by a few later vedﬁntins;
- According to S. Radhakrishnan, as an eplstamological concept maya
indicates the inexplicability of the exact relation between the
universe and the Absolute, Phenomena and Noumena , As a creative
force or cosmogonié concept, maya , in Radhakrishnan's philosophy
means, the self becoming power inherent in ié@ara . Introducing
m§x§ as a primal matter Radhakrishnan tries to give the Samkhya

dualism a pertinent position in his own ' Monistic Idealism '. He

51, In his different philosophical writings, Radhakrishnan clearly
states that maya does not mean illusion. He contends thus 3
" The phenomenal character of the empirical self and the world
answering to it is denoted by the word 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 andsustained by the
one supreme self, which though distinct from everything is
implicated everything ", - The World's Unborn Soul ( Oxford,
Clarendon press, 1936 ) p. 25, '
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further without any adherence to ontological appeallation brings

out the soteriological and axiological relevance of maya which

shows his modernist tendency to make the traditional concepts

suitable in the new changing socio-cultural context., And last but

not least, he shows the'onesided dependence' 1is indicated'by maya

along with the maintenance of the integrity of Absolu‘te.,52

52, Even in his History of Philosophy Eastern and Western ( Vol.2,

London, George Allen & Unwin, 1952, .1953 ) 1, 279 |
Radhakrishnan summerises his understanding of Maya in Samkara's
System and this is completely identical with the summary of
MEy3 in the Advaita Philosophy ( Indian Philosophy Vol, 2 ,
London , George Allen and Unwin, 1927, p. 573-574,). Radhakri-
shnan says 3 " The word maya is used ﬂo denote different mean-
ings in éé&kara's system ¢ 1) That the world is not self-exp-
lanatory shows its phenomenal character , which is signified

by the world maya , (2) The problem of the relation between
Brahman and the world has meaning for us who. admit the pure
being of Brahman from the intuitive standpoint and demand an
explanation of its relation to the world, which we see from .
.the logical standpoint., We can never understand how the ultimate
reality is_reléted to the world of plurality, since the two are
heterogeneous, and every attempt at explanation is bound to fail,
This incomprehensibility is brought out by the term maya. (3) If
Brahman is to be viewed as the cause of the world, it is only in
the sense that the world rests on Brahman, while the latter is
in no way touched by<it, and the world which rests on Brahman .
1s called maya . (4) The principle assumed to account for the
appearence of Brahman as the world is also called maya. (5) If
we confine our attention to the emparical world ana_;EBloy the

dialectic of logic , we get the conception of a perfect persona-
lity ( Isvara ) who has the power of -self expression. This power
or energy is called maya (6) This energy of ISvara becomes trans-
formed into the Upadhi, or limitation, the unmanifested matter
( avyakta prakfti ) from which all existence issues, It is the

e
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From-what has said above, a very pertinent question may crop up
here : " Does Radhakrishnan stretch the permiter of Advaita Vedanta
beyond recognition ? Or is his interpretation of TEzE.a radical
departure from Advaita tradition ? Our humbie reply would be in
negative, In traditional advaita Vedﬁnta,-Brahman‘is the only
reality, logically anything other than Brahman is unreal, At any
rate, Radhakrishnan's inclusive , wholistic conception of Absolute-

( Brahman as he sometimes calls it ) rejects this inference as it

suffers from the blemish of ' over simplification '. He argues

that if the reality of Absolute is concelved as the inclusive whole,
i1t logically includes the réality of the world. In other words,
keeping as much affinity as possible with the Upanifadic conception
of Brahmén ( Realiﬁy ) ’ Rédhakrishnan advocates an inclusive, who-
listic conception of reality. Unlike this, Biblical conception of
reality which influences the tradition of modern western thought

is neither wholistic nor inclusive, The reality of God in Biblical
tradition does not necessarily include the reality of the world. It
is.indeed true that it is difficult to understand for a person who
is trained to accept consistently monistic conception of deity with
the ultimacy of the world of multiplicity. However, without entering
into subtle polimics, it may safely be said that Radhakrishnan very
aptly contends that in the original Vedanta literature, the concept
of maya 1s present not in the sense of illusion as some latker vedan-

tins wrongly assume, In other words, the concept of maya for

object through which the supreme subjectAigvara develops the
universe ",

- Histofy of Philosophy Eastern and Western Vol., I,(George
Allen & Unwin 1953, ) p. 279
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Radhakrishnan is absent in the Upanifadic texts in the sense of
illusion, Radhakrishnan's interbretatioh also clarifies the
intention of ga&kara's illustration by the perception of snake

iﬁ a rope, " The appearance of snake which is really a rope is
analogous with the appearance of the worldehich 1s really Brahmane.
Brahman appears to be the world, Brahman emanates or lets loose

the world. But this " letting loose " is not a transformation
‘because there is no change of substance_“.53Radhakrishnan in
interpreting m§1§ has left no stone unturned to retain the meta-
physical Aﬁsolute of Vedanta Phildsop_hy° For him, these .two realmS
are nof contrary, they are rather the two dimensions of one and the
same Reality, namely, Brahman., To Radhakrishnan like Swami Viveka-
nandé, the concept of essential unity of everything owes'its origin

to the Advaita PhilOSOtho54

It may further be noted in this connection that é%ﬁkara also does
not deny the reality of the world altogether, he also affirms rela-
tive reality of the world. The world is relative, because it can
not be absolutely categorised as real or unreal, égﬁkara also admits
the value of God or Saguna Brahman for realising the higher spiritual

_level of Brahman ( Nirguna ) as the absolute reality. He says that

53, D.A. Brave : Maya in Radhakrishnan's Thought ,’(ADelhi, Motilal
Banarsidass, 1984 ) p. 153.

54, Vivekananda also says that the creation of the world, although
on account of maya , is not illusory. In his Neo-Vedantism, he
he clearly exposes that the finite and the infinite aTe not only
different paths which men take through various tendencies, all
lead to the same goal, as different streams hav1ng the sources
in different places, lead to the ocean,
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so long as man remains under the veil:of'méxé , the world along
with all human values are real to him. Only the liherated person)——
a person who has Tealised thaf Brahman is the only reality that

is everything, including this world is Brahman,is not under the
infiuence of maya and not puzzled with the multiple modalities

of the universe as many reals., Then where lies the difference
between éﬁ&kara and Radhakrishnan ? Our answer would be as follows 3
To sum up the whole story is to say thatAga&kara regards the uniVerse_
not as paripnama or transformation of Brahman , rather he regards the
world as reflection ( Vivarta ) of Brahman, On the contfary Radha-
krishnan's all inclusive conception of absolute, which is said be

on account of the influence he receives from the Hegellan Absolutist
philosophical Tradition and his earnest_desire to'assimilate itiwith'
the Upénifadic Qnderstanding of reality, gives the:ﬁorld a real sta-

tus as the integral aspect of reality itself. In other words, without
tﬁe reality of the world, the absolute is no.absolute reality. The

world is not the vivérta or reflection or shadow of reality but the
reality itself, Now it appears that Radhakrishnan tries to retain
'the pure metaphysical profoundity ofvtraditional védEnta philosophy
- on the one hand, and embraces a.functional method of preséptation'
of the theme for the presen{~day enquirers, In other words,:Radha-
krishnan wi{hout emphasising much on the doctrinél disput elucidates
the different senses of use of the word maya as against its illusdry

sense in order to meet the need of the day.,



CHAPTER - 5
THE CONCEPT OF MAYA IN SRI

AURCBINDO'S PHILOSOPHY



170

THE CONCEPTION OF MAYK IN SRI AUROBINDO'S PHILOSOPHY
( 15th August, 1872 - 5th December, 1950 )

I. Introductory Remarks about the Aim and Obijective of Sri

Aurobindo's Philosophy &

Sri Aurobindo is one of the finest interpreters of modern .-
Indian philosbphy who by the rare multidimentionality of his
genius, astoundingly remarkable .profoundity of intellectual
acumen, creative insight gifted with the spirit of synthesis,
discovered our own cultural roots after encountering the wisdom
éf.thé Non-Indian Traditions, Sri Aurobindo has got no philosb-
phy if by it we mean academic philosophy with theories .and coun-
ter theories., But his massive structure of metaphysics is only
an insight into reality, His own words flow thus : "™ I had only
to write down in terms of intelléct all that I had observed and
come to know in practising Yoga daily, and philosophy was there
automatically. But'that-is not b;ing a“phiiqsopher.“1 In his

magnum opus ' The Life Divine ' we come across his metaphysical

riches wherein he aptly reconci{ésthe traditional philosophical
thoughts of India as Advaita, Viéistadvaita and Dvaita intoyhis

' Integral Non-dualism ' ( Purnadvaita )o2 Not only this, in his

1, From a letter to Dilip Kumar Ray quoted by R.R., Diwakar :
Mahayogl Sri Aurobindo ,(Bharatiya Vidya Bhavan, Bombay,
1962) ‘ ’

"2, Advaitavada emphasises upon the Supreme reality, as it says

Brahman alone is real, On the other hand,-v1§1§§3dvaitav3da
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' Integral Non-dualism ' he also reconciles the chief currents of
Indian spiritualism with dominant streams of Western culture by
the magic of his creative vision into the exquisitely elegant
texture of harmony. This philqsophyrrepresents a marvellous syn-
thesis of the East and the West — which permits the logic of the
Infinite and the logic of finitude appear side by side, Contrary
to the idea of creation ( as traditionally conceived ), Sri Auro-
bindo speaks of the theory of evolution which_is ' the pivot !
around which all his metéphysicai creeds revolve and this theory
of evolutlon has a few unique characteristics which radically
differentiates it from the so—called varieties of evolutional
theories, His view on g§1§ appears only in connection with his
theory of evolution-which is required to maintain integral non-—

- dualistic view of reality without ignoring the world we see around

us,

Sri Aurobindo introduced the Integral non-dualism which he
desigﬁated-the ' real monism ', the true Advaita ' as contrasted
with the illusionism of Advaita Vedanta ogfs'aﬁxkarite school, Auro
bindo tries to synthesis. three seémihg contIadictqry'interpreta—

tions of vedEnta - the Nirguna Brahman of Advaita, the Saguna Brah-

man of Viéistavaita,and the jivﬁtman of Dvaita. Integralism maintains

emphasises upon the-Sove;jeign reality of Divine pe:sonality who
is attributed by all auspicious qualities, and Dvaitavada insists
upoh the distinct reality -of individual selves and the one
Supreme Lord to whom they attribute_}ove and devotion,
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that these three - supra-cosmic, transcendent, cosmic universality
are equally real., In his philosophy the cosmic and the individual
are as eternally real as supra-cosmic transcendent. Individual may
be less fundamentzl than that of the universal transcendent, but
this does not prove its non;reality or the universal may be less
fundamental, but not less real than the Transcendent. The pure
transcendence who posseses a higher poise of being synthesises the
cosmic manifold, The world-process can not be false or void., There
exists an integral Reality between the Absolute and the world and
individual, Sri Aurobindo develops a Qision of integral Reali{y in

which the Nirguna Brahman and the world are perceived in the unity

of self—evolvihg and self-revealing Absolute and thus his philoso-'

phy is known as ' Integral Non-dualism °'.

But a proper appreciation of Sri Aurobindo's Integral Non-dua-
;ism will remain incomplete unless_We mention a few lines about
his handling of the term philosophy. By the term philosophy, Sri
Aurobindo does not mean a haid intellectual enterprise or a fasci-
nating'frivolity of thought, For him philosophy 1s an integral view
of life. As human life is a multidimentional unity it is to be
viewed.as a whole and for this reason, philosophy should move for
integration and'unity of experienceo3 Neither barren intellectua-

- 1lism nor extreme existential outlook has any place'in his Integral

3. By experience , Sri-Aurobindo'does'not mean Sensuous experieﬁce
only, For him, the standpoint of philosophy must be all-inclus-
ive and harmonious and truth must be non-one-sided.’
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Non-dualism. In his own words,"Philosophy dealing with the priﬁ¢i-
ples of things must come to perceive the Principle of all these
principles and investigate its nature attributes and essential
woikings ".4 Philosophy, for sri Aurobindo, although is not capa-
ble of securing spiritual realisation, it isvan indispensable aid
to such realisatlon. K. D. Sethna thus summarises Sri Aurobindo's
conception of philosophy in the_followihg words 3 " His ( Sri Auro-
bindo's ) philosophy is not abstiact logic-spinning from a few
principles of thought mixed with a feW»data of ordinary observation,
It is'only the intellectual elucidation of systematisation of con-
-crete and direct experlence of realities lying beyond the mere mind;
1t is but a mental picture of what is reached by the inmost consci-
ousness in its Yogic penetration of the subliminal and supralimi-
nal “05 In view of the above , any discussion regarding Sri Auro-
bindo's interpretation of philosophical bbncebts like ggxg must be

done in that perspective,

II. The Nature of Reality:

. o _ #s
The thought of Sri Aurobindo is in tune with;Védic and \Ypani-
sadic thinking. Following the upanisadic statement " O Brahman,
thou art this, old man and boy and girl, this bird, this insect",®

4, Arya 3 The Synthesis of Yoga , Vol., IV , 1917-18 , pp. 269-71,
included in the compilation Sri Aurobindo on Social Sciences
and Humanities ,(ed° K.L. Motwani, Orient Longmans, 19623

5, The Indian Spirit and The World's Future ,(Pondichery, Sri
Aurobindo Ashram, 1953,)pp. 165-66.

6, The Life Divine, ( Pondicherry, 'Sri Aurobindo Ashram, -1990)p.324.
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Sri Aurobindo advocates a monistic view point affirming that " the

_Absolute, the self, the Divine, the Spirit, the Being is one ".’

Sri Aurobindo conceives the Absolute Heality as the triune princi-

ple - Saccldananda , that is , Existence, Consciousness Force,

Bliss.8

To him the world is bliss. In his own words , " Delight is
existence, Delight is the secret of creation, Delight 1is the foot
of birth; Delight is the cause of remaining in existence, Delight
is the end of birth and that into which creation ceases," the
finite is the manifestation of the infinite, the One.’ The one
becomes many but in becoming the many itvalways~remains the one.
Aurobindo emphasises that we see an infinitely fundamental oneness
in the very principle of Nature . The basic Force is one, the subs;

tance 1is one,~the mind 1s one, life is one, humanity is one in

natufe, but all of them differentiate themselves into many, as the

7. Ibid , p. 335.

8. The Absolute of Sri Aurobindo is not the same as the concept of
Absolute in the Hegalian thought. The Absolute of Hegal is
' self-distinguishing and self-objectifying principle of self-
consciousness.' For Hegel the world is a form of self-externa-
lisation of the Absolute, Thought moves dialectically. As logic
follows the principle in the development of thbught, so that
the world follows the same principles in its evolution, For
Hegal Reality is thought., But this ' thought ' does not change
its character, It is essentially relative and cannot give the
Absolute, For Sri Aurobindo the Absolute is integrally conceived,
It is at once static and dynamic - transcendent and immanent,
impersonal and‘per%gnale '

9. The Life Divine , ( Op. Cit ) p. 101.
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substance develops ﬁany substances ; mind becomes many mental
states-thoughts, perceptions which are of different nature, yet
it maintains harmony ; life expresses innumerable liveswhich are
different in race and types. These inexhaustible diversity 1s the
play of the Onéness, the Infinite, the Absolute Reality. The div-
ersity and the unity, the many and the one, the finite and the
infinite are inter-related, they co-exist, The Supreme Reality
manifests Itself as infinite as wéll as finite, as many as well
as one, as deterhinate as well as indeterminate, as nirguné as

well as saguna.

Sri Aurobindo looks the world as a " free creative act on the
part of the Absolute Spirit ", The act is eternal, it is thé power
of the Absolute., It i1s the Absolute's delight of mutable becoming
or variable self manifestation, The Absolute Reality or Brahman is
identical with our inmost self, It is ineffable, Pure existence
without qqality, quantity and form. The Absolute is in its essence
indeterminable and inconceivable by finite and defining mind. It
cannot be described either by negations netli neti as we cannot
limit it by saying * it is not this ','not that ' or by affirming
iti, iti, The Divine Being , according to Sri Aurobindo , is form

and formless as well. The indeterminable determines itseIf as both

infinite and finite. Brahman or the Absolute manifests itself
thiough the world process., There ic no contradiction to be at once
form and formless, The contradiction lies only when we try to Qnder—
stand the Absolute in terms of our logical thinking.To our finite
reason it is magic, the supreme truth eludes the analysis of_man's
logic, it postulates a logic of its own, it is a logic of the

Infinite. The logic of Infinite, Sri Aurobindo observes, comprehends
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all the data and relations which our finite mind as the instrument
of an ignorance with its very limited vision cannot grasp. Our
finite reason concludes that there is no diversity in oneness and
determination in indeterminate. But_from the viewpoint of infinite
logic th = difficulties do not ariée, the logic of infinite is the
logic of the universal being of Brahman and the infinite intelli-
gence of Maya . The logic of infinite is not mental or.intellec-
tual. It is a spiritual and supra-mental reason, It is a greater
reaéon° It is more vast, subtle, complex in its operation, In order
to understand it, we have to grasp certain fundamental powers or

| potentialities of the Infinite Reality,

The Supreme reveals in three forms - Self-conscious Being,
Spirit and God or the Divine Being. In Indian terms we may say

Ztman, Purusa , Isvara, Similar is the case of self-awareness or

force of consciousness., Consciousness-Force appears to us in three
forms - Maya, which is the force of consciousness conceptually
create®. of all things,'Prak?ti', Nature or Force which dynamically
execute, working out all things under the supervision of the Consc-
ious Being and finally, §é§;§ which is both conceptively creative
and dynamically executive of all the divine workings. The whole
existence is comprised of these three forms - Maya , Prakrti and
éggii , and 1f Nature is viewed as an integral whole, all apparent
antinomies, disparateness and incompatibility that seem to exist
between the Infinite and the finite, the Transcendent and fhe

immanent , the Supra-cosmic and the cosmic would be synthesised.

For Integralism Btman , Purusa and E§vara are not mutually

exclusive truths, they are fundamental spiritual determinations of

the one Supreme Spirit whom Sri Aurobindo calls Parabrahman or
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Purusaottama. They correspond to different levels of spiritual

realization and call for different lines of philosophical approach,

For Sri Aurobindo the creation is the manifestation of that

Purusaottama ., The manifested world with all its badness and good,

pleasure and pain is as real as HE#., They are distorted reflections
or the inalienable seif delight of the Real from a lower plane,
Matter, life, and consciousness are different aspects of manifes-
tation of the Supreme Reality who is unfollxing Himself in the pro-
cess of the universe. The key concept of this unfoldingness is the
theory of evolution which is novel and unique in many respects., How—
ever, although Sri Aurobindo's prime concexn 15 to explain the ori-
gination of mind out of matter, yet he is not satisfied with the

. evolutionist philosophies of the West. According to Sri Aurobindo,
the so-=called evolutionist phllosophies of the West only acquaint
us with the ' howness ' of evolutionéry process but, cannot aware
us about the ' whyness ' of it., In other words, the Western theo-
ries of evolution can not explain why mind evolved out of matter

at all., The nisus from matter to mind or spirit can be explained
only if there is in the very belng of.matter something to which

the nisus belongs as its very nature,

It is interesting to note in the passing that i4# Sri Aurobindo
in particular and other contemporary Indian Philosophérs in general
make a realistic approach and successfully managed to refute the
charge levelled by certain critics against Indian Philosophy that
it is * life-negating ' and ' other-worldly.' The main approach of
modern philosophy is, so to say, based upon the philosophy of evo-
lution, Hence to appreciate the real intention of Sri Aurobindo's

interpretation of the philosophical concepts like maya , one must
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acqualint oneself at the outset , at least in short, with Sri
Aurobindo's theory of evolution, Sri Aurobindo's theory of
evolution which is again the cornerstone of his ﬁétaphysics is
primarily concerned with the * future evolution of man ' upon
earth. And the chlef characteristic feature of his theory of
evolution is that divine life is {o be realised ‘on earth itself,
For this, he contended that the process of evolution mus{ be

preceded by the process of involution.

III., The Theory of Evolution

Science proposes the theory of evolution that life developed
out of matter, which in its turn evolved into consciousness. By a .
stroke of Sri Aurobindo the scientific interpretation reaches
further shape of future, If matter has developed into mind then
mental consciousness may itself be only a form and a veil of higher
states which are beyond mind. The history of evolution indicates
”that the preceding element hés been transfigured in the next domi-

nant principle . The evolution is the gradual self-manifestation

of the Supreme Divine Being. To enlarge its self-existence, to have
the delight of coming into manifestation fhe Conscious Force, the

Reality continues the evolutionary process. Sri “Aurobindo also gives
a philosophical interpretation of the theory of evolution which the

10

western idea of evolution fails to give, The Western idea of evo-

10, In the view of Aristotle evolution is the gradual transforma-
tion of the potential into the actual. Anaxagoras solved ‘it
by postulating the existence of the Soul or Nous which being
not of the nature of material objects, could impart motion
to them. Parmenides thinks that there is no creation at all,
but is one immovable eternal Being. In the philosophy of
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lution is limited to the physical and bio-logical data of nmature but
it is blind-to the explanation of our being. It gives us a comple-
te scheme and institution of theAphysical method but remains silent
regarding the miracle each step envolves. It cannot explain adequ-
ately how mental consciousness could come into being from physical
stuff ? The modern scientists explain the * howness ' of evolution,
but they fail to give answer the ' whyness * of it., Sri Aurobindo
realises that we are bound to suppose that consciousness force or
spirit must be involved from the beginning in the whole of matter,
life, mind and all are latent, inactive or concealed active poWers
in all the progression of material, energy. Unless we assume this
previous involution we cannot justify explain the evolutionary

process at all,

Sri Aurobindo poihts out that tﬂe preceding element has been
transfigured in the subsequént dominant princiﬁle, life evolves
from matter simply becausé matter is a ' form of velled life ',

" Therefore, evolution does not produce anything new, rather it
unveils what was already there, The Principle of evolution is
manifestation, manifestation of the Divine who is unfolding him-
self in this universe, Sri Aurobindo's theroy of terristrial evo-.
lution as the gradual'self—manifestafiqn of the Supreme Divine
Being in material conditions has its root in the Upan1§ad1c tea-

11

chings of the essentlal identity of all existents. He views the

Plato creation is noet a material but is mainly ideal and
intellectual. The Ideal of creation is prior to creation;
g%od has not the power without getting the pattern from Ideas,

11, The opening line of Egbpanisad ' 1&3 vasyam idam sarvam ' has

been interpreted in three ways - " to be clothed ", " to be wor-
keq as a garment " and ¥ to be inhabited ". Sri Aurobindo
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entire evolutionary process from a spiritual perspective and it
is spiritual evolutlon because , according to this, the spirit
is hidden in the world order and it is an evolution guided by
the spirit. The movement from spirit to matter and matter to
spirit belongs to the very nature of Brahmah, the Absolute ; it
is Maya , the power of the Absolute, If Spirit is conscious and
May@ is unconscious then both the Conscious and the unconscious
are not separate‘from each other, but belong to each other. The
movement of ! descend ' and ' ascent ' constitute a circular

movement and man belongs to a stage in this cyclic order.,

The originality of Sri Aurobindo's theory of evolution lies
in two factors which have sparked off the infinitive flash in his
- thought, First factor is the complementary principle of involufion,‘
according to which nothing evolves which was not previously invol-.
ved, Unless we assume this previous involution we cannmot justly ..
explain_the-evolutionary process at all. The process of evolution
is the movement of involution. It is a creation not out of some-
thing which never was but which was implicit in the Being. In evo-
lution the new principle brings about-a total change transforming

12

the lower principle . Evolution without involution is unbelieva-

ble, The evolution of matters is possible because there is the

emphasis’ on the last one,
- See G.G. Mukhopadhyaya $ Studies in the Upanisads ( Op. Cit )

p. 44,

12, Bradley thinks that in the process of evolution the new principle
comes upon the suicide of the lower principles, In Alexander's
conception of emergent evolutionlthere is no change of the old
principles in addition to a new one, only it joins them. Both
of them fundamentaly differ from Aurobindo's conception of
~evolution,
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involution of the spirit into matter previously, " Evolution is

13

thus the home-coming or return journey of the spirit. Sri Auro-

bindo admits the theory of Samkhya's Satkaryyavada in a certain

extent, where it says the effect conceals in the cause before its
creation ; but he disagrees with'the Samkhya's evolutionary pro-
cess that from an unconscious prakfti the cosmic universe is gra-
dually evolved, Sri Aurobindo realises through his integral yoga
that the world does not evolﬁe of itself in a continuous process
without an intervention of the Divine Consciousness, For Sri Auro-
bindo, however, evolution does not mean merély addition of some
néw principles to those which are already existent, but it means
the manifestation of the Divine consciousness. In Sri Aurobindo's
thought " evolution " is the unravelling, the gradual disclosure
and deliverance of the Spirit, the ascension and revelation of the
involved consciousness through a series of awakenings - matter
-awakening into life, 1life awakening into mind and mind now seeking
" to awaken into something beyond the mind, into a power of conscious

spirit.n14

Evolution, therefore, is the movement which is the reverse of
the movement of involution. It 1s a sort of home-sickness of the
Spirit . From this infinitive flash the second factor follows that

if matter has developed into mind, it may be said that mental

13. R.K. Acharjee ¢ Sri Aurobindo & Prof, Alexander ¢ Their theo-'
ries of evolution , Mother India, June,K 1980,

14, Nalinikanta Gupta : The Yoga of Sri Aurobindo , Part I, pp.31-32
( as quoted by V,M. Reddy in his book Sri Aurobindo's Philoso-
hy o o , Institute of Human Study, Hyderabad, 1966,p.3) .
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consciousness may itself be only a form and velil of higher states
which are beyoand mind. As the .Spirit in creatlion has involved it- -
self in matter, iife and mihd; therefore, the matter,.life‘and
mind feel an urge to come back to their source; So the evolution-
ary process can not stop with mind, mind is not its last word. The‘
future evolution of man is gbing on towards something transcending .
himself, the Superman. It leases itself upon the idea that the
source of evolution is the Divine Reality, therefore the process
can not stop unfil the goal is reached'ioee, the whole wofld is
completely diviniseao When this stage will come in{erxistence
there will bé'a total transformation of the whole wd;ld. But this
higher stage does not mean any seyerance-from our body, life, soul
6r mind, but a complete transfoimation of them where higher quali-
ties of goodness, beauty, iove, bliss, divine strength etc., co-exist
~altogether, So the final result of the revelatory creation - is the
Supreme manifestation of the Existence, Consciousness, Delight -

Saccldananda,

IV. The Status of The World 3

The phenomenal world is thé self-maﬂifestation bf the pdre
Being. It is a " free creative act on the part of the Absolute
Spirit - an act which is eternal, which expresgfthe mystically
latent power of self-determinafion ( £akti ) of the Absolute,

-and which symbolizes the Absolute's delight of mutable becoming

n 1D

or variable self manifestation, For Sri Aurobindo the world-

is a ' 1113 ', the play, the child's joy, the poets' joy. The

15, Haridas Choudhury ~ The Integral Philosophy of Sri Aurobindo
- ( George Allen and Unwin Ltd., London, 1960 ) p. 107,
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The Supreme Reality is manifestiﬁg itself through its creation. If
fhe creation 1s somehow or other attached to Brahman, it can never
be unreal., The Supreme Reality is manifesting itself in a reality
of infinite forms and powers, enjoys itself through its creation.
Creation would be a sélf-manifestation, it would be an ordered
.deploying of the infinite possibilities of-the Ihfiniteo The world
1s not essential truth of Absolute but phenomenal trutﬁ of its free
multiplicity and infinite superficial mutability and not truth of

i1ts fundamental and.immutable unity.

If this world exbresses a great creative motive if it is a
manifestation of a divine life into the finite life, then Sri Auro-
bindo says that maya in the sense of cosmic illusion become# mean-—
ingless, a mere phantasy. He does not want to deny joy and pain,
‘'struggle and effort of human iife like a Buddhist and mEyEvEdIn,

e
but takes them as»real as Brahman, chording to Sri Aurobindo,-
" All the stress of struggle and effort, success and failure, joy
and suffering the mixture of ignorance and knowledge would be the
'experience needed for the soul, mind, life and physical part to
gfow»into the full 1ight of a spiritual perfected being."]6 Sri
Aurobindo firmly believes that the world expresses a foreseen truth,
obeys a predeterminning will, realises én'original'formative self-

‘vision.

Sri Aurobindo critically.examines the views of Buddha and
 Sahkara with regard to the status of the world., Sri Aurobindo
agrees with Samkara to the point that Brahman being ultimate Rea-
lity is eternally perfect in itself and beyond all multiplicity,

But he rejects §aﬁkara's view that the universe is mere illusion,

16, The Life Divine ( Op. Cit. ) p. 418,
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sri Aurobindo points out that the analogy of dream life given by
the.illusionists to explain the world experience as false, fails
to-estéblish the falsity of thé universe,According to him, the
evenfs of dream is no longer be a mere unreal objects as they are

all only a transcript of reality, a system of symbol-images and
our awaking experience of the universe 1s‘similaily not real but
only a transcript of reality. In other words, our awaking experi-‘
ences are serles of collection of symbol-images. But in the theory
of 1illusion the only reality is an indetermiﬁable featureless pure
existence, Brahman, who can not be renaefed<by a tranSﬁript, a

- crowd of symbols or images. AgainJWhen if is said that d;éamris
felt to be unreal because it ceases and has no further validity-
when we. pass from one stateé of conscioﬁsness to our normal state,
the reason is not mucﬁ sound,lbecause we know that there arebdiff-
erent states of consciousness, each has its own realities. But whén_
state of consclousness fades back as soon as we pass into another
state, 1t would not prove the reality of the state in which we
exist now and the unreality of the other which.we have left behind
us,. It is equally possible to regard them as three differeﬁt orders

of one -Reality,

In the éame way, Sri Aurobindo rejects the analogy of halluci-
nation, We may divide hallucination into two aspects- mental and
’visual, When we see an image of thingé'where they do not exist, it
is called visual hallucination;'as we see the mirage, and when.we'
see a snake in the state of a rope, it would be an example of mental
illusion., Sri Aurocbindo explains‘that in each case either it is
.visual or mentai , the illusion is not an image of something quite

non-existent, but an image of something which exists elsewhere,
>
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here it has been imposed by ‘the mind's error or by a sense-error,
Hence Sri Aurobindo proclaims " The analogy therefore is unhelp-
ful ; it would be valid only if ouf image of the universe were a
faisity reflecting a true universe which is not here but elsewhere,
or else if it were a false imaged manifestation of the Reality
replacing in the mind or coveriﬁg with its distorted resemblance

a true manifestation°“17

The one manifests itself into a reality

of numberless forms and powers., Sri Aurobindo admits that there

is no doubt that the process of such manifestation is a mystery,

he also says it magic ; but altogether he denies to explain it as

a magic of the unreal, All mental errors‘and'illugion are only a
wrong perception of realities, a wrong relation which is the result
of the ignorance. But the cosmic illusion is not of such nature ;it
imposes names; figures,-happenings that are pure invention oﬁ a Rea-

'lify in which there never were or never will be any happenings,

names or figures,

Our mind, the parent of these illusions is a seeker and dis-
coverer or a creator of fruths, possibilities and,actualities but
it is limited in knowledge. The Original consciousness, from which
_>mind must be a derivation, on the contrary, is not limited like
mind, it is cosmic in its scope, It is free from all'ignoranée, it

opens no error,

In view of the fore—going discussion it is evident that Sri

Aurobindo never takes the world-as unreal, Regarding the status of
1B
the world his view is opposed to the ' world negation theory.' He

17. Ibid. P. 430,

18, It is to be noted here that some philosophers consider the status
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firmly believes that the Supreme Reality manifesting itself in a
reality of numberless forms and powers of its being enjoys itself
through ifs creation, He discards the view of illusioniists° He
says, " the Brahman, the Supreme Reality, is _fhat which being
known, all is known ; but in the illusionist solution it is Thét, _
which being known, all becomes unreal and incomprehensiblé mystéry.“19
The cosmic universe , for Sri Aurobindo, is real, not illusion. The

eternal static and the eternal dynamic are both true of the Reality,

the immobile and the mobile Brahman are both the same Reality.

V., Maya and Supermind

Brahman being one becomes the many of the manifestation, He is
the transcendent, the cosmic and the multiple. The homogeneous Exis-
tence is transformed by the Consciousness-Force into {he manifesta-
tion for seif—delight. This Consciousness-Force whicb measures out
the names and shapes according to the Absolute Being has been called
Maya . I:T&bdas it is said Rta-Cit. In the words of Sri Aurobindo

" This power was known to the Vedic seers by the name of Maya. Maya

meant for them the power of infinite consciousness to comprehend,
- contain in itself and measure out, that is to say, to form - for
form is delimitation — Name and Shape out of the vast illimitable

Truth of infinite existence.".20 Sri Aurobindo calls this power as

of the world as illusory , as dream or hallucination, The world,
for them is only an appearance and therefore should not be taken
as real, In otherwords, it is maya in the sense of something
artificial. It seems to be real but not actually real. Such a
view is called by Sri Aurobindo, ' the world negation theory.'

19. The Life Divine , ( Op. Cit. ) p. 470

20, Ibid., p. 115,
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' Higher Maya ' or ' Divine Maya '. It is a self determining power,
a capacity of manifestation of Supreme Spirit in many. " It is by
Maya that static truth of essential being becomes ordered of active

n21 The creation is in no way maya in the traditional sense

being .
of illusion but maya as the Absolute's power of self expression of
the many without losing onénessc On thé other hand, the loWer or
mental maya conceals the-play of static truth to us and being per-
suaded by it theAindividUal beliéves that ' he is in all ‘', but not
* all in him ' - and inseparated from the one. Sri Aurobindo affirms
that the distinction between the higher QEXE and the lower maya has
been neglected by the illusionist and they wrongly interpreted that
the mental m§x§ is the creator of the world which is an'inexplicable
paradox — and which would.be classified neither real nor unreal. He
criticises them very strongiy and says that a theory of maya in .the
sense of illusion created more difficulties instead of solving the
problems of our exiétence. He puts the question to them that if all
cosmic experiences are illusions, then what guarantee 1s there that
spirifual experiences aré not ‘illusion or maya ? The illusionists
make god and ourselves only . myths of maya , for géd is only a ref-

lection of Brahman in maya and ourselves are only a reflection of

Brahman in illusory individuality.

At any rate, the problem of maya was handled by Sri Aurobindo
"in a more lucid and less sophisticated manner in his nbtebook which

is included in ' The Hour of God ' , a posthumously published prose

writings of Sri Aurobindo.22 Here Sri Aurobindo considers the world

21, Ibid.

22, The Hour of God, (Pondicherry, Sri Aurobindo Ashram, 4th Edition,
 2nd Impression , 1986 ) p. 63. | :
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as the s&mbol of Brahman, In otheiwords, the world symbolises the
Reality. Our assignment of false values to {hings, of names and
forms that symbolises the:essential reality is the creation of the
mind. And this is verily déscribed by the term ' cosmic illusion °'.
Sri Aurobindo categorically describes it as ' the mistake of the
mind and sense ', It is a mistake, because if it were accepted ,
we would be compelled to éCCept the entire universal existence in
the sense of an illusion or maya . To put it otherwise, being devoid
of'the nature of an unchanging transcendental and final realify of
things , what it represents is only a symbolical_réality, that is
to say, in terms of cosmic consciousness it is an assignment of
conventional values to the reality of Brahman., What we know either
by our senses or by our discursive reasoning as objectively existing
are; in fact forms of consciousness. On acéount of the movement of
consciousness, the Reality turned first into terms and ideas, and

" then 1n consciousness itself they are objectiyised and thus they
‘have a fixed conventional reality ". Acoording to Sri Aurobindo,
“the Existence which is-otherwiso sald Reality or Brahman has two
basic states of consciousness —.cosmic and transcendental} the for-
mer stands for the reality of the world as a ' direct first tsrm _

_ expressing the lnexpressible ', the latter for the reality of the
world as ' only a secondary and indirect term expressing the in-
expressible ', Again, due to the cosmic_consciousness, we are aware

of the world as the manifestations of our selves., and in transcend—'
ental consciousness we are awére of the wo;ld as ' the manifestation
of something I choose to be to my Self-consciousness ', Here one can

have the freedom to express oneself otherwise, But whatever be'the
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case , In different symbolic or lingulistic expressions ; it does
not affect or make ény difference in what is real, For Sri Auro-
bindo, Brahman, the reality and the world, the symbols of Reality
with their f;xed conventional values are integrally connected,
Matter, Mind and Life are regarded as ' general symbols with a
fixed general value to God in His cosmic consciousness. ', But so
far as thelr individual valuation is concerned, they express them-
selVes’differently, Nevertheiess, when we say that the world is a
creation of supreme Cosmic Illusion ( Para Maya ) , according to 
Sri Aurobindo, we only intend to mean the perception of the purely
Epnventional value of form and name in the universe, The world in

this sense has no unchanging transcendental and final reality.,

But this by no means construe the sense that the world is

unreal or a ' stupendous zero ', Sri Aurobindo warns us about the

dangerous consequences of such a too simplicistic interpretation,

In his own WOrds," we must remember that all these terms, May3,
illusion, dream, unreality, relative reality; conventional value,
are merely werbal figures and must scholastié or logical insistence,
They are like the paintbrdsﬁ hurled by the paintei at his picture-in
desperation at not arriving at the effect he wanted , they are stones

n23 Sri Aurobindo is of

thrown at the truth, not the truth itself .
the opinion that some renouned metaphysicians ignorned the role of
words as carrying only conventional values and are symbols of a'
trﬁth}which is in itself_ihexpressible in their philosophical enter-
prise and consequently condemned the reality 6f the world, In other-

words, they deny the reality of all mundane existence, both nature

and super-nature , man and God as myths of a cosmic dream.

23, Ibid , p. 64.



190

There are three differentfgrades of spiritual awareness that
"may arise in treating Sri Aurobindo's conception of Maya . The
highestvspiritual awareness in this gradation , as we have already
stated shortly, is the éwareness of the Brahman as Supreme Reality
and the world i1s only the bearer of the convehtional symbols of the
Reality, No one can raise doubt with regard to this, because if |
one were not agreed to admit the purity of the highest soul-experi-
ence, it would .vitiate ¢one's all other perceptibns including the
tes{imony of our senses, With a view to maintaining a hierarchy of
spiritual development ( which is said to be a corollary of Sri Auro-
bindo's theory of evolution ), Sri Aurobindo admits the role of

lower ( Apara ) maya . This apara maya , for Sri Aurobindo, is the

awareness of ' the system of false values put by mind and sense‘on.
the symbol-facts of the universe. It is our mind that imposes some
~false valuation to the world We see of feel around us. In the Gita
this false valuation is verily'described as maya . However, it is
indeed true that our senses very often mislead g$~; we perceive a
snake instead of a rope. All our judgments ér opinions are mental
constructions and‘our.menfal constructions often function through
the categories of being and non-being . For this reason what we

knbw , We know cbnditionally and all our judgments, though serve

the purpose of day-to-day practical needs due to the values assigned-
by mind, are in fact involve dubitability and partiality. Perhaps
seeing this, as Sri Aurobindo ‘thinks, some metaphysicians dehied the
-.reélity of the world altogether. But an ihtensive look into the
spiritual development, for Sri.Aurobindo, would convince us that it
is only a case’of'overmind s a stage.offinvolution; in the scale of
cénsciousness, from the Supreme to overmind'through'Supermind. Super-

mind, as we shall see lateron, is the Self-Determining - Infinite
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-Consciousness, When from supermind truth comes down to the level
of overmind ail the separative forces which are in conflict as
_well as in co-operation with each other become operative, In Sri
'Aqrobindo's own words " Each ove:mental being has his own world,
each force has its owﬁ play and throws itself out to realise its
own fulfilment in the cosmic play. All is possible ; and from this
separativé seat of conflictiné and even mutually negating possibi-
lities comes too, as soon as mind , life-and matter are thrown out
into play, the possibility of ignbrance, unconsciousness, félsehood,
death and suffering."24 This is the stage of maya . "Not .only to
speak of spiritual culture , even in case of moral culture, the
values which we assign to things at a certain stage appear to be
irrelavant af.some other developed stageo'We usually put moral Qalues
with regard to gur emotioné, paﬁsions and aspirations on actions and
experiences, But when these conditions are changed, the so-called
conventional values become false and frém false valuation, dissatis—
faction with life, becomes evident, This stage is sometimes descri-
bed by the word ' Vairagya ' . It has for Sri Aurobindo, three types
of varieties - mental, moral and spiritual° The last and the most

powerful of this is called ' spiritual vairagya ' where we know the,.

- . world as a system of mere consciousness values in ' Parabrahman ',

sri Aurobindo inferred that perhaps at this level 6f spiritual cul-
ture some metaphysicians like éaﬁkara, deny to assign any ultimate
status to worldly existence.?> It is indeed true that from the

standpoint of ' Pure Being ', the world appears to be unreal,

24, Ibid , p. 84.

e : .
25, Sri Aurobindo. summurises Samkara's phileosophy the following
sentences : " In the Philosophy of Shakara one feels the
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’-But what Sri Aurobindo says that all these are possible in the
stage of overmind. But overmind is not the final stage in evolution-
ary process, Since evolution pre-supposes involution of the Supreme
Reality or Brahman , it cannot stop its journey until the Highest
AOne is realized., Since maya is overmind, only a stage in evolution-
ary journey, it cannot be condemned as a.mere ' illusion ' or
' mirage ' or ' dream ' - a toto-unreality., Each and every step of
evolutionary movement from the lowest to the Highest is neéeésary
and sfoicient for the integral view of Reality,‘They are necessary
because minus any. of fhem, the reality canhot be the Supreme ;‘suff-
icient because with them, no other would be required , That is to
say, no{hing can exist beyond the scope of the Absolute. When we
perceive variation in valuation of worldly things, it ( the change ).
does not touch the fhing—in—itself, rather it only hodifies our men—
© tal assignment of values —.names and forms from cerfain standpoints,
Sri Aurobindo understood ééﬁkara's philbsophy of the world in accor-

dance with his own integral vedanta based on Yogic éxperience. He

presencé of a cbnflict, an opposifion which this powerful int-
ellect has stated with full force and masterfully arranged
rather than solved with any finality - the conflict of an
intuition intensely aware of an absolute transcendent and
inmost Reality and a strong reason regarding the world with

a keen and vigorous rational intelligence . . . . The rea-
son has to affirm the reaiity of the phenomenal existence . .
e« « « but it is not itself that Reality and when we pass
beyond the phenomenon to the‘Real, it still exists but is no
longer valid to our consciousness, it is therefore unreal.™

— The Life Divine , Vol. II ( Op. Cit. ) p. 253.
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expresses his views in the following words : " For at a certain
stage of spiritual culture we come to the perception of the wbrld 
as a system of mere conscilousness-values in Parabrahman or to a
middle term, the experience, which was probably the decisive factor
in the minds of great spiritual seekérs'like Shakara, of the pure

and bright impersonal Sachchidananda beyénd, unaffected by and appa--

rently remote from all cosmic existence, Observing intellectuélly
through the mind this great experience, the conclusion is_natural
‘and almost inevitable that this Pure and Bright- One regards the
universe as a mirage, unreality, a dream. But these are only the
terms the world-values énd conventional idea-values into which mind
then translates this fact of unaffected transcendence ; and it 56
translétes it because these are'terms it is itself accustomed to
apply to anything which is beyond it, remote frém it, not pracfi—,

: a
. cally affecting it in trangible relations.26

Sri Aurobindo considers the involution of the supréme Spirit
in Matter which is inconscient is the cause of the world that appears
before~our vision, And agéin from Matter to the Superconscient Spirit,
there'is the possibility of evolutionarf movement, This in turn ena-
bles us to infer that evolution will not s{op with man and the super-
Vman will come as the next approaching échievement in the evolution
on the earth., For Sri Aurobindo, man has the mind which is circum-.
scribed in a precariogss and imperfect conscious body, But the supér-
man will be the supramental spirit which will be able to use the
conscious body freely. In his oWn words, " The difference between
man and superman will be the difference between mind and a conscious-

ness as far beyond it as thinking mind is beyond the consciousness

26, The Hour of God , ( Pondicherry , Sri Aurobindo Ashram, 1986 )
pPp. 67-68, '



of plant and animal ; the differentiating essence of man is mind,

the differentiating essencelof superman will be supérmind oI a

divine gnosis."27
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But Sri Aurobindo's conception of Superman is closely connected

with his analysis of Super-Mind or the Universal Mind.

The following tables will show the scale of consciousness at a

glanceo28 '

Taole 1. ) Tiite SUPREME ]
SACCIDANANDA IN MANIFESTATION
SUPERMIND OH DIVINE GNOSIS

OVERMIND OR MAYA
Taole 2 OVERMIND GRADATION TO MIND

====

GVERMIND GNOSIS
' OVERMIND PROPER

Formative Maya -—= Overmind Logos ——— Intultive OIermind
( Essentlal ) ( Determinative of ( Perception of all
Relations ) things c¢reated by
“the two other
powers )
.
HIGHEST MIND

( Intuitive Consciousness )

HIGHEHIMIND

Illumined (" MInd )

— |
Intuitive { mind ) |
N Liberated Intelligence

T
MIND PROPET ( HUMAN )

Thinking Reason

)
D(namic / Intelllgence- j |
Will, Viston etc, ) Externalising Intelli-
Centre between the ( eyes ) gence ( Throat Centre)

Forehead

| |
*_J\\\\\‘-:iij:fii"”ﬂdf.,zL——

Physical Mind.

=
Q.

27. Ib y D91

28, Ibid , pp. 84-86,
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Some idealistic philosophers recognise mind as the creator of
the universe, but Sri Aurobindo thinks that such a mind as we know '
may not be adequate to explain the phenomenal world. If the WOrld
is the creation of mind, it leaves the Absoluté untouched and the
whole universe becomes phenomenal which according to Sri Aurobindo
is neither the implication nor the meaning of the Upanisadic state—

- ment " All is Brahman " — " Sarvam Khalvidam Brahmah " Our mind can-

not work from the undivided vision of truth, it creates division,
laboﬁr,‘graping half light and half darkness - the result of which
is contradictions and antinomies. So the world is not a figment of
conception in the Universal Mind, but a conscious birth of that

29 The Supemmind or the

which is beyond Mind into forms of itself,"
Divine maya 1s the creator , The fact of becoming presupposes the
principle of maya or supermind., Here the supra-cosmic and cosmic
manifold are unified and it is the uninterrupted continuity of the

creative process,

In supermind knowledge and will are not divided like mind, but
one,. Mind is not the creétix, if it were so then all would havé been
illusion, the becoming would be the unreal or ' mithfﬁ e Mind is in’
_separative consciousness. The supermind works from all comprehending,
all beholding, total vision of truth. The ground of manifestation is
in supermind; but not in mind. The Supermind is a principle of active 
will and knowledge, it is that integral consciousness ih'which self-
awareness and self—limitation'are united, By idea it deveiops the
triune principle of existence, consciohsness and bliss out of their

indivisible unity, it differentiates their principles but does not

29, The Life Divine , ( Op, Cit. ) p. 117,
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divide. It is Real idea, it is the vast, It contains all multipli-
city bdt it starts from unity, not division, comprehenslon id its
primary act while differentiation is Secondary° If is that integ-

ral knowledge where there is no independent centre of existence;

no individual separate ego such as we see in ourselves, Though each
individual self is a unique focds and dynamic centre of the.Sdpreme
spirit, but still it does not arrogate to itself any separate insu-
lar existence; Through his integral yoga Sri Aurobindo arrived at

an affirmation of the supermind as creator in "™ which all is one in
being, consciousness, will and delignt, yet with an infinite capacity
of differentiation that deploys but does not destroy unity - in which
Truth is the substance and Truth rises in the Idea and Truth comes
out in the form and there is one truth of knowledge and will, one
truth of self fulfilment and therefore of delight ;3 for all selff

fulfilment is satisfaction of being."3%

The essential delight is the motive of extension or becoming

of the transcendent saccidananda which is the self—eoncentrated unity

in timeless eternity and space-less unity. The Supermind. being the

motive force or delight can be viewed in three poises,

The first state is the self-extended state of ' Saccidananda

wifhout individualisation or self-formation, There does not develop

any separate ego, there is only pure unalloyed oneness,

In the second polse of supermind we get the difference, with
an awareness of the unity. In this state the difference is dominating
by the comprehending consciousness and the soul- formation is develop—
ed, the clear self—consciousnese emerges at their poise; still the

One is there,
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In the third poise the comprehehding consciousness is removed
the multiplication is the main fact. But the multiplication is not
a feature of AVidzE or ignorance but 1t has a practical import for
the sake of play. In the supramental level of truth we haﬁe a dua-
lism tinged with the light of unity. ™ A necessary consequence of

the theory of Supermind is that it resolved the conflicting views

of spiritual experiences of -the liberated soul propagéted by the

three mutually conflicting theories of the Kevaladvaita , the

Visistadvaita and the Dvaita 31

V1. Knowledge & Ignorance

For a comprehensive'study of Sri Aurobindo's concépt of maya,
it is imperative to explain the concept of avidiE asrdealt by Sri
Aurobindo, Because his-view'bn avidya is co-related with the concept
of ma8ya . According to Sri Aurobindo, the long-established view of
unreal cosmic mayad can not be abolished unless we find out the true
nature of ignorance and its relation to knowledge, in his philosophy

avidya, too, has been considered as a power of manifolding of the One,
Most of the Indian Pbiloéophical Schools have discussed this problem
standing on their own diases, But almost all of them agree in believ-
ing that avidya is opposite to vidya , and i{ is the cause of our

bondage and suffering. In our common sense view too, ignorance and

31, S.J. Chakravorty ¢ The Philosophy of Sri Aurobindo , ( New Delhi,
Sterling Publishers , 1991 ) p, 36. '

It is to be noted here that according to éa&kara‘s Non—~qualified
Monism, the liberated soul is in the state of unitary conscious-.
ness of °* All—One 'y where no multiplicity is realised. Accordihg
to the Qualified Monism of Ramanuja, the liberated cannot be
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knowledge belong to contrédictory realms., Ignorance, as it is beiieved
from popular linguistic usage is the absence of awareness or knowledge.
Whén I say ' I do not know ', i_am ignorant, and when I say ' I am
ignorant ', it means - ' I do nbf know ' , In other words , ignorénée

is Jnanabhava - the absence of knowledge or awareness, In the tradi-

tional Samkarite as well as Ramanujists ' approach, we come accross
the interpretations from different intellectual points of view. In
Advaita our direct apprehension of ignorance is not of the absence

 of knowledge, but of a thing which is positive but uncertain. In
Ramanuja's thought avide-has'beeh considered as the negation of !lglé‘
which 1s natural to jiva . But in the hands of Sri Aurobindo avidy3d
becomes a power indistinguishably associated with vidya. In his.view,
knowledge and ignorance are not opposite to each other, but are fund-

-amentally similar in nature, He feels that the integral character of

'khowledge will be affected in admission of avidya as jnanavirodhl .
It may turn into a wrong conception of things due to its limitafion,
but it is basically similar in nature to knowledge.

Sri Aurobindo points out that ignorance 15 a kind of knowledge,
All our empirical knowledge is incomplete from the stahdpoint of the
knowledge of the Absolute which is the only complete knowledge., There-
foie, the very concept of knowledge is nothihg but the concept of
degree, And from this pbint of Qiéw ignorance implies a kind of know-
ledge; What appears to be knowledge from a lower point of view is
appeared as ignorance from.aﬁhigher point of viewolThat shows.thaf

knowledge and ignorance are similar in nature.

identical with Brahman but simiiarvto B:ahman,means it is Brahmaﬁ
as ‘inseparable., For the Dvaitavadin, in the state of liberation,
the soul recognises itself as distinct and separate'from-Brah-‘
man and the multiplicity is real to him.
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Knowledge and ignorance are similar in nature because both
are conceived as a power of the One Divine consciousness. They two
co-exist in the universe and diversely operate the process of the

universe ; both are two independent powers of consciousnesss

The similarity of knowledge and ignorance may be conceived
from the transformatioﬁ of the ignorance into the knowledge. In: the
evolutionary process the knOW1edge emerges out of the_ignorance;
Igﬁorance is nothing but a potency of knowledge. It is a limitétion
of knowledge which creates the possibility of error. But it is a

‘purposefull plunge of the Absolute for its cosmic existence,

Sri Aurobindo points out that i%??gveda knowledge appears to
signify a consciousness of the Truth, and ignorance means an unéon-
sciousness, acitti of the Truth. In later period the-VedEnta makes
a distinction between knowledge and ignorance by highlighting the
antinomy of vidy3 and avidya . This distinction had to go to its
logical extreme where vidya alone is knowledge and avidya means pure
ignorance and a creation df illusions which are unreal in nature,
Obviously, the world being the creation‘of avidya has no objective
validity, but merely a sort of existence like the dream or illusion,
In this view knowledge and ignorance are purely opposite in nature.

" Sri Aurobindo mentions it a ' fine excesser of dialectical intellect!.

But Sri Aurobindo vehemently criticises such a dialectical’
view, According to him, it is rigidly analytical and it cannot give
us any sufficiént judgment about spiritual truths. It works within
the frame-work of its logic only,

His view regarding the origin and nature of ignorance has com-
pelled him to depért from the dialectical intellect according to

which the world existence are stamped with ignorance that can be
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equated with dream or hallucination., Therefore Sri Aurobindo - tries
to explain the origin of ignorance inside the integral scheme and
points out that ignorance is veiy much an aspect of integral unity
which does not affect the oneness of reality. Only a deep looking
into our consciousness helps us to discover the nature of ignoranceo
Because both knowledge and ignorance are results of our consciousness,
But a pertinent question may arise here : How is consciousness rela-
{ed to mind ? Is it identical with mind ? Sri Aurobindo answers thé
questions in the negative, According to him although consciousness
seems to be identical with mind as a matter of fact, they are diff-
erent, Our consciousness can not be ideptical wifh mind; Mind is not
the whole of us; if mind were all, then mind itself being the product
of maya , igﬁorance created by'minﬁ would be iegarded as the source
of our existence ; the world becomes nothing but a subjective cons—
truction of the mind, a false , impermanent ; illusion, Sri Aurobindo
thus holds that only by looking deeply into our consciousness, the
root of ignoranée can be discovered. This deeply looking into the
inside discloses to us that " ignorance must be a part of the move-
ment of the One, a development of its cbnsciousness knOWninle adop-
ted, tb which it is not forcibly subjected but which it_uses for 1ts

cosmic purpose°"32

But it must be noted that the Brahman , who is absolute cons—
ciousness, being integral in nature can not be subject to ignorance(.
Again ignorance is not inherent in the multiplicity of the souls H
it is not the nature of the 'many', because by the ‘many' we mean-

the same Divine gelf in all, individualised indeed, but still one

32, The Life Divine , ( Op., Cit, ) p. 567.
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in conscious being with all in a single universality and one too
with the original. Then the question may arise — how does ignorance
come into existence and maintain itself in action ? Sri Aufobindo
states that 1gnorance appéars at a later stage - a product of evo-
lutionary movement, It comés into existence when mind is separated
from 1ts spiritual and supramental basis, As a result of this the

jivatman identifies itself with the form by dividing mind.

. Ignorance -~ is therefore the outcome of S§me particularising
action in the exclusive»Cohscious-Force abéorbing in its workss:It
is a concentrated eneréy which acts on fhe form by shutting out the
Eonsciousness that exiéts in each fomm and as avresuit of this the

individual consciousness becomeé unaware of its own total self,

Sri Aurobindo adds " the origin of the Ignorance must then be
sought for in some self - absorbed concentration of Tapas, of Cons-

clous-Force in action on a separate movement of the Force . . . n33

A little reflection on our inner self would at once reveai the
nature of this Conscious-Forcevoi Tapas the essential principle of
energy. By inner self of é human beilng, from ordinary and commonly
taken standpoint, we mean the sum of the apparent movements of cons-
ciousness of that being. But behind this apparent movements there
exists a vast stream of consciousness that remains beydnd the scope
of our awareness., It is said to be the psychic entity of the subli-
- minal self, the super cohscient the sub-conscient being. It is the
passive aspect of our consciousness which is hidden in all our move—

ments, But the man during his superficial workings is not -aware of

33, Ibid, p. 580.
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workings, a power of exclusive concentration builds a wall of sep-
aration from his greater consciousness which is the source of all

movements, This power of concentration as described by Sri Aurobi-
ndo is'a limited practical self pblivious-power'. It 1is this power
through which the man is capable of absorbing in his own movement

»and forgets the rest of himself, This is the very nature of ignora-
nce , The'term * ignorance ' has not been used in the philosophy of
Sri Aurobindo in any extreme sense of the word, but only a self—li;
mitiﬁg knowledge by which a man forgeté his real‘nature and extends
to a complete self-forgetfulness in the practical work in which he

is engaged,

This very nature of ignorance even works in the engagement of
‘the particular action of a man, This power of‘self-forgetfulness
enables an actor to.forgets himself and he identifies himself for
 this time only with this particular role, Without this self-limiting

power he can not be a successful actor.

To SriiAurobindo,as'it is evident from The Lsfe Divine and The

Synthesls of Yoga or The Human Cycle , philosophical enterprise shou-

1d nof confine itself to purely intellectual system only as it is
'generally the case in many modern European philosophical systems, but
a spiritual discipline where the possibility of a supra-intellectual
intuition comes first and then comes the rational analysis . It is
also true that such supra-rational intuition cannot be reduced to a
_logical language which often functions through two-valued-lbgic of

' is ' and ' is not ' ., Sri Aurobindo perhaps seeing this, admits the
varying levels and degrees of spiritual realizations. Fdr'him this
supra-rational state involves a vision of the integral Reality, and

the world perceived in the unity of a self-evolving and self-reveal-
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ing Absolute, In the course of.khowledge situation, ouﬁyperceptual
AknOWledge'is only an immediate. awarness of thé'external,facts. Reason
is an advanced step upon perception. It enables us to have awareness
of before and after and far out into the distant., But rational analy-
sis functions in mental construction through piecing together of the 
perceptual data. Obviously for Sri Aurobindo , reason has its own
limitation altough 1t is_a helper in correcting perceptual shqrtcom—
ings. Reason basically makes us aware of external things in various
felations of thelr -appearances, Collecting the data on the basiS»bf
empirical énquiry, réason confidently generalizes'ahd draws inferene
ces, But this is not all for human progiess in knowledge situation
and spiritual upgradation., Man's spiritual aspiration exceeds the
scope of reason in order to know a thing directly in its intégral
unify, in its essential being frbm within , ' otherwise than-coné-
tructing its nature from a knowledge of its emperical qualities ‘.
Such intuitive knowledge is called by Sri Aurobindo ' Knowledge by
Identity ' in order to distinguish it from what he calls ' Separative
Knowledge ‘', Sri Aurobindo's philosophy is said to be a product of

yoga offering to enable the seeker after knowledge to progressiveiy

L3

rising from intellectualvnotioné of reality to an immediate knowledgé
by identity, By ' vidya ' thus in Sri Aurobindo's philosophy we are
to mean this intuitive knbwledge or the knowledge by Identity where-
as the separative knowledge is ' avidya '. Even the fact of evil ié
conceived as an incident in the progressive realization of the Good
and not a refusal of the eternal Goodness and perfection of the Abéo-
lute, In the heirarchy of evolufionary movément, ignorance is taken

to be a means to knowledge, Evil is not something illusory° It is at
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- a par{icular plane of consciousness, real ; it is said to be the
superficial mental consciousness. It cannot be éaid to be an absdw
lute negatfon of Goodness, since the deeper self within us sharing
the higher truth is a perfect-séfeguard'against it . In view of this
ignorance would be only an expression of ' the self-limitation of the

Absolute ',

This self-limiting Ignorance, as it is stated, is considered
by Sri Aurobindo as a power of Absolute. The world is a progressive
self-expression, a manifestation of the AbsoluteovAnd without this
ignorance the object of manifestation of the world would not be poOss—
ible or could not be done at all in the way in which it ‘is .being done,
The Absolute is not really limited putting forth ignorance., It is
through the power that the deeper eternal self throws itself out as
the adventure in Time; It is the natural play of thé Absolute throw_-
ing itself into a cosmos relation. Therefore avidya or ignorance does
not create any limitation to the Divine consciousness., Knowledge and
ignorance both are needful to the purpose of the Divine's self mani-
festation and self-limitation into the process of material and vital
energy and to the succession of moments;Both are powers of the Citda—
- kti inherent in the supramental knowledge.of Bréhmano There is no
fundamental differences between knowledge and ignorance, they are
only apparently different., Vidya is the principle which regulates
oneness or unity whereas avidya is the principle of difference or
multiplication . Ignofance is considered as one of the possible poises
of relation of the Absolute in its manifestation, a relation of the
'infinite in its various finite actions, a natural capacity of the one
to enjoy itself in the Many. In the words of Sri Aurobindo " Saccida-

nanda ' descends into the material Nescience and puts on its'pheno;

———
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menal ignorance as a superficial mask in which he hides himself
from his own conscious energy, leaving itself-forgetful and abs-

orbed in its works and formso“34

Sri Aurobindo recognises a maya of knowledge , a power which
had made the ignorance possible , even inevitable, but not a maya
of ignorance, The works of QEIE look like the production of supra-
rational magical power which arraﬁges things according to its wisdom
or phahtasy. Sri Aurobindo thinks that maya is the logic of the‘way
of Universal Being of Brahman. Brahman,the Reality is Self—existént
and Sri Aurobindo describes maya as the consciousness and force of
Its self;existence.Brahmén is regarded aé-the self of all existence.-
Atman, while m§1§ is the self-power , Atmasakti of the Atman. The
Absolute that manifests things or manifests itself in them looks to
our reason like a magician and his power or maya is a creative magic.
But there is the differencé between the magic of a magician and the
magic of the Supreme, What does the Supreme Creator throhgh his magic

is not a phantasy.

Sri Aurobindo raisés'objection against the 1lluéionist that
nowhere in the Upanifads it is sald that the cosmic universe is the
product of illusion, but it is constructed by maya - the ! Atmadakti !
of the Brahman, To Sri Aurobindo the universe with its activity-may
not be a meaningless play, a pointless fancy, it indicates a purpose,
an end, a goal. The evolutionary process is going to establish the
divine names and forms in terrestrial individuals leading a divine
life, individually and collectively here, Sri Aurobindo thinks that
in the illusory concept of @éxé which negates the world, the experi-

ence " I am that " is vitiated by an erroneous thought, for there is

34, Ibid., p. 591.
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no ' I "' only' that ' ., He proclaims " A real solution of exis{ence
can only stand upon a truth that accounts for our existence and world
existence, reconciles theif truth, their right reiation and the truth
of thelr relation to whatever transcendent‘Reality'is the source of
everything, But this implies some Reality of individual and cosmos,
some true relation of the One Existence and all existences, of rela-

tive experience, and of -the Absolute."35 In his work ' The Life Div~

ine ' he tries to establish this truth, He believes that thé self,

the splrit , the reality would evolve its complete truth of béing

‘and consciousness in that life and matter, The individual is to :eturn
into its Absolute not through a-frustration of life bﬁt through a
spiritual éompleﬁ?ess of itself in life. Mayd , for Sri Aurobindo, is
a Power of liberation that allows the spiritual individual to stand
unbound by the limitations of objective self-expression, and to know

clearly that he is eternally one with the transcendent spirit,

To sum up any kind of uncompromising rejection of the world,

any kind of negativist attitude towards individual.life cannot be
acceptable to Sri Aurobindo., On the contrary, the world with all its
diversity marchés on perpetually in pursuénce of the progressive rea-
lisation of the Absolute, Nature advances to the level of supermind.
‘Supermind in Sri Aurobindo's philosophy stands for the means of direct
synthetic knowledge of the unified Reality. The reaching of such a
stage i1s Nature's oWn'xgggc Human being, at this Stage of evolution
.is capable of ' conscious participation‘and acceleration * of the

course of this development. From this it appears that Sri Aurobindo's

35, The Life Divine ( Op. Cit., ) p. 468,
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* Integral Yoga ' is an indispensable ground for understanding

his philosophy ™ as a promise of the demonstration in experience

of the truths he intellectually propoundéo"36

36, Dr. Indra Sen : Is Maya Vada Defensible ? The Philosophical
Quarterly ( vol., 20, 1944-45 ) p., 94,
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'CONCLUSION AND CRITICAL REMARKS :

I. Summary of the Vedic-Upanisadic and the Advaita views on maya

and their critical analysis,

So we have'come to the concluding part of our study., This last
chapter will be devoted to determining the marks of the special con-
tributions of the modern interpreters of the concept of maya. And in
doing so, we shall stress on the basic points of. agreement 1n modern
interpreters'wrfiihgsaw'well as their fundamental and radical points
of departure from the traditional school of Vedﬁnté of S%ﬁkafﬁcirya.

" In the introductory chapter we have tried to trace the origin of maya
in ancient philosophical literature of Indian heritage right from
'Vedic-Upanifadic age to the age of distinguished philosophical school-

buillders, The.Upéni§ads do not outline throughout any particular the-
Vdry. On the contrary, they contain different theories which are meant
fdr peoble at different levels of spiritual upgradation., Their appa-—
rent antinbmies would be reconciled if we bear in mind the brinciple

of AdhiKErIbheda , as all are not, equally capable of apprehending the

same truth, Precisely that may be the ground for universal acceptance
-bf‘upénifadic teaching by all classes and denominations in ancient |
days.-Sometimes-phildsophers.of old days; instead of using the term
maya , preferred to use the allied concepts in order to explain the
.same tybe of problem as done by Vedic;Upanifadié fhinkers by the con-
cept maya. And the concept was fully utilised for the first time by
Gaugapﬁda for maintaining the non-dualistic nature of Reality and the
explanation of the relation of that Reality to the world. In Advailtic

philosophical treatises efforts have been made to build up a wonderful
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system of metaphical pursuit on the basis of solid reasoning of the
!gégi‘and Upanifads. Inrégﬁkarite tradition an earnest effort has
been noticed to bring baék the Indian world to its pristine purity
offering the solid rationalistic foundations of the obscure arguments

of the Vedas-Upanisads and revivified the Vedanta philosophy on the

one hand, unified the conflictingvdescriptions of Reality ( Brahman )
and caught the ﬁ:ythmcand beauty of ancient texts on the other. Accor-
ding to é%hkara, man can travel slowly in the spiritﬁal path of upward
road and all the diverse presentations aré required to suit his diverse'

capabilities, His Yivekacﬁdsmani's concluding verse reads thus 3

" For those ( aspirants ) who through delusién wander about, lost
in the desert path; of this world of samsara,surely afflicted by the
scorching sunrays of threefold misery . ( Physiéal, natural and spiritual),
"and the athirst for the séving waters of truth, here is this triumphant
message of Sri ééﬁkara, pointing out within easy reach the blissful
occean of Nectare, the non-dual Brahman,leading to the cessation of all

miseries ( based on dualistic notions ) and to spiritual Liberation ".1

It is indeed true that é%&kara with a comprehensive penetrating
 intellect, breadth of vision, depth of insight and a daring passion
for truth estabiishes the supremacy of the z;mgg‘as the only irrefu-
table Reality within intuitive insight ( aparok§3nubhﬁti ) of all, and

1. Samsaradhvani tEpabhanukiraﬁa_prodbhatad‘ah’avyath‘a.'khinnsnam'_
jalakamksaya marubhubibhrantya paribhramyatam /
Atyasanna—sudhamvudhim sukhakaram brahmadvayam darsaya—tyesa
Jamkara-bharati vijayate nirvanasamdayini // 1580}

- Vivekacu?ama?i? ( Bengall Tr{ ), ( 2nd Ed. R.K. Mission Ashram,

Patna, 1984 ) p. 369,
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declares the identity of Atman with Brahman,with rational foundation,

For Samkara, world is mithya or maya in the sense that it cannot be

categorised as either sat ( existent ) or asat ( non-existent ) with
certitude. Maya is the power of deluding man into believing that the
world is real and thus it is prapafica or wrong cognition. Samkara

posits the imponderable realistic may3-sakti of Brahman as the link

between the Absolute and the relative, Amidst all the changes and
modifications of worldly phenomena, we intuitively aware of'the non-
changing identity and empirical cognition of changes are possible on
account of the fact that unchanging Abeolute Reality is behind these
changes. But in self-knowledge there is no experience of4Q§1§ or its
effects. Samkara thus says that maya is experienced in maya only.
Absolute does not feel the absence of the finite or the relative
although it is finite or relative which feels the infinite Absolute

as its background. This is the intended meaning of saying that from
transcendental stahdpoint maya ceases 4o exist, while from empirical
point of view it makes man believing that theAworld is real. By mithys,
éaﬁkara thus means a mixture of the absolutely real.with the condition-

ally real, ( Satyanrte Mithuni kriyd mithya ). The multiplicity of the

‘world-show is ultimately false just like our reflections in the mirror,.
we can see reflections as long as we ourselves are before the mirror,
But as soon as we move away, our shadows. cease to appear, That is to
say, even when we see the shadows or. reflections,they are not in the
mirroxr, It 1s the light that comes back reflected by the glass-ahd we
mistake the light for ourselves in the mirror, §aﬁkara, in otherwords

is not in favour of the organic view of the Infinite Absolute and the
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finite world of beings. As regards the status of the world, Samkara

in the ' Mohamudgara ' gives a comparison, He considers this world

to be the drops of water in the lotus leap and says it mEzE:mExEmazaﬁ'
. _? ' .
idam akhilam viditva , - that is to say , that this world is false

and thereby it is advisible to leave all attachments towards this
world in order to realise Brahman. He considers maya as indescribable

(anirvécaniya ), because it can neither be described as sat ( real )

nor asat ( unreal ). To explain it with an example, he refers to the
'instance of illusory awareness of a snake in a rope., It is said that
the snake existing inAthe place of rope has got both reality and un-
reality. It is real in the sense that we are really perceiving a snake
there and on accounf of which we have various psycho-physical activit-
les, Had there been no snake there we would not have activities like
these, Hence, there is a reality which is of apparent type ( pratibha-
sikasatta ). On the other hand, when the knowledge of snake is contra-
dicted by the knowledge of rope, the same object is taken as unreal,
Hence, the Advaitins have ascribed both the property of reality and
unreality to the same object. As both reality and unreality is very
difficult to conceive simultaneously, it is called indescribable, So
faf as this part of the thedry 1s concerned, it is very much clear,
But when there is the absence of the direct apprehension of Brahman

( Brahmasaksatkara ), the whole world seems to be real, But after the

self-realisation this world is taken to be unreal or mithya. When the
world is taken real, there is no realisation of Brahman. When Brahman
is realised, thére is no awareness of the whole world, not to speak of
its ' unreality ‘. In the previohs case when the knowledge of snake is

sublated -by the knowledge of rope, an individual has kept the impression
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of the previOQS object ( i.e, snake ) which is nullified by the
subseduent knowledge of rope. In othef words, an individual is

able to discriminate between two objects, i.e. snake and rope.

The cas; is not the same with the realisation of Brahman. The

world which i1s taken as real is not taken as unreal dué‘to not
havihg awareness of this world, It seems to a seer that the whole
world has no_other-exiStence than that of Brahman, Due to having
this realisation one would not be in a position to realise thei
unreality of the world, For, to him the whole world and Brahman

are not two , but one and identified., In order to determine the
unreality of the world the notion of duality.is'to be presupposed,
But in the transcendental stage there is no such duality at all,
Moreover, when the ' snake ' is described as both sat and asat , it
~is within the jurisdiction of the phenomenal world. But in the case
of world.such interpretatioh is not at all possible as.this does not
occur within this mundane world due to having transéendental'Reality

at this stage.

An individual who has realised Brahman does not have any notion
of duality. In fact, he does not think the world as Maya also, becaﬁse
he has no idea of an object's existence other than_Brahman., “Actually
the world has been described as Maya by an indifferent viewer who has
not realised Brahman. In fact, this description of the world is a .
mere description dohe by an individual who , though nof réalised
Brahman, has philosophised the situation by describing the state which
has got a secondary valué i.e. Ta}a§§ha. The above-mentioned view may

be substantiated following the line of DharmarEjEdhvarIndra.-While :

formulatiné the definition of Prama, he has incorporated a term
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! avifayaka ' to the knowledge, which , in our opinion, is philo~-
sophlcally very much important in the present context, In this
connection he says that knowledge is of two types Vifayaka ( having
a content ) and avifayaka ( not having any content )., So far as the
phenomenal objects are concerned, it is stated to be having some con-
tent like a jar etc, But just after the realisation of Brahman one

bears a knowledge with ' K ' having no content at all. In fact, the
realisation of Brahman is itself a Knowledge. That which is in the
form of knowledge is.Brahman., In other words, Brahman itself is

Knowledge and hence we can not say - ' Knowledge of Brahman ', If

Brahman i1s taken as a content of knowledge, it will be taken as

Sapadhika Brahman, but not Pure Brahman)for becoming the ' object of

knowledge ' which is not accepted as ultimate knowledge in Advaita
Vedant3. When some one realises Brahman, there is only Knowledge
having no object, having no awareness of the object other than the

Brahman,

Coming down to the modern interpretations in the hands of Vive-
kananda; Radhakrishnan and Sri Aurobindo we have noticed that a pecu-
iiar but amazing feature of reconctliatioh of the ancient wisdom with
the perpetual becoming of the world-phenomena, And this interpretation
of maya is seen as a trend of idealistic approach that both respects
the anclent wisdom and claims freedom from it , The modern approach
to the problem of maya has been developed without an out and out opp-
osition to the é;hkarite system, but by adding something fovit. The
modern thinkers with their utmost zeal have tried to retain the status

of the world as not being illusory.




II. Swami Vivekananda's view 6ntMEy3’evaluated :

To speak of Swami Vivekananda, it may be pointed out that his
the,
conception of reality although have some similarity with,Samkarite
one, it differs fromaSamkarite interpretation because, Swami Viveka-

nanda is unwilling to accept the description of Saguna Brahman or God

as a description from lower mental platform, For him the distinction
between Absolute ( Brahman ) and God as made by some Advaitins is
redundant., As a matter of fact , Swami Vivekananda's philosophy of

God has been shaped by the simple teaching of his Guru Sri Ramkrish-
na, Sri Ramkrishna ekblains the distinctlion between formless and the
formed ( Nirakara and §§E§£§ ) with the ahalogy of water and ice. There
1s no fundamental différencé between the two , one is not more real
than the other, rather it indicates that there are infinite dimentions
of Reality's manifestatlon. As a fesult of thls, there may be variety
of apprdachés to Reality. For Swami Vivekananda, the confroversy among
the different approaches to Reality in no way affects the nature of
what is Real., It is perhaps for the fact that Swami Vivekananda's

sole intention was to bring the truth of Vedanta within the easy reach
of the masses. Such an all-engulfing wholistic conception of non-dua-
listic Reality at once induces Swaml Vivékananda to dlscuss thé nature
of the world in a slightly different way than that of ééékara. For
‘ééﬁkara, the world creatioﬁ from the transcendental standpoint is
unreal though 1t has a relativeAreality,from>the emplirical viewpoint,
SWahi Vivekananda here tries to make a balaice between two extreme
positions, Without contradicting the basic Advaitic principle of

non-duality, Swami Vivekananda argues that since the world
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is a creation of God and since God is the only reality and God
creates the world ' involving itself ', the world is an aspect

of the Reality and'thué not illusory or unreal, However, in rea-
lization of Reality, this ' creation ' and ' created ' distinction
would not exist but fof all practical purpose the reality of the
world cannot-be denied. For Vivekananda, unlike §€ﬁkara, the word

' EEEEX§ ' has a specific technical sense., It means the imperman-
ence, constantly changing and varying nature of the universe ( §E§}

carati itl samsdra ). A thing is said to be ' mithy3 ' ( false ) in

| multivalued vedantic logic, if it has no fixed or absolute charact-
eristic ( laksana Yo It is not opposite to ' the Truth ' or ' Real ',
According to Vivekananda, by’the word ' mithya ' a Vedantin intends .to
emphasise’ - that the world ( jagat ) as the. expression of Brahman |

cannot be totally zero . If everything is Brahman, then the world

is not outside Brahman., This in turn indicatesvthat the world-process
is not a compieted one but a continuous flow from subtle form to its
grosser form. For him, man is potentially divine and thus the goal

of our life is to realise this divinity that already in us. This may
be treated as a preqise ground for differing his interpretation of
maya from in—tot:ﬁgé&karite one. In-the Samkarite interpretatidﬁ,
maya is the deluding power of the Creator and the illusory status of
the world is a mere magical creation of.Mixg o On the contrary, Vive-
kananda asserts that maya is a fact about the nature of the univeise,
he seeks to explain the fundamental features of the world as we exper-
1lence around us, Withouf contradicting the Advaitic view that Qéxé'
is‘a power for the creation of the world, Vivekananda places méxé

somewhere between Absolute Being and non-being. In our world of expe-

rience we get the awareness of the relation of things and not the
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things—in-themselves, This relational knowledge of things is known
as knowledge of facts, aot of thingssThe creation of the world
although on account of maya is not illusory. In the practical
Vedanta of Vivekananda the reality of the world has been maintained
along with the metaphysical Absolute of §a&kara. The world is an
important stepping stone leading to the realizatiqn of the ultimate
unity of duality and multiplicity and maya states only the status
of the world as subjeﬁt to space-time relation, Perhaps this is the

reason why it is salid that the monistic philosophy of Vivekananda

is not a sheer continuation of the tradition. In Vivekacudamani

gaﬁkara describes maya as the unmanifested power of Brahman and

the material cause of the creation of the wo:ld. The existence of
mdy3 is to be inferred from the world of multiplicity as its ef focts?
But Vivekananda 1s not interested to give such explahation. He neither
regards the world as the effect of ignorahce (‘azigzﬁ_) nor mentions
in :his writings maya as the material cause of the world, He is rather
‘satisfied with describing fhe world as it is - that is, a fact consis-
ting of an admixture of being and becoming. In otherwords, Vivekananda
does not advance any theory of EEZE 3 rather he describes what is in

our experience the status of the wprld and thus he says that maya is

a statement of fact .

Vivekananda's philosophy is thus a new interpretation of tradi-
tional Vedanta in the sense thatLWithin the boundary of monistic phi-
losophy, it retains the world as well as God., He had great regafd‘for
REmajuna;s path of devotion too, We find an wonderful synthesis of
knowledge , devotion and action in his Neo-Vedanta, For him,}the realm

/.
of the Absolute ( of Samkara ) and the realm of the reality of the

2. Avyakta—-namni parameSagaktir nadyavidya trigun3atmika para /
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world are only two dimensions of one and the same Reality, According>
to Vivekananda, the creation of the world of multiplicity with cons-
tant flux on the seat of one Brahman, although on account of maya,

is not illusory.He rather tries to interpret the basic spiritualistic

tenets of traditional Vedanta philosophy in the light of rationalis-
tic as well as scientific outlook of his time, For the same ground

unlike ééﬁkara, he regards the world as not anirvacaﬂiya-f'neither

real nor unreal nol both, He 1s interested to poinf out that this
world has a relative existence , apart from Brahman it has no reality
of its own., Our experience of the world 1s only a synthesis of beilng
and becoming as neutralised., So g§1§Ais a statement of fact, a des-
cription of what is going on but not a doctrine or theory for the

explanation of the world.3

Karyanumeya sudhiyaiva maya yaya jagat sarvamidaim prasuyate //
-~ VivekacUdamanih - verse 108 ( Op. Cit. ) p. 66,

3. It is interesting to note in the passing that Rabindranath Tagore,
the poet philosopher also does not accept maya as delusion. For
him maya is a self-imposed limitation of the Absolute, Samkara
says that world is maya and it is neither real nor unreal nor both,
Rabindranath, on the contrary, says that m _gxg has being since ‘the
finitude which is produced by maya, is a matter of empirical app-
rehension; it has ' non being ' since when infinity is realised,
maya ceases to exist,

Rabindranath could not admit such a standpoint with regard to the
status of the world as‘something illusory: He 1s not a traveller

in the path of knowledge only for spiritual realization, His is a
rather synthesis of knowledge , action and devotion. He i1s interes-
ted to bring to our notice the image of man as total being who rea-
lises one Absolute in—and through the variegated huges, He does not
believe in asceticism or renunciation of the world and thus in the
Naivedya he Bays " Deliverence is not for me renunclation, I feel
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To pdt it otherwise, according to Vivekananda, each and every
object is maya in the sense of relativity. There, as we get in é%&-
kara, does not arise any question of bringiné any transcendental
reality. Vivekananda has advocated such a non-traditional interpre-
tation of maya after considering the soclo-economic sitﬁation of the
counfry in his time. He intentionally has not brought the notion of
Brahman or Ultimate Reality while discussing the concept of maya
directly, because he knows that the persons to whom his views are
.presented are believers of materlalism and trained in western ﬁulture.

The Sahkarite interpretation of mayd will fall flat upon them and
hence, it will notsheib them for their social or moral upliftment, .
'He has shown that méxg-is not to be taken in the sense of illusion,
but in the sense of relativity, He has emphasised on this notion
because, he knows that the description of g§1§ as illusion will att-
ract neither the neglected down-trodden people nor the ' intellectuals
who are respectful towards foreign ideas and ideals ', Vivekaﬁanda'§
intention was to bring a social harmony among ail human beings, To
him one's own happiness and peace cannot be described as reaily
1 peace ' if others are in distress, Why does an individual thinks
about the welfare of others ? In‘reply, it can be said that one should
?think about the welfare of others;'because one will see one's ownself

in all and hence thefe does not arise any‘question of exploitation or

-

the embrace of freedom in a thousand bonds of delight " -
( Vairagya sadhane mukti, se amar nay, asankhya bandhana maijhe

mahanandamay labhiva muktir svad. — Naivedya, -verse No, 30 in
Rabindra Racanavali Vol, 4, Visva Bharati, 1394 B.S. - p. 281 )
Like Vaisnava philosophers, Tagore in ' The Religion of Man '

puts forward the.opinibn that the'finite being is a very signi-
ficant part in the scheme of the Universe and maya for him, the
creative energy of the Absolute, :



219

hatred etc, This is the metaphysical justification for being moral
or leading a moral life, Keeping the Vedantic teaching intact, he

brought out the logical implications of it in practice,

* Again, Swami Vivekananda can not accept any view that describes
the world és maya in the‘seﬁse of illusion, because, Swami Vivekananda
was primarily concerned with the empirical world which is very much
connected with action, By ' action ' Swami Vivekananda refers to
‘' good actions ' which beget ' good life ‘, a good social atmosphere
by way of doing social welfare, serving others. For this reason, in
his different'léctures,vhe has given the body, the material aspect
of individual's life as much importahce as spirituality, Even . he
advises peoplé to fulfil first thelr material needs and afteIWafds
religion or spirituality. Thus no‘world—negating:'life—denying’atti-
tude is acceptable to him, no bodily or material object is illusory,
but it is as real as spirit, To him all human beings are the manifés-
tations of Divinity. Service of human beings, to him, is the seérvice

of God.

A question may arise in connection with Swami Vivekananda's phi-
losophy of action $ that a good action in the sense of social Welfare,
always presupposes ' duality ',In other words 6 uynless there is no agent’
of doiﬁg service ( seQaka ), there can not be persons receiving service

( sevya ) and this again implies ' a_sevya-sevaka ' relationship. For
sevya ‘ P

this reason Swami Vivekananda may be described neither. as kevaladvaitin
4t

4 L 3
nor Visistadvitin ., He is not an advaitin of Samkarite school because

when §a&kara maintains the distinction between God ( saguna Brahman )

and Absolute ( Nirguna Brahman );Swami Vivekananda obliterates it.

VR -
For Samkara only transcendental standpoint is ultimately real and thus
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the empirical world does not get any importance in his hands., Vive-
kananda, on the otherhand, from practical consideration and empirical
‘standpoint tries to bring the truth of Vedanta in his philosophy of
action, His.interest in this respect is mundane rather than transcen-
dental. He takes the Advaitié teaching so far as the universality of
self in all beings is concerned, Vivekananda, can not be described as

Viéistﬁdﬁéfin either, because he has admitted a man's transformation

to Divinity. Ramanuja would not accept this transformation of man to
Divinity. To him a man having atomic dimension can not be transformed
into God which is Ubiquitus ( vibhu ). An individual is always a devo-'
tee ( bhakta ) and God is Bhagavan and thus devotee and God can never
be asbolutely equal; An individual being is always limited, finite
~having limited poﬁer and capacity. This is not acceptable to Viveka-
‘nanda.1V1vekananda has forcibly said that a human being is potentially
Divine and he can acquire the power of Divinity in hiﬁ.4 If someone for-

gets his véry particular nature, he thinks himself as fearful, lack of

4, Vivekananda quotes Sruti describing ' Amrtasya putrEb ''i,e,
' Children of the Immortal ', It may be noted that the adjunct
' amrtasya putrah ' was attached to the gods called vidvadevah

in the Bgveda, but not to human beihgs. Vivekananda has borrow-
ed the term from the Rgveda and has given a new interpretation
of it after keeping his own philosophical position in view, To
him, all human beings are the manifestations of the Divinity"
and hence, there is no harm if they are taken as ' children of
the.Immortals ‘. In fact , he cannot think of the exlstence of
gods like viévédevﬁ? etc, apart from human beings.

rd
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8elf- confidence , non-spirited. When the vell of ignorance is remoVed,
he will think himself as fearless ( abhih ) , spirited and having self-
reliance etc., which is hlis essential nature, This is also described

by Patafijali as ' Tadadrastuh svarupe avasth@nam ' - that is, when a

seer realises this reality as said earlier, he resides in his own-

essence,

From what has been stated above, it is evident that Vivekananda's
philosophicaI position stands in between Kevaladvaita and Visi§§5dva-
ita and it is very much difficult to categorise. Due to this perhaps
his philosophical position is described as ' practical vedanta ' or

‘vyavaharika vedanta '. It is vedanta, no doubt, the principles of

which are applied in the practical world, but not transcendental
. world ., Vivekananda opines that if someone thinks other social belngs
as his ownself and if he leads a life by way of doing’karma'(.action)

connected with moral values or human wélfare ( bahujana hitaya ), it

is the ' good life ' or ' Divine life ', As Swaml Vivekananda is more

| concerned with the practical life through vedanta, our day-today needs
are not un;eal to him, but very much real, Hence,Athough Swami Viveka-
nanda was largely influenced by the Advaitic thought in his interpre-
tation of maya, he had shown his points of departure from égﬁkara
also, His luminous description in modern terms, his positive approach
to the science of life, should be remembered in our troubled world

pre-eminently torn by dubitability and convictions of nullity,

III. Radhakrishnan's view on maya evaluated :

Now we may consider Radhakrishnan's view. As a background of
Radhakrishnan's view on maya we have an overall view of his philoso-
phical position in the main part of our dissertation, Now in order:

to evaluate Radhakrishnan's interpretations. of maya , we may have a
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résume of his philosophical position and this may help us to derive
our inferences about the gravity and worth of his interpretation. In
epistemological sphere, Radhakrishnan gave highest priority to intui-
tive knowledge which has the characteristic of presentational immedi-
acy; For him our human intellect is discursive and it is incapable of»v
grasping the wholeness of reality. His epistemological analysis is mou-
lded by his"metaphysiéal_ convictions that truth is®non-one-sided’and-
there are two levels of reality. As a criferion of truth he isvin fav-
oui of coherence and self-evidence. The world is true in so far it has
coherence with the Absolute truth - that is, it is an element of the
Absolute in the sport of self-elevation, The truth of the absolute is
s21f-evident, In Radhakrishnan's analysis we see that reality is con;

celved as having the elements being and becoming, it is a unity and

what is called truth is complefely identical with what is .called real-
ity. In order- to glve rooms for the different types of beings, he con-

: celves the reality as transpersonal as well as personal;

With this summation of Radhakrishnan's philosophy, let us try to
evaluate some of the questions directly related to his interpretation
of mayd .-As we have seen in the main text,_that Radhakrishnan’éugéés—
ts six different significance of the word maya , such as inexplicable
mystery, creative power, primal matter, concealment, duality of cons-
ciousness and matter, and one~sided dependence. A very pertinent ques-~
tion may be ralsed at this point : What is the justificatory of aéc_
epting so many connotations ? Is 1t really a problem for a philosopher
in general or only to one who has unshaken belief in the one—reélity—

ism * ?
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Reflections would show that Dr. Radhakiishnan's aquintancé-with
modern western philosophy and his own conviction that truth is multi-
dimentional may make him tempted to scruitiny the concept of maya
from epistemological, cosmological, axiological and sotériological
standpoints. And in most of the cases, his metaphysical pre—subpo—
sitions - that is - his conviction for two levels of reality and
unconditional reverence and love for non-dualistic vedantic teachings
of ancient Indian culture lead him to consider the matter from differ-
ent six-sehses. Ana it is his credit to show that none of the six
senses indicatea"illﬁsion '. When it is said that the world is maya
' 1t means that the world is sat as a bart of the Absolute and hence
it is not illusion, It is'mithza or false in the sense that it is not
the whole, the absolute., In otherwords, it is only ' pen-ultimately
real.') Brahman offibsolute being the sole ultimate reality, The world's

* likeness ' can not be denled,

But Dr, Radhakrishnan's search for rational foundations of ancient

wisdom of advaita vedanta in modern times invites a few fresh difficu-

lties for itself . A critic may point out that the mefaphysical pre-
suppositioﬁ of his theory of knowledge makes it weak, because it rests
on ' a split-level view of ontology or reality '. Unlike most of the
modern philosophers and like-many theologicians and mystics, he has

used trans<human experience as the basis of his knowledge claims.5

5. In one of his papers Radhakrishnan explains thus
" Reality according to the Vedanta, has two éspects, the higher
and the lower, the fixed and the changing, the absolufe and the
relative " — the Ethics of the Bhagavadgita and Kant, International
Journal of Ethics, Vol. 21, July 1911, p, 466,
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But a critic may argue that it is not an wise-task for a philosopher
to put reason in favour of his own particular tradition Y by claim-
ing access to a body of knowledge which is available only to believ—
ers of his own particular tradition ".® Though it is true that the
line of dimercation between religion and philosophy in India'is so
thin that one overlaps and influences other, still what Radhakrish-
nan claims seems to be access. W.C. Smith's observation in another
context seems to be relevant here, Smith observes , " No statoment
about a reiigion is valid unless it can be acknowledged by that
religion;s believers . . . . .. . The reverse is not true "7 When
Radhakrishnan describes maya as the inexplicable mystery, he indica-
tes the epistemological perplexity that arises in connection to eXp—
laining the(relation of the monistic conception of reality and the
multiplicity of the world., But to a person who does not believe in
-the ultimate oneness of things, it is not a problem. A pluralist
thus sees no good reasons regarding the inexplicability of any rela-
tion between any two things and thus he may reject the legitimaci

of the concept of maya.

" Again in another context he put hls observation in the followihg
words 3 " In man there is a struggle between the higher and the
lower , . . . He is an amphibious animal living in two worlds "-
The Reign of Religion in contemporary philosophy ( London, Mc
Millan, 1920 ) p. 431,

6. D.A. Brave : Maya in Radhakrishnan's Thought ,(Delhi, Motilal
Banarsidass 1984), p. 139.

7. W.C. Smith : Religion : Whither and why ? in The History of
Religious Essays in: Methodology ed. M, Eliade & Joseph , M.
Kitagawa ( Chicago, Chicago'University 1959 ) pp. 42-43,
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Again, Radhakrishnan's contention that maya is a creative pdwer
of self-beCOming on the part of the Absolute may not satisfy the
philosophical anticipation of open-thinking in order to reach the
truth, An unbiased reflector may point out that Radhakrishnan's
unshaken bias towards Advaita Vedanta could not permit him to grant
ontological independence to maya , which is rather put by him on a
lower level of reality. In advaita vedanta the concept of maya comes
as a ' stop-gap-measure ' in order to explain the multiplicity of
the world we see and feel, without contradicting the ultimate sole-
ness of reality. On account of his too much adherence to advaita
vedanta and indepth feeling for ' the likeness ' of the world, he

admits aparoksanubhUti or intuitive experience as the highest grada-

tion in epistemological'analysis. His epistemological anélysis are
nurished_by his metaphysical presuppositions and faith in the tradi-
tional monistic culture, Naturally, a dualist or a pluralist would
not feel any inclination or intellectual sympathy for the problem
Radhakrishnan faces, They would rather say that here they are not

seeing any problem at all,

Moreover, while dealing with gézg as a primal matter and Eévara _
as a brimal consciousness, Radhakrishnan makes an attempt to recon-
cile the Samkhya duaiism with Vedantic monism, Radhakrishnan agrees
with the Samkhya that all existence arises from prakfti and hence
it can not be taken as illusion, He has accepted Q§x§ in the sense
of prakfti from which all creation is possible, It is performed by
prakfti after being dependent on Brahman., The phrase ! beihg depen-

dent on Brahman ' is added by him only to harmonize the Samkhya and
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 Advaita position, M§x§4in the sense of prakfti is justified if the
above mentioned phrase is added to it by way of justificétion. From
this the sixth meaning of the term géxg‘i.e.-one-sided dependence,
follows, As this meaning can alieady be traced within the fourth
meaning i.e, ' maya as P#imal Matter ! by way of clarification,
there is, in our opinion, hardly any justification for accebting
the sixth meaning. Prakfti creates everything means it creates all
beings dependent on Brahman., In view of-the above, the explanétion
of the term as ' one-sided dependence ' seems to be tautologous,
and there is no novelty in it, A critic would thus'say that this is
~a futile attempt to unite the Samkhya view with the Vedantic one.
Because the Sﬁﬁkhya philosophy grants absolutely independenf status
to both matter ( Prakrti ) and spirit ( Purusa ) whereas in Radhakri-
——e OGS
shnan's system of thought,matter is something sub-ordinate to spirit,
it has the relative ontological status on the lower level. In modern
secular world view, matter is recognised as independent ontological
-reality, In view of this,vit may be said that his undue reverence for
- the ancient traditional wisdom of monistic thinking makes Radhakrisﬁ-
" nan's interpretation of maya far from being satisfactory to others,
Howe;er)it may bring some elements of satisfactlon only for those who
from the Very beglnnihg admit his non-dualistic and wholistic concep-
tion of reality and thus his interpretation of maya is not a total -

' 8
success,

8. Donald A_Brave very aptly evaluates Radhakrishnan's view onbgéxi
in the following words :
" Radhakrishnan's refusal to grant matter an independent onto-
logical status is a refusal which brought him great intellectual
distress. In so many ways, he is open to a modernist, secular
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Besides, Radhakrishnan is not very much clear in his discussion
with regard to value. He often urges that there is enough rdom-fbr
‘positive ethics in Vedanta philosophy, For Radhakrishnan, there is
no ethical judgment which is absolutely righf or wrong. He has the
love for the.duality of things and side by side he has Treverence
for non-dualistic metaphysics, But how an ethical judgment would be
connected with a metaphysical proposition ? Radhakrishnan is not
specific aboﬁt the answer to this, He speaks of ideals, values etc,
as creative forces and maya too as creative force on the part of the
absolute, But surpriéingly he speaks of unieal values, He did not -
elaborate how there can be unreal values, It is admitted in philoso-
phic circle that values may be relative but it cannot be unreal. If

something is unreal ( Asat ),it cannot be creative,

Purthermore, in dealing with maya as oné—sided dependence. - the
dependence of the world on Brahman, Radhakrishnan excludes all rooms
for community, The term €ommunity implies a relationship among-beings
characterised by mutual dependence, And in Radhakrishnan's philosophy,
God does not require the world or the individuals. On the contrary,
the world with all‘ifs multiblicity requires God for its reality as
a pért of the whole., Naturally there is no community relation or inti-

mate relation between the Absolute reality and what is pen-ultimately

approach to philosophical problems, Yet his own faith and cumu-
lative tradition prevent him from interpreting maya so as to
gfant the material world absolute reality apart from Brahman ",
— M3y3 in Radhakrishnan's Thought ( Delhi, Motilal Banarsidass,
1984 ) p. 147, | : '
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real or intimately real, And if there is no community relationship,
there will be little scope for metaphysiéal justification for ethi-
cal judgment,

Notwithstanding these subtle aﬁtinomies no one can ignore the
posi{;ve contribution of Dr. Radhakrishnan in the interpretation of
maya. The doctrine of maya is not a pivotal concept in his philoso-
phy. It is rather a concept with which he dealt occasionally in order

to clear some erroneous understanding created by the writings of some

philosophers, To cite an example, Schweltzer in his Indian.Thought
and Its Development objected that " the Hindu doctrine of maya decla—

res that life is an illusion contains the flow of ' world énd life-
negation ' and in consequence Hindu Thought is non—ethic"al."9 Radha-

krishnan in Mysticism and Ethics in Hindu Thought refutes Schweitzer's

charges one after another, Adcording to Dr, Radhakrishnan, for courage
and confidence in moral difficulties, we are to look towards the tea-
chings which affirm that our ideals are rooted in the universal nature
of things. But such an ideal does not encourage inactivity, it rather
tells us to do action oﬁly with the spirit of non-attachment to obje-
cts. To put it otherwlise, such action is not an egoistic one-but its
orientation is the wellbeing of the totality of world as self-becom-
ing element of the Absolute. Now at the end of our journey with the
~interpretation of maya by Radhakrishnan, we may say that though there
are some points of ' overdose ' of his undue faith and reverence for
the traditional monistic philosophy of ancient India, which can not

- permit him to give more than a ' pen-ultimately ' real status to the

9. Indian.Thought and Its Development , ( London Hodder & Stoughton
Ltd. 1936 ) p. 76.
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world , his interpretation comes as a great rational defence oé
Advaita view and corrects fhe misintefpretafion of it that it
advocates ' an world-negating ', ' life denying ' philosophy, For
Dr, Radhakrishﬁan, the world has a relational ontological status,v
all our worldly actiongwould be studied With reference to certain
ontological ideals. In his own words, " One who has completely
shaken himself free from selfishness is at liberty to take upon
himself the task of the world, His attitude will be not world-see-

w10

"king or world—fleéing but world-saving. In the light of this

Radhakrishnan's conception of two-level reality seems to be a core

- concept in his dealing with g§x§. And this ' split-level view of
reality ' is his weakness as well as his merit, It is the weakness

of his interpretation, because it éxpreéses ﬁis Qndue reverence
for~ﬁonistic philosophy and it is incapable of satisfying the philo-
sophers who do not believe in the Vedantic monism., It is also the
'adhiévement of Dr. Radhakrishnan's interpretation; because assigning
a relative status or ' pen-ultimate status of reality ' to the world,
- he corfectly falsified the l1llusory interpretations of maya that gave
the world a status not more than a mirage o a dream. In this respect
Dr. Radhakrishnan's interpretation of maya will be always remembered

for its_' world saving ', ' life-saving ' orlientations,

As regards Dr. Radhakrishnan's contention we have seen that he
had never deviatéd from the cenfral creed which consists of an unsha-
kable faith in the essential teachings of the Ubanisads, - the con-

cluding part of the Vedas, yet it has alwa?s been a policy of Dr,

10, Indian philosophy , Vol, 2 ( Op., Cit. ) p. 633,
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Radhakrishnan to overcome bhildsophical'antagonism by absérbing some-
of the traits of modern western philosophical traditions with which
he had been in contact, Like Hegel and unlike ga&kara he presents us
‘a wholistic, all inclusive conception of Reality that in'consequence
renders the illusory interpretation of maya as erroneous or faulty,
Like Rabindranath and Vivekananda, Radhakrishnan shows that the‘con—‘
cept of maya is not intended to mean the world as illusion in the
Upan1§adic Texts, P.D.Shastri's interpretation of the world follow-
ing éa&kara'as illusion is only a faulty interpretation in later days
that renders all ethical activities in the.world meaninglesso'Like.
Tagore and Vivekananda, Radhakrishnén's philosophy also centres around
man., He has loved humanity and human values, He would ha&e uttered
like Tagore " I do not like to die in this beautiful world , I like

to live amidst men.“11

Dr, Radhakrishnan enumerates six types of
intended meanings of the word maya and nohe of these includes it in
the sense of illusion, He has a profound lintention to stir the hearts
of the public Whose thought-currents have been shaped by the influen-
ce of modern science and techﬁology on the one hand and who have been
iiving a life of cross-cultural inter-global change. In Dr. Radhakri-
shnan's writings ' life and world-denying ' acquisition of Vedantic
teaching stands refuted, Dr. Radhakrishnan sees no sound basis for

identifying the world appearence with illusion or abnormal experience.

Wheﬁ we witness an opera, we egarly awalt the appearence of the

' Prima donna ', Thls perceptual experience of ' Prima donna ! is

neither illusion nor delusion to us. In the like manner, even

1. “Marite.czhinﬁ ami sundara bhubane /
Manaver majhe ami vafcibiare cai// - Kadi O Komal , verse
.entitled ' Prana ' in Rabindra Racanavali, V:)l° 1, ( Visva Bharati,
1393 B.S.) p. 161, -
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appearance of the Brahman as the world is not an illusion., If this
is not accepted as true, then the all inclusive Reality would be no
reality without the appearence of the world, For Dr, Radhakrishnan,.
the World though wonderful is neither distorted nor an abnormally
percelved one, Dr, Radhakrishnan's interpretation thus paves a wayA
for metaphysical ground for positive etﬁicél pursgit in the world,__
However, our study has shoﬁn evidences that between traditional
Vedanta philoSophy and Radhakrishnan's 1nterpretation of it; there
is not huch of doctfinal dispute as upon the understanding of the.
urgency for expressing the view in such a fashion more suitable to

the twentieth century mental framework.

PO Y P R -y

Iv, Sri Aurobindo's view on maya evaluated

Like Swami Vivekananda and Dr, S. Radhakrishnan, Sri Aurobindo's
philosophy may be traced fo owe its 6rig1nation in Vedic-upanifadic
tradifion. But Sii Aurobindo's'Integral Non-dualism!' is a wonderful
and unique attempt to synthesis the persistent descords of traditi-
onal Vedantic schools of Indian philosophy., For Sri Aurobindo, Abso-
lute out of ;;;EI, a joyful game, Involves itself into'life, mind
and matter—the totality of which is vidva, the world. Reality is
spiritual, Matter is fhe_most dorment form of éonsciqusness° There
is the evolution of life, mind, overmind and subermind; Instead of
regarding the world as illusory, Sri Aurobindd clearly states that
the world is not géég , even if it were a dream, it would be real as
a dream - that is to say — it is real to itself, Out of fhe Infinite

Existence ( Saccidananda ), maya comprehends, contains and fathoms

the form of the world cosmos. Some Advaitins consider that mind is a
thing of maya , a substratum of ignorance, Some others call ignorance

as illusion, Sri'Aurobindo tries to explain these problems within the
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scheme of his ' Integral Non-dualism ' by saying that instead of
‘affecting the non-duality'of Reality, the origin of ignorance is
an indispensable aspect of integral unity. We have seen in the
main part of our thesis that although Sri Aurobindo's explanation
| of the problem of maya is similar to traditional Vedanta, yet it
differs from Samkara's maya-vada , Introducing the concept of
' involution ' and ' evolution ' in a modest way Sri Aurobindo
reconciles the reality of the world with the non-dual Infinite
Absolute Reality, To him Infinite Absolute Reaiity i1s not some-
thing minus the world. For him, maya is only a force of Reality's

Consclousness,

We have seen in the main text of our thesis that Sri Aurobindo
speaks of evolution of Nature 1hs£ead of creation. Evolution is a
process of gradual development from simple to complex orAfrom a
less complek to a more complex one. Sri Aurobindo seeks to answer
not ohly the ! howness ' of‘evolutionary achievements but also the
more fundaﬁentai'Question of explanation, that 15, the ' why-ness !
of it by introducing the concept of ' involution ¢, Tﬁe Absolute
ouf of.sportivé joy , iInvolves itself into the-most dormant foi‘m°
It is on account of the descending movement of the Reallity that
ascending movement takes place in consequence, Evolution is thus
for Sri Aurobindd, a reverse process of the Spirit.from the lowest
to the HighesfovThis may leave impression that it is a mere mechani-
cal process'of'CY§lic order and thus a Egggg explanation, Because
one may'further ask why does the Absolute descend ? In other words,
if ' involution ! is the presuppésition of ' evolution ', what causes

' involution ' ? On the part of Sri Aurobindo it is due to the fact

of 1113 , a sportive activity of the Absolute.
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But a strict logician of finite two-valued logic may not be
satisfied with such an answer, He could rather argue that intro-
ducihg the concept of ;zli » Srl Aurobindo instead of explaining
the‘evolutionary process, rather explained it away. It may have
some place in the mere emotive states of being but cannot have
any proper placé, in philosophy dominated by rational analysis,
For the sake of explanation, a philosopher would seek an answer
for {he conditions that necessitate ;1;@ of the Absolute in invol-

utionary descending,

But in our opinioh, such a criticism arlses onlyfrom a superficial
study of his philosophy. Sri Aurobindo is quite justified in expla-
ining the evolutionaiy progress introducing the concept of ;1;§ ’
because Absolute for a true non-dualist, 1is aiways beyond all deter-
minations or any sum of possible determinations, The Absolute is
indeterminate in the sense that it cannot be‘limited by any determi-
nation., This by no means, means that the Absolute is ! incapablé '
of self-determination ' and thus the world beilng not beyond the scope
of total reality or Absolute, the world can even be rationally conce-
ived as the result of Absolute:%' self-determination, The very conce-
ption of Absolute or Infinite Reality permits the capacity of self-
determinatioﬁ and consequently no further * why ¥ cén be asked regar-

ding involution,

Again, according to the Samkarite Advaita Vedanta, the world is
an appearance and has no ontological independence apart from Brahman,
From the ultimate standpoint there is only unity and no divérsity and
hence there is the little scope for reconciliation, The é&hkarité

Advaita insists on asceticism and renunciation for availing the goal
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of life, Sri Aurobindo's attitude {owards life is different. It is
not a'steﬁ%type, Its spectrum is>wide° He»ﬁas shown thét the Super-
mind, the highest peaks of.ConScibuSness, is élso the powei or
divine energy which can be made to descend into the world of matter

and transform it,

Sri Aurobindo also sees a conflict between intuitive apprehen-
sion and intellectual understanding in Samkara's philosophy.'ééﬁkara's
idea of this world is based only on reason, There is also a stagel
when an individual have the perception of the transcendental Reality
. through intuition alone, but here there is no place for reasoning,
-When the Reality is known through intuition, there is the falsity
of the phenomenal world and hence there is‘no sc0peyfor reason.12
That is why, Sri Aurobindo remarks , " A theory of Maya in the sense
of illqsion or the unreality of cosmic existence creates more diffi- .
culties than it 'solves ; it does not rgally SéVe the problem of exis-

_ /A
tence , but rather renders it for ever insoluble.“13

12, Sri Aurobindb in The Life Divine observes 3
" In the philosophy of Samkara , one feels the presence of
a conflict , an opposition which this powerful intellect has
stated with full force and masterfully arranged rather than
"solved with any finality - the conflict of an intuition inten-
sely aware of an absolute transcendent and inmost Reality and
" a strong intellectual reason Tregarding the world with a keen

and vigorous rational intelligence " — The Life Divine, :-. -\..
(.0Op. Cit. ) p. 461, |

130 Ibi:d’ .p'o_ __1660‘ o .



235

Not only this, Sri Aurobindo's original contributions in the
field of vedantic study lies in.the_highlighting the principle of
unity or harmony, In éa&kara's philosophy, the fact of becoming
is declared as unreal, it is conslidered as a false appearanée
supei—imposed on Brahman byrIgnorance or Maya . But Sri Aurobindo
argues against this view, If Becoming is a false appearance super-
imposed on Brahman it is not His bécoming. To say that the becoming
is an emanation from ignorance or it is on account of Maya , obser—
ves Srl Aurobindo is a forced explanation. The“ﬂbanifadic.WOrd
* sambhuti ' signifiés.the fact of becoming, The Absolute is not
only being, the Absolute 1s also becoming,Being is the béckground of
the pure Existence, the becoming is also the absolute, the substan-
tial forms of. the absolute ' Sri Aurobindo said that Samkara is
right only from the mental or intellectual viewpoint. But mind is
not the only means of knowing ; mind in Sri Aurobindo's Philosophy
stands for a level of eVolutionary process, Above the level of mind;
there is supermind where being and becoming are equally and simulta-

neously real,

Sri Aurobindo equally differs from Ramajuna in his conception
of reality, For REmEnuja! Brahman is the substance ( prakfti ) and
the individual being ( Jiva ) and the word ( jagat ) are the adjec—
tives ( prakaras ). For Sri Aurobindo, Ram@nuja is right so far as
he sees the fact of becoming. The cit ( spirit ) of Ramanuja is

essentially the Brahman. Acit ( matter ) 1s also essentially Brahman,

In view of this, according to Sri Aurobindo Ramanuja is wrong in

saying that God is ' citacitvisista ' adjectivised by spirit and
matter. For Sri Aurobindo , God himself cit-acit everything., The

adjective is in essence substantive, the mode is substance, Acit
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( matter ) of REmEnﬁja is different from Brahman or cit. According
to Sri Aurobindo, Ramanuja could not see the basic identity of the
three and in donsequence for the sake of saving the ohnipresence

and peqﬁeptioéf?é%ara, viewed individual self or cit ( spirit ) and
'ggii'( matter ) to be adjectival to Him, Thﬁs Sri Aurobiﬁdo's orig-
,inality»lies in connecting the difficulties that aie involved in both

Advaita :..and Vféi;fEdVéitéf: views and in advocating a view accor-

ding to which Absolute, the self and the world as one in three and

three in one ', The classical dichotomy between matter and spirit

does not appear in Sri Aurobindo's 1nteipretation but both are syn-
 thesised, In his philosophy , there is no conflict between being and
becoming due to the fact that " the Reality that 1s omnipresent is
the base, support, stuff and mover of all the forms of the determi-
nate existents., It is time, in time and timeless; it 1s space, in

space and above space, It 1s cause, effect causation and beyond
1
t

causation, 4 The mystery of the world is a mystery of contradiction
between reason and suprarational. But Sri Aurobindo argues that if
all is Brahman, then this contradiction is also Brahman., In the light

of this, the world in the sense of illusion can not be accepted.

Again, unlikeiéé&kara,Sri Aurobindo beiieves that after the
1ntditive awareness of the God ( Divine ) the world i.e. the body,
the ego would not be contradicted. However, Ramanuja admits that
the world is as Eévara - But in Ramanuja‘'s philosophy, ah individual
though the part of I$vara , can not be Infinite, But in Sri Aurobin-

do's Integral Non-dualism, the same individual being remains in the

14, S, Chakraborty , The Philosophy of Sri Aurobindo ( Delhi,
sterling Pub, 1991 ) p. 12,
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middle stage. In the same individual being " there is vidva i,e,

‘the whole world and Xlééféi!é or ego, In other words, a person

who is performing this worldly works is at the same time related -
to the Divine ,"15 For Sri Aurobindo, there are immense possibi-
.lities in man, the same man would be transformed to guperman, Here

the topmost honour is offered to mankind,

However, there might be another criticism that a reflective
mind endowed with positivistic and modern scientific moorings might
find it difficult to accept Sri Aurobindo's view of evolution espe-
cially his view on the emergence of the Superman upon earth, Even
'_ agreeing.with the basic principle of the cosmic evolution which is
discovered by modern researches in physical and biological sciences,
a modern man's scepticism regarding the wonderful future of mankind
as envlisaged by Sri Aurobindo , may not be abolished, But in our
opinion, a thorough—going understanding of Sri Aurobindo's writings
would at once come to our help, It can legitimately be argued that
the future state of the world and the destiny of mankind must not
be determined on the basis of the criterion which is current to-day.
In the evolutionary changes , new principles will come into operation.
which can not be judged by the paradims which are 1nrvague at present,
Sri Aurobindo deals with modexrn. man's scepticism regarding the future
possibility of man's transformation to Supermaﬁ-— and his obse%%tion,
in our opinion would be an adequate reply in this respect. According
fo Sri Aurobindo a modern man " finds the same difficulty in accep-

ting its practical realization here for its ultimate as would the
i

15, R. Ghosh = The Religioﬁ of Man : In the light of Sri,Aurobindo
and Rabindranath - The Advent , Vol., XLVII No., 3, August 1990,
Sri Aurobindo Ashram, Pondicherry,
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" ancestral Ape if called upon to believe in himself as the future

mano"16

V. Deviation of modern thinkers from Advaita and Vi{lstadvaita views —

Points of agreement as well as disagreement amongifhemselﬁes

explained 3

Now the conclusion the dissertation arrives at may be indicated
at this stage, The main contention of whole bulk of the modern inter_
preters - whether academician like Radhakrishnan or non académicians
like Vivekananda and Sri Aurobindo - of maya i§ sald to be an attempt
to illuminate the age—old theme of an&élent Indian Philosophy to.clear
some misunderstandings regarding some Indian Philosophical coﬁ;eptsi
i.e. maya and the originality of modern thinkers lie mainly in matters'
of unbiased explanations, For Sri: Aurobindo in particular, the Cosmic
Energy assumes the form of matter with a view to exhibiting in isola-
ted prominance, the substantiality of Absolute spirit_and to give the
spirit a formal basis of objective knowledge, Sri Aurobindo extends
the boundary of metaphysical speculations of introducing the trans-
formation of man into superman in his ' Integral Non-dualism ' ,
Histdry will always remember that the ihterpretations of maya lie in
the hands of SWami Vivekananda, Radhakrishnan and Sri Aurobinde for
two reasons - one 1s negative and the other is affirmative, In the
former it denles the interpretation of maya as meant in the sense of
illusion - by a few Vedantins , in the latter it illuminates different
other senses or usages of the word ' maya ' that sult to retain the
reality of the world around us, Reconciliation is also anothefvsélient

feature of modern interpretations among different schools of Vedanta.

16, The Life Divine ( Op. Cit ) p. 54,
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The concept of maya comes in the philosobhy of Sri Aurobindo in
course of explalning different levels of terrestrial evolution or
the future evolution of man to Divinity, Here it.does not mean iilu—
sion, It appears in different lectures of Vivekananda in order to
explain the relative status of worldly phenomenon, But it éémes in-
the philosophy of Sarvepalli Radhakrishnan, not agiéore concept but
as a rejoinder to the misinterpretation of vedantic teaching and
thus for him maya does not mean illusion. All of them differ from

~” . .
Samkara in someway or other,

What might be the cause of this departure ? Our answer would run
as follows ¢ A philosopher cannot appear in a vacuum, his 1nteipre—
tatlons can not be indifferent to soclio-cultural context that is,
scientific investligations, demands of the daf ahd,the dominent thou-
ght-currents of hls earlier times, Ph11030phers.are " both effects
and causes 3 effeéts of theif soclial circumgtances and of the poli-
tics and institutions of their time, cause ( if they are fortunate )

_ of_beliefs whiqh mould the politics and institﬁfions_of later ages."17

This remark is also applicéble with regard to the interpretations
of maya in the hands of different Indian philosophers, We have seen
" that the concept of maya had its appearance in the philosophical
literature of the Vedic—Upani§adic period. But it received various
interpretations which change its connotations and significance in
such multi-dimensional ways, which can not be harmonised without

recognising the fact that every philosophical interpretation is an

17, Russell s History of Western Philosophy, ( London , Unwin,
1988 edition ) Preface : p.7.
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outcome of a particular time ' milieu ' be it Nagarjuna, Gau?EpEda
or §éﬁkara of the earlier period or be it assigned to Swami Viveka-
nanda , S. Radhakrishnan and Sri Aurobindo of later times. It is
'true that the thoughts and feelings that were common to fhe c ommu~—
nity or masses in vague and defused forms are being crystallised

and concentrated in the philosophica1 writings of the age, In modérn’
interpretation of the concept of maya we see a peculiar genius for
converting what it borrows from' ancient Indian tradition and synthe-
sing it with the existing philosophical demands, Looking in t§ the
essent;al features of modéfn Indian philosophy thus we canno£ close
our sight to a position that has managed to break up the ancient
tradition in many respects ( most probably on account of the trem?n—
dous scientific achievehents and discovgries ),.but has not found
another sound alternative, In this ' milieu ', modern Indian philo-
sophy began its  journey in a selffcreated road by way of synthesising
the traditional wisdom with the new soclo-cultural context, Viveka-
nanda, S, Radhakrishnan and Sri Aurobindo - all these three celebra-
ted modern Indian thinkers not only try to retain the metaphysical
-profoundity of the traditional vedanta but also embrace a functional
method of presentation of the theme in order to meet the needs of

the age.

So far we have discussed the points of diparture of modern think-
ers from traditional non-dualistic interpretations of the concept of
maya . Let us now try to see the points of affinities among these
three thinkers appeared in modern time, First, Sri Aurobindo, a Yogi,

S. Radhakrishnan, an academician cum statesman and Swami Vivekananda,
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a karmazogi with vedantic enlightenment — all have accepted the
multiplicity ( nanatva ) of this world though there is one under—
lying unity in the multiplicity. To all of them the multiplicity
of the woild is as real as the Absolute Reality. All of them per-
haps realised the ihportance of the multiplicity of the worid for
an intelligible explanation of the world, which goes;against: the-

basic thesis of Samkara.

Secondly, these three modern thinkers have made an adventure to
unite the whole world through self accepted in ourlupanifadic tra-
dition, All of them have agreéd on the point that there is no other
unifyiné principles excepting'self which can bind the whole world |
together, The names of the Absolute may seem to be different to
different thinkers i.e, God to Swami Vivekananda, Saccidananda -—.

Existence-Consciousness- Bliss to Srl Aurobindo and Absolute to
S. Radhakrishnan, but all of them have admitted the existence of

some Ultimate Power capable of uniting us,

Thirdly, these celebrated three modern thinkers of India have
shown respect to human beings and human body; To all of them a human
being 1s the abode of God or Absolute. As human being 1s the abode
of Infinite, his body is also the substratum of the Infinite, In fact
a man can be transformed to divinity according to them, Swami Viveka-
nanda in his different speeches recognises the role of body in having
spiritual and moral upliftment, For, having spiritual outlook, for
" social service etc. the role of body is highly significant, He dreamt
a picture of ideal future of India with ' an Islamic body with vedan-

tic mind ' , Here ' Islamic body ' is to be taken as a mefaphor.,
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meaning ' a strong and stout body ' capable of doing social work,
Keeping this aspect of social welfare et;, in Qiew, he has shown
his respectful gratitudes towards the doctrines of Buddha who has
given preference to human welfare, but is silent ébout God., He
aptly §oints out tﬁat service of humahity is the basic essentials
for having a good life for which:fitnéss of human body is highly

required,

sri Aurobindo also says that a man can change his body into

Divinity after bringing the nucleus ( caltyapurusa ) in front. For

him the natural bodf'consists of the Caityapurusa which is surroun-

ded by the mental self ( manomayakosa ), vital self ( pranamayakosa

and physical self ( annamaya kosa ). As our Caityapurusa is covered

by these selves it cannot give us the power of light so that we can
see'present, past and future., The process of Yoga can change this

natural body, on account of which the Caltyapurusa comes forward

followed by mental, vital and physical selves. As it takes a leading
part here, our mind is illumined by this, At this stage a man is
transformed to Divinity or superman and body'becomes a Divine body

( bhagavati tanu ).

Dr. S. Radhakrishnan also laid stress on the importance of body,
He conceives reality in four different dimensions - The Absolute,

the personal spirit , the world spirit and the world (IV1rEt ). He

gives equal poies or weight to each of the four aspects of reality,
For him, the world is a testimony of the fact of affirmation of the
Absolute, It is an wellknown fact that Radhakrishnan had great love
for Budcha as well as for the Samkhya dualism. In his poies of rea-

lity as virat, he includes room for body., He accepts the importance



of sound health or arogya as ' the basis of all our developments —
ethical, artistic and spiritual ' reminds us the concept of Sattvi-
ka s’arz‘g’ in the Bhagavadgita . ' 0

the Absolutes manifestation, the individual soul:! in the body rece-

Since the world is a testimony of

.

ives also importance in his hands., In the worldg we live 1n:an atmo-
‘sphere of inter-subjectivity. Unless we recognise others as the
different poises of Reality's manifestation, we cannot explain thé
metaphysical justification of ethical issues in the society, In
recognizing the existence of others, we are to recognise their bddily
distinctness. But amidst all the distinctions, there is one underly-
ing principle — namely the self, the same nature of all have been

emphasised by S. Radhakrishnan,

The knowledge of the self for Radhakrishnan 1s non-sensuous
immediate knowledge. It is intuitive knbwledge that arises from an
intimate fusion of mind with reality., Self-knowledge ,.forARadha-
krishnan, is neither logical nor semsuous. It is on the otherhand
the presupposition of every'other kind of knowledge., But world,“to
Radhakrishnan, i1s a process of different phases of divine activity
and in this,..matter, life and mind#are only diffe:ent phases of
evolutionary processs Even when dealing with the problem df personal
Immortality what he states clearly focuses on the importance of
human body in the spiritual upliftment. To put it in his own words
" we want the person to be preserved in his entirety, bodily presence
as well as mind and purpose the house we can see and touch, and the
dweller in the house. It will not satisfy us if the house is ruined

and only the tenant alive ".19

18, Occasional Speeches and Writings, Oct, 1952 — Feb, 1959 ( Delhi,
Ministry of Information and Broadcasting, Govt. of India 1960)
p. 442,

19, An_Idealistic view of Life , ( London, Unwin paperbacks 1980)p.224




Fourthly, all of them have shown thelr sincere respect and
honour to the ancient Indlan scriptures and Indian tradition.They
tried to derive support from ' ééggg ' in favour of their philo-
sophical position, In‘order to cope with their own theories, they
have sometimes freshly interpreted §ig££, When the wprld is des-
cribed as maya none of the aforésaid thinkers mean it unreal, If
it were so, how can we look upon it as a creative force ?- A crea-
tive force cannot certainly be absolutely zero. Théy interpreted
may3 as a power or gakti of the Absolute ( Brahman ). Moreover,
all of them believe in the gradual transformation of the soul from
its limited finite state to the Infinite = ! Existence - Conscious-—
ness-Bliss, But this transformation is not the same that works
' through ' struggle for existence and competitién ' as we~f1nd
in Darwin. They rather speak of the potential divinity of man that

détérmihes the course of development., Though S, Radhakrishnan does
not deal with such evolution in detail, the implication of his con-
ception of Reality and various rejoinders to the interpretations of
maya in the sense of illusion on different occasions support the
abové content;on,.But Vivekananda on different.occasional'speeches

and Sri Aurobindo in his work The Life Divine outlined the detalls

of man's spiritual evolution and progress. With rubust optimism,
they speak of mren's looking‘forward to the ' actualizing man's pote-
ntial divinity,.And for this, Swaml Vivekananda advises to follow

the dictum of é}uti - the path sravana , manano and nididhy3sana ,

Sri Aurobindo refers to Yogic sadh3dna .

But another question may be raised here, How can an innocent
person believe iIn truth of this spiritual up-gradation ? If an
avowed sceptic, who does not believe in é}utiAor tradition, ques~

tions about the validity of these, what would be the probable

answerxrs 7
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Vivekananda would reply this by saying that such a challenge
may ariSe only from an éxcessive dose of solipsistic drugs of
Eurdpean culture that declares ™ I am t:uth ", On the contrary,
if we do have a pondering on vedantic teaching, we would have
like Whitman say " All is truth ", To strengthenmhis thesis
Vivekananda would refer to his ﬁaster Sri ﬁamakrishna » Who is
taken to be an embodiment of mobile.éiggi -~ Perhaps, on account
of this, Vivekananda is often described as a commentator of what
his Master realised and sald, and as a testimony Vivekananda refers

to Ramakrishna regarding spiritual matters,

If this challenge is thrown to Sri Aurobindo, he will show the
truth of it ( gruti ) through Yogic experience, What Sri Aurobindo
sald has got its experimenta; slde, When he has sald that a man can
be transformed into Divinity or Superman, he has given a scientific
explanation of human body and its change, He has the idea of the
importance of human body from the Tantra literature.According to
Sri Aurobindo, a man ha?ing supermind.can understand that Matter,
Life and Mind are the involved ( or non-manifested ) forms of sat

cit ahd ananda respectively, Through supermind, an individual will

know that like saccidananda the world phenomenon consisting of
matter, life and mind, is true, Samkara considers this world as

false ( mithy@a ) as he arrived at the stage of a tattva as we get

in Sri Aurobindo's philosophy may be considered as a treméndous

contribution in modern Indian thought,

In S, Radhakrishnan's philosophy we do not get any experimental

side, What he has said is purely dependent on é&uti o He has devel-

-~ - - - (PR .- . . . - -~ .
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oped some independent arguments in favour of his thesis. But in his
case we do not gét the light of direct experience as we get in the
case of Sri Ramakrishna and Sri Aurobindo, However it is indeed true
that while discussing the grades of knowledge, he places intuitive
knowledge ( direct and immediate super-sensuous knowledge of reality

or aparoksanubhuti ) in the highest level,

VI. The charge " Does Vedanta make man immoral ? " examlined 3

Apart from the ' world negating ' attitude against Vedanta, there
is another charge with regard to ethical relevance has been very aptly
handled by modern Indian thinkers, There is a mistaken dotion among
many that vedanta is likely to make individuals immoral, It has been
objected that if Brahman be the sole Reality and all distinctions
are false, then the distinction between iight and wrong, good and
bad would_be eliminated. In other words, the metaphysical identity
of the finite and the Infinite leaves no room for ethics, And such

a philosophic teaching is fatally dangerous for socilety,

But the modern interpreters like Swami Vivekananda » S. Radha-
krishnan and Sri Aurobindo would at once react to the above mentioned
. charge by saying that the metaphysical truth of ! ldentity without'
diffe:ence ' can not stand in the way of making distinction between
right and w;ong,'good and bad in mundane level where the fact of
duality in the forgibecoming can not be ignored, The very nature of
the mundane life is that it is an admixure of sadasat -~ that is, it
expresses relativity. In Vedantic teaching , any action that helps

one to regiise one's essential identity with the Absolute is good
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and that which stands in the way of realising this is bad. It is
indeed:true that no one would object to admit the categories like
truthfulness, charity, benevolence, self-control etc. under the
first one ( good ) and falsehood, selfishness etc, under the second
( béd )o The goal of morality is to 1ift. " oneself above one's
individuality and become one with the universal spirit of the
Univerée,"2o The liberated individual, for vedEnt§ is the ideal

of society, He does not work for himself but for others, Such an
individual although is in the world, the world will not be within
him, that is to say, he will be lifted above the worldly attachment
of ' me and mine ' and treats otheis as himself, Such state of being

is verily described in Advaita Vedanta as a state of jivanmukti

( embodied release ).

A crusial quesfion can be raised here, Is social service compa-

tible with the state of Jivanmukti ? In reply, it can be answered

in the following way. A jivanmukta according to the Advaltins, can

do all actions ( Karmas ) out of his old habits generated through
accumulated result of Karma. Hence,‘when he does work for Lokasam-
g;ggé ( welfare of human beings ) , he does automatically and can
not have credit ( abhimana ) of doing fhe same, According to Vive-
kananda , when an individual being renders his service for others,
he is completely aware that he is doling this cbnsidering Divinity
in man, He 1s a moral pefson° A moral person can not be an egolst,
Egoism is not a satisfactory theory of moral obligation, For Vive-

kananda , the essential characteristics of morality is contained

20. S, Radhakrishnan : Indian Philosophy , Vol, 2 ( Op, Cit, )
p. 626,
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in the thesis of the unity of the transcendental and the immanent

spiritual principles as expressed in the Upanisadic dictum " Thou

art that " ( ' Tadtam—asi ) . He considers the category of ' un-
selfishness ' as the criterion for distinguising between moral and
‘immoral, " That which is selfish is immoral, and that which is un-

selfish 1s moral "2

In this connection, Vivekananda makes distinc-
tion between the tendency that leads to selfishness and the tenden-
cy that leads to unselfishness. The first one is called pravritti

( revolving towards ) and the second is nivritti., The former makes

a pergon ' egoist ',Vthe later truely moral., On account of the first
tendency, a human'beingrtakes everything from everywhere and heaps
-1t for satisfying his own sweet will, It functions with the aware-
ness of ' I ' and ! mine" and can not be the basis of morality.
Nivritti , on the contrary, is the tendency that eliminates selfish-
ness and helps a person to realise his own divine substance - that -
fhe true nature of all same universal Self, This type of realisation

at once vanguishes egoism. While speaking about morality, in the

Jhana - Yoga , Swamiji speaks about " the real man " and " apparent

man ", The first one is a person who rose to the highest level of
morality and realised his fundamental‘identity with the Absolute
immanent in all, But " an apparemt: - mén " is one who has not réali-
sed it aﬁd he 1s a bound person limited by space-~time and causafion.22

To cope with the demands of the socletal atmosphere, Vivekananda even

extends tﬁe connotation of the word ' mukti ' in the sense of freedom

21, Karma-yoga in The Complete Works of Swami Vivekananda, Vol, 1
( Op, Cit, 1962 ) p. 110, -

22, JAidna-Yoga in Ibid., Vol, 2 , ( Op. Cit. ) p. 78.
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from One's own narrow outlook.by way of becoming egoless, fearless
and sensitive to others., In the opinion of Vivekananda, "™ All the
great systems of ethics preach absolute unselfishness as the goal,
Supposing this absolute unselfishness can be reached by a man, what
becomes of him . . . . . .The little personality which he had before
~is now lost to him for ever, he has become infinite, and the attain-
- ment of thls infinite expansion is indeed the goal of all religiohs

and of all moral and philosophical teachings."23

For Vivekananda,
vedanta philosophy instead of blocking the room for morality,.offers
a rather more éolid foundation for it. It is an admitted faét that
morality demands that an individualAshould not be selfish or should
not hurt others, But why should an individual be unselfish or should
not hurt others ? Vivekananda discovers an answer in our advaitic
teaching, Here we see that ' whosoever I hurt I hurt myself !, If
teaches us not to care what becomes of me and mine,.since ' the
whole universe is miﬁe '« Radhakrishnan devoted a research paper

to give rational justification for meaningfulness Qf ethical demands

of society even in Advaita Vedanta .24

VII. Affinity between the Vedantic concept of maya and the

Philosophicalﬁbackground‘of modern physical science and

' d I d
Resume ¢

Last but not least, the.concept of maya comes nearer to the
philosophical béckgrOundrof contemporary physical science, In vedanta
the fundamental search of reality takes man beyond the senses and

sensual experience of world around us, Modern science seems to be a

23, Karma-Yoga in Ibid ., Vol, I ( Op. Cit, ) p. 109,

24, The vedinta philosophy and the Doctrine of maya . International
Journal of Ethics , 24, 1914,
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search for truth-when 1t goes beyond technology, sugéests a path .
that leadsto the infinitely small, a step into the world of atoms.
Modern atomic physicists have been dealing ' with a non-sensory
experlence of reality ' and ffequently facing the antinomical aspects
of such experience, The basic unity or oneness is no more a monopoly
of Vedantic teaching, it is also the revelation of modern researches
in physical science.vLike Vedﬁnfa, modern physics also feels the
necessity of assuming consciousness for formulation the laws in a
fully consistent way, " Wigner and other physicists have argued,
however, that the implicit inclusion of human consciousness may be

‘an'essential-aSpect of future theorles of matter ,“25

Studing the
material world physical scientists have aware of the essential unity'
of all things and.events. While the Vedantins- starting from the
inner realm arrives at the fundamental unity, the modern science

does the same from the outer Qniverse. When Sir Arther Eddington

in the Preface to his work, The philosophy of physical sclence

( P. IX ) says " I am not among those who think that, in the search
for tfuth, all aspects of human experience are to be ignored, save
those which are followed up in physical science “,- he comes very

2§ Analysing its basic parti-

close to Advaitic enquiry of.Realityo
cles‘say atom, modern physics seems to arrive at a mental ground, an
undifferentiated field of force which can not be characterised with
certitude as mental or physical but from which ' arlise all our

physical conceptions ', It seems further to posit an impersonal énd

25, As quoted by Swami Ranganathananda in Science and Rellgion
( Mayavati & Advaita Ashrama 1982 ) p. 131.

26, Ibid
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non-material character to the fundamental aspect of the world-the
all-pervasive " that is in turn a lead into the unity of spirit
amidst the sublimation of-the world of multiplicity. Vivekananda
in his speech at the Parliament of Religions, 1893 seems to hint
at the possibility of kinship of modern science and Vedanta.2’

To_ put it in short,what has been sald in the whole bulk of this

thesis is as follows

That the concept of @y_ﬁ has been used right from the Vedié-
Upanisadic time down to modern. In the Advaitic system of Samkara
it accounts for the illusoriness of-the world, As a result of this
there are acquisitions of ‘life negatioﬁ,‘world negation'attitudes,
there 1s the total neglect of what goes by the term ' material °
and. there élso arises the problem of morality that i1t falsifles the

distinction between right and wrong etc,

The achievements of modern thinkers lie in the fact that they
tried to reconcile traditional discords of different interpretations,
For them, both spirit and matter are real and the interpretation of
maya in the sense of illusion is not justified . They gave due impor-
tance to the concept of bedy and explained the hecessity of material.
elements in order to‘reach the Divinity, Oyt of love fof the humanity

in general, they tried to save the Upanisadic concept of Brahman as

27,"Manifestation, and not éreation, is the word of science today
and the Hindu is only glad that what he has been cherring in his
bosom for ages is going to be taught. in more forcible language,
and with further light, from the latest conclusion of science %,
-~ The Complete works of Swaml Vivekananda , Vol., I , 11th Edition,
( Op, Cit. ) p. 15.
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the Absolute Reality as well as the multiplicity of the world., If
everything is Brahman in whatever forms it appears, it is Brahman

( Bramhamayam jagat ). Even for monistic conception of reality,

they correctly point out that appearances are not necessarily ill-
usions, All illusions are appearences but all appearances are not
illusions., Again the monistic conception of reality does not negate
fhe ethical relevance, In other words , all of them seem to give a
metaphysical justification of ethical activities . Again, the varia-
tions of interpretation of modern thinkers from Samkara, REmEana as
well as among themselves seems to be on account of a time milieu,

And lastly, maya in the sens€ of relativity seems to come nearer to

the philosophical background of contemporary physical sclence,
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