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The fundamental tenet of Advaita Vedanta is that the Brah-
man is the only Reality and that the world is an illusion.! The
entire world appears in Brahman like the silver in a piece of shell.
This Brahman is the Efficient and Material cause of the world. Ac-
cording to Advaita Vedanta Brahman is the pure being, subtle, in-
definable, all-pervading one, stainless, indivisible and purely con-
scious. If Brahman is subtle, indefinable and beyond the mind and
words, how can we understand the Brahman? Answering to this
question Advaita Vedanta gives two kinds of definition on Brah-
man - the first being svartipalaksana’ or essential definition and
the second being tatasthalaksana® or accidental definition. Nor-
mally, the definition of a thing should serve, by pointing to its dif-
ferentia, to mark it off from all others. But in svaripalaksana, the
very essence of Brahman and not its specific atiribute is chosen as
the content of definition. There are affirmations like T T~
T, SR e, fage= @8, etc; which constitute the essential
definition of Brahman. It may be asked whether all these are taken
together to form a single definition of Brahman? or whether each one
of these forms a separate definition of Brahman?

Preceptors of Advaita Vedanta have different opinions.
According to Amaranda Yogiévara, the author of
Svitmayogapradipaprabodhini, each one of these properties is in-
dependent definition of Brahman, such as T 3@, W= sl AR
#@. He considers the word ananta (infinite) of 9= 8- &, as
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ananda (bliss). Later authors like Brahmananda Sarasvati, the au-
thor of Ratnivali, an authoritative commentary on the
Siddhantabindu of Madhustidana, are of the view that the three
expressions W, 7F and =t together constitute a single essen-
tial definition of Brahman.” According to him, to take each of them
singly is to suggest falsely that there are three Realities. '
Dharmarijidhvarindra, the author of Vedinta paribhisd
maintains that the expressions satyam, jiZnam and anantam may
be treated as three separate definitions of the one and the same
Brahman. The author of Vedantakaumudi also holds the same
view. According to him, each of the above said properties, being
-exclusively applicable to Brahman, can form independent defini-
tions of the Brahman. Appayya Diksita accepts each property as a
defining attribute of Brahman.? Thus in effect, there are three
affirmations, 4= 3¢, ¥ o1& and 3= &

' Sat as the Brahman _

| According to Advaita Vedanta Brahman is fundamentally
indicated by the term sat. It is referred to in the well known for-
mula T @iy sgan af=r that which exists is alone, sages call it by
diferent names. The non-dual sat is referred to in two hymns of
Rgveda known as the Puriigasiikta’ and Nasadiyasukta'. The
- Nasadiyastikta explains the entire act of creation in the self-sacri-
fice of the supreme Sat, Purusa. It clearly afﬁrms one sat while it is
impossible to say whether this world was or was not in the begin-
ning, there is no doubt that there was and always has been the one
ultimate Sat in which wé have our being. Sages have designated Sat
by different names. This is the substratum of the whole universe.
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Body is not the Atman
Body is with limbs (sdvayava), but it is gross and has length
etc; and is susceptible to transformation, with the senses of percep-
tion which possess the power of knowing qualities like form, smell,
‘ taste, etc. It is mere matter like an earthern pot, possessing six-fold
modifications'? such as birth, existence, growth, change, decline
and dissolution and is conceived as instrument (jada), perceivable
(dréya) and unconscious (acetana). It is conceived as my body
which is different from the Atman-I. Hence the body does not
shine in both the states of dream and deep sleep. 1t is like a chariot
that subjects to one’s own action. So it is not the Atman.

Senses and the Vital Air are Not the Atman
The group of organs such as eye etc. are with parts
(sivayava) and material. Hence they are not the Atman. If the eye
is the Atman, the recollection (pratyabhijfiina) and remembrance
(smaranam) of the pot one has seen and the pot one has touched
may not be mutually agreeable. Similarly the vital air, etc. which
are the causes of bodily action, and subject to the actions of ones
~ own behest, do not become the witnessilig Atman.

Internal Instrument is not the Atman

It is evident that the internal instrument (antahkarana) is
also not the Atman, even if it is capable of remembering every-
thing. Though it manifests itself in actions like the rejecting or
accepting of objects, emanciating, feeling like my mind is turning
round and has the varients, citta, manas, ahankara, buddhi, etc. it is
not Atman, Since egoism or self-conceit has the nine-fold quali-
ties like intelligence, comfort, sorrow, desire, repulsion, effort, vir-
' tue, vices and imagination, it is not the witnessing consciousness
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(Atman). It is in the form of cidacit and does not illumine in deep
sleep. Acording to Visnupurana, the Atman is pure, imperishable,
quiet, devoid of attributes and beyond the nature. Brhadaranyaka
Upanisad says that the Atman is self-luminous and it is difficult to
be understood. The Atman has no attributes hence the egoism is
not the Atman.

The Atman is, hence, established as diferent from the body
and the senses etc; and it is the seer of the states like waking, dream-
ing and deep sleep. This is the witness of the dance of maya, the
root cause of all the three states.

The three-fold Existence of the Atman

Though the independent Atman is one and the same, there
occur different states in the gross body, childhood, boyhood, youth,
etc. Even then there is the memory that I am being the same I. So,
it is implicit that the Atman is remained in Oneness, through past,
present and future births.

Time is not the Atman . |

It is time that creates and destroys all. The Kiirmapurina
etc. proclaim that all are subject to time'® and that Time is Atman.
It is known that in a waterwheel (ghatiyantra) all pots are tied by a
thread. As pots are being filled full and emptied so all objects in
this untverse are born, exist and dissolve. All these are tied by the -
thread of time. Since this is the nature of the Jagat, one does not
- know either his whercabouts or those of others. All these things
are subservient to time. This time is manifested in different forms,
such as mAnugam (mortal) pitrvyam (ancestrat), daivam (divine)
~ and brihmam. These different forms of time are the mere play of
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the power of Cit called pratyakcaitanya or the apparent changes of
that power of cit. So time is not Atman.

Atman is one and the same in all bodies
“ The ether is one and the same. Being such an element, the -

ether, having the limiting adjimcts like pot, house, etc. shines in
different forms like the one and the same sun, reflecting in ponds,
wells, oceans, etc., appears to be various and many. It is exactly
the same with the indivisible Atman which reflects through the
adjuncts of egoism, etc. and shines as many. The sun is not af-
fected by any dirt in the water. It is the reflections of the sun that
. are affected by the malice of limiting adjuncts. Similarly, defects
in ahamkara affect only the reflection. They do not affect the
Atman,

The Atman exists in all objects as their material cause

Since all objects appear to be shining, it is presumed that
they exist. It is also because the sattvadharma impells all. What-
ever shines is Sat. Asit is said that the pot is non-different from the
earth, the jagat is non-different from the Sat as it shines like jagat.
Thus there is the Atman in all objects as their material cause." The
Brahman is the entire cause of evcrythmg and it is endless, eternal
and in the form of Sat.

The Aiman, the ultimate cause of everything, is in the 'form
of sat and it is existing till the end of the absolute effect
(paramakﬁrya)-_megacosm. Originating from subtle forms like the
intellect (mahat), egoism, etc. the megacosm which is formed as
causes and effects, is nothing but the indivisible sat. All these are
but waves in the nectar ocean of sat.
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Cit as Brahman

The Brahman is sat and it is different from the body as well
as the senses of perception etc. The Atman is the witness of the
three states of waking, dreaming and deep sleep. It is unlimited by
entities like space, time, etc. The same Atman is pure conscious-
ness itself, '

In the essential definition of Brahman offered in the
Taittiriya Upanisad, the term jfiinam refers, of course, to conscious-
ness. The view of the Chandogya declaration that sat is one and
the non-dual, and the illustration offered there'® assert that the earth
is true. This view is further detailed by defining Brahman as Jnanam
or cit, i.e. consciousness. Brahman is not the agent of the act of
knowing that would nécessari]y entail alteration or vikara on the part
of the agent. Rather, the Brahman is knowledge or consciousness
itseif. -

Atman is the light of lights
-The most impfessive passage, perhaps, in which the Brah-
man is set forth as consciousness, occurs as an answer to the ques-
tion of King Janaka, “kim jyotirayam purusah iti’'. After recount-
ing the eternal aids by which man sees such as the sun, the moon,
etc., Yajfiavatkya mentions the Atman as the light of all that man
sees.!” This supreme light is distinguished from the rest as it needs
no other light to function. It shines in the Antahkarana. Being im-
material, it is beyond the reach of all sense organs.'
The inner organs such as egoism, mind, intetlect and citta,
the five organs of action, the five orgéms of perception, the sun, the
- moon and the lightming, etc. are illumined by the consciousness. These
luminaries-the Sun, the moon, etc. illumine the world of their ob-
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jects. With what power do these luminaries shine and by the lack of
whose power of luminosity they do not illumine that power is the
dexty that is eternal and is Existence, Consciousness and Bliss.

Conscnousness is the materlal cause and the efficlent cause

Pratyak Caitanya. The origin, existence and dissolution of the uni-
verse rely on this consciousness. This consciousness is immuta-
ble. The Atman, by creating the megacosm, enters into it and
illumines by itself, by pursuing it with its light. In deep sleep, both
. the other two worlds- jagrat and svapna- are annihilated. Then the
Atman exists unpoliuted and blissful. The Atman sparkles as the
sole source of everything in the three states-origin, existence and
dissolution. Neverthless, the Atman is Cit or Consciousness itself
which remains changeless and immutable.

The Cit is eternal and the three states are transmutable
In the waking state there is neither dreaming nor deep sleep.
‘Similarly in dream, there is neither waking nor deep sieep. In deep
sleep there is neither waking nor dreaming. The cit that illumines
all the three states without touching them, is nothing but turiya.
That remains as the eternal splendour. Gaudapada says that the
first two (Viéva and Taijasa) are associated with the conditions of
dream and sieep. Prdjfia is associated with the state of sleep with-
_out dream. Those who have known the truth see neither sleep nor _
dream in Turiya.'”” Svapna or dream is the wrong cognition of
Reality. Nidra or sleep is the state in which one does not know
- what Reality is. When the erroneous knowledge in these two states
disappears, Turiya is realised.




Cit is the one and Non-dual

1t has been seen that there is difference in the knowledge of
the pot and in the knowledge of the cloth; then how can it be said
that the consciousness is one and the same? Cit is not affected by
the differences mentioned in the knowledge of the pot and of the
cloth. The difference between these two forms of knowledge be-
longs to another class. It is due to the difference in the objects that
the difference in the knowledge occurs. It is not real. It is like the
reflection of the moon in water which is the creation of adjuncts.
Herce, the Atman is knowledge and the difference in knowledge
is due to the superimposition of imagination. In Reality, the Atman

is one and Non-dual.

Ananda as Brahman

The Brahman is not only sat and cit but Ananda or bliss
also. In the essential definition of Brahman, the term ananta should
be read as ananda as suggested by Deussen.” Brahman may be
understood as bliss in the light of the Chandogya Upanisad teach-
ing.?? The sense of this teaching is that Brahman, which is existence
and consciousness, is, at the same time, infinite joy also.

This noble idea is clearly suggested in Kumara’s teach-
ing? imparted to Narada. Name, space, mind, conception, etc.
which end in pleasure (sukham) come closer and closer approxi-
mations to Brahman. Climatically, the teacher declares, ‘yo vai
bhiimi tat sukham, nalpe sukhamasti’.?* Verily, a plenum (infini-
tude) is pleasure, there is no pleasure in the small. ‘Brahman is
bliss’ may be further expounded in the light of Yajfavalkya’s dis-
course addresses to Maitreyi.?® He is of the view that objects dear
to the human heart, husband, wife, children, wealth, etc. are dear,




not for what they are in themselves, but for the sake of the self-
‘atmanastu kimiya sarvam priyam bhavati’ 2

The Taittiriya Upanisad explains Brahman, in another sig-
nificant way as Bliss, ‘Raso vai sah’.”’ Brahman is the essence,
the same is bliss. It is no more an abstract universal, but is the
universal essence in all forms of joyous feelings. As identical with
Brahman, Rasa is the most concrete of realities, and the empirical
Jjoy. The intensity and supremacy of the bliss that is Brahman is
conveyed in the section named * Ananda mimamsa’ or enquiry into
bliss. There the pleasures of different grades of living beings (above
the human level) are arranged with all purity and intensity in an order
of hierarchy.

The unsurpassed bliss (niratiSaya) itself, by virtue of the
gradation of the good actions such as sacrifice (yajiia), charity
(dana), penance (tapah), etc. and the knowledge in the form of con-
templation of deity, shine in relative brilliance. That unsurpassed
bliss is experienced 2 hundred times by beings from man to Lord
Brahmi. The one itself, because of the gradation of adjuncts shines
in relative brilliance.

According to the great Vedic dicta,?® when there occurs the
identity of the individual self and the supreme self, there remains
the bliss of Atman in the form of Brahman, In susupti there is the
union of Jivatman and paramatman, when the @varana, the nature
~ of egoism, is destroyed. Consequently, passing the limit of differ-

ence, that knowledge which is one’s own nature unifies all jagat in
*the bliss, which is Atman itself. |
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