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Preface
Our modern world has for the most part lost its sense of relationship
with the personality of the Godhead. On one hand it is now commonplace
for people to question the existence of God, while on the other it is quite
rare to find persons who have an awareness of, or appreciation for God
as a person. Although not entirely absent from our consciousness and
vocabulary, God as a deity who is complete with attributes and qualities
that are as endearing as they are magnificent, is conspicuously absent in
modern culture. The modern world seems for all intents and purposes
structured and directed in such a way as to avoid at all cost any mention
that He has alluring, captivatingly beautiful, qualities, Name and Form.
How has this happened? And by what means has God’s personality been
gradually marginalised to the far fringe of the larger social consciousness?
What philosophies, attitudes or teachings have contributed to this collective
alienation? More importantly, what philosophies offer insight into His
personality and our intrinsic, eternal, personal relationship with Him?
The arrival in the English language of this special book answers these
questions and puts into context the historical, philosophical and apocryphal
influences that have conspired to deny the personality of God. It is fair to
say that this volume is a milestone publication, for it offers the reader a
unique chance to explore the subtle barrier that has been surreptiously
set between God’s personality and our own, thus hindering our natural
spiritual inclination to seek pleasure and happiness through personal
exchanges with Him.
The diverse body of philosophies that expound the impersonal
conception of God are known variously as Mäyävädism, monism,
impersonalism and Buddhism. These schools of thought have formalised
in their teachings the misconception of an ‘ultimate truth’ that lacks
personal attributes. Resorting to a bewildering array of word jugglery,
faulty logic, and misappropriated scriptural references, the adherents of
Mäyävädism falsely engineer a ‘truth’ that they argue is subservient to,
and dependent on illusion, hence the term Mäyävädism (Mäyä=illusion;
vädä=the path of). In their eyes, the world is false, and beyond this world
is nothing – from which inexplicably everything comes. Illusion is all there
is, and with the removal of illusion nothing is left. Thus, they aspire to
achieve a state of spiritual non-existence as relief from the pain of mäyä’s
illusion, an indefinable state that the Buddhists call nirväëa. In truth the
‘spiritual suicide’ advocated by the Mäyävädés stems from an ontological
self-loathing that has its deepest origin in a primordial antagonism to the
supreme senient God. Beyond Nirväëa lucidly explains that these concepts
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have no substance in transcendent reality and that these imagined states
of spiritual non-existence are not only delusional, but are wholly baseless
according to eternal Vedic wisdom. Further, ‘Beyond Nirväëa’ presents
how these misconceptions and false teachings have taken shape over the
centuries and the variety of gross and subtle forms they take, especially in
our modern world.
This book especially investigates the philosophy of Çré Çaìkaräcärya,
whose philosophical misinterpretations of the Vedas were so influential
that not only did he succeed in driving Buddhism out of India, but what
most of us now think of as Hinduism is fundamentally nothing but his
brand of impersonal Mäyävädism. To quote the author, “...it can be safely
concluded that in truth – any philosophy which has the propensity to
dilute, divide, and confuse the rational, logical or factual understanding
of the Supreme Lord’s personal form, has at some juncture been influenced
by the deceptive forces of Mäyävädism.” Furthermore, ‘Beyond Nirväëa’
demonstrates that Çaìkaräcärya’s teachings are in the final analysis
ironically nothing but a recycled form of Buddhism – and in no way true
to the original Vedic wisdom known as Sanätana-dharma.
The author of ‘Beyond Nirväëa’, Çréla Bhakti Prajïän Keçava Gosvämé
Mahäräja, was a leading disciple of the hugely influential spiritual preceptor
Çréla Bhaktisiddhänta Sarasvaté Thäkura who was a towering äcärya
(spiritual master) of the Gauòéya tradition in the late 19th and early 20th
centuries. The Gauòéya tradition is part of the ancient Brahmä-MadhavaGauòéya sampradäya, one of the four main sampradäyas or lineages of
Vaiñëavism (devotion to Çré Viñëu as the one Supreme Personality). The
Gauòéya philosophy originates with the teachings of Çré Caitanya
Mahäprabhu (15th cen.) who is an incarnation of Bhagavän Çré Kåñëa and
the Yuga Avatära (incarnation of Godhead and preceptor for this epoch).
It was especially the doctrine of acintya-bheda-äbheda-tattva (simultaneous
oneness and difference) propounded by Çré Caitanya that wove together
the teachings and insights of previous äcäryas while further elaborating
that God is “simultaneously one with, yet distinctly different from His
creation, which includes both sentient beings and non-sentient matter”.
It is this tattva or truth that establishes beyond doubt the distinct identity
of both God and the living being, and the basis of their relationship as
qualitatively similar, but quantitatively different. Further, His teaching of
Daça Müla or Ten ontological Truths, establishes that the sädhya-vastu
or penultimate attainment of spiritual realisation is prema – or love for
God wherein the living being is absorbed in transcendental love and
affection for that supreme personality of Godhead, Çré Kåñëa. A central
feature of Lord Caitanya’s teaching is the reassertion that the highest aspect
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of God is His divine, sentient personality and thus both He and the line of
äcäryas that descend from Him are known as the ‘guardians of devotion’
and the ‘guardians of personalism’.
Later in the book you will read how Çréla Bhaktisiddhänta Sarasvaté
Thäkura tirelessly preached about the fallacy of Mäyävädism while
establishing the truth of God’s name, fame, form and personality by
conclusive scriptural and logical argument. In this he continued the
tradition and preserved the disciplic line of Çré Caitanya dating back to
Çré Madhväcärya (12th cen.) and continuing on to Lord Brahmä himself.
Following in Çréla Bhaktisiddhänta Sarasvaté Thäkura’s footsteps, his
stalwart disciples vigorously continued the important work of promoting
pure devotion while simultaneously revealing the deception of Mäyäväda
concept.
Three prominent disciples led the way in the campaign to check the
insidious advances of impersonalism, the first being the author of this
work, Çréla Bhakti Prajïän Keçava Gosvämé Mahäräja whose extensive
efforts in this regard are crystalised in their essence in this book. He was
also the sanyäsa guru of Çré Çrémad A.C. Bhaktivedänta Svämé Mahäräja,
a figure well known to the western world as the founder of the Hare
Kåñëa movement. Çréla A.C. Bhaktivedänta Svämé Mahäräja was a
pioneering champion of devotion, who was the first to educate the western
public on the meaning and pitfalls of Mäyävädism. The third figure was
Çréla Bhakti Rakñaka Çrédhara Mahäräja whose very name means the
‘guardian of devotion’. Çréla Çrédhara Mahäräja was, like the other two
äcäryas, a stalwart preacher whose eloquent command of English
captivated anyone who heard him speak or read his books. All these
äcäryas’ sweet manner, deep learning and profound realisation of the
highest truths attracted many souls away from the trap of dry impersonal
speculation to the certain shelter beyond nirväëa – the attainment of prema,
or pure spiritual love in a uniquely personal relationship with the allattractive, sentient supreme Lord.
In the present day, the effort to save the innocent from the loss of
spiritual-self propounded by Mäyävädism is being carried on by the äcärya
and devotional guardian Çréla Bhaktivedänta Näräyaëa Mahäräja, under
whose guidance and direction this book has finally appeared in the English
language.
‘Beyond Nirväëa’ was originally published by the author under the title
of “Mäyäväda Jévani” (The life history of Mäyävädism) beginning in 1934
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as a series of essays written in Bengali for the leading religious journal of
the time, “The Gauòéya.”
The first draft was read in its entirety to Çréla Bhaktisiddhänta Sarasvaté
Thäkura who was, “very pleased and delighted to hear it”. However,
because the Gauòéya’s editors thought the essays too voluminous to fit
into the annual edition, they planned to print them as separate essays in
the future. This was not to be, for by strange circumstances the articles
were either lost or stolen. However, eventually they were recovered in
1941 when they were returned to the author hidden in the contents of a
briefcase that contained some lost writing and articles by Çréla
Bhaktisiddhänta Sarasvaté. Taking this as a sign of his Gurudeva’s desire
that the work be published, the author began work afresh on ‘Mäyäväda
Jévani’.
In 1949, the author founded ‘Çré Gauòéya Patrika’, a groundbreaking
‘spiritual newspaper’, and in due course of time “The Life History of
Mäyävädism” was published as a twenty-part series beginning from the
summer of 1954, through to the autumn of 1955. The book that you hold
in your hand is a compendium of that series which was published for the
first time in 1968, by Çréla Bhaktivedänta Vaman Gosvämé Mahäräja, the
most senior disciple of Çréla Bhakti Prajïän Keçava Gosvämé Mahäräja.
Çréla Vaman Mahäräja refined and amended the original Bengali text
printing the book under the title of ‘Vaiñëava Vijai’. This English edition
is a faithful translation of the original Bengali text taken from Çréla Vaman
Mahäräja’s edition.
We are confident that you will find the contents of ‘Beyond Nirväëa’
revealing and illuminating. It challenges a variety of modern philosophical
misconceptions by clearly elaborating on the history, influence and effects
of monist, impersonal Mäyävädism. The book makes a solid case that
Mäyävädism is in fact aveda (against Vedic wisdom) and is beneath
appearances simply a covered form of Buddhism. It also reveals how in
modern times gross and subtle atheism in a variety of forms cloaks itself
in a spiritual garb to mislead the innocent public.
We hope that you enjoy how this book takes you on a journey through
time and philosophical thought. To make the going easy, we have
explained philosophical points in plain English, offering footnotes where
needed at the end of each chapter. There is also a glossary of terms and
character names at the end of the book. The author repeatedly explains
that in order to keep the book readable he keeps to the main points of
the subject, and suggests a reading list for those who want to explore the
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subject further. Be that as it may, while the book is in that sense a synopsis
of a large subject, it is admirable in the way it presents both the big picture
of the development of Mäyävädism as well as the salient details essential
to a deep understanding of the subject matter. As such, on its own this
book offers you a comprehensive understanding of Mäyävädism, its life
and its history.
Finally, the editing staff would like to thank Çréla Bhaktivedänta
Näräyaëa Gosvami Mahäräja for the special privilege of working on
this volume. Any unintentional errors or omissions are entirely the
fault of the chief editor.
Completed on the auspicious disappearance day
of Çréla Madhväcärya (Feb 10, 2003)
Vaiñëava das anudäsa
The editors
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Forward
(Edited from the first complete publication of ‘The Life history of
Mäyävädism’ in 1968)

Çréla Bhakti Prajïän Keçava Gosvämé Mahäraja
Patrons of transcendental knowledge as well as those souls enlightened
by it have all insisted on the publication of “The Life History of
Mäyävädism”1. The chances of this philosophical journal manifesting was
in fact quite rare in this darkened age of Kali. The scope of the Kaliyuga’s extensive atheistic influence, with all its base attributes, tendencies
and mode of thinking can hardly be understated. The literary incarnation
of the Supreme Lord and the compiler of the Vedic scriptures Çré Veda
Vyäsadeva with immense foresight narrated in the twelfth canto of ÇrémadBhägavatam that the revelation of the absolute truth in the age of Kali
would face immense difficulties. This was predicted over five thousand
years ago and we now in the present time feel the awesome reality of this
prophecy.
While living as a naiñöhika brahmäcari (celibate monk) in the holy land
of Mayäpur, Bengal, I had the rare opportunity in 1915 to attend the
Çrémad-Bhägavatam2 classes of my worshipable Gurudeva Jagat Guru Oà
Viñëupäda 108 Çré Çrémad Bhakti Siddhänta Sarasvaté Gosvämé Çréla
Prabhupäda3. By reflecting upon the opening statements of all his lectures
I understood his complete conviction against Mäyävädism. Under his
instruction I completed my comprehensive study of the correct Gauòéya
Vaiñëava siddhänta (bona fide philosophical conclusions) four years later,
which included my thorough training to properly preach and spread the
saìkértan mission of Çré Caitanya Mahäprabhu. At that time Çréla
Prabhupäda blessed me and gave me his benediction to realise all the
scriptural truths and ontology. He would often remark, “So long as there
is Çaìkaräcärya’s Mäyäväda philosophy in this world, there will be
obstacles on the path of pure devotional service. So on this earth there
should not be a single place where Mäyävädism can find any shelter.”
The longer I spent in his company contemplating his teachings, the
more I realised that he advocated this idea in all his letters, essays, writings,
lectures, commentaries, speeches and instructions. As a result his firm,
unwavering conviction against Mäyävädism made a strong impression in
my mind. Çréla Prabhupäda had given almost a dozen lectures quoting
from commentaries given by Rämänuja, Madhväcärya and other
noteworthy commentators of Vedänta philosophy, which also firmly
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opposed Mäyävädism. I dutifully recorded these lectures by writing them
down and adding them to my collection. In time after careful and thorough
deliberation I was able to have some realisations, and was soon ordered
by Çréla Prabhupäda to go out preaching, specifically to prove the falsity
of Çaìkaräcärya’s Mäyäväda philosophy. I began by giving lectures at
Ravenscroft College in Cuttack, continuing on to lecture to the intellectual
elite at Allahabad, Assam, Meghalaya, Calcutta and Mathura among other
places. Parts of these lectures were published in the “ Dainik Nadia
Prakash”, the then daily newspaper4.
In his Çärérika-bhäñya commentary on Vedänta-sütra, Çaìkaräcärya’s
deviates from the fundamental axioms of the Vedänta-sütra so completely
that he creates a work totally opposed to the principles of Vedänta
philosophy. In this work Çaìkaräcärya states that the supreme spiritual
truth (brahman), is formless, impersonal and non-qualitative. Hence, Çré
Caitanya Himself stated: mäyävädi-bhäñya çunile haya sarva-näça: “If one
hears this illusory commentary then one is doomed.”
There is no mention anywhere in any of the five hundred and fiftyfive sütras of Vedänta sütra that brahman possesses these three attributes.
brahman cannot be formless, impersonal and non-qualitative. If brahman
is not in possession of quality, from where comes His quality of mercy? If
brahman is not in possession of a personality how is it that one can have
a relationship with Him? And if brahman is not also in possession of
form, then why is it that so many saintly souls have written praises to the
dust on His lotus feet? These statements by Çaìkaräcärya about brahman
being formless, impersonal and non-qualitative are utterly false and
deceptive and are thus atheistic and asurika5. Nowhere in his Vedäntasütra does Çréla Veda-Vyäsadeva ever mention these three blatantly
atheistic descriptions of formless, impersonal and non-qualitative.
Çaìkaräcärya cleverly interpolated these three gnostic and anti-theistic
concepts, borrowing them from Buddhism and then expertly
superimposing them over his commentary on Vedänta-sütra. The brahman
of Mäyäväda philosophy alluded to by Çaìkaräcärya is therefore not
actually true brahman. This is presented with abundant contextual
evidence in the course of this book. Çaìkaräcärya gave an illusory,
distorted and false imitation of brahman that should not in any way,
shape or form be ever mistaken for the real brahman explained in the
Vedic scriptures. Those souls who are eager to learn and understand the
life history of Mäyävädism can easily understand the root of its beginnings
already in the words of this forward.
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The word brahman itself indicates the existence of transcendental sound
vibration. This is the näma-brahman, (Transcendental Name) in “Hare
Kåñëa” preached by Çré Caitanya Mahäprabhu 500 years ago. Those who
have no affinity for this transcendental name and who lack the esoteric
understanding of the word brahman, will realise no positive effect from
their chanting. The broadcasting of the Hare Kåñëa mahä-mantra (great
mantra of deliverance) was the main purpose for establishing the Çré
Gauòéya Vedänta Samiti in 1940. Promulgating and teaching Lord
Caitanya’s sankértan mission of Kåñëa prema (divine love), through the
medium of the holy name is the sole objective of this all-embracing
organisation. It is the desire of the Supreme that the truth of Vedänta and
Sanätana-Dharma should be revealed in the world along with the chanting
of His holy names.
In 1943, whilst spending time in Chinsurah at the newly installed Çré
Uddharan Gauòéya Math temple, I had the opportunity to give classes on
the Çrémad-Bhägavatam for one week at Sanskrit Tol, Serampore. This
institution was founded by and directed by renowned scholar Çré
Phanibhusan Chakravarti M.A, B.L. He possessed a vast and impressive
library, befitting a great pandita (scholar) of his caliber and qualifications.
It was a truly splendid collection of rare and out of print Vedic literatures
in their original first edition and he gave me the freedom to use it to my
heart’s desire.
One day while browsing through the hundreds of books, one volume
entitled Lankavatära-sütra especially drew my attention. To appease my
curiosity I read it cover to cover and discovered some very interesting
information. In one particular part of the book it records that Rävaëa,
the infamous adversary of Lord Räma, would go to Mt. Kailaça and meet
with Lord Buddha to deliberate and discuss impersonalism. The book
also gave very impressive ample proof of the state of impersonalism in
the Tretä-Yuga age, over one million years ago. I copied the relevant
portions from Lankavatära-sütra and added them to this essay for clarity.
In 1946, whilst staying in Väräëasé for observance of Dämodara Vrata,
the time was marked by a very interesting incident. At Bodhi-Gaya I
found the Buddhist temple under the custody of one prominent äcärya
of the Mäyäväda Çaìkaräcärya sect. The temple management was fully
administered by him and moreover he was the only member on the trustee
board. My curiosity being aroused by this extremely unusual combination
of circumstances, I went to his office to meet him. My modest question
was, “Bodhi-Gaya is a famous place of pilgrimage for Buddhists, however
you are an äcärya in the Çaìkara sect. How then have you become the
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temple president of such an important Buddhist temple? Does the
Çaìkaräcärya sect now subscribe to Buddhism?” This last statement
inflamed him and his reply was, “Çaìkaräcärya was never a Buddhist!
The Vaiñëavas declare him so with ill feeling. It is outrageous! Have you
ever seen the book Lalita Vistara?” After replying that I had, he requested
me to discuss the matter with the temple pandita. Summoning him we
had some in depth discussions and at the conclusion the pandita gave me
the book Lalita Vistara. The facts and evidence from this book as well
have been quoted at suitable places.
Three years later in 1949 the Çré Gauòéya Patrika was inaugurated as
the monthly magazine of the Çré Gauòéya Vedänta Samiti in Bengali. In
due course of time the editor, Pujapäda Nityalélä Pravista Narañiàgha
Mahäraja inspired the gradual publishing of the “Life History of
Mäyävädism” by printing it as a twenty part series from the summer of
1954 through the autumn of 1955. This was in fact the first edition of
this book.
The desires of many learned and intellectual persons remained
unfulfilled for many years, despite their numerous and persistent requests
for this book to be printed in one volume. Generally one can expect
many unforeseen obstacles to present themselves in this temporal world.
Special insight into the hidden, fundamental cause of delays in the
publishing of important spiritual literature however, can be understood
by contemplating Çréla Vyäsadeva’s narrative in the Çrémad-Bhägavatam.
From this we can clearly understand that Kali, although still an infant
and not yet fully fledged, is reigning freely having taken over the world.
The result of his influence can be easily seen in the lamentable plight and
degraded condition of this suffering planet. It is the nature of käla (Time)
to move in cycles. By Divine Will, all the material creations experience a
revolving periods of duality – of light and darkness, birth and death,
knowledge and ignorance. In regard to our present age of darkness it has
been predicted that the forces of Kali-yuga will intensify. Norms of human
behaviour, ethics, morals and judgement have now reached such low
levels that it will be difficult for future generations to surpass them – but
somehow or other they will.
The Supreme Lord empowered Mahädeva Lord Çiva, to descend to
this earth as his deputed servitor and take birth in a Brähmaëa family.
In this incarnation he would develop a philosophy that would be logically
acceptable to those opposed to bhakti (devotion), to the point where
they would accept the Lord as impersonal – in other words possessing
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no form, no personality and no qualities. Here is a vivid description of
this as Çiva reveals to Parvati the method in which he created his theory:
vedärthavan mahäçästram mäyävädam avaidikam mayä eva
kathitam devi jagatäà näçakäranät
veda-the Vedas, ärthavan-having the meaning in, mahä-great,
çästram- scriptures, mayä-illusion, vädam-the theory, avaidikam-is nonvedic, mayä-it’s me, eva-who, kathitam-have told, devi-0’ Goddess,
jagatäà-of worlds, näça-the root, käränät-of destruction

Translation
The great scriptural theory of impersonalism is non-Vedic, though
taking its meaning from the Vedas, O’ Goddess. It is I who has told this
because it is the root of the destruction of the worlds.
Mäyävädism is factually covered Buddhism. Mahädeva Çiva was
authorised to incarnate and spread this theory by Lord Viñëu. Atheistic
people can only turn against their natural, constitutional spiritual position
by accepting atheistic ideas. To accomplish this task Çivajé took birth as
Çaìkaräcärya and misrepresented the Vedic scriptures by speculative logic
and deceptive interpolation. It can be understood from Vedänta (the
conclusions of Vedic knowledge), that Çiva is the lord of destruction,
Brahmä is the lord of creation and Viñëu is the lord of preservation. To
expedite the forces of Kali, Çaìkaräcärya powerfully declared, “This world
is an illusion! This world is false! Its existence is not real!” This dark
teaching, with a covert purpose, gives a type of false wisdom to spiritually
inactivate humans. In Kali-yuga the gloom is deepening as nihilistic
philosophy permeate subtly throughout all of society. Humanity, unable
to save itself is helplessly beguiled by its own tune and charmed by its
own dance into the deepest darkness of ignorance.
Definitions and explanations, hypothesis and theories that cannot be
found anywhere in Vedänta philosophy or in Vedänta-sütra were
ruthlessly presented without compunction by Çaìkaräcärya as ‘revealed
Vedic knowledge’. Even if we were to accept his philosophy as a doctrine
of knowledge, still because of the fallacy of his basic fundamental ontology,
it would have to be rejected and totally excluded from the Vedic pantheon.
Çaìkaräcärya’s Mäyäväda theory can never in any shape, way or form be
accepted as a doctrine of knowledge. It is not only my opinion, but it is
also the opinion of all the previous Vaiñëava äcäryas and preceptors dating
back to antiquity. For example, in the Çäëòilya Sütra chapter two, called
the Bhakti Khaëda, verse 26 we find:
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brahma-käëòaà tu bhaktau tasya anujïänäya sämänyätä
brahma-brahman, kaëòaà-portion, tu-but, bhaktau-in devotion,
tasya-his, anujïänäya-for acceptance, sämänyätä-as it is common

Translation
The portion of knowledge of brahman commonly accepted is for
devotion.
The knowledge of the Supreme Truth (brahman) exists to illuminate
the path of devotion. Knowledge without love and devotion is
meaningless. Transcendental knowledge is for utilisation in the service
of the Supreme Lord. Äcäryas of devotional wisdom instruct us on the
best ways and means of attaining this love. These äcäryas are great, saintly
souls and I pray to them that they not disregard this humble offering
which follows in their footsteps. Närada Muni describes both Çréla Veda
Vyäsa (the compiler of Vedänta-sütra) and Çäëòilya as writers of
devotional scriptures of the highest order. The great åñi Çäëòilya also
glorifies Vedänta-sütra as the root scripture of his writings and the
foundation of bhakti-yoga.6
Many verses like these put Çaìkaräcärya’s attempts to establish
impersonalism into perspective. To deny the Supreme Lord His form,
His individuality, His opulence, His potencies, His paraphernalia and His
beloved associates and devotees, consequently making the Supreme Lord
an enigma and giving Him only the nomenclature ‘brahman’, is devoid of
all rationality and is a non-Vedic concoction.
My last humble but earnest request to all sane and intelligent persons
desiring freedom from the clutches of Kali, is that they should declare
total prohibition on Çaìkaräcärya’s Mäyäväda hypothesis, never listen to
the senseless prattle of indistinct formlessness, and never utter a single
word of impersonalism to anyone. Total prohibition on Mäyävädism is
based on the injunction declared by Çréla Kåñëadas Kaviraj Gosvämé in
Çré Caitanya caritämåta, Madhya-lélä, chapter six, verse 169 below:
jévera nistära lägi’ sütra kaila vyäsa
mäyävädé-bhäñya çunile haya sarva-näça
jévera-the living entities, nistära-deliverance, lägi’-for the matter of,
sütra- Vedänta sütra, kaila-made, vyäsa-Vyäsadeva, mäyävädé-of the
impersonlists, bhäñya-commentary, ‘sunile-if hearing, hays-becomes,
sarva-näça -all destructive
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Translation

Çréla Veda Vyäsa presented the Vedänta-sütra for the benefit of all
living entities, but hearing the impersonalist commentary of Çaìkaräcärya
is utterly destructive.
All devotees, friends and well wishers of Vaiñëavism must follow this
injunction. Moreover we must augment it by the sublime teachings of
Çréla Bhaktivinode Thäkura who wrote thus:
viçaya vimüòhaù äar mäyävädijan
bhakti çunya duhe präna dhare akäraëa
viçaya- materialists, vimüòhaù-ignorance, äar-and, mäyävädijanbelievers in impersonalism, bhakti-devotion, sunya-devoid, duhe-the
two, präëa-life, dhare-existing, akäraë-uselessly

Translation
The lives of the ignorant materialists and the impersonalists are useless,
since they are both devoid of devotion.
seyi duyer maòùye viçaya tabu bhalo
mäyävädé saëga nähi mägi kona käla
seyi-that, duyer-the two, maòùye-among, viçaya-materialists, tabu-is
still, bhalo-better, mäyävädé-impersonalist, saëga-association, nähinever, mägi-want, kona käla- ever

Translation
Among the two, the gross materialist is better, for one should never
ever associate with an impersonalist.
mäyäväda doña yär ùådaye paçila kutarka ùådaye tär vajåa sama bhela
mäyäväda-impersonalism, doña-poison, yär-whose, ùådaye-heart,
pasha-entered kutarka-noise, ùådaye-heart, tära-his, vajåa-thunderbolt,
sama-same as, bhela-struck

Translation
For whose heart the poisonous noise of impersonalism has entered, it
is the same as having his heart struck by a thunderbolt.
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bhaktira svarüpa äar viñaya äçraya
mäyävädé’ änitya boliä saba kaya

bhaktira-devotion, svarüpa-essence, äar-and, visaya-the supreme
lord, äçraya- perfect guru, mäyävädé-impersonalists, ‘änitya-ephemeral,
boliä-consider, saba-them, kaya-manifestations.

Translation
The essence of devotion is to the Supreme Lord and Guru; but the
impersonalists consider these to be merely ephemeral manifestations.
dhik tär kåñëa sevä çrävaëa kértana
kåñëa aëge vajåa häane tähär stavana
dhik-inimical, tär-his, kåñëa-Lord Kåñëa, sevä-service, çrävaëahearing, kértana-chanting, kåñëa-Lord Kåñëa, aëge-body, vajåathunderbolt, häane-is like, tähär-his, stavana-prayers

Translation
For those who are opposed to serving Çré Kåñëa, and are inimical to
hearing and chanting His holy names, their prayers are like a thunderbolt
to Lord Kåñëa’s body.
mäyäväd sama bhakti pratikul nähi
ateva mäyävädé saìga nähi chäi
mäyäväda-impersonalism, sama-equal, bhakti-devotion, pratikulaagainst, nähi-never, ataeba-thus, mäyävädé-impersonalists, saëgaassociation, nähi never, chäi-want

Translation
There is nothing more against devotion to the Supreme Lord Kåñëa
than the denial that He has a personality; therefore one (who is following
the path of bhakti) should never take the association of an impersonalist.
Thus with all these instructions in mind we should always adhere to
the pure and pristine teachings of the great Vaiñëava äcäryas (preceptors)
making them our only shelter and refuge in transcendental life. Çréla
Vyäsadeva projected the highest welfare for all human beings when he
compiled the Vedänta-sütra. The Vedänta-sütra and the Bhakti-sütra7
are synonymous. They have both originated from the same source, with
the same goals and same objectives. This has been made apparent in the
previous pages while deliberating on the substance of Vedänta-sütra and
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the Vedänta philosophy. The only deliberation remaining is the efficacy
of nama-bhajan-ñikña.8
The chanting of the holy names of the Supreme Personality of Godhead
Lord Kåñëa is the highest scriptural truth. In Kali-yuga without the
devotional chanting of the Lord’s holy names no other activities can be
approved. The great äcäryas, sages, rñé’s and munis of India prescribed
this path as the principle method to attain imperishable transcendental
knowledge as well as bliss. All other paths, whether by jïäna (knowledge),
by yoga, by tapasya (austerities), by meditation or any other methodology
are fruitless unless they are accompanied by the chanting of the holy
names of the Supreme Lord Kåñëa and His incarnations. Any concocted
deviation or speculative assumption that doesn’t include the chanting of
the holy names of the Supreme Lord Kåñëa and His incarnations should
be understood to be incomplete and therefore ultimately valueless.
Since January of 1968 Çréman Nava Yogendra Brahmäcari has made
an earnest attempt to publish this “The Life History of Mäyävädism” in
book form. I am indebted to him. Çré Bhakti Vedänta Vaman Mahäraja
took immense pains for its publication in the “Çré Gauòéya Patrika”,
making literal changes and improvements. Although myself being ill, I
tried to do my level best for it, especially by adding the term “Vaiñëava
Vijaya” (Victory to the devotees of Çré Kåñëa) to the title, since without
the Vaiñëavas the transcendental truth would not be made apparent. The
truth must always prevail!9
I humbly request the readers of this book to study the contents of this
book very carefully. By doing this, one will insure that they will never be
captivated or ensnared by the illusion of Mäyävädism and also by doing
so they will be able to easily lead others away from Mäyävädism.
Bhakti Prajïän Kesava,
Akçaya Tritiya,
Tuesday March 30, 1968,
17, Madhusudan, 482 Gour Era,
17, Vaiçakh, 1375 Bengali Era
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(Footnotes)
1
The original title of this book. Ed.
2
Çrémad-Bhägavatam: also known as ‘Bhagavat Puräna’, considered by
Vaiñëavas to be the quintessence of Vedic knowledge and the natural
commentary of Vedänta by its author Çréla Vyäsadeva.
3
By introducing his spiritual master to the readers using his full title, the
author follows the protocol of Vaiñëava etiquette in showing both love and
respect The disciples of Çréla Bhaktisiddhänta Sarasvaté also used the
affectionate abbreviation of ‘Çréla Prabhupäda’.
4
Dainik Nadia Prakash was a groundbreaking ‘spiritual daily newspaper’
founded by Çréla Bhaktisiddhänta Sarasvaté. Ed.
5
Asurika: Often translated as ‘un-godly’ or ‘demoniac’. However, a more direct
translation of the word’s meaning is: a-against or opposite to, sura-the light
(of the Supreme).
6
Bhakti-yoga: The path of spiritual realisation through devotional service to
Çré Kåñëa.
7
Vedänta-sütra and Bhakti-sütra: the conclusions of Vedänta and the path of
bhakti, devotion. Çrémad-Bhägavatam is also considered to be the natural
commentary of Vedänta.
8
Nama-bhajan-ñikña: Instruction on devotional chanting of mantras
containing the transcendental names of the Supreme.
9
Çrépad BV Näräyaëa Mahäräja chose the current title Beyond Nirvana to
illustrate that beyond the fallacious misconception of monism, impersonalism
and voidism lies a sweeter, complete, variegated transcendent reality that is
the ultimate goal of the Vedas and highest attainment of self-realised souls.
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The philosophy of Mäyävädism: A life history
The Brahma-Sütra 3/2/3 states:
mäyä mäträntu kärtsnyeänabhivyakta svarüpa tvät
A dreamer’s dream is known only to him, others are unable to
experience any part of it.
Life begins with birth and ends with death. The time between one’s
birth and death is filled with a variety of activities and experiences called
‘life history’. However, in examining the life history of Mäyävädism we
must look beyond the punctuation of birth and death. We must uncover
it’s distant origins, it’s ‘pre-natal’ activities or the history of it’s past life,
as well as the huge impact it left on others after it passed from this world.
In other words, to fully understand Mäyävädism as a philosophy we have
to explore it within the context of previous ideas which were factors in
its appearance, also its subsequent development and mutation as a school
of thought, and its influence on subsidiary philosophies and new
philosophies which appeared afterwards.
To manifest itself, Mäyävädism required a pre-existing foundation of
thought, a ‘real substance’ that would serve as a prop to offer its
appearance, support and validity. It is logical when discussing a given
quality, to include the entity that possesses that quality in the discussion.
Without reference to such, a comprehensive and comparative analysis of
the principle subject matter is obstructed and a deep understanding of its
true nature potentially lost.

A Biography of Mäyävädism
The goal of writing such a treatise and to what extent it can be fully
achieved is too demanding a prediction for me to make. Nonetheless,
there is a considerable difference between a factual historical biography
and a generalised speculative narration based on conjecture. An authentic
biography is a consummate treatise that effects a well-rounded influence
on the reader by providing them a full opportunity to learn the actual
truth. Many superficially researched biographies are penned by authors
who satisfy themselves by writing partial truths authenticated by them
alone. In contrast the authentic biographer describes actual facts and
events, giving the reader a chance to objectively verify and experience
history. The latter approach is the one that inspires my efforts to enumerate
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a well-researched and historically factual biography of Mäyävädism. In
the course of analysing Mäyäväda philosophy I have given prominence to
the biographies of pre-eminent followers of the Mäyäväda school of thought.
The advantage of a methodical presentation of these biographies is that it
follows the common approach found in the biographies of other
philosophers and philosophies such as that of the Vaiñëava tradition. This
gives the reader a chance to compare the finer points, offering a
comprehensive view, without which salient facts remain hidden. Among
the Mäyävädi philosophers, the most illustrious and exemplary personality
worthy of everyone’s respect is the world-renowned, Çré Çaìkaräcärya.
The history and precepts of Mäyäväda philosophy draws heavily from his
life, activities and teachings.

The path of ‘Spiritual growth’
The Vedänta aphorism: ‘tat tu samavayat’ (Brahma-sütra 2/2/4) states
that the truth (brahman) can only be fully realised by treading the direct
and favourable path. The indirect, deductive path of empiricism is tedious
and hazardous, and leads to frustration due to the fallible nature of faulty
material senses. But what is that favorable path? And by what attitude
can one successfully arrive at the truth?
The crest jewel among Vaiñëava preceptors, Çréla Rüpa Gosvämé, wrote
in the beginning of his book ‘Bhakti-rasamrta-sindhu’ – ‘anukulyena
kåñëanusilanam’ which translates as ‘the cultivation of a genuine
understanding and realisation of Çré Kåñëa, is only possible with a favorable
attitude’, (Çré Kåñëa being Parambrahman or the ultimate truth). A
favourable attitude is in fact essential if one hopes to obtain success in
any of life’s endeavours. But in matters pertaining to the realisation of
ultimate truth, the rejection of everything unfavourable to spiritual
advancement is inevitable. This is also confirmed in the Hari-bhakti-viläsa
11/676: ‘anukulasya samkalpah pratikulasya vivarjanam’ – meaning, ‘a
special feature in the cultivation of bhakti-yoga is a firm determination to
act favorably while rejecting everything that is detrimental or unfavorable’.
In the pursuit of truth, one must therefore be able to discriminate what
philophical ideas are helpful and enriching, from those that may hinder
or blunt one’s clear understanding of the truth. I therefore consider that
a comparative study of the history of Mäyävädism or monism is conducive
to the favourable cultivation of bhakti-yoga. The sincere reader should
soberly examine these points, as it will strengthen their understanding
and deepen their devotion.
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The Vedic Age and Mäyävädism

The word ‘Mäyävädism’ has long been in use among the followers of
Sanatäna-dharma in India. However, its mention is not to be found
anywhere in the Vedas or Upaniñäds. The absence of this word in the
Vedic Age prompts one to believe that there was no legitimate reason for
this school of thought to become popular. Among the Äryans (the ancient
adherents of Sanatäna-dharma) and since time immemorial, there is no
record of disagreement about the authenticity and authority of the Vedic
scriptures. The Vedas are transcendental, not a product of the human
mind, but are understood by the sages to be ‘revealed’, self-manifested
scriptures. In contrast from the beginning of Vedic civilisation which
predates the division of ages, no authentic trace of Mäyävädä thought can
be found. Lacking any historical precedent it can be safely concluded that
the Vedic tradition was cultivated undiluted by any vestige of Mäyäväda
thought. It therefore appears logical that this is one of the main reasons
why the scriptures denounce Mäyävädism as non-Vedic.
The principle and fundamental mantra on which Mäyävädism stands is
ekam eva advitiyam which translates as ‘One and indivisible whole’. This
mantra also forms the basis of non-dual or monist schools which are
synonymous with Mäyävädism. Some hold the opinion that a few Vedic
mantras like so´ham ‘I am that’, and aham brahma asmi ‘I am that brahman’
etc. in a general way, and to some extent also supports Mäyävädism.
Prior to the advent of the four Ages (Satya, Tretä, Dvärpara and Kali)
it was not possible for the living entities to make statements like ‘I am
God’, ‘I am the brahman’, ‘you are also that brahman’ and so on. The
Vedas powerfully proclaim the profound words ‘Oà tad visnoh paramam
padam sada pasyanti surayah’ translated as ‘The wise sages, knowing Çré
Viñëu as the Absolute reality and only Supreme truth, eternally witness
His Supreme abode’. The fact that the word surayah is in plural form,
meaning ‘wise sages’, is very significant. In this Vedic text the object of
observation is one and singular while the observers are plural and many,
as well as distinct and differentiated from their object of observation.
There is not a whisper of Mäyäväda thought in the minds of these eternal
wise sages as they eternally engage in seeing Çré Viñëu’s Supreme abode.
Mäyäväda statements like ‘so`ham’ etc, are therefore misplaced and at
odds with this Vedic view.

The philosophy of Mäyävädism: A life history

33

The ‘Spiritual’ birth of Mäyävädism
When the pure spiritual living entity (the jéva) relinquishes identification
with his eternal nature and forgoes the potential of his latent spiritual
identity, he becomes subsequently engrossed in a second inferior substance,
the material atmosphere, or mäyä, which causes him to encounter
numerous varieties of hazards and trepidation. According to Çréla
Vyasadeva, the compiler of the Vedas, the situation is as follows (SB 11/2/
37):
bhayam dvitéyabhniveçatah syad
éçäd apetasya vipayayo’s småtiù
Fear arises when the jéva misidentifies himself as the material
body due to absorption in the external, illusory world. When the
jéva turns his back to the Lord, he forgets his constitutional position
and original nature.
Like the ‘surayah’ or wise sages, the jévas are meant to eternally see
(render loving service to) the lotus-feet of Çré Viñëu, Çré Kåñëa. When
they deviate from their intrinsic spiritual nature they become engrossed
in his divine illusory energy (mäyä) which causes them to experience fear.
At this time the jéva becomes eternally oblivious of his relationship to the
Lord, and remains absorbed in the illusions of the Godess Mäyä’s
temporary world. Çréla Jagadänanda Paëòita writes in ‘Prema-vivarta’:
kåñëa bahirmukh haiya bhog-bancha kare
nikatastha mäyätare japotiya dhare
As soon as the jéva turns his back to Çré Kåñëa and desires
temporary material enjoyment, mäyä, waiting nearby, immediately
captures him in her embrace.
The moment that the living entity falls into mäyä’s clutches is the
moment he forgets his original, spiritual identity. He forms a new mode
of consciousness as a result of his immersion in the material atmosphere.
Thinking that he is the ‘center of his own universe’, and imagining himself
to be ‘the enjoyer’, he thus mistakenly equates himself with the Supreme
Lord, Çré Kåñëa. The Supreme Lord is always steeped in penultimate bliss,
either by dint of his inherent self-satisfied perfect nature, or through the
sweet loving exchanges with his surrendered devotees. The jéva’s illusion
becomes complete, when overcome by the spell of envy and self-adulation
he desires to usurp the unquestionable and natural position of the Supreme.
He thus becomes conditioned in this animosity, is enslaved by the stringent
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laws of karma and is subjected by natural law to the cycle of repeated
birth and death. Deluded by mäyä, his deep-seated convictions make him
an easy victim of the corrupting misconceptions of Mäyävädism.
It is at this primordial time that the disposition and vulnerability to
the ‘so`ham’ (I am that) conception of Mäyävädism is born in the jéva. The
jévas who are inimical to the Supreme Lord take shelter of His illusory
energy mäyä, and become converts to Mäyävädism. It is thus the living
entity’s [adopted] state-of-illusion and his turning away from God that
are the fundamental reasons for the birth of Mäyävädism.
The jéva’s fall into the material world is an imminent consequence of
his desire to enjoy material nature. In that unnatural state he becomes
victimised by the material concept of time and is caught up in the duality
of existence and non-existence, of ‘I’ and ‘mine’, of reality and non-reality.
He mistakes the real for the unreal, and the unreal for reality. Countless
delusional ideas spill out of his mind, misconceptions like: ‘this world is
false and like a dream’, ‘the world is born out of illusion’, ‘truth and reality
are impotent’ and ‘truth and reality are devoid of variety and attributes’.
In contrast, an astonishing fact deserves to be disclosed. In all of the
approximately 550 aphorisms (sütras) of the Brahma or Vedänta sütra is
there any justification for these misconceptions. There is not the slightest
mention of terms such as nihçaktika (impotent), nirviçeña (without
attributes), or nirakara (formless). However, in spite of this, Çré
Çaìkaräcärya in his commentary to the Brahma-Sütra has forcibly
interpolated these concepts, attempting to foist them off as Vedic
conclusions.1

What is the definition of Mäyävädism?
Mäyävädism is also sometimes known either as the theory of
metamorphasis, or the theory of evolution, due to its striking departure
from the truth as given by the Vedänta scriptures. However, the true
Vedic view of evolution is a different thing entirely from the theory of
‘one-ness’ or non-dualism propagated by the monists, which is an
aberration of Vedic wisdom. The Vedic Vivartaväda theory of evolution
is that at some conducive, integrative and auspicious moment in time
material atoms coalesce to create life. The special distinction of this
philosophical view is that it confines itself entirely to the material model,
and has no recourse to ontological concepts at all. The epicurean view of
the atheist philosopher Carvak is an extension of this material-only
conception. The real meaning of vivarta, metamorphosis or evolution, is
the superimposition of the attributes, symptoms and apparent identity of
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the soul onto the body as a concomitant by-product of material
combinations. Despite this non-spiritual view, the true Vivartavädas do
not make the mistake of claiming that matter becomes spirit. In contrast,
the illusory concept that the world is brahman or is within brahman has
nothing to do with Vedic metamorphosis, but is in actual fact pure
Mäyävädism. Thus, Çré Çaìkaräcärya’s definition of ´vivartaväda`, or theory
of evolution, is in fact Mäyävädism. Within this context therefore, the
history and biography of Mäyävädism can be understood as the history
and biography of vivartaväda, or theory of evolution.
The real definition and meaning of Mäyävädism will be discussed
contextually: for now we offer a brief definition of Mäyävädism.
The Sanskrit word ‘mäyä’ generally implies the deluding spell of the
material energy or the nescience potency. She (mäyä) is the shadow or
the reflected image of the form of the Absolute Truth. The illusory material
energy has no power or authority to enter the spiritual realm of conscious
reality, but here, in the material world she is the presiding authority. The
tiny jéva, under the sway of mäyä accepts incarceration in this material
world and takes shelter in the ideas and theories of Mäyävädism. The
Mäyäväda philosophers attempt to debunk the claim that such an energy
with the appellation ‘mäyä’ exists, arguing that ‘brahman’ exists alone,
without ‘mäyä’.
Their view is that brahman is without energy and is impotent. Because
they endeavour to establish this theory about the supreme reality on the
basis of mundane logic and arguments, these rhetoricians are famous as
‘Mäyävädés’. On the strength of their mundane logic the Mäyävädés will
have everyone believe that – ‘The jéva is brahman’, but that by the
arrangement and action of the potency of ‘mäyä’, brahman becomes
projected onto many different jéva forms and is seen in each one of them.
However, as soon as the illusion of mäyä is removed, the jéva’s separate
individual identity ceases to exist. It is only so long as the covering of
‘mäyä’ remains that the jéva exists. Hence, Mäyävädis are persons who try
to convince others of this relationship between mäyä and jéva. Such persons
do not accept the authority of the Vedas or Vedänta. By the imposition of
sheer force and twisted arguments they say – “Once the covering of mäyä
is removed the jéva has no separate, independent existence. The jéva never
experiences a state of pure-individual experience after he is freed from
the clutches of mäyä.” We shall soon show many examples, to prove that
these Mäyävädi conclusions are not supported by the Vedas, and are
fundamentally fallacious.
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Mäyävädism totally denies the individual jéva an eternal, pure existence
and identity. On the other hand, deductively it dares to asseverate that
Isvara, the Supreme controller; God, becomes afflicted by mäyä. In which
case ‘God’ is required to liberate Himself from mäyä. Then factually, where
is the distinction between God and jéva?
Even if one simply thinks, that the only criteria for deciding who is
God and who is man is the state of freedom or bondage to the results of
karma – still, such a view hurls the adherent into the pit of Mäyävädism.
If the identities of God and man are ascertained on the basis of this
premise, what then can be more dangerous than this philosophy? The
truth is that, the expression of such a view is in itself a prime symptom of
the jéva’s affliction by mäyä. Burdened with this misconception, even by
attaining nirvikalpa (merging into brahman) he will be unable to free
himself from the illusory entrapment of mäyä, for nowhere is there any
mention, proof or example of nirvikalpa liberation. As such, the Mäyävädis
can never be included among the four pure spiritual sampradäyas (disciplic
lineages) whose followers strictly adhere to the genuine tenets of the Vedas
and Vedänta. This will be shown gradually in the light of traditional
evidence.

Çréla Veda-Vyäsadeva: Author of the Vedas
When the great sage Çréla Veda-Vyäsadeva compiled the Vedas, he
observed in them countless references and supporting evidences
establishing the inherent distinction between God and the living entity.
He did however, also encounter a few hints in support of the ‘nondifferences’ between Isvara (God) and the jéva – but in contrast to the
former were very few indeed. There is clear and ample indication that
Çréla Vyäsadeva surmised that these few hints would later form the corner
stones of Mäyävädism, especially in the light that as a self-realised sage
and preceptor Çréla Vyäsadeva has knowledge of past, present and future
(trikälajïa)
The discussion of the conception of non-dualism in the Vedas is both
incomplete and contextual. A comprehensive, exhaustive analysis of the
truth, or any topic for that matter, can only be considered factual and
authentic when it is discussed compleletely from all angles of perspective.
Incomplete, or one-sided presentations that attempt to establish partial
truths as the whole truth, is dishonest and is nothing but chicanery.
Çré Kåñëa-Dvaipäyana Vyäsadeva has declared in his writings in the
Puräëas, that Mäyävädism is false and non-Vedic. Padma Puräëa 25/7:
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mäyavädam asacchästram pracchannaà bauddham ucyate
The theory of Mäyävädism is a concocted scripture and is known
as Buddhism in disguise.
In different sections of Padma Puräëa, in the earlier part of Kurma
Puräëa and in many other Puräëas, prophetic declarations such as this
are common. In the Padma Puräëa Mäyävädism is unequivocally declared
non-Vedic. I made the point earlier in this book, that Mäyävädism or
impersonalism was an alien concept in Vedic ages and therefore does not
find a place as an authentic philosophy in the Vedic literature. Regarding
this, Lord Çiva delivers a clear-cut declaration in the Padma Puräëa:
vedärtavan mahäçastram mäyävädam avaidikam
mäyä eva kathitaà devi jagatäà näçakäranat
The theory of Mäyävädism - though given a facade of great
importance and claiming itself to be derived from the Vedas - is in
truth a non-Vedic theory. O Goddess (Parvati)! It is I who has
propagated this concocted theory, which will become the cause
of the world’s destruction.
Çréla Bhaktivinode Thäkura comments on Mäyävädism in his book ‘Jaiva
Dharma”:
“Atheist personalities under the cover of following the path
of bhakti-yoga, devotional service, were attempting to use this
knowledge to realise selfish and nefarious designs. Observing this,
the most compassionate Supreme Lord, who is the fully committed
guardian of His surrendered devotees, conceived a scheme by
which demoniac elements could not corrupt the path of bhakti.
He sent for Lord Çévä, Mahadeva, and said to him: ‘O Sambhu!
The human society will not benefit if the science of bhakti is
preached to persons with an atheistic mentality. To delude these
asuras2 you must compile such a scripture, where My identity as
the Supreme Personality of Godhead is obfuscated, and
Mäyävädism is propagated. So persons steeped in the atheistic,
demonic mentality may forsake the path of çuddha-bhakti, pure
devotional service, and embrace Mäyävädism, in order that My
dear devotees may relish çuddha-bhakti without consternation.”
The Supreme Lord Viñëu tells Lord Çiva the following in Padma Puräëa:
(42/110):
svagamäyäih kalpitais tvam ca janän mad vimukhän kuru
maà ca gopäya yena syät såñti hräsa uttara-uttara
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You should appear in Kali yuga among human beings in your
partial incarnation and citing false scriptures compiled by you
known as Tantra scriptures preach a philosophy to turn men
against Me. Make sure to keep My eternal identity and Supreme
form as the Personality of Godhead a deep secret. In this way the
atheistic population will gradually increase.
And in Varaha Puräëa:
eña mohaà såjämyäçu yo janän mohayiñyati
tvaà ca rudra mahäbäho moha çästraëi käraya
atathyani vitathyani darçayasva mahäbhuja
prakäçaà kuru cätmänam aprakäçaà ca mäà kuru
O mighty-armed Rudra! I am going to breed delusion of such
magnitude that it will deceive everyone, hence you also must be
prepared to contrive a scripture in order to further this cause. It
should instigate mundane logic, full of word jugglery, to debunk
the concepts supporting God’s existence. Manifest your wrathful
form (taken at the time of annihilation) and enshroud My eternal,
divine form in deep mystery.

Çré Vijïäna Bhikñu’s View
Some preceptors of the Çaìkaräcärya persuasion consider that Padma
Puräëa statements like the above, were interpolated out of envy by
Vaiñëavas. However, the säìkhya-philosopher and egalitarian Vijïäna
Bhiksu disagrees. In the preface of his book ‘Säìkhya-pravacana bhasya’
he has quoted from the Padma Puräëa. Which has been cited here for the
information of the readers. (This appeared on pages 5 & 6 of the preface
to Vijïäna Bhiksu’s commentary to ‘Säìkhya darsanam’, second edition,
published by Çré Jévananda Vidyäsagar Bhattäcärya in the Bengali era, 12/
16:
astu vä päpinäm jïäna pratibandhärthaà ästika darçanesv apy
aàçataù
çruti viruddha artha vyavasthäpanam teñu teñvaàçeñvaprämänyam ca
çruti småty aviruddheñutu mukyaviñayeñu prämäëyam asti eva ata eva
padma puräëe brahmäyoga darçana atiriktänäà darçanänäà nindä
upapadyate
yathä tatra pärvatéà pratéçvara väkyam
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For the purpose of obstructing transmission of knowledge to sinful
persons, theistic philosophy has sometimes proffered
interpretations that contradict the Vedic view. These sections are
mostly unsubstantiated. The major portions, which do not
contravene the Vedas, are easy to prove. Thus in Padma Puräna,
besides criticism of the knowledge of brahman, other philosophies
have also been censured. For example in Padma Puräna, Mahädeva
speaks to his consort Pärvaté:
såëu devi! Pravaksyämi taàasäni yathäkramam
yeñäm çrävaëamätreëa pätityaà jïäninäm api
prathamaà hi mayaivoktaà çaivaà päçupatädikam
macchaktyä-veçitair vipraiù saàproktäni tataù param
kaëädena tu saàproktaà çästraà vaiçeñikaà mahat
gautamena tathä nyäyaà säëkyantu kapilena vai
dvijaàanä jaimininä pürvam vedamayärthataù
niréçvareëa vädena kåtam çästraà mahattaram
dhiñaëena tathä proktaà cärväkam atigarhitam
bauddha çästram asat proktaà nagna-néla-paöädikam
mäyävädam asac chästraà pracchannaà bauddham eva ca
mayä eva kathitaà devi kalau brähmaëa rüpinä
apärthaà çrutiväkyänäà darçayalloka-garhitam
karma svärüpatyäjyatvam atra ca pratipädyate
sarva karma paribhraàçän naiñkarmyaà tatra cocyate
parätma jévayor aikyam mayä atra pratipädyate
brähmaëo’sya paraà rüpaà nirguëaà darçitaà mayä
sarvasya jagato’pyasya näçanärthaà kalau yuge
vedärtha van mahä çästraà mäyävädam avaidikam
mayaiva kathitaà devi!jagatäà näçakäraëät
O Devé! I shall systematically explain ‘Tämasa – Darçana’,
philosophy in the mode of ignorance, hearing which even
knowledgeable persons will become confused and diverted. Kindly
hear it. The very first concept ‘päçupat’, which is a part of the
Çaiva-philosophy, is in the mode of ignorance. Brähmaëas
empowered by me propagated these tämasika philosophies. The
sage Kaëäda for example, postulated the Vaiçeñika philosophy.
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Gautama compiled the Nyäya scriptures and Kapila, the Sänkhya
tradition. Jaimini compiled the Pürva-mémäàsä scripture, which
promulgated a false, atheistic view. Similarly Cärvaka put out an
equally misleading theory from his imagination. For the
destruction of the demoniac class of men, Lord Viñëu’s incarnation,
Buddha, propagated a false teaching. The Mäyäväda philosophy
is a false doctrine disguised as Buddhism.
O Goddess! In the age of Kali, I will appear as a brähmaëa and
preach this false philosophy. This view is contrary to the Vedic
conclusion and is strongly denounced by the mass. In it I have
perpetuated the theory of non-action, which urges one to give up
life’s activities altogether to attain freedom from reactions.
Furthermore, I have established the one-ness of ‘Paramätma’,
Supersoul, with the jéva, as well as the view that brahman is devoid
of attributes. Intending to bring about the absolution of the world
in Kali yuga, I have given Mäyäväda philosophy the stamp of Vedic
authority and recognition.

Çré Vijïäna Bhiksu then writes:
iti-adhikaà tu brahma mémäàsä-bhäñye prapaïcitam asmäbhir iti
More details regarding these points are available in my
commentary to ‘Brahma-mémäàsä’.
It is very important that we understand this scholar’s background and
motivation. Çré Vijïäna Bhiksu was intent on establishing a synthesis of
all philosophical schools. He did not nurture any ill feeling or envy towards
Çré Çaìkaräcärya; rather he maintained an objective, unbiased stance and
judiciously analysed both his merits and demerits. One who is realised in
the Absolute Truth unhesitatingly admits both what is true and what is
false, but never falls into the illusion of confusing the two. If pointing out
discrepancies in a fabricated, speculative theory is hastily considered as
envious behaviour, then Çré Çaìkaräcärya himself can be faulted for the
same. Çré Çaìkaräcärya was never censured for calling Çäkya Siàha Buddha
an imbecile. In his commentary to the Brahma-Sütra 2/1/32, Çré
Çaìkaräcärya wrote:
bahyärtha vijïäna çünyaväda trayam itaretara viruddham upadiçata
‘sugatena’ spañöékåtam ätmano’ saàbandha praläpitvam
Sugata Buddha’s statements are incoherent, as if made by one
who has lost his faculty of reasoning.
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Çré Çaìkaräcärya’s slanderous remarks on Çäkya Siàha Buddha should
not prompt one to think that he was against Buddhist philosophy. He
undertook a big effort to refute Çäkya Siàha Buddha’s philosophies of
Vijïänatmavad and Bahatmavad with use of proper logic and arguments,
however his venture into refuting the philosophy of Çünyaväda
(annihilation of the self) did not seem to acquire the same magnitude. Çré
Çaìkaräcärya’s reverence for the Buddha and his Çünyaväda philosophy
was substantial, and was nurtured internally – this point will be delved
into later. The previous statements by Çréla Vyäsadeva unambiguously
declare that Çré Çaìkaräcärya was a disguised Buddhist. He took Buddhist
philosophy, which contradicts the Vedas, and giving it the stamp of Vedic
authority, extensively propagated it in the world.

(Footnotes)
1
Latter day Mäyävädés commonly misuse the word ‘nirguna’ by conveniently
misinterpreting its basic meaning (nir=without, and guna=material form)
erroneoiusly thinking that ‘no material form’ means ‘no form at all’. This is
despite copious Vedic references to the countless transcendental sentient
attributes of the Lord that are supra mundane. Ed.
2
Often translated as ‘un-godly’ or ‘demoniac’. However, a more direct
translation of the word’s meaning is: a-against or opposite to, sura-the light
(of the Supreme).
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Two Buddhas
Çäkya Siàha Buddha and the Viñëu Avatära Buddha
It may be observed in different places in the Puräëas that Mäyävädism
has been referred to as Buddhism. It is therefore necessary in this context
to briefly discuss Buddhism. Çré Buddha’s philosophy or views is Buddhism.
Hence, it is imperative that readers become acquainted with scriptural
facts about Lord Buddha, who is declared by scripture to be one of the
ten incarnations (avatäras) of the Supreme Lord, Çré Viñëu. This is described
in Çréla Jayadeva Gosvämé’s composition ’Gétä Govinda’:
vedän uddharate jaganti vahate bhügolam udbibhrate
daityaà därayate balià chalayate kñatra kçayaà kurvate
paulastyaà jayate halaà kalayate käruëyam ätanvate
mlecchän mürccayate daçäköikåte kåñëäya tubhyaà namaù
O Kåñëa, He who accepts ten incarnations! I offer my obeisances
unto You for saving the Vedic scriptures as Matsya-incarnation;
You held up the universe as Kurma-incarnation and lifted up the
world as Varäha, the Boar-incarnation; as Nåsiàha You vanquished
Hiraëyakaçipu; as Vämana You deceived Bali Mahäräja; as
Paraçuräma You exterminated the corrupt warrior class; as Räma
You slew Rävaëa; as Balaräma You took up the plough; as Buddha
You bestowed compassion and as Kalki You kill the Mlecchas.1
In his Daça Avatära Strotram, Çréla Jayadeva writes in the ninth verse:
nindasi yajïa vidherahaha çrutijätam
sadaya hådaya darçita paçughätam
keçava dhåta buddha çaréra
jaya jagadéça hare jaya jagadéça hare
O Lord of the universe, Keçava! You took the form of Lord Buddha
Who is full of compassion and stopped the slaughter of animals
which is strictly forbidden in the Vedas.
If this Lord Buddha is an incarnation of Lord Viñëu, then Çré
Çaìkaräcärya’s connection to Him requires further elaboration and
analysis. It becomes imperative to research this matter if Çré Çaìkaräcärya’s
philosophy is referred to as another presentation of Buddhism. Çré
Çaìkaräcärya’s assessment of Buddha seems opaque, for he would have
us believe that Çäkya Siàha Buddha and the Lord Buddha that the
Vaiñëavas worship are one and the same personality. However, this is far
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from the truth. Our revered gurudeva, Çréla Bhaktisiddhänta Sarasvaté
Thäkura, revealed that Çäkya Siàha Buddha was simply a highly intelligent
mortal, a vastly learned person who had attained some inner realisations.
So by declaring Çäkya Siàha to be Lord Buddha or by equating him with
Lord Viñëu’s incarnation, Çré Çaìkaräcärya gives sufficient proof of the
respect and dedication he quietly nurtured within him for Çäkya Siàha.
The berating and admonishment he directed towards Çäkya Siàha is indeed
only an ‘eye-wash’ intended to hoodwink the public.
One may ask at this point, in which context did Çré Çaìkaräcärya opine
Çäkya Siàha Buddha (also known as Gautama Buddha) and Avatära Buddha
to be the same personality? In response, I kindly request the learned
readers to scrutinise Çré Çaìkaräcärya’s commentaries. In his commentary
to Brahma-Sütra that I referred earlier, the word sugatena refers to
Gautama Buddha, the son of Çuddhodana and Mäyädevi, and not to the
original Viñëu incarnation Buddha. While discussing Buddha’s philosophy,
Çré Çaìkaräcärya mentions his name in his commentary: ‘sarvathä api
anädarëéya ayam sugata-samayaù çreyaskämaiù iti abhipräyaù.’ - In this
statement sugata again refers to Gautama Buddha, the son of Mäyädevi.
The word ‘samäyäh’ indicates philosophical conclusions (siddhänta) i.e.
Gautam Buddha’s siddhänta. However, it is true that another name for
Viñëu Avatära Buddha is Sugata, and thus Çaìkaräcärya falsely interpolated
Çäkya Siàha Buddha as if he were Viñëu Avatära Buddha. The use of the
name Sugata-Buddha for Viñëu Avatära Buddha was already existing in
Buddhist scriptures. This is substantiated in the book ‘Amarakoña’ an
extremely ancient treatise written by the famous nihilist and atheist Amara
Siàha. It is believed that Amara Siàha was born approximately 150 years
prior to Çaìkaräcärya’s birth. Amara Siàha was the son of the brähmaëa
Sabara Svämé, who fathered a host of children with different mothers of
different castes. This ancient verse about Amara Siàha was well known
in the learned circles of yore:
brähmaëyäm abhavad varäha mihiro jyotirvidäm agraëéù
räjä bhartåhariç ca vikrämanåpaù kñaträträtmajäyäm abhüt
vaiçyäyäà haricandra vaidya tilako jätaç ca çaìkuù kåté
çüdräyäm amaraù ñaòeva çabara svämé dvija sya ätmajäù
Varäha Mihira, foremost among the greatest astrologers, was born
from the womb of a brähmaëa lady. King Vikrama and King
Bhartåhari were born from a kñatriya mother. From a vaiçya
mother were born Haricandra, a vaidya tilaka – an excellent
Äyurveda physician and Çaìku; and from a maidservant (çüdra)
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mother was born Amara Siàha. These six were fathered by the
brähmaëa Çabara Svämé.

The Amarkoña Speaks of Two Buddhas
Amara Siàha was the author of many books on Buddhism. By
coincidence all these books came in to the possession of Çré Çaìkaräcärya,
who subsequently preserved only the Amarakoña and burnt all the others.
The following verses about Buddha are found in the Amarakoña.
sarvajïaù sugato buddho dharmaräjas tathägataù
samanta bhadro bhagavän märajil lokajij jinaù
ñaòabhijïo daçabalo’ dvayavädé vinäyakaù
munindrä çréghanaù çästä muniù
All knowing, transcendental Buddha, king of righteousness, He
who has come, beneficent, all encompassing Lord, conqueror of
the god of Love Mära, conqueror of worlds, He who controls his
senses, protector of the six enemies, possessor of the ten powers,
speaker of monism, foremost leader, lord of the ascetics,
embodiment of splendour and teacher of the ascetics.
The above verse contains eighteen names of Viñëu Avatära Buddha
including the name Sugato, and the verse below contains the seven aliases
of Çakya Siàha Buddha without any mention of Sugato.
çäkyamunis tu yaù sa çäkyasiàhaù sarvärthasiddha çauddhodaniç ca
saù
gautamaç cärkabandhuç ca mäyädevé sutaç ca saù
Teacher of the Çäkyas, lion of the Çäkyas, accomplisher of all
goals, son of Çuddhodana, of Gautama’s line, friend of the
entrapped ones, the son of Mäyädevé.
In these verses, starting with sarvajnah and finishing with munih are
eighteen names addressing the original Viñëu incarnation Lord Buddha.
The next seven names beginning with Çäkya-munistu to Mäyädevi-Sutasca
refer to Çäkya Siàha Buddha. The Buddha referred to in the first eighteen
names and the Buddha referred to in the later seven names are clearly not
the same person. In the commentary on Amarakoña by the learned Çré
Raghunätha Cakravarté, he also divided the verses into two sections. To
the eighteen names of Viñëu Avatära Buddha he writes the words “astadaç
buddha”, which clearly refers only to the Viñëu avatära. Next, on his
commentary for the seven aliases of Çäkya Siàha he writes: “ete sapta
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çakya bangçabatirneh buddha muni bishete”, meaning- ‘the next seven names
starting from Çäkya-munistu are aliases of Buddha-muni who was born
into the Çäkya dynasty.’
Thus from the above verses and their commentaries it is indeed
transparent that Sugata Buddha and the atheist sage Gautama Buddha are
not one and the same person. I take this opportunity to request the learned
readers to refer to the Amarakoña published by the respected Mr. H. T.
Colebrooke in 18072. On pages 2 & 3 of this book the name ‘Buddha’ has
been explained. The ‘Marginal Note’ on page 2 for the first eighteen names,
states they are names of Ajina or Buddha and the ‘Marginal Note’ for the
later seven, states these are aliases of Çakya Siàha Buddha. A further
footnote is added to clarify the second Buddha, of the later seven names –
Footnote (b) ‘the founder of the religion named after him.’
Mr. Colebrooke lists in his preface the names of the many commentaries
he used as references. Beside Raghunätha Cakravarté’s commentary, he
took reference from twenty-five others. It can be said with certainty that
the propagator of Bahyatmaväda, Jnanatmaväda and Çünyamaväda, the
three pillars of atheism, was Gautama Buddha or ‘Çäkya Siàha Buddha’.
There is no evidence whatsoever that Sugata Buddha, Lord Viñëu’s
incarnation, was in any way connected with atheism in any form. Çäkya
Siàha or Siddhärta Buddha, received the name Gautama from his spiritual
master Gautama Muni, who belonged to the Kapila dynasty. This is
confirmed in the ancient Buddhist treatise ‘Sundaränanda Carita’: ‘guru
goträd ataù kautsäste bhavanti sma gautamäù’- meaning “O’ Kautsa, because
his teacher was Gautama, they became known from his family line”

Other Buddhist Literatures Recording Two Buddhas
Besides the Amarakoña, so highly favoured by Çaìkaräcärya, there are
other famous Buddhist texts like Prajìä-Päramitä Sütra, Astasahastrika
Prajìä-Päramitä Sütra, Sata-sahastrika Prajìä-Päramitä Sütra, Lalita
Vistara etc. Proper scrutiny of these texts reveals the existence of three
categories of Buddha namely:
• Human Buddhas: like Gautama, who came to be known as Buddha after
enlightenment.
• Bodhisattva Buddhas: Personalities like Samanta Bhadraka who were
born enlightened.
• Adi (original) Buddha: the omnipotent Viñëu Avatär incarnation of Lord
Buddha.
The Amarakoña states that Lord Buddha, Çré Viñëu’s incarnation is
also known as Samanta Bhadra, whereas Gautama Buddha is a human
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being. Other than the eighteen names of the Viñëu Avatära Buddha
mentioned in Amarakoña, many names of Lord Buddha are recorded in
the above mentioned Buddhist texts. In Lalita Vistara, Ch. 21 page 178, it
is described how Gautama Buddha meditated on the same spot as the
predecessor Buddha.
ea dharaëémuëde pürvabuddhäsanasthaù
samartha dhanur gåhétvä çünya nairätmaväëaiù
kleçaripuà nihatvä dåñtijälaï ca bhitvä
çiva virajamaçokäà präpsyate bodhim agryäà
The one seated on the hallowed earth of the previous Buddha’s
birthplace is on the path of voidism and renunciation. With his
weapon, the powerful bow, he vanquishes the enemies of distress
and illusion. Thus with wisdom he will attain the auspicious state
of grieflessness and worldly detachment.
It is transparent from this verse that Gautama Buddha, realising the
spiritual potency of the previous Buddha’s birthplace, chose to perform
meditation and austerities in that vicinity, under a pipal tree. The ancient
and original name of this place was Kékata, but after Gautama attained
enlightenment here it came to be known as ‘Buddha Gaya’ (Bodhi Gaya).
Even to the present day, the rituals of worship to the deity of Buddha at
Bodhi Gaya are conducted by a sannyäsé (renounced monk) of the ‘Giri
order’ belonging to the Çré Çaìkaräcärya sect. It is commonly accepted
amongst these monks that Buddha-Gaya (Viñëu Avatära Buddha) was a
predecessor of Gautama Buddha, who came later to the original Buddha’s
birthplace to practice meditation. Çäkya Siàha Buddha chose this place
to attain liberation, knowing it to be saturated with immense spiritual
power.
Laìkävatära Sütra is a famous and authoritative Buddhist scripture.
From the description of Buddha, which is found in this book it may be
firmly concluded that he is not the more recent Çäkya Siàha or Gautama
Buddha. In the beginning of this book we find Rävaëa, King of Lanka,
praying first to the original Viñëu incarnation Buddha and then to the
successive future Buddha. A part of this prayer is reproduced below:
laìkävatära sütraà vai pürva buddha anuvarëitaà
smarämi pürvakaiù buddhair jina-putra puraskåtaiù
sütram etan nigadyante bhagavän api bhäñatäà
bhaviñyatyanägate käle buddhä buddha-sutaç ca ye
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Rävaëa, the king of Laìka, at first recited in the ‘Toöaka’ metre,
then sang the following –“I invoke in my memory the aphorisms
known as ‘Laìkävatära-sütra’, compiled and propagated by the
previous Buddha (Viñëu’s incarnation). The son of Jina (Lord
Buddha) presented this book. Lord Buddha and his sons, who
will appear in the future, as well as Bhagavän, the Viñëu
incarnation, will continue to instruct all from this book.”

Aïjana’s son, named Buddha is different from Çuddhodana’s
son
Some people may consider that it is not Çaìkaräcärya but the Vaiñëavas
who demonstrate a greater degree of respect and sincere reverence
towards Buddha, therefore, it is they who should also be known as
Buddhists. In this regard my personal view is, according to Linga Puräëa,
Bhaviñya Puräëa and the ninth of the ten Viñëu incarnations mentioned in
the Väraha Puräëa, the Buddha described therein is not the same
personality as Gautama Buddha, who was the son of Çuddhodana.
Vaiñëavas never worship the nihilist and atheist (sünyaväda) Buddha or
Gautama Buddha. They only worship Lord Viñëu’s ninth incarnation, Lord
Buddha, with this prayer from the Çrémad-Bhägavatam 10/40/22:
namo buddhäya çuddhäya daitya-dänava-mohine
O Supreme Lord Buddha! I offer my obeisance unto You, Who is
faultless and have appeared to delude the demoniac and atheistic
class of men.
Earlier in Çrémad-Bhägavatam 1/3/24, Lord Buddha’s advent is described
in the following manner:
tataù kalau sampravåtte
sammohäya sura-dviñäm
buddho nämnäïjana-sutaù
kékaöeñu bhaviñyati
Then, in the beginning of Kali-yuga, the Lord will appear as
Buddha, the son of Aïjanä, in the province of Gayä, just for the
purpose of deluding those who are envious of the faithful theist.
The Buddha mentioned in this verse is Lord Buddha, son of Aïjana;
also known by some as ‘Ajina’s’ son. Çré Çrédhara Svämé writes in his
authoritative commentary to this verse:
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buddha avartäramäha tata iti aïjanasya sutaù
ajina suta it päöhe ajino’ pi sa eva kékaöeñu madhye gayä-pradeçe
The words ‘ tataù kalau’ etc. describe Viñëu’s incarnation Buddha
as the son of Aïjana. Ajina in the word ‘ajina sutaù’ actually means
‘Aïjana’. Kékata is the name of the district of Gayä.

The monists, either by mistake or some other reason, regard Çré Çrédhara
Svämi as belonging to their sect and persuasion. Be as it may, his comments
however on this matter can easily be accepted by the Mäyävädis as true
without hesitation. The following quote is from Nåsàha Puräëa 36/ 29:
kalau präpte yathä buddho bhavannäräyaëa – prabhuù
In Kali-yuga the Supreme Lord Näräyaëa appears as Buddha.
A fair estimate of Lord Buddha’s appearance can be made from this
verse; that he lived approximately 3500 years ago, or by accurate
astronomical and astrological calculation around 4000 years ago.
Regarding the astrological facts at the time of His birth, the treatise
‘Nirnaya-sindhu’ states in the second chapter:
jyaiñöha çukla dvitéyäyäà buddha-janma bhäviñyati
Lord Buddha will appear on the second day of the waxing moon,
in the month of Jyaiñöha.
Elsewhere in this book is described the procedure for Lord Buddha’s
worship:
pauña çuklasya saptamyäà kuryät buddhasya püjanam
Lord Buddha is especially worshipped in the seventh day of the
waxing moon in the month of Pausa.
The rituals, prayers and procedures for worship mentioned in these
scriptures all clearly indicate that they are meant for Lord Viñëu’s ninth
avatära incarnation. Lord Buddha also finds repeated mention in many
authentic Vedic scriptures like Viñëu Puräëa, Agni Puräëa, Väyu Puräëa
and Skanda Puräëa. The Buddha mentioned in Devé Bhägavat, a more
recent text, and in Çakti Pramoda refers to Çäkya Siàha – not the Viñëu
Avatära Buddha.
The truth remains that there are many different demigods and
demigoddesses who are worshipped by their respective devotees, in the
same way that Çäkya Siàha Buddha (who was an atheist) is worshipped
or glorified by his followers. However, this is all completely separate and
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unrelated to the path of Sanätana-dharma, which is the eternal religion of
man enunciated in the Çrémad-Bhägavatam.
According to the German scholar Max Mueller, Çäkya Siàha Buddha
was born in 477 BC in the Lumbiné gardens, within the city of Kapilävastu.
This ancient, and at that time, well-populated city in the Terai region of
Nepal was well known. Çäkya Siàha or Gautama Buddha’s father was
known as Çuddhodana, while his mother was called Mäyädevi, this is all
accepted historical fact. Although Aïjana’s son and Çuddhodana’s son
both share the same name (Buddha), they are nevertheless two different
personalities. One of them was born in Kékaöa – which is now famous as
Bodhi-Gayä, while the second Buddha was born in Kapilävastu, Nepal.
Thus the birthplace, parents, and era of Viñëu Avatära Buddha and the
birthplace, parents, era etc. of Gautama Buddha are totally at variance.
We can therefore now observe that the famous personality generally
referred to as ‘Buddha’, is not the Viñëu incarnation, the original Lord
Buddha and hence, Çaìkaräcärya’s views on this are completely
unacceptable. It is not uncommon to find disagreements in matters of
tradition and history, but in regards to important and significant issues
an unbiased and objective discussion is imperative. Attracted by Buddha’s
personality and fame it is one thing to honour and respect him, but being
impressed by his philosophy and teachings and reverentially surrendering
to him is wholly another matter. Whatever the case may be, I am sure
that the respected readers have grasped the crucial point that Buddha is
not a single person, but at least two separate identities, – Çäkya Siàha is
not the same as Lord Buddha, Viñëu’s ninth incarnation. It is certainly
undeniable that there are some similarities between these two Buddhas,
yet it is incontestable that they are two different persons.

(Footnotes)
1
Mleccha - derived from the sanskrit root mlech meaning to utter indistinctly
(sanskrit) – a foreigner; non-Äryan; a man of an outcaste race; any nonSanskrit-speaking person who does not conform to the Vedic social and
religious customs.
2
This book was published under the auspicies of the Asiatic Society and can
be referenced at its library. See www.indev.nic.in/asiatic/. Ed.
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The Influence of Buddhism on Çaìkaräcärya
Çré Kiçoré Mohana Cattopädhyäya, a follower of Buddhism, writes in his
book Prajïä-Päramitä Sütra pg. 177:
‘The concept of çünyaväda, (voidism) in Buddhism and the
concept of ‘impersonal brahman’ of Hinduism (Çaìkaräcärya) mean
the same but sound different.’
That Çaìkaräcärya was a prominent exponent of Buddhism is a subject
of debate. Furthermore, his book goes on to unquestionably prove that
Çaìkaräcärya’s ideas and precepts correspond to the Buddhist’s own views.
Philosophers from the Säìkhya school like Vijïäna Bhikñu, yogés of the
Pataïjali school; philosophers of Vedänta, renowned scholars and äcäryas
like Çré Rämänuja, Çré Madhava, Çré Jéva Gosvämé, Çré Vallabäcärya, Çréla
Kåñëadäsa Kaviräja Gosvämé, Çré Baladeva Vidyäbhuñaëa etc., and even
Buddhist scholars; all consider Çaìkaräcärya as a pre-eminent supporter
and upholder of the Buddhist school of thought.
Çré Çaìkaräcärya’s unstinted display of reverence and respect towards
Buddhism is merely a substantiation of the different facts, diagnosis and
arguments that we presented earlier in this regard. Many Puräëas have
referred to Çaìkaräcärya’s philosophy and teachings as camouflaged
Buddhism. Understanding that these Puräëic statements are irrefutable,
many adherents of the Çaìkaräcärya school postulate that these verses
and statements were interpolations, and then try to foist off false, unsound
arguments on the innocent public. In truth they cannot furnish a shred of
evidence in support of their assertions.

The Conclusions of Buddhism and Çré Çaìkaräcärya
A comparison of time honoured precepts and traditional knowledge
in Buddhist philosophy shows many similarities in Çré Çaìkaräcärya’s
teachings. However, to pin the label of a covert Buddhist agent on
Çaìkaräcärya singularly on the basis of aitihya, time-honoured traditional
precepts, would possibly invite acrimonious objections from the Mäyävädis.
Therefore, to address their objections and satisfy them I will meticulously
elucidate the philosophical conclusions of both schools of thought and
present their similarities, with a view to chart the growth and expansion
of this philosophy for the benefit of my respected readers.
Prakåti (material nature) is indeed mäyä, or a part and parcel of it, as
such labeling Gautama Buddha’s interpretation of pantheism as
Mäyävädism is not a mistake. The word ‘Buddha’ is derived from the
Sanskrit word budha, from which comes bodha meaning perception or
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knowledge. Gautama Buddha was born in the womb of Mäyädevi – similarly
the knowledge (budha) which is produced out of the matrix of the illusory
material nature (mäyä) is known as Mäyävädism, while the precepts
preached by Buddha are called Buddhism. A relevant fact worthy of
mention is that after Gautama Buddha’s appearance Mäyävädism acquired
a specific character, and was tangibly manifested and broadcasted to the
world. The precepts of non-dualism or monism (advaitaväda) prior to the
original Lord Buddha’s appearance is quite distinct from Çaìkaräcärya’s
and Gautama Buddha’s brand of advaitaväda. Our main objective now is
to utilise all means to show the parallels within Çré Çaìkaräcärya’s teachings
and Buddhism. The concepts of jagat (material world), brahman
(transcendence), çünya (nothingness), mokña (means of liberation), the
oneness of brahman etc., in Buddhism concur with all those in Çré
Çaìkaräcärya’s Mäyävädism, as will be shown below.

The Buddhist concept of a False Universe
According to Buddhist philosophy the universe is a zero, a part of
nothingness. The source of the universe is zero or the state of nothingness
and its end is also false, zero. Thus when its beginning and end are false;
the interim or middle period must also necessarily be false. They deny the
existence of käla (time) in any form. Thus the substance of all existence,
the Alpha to Omega of everything is çünya, nothingness. The past is nonexistent, the future is non-existent and between the two, the present is
also ultimately non-existent. They postulate: “The present does not exist,
it is simply another appellation for past and future. For example a word
before being spoken is in the future and as soon as it is spoken the time
changes to past and the present then is swallowed up, never to be found.”
With this logic and argument the Buddhists want to prove that the present
manifested universe is non-existent.
The Vaiñëavas point is that when one says ‘King Räma is living’, does it
not in the very least denote that the statement requires the factual existence
of someone to make the statement? If everything is zero, then the person
who argues against the existence of ‘the present’ including his mind and
logic are all non-existent! In truth, if one practically wants to inquire into
the nature of his existence, one can perceive that the present does in
actual fact exist, and hence one is able to perceive the transformations of
the past and future. If nothing exists then how was Çäkya Siàha Buddha
able to take birth in this world? How was he able to renounce his kingdom
and establish his philosophy? Be this as it may, Buddhism denies the
existence of the universe and of the time factors – past, present and future.
Çré Çaìkaräcärya has subscribed to this view, as we shall see.
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Çaìkaräcäryä teaches that the Universe is False
Çré Çaìkaräcärya, faithfully following in the footsteps of Çäkya Siàha
Buddha also postulated the theory that the ultimate cause of the universe
is a non-qualitative, not-existing in time, impersonal oneness (çünya) that
he described as avidyä or nescience. The elusive concept of his avidyä is
in practice inexplicable. This avidyä is neither eternal and real, nor is it
false but rather an inexplicable principle distinct from both ‘sat’ (the
eternally real) and ‘asat’ (the non-existent and unreal). As a
comprehensible concept it is inexpressible, which is easily substantiated
by his own admission. In his book Ajïäna Bodhiné, Çaìkaräcärya writes
in the eighth statement:
bho bhagavän yad bhrama mätra siddhaà tat kià satyam?
are yathä indrajälaà paçyati janaù vyäghra jalataòädi
asatyatayä pratibhät kim / indrajäla bhrame nivåtte sati
sarvam mithyä iti jänäti idam tu / sarveçäm anubhava siddham
O Lord! That which can be attained (seen) only in illusion, can
that be factual? How can the optical illusion of a tiger or a waterfall
on stage conjured by a magician be perceived as unreal by the
audience? (Meaning, it is not.) But after the magic show everyone
realises that the optical illusions were actual illusions. This is easily
comprehensible to all.
Again in his book Nirväëa Daçaka he writes:
na jägran na me svapnako vä suñuptir na viçve
I do not experience the awakened state, the dream-state nor deep
sleep.
Such statements unambiguously illustrate that Çré Çaìkaräcärya, like
Gautama Buddha denied the existence of the universe. Çré Çaìkaräcärya
states elsewhere, in the Ätma-païcaka, Verse 6:
äbhätédaà viçvam ätmany asatyam
satya jïäna änanda rüpeëa vimohät
nidrä mohät svapnavat tan na satyaà
çuddaù pürno nitya ekaù çivo’ ham
In the meaning of this verse, the phrase ‘svapnavat tanna satyam’ refers
to the universe. ‘The universe is non-existent, like a dream it is false. The
universe only seems real while we are asleep in a dream state, in reality it
does not exist.’

The Influence of Buddhism on Çaìkaräcärya

53

Buddha in some places has referred to the universe as saàskära, an
‘impression’, while Çaìkaräcärya declares that the universe appears like a
dream. Hence one can see that, in principle svapna, dream and saàskära,
impression are the same, or synonymous, because both exist in the realm
of imagination. The unimaginable images that are seen in a dream are
caused by impressions – that is the opinion of philosophers and
psychiatrists. Although Çré Çaìkaräcärya, in his commentary on Vedäntasütra has torn apart the concept of saàskära, on closer scrutiny it becomes
transparent that his concept of a dreamlike universe and the philosophy
of saàskära are one and the same – they differ only in nomenclature.
Çré Çaìkaräcärya, when explaining the meaning of avidyä (nescience),
which according to him is the cause of the universe, speaks of an
inexpressible reality which is beyond existence and non-existence – when
this is compared to Buddha’s concept of nothingness, no difference can
be perceived. His analogy of ‘the oyster and silver’ infers that to
momentarily mistake an oyster for silver is due to avidyä or nescience,
and is produced of ignorance (ajïäna). The false assumption that its shine
makes it silver depends upon one’s temporary and fallible angle of
perception. Faith in appearances is firm as long as avidyä - nescience
persists, which is according to Buddhist understanding, only momentary.
By this they postulate that the momentary assumption that the oyster is
silver is nothing but ignorance, and as this ignorance is non-existent in
time – past, present and future, it is false. The venerable Çré Räjendranätha
Ghoña made the following hypothesis in regards to Çré Çaìkaräcärya’s
views:
“That which does not exist has or makes an appearance – like this
universe; whereas the one who truly exists does not make an appearance,
like brahman.” This idea simply echoes the Buddhist view. Thus the
Buddhist scholar and philosopher Jïänaçré’ said:
yat sat tat kñaëikam
That which appears real is but momentary, fleeting, hence it is
false.
Çré Çaìkaräcärya, commenting on Buddha’s idea of ‘momentary
appearance,’ writes in his book Aparokñänubhüti, verse 44:
rajju-jïänat kñaëenaiva yad vad rajjurhi sarpiné
Paraphrased this reads;
The mistaken appearance of a snake (sarpa) as a rope (rajju),
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although an illusion, is nevertheless a momentary one. In the same
way, the illusory appearance of this universe is indeed momentary.
I ask our respected readers to be the judge. What is the difference
between Çré Çaìkaräcärya’s explanation of the momentary illusory
appearance of the universe’s existence and Çäkya Siàha Buddha’s view of
the absence of time continuum?

Brahman and Void
I have presented that, in regards to the universe, both Çré Çaìkaräcärya
and Gautama Buddha accept the same conclusion. If the universe is nonexistent, false, momentary, a mere appearance or apparition, then what
is real and eternally existent? – This is exactly what we are required to
ascertain here. For the non-dualist Gautama Buddha çünya (void) is reality,
and eternally existent, meaning knowledge of çünya is the highest
realisation. For the impersonalist Saìkaräcärya, brahman is the eternal
reality; i.e. brahman realisation is the highest realisation. Earlier we quoted
Çré Çaìkaräcärya saying, ‘that which has no appearance (form) is sat, reality
with eternal existence’, while Buddha says that the unmanifest (without
appearance or form) is çünya (void), or sat, eternal reality. Çré Çaìkaräcärya
describes this ‘sat’ as brahman, the Absolute Truth, which is the same
concept as Buddha’s çünyaväda or voidism. Furthermore, Çré Çaìkaräcärya
expertly kept the concept of Buddha’s çünya intact and protected while
replacing it with the term brahman to mean the same thing. Additionally,
whatever more the Buddhists had to say about çünya, Çré Çaìkaräcärya
simply repeated them in describing brahman. On careful scrutiny therefore,
no contradictions between çünya and brahman can be found. I will further
establish this fact as hard and fast with some examples.

Gautama Buddha’s concept of Voidism
The following quote is taken from Prajìä-päramitä Sütra an authoritative
Buddhist text – sütra 16:
sudurbodhäsi mäyaiva dåçyase na ca dåçyase
‘You (çünya) are very difficult to understand; like an illusion you
are manifest and unmanifest.
In the Sütra 2 of this same book it is stated:
äkäçamiva nirlepäà niçprapaìcäà nirakñaräm
yastaà paçyati bhävena sa paçyati tathägatam
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One who perceives you as sky or ether – the void which is
detached, non-material and formless is tathägata, has realised
void.
In the second round of the Buddhist text Añtasähasrikä-prajìä-päramitä
it is written:
sarva dharmä api devaputra mäyopamäù svapnopamäù
pratyag buddho’pi mäyopamaù svapnopamaù
pratyag buddhatvam api mäyopamaà svapnopamam
samyak sambuddho’pi mäyopamaù svapnopamaù
samyak sambuddhatvam api mäyopamaà svapnopamam
O Son of God! All religions are illusions like a dream. Every
Buddha, even all the Bodhisattvas (Buddhas) and all religious
teachings are illusions like a dream.
Again in the book Sarvadarçana-saìgraha, the philosopher Säyana
Mädhava has expounded Buddhist tenets in this manner in Doctrine 15:
mädhyamikäs täavad uttama prajìä ittham acékathan
bhikñupäda prasäraëa-nyäyena kñaëa-bhaìgädyabhidhäna mukhena
sthäyitva anuküla vedanéyatva anugatva sarva-satyatva bhrama
vyävarttanena sarva-çünyatäyäm eva paryavasänam
atas tattvam sad asad ubhayänubhayätmaka catuñkoöi
The most intelligent of Mädhyamikäs gave the analogy of a beggar
who stretches his legs in discomfort. Thus, introducing the theory
of the momentary non-existent nature of every experience, even
of pain, once it is accepted as favourable. This defeats the
hypothesis that everything exists. With this accomplished, all
theories culminate in voidism. This factually means that beyond
the four parameters – sat, asat and neither of these two, lies the
state of void.
In the same book, Doctrine 21 explains the concept of çünya, void:
kecana bauddhä bähyeñu gandhädiñu äntareñu
rüpädi-skandheñu satsväpi taträn ästham utpädayituà
sarvaà çünyam iti präthamikän vineyäncékathan
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Some Buddhists’ strategy to teach beginners is, to explain that
matter and sense perception (scent, sight, hearing, tasting, etc.),
the internal form, and even ‘sat’, are all çünya, void. Thus, they
infuse apathy in their students for all of these.

In Lalita Vistära, chapter 21, this statement about Çäkya Siàha Buddha is
found:
samartha dhanur gåhétvä çünya-nairätmavädine kleçäripun nihatvä
Çäkya Siàha Buddha was able to nullify the sufferings of material
existence with the bow of çünya and nairatmavad, void and egoless-ness.
From numerous proofs such as those above, and all gleaned from
different authoritative Buddhist scriptures, it may be concluded that the
nihilistic concept of emancipation in void is like merging into the unlimited
expanse of the sky – formless and immaterial. Furthermore, matter is the
metamorphosis of çünya, void – the original cause, and everything is like
a dream, an illusion. Although matter is momentary, nevertheless it’s
source and original cause is çünya, void.
In the Prajìä-päramitä Sütra it is stated: “As soon as the qualities and
characteristics of a mango is separated from the mango it reaches void.’
Çré Çaìkaräcärya’s concept of a non-qualitative brahman is merely another
name for çünya. Buddha says: “What does not possess action nor qualities
is çünya”; while Çré Çaìkaräcärya says: “What does not possess qualities
is brahman.”

Çré Çaìkaräcärya’s Doctrine of ‘Brahman’
The subject of the similarities between Çäkya Siàha Buddha’s voidism
and Çré Çaìkaräcärya’s ‘brahmanism’ require necessary and proper
comparison, examples of which follow. Çré Çaìkaräcärya writes in his
book ‘Aparokñänubhüti,’ verses 45, 46 and 94:
upädänaà prapaïcasya brahmaëonye na vidyate
tasmät sarva prapaïco’yaà brahmaivästi na cetarat
brahmaëaù sarva-bhütäni jäyante paramätmanaù
tasmäd etäni brahmaiva bhavantéty avadhärayet
upädänaà prapaïcasya mådbhäëòasyeva dåçyate
ajïänam ca iti vedäntästan nañöaiva kä viçvatä
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Verse (45): “Beyond brahman, which forms the ingredients and
cause of the material universe, nothing else exists”.
Verse (46): “brahman, is both the cause and the source of the
living entities. Therefore, all material dualities and distinctions
are also brahman themselves, – one should think in this way”.
Verse (94): “Just as earth, water etc. are the ingredients required
for the making of an earthen pot, similarly the ajïäna, or
nescience, is the ingredient forming the material universe. It is
questioned in the Upaniñads that once this nescience is removed
what remains of matter, or the universe?”
From this it is apparent that Çré Çaìkaräcärya espouses brahman to be
the primal cause of the universe. In his view all living entities are generated
from brahman, and it is again brahman who, due to ignorance becomes
manifest as the universe. Once nescience is destroyed, then everything
that is manifest (all living entities) is also destroyed and transformed into
brahman. The universe is the breeding ground for duality, like fear and
suffering. Çäkya Siàha Buddha tried to nullify the sufferings of the world
with the weapon of Çünyaväda; voidism and Çré Çaìkaräcärya tried to
accomplish the same with the weapon of the ‘brahman’ concept. Thus for
the purpose of neutralising material suffering, Çré Çaìkaräcärya applied
the path of realising an impersonal brahman, where Gautama Buddha
applied his path of voidism. With the dissipation of the illusory or dreamlike
appearance of the universe, one theory claims that brahman remains, while
the other claims that void remains. At this point it is important to reveal
the means each proponent recommends for the dissipation of the false
appearance of the universe. The exploration and analysis of this subject is
necessary to gain a better understanding of the extent to which they concur
with each other’s views.

The Path of Salvation in Buddhism
Regarding the means to attain mokña, salvation through Buddhism, Säyana
Mädhava has written:
tat dvividhaà tadidaà sarvaà duùkhaà dukhäyatanaà
duùkhasädhanam ceti bhävayitvä tan nirodha upäyaà tattva jïänaà
sampädayet/ ata eva uktaà duùkha-samudäya-nirodhamärgäçcatväraù äryabuddhasyäbhimatäni tattväni/ tatra duùkhaà
prasiddhaà samudäyo duùkha-käraëaà tad dvividhaà pratyayopanibandhano hetupanibandhanaçca
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By realising that this universe is permeated by suffering and that
it is the outreach of sorrow and the source of sorrow, one must
try to attain philosophical knowledge as a means to extirpate
sorrow. There are four paths to accomplish this. But according to
Buddha all philosophical knowledge is a means to end sorrow.
Everyone knows the definition of sorrow. But does anyone know
that the universe itself is the cause of sorrow and suffering; this
cause is of two kinds – ‘pratyayopanibandhana’ and
‘hetupanibandhana’, connected to one’s feelings and connected
to the cycle of cause and effect.

In Prajìä-päramitä Sütra 17 this statement of self-praise is found:
margaste meko moksasya iti niscayah meaning, “You are the only path of
salvation, there is no other, this is certain.” In many books of the Buddhist
Mahäyäna branch the Prajìä-päramitä’s path of salvation has been
acknowledged as the most significant. Right in the beginning of the
Çatasahaçréka prajìä-päramitä it is written:
Salvation cannot be attained from any knowledge found
outside of what is written in Prajìä-päramitä. Hence one must
hear and read it with care and respect.
Elsewhere in this book the following statement is found:
yä sarvajïätayä nayaty upaçamaà çäntyaiñinaù çrävakän
yä märgajïätayä jagaddhita kåpä lokärtha sampädikä
sarvakäram idaà vadanti munayo viçvaàm jayä saìgatä
tasmai çrävaka-bodhasattva gaëino buddhasya mätre namaù
By whose compassion one attains complete knowledge, the Prajìäpäramitä rewards its readers, who desire peace, with complete
cessation of all sorrows in material existence. It knows the path
that leads to mokña. Thus it alone is the source of benediction for
the entire universe. I offer my respects to Bodhisattva Prajìäpäramitä who is in the form of a book.
The above quotes from the Buddhist scripture lead us to conclude that
mokña (the attainment of salvation in void, çünya) is realisation of the
fundamental truth or ‘Prajìä-päramitä’. What Buddhists exactly
understand by this Prajìä-päramitä is explained in the first aphorism of
the Prajìä-päramitä itself – Sütra 1:
nirvikalpe namastubhyaà prajïä-päramite’ mite
yä tvaà sarva anavadya aìgi nirvadyair nirékñase
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Aho Prajìä-päramitä! I offer my reverential worship unto You.
You are absolute and immeasurable. Your limbs and construction
are flawless. Hence only a faultless person alone is able to perceive
you.
If one was to analyse every word of this verse it can be clearly seen
that the path suggested by Çré Çaìkaräcärya for attaining brahman concurs
fully with this. The Buddhists postulate furthermore that cessation of the
two types of causes mentioned above – pratyayopanibandhana (connected
to one’s feelings) and hetupanibandhana (connected to the cycle of karma)
results in moksa, salvation. Sayana Mädhava mentions this in his book:
tad ubhaya nirodha karanäntaraà vimala jïänodayo vä
muktiù tannirodhopäyo märgaù sa ca tattva jïänaà
tac ca präcéna bhävanä baläd bhavati ité paramaà rahasyam
Paraphrased it means,
When these two causes are extirpated, pure knowledge blossoms;
in other words, salvation is attained. Those who are qualified to
root out and destroy these two causes, acquire absolute
knowledge. This absolute knowledge or prajìä-päramitä, is
attained only on the strength of ancient wisdom. This is an
extremely recondite mystery. Once the cause is destroyed, the
effect is automatically nullified – this is an axiomatic truth.
Thus according to the Buddhist philosophy the only means to obtain
the void is to nullify the cause that manifests the universe, and the method
of nullifying, is to acquire absolute, immeasurable knowledge.

Salvation as enunciated by Çré Çaìkaräcärya
Çaìkaräcärya composed a poem entitled Kevalo`ham wherein he
delineates the process of attaining salvation. Here we quote a verse from
that poem; Verse 2:
brahma bhinnatvävijïänaà bhava mokñasya käranam
yena advitéyam änandaà brahmä saàpadyate budhaiù
Realisation that brahman is non-dual (non-different from the
universe), is the state of salvation, liberation from material
existence. Learned scholars attain that ‘one without a second’,
the embodiment of bliss called brahman, by this process of
realisation.
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The next verse is from his book Aparokçanubhuti, Verse 106:
tyägaù prapaïca rüpasya cidätmatvävalokanät
tyägo hi mahatäà püjyaù sadyao mokñamayo yataù
When one directly perceives the enlightened self, one renounces
the universe with all its material forms. This state of renunciation
is venerated by great personalities, for it soon leads to salvation.
Direct perception of the spiritual self or realising brahman’s non-duality
etc., are processes of attaining salvation. Realisation is postulated to be
the cause that dissipates nescience or ignorance. Thus Gautama Buddha’s
concept of prajìä (absolute knowledge) and Çré Çaìkaräcärya’s concept
of brahman-jïäna (realisation of brahman) are one and the same, with no
differences. Çré Çaìkaräcärya has tried to bolster support and credibility
for the above view by quoting extensively from Aitareya Upäniñadä and
commenting on them in his book Çaririka bhäñya. He has cited mantras
like ‘prajïänam brahma’ – (realised knowledge of brahman), ‘prajìäne
pratisthitam’ etc. Çré Çaìkaräcärya’s commentary, as well as the
commentaries of Çayanäcärya and others which all relied heavily on his
commentaries, reveal that the word ‘prajìä’ meant ‘nirupadhika caitanya’
– ‘enlightened consciousness in ego-less-ness’, and the word ‘pratisthita’
meant ‘the illusory universe’.
There is no doubt that Çré Çaìkaräcärya seized Çäkya Siàha Buddha’s
principle of prajïä terming it ‘enlightened consciousness in an ego-less
state’, and also took his concept of a momentary universe and defined it
with his analogy of the rope and the snake. Çré Çaìkaräcärya further states
in his Aparokçanubhuti 135:
kärye käraëatä yätä käraëe na hi käryatä
käraëatvaà tato gacchet käryäbhäve vicärataù
It is possible that cause is inherent in effect, but effect is not
inherent in the cause. Thus, by contemplating on the absence of
effect the cause disappears.
In verse 139 of the same book he writes:
kärye hi käraëaà paçyet paçcät käryaà vivarjayet
käraëatvaà tato gacchet avaçiñöhaà bhaven muniù
Having observed the cause in an effect, one should then reject it.
When causation itself disappears, it is what remains that should
be aspired for.
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This same concept of ‘cause and effect’ is echoed in the Buddhist analogy
of the mango. Now it is up to the respected reader to judge whether Çré
Çaìkaräcärya’s statement ‘what remains’ is not the same as çünya, void.
After the mango loses all its qualities like taste and colour, nothing remains,
just çünya, void. Çré Çaìkaräcärya covertly implies to Buddha’s çünya with
his own terminology ‘avasistha’, the remaining rest. It will not be
unjustifiable to say that Çré Çaìkaräcärya attempted to establish his
Mäyäväda philosophy being influenced by Buddha’s Mäyäväda creed. We
will clearly show that Çré Çaìkaräcärya fully subscribed to Gautama
Buddha’s delineation of the process of attaining mokña, salvation.

‘Çünya’ and ‘Brahman’ in the Buddhist Philosophy.
The next step in our analysis will be to ascertain what differences, if
any, exist between brahman and çünya. In the Buddhist text Prajìäpäramitä, verse 19, this statement is written:
çaktaù kastväà iha stotuà nirëimittäà niraïjanäm
sarva-väg viñayätétaà yä tväà kvacid anéçrétä
Who in this world is able to eulogise You, the one without
instrumental cause, unattached, independent and beyond the realm
of all narration.
We had earlier discussed the different characteristics of the Buddhist
concept of çünya, void, as described in these words:
äkäçäm nirlepäm niñprapaïcäm nirakñaräm –
The all pervasive ether or sky is unattached, nonmaterial and
formless.
In Asta-saha Çréka Prajìä-päramitä, Çäkya Siàha Buddha describes the
qualities of çünya,Verse 19:
ye ca subhùüte çünyä akñayä‘pi te
yä ca çünyatä aprameyatä api sä
O Subhuti, the void is inexhaustible. That, which is known as
çünya, is immeasurable.
In the same book çünya is further described:
aprameyam iti vä asaìgheyam iti vä akñayam iti vä çünyam iti vä
animittam iti vä apranihitam iti vä anabhisaàskära iti va
anutpad iti vä ajïätirikta vä abhäva iti
viräga iti vä nirodha iti vä nirväëam iti
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The following are the symptoms of çünya: immeasurable, solitary,
imperishable, void, causeless, unattached, incommutable,
inexpressible, detached, the law and the ultimate goal.

In the twelfth parivartta (horizon) of this same book it is written:
çünyam iti devaputrä atra lakñaëäni sthäpyante
anabhisaàskära ityunutpäda ityanirodha ity asaàkleça
ityavyavadänam ity abhäva iti nirväëam iti dharma dhätur iti
tathät eti devaputrä atra lakñanäni sthäpyante
naitäni lakñaëäni rüpa-niçcitäni
O’ sons of the gods, in regards to the void, characteristics are put
forth such as; not transformable, unproduced, difficult to grasp,
devoid of afflictions, unhindered, non-existent, possessing the
nature of Nirväëa. O’ sons of gods, they put forth these
characteristics regarding this, but they are actually not determined
with form.
Upon close scrutiny of these characteristics, it is revealed that there is
no difference between Çré Çaìkaräcärya’s precepts on brahman and
Buddha’s precepts on çünya. In fact, Çré Çaìkaräcärya even went to the
extent of calling brahman ‘çünya’. Below we have furnished the necessary
proofs.

Çré Çaìkaräcärya’s Conception of Void and Brahman
A thorough study of Çré Çaìkaräcärya’s books like Vivek Cüòämaëi,
Aparoksanubhuti, Brähmaëamaväli-mäla etc. will bring one to conclude
that he has assigned all the symptoms and characteristics of çünya onto
brahman. A multitude of proofs can be furnished from his writings to
support this view, but if all the proofs were to be cited, this book would
become impractically voluminous. I therefore offer only few of the more
pertinent quotes as follows:
From Vivek Cüòämaëi 402:
drañtå darçana drçyädi bhäva çünyaika vastuni
nirvikäre niräkare nirviçeñe bhidä kutaù
Is there a distinction between the viewer, vision and the object of
vision in relation to the immutable, formless and attributeless
substance? (Meaning, there is no distinction).
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From Aparokçanubhuti, 108:
väco yasmän nivartante tad vaktuà kena çakyate
prapaïco yadi vaktavyaù so’pi çabda vivarjitaù
Who can describe something that exists beyond words? Though
it allows itself to be the subject of discussion, yet it remains
ineffable.
From Brahma-namavali-mala 4:
nityo’ham niravadyo’haà niräkäro’ham akñaraù
paramänanda rüpo’ham aham eva avyayaù
I am eternal, flawless, formless, imperishable, supremely blissful
and inexhaustible.

Non-Dualist and Monist
A clear indication from these analyses is that Buddhist thought has
nurtured Mäyävädism. In the book ‘Amarkosa’ Çäkya Siàha Buddha is
addressed as ‘advayavadé’, a non-dualist. Knowing that Çré Çaìkaräcärya
was an indisputable advaitavadé, (monist), impartial and objective
observation gives us enough reasons to believe that there is no difference
between non-dualism and monism. Nevertheless, some dissimilarity may
seem to surface between them every so often, hence a fact-finding probe
into this matter is warranted.
Regarding pariëäma, the theory of transmutation, Buddha said; “void
(çünya) must be understood as non-existence, a complete lack of
everything, nothingness and full emancipation. Even if enlightened
Bodhisattvas do not accept çünya as void or consider full emancipation a
qualitative state of consciousness, then they are also in a deluded state of
conditioning like one who is in a dream.”
Çaìkaräcärya explained the theory of transmutation or evolution1 saying
that brahman is the embodiment of eternity. In another place he said,
brahman is the embodiment of bliss and the embodiment of full
emancipation. On casual observation there is noticeable difference in the
language they use to define their doctrines, but in essence their meanings
are not in the least contradictory – a little exploration will prove this to
be true. If the term nirväëa, complete emancipation, conveys the sense of
an enlightened state, devoid of dry knowledge and renunciation, and is
saturated with spiritual humour, then no one can object to the use of this
word. Both Buddha and Çré Çaìkaräcärya have defined their individual
essential principle, namely çünya and brahman respectively as the
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embodiment of nirväëa. Çré Çaìkaräcärya propagated that in the postemancipation state brahman is perceived as the embodiment of unlimited
bliss. On deeper scrutiny this statement is actually redundant, since
according to him no one acquires the eligibility to personally attain that
state. Thus, due to its unobtainable nature one might as well term it
embodiment of sorrow; would that not be logical?
Çré Çaìkaräcärya in Aparokçanubhuti, Vs 129,writes:
bhäva-våttyähi bhävatvaà çünya-våttyähi çünyatä
brahma våttyähi brahmatvaà tathä pürëatvam abhyaset
To perceive that which exists requires meditating on its
propensities; to attain the state of void requires developing its
characteristics of absence of everything; and to attain the state of
brahman requires being inclined to develop its (brahman’s)
properties.
In the above verse, Çré Çaìkaräcärya has tried to establish the preeminence of the brahman concept over voidism, but closer scrutiny reveals
that this could not be accomplished. It is simply redundant verbiage. What
is insinuated here is that by meditating on the characteristics of a sentient
brahman, one will attain the ontological realisation of brahman. Similarly,
by absorbing oneself in the characteristics of a non-sentient çünya, one
attains the non-existent void. It is imperative that we discuss the
differences, if any, between ‘sentient brahman’ and ‘non-existent çünya’.
The question must be asked, who in truth really suffers or gains from
knowing this? Is there a great advantage in seeking, via an application of
the ontological principle, ‘the seer, the scene and the vision’, to discover
whether an object like çünya can be known as sentient and existent or
whether it is non-sentient and non-existent? Scientists say that there are
many things yet to be discovered or invented, and to simply acknowledge
that they potentially exist will neither harm nor benefit anyone. In the
same vein, discovering or inventing that which cannot exist benefits no
one. If an object or reality is not perceived by spiritual or ontological
vision; if it has no seer or witness it can be considered totally irrelevant –
by whatever name we call it, it is all the same.
In this context, it is relevant to discuss the following verse composed
by the crest jewel among philosophers and saintly poets, Çréla Kåñëadäsa
Kaviräja Gosvämé, in his book Çré Caitanya Caritämåta Madhya 6/168:
veda nä mäniyä bauddho haya ta’ nästika
vedäçraya nästikya-väda bauddhake adhika
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The Buddhists do not accept the authority of the Vedas, therefore
they are considered agnostics. However, those who claim to have
faith in the Vedic scriptures and yet preach agnosticism in
accordance with Mäyävädism are indeed more dangerous than
the Buddhists.
Çréla Kåñëadäsa Kaviräja, while comparing Buddha and Çré
Çaìkaräcärya, hardly finds any differences, but concludes that Çré
Çaìkaräcärya was the stronger atheist of the two. The reasons for this is
that the innocent general mass of people, believing Çré Çaìkaräcärya to be
a scholar of Vedänta and a theist, will be easily misled by the outwardly
theistic appearance of his teachings; and in this way, unknowingly also
become atheists. This is one of the most cunning ways that Kali-yuga
establishes itself.

The Reasons for Camouflaging Mäyävädism
Although Advayaväda, non-dualism and Advaitaväda, monism are
practically the same, Çré Çaìkaräcärya refused to use the term Buddhism
in identifying his own precepts, despite knowing fully well that there was
no difference between them. He had a specific reason for doing so; it
hardly mattered that there was little or no contradiction between his
precepts and Buddhism. The real reason was, he had to execute the
Supreme Lord’s command. Çréla Kåñëadasa Kaviraja sheds significant light
on this matter in Çré Caitanya Caritämåta Madhya 6/180:
äcäryer doña nähi éçvara-äjïä hoila
ata eva kalponä kari’nästik-çästra kailä
Äcärya Çaìkaräcärya is not at fault, he was simply following the
Supreme Lord’s order. He had to fabricate from his imagination a
scripture that preached atheism in the name of the Vedas.
On this subject Çréla Bhaktivinode Thäkura has written in Jaiva Dharma:
“Hearing Çré Çaìkaräcärya’s name mentioned, Çré
Paramahaàsa Bäbäji prostrated himself on the ground while
offering obeisances. He continued to speak: ‘Dear Sir, please always
remember – ‘Çaìkaräcäryah Çaìkaräcäryah saksat’, Çré
Çaìkaräcärya is Lord Çaìkara (Çévä) himself. Lord Çaìkara is
considered to be guru of the Vaiñëavas. Çaìkaräcärya himself was
a great Vaiñëava; hence Çré Caitanya Mahäprabhu always
addressed him as äcärya in veneration. At the time he appeared
in India, a guna-avatära (a qualitative incarnation) of his stature
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was much needed. The cultivation of Vedic scripture and the
practice of Varnaçrama (religious principles) in India had become
stifled to almost naught by the onslaught of the Buddhist
philosophy of voidism. This theory of voidism is an extreme form
of atheism. Although it acknowledges a few truths about the true
nature of the soul, in essence this theory is totally transient. The
Brähmaëa class in India during this period were en masse
converting to Buddhism and relinquishing Vedic principles. Just
then Çré Çaìkaräcärya, an incarnation of the extraordinarily
powerful Lord Çaìkara, Çévä, appeared and re-established the
authority and pre-eminence of the Vedas, causing a metamorphosis
of Buddhism to Brähmaëism. This was an extraordinary feat.
Bhäratvarña (India) and the Vedic culture will forever remain
indebted to Çré Çaìkaräcärya.
All accomplishments and works in this material world are
judged on the basis of two things: Some works are time-bound
and contemporary, while others are universal and eternal. Çré
Çaìkaräcärya’s accomplishments are time-bound. His work
created many positive results, for he laid a strong foundation on
which later äcäryas, preceptors like Çré Rämänujäcärya would
begin to construct the temples of pure Vaiñëavism. Therefore,
Lord Çévä’s incarnation as Çaìkaräcärya is a deeply committed
well-wisher of Vaiñëavism and one of its earlier äcäryas.”

Thus, I present these facts not to offend the order carrier of the
Supreme Personality of Godhead, but rather to attempt to lay bare the
truth. In order to comprehensively execute Lord Viñëu’s divine command,
Çré Çaìkaräcärya camouflaged the concepts of Buddhism or voidism and
presented them as his own. His predisposition toward Buddha is shown
clearly in the text Daksinamurti-stotra, where he writes, glorifying Buddha
in this manner:
citraà vaöa-taror-müle våddhaù çiñyäù gurür yuvä
gurostu maunaà vyäkhyänaà çiñyästu chinna saàçayäù
A truly wonderful sight! The effulgent holy teacher is youthful
while all his disciples are aged. Sitting under the banyan tree his
silent instructions remove all doubts from the hearts of his
disciples.
There is no doubt that Çré Çaìkaräcärya held Çäkya Singh Buddha in
good respect. In the above verse the word citram signifies awe and
wonderment. Furthermore the reference to the banyan tree is telling, in
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that it unequivocally distinguishes between Lord Viñëu’s incarnation, the
original Lord Buddha and the more recent Gautama Buddha who traveled
to Bodhi Gaya to attain enlightenment under the now famous banyan
tree, the subject of Çaìkaräcärya’s eulogy. Another interesting point is
how Çaìkaräcärya was overjoyed when he came across a verse from the
Nåsiàha-tapani Upäniçadä that underpinned his concept that the
ontological principle defining çünya is the same as the one defining
brahman. This verse is as follows, Nt.U 6/2/4:
ananda ghanam çünyam brahma atma prakasam çünyam.
Çünya, void, embodies bliss in the form of brahman.
Even Çäkya Singh Buddha echoed the words of this verse in his book
Milinda Pancaha describing the state of nirväëa by merging in void as
‘ekanta sukham’ – complete, total bliss; and ‘vimukta sukha patisamvedi’ –
meaning ‘embodiment of unlimited bliss’.
The famous Buddhist scholar Amara Siàha has described nirväëa as,
‘sreyasa amrtam’ – the blissful highest good. The commentator to this
verse writes:
nirvateh atyantika duhkhocchede-bhavekta
Nirväëa is a state of realisation which is attained after all sorrows
have been completely uprooted.
This is another clear proof of Çäkya Singh Buddha and Çré Çaìkaräcärya
speaking of the same concepts, and using the same words and
characteristics to describe their individual concepts with the only difference
that they are given different appellations. Çäkya Singh Buddha called it
çünya, while Çré Çaìkaräcärya termed his brahman.

Çré Çaìkaräcärya reveals he is a Buddhist by his own
arguments
We have earlier used the epithet ‘disguised Buddhist’ for Çaìkaräcärya.
To vindicate this assertion we have, so far, gleaned the following parallels
from their teachings:
•
•

Buddha’s philosophy regarding the universe and Çré
Çaìkaräcärya’s are the same;
The means to attain moksa, liberation or emancipation, are
the same;
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•

The ultimate goal, or what is meant by moksa is also the same.
(Buddha termed it ‘çünya’ and Çré Çaìkaräcärya called it
‘merging with brahman’).

The unanimity on these cardinal ontological principles is testimony
enough that there is no distinction between their philosophies. Some
Puräëas also substantiate that Çaìkaräcärya is a Mäyävädé and a disguised
Buddhist. The monistic sect, adherents of Çaìkaräcärya, attempt to
expostulate and refute these scriptural statements with all and sundry
trashing these Puräëic quotes as interpolations that are based on invented
logic and argument, claiming that Çaìkaräcärya was neither a Mäyävädé
nor a Buddhist. Some of them condescendingly acknowledge that these
Puräëic statements are not interpolations but are authentic. However,
they daringly attempt to corrupt historical truth by foisting off an
incredulous theory that these Puräëas were compiled after Çaìkaräcärya’s
demise. These same persons claim that the reason Çaìkaräcärya’s name
finds mention in the Puräëas is because he appeared even before the advent
of Jesus Christ. Such arguments are made by confused, ill-informed
speculators who can not comprehend that proffering such arguments
distorts historical fact so ludicrously as to pre-date the appearance of
contemporaries of Çré Çaìkaräcärya, persons like Çré Padmapada and Çré
Govindapada both of whom were born in the post-Christian era.
Regardless of whatever case is made by them, it is clear that their
arguments and logic are lopsided and motivated. A proper, comprehensive
rebuttal supported by ample historical fact can be easily furnished to
defeat these false arguments, the only reason for not doing so is to keep
this book brief and concise.
The goal of this book is to expose the Mäyäväda philosophy for what it
is. To make a balanced, unbiased presentation we felt it incumbent upon
us to draw primarily from the statements and teachings of Mäyävädis,
and to defer from presenting our own, or other’s points of view on the
subject. But for arugment’s sake, even if we admit that the above referenced
Puräëas were compiled after Çaìkaräcärya’s time and that their
statements regarding Çré Çaìkaräcärya were subsequently interpolated,
our foregoing arguments and references have successfully established that
Çré Çaìkaräcärya as the chief among Mäyäväda philosophers was in fact a
pure Buddhist.
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Çré Çaìkaräcärya: a Mahäyäna Buddhist
Some may claim that Çré Çaìkaräcärya appeared before Christ, but the
fact that Çré Çaìkaräcärya debated with Äcärya Bhaskara, cannot be
debunked by any upright monist. The most watertight proof of this fact is
mentioned in Çaìkaräcärya Vijaya, a book written by Ananda Giri, a direct
and leading disciple of Çré Çaìkaräcärya. What is known from available
historical records is that Çaìkaräcärya failed to defeat Bhaskaräcärya in
debate. Furthermore, Bhaskaräcärya in his own commentaries confuted
many of Çaìkaräcärya’s arguments and proved them to be of Buddhist
and Mäyäväda persuasion. It is not our intention to embark on a tirade
against the Mäyävädés and their devious methods of argument. Rather,
we will simply present historical facts that vindicate and prove our
assertions. Below we quote from Çré Bhaskaräcärya’s commentary on the
Brahma-Sütra, published by Chowkhamba, Sanskrit Book Depot in 1914Page 85:
tathäca väkyaà pariëämastu syäd dadhyädivaditi
vigétaà vicchinamülaà mahäyanika-bauddha-gäthäyitaà
mäyävädaà vyavarnayanta lokän vyämohayanti.”
(Çaìkaräcärya) has taken the vile and baseless (without essence)
philosophy of the Mahäyäna Buddhists and has promulgated them
(as his own enlightened realisations) under the name of Mäyäväda
philosophy, to beguile and ensnare the people.
In another place of the same book, page 124, Bhaskara writes:
ye tu bauddha-matävalambino Mäyävädinaste’pyanena
nyäyena sütra-käreëaiva nirastä veditavyäù
The author of this aphorism (Çréla Vyäsadeva) has himself used
this logic and argument to refute Mäyäväda followers of Buddhism
– this is the way to understand this statement.
In the ‘Foreword’ to his commentary Bhaskaräcärya writes:
süträbhipräya saàvåtya-sväbhipräya prakäçanät
vyäkhyätam yairidaà çästraà vyäkhyeyaà tannivåttaye
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For the express purpose of refuting Çaìkaräcärya’s ontological
theses this particular scripture (Brahma-Sütra) has been
commented upon.
Whether the Puräëas in discussion are recent or ancient, whether some
statements in them are interpolated or not, is not the final issue; what the
respected reader must decide is, are there sufficient testimonials to prove
that Çaìkaräcärya was a Mäyävädé and a Mahäyäna Buddhist?
Bhaskaräcärya was Çaìkaräcärya’s contemporary and opponent; this is a
unanimously accepted historical fact. His statements are therefore solid
testimonials that cannot be ignored. Other contemporary philosophers
also concur with Bhaskaräcärya’s opinion that Çré Çaìkaräcärya was a
Mäyävädé and a Mahäyäna Buddhist. The truth is that the Mahäyäna
Buddhist teachings form the corpus, psyche and biography of Mäyävädism.
In this regard it seems appropriate at this juncture, to quote the views of
a few prominent monist philosophers.

(Footnotes)
1
See “What is the definition of Mäyävädism?” on page 32.
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Further Evidence
Çévänatha Çiromani
The venerable monist philosopher Çévänatha Çiromani wrote about Çré
Çaìkaräcärya in Çabdartha-manjari published in the Bengali era 1308. In
the parisistha section on page 35 he says the following:
‘Mahatma (great soul) Çaìkaräcärya has written the purports
to Éçopaniñad and nine other important Upaniñadäs, the
commentary to Vedänta or Brahma-Sütra and a plethora of other
texts. The Çaririka Bhäñya, his commentary to the Brahma-Sütra,
is indeed his immortal masterpiece. This book reflects his genius
and profound knowledge. From reading this book it may be
concluded that in the course of invalidating Buddhist theories he
has taken recourse to Buddhist logic and argument. In many
instances he has borrowed heavily from the past Buddhist masters
such as Nagärjuna’s opinion.’
The venerable Çiromani, desiring to preserve Çré Çaìkaräcärya’s preeminent position, says that he was responsible for confuting Buddhist
views. But in truth was he really? Or was he responsible for furthering the
propagation of Buddhism? In truth the success of his propaganda strategy,
the aim of which was the respect and support of the public, was contingent
on this deception. In the matter of confuting Buddhism, it seems
Çaìkaräcärya’s contemporary philosophers, who strongly opposed him,
were far worthier of praise.

Rajendranätha Ghosh
The venerable Rajendranätha Ghosh may easily be considered the most
prominent Bengali monist of the 20th century. Infatuated with and
enamoured by Çaìkaräcärya he was caustic and abrasive towards other
pure religions. This streak in him exposed a narrow minded, blind faith in
monism. Despite this, the respected Rajendra was forced to accept that
his worshipable idol Çaìkaräcärya was an inveterate Buddhist. He confirms
this in the preface to his book Advaitasiddhi:
‘Approximately till 500 years after Buddha, i.e. up to shortly
before the birth of Christ and the appearance of King Vikramaditya
(57 BC) the philosophy of monism was professed vigorously in
the form of Buddhism.’
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In this statement Mr. Rajendranätha is saying that Buddhist philosophy
is not ‘non-Vedic’, but concurs with the Vedic view. He has reasons for
saying this, for if he were to accept Buddhism as non-Vedic, he would
subsequently be admitting that Çaìkaräcärya’s view was also non-Vedic.
Mr. Rajendranätha has made the sincere attempt to identify certain
differences between Buddhist views and Çré Çaìkaräcärya’s teachings. In
his personal opinion, he makes the assertion that Buddhist views are
Vedic but they nonetheless cut at the root of the Vedic tree, while
Çaìkaräcärya’s views protect the root. The reality is however, that
Çaìkaräcärya also cuts at the root of Vedic knowledge, as will be
elaborated further on. While Mr. Rajendranätha tried his utmost to
safeguard Çaìkaräcärya’s from being branded as a Buddhist, in the end
his attempts proved futile.
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The Divine Plan
The Reason for the Promulgation of Mäyävädism
Earlier on I made some observations regarding the reason for the
propagation of Mäyävädism. I would like to make a few more points on
this subject. It is stated in Padma Puräëa Uttara khanda 25/7, where Lord
Çévä said to his eternal consort Durga Devi:
mäyävadam asac-chästraà pracchannaà bauddham ucyate
mayaiva vihitaà devi kalau brähmaëa-mürtiëä
In the age of Kali, I will appear as a Brähmaëa and disseminate
atheistic, false philosophy in the name of the Vedas, teaching
Buddhism in a hidden way.
In the Padma Puräëa Uttara, 62/31:
svägamaiù kalpitais tvaà ca janän mad-vimukhän kuru
mäm ca gopäya yena syät såñöir eñottarottarä
Bhagavan, the Supreme Lord, said to Çévä:
Interpret the Vedas in such a way so as to mislead the general
populous to become averse to Me. Hide My identity, while
gradually deluding people by encouraging them in the pursuit of
material advancement.
These two statements unambiguously indicate that Çré Çaìkaräcärya is
the conceiver and professor of Mäyävädism. However, the words
pracchannaà bauddham ucayate meaning, ‘covertly preaching Buddhism’,
would obviously establish Buddha as the father of Mäyävädism. In the
second verse cited above, the words mäm ca gopäya meaning, ‘hiding My
identity’ (spoken by Çré Kåñëa), clearly indicate that the prime reason for
creating Mäyävädism is the Supreme Lord’s will. The transcendental reason
for Çré Kåñëa to express such a wish is – bhakta-vatsalya protective and
affectionate guardianship over His loving devotees.
The jéva, living entity, by forgetting Çré Kåñëa, turns his back on the
Lord forever. Thus it is seen that when the jéva becomes oblivious of his
service to Kåñëa he is captivated by the feelings of ‘so’ ham’, (I am brahman,
the Supreme). This feeling releases from within him deep-seated envy
toward the devotees, who are surrendered to the Supreme Lord. Thus,
the prime cause for the conception of Mäyävädism in the world can be
traced to the jéva’s forgetfulness of God and the Supreme Lord’s own will.
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Hence from the time of creation of this universe and the illusory state of
the jéva, it is seen that someone or other was treading the path of monism.
In the three previous yugas (cosmic ages) Satya, Tretä and Dväpara,
there were always a few empirical philosophers who pursued the path of
monism. By the influence of their knowledge and by the scorching heat of
Mäyäväda thought, the Supreme Lord observed that the delicate and tender
creeper of bhakti, devotional service to the Lord, was in danger of drying
up. So, in order to establish religious principles in the form of devotional
scriptures, and also to uproot the malaise of Mäyävädism, the Supreme
Godhead appears in every yuga. As Lord Kåñëa declares to Arjuna in
Bhagavad-Gétä, 4.8
pariträëäya sädhünäm vinäçäya ca duñkåtäm, dharmasaàsthäpanärthäya sambhavämi yuge yuge
To protect my devotees, annihilate the wicked, and re-establish
the path of dharma, I appear yuga after yuga.
In this context, it must be mentioned that the cosmic work of protecting
the devotees and celestial beings (demigods) and slaying the asuras and
atheists is the pastime enacted by Çré Kåñëa’s primary transcendental
expansion, Lord Balaräma. For this purpose, the Lord appears in each
yuga, rectifying the mental aberrations of Mäyävädés by eradicating their
atheistic views and initiating them into the principles of devotion, (bhakti).
The Mäyävädés, failing to be victorious in establishing their views over
others, become attracted to the radiant path of bhakti. They come to
reject the humourless path of dry empiricism, considering it worthless
intellectual ‘excreta’, and by dint of the sweet taste of devotion, bow their
heads in submission to the path of eternal loving service of the Supreme
Lord that they relish as an intimate, personal relationship with Him.
Thus far I have gleaned the relevant essence from the history in the
Puräëas and other scriptures, endeavouring to present them succinctly
to avoid unduly lengthening this book. Having established these historical
facts as a common knowledge accepted by many without debate, I will
avoid the labour of further substantiating every point with yet more quotes
from authorised sources (although they are plentiful) and take the
opportunity to advance our discussion so that we can make quick progress
with the subject at hand.
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Monism in Satya-yuga
‘Catuhsana’ – The story of the four Kumäras
There is frequent mention throughout the Vedic scriptures of Catuhsana
– referring to the great child sages of Satya-yuga called the Four Kumäras,
whose names are Sanaka, Sanätana, Sanandana and Sanata-Kumära. By
their birth the Four Kumäras defied the cosmic laws of procreation as
they were born not in the manner of normal personalities who are products
of the union between male and female energies. Rather, they were ‘psychic
offspring’ born from the mind of Lord Brahmä, the celestial being who, as
the “Cosmic Father”, is empowered by the Lord to preside over the
Universal creation. As such, they did not have normal parents, mother
and father – but only their ‘psychic’ father, Lord Brahmä. From early
childhood they observed a strict vow of celibacy inspired by their pursuit
of pure spiritual knowledge. Their quest for knowledge was however,
subtly tainted by the aberrations of impersonal thought which made their
efforts unfavourable for the cultivation of pure bhakti realised by devotional
surrender. This saddened their well-wishing ‘father’, Lord Brahmä who
approached the Supreme Lord Viñëu and prayed to Him for the
benediction and good fortune of his sons. The Lord pondered over the
fact that as the first offspring of the universal creator, the Four Kumäras
set a precedent for the rest of the cosmic race. He concluded that the
matter was serious enough to deserve His direct intervention and
descended as the Haàsa-Avatära (incarnation in the form of a divine swan)
to instruct the Four Kumäras and Närada Muni (another son of Brahmä),
in the science of bhakti-yoga. Lord Brahmä himself recounted this factual
event to Närada Muni and the Four Kumäras, as is recorded in ÇrémadBhägavatam 2/7/19:
tubhyaà ca närada bhåçaà bhagavän vivåddha
bhävena sädhu parituñöa uväca yogam
jïänaà ca bhägavatam ätma-satattva-dépaà
yad väsudeva-çaraëä vidur aïjasaiva
O Närada, you were personally instructed by the Supreme
Personality of Godhead in His Haàsa incarnation on the science
of bhakti-yoga. The Lord, being pleased with your devotion to
Him, lucidly elaborated upon this devotional science, which is
especially comprehensible to those who are surrendered to the
Supreme Lord Väsudeva.
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Although the Four Kumäras were not explicitly mentioned, the
composer of the Govinda-bhasya commentary to the Çrémad-Bhägavatam
and pre-eminent preceptor of the acintya-bhedäbheda philosophy, Çré
Baladeva Vidyäbhüñaëa, explains that the word ‘ca’ in the verse (tubhyaà
ca närada) refers to the Four Kumäras who were also present there. He
writes in the Säraìgaraìgadä commentary to Laghu-Bhägavatamåta:
‘tubhyam ca iti cat sanakadibhyah’; meaning “The word ‘ca’, in this verse
applies to the Four Kumäras”.
Çréla Kåñëadasa Kaviräja writes that Lord Çeña (Lord Viñëu’s primary
expansion) instructed the Four Kumäras on the Çrémad-Bhägavatam, as
is stated in his epic scripture, Çré Caitanya Caritämåta Adi 5/120 – 122:
sei ta’ ananta çeña’ bhakta-avatära
éçvarera sevä vinä nähi jäne ära
sahasra vadane kare kåñëa guëa gäna
niravadhi guëa gäna anto nähi pä’na
sanakädi bhägavata çune yäìra mukhe
bhagavänera guëa kahe bhäse prema-sukhe
That Ananta Çeña is the devotee incarnation of the Supreme Lord.
He cares to know nothing other than service to the Supreme
Godhead. He is engaged in incessantly singing the glories of Lord,
but yet he is unable to find an end to the wonderful qualities of
Çré Kåñëa. The Four Kumäras hear the Çrémad-Bhägavatam
recitation from his lips and in turn they repeat it to others with
feelings of divine exultation and love of God.
We learn from the Çré Caitanya Caritämåta that the Four Kumäras had
more than one instructor in the science of bhakti-yoga, the Haàsa
incarnation of Godhead as well as the Ananta Çeña incarnation who also
taught them the Çrémad-Bhägavatam.
The Çrémad-Bhägavatam is the most significant treasure trove of
ontological principles, for it delineates the transcendental concept of
acintya-bhedäbheda-tattva. This spiritual truth reveals that the Supreme
Godhead Çré Kåñëa and His energies are inconceivably, simultaneously,
both one and different. The Four Kumäras had the good fortune of
understanding this spiritual truth from Çré Ananta Çeña, the Supreme
Godhead’s devotee incarnation. Drawing fully from the teachings of the
Four Kumäras, the illustrious Vaiñëava preceptor Çré Nimbarkäcärya, the
shining star of the Catuùsana lineage, subsequently espoused the famous
dvaita-advaita-tattva philosophy. Çré Nimbarkäcärya expounds on dvaitaadvaita-tattva in his famous commentary to the Vedänta Parijata Saurabha,
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and thus this legitimate and recognised Vaiñëava lineage is known as Sanaka
Samprädaya.
The annals of this Vaiñëava lineage’s history confirm that the Haàsa
incarnation of Godhead was the spiritual master and guide of the Four
Kumäras. Instructed personally by Haàsa-avatära on the science of bhaktiyoga, the Four Kumäras relinquished the dry path of empiricism and wholeheartedly embraced the path of pure devotion, even to the extent of
propagating it.

Väskali
History relates that Väskali (also known as Väskala) was schooled in
non-dual philosophy by the monist Sage Vadhva, (some persons also call
this sage ‘Badhva’). Legend has it that after Sage Vadhva’s demise, Väskali
gained respect as a prominent monist in his own right. In Çaìkaräcärya’s
commentary on the Brahma-Sütra 3/2/17, he has quoted the discussions
between sage Vadhva and Väskali from the Vedas. This section is cited
below:
väskalinä ca vähvaù påñöaù sannavacanenaiva brahma proväceti
çruyate sa hoväcädhähi bhagavo brahmeti sa tuñëéà vabhüva,
tam ha dvitéye vä tåtéye vä vacana uväca –
brahmaù khalu, tvantu na vijänästupaçänto’yamätmä
To attain realisation of brahman in the Mäyävädé discipline, it is
enough to sit in a secluded place and remain mute; one will
automatically become enlightened after some time. Through logic
and argument or by scriptural knowledge it is not possible to
know anything about brahman within the Mäyäväda discipline.
Vadhva’s instruction to Väskali echoes the same mood and ontological
essence that is quoted in the twelfth verse of Çré Çaìkaräcärya’s Daksinamurti Stava, earlier in this book. The following is a quotation from Vedänta
Vagisa who offers his views on Çré Çaìkaräcärya’s comment:
More about Sage Vadhva is known from the Çruti: On inquiry
from Väskali, by maintaining silence, the sage indirectly inferred
to the truth about brahman. Väskali enquired from the sage “O
great soul! What is the discipline for brahman realisation?” Then
the sage spoke saying: “I state with certainty and conviction that
brahman, the ätma is unceasingly non-dual.”
The sage’s real contemplation is that because brahman is formless and
impersonal, it is inexplicable, as there are no words to describe it, hence
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silence was the only appropriate response to his question. There is no
doubt in anyone’s mind that Väñkali was an inveterate Mäyävädé. Väñkali
also finds mention in Çrémad-Bhägavatam 6/18/12,13,16:
hiraëyakaçipor bhäryä kayädhur näma dänavé
jambhasya tanayä sä tu suñuve caturaù sutän
saàhrädaà präg anuhrädaà hrädaà prahrädam eva ca
tat-svasä siàhikä näma rähuà vipracito’grahét
anuhrädasya süryäyäà bäñkalo mahiñas tathä
virocanas tu prährädir devyäà tasyäbhavad baliù
Hiraëyakaçipu’s wife, Kayädhu, was the daughter of Jambha and
a descendant of King Dänu. She gave birth to four sons, Saàhläda,
Anuhläda, Hläda and Prahläda as well as a daughter named
Siàhikä. Siàhikä married the asura Vipracit and their son was
the demon Rähu. Anuhläda’s wife was named Sürya, and together
they had two sons, named Väñkala and Mahiña. Prahläda had one
son, Virocana (whose son was Bali Mahäräjä).
Anuhläda came in a line of powerful asuras, so naturally his son Väñkala
was reared on dark teachings growing to become a famous asura, atheist,
and ‘demon’ of his time. In Mäyäväda history, it is easy to find examples
like this in every yuga. If we respect the tradition and knowledge of the
Vedas as authentic, we can then accept their evidence as proof that
throughout the ages it is especially the demonic and atheistic class of men
who have favoured Mäyäväda philosophy. There are accounts of equiposed,
simple-hearted and unbiased sages who temporarily embraced the path
of monism but who later in life underwent a transformation of the heart
due to the association of the Supreme Lord’s incarnation or His pure
devotee. These fortunate, high-souls were able to reject monism and
completely take loving shelter at the Supreme Godhead’s lotus feet. In
contrast, atheistic men who fully took shelter of the path of Mäyävädism,
soon became blind adherents to a hard-hearted philosophy that
disqualified them from the chance to perform bhakti-yoga. The Supreme
Lord and His innumerable incarnations and empowered representatives
are the protectors and guardians of the celestial science of bhakti. They
mercifully vanquished those demoniac Mäyävädés and defeated their
philosophy, and in so doing both purified and blessed them.
Lord Vämana was the Supreme Godhead’s incarnation as a brahman
boy who redeemed Väñkali. Çréla Rüpa Gosvämé, the crest jewel amongst
Vaiñëava preceptors writes in his Laghu-bhägavatamåta that Lord Vämana,
besides this one time when He delivered Väñkali, incarnated twice more.
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The second time at Bali Mahäräjä’s yajïa (sacrificial fire) and a third time
at Dhundi’s yajïa. We quote below from this book verse 80:
mahäräjäs triräbhivyaktim kälpe’smin pratipedivän
taträdau dänavendrasya bäñkaler adhvaraà yayau
Lord Vämana manifested himself three times in this kalpa (cosmic
age), first delivering the demon king Väñkali, while he was
performing a fire sacrifice.
In the two foregoing examples, first, the Four Kumäras who in the
Satya-yuga rejected the path of empirical knowledge and took shelter of
bhakti-yoga, and second, the demon Väñkali who was delivered from the
jaws of Mäyävädism – in both cases, bhakti-yoga was restored and
illuminated as the supreme path for all sincere seekers on the quest for
perfection.

Monism in Tretä-Yuga
Sage Vasiñöha
In Tretä-yuga, the sage Vaçiñöha was the chief preceptor of monism
and was the royal guru to the Sun dynasty (sürya-vaàsa) in which Lord
Räma appeared. The Räma Carita-Mänasa offers a brief description of his
erudition as an empirical philosopher. Nevertheless, even grave
philosophers and empiricists can become immersed in the ocean of Divine
Love. This happened to Vaçiñöha when he was consoling Bhärat, the brother
of Lord Räma. who at the time was deeply upset by his brother’s banishment
and the subsequent demise of his father, King Daçaratha. The sage entered
an ecstatic trance while describing Çré Lakñmaëa’s and Sitadevé’s unalloyed
love for Lord Rämacandra. The Vaiñëava poet Çré Tulsidäsa writes:
bhärata vasiñöha nikaöa baiöhäre
néti dharma-mäyä vacana ucäre
soka saneha magana muni-jïäné
Bhärata sat near Vasiñöha and heard words of spiritual wisdom
from this most knowledgeable sage. The sage however, entered
into an ecstatic trance due to speaking consoling words to mitigate
Bhärata’s despondency.
In the Bengali translation of Rämäyäna, the author Kirttivasa also
referred to Vaçiñöha as the foremost of sages on the path of empirical
knowledge. That the sage Vaçiñöha was a ‘brahman realised’ monist is
certainly not contested by anyone. The famous composition Yoga-Vaçiñöha

Beyond Nirväëa

80

Rämäyäna is solid evidence of this. Vaçiñöha is described in the ÇrémadBhägavatam 6/18/5:
välmikiç ca mahä-yogé valmékäd abhavat kila
agastyaç ca vasiñöhaç ca miträ-varuëayor åñé
The great yogé Valmiki was mystically born in an anthill from
Varuëa’s essence. Valmiki and Bhågu were considered Varuëa’s
special sons, whereas Agastya and Vaçiñöha were the naturally
born common sons of Varuëa and Mitra (Aditi’s son).
The renowned commentator and erudite preceptor Çréla Çrédhara Svämé
also writes in his commentary to the above verse:
‘Both Bhågu and Valmiki exhibited profound erudition and
the super-excellent qualities of Vaiñëavas, hence they are called
the extra-ordinary sons of Varuëa. Whereas both Agastya and
Vaçiñöha were ‘brahman realised’ monist Mäyävädés, hence they
are known as ordinary sons of Varuëa.’
The Çrémad-Bhägavatam poetically describes how the demigod Varuëa
on seeing Urvasi the upsara (celestial damsel) uncontrollably passed
semen, which later mystically resulted in the birth of the two sages Agastya
and Vaçiñöha. Vaçiñöha is therefore usually known as Urvasi’s son and
maybe it is for this reason that Çréla Çrédhar Svämé described Vaçiñöha as
Varuëa’s ordinary son. The sage Vaçiñöha was a monist pursuing the path
of impersonal liberation, the empirical knowledge of which he was known
to teach to his disciples at his hermitage. The Supreme Lord Rämacandra
was greatly saddened to see His family preceptor so misguided and confused
about the Absolute Truth. By the Lord’s causeless mercy Vaçiñöha was
delivered, his empirical mind seemingly drawn into the incessant ambrosial
current of bhakti from where he surrendered his heart at Lord Räma’s
lotus-feet and remained there eternally engaged in His loving service.

Rävaëa: The King of Laìkä
There is an age-old adage in the spiritual lineage of Madhväcäryä, which
states that the scholastic order in the Çaìkaräcärya cult offers respect to
Rävaëa, the legendary King of Laìkä, as the original commentator of the
monistic Mäyäväda persuasion. One can therefore safely and appropriately
address the ‘King of Demons’ Rävaëa, as a monist. Regarding Ravaëa’s
birth, the following can be found in the ‘Çré Kåñëa Saàhita’:
‘Pulastya Åñi left the kingdom of Brahmavaåta (in India) and
travelled to the island of Laìkä in the south. He lived there for
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some time and married a maiden from a Räkñasa family1. Rävaëa
was born of this union, thus he was considered half åñé, half demon.’
This quote corroborates the theory held in the Madhva-Sampradäya
that Rävaëa was a confirmed Mäyäväda preceptor. From the famous
Buddhist treatise Laìkä-Avatära Sütra, we learn that beside being a reputed
Mäyävädi, he was also a voidist, a Çünyaväda yogé. In the final analysis his
infamous activities speak volumes about his Mäyäväda and monistic
conceptions and confirm his great status as a prominent torchbearer for
both lines of thought. The principal credo of the Mäyävädés is to try to
‘confiscate’ the Supreme brahman’s attributes, energies and form, and to
present Him as impotent, attribute-less and impersonal. In so doing, the
impersonalist subtly implies that his own constitutional position is equal
to that of the Supreme Lord. The root of Rävaëa’s undoing was his attempt
to steal Çré Rämacandra’s eternal consort, Queen Sétädevé, who is
recognised as being the divine embodiment of Lord Räma’s mystical potency
– the potency of the Supreme omnipotent brahman. Çré Sétädevé, Herself,
personifies the all-attractive opulence of the Supreme that Mäyävädism
attempts to both usurp and deny. Unfortunately Rävaëa failed to grasp,
that one humbly takes shelter of the Supreme brahman by first taking
shelter of His personified potency – and in doing so, one’s latent inclination
to lovingly serve the Lord is awakened. If Rävaëa, who was bred on the
Mäyäväda credo ‘I am brahman’ (so’ ham), had sincerely sought refuge at
Queen Sétädevé’s lotus feet instead of trying to confiscate, and selfishly
‘own’ Her, he would have certainly renounced his demoniac plan to usurp
Lord Rämacandra’s supreme position. And thus, by his actions Rävaëa
proved himself to be an inveterate Mäyävädé and a monist.
In the end, the great devotee-warrior Hanumän confronted the demon
king during the siege of Laëkä. His thunderous fist, packed with the essence
of pure bhakti, struck Rävaëa’s heart dissipating the dry empirical
knowledge of monism and leaving him unconscious. At that point Lord
Räma, taking the arrow dipped in the conclusion of the Vedas, severed
Rävaëa’s ten heads all of which were infused with Mäyävädism and voidism.
As he lay dying in this purified state, Rävaëa finally began glorifying Lord
Räma and attained perfection. In this we have yet another example of
how, in Tretä-yuga, the Supreme Godhead descends in His incarnation to
vanquish the Mäyävädé demons and redeem the monist sages so that the
torchlight of bhakti-siddhänta could burn evermore brightly.
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Monism in Dväpara-Yuga
Çré Çukadeva

The great sage Vyäsadeva fathered Çukadeva in the womb of Vitika.
Çukadeva was, even in his mother’s womb, a liberated soul. He refused to
be born and remained in his mother’s womb for twelve years out of
concern that he would loose his spiritual knowledge after coming into
contact with the illusory material nature. Only after his father’s repeated
requests that he allevite the suffering of his mother, and only after having
darçan (direct vision) of Lord Kåñëa and receiving His personal reassurance,
was Çukadeva finally born. Despite being quite big his birth did not hurt
his mother at all. As soon as he appeared he began to chant hymns glorifying
Çré Kåñëa, singing sweetly like a çuka or parrot and was thus named
Çukadeva. These same facts are reiterated in Çréla Viçvanätha Cakravarté’s
commentary to the Çrémad-Bhägavatam verse 1/11/25. Çré Çukadeva’s birth
is also described in detail in the ‘Brahmä-Vaivartta Puräëa’. (Later
Çukadeva is famous for reciting the entire Çrémad-Bhägavatam to King
Parékñita).
The book ‘Harévamça’ also speaks of a certain Çuka, but this is a different
personality to Çukadeva, the son of Çréla Vyäsadeva. This other Çuka, it is
written, was also Çréla Vyäsadeva’s son, born of Arané, and was known as
Chaya Çuka. Chaya Çuka never met or had any relation with Mahäräjä
Parékñit, therefore the two should not be confused. Chaya Çuka was
enlightened in impersonal knowledge of brahman. Although he was
engrossed in impersonal brahman realisation, the Supreme Godhead’s
çaktyäveça-avatära (empowered incarnation) Çréla Vyäsadeva, by powerful
means made him abandon his monistic pursuits and brought him to the
uncomplicated, heartfelt, and nectarean path of pure devotion to the
Supreme Lord. Çréla Çukadeva has revealed his own inner mood in ÇrémadBhägavatam 2/1/8-9:
idaà bhägavatam näma puräëaà brahma-sammitam
adhétavän dväparädau pitur dvaipäyanäd aham
pariniñöhito’pi nairgunya uttama-çloka-lélayä
gåhéta-cetä räjarñe äkhyänaà yad adhétavän
(Çréla Çukadeva Gosvämé said to Mahäräjä Parékñit:)
At the end of Dväpara-Yuga, under my father Çréla Dvaipäyana
Vyäsadeva, I studied this great Puräëa ‘Çrémad-Bhägavatam’, which
contains the essence of all Vedic scriptures. O’ saintly King, despite
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being perfectly situated in transcendence, I was still attracted to
the narration of the Supreme Godhead’s wonderful pastimes,
glorified in enlightened verses.
At the age of twelve Çréla Çukadeva left his mother’s womb, but being
so apprehensive about the entrapment of worldly life, on being born he
immediately set off for the forest to become a hermit. Knowing that his
son was no ordinary child, and that his consciousness was far beyond the
reach of the mundane world, Srila Vyäsa decided he should be a student
of Çrémad-Bhägavatam. To achieve this he devised an ingenious plan. It
was customary that everyday Vyäsa’s disciples would enter the forest to
collect firewood for cooking, but now he instructed them to chant verses
from the Bhägavatam while they did this. When the young hermit Çukadeva,
heard the wonderful sound vibration of the transcendental ÇrémadBhägavatam he became spellbound and overwhelmed in spiritual ecstasy.
Like a bumblebee that chases nectar, he followed the sweet melodious
voices and was soon led back to his father’s açräma where on realising his
father’s desire, he surrendered to him and became a high-class student of
the Bhägavatam.
By his father’s mercy Çréla Çukadeva was able to discern the sublime
difference between a formless conception of the absolute and the tangible,
sweet qualities of the Supreme Lord’s transcendental pastimes. Having
experienced both, he was able to compare the two – and realised that
hearing and glorifying the pastimes of any of the Lord’s incarnations to be
far superior to all other realisations. Enlightened by this truth he
understood that the greatest good fortune for all living beings is to hear
and recite these auspicious, ambrosial works. To facilitate the ultimate
good of all Çréla Çukadeva instructed Mahäräjä Parékñit on the complete
Bhägavatam in only seven days, knowing that Parékñit, nor anyone else,
could benefit from impersonal Mäyävädä knowledge. Çréla Çukadeva
Gosvämé is therefore considered one of the most illustrious of Vaiñëava
preceptors.

Kaàsa
Demon par excellence
King Kaàsa was the son of Mahäräjä Ugrasena and Padmadevé. Kaàsa
incarcerated Ugrasena because he was repulsed by his father’s devotional
inclinations and, of course Ugrasena also stood in his way to the throne.
Kaàsa’s sister was Devaké, who married the transcendental personality
Çré Väsudeva. After the wedding Kaàsa was personally driving the newly
wedded couple’s chariot when he heard a providential message warning
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him that Devaké and Väsudeva’s eighth son would be the transcendental
Personality of Godhead Kåñëa, who would bring Kaàsa’s destruction.
The demoniac Kaàsa wanted there and then to murder his sister Devaké
in an attempt to reverse the prophecy. However, upon Väsudeva’s
intervention and many wise words, Kaàsa agreed to spare her life.
Nevertheless, he locked them up in the palace dungeon and waited for
the birth of their eighth son so that he could kill it first-hand and thus
mastermind his own destiny.
Mäyävädés are antagonistic toward Çré Kåñëa’s worshipable Deity form.
According to their philosophy God does not posses a form or body –
whether eternal, transcendental or otherwise. In Çré Çaìkaräcärya’s
Çärérika Bhäñya his opinion is that ‘form’ or ‘body’ is a manifestation of
mäyä’s illusory nature: extirpation of the body or of form – which is
produced of avidyä, is the attainment of liberation or mokña. Devaké’s
eighth child, a son, was indeed the Supreme Personality of Godhead, Çré
Kåñëa. Kaàsa assumed that this baby boy was no different to any baby
and that it possessed a mortal body, which the evil king became anxious
to destroy. What Kaàsa could not understand, was that Kåñëa or His
incarnation never take a temporary material body when He descends.
Furthermore, it was also beyond his comprehension that transcendental,
spiritual objects are outside the jurisdiction of mundane sense perception.
The Supreme Lord Çré Kåñëa knew that the atheistic-minded Mäyävädé
demon Kaàsa was envious of Him and desired to kill Him. So Kåñëa
famously vanquished Kaàsa’s agents one by one in divine pastimes
described in the Bhägavat Puräëa. In the slaying of asuras like Pralamba,
Tåëävarta, Agha, Baka, and Pütanä, He actually showed them and the
world the unique lovliness of His eternal transcendental form.
In the fourth chapter of Kåñëa-Saàhita Kaàsa and the demon
Pralambasura are described as Mäyävädés. By slaying these two demons
Çré Kåñëa and Balaräma symbolically protected the living entities of this
yuga from the dreadful clutches of Mäyäväda thoughts and atheism. These
statements are found in Kåñëa-Saàhita:
devakéà gåhit kaàsa nästikya bhaginéà satim
pralambo jévacaurastu çuddhena çauriëa hataù
kaàsena peritä duñöäh pracchanna bauddha-rüpa dhåk
Väsudeva wedded Devaké, sister of the demon King Kaàsa, an
obdurate atheist. A covert Buddhist icon of Mäyävädé thought,
snatcher of the soul, mischievous demon Pralamba was sent by
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Kaàsa to wreak death and destruction, but was destroyed by
Lord Balaräma.
The word ‘jévacaura’ in the above verse is significant. Like the Mäyävädés,
the Buddhists espouse that only when brahman comes under the spell of
avidyä, or nescience does it accept a form or body. They teach that
brahman’s transformation into a jéva, or separate living entity, is an illusory,
conditioned state. On this basis they postulate that with the dissipation of
avidyä through realisation of brahman, the jéva is no more as he merges
once more back into brahman. For Vaiñëavas, this is known as stealing
the jéva’s existence by denying his eternal individual identity. ‘Jévacaura’,
jéva-stealing is a heinous habit of Mäyävädés and demons, which they
continuously practice. This idea can be formulated in another way; there
is no object, substance or entity known as the jéva – everything is simply
a transformation of the ‘one brahman’, for nothing other than brahman
exists. Under the influence of nescience, brahman takes on the illusory
form of the jéva. The monists endlessly, fruitlessly philosophise in this
manner, although the Vedas bear evidence that even in Dväpara-yuga,
powerful atheists and Mäyävädés were vanquished by the Supreme
Personality of Godhead Çré Kåñëa and Lord Balaräma, symbolising the
eternal victory of pure bhakti and Vaiñëavism.

The Condition of Monism in the Three Yugas
By the sweetwill of the Supreme, the first three of the four yugas –
Satya, Tretä and Dväpara saw the rise and fall of Mäyävädism. Each yuga
had it’s impersonal yogés, as well as many asuras who were atheists and
Mäyävädés. I have presented only the protagonists from each class of
monists and Mäyävädés in each yuga, merely to give an idea. The infinitely
merciful Supreme Godhead transformed the hearts of monist sages and
attracted them to join the Vaiñëava fold and engage in serving Him
eternally, while for the Mäyävädé atheistic demons the Supreme Lord
vanquished each of them, after which by His causeless mercy He rewarded
them with liberation. As such another name of the Supreme Lord is
‘muktipada’, the One who offers liberation.
To recapitulate, Mäyävädism or impersonalism in pre-historic yugas
does not posses the same characteristics and practices of its modern
counterpart, as propagated by Çré Çaìkaräcärya. Today’s modern form of
Mäyävädism is not only recent in origin, but is indeed contrary to scriptural
conclusions and the views of Çréla Vyäsadeva. The type of liberation it
grants is a form of anaesthetic that puts the soul into a deep slumber, a
state of complete forgetfulness which is in itself a very painful condition –
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notwithstanding the relative fact that although undesirable, it is still far
better than the false existence of a monist realisation where one desires
to impossibly become ‘One’ with brahman. The modern brand of liberation
proposed by Çré Çaìkaräcärya is fictitious and illusory – there is not a
shred of spiritual reality in it.

The Vedic Concept of Time Calculation
In India, one discovers that the modern figures for the duration of the
first three yugas, Satya, Tretä and Dväpara, and the number of years so
far expired in the present and fourth Kali-yuga, has been surreptitiously
calculated by Western scientists, via their Indian counterparts. These
people are generally referred to as modern day Vedic ‘scholars’ most of
them being hugely influenced by a vast plethora of non-Vedic western
concepts. Working alongside these scholars are a class of astrologers who
base their calculations on mundane empirical or speculative sciences. In
the opinion of some of them, a total of approximately 7,500 years have
passed since the beginning of Satya-yuga till now. This school of modern
‘scholarship’ also puts forward unsubstantiated theories that the Äryans
were some kind of white skinned, nomadic horsemen who migrated from
central Asia, invading northern India in 1500 BC. They usually go on to
make nonsensical claims that these same barbarian nomads brought the
ultra sophisticated Sanskrit language into India and wrote the Rg Veda as
well. Ideas and speculations like these are not in line with Vedic thinking
and have yet to be conclusively proven, despite being presented as ‘ancient
Asian history’ in many universities and institutions of higher education
around the world.
There is a well known astronomical axiom called the ‘Precession of
the Equinoxes’ which enables a proficient astrologer to accurately calculate
the dates of ancient events, providing one has the specific astronomical
references. Using this astronomical system it is scientifically possible to
determine the relative time frame of a particular event over a 25,000 year
cycle which is the time it takes our solar system to go around the pivotal
sun known as Polaris, or the Pole Star. For example; in the Kauñétaki
Brähmaëa XIX.3 it is mentioned that a winter solstice occurred on the
night of the new moon in the month of Mägha. This can accurately be
determined to be approximately 3000 BC. So in this way, by studying the
astronomical references found in the Vedas, accurate dates and times can
be known. This is an appropriate way to calculate the chronology of the
divine incarnations of Lord Viñëu in different universal epochs.
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According to this system, the Çesa and Haàsa avatäras appeared in
the Satya-yuga which ended 2,160,000 years ago. The Tretä age began at
this point and lasted 1,296,000 years, during which time Lord Räma
appeared in the royal solar dynasty and enacted His pastimes as recounted
in the Rämäyäna. Dväpara-yuga was the next yuga which lasted 864,000
years. At the tail end of the Dväpara-yuga the Supreme Lord Kåñëa
appeared along with His primary expansion Lord Balaräma and enacted
countless transcendental pastimes. These included His blissful childhood
pastimes as the divine cowherd of Vraja, after which the overthrowing of
His evil uncle Kaàsa, and latterly His central role in the epic Mahäbhärata.
At the core of this epic is the famous battle of Kurukñetra, before which
Çré Kåñëa spoke the sublime Bhagavad-Gétä to His confidential friend and
devotee Arjuna.
Vedic texts like Çrémad-Bhägavatam describe how the universe
progresses through periodic cycles and sub-cycles of vast cosmic time, in
which Lord Kåñëa, the Original Godhead manifests His transcendental
pastimes only once in a great span of sub-cyclic time known as a ‘day’ of
Brahmä or the equivalent of 4,320,000,000 earth years (four billion, three
hundred and twenty million solar-earth years). Let me give perspective
to these cycles from the viewpoint of our present ‘modern’ era. The Kaliyuga began approximately 5,000 years ago and lasts for a span of 432,000
years. Near the beginning of the Kali-yuga, some thirty-five hundred years
ago the Viñëu Avatära Buddha appeared at Bodhi Gaya in present day
Bihar, India (1500 BC). One thousand years later, Çakya Siàha Buddha
was born, (around 563 BC) at Kapilavastu in Nepal. Then, in approximately
700 A.D. the Vaiñëava äcärya, Viñëusvämé, empowered by Lord Çiva
established the Rudra Sampradäya and preached the philosophy of çuddhaadvaita-vada. Çaìkaräcärya took birth in 786 A.D. at Chidambaram, Kerala
and promulgated his Mäyäväda hypothesis, which dramatically drove Çakya
Siàha’s concept of Buddhism outside the borders of India. Thus in
chronological order the respective personalities appeared as follows:
• Lord Buddha- 1500 BC
• Çakya Siàha Buddha- 563 BC
• Viñëusvämé- 700 AD
• Çré Çaìkaräcärya- 786 AD
After Çaìkaräcärya, in three successive centuries, there appeared the
famous äcäryas of the remaining three authorised Vaiñëava lineages:
•
•
•

Ramänuja-äcärya- 1017-1137 A.D
Nimbärka-äcärya- 1130-1200 A.D
Madhva-äcärya- 1238-1317 A.D
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Each of these äcäryas are considered transcendental personalities who
were divinely empowered to expose the fallacy of the Mäyäväda hypothesis,
by simultaneously revealing different, unique aspects of the Absolute Truth.
Rämänuja, empowered by Laksmi Devi, established the Çré Sampradäya.
Madhaväcärya, empowered by Brahmä, established the Brahmä
Sampradäya, while Nimbärka empowered by the Four Kumaras established
the Nimbärka Sampradäya. Each of these äcäryas expressed in different
schools, the individual identity of the jiva, and it’s personal nature in
relation to the Supreme. These four schools of philosophy are listed as:
• Viñëusvämé - Çuddha-advaita-vada.
• Rämänuja-äcärya - Vasistadvaita-vada.
• Nimbärka-äcärya - Dvaita-advaita-vada
• Madhva-äcärya - Dvaita-vada
These four legitimate, genuine Vaiñëava lineages routed Mäyävädaism
throughout India and firmly set the stage for the appearance of the last
incarnation of the Supreme Lord Kåñëa as Çré Caitanya Mahäprabhu in
the year 1486 at Mayapur in Bengal.
Çré Caitanya Mahäprabhu unified the four sampradäyas into one
harmonious philosophy, showing that each äcärya was setting the
foundations for a gradual revelation of the complete Truth. This was shown
by His acceptance of two principles from each of the four Vaiñëava äcäryas.
From Rämänuja He accepted the concept of unalloyed devotion untainted
by karma (material gain) and jïäna (monism) and service to the Vaiñëavas.
From Madhväcärya He accepted the complete rejection of Mäyävädism
and the principle of deity worship of the form of the Supreme Lord Kåñëa.
From Viñëusvämé, He accepted the philosophy of total dependence on
Kåñëa and the beauty of spontaneous devotional service; while from
Nimbärka He accepted as the topmost ideal, the exalted love that the
gopés (cowherd maidens) exhibited for Kåñëa in His Vraja pastimes, and
the necessity of taking exclusive shelter of them. Unifying the four
sampradäyas, He revealed the aphorismacintya-bheda-äbheda-tattva which
is the philosophy that the Supreme Lord, by his unfathomable
transcendental potency is inconceivably (acintya), simultaneously ‘one
with’ and ‘different’ from His creations.
Çré Caitanya appeared to reveal the most esoteric and confidential truths
relating to the living entities’ relationship with the Supreme, and at the
same time gave practical instruction on how that relationship could be
awoken from its dormant state. The saìkértan mission2 of Çré Caitanya
quite literally exploded as an all embracing movement that shook the
Vedic world to it’s roots, attracting sincere and enlightened men and
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women regardless of race, caste, or creed. It is interesting to note that
while this devotional rebirth was taking place in India, the shock waves
of change were simultaneously reaching the West in the form of the
European renaissance. A beautiful quote from Caitanya Caritämåta, Madhya
lilä, chapter 17, verse 233 succinctly illustrates:
jagat bhäsila caitanya-lilära päthäre
yäìra yata çakti tata päthäre säìtäre
The whole world floated by the inundation of the pastimes of Çré
Caitanya Mahäprabhu. One could swim in that inundation
according to the extent of one’s spiritual power.
Çré Caitanya Mahäprabhu’s sublime pastime directs our attention to
an unfolding truth. Like the banks of the river Gaìgä, the land rises and is
hidden again with the movement of the water over the centuries. The
truth sometimes appears partially, each new chapter being divinely
arranged to shed further light and understanding. Çré Caitanya’s saìkértan
mission is as eternal as it is contemporary. It is the fullest expression of
salvation, the most magnanimous manifestation of creation, the most
benevolent expression of compassion, a universal panacea for a suffering
world assailed by the onslaught of Kali.

The Heliodorus Column
Heliodorus was a Greek ambassador to India 200 years before the
birth of Christ. As a foreign diplomat, he obviously had the full confidence
of the Grecian government and would have possessed a sophisticated
understanding of the world as it existed at that time. It is not however,
his political and diplomatic record that he is most well-known for,
especially within the archaeological community, but rather the
construction, in 113 BC, of a monumental pillar at Besnagar in Madhya
Pradesh, India. Although it is now known as the Heliodorus column, in
all archeological circles and literatures this pillar is acknowledged as a
‘Garuòa-stambha’ similar to the one situated at the famous Jagannätha
temple in Puri, Orissa, India. To the common man, the existence of this
column is not so well known, but in archeological circles it is quite rightly
considered an ancient phenomena whose discovery gave a profound
perception of the universal influence of Vedic culture throughout the ages.
In light of the fact that the western countries received the vast majority of
their knowledge and assumptions from the Greek civilisation, it makes
this a significant and unique archeological discovery of world wide
importance.
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The Heliodorus column first came to the attention of the western
intelligentsia in 1877 during a British archeological expedition headed by
Sir Alexander Cunningham. After analysing the style and form of the
column, Cunningham incorrectly deduced that it was erected during the
reign of the Imperial Gupta period, (second century AD) never dreaming
that, underneath the coating of red silt at the bottom of the column, there
lay a hidden inscription. However thirty-two years later in 1901, an
independent researcher accompanied by Dr. J.H Marshall, had the coating
of red silt removed. On closer inspection, an inscription was brought to
light revealing that the pillar was factually erected in the second century
BC and not in the Imperial Gupta period as had been previously assumed.
Dr. Marshall described in an article he wrote in the ‘Journal of the Royal
Asiatic Society’ that Cunningham had miscalculated the age of the column
and could never have imagined the value of the discovery that he had let
slip through his fingers. The language was Prakrit, a Sanskrit derivative,
and one look at the ancient Brahmi inscription chiseled into the base
clearly indicated that the Garuòa-stambha was many centuries older than
the 200 AD. This came as a great surprise to Dr. Marshall, but what
amazed him, and later also electrified the international archeological
community, was the translation of the ancient Brahmi script itself:
devadevasya väsudevasya garuòa dhvajaù ayaà kärétaù
heliodoreëa bhägavatena diyasa putreëa täkñaçiläkena
This Garuòa pillar is dedicated to Väsudeva, the Lord of lords,
and has been erected here by Heliodorus, a follower of the
Bhägavata devotional path, the son of Dion, and a resident of
Täkñaçila.
Täkñaçila is Taxila, and according to the book ‘Select Inscriptions on
Indian History and Civilization’ by Professor Dines Candra Sircar,
published by the University of Calcutta, the exact location of Taxila is in
the Räwalpindi District of present day West Pakistan.
yavanadütena ägatena mahäräjasya antalikitasya upäntät sakäçaà
räjïah
käçé putrasya bhägabhadrasya trätuù varñena caturdaçena räjyena
vardhamänasya
Who has come as ambassador of the great King Antialkidas, to
the kingdom of King Bhägabhadra the son of the Käçé, the
protector, now reigning prosperously on the fourteenth year of
his kingship.
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To very briefly try to put this in perspective, we should remember that
Greece’s greatest philosophers, starting with Pythagoras who lived in 560
BC, Socrates in 450 BC, Hippocrates (400 BC), and Plato and Aristotle
(350 BC), had by this time already preached their doctrines, promulgated
their philosophies, compiled their books and begun to spread their
influence. Ambassador Heliodorus, being among the educated Greek elite
in the second century BC, would most certainly have been familiar with
all of their philosophies and reputations. In mind of this social and
historical background, it is all the more illuminating that the Greek
ambassador Heliodorus became an avid Vaiñëava devotee of Väsudeva
Kåñëa and left a monumental pillar in the form of a Garuòa-stambha as
testament to this, for all of posterity. In 1955 after tremendous research
Dr. M.D. Khare uncovered in the same area the remains of a huge temple
complex dedicated to the worship of Lord Kåñëa and dating to the same
period.
To conclude this brief section - it is clear and interesting that in the
broad expanse of history, we can uncover minute personal details that
shed light on an individual’s life experience and events of personal
transformation. Thanks to Heliodorus and his column, we can see that
Vaiñëavism was an exquisite enough philosophy to capture the hearts of
refined and cultured Greeks (and catholic enough to admit them into its
ranks), even at a time when Indian and European cultures were largely
ideologically separate.

Çakya Siàha
Çakya Siàha Buddha was born approximately one thousand years after
the appearance of Viñëu Avatära Buddha. Differing theories exist regarding
the exact year of Çakya Siàha’s birth. Vedic scholars determined he lived
from 563 BC – 483 BC, while Mahäyänic Buddhists calculated 566- 486
BC. Irregardless of the extact date, what is clear is that after an extended
break the Mäyäväda school of thought again received a tremendous boost
from this point on and continued to spread (albeit in various forms) for a
thousand years as Buddhism until the appearance of Çré Çaìkaräcärya’s
appearance. It has already been discussed that Çaìkaräcärya’s Mäyävädism
is Buddhism with a different nomenclature. The inveterate monist, the
venerable Rajendranätha Ghosa writes in his book Advaita siddhi, that:
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‘From the time of Çakya Siàha Buddha’s appearance up to the
time of Çaìkaräcärya’s appearance, the precepts of monism were
vigorously propagated under the banner of Buddhism’.

Statements of well-known monist scholars such as venerable Çré Ghosa,
firmly establish this truth that there is no difference between monism and
Buddhism.

(Footnotes)
1
Räkñasa: An ancient demoniac creature described in the Vedas; which
possesses mystical powers.
2
The saìkértan mission of Lord Caitanya is based on the Vedic scriptural
injunction (i.e. Kali santarana Upaëiñadä) that the yuga-dharma is the
congregational chanting, remembering and glorifying of the Holy Name of
Bhagavän Çré Kåñëa. Lord Caitanya’s implementation of the yuga-dharm
externally validates the Vedic references to Him as the yuga- avatära – and
the direct full incarnation of Çré Kåñëa.
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The Changing Shapes of Mäyävädism
Seven Philosophical Schools
Mäyävädism, like the multi-hooded Hydra, existed in many forms under
different appellations. The following seven were the main schools of
Mäyäväda thought:
•
•
•
•
•
•
•

Sage Cäåvaka’s epicurean school of atheism
Jina’s Jainism or Arhata
Kanada’s atomic theory of Vaiçeñika
Gautama Åñé’s system of logic and rhetoric, Nyäya
Sage Kapila’s school of Säìkhya
Pataïjali’s Yoga system
Jamini’s Mémäàsa (which argues that if there is a God, he is
not omnipotent).
Mäyävädism in these variant forms became hyperactive and spawned
a plethora of promulgation outlets in an attempt to devour the
transcendental Vedic concept of acintya–dvaita–advaita–Vaiñëava-siddhänta
– the Vaiñëava ontological precept that the Supreme Lord and all His
multifarious energies are transcendental. Thus, they are not bound by
material considerations, and are inconceivably, simultaneously dual and
non-dual, one and different. The reason these other philosophies are also
termed as Mäyäväda is because they consider the divine ‘energy’ herself
as mäyä or illusory, and all their debates and discourses focus on and are
anchored in the mundane and the phenomenal. The above philosophies
became especially rampant during the intervening period between Çakya
Siàha Buddha and Çaìkaräcärya.
In a peculiar but predictable twist to their successful propagation work,
they ended up bitterly bickering amongst themselves, not able to bear
each other’s ascendancy. This debilitating infighting undermined their
collective endeavours, a direct consequence of which was, fortunately for
human society, the near collapse of Carvaka’s Nastikya school of atheism.
The same fate also followed Jainism. When Çré Çaìkaräcärya appeared on
the scene in 786 AD he saw these disparate groups of Mäyävädis
embroiled in internecine strife, and resolved to find a way to bring them
to share the same podium. He selected from each of them a few
philosophical points, but pruned and interpolated them to suit his needs
on the pretext of making them coherent and congruent. In doing so he
then used them to further bolster his own philosophy. If one factually
scrutinises these seven philosophies with a fine-toothed comb, one will
conclude that with the addition of Çakya Siàha’s voidism and
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Çaìkaräcärya’s brahman-ism there are in total, nine Mäyäväda schools of
thought. For the present it is not possible to expatiate with comprehensive
arguments and quotes on the reason for terming the above seven
philosophical schools of thought as Mäyävädism. However, if necessary,
we shall do so in a separate book in the future.

Bharttåhari
Approximately 150 years prior to Çré Çaìkaräcärya’s appearance,
Bharttåhari created a cult based on the teachings of the Upaniñadäs and
gave Mäyävädism a new direction. He took support of Buddhist arguments
and rhetoric and then established a set of conclusions based on the
Upaniñadäs. With the creation of this new ‘Vedic’-based cult he attempted
to preach and spread Buddhism in the name of Hinduism. Bharttåhari was
a contemporary of the famous Buddhist Amara Siàha, and it is believed
that the two were half-brothers, both being the sons of the famous
Buddhist Sabara Svämé. It is probable that Çré Çaìkaräcärya gleaned many
pertinent points from Bharttåhari in order to promulgate his own brand
of Mäyävädism. Bharttåhari’s new Upaniñadä-based cult of Buddhism
became the mouthpiece of Mäyävädism.

The True Face of Mäyävädism
Gauòapäda
Gauòapäda’s biography sheds a great deal of light on the history and
biography of Mäyävädism. Hence it is enormously relevant to discuss his
life and works. Not only did Çré Çaìkaräcärya have an extremely intimate
bond with him, but also most of Çaìkaräcärya’s philosophical conclusions
were constructed by using his arguments and rhetoric as their foundation.
Çaìkaräcärya’s guru was Çré Govindapäda whose guru was Çré Gauòapäda
– this means Çré Gauòapäda was Çré Çaìkara’s ‘grand-guru’, (sometimes
Gauòapäda is also referred to as Gaurapäda). Çré Govindapäda did not
write a book or leave behind any writings. As such although Saìkaräcarya
was formerly inducted into brahmanism by Govindapäda, it was his ‘grand
guru’ who helped form his philosophy and therefore Gauòapäda is factually
Çré Çaìkaräcärya’s çikñä-guru (instructing spiritual master). During
Çaìkaräcärya’s time, his brand of Mäyävädism acquired such a formidable
stature that whenever the followers of the Indian Hindu society of
Sanatäna-dharma referred to ‘Mäyäväda’, they meant only Çaìkaräcärya
and his followers. Thus to know more about Çaìkaräcärya we must turn
to his real instructing çikñä-guru, Gauòapäda, and find out more about
him. The following information is found in ‘Harivamsa’:
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paräçara-kulotpalaù çukonäma mahäyaçäù
vyäsäd araëyäà saàbhüto vidhu moha’gniriva jvalan
satasyäà pitå-kanyäyäm viriëyäm jana yañyati
kåñëaà gauòam prabhuà çambhum tatha bhuriçrutam jayam
kanyäà kértimatià ñañöhém yogéném yogamätaram
brahmadattasya jananém mahisé mänuhasya ca
Çuka appeared in the illustrious family of Paräñara Muni as the
son of Çréla Vyäsa in the womb of Arané. Çuka fathered Kåñëa,
Gauòapäda, Sambhu, and Jaya in the womb of Virini. He also
fathered daughters like Kirtimati and his sixth child Mahisi, a yogéni,
who gave birth to Brahmadatta, a descendant of Manu. Some
persons confuse the two Çukas – one mentioned in the ÇrémadBhägavatam in the verse çuka kanyayam’ brahmadattam ajijanat
and the other, Çukadeva Gosvämé, the son of Çréla Vyäsadeva and
Vitika, was a life long celibate, hence there is no question of him
having progenies. The other Çuka, (also known as Chaya Çuka),
entered householder life and is the one referred to in the
Harivaàsa.
Çréla Çrédhara Svämé writes in his commentary to this verse:
yadapi çuka utpattyeva vimukta-saìgo
nirgatas tathäpi virahäturaà vyäsa
manuñänta dåñövä chäyä çukaà nirmäya gatavän
tad abhipräyenaivam gärhasthyädi
vyavahäraù ityaviodhaù sa ca
brahmadatto yogé gavé vacé sarasvatyäm
From birth, the great sage Çukadeva was renounced and left home
immediately. However, when he saw his father Çréla Vyäsadeva
afflicted by the pangs of separation from him, Çukadeva
manifested an exact replica of himself and left again, this time for
good. His mystically expanded replica is Chaya Çuka, who entered
household life and fathered children. Brahmadatta (his grandson)
was a yogé who had both mind and senses under control, residing
on the banks of the sacred river Sarasvaté.
There is no contradiction regarding the renounced Çukadeva Gosvämé
in the above. The Devé Bhagavata specifically mentions that Gauòapäda
was the son of Chaya Çuka, and some scholars believe that Gauòapäda
received initiation from his own father. So it is clear that Gauòapäda was
born into a powerful family of saints and sages, a clear indication of the

Beyond Nirväëa

96

important role he would soon play in assisting the ‘cosmic drama’ that
was unfolding with the imminent appearance of Çré Mahädeva Çiva as
Çaìkaräcärya. Born as the son of Chaya Çuka and Vériëi, he soon impressed
everyone with his scholarship and erudition. He is one of the brightest
stars in the firmament of Mäyävädism. His timeless contribution to the
world of philosophy is his two commentaries – Säëkhya-kärikäand
Mäëòukya-kärikä. These two kärikäs (commentaries) are the
cornerstones of Mäyävädism.

Refuting the Guru’s Views
Çaìkaräcärya compiled his own commentary based on Gauòapäda’s
kärikäs. The famous Mäyäväda scholar and philosopher Väcaspati Miçra
was a contemporary of Çré Çaìkara. He wrote the commentary Tattvakaumudi to confute Gauòapäda’s kärikäs and one needs only to refer to
his statement ‘51’ to be completely free of any doubts as to his intention.
A general practice among the Mäyävädés is that they habitually undermine
the authority and reputation of the person or persons they depend on
most for support and help – ‘biting the hand that feeds’. Similarly
Çaìkaräcärya showed his true colours as a seasoned Mäyävädé in his
Çärérika Bhäñya commentary to Vedänta Sütra, when he attempted to
undermine Çréla Vyäsadeva, the compiler of the Vedas. The illustrious
poet Çréla Kåñëadäsa Kaviräja Gosvämi has succinctly penned this betrayal
in his Çré Caitanya-caritämåta Adi 7/121:
vyäsera sütrete kahe ‘pariëäma’-väda
‘vyäsa bhränta’ – bali’tära uöhäila viväda
Çréla Vyäsadeva’s ‘Vedänta-sütra’ describes that everything in
reality is a transformation of the Supreme Lord’s divine energies.
However, Çaìkaräcärya has deceived the innocent public by
commenting that Çréla Vyäsa was mistaken, and raised a hue and
cry over this statement of truth.
To prove his misdeeds, we cite a couple of examples: Çré Çaìkara tried
his utmost to twist the meaning of the Vedänta-sütra to favour his theories,
but his attempts backfired. In his commentary to sütra 1/1/12 –
‘änandamäyäù abhyäsät’, he tried to juggle the meaning of änandamayo
which means ‘the One who is saturated bliss’, and alone refers to
Parabrahman, the Supreme Godhead. Regardless, Çré Çaìkara tried
desperately to extrapolate that änandamayo refers to impersonal brahman,
and not a Supreme Personality. According to him, the affixed ‘mäyän’ in
‘änanda’ implies that the impersonal brahman accepts a vikara,
(transformation). But in truth, only the Lord’s energies or çaktis are

The Changing Shapes of Mäyävädism

97

transformed without Kåñëa Himself having to accept any transformation
or modification. If the true meaning of ‘mäyäh’ was accepted by
Çaìkaräcärya, his theory that brahman is impersonal would have to be
instantly rejected. Consequently frustrated in failing to come up with a
coherent explanation to refute Çréla Vyäsadeva, he unabashedly reverted
to character assassination and declared that Çréla Vyäsadeva had composed
a faulty sütra claiming- “it should have been ‘ananda’ without the affix
‘mäyäh’, because ‘ananda’ refers only to brahman”.
Çaìkaräcärya did not stop at defaming only Çréla Vyäsadeva, but went
to the extent of offending his own çikñä-guru Çré Gauòapäda, from whom
he had received all his original training. He tried to confute Gauòapäda’s
kärikäs, finding fault in them. Çré Çaìkara wrote in his book Ajïänabodhini
– anavagatau brahmatma bhavam syat – about Gauòapäda, asserting that
his guru was ‘devoid of knowledge of brahman’, and therefore inexperienced
and ignorant about spiritual subject matters. How is it possible that a
person, knowledgeable in the Vedas could affront his çikñä-guru and
preceptor, and still dare to present himself as a torch bearer of the Vedic
tradition? The Vedas categorically condemn offences to one’s own guru,
how then can anyone take Çré Çaìkaräcärya as anything other than an
aparädhi (offender) or take his words seriously.

Çré Çaìkara’s Birth
Çaìkaräcärya was the guardian of Mäyävädism, the prime exponent
and propagator of voidism, the initiator of the modern form of monism
and the crest jewel of the Mäyäväda lineage. Practically all educated,
literate persons are familiar with the story of his birth, at least those in
India. Many learned persons from the Çaìkara cult have effusively penned
his eulogies in biographical works such as Çaìkara Vijaya and Çaìkara
Digvijaya. Further information and incidences of his life are also available
in authoritative treatises of the Mädhva cult such as ‘Mädhva Vijaya’ and
‘Manimanjari’. The Mädhva cult and the Çaìkara cult are opposed to each
other. To draw a composite picture of Çré Çaìkara’s biography it is
therefore imperative to harvest facts from both these sources and their
authorised media. In addition to these sources there are plenty of
biographical works written about Çré Çaìkara. Thanks to all these reliable
sources we think it unnecessary to dwell at length on this topic.
There are numerous opinions regarding the exact date of Çré Çaìkara’s
birth. Our personal estimate is that he was born approximately 700 years
after Christ in the village of Chidambaram in Kerala, South India. His
mother was a brähmaëi (female brähmaëa) named Viçiñöhä who married
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the brähmaëa Viçvajita. For a very long time the couple were unable to
have a child, which destroyed family life for a deeply morose Viçvajita
who, cutting all bonds, left home and entered the forest to live as a hermit.
Later, this same Viçvajita became famous as Çivaguru.
The following account is an excerpt from the ‘conclusion’ of the
Çabdärtha Maïjaré by Çivanatha Çiromani, published in the Bengali era
1308:
“Viçiñöhä was left all by herself in the home. In her solitude
she lived piously and vowed to worship the village deity of Lord
Mahädeva, Çiva, daily, making this her life purpose. She became a
disciple of the temple’s head priest and fully surrendered herself
in her worship of Lord Çiva, applying her body, mind and soul.
However, an amazing incident soon happened, she became
pregnant. The word spread like wild fire. The council of righteous
men in the village ostracised her from the village thinking her to
be immoral and unchaste. Viçiñöhä, unable to bear the shame,
insult and false accusations from the community, resolved to take
her own life. At this time, Viçiñöhä’s father, Maghamaëòana,
received providential instructions in a dream saying: ‘Lord Çiva
has incarnated in Viçiñöhä’s womb, make sure she does not end
her life’. Maghamaëòana immediately went to his daughter and
dissuaded her from committing suicide. After a short while, under
the care and nursing of her father, Viçiñöha gave birth to Çaìkara.
Çaìkara was an extremely intelligent and talented child. He
completed his studies on Saëskåit grammar and glossary even
before his sacred-thread initiation. After initiation (upanayana)
at the age of eight he began his Vedic studies. Very quickly he
went through studying the Vedas and then concentrated his
attention on mastering the six schools of Vedic philosophy and
the Upaniñadäs. It is known that Çaìkara was apathetic towards
family life and material existence, and his entire time was taken
up by scriptural studies and worshipping Lord Çiva.
Once Çaìkara was accompanying his mother to another
village, when they had to cross a narrow and shallow rivulet on
the way. As they began to wade through the water, the mother
was suddenly aware that young Çaìkara was drowning. Çaìkara
was her only son, sole family member and meant more to her
than her own life. Seeing him in that condition was more than she
could bear and her heart began to shudder. Watching from only a
little distance she became paralysed with fear, as he seemed unable
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to save himself. It must have been a most pathetic scene as the
helpless mother stood rooted to the ground, powerless to rescue
her only child. Finally she waded out to him and in this drowning
condition he made his mother promise to give him permission to
take sannyäsa. He said, “Mother if you do not promise to allow
me to enter the renounced order, I will not make the least attempt
to save myself.” Finding no other recourse she desperately agreed
to his demand. Çaìkara then lifted himself from the water and
returned home with his mother.”
From the above narration about Çaìkaräcärya it can be easily concluded
that he was unsuccessful in his attempts to convince his mother to grant
him permission to enter the renounced order, a spiritual order meant to
benefit the entire world. Neither scriptural injunctions nor any form of
consoling words helped him to convince her. Instead he inveigled his
abandoned mother into giving him permission to take sannyäsa by
pretending to drown in a shallow rivulet, taking full advantage of her
weakness due to maternal feelings and sympathy. This sort of duplicity
and emotional blackmail is probably not known in the annals and
biographies of other great personalities. When Çré Caitanya, the universal
spiritual master of every living entity, embraced the renounced order of
sannyäsa, He did so with the blessing of His aged mother Çacédevé and the
consent of His young, beautiful wife Viñëupriya Devé. He had patiently,
and with deep understanding of the condition of their mind and heart,
made them realise the importance of His decision. Indeed, one must not
forget that Lord Caitanya is the Supreme Personality of Godhead, who
appeared to perform transcendental pastimes for the benefit of the entire
world, while Çré Çaìkara is the incarnation of His dear devotee, Lord
Çiva.
The fact of the matter is that Çré Çaìkara did not hesitate to use any
means or method available, be it chicanery, duplicity, or aggression to
achieve his desired objective whenever logic and argument failed him. By
his extraordinary scholarship and genius he penned scores of books. His
commentaries on Brahma-Sütra and selected Upaëiñadäs, which
complimented his theories, are all exceptional literary accomplishments
and his treasured legacy to the world. He travelled widely with the sole
objective of promulgating and cementing his views and philosophy. He
embarked on a world conquest. A few incidences on his ostensible victories
are narrated below.
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Çaìkara Vijaya

One of many impressions one gets from reading Çaìkaräcärya’s
biography is that he had to debate on the scriptures with many Çmärta
brähmaëas (ritualisitc brähmaëas), Çaivites, Çäktas (Devé worshippers)
and Käpälika (Tantrikas of the left-hand path, which ignores scriptural
rules and regulations). A certain Käpälika by the name of Ugrabhairava,
from Mähärashtra became Çré Çaìkara’s disciple, but under bizarre
circumstances. In debate Çré Çaìkara was unsuccessful in refuting his
arguments and satisfactorily answering the questions posed by him, rather
he became convinced by his points. By a previously agreed draconian
pact and wager, the loser of the debate would have to offer his severed
head as prize to the winner. It was only on the intervention of Çré Çaìkara’s
senior disciple Padmapäda that the Käpälika was finally defeated
successfully saving his guru from certain death.
In another incident Çré Çaìkara was locked in an acrimonious debate
with one Krakaca, a guru of the Käpälika sect in Karnätaka. Çré Çaìkara
found he had exhausted all his arguments without successfully convincing
Krakaca, and was forced to beat a hasty retreat. In an attempt to save his
face and reputation, he induced the king of Ujjaini, Sudhanvä to execute
Krakaca on trumped-up charges.
In one shameful incident, this time in Assam, Abhinava Gupta, a Çäkta
(worshiper of Durga Devé), was impressed by Çré Çaìkara’s personality
and influence and became his disciple after an inconclusive debate on
Mäyävädism. However, Abhinava’s disciples refused to follow their guru
in surrendering to Çré Çaìkara because their guru could not convince
them about the superiority and absolute position of Mäyävädism. Çré
Çaìkara perceived this as an affront and falsely accused Abhinava Gupta
of inflicting him with an unpleasant skin infection delivered through a
dark tantrika curse – at least this is the heresay. Whatever the case may
be it is quite clear that neither Abhinava Gupta nor his disciples were
convinced by Çré Çaìkara’s philosophy. Finally, Padmapäda hatched a plot
and had Abhinava murdered.
On another visit to Ujjaini, Çré Çaìkara crossed swords with
Bhaskaräcärya over his brand of Mäyävädism. Bhaskaräcärya was the
custodian of the Çaiva-Viçiñöa-advaita philosophy of non-dualism. Not only
was Çré Çaìkara unsuccessful in converting him to his own persuasion, he
was thoroughly drubbed. Bhaskaräcärya exposed him as a Mahäyanika
Buddhist, by refuting all his arguments in his own commentary to the
Vedänta-sütra, as we have already discussed above.
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One of the most bizarre and incredible chapters in the life of
Çaìkaräcärya concerns a debate with the wife of a scholar. Ubhaya Bhäraté
was a wise and learned brähmaëa lady, wife of the illustrious scholar
Maëòana Miçra. After Maëòana Miçra was defeated in a scriptural debate
by Çaìkaräcärya, Ubhaya Bhäraté refused to concede defeat. She cited
from the scriptures that Çré Çaìkara had defeated only one half of the
complete whole – meaning after marriage husband and wife form one
unit, hence in order for Çaìkaräcärya to claim full victory he must also
defeat her. However, Ubhaya Bhäraté defeated Çaìkaräcärya in a debate
on kama, the art and science of material love and sex. Dejected,
Çaìkaräcärya vowed to avenge defeat. It so happened that the king of a
small kingdom in the vicinity had, unknown to his subjects, just passed
away. Çaìkaräcärya, by dint of his substantial yogic powers, possessed
the deceased body of the king and went back to his royal palace. He
entered the inner chambers of the king’s queens undetected where for
the next two nights he learned the art of love from many of them. He later
abandoned the king’s corpse leaving its body in a state of rigor mortis
while the queens slept and returned to his own body, which had been
kept in the safe keeping of his trusted disciple Padmapäda. He was then
able to re-enter the debate, having experienced the world of sex and was
able to defeat Ubhaya Bhäraté without any difficulty. There are obvious
problems in reconciling this piece of biographical data, such as how can a
strict celibate, bound by the vows of renunciation, spend time in the lap
of luxury and sensual indulgence? The nagging questions are:
a) Did Çré Çaìkaräcärya deviate and fall down from his vow of
celibacy and renunciation?
b) Did he really need to prove that he could master the theory and
practise of the art of kama?
We should normally think it highly praiseworthy for a sannyäsa, a
controller of the senses, to be ignorant about scriptures dealing with
physical union between sexes. Our conclusion is therefore, that for a
sannyäsi of Çré Çaìkaräcärya’s stature it is dishonourable to deceptively
learn about sex from a dead man’s wife.
Maëòana Miçra was the biggest luminary to be defeated by Çré Çaìkara,
and became the most prized feather in Çré Çaìkara’s cap. Miçra was the
most renowned and erudite Çmärta scholar of his time. Çré Çaìkara
registered victories only over Buddhists, Tantriks, Çäktas, Çmärtas and
Karmis – but never over a Vedic scholar. Through the ages there was
never a doubt in anyone’s mind that jïäna, empirical knowledge based on
the Vedas, was far superior to both Buddhism and the ritualistic practices
in the realm of Tantra. The tradition of Vedic scholarship enjoyed a long,

Beyond Nirväëa

102

illustrious pedigree of preceptors and commentaries. In contrast the
Mäyäväda philosophy, not being an established school with a recognised
philosophy never enjoyed a high-profile victory against a respected Vedic
authority. In the light of this well-known fact, it would therefore seem
likely that Çré Çaìkara’s followers have exaggerated the impact of the
forementioned conquests. Certainly, Bhäskaräcärya powerfully
substantiated this during Çré Çaìkara’s presence.

Padmapäda
Another noteworthy aspect in Çré Çaìkaräcärya’s life is that almost at
every juncture when he was confronted with adverse situations, his loyal
disciple Padmapäda was required to save him. For this, Padmapäda will
always remain a luminary in the firmament of Çré Çaìkara’s life history. In
fact, long before Çré Çaìkara made public his Çärérika-bhäñyacommentary
to the Vedänta Sütra, Padmapäda had already completed his own
commentary to the same treatise. We learn from history that Padmapäda’s
maternal uncle had stolen these invaluable manuscripts from Padmapäda,
plunging the author in an ocean of grief. His guru Çré Çaìkara, stepped in
to salvage the disaster and assured his loyal disciple that there was no
cause for worry since Çaìkaräcärya, had perfectly committed to memory
all Padmapäda’s commentaries to the first four sütras. Saying this, he then
recited them all verbatim to Padmapäda. Given this event, it would not
be wrong to assume that Çré Çaìkaräcärya composed his famous Çärérika
Bhäñya commentary borrowing heavily from his disciple Padmapäda’s
commentary. Now it is for all to judge which one of these two
commentaries is the first and original. Nevertheless, the expropriation of
Padmapäda’s commentary did not deter him in the least to always come
to the rescue of his guru in dire situations.

The Final Act
Çré Çaìkaräcärya’s last and final challenge was a debate with the then
leader of the Tibetan Buddhists, one Lämä guru. At that time all the sects
of Buddhism revered the Lämä as their Jagadguru (world leader and
preceptor). Before the debate began it was agreed by both parties that
the loser of the debate would have to relinquish his life by plunging himself
into a large vat of boiling oil. The debate is poignantly described in the
book Sabdärtha Maïjäri, written by the famous monist scholar, the
venerable Çiromani:
‘Çré Çaìkaräcärya, after conceding defeat in a scriptural debate
with the Buddhist Jagadguru, gave up his life by plunging into a
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vat of boiling oil, as per the terms of debate. In this manner, in
the year 818 AD the world lost a beacon of light upon the
departure of Çré Çaìkaräcärya.’
The ‘Çaìkara Vat’, as it is known, is preserved in Tibet till today. The
Buddhist monks honour it to commemorate their spiritual leaders’ grand
victory. It seems that history refuses to sweep the noble sacrifice of Çré
Çaìkaräcärya into oblivion.

Çré Çaìkaräcärya’s Influence
There is almost a thousand years between the appearance of Çré
Çaìkaräcärya, the incarnation of the Supreme Lord’s devotee and the
appearance of the Supreme Lord Himself as Çré Caitanya Mahäprabhu.
The history of Mäyävädism in this intervening period will now be briefly
described.
The bitter taste of voidism and its categorisation as a non-Vedic religion
in Buddhism was expertly sugar-coated by Çaìkaräcärya by rubberstamping it as Vedic, so that it became palatable and popular among the
Indian masses. As a consequence Buddhism was rooted out and the masses,
instead of identifying themselves as Buddhists, began to call themselves
Hindus. The Hindu religion or ‘Hinduism’ generally refers to the religious
interpretations of Çaìkaräcärya. Other religious theologies, which spread
later, mistakenly believed they had refuted Hinduism but in truth they
only crossed swords with Çaìkaräcärya’s brand of Hinduism. What follower
of the Vedas could be so miserly as to fail to acknowledge Çaìkaräcärya’s
momentous contribution to Hinduism, made by his uprooting Buddhism
from the soil of India? His effort notwithstanding, real Hinduism bears a
different definition than the one given by Çré Çaìkara. Real Hinduism is
based on the Vedic conclusion known as Sanätana-dharma or the eternal
‘religion’ of Man. In other words, Sanätana-dharma is founded on the
ontological principle of the living entities inconceivable and simultaneous
oneness and difference with God and His multifarious energies. The
practical application of this eternal esoteric principle (tattva) is manifested
in a loving relationship expressed as bhakti, pure devotional service to
the Supreme Personality of Godhead. The thousand years since
Çaìkaräcärya’s disappearance have witnessed the gradual decline of
Mäyävädism, in some places losing its face, in others being stripped of its
veneer of legitimacy and respectability with its proponents and adherents
wisely going ‘underground’ to avoid any further embarrassment.
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Yädava Prakäça

After the demise of famous Mäyäväda preceptors like Padmapäda
Sureçvara and Väcañpati Miçra, the most prominent Mäyävada guru who
took over was one Yädava Prakäça. He made the city of Kaïchi in South
India his place of residence. His contemporary, Çré Yämunäcarya of the
Çré Vaiñëava sampradäya was endowed with profound wisdom and a
spiritual genius. Seeing his extraordinary expertise in argument and
spiritual debate, Yädava Prakäça failed to muster the strength and
intrepidity to face him in a deciding scriptural debate. Yämunäcärya’s
famous disciple was the great spiritual preceptor Çré Rämänujäcärya, who
had actually studied Vedänta from Yädava Prakäça as a young brähmacari.
Despite his status as his student, Çré Rämänuja would consistently point
out the philosophical fallacies in Çré Çaìkara’s commentary on Vedänta.
Yädava Prakäça tried hard to influence young Rämänuja with Mäyäväda
philosophy but was rebutted each time by the young student’s watertight
logic and scriptural arguments. Rämänuja’s incredible intellect and
profound spiritual insight made his teacher jealous, and so burning with
envy Yädava Prakäça conspired to kill the young Rämänuja. But before
the heinous plot could be executed it reached Rämänujäcärya’s ears and
the plan was scuttled. Not only did Rämänuja forgive Yädava Prakäça, he
showered mercy to him and accepted him as his disciple. Yädava Prakäça
was extremely moved by this bountiful gesture and exalted Vaiñëava
humility. Yädava turned over a new leaf and became a different person
altogether, heartily embracing the life of a Vaiñëava bhakta (devotee).
Çré Çaìkaräcärya faced a similar situation in regards to Abhinäva Gupta.
Unfortunately, instead of showing mercy to Abhinäva, Çré Çaìkaräcärya
had him assassinated. From this, one can easily see that Rämänujäcärya’s
character was in comparison to Çré Çaìkaräcärya’s role, far more noble,
exalted and compassionate. Yadava Prakäça was plotting his murder, yet
Çré Rämänujäcärya not only forgave him but by his benign grace redeemed
him as well. Each of the above incidents, one involving Çré Rämänujäcärya
and the other Çré Çaìkaräcärya were similar and crucial to them and reflects
their individual characters. Çré Rämänujäcärya was indeed a more
compassionate, tolerant and elevated personality than the Mäyäväda role
Çré Çaìkara was playing. Throughout the ages the Supreme Lord’s pure
devotees have always exhibited, under all circumstances, superior
character and greater wisdom than others have. Mäyävädism during this
time went through its leanest period, debilitated by the sharp, irrefutable
logic and arguments of Çré Rämänujäcärya who flew the victory flag of
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Viçiñöädvaita-väda. (This is the ontological principle that the Supreme
brahman, is by nature different from the jéva [living entities] and the jagat
[material nature] – although both jéva and jagat are a part of the complete
brahman and therefore never separate from Him).

Çré Çrédhara Svämé
Çré Çrédhara Svämé was born in the province of Gujaräta. Not much
can be said about the details of his appearance in the absence of an
accurate and authentic date. One important fact deserves mention, which
is that regardless of what monist scholars and historians speculate about
the date of birth, their conjectures are totally unfounded, and at best
based on hearsay. While Çré Madhväcäryä does not mention Çrédhara Svämé
in any of his writings, therefore, to chronologically place Çrédhara Svämé
after Madhväcäryä simply on the basis of Çrédhara Svämé apparent absentia,
would be illogical and unreasonable. Çré Çrédhara Çvämé did not write a
commentary on the Vedänta Sütra or on the Upaëiñadäs. This is the
probable reason why Madhväcäryä never mentioned Çrédhara Çvämé in
any of his own writings, otherwise he surely would have. On the other
hand Çrédhara Çvämé mentions only Çré Çaìkaräcärya’s name in his
commentary to the Bhagavad-gétä, making no mention of Çré Madhväcäryä.
These facts indicate that Çrédhara Çvämé lived after Çré Çaìkaräcärya but
before Çré Madhväcäryä’s advent.
Çré Rämänuja wrote his famous Çré Bhäñya commentary to the Vedänta
based on the conclusions of the Viñëu Puräëa. Çré Çrédhara Çvämé also
wrote a commentary on the Viñëu Puräëa. If Rämänujäcärya had known
about this commentary he would have certainly cited it selectively or
would have referred to it in his writings as evidence. The fact is that each
of them fails to mention the other. In the light of these factors one would
be hard-pressed to conclusively ascertain the chronological order of their
respective periods. To this day the Mäyäväda impersonalist cults still
endeavour to try and pull Çrédhara Svämé into their monist camp. The
reason for this is that in the very early stages of his spiritual journey
Çrédhara Svämé closely associated with a Mäyävädä scholar, was influenced
by his teachings and for a time accepted the path of monism. This part of
his life was sometimes indirectly alluded to in Çrédhara Svämé’s writings.
Later however, Çrédhara Svämé famously rejected Mäyävädism and
embraced Vaiñëavism under the guidance and by the association of
Paramänanda Tértha.
Paramänanda Tértha, a Vaiñëava sannyäsé of the çuddhä-advaita
sampradäya was an itinerant preacher, and was a devotee of Lord
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Nåsiàhadeva, Çré Viñëu’s lion incarnation. The most prominent preceptor
of this Vaiñëava line of çuddhä-advaita, (pure, transcendental non-dualism),
was Çré Viñëu Svämé and he appeared long before Çaìkaräcärya. (Viñëu
Svämé was also known as Adiviñëu Svämé).
Paramänanda Tértha was a sannyäsé in this illustrious Vaiñëava
sampradäya and by his mercy Çrédhara Svämé realised the spiritual
bankruptcy in Mäyävädism. After severing his past association with
Mäyävädism he wholeheartedly entered the hallowed Vaiñëava fold and
received spiritual initiation from Paramänanda Tirtha. Çrédhara Svämé’s
transformation emerged due to his enlightenment to the truth, which is
that mokña (impersonal liberation) was not only extremely difficult to
attain by following the path of dry speculation, it was actually impossible.
He understood that only through devotional surrender to the Supreme
Personality of Godhead is liberation eternally ensured. In his commentary
to Bhagavad-gétä, Çrédhara Svämé writes:
çruti-småti-puräëa-vacanänyevaà sati samaïjasäni bhavanti
tasmäd-bhagavad-bhaktir eva mukti hetur iti siddhaà
‘paramänanda çré-pädäbja-rajaù çré-dhärinädhuna
çrédhara svämé-yatinä kåta géta-subodhiné.
When properly understood, the meanings of the words of Çruti,
Småti, Puräëa, Çrémad-Bhägavatam, Bhagavad-géta – the entire
Vedic literatures become clear. They all agree on this point that
devotion to the Supreme Lord is the primary cause of attaining
mokña, liberation – The sannyäsé Srédhara Svämé is writing the
Subodhiné commentary to the Bhagavad-gétä, taking the dust from
the lotus feet of Çré Paramänanda Tértha.
The Mäyävädés’ contention that Çréla Çrédhara Svämé was one of them,
a monist, is easily refuted by the above truth in Bhagavad-gétä. Their denial
of his devotional status is useless and their arguments both incoherent
and unsubstantiated.
A remarkable, but true historical fact surrounds Çrédhara Svämé’s
commentary of Bhagavad-gita. Once Çrédhara Svämé visited all the holy
pilgrimages and arrived in Käçi. He stayed there for an extended period
writing his Subodhiné commentary to the Bhagavad-gita. He approached
the scholars and Paëòits of Käçi, giving them a manuscript of this work
for their response. Discovering that the ontological conclusions in his
commentary were contrary to their Mäyäväda precepts, the Mäyävädé
Paëòits became alarmed and began to fine toothcomb it for mistakes and
irregularities. However, Çrédhara Svämé rebutted all their arguments with
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an amazing display of ingenious debating skill. In spite of this, and
unfortunately for them, the proud Mäyäväda scholars refused to
acknowledge the excellence of his commentary. For a final arbitration
both parties approached the deity of Lord Viçvanätha (Siva) in the temple.
The best of the Vaiñëavas, Lord Siva let his decision be known in a dream
to the Mäyäväda Paëòitas in the form of a verse, given below:
ahaà vedmi çuk vetti vyaso vetti na vetti vä
çrédharaù sakalaà vetti çré nåsiàha prasädataù
I (Siva) know, Çukadeva Gosvämé knows, Çréla Vyäsadeva may
or may not know. But Çré Çrédhara (Svämé) knows everything by
the mercy of Lord Nåñémhadeva.
This verse unequivocally declares that Çrédhara Svämé defeated the
Mäyäväda Paëòitas by the grace of Lord Nåsiàhadeva, and so Çrédhara
Svämé, by his guru’s grace became successful. Once again we find yet
another account of monists, impersonalists and Mäyävädés all exposed
by the Supreme Lord via his empowered devotee.

Çré Bilvamaìgala - Alchemy of the heart
Çré Vilvamaìgala was born in a small village on the bank of the river
Venna in South India. His father’s name was Rämadäsa. Some are of the
opinion that Çré Vilvamaìgala was previously known as Sihlanmiçra or
Citsukhäcärya. According to the book Vallabha-digvijaya he lived in the
8th Century AD. In his early life he was a monist and impersonalist but he
later rejected Mäyävädism and entered the Vaiñëava Tridandi sannyäsa
order of renunciation. In the Dväräka chapter of the monastery records
of the Çré Çaìkara cult, Vilvamaìgala’s name is mentioned against the
year ‘2715’, (years after the start of Kali-yuga). Again, according to
Vallabha-digvijaya, he was the foremost disciple of Çré Räjäviñëu Svämé
and credited with installing the Deities of Çré Çré Dvärakädhéça. It is said
that Vilvamaìgala Öhäkura lived in Våëdävana near Brahmakunda for
seven hundred years performing bhajana, spontaneous devotional yoga.
He authored the famous book ‘Çré Krñëa-karëämåta’ and since then he
became widely known as Léläçuka. He writes in his own poetic words
about his rejection of Mäyävädism and blissful conversion to Vaiñëavism:
advaita-véthé pathikairupäsyäù svänanda siàhäsana
labdha dékñäù haöhena kenäpi vayaà
çaöhena däsékåtä gopavadhü viöhena
I was worshipped by those who tread the path of monism and I
was hoisted upon the throne of self-bliss. Yet by force, I was
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appointed to be the maidservant of that supreme trickster; by Him
alone who cheats the gopés.

Trivikrama-Äcärya
Çré Änanda Tértha Madhväcäryä appeared at a time when the cult of
Çaìkaräcärya was being widely broadcast. Çré Madhväcäryä was born in
the South Indian district of Kannaòa (Mangalore) in a place called Päjakäkñetra, 7 miles from Uòupé in the year 1238 AD. Other sources place the
year of his birth three centuries earlier – but these are not considered
very authentic sources. His father Madhyageha Bhaööa was a learned
Brahman, Vedic scholar, and his mother was called Vedävidyä. Around
this time Acyuta Prekña was a very prominent Mäyävädä äcärya. He had
four leading disciples namely, Çaìkaränanda, Vidyaçaìkara, Trivikramaäcärya and Padmanäbha-äcärya all of whom were proficient preachers of
monism. Just as Rämanuja-äcärya, for the express purpose of delivering
Yädava Prakäça went through the motions of becoming his disciple,
similarly Sré Madhväcäryä for the same purpose took initiation from Acyuta
Prekña. Çré Madhväcäryä, vastly learned in Veda and Vedänta, was
vehemently espousing the ontological principal of spiritual dualism – that
God and the jéva were eternally individual identities. His extraordinary
skills in debating and profound realisations of Vedic conclusions were
tools with which he demolished the arguments and theories of
Mäyävädism. His guru, Acyuta Prekça was defeated by Çré Madhväcäryä
in a philosophical debate. He also defeated both Trivikrama-äcärya and
Padmanäbha-äcärya who became his disciples, and shunning the path of
Mäyävädism wholeheartedly embraced Vaiñëavism. It was their good
fortune that Çré Madhväcäryä saved them from the atheistic path of monism,
which attempts to deny the Lord his unlimited opulence and infinite blissful
qualities, thereby creating many offences at His divine lotus feet.
Trivikram-äcärya was a prodigious scholar of Mäyävädism. The great
author of the far-famed books Madhvavijaya and Maëimaïjari was none
other than his son Näräyaëäcärya. Later, Trivikräm-äcärya became a preeminent preceptor in the spiritual lineage of Çré Madhväcäryä. His added
advantage over others was that he was expert in both the philosophies of
spiritual dualism and impersonal non-dualism. He schooled his son
Näräyaëa-äcärya so expertly, that his son was able to successfully bring
to light many ontological concepts in Çré Madhväcäryä’s teachings and
expose the many fallacies in Çaìkaräcärya’s philosophy. Thus both these
philosophical schools must try and acknowledge Çré Näräyaëa-äcärya’s
books as evidential and authentic. It is a shortsighted, baseless accusation
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to say that since Çré Näräyana-äcärya was in the Madhväcärya sampradäya
his books are corrupted by prejudices and sympathies for his own lineage.

Vidyäraëya- Çaìkaräcärya the Second
Madhava was an alias of Vidyäraëya. His father’s name was Säyana
and was therefore also known by the alias Säyana Madhava. He was an
erudite scholar possessing an intense and forceful personality. He had
risen to such heights of popularity and influence within the Çaìkara cult
that some say that after Çaìkaräcärya no other äcärya achieved as much,
either in learning or in influence. It is for this reason that the Çaìkaräcärya
sampradäya honoured him as Çré Çaìkaräcärya’s incarnation and awarded
him the unofficial title ‘Çaìkaräcärya the second’.
At this time Akñobhyäcärya of the Madhva-Sampradäya was making
his presence and influence felt in the learned circles. He was a towering
scholar in Nyäya (rhetoric and logic) and was trying to lure Vidyäraëya
into a scriptural debate. After many attempts Vidyaranya finally took the
bait. Both agreed on having the renowned stalwart paëòita Çré Vedänta
Deçikäcärya of the Rämänuja-Sampradäya as judge although the MadhvaSampradäya did not completely see eye-to-eye on many fine ontological
principles within the Rämanuja-Sampradäya. Vidyäraëya was not
proficient in Nyäya çästra, so he lost the debate with Akñobhyäcärya.
Although Vidyäraëya himself was a great scholar he was dwarfed by
Akñobhya’s towering erudition. There is a verse glorifying Akñobhya that
was very well known to the learned circles:
asinä tat-tvam-asinä para-jéva prabhedinä
vidyäraëyam araëyäni hy akñobhya-munir acchinat
With the sword of the Vedic mantra ‘tat-tvam-asi’, ‘thou art that’,
and by establishing the eternal distinction between the jéva and
the Supreme Lord; Akñobhya Muni cut the dense forest (of
monism) by cutting down Vidyäranya’s arguments.
After conceding defeat to Akñobhya Muni in this momentous scriptural
debate, which drew the attention of the entire scholarly society,
Vidyäraëya’s influence and reputation waned considerably.
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The Turning of the Tide
Jayatértha
After Akñobhya, the Vaiñëava community saw the emergence of his
disciple, the illustrious Jayatértha. By the grace of his guru, Jayatértha
triumphed over every notable pandit in contests of scriptural debate and
was crowned with the title ‘mahä-digvijaya’ – meaning, ‘one who has
conquered in all directions’. The Tattva-prakäçika (his annotation of
Madhväcäryä’s commentary of Vedänta) and his book ‘Nyäya Çuddhä’ are
especially acclaimed in learned circles. Scholars even coined a phrase
acknowledging the brilliance of his authorship. Both guru Akñobhya and
his disciple Jayatértha were such towering spiritual personalities and
treasure houses of erudition that the powerful force of their preaching
sent the impersonalist monists running for shelter in mountain caves rather
than be philosophically disrobed in public.
The Madhva sampradäya continued to lay a sustained siege on
Mäyävädism for the next 300 years. A barrage of brilliant, potent literatures
were written, all of which fuelled the fight against atheism.
Gauòapürëänand-äcarya wrote the Tattva-Muktävalé and Mäyäväda-çatadüñané both of which exposed a hundred fallacies in Mäyävädism. Vyäsa
Tértha composed ‘Nyayämåtam’ and Bhedojévanam. Vädiräja Tértha, also
known as the second Madhväcäryä, wrote Yukti-mallikä, Päñaëòamata
Khaëòanam and Çuddhä-tippané. All of these texts philosophically
demolished and analytically shredded the precepts of Mäyävädism and
monism. By fearlessly propagating the esoteric tenets of personalism, these
authors shattered the Mäyävädi hypothesis and helped thousands and
thousands of seekers to come to the Absolute Truth.
In doing so innumerable Mäyäväda scholars came to reject the scourge
that is atheism and which is the ultimate core precept of Mäyävädism.
Thus they surrendered themselves to the exquisite, transcendental
precepts of Çrémad-Bhägavatam. In significant contrast it deserves mention
that there is not one recorded dialogue, scripture or recollection of any
pure Vaiñëava leaving the path of bhakti for the sake Mäyävädism.

Prakäçänanda Sarasvaté
Guru of Väräëasé
Looking back over the 500 years since the appearance of Çré Caitanya
Mahäprabhu it is evident that the course of the Vaiñëava world was
transformed forever and that with His divine advent Vaiñëavism as a living
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philosophy was suffused with inexhaustible incandescence. The bright
flame of Vaiñëavism, beautified by the highest ontological and spiritual
truths, attracted Mäyävädés in droves inspiring them to surrender.
Srépäd Prakäçänanda Sarasvaté appeared between the later half of the
15th century and the first half of the 16th century. He was the undisputed
head of the entire Mäyävädé clan in Väräëasé. The old city was, as it is
today, a famous center of learning and a beacon of Vedic study, as such
Prakäçänanda commanded a high status in the society. His erudition
inspired both awe and respect among his contemporaries everywhere,
and his book Vedänta Siddhänta Muktävalé brought new life into the
monist community. Far away in Mäyäpura, West Bengal, Çré Caitanya,
was told about him and commented, (Caitanya Bhägavat, Madhya 3/37):
käçite paòäya beöä prakäçänanda
seha beta kare mora anga khanda-khanda
That youngster Prakäçänanda is a teacher (of Advaita) in Käçé,
Väräëasé and by his impersonal philosophy he is dismembering
My Person.
The meaning of this verse comes from the fact that Çré Caitanya
Mahäprabhu is Himself considered the fountainhead of all incarnations.
Prakäçänanda was teaching his disciples the philosophy of monism,
contending that the Supreme Lord Bhagavän is formless, and without
attributes. In short, he taught a philosophy that does not accept that
Bhagavän is a person. Hence, by denying God’s personal aspect all their
philosophising and arguments were no different than attempts to slash
and dismember His blissful transcendental form. This is the purport of Çré
Caitanya’s statement. In other yugas the Supreme Lord incarnated on the
earth and either delivered or vanquished so many demoniac Mäyävädis,
according to His own sweet will. Yet, in this present Kali-yuga age it is
understood that the most munificent Supreme Personality Çré Caitanya
Mahäprabhu did not choose to slay the asuras and Mäyävädés, rather He
simply extirpated their evil and iniquities. Like an irresistible, devotional
alchemist He transformed both their hearts and minds inspiring them to
either embrace the path of pure goodness propogated by Him, or to engage
directly in His sublime service.
When Çré Caitanya decided to deliver Prakäçänanda He arrived in
Väräëasé with a group of His followers. They met together with
Prakäçänanda’s vast assembly of disciples and debated over the conclusions
of the scriptures. Çré Caitanya lucidly enumerated the galaxy of
discrepancies inherent in Mäyäväda philosophy, unraveling both the fallacy
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of monism, while simultaneously revealing the deepest hidden truths of
the Vedänta. After doing so, He waited patiently for Prakäçänanda’s riposte.
Thousands of Prakäçänanda’s disciples sat in stunned silence with bated
breath. Prakäçänanda could not find a single fault in Çré Caitanya’s system
of logic and his scriptural argument. Finally, He conceded defeat and
surrendered both himself and his disciples at Çré Caitanya’s lotus-feet,
which is confirmed by the statements of the Çré Caitanya Caritämåta, Ädi
7/149:
prakäçänanda täïra äsi dharilä carana
sei haite sannyäséra phire gela mana
Prakäçänanda Sarasvaté came and caught hold of Çré Caitanya
Mahäprabhu’s lotus-feet. From that moment on he experienced a
change of heart.
Çré Caitanya Mahäprabhu’s merciful preaching not only delivered
Prakäçänanda Sarasvaté but also all the Mäyävädés in Väräëasé were
delivered. The effect of this conversion was so great that Väräëasé, the
grand citadel of Mäyäväda philosophy and the refuge of the devotees of
Lord Çiva was transformed into a second Navadvipa, the devotional abode
of Çré Caitanya. Çréla Kåñëadäsa Kaviräja writes in Caitanya Caritämåta,
Madhya 25/166-167:
sannyäsé-pandita kare bhagävata vicära
väräëasé-pura prabhu karilä nistära
nija loka laïä prabhu äilä väsäghara.
väräëasé haila dvitéya nadéyä-nagara
Thereafter all the Mäyävädé sannyäsés and learned scholars of
Väräëasé began discussing Çrémad-Bhägavatam, and in this way
Çré Caitanya Mahäprabhu delivered them all. He then returned to
His residence with His personal associates, having transformed
the entire city of Väräëasé into a centre of bhakti.

Väsudeva Särvabhauma Bhaööäcärya
In the same way that Prakäçänanda Sarasvaté was acknowledged as
the head of Mäyäväda society in Väräëasé, Särvabhauma Bhaööäcärya was
the undisputed leader of the Mäyäväda community in Çré Kñetra or
Jagannatha Puri, which in Orissa shared an equivalent stature to Väräëasé.
It is recorded that he was vastly learned in the six Vedänta schools of
philosophy, and thus was awarded the accolade of the title ‘Särvabhauma’.
While residing in Puri, Çré Caitanya, on the pretext of hearing Vedänta
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came to attend Väsudeva Särvabhauma’s discourses for seven days.
Särvabhauma expatiated upon Çré Çaìkaräcärya’s commentary to the
Brahma-Sütra zealously trying to impress Çré Caitanya with the Mäyäväda
philosophy. Çré Caitanya listened attentively to the discourses for a
complete seven days in a row without saying a word. On the eighth day,
Särvabhauma requested Çré Caitanya to comment on this mammoth
dissertation. In this context, I request the respected reader to scrutinise
the 6th chapter, madhya-lélä of Çré Caitanya Caritämåta. In this famous
discussion, Çré Caitanya then picked out a multitude of mistakes in
Särvabhauma’s scriptural conclusion, impressing him with both His
profound erudition, and his deep esoteric understanding of the true
meaning of the Vedic texts. He became immediately attracted to the Lord
and finally surrendered to Him. This is documented in the Çré Caitanya
Caritämåta Madhya 6/201, 205–206
ätmä-ninda kari laila prabhura sarana
krpa karibare tabe prabhura haila mana
dekhi’särvabhauma dandavat kari’ padi’
punah uthi’stuti kare dui kara yudi
prabhura krpaya tnara sphurila saba tattva
nama-prema-dana-adi varena mahättva.
Särvabhauma denounced himself as an offender and took shelter
of the Lord, who then desired to show him His mercy.
Särvabhauma Bhaööäcärya was granted divine vision with which
to see the form of Lord Kåñëa manifested in Caitanya Mahäprabhu,
at which he immediately fell down on the ground to offer Him
obeisances. He then stood up and began to offer prayers with
folded hands. By the Supreme Lord’s mercy all ontological truths
were revealed to Särvabhauma and he could understand the
importance of chanting the holy name and of distributing love of
Godhead everywhere.
In His engagement to root out Mäyävädism, which He succeeded to
do wonderfully in Jagannätha Puri, He was aided competently by His
disciples and followers. Other Vaiñëava sampradäyas, acknowledging that
Çré Caitanya Mahäprabhu was the Supreme Personality of Godhead, also
came forward to contain the menace of impersonalism. All these devotees
in the propagation of theism and Bhägavata-dharma simply assisted Çré
Caitanya and thus participated in His transcendental pastimes. Among
the Vaiñëavas from other sampradäyas most worth mentioning are the
names of Çré Keçava Kaçmiri from the Nimbärka sampradäya and Çré
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Vallabhäcärya of the Rudra sampradäya. Both these spiritual preceptors
accepted spiritual instructions from Çré Caitanya Mahäprabhu. Who in
India has not heard of Çré Caitanya’s meeting with Çré Kesava Kasmiri,
who had earned the title of Digvijaya ‘he who conquerors in all directions’?
However, the real highlight of his career was to actually be defeated by
Çré Caitanya Mahäprabhu – which he came to realise was his greatest
fortune, returning back to his home with the treasure of direct divine
instruction from the Supreme Lord Himself. Later, in his spiritual maturity
he authored momentous treatises and books like Vedänta Kaustubha,
which are landmark texts of the Nimbärka sampradäya. In fact the great
storehouse of books that have been published continuously and have
enriched Nimbärka sampradäya must be understood as being the direct
result of the dynamic propagation of Çré Caitanya Mahäprabhu.

Upendra Sarasvaté
Upendra Sarasvaté was a towering influence among the monist scholars
of Väräëasé. The Vaiñëava preceptor Çré Vallabhäcärya had received the
mercy of Çré Caitanya, and it was he who in Väräëasé soundly defeated
Upendra Sarasvaté in a contest of theological dialectics. The defeat caused
Upendra to harbour so much ill feeling towards Vallabhäcärya that he
even desired to inflict physical torture on him. He began to harass Çré
Vallabhäcärya, who meanwhile departed from Väräëasé exclaiming in
disbelief on how a person learned in scriptures could stoop to such depths
of depravity. The great preceptor moved on to other cities where there
were other Mäyävädés that he also defeated resoundingly. Again, the
Mäyävädés were forced to move on elsewhere to save face. Thus we see
that by exposing the Mäyävädés, Çré Vallabhäcärya, played his valuable
part in fulfilling Lord Caitanya’s hearts desire.

Çré Caitanya Mahäprabhu and Vyäsa Räya
In his visit to Uòupé, Çré Caitanya had met the leaders of the Madhvasampradäya and had long discussions on sädhya-sädhana-tattva, the highest
spiritual goal and the best process for attaining it. The head of the Uòupé
temple at that time was Raghuvarya Äcärya, and after him Vyäsa Räya
became the head of the temple and remained in his position for a long
time. He was a pandit of Nyäyä (logic), an erudite scholar par excellence
in spiritual dialectics. It is for this reason that he is still widely revered in
learned circles. Many historians say that he was the temple head from
1486 AD to 1539. Although there may be some differences of opinion
over the time period of his appearance, there can nevertheless be no
disagreement that he met Çré Caitanya Mahäprabhu, who was in Uòupé
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around 1515 AD, when Vyäsa Räya was in charge of the temple. Whether
or not some scholars where fortunate enough to recognise Çré Caitanya
Mahäprabhu’s divinity, they nevertheless all unanimously acknowledged
that Çré Caitanya was the undisputed monarch of Nyäyä philosophy. Çré
Caitanya’s fame preceded Him everywhere He went, so when He arrived
in Uòupé many great devotees and erudite scholars including Raghuvarya
Äcärya and his successor äcärya Vyäsa Räya, came to pay their respects.
Since Vyäsa Räya himself was a towering scholar of Nyäyä, on meeting Çré
Caitanya he was eager to receive more knowledge from Him and to
capitalise on the rare opportunity. His famous book Nyäyämrta can be
considered as a direct outcome of his meeting with Çré Caitanya. Äcärya
Vyäsa Räya and other followers of Çré Caitanya totally devastated much of
the remaining pockets of influence that Mäyävädé preachers had so
meticulously assembled by their own vehement presentation of ‘Bhägavatdharma’.

The Secret Writings of Madhüsudana Sarasvaté
As if hearing the piteous cries of the Mäyävädés, the Supreme Lord
Kåñëa, who is also known by the name ‘Madhusüdana’ (the killer of the
Madhu demon) sent them succor in the form of Madhusüdana Sarasvaté,
a great pandita and one of the most learned of the advaitavädis
(impersonalists). Madhüsudana Sarasvaté was born in the small village of
Unsiya in Fardiapura district of East Bengal, present day Bangladesh. After
completing his studies of Nyäyä in Navadvipa, Bengal, he travelled to
Väräëasé where he studied the Mäyäväda commentary on Vedänta from
Çré Ramacandra Pandita. Later he authored his magnum opus ‘Advaita
Siddhi’ – an impressive treatise written with the daunting task of confuting
Vyäsa Räya’s Nyäyämrta, which as we have just discussed struck an
awesome blow to the impersonalist community. He may have realised
that his attempt had fallen short of defeating Vyäsa Räya, for he developed
the peculiar eccentricity of never allowing anyone from a different
sampradäya to study his book. No copies of it were distributed and as the
book could not be read firsthand, one had to hear it from Madhusüdana
Sarasvaté himself. In this way, it became almost impossible for anyone to
refute any part of the treatise with exact certainty. Vyäsa Räya had a
brilliant disciple by the name of Räma Tértha, who conjectured correctly
Madhusüdana Sarasvaté’s real intentions. Disguising himself as a Mäyäväda
scholar, he approached Madhusüdana on the pretext of studying this
elusive work. Räma Tirtha, who was blessed with an incredible mind,
committed the entire book to memory and then used this information to
write a commentary to his guru’s book Nyäyämrta. This commentary,
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entitled Tarangini, was a resounding rebuttal to Madhusüdana Sarasvaté’s
Advaita-Siddhi. It was a scathing riposte, which ripped Madhusüdana’s
impersonalist arguments to shreds.
The crest jewel of scholars from amongst all sampradäyas, Çréla Jévä
Gosvämé, was a contemporary of these two panditas. There are some who
say that Çréla Jévä Gosvämi studied Vedanta from Madhusüdana Sarasvaté.
There is no concrete evidence to substantiate this notion, but there is no
doubt that the two personalities had met. During his stay in Väräëasé,
Çréla Jévä often discussed the principles of the science of bhakti with
Madhusüdana Sarasvaté. Over this period of time, it was seen that this
high, spiritual association had a transforming effect on Madhusüdana and
he became strongly attracted to Çré Caitanya Mahäprabhu. Since he was
already very advanced in knowledge, he could grasp the sublime, esoteric,
and transcendental conclusions from Çréla Jévä, who had realised these
understandings from Mahäprabhu Himself. It is documented that he
became inundated with love for Çré Caitanya and the process of bhakti, as
is evident in his later life when he authored the beautiful treatise named
‘Bhakti Rasayana’. The first verse of this book gives clear indication of the
deep transformation in his mood:
nava-rasa-militam vä kevalaà va pumartham
param iha mukunde bhakti-yogaà ‘vadanti
nirupama-sukha-saàvid-rüpam aspåñta duùkham
tam aham akhila-tuñöyai çästrä-dåñöyä vyanajmi
I am about to describe, after scrutinising the scriptures, the highest
good and supreme benediction, which results in complete
satisfaction for the jéväs. This goal lies in engaging in pure
devotional service, devoid of any anxiety or distress, to the
Supreme Personality of Godhead Mukunda Kåñëa, who is the
embodiment of incomparable bliss and complete transcendental
knowledge. This bhakti-yoga, – the transcendental process of pure
devotional service- is suffused with the nine spiritual humours
(tastes) and is the singular goal of all human aspiration – this
truth has been promulgated by the greatest of sages.
In the above verse the word vadanti is in the plural and implies that
several personalities who have preached the highest truth in the world,
especially Çréla Jévä Gosvämé, are in the exalted position of his guru. We
see that Madhusüdana Sarasvaté does not write that kevala-jïäna or
empirical knowledge of non-dualism is the purusartha (supreme goal of
human life). Rather he explicitly writes that kevala-bhakti – pure devotion
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exclusive to Lord Kåñëa, is the highest Vedic goal. Madhusüdana Sarasvaté,
once a stalwart preceptor of monists and Mäyävädés became an empowered
upholder of the bhakti cult.

Mäyävädism in Jaipur
After the disappearance of Çré Caitanya Mahäprabhu, the future
prospect of Mäyävädism continued to look bleak. For about 200 years
Mäyävädés had no stalwarts who could lead them out of this period of
depression. Around the beginning of the 18th century AD Mäyävädism
attempted to make its presence felt again. A group of monists in the garb
of Vaiñëavas of the Çré sampradäya tried to disrupt the worship of the
famous deities of Çré Rädhä-Govindajé in Jaipur, which were under the
direct patronage of the King of Jaipur. They began creating disruption in
the community by challenging the procedures and rituals of the daily
worship, which had been introduced by the Gauòéya Vaiñëavas in the line
of Çréla Rüpa Gosvämé. The king was helpless and observed that these
vociferous Mäyävädés were about to spark off a raging controversy. Seeing
this volatile situation, King Jai Singh requested help from the then preceptor
and leader of Gauòéya Vaiñëavas, Çréla Viçvanätha Cakravarté Öhäkura
who resided in Våndävana. Due to his advanced age and a strong desire
not to leave Våndävana, he decided to send his foremost disciple and
scholar par excellence Çréla Baladeva Vidyäbhüñaëa as his representative.
He was sent to rectify the situation by upholding the honour of the Gauòéya
tradition, which maintained the sanctity of the worship of the Govindajé
deity. This deity had originally been installed by Rüpa Gosvämé himself in
Våndävana, but due to the constant fear of Muslim desecration, had been
brought to the royal city of Jaipur for protection. Çréla Baladeva humbly
arrived at the assembly of the Çré sampradäya, bare-footed and carrying a
water-pot and an old quilt. Standing before them, he boldly declared that
the founder of the Gauòéya sampradäya was Çré Caitanya Himself, and that
Çréla Vyäsadeva wrote the Çrémad-Bhägavatam as the natural commentary
to his Vedänta-sütra. Referencing this, he said all explanations were given
to reveal the appropriate hierarchy in the spiritual family, and that this
formed the system of worship for the deity of Govindajé. The panditas
being short sighted and wishing to protect their position maintained that
Çréla Baladeva could make no argument unless and until there was a
legitimate commentary on the Vedänta-sütra by the Gauòéya sampradäya.
It seems that these proud scholars underestimated the humble sädhu who
stood before them. Later that night Lord Govindajé personally appeared
to Çréla Baladeva in a dream and directed him to write the Gauòéya
commentary to Vedänta-sütra. Within a short time he created the famous
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work and titled it Govinda Bhasya indicating that the commentary was
actually that of Lord Govindajé Himself. On presenting the work the
Mäyävädés were all dumbfounded and at a complete loss being unable to
detect any defects in the text. They surrendered to him and wrote a letter
of victory, which Çréla Baladeva offered at the feet of his guru in Våndävana.
The news of the victory spread far and wide, as this timely divine
intervention helped stem any dissension regarding the celebrated worship
of Çré Rädhä Govindajé who is still worshipped in this present day by both
the royal family and the people of Jaipur.

The Ghosts of Mäyävädism
The 18th and 19th centuries witnessed the presence of Mäyävädism in a
declined state. It survived like a haunted institution - abandoned and in
ruins. At times a notable Mäyävädé, like a restless spirit, would appear to
try and salvage some of its past glory, but exactly at these times a stalwart
Vaiñëava, almost acting in the capacity of an exorcist, would thwart any
attempts of a Mäyävädé ‘come back’. Especially worth mentioning among
these Vaiñëavas is Çré Räma Çästri of the Rämänuja sampradäya who
defeated in a theological debate Svämé Saccidananda, the leader of
Çaìkaräcärya’s Çångeri monastery. Then there was the awesome pandita
Ananta Äcärya, also from the Rämänuja sampradäya who defeated the
Mäyäväda scholars Rajesvari Çästri and Viresvara Çästri at the Mäyäväda
stronghold of Väräëasé. Satyadhyana Tértha of the Madhvä sampradäya
also defeated the then heads of Mäyävädism that were based in Väräëasé
and authored two very famous books, Advaita-mata Vimarsa and Tripundra-dhihkara. These books went a long way to undermine Mäyävädism
by exposing intrinsic flaws in their theories.
It is also worth mentioning here that there were other erudite
and wise sages, who were not affiliated to any of the four Vaiñëava
sampradäyas, but were nevertheless extremely critical of Mäyävädism in
all its different forms. These sages were from diverse philosophical schools
like Nyäyä, Mémäàsa, Säìkhya etc. They have deftly picked out
philosophical discrepancies in Mäyävädism. Just to name but a few of
these worthy personalities; Gaìgesa Upadhyäya, Rakhaladasa Nyäyäratna,
Näräyaëa Bhatta, Bhäskaräcärya, Vijïänabhiksu and so on.
Çré Vyäsa Räya’s Nyäyämrta was a masterpiece in dismantling
Mäyävädism. Madhusüdana Sarasvaté’s Advaita Siddhi was composed as
a rebuttal to it. Then, in turn Räma Tértha wrote Tarangini to checkmate
Advaita Siddhi. In an attempt to then refute Tarangini, the Mäyäväda
scholar Brahmänanda wrote his ‘Brahmänandiya’. Taking up the theistic
cause in response, Vänamala Miçra of the Madhva sampradäya authored
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five treatises famous as the Panca Bhangi. These intriguing works are all
well preserved in the Mysore State library. Not only do the five books
confute Mäyävädism, they also expose all the other unauthorised so-called
‘Vedic’ philosophies that are non-theistic. The conclusion of this work
rightfully leaves only the four authorised Vaiñëava sampradäyas as the
true upholders of Vedic knowledge, faith and dharma. It should be noted
that all of these sampradäyas have historically remained untarnished by
attacks from inauthentic deviant sects.
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Mäyävädism in the Modern Age
In our modern times, Mäyävädism has spawned worldwide into many
different shapes and hues. In this age of technology and with the spread of
modern science and its related culture, communication between nations
and cultures has been revolutionised. In the resultant machine driven
society the emphasis on material vision becomes greater and greater, as
the material incentive becomes the dominant perspective and goal, taking
total control. From its epicenter in India Mäyävädism in all its different
forms has been widely propagated in this era of global communication,
and as anyone can plainly see has been well received.
A plethora of diverse philosophies are ubiquitously rampant especially
in the materially advanced western societies where for all the technical
advancement, spiritual understanding remains in a deplorable condition.
Although these westernised philosophies often appear opposed to each
other as well as ostensibly contradicting the precepts of Mäyävädism, in
the end they are in one way or another a nourishing force for Mäyävädism.
These ideas range from antagonistic ‘left-hand path’ mystical sects, to
extreme fundamentalism, and on to subtle, camouflaged forms of atheism
and nihilism. Unraveling the long journey of development that these deviant
philosophies undertook, and their subsequent influence on western
thought demands the focused attention and energy required of a detective.
For instance among many stories and ideas, numerous Indian philosophers
and sages have sufficient proof that Greek philosophers visited India when
accompanying Alexander the Great in his quest for world conquest. They
studied and trained here, learning the philosophy of non-dual monism or
Mäyävädism, after which they returned to their respective countries to
preach Mäyävädism. This fact is confirmed in the writing of some western
researchers and scholars.
In the final analysis it can be safely concluded that in truth – any
philosophy which has the propensity to dilute, divide, and confuse the
rational, logical or factual understanding of the Supreme Lord’s personal
form, has at some juncture been influenced by the deceptive forces of
Mäyävädism. An objective observation of the modern global society reveals
that the symptoms of Kali-yuga are abundantly evident. It is a nefarious
age of deception and trickery, feint and counter-feint, misinformation and
disorganization. Opportunistic politicians controlled by zealous financial
magnates covertly and craftily engineer public opinion by manipulation
of the media in a relentless pursuit of ephemeral visions of illusory power
rooted in the bodily concepts of ‘I’ and ‘mine’. These personalities and
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their respective ideologies are without doubt the true deputed agents of
Mäyävädism.
We find that the other four prominent religions of the world have
succeeded in divesting the Supreme of form, personality and personal
attributes. The Buddhists, being atheistic, follow the theory that only the
timeless void of non-existent nothingness is the real ‘existence’. This is
illustrated throughout their teachings, as well as in their holy scripture
Prajïänpäramitä, which we have examined earlier in this book. The
Hebrew Torah states in the Book of Ezekiel, chapter one, verse 28, that
the Lord had the appearance of a mass of clouds on a day of pouring rain
(i.e. blackish blue). The Muslim Koran in the second sura, 138th ayat states
that they take their colour from the Lord. The Prophet Mohammed, who
dictated the Koran, was a Bedouin whose colour is known to be very
dark. The name Allah merely means the Supreme. The Christian Bible in
Revelations, chapter four, verse 3, gives some reference that, God seated
upon a throne has the appearance like a jasper stone. Jesus Christ, apart
from stressing the path of devotion also taught that the name of God
should be worshipped, ‘hallowed be thy Name’. However, despite certain
references to form and quality in the writings of these world religions, it
appears that any detailed mention of the identity and intimate attributes
of the Supreme Lord are conspicuously absent in their latter-day teachings.
In India, there are two principal offspring of Mäyävädism. The first is
the system of Païcopäsanä, which is the idea that Çiva, Kali, Ganesh,
Durga, Viñëu etc, can all be worshipped on the same level, in a philosophy
of ‘All paths lead to God’. Although this seemingly innocent concept makes
a show of theism, it leads to the ultimate conclusion that there is no
existing difference in the relationships within that eternal family, and so
they reject the concept of one Supreme God.
The second wave of Mäyävädism is seen in the idea of samanvayaväda,
(religious egalitarianism). The progenitor of this form of religion was the
Mughal emperor Akbar. He was a crafty politician who for the sake of his
own political gain propagated his own concocted ‘egalitarian’ philosophy
that he called the ‘Dine-ilahi’ religion. In the modern age many social and
philosophical leaders hoping for even small mundane rewards and
advantages have become infatuated with egalitarian theories, which on
closer inspection are yet more takes on impersonalism.
Vaiñëavism has also had to endure the ravages of Kali-yuga in the form
of aberrations in its precepts and practices, which have made gradual
creeping advances especially in Bengal. This is seen in the groups of
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unauthorised cults who deceivingly preach their own brands of concocted
philosophies. Groups like Avla, Baula, Kartabhaja, Neda, Darvesa, Sahajiya,
Sakhibheki, Smarta, Jati-gosain, Ativädi, Cudadhari, Gauranga-nagari etc.
All of these groups follow a form of Mäyävädism that on the surface does
not give an impression of impersonalism. However, all of these groups
deny the eternal, divine form of the Supreme Lord by disavowing from
the sections and passages of authorised scriptures that verify His reality
as evidenced in His name, fame, incarnations and pastimes.
Those who appeared after the advent of Çré Caitanya Mahäprabhu such
as Rämänanda, Kabir, Nanaka, and Dadu, were all synthesists who in the
name of egalitarian religion actually promoted Mäyävädism. Even Svämé
Vivekänanda followed this synthesis approach by choosing to eschew the
true, pure meaning of Vedänta, in preference to a diluted version mixed
with ephemeral concepts of universal brotherhood for all. These concepts
are presented without regard for any understanding of the qualitative
diversity of the Lord’s energies that are described in detail in the Vedic
texts, which leads to a covert assimilation of the Mäyävädé consensus
that ‘all is one’.
Contemporary times are fortunate to have witnessed the intrepid
manner of two gigantic spiritual stalwarts: Çréla Bhaktivinode Öhäkura
and after him the universal preceptor Çréla Bhaktisiddhänta Sarasvaté
Öhäkura. Both of these preceptors have exposed the many faces of
Mäyävädism with the expressed purpose of opening the eyes of the sincere
seekers of truth with the torch light of transcendental knowledge.
Their real goal was not merely to refute the concocted Mäyäväda
theories that are deceptively based on Vedic conclusions but to reveal
the true Vedic conclusions, specifically by publishing spiritual literature
and by forcefully preaching that pure message as taught by Çré Caitanya
Mahäprabhu. In this way they created a spiritual revolution in the hearts
and minds of conditioned souls, giving them a platform of real knowledge
with which to chase away religious misconceptions and frustrating
ideologies that are based on trying to satisfy the senses. Their message
reached the far corners of the Western Hemisphere to a world known as
the citadel of uninhibited, unrestricted carnal pleasures. In this way they
have fulfilled the Supreme Godhead Çré Caitanya Mahäprabhu’s future
prediction, as stated in the Çré Caitanya Bhagavata by Çréla Våndävana das
Öhäkura:
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påithvéte äche yata nagarädi gräma
sarvatra pracära hoibe mora näma

My holy Name will be preached in every town and village of
the globe.

Hare Kåñëa
Hare Kåñëa
Kåñëa Kåñëa
Hare Hare

Hare Räma
Hare Räma
Räma Räma
Hare Hare
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Concluding Words
Section A
Çaìkaräcärya
I will try and keep the conclusion as brief as possible as I do not want
to test my reader’s patience. At the end of every chapter I have offered
my humble opinions. Here I will compile them and give a summary. After
reading this book, which is but a short essay, the following are the salient
points that constitute its backbone. Not a single adherent of pure
Vaiñëavism had to concede defeat in spiritual dialectics to a Mäyäväda
philosopher or any other philosopher, and thus subsequently be forced
to forsake his own Vaiñëava persuasion in exchange for his opponent’s
path of dry empiricism. On the other hand the best of the Mäyäväda
philosophers and preceptors were vanquished in spiritual dialectics by
Vaiñëava äcäryas. They could then realise the truth that Lord Viñëu is the
supreme Absolute Truth, Personality of Godhead and that the realm of
bhakti-yoga is far superior to the speculative path of monistic knowledge.
They gladly relinquished Mäyävädism and embraced the Vaiñëava religion
of devotional service.
In his quest for world conquest, Çré Çaìkaräcärya’s most impressive
triumph came when he defeated Mandana Miçra, who was a follower of
Jaimini’s philosophy that is based on ritualistic activities recommended
in the karma khaëòa section of the Vedas. This and other instances of Çré
Çaìkaräcärya’s victories in the world of spiritual dialectics have been dealt
with in an earlier chapter. After this victory, the only other noteworthy
victory we hear about is mentioned in the biography of Acärya Çré Nåsiàha
Äçram. Çaìkaräcärya defeated a Çaivite by the name of Äcärya Apyaya
Dékñita and brought him into the empirical school of impersonalism.
However, from Äcärya Apyaya’s many writings it can be easily established
that he was already drawn to Païcopäsanä (worshipping the five principal
deities on an equal level) before he encountered Çaìkaräcärya. So for
him conceding defeat and changing over to the path of empiricism was
not a major paradigm shift, but merely slight philosophical adjustment.
Çaìkaräcärya always laid special stress on the Païcopäsanä process.
According to Bhäskaräcärya however, Äcärya Dékñita was not a true Çaivite
in the real sense. Whatever the case may be, if Äcärya Apyaya as a nonVaiñëava embraced another path of empirical knowledge then its effect is
inconsequential to the cause of Vaiñëavism, while its enhancement to the
reputation or pre-eminence of Mäyävädism is nill.
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In Çaìkaräcärya’s Çariraka-bhañya, it is interesting to note that he
quoted verses from Bhagavad-gétä while commenting on the Vedänta-sütra
verse 1/2/5 beginning çabda viç sät. Noting this very unusual inconsistency
by Çaìkaräcärya way back in the 1200’s AD, Madhaväcärya the founder
of the Brahma Vaiñëava sampradäya wrote in his illustrious treatise Sri
Tattva-muktävalé verse 59 as follows:
småteç ca hetor api bhinna ätmä
naisargikaù sihyati bheda eva
na cet kathaà sevaka-sevya-bhävaù
kaëöhoktir eñä khalu bhäñyakartuh
In his commentary on the Vedänta-sütra, Çaìkaräcärya also
quoted verses from the Vedic scriptures that demonstrated the
nature and the difference between the Supreme Lord and the
individual soul. Indeed, if Çaìkaräcärya did not accept this
conception, then how could he utter this statement?
The verse that Çaìkaräcärya quoted was from Bhagavad-gétä, chapter 18,
çloka 61:
éçvaraù sarva-bhütänäà håd-deçe’rjuna tiñthati
bhrämayam sarva-bhütäni yanträrüòhäni mäyayä
The Supreme Lord is situated in the hearts of every living entity
O’ Arjuna, and is directing the movements of all living beings who
wander in the cycle of birth and death, by His mäyä, as if they are
mounted upon a machine.
It is ironic that Çaìkaräcärya should quote a verse that recognises the
supra-mundane majesty of the Supreme Lord, and which specifies in no
uncertain terms the clear and precise distinction between God and the
living entities. As such the verse completely contradicts his own Mäyäväda
hypothesis that the living entities and the Supreme Lord are one.
What is even more surprising is that Çaìkaräcärya also quotes from
the Gétä, chapter 18, verse 62:
tam eva çaraëaà gaccha / sarva-bhävena bharäta
tat prasädät paräm çäntià / sthänaà präpsyasi çäçvatam
O’ descendent of Bharata, exclusively surrender to that Éçvara in
every respect. By His grace, you will attain transcendental peace
and the supreme abode.
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Both the above verses indicate that, contrary to what Çaìkaräcärya
may have propounded in his Mäyäväda hypothesis, he was clearly aware
that the Supreme Lord and the living entities existed in distinct
relationships, and that the path to salvation was complete surrender to
the Supreme Lord Kåñëa. Further evidence of this can be found in his
most revealing and extraordinary departure from the world, in a welldocumented verse that Çaìkaräcärya spoke to his disciples prior to his
infamous submergence into the boiling cauldron of oil.
bhaja govindam bhaja govindam bhaja govindam müòha-mate /
sampräpte sannihite käle nahi rakñati òukån-karaëe
You fools! All your word jugglery will not protect you when the
time of death arrives; so just worship Govinda! Worship Govinda!
Worship Govinda!
Govinda is one of the confidential names of the Supreme Lord Kåñëa.
It was first revealed in the ancient poem called Brahmä Saàhita, the hymn
of Lord Brahmä, which was sung at the very beginning of the creation of
the material universe. One of the main verses repeated throughout the
Brahmä Saàhita is ‘govindam ädi puruñaà tam ahaà bhajämi’, which
translates as “I worship Govinda, who is the primeval Lord.” After being
lost for many hundreds of years, this exceptionally beautiful poem was
uncovered by Çré Caitanya Mahäprabhu, long after the departure of
Çaìkaräcärya. For Çaìkaräcärya to use the confidential name of the Lord
in this verse factually reveals his true position as an incarnation of Lord
Çiva, ‘the auspicious one’, who is eternally the greatest servitor of the
Lord. From examples like these it is clear that although Çaìkaräcärya
was executing his service by preaching the Mayavada hypothesis, he himself
was factually well aware of the actual truth.
Though I realise the necessity of presenting here the numerous Vaiñëava
arguments and reasons that have convincingly routed the theories of
Mäyävädism, I must defer due to the limited length of the essay. At the
same time I request the venerable readers to refer to the following books
for a clearer and more exhaustive explanation of these topics. 1
•
•
•

Ñaö-sandarbha, Krama.sandarbha and Sarvasaàvädiné, by Çréla
Jévä Gosvämé
Govinda Bhäñya, Siddhänta Ratnam, Prameya Ratnävalé,
Viñëusahasranäma Bhäñya, and Upaniñadä Bhäñya, by Çréla
Baladeva Vidyäbhüñaëa.
Also Çréla Bhaktisiddhänta Sarasvaté Prabhupäda’s, Caitanya
Caritämåta, Anubhäñya, Çrémad-Bhägavatam and Gauòéya
Bhäñya.
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Section B
The concept of ‘Nirväëa’

What emerges as a consequence of discussing the biography of
Mäyävädism is that all historical facts and the entire range of its’ corner
stone principles can be refuted merely on the basis of ‘Aitihya-pramäna’
(evidence based on time-honoured precepts). Mäyävädism stands on very
weak logic, faulty arguments and faulty evidence. Hence, in open debates
or direct dialectical exchanges it has always known defeat. If in spite of
hearing the facts about Mäyävädism one still desires to pursue a path to
attain nirväëa, then our advice is to not forget that nirväëa, as enunciated
by the Mäyävädés, is a falsity and a figment of the imagination that
hazardously misleads and deceives the innocent. This statement is easily
substantiated by simple, traditional knowledge and without recourse to
further support from other readily available evidences. Nirväëa, the
concept of a liberation attained by merging into a void, is for the living
entity a factually non-existent condition of being or awareness that can
never be attained.
There is not a single instance or example of any monist or impersonalist
attaining the state of nirväëa. Of this we are certain, because if we scour
the biographies of Goudapäda, Govindapäda, Çaìkaräcärya or Mädhava,
we would be forced to conclude that none of them attained the state of
nirväëa, liberation. It is a well known fact that Çaìkaräcärya’s spiritual
master Goudapäda appeared to Çaìkara when he was in deep meditation
one day and said: “I have heard many praises about you from your guru
Govindapäda. Show me the commentary you have written to my
composition Maëòukya Kärikä.” Çaìkaräcärya handed him his
commentary and Goudapäda was extremely pleased and approved it. From
this story it thus appears that neither Goudapäda nor Govindapäda had
merged into void to be silenced forever. If both had attained nirväëa,
liberation, it would have been impossible for Govindapäda to speak to
Goudapäda. Furthermore, it would have been impossible for Goudapäda
to later appear before Çaìkaräcärya and describe his meeting with
Govindapäda – all of which took place after the physical demise of both.
The followers of Çaìkaräcärya will give no occasion to doubt the veracity
of this mystical event having taken place, and therefore the only intelligent
conclusion one may draw from it is that neither had forsaken their
individual identity and existence after their demise – nirväëa is simply a
myth.
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Another story that all Mäyävädés swear upon as an authentic component
of their tradition, is their belief that Çaìkaräcärya reincarnated as
Vidyäranya. They furnish many hypotheses to prove their point. The
question then is, did Çré Çaìkaräcärya really merge into void or attain
nirväëa liberation? The concept of reincarnating or appearing as an
apparition or in any other form after attaining impersonal liberation
contradicts the nirväëa thesis. Therefore, the conclusion is that nirväëa
is a flawed philosophy, a myth concocted to confuse the innocent and
allure them into swelling the number of their followers. What to speak of
the common man, even those who are considered to be the innovators of
this theory and its principal promulgators could not attain nirväëa.

The Eternal Effulgence
Regarding conclusive evidence concerning Kåñëa’s aspect of brahman, we
quote from Brahmä-Saàhita, chapter five, verse 40:
yasya prabhä prabhavato jagad-aëòa-koöi
koöiñv açeña-vasudhädi vibhüti-bhinnam
tad brahma niñkalam anantam açeña-bhütam
govindam ädi-puruñaà tam ahaà bhajämi
I worship Govinda, the original primeval Lord, who is endowed
with great power. His glowing effulgence is the non-dualistic
brahman, which is absolute, fully complete and unlimited, and
which manifests innumerable planetary systems with variegated
opulence in millions and millions of universes.
In Çré Caitanya Caritämåta, Ädi-lélä, chapter two, verse 15, we find further
description:
koöé koöé brahmäëòe ye brahmera vibhüti
sei brahma govindera haya aïga-känti
The opulence of brahman is spread throughout tens and tens of
millions of universes. That brahman is but the bodily effulgence
of Govinda.
It can be understood from this that factually, there is no question of
any impersonal aspect of the Lord, there is only the personal aspect – but
to comprehend this one must have the proper understanding as
authentically presented in the Vedas, and the intelligence to apply the
understanding. The Sun provides a good example. In a secluded, shaded
place we can look out and see sunlight, and although we may not see the
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sun disk itself, a correct understanding tells us it is there – that the sunlight
has no independent existence from the sun disk. In the same way, one
who has correct knowledge can understand that what appears to be the
impersonal brahman is in fact the shinning, transcendental effulgence of
the Supreme Lord Kåñëa, who is also known as Govinda.
We need not engage in fruitless speculation to understand how the
impersonal brahman is the transcendental effulgence of the Supreme Lord
Kåñëa’s, rather there are practical examples to look to here on Earth. For
instance, modern science estimates the Sun’s distance to be 93 million
miles from Earth, and although to us it looks no bigger than a small ball in
the sky, it is able to illuminate the earth and cause countless varieties of
living things to exist and grow. It’s light travels at a speed of 186,000
miles per second and it is so powerful that its rays make it hot enough at
some places to boil water. If the sun is able to manifest this ‘opulence’ as
a part of ordinary nature, then certainly it is not difficult to contemplate
how the Supreme personality of Godhead is able to manifest an infinitely
greater opulence that is even more phenomenal and wonderful.
In the book Lanka Avatär that we quoted at the beginning of this
humble treatise, it is mentioned that Rävaëa would journey to Mount
Kailaça to discuss impersonalism with Lord Buddha. In another portion
of that book, Lord Buddha gives pertinent information about nirväëa that
we think our readers will find quite compelling. There He states that
nirväëa is the manifestation of noble wisdom that expresses itself as a
perfect love for the enlightenment of all. Now, what Çaìkaräcärya’s
Mäyäväda hypothesis postulates is that nirväëa is a state of merging into
the formless, non-distinct, attribute-less brahman for the final emancipation
of uninterrupted bliss. In this we have a diametrical dichotomy regarding
nirväëa. Viñëu Avatär Buddha’s nirväëa reveals a very profound and
compassionate level of consciousness that naturally expresses itself for
the benefit of all living entities. Çaìkaräcärya’s nirväëa however, expounds
(like Gautama Buddha) an extinction of individuality, a state of being
where one’s mind, senses and consciousness dissolve into some abstract
emancipation. From this we are able to recognise Çaìkaräcärya’s cloaked
deception, veiling his hypothesis with a diaphanous form of Vedänta, he
preached this Buddhist-atheism throughout India without mercy.
Another astounding fact is that Çaìkaräcärya has borrowed from others
to emphatically postulate the falsehood or illusory nature of the existence
of this world by comparing it to a dream, thereby denying the authenticity
and reality of a dream. But his followers have contradicted him. The strict
adherents of the Mäyäväda theory who penned Çré Çaëkara’s biography
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write exactly the opposite, disproving the dream theory he postulated.
When Çaìkaräcärya’s mother was carrying him in her womb, she had
decided to end her life to escape the shame of having conceived in the
absence of a husband and of giving birth to a stigmatised child. Her father
Mandana Miçra, was informed in a dream that his unborn grandson was
an incarnation of Lord Siva and that he must stop his daughter from
committing suicide at all costs. Thanks to the dream a child was born
endowed with extraordinary qualities, proving the dream to be authentic.
So, are we to accept the Mäyävädés’ theory that dreams are an illusion,
yet another manifestation of non-reality? On one hand they would have
everyone believe that Çaìkaräcärya as a baby in the womb survived
because of his mother’s belief in a dream. On the other hand, they would
also have everyone believe that all dreams, including the dream-like
existence of this universe, are unreal, false and a figment of the conditioned
mind.

Section C
Analysing the Brahma-Sütra verse 3/2/3
I would like to draw the attention of our readers to the original title of
this book ‘Vaiñëava Vijay’. The real title should be ‘Vaiñëava Vijay –
Triumph of Vaiñëavism’, but by elaborating on ‘The Biography of
Mäyävädism’ (now entitled ‘Beyond Nirvana’) and its’ historical
background, the universal Vedic truths encrypted in the Brahma-Sütra
verse 3/2/3, (cited on the first page of the book) are systematically
described. My intention in this was to present in conformity with Vedic
siddhänta, the truth that Çaìkaräcärya’s view was not Brahmaväda
(brahmanism), but rather ‘Mäyävädism’. Once the respected reader has
patiently and thoroughly gone through this entire essay they will quite
easily grasp that the true concept that brahman is not çunya (void). The
omnipotent, energetic principal Çré Kåñëa is the possessor of all energies
and the Supreme Controller of both the inferior illusory energy called
mäyä, and the superior spiritual energy. These are truths that have been
unequivocally substantiated by all the scriptures.
While delineating on the Supreme Personality of Godheads’
original identity and characteristics, the Supreme Absolute Truth is also
described, as is found in the Çrémad-Bhägavatam: 1/2/11:
vadanti tat tattva-vidas yaj jïänam advayam
brahmeti paramätmeti bhagavän iti çabdyate.
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Great seers of the truth, who perceive the nature of the Absolute,
describe that same non-dual truth in three ways, - as brahman,
Paramätmä and Bhagavän.”
After this verse, the Çrémad-Bhägavatam goes on to enumerate the
names of incarnations like Räma, Nåsiàha, and Väraha, etc. who are the
embodiments of the brahman principle, omnipotent personalities who are
the sum total of all the three truths mentioned above. This Supreme
energetic principle is summed up with the following verse from ÇrémadBhägavatam 1/3/28
ete cäàça-kaläù puàsaù kåñëastu bhagavän svayam
All of the above mentioned incarnations are either plenary portions
or portions of plenary portions of the Supreme Lord, but Lord
Çré Kåñëa is the original Personality of Godhead, fountainhead of
them all.
Besides this, in many places the scriptures describe the brahman
principle as Parabrahma or Paramabrahma. Furthermore in many
instances, Çaìkaräcärya’s has erroneously changed the expression ätmä
to Paramätmä. We must understand that brahman and ätmä are different
to Parama, the Supreme. Both Parama-brahman and Param-ätmä are
irrefutably proven to refer to the Parama, the Supreme Absolute Principle.
Yet, another powerful fact is that nowhere is there an example of the
word Parama being used as a prefix to the word Bhägavata, thus a term
such as Parama-Bhagavän does not exist. This is a sure proof that the
Bhägavata principle is in truth the highest supreme principle or truth and
not the brahman principle – brahman is not Paraman2. In the Vedäntasütra, Vedavyäsa’s initial question about the nature and personality of
brahman is answered by the first aphorism athäto brahma jijïäsä – which
declares Çré Kåñëa the Supreme Personality of Godhead to be brahman,
and indeed, not Çaìkaräcärya’s concept of an impersonal, impotent
brahman.
Çaìkaräcärya postulates that – “brahmann is impotent and without
energy, hence how can he possess the potency to create, maintain and
annihilate. However, when brahman comes under the sway of mäyä, the
illusory, material energy he becomes a jévä, and as a jévä he is executor of
creation, maintenance and annihilation. It is the mäyä-afflicted Brahman
who alone carries out all action. In this condition brahman is no longer to
be addressed as brahman, because he is now in the category of a jéva”
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This is the Mäyäväda philosophers’ main argument. It is for this reason
that Çaìkaräcärya is a Mäyävädé. He is not a true, unalloyed Brahmavädé.
We have quoted the Brahma-Sütra verse beginning with ‘mäyämatrantu’
at the beginning of this book to illustrate the above viewpoints and to
expose Çré Çaëkara’s dubious and speculative arguments written in his
Mäyäväda commentary to this verse.

Section D
Dream Does Not Mean Falsehood
Çaìkaräcärya claimed that both the process of creation, and creation
itself, are false. According to him even God, the Supreme Being is false. In
his attempt to preserve the concept of falsehood he obfuscated the real
meaning of the word mäyä, and so even the Mäyäväda definition he proffers
of the word mäyä is intrinsically false. Wishing to prove his theory that
the creation is false he ended up equating mäyä with a dream, as if both
were founded on the same principle. In analysing the innate form and
nature of a real substance he tried to prevaricate the truth and have
everyone believe that it is false – as the dream so also the creation. It is true
that dreams, as well as other activities and experiences of the conditioned
jévä deluded by mäyä, are mostly false. Circumstances and objects etc.
that the jévä sees in his dreams while asleep are not in their full and real
form and are not present in their true dimensions, thus they are all false.
The important point we want to make is that the Supreme Godhead is
present as a reality, eternally in the jévä’s original self, in his soul. Since the
Supreme Godhead inherently possesses the ability to create the universe,
the jévä (who is a tiny transcendental spark of the Supreme Lord’s marginal
energy) also naturally has the mystic power in his heart to create dreams.
Consequently many dreams prove to be true. The prime reason for this
being that the jévä possesses the quality of satyasaìkalpatä or the
resoluteness to make a desire come true. An apropriate example is
Çaìkaräcärya’s maternal grandfather Maghamaëòana, who heard in a
dream that his daughter was carrying Çaìkaräcärya in her womb. This
dream proved to be absolutely true, disproving unequivocally
Çaìkaräcärya’s contention that ‘dreams are false’. To asseverate that all
dreams in general are false is illogical and unreasonable. Besides, what
appears in a dream is never completely false. Generally, that which exists,
that which we have some experience of and has left some tangible psychic
impression, lodges itself in the jévä’s heart and appears in a dream. The
crux of the matter is that the creation, etc. carried out under the influence
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of the Supreme Controller’s mäyä potency, is not false as in Çaìkaräcärya’s
concept of dream, but is proven to be an experiential, verifiable reality.

Section E
Two forms of Mäyä, and the definition of ‘Chäyä’ &
‘Pratibimba’
According to the Vedas, the material creation as a product of the mäyä
potency is by definition illusory, for it is temporary and mutable. In spite
of this, it is a shadow image of Vaikuëöha, the spiritual world that is situated
beyond the influence of the deluding mäyä potency.
The meaning of dvibidha is two-fold and indicates the distinct difference
between the Supreme Lord and the living entities, as well as the distinct
difference between the eternal spiritual worlds and the temporal material
worlds. They are clearly not one, as Mäyävädism propounds. The meaning
of mäyä is illusion. Here too the word is indicative of two distinct forms
of mäyä: Yogamäyä and mahämäyä. There is frequent use of the word mäyä
throughout the scriptures. It was not Çréla Vyäsa’s desire that both yogamäyä
and mahämäyä should be grouped together into the same category and
regarded as one. In the Vedas and the Upaniñadäs, mahämäyä is described
as the shadow of yogamäyä, which is a transcendental spiritual energy in
the eternal pastimes of Çré Kåñëa. A shadow is a replica or image of a form
produced by the play of light and is not a reflection. The shadow is
inseparably connected to its object or form, whereas a projection always
depends on its object. The most crucial distinguishing feature is that
yogamäyä’s intrinsic form is projected on mahämäyä as her image. This
means that yogamäyä replicates her own form and superimposes it on
mahämäyä, thus bending her form but not her personality and
characteristics. Mahämäyä is bereft of the qualities and fruits yogamäyä
possesses. This truth is encrypted in the words of Brahma-Sütra –
mäyämatrantu. To classify this point further we should bring in an analogy.
In the phrase kärtsnyenäbhivyakta svarüpatvät, the word kärtsnyena
means ‘in fullness’ and the prefix abhi also means ‘entirely’. In the shadow
of a person we find the body’s image, but in this shadow we cannot find
any of the person’s intrinsic qualities and characteristics, neither their
physical features nor their personality. The white of the eyes, the beauty
and charm of the face, the colour of the hair, the beauty spots or
birthmarks, none can be observed in the shadow. Furthermore, if a
person’s shadow merges with another’s shadow it will be impossible to
separate them, even though the actual persons in front of the light retain
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their individual, physical entity. Thus the shadow may give us a general
idea of the actual object, but not its details and distinguishing features. A
shadow does not reveal if its owner is a light-skinned or a dark-skinned
person. In this way, the distinctions between yogamäyä and mahämäyä
function on similar principles and while there may be some existing
similarities between the world of mahämäyä and that of yogamäyä, they
are eternally worlds apart. Observing the destructibility, mutability,
coarseness, inferiority, and temporary nature of the creation, the universe
we live in, it would be a gross inaccuracy to think that same characteristics
and nature is to be found in the spiritual realm of Vaikuëöha.
Earlier we spoke of shadows merging into one another, making it
impossible for one to separately identify the persons from their shadow
or vice versa. Now, even if two young men stand next to each other with
their individual shadows falling separately, it would be extremely difficult
to identify each individual. Using the following example we would like to
show the difference between chäyä, shadow and pratibimba, reflection.
Çaìkaräcärya attempted to establish the falsity of this universe by taking
for granted that the above two are one and the same. The moon does not
cast its shadow on the water, but its reflection is seen on the surface of
the water. If the water reflecting the moon is agitated, the moon’s reflection
also quivers. This does not mean however that the moon itself is quivering.
This is the basic difference between shadow and reflection (chäyä and
pratibimba). Another distinction is, when the person moves his right hand,
the shadow does the same; but the reflection, since it faces the object or
person, it seems to move the wrong hand – i.e. its (the reflected image’s)
left hand. Therefore Çaìkaräcärya’s philosophical red herring was to equate
shadow with reflection, thus further compounding the Mäyäväda
hypothesis.

Section F
The Six Vedic Philosophical Schools: Four of Them are
Atheistic
The Mäyävädés are atheists, hence the atheist may think the Mäyävädés
belong in their sampradäya, school of thought, which would make
Çaìkaräcärya the founder of Mäyävädism also an atheist. Atheism at
present is rampant in many forms and shapes and here we like to analyse
the etymological aspect of the word ‘atheism’. Man uses language primarily
to communicate. The scholars of etymology, in order to understand the
intrinsic meanings of words, have discovered different branches of study
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and expression like grammar, poetry, philosophy etc. Regarding
philosophy, there are various schools of thought in different parts of the
world. In India there are six prominent schools of philosophy that have
after a very long time arrived to the present day. These are mentioned
with their main promulgator:
•
•
•
•
•

Kanada’s atomic theory of Vaiçeñika
Gautama Åiñi’s system of logic and rhetoric (Nyäya)
Sage Kapila’s school of Säìkhya
Pataïjali’s Yoga system
Jamini’s Mémäàsa (which argues that if there is a God, he is
not omnipotent)
• Çréla Vyäsa’s Uttara-mémäàsa, also known by several names
like Brahma-Sütra, Vedänta-darçana, Saririka-sütra etc.
Of these six philosophical schools Nyäyä and Vaiçeñika both subscribe
to similar views, while Säìkhya and Yoga also have much in common
philosophically. These four are known in India as atheistic schools. The
other two schools, Purva-mémäàsa, and Uttara-mémäàsa, are considered
theistic schools. Purva-mémäàsa poses many questions in the form of
theses, which are then answered in the Brahma-Sütra. Çréla Vyäsa’s
philosophy, which is delineated in these answers, is known as Uttaramémäàsa, or conclusive answers. The theistic philosophy can thus in its
strictest sense, can be narrowed down to just this one school – Uttaramémäàsa or Vedanta-darçana. The others cannot be called theistic schools
of philosophy in the true sense of the word.
The reason why the first four schools of thought are termed atheistic
should be discussed. They do not accept the authority of the Vedas, neither
do they acknowledge the existence of God, the Supreme Being. These
four schools are categorised as atheistic philosophical schools because to
date they have never subscribed to the truth that there is a Supreme
Controller, who is omnipotent, the energetic principal and who is the
Supreme brahman. The general definition of the term ‘atheism’ or atheistic
is the philosophy or person who does not accept the Supreme Being as
the possessor of inconceivable potencies, as being omnipotent and as
capable of making the impossible possible. They claim that the Vedic
scriptures are mistaken by saying that God created the universe. The
personal God or Supreme Controller is never mentioned in their
philosophy, or written about anywhere in their books.
The Buddhists also do not accept the existence of a Supreme Personality,
they do not respect the Vedas or their precepts and thus they are atheists
who are placed in the category of Mäyävädés. True religion must necessarily
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be theistic. How can a religious philosophy claim to propagate theism
without accepting God? Religion without God is a convenient theory for
conditioned souls who have no understanding of human nature, the
material world, the process of creation, and the ultimate purpose of their
existence. Devout atheists are repulsed by the notion that they, like
everything else in the cosmic creation, are under the control and
jurisdiction of a Supreme Being. If they would only consider that eternal
happiness can never be had by attempting to annihilate one’s identity in
void or brahman. If they would rather submit themselves at the lotus-feet
of the source of all bliss and happiness, the Supreme Personality of
Godhead, their lives would be transformed.

Section G
Mäyävädés are Atheists
The non-dualist Buddhists and the monist Çaìkaräcärya followers are
both Mäyävädés and as such they are atheists. The derivative meaning of
nästika, atheist is na + asti is nästi, meaning ‘that which does not exist’.
Those who deliberate on philosophy based on the premises that nothing
exists are called nästikas. All etymologists unanimously agree that the
definition of an atheist is: one who sees everything as false (i.e. one who
has not seen any true or real substance; one who constantly denies the
existence of everything and has no information about the existence of
any real substance).
The atheists in general postulate that God does not have a form,
qualities, personality, power, potency and energy. The continuously deny
the existence of anything. The philosophers of the Çaìkaräcärya school
are the main corroborators of this view of God and of this deductive
process of knowledge. Despite this offensive stance the followers of the
Vedic religion (Sanätana-dharma) have not ostracised them as they have
other atheistic groups who do not accept the authority of the Vedas,
Upaniñadäs etc. Çaìkaräcärya’s deception was soon exposed however,
since neither the Vedas nor the Upaniñadäs concur either to atheistic
views, or to philosophies promulgating that God is impersonal, impotent
etc. The Vedic scriptures foretold that the quarrelsome, Iron Age of Kali
would be permeated with atheism and the views of the asuras (demons).
The demonic nature is envious of God because He is the transcendental
autocrat and the ‘sole-enjoyer’, a position they can never assume. They
resent the idea that human beings are only His part and parcel, who by
their eternal constitution are meant to be enjoyed by the Supreme Enjoyer,
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God. The atheists adamantly refuse to accept the transcendental
philosophy that they, like all other beings, are infinitesimal parts of the
Infinite Whole. They are not attracted to the idea that as soon as they
forsake this envious mentality and acquiesce to their eternally subordinate
position to the Supreme, they will connect with a state of pure joy never
perceived before.
By their constant denial of the existence of a Supreme Enjoyer and
their tireless struggle to destroy their individuality and existence by merging
into void and brahman the only joy the Mäyävädés can experience is the
bliss of deep ignorance. This is an ignorance of the intrinsic nature of
their eternal self, of the nature of the temporary world they live in and the
nature of the creator of both.

Section H
The Dark dimensions of Mäyävädism
We ask our readers leave to close with a few last words. It is not an
easy task to write a conclusive essay on Mäyävädism, especially given the
limits of brevity that compete with the scope of the subject and the
abundance of available reference. Despite the challenge, our goal and
prime motivation has been to create a basic, inclusive and firm
understanding of the subject, making it as comprehensive as the constraints
of one book allow. To achieve this we are equipped with an array of
authentic texts and scriptures that offer deep insight into all spiritual
topics. For the present we would like to end by discussing a few verses
from the sixteenth chapter of the Bhagavad-gétä. The Gétä has for countless
generations been globally acclaimed as a book of profound spiritual
wisdom. One of the many reasons it has attracted such praise and
recognition is the epic Mahäbharata, the fifth Veda composed by Çréla
Vyäsadeva and comprised of 100,000 verses, making it a unique and
unparalleled masterpiece in the literary world. One chapter of this epic is
the Bhagavad-gétä – an extraordinary treatise that encapsulates the
voluminous teachings of the Vedas, Upaniñadäs, Puräëas and other epics
like the Mahäbharata and Rämayana. The Bhagavad-gétä is the foundation
upon which one is able to enter into the confidential and highly esoteric
subject matter of the Çrémad-Bhagavatam. The teachings of the Gétä are
presented in a simple manner, where the depth of wisdom is not diluted,
sketchy or encrypted. The elaboration of the highest truths are lucidly
presented and easily comprehensible to the common man.
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Today, in our society where corruption is growing at an alarming pace,
cheaters dressed in the saffron garb of religious men, present a completely
distorted meaning of Bhagavad-gétä. The Gétä for centuries has acted as a
spiritual beacon, illuminating the path to self-realisation and Godrealisation. It unequivocally delineates the highest wisdom and the
Absolute Truth. However, these so-called religious teachers have
altogether warped the real purport of the Gétä, misleading and exploiting
the innocent masses to create atheists. These imposters want to strip the
Absolute Truth of all His potencies and characteristics, and present Him
as brahman that is impotent and formless. This is the religion of the äsuras
preached in the name of Bhagavad-gétä. The Gétä strongly condemns such
demoniac views; the Supreme Being Çré Kåñëa tells Arjuna the following
in Bhagavad-gétä 16/5:
daivé sampad vimokñäya nibandhäya äsuri matä
mä çucaù sampadaà daivém abhijäto’si päëòava
Transcendental qualities are conducive to liberation, while
demoniac qualities are the cause of bondage. Do not lament or
fear, O son of Pandu, you are born of the divine, transcendental
qualities.
Çré Kåñëa is telling Arjuna that the consequences of having demoniac
qualities (äsuri) are extremely painful and full of suffering. The living
entities are by nature pleasure seekers, searching after peace and happiness
and here to help them in that search it is explained that demoniac qualities
invite only sorrow and despondency. This verse therefore advises that to
find peace and happiness one should avoid the cultivation of demonic
qualities. Demons like Rävaëa, Kumbhakarëa, Hiraëyakça, Hiraëyakaçipu,
and Kaàsa were all born into elevated brähmaëa families. To read their
biographies will lead one to conclude that the demoniac nature, its habits
and religious practices, creates a condition of extreme frustration that
leads only to a miserable and untimely destruction. Çré Kåñëa’s instructions
in the Bhagavad-gétä are for the ultimate benefit of the entire human society,
which is reeling under the malefic effects of the present Kali-yuga. For
these instructions to be effective they must be properly propagated in
their original form and meaning.
Thus it is said in Gétä-mahätmya:
gétä sugétä karttvyä anyaiù çästravistaraiù
yä svayaà padmanäbhasya mukha-padmäd viniùsåtä
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The Bhagavad-gétä should be sung or chanted constantly. Hence
what is the necessity of promulgating other scriptures? This is
because the Supreme Personality of Godhead Çré Kåñëa is Himself
the speaker of the Gétä.
Since Çré Kåñëa Himself is giving these instructions we can all
unhesitatingly receive and honour them. Lord Kåñëa, is speaking the Gétä
for the good of all living entities, and personally inviting us to come to
Him and His eternal abode, which is our final destination. Our relationship
with Him, in that eternal place is what will give peace and happiness to
everyone. What can be more auspicious and fortunate than this? Knowing
this it becomes our responsibility to embrace the teachings of Gétä and
advance on the path of devotion to the Supreme Lord. In doing so we can
reject the dry, joyless path of impersonal knowledge that gradually vitiates
the heart with the poisons of pride and envy. Çréla Vyäsadeva has given
the same instruction in ‘Vedänta- Darçan’, confirming that the path of
devotion is superior to all. Empirical deductive knowledge can never reward
anyone with the highest liberation. The crest-jewel among scriptures
Çrémad-Bhägavatam states: SB 10/2/32
ye’nye’ ravindäkña vimukta-mäninas tvayy asta-bhäväd aviçuddha
buddhayaù
äruhya kåcchreëa paraà padaà tataù patanty adho’nädåta-yuñmadaìghrayaù
Lord Brahmä says: “O lotus-eyed Lord, although non-devotees
who undergo severe austerities and penance to achieve perfection
may think themselves liberated, their intelligence is impure.
Although they may rise to the level of impersonal brahman
realisation, they fall down from their position of imagined
superiority because they neglect to worship Your lotus-feet.”
In Bhagavad-gétä verse 16/6, the Supreme Lord Çré Kåñëa unequivocally
states :
dvau bhüta-sargau loke’smin daiva äsura eva ca
daivo vistaraçaù prokta äsuraà pärtha me çåëu
O son of Påthä, in this world there are two kinds of created beings.
One is called the divine and the other demoniac. I have already
explained to you at length the divine qualities. Now hear from
Me of the demoniac.
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A similar verse is found in the Padma Puräëa:
dvau bhüta svargau loke’smin äsura eva ca
viñëu bhaktaù smrto daivaù äçurastad-viparyyah
The first line of this verse is the same as in the Bhagavad-gétä. The second
line translated means:
The devotees of the supreme Lord Viñëu share the qualities of
the devas (demigods) whereas the non-devotees are in the category
of the demons.
This view is echoed in all the revealed scriptures. Rävaëa was extremely
powerful and one of the most prominent demons the world has witnessed.
He would personally worship Cämuëòä Devé, (a form of the demigoddess
Durga), in a temple located within the palace complex. Unfortunately, he
never worshipped the Supreme Lord Çré Räma, who was manifest on earth
at that time. Far from serving the Supreme Lord Räma and His eternal
energy Sétädevi, the demon king Rävaëa had the audacity to kidnap Queen
Sétä setting a heinous example to the world.
The prime consideration for all monists and impersonalists, their preeminent concern above all others is that Paramabrahman, the Supreme
Personality of Godhead must always be described as impotent and
formless. Their attempt to expropriate His divine attributes is perfectly
symbolised by Ravaëa’s attempt to kidnap the Supreme Lord’s eternal
consort and çakti. In order to teach the world that Mäyävädés are of a
demoniac nature, the Supreme Godhead had to personally vanquish Rävaëa.
Although Rävaëa was diligently worshipping Durga devi, she was powerless
to protect him, nor did she desire to do so. After all, she would never
betray her relationship as the loving servitor of her own Lord. Instead
she assisted the Supreme Lord to bring about Rävaëa’s end by rejecting
his worship and sacrificing him without compunction, thereby illustrating
the fate of souls who attempt to exploit worldly power in this manner.
Devout Mäyävädés are atheistic asuras who are inimical to the Supreme
Lord. Where the Padma Puräëa clearly stated the demoniac qualities of
atheistic Mäyävädés, the Bhagavad-gétä is even more unequivocal in
describing the demoniac nature of such monists. Bg 16/8
asatyam apratiñöhaà te jagad ähur anéçvaram
aparaspara-sambhütaà kim anyat käma-haitukam
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They say that this world is unreal, that it has no foundation, and
that there is no God in control. It is produced of sex desire, and
has no cause other than lust.
The Mäyävädés tactfully refrain from postulating just what masculine
and female principles could be involved in producing something as
awesome as the cosmic manifestation. To consider the world as false,
abstract and dream-like is to them the essence of the Mäyäväda hypothesis.
Therefore, from Çréla Vyäsadeva’s descriptions and the Supreme Lord Çré
Kåñëa’s declaration it may be established beyond doubt that Mäyävädés
are of a demoniac nature. Existentialists like Carvaka also did not believe
in a God as the creator and maintainer of everything, nor did he believe in
life after death. His views may be summed up in his own words:
åëaà kåtvä ghåtaà pibet yävajjévet sukhaà jévet
bhasmé-bhütasya dehasya punarägamanaà kutaù
Even at the expense of going into debt or stealing, as long as one
lives, he should live happily, eat, drink and be merry. After death
when the body is consigned to the flames, how can the body rise
again from its ashes?
The Mäyävädés do not accept the authority of God. The one who creates,
maintains and annihilates the entire material universe has been demoted
to the level of an ordinary jévä, bereft of energy and form. Thus we see
that Çaìkaräcärya talks of brahman with different grades. For example
‘ekam eva advitéyam brahma’ – One without duality ‘brahman’ is impersonal;
but the existing ‘creator-maintainer-annihilator’ brahman becomes mäyä’s
captive and only creates, maintains and annihilates this universe due to
nescience; while brahman is also categorised as jéva. Sometimes the monists
mercifully award brahman the title of Éçvara, controller. When brahman is
enthralled by mäyä or covered by ignorance he receives the nomenclature
éçvara. However, to apply the term éçvara to the jévä is meaningless, for in
their logic the tiniest fraction of brahman, which is covered by ignorance
is known as jévä, and is in reality non-existent. Here I cite a few verses
from the Siddhänta-ratnamala –
advaita vädinäà brahma nirviçeñaà vikalpitam
brahma tu brahmasütrasya såñöi-sthity ädi-käraëam
dåñövä evaà nirmitaà väkyam mukhyaà gauëam iti dvayam
brahmaëo lakñaëe bhedau jïäninäà çobhate katham
‘janmädyasya yato’ väkye brahma saçaktikaà bhavet
klévena çaktihénena såñöyädi sädhyate katham
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çakténäà parihäre tu pratyakñädi prabädhate
çästra-yuktyä vinä vastu nästikenädåtaà hi tat

These two excerpts describe how the monists’ concept of brahman is
nirviçeñam- formless and impersonal. In consequence of this concept it
would be impossible for a formless, non-qualitative brahman to carry out
the energetic acts of creation, maintenance and destruction. For this reason
they formulate a philosophy that brahman has a primary nature and a
secondary one. The primary nature is the origin of the universe, while the
subordinate, secondary nature is inherently unfathomable in nature.
However, according to Çréla Vyäsa’s philosophy of ‘Vedänta- darçana in
the Brahma-Sütra, the verse beginning with janmädyasya yataù affirms
brahman as the cause of the creation. Surely, if brahman is the cause of
the entire creation, then He cannot be impotent, non-qualitative and
impersonal. Seeing the conclusions of the Vedas and Vedänta in this matter
the Mäyävädés have imposed the imaginary distinctions of mukhya
(principal) and gauëa (secondary) on brahman’s nature. How can
intelligent jïäni’s (philosophers), accept such aberrations and biases? The
word advaita implies the absence of duality and thus ipso facto the
aberration that brahman has two categories (mukhya and gauëa) is an
illogical philosophy. If brahman is in reality both formless and without
attributes, he is impotent – so how is someone who is impotent and without
energy capable of any type of creation? By closely inspecting these ideas
we can observe that the atheists and Mäyävädés favour a concept that is
not supported by the revealed scriptures. Pious souls however, with sincere
natures and daivika (godly) qualities, cannot respect these concocted
theories. Now compare the next verses, (also from Siddhänta-ratnamälä)
with the previous ones, to derive a clearer understanding of how the
demoniac and atheistic mind thinks:
kecid ähuù prakåtyä eva viçvä såñöir vyavasthitä
teñäm vai puruñaù klévaù kalatram hi tathä eva ca
patyabhäve kumäréëäm santatir yadi dåçyate
teñäà mate praçaàsärhä samäje sä vivarjitä
The atheist Kapila Muni (of the Säìkhya School) claims that in the
matter of the universal creation, God is redundant. Nature herself, as the
mother is giving birth to the universe, which necessitates no role in this
for Puruña or the masculine creative energy of God. But if one insists on
bringing God into the picture, why describe Him as an impotent
controller? How can He be a controller, but be impotent and unable to
create? Taking the argument to an even more practical dimension, if we
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observe the workings of ‘Nature’, how is it possible for a female (Nature)
to give birth without having union with a male (Puruña)? Is it possible for
plants to germinate without the energy of the Sun? These simple arguments
reveal that their contention that prakåti (material nature) is able to
procreate without the help of God is illogical. This verse gives the example
of an unmarried, husband-less girl giving birth to children. In the opinion
of these Mäyävädé philosophers, it appears that they would present this
unfortunate and destructive social occurrence as the absolute basis for
the Universal creation. The impersonalist view that material nature is
able to procreate without union with the energetic, Supreme Godhead is
not only wholly implausible, but is unacceptable to the pious society that
always take guidance from authorised Vedic scriptures.
The philosophers of Gautama and Kanada i.e. Nyäyä and Vaiçeñika
respectively are also atheistic. Neither will accept the authority of the
Vedas, nor do they believe that there is a Creator of the Universe. The
Siddhänta-ratnamala has described them in this manner:
yadäëumilane såñöiù jéva viçvädikaà kila
sthitis teçäm pramä-siddhä parivartana mülakä
dhvaàsas tu käla-cakreëa paramäëu-vibhäjane
svabhävair ghaöitam sarvam kim éçañya prayojanam
ghaöa-paöa-guëa-jïäne jaòa-dravya-vicäraëe
tärkikänäà mahä-mokñam anyäyena kathaà bhavet
‘yädåñé bhävanä yasya siddhir bhavati tädåñé’
iti nyäyät padärthatvaà präpnoti nästikaù sadä
asat-käraëa-väde hi svékåtä’bhäva saàsthitiù
sattähénasya sattä tu yuktihénä bhavet sadä
kärya käraëayo rétyä jaòänna cetanodbhavaù
gétä-väkyaà sadä mänyaà ‘nabhävo vidyate sataù
Meaning, that both the Nyäyä theoretician Gautama, and Kanada the
philosopher of Vaiçeñika, are of the opinion that the jéva, the universe etc.
are all created by a fusion of atoms and molecules – and that there is no
hand of God in this. This creation is mutable; it can be directly proved.
That the creation is mutuable can be directly proved. By the influence
and progress of time the creation moves towards its own inevitable
destruction. The main factor in this is atoms, which fuse together to create
the universe, but cause its inevitable annihilation when split apart. Where
then is the need for God in this matter? Much like the modern
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technological scientists, the atomic structure of all animate things has
been fundamentally determined by both of these philosophies. However,
what they fail to consider, is the ultimate source of these atoms. Rather
they choose to investigate further and further into the mechanics of the
material energy while disregarding the elusive realm of consciousness
and the life force of the soul. In the name of logic and rhetoric, illogical
and irrational views cannot establish a dependable and authentic
philosophy. The simple reason is ‘yädåçé bhävanä yasya siddhir-bhavati
tädåsé’ – this maxim states, that each soul attains the result or grade of
perfection concomitant to his level (and quality) of consciousness in the
form of his desires and the quality of his attitude. According to this maxim
the atheists who believe in the atomic theory will ultimately attain a state
of inertness of consciousness. When one meditates on something, he
attains that goal. Lifeless matter as a meditation will simply lead one into
different forms of inanimate consciousness, of which the material nature
has much to offer in the form of rocks and stones. In all earnestness, for
these philosophers and scientists, real liberation from the mundane is
but a distant dream. It is truly irrational to postulate that inanimate things
can create animated things. The Bhagavad-gétä has declared that
consciousness or awareness cannot be produced from inert, dead matter:
‘näbhävo vidyate sataù’ meaning the existence of void, as reality cannot be
accepted.

(Footnotes)
1
Many of these works have been given commentaries and supporting books
in all the major international languages. Much of this was achieved recently
by the greatly renowned Vaiñëava äcärya – Çréla A.C Bhaktivedänta Svämé
Prabhupäda.
2
It would be redundant to say the ‘supreme-supreme’ by using the term
Parama-Bhagavän’. The term Bhagavän is reserved for He who is the
Supreme.

145

Epilogue
The Insanity of Mäyävädism
We have systematically established with logic, arguments and proof
that the philosophy promulgated by Çré Çaìkaräcärya is a covert form of
Buddhism called Mäyävädism, that it is based on false scriptures and lastly,
that it is an asurika view. It has been proven beyond doubt that his
teachings are a form of monism. The compiler of the Vedas, Çréla Vyäsadeva
has lucidly written in the Padma Puräëa and in the Bhagavad-gétä that
Çaìkaräcärya’s philosophy is covert Buddhism’, a false, atheistic
representation of the scriptural conclusions with the Padma Puräëa verses
unequivocally substantiating these points. In the Gétä, the Supreme Lord
Çré Kåñëa condemns the atheistic teachings of Mäyävädés regarding the
truth about creation, and so forth, calling persons with such views ‘asuras’.
In India the two terms atheist and asura (demon) are used as expletives –
derogatory terms of address. In fact, these two terms should be
acknowledged as extremely damning. We have not hesitated in applying
them to denounce Mäyävädism. The reason is that a totally falsified
religion is being propagated, or rather being foisted on innocent people
in the name of Vedic spirituality. It is high time that human society is
made aware of this stalking danger. We have eagerly presented, without
holding back or camouflaging, the essential precepts of the authorised
Vedic religion. This may be seen as our attempt at curbing the evil
influences of the age of Kali. Our efforts will remain to try and salvage as
many innocent souls who are drowning in the ocean of material existence,
and who are constantly preyed upon by the sharks of false religion.
We have observed that mostly the educated classes of people like
professors, teachers, academics, and panditas will lean towards monism
and impersonalism. The principal reason for this is that modern education
system transmits a doubt-based method of inquiry rather than a faithbased one. They must not keep themselves any further in the dark about
the egregious effects of Mäyävädism and atheism on the present society
and posterity. The precepts of monism are illogical, and lack support
from any revealed scriptures. Hence, no one should feel at a loss, that he
would become like rudderless drift-wood on the ocean of material
existence if he were to renounce the pursuit of monism. Because monism,
impersonalism, or Mäyävädism are one and the same and their ship is
permanently moored in the mire of materialism, incapable of ferrying its
passengers to the other side of immortality and liberation.
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Çré Çaìkaräcärya’s commentary to Vedänta-Sütra or Brahma-Sütra is
crowded with illogical, irrational and unsystematic developments of
arguments and theories, all leading to conclusions that are not supported
by Vedic truths. For example, one of the most important phrases which
acts as a pillar holding up the entire edifice of his philosophy is taken
from the Vedas and is grossly misinterpreted. In ekam eva advitéyam, the
word advitéyam has been explained by him as meaning ‘without duality’,
but this is incorrect. The correct meaning of the word is ‘one without a
second’, or ‘no one is His equal or superior’. Again the word ‘ekam’ has
been misinterpreted as meaning the numerical one (1), which in actuality
means the great void. The Vaiñëava preceptors have meticulously
substantiated every assertion they have made. People with limited
knowledge and intelligence revert to a deductive process understanding,
of neti neti – ‘not this, not this’, for acquiring knowledge. When one is
unable to understand the profound and sober purports of the scriptures,
he is forced to end his research by coaxing himself to accept the lesser,
indirect, sometimes misinterpreted meanings. However, to reject the direct
meaning for the indirect, subordinate meaning of words is tantamount to
atheism. Thus Çaëkaräcärya grabbed hold of the indirect, subordinate
meanings of the Vedic maxims to establish his philosophy of Brähmaëism,
which dispossesses brahman of His energies and attributes whereas, in
truth brahman is the ‘Complete Whole’, endowed with transcendental
attributes, energies and beautiful form. According to Vedänta-sütra or
Brahma-Sütra 1/1/2 brahmän is ‘janmädy asya yataù’ – the creator,
maintainer and annihilator. The same truth has been reiterated in the
Upaniñadäs. Çré Rämänujäcärya comments on the Brahma-Sütra 1/1/1 –
‘sarvatra-båhattva-guëa-yogena…mukhyavåttaù’ – the direct and principal
meaning is that brahman is everywhere, and in all circumstances in full
possession of His transcendental attributes of unsurpassable and unlimited
opulence. All revealed scriptures and the Vaiñëava preceptors accept only
one concept of brahman – He is the Supreme Controller, unequalled and
supreme. Çaìkaräcärya’s concept of brahman is his own concoction.
vedänta-vedyaà puruñaà puräëaà
çré caitanyätmäà viçvayonià mahäntam
tam eva viditvä’timåtyum eti
nänyaù panthä vidyate ayanäya
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Knowing only Him who is known through the Vedas and the
Upaniñadas, that ancient personality, the omniscient self, the
supreme living consciousness, the cause of this creation, the
infinite, - knowing Him one attains immortality. There is no other
path to the deathless state of transcendence.
Real knowledge and true education comes naturally to those engaged
in discussing the philosophy and commentaries of Vedanta, the Vedas,
the Upaniñadas etc. delineated by the Vaiñëava preceptors. If we sincerely
desire to introduce a complete education in our land then it is imperative
to propagate and include in the university syllabus the commentaries of
Çré Madhväcärya, Çré Rämänujäcärya, Çré Viñëusvämé, Çré Nimbarkäcärya
and especially Çréla Baladeva Vidyäbhüñaëa’s ‘Govinda-Bhäñya’
commentary.
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Appendix One
Çrémad-Bhägavatam predicts birth of Lord Buddha
(Translation and purport taken from the English translation of
Çrémad-Bhägavatam by Äcärya A.C Bhaktivedanta Swami
Prabhupäda)1
First Canto, chapter 3, text 24:
tataù kalau sampravåtte
sammohäya sura-dviñäm
buddho nämnäïjana-sutaù
kékaöeñu bhaviñyati
Then, in the beginning of Kali-yuga, the Lord will appear as Lord
Buddha, the son of Aïjanä, in the province of Gayä, just for the
purpose of deluding those who are envious of the faithful theists.

Purport
Lord Buddha, a powerful incarnation of the Personality of Godhead,
appeared in the province of Gaya (Bihar) as the son of Aïjanä, and He
preached the conception of non-violence and deprecated even the animal
sacrifices sanctioned in the Vedas. At the time when Lord Buddha
appeared, the people in general were atheistic and preferred animal flesh
to anything else. On the plea of ‘Vedic sacrifice’, every place was practically
turned into a slaughterhouse, and animal killing was engaged in
unrestrictedly. Lord Buddha preached non-violence, taking pity on the
poor animals. He preached that He did not believe in the tenets of the
Vedas and stressed the adverse psychological effects incurred by animal
killing. Less intelligent men in the age of Kali, who have no faith in God,
followed His principle, and for the time being they were trained in moral
discipline and non-violence, the preliminary steps for proceeding further
on the path of God realisation. He deluded the atheists because such
atheists who followed His principles did not believe in God, but they kept
their absolute faith in Lord Buddha, who himself was the incarnation of
God. Thus the faithless people were made to believe in God in the form of
Lord Buddha. That was the mercy of Lord Buddha: he made the faithless
faithful to him.
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Killing of animals before the advent of Lord Buddha was the most
prominent feature of the society. People claimed that these were Vedic
sacrifices. When the Vedas are not accepted through the authoritative
disciplic succession, the casual readers of the Vedas are misled by the
flowery language of that system of knowledge. In the Bhagavad-gétä a
comment has been made on such foolish scholars (avipaçcitaù). The foolish
scholars of Vedic literature who do not care to receive the transcendental
message through the realised sources of disciplic succession are sure to
be bewildered. To them, the ritualistic ceremonies are considered to be
all in all. They have no depth of knowledge. According to the Bhagavadgétä (15.15), vedaiç ca sarvair aham eva vedyaù: the whole system of the
Vedas is to lead one gradually to the path of the Supreme Lord. The whole
theme of the Vedic literature is to know the Supreme Lord, the individual
soul, the cosmic situation and the relation between all these items. When
the relation is known, the relative function begins, and as a result of such
a function, the ultimate goal of life or going back to Godhead takes place
in the easiest manner. Unfortunately, unauthorised scholars of the Vedas
become captivated by the purificatory ceremonies only, and natural
progress is thereby checked.
To such bewildered persons of atheistic propensity, Lord Buddha is
the emblem of theism. He therefore first of all wanted to check the habit
of animal killing. The animal-killers are dangerous elements on the path
of going back to Godhead. There are two types of animal-killers. The soul
is sometimes called the ‘animal’ or the living being. Therefore, both the
slaughterhouses of animals and those who have lost their identity of soul
are animal killers.
Mahäräja Paréñit said that only the animal killer is unable to relish the
transcendental message of the Supreme Lord. Therefore, if people are to
be educated on the path of Godhead, they must be taught first and foremost
to stop the process of animal killing as above mentioned. It is nonsensical to
say that animal killing has nothing to do with spiritual realization. By this
dangerous theory many so-called sannyäsés have sprung up by the grace
of Kali-yuga who preach animal slaughter under the garb of the Vedas.
The subject matter has already been discussed in the conversation between
Çré Caitanya and Maulana Chand Kazi Shaheb. The animal sacrifices as
stated in the Vedas are different from the unrestricted animal killing in
the slaughterhouse. Because the asuras or the so-called scholars of Vedic
literatures put forward the evidence of animal killing in the Vedas, Lord
Buddha superficially denied the authority of the Vedas. This rejection of
the Vedas by Lord Buddha was adopted to save the people from the vice
of animal-killing as well as to save the poor animals from the slaughtering
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process by their ‘big brothers’ who clamour for universal brotherhood,
peace, justice and equity. There is no justice when there is animal killing.
Lord Buddha wanted to stop it completely and therefore His cult of ahiàsä
(non-violence) was propagated not only in India but also outside the
country.
Technically Lord Buddha’s philosophy is called atheistic because there
is no acceptance of the Supreme Lord and because that system of philosophy
denied the authority of the Vedas. But that is an act of camouflage by the
Lord. Lord Buddha is the incarnation of Godhead. As such, He is the
original propounder of Vedic knowledge. He therefore cannot reject Vedic
philosophy. Nevertheless, He outwardly rejected the Vedas because the
sura-dviña or demons, being by nature always envious of the devotees of
Godhead, try to support cow-killing or animal killing by quoting from the
pages of the Vedas. This is now being done by modernised sannyäsés.
Lord Buddha had to reject the authority of the Vedas altogether. This is
simply technical, and had it not been so he would not have been so accepted
as the incarnation of Godhead. Nor would he have been worshipped in
the transcendental songs of the poet Jayadeva, who is a Vaiñëava äcärya.
Lord Buddha preached the preliminary principles of the Vedas in a manner
suitable for the time being, as also did Çaìkaräcärya to establish the
authority of the Vedas. Therefore both Lord Buddha and Çaìkaräcärya
paved the path of theism, and Vaiñëava äcäryas, specifically Çré Caitanya
Mahäprabhu, led the people on the path of realisation of going back to
Godhead.
We are glad that people are taking an interest in the non-violent
movement of Lord Buddha. But will they take the matter very seriously
and close the animal slaughterhouses altogether? If not, there is no meaning
to the ahiàsä cult.
Çrémad-Bhägavatam was composed just prior to the beginning of the
age of Kali (about 5,000 years ago), and Lord Buddha appeared about
2,600 years ago. Therefore the in the Çrémad-Bhägavatam Lord Buddha is
foretold. Such is the authority of this clear scripture. There are many
such prophecies, and they are being fulfilled one after another. They will
indicate the positive standing of the Çrémad-Bhägavatam, which is without
trace of mistake, illusion, cheating and imperfection, which are the four
flaws of all conditioned souls. The liberated souls are above these flaws;
therefore they can see and foretell things, which are to take place on
distant future dates.
(Footnotes)
1
Courtesy of the Bhaktivedanta Book Trust.
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Glossary
A
Äcärya - spiritual preceptor. One who teaches by example.
Advaita-jïäna - knowledge of non-duality. Although in the true sense this
refers to the Supreme Absolute Personality of Godhead who is devoid of all
duality, the Mäyäväda conception of advaita-jïäna is that the ultimate substance,
brahman, is devoid of form, qualities, personality, and variegatedness.
Advaita-väda - the doctrine of non-dualism, monism – the doctrine that
emphasises the absolute oneness of the living entities with God. This is often
equated with the Mäyäväda theory that everything is ultimately one; that there is
no distinction whatsoever between the Supreme Absolute and the individual
living entities; that the Supreme is devoid of form, personality, qualities, and
activities; and that perfection is to merge oneself into the all-pervading impersonal
brahman. This doctrine was propagated by Çré Çaìkaräcärya
Agnostic - A. n. “One who holds that the existence of anything beyond and
behind material phenomena is unknown and (so far as can be judged)
unknowable, and especially that a First Cause and an unseen world are subjects
of which we know nothing.” (courtesy Oxford English Dictionary Unabridged)
Atheist - A. n.
1. “One who denies or disbelieves the existence of a God.”
2. “One who practically denies the existence of a God by disregard of moral
obligation to Him; a godless man.” (courtesy Oxford English Dictionary
Unabridged)
Avidyä - ignorance, spiritual ignorance, illusion. Ignorance is of four kinds:
to mistake that which is impermanent to be permanent, that which is full of
misery to be blissful, that which is impure to be pure, and that which is not the
self to be the self. Avidyä is one of the five types of kleça, or miseries, destroyed
by bhakti.

B
Bhagavän - the Supreme Lord; the Personality of Godhead. In the Viñëu
Puräëa (6.5.72-74)– “The word bhagavat is used to describe the Supreme brahman
who possesses all opulences, who is completely pure, and who is the cause of all
causes. In the word bhagavat, the syllable bha has two meanings: one who
maintains all living entities and one who is the support of all living entities.
Similarly, the syllable ga has two meanings: the creator, and one who causes all
living entities to obtain the results of karma and jïäna. Complete opulence,
religiosity, fame, beauty, knowledge, and renunciation are known as bhaga, or
fortune.” (The suffix vat means possessing. Thus one who possesses these six
fortunes is known as Bhagavän.)
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Bhakti - the word bhakti comes from the root bhaj, which means to serve.
Therefore the primary meaning of the word bhakti is to render service. Çré Rüpa
Gosvämé has described the intrinsic characteristics of bhakti in Çré Bhakti-rasämåtasindhu (1.1.11) as follows: anyäbhiläñita-çünyaà jïäna-karmädy-anävåtam
änukülyena kåñëänu-çélanaà bhaktir uttamä – “Uttamä-bhakti, pure devotional
service, is the cultivation of activities that are meant exclusively for the benefit of
Çré Kåñëa, in other words, the uninterrupted flow of service to Çré Kåñëa, performed
through all endeavours of body, mind, and speech, and through expression of
various spiritual sentiments (bhävas). It is not covered by jïäna (knowledge of
nirviçeña-brahman, aimed at impersonal liberation) and karma (reward-seeking
activity), yoga or austerities; and it is completely free from all desires other than
the aspiration to bring happiness to Çré Kåñëa.”
Brahmacäré - the first äçrama or stage of life in the varëäçrama system;
unmarried student life.
Brahma-jïäna - knowledge of impersonal brahman; knowledge aiming at
impersonal liberation.
Brahman - the spiritual effulgence emanating from the transcendental body
of the Lord; the all-pervading, indistinct feature of the Absolute. Depending on
the context, this may sometimes refer to the Supreme brahman, Çré Kåñëa, who is
the source of brahman.
Brähmaëä - the highest of the four varëas or castes in the varëäçrama system;
a priest or teacher.
Brähmaëé - a female brähmaëä; the wife of a brähmaëä.
Brahmaväda - the doctrine of indistinct nirviçeña-brahman which has as its
goal the merging of the self into Kåñëa’s effulgence.
Brahmavädé - one who follows the doctrine of brahma-väda.

C
Chaya- shadow.
Caitanya Mahäprabhu - Çré Kåñëa appearing in the mood of a bhakta. Also
referred to as Çré Caitanya, Çréman Mahäprabhu, Gaura, Gauracandra, GauraHari, Gaura-kiçora, Gauräìga, Gaurasundara, Gaura, Kåñëa-Caitanya, Nimäi
Paëòita, Çacénandana, and Viçvambhara; the Supreme Lord who appeared
approximately five hundred years ago (1486 A.D.) in Navadvépa, West Bengal.
Although He is identical to Çré Kåñëa, He appeared with the bhäva (internal
mood) and känti (bodily complexion) of Çrématé Rädhikä in order to taste the
mellows of Her love for Kåñëa. Assuming the mood of a devotee, He spread love
for Kåñëa through the chanting of çré-hari-näma; hare kåñëa hare kåñëa kåñëa
kåñëa hare hare hare räma hare räma räma räma hare hare.
Käla - spiritual time which exists eternally in the present without any
intervention of past or future.
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D
Darçana - seeing, meeting, visiting with, beholding. This word is used
primarily in reference to beholding the Deity or advanced devotees. Darçana
also means doctrine or philosophical system, as in vedänta-darçana.
Daça-müla - ‘ten-roots’. In the Äyur-veda, the science of herbal medicine,
there are ten roots which, when combined together produce a tonic which sustains
life and counteracts disease. Similarly, there are ten ontological principles. When
these are properly understood and realised, they destroy the disease of material
existence and give life to the soul. The first of these principles is known as
pramäëa, the evidence which establishes the existence of the fundamental truths.
The other nine principles are known as prameya, the truths which are to be
established.
The pramäëa refers to the Vedic literature and in particular to the ÇrémadBhägavatam. The Bhägavatam is the essence of all the Vedas; it reveals the most
intimate loving feature of the Lord‚ as well as the soul’s potential to unite with
the Lord and His eternal associates in their play of divine loving exchange.
Of the nine prameyas, the first seven relate to sambandha-jïäna, knowledge
of the inter-relationship between Çré Bhagavän, His energies, and the living
beings, both conditioned and liberated. The eighth prameya relates to abhidheyajïäna, knowledge of the means by which the living entity can become established
in an eternal loving relationship with Him. The ninth prameya relates to prayojana,
the ultimate goal to be attained by pursuit of the transcendental path. That goal
is known as kåñëa-prema, and it takes on infinite varieties when manifest in the
different bhaktas possessing variegated moods of divine love.
Devas - celestial deities; beings situated in the celestial planets who are endowed
with great piety, tremendous lifespans, and superior mental and physical prowess.
They are entrusted with specific powers for the purpose of universal administration.
Devatäs - same as devas.
Dhäma - a holy place of pilgrimage; the abode of the Lord where He appears
and enacts His transcendental pastimes.
Dharma - from the verbal root dhå meaning ‘to sustain’; lit. that which sustains;
1) the natural, characteristic function of a thing; that which cannot be separated
from its nature; 2) religion in general. 3) the socio-religious duties prescribed in
çästra for different classes of persons in the varëäçrama system; one’s fixed
occupation in relation to the highest ideals known to man. Dharma is aspired
for by persons who not only desire enjoyment in this world, but who hanker for
something more, like Svarga (heavenly planets). For this it is necessary to follow
the religious codes outlined in çästra. By following the religious duties prescribed
according to varëäçrama, one can enjoy happiness in this life and attain Svarga.
The performance of dharmika duties is foremost for such people, and therefore
their puruñärtha (goal of life) is known as dharma.There are many types of dharma.
Stré-dharma (a woman’s dharma) refers to the duties, behaviour etc., that sustain

Beyond Nirväëa

154

the proper nature of a woman. Similarly, dharmas such as puruña-dharma,
brähmana-dharma, çüdra-dharma; and sannyäsa-dharma, are described in dharmaçästras. Ultimately, however, dharma means the natural attraction of the part for
the whole, the jéva for Kåñëa. All of these other dharmas are only related to this
temporary body, therefore, in the midst of performing them, one must cultivate
ätma-dharma, the soul’s eternal occupation as servant of Kåñëa, so that one can
reach the point, either now or tomorrow, of sarva-dharmän parityajya, giving
up all secondary dharmas and taking full shelter of Çré Çré Rädhä-Kåñëa.

G
Gauòéya Vaiñëava Äcäryas - prominent teachers in the line of Lord Caitanya.
Gauòéya Vaiñëava Sampradäya - the school of Vaiñëavism following in the
line of Çré Caitanya Mahäprabhu.
Gautama - is popularly known as Akñapäda Gautama. According to some
scholars, he lived in the 5th century BC and founded the präcéna, or older,
nyäya school of philosophy. He wrote Nyäya-sütra, which is known as the
earliest systematic literature of the system. The traditional nyäya system as it
stands today is mainly based on this work of Gautama. The Nyäya-sütra is divided
into five adhyäyas, or lessons, usually called books. Each lesson is divided into
two ähnikas, or daily portions, and these in turn contain a number of sütras, or
aphorisms. These sütras are also divided into prakaraëas, or topics, by
commentators such as Vätsyäyana and Väcaspati.
Gosvämé - one who is the master of his senses; a title for those in the renounced
order of life. This often refers to the renowned followers of Caitanya Mahäprabhu
who adopted the lifestyle of mendicants. Descendants of the relatives of such
Gosvämés or of their sevaites often adopt this title merely on the basis of birth. In
this way, the title Gosvämé has evolved into use as a surname. Leading temple
administrators are also sometimes referred to as Gosvämés.

I
Éçvara - the Supreme Lord or Supreme Controller.

J
Jaimini - the founder of the pürva-mémäàsä system of Indian philosophy,
better known as the mémäàsä system. According to modern scholars he composed
his pürva-mémäàsa-sütra around the 4th century BC. It deals with the
investigation of the nature of dharma and lays down the principle interpretation
of the Vedic texts on which the performance of sacrifices wholly depends. It
describes the different sacrifices and their purposes. The mémäàsa-sütra consists
of twelve chapters, the first of which deals with the source of knowledge and the
validity of the Vedas. It is recognised as the basic comprehensive work of the
mémäàsa school of philosophy which gave rise to a host of commentaries and
sub-commentaries.
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Jämavanta - also known as Jämbavän Jïäna - (1) knowledge, (2) knowledge
which leads to impersonal liberation: this concerns the ätmä’s distinction from
matter and its identity with brahman.
Jéva Gosvämé - the son of Çré Vallabha (Anupama), who was the brother of
Rüpa and Sanätana Gosvämés. Even as a young boy he was deeply attracted Çré
Kåñëa. He spent his time not in playing but in worshiping Bhagavän with flowers,
sandalwood, and other articles. In his youth he went to Väräëasé to study Sanskrit
under Madhusüdana Väcaspati, a disciple of Särvabhauma Bhaööäcärya. After
completing his studies he went to Våndävana and took shelter of his uncles, Çré
Rüpa and Sanätana. After the disappearance of Rüpa and Sanätana, he became
the leader amongst all of the Vaiñnava followers of Çréman Mahäprabhu. His
numerous literary contributions, which include books such as Saö-sandarbha
and Gopal-Campu, and commentaries on Çrémad-Bhägavatam, Bhakti-rasämåtasindhu, and Ujjvala-nélamaëi, have lent support with çästric evidence to the
teachings of Çré Caitanya. According to Gaura-gaëoddeça-dépikä (194-207) he is
Viläsa Maïjaré in Kåñëa-lélä.

K
Kali-yuga - the present age of quarrel and hypocrisy which began five thousand
years ago (see yuga).
Karma - (1) any activity performed in the course of material existence. (2)
pious activities leading to material gain in this world or in the heavenly planets
after death. (3) fate; former acts leading to inevitable results.
Kaëäda - an ancient sage. He is the originator of the vaiçeñika system of
Indian philosophy (see vaiçeñika in the Glossary of Terms). The word kaëäda
primarily means “one who lives on a small particle of food.” This may have
some connection to the basic tenet of the school which says that the universe is
formed of the minutest units of matter, called aëu (the Nyäya-kandalé of Çrédhara
may be consulted for further information on this point). Kaëäda is also referred
to by the synonyms of his name, e.g. Kaëabhuja and Kaëabhakña, or by his
genealogical name Kaçyapa. He is also known as Ulüka, which literally means
an owl. Tradition explains this name with a story that Lord Çiva appeared before
the sage in the form of an owl and revealed the vaiçeñika system to him. It is
traditionally believed that Kaëäda lived and taught in Väräëasé.
Kaëäda is credited with the authorship of the Vaiçeñika-sütra, the basic text
of the system, but the precise dates of his life and work cannot be ascertained.
While tradition sets him in the 8th century BC, modern scholarship assigns the
composition of the Vaiçeñika-sütra to the first century AD. The basic tenets of
the system were known to the early compilers of the Caraka-saàhitä – not only
to its final editor, Caraka, but to its original author, Agniveça, who is thought to
have lived several centuries prior to the Christian era. The vaiçeñika philosophy,
as propounded in the sütra, is acknowledged by several schools of Buddhist
philosophy, particularly the madhyamikas and the vaibhäñikas. The Pali work,
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Milindapanha, which was written in the 1st century AD, mentions vaiçeñika as
an established branch of Indian learning.
Kapiladeva - an avatära of Çré Kåñëa, who appeared as the son of Kardama
Muni and Devahüti. He taught the true purport of the säìkhya philosophy to
his mother. In this original säìkhya philosophy of Kapiladeva there are twentyfive principles. Beyond these there is the existence of Çré Bhagavän, who is the
source of the other principles. There was another Kapila who appeared later in
the dynasty of Agni who taught an atheistic version of the säìkhya philosophy.
The atheistic säìkhya accepts the twenty-five principles but denies the existence
of God. The säìkhya of Kapiladeva ultimately culminates in bhakti.
Kåñëa - the original Supreme Lord, Svayam Bhagavän. He is avatäré, the
source of all other avatäras. His partial manifestation is the Paramätmä and His
bodily effulgence is the all-pervading brahman. His body is composed of saccid-änanda – eternality, knowledge, and bliss. He is the personification of all
spiritual mellows, raso vai sa. His father is Nanda Mahäräja, His mother is Yaçodä,
His brother is Balaräma, and His eternal consort is Çrématé Rädhikä. He is a
charming young cowherd boy with a complexion like that of a fresh monsoon
raincloud. His wears a brilliant yellow dhoté, a peacock feather on His crown,
and a garland of fresh forest flowers. He possesses sixty-four primary transcendental
qualities, out of which four are unique to Him alone: venu-mädhurya, He attracts
the entire world and especially the gopés with the melodious sound of His flute;
rüpa-mädhurya, He possesses extraordinary beauty which captivates the minds
of all; prema-mädhurya, He is surrounded by intimate loving associates whose
prema (divine love) is completely unbounded by reverence or formality; and
lélä-mädhurya, He performs beautiful and enchanting pastimes, amongst which
räsa-lélä is the summit.
Kåñëadäsa Kaviräja - the author of Çré Caitanya-Caritämåta. He received the
darçana of Nityänanda Prabhu in a dream and was ordered by Him to go to
Våndävana. At the repeated request of the Vaiñëavas, and after obtaining the
blessings of the Madana-Gopäla Deity, he accepted the task of writing the
biography of Çré Caitanya Mahäprabhu. He also wrote Govinda-lélämåta, a
description of Rädhä and Kåñëa’s eight-fold daily pastimes, and a commentary
known as Säraìga-raìgadä on Bilvamaìgala Öhäkura’s famous book, Kåñëakarëämåta. He is Kastüré Maïjaré in kåñëa-lélä.
Kumära -The four Kumäras are called Sanaka, Sanätana, Sanandana and Sanat.
Brahmä created them in the beginning of creation from his mind (manaù). That
is why they are called Brahmä’s mänasa-putra (sons born of his mind). Because
of their profound knowledge, they were completely detached from worldly
attraction, and they did not give any assistance in their father’s task of creation,
because they had developed an inclination for impersonal speculation (brahmajïäna). Brahmä was extremely displeased with this, and he prayed to Bhagavän
Çré Hari for the welfare of his sons. Çré Bhagavän was pleased by Brahmä’s prayers,
and in His Haàsa (swan) avatära, He attracted their minds away from dry
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impersonal knowledge to the knowledge of pure devotional service on the
absolute platform. Because of this, Çanaka Åñi and his brothers are known as
jïäné-bhaktas. They are the originators of the Nimbäditya disciplic succession.

M
Madhva - the chief äcärya of the Brahmä sampradäya; born in 1239 near
Uòupé. His father and mother were Çré Madhyageha Bhaööa and Çrématé Vedavidyä.
He accepted dékñä and sannyäsa at age twelve from Acyuta-prekña. His sannyäsa
name was Pürëaprajïa. He wrote commentaries on the Bhagavad-Gétä, ÇrémadBhägavatam, Brahma-sütra, and many other books. He established the doctrine
of dvaita-väda which emphasises the eternal distinction between the living entities
and the Supreme Lord. He preached vigorously against the kevalädvaitaväda
teachings of Çré Çaìkaräcärya.
Mahädeva - a name for Lord Çiva; the great Lord or the chief among the
devas (see Çiva).
Mahäprabhu - the Supreme Lord, see Caitanya mahäprabhu
Mahäväkya - principal statements or utterances of the Upaniñadäs. Praëava
(oà) is the true mahäväkya of the Vedas. However, Çré Çaìkaräcärya has widely
broadcast four aphorisms as mahäväkyas. Therefore, the word mahäväkya has
come to be associated with these expressions: ahaà brahmäsmi, “I am brahman,”
(Båhad-äraëyaka Upaniñad, 1.4.10); tat tvam asi çvetaketo, “O Çvetaketo, you
are that” (Chändogya Upaniñad, 6.8.7); prajïänaà brahma, “The supreme
knowledge is brahman,” (Aitareya Upaniñad, 1.5.3); and sarvaà khalv idaà
brahma, “All the universe is brahman.” (Chändogya Upaniñad, 3.14.1.)
Mantra - a mystical verse composed of the names of Çré Bhagavän which
addresses any individual deity. Mantras are given to a disciple by a guru at the
time of dékñä.
Mäyä - illusion; that which is not; Çré Bhagavän’s external potency which
influences the living entities to accept the false egoism of being independent
enjoyers of this material world. The potency that creates bewilderment, which is
responsible for the manifestation of the material world, time, and material activities.
Mäyäväda - the doctrine of illusion; a theory advocated by the impersonalist
followers of Çaìkaräcärya which holds that the Lord’s form, this material world,
and the individual existence of the living entitities are mäyä or false.
Mäyävädé - one who advocates the doctrine of illusion (see mäyäväda).
Mäyika-tattva - the fundamental truth concerning Bhagavän’s deluding
potency, which relates to the material world.
Mémäàsä - a philosophical doctrine which has two divisions: (1) pürva or
karma-mémäàsä founded by Jaiminé, which advocates that by carrying out the
ritualistic karma of the Vedas, one can attain the celestial planets, and (2) uttara-

Beyond Nirväëa

158

mémäàsä founded by Bädaräyaëa Vyäsadeva, which deals with the nature of
brahman. (See pürva-mémäàsä and uttara-mémäàsä).
Mémäàsaka - a philosopher. One who adheres to the mémäàsä philosophical
doctrine of which there are two divisions. This usually refers to those who follow
the karma-mémäàsä of Jaimini.
Mleccha - derived from the sanskrit root mlech meaning to utter indistinctly
(sanskrit) – a foreigner; non-Äryan; a man of an outcaste race; any non-Sanskritspeaking person who does not conform to the Vedic social and religious customs.
Mukti - liberation from material existence not to be confused with the Buddhist
conception of nirvana. There are five types of liberation: särüpya (obtaining the
same form as Bhagavän), sämépya (living in close proximity to Bhagavän), sälokya
(living on the same planet as Bhagavän), särñöi (having the same opulence as
Bhagavän), and säyujya (becoming one with Çré Bhagavän either by merging
into His body or by merging into His brahman effulgence, nirvana). The last
type is vehemently rejected by the devotees. Although the other four types of
mukti are sometimes accepted by devotees as they are not entirely incompatible
with bhakti, they are never accepted by those who are fixed on attaining unalloyed
love for Çré Kåñëa in Vraja.
Mumukñä - the desire for liberation.
Mumukñu - a person who is seeking liberation.

N
Näma - the holy name of Kåñëa, chanted by bhaktas as the main limb of the
practice of sädhana-bhakti.
Näma-saìkértana - the practice of chanting the holy name of Kåñëa, especially
congregational chanting.
Närada - a great sage among the devas; he is thus known as Devarñi. He was
born from the mind of Brahmä. He is a liberated associate of Çré Kåñëa, who
travels throughout the material and spiritual worlds broadcasting His glories. In
Caitanya lélä he appears as Çréväsa Paëòit
Näräyaëa - nära–mankind, ayana–the shelter of. Means the shelter for
mankind. An expansion of Kåñëa; the opulent Lord of Vaikuëöha.
Nirväëa -A term the Buddhist consider the supreme destination and defined
by them as indescribable, devoid of form, quality, diversity, desire and
personality. A state of freedom from the shakles of mäyä and her influence of
pain and suffering. Sometimes mistakenly referred to as mokña or mukti. A state
of loss of self that inexplicably is defined as “ineffable contentment”, especially
as it raises the question, “who is it then that is content?” The ‘merging’ or loss
of self into a state of nothingness. Ontological non-existence.
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Nimbäditya - also known as Nimbärkäcärya; the head äcärya of the Kumära
sampradäya. He established the philosophical doctrine of dvaitädvaita-väda,
which delineates both the oneness and the distinction of all things with the
Lord. He performed his bhajana at Dhruva-kñetra near Govardhana. He wrote a
commentary on Vedänta-sütra named Vedänta-saurabha, as well as Vedäntakämadhenu-daça-çloka, Kåñëa-stavaräja, Guruparamparä, Vedänta-tattva-bodha,
Vedänta-siddhänta-pradépa, Svadharmädhva-bodha, Aitihya-tattva-siddhänta,
Rädhäñöaka, and a commentary on Bhagavad-Géta.
Nyäya - the philosophy dealing with a logical analysis of reality, also known
as nyäya-darçana. This system of philosophy was founded by Mahaåñi Gautama.
The nyäya-darçana accepts sixteen principles: 1) pramäëa (evidence; the means
to obtain factual knowledge), 2) prameya (that which is to be ascertained by real
knowledge), 3) saàçaya (doubt about the point to be discussed), 4) prayojana
(a motive for discussing the point in question), 5) dåñöänta (citing instances or
examples), 6) siddhänta (demonstrated conclusion of an argument), 7) avayava
(component parts of a logical argument or syllogism), 8) tarka (persuasive
reasoning), 9) nirëaya (deduction, conclusion, or application of a conclusive
argument), 10) väda (thesis, proposition, or argument), 11) jalpa (striking
disputation or reply to defeat the argument of the opposition), 12) vitaëòä
(destructive criticism; idle carping at the assertions of another without attempting
to prove the opposite side of the question) 13) hetv-äbhäsa (fallacy; the mere
appearance of a reason), 14) chala (deceitful disputation; perverting the sense of
the opposing party’s words), 15) jäti (logic based merely on false similarity or
dissimilarity), and 16) nigraha-sthäna (a weak point in an argument or fault in
a syllogism).
According to nyäya-darçana, misery is of nineteen types: the material body,
the six senses including the mind, the six objects of the senses, and the six
transformations – birth, growth, production, maintenance, dwindling, and death.
In addition to these, happiness is considered as the twentieth form of misery
because it is simply a transformed state of distress. The naiyäyikas, adherents of
the nyäya-darçana, accept four types of evidence: pratyakña (direct perception),
anumäna (inference), upamäna (comparison), and çabda (the authority of the
Vedas).
The nyäya-darçana accepts the existence of eternal infinitesimal particles
known as paramäëu. These, they claim, are the fundamental ingredients from
which the creation has sprung. But in order for the creation to take place, there
is need of an administrator who is known as Éçvara, Çré Bhagavän. Bhagavän
creates the world by setting the atomic particles in motion. Like these atomic
particles, Éçvara is eternal and without beginning. Although the naiyäyikas accept
the existence of Éçvara, they do not believe that He personally carries out the
creation. He is merely the primeval cause. By His desire, the atoms are set into
motion whereupon they create all the subtle and gross elements from which the
creation comes about.
According to the nyäya-darçana, the jévas are innumerable, eternal, and
without beginning. The naiyäyikas do not think that the jévas are of the nature
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of consciousness, but that they are only substantive entities which may be
associated with intellectual, volitional, or emotional qualities as a result of a
proper combination of causes and conditions. The nyäya-darçana advocates that
the jéva and Éçvara are two entirely separate truths. The jéva’s material existence
is due to karma. The creation occurs under the influence of karma, and within
the creation the jévas suffer the reactions of their karma. Éçvara’s sole function is
to set the creation in motion and to reward the results of karma.
The naiyäyikas say that the jéva can attain liberation from material existence
through philosophical knowledge of the sixteen principles. They define mukti
as complete cessation of material misery. There is no factual happiness in mukti.
In this liberated condition the jéva is as if unconscious.
Nyäya-çästra - the çästras dealing with a logical analysis of reality. The precepts
of nyäya are mostly explained through analogies drawn from an analysis of
common objects such as a clay pot (ghaöa) and a piece of cloth (paöa), so these
words are repeatedly encountered in discussions of nyäya.

P
Païcopäsana - worship of the five deities – Sürya, Gaëeña, Çakti, Çiva, and
Viñëu.
Paëòita - Paëòä means ‘the intelligence of one who is enlightened by
knowledge of the çästra’, and the word paëòita refers to one who has such
intelligence.
Parabrahma - the Supreme brahman, the source of the brahman effulgence,
Çré Bhagavän.
Prabodhänanda Sarasvaté - the uncle of Çré Gopäla Bhaööa Gosvämé. He was
a resident of Raìga-kñetra and a sannyäsi of the Çré Rämänuja sampradäya.
Gopäla Bhaööa Gosvämé received dékñä from him. Prabodhänanda was a worshiper
of Lakñmé-Näräyaëa, but by the mercy of Çré Gaurasundara he adopted the worship
of Çré Rädhä-Govinda. He wrote many books such as Çré Våndävana-mahimämåta,
Çré Rädhä-rasa-sudhänidhi, Çré Caitanya-candrämåta, Saìgéta-mädhava, Äçcaryaräsa-prabandha, Çré Våndävana-çataka, Çré Navadvépa-çataka, Çruti-stuti-vyäkhyä,
Kämabéja-Kämagäyatré-vyäkhyäna, Géta-Govinda-vyäkhyäna, and Çré Gaurasudhäkara-citräñöaka. According to Gaura-gaëoddeça-dépikä (163), in kåñëa-lélä
Prabodhänanda Sarasvaté is Tuìgavidyä, one of the añöa-sakhés of Çrématé Rädhikä
Prakåti - (1) nature, the material world, the power that creates and regulates
the world. (2) matter as opposed to puruña, spirit. (3) the primordial female
energy, a woman or womankind.
Pratibimba - a reflective semblance. This refers of an image which is
disconnected from its object, and is therefore compared to a reflection.
Puräëas - the eighteen historical supplements to the Vedas.
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Puruña - (1) the primeval being as the soul and original source of the universe,
the Supreme Being or Soul of the universe. (2) the animating principle in living
beings, the soul, spirit as opposed to prakåti, or matter. (3) a male or mankind.
Puruñärtha - the goals of human attainment. In the Vedic çästras these are
classified into four categories: dharma, religious duty; artha, acquisition of wealth;
käma, satisfaction of material desires; and mokña, liberation from material
existence. Beyond all of these is the development of unalloyed love for the
Supreme Lord, who is the embodiment of spiritual bliss and transcendental
rasa. This is known as parama-puruñärtha, the supreme object of attainment.
Pürva-mémäàsä - the philosophy established by Mahaåñi Jaimini, also known
as jaimini-darçana. To thoroughly examine a topic and arrive at a conclusion is
known as mémäàsä. Mémäàsä comes from the verbal root man, to think, reflect,
or consider. Because in his book, Mahaåñi Jaimini has established the correct
interpretation of the Vedic statements and how they may be decided through
logical analysis, this book is known as mémäàsä-grantha. The Vedas have two
divisions: pürva-käëòa (the first part), dealing with Vedic karma; and uttaräkäëòa (the latter part), dealing with the Upaniñads or Vedänta. Since Jaimini’s
book deals with an analysis of the first part of the Vedas, it is called pürvamémäàsä. As Jaimini’s philosophy deals exclusively with an analysis of Vedic
karma, it is also known as karma-mémäàsä.
Jaimini has minutely examined how Vedic ritualistic karma is to be performed
and what its results are. He has accepted the Vedas as apauruñeya (not created by
any man), beginningless, and eternal. His philosophy is established on the basis
of the Vedas. However, he has given prominence only to Vedic karma. He states
that the jévas are meant to performVedic karma only. By proper performance of
Vedic karma, one can obtain parama-puruñärtha, the supreme goal, which in his
opinion refers to the attainment of the celestial planets.
In Jaimini’s view, the visible world is anädi, without beginning, and it does
not undergo destruction. Consequently, there is no need for an omniscient and
omnipotent Éçvara to carry out the creation, maintenance, and destruction of the
world. Jaimini accepts the existence of pious and sinful karma. According to his
doctrine, karma automatically yields the results of its own actions. Therefore,
there is no need for an Éçvara to award the results of karma.

R
Rädhä - the eternal consort of Çré Kåñëa and the embodiment of the hlädiné
potency. She is known as mahäbhäva-svarüpiné, the personification of the highest
ecstacy of divine love. She is the source of all the gopés, the queens of Dvärakä,
and the Lakñmés of Vaikunöha. Her father is Våñabhänu Mahäräja, Her mother is
Kértidä, Her brother is Çrédäma, and Her younger sister is Anaìga Maïjaré. She
has an effulgent, golden complexion and She wears blue garments. She is adorned
with unlimited auspicious qualities and is the most dearly beloved of Çré Kåñëa.
Räma - a lélä-avatära or pastime avatära of Çré Kåñëa; He is the famous hero
of the Rämäyaëa. He is also known as Rämacandra, Raghunätha, Däçarathi-
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Räma, and Räghava-Räma. His father was Mahäräja Daçaratha, His mother was
Kausalyä, and His wife was Sétä. He had three brothers named Lakñmaëa, Bharata,
and Çatrughna. The celebrated monkey Hanuman was His beloved servant and
devotee. After killing the pernicious demon, Rävaëa, and rescuing Sétäräné with
the help of the monkey army, Räma returned to Ayodhyä and was crowned
king.
Rämänuja - the celebrated Vaiñëava äcärya of the Çré sampradäya who founded
the Vedäntic school which taught the doctrine of viçiñöädvaitaväda, qualified
non-dualism. He lived at Käïcipuram and Çré Raìgam in South India in the
12th century. He is believed to have been an incarnation of Çeña and is known
also as both Rämänujäcärya and Yatiräja. He wrote commentaries on BhagavadGéta, Çrémad-Bhägavatam, and Vedänta-sütra.
Åñi - a great sage learned in the Vedas.

S
Sanätana-dharma-The eternal occupatin of man. Mans eternal constitutional
position. See dharma
Saìkértana - congregational chanting of the names of Kåñëa.
Sannyäsa - the fourth äçrama, or stage of life in the varëäçrama system;
renounced ascetic life.
Sannyäsé - a member of the renounced order.
Çaìkara - another name for Çiva (see Çiva). Sometimes Çaìkara is used as a
short name for Çaìkaräcärya.
Çaìkaräcärya - a celebrated teacher of Vedänta philosophy and the reviver of
Brähmaëism. He is understood to have been an incarnation of Lord Çiva. He was
born in 788 and he died in 820 at the age of thirty-two. According to some
accounts of his life, he was born approximately 200 BC. He was born into a
Naàbüdarépäda brähmaëa family in the village of Kälapé or Käñala in the province
of Kerala. His father’s name was Çivaguru and his mother was Subhadrä, also
known as Viçiñöhä and Viçvajita respectively. The couple worshiped Lord Çiva
for a long time to obtain a son, and thus when their son was finally born, he
received the name Çaìkara. His father passed away when Çaìkara was only three
years old. By the time he was six, Çaìkara was a learned scholar, and he accepted
the renounced order at the age of eight. He travelled all over India to suppress
the Buddhist doctrine and revive the authority of Vedic dharma.
Çaìkaräcärya wrote a famous commentary on Vedänta-sütra known as
Çäréraka-bhäñya, Inquiry into the Nature of the Embodied Spirit. Although he
made an invaluable contribution by re-establishing Brähmaëism and the Vedic
authority, which laid some groundwork for the teachings of Çré Caitanya, the
precepts he established are at odds with the Vedic conclusion and the Vaiñëava
äcäryas. He declared the Supreme brahman to be devoid of form, characteristics,
potencies, and qualities. He states that although brahman is full of knowledge, it
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is not a conscious all-knowing being. Although brahman is of the nature of
transcendental bliss, it is not a subjective experiencer of that bliss. brahman is
not the creator of the world. When that featureless brahman comes in contact
with mäyä, it assumes material qualities. These ideas have been strongly refuted
by all the Vaiñëava äcäryas.
Satya - truth, reality; demonstrated conclusion.
Siddhänta - philosophical doctrine or precept; demonstrated conclusion;
established end; admitted truth.
Çiromaëi, Raghunätha - also known as Käëäé Çiromaëi or Käëäbhaööa; a
contemporary of Çré Caitanya Mahäprabhu and author of Dédhiti, the famous
nyäya commentary on the Tattva-cintämaëi of Gaìgeçopädhyäya. He was a student
of Çré Väsudeva Särvabhauma Bhaööäcärya in Navadépa. After completing his
studies, he went to Mithilä for some time and then returned to Navadépa to open
his own school of nyäya. At that time Väsudeva Särvabhauma was invited by
King Pratäparudra to come to Orissa to be the chief paëòita in his court. As a
result, Çiromaëi became distinguished as the foremost scholar of nyäya in
Navadvépa during his time. According to the Advaita-prakäça, Çiromaëi desired
that his Dédhiti would become the most famous commentary on Tattva-cintämaëi.
However, Çré Caitanya Mahäprabhu had written a commentary on Tattvacintämaëi which surpassed the work of Çiromaëi. Seeing this, Çiromaëi became
despondent. In order to fulfill Çiromaëi’s desire, Mahäprabhu threw His own
commentary into the Gaìgä. Thereafter, Çiromaëi’s commentary became celebrated
as the pre-eminent commentary on Tattva-cintämaëi.
Çiva - a qualitative expansion of Çré Kåñëa who supervises the material mode
of ignorance, and who annihilates the material cosmos; one of the five deities
worshiped by the païcopäsakas. His name literally means auspicious. In the
Brahmä-saàhita (5.45) it is described that Çré Kåñëa assumes the form of Lord
Çiva for the purpose of carrying out the material creation. In the ÇrémadBhägavatam (12.13.16) Çiva is described as the best of all Vaiñëavas: vaiñëavänäà
yathä çambhu.
Smärta - an orthodox brähmaëa. One who rigidly adheres to the småti-çästras
(in particular, the dharma-çästras or codes of religious behavior), being overly
attached to the external rituals without comprehending the underlying essence
of the çästra. They are distinct from the Vaiñëava smärtas and småti-çästras such
as Hari-Bhakti -Vilasa
Smärta- social and religious ritualistic activities prescribed by the småti-çästras.
Çukadeva - the son of Bädaräyaëa Vyäsadeva and speaker of the ÇrémadBhägavatam to Mahäräja Parikñit. In Goloka-dhäma, Kåñëa’s eternal abode in
the spiritual world, he is the parrot of Çrématé Rädhikä.
Çré Bhäñya - The commentary which Reveals the Transcendental Beauty and
Opulence of the Lord; a commentary on Vedänta-sütra by Çré Rämänujäcärya.
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Çruti - (1) that which is heard. (2) revelation, as distinguished from småti,
tradition; infallible knowledge which was received by Brahmä or by the great
sages in the beginning of creation and which descends in disciplic succession
from them; the body of literature which was directly manifest from the Supreme
Lord. This applies to the original four Vedas (also known as the nigamas) and
the Upaniñads.
Çünyaväda - the doctrine of nihilism or voidism, which has as its goal complete
annihilation of the self.
Sura - a god, divinity, deity, sage; this specifically refers to the devas situated
in the celestial planets. The brähmaëas are known as bhü-sura, gods on earth,
because they represent the Supreme Lord.

T
Tantras - the verbal root tan means “to expand”, so tantra is that which
expands the meaning of the Vedas. A class of Vedic literature dealing with a
variety of spiritual topics and divided into three branches: the Ägamas, Yämala,
and principal Tantras; a class of works teaching magical and mystical formularies,
mostly in the form of dialogues between Çiva and Durgä. These are said to
expound upon five subjects: (1) the creation, (2) the destruction of the world,
(3) the worship of the gods, (4) the attainment of all objects, especially of six
superhuman faculties, and (5) the four methods of union with the supreme
spirit by meditation.
Täntrika - one who is completely versed in the mystical science of the Tantras.
Tapasyä - asceticism; austerity.
Tridaëòa - a staff which is carried by the Vaiñëava sannyäsés. It consists of
three rods symbolising engagement of body, mind, and words in the service of
the Lord. These three rods may also signify the eternal existence of the servitor
(the bhakta), the object of service (Bhagavän), and service, thus distinguishing
Vaiñëava sannyäsa from the mäyäväda ekadaëòa sannyäsa.

U
Uttara-mémäàsä - the philosophy established by Vyäsadeva dealing with the
latter division of the Vedas. After thorough analysis of the Upaniñadas, which
comprise the latter portion of the Vedas, and the småti-çästras which are
supplements to the Upaniñads, Vyäsadeva summarised the philosophical
conclusions of those treatises in his Brahma-sütra. This Brahma-sütra, or Vedäntasütra, is also known as vedänta-darçana or uttara-mémäàsä.
Like the other philosophical systems, vedänta-darçana accepts certain
fundamental principles. The principles of the vedänta-darçana are not the
imagination of Vyäsadeva, but are established on the basis of the apauruñeyaveda-çästras, which are understood to have been spoken directly by Çré Bhagavän.
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The statements of Bhagavän are by definition completely free from the defects of
mistakes, illusion, cheating, and imperfect senses. On the other hand, the
fundamental principles which are accepted in the other systems are products of
their authors’ imaginations. The other systems are based on man-made çästras,
composed by greatly learned sages. As a result they are subject to the defects of
human limitation.
The vedänta-darçana accepts brahman as the supreme fundamental truth.
What is the nature of that brahman? The first sütra of vedänta-darçana states:
athäto brahma-jijïäsä – “Now, therefore, inquiry should be made into brahman.”
The entire vedänta-darçana is presented in order to answer this inquiry. In the
course of analysing what brahman is, one also becomes acquainted with the
truths of the jévas, the creation, liberation, and other such topics. As this is a vast
subject matter, only a brief introduction has been given here.

V
Vaiçeñika - a later division of the nyäya school of philosophy, also known as
vaiçeñika-darçana. It was founded by Kaëäda Åñi and differs from the nyäya
system of Gautama Kaëäda accepted six principles: (1) dravya (elementary
substances which are nine in number – earth, water, fire, air, ether, time, space,
the soul, and the mind), (2) guëa (characteristics of all created things such as
form, taste, smell, sound, and tangibility), (3) karma (activity), (4) sämänya
(universality; the connection of different objects by common properties), (5)
viçeña (individuality; the essential difference between objects), and (6) samaväya
(inseparable concomitance; the relation which exists between a substance and its
qualities, between a whole and its parts, or between a species and its individuals).
According to the vaiçeñika-darçana the jévas are innumerable. The merit or
demerit attaching to a man’s conduct in one state of existence and the
corresponding reward or punishment which he receives in another is called
adåñöa (that which is beyond the reach of consciousness or observation). Due to
the force of this unforseen accumulated karma, the jéva falls into the cycle of
creation and undergoes birth, death, happiness, and distress. When the jéva
obtains philosophical knowledge of the six principles, his adåñta is destroyed
and he can attain liberation from the bondage of material existence. The vaiçeñikas
define mukti as final release from material misery. There is no direct mention of
Éçvara in the vaiçeñika-darçana of Kaëäda.
Vaiçeñika-jïäna - knowledge of worldly phenomena; classification of such
phenomena into various categories such as dravya (objects), guëa (qualities) and
so on.
Vaiñëava - literally means one whose nature is ‘of Viñëu’ in other words, one
in whose heart and mind only Viñëu or Kåñëa resides. A bhakta of Çré Kåñëa or
Viñëu.
Vaiñëava-dharma - the constitutional function of the soul which has as its
goal the attainment of love for Kåñëa. This is also known as jaiva-dharma, the
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fundamental nature of living beings, and nitya-dharma, the eternal function of
the soul.
Viñëu - the Supreme Lord of the cosmos who presides over the material
mode of goodness; the supreme amongst the five deities worshiped by the
païcopäsakas.
Viveké - one who discriminates; one whose spiritual consciousness is
awakened.
Vyäsadeva - a great sage and empowered incarnation of the Lord. He was
also known as Bädaräyaëa, Dvaipäyana, and Veda-Vyäsa. His father was Paräçara
and his mother was Satyavaté. He was the step-brother of Vicitravérya and Bhéñma.
Because of the untimely death of Vicitravérya, Satyavaté requested Vyäsa to become
the husband of Vicitravérya’s two childless widows. From the womb of Ambikä,
Dhåtaräñöra was born and from the womb of Ambälikä, Päëòu was born. He was
also the father of Vidura by a servant girl. In addition, by his wife Araëi, Vyäsadeva
was the father of the great sage Çré Çukadeva, who spoke the Bhägavata Puräëa
to Mahäräja Parékñit. Vyäsadeva compiled and arranged the Vedas, Vedäntasütra, the Puräëas, the Mahäbhärata, and Çrémad-Bhägavatam, and he also
established the uttara-mémäàsä system of philosophy.

Y
Yoga - (1) union, meeting, connection, combination. (2) a spiritual discipline
aiming at establishing one’s connection with the Supreme. There are many
different branches of yoga such as karma-yoga, jïäna-yoga, and bhakti-yoga.
Unless specified as such, the word yoga usually refers to the añöäìga-yoga system
of Pataïjali.
Yogé - one who practices the yoga system with the goal of realisation of the
Paramätmä or of merging into the Lord’s personal body.
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Singapore 199588.
Tel: (65) 295 2898.
e-mail: bnm0@hotmail.com
Hrishikesh Maharaja,
e-mail: bnm0@hotmail.com /
hrisikesh@tm.net
Gauraraja dasa,
Block 617, #02-362,
Hourang Ave 8, Singapore-530617
Tel: (65)-2-286 0506

Priyanatha dasa,
Block 88, Bedok North, Street 4, #03139, Singapore 460088,
SWEDEN:
Atmanivedana dasa,
Tel: 46 8 739962117,
e-mail: atma@swipnet.se
USA:
New Vraja Community,
P.O. Box 99, Badger, CA. 93603,
Tel: (209) 337 2448
e-mail: 104307.770@compuserve.com
Sri Radha-Govinda Gaudiya Matha
630 10th Ave. (near Market St.)
San Diego, CA 92101
Tel: 619 696 8969
e-mail: purebhakti@hotmail.com
Sri Alachua Gaudiya Math
16721 NW 134th Drive,
PO Box 286, Alachua FL 32615,
Tel: 386 462-0569,
e-mail: jala@cdoctor.com,
Govinda’s Gardens,
20173 HWY 76.
Pauma Valley, CA 92061
Tel: (760) 742 3180.
The Bhaktivedanta Gaudiya Matha,
134-06 95th Ave.
South Richmond Hill, NY 11419
Tel: (718) 526-9835.
e-mail: purudas@compuserve.com
Mahabuddhi dasa,
Coral Springs, FL (South Florida),
Tel: 954-345-3456,
e-mail: mbuddhi@cs.com
Puspadanta dasa, Eugene,
Tel: (1)(541) 579 1513,
e-mail: puspadanta@hotmail.com

World Wide Contacts
USA-HAWAI:
Anantacarya dasa,
1256, Moku Pl. Hilo, HI-96720,
Tel: (808) 934 0709
Krishna Vallabha dasi,
HCI Box 43, Haiku, HI-96708,
Tel: (808) 573 5364,
e-mail: Rwing62271@aol.com
VENEZUELA:
Sri Kesavaji Gaudiya Matha
& Gaudiya Vedanta Publications
(spanish),
Carrera 17, Entre calles 50 y 51,
No. 50-47, Barquisimeto,
Edo. Lara, Venezuela,
Tel: 58-51-452574,
email: janardana@postmark.net
YUGOSLAVIA:
Vrindavanesvari dasi,
e-mail: esnaanastasija@yahoo.co.uk
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