Major Points of Vacaspati’s Disagreement with Mandana”

DIWAKAR ACHARYA

The first two works of Vacaspatimisra I, the Nyaya-kanika and Tattva-samiksa',
are commentaries on Mandanamisra’s works. This indicates that Vacaspati initially
studied Mimamsa, focusing especially on Mandana. His study of Mandana’s
Mimamsa works made him gradually develop his interest further in the latter’s
Vedanta work, the Brahma-siddhi (BSi), before he found his way to Nyaya. As a
result, Vacaspati’s tenets are influenced by Mandana’s thought, particularly insofar
as they reflect Mimarnsa and Vedanta®. The Bhamati, which establishes a distinct
school of interpretation of the Brahma-sutra-sankara-bhasya (BSSBh), is mainly
based on the foundation of the Brahma-siddhi and Vacaspatimisra’s commentary
thereon, the Tattva-samiksa (TSam). It is not unknown to the scholars of Indian
philosophy that most of distinctive features of the Bhamati-school have their roots
in Mandana’s views as set forth in the Brahma-siddhi. In the Bhamati, Vacaspati-
misra resorts to the Brahma-siddhi whenever he faces unclear points in the Sankara-
bhasya, and so invariably explains the text convincingly. Therefore, Vacaspatimisra
is blamed by some traditional authors for following Mandanamisra blindly.

My impression, however, is that this is not always true, at least in the final stage
of his writing career. It is true that Vacaspatimisra appears to have been heavily

"I would like to express my gratitude to Prof. Ashok Aklujkar (University of British Colum-
bia), Prof. Harunaga Isaacson and Prof. Emeritus Albrecht Wezler (Universitit Hamburg) for their
critical comments on an earlier draft of this paper. I am grateful to Prof. Akihiko Akamatsu
(Kyoto University) for his offer to present this issue in the VAADA lecture series of the 21st
century COE Program at Kyoto University in October 2005. I am also grateful to Mr. Philip Pierce
(Nepal Research Centre) for going over my English.

! On chronological order of Vacaspati’s works, see ACHARYA (2006: xxxi—xxxiii).

% Following the line of Mandanamisra and further developing it, Vacaspatimisra brings to-
gether the Mimamsa and Nyaya theories of error as two dimensions of a combined theory of error
in Vedanta, which, if observed from two different angles, is equally acceptable to all these three
schools (see ACHARYA (2006: Ixvii-1xviii)). I intend to compare concerned passages at some other
occasion in near future.
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influenced by Mandanamisra’s ideas but, at the same time, we find him reconsid-
ering the latter’s positions and refining them in the Bhamati. There it appears that he
developed further arguments or even new ideas from simple points made by
Mandana and blended them with the ideas of Sankara. Not only that, Vacaspatimisra
in the Bhamati seems to differ from Mandanamisra on a number of crucial points. I
shall reflect upon them here briefly.

1. Levels of Brahman Realisation

Firstly, Vacaspati does not agree with Mandana on the levels of realisation of Brah-
man. At the beginning of the Niyoga-kanda, Mandana mentions three possible levels
of Brahman realisation: verbal knowledge, meditative knowledge and the final intui-
tive knowledge. In the Tattva-samiksa, Vacaspati briefly comments on the passage,
saying nothing specific from his side, but in the Bhamati he delimits the third as the
profound meditation (nididhyasana) in the form of continuity of the mind (citta-
santati-maya) and identifies the intuitive knowledge as a fourth form at the top, and
proceeds to justify its necessity. This fourth level of realisation is an original idea on
the part of Vacaspati; however, his speculation is grounded in Mandana’s discourse.
Let us compare the following passages from the Brahma-siddhi and Bhamati:

‘There are three [levels of] realisation with regard to Brahman. The
first comes from verbal knowledge (lit. word). Another is the realisa-
tion variously known as meditation, contemplation and cultivation,
which is a continuation of the first realisation from the verbal knowl-
edge, and the other takes the form of intuitive perception, when the
state of completion occurs and all mental fabrications have ceased.”

‘There are four [levels of] realisation with regard to Brahman. The first
is reached by merely studying sentences from the Upanisads; this is
known as the “act of hearing”. The second is reached by studying of
the same Upanisadic sentences but at the same time reflecting on
them; this is known as the “act of reflection”. The third is the profound

3 BSi 1.74: tisras ca pratipattayo brahmani. prathama tavac chabdat, anya sabdat pratipadya
tat-santanavati dhyana-bhavandpasanddi-sabda-vacya, anya tato labdha-nispattir vigalita-nikhila-
vikalpa saksat-karana-ripa, see ACHARYA (2006: 156).

Vacaspatimisra’s commentary on this passage runs as follows (ACHARYA (2006: 156-157)):
“atma jiaatavyah” iti hi kila brahmani pra[ti|(pattir vidhiyate, ti)sras ca tah sambhavantity aha—
tisras céti. anya tatah santanavatyah pratiter dadara-nairantarya-dirgha-kaldsevana-labdha-
paripakaya (labdha-nispattir viga)lita-nikhila-vikalpa, visesana-visesya-bhava-nirbhaso *vacchinna-
visaya-pratyayo vikalpah, tad-rahitéty arthah.
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meditation in the form of a continuation of the mind, and the fourth is
the state of the intuitive perception in the form of a particular mode of
the mind. Absolute unity is an inherent property of this fourth state.”*

In the above passage from the Bhamati, Vacaspati clearly states that verbal
knowledge continues up to the second level, and on the third level merely continuity
of thought prevails, while on the fourth level intuitive realisation occurs from a par-
ticular operation of mind.’

Thus, according to him, a particular operation of the mind following upon impres-
sions of ‘hearing’ (sravana), ‘reflection’ or ‘spiritual cultivation’ (manana) and
‘meditation’ (nididhyasana) causes the final and direct realisation of Brahman. For
the followers of the Vivarana-school of Sankara Vedanta, the latter is caused by the
hearing of the Upanisadic sentences being perfected by spiritual cultivation and
meditation. This is one of the major points of difference between the two schools of
interpretation among the followers of Sankara Vedanta.

This question is of great importance because it involves another controversial
point of debate concerning the capacity of the Upanisadic sentences. In Vacaspati’s
scheme, spiritual cultivation is fundamental and necessary; the Upanisadic sentences
can produce only indirect knowledge of Brahman, and without spiritual cultivation
direct realisation of Brahman is not possible. This is not acceptable to the followers
of the Vivarana-school, since it limits the capacity of the Upanisadic sentences.

In Mandana’s three-level scheme, the third level is already the final stage of intui-
tive perception and is said to be a culmination of the second level and free of all
fabrications and diversities.® This level is already the level of final culmination, and
there is no scope for the fourth in this scheme.

In the Brahma-sutra-sankara-bhasya there is not the slightest allusion to a fourth
level or a passage that would admit such a stage. In the Pasica-padika (PP) and
Vivarana, there is no mention of the fourth level either. Therefore, we must say that

* Bhamati ad BSSBh 3.4.26: catasrah pratipattayo brahmani. prathama tavad upanisad-
vakya-sravana-matrad bhavati yam kila acaksate sravanam iti. dvitiya mimamsa-sahita tasmad
eva upanisad-vakyad yam dcaksate mananam iti. trtiya citta-santati-mayi, yam dacaksate
nididhyasanam iti. caturthi saksat-karavati vytti-rupa, ndntaryam hi tasyah kaivalyam iti.

3 This operation of the mind in later Vedanta texts is identified as being in a pure and undif-
ferentiated state.

81t is not clear from Mandana’s passage, however, whether or not the verbal knowledge
which is continued in the second level continues till the third, where it is culminated. This can be
interpreted either way: Anandapiirpa in BhSu thinks that this final culmination takes place by
means of hearing (sravana-dvara); and if he is right, Prakasatman is closer to Mandana. In any
case, Mandana’s stance is less disputable than that of Vacaspati’s.
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this is an original idea on the part of Vacaspati which is not in agreement with
Mandana’s thought.

2. Liberation in life

Once Brahman is realised, what happens to the realised person? Does his body
immediately collapse, that is, does he die, due to the total annihilation of ignorance
(avidya) and karman brought about by the realisation of Brahman? If not, how does
his body remain functional after such an annihilation?

Mandana says that it all depends either upon leftover traces of the cause of the
body (avidya), which was once in operation (labdha-vrtti), or upon the residual
effect of this cause, or upon both of them.’” The bodies of those who have no such
traces may immediately collapse, but those who have such traces may persevere in a
bodily state for some time, this state being termed ‘liberation in life’ (jivan-mukti).
Mandana holds a person in this state to be a man of stable insight (sthita-prajiia)
and explains that he might not be a siddha, one who has already attained the goal,
but still a sadhaka, one who has reached a highly advanced stage in spiritual culti-
vation and is waiting for the final realisation. He writes:

‘We say, first of all, the man of stable insight is not a siddha (i.e. one
who has accomplished the goal), for whom avidya has entirely disap-
peared, but a sadhaka (i.e. one who is still progressing towards the goal)
who has reached a particular state, and we do not say that the body is
dropped immediately after the realisation of Brahman. He awaits the ex-
tinction of the karman whose effects are still in motion. Here the one
enjoys immediate liberation, whereas the other suffers some delay.”®

On this point, Vacaspati does not follow Mandana, and indeed even refutes him,
following Sankara. According to Sankara, a question like whether a realised person
dies or continues to live is not a matter of debate, for the realisation of Brahman
brings about annihilation of only that portion of karman which has not fructified and
begun to produce results (anarabdha) but not of that which has begun to produce
results (prarabdha). Sankara writes:

" Mandanamisra’s preference seems to be for the second alternative (see below, p. 425). As
commentators think, inasmuch as differences in the mind produce impressions and the body con-
tinues to exist.

8 BSi; 130-131: ucyate—sthita-prajiias tavan na vigalita-nikhildvidyah siddhah, kim tu sadhaka
evdvastha-visesam praptah syat. na ca brumah—brahma-vedandnantara eva deha-viyogah.
arabdha-karya-karma-ksayam bhogena pratiksata iti tatra kasya cit tat-kalo ‘pavargah, kasya cit
kiyams cit ksepah.
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‘Moreover, one should not debate in this point whether a realised per-
son bears his body for some time or not. How could the realisation of
Brahman, a conception of one’s mind, negate endurance of a body af-
fected by some other [conception]? This point is explained in both the
Srutis and smytis by describing the characteristics of a man of stable
insight. Therefore, it can be concluded that on the strength of realisa-
tion there is extinction only of those vices and virtues the effects of
which are not yet in motion.””

As already stated, Vacaspatimisra in the Bhamati not only accepts the position of
Sankara on this issue but also refutes Mandanamisra’s position by stating that a
Sthita-prajiia or jivan-mukta cannot be a sadhaka awaiting the final realisation but
must be a siddha, and that there is no higher state than this to be accomplished. Here
is Vacaspatimisra’s commentary on the above excerpt from the Brahma-siitra-
Sankara-bhasya:

‘On the mila expression one should not debate...: the man of stable
insight is not one who is still progressing towards the goal (sadhaka),
for there is not any more primal conception that could be based on the
supremacy of even further meditation. Rather, the man of stable in-
sight is without a superior and is one who has already accomplished
the goal (siddha).”'°

It should also be noted that Mandanamisra does not think that the realised person
has to consume the prarabdha-karman by experiencing its results; he seems to say that
what remains even in the state of jivan-mukti is merely an impression of prarabdha-
karman but not the residue itself. Thus he mentions the contrary position and refutes it:

) BSSBh 4.1.15: api ca nawvdtra vivaditavyam—brahma-vida kam cit kalam sariram dhriyate
na va dhriyata iti. katham hy ekasya sva-hydaya-pratyayam brahma-vedanam deha-dharanam
cdparena pratikseptum sakyeta? sruti-smytisu ca sthita-prajiia-laksana-nirdesenditad eva nirucyate.
tasmad anarabdha-karyayor eva sukrta-duskrtayor vidya-samarthyat ksaya iti nirnayah.

1 Bhamati ad BSSBh 4.1.15: api ca ndwadtra vivaditavyam iti. sthita-prajiias ca na sadhakah;
tasyottarottara-dhyanotkarsena purva-pratyaydnavasthitatvat. niratisayas tu sthita-prajiiah. sa ca
siddha eva.

Interestingly enough, Amalananda in commenting upon this passage expressly states that
Vacaspati has here refuted Mandana, see KT on Bhamati ad BSSBh 4.1.15: bhasye sthita-prajiia-
laksana-nirdeso jivan-mukti-sadhaka uktah. tatra sthita-prajiiah sadhako na saksat-karavan iti
mandana-misrair uktam dusanam uddharati—sthita-prajiias céti—"‘In the Bhasya, a mention of
the characteristics of the man of stable insight [found in the Upanisadic and smyti texts] is said to
be the proof of “liberation in life”. In this context, Vacaspati takes out the fault Mandana [pointed
out] that the man of stable insight is one who is still progressing (s@dhaka) but not one who has

29 5

obtained the intuitive perception, and writes “The man of stable insight...”.
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‘Some people, however, think that cessation of the karman set for fruition
is not possible, just as in the case of an arrow impetuous [in its course] or
a wheel [in motion], and that for this reason it is necessary to wait for the
cessation of such karman. That is not true. An arrow can certainly be
stopped by setting a wall or the like in its way, and can also be destroyed
by cutting it off [in flight] or by other means. In our case, too, there are
pacifying rituals which are capable of destroying karman bound for con-
sumption, as indicated in a dream or the like. Therefore, it is sure that the
endurance of the body is due to impressions (sarskara).”'!

However, both Sankara and Vacaspati are opposed to this view and regard what is
destroyed after realisation as only the karman which is not yet bound to have reper-
cussions but not the karman which is set for fruition.'> Thus Vacaspati not only
differs from Mandana on this issue but even accepts a position refuted by him.

3. The Relationship between karman and Realisation

Another controversial view of Mandanamisra that Vacaspati discards in the
Bhamati concerns the relationship between karman and realisation. According to
Mandana, karman has a vital role to play even in the process of realisation of
Brahman, the former being closely associated with the latter. Mandana presents
seven possible theories on this issue and affirms two of them. For him, either karman
by virtue of its bi-functional nature is conducive to the realisation of atman along-
side the production of its direct result; or else it exists for the purification of the
individual and perfects him so as to prepare him for Brahman realisation. Mandana
presents these two views as follows:

‘Others, however, say that all types of karman are finally governed by
the realisation of atman due to the property of separateness-with-con-
junction, for it is stated in the sruti that “they desire to know by per-
forming sacrifice” and “by whatever means he makes sacrifice, his
mind becomes pure after the concluding darvi-homa”. Some others de-
scribe the relationship between karman and the governing authority of
Brahman realisation with the words that “by means of sacrifices and

' BSi, 132-133: ye tu manyante—pravrtta-bhoganarm karmandm pravytta-vegasyésor iva cakra-
syeva va na Sakyah pratibandhah, ato bhogena ksaya-pratikséti. tad asat. Sakyo hisuh pratibandhum
kudyddibhih, nasayitum ca ccheddadibhih. svapnadi-sucitopasthita-vipaka-varttamana-deha-bhogya-
karma-ksaydrthani ca santikani karmani. tasmat samskarad eva sthitih.

2 See ACHARYA (2006: cxxi).
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great sacrifices this body is made ready for [realisation]” and “to

whom the forty rites of purification and the eight virtues [apply]”.” *

Later, after presenting all possible views, he returns to these two views and af-
firms them in the following way:

‘It is logical that that karman which is not dependent on some other
action is subordinate to realisation according to the property of separa-
tion-with-conjunction, even as the sruti states that “those who contem-
plate Brahman desire to know it by means of sacrifice”. It is called
subordinate, inasmuch as it is instrumental in attaining [realisation] but
does not contribute to producing it the way prayaja and the like do, for
realisation has no other effect to be produced. Alternatively, the other
position of purification is acceptable because of the testimony of the
smyti and also because of the fact that realisation comes only to a puri-
fied person. Thus it is said: “and since it is prescribed, the karman of a

particular asrama, too, [is helpful in realisation]”.”'*

Thus Mandana not only claims usefulness of karman in the course of realising
Brahman but also says that the accumulation of karman accelerates the process of
realisation and so should be continued until the final intuitive stage of realisation
(saksat-kara)"’.

Vacaspati criticises this view of Mandana and accepts that of Sankara, who be-
lieves that karman and Brahman realisation are quite opposed to each other and a
reconciliation of the two is impossible. Though Vacaspati accepts that karman puri-
fies and qualifies a person for the realisation of arman, he says it is effective as long
as a desire for such knowledge (vividisa) is not produced. He writes:

‘For [fear of] entering into a cumbersome assumption, it is not logical
to agree upon the position which postulates that the obligatory duties
have a direct relation to realisation via separation-with-conjunction,

BBSi; 27 = BSi, 21-22: anye tu samyoga-prthaktvena sarva-karmanam evitma-
JjRanadhikardanupravesam ahuh “vividisanti yajiiena” iti sruteh, “yena kenacana yajetapi darvi-
homendnupahata-mana eva bhavati” iti ca. anye tu purusa-samskarataydtma-jiandadhikara-
samsparsam karmanam varnayanti—“mahd-yajiiais ca yajiiais ca brahmiyam kriyate tanuh”,
“yasydite catvarimsat-samskara astav atma-gunah’ iti ca.

“BSi, 36: idam tu yuktam—karyantara-nirakanksanam api karmanam samyoga-prthaktvat
“tam etam veddnuvacanena brahmana vividisanti yajiiena” iti vidydanga-bhavah. so ’py upapatty-
arthataya, na prayajadivat karyopayogena, vidyayah karydntara-bhavat. samkara-pakso va, smrteh;
samskyrtasya hi vidyétpatteh. tad uktam—“vihitatvac cdsrama-karmapi’ iti.

15 See the passage quoted below, p. 429.
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whereas these duties can be related easily with realisation [in another
way], inasmuch as they purify a person by regularly disposing accu-
mulated vice. Thus virtues are in fact acquired from the performance
of the obligatory duties, whence vice goes away. Vice alone pollutes
one’s mind by casting an antithetic view of eternity, purity and pleas-
ure on this mortal, impure and sorrowful world. So when vice is re-
moved and the doors of perception and reasoning are opened, one un-
derstands by perception and reasoning the nature of this world beyond
doubt as mortal, impure and sorrowful. Then a disliking for this world
known as displeasure is developed, and then rises a desire to abandon
it. Then one searches for the means to do so, and in this search, hear-
ing that the knowledge of the self is the means being searched for, one
desires to know the self. Thereafter, one comes to know it by follow-
ing the due course, beginning with “hearing”. Because of all this, it is
logical to agree that the purification of the mind by karman is indi-
rectly contributive to the process of realising the truth.”'®

In brief, then, according to Sankara and Vacaspati, once the desire for knowledge
is produced and one is minded to listen to the Upanisads, karman has no further role
to play and must be dropped entirely. '’

1 Bhamati ad BSSBh 1.1.1: kiptendiva ca nityanam karmanam nityéhitenopatta-durita-
nibarhanena purusa-samskarena jiandtpattav anga-bhavopapattau na samyoga-prthaktvena saksad
anga-bhavo yuktah, kalpana-gauravapatteh. tatha hi nitya-karmdanusthanad dharmoétpadah, tato
papma nivartate, sa hy anitydsuci-duhkha-riupe samsare nitya-suci-sukha-khyati-laksanena
viparyasena citta-sattvam malinayati. atah papani-vyttau pratyaksopapatti-dvarapavarane sati
pratyaksopapattibhyam samsarasydnitydasuci-duhkha-rupatam apratyuham avabuddhyate, tato
'syasminn anabhirati-samjiiam vairagyam upajayate, tatas taj-jihasoépavartate, tato hanopayam
Sravanddikramena taj janatity arad upakarakatvam tattva-jiianotpadam prati citta-sattva-suddhya
karmanam yuktam.

In commenting on Sankara’s interpretation of the Upanisadic sentence kurvann evéha
karmani... (‘one should aspire to live a full life by performing karman’), Vacaspatimisra follows
Sankara in admitting the point that a realised person can continue accumulating karman but states
that even so he is not afflicted by it. However, his inclination is to take the above statement as a
recommendation to an unrealised person, and so for him it is a secondary solution, Bhamati ad
BSSBh 3.4.13-14: “kurvann evéha karmani jijiviset” ity-evam-adisu niyama-sravanesu na vidusa
iti viseso ’sti, avisesena niyama-vidhanat. “kurvann evéha karmani’ ity-atrdparo visesa
akhyayate. yady apy atra prakarana-samarthyad vidvan eva kurvann iti sambandhyeta, tathdapi
vidya-stutaye karmdnusthanam etad drastravyam. “na karma lipyate nare” iti hi vaksyati. etad
uktam bhavati—yavaj-jivam karma kurvaty api vidusi puruse na karma lepaya bhavati vidya-
samarthyad iti tad evam vidya stiuyate—‘In the case of the statement of rules like “One should
aspire to live in this world by performing karman”, there underlies the special point that such a
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Contrary to this, Mandana thinks that the process of Brahman realisation is accel-
erated if it is accompanied by karman, even though plodding on towards realisation
without accumulating karman is also possible. In support of his view, he quotes
Brahma-sutra 3.4.26 (sarvdpeksa ca yajiadi-sruter asvavat) and elaborates the idea
that, even as it is possible to reach a destination without a horse, although one is
desirable for reaching there quickly or for the sake of convenience, in the same way
karman is desirable in the process of Brahman realisation for the same reason. He
writes:

‘In the case of ascetics living in chastity, the rise of pure knowledge
could be expected even without [the performance of] those duties; still,
there is difference in terms of time. Thanks to these particular means,
pure knowledge is revealed quickly, [much] more quickly, while in the
absence of these means it is revealed slowly, [much] more slowly. It is
said: “the requirement of all types of karman is admitted, for the sruti
teaches sacrifice and so on [as a means of attaining Brahman], but [these
duties are] like a horse”. This is the meaning of this sutra: the perform-
ance of duties is required for realisation, which is to be attained through
repeated practice, as the sruti teaches through sacrifice and charity, just
as a horse is required in order to reach a village swiftly and conveniently,
even though it is possible to reach there without a horse.’'®

’

Sankara’s interpretation of the same sutra is quite different, and seemingly a bit
distorted. He says that as a horse is employed to draw a chariot but not to plough
fields, so too karman is required in order to produce a desire for knowledge
(vividisa), not to accomplish the final goal of Brahman realisation (brahma-jiiana):

prescription is not for a realised person. For this statement is made without any specification, [so
that a clarification is needed]. However, in the case of this particular statement, “One should as-
pire...”, it is further necessary to make another point, that though depending on the context a
realised person may be an agent who accumulates karman, the accumulation of karman should be
viewed as something for the sake of praising the realisation of [Brahman]. Later it is said that
“karman does not defile a [realised] person”. This amounts to saying the following: even though a
realised person accumulates karman for his whole life, his karman will not cause any defilement
in him, given his realisation, and thus [Brahman] realisation is praised.’

8 BSi, 36-37: drdhva-retasam cdsraminam vindpi tair visuddha-vidyodaya isyate. kim tu
kala-kyto visesah. sadhana-visesad dhi sa ksipram ksiprataram ca vyajyate, tad-abhave cirena
ciratarena ca. tad uktam—sarvdpeksa ca yajiiadi-sruter asvavat. eso 'rthah—“yajiiena danena’ iti
Sravanat karmany apeksante vidyayam abhyasa-labhyayam api, yathdntarendsvam grama-praptau
siddhyantyam saighrydyaklesaya vasvo ‘peksyate.
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‘The right knowledge, once attained, requires nothing towards accom-
plishing the goal, but it requires means towards its [own] rise. How so?
Because the sruti teaches sacrifice and so on as the means thereto. ...
Given their connection with the desire to know [the self], they are re-
garded as the means whereby [the right knowledge] arises. The expres-
sion “like a horse” in the sifra points at ability. Even as a horse, because
of its ability, is employed to pull a chariot but not to plough, similarly the
ritual duties of [the earlier] asramas are not required by the right knowl-
edge towards accomplishing the goal, but only towards its [own] rise.”"’

Mandana strongly criticises this position. He postulates that karman and Brahman
realisation are hardly opposed to each other, and repeatedly states that the former is
conducive not only to a desire for knowledge (vividisa) but also to the final intuitive
realisation of Brahman.?’

For his part, Vacaspati rejects any positive relation between the two:

‘In this way, for a person who has not performed karman in this life
but whose mind has been purified by his actions in the previous life
and an aversion to this world has arisen in him through an apprehen-
sion of its worthlessness, there is no use performing karman, that is fit
and favourable for the rise of aversion. For its purpose has already
been served by his having performed karman in his previous life.”?!

Thus neither of the two views concerning the relation between karman and reali-
sation affirmed by Mandanamisra is acceptable to Vacaspatimisra in this matter.

4. The Significance of Renunciation (samnyasa)

The above view of Mandanamisra regarding the relationship between karman and
Brahman realisation has a direct impact on the question of the significance of

19 BSSBh 3.4.26: utpanna hi vidya phala-siddhim prati na kim cid apeksate, utpattim prati tv
apeksate. kutah? yajiiddi-sruteh. ... vividisa-samyogac cdisam utpatti-sadhana-bhavo 'vasiyate. ...
asvavad iti yogyata-nidarsanam. yatha ca yogyata-vasendsvo na langaldkarsane yujyate, ratha-
caryayam tu yujyate. evam asrama-karmani vidyaya phala-siddhau ndpeksyante, utpattau
cdpeksyanta iti.

%0 See BSi; 32-36.

2! Bhamati ad BSSBh 1.1.1: evarin cananusthita-karmapi prag-bhaviya-karma-vasad yo visuddha-
sattvah samsardsarata-darsanena nispanna-vairagyah, krtam tasya karmdnusthanena vairagyot-
padopayogina, prag-bhaviya-karmanusthanad eva tat-siddheh.
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samnyasa. Since karman is conducive to the final realisation and is effective till the
end of one’s life, samnydasa should not really be necessary. A householder who con-
tinues with the performance of karman, specifically the obligatory duties (nitya-
karman), should reach the goal rather earlier than an ascetic who renounces every-
thing. Indeed, according to Mandana, a householder gallops towards the goal while
an ascetic is still plodding on.?* This idea would in no way have been acceptable to
Sarkara and his followers, who champion sarinyasa with almost propagandist fervour.

According to Sarnkara, samnyasa is a necessary condition for Brahman realisation.
For him, abiding in Brahman (brahma-samsthata), in complete surrender to Brahman,
is possible only for a renunciant, not for others in any of the other three stages of
life. These have to perform their specific duties; if they stop performing the recom-
mended duties, they will be committing sin. A renunciant, however, is different; he
does not acquire sin by not performing karman, inasmuch as he has renounced all
karman.>

Sankara states that renunciation is part and parcel of the maturity leading to
Brahman realisation and is recommended for a qualified person. One is called upon
to renounce all karman after listening to the Upanisads:

‘As renunciation is part of the maturity leading to Brahman realisation,
it is not for people other than allotted ones. And the sruti teaches this:
“Now a mendicant with his head shaved, pale-dressed, without posses-
sions, clean, free from malice and living on alms is [ready] for

Brahmanhood”.”**

Here too, Vacaspati follows Saﬁkara, not Mandanamisra, as his commentary on
the above Brahma-sutra-sankara-bhasya passage makes clear:

“This is what is taught: Brahman[hood] is renunciation characterised by
the abandonment of all types of longing through devotion to Brahman.
Therefore, such a special [way of life] characterised by renunciation
and abiding in Brahman is only for the mendicant, not for people in the

22 See ACHARYA (2006: cxv).

23 BSSBh 3.4.20: atrécyate—brahma-samstha iti hi brahmani parisamaptir ananya-vyaparata-
rupam tan-nisthatvam abhidhiyate. tac ca trayanam asramanam na sambhavati, svdasrama-vihita-
karmdnanusthane pratyavaya-sravanat. parivrajakasya tu sarva-karma-samnyasat pratyavayo na
sambhavaty ananusthana-nimittah. sama-damddis tu tadiyo dharmo brahma-samsthataya
upodbalako na virodhi. brahma-nisthatvam eva hi tasya sama-damddy-upabymhitam svdsrama-
vihitam karma.

24 BSSBh 3.4.20: brahma-jiiana-paripakdangatvac ca parivrajyasya ndanadhikyta-visayatvam.
tac ca darsayati—‘atha parivrad vivarna-vasa mundo ’parigrahah Sucir adrohi bhaiksano
brahma-bhityaya bhavati” iti.
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other stages of life. Intuitive perception, the maturity of Brahman re-
alisation arising from verbal knowledge, is the only means of emanci-
pation. Renunciation is prescribed as part of this maturity, and is not
for people to whom it has not been allotted.”*

According to Vacaspati, one should renounce as soon as desires have fallen
away;”° and thus he appears to assume that sarmnydsa is a prerequisite for Brahman
realisation.

Vacaspati generally takes the liberty to introduce new ideas and add extra re-
marks. Thus, though he appears to follow Safkara in the last three instances above,
it is important to note that he does so while refuting or discarding Mandana’s views.
As to the first instance, it is a revised presentation of an idea found in the Brahma-
siddhi; still, it is perfect and effective in its own way, and even leads to new avenues
of philosophic pursuit.
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