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FOREWORD

THE PHILOSOPHY OF SRI JIVA GOSWAMI
(By Sri Mahanamabrata Brahmachari)

A very well-known verse in the Bhagavad-Gitd utters—
‘Code’ words—]Jnitum, Drastum, Pravestum—for the seeker
who aspires to be ushered into the innermost sanctuary of the
Temple of Truth. “Know, See and Enter” render in common
terms the three code words. But common terms can commonly
touch only the fringe of what is uncommonly vast and deep in
significance. They do not make it clear for  instance why the
words are given in that order and not in any other which appears
to be more sensible and natural from our common appreciative
standpoint. Why not—ZEnter, See and Know, for example ? In
the few words that follow, it is likely that a possible clue to an
answer may be found ; but, to begin with, we may say—categori-
cally that the order in which the words have come from the Lips
Divine is the order in which the Philosophy of Sri Jiva has
opened the ‘mystery locks’ cne after another and ushered us into
the Hrt and Hyllekhi—the inmost ‘core’ and ‘core picture’ of
Ultimate Reality (Parama Tattva). TFirst, know that the whole
cosmic order has no being, no activity and no power separate
from and independent of the Supreme Reality ; then, See that its
being is not ‘brute’ and blind unconsciousness, but is the Pure
Plenum of Consciousness itself ; and finally, enter into the core
essence of Consciousness itself, which is Ananda or Rasa.

The brightest star or the meanest straw outside, the sublimest
sentiment and thought or the merest freak and fancy in the mind,
when interrogated, will lead me to the three locked doors one
after another, and ask me to find a key to try each one with, and
open if T can. TFirst of all, T am to know as it ‘looks’, and also
its behaviour and relation to other objects. The method is mainly
‘out-door’ and objective, though it may relate to what are called
subjective phenomena. I thus gather much information which
when brought to a system and presented as a rounded whole, is
called my Science. But the information, though cogent and
instructive in the context of a space-time representation, touches
only the outer fringes of the problem of substance, origin and
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causation. In other words, it does not tell me what the thing in
its essence or reality is ; nor does it enlighten me as to where it
has ultimately come from, or truly how and why.

When we inspect a distant star through a telescope or a tiny
living cell or a crystal under a microscope, we have to ‘see’ in
order to know. But this is outwardly directed seeing; so is
the seer and so is his instrument. It is out-door reviewing and
reporting. This is followed no doubt by calculations, compari-
sons and more or less sensible guesses as to the nature and
manner of the objects and their behaviour. But both Truth and
Reality as regards fundamentals recede and elude as the net is
knit closer and its sweep made wider in our objective theories.
Not only so ; our vision beyond the Milky Way has blurred and
blinded true insight into the heart and core of things ; the colossal
genie released from the ‘sealed vase’ of matter has made us feel
so abysmally helpless and ‘powerless’ now as we never felt
before.

So we have to turn round and ‘evolve’ a new way and
technique of ‘seeing’.  We have to knock at an inner door, where
Atman, the indwelling Spirit, resides. We have to ‘face’ the Self
within, and ask it to give us back the Light that has been con-
founded and lost in the mirage outside ; and also the Power that
we have forfeited in the rupture and capture of power outside.
It is Self that reveals and reassures that being or existence is
consciousness (Cit) ; that movement has no intrinsic meaning
without life (Prana) that ‘throbs and breathes” in us ; that power
or energy has no ultimate significance without Cit-Sakti that wills,
urges and impels in us. And what is even more vital—it is the
Self that shows beyond doubt that existence is the expression of
Basic Joy (Ananda), and the fundamental mode of its expression
is spontaneous everflowing as play. In short, it is by Self’s own
revelation that we are assured of the identity of Asti-Bhati-Priyam,
Being-Consciousness-Joy.

Without this inalienable ‘home’ guarantee and assurance, both
our Science and Philosophy are sure to come to grief in their
‘foreign’ expeditions and explorations. Philosophy which is and
ought to be the love of Wisdom, will develop a tendency and habit
to close her office when she thinks she has docketted and sum-
marised the findings of Science; she will look askance at such
home ‘helpers’ as introspection, intuition and so on, which found
favour with the a-priori school. Kant said that it was Hume who
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had roused him from his dogmatic slumber. But there is dogma-
tism in avoiding dogmatism, and the ‘Self-exiled’ dogmatism of
the so-called realistic and positivistic philosophies is the ‘Serbonian
Bog' where the abiding values of life and existence have sunk.
So the exile must now be shown the way to cope home—back to
what is inalienably and unquestionably his own—his Svadhima,
Svabhdva. If a ‘neutral stuff’ with no intrinsic consciousness and
joy and freedom be your starting premise, or a merely mathemati-
cal Space-Time Continuum, then, by your laws of statistical pro-
bability, a Supreme Cold and Callous Neutrality, devoid of grace
and love, will, as likely (or more likely), be your ‘emergent’ con-
clusion as a Sovereign Deity of bliss and benevolence.

So we must look and ‘see’ within for a definite promise and
positive sanction as regards the highest values. Now, if by doing
<o we find that existence has no sense without consciousness, move-
ment has no ‘momentum’ without that consciousness being dynamic
as life as will, and further, if both existence and life are devoid
of soul, of creative interest and consummating fulfilment, without
Joy overflowing and expressing itself as love and play, then we
feel realize that our ‘seeing’ has neither missed the Way nor mis-
carried us. The Way does not take us to a realm of dreary or dubi-
ous values. The world we live in and we ourselves are manifes-
tations of a Divine Consciousness and Will. As Raminuja taught
—all, cit or acit, sentiment or not, make His ‘Body’ of which He is
the Indwelling Soul and Spirit. May we call Him Paramatma, as
He is the Archetype of the Atman in us and its Lord 7 The
Philosophy of Sri Jiva fully keeps company with us so far on the
Way. But the Way really begins here with Him and not ends.
The wayfarer still lives on a mixed nourishment—Karma, Jnana
and Bhakti ; though stress is laid on the last as the main. But
where is his pure Annam or Amrtam to be found ? In pure
Jvotih (Light) or in pure Rasa (Delight) ? Is it to be pure
Ilumination and Peace absolute, or Joy perfect in its richness of
theme, rhyme and measure ?

To abstract thought, this confronts us with a dialectic dilemma.
If Being-Consciousness-Joy with all the infinite richness of its
significance in content and relation, theme and rhyme, movement
and measure, is to be maintained even at the fundamental levels,
then ‘pure’ (formless, attributeless, functionless) Being and so
forth must be discarded as an unreal abstraction sought to be
hypostatized by Sankara and his school ; if, on the other hand,
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such pure Being etc. (Suddha Asti-Bhati-Priyam) be regarded as
the unchallenged Ultimate Reality, then not only the passing show
of the name and form, but even all the abiding Values of our love
and yearning, endeavour and achievement, can have a secondary
and subordinate, conventional and conditional reality. Now, if
Sankara’s position be the thesis, that of Ramanuja will be its
antithesis,

Sri Jiva's Philosophy which ‘sees’ the Supreme Reality as
Bhagavan—par excellence, the God of Love and Lili—is naturall v
more inclined to the antithesis of Rimanuja than to the thesis of
Sankara ; but it claims that by seeing ‘deeper’, it has found a
‘silken cord’ and a mantram by which the two ‘poles’ can be
brought together and joined, so to say, in a happy wedlock, Pure
Asti-Bhati-Priyam is an unquestionable deliverance of one who
has sought the fundamental Background (Adhisthina) of all
experience ; it is also the undeniable Plenum (Akdsa-Parami-
kisa, Cidakasa, Anandakasa) in which all existence, mundane or
supermundane, ‘lives, moves and has its being’. Sri Jiva’s Philo-
sophy cannot dismiss this as only transcendental abstraction.
After the analogy of the Sun, it may be thought that Bhagavan,
Who ‘at His Core’ is Ananda and Rasa, cannot be separated from
His Own infinite pure Radiance (Suddha Bhati), nor from the
unbounded immensity of His Own pure Dominion (Suddha
Asti). The Brahman of the Upanishads is His “Tanubhah’,
Kaviraj Goswami would say.

We cannot enlarge upon this, but the Book of which this is
to be a Preface has admirably dealt with a dialectic dilemma. Be
it borne in mind that it is the call of what we ‘see’ that has landed
us in this dialectic pass. To Kant it was Pure Reason. To get
out of the impasse, Kant had to try and enter by another door,
Practical Reason. So here to find a point of sympathetic con-
tact and cordial concord, we must open and unfold ‘seeing’ in
what we may call its ‘third’ dimension, by which it may enter
into the Hrt and Hrllekhd, not only of things on this mundane
plane (Prakrta), but also of the Pure Tdeas of Being-Conscious-
ness-Joy, in the transcendental altitude of Akdsa where all differen-
tiations are lost. This we may characterize as the Altitude or
Vertical dimension as contrasted with the Prikrta which relates
to ‘this’ plane of our—of Apara prakrti—including orders of rela-
tive change and stability (Ksara and Ksaraksara). The Altitude
dimension aims at the Aksara-parama—the Unchanging Absolute.
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1t is the Para Prakrti—supra or sublimating Self in us that so
aims, and may also reach the End. Jiva realizes himself as
Brahman. But if by the way of devotion and love, the third
dimension also opens, he is ushered into the Parama Prakrti of
Bhagavan Purusottama, Who is both transcendent and superior
to the contrasted orders of change and no-chapnge. The third
‘eye’ is then the ‘eye’ of the heart’s aspiration, love and surrender.
And it is this that opens God's Own Realm or Dhama.

All creation without beginning or end is His dominion,
where His majesty reigns and rules the unruly, it becomes His
‘Kingdom' to the ‘faithful flock’; it becomes His Temple and
Shrine to the devotee ; but it is to His lover alone that it be-
comes ITis Own ‘Home' and ‘Bower'—'Goloka’ or ‘Vrndavana'.
In this Home or Lila-bhiimi of His. the core quintessence of all
being and becoming, conscious and enjoying, is to be sought and
found, All sublimated human relations and emotions are con-
summated in this Realm of Platonic archetypal purity, with this
vital addition that the consummation proceeds for and ever from
sweeter to still sweeter novelty, charm and fascination. And in
order that this may be so, Bhagavan projects from His Svaripa-
Sakti Yogamaya, Who bids His ‘Majesty’ to ‘retire’, so that His
Sweetness may ‘play’ alone with His beloved. His Tlute shall
call, enchant and enthral, and not His Thunder shall roar, awe
and appal. As we have said in our Japasatram, Yogamiya is
what renders His Svalasita Ananda ‘Vilasta’—the Play of Lila.
(Vide Japasttram, Vol. IIT, Sutras 17, 18, 19, 20=1. Adhyaya,
IV, Pada.)

The God of Love is not ‘content’ with His retirement in
Goloka and enact the Play that His Yogamaya prepares for Him.
It is Madhura Lila with Nitya Ripa and Nama, and it continues
and grows from eternity to eternity, in unending variations in
theme and rhyme, movement and measure. The God of Love
yearns for descending into this deluded world of ours of bondage
and suffering, because it is the nature of love to overflow, to endear
and embrace. Peace desires to be left alone ; love desires com-
munion, concourse and company. So love incarnates.

The world today is not only a deluded and confounded
world, but very nearly ‘promises’ to be a doomed world. So it
hath need of Thee, O God of Love and Mercy !

I had known Sri Mahaniama by his name and fame before I
saw him, a few years ago. It was an intuitive heart attraction
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first with me. Then as we ‘saw’ each other closer, many kindred
points of intellectual contact stood out in relief as regzircfs matters
fundamental ; and what is more vital, we both discovered more
notes of concord in our deeper heart-beats. [ met him in his in-
imitable discourses on Srimad Bhigavatam and also on Sri Sri
Candi. We also met in soul to soul and heart to heart talks. In
the former, what impressed me deeply was the unique freshness
of his view-point, the depth as well as the breadth of his line of
approach, the compact reasonableness of his analysis, and the lucid
a1nd logical mode of his presentation. As regards our private
Sanga, what appealed to and attracted me most was his humility
and love which would lay aside all name and fame, and seek light
::md blessing from ‘all and sundry’. This was as I saw Mahini%a
in ‘his comparatively maturer days. The present book has been
written several years earlier as his thesis for an American docto-
rate. The book bears the stamp and impress of the Mahinama
‘I ‘saw’ lat‘er. It is comprehensive and comparative ; synthetic in
us summing-up ; logical in its analysis ; lucid in its expression.
Many a congenial stream of lore and wisdom from the Fast and
the West has been brought to a happy confluence here, where the
reader who aspired to ‘see’ and ‘enter’ can bathe for stimulating
light and delight. May the Lord bless us ! A

Pausa Sankrinti

1367 Bengali era Swami Pratyagatmananda Saraswati

SRI JIVA GOSVAMI

| Glimpses of life]

[}
Sri Jiva Gosvimi was born in Ramkeli situated near the
kingdom of Hussen Shah, the then king of Gaurh (Bengal) most
probably between 1530 and 1540 a.p. His father was Anupama
alias Ballavadeva, the younger brother of India-famous Ripa and
Sanitana, the two high officials under Hussen Shah and later on,
the two pillars of Vaisnava-movement of Chaitanya. Anupama,
the father of Sri Jiva Gosvami, too, was a high official under
Hussen Shah,

Sri Jiva inherited not the huge wealth of the royal
family but the invaluable spiritual treasure of his parents and
two uncles, Riipa and Sanatana. He lost his father in his
childhood,

After the resignation of Riipa and Sanatana from worldly
life and death of Anupama, the family lost its glamour of wealth
and social status. Thereafter, Sr1 Jiva was brought to Chandra-
dwipa in the District of Barisal (now in Bangladesh). 8ri Jiva
had to live there with his mother in a lonely big old palace. Sri
Jiva’s mother was a very pious lady and orthodox in per-
forming the rituals in the day long. Basically a Bhakta of
Mahaprahbu Sri Chaitanya, she did not forget to narrate the
details of the glorious lives of the trio — Riipa, Sanitana and
Anupama — to her son, as a result, the boy Sri Jiva grew while
playing with mates, with deepest respect for his parents and
uncles and a zest for a life of other worldly happiness.

Sri Jiva was an extraordinarily brilliant and a handsome boy
of pleasing and charming personality, — and as a result, was loved
by all. At the age of only twenty (within a very short span of time
indeed !), Sri Jiva completed the studies of Sanskrit grammar and
other primary courses of vast Sanskrit language. Trom the very
boyhood days Sri Jiva was docile, indifferent and introvert ; his
eyes were fixed on the horizon ; he was a born denizen of the
deep and a citizen of an utterly different world. At this age of
twenty Sri Jiva determined to renounce the worldly life and to
follow the footprints of his uncles, Riipa-Sanatana. With an
intention of higher studies Sri Jiva left for Navadwipa, the then
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Oxford of India. On the way he dressed himself as a conven-
tional Vaispava monk and reached N avadwipa to meet Nityananda,
the right hand of Chaitanya Mahaprabhu and the embodiment of
forgiveness, kindness and faith. Sri Jiva left home for ever.

In Navadwipa he was most welcomed by Vaisnavas and was
introduced to Nitydnanda Mahdprabhu; Nityananda embraced
Sri Jiva with deep affection and readily recognized him as
the future leader of Vaisnavism and founder of theoretical basis
of Chaitanya-cult. His joy knew no bounds; Nityinanda was
Sri Jiva's guide and showed him every nook and corner of
Navadwipa — the sacred site of Mahaprabhu Sri Chaitanya. Then
Nityananda Mahaprabhu sent Sri Jiva to Banaras for the studies
of Vedanta and other higher treatises of Indian philosophy.

St Jiva reached Banaras — the greatest centre of Sanskrit
culture in India for ages, and went to Madhusudana Vachaspati —
the then best scholar of Vedanta and the most favourite disciple
of Vasudeva Sarbabhauma, another famous scholar of Vedinta
and later on a staunch follower and devotee of Mahdprabhu, The
Vichaspati admitted him as his student and gave him lessons on
Vedanta. Within a very short span of time $ri Jiva had the
loftiest academic attainment. Soon he became famous in Banaras
as a scholar of uncommon talent. He acquired great proficiency
in all schools of philosophic thought known at that time in India.
Also he became well versed in the vast lore of sacred literatures.

After finishing his studies, $ri Jiva went to Vrindivan — the
sacred place of divine sports of Lord Sri Krispa, the dreamland
of the Vaisnavas of all time. Sri Jiva rubbed the golden dust of
Vrindavan on his forehead ; the fond tales of Krisna’s sports
with cowboys and gopis captivated his imagination at this roman-
tic perspective ; Sri Jiva observed the sublime beauty of the
dancing blue waves of the river Jamund under the azure, the
green wood, the flowers, the birds ; the Bhakta reached his abode
Vrindavan — Vrindavan got her true inhabitant — the Ewmperor
of Bhaktas and Bhakti.

Sri Jiva met his uncles. They embraced their affectionate
Sri Jiva — the only son of their family, who in time would be
the only heir of their spiritual wealth and kingdom of Bhalkti.
Sri Jiva gradually became acquainted with all the fellow travellers
on the way, the dwellers of Vrindivan — the Messiahs in the
world,  All became highly pleased with his scholarship, simplicity,
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renunciation and determination and blessed him from the core of
their heart.

Sri Jiva began the new chapter of his life. Riipa set the
ideals and gave the initiation, Sanitana and Raghunatha provided
the support and encouragement of kindred soul. Sri Jiva began
Sadhana (religious practice) — the practice of bBlossoming of self
and realizing the ‘Sat-Chit-Ananda’, with keenness and determina-
tion. Soon he became an expert on Vaisnava theology. The
spiritual wealth and experience of Riipa and Sanitana was added
to the inborn talent of Sr1 Jiva.

This was the golden age of Vrindavan. She soon became
famous with her galaxy of saints and scholars. Students and
scholars from different parts of the country began to come there
seeking instructions, knowledge, spiritual guidance and discussion
and debate on different issues, '

There was a popular practice amongst the Indian scholars
in those days that a scholar wishing to establish himself as the
best scholar could invite other scholars in a debate. The
defeated one used to admit the winner's victory in black and
white. Ripa Gosvami, the then leader of Vaisnava scholars
of Vraja would never accept such invitation from any Proud
Scholar ; he was rather used to admit the supremacy of the
scholar in  writing without any debate and hesitation.
Riipa, a rare combination of a philosopher and a poet, fully
blossomed beyond his ego in the love and light of Krisna
and a dweller of mystic world, was usually underestimated by
the Proud Scholars. But Sri Jiva knew the vastness of scholar-
ship of Riipa and he became aggrieved to see that the most
substandard egoistic scholars underestimated Ripa. This was
unbearable to him, but he could do nothing before his master.
When Sri Jiva found such pedants in the absence of Ripa, he
used to teach them good lessons ; and they were astomished at the
sparkling talent of Sri Jiva. This attempt of Sri Jiva caused
a melodramatic incident in his life. 'When Ripa Gosvami was
composing his celebrated book ‘Bhakti Rasamrita Sindhu’, Sri Jiva
was his greatest help in this work; a south-Indian Vaisnava
preacher (Vallava Bhatta) came to Vrinddvan and expressed his
willingness to read ‘Bhakti Rasamrita Sindhu’. Riipa welcomed
him and read out from his book. $ri Jiva was nearby. Vallava

Bhatta talked about some mistakes committed by Ripa. DBoth
St Jiva and Riipa knew that they were correct, and Vallava was
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wrong; still Riipa, being a true exponent of Vaisnavism and egoless-
ness, immediately conceded to it. DBut as soon as Ripa went out
of the cottage, Sri Jiva invited the conceited man and immediately
disappointed him by his superhuman talent. Ballava understood
that his arguments were baseless and became ashamed of his
ignorance and action before such scholars. He immediately
went to Riipa to repent for his action. Ripa understood that
Sri Jiva was responsible for it and became highly displeased to
see that Sri Jiva was not behaving properly like a true Vaispava.
A real Vaisnava, in his estimation, should have forbearance, or
perfect indifference even to irreparable loss or unexpected gain
in worldly affairs, no desire for public esteem and should fcel
himself as the worst of all, though perhaps, the best. Knowledge
is for intellectual conviction and firmness of devotion, and not
for material gain whatsoever,

But what Sri Jiva was doing ? ... Ripa Gosvami took
stern measure to rectify their loving Sri Jiva and scolded him
severely and ordered him to leave Vrajadhim immediately, because
Sri Jiva had not yet acquired the citizenship of that place.

Sri Jiva realized his mistakes in his heart of hearts; egoism,
pride, name and fame, and other passions are the rocks where a
Vaisnava monk may be shipwrecked. So, $ri Jiva determined to
purge himself of egoism and entered a deep forest, built a hut and
decided to offer himself in the pure flame of the immortal (dhuti)
— total and unconditional — complete replacement of the ego by
Krispa's will. By virtue of his total renunciation and pure devotion,
Sri Jiva's whole being was set on fire with the love of Krispa.
Sri Jiva passed day and night by chanting the name of Hari with
the firm belief in his heart that Krisna would be merciful. Te was
completely indifferent to his body which dwindled down gradually.
Because of that extreme Sadhana, Jiva's whole being underwent
a total transformation ; his whole self was divinised. He got
Bhakti — the concrete love of living manifestation of God and
became a Bhakta — an associate of Krispa and a true citizen of
Vrindavan.

Riipa Gosvimi, after banishing $ri Jiva, was not passing his
days happily, It was very difficult to replace a disciple like Jiva —
his right hand in composing ‘Bhakti Rasamrita Sindhu'.

Sanilana knew the story of Sri Jiva’s Sadhand and Riipa's
feeling of separation from Sri Jiva. At his request and informa-
tion, Riipa condoned Sri Jiva who had already been a new man ;
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the re-union was happy. Ripa presented his dearest idol
(Vigraha) of Krisna to Sri Jiva. Sri Jiva worshipped the holy
idol as the manifestation of Supreme Reality — “Archavatara”
according to Ramanuja. This holy idol is still lying in Jaypur.

After a few years Rapa and Sanitana, anfl other Vaisnava
apostles left this mundane plane, and the leadership of Vaisnava
movement fell on the shoulder of Sri Jiva. The Adrama was
now his, and he had to take the responsibliity of being a Guru —
the beginning of a new Dharma (duty) and appearance of new
Karma (work) —a new man had come to birth. It was his
mission then to induce people to turn their mind to Krisna.

St Jiva was not only a scholar-monk but also a good adminis-
trator and organiser. He sent throughout the country a trained
group of Vaispava monks to propagate Vaisnava theology and
philosopy and to give a systematic process of Sadhani to the
common man, He established a big library of old Sanskrit liter-
ature in Vrindivan. He managed for the first time to collect paper
from the Moghul capital for easy copying and propagation of
Vaisnava literature. Tt was due to his ardent effort and desire that
King Mansingh constructed the Temple of Govindaji in Vrindivan.

Along with his constructive and organisational work, he
maintained his literary and intellectual activity. He composed a
number of books which placed the Chaitanya-cult for the first
time on a philosophical basis with a systematized process of
Sadhand (religious practice) and well-defined goal. The major
work of Sri Jiva is known as ‘Sat Sandarbha’, which means six
treatises on philosophy. They are as follows :

Tattva Sandarbha (Discourses on Truth)

Bhagavata Sandarbha (Discourses on God)
Paramidtma Sandarbha (Discourses on the Absolute)
Bhakti Sandarbha (Discourses on Devotion)

Priti Sandarbha (Discourses on Love)

Krisna Sandarbha (Discourses on the Lord Krisna)
Besides these writings, he has left about a dozen of minor
works. His best work is the ‘Bhagavata Sandarbha’ — which
Placed him in the assembly of great philosophers of the world.

There is a great good deal of difference of opinion among
the philosophers regarding the relation between the jiva (1-11011;1de
«:lnd Brahman. Tn one view, there is no difference whatsoever ;
In another view, there is ; and yet in a third view, there are both
— difference (bheda) and non-difference (abheda).

B
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Sri Jiva established that God is Personal, and the relation
between jiva and Brahman is one of “achinyta-bhedabheda”
(inexplicable difference and non-difference). By “achintya” he
means ‘incapable of being considered under either of the cate-
gories of absolute difference and absolute non-difference’ — as in
the case of fire and heat. This is known as the “Achintya-
Bhedibhedavada” (theory of inexplicable difference and non-
difference) of Bengal School. The Bhakti-cult or Vaisnavism
based on the doctrine of “Grace” and germinated from the
Upanisads which announce that “the Self cannot be realized by
the study of the Vedas, nor by intelligence, nor by deep learning ;
It can be realized by him only whom It chooses or favours, to
him the Self reveals Its own nature” — was developed into a
full-grown system of Philosophy and Theology of its own. The
Upanisads call Him Rasa, the most relishable and Ananda
(absolute bliss) being the essence of Brahman. Vaisnavism
could not remain satisfied with inert impersonal Brahman but
converted Him to Personal God. Sri Jiva’s work made a thorough
synthesis of the Upanisadic thought sporadically segregated with
apparently contradictory ideas but intrinsically inclined towards
a doctrine of a blissful absolute reality, Ananda or Rasa-Brahma.
Now it is our duty to understand and appreciate the Philosophy
of Sri Jiva and divert our desires and passions towards the
infinitely relishable all-merciful Krisna with full knowledge that
Krisna is the dearest to us.

After long many years of activities, the philosopher cum
religious teacher left this mundane plane for his eternal abode —
the eternal Vrindavan,

Dulal Chandra Ghosh

PresipENcY CoOLLEGE, CALCUTTA
15th August, 1974
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VAISNAVA VEDANTA

The Philosophy of Sri Jiva Gosvami

INTRODUCTION

When Professor Whitehead says that the “general charac-
teristic of the European philosophical tradition is that it con-
sists of a series of footnotes to Plato,”* he, of course, uses the
word “footnote” as a melaphor, since we all know that there
are a good many European philosophers, dead and alive, from
the great Stagyrite to Bertrand Russell who are fundamentally
in disagreement with Plato. But when it is said that all Indian
philosophies are but a series of footnotes to the Upanisads,
the term “footnotes” need not be taken in a metaphorical sense,
since what is stated is a fact literally true, which no philo-
sopher of India would ever deny. One can say, and very justly,
that the philosophy of India has been written once and for all
by the seers of the Upanisads. And this is so because of the
fact that the Upanisads are the spontaneous expressions of the
deepest intuitions of the ancient sages and not dry fabrication of
purely discursive intellect, Like the expressions of profound
aesthetic and mystic intuitions, the texts of the Upanisads
embody experiences which are flexible, free, and broad. Thus
they have remained the inexhaustible source of information
and inspiration, profoundly rich in their suggestiveness and
implications, for the use of the philosophers throughout the
ages,
~ Results of purely intellectual gymnastics are generally
finished products, cut and dried. They have nothing more to
them when once understood ; they leave no mystery when once
analyzed ; whereas the free expressions of intuitions, sensuous,
aesthetic, romantic, mystic, of whatever type may be, are elusive ;

they never can be grasped in their completeness; they never

can be stabilized by the categories of thought—an irrational
surd, a residue, a mystery is always left over. This is the

. *A. N. Wtitehead, Process and Reality (New York: The Mac-
millan Co., 1929), p. 63.
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reason why they continue to be the unfathomable fountainhea
of suggestions for all time and to all seckers who know how
to unlock the mystery, Such are the Upanisads of the early
Hindus, )

Vedanta philosophy, literally “the end of the wisdom.
teaching,” is the name given to the essential purport of the
principal Upanisads that were brought out and systematized in
five hundred and fifty-five aphorisms attributed to the sage
Badarayana. Being written in aphoristic form, this work of
great veneration had to be commented upon. Dozens of com-
mentaries have been written upon these aphorisms by the fore-
most thinkers of the country. Judging from the standpoint of
originality, depth, and their bearings on the religion and culture
of India, the commentaries of Sankara, Ramanuja, Maddhva,
Ballava, Nimbarka and Baladeva are regarded as of highest
importance and greatest influence. All these philosophers and
their disciples are called Vedantists. Their philosophies are
embodied mainly in their commentaries and super commentaries
and in other original works which they produced. Another
ancient work of profound philosophic value is known as Bhaga-
vad Gita, the Song Celestial, as it has been called. It forms a
part of the great epic Mahibhirata. The Gita attempted to
bring about a very thorough synthesis of the existing Upani-
sads of the time. This book has attracted the interest of the
philosophers as much as have the aphorisms of the Vedanta.
Almost all of the great Vedantists have some commentary on
this little book of seven hundred stanzas.

Apart from the Vedanta philosophy, there exist other sys-
tems of thought, such as Sarkhya, Yoga, Nyaya. These systems
of thought are not in any sense in serious disagreement with
the Vedinta. An attempt has been made to bring about a
synthesis of all the systems of thought by the Purinas, literally,
ancient truths. They are semi-philosophical works. There are
eighteen of them, attributed by tradition to one person, Vyisa.
The most outstanding of these Puranas is the Srimad Bhagavata
which itself is considered as a commentary of the Vedanta, TIn
this book have been fused all the great systems of Hindu philo-
sophic thought with wonderful genius and skill. This book
commands, perhaps, the combined veneration that, the Christians
cherish for the New Testament and the Platonists for Plato's
dialogues. What is meant is that it is a work of both religious

T
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and philosophical value. Those who are especially inﬂugnced
by this book commonly go by the name Bhigavata or \’Tal§l_1.’-l-\;'.
gr_-,j Jiva Gosvami whose philosophy we are about to %;tudyl in
this paper is one among those Bhagavatas who wr'nte illumina-
ting commentaries on this book of great veperation ’and left
immortal contributions to posterity. The o}rerwhelm.mg ten-
.dgncy on the part of the Indian philosophers for writing com-
mentaries and commentaries on commentaries is to be explained
by the fact that they wanted to contribute their thoughts to
one common fund of their culture. No one intended to make
a fresh start like Bacon or Descartes, decrying all the past tradi-
tion as “idols”. No great philosopher has lived on the soil of
India who did not have profound respect for his tradition and
who did not enrich his tradition profoundly by his contribu-
tions, mostly in the form of commentaries.

- In the pages that follow, T shall try to consider the meta-
physics of Vedanta in general and the contributions of Sri Jiva
Gosvami in particular. My attempt may be compared to that
of one who would try to write the philosophy of Neo-platonism
with special reference to Proclus. Such a person would have
to make a very general survey of the philosophy of the Platonic
dialogues and then through Plotinus arrive at Proclus. Here,
in an analogous fashion, I intend to write about the general
ontological position of the Upanisads, which is virtually the
metaphysics of Vedanta, and after a brief review of the approach
of Sankara and Ramanuja, consider the philosophy of $ri Jiva
Gosvami. It has already been remarked that the groundwork
of the Vedanta was laid by the Upanisads. The ontology of
the Upanisads, therefore, constitutes the background of all the
Vedantists, including Sri Jiva. We shall therefore start with
the general metaphysical position of the Vedanta. This will
also acquaint us with the background on which Sankara, Rami-
nuja, and Sri Jiva worked in common with all Vedintists. Next
We consider the contributions of the two great predecessors of
Sri Jiva, Saikara and Ramanuja. These two Vedantists are
£ Sri Jiva what Aristotle and Augustine are to Thomas Aquinas.
In our account of §ri Jiva we shall first consider his general
Position in relation to his ontological background of the Upani-
fads and next the synthesis he attempted between the two
OPPosing views of Sankara and Ramanuja. TLastly, we shall
nclude four sections on theology, psychology, cosmology, and
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ethics of Sri Jiva and his school.

These four fields are, how-
ever, traditionally treated -

Sri Jiva's philosophy simply gave
them a new colouring Posterity developed a new outlool
towards these fields owing to his contribution. It is this, |
believe, that constitutes one of the major contributions of a
philosopher in relation to a culture as a whole. Not a radical
change of tradition but a new outlook, more systematic, more
thorough and more integrated with the needs and demands of
the time, is what mankind owes to the philosophers. This may
not and need not be the immediate aim of the philosopher:
but this is what his work amounts to for posterity as it appears
in the perspective of history. If this be so, §ri Jiva occupies
a great place in the history of thought,

My sole aim is to present the subject with all possible
presuppositions and implications, The exposition is primarily
historical. Attempts, however, have been made to make it logi-
cal as well but that does not mean there is any intention to
defend the position presented. Usually Indian philosophers are
quoted to substantiate and Western philosophers are quoted to
clarify the subject under discussion. If at times polemical
language is used to criticize or reject any aspect of Western
thought it is done in sympathy with the particular point that
happens to be under consideration so that European and
American students may better understand this unknown subject
in terms with which they are well acquainted.

CHAPTER I
ONTOLOGY '

Vedantic Ontology

- first and the last court of appeal in the Vedanta philo-
is experience (anubhava). With experience it begins,
erience it ends. Experience is synonymous with reality,
is to be analyzed, synthesized and plunged into, so that
ate nature may be immediately apprehended.

hat is experience? IKxperience is consciousness (cai-
answers the Vedantist. The two ‘are identical. “I
" means [ am conscious. Consciousness is, in the
of Kant, “the lawgiver of nature.”* For the Vedantist
consciousness that makes experience. Experience goes to
: Withﬂut consciouisness. The essential factor that makes
‘what it is, and without which it is next to nothing,
scionsness,  Consciousness, therefore, is the essence of

.-r- Nl

 Consciousness is reality since reality to a Vedantist is that
cannot be denied. Consciousness is just that. Its very
'Wugmses its existence. Its “essence” in the language
noza, “involves existence”.® Sankara says :

- The existence of Brakman (absolute reality) is known
~on the ground of its being the self of every one. Tor
one is conscious of the existence of his self and never
“Tam not’. Tf the existence of the self was not known

manuel Kant, Critigie of Pure Reasom, ed. F. Max Mullar (New

Maemillan Co., 1922), p. 103. -

07a, Ethics, trans. R. H. M. Elews (New York: Tudor Pub-

il f the East, trans. . Max

~ Dankara, “Bhasya” 1. 1.1, Sacred Books of the East, trans. I'. Mas
(Oxford : € ienion Press, 1890), XXXIV, 14.
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in question must be the object of some awareness however para-
doxical thig may appear,

There is an eternal connection between my self and

the world, because this world has its other sid

sciousness. If there WEre no conscious

consciousness at

a world,?
Everything can be denied save
statement of Descartes “Cogito, ergo sum” indeed expresses a
deep truth, Tt requires consciousness to doubt
ness and hence it ig undeniable,
therefore, is consciousness, A
sophers of the Upanis
very clearly

e in my con-
being and no supreme
its source and centre there could not be

consciousness, The famous

or deny conscious-
The very essence of reality,
short dialogue between two philo-
ads illustrates this position of the Vedantist

King Janaka asked Yajfavalky
man.  Yajfavalkya first said th
sun. It is on account of the
and move about, to go forth for work and return, ‘“When
the sun has set, O Yajhavalkya,” asked King Janaka, ‘what
is the light of man ¥ Yajfiavalkya said that then the moon
was the light of man. For, having the moon for light man
could sit and move about and do his work and return.
‘When both the sun and the moon have set,” asked King
Janaka, ‘“what is the light of man? ‘Fire, indeed, said
Yajfavalkya, ‘95 man’s light, for having fire for his light
man can sit and move about, do his work and refurn.’
‘When the sun has set, when the moon has set, and when
the fire is extinguished what is the light of man? asked
Janaka. ‘Now, verily,” says Yijfavalkya, ‘you are pressing
me {0 the deepest question. When the sun has set, when

the moon has set and when the fire is extinguished the self
alone is man’s light.

a what was the light of
at the light of man was the
sun that man is able to st

Consciousness and that alone is real.
tanya) is identical with existence (sat).
is consciousness
consciousness an

Consciousness (cai-
The whole of existence
and their unity is called bliss (ananday. “My
d the vast world outside me are one. And

* Rabindranath T agore, Personality (New York : The Macmillan
Co., 1917), p. 186.

* Brihadaranvaka Upanisad, iv. 3. 2-6, quoted from R, D. Ranade,

A Constructive Survey of U panisadic Philosophy (Poona : Oriental Book
Agency, 1926).
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where is that Unity? It is that Great Power, wh.o. breath'ffsl fogf
Consciousness in me and also in the world .outsule mg[s,e ’};ﬂ
How Consciousness can be the whole of existence arf \l:a;e
their identity means we shalll grasp f.ully wlhen we | -
acquainted ourselves with c0115c10usT1essr in all its (flm}finsmn(i
Consciousness has four dimensions in Vedantd ph;lo?o[} 31(, aTO
when it has all of them it is-said to be full and Abhss u.ttén_
these four dimensions of consciousness we now turn our a

tion,
DimveNstoNs oF CONSCIOUSNESS

First Dimension—"“"WARING”.—Ordinarily W'l'li’.i-l we bt'hutlz‘;
of conscious experience we look am}md us at”senSI?l'et ? Je; ;:.
including our own bodies. It is with tlfcsc immediately Iwre
ceived objects that we equate our conscious experl(fl:nx;e. L
think of if, to use a spatial metap.hor, as an F?Xt(l:'(l (f( IIt is.
This is said to be the first dimension of consciousness. Gl
the sensible corporeal world. As there are fOU_Lr (_1111".1?n51?1n.=;l 5
all the others are approached only through this it is calle
i g
ﬁrSt'When we stop to analyze a momf}nt we discover thaitds:sr
percepts have hardly any meaning w1th0ut. c?ncepts o.r o t{;
In order to be conscious of a red rose, for mstaflc‘c, OIHIC 5 S
borrow numerous ideas from one's e‘arllcr men_wue;.t O(;l; igus_
cepts give very little. Thus we begin to 1'(3?1117,& t} at CO il
ness has not only length and breadth but depth to .re o
Vedantist consciousness is solid, so to ‘spea}:, or .cvc‘n r:c?ouqncss
solid; a solid has three dimensions wh'lle \ ed.afltlc L.r:)r‘t;bergnonly
has four. Psychologists tell us that mind is like an ;(. By
one-ninth of which is floating on the surface. By O}ui‘ousness_
sions the Vedantists seek to encompass the whorlek.conafzonscmuq_
Those dimensions are named as, follows : (1) \-"ga (131% ]L)ream]e;S
ness (jagrat), (2) Dream consciousness (wapm‘z-).lsneﬁ iy
consciousness (susupti), (4) The Fourth consciov ith;mgh s
so-called perhaps for want of a ter:lm{cai_ terr.n,haica1 i
course of fime the term “Fourth” ac'qmreq a tec. 1; : a.teh .
We shall capitalize these four terms in order to indic
technical meaning.

LT . Cit. - 4. d. N.
s V:dg:gz;.r'flfara Commentary on M E‘E’J‘dﬁfe}'% L‘Pﬁ;”:‘ad’ trans. M
Dvivedi (Theosophical Publication, Bombay, 1894), p. 7.



3 VAISNAVA VEDANTA

The first dimension as we have already mentioned is the
corporeal sensible world which is technically called “Waking”.
“Waking has its experience limited to the gross plane and its
fruition therefore consists of gross objects. It is named vaisva-
fiara, which is a collective name of all beings on the gross
plane.”

In spite of such names as “Waking” or “Dream” it should
not be supposed that this is a mere psychological study of the mind.
The dimensions are so named not because they are psychological
but because they have been discovered through psychological

analysis. That they are preeminently ontological, we shall see
as we proceed.,

Second dimension—"“DREAMING’—The second dimension is
called “Dream” consciousness. Dreams are studied by our
psychologists today usually to satisfy their curiosity about the
psyche. Psychologists are not interested in

the metaphysical
implications of dreams.

Our metaphysicians also neglect them
for no good reason. If our waking consciousness does supply
us with materials that enable us to philosophize, there is no
reason why the dreaming and dreamless states of our existence
should not also do SO, says a Vedantist. Dreams or dreamless
sleep are nothing abnormal. Every sane person sleeps  daily;
some nights he dreams; some nights he sleeps soundly without
any dream. As a matter of fact, we spend almost one-third of
our life in dreaming and while dreaming, dreams are no more
dreams than waking perceptions are dreams, They appear as
equally real. To a Vedantist, however, these aspects of human
experience reveal different dimensions of consciousness and
consequently of existence, since they are two sides of one reality
like two faces of one piece of paper? A psychologist’s account
of a dream is somewhat like this - when a man goes to sleep
he sees images, some of which are due to an actual external
stimulus, present at the time of sleep, while others are the copies
of his waking perceptions arising spontaneously and at random.
Now let us see how a Vedantist would distinguish his dreaming
states from his waking ones.

Waking experiences are restricted to the
tive elements whereas dreams are not,

—u T ST
* Ibid.

* D, N. Tagore, Gita patha (Allahabad : Indian Press, 1926), p. 301,

actual presenta-
Waking consciousness
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is directed by practical inter§5t5 w‘hereas d{'ealn:f;‘ an? not: Ui
continuously connective attenhm? gives wﬁakmg btﬂteia .n’ azm_
definite pattern than the er?am images. Iree p‘la‘)ll O.t ;]ildg l}; ’
tion gives the dream a wider scope and ﬂ(_‘Xl!Z)l 1ly an l
aking states. The connections that are conltradr.ctory an
e g'bl in waking states are quite commonplace in dreams.
Imposma‘:ticatl needs of life have a very commanding \-'oi.cu m
2;? £Z.king consciousness. This is se]ecti\’e’ :mi.l i gu{ia I'l‘sL Ttrcl)
beliefs and prejudices which rule out certain z.lsmuli lona';hm_Eg
waking states certain things demand more at?entl_oqnbtv d:L'l éJ theqt:
Certain objects we are serious about, othcr.s we pass \, :m , 0.1:“_
choices are mostly determined by thc.bmlngac;.al dr'n’-clblo o
iife. In dreams, on the other hand, while our l)]O-]IDgliZd“[ (;:IT-l‘aI; 1
are at their minimum the tyranny of practical :ﬂ(}(}db L‘.L&l‘aeb Tge
a moment to exorcise the functim.l of our tfee numP. o
images find an unfenced field in which to play freely. e.rd d:lﬂ
we see our own ideas, but they are not kuo.wn to be our C: 1&;5
They seem to be as much “given” as the Db_!CClS of Wa}l:lbrlg 11:;;
The waking life is presented with a real given and t_er re(]\.j
life with a belief that something 1s given. Th'e -1'eal g]\-e’n a:
involves belief, but that it is more than belief am} that the
belief of the dream is mere belief is not known until the. twcf
beliefs are taken together and compared. _]ust?y or not‘ 0\1.|ir_
waking experience is regulated by a sense of umformltyl,. ~{£:ti_
nuity, and limitation of space and time. DBut vﬁ{tte}' -L 1; L
nuity, lack of uniformity, and absence ff sl)agc—tlmth1ede n
seem to characterize the dream state. .10 be sure, t“ ‘ewre:.nn;
too appear to take place in space and ‘llme gnd to {mbbu»{;}(]);m
pattern, but what is altogether lost is t.hP:lr rigi 1t}1.f s
i$ no tyrannic continuous memory, 10 1:1g1d (.1cmanf1‘ c::mh-
formity, no compunction for not being m”la line \\-'1 n‘ i
a glorious life of thoughtless thoughtfulness.”* Such are dreams.
What do they indicate to a Vedantist? . :
Dream states signify to the Vedantist that there is the possi
bility of “perception without sensation,” since_dreams flrc‘ just
such perception. What of it ? we ask. Granting that it is so,
what metaphysical import does it have ? Tt suggests, answers a
Vedantist, that there is the possibility of a realn} of pure 1dea5.~s
and meanings which are not limited by impressions. There is

' K. C. Bhattacarya, Studies tn Pedantism (Caleutta University,
1909), p. 2. o
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a world of thoughts, of ideas ; and there consciousness is free of
externalities. This is the more intimate nature of our conscious-
ness, since here it exhibits its freedom and spontaneity, “Inter-
nal perception is prior to external logically if not chronologi-
cally.”* The world of sensation appears to be real to us only
because it is sustained and given meanings by ideas and thoughts,
“The sensation is felt to give us reality only because the idea
unconsciously animates it.”2 [ perception, apart from thought,
experience at all ? Emphatically not. Tt is with thought, with
judgment, that our knowledge truly begins and not with mere
presentation. What makes perception feel real to me is my in-
terpretation of it, and this interpretation is preeminently an act
of thought. Presentation is representative, and hence thought is
more fundamental and basic than sense. It is this realm of free
thought that constitutes the second dimension of consciousness,
If we have to know reality, we have to know it more from
thoughts than from sense. This is the lesson of the dream.
Professor Bhattacarya writes :

Sensation and jdea are not co-ordinate in reality and to
overlook this is a fundamental vice of Empirical psycho-
logy. The idea may unconsciously animate the sensation
(perception is 2 ‘presenfative—representative’ cognition) but
this unconscious working ig absolutely different from its
conscious existence, The conscious idea, while recognizing
itself to have been operative in the percept, absolutely
disowns its unconscious sensuous character, c.g., when an
illusion is corrected by careful observation, the idea stimulat-
Ing a percept is known to be a mere idea, but the illusory
percept vanishes altogether without caring to court a com-
parison with the true percept. Thus we have three distinet
mental states throwing light on one another : (1) percep-
tion in which ideas unconsciously work, (2) such percep-
tions coexisting with a conscious idea, where the idea is
regarded as inferior in reality to the percept and (3) the
pure idea, hardly ever realized in waking consciousness
(except probably in the fluid transparency of the poet’s in-
tuition in spontaneous clirvoyance, or in the settled vision
of the Yogin) to which the waking world would appear un-
substantial. The last state is one to which all have not

L Ibid., p. 4. 2 Ibid., p. 4.
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access, and would be disbcflie\zed altugcthe;, i\t&::t;:o ;;,I ;;zyt?;
fact that we have a daily 11!ustrat10n 0 s o
e dreams. In dreams, the ideas do not consciously re
fnil;nber th;: corresponding waking percepts, tl':ey are at once
reepts.t
Whafehas been said does not however mean that dreams as sulch
are more real than waking life. Dreams only suggest thle pgm;;
lity of such power of cons_ciousness‘ as has to be uttl ;Z(;nkin
delved into in reflection, introspection z.md abstra? 2 iﬂ%
In the language of Plato, “And thought is be.st whu‘.n blle 1:;-_
is gathered into herself and none of these thlmgs 1:1011 ﬁ 1
neither sounds nor sights nor pain nor any pleasur e—when
has as little as possible to do with bo.dy and has no .bochly senscfz
or feeling but is aspiring after being.”? Into thls.reflln;lo_
consciousness we have access only to the degree that we a}e
been able to free ourselves from th_e'needs of the body. In
dreams the body is reduced to a minimum, and so the dles%on
that it gives us is that the more successful we are in re 2c1ng;
our practical demands, the more shall we see into the -d?ph 01_
reality and make our consciousness free. Our spec%ﬂatne asp ;
rations approximate their goal when they are not tied to prac
tical considerations but have learned to transcend them. Frm.n
Aristotle and also from the forest-dwelling philosophc?rs of India
we have learned that philosophy is the result of I‘cmure _hours,
when biological demands are either minimized or satisfied (tft;[hz}:
1s possible). Dreams themselves may be utterly use}ess, but &it
teaching is of supreme value. They tell us, to‘aum uI'>, .Ll
could we once minimize all the persistent anq sometimes ty_mnmca
demands of our body and be forgetful of it as we are in s;leeﬂpi
and at the same time possess ourselves and not lose contro
as we do in sleep, we would have a more Compht':: and con?lp.re:t;
hensive vision of truth. The most valuable things of'w 1ic
human culture today has reason to be proud seem'to be 1111 proﬂ;
portion to this ideal, namely the ideal of negating body an
asserting idea,

The experiences of the states of dreams is calllecl Tai-
jasa, because, it being entirely of the essence of light be-

* Ibid, p. 3.

* Plato, Phaedo 656, trans. B. Jowett (New York : Charles Scriber’s
Sons, 1891), T, 391.
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comes the cognizer of the mind
tive. The experience of this co
called experience of the subtile,
This is the second dimension of reality.

Third d-imem‘a'orr——“DRmMLESSN.ESS".——Next we try to
fathom the third straty f i \

atm ot consciousness which lies one |
deeper than thought. We hay

, irrespective of the objec-
ndition is therefore rightly

¢ reached the realm of ideas, of
concepts, But a single isolated concept 1s almost nothing, Tt is

no thought at all. Thoughts are judgments, Concepts there-
fore appear and disappear in clusters and not in isolation. T hey
always present themselves in groups, and they seem to be tied
together by a sort of internal bond. They may be two, three or
more in number, in Cvery case they are in a system, Within the
system they take up various forms. Kant has told us of twelve
categories, although they do not all appear together. Panini,
the old grammarian-philosopher tells us that six such concepts
may appear clustered on one single judgment, fastened by one
relation. Take for instance : on the sacrificial ground in the
evening Riama, the son of Dasaratha, with his own hand is

giving alms from the treasury to the poor. Here by a single

relation of giving, Rama, alms, hand, poor, treasury, sacrificial

ground, and evening; agent, patient, object, instrument, source,
space, and time are held together, This is one judgment or
thought. What holds this judgment and the divergent factors
together? The factors are concepts. They spring up from some-
where and arrange themselves in 2 pattern.  Whence do they
come, whither do they disappear? Why do they form one pattern
rather than another? All this suggests a background from where
they rise and to which they return and which accounts for
their pattern, something that gives them unity, keeps them in
shape and order. The soaring imagination, the deepening reflec-
tion, the penetrative introspection, these are all players. They
require a stage and a stagemaste
to them, to make their relation
rather than chaotic.
need, to use a2 K
what they are.

Let us look at the picture from a somewhat different angle.
Whenever there is thought, there is a thinker. Whether in

r to import rhyme and reason
ship possible and meaningful|
In one word, thoughts, concepts, categories
antian phrase, a synthetic unity, in order to be

1 Szﬁara, Bhasya on Mandubya Upanisad, trans, M. N, Dvivedi
(Theosophical Publication, Bombay, 1894), pp. 9-10,
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xperience and the thoughts of waking life or in a free
i P es in dream experience, a knower and a known are
Pla).’ - lrr;ig for any experience, actual or possible. Why do
mdispen’sat ; nd object coexist? What accounts for their close
E sug‘)]';chei?: relationship cannot be accidental sincetit is universal.
i, ledge involves the subject-object relationship. It therefore
Aan:)ltO\I:Fe tflgat subject and object just happen tf" come togethcrf.
?Eeir inseparability is so real that the)ff appear 11111:; Ezrtl is;wgid(;s
g 7 are two aspects of one rea
?}il:mmot'l{l}ilt uizgly?;; reality pcamlot be any obJ;Eect of thouglzit;
Lice i it is presupposed. It therefore transcen
:}I-f;iegl":? ;Hj t:tuiﬁzt s;.tmles tIiJme g?l?)races the two relata, knower
m, that are bifurcated within it. _ hat
[ know’?f, experience is allowed to speak for itself 11<t 21\2& dteo.l(\;lr
us that subject and object are presep?tcd as one. ; r(1l \nen; :
becomes intelligible when we recognize that t_he t;n axmbers
relation in all conscious cxperien'ce is a relation ? lrrte e
which are in an organic unit);}:vh1$1 exist aiite;:rzlb, ;;r.;ugh i
; s through each other, or :
ii?::izalmwi?ci transfends them both, though it does not
: em.* '
f’?‘(;itgdilii};ugh two paths we haw? come to Ehet }E)otsi::ulsiir;
of another level of consciousness,. which is the s}gnthe Sy
of all relations, of the ideal realm in general and o ::a;l i
known relation in particular, and which at the same time tr
themBailt., after all, this is an hypothesis. \-’.’v’e havel nvol lz}gh:.,a:f
assert it as an existential reality and .ter.m it as a. B\feh b
sciousness. Undoubtedly so. And this is t}le .1"eas.0n wuy o
does not assert it as existential. The _\-"edanhst is l:ve G
of this and he would not affirm t}'xe exlstence;lof a e\,ﬁ)ﬂe e
principle however reasonable it might_ be, unu.t}-:orin' A
experienced, and something in experience positively gu
; ; idh
" e}\{:\?:li?:n lies the importance of dreamless.slf{:ep f(zr d’i ;rtr:llm;t
tist? Some nights we sleep very soun'dly and (? no s
all. In dreams we have perception without senaati’on,ce ]“,.ithout
without th'mgs;. in dreamless sleep we have ar_l experienc
any content, a knowledge without any thought,

i | illar o, 192 ' I.[;
! 8. Radhakrishnan, Indian Philosophy (The Macmill Co., 1927)
309,
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A question might possibly be asked : Why call dreamless
sleep knowledge without thought? Is it knowledge at all? In
dreamless sleep we have simply no experience. To call it an
experience without content is just playing with words. We
first answer by a counter question. How do you know that you
had no experience? Does a color-blind person know that he
does not see certain colors? He simply has no experience of
that particular color, but he cannot be aware of his non-aware-
ness by any effort of his own except from memory if some time
in his early years he was not a color-blind man. In order to
know that one had absence of awareness in dreamless sleep,
Some awareness of his must be present there. It would possibly
be urged that one can easily infer it in the morning from the
environing circumstances and freshness of his mind. This, we
say, is not possible unless one has actual experience. In order
to have a valid conclusion, such as “experience was contentless”
from a syllogism, one must require some middle term “M"
which should be distributed in at least one premise. If “M”
is distributed in the premise in which “experience” occurs, then
“M” should have to be included in experience. In that case
“M” will be the content of experience which is against the
desired conclusion unless “M” is null. To admit that “M” is
null is to say that there is no middle term and hence no syllo-
gism—a fact which is not desired because what is desired by the
opponent is to prove that it is valid inference. If, on the
other hand, “M” is distributed in the premise in which “ex-
perience” does not occur then “experience” has to be included
in “M”. But nothing can include experience unless it is an

experience itsell. The syllogism is therefore valid only when
“M” is an experience. Hence Q. E. D. There can be a valid
inference whose conclusion is that “experience was contentless”
only when there is another experience “m” which includes as
its content the experience which was contentless. The inference
then simply proves that what is thus proven namely “the ex-
perience was contentless” is not an inference but a fact of pre-
vious experience, that is to say, a fact of memory. In other
words, there cannot be a valid conclusion such as “experience
was contentless” unless there is a middle term which is either
the object or subject of that. experience. That experience has
no object according to the hypothesis and hence it has a subject,
a knower if the inference is valid. But in that case that the
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experience was contentless 1s itself no inference but a fact of
memgi' let us put it psychologically. We cannot infer any-
thing in the world that was not s.omehow‘or somewhere pr’c—
sented. Non-existence of any object during deep S]E'!Ep hds‘
to be given as a fact experienced somehow and: sometime. It
does not improve the situation a bit when one argues that one
had no object of experience because (mes‘feels 1'?fresl-1ed, unless
feeling refreshed and having no object of experience are some-
times given related together. Therefore. when in the mormng.,
one says that one had sound sleep Ia_st nlght and had no drean;:.,
one says it from memory and not from inference. To conce f
that it is memory is to admit that there was a_consciousness
which did no sleep but was aware of the non-emsten.ce of any
thought. And hence dreamless sleep proves t.he. exl‘stcnce— of
knowledge without thought. Suppose one is silting in a very
dark room. In order to know that he is in a dark room, he
must have some consciousness which need not 11.(3a:essar11y be .the
consciousness of the darkness but must be consciousness of him-
self at any rate. As long as he knows he is there he_knm‘vs he
is in darkness. Ile would not know that there was no light in the
room if he himself were asleep. A sleepless consciousness that
knows itself should be there in order to witness darkness. .An_d
this also justifies the statement of Yajhavalkya, the U.];}am@adic
philosopher who said that “when the sun sets’,, the moon sets,
the fire is extinguished, self is the light of Man. '

The above argument should not be considered fallacious on
the assumption that it commits the fallacy of “argumentum ad
ignorantiam”. That fallacy is committed when one seeks to
prove something merely by showing that its absence Fannot heT
proved. In the above case, we are proving the ex1stencev'o[
knowledge, not disproving the absence of kno‘.\-'_ledge, by pl‘f\-mgl
the presence of the knowledge of “absence of knowledge”. It
is held that presence of knowledge is necessary to be aware of
“absence of knowledge” as much as it is necessary ‘t‘o be ;}war(f:
of any other object. And that presence of the “absence o
knowledge” is proved by the memory that one has wh? one
gets up in the morning. In the morning I reﬂw-:-nbm:*\tl:mt I was
m a sound sleep and did not know anything.” This fac.t of
“not-knowing anything” requires the presence of a conscious-
ness to witness, It is only in syllogistic reasoning that aergu-



