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CHAPTER - VI
THE CONCEPT OF THE SELF OR JIVATMAN IN

THE THOUGHTS OF SANKARADEVA

6.1: The Concept of the Individual Self or Jivatman :

In Indian philosophy, mind is regarded as an irdksense. It is through mind,
that man can introspect and cognise the differextes of the soul. The “self” or the
“soul” is the knowr, agent and the enjoyer. Accogdio Upanisads the existence of
the self ojfj ivatmanis a real spiritual entity, which is distinct fralivara. In Mupdaka
Upanisada, there is a classic illustration of the two bigiding on the same tree, one
eating the sweet fruit and the other looking orhwaiit eating, brings out clearly the
distincition between thgiva and Isvaralt is expressed irMundaka Upanjad as
follows—

dva siparpa sayuji sakliya sananam vrksam parisasvajite/
tayoranya pippalai s\advatt ananan anyoabhigkastti//*

Both are sentient beingsgtana$; but the former, caught up in bondage is
subject to the experience of the fruitskaifma whereas the latter is untouched by it.
Though both are spiritual in charactBrahmanis infinite (vibhu), whereas th@va is
monadic is substance n{#). In view of this, theéVisistadvaita Vednta has admitted

jivaas a separate realitatva)®

1. Mundaka Upanjad: verse-3/1/1. Guwabhati: Publication Board of Assam
2. Chari, S,M, Srinivasa. (201 %aisnavism - Its Philosophy, Theology and Religbisipline.New
Delhi: Motilal Banarsidass Pvt. Ltd P. 67.
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The word fjiva’ means that which lives or sustains life. It isaknown as
Atman a term which is more often used in thpanisads The word4tmanmeans that
which pervades the body. It is applicable to H&tahmanand the individual soul and
in order to distinguish between the two, the teRasamitmanandjivatmanare used
respectively. The other terms used jiva arecit or cetani, which has consciousness,
that is the knower of all knowledge. That entitglenoted by “I”, which is unchanging
and this unchanging “I” is called the s&If. possesses conscious experience, controls

passion, desire from birth (or before) to deathafter).
6.1.1: The Sdf or Jivatman is Eternal :

The self ofjivais an eternal spiritual entity. It rétya or eternal in the sense that
it is neither born nor does it die. It is descrilietheBhagavadga as follows—

na jayate myate Vi kadicin

nayam bhtva bhavitz va na bhiyah
ajo nityah sasvato yan purano

na hanyate hanyadne sarire *

It means, for the soul, there is neither birth death at any time. He is unborn,
eternal, ever-existing and primeval.

Since the soul has no birth, so, it has no passent or future. The soul is
eternal, ever-existing and primeval — that is, ¢hierno trace in history of its coming

into being.

3. Sanyal, Jagadiswar. (200§uide to General philosoph¥olkata: Sribhumi Publishing Company.
P. 153.

4. Srimadbhagavadga; Chapter- 2, verse 20.
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In the Kathopanjad (1/2/18)also, the same verse is found, which is mentioned
above from thBhagavadga. In it, it is found that the soul is full of knoadge, or
full always with consciousness. Therefore, conssniess is the symptom of the sdul.
So, it can be said that the birth and death ohdividual is the association and
dissociation respectively of a physical body witlke soul. Due to bondage, caused by
the beginninglesavidya or ignorance of the true nature of the s@lfa passes through
the cycle of births and deaths until it attainsafiberation fromkarmaby means of

prescribed spiritual discipline.
6.1.2 : The Sef or Jivaisthe Subjcet of Knowledge:

The self ofjivais jfiana-svaripa or it is essentially of the nature of knowledge.
According to theVisistadvaita Vednta, the individual self is not merely of the nature
of knowledge; but it possesses knowledge as ienéis$ attributes. In other words, the
self is the subject of knowledgegfigna). The knowledge, which is an attribute
(dharmg of the self orjivais called aslharma blata jfiana or attributive knowledge
to distiguish it from thesvarnipa- jfizna or knowledge that constitutes the vemanipa
of jiva The basis for admission dharma blta-jfiana is the Upanisadic text which
states explicitly that the self pwa is the knowerlfoddhz). In this context, th®rasna
Upanisad says that—

esa hi drasta sprasta srota ghrata rasayit;

manti boddhi kartz vijfianatma purusah®

5. Swami Prabhupada, A.C. Bhaktivedanta. (1983)agavadga - As it is PP: 89, 90
6. Sarma, T. (2006); Chapter- 1V; Versetihanisad Astak.Assam, P 225.
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It means,— This self (Pwa), which is of the nature of consciousness
(vijianatma) is verily the seer, the toucher, the hearer, sheller, the taster, the
knower poddh?) and the doer.

The two terms -vijfianatma and boddhi— used in this statement signify that
the individual self is not merely of the nature @insciousness, but it is also the
knower or subject of knowledge. There is also dachgjustification for admitting
knowledge as a quality of the self. The self is utable and if the functions such as
knowing, feeling and willing pertain directly to ehself, it would be subject to
modification. In order to uphold the unchangingrelcter ofatma, the dharmablata-
jAanais to be necessarily admitted. The modificatiaietplace only in respect of the
attributive knowledge, while its essence remaireffected by them.

The self onjivareveals itself and the attributive knowledge révelae objcets.
As both reveal something, the tejfizna is applicable to both. Nevertheless, it is
possible to conceive two entities of the same eaas substance and attribute. For
instance, the flame of a lamgrifa) is of the same character as its luminogiabhz)
in so far as brightnesge{ag is comman to both, but the two are never-the-tiestinct
as substance and attribute. They are also diffdtardtionally; the flame illumines
itself, whereas its luminositypfabhz) illumines itself as well as other objects. In the
same way,jiva and its attributive knowledge, though may have @mmon
characteristic feature are distinet as substandeatimibutes.Jiva is constituted of
knowledge, which is known atharnt - jiigna or substantive. Knowledge reveals itself

and not the........ objects; it knows what is rée@o it. On the other hand, knowledge

7. Chari, S M. Srinivasa (2017Yaispavism - its Philosophy, Theology and Religious Digte, P. 68.
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as the essential attribute of the self, knowndharma bhita-jfiana or attributive
knowledge reveals itself as well as the externgaib to the self and does not know
them. In other words, the selftinar) knows what is revealed to it by knowledge,

whereas knowledge only shows but cannot kfiow.
6.1.3: The Sdf or Jiva is Self-luminous:

The self orjiva by virtue of its being of the nature of knowledgeself-
luminous orsvayaiprakasa. According to Visistadvaita the term self-luminosity
means that which reveals itself without the aicknbwledge. The self oftmanis
regarded as self-luminous, because it does notiree@nother knowledge for its
manifestation. It is known by itself and is notni@ed of another knowledge to know it.
It manifests always as “I"aham atma iti svenaiya sidhyati According to the
Visistadvaitaviding the entity denoted by “I"ghamartha is the true self. It is not the
same ashamkara or the psychological ego which is caused by tHasilen that the
physical body itself is the soul. That the selfétf-luminous. It is also upheld by the
scriptural text. IrBrhadiranayaka Upniad, it is expressed as—

yarii purusaj svayaijyotirbhavati®
It means — The self giva, in the state of dreamless sleep, becomes self-

luminous.
6.1.4: The Sdf or Jivaisan Integral Part of Brahman :

The self orjiva, as an eternal spiritual entity is distinct froBrahman

According toMurdaka Upaniad, the self ofjivais caught in bondage, wherefdgara

8. Ibid; P. 69
9. Brhadarapyaka Upaniad; VI; 3,9,
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is free from it. The famous statement of tAataryami Brahman referring to
Paramitmanas the indweller of the self gvatman is a clear proof of the distinction
between two real entities. The ontologiacl positdBrahmanas the primary source
of all sentient beings and non-sentient materigéties in the universe brings out the
distinction between the two as the independenti@pendent.

The Antaryami Brahmanaof theBrhadiranyaka Upaniad states repeatedly that
Brahmanabides as the inner controller in all the senterd non-sentient entities in
the universe. The latter are describeda&a or body forParamitman whereas the
former is the universal selfdriri) controlling them from within. This relation which
is organic in nature is analogous to the relatibthe soul to the physical body. It is
also comparable to the logical relation of substanod attribute. The substance,
cannot be conceived except in terms of the esseatidoutes. The two are inseparable
because the two exist together and also are apmietetogether. Because of this
inseparable character of the two relativity, thbssance as qualified with the attribute
is taken as one entity. In other words, as substand quality, they are distinct, but as
substance is qualified by the attribute, it congt$ a single entity. Thus, wherever two
entities are found inseparable, it is possible geak of difference as well as non-
difference® In this context, we have to understand the refatitjiva to Paramatman
or Brahman

The self orjiva is regarded as an integral part Bfahman There is a
relationship betweeBrahmanandjiva assariri andsarira and therefore, it is justified

to treatjiva as an integral part @rahmanin the ontological sense. On the basis of the

10. Chari, S.M. Srinivasa(2017Yaispavism - Its Philosophy, Theology and Religious Diste, P. 78
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logical concept of substance and attribute, itusstified to speak of the difference
betweenParamitman andjivatmanby virtue of their different intrinsic charactemda
also of non-difference as asigta entity or Brahmanas integrally related to the
jivatman Jiva is adheyaor the one who is controlled byaramitman From the
philosophical point of viewjivais an integral part ddrahman and it is different, but
inseparable from it}

6.2 . The Concept of The Individual Self or Jivatman in The Thoughts

of Sankaradeva:

According toSankaradeva, the individual self givatms is not different from
Paramitma or the Absolute. Because of the ignorancewdya, the individual self
does not know thi¥ Though the individual self is identical with tRdsolute, stil,
the individual self ojivatmz is not independent from the Absolute; it is contglie
dependent on the Absolute. From the empirical pofntiew, there is a difference
between the self giva and the God oBrahman In Kirttana-Ghaa, it is found that
God has divided Himself into many selvesjaas and thus the object of worship
becomes the worshippétankaradeva also describes that the individual seivaris a
part orarisa of God orParamitma. It is expressed in the€rttana-Ghaa as follows—

jiva amse tumi praveila gave give /
aveami tohmaka bhajoho sarvvahive //

tohmarese ansa ami yata jva jaka /
tohmara mayaye prabhu bndhile ghmaka /=

11. Ibid; P. 79.

12.Bhaktiratrukara by Sankaradeva; Chap- XXII, verse- 20.

13. Saikia, Punananda (200%fimantaSarzkaradeva’s The Kttama-Ghaa: Vedastutji verses- 1655,
1656.
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In Sankaradeva’s theology, it is found that the selfatma is one, eternal and
self-illumining; but due tamaya, it appears as many. dwz is under the control of
God, and the individual self is within the clutcledsnaya. From the practical point of
view, the individual self ofiva is different from God, even from one individual to
another. God is eternally free, whichisya, muktaand infinite and the individual self
orjivais limited or finite, which idbaddhi. The individual self ofiva is always doer
or kartaz while the Absolute Self dParamitma is nondoer oakartz. Thejiva or the
individual self enjoys or suffers according toatdivities. TheParamitma has neither
sufferings nor enjoyment. The mind or manas, wisdhe product o&vidya or maya,
catches the reflection goratibimba of God, and the former falsely identifies itself
with the latter. For this reason, the individudf e jivatmi becomes entangled with
thegurzasand this appears to be limit&l.

In fact, the individual self orivatma is always free; but appears as limited or
chained due t@vidya or ignorance. The finite self givatma along with the sense
organs ofindriya enjoys or suffers in the world and thinks the baoalye the self or
jivatma. Thus, being ignorant, théva acts with attachment and such actions accrue
papa or vice and theurzya or virtue, according to the nature of action. Bap the
fruits of action, one is to come to this world fonumerable times till one is finally

released?

14. Bhaktiratrikara by Sankaradeva. vs. 768-769.
15. Chetia, Bipin (1999)Advaitavida in Sarikaradeva’s Theologyl999, P. 37
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According to Sankaradeva, bondage, due karma (deed) is the erroneous
identification of the soul with the bodgankaradeva expresses it in Hémi-Nava-

siddha-Savada as follows-

sarirara sarge jva bhufije hiayaka /

atma buli mane nmizyamayasariraka //
dhare mahmohe ati hove jinasupya /
salime aneka karma kareipa-pwya //
sehi karmaphale bhufiji bhrameissirata /
nzhi anta jvara yatani-dukha yata /#

It means, thgiva enjoys the worldly pleasures by the sense andifaenthe
soul with the unreal body. It becomes very muchtusited and devoid of knowledge.
Full of desires, it performs sinful and virtuouseds. As a result, it suffers and moves
in this world. There is no end of its sufferings.

In the above vers&ankaradeva has specifically mentioned thatkhemais the
result of ignorance. So, whether tfaea performs the&karmaor not, there is bondage
as long as there is ignorance.

According toSankaradeva, the individual self givatma has neither birth nor
death. Birth and death are the characteristichk@bbdy. The self resides in the body
as fire in the wood, yet both are not one and Hraes After liberation, the self or
jivatma becomes one with the Absolute RParamitma. Ignorance is the root cause of

individual’'s birth and death. The body, mind andiats appear as the individual so

16.Nimi-Navasiddha-Savada: vs. 110-111.
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long it is connected with the self atma. So, the birth and death of a body does not
anyway affect the self ¢rvatma.'’

According to Sankaradeva, the individual self givatmi is unchangeable, all
pervasive and full of calm, nothing apart from tiighest self. Being enveloped by
misapprehension and ignorance, the self doesnéseets own nature and suffers
misery. Thus, the self orjivatmi is mortified under themayasakti of Isvara. But
Sankaradeva’s philosophy shows optimism and gives evatu human life. Though
undermaya, the world is a place of misery; but liberatioorfr it is possible; not only
after cessation of life; but in this very life.

Sankaradeva expresses it in lBBaktiratnikara as follows —

avikari vibhu: santah abhinna: parameévarat /
bhrmntijfianawto bhitva natmanam vetti tattvata I8

It means, the individual self is basically changsleall pervading, blissful and
not different from the supreme Lord; but being daped in false knowledge, the
individual self does not know itself in its truetmee.

In hisKirttana-Ghaa, Sanakaradeva expresses about liberation as follows —

vispumaya dekhai yo samaste jagata

jivante mukuta hovai aciralata //*°
It means, on His departure Waiku:tha, Krsna said to Uddhava one who realizes
that the entire world is permeated bysii gets liberated in no time while one is

living.

17.Bhagavata-Putina by Sankaradeva; Part, XlI; vs. 204-2009.
18 Bhaktiratmzkara: chap. 22; v.10.
19.Kittana-Ghaa : Sri Krnsara Vaikuith Prayana; verse-1824.
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Again, it is stated in other verse as —

bhakatira bale jiana labhiki nirguza/

jivante mukuta hui rahilarjjuna//*°

It means, Arjuna attained supreme knowledge biuiof devotion and got
liberated still embodied.

The self ofjivami is completely changeless. In the living bodiess #xisting as
Prana. There are changes of the sense organs as tHeaksaihich thejivashave to
take birth repeatedly. The body basically passesigh three stages, viz - childhood,
youth and old age. But, though tReiza remains in the body, yet it is not polluted by
the changes. It is possible f@dvasto realise theftman At the time of deep sleep, the
sense organs along with tidnaimkara are absorbed into thétman According to
Sanakaradeva, at that time, tHémanremains as the witness and j{he experiences
the soul. But even at that time, tijieas cannot get rid ofvidyz; and for this reason,
they are born in this world. The self joratmz attains complete freedom only after the
destruction of thdingadeha According toSanakaradeva, by listening to the names
and glories of LorKrsna, thislingadehawill be broken. Then the mind will be pure
and the result will be the knowledge of the saifthis way, the supreme knowledge

arises and is possible to get rid of the wétld.
6.2.1: Mind, Intellect and the Soul :

According to Sanakaradeva, the mind which is an internal sense norga

different from the soul. In the Vaavite tradition, although the mind stands lower

20. Ibid; verse- 1959
21. SankaradevaNimi-NavasiddhaSanivada; vs. 192, 193, 194, 196-204.
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than the soul, yet it is equalised withddhi with the power of discrimination between
truth and falsity, animacy and inanimacy etc. Ott&iras that which one seeks to attain
through the power of the mind. It is said byaditavadeva in hifdNama-Ghaa as
follows —

satya asatyara da caityanara
majata yiro prakase /

take buli mana sehispave
/22

yjijane yaka upise.
Sanakaradeva seems to ascribe mind the supreme pewettan it, the whole
universe is there, as he saysanara kalpan iro samaste sasara. The whole
universe is nothing but, the imagination of minthkeTmind imagines so and therefore
there is the universe. Again it is said that minglates the bodies and their qualities
and actions of the beings; but of course mindfiisatreated bynaya. TheBhagavata

Purapa explains this in the following way—

mane srajaijvarasarira guzakarmma
manako niyaye srajai jina sare gra>

The locus of the mind is the heart of every beind m it, God is reflected. In
Anadi PatanaSanakaradeva says this as follows —

ache mana samasteqiira hydayata

isvarara pratibimba digiche manat&
As minds are many, so there are many reflected esiaf) God and therefore,

general people think that there are many gods.

22. Nama-Ghaga by Madhavadeva; v. 204.
23.Bhagavata-Putifia by Sankaradeva; Part 12; 206.
24. Anadi-Patan by Sankaradeva; v. 66.
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As the mind is an evolute @irakrti, so it belongs to the material plane. On the
other hand, the soul belongs to the spiritual pldw due to ignorance, man often
confuses the soul with the mind. It is said thag @amo refers the work of mind to the
soul, he is bound to the chain kérma It is expressed i$anakaradeva’sAnidi-
Patanaas follows—

manar karmmaka o mora buli nane
karmma @se band jiva ehise nidne?

The mind is generally fickle. So, it cannot qo irth@ core of experience. The
intellect also cannot go, because it can work @nntfaterials supplied by the senses.
So they cannot reveal the true nature of realitjwdVintellect and the other things are
the products ofmaya; and so the knowledge obtained through them ismtédo be
false. Therefore, it is said that the intellect dimel ego-sense cover up our soul; so the
man becomes foolish.

According to the Vanavite philosophy, man has a soul. When men thinthef
soul in terms of the self, it acquires a univeiggbort. Generally, the term ‘soul’ is
used in the meaning of the individual. It comprigesinit in the psycho-physical
sphere. The individual soul exists with the helpted body. When the “self” comes
into the contact with the body, it becomes the smd then it exists in the sphere of
the world. The body belongs to the sphere of ndihesel therefore, it opposes the
self. With this opposition, it forces the self tedome the soul. The soul cannot
become the self unless it dissociates itself frobeldody, or unless it can discriminate
between the self and the body.

While the soul is bound, the self is free. But etlesugh the soul is not free, it is

immortal. While the body is mortal, the soul is imal. It also remains identical

25. lbid; v. 69
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through all the changing states of the mind. Basbecause it is the part and parcel of
the self. While the self can exist in its own rigtite soul cannot. The soul becomes
entangled in psycho-physical activities like wifinfeeling etc. So, while in bondage,
the soul does not know that it is identical witke tAbsolute. It is so because it is
inclined towards the sensuous world. The soulfallan entity. While the soul feels
pleasure gukhg, the self feels blissfulnesgnandg. While the soul is the empirical
subject, the self is the transcendental sufifect.

Sanakaradeva explains the nature of absolute onentgbeosoul with the
Supreme Self as follows-

ahaikara gucile brahmakaiye dekhé
maya eri apuni buddhira guai bhrama//
nirmala h-daye jve dekhe parambrahmia
yikalate jfzna-astre chide ahaikara //
chizde karma bandhaye teveiporira /
hvdayate paramananda hovedta //
paripirpa atma hove manatadsata /
dehako nedekha/g hove brahmamaya
ehika buliba @ja atyantika laya/’®’

It means, when the ego is removed, the individoal sees Brahman amdzya
disappears and the intellect becomes free fronsaty knowledge. Thus, the pure
hearted soul sed&rahman When the individual soul breaks the cover of Egotby
the instrument of knowledge, he also tears off hi;mdage ofkarma The soul
experiences bliss in his heart and sees4thei or Self in its eternity. The soul does

not see the body and beconBFahmanhimself.

26. Baruah, Girish Sasikaradeva - A critical Appraisal of His philosophgciReligion 2014, P. 268
27.5ri Sankara Vakyamyta (1985) : Part -1; P.929.
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At liberation, when the souls reach God, they namtheir individuality. The
difference of this life from their mundane lifetisat here they feel that they are part
and parcel of God. They acquire their divinity. Blaey are still away from their real
source, the self or the Absolute. When they walafe the sphere of the self, only then
they will realise that they are not only the pdrGmd, but are identical with ultimate
reality characterised by rahman or Atman Then there would be no difference
between the soul and the self.

The Brahmanis really the self, this fact is not known to tigaorant man. It is
expressed in th&rttana-Ghaga as follows—

tomarese nayaye mohita sarvatane /

tumi atma tomika najine ekojand/*®

God is also the self, when we understand Him instirese oBrahman The one
Brahmanis there everywhere. It is there in each of thaybas the soul. It seems to be
different in different souls. In other wordBrahmanis seen differently in different
beings. It is expressed in tBéagavata Pudns as the following —

eke brahmaicha sarvva dehaka prake/
yena ekaikasa pratryeke ghee ghae//

jalata siryaka yena dekhi bhinna bhinna

29
sehimategjniba brahmaro bhedaina//

When Sankaradava says that the soul is a part of God, hes dwt refer to
Brahman The self is idential with Brahman. God had erderdo the body of every
man. The body is created byaya; but the self is not created Iloyzya. The body is

made of the five gross elements like earth, wditex, air and ether. When these gross

28.Kirttama-Ghaa: Haramohana; v. -521.
29.Bhagavata-Putina, Book 12; v. 174,
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elements are dissipated, the body is destroyed.BFagavata Puina says this as
follows—
pafcablati deha ise ngra hui
atmara marapa nai // %

The soul has no death. But when it comes intdambnwvith the body, it suffers.
Non-discrimination between the body and the sothéscause of plight. It is
expressed in theimi-Navasiddha-Savada as follows—

indriyara saige jva bhuije Wayaka
atma buli mane miydmayas'arz'raka//31

6.2.2 : Thelndividual Soul and The Universal Sdlf :

AdvaitaVedinta admits only the universal self. According to ite timdividual
soul is unreal. But the individual soul cannot bgarded as wholly unreal, because it
exists by the energy of the universal self. Thedabof the individual soul is the
phenomenal world, yet it does not disconnect it$alfn the universal self. The
individual soul that has failed to raise itself mbdhe ordinary level of humanity is
reborn into a body. It may also go into an aninmal a plant body. Whatever the body
it takes, it is external to its existence. Duetsocdontact with the body, the individual
soul deems itself to be separate from the univesslal Its complete identity with the
universal self takes place when it abandons itsviehdiality. Although it maintains
individuality while in the phenomenal world, yetist not independent of the universal

self?

30. Ibid; part 10/1/122
31.Nimi-Navasiddha- Savada by Saikaradeva pada 110.
32. Baruah, Girish (2014)Sarikaradeva- A Critical Appraisal of His Philosophy and ReligioR.272
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Sankaradeva upholds the principle of “oneness” — amd, sSupreme Being —
the Reality — the Ultimate Reality. This Ultmatealigy is Lord Krspa, Visnu, Rama
andBrahmanpervading the whole Universsankaradeva expresses it in hgttana
Ghaoa as follows —

dasa digapila same jagata samasta
tohnatese upaje tohate yaya asra //
apuni srajilz caracara dela yata/
samasta dvaryabhive acha samastata/
jiva amse tumi praveila gave give/
aveami tohnike bhajoho sarvvabive//**

It means, the whole universe with its ten deigeganates from God, which is
the Universal self and dissipates into God. Thisl @oBrahmancreated all forms —
moving, non-moving, Who is present in everythingneTUniversal self entered as
souls into all bodied forms. So, people wordBiphmanby all means.

Sankaradeva again said in another verse that —

tumi satya brahma tohta prakise
jagata io asanta
jagatate sadl tumio prakisa

antaryymi bhagavanta/*

It means, God is the Supreme Reality, in whicts ghenomenal world is
manifested. God is the inner controller of the whd&Iniverse in which God is
expressed itself.

Thus,Sankaradeva develops the concept of God as the Supdenversal self

— Who is the soul of all souls.

33. Kirttama-Gha@a : Vedastuti; verses-1651-1655.
34. lbid. verses-1662.
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6.2.3: The Soul or Atman and the God or Brahman :

According to Vedinta philosophy,Brahmanis regarded as the metaphysical
ground of the universe. At the same time, it i® abgarded as the inner soul of man.
So, the human soul is not independenBaihman as nothing can be regarded as
independent oBrahman As BrahmanandAtmanare identical, so the individual soul
belongs to the both as an integral part of them.

As the philosophy ofankaradava is not metaphysical; but religious, shas
not discussed these problenSsnkaradava simply emphasizes the relation between
the individual soul and God and regards the formeebe a part of God without
assigning any reason for it.

The Bhagavata Puiina is very clear on the relation between the soul@aod. It
says that the individual soul is not different fr@od. Thus, it is not independent of
God. It is expressed in tighigavata Puiipa as follows —

yadyipi tohmata Kkari jiva nuhe bhinna
tathzpito bhailz prabhu tohmra adh'na//35

So, it cannot be thought of the independent exigteri the soul apart from God.
If the individual souls are not independent, theayt must be subordinate to God.
AdvaitaVedinta is very clear as to the relation betweéiman andBrahman If so,
then the individual soul also must be identicalmBrahman To be identical with
Brahmanmeans to be identical witftman becauseftmanandBrahmanare the same
thing. But unless the soul maintains its individiyal it cannot be united with

Brahman So, to be united witBrahman the individual soul has to negate itself. But

35.Bhagavata-Putina Book-X; verse- 1696.
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this negation does not mean absolute negation.afigtuhe soul has to negate simply
its individuality; not itself. Actually,Brahmanis not independent of the individual
souls. It may be above the bodies, but not abogestuls. The soul can be a soul,
when it bears the spiritual nature, and this smtithature belongs tBrahman or
Atman So, the soul anBrahmanare identical with reference to their essentidatire
(svanipa laksana). They are different only in respect of inessdntia accidental
characteristicstétasthalaksana). In essence, they are the same. So, outwardye ik
no identity between the two, but inwardly there is.

The individual life is a chance phenomenon; iaidistorted picture of ultimate
reality. What lies behind the individual life isethuniversal one, and this universal
existence is signified by eitheftman or Brahman Even in the individual body, the
universal essence pfakti, i.e., matter is there. So, materially also traiviildual life
has the universal esserie.

6.3.: Threelevelsof Consciousness:
According to Sankaradava, there are three different levels of domsoess.
These are—
(1) Jagaranaor waking
(i) Svapnaor dream and
(i)  Nidra or dreamless sleép.
The self orjivatmz in its true nature can be realisedgablhira nidra or deep

sleep. In such a state, the selfjamatmz remains assaksi or witness. Though one

36. Baruah, Girish (2014yarkaradeva A Critical Appraisal of His Philosophy aReligion P. 274.
37.Anadi-Patan; V. 66 andSrimad Bligavatg Part-XII; v. 2189.
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experiences the self in deep sleep, it does ndttiediberation omukti Even in deep
sleep, avidya is present because of its attachment to lthgasarira or the subtle
body?>®

Further, in the walking state, the physical bodirésited as the self atma.*® In
dream, the sense organs do not function, yet meciepe things. In this state, the
psychical state of the mind is treated as the beliream-less sleep, one experiences
the bliss of the pure self. But this does not niézseration.

The cause of bondage is ignoranceawvidya. If the ignorance is removed, the
individual is liberated. This liberation is to behg&eved through realisation. Mere
theoretical knowledge is not enough; realisatiotheftrue nature of reality or self in a
process.

At the time of death, the gross body is destroyadithat, which survives death,
is the subtle body. The subtle body is the causiitafe life. An individual, who is
under the chain okarmg is subject to rebirth because his subtle bodyeaser
destroyed. Such an individual self, leaves aside loody and enters another like a
leech leaving one blade of grass, when it getsnaare?® Not to speak of men even
gods like Brahman are not free from bondage and are subject to thebirAn
individual must break the chain so that he can be with the Absolute and
consequently free from birth and death. This isvkm@satyantika layaor absolute

union. The instrument, which cuts the chairkafmais knowledge ojfiana.*?

38. Nimi-Navasiddha-Savada; vs. 196-198.

39. Ibid. v.110

40. Srimadbhagavadiyi : Chap. XV; verse-29.
41.Nimi-Navasiddha-Savada; v. 118.

42. Srimad-Bhigavata-Putina; Book-XII; vs. 178-179.
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A baddhajiva, which is not liberated may assume any form oingivbeing,
according to the nature of his past actions. Roathe human, @va has to assume
many and varied lives.

Human body has two forms, namely —

(i)  Sthila or gross and

(i)  Siksmaor subtle.

This subtle body is also calletli ngasarira”. It is composed of the five
cognitive senses, the five cognitive sensesyvayeas buddhiand manas along with
the five subtle elements tanmitras.*® So long, thdingasarira is associated with the
self, the self is never fréé It is thelingasarira, which survives death and is the cause

of new life till absolute liberation.

6.4 : Comparison Between Sankaradeva and Sankaracarya with

Other Vedantic Philosophers Regarding the Individual Self :

According toSankamcarya, Brahmanandjivasare absolutely identical. Man is
composed of the body and the self or soul. The l®dymaterial object — an illusory
apperance. The soul is in reality identical wBhahman The apparent difference
betweerBrahmanandjivasis removed when th@vasovercomeavidya.

Like Sankaracarya, Sankaradeva also holds thBtahmanandjiva are essentially
identical. Sankaradeva expresses it in tBéagavata-Putina as follows —The same
Brahman is manifested in all the bodies - as thmesapace is confined in different

pots. The same sun is seen to have different fornmsages in different receptacles of

43. Dasgupta; S.N. (1975A:History of Indian Philosophyol. : II; Pp. 74-75.
44.Nimi-Navasiddha-Savada; vs. 197-198.
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water. Thus, Brahman is non different from tfm$f‘5 Sankaradeva also says that the
apparent difference betweBnahmanandjivais due tomaya or avidya.

According to Rmanuja, the self ofiva is not identical with God. The self or
jivais said to be a paréfisa) of God orBrahman though it cannot be a part, cut out
of the whole, sincBrahmanadmits of no divisions. &#nanuja says that souls gvas
are parts in the sense of qualified forms or modibgjivasas parts cannot exist apart
from Brahman The souls ojivasare real and permanent though subject to the @ontr
of oneBrahmanin all their modifications and evolutions.

Like Ramanuja, Sankaradeva also holds that the relation betweendliesjiva
and Isvara is of the relation that exists between fire arsdsiparks, a whole and its
parts. Just as a spark is a part of fire, simiJagia or the self is the part of the Lord or
Brahmanand just as sparks emanate from fire, similatig jivas emanate from the
Paramitman.

This idea that thgivas are regarded as parts of Supreme Lord is clearly
presented in thBrahma-&tra (ii. 3/43) and in theSrimadbhagavadiy (xv - 7) also.

Like Ramanuja,the one important aspect on whizhikararadeva lays emphasis

is that thgivasas parts not only emanate from God, but also antralled by Him.
In other words God is the inner controller. Thetdoe of inner controller upheld by
Ramanuja andSankaradeva has its root in tHdpanisads In the Brhadiranyaka
Upanisad (iii, 7, 3), it is written as, —

he ............. who controls the earth from withime is yourself, the inner

46
controller, the immortal.

45, Srimad Blagavata-Pufina; Part - 12, 174.
46. Radhakrishnan, S.(1992)he Principal Upaniads P. 225.
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The relation between thgva and thelsvara is spoken of by Rmnanuja and
Sankaradeva in another term, that is , as master andast. Sankaradeva always
speaks himself as a servant &odd Krsra as his master.

According to Madhgcarya, the individual self or thgva is not identical with
God or Brahman.Sankaradeva is found in hiB8hakti Ratakara, to maintain
difference between the self jgvaandsvara. Isvarais the controller ofnaya through
His power of consciousness aji¢a or the self is ever mortified under the pressure o
maya. Jiva can be released only when it attains knowledgeutjin love of God.
While Madhwcarya does not admit the unity drahman and jiva even partly,
Sankaradeva shows that boBrahmanor svara andjiva are not different from each
other.

According to Nimlarka, the individual self or thgva and the world are the parts
of Brahman these are the modifications of the power8rhman So, the individual
self orjiva and the world are real; and not imagingwccidnandaBrahmanenters
into each and every part of the endless worldsregsentiatit aspect. Theseit-parts
are called thgivas or the individual selvesSankaradeva’'s view in this respect
corresponds to some extent to the view of Nirké. Sankaradeva also maintains that
the individual self or th@gva and thgagatare the parts dBrahman But in the case of
the jiva, Sankaradeva holds that thavas are like the reflections of God in the mind.
Again like Nimtirka, Sankaradeva also contends that God enters into theoaieb
creatures as individual selves.

According to Vallabha, just as the world is the ifestation of thesataspect of

Brahman similarly, the individual self opivais the manifestation dlis cit aspect. In
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the individual selves or thgvas the ‘sat’ and the ‘cit’ are manifested, while the
‘ananda remains concealed. Th&vasare the parts ddrahman just as the sparks are
the parts of fird” Hence, Vallabha maintains that the individual ssler thejivasare
not different fromBrahmanin quality; but they are different in quantity gniThe
jivasare atomic in size, whilBrahmanis infinite. Being the parts and manifestations
of Brahman thejivasare also real.

According toSankaradeva also, th@vasare the parts of Brahman. They belong
to the body ofSr7 Krsna.*® However,Sankaradeva sometimes shows that jivasare
like the reflection of God in the mindankaradeva also admits some differences
between thejiva and Brahman According to Sankaradeva,Paramevara is the
controller of maya, while thejivasare controlled byniya. Isvarais supreme bliss
while thejivasexperience happiness, sorrow éfwarais connected with knowledge
and “He” issaccidinandatipa; but thejivas are enveloped by ignorance avidya.
Isvarais eternally free; on the other haf@yasattain liberation by worshipping Him.
In this way, Sankaradeva has shown the difference between jivas and
Paramevara®® Actually, this difference is not ultimate. That gy, according to
Sankaradeva, though thjevasare not really different from Him, they are depenidon
Him.>® The difference is only like the difference betwékea parts and the whole of a
thing. The parts are not totally different from thehole though these are not
completely non-different also. Similar is the casth thejiva and/svara. According

to Sankaradeva, this difference is causedrbgya or avidya only. Thus, the view of

47. Tattvarthadipa; 1/28

48. Anyvtamanthana?28

49. Bhakti-Ratakara, 22; 1-10

50.Srimad Blagavata-Putina; Book-X; verse- 1695.
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Sankaradeva in this respect does not agree with tbe wif Vallabha excepting the
fact that the individual selves or thavasare parts oBrahman

According toSankaradeva, the individual self or tfigais eternal and immortal.
Regarding the individual self ¢iva, Sankaradeva says as follows —

(i) “The individual self, which is the part of tierahmanis encircled by ego”. It
is the expressed in tlidhigavata-putina as—

brahma aisa jivaka tatlapi avaraya/®*

(ii) “We, all creatures, constitute a part of thihé is expressed irKirttana

Ghosa as—

tormarese aisa ami yata jva jdka//52

(iii) “We all jivasare the part of you// It is expressed iBargita as—

hamu yata jvasiva teri amsa //>
The relation of the Absolute self &ahmanand the individual self giva is

conceived in term ofavacchedasda or prativimbawvida to express the idea of
Brahman as the whole and thpva as the part. It is expressed through parallel
symbolism of the fire and the spark, the clay arel pot, the gold and the ornament
etc>

Finally, the difference between the Absolute seld the individual self is finely
brought out bySankaradeva in his noted treatiBbakti Ratdkara. The individual self

or jiva, which is under illusion is controlled by the Ahge self orBrahman The

individual self or jiva can only shake ofinaya only through devotion télari or Lord

51. Ibid; Part-12/176

52.Kirttana-Ghaa. Vedastuti pada- 1656.
53.Bargta, by Sankaradeva; 7
54.Bhigavata-Putina; Part- 12; verses- 174-75.
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Krspa. The causes ahayabandhaare many. In enjoying worldly pleasures and doing
all karmas the individual self or thgiva gets tied up with the world and enjoys
pleasure and pain accordingly. In doing this precése individual self or th@va

forgets that he is a part of the Absolute Self does not perform any action.

55. Darbari Janice (1998§timantaSasikaradeva p. 145.



