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Abstract The literature of Bhartrhari and Mandana have drawn significant
attention in contemporary times. The writings of the prominent linguistic philoso-
pher and grammarian Bhartrhari and of Mandana, an encyclopedic scholar of later
seventh century and most likely a senior contemporary of Sankara, shape Indian
philosophical thinking to a great extent. On this premise, this study of the influence
of Bhartrhari on Mandana’s literature, the scope of this essay, allows us to explore
the significance of Bhartrhari’s writings, not only to comprehend the philosophy of
language, but also to understand the contribution of linguistic philosophy in shaping
Advaita philosophy in subsequent times. This comparison is not to question origi-
nality on the part of Mandana, but rather to explore the interrelationship between
linguistic philosophy and the monistic philosophy of the Upanisadic tradition. Be-
sides excavating the role of Bhartrhari’s writings on the texts of Mandana, this
analysis will reveal the interrelatedness of the Advaita school of Sarkara, often
addressed as ‘pure non-dualism’ (Kevaladvaita) and the Advaita of Bhartrhari,
identified as ‘non-dualism of the word-principle’ (Sabdadvaita).

Keywords Bhartrhari - Mandana + Brahmasiddhi - Vakyapadiya - Sankara -
Advaita - Sabda - Brahma - avidya

The Advaita literature available today has a lacuna of texts covering a significant
period of time. After the Brahmasiitras of Badarayana, the earliest texts available
are those of Gaudapada and Adisesa. The writings of Mandana and Sankara dom-
inate the subsequent Advaita literature. In the later period, the non-dualistic thinking
that follows the Upanisadic tradition becomes identified as the school of Sankara.
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190 S. Timalsina

Most philosophers writing on Advaita between the periods of Badarayana and
Gaudapada are known to us only through citations. This being the case, the Advaita
philosophy that developed within this period and its influence on the scholastic
thinking of Sankara and Mandana can be known only through secondary literature,
the texts on other traditions that occasionally address Advaita philosophy. The
Vakyapadiya (VP) of Bhartrhari (450 CE) and the Vrti (VPvr) thereon, tradi-
tionally attributed to Bhartrhari himself, are notably exceptional. These texts,
although primarily propounding the philosophy of language, also address contem-
poraneous issues that have become prominent in subsequent Advaita thinking. This
study examines the influence of Bhartrhari’s writings on the Brahmasiddhi (BS) of
Mandana.

The literature of Bhartrhari and Mandana have drawn significant attention in
contemporary times. The writings of the prominent linguistic philosopher and
grammarian Bhartrhari and of Mandana, an encyclopedic scholar of later seventh
century and most likely a senior contemporary of Sankara, shape Indian philo-
sophical thinking to a great extent. On this premise, this study of the influence
of Bhartrhari on Mandana’s literature, the scope of this essay, allows us to
explore the significance of Bhartrhari’s writings, not only to comprehend the
philosophy of language, but also to understand the contribution of linguistic
philosophy in shaping Advaita philosophy in subsequent times. This comparison
is not to question originality on the part of Mandana, but rather to explore the
interrelationship between linguistic philosophy and the monistic philosophy of
the Upanisadic tradition. Besides excavating the role of Bhartrhari’s writings on
the texts of Mandana, this analysis will reveal the interrelatedness of the Advaita
school of Sarkara, often addressed as ‘pure non-dualism’ (Kevaldadvaita) and the
Advaita of Bhartrhari, identified as ‘non-dualism of the word-principle’
(.S"abdddvaita).

The Advaita philosophy of Sankara evolved in multiple models subsequent to his
lifetime. His prominent disciple Sure$vara adopted the model of Abhasa, explaining
the nature of the individual self as a false appearance (abhdsa) of Brahman.
Padmapada, on the other hand, interpreted the relationship of the individual self and
Brahman in terms of image and counter-image, propounding the doctrine of
Pratibimba. The commentator Vacaspati adopted another model, namely, the doc-
trine of limitation (Avacchedavada), comparing the relationship of Brahman and the
individual self as that of unbound space and that confined in various objects.
Vacaspati is comparatively closer to Mandana, as he also commented upon
Brahmasiddhi. 1t is also possible that the theological orientation of the monasticism
of Sankara and his disciples and the tradition of householders, articulated by
Mandana and Vacaspati, maintains some differences, particularly concerning the
role of ritual and meditation in self-realization.

The ritualistic tendency of Hindu practice first received criticism through the
non-Brahmanic traditions established by the Buddha and Mahavira. This trend also
emerged within Hindu scholastic thinking itself, with monastic traditions either
rejecting the role of ritual in liberation or by subordinating its contribution to the
process of self-realization. Householder thinkers within the Brahmanic tradition
often adopted the ritualistic philosophy of Mimamsi, and both Mandana and
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The Brahman and the Word Principle (S'abda) 191

Vacaspati demonstrate their affiliation with this school. Of particular relevance to
this paper, Mandana’s third chapter on BS addresses niyoga, an issue closer to the
philosophy of ritual. His adoption of prasankhyana further supports this ritualistic
affiliation, as repetitive thought, according to Sarikara, is a type of ritual that is not
an immediate cause for the rise of the knowledge of Brahman. Philosophically, this
niyoga chapter is less related to the issues that are addressed in Bhartrhari’s writ-
ings. The remaining three chapters on BS demonstrate the intricate relationship of
these two philosophers, Bhartrhari and Mandana.

Comparing the Texts

Both Bhartrhari and Mandana identify the first chapter of their texts, respectively
VP and BS, as Brahmakanda. Although the Brahman of Bhartrhari is identical to
the word principle (Sabda) whereas Brahman is non-qualified for Mandana, the
monistic nature of their highest principle and its manifestation in manifold forms
can be found expressed by both in similar terminology. Furthermore, compared
to Sankara, Mandana is more closely aligned with the philosophy of linguistic
non-dualism, as he is also the author of a text, Sphotasiddhi, following the
philosophy of Bhartrhari.' Mandana’s inclination towards Bhartrhari’s terminology
becomes further explicit in his description of the word principle, aksara, found in
the very first verse of BS. A close analysis of the first verse of BS and the auto-
commentary of Mandana thereon further reveals the intimacy between these two
texts. Mandana states:

anandam ekam amrtam ajam vijfianam aksaram |
asarvam sarvam abhayam namasyamah prajapatim |l BS 1.1.

The first parallel to be found in this verse is the application of the term aksara which
can mean both ‘indestructible’ and ‘letter.’? This term is also found in Bhartrhari’s VP
1.1. However, with an application of the term aksara, Mandana describes the non-
transforming nature of Brahman, the same concept that is addressed in VP with use of
the term vivartta. What is significant, though, is the absence of the term ‘vivartta’ from
BS 1.1. The model of causality in the non-dualistic school of Sankara is subsequently
identified as ‘the doctrine of Vivartta’ (Vivarttavada).® The phrase ‘birthless and
deathless’ (amrtamajam) found in BS 1.1 is synonymous with the expression, ‘free
from end and beginning’ (anadinidhanam), found in VP 1.1. Aligning with the
tradition of the grammarians, Mandana’s interpretation of eternal (nitya) follows that
of Pataijali.*

Bhartrhari describes the word principle as one (eka) that manifests in distinctive
forms (prthag) by taking support of powers (Sakti) (VP 1.2). In BS 1.1, Mandana’s

! Kuppuswami Sastri is first to point out Mandana’s favor towards Bhartrhari. See, Sastri 1984, xxvi.
2 gksaram iti $Sabdatmatam aha, visesena samanyasya laksanad aparindmitvam va, pariname
puarvadharmanivriteh ksaranasya bhavat tadvyudasena | BS. See Sastri 1984, 16:23-24.

3 For discussion on the development of the concept of Vivartta, see Hacker 1953.

* BS. See Sastri 1984, 19:16-21.
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192 S. Timalsina

articulation of the paradoxical nature of Prajapati describes the same concept in
different terminology, ‘all [and simultaneously] not all’ (asarvam sarvam).

The second verse of VP and BS both confirm that the highest principle is realized
through the knowledge transmitted in the lineage (@mnaya), referring to the Vedic
testimony. While Bhartrhari describes it in terms of yad amnatam (VP.1.2),
Mandana utilizes the terminology of ‘@mnayatah prasiddhim’ (BS 1.2).

Besides utilizing terminology similar to Bhartrhari, Mandana also uses the term
praparicavilaya in the verse BS 1.2. A doctrine associated with this term is
attributed to Bhartrprapafica, which is found only in citation and in the criticism of
Sankara and Sure§vara. It is reasonable to argue that Mandana was comfortable with
this doctrine to some extent, as he utilizes the term that is identified with one
particular doctrine. Bhartrhari’s application of the terminology bhedasamsargas-
amatikramena (VPvr 1.1) resonates of the same concept, however, with different
terminology.’

For both Bhartrhari and Mandana, the highest principle is of the nature of ‘uni-
versal’ (samanya). Bhartrhari describes this highest principle in terms of ‘the highest
universal’ (mahasa-manya). Both identify this as a state where all differences are
dissolved:

sarvabhedanugunyam tu samanyam apare viduh 1® VP.2.44.
samhrtakhilabhedo tah samanyatma sa varnitah | BS 1.3.

The second line of BS 1.3 utilizes the example of gold and ornaments, elabo-
rating on the concept of the particular and universal found in the first line. This
example, common among grammarians such as Patafijali, is also found in
Bhartrhari’s writing. Compare:

hemeva pariharyadibhedasamharasicitam || BS 1.3.

suvarnadi yatha yuktam svair akarair apayibhih |
rucakadyabhidhananam suddham evaiti vacyatam || VP 3.2.4.

This example describes the oneness of Brahman as not contradictory with difference
perceived in the world. This example, like the example of waves and the ocean or
the Upanisadic example of clay and clay-pots, differs from examples such as shell
and the silver perceived therein due to illusion, or of a mirage, or of rope perceived
to be a snake. The conceptualization of gold that confirms oneness in the generic
sense does not contradict with the perception of ornaments.

Tarkakanda

The influence of Bhartrhari on Mandana is not limited only to the first chapter of
BS. Two other chapters, tarkakanda (Ch. 2), and siddhikanda (Ch. 4), likewise
demonstrate textual similarities.

5 Compare also: ‘bhedodgrahavivarttaena labdhakaraparigraha amnata’ (Cited in VPvr 1.118 [126]).

6 The concept of universal is addressed by Bhartrhari elsewhere as well: ... pratibhedam samapyate |
jativat samudaye ’pi... (VP 11.43).
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Mandana explains that perception, arising through sense-object contact, allows us
to have an affirmative cognition of the entities of perception. Unlike perception,
which arises through affirmation, Mandana explains that the knowledge derived
through negation is linguistic in nature. The position that the cognition derived
through negation is linguistic in nature applies in Mandana’s philosophy to describe
the nature of the knowledge derived through the Vedic testimony. In BS 2.1, Mandana
addresses that the Vedic testimony provides knowledge through negation. This
concept is found in the VPvr.” Mandana’s position that cognition (jiiana) rests upon
the objects of cognition (jAieya), with the statement that perception is affirmative,
parallels a citation found in VPvr, that there is no knowledge devoid of its object.® The
position of Mandana that the knowledge acquired through language, or through the
Vedic testimony, does not depend upon perception tallies with Bhartrhari’s position
that the Vedic seers (Rsis) have extra-sensory perception (VP 1.38), and that there
exists knowledge that is not acquired through inference (VP 1.35-43).

While describing the affirmative nature of perception, Mandana proclaims that
difference is not the essential nature of an entity. This rejection of difference to be
an entity in itself tallies with Bhartrhari who adheres to the position that the exis-
tence of an entity is not the negation of the other entity. He argues that, if absence
were an entity, entities could be negatively confirmed. This being the case, he posits
that difference is indeterminable.’ This indeterminacy of difference, as posited by
Bhartrhari, is noteworthy also in understanding the nature of avidya in Advaita,
because, following the Advaita tradition, difference is considered to be the product
of indeterminable avidya.

The discussion above shows that addressing the issue of an entity (vastu) leads
both Bhartrhari and Mandana to the issue of difference (bheda). While describing
an entity, Mandana states that an entity does not depend upon another for its
existence, unlike the birth of a son presupposes the existence of its father. This
example is found in Bhartrhari’s writing to demonstrate difference:

pauruseyim apeksam ca na hi vastv anuvarttate |
pitradivisaye 'peksa jananadiprabhavita |l BS 2.6.

putrasya janmani yatha pitroh kartrtvam ucyate |
ayam asyam iyam tvasmad iti bhedo vivaksaya Il VP 3.7.19.

7 Compare:  ahur vidhatr pratyaksam na niseddhr vipascitah |
naikatva agamas tena pratyaksena viruddhyate Il BS 2.1 and
na ca pratisedhabhyanujiiayor asya pravrttitattvam vikalpate (VPvr in verse 9. Iyer 1966, 37:5).
8 .. jAianam jeyavyapasrayam | VP 1.86. And, jfieyena na vina jianam vyavahare 'vatisthate | VPvr
in verse 86. Iyer 1966, 153:2.
° Compare:  na bhedo vastuno ripam tadabhavaprasangatah |
arapena ca bhinnavtam vastuno navakalpate |l BS 2.5
and
na Sabaleyasyastitvam bahuleyasya badhakam |
na Sabaleyo nastiti bahuleyah prakalpate |l
abhavo yadi vastu syat tatreyam syad vicarana |
tatas ca tadabhave 'pi syad vicaryam idam punah |
avastu syad atitam yad vyavaharasya gocarah |
tatra vastugato bhedo na nirvacanam arhati | VP 11l 3.75-77.
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194 S. Timalsina

Both Bhartrhari and Mandana reject the essential being of difference. Mandana at
one point describes that the difference such as that of short and long is imposed due
to difference in action and is not inherent to the entity itself. This can be compared
with Bhartrhari’s position:

ekakriyavisesena vyapeksa hrasvadirghayoh | BS 2.7ab.
vifesadarsanam yatra kriya tatra vyavasthita | VP I11.7.66.

The issue of causal efficacy (arthakrya) becomes crucial for both Bhartrhari and
Mandana in establishing relation between entity and difference. For Mandana, the
difference established on the grounds of causal efficacy does not confirm difference
in the entity itself. This is comparable with Bhartrhari’s position:

arthakriyakrte bhede ripabhedo na labhyate || BS 2.7.

sarvaviSesanavisiste 'py arthakriyakarini pratyaye Saktyapoddharakalpanaya
bhedasamsargamatram na vijahati VPvr in Biardeau 1964, p. 187.

yad ekam prakriyabhedair bahudha pravibhajyate | VP.1.22.

Mandana argues that a single entity manifests in many forms following the
example of fire, which, while remaining one, carries out multiple functions of
burning or cooking that rely on various inherent powers. This issue is strikingly
similar in Bhartrhari’s writing, where he argues that a single entity is found carrying
out different functions relying on different powers. Compare:

dahapakavibhagena krsanur na hi bhedavan |

ekasyaivaisa mahima bhedasampadanasahah |l

vahner iva yada bhavabhedakalpas tada mudha |

yathaiva bhinnasaktinam abhinnam riipam asrayah 1l BS 2.8-9.

And

anekasaktir ekasya yugapac chriyate kvacit |
agnih prakasadahabhyam ekatrapi niyujyate || VP 11.474.
anekasakter ekasya pravibhago 'nugamyate | VP.11.441.

For both Bhartrhari and Mandana, it is the inherent power of the entity to
manifest as many or to carry out various functions. While Bhartrhari utilizes the
term Sakti, Mandana, in addition to the use of Sakti, also applies the term mahiman,
which is found in early Vedic literature.'® In addition to the example of fire to

19 For application of the term mahiman, see Bothtlingk 1991, pp. 667-668. Nasadiya 3 uses mahin in
the similar meaning. The same text uses the term mahiman for explaining the glory of the primordial
entity to attain manifoldness. (Nasadiya 5). Bhartrhari frequently uses sakti, with the first instance in the
second verse of VP: ekam eva yad amnatam bhinnam Saktivyapasrayad | aprthakive 'pi Saktibhyah
prthaktveneva vartate | VP.1.2. There are instances also from the VPvr of the application of sakti for
describing the cosmic process of the primordial element manifesting in manifold forms. For instance, eko
’yam Saktibhedena bhavatma pravibhajyate | cited in VPvr 1.24-26.

tasyaikam api caitanyam bahudha pravibhajyate |
angarankitam utpate variraser ivodakam |l cited in VPvr L1.
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The Brahman and the Word Principle (S’abda) 195

describe a single entity carrying out manifold functions, Bhartrhari uses the example
of a single light assuming the shape of the entities being revealed.'’

Rejection of difference is one of the central arguments in Mandana’s philosophy.
Various instances of this position demonstrate stylistic similarities with Bhartrhari’s
writing. Mandana argues that cognition of an entity in one particular form and not in
any other form is confirmed through difference. Bhartrhari points to difference in
the attributes of an entity for determining difference in entities.'”> The notable
divergence is that, in Bhartrhari’s description, difference is dependent upon cog-
nition, whereas in Mandana’s writing, cognition is dependent upon difference:

nasminn ayam nayam ayam iti bhedad vina na dhih | BS 2.11ab.
yo ’pi svabhaviko bhedah so ’pi buddhinibandhanah | VP I11.14.570ab.
buddhyavasthavibhagena bhedakaryam pratiyate | VP 1II 14.573."°

In order to confirm that difference is not directly cognized, Mandana rejects the
argument that the cognitions revealing difference and identity are separate. The
language and argument applied by Mandana in this context parallel those of
Bhartrhari:

bhedabhedavabhase dve vijiane cet pariksatam |
na tavad dvayam aikatmyaprakhyananavakalpanat || BS 2.12.

so 'yam ekatvananatve vyavaharah samasritah |
bhedabhedavimarsSena vyatikirnena varttate || VP.II1.14.369.

bhedabhedavyatitesu bhedabhedavidhayinim | VP 1IL. 11.12.

The issue of difference is crucial to both Bhartrhari and Mandana. Instead of
attributing the cognition of an entity to difference, both identify inherence (sama-
nya) as a category that gives rise to cognition by distinguishing one entity from the
other through inherence. This inherence is considered by both as the intrinsic power
of the entity, with the only difference being the choice of words used. Bhartrhari
identifies this as Sakti whereas Mandana identifies it as its samarthya:

samavayakrtam tac cen na bhedasyaparicyuteh |
bhedantardhanasamarthyam tasya bhede 'pi cen matam |l BS 2.13.
tam Saktim samavayakhyam Saktinam upakarinim |
bhedabhedavatikrantam anyathaiva vyavasthitam || VP 1I11.3.10.

11| eka eva sarvarthah prakasah pravibhajyate |

drsyabhedanukarena. . . 1| VP 11.7.

12 ghgadr kundalf ceti darsayan bhedahetubhih |

caitram idrsam ity aha buddhyavasthaparigrahat || VP 111.14.569.

13 For further discussion on bheda in VP, see: bhedabhedau prthagbhavah sthitis ceti virodhinahl
vugapan na vivaksante sarve dharma valahake || VP 111.7.144.

san asan varthariapesu bhedo buddhya prakalpyate | VP. 111.7.3.
naikatvam asty anandatvam vinaikatvena netarat | VP. 111.6.26.
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196 S. Timalsina

The monistic views of Bhartrhari and Mandana support the idea that there exists
a single entity that causes manifoldness. This issue is described by Mandana in
language that resonates of lines found in VP and VPvr:

hantaikasyaiva tat kim na yad evam avabhasate |
drstah samsargadharmo ’yam yady ekam api vai tatha |l BS 2.14.

sa tadanim eko ’pi vibhaktoddesavacchada iva pratyavabhasate | ...
samsargidharma evayam itthambhiitah | tatha hy atyantamabhinnatma
bhinna-rapavayavi nanadesasthitadharo vaicitryenopalabhyate | VPvr 1.48
(Iyer 1966, 106:7-107:3).

bhinna iti paropadhir abhinna iti va punah |
bhavatmasu praparico 'yam samsrstvesveva jayate |l VP. 111.1.20.

Another striking similarity between Bhartrhari and Mandana is the description of
a picture and colors in the picture. Both describe that a single flash of cognition
grasps the picture with multiple colors. The oneness of ‘form’ described by both,
found in the cognition of various colors in a picture, is identical in description:

nanavabhasate citram riapam ekam yatha matih |
na ca sambandhisambandhah samsargo vyavadhanatah || BS 2.15.

citrasyaikasya ripasya yatha bhedanidarsanaih |
niladibhih samakhyanam sakanksair anugamyate || VP IL.8.

bhinnarthapratyavabhasamatrayam ekasyam upalabdhau arthakaraka-
pratyavabhasamatrah . .. VPvr.1.2 (Iyer 1966, 16:2-3).

Both Bhartrhari and Mandana argue that the distinction made in convention, such
as ‘this is a white cow,’ relies upon the imposition of the distinguishing factors such
as qualities and universals. The way the argument is presented by Mandana is
comparable to Bhartrhari’s presentation:

vyavahare paropadhau sarva dhir vyavaharikr |
ayathartha yada bhavabhedakalpas tada mudha |l BS 2.16.

bhinna iti paropadhir abhinna iti va punah |
bhavatmasu praparico 'yam samsrstesv eva jayate |l VP 111.1.20.

bhagair anarthakair yukta vrsabhodakayavaka |
anvayavyatirakau tu vyavaharanibandhanam |l VP 11.12.

Mandana rejects the argument that there is an external cause for any erroneous
cognition, giving an example of timira, an eye disease that causes for instance, the
perception of two moons. This example is commonly found in the Yogacara liter-
ature. Although Bhartrhari utilizes the example of mirage instead of the sighting of
two moons, the issue is the same:

ayatharthadhiyo bijam avasyam bahyam eva na |
drstas timirakamadir antaro ’pi hy upaplavah || BS 2.17.
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yady api pratyayadhinam arthatattvavadharanam |

na sarvah pratyayas tasmin prasiddha iva jayate |l

darsanam salile tulyam mrgatrsnadidarsanaih |

tulyatve darsanadinam na jalam mrgatrsnika || VP 11.286-287.

The argument that difference is imposed by the mind on the entities which are
just there, existing and not inherently distinguishing from each other, is addressed
by Bhartrhari in various places. One explicit line follows:

san asan vartharupesu bhedo buddhya prakalpyate | VP 111.7.3.

Bhartrhari propounds that non-existent entities can be confirmed through language
and gives an example of rabbit horn:

atyantdsac ca prasiddham loke Sasavisanadi. . .
VPvr 1.113[121] (Iyer 1966, 186:3-4).

While presenting the argument that ‘the universal’ demonstrates the oneness of
entities and ‘the particular’ articulates their distinctions, Mandana shows that the
concepts of distinctness (bheda) and universal exist on the same substrate (sama-
nadhikaranya) and argues that there is oneness. This argument, although not the
final position of Mandana, is found addressed in Bhartrhari’s writing in similar
language:

ekatvam avirodhena bhedasamanyayor yadi |
na dvyatmata bhaved ekataranirbhaktabhagavat || BS 2.18.

vifesa eva samanyam visesad bhidyate yatah |
abhedo hi visesanam asrito vinivartakah || VP 111 14.143.

In the same sequence of the argument rejecting difference, Mandana presents the
position that the nature of an entity is neither universal nor particular, and proposes
that this is both particular and universal. Bhartrhari also articulates the same
concept:

samanyam na hi vastvatma na bhedas citra eva sah |
tasyananvayato bhedavadah Sabdantarad ayam || BS 2.21.

bhedabhedavibhagas tu samanye na niriipyate || VP 111.14.144.

samanyabhito dravyatma paricchinnaparigrahah |

kriyabhir yujyate bhedair bhagasas cavatisthate || VP.111.14.186.

Bhartrhari points out that a single entity is cognized when oneness is grasped by
abandoning difference. In parallel language, Mandana likewise articulates the

rejection of difference at the cognitive level when that what is cognized is con-
sidered to be generic:

yadi vakhilabhavanam abhedat tad atattvatah |
abhedavadasrayanam syad anyavidhaya gira || BS 2.22.

yada bhedan parityajya buddhyaika iva grhyate |
vyaktyatmaiva tada tatra buddhir eka pravartate || VP 111.1.96.
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The rejection of difference remains one of the key arguments in Advaita
subsequent to Mandana. Both Vimuktatman and Sriharsa primarily follow the
argument articulated by Mandana in rejecting difference that its cognition does
not depend upon one or the other entity but on the cognition of both. Difference,
in this understanding, depends on cognition. This cognition, furthermore, relies
on the cognition of another entity when one entity is identified as different. This
description found in Mandana’s writing parallels the same argument found
in VP:

apeksitatvad bhedo hi bhedagrahapurahsarah |
naikajrianam samiksyaikam na bhedam tattvahanatah || BS 2.26.

anvakhyandaya yo bhedah pratipattinibandhanam |
sakanksavayavam bhede tenanyad upavarnyate || VP 11.443.

sattam indriyasambandhat saiva satta visisyate |
bhedena vyavaharo hi vastvantaranibandhanah || VP. 111.10.112.

sakanksavaayavam bhede paranakanksasabdakam | VP. 11.4.

Mandana posits that immediate cognition reveals only the pure object. He finds it
faulty to state that the difference that has not been cognized in the cognition of an
object is also the object of same cognition. This argument of Mandana is found
addressed by Bhartrhari in strikingly similar language:

alochyate vastumatram jfianepatajanmand |
achetyamano bhedo ’pi cakastity atisahasam |l BS 2.27.

astitvam vastumatrasya buddhya tu parigrhyate |
yah samasadanad bhedah sa tatra na vivaksitah || VP. 111.10.113.

In the above description of Mandana, the entity that is immediately cognized is pure
object (vastumatra). In Bhartrhari’s depiction, it is the ‘thing in itself’ (fattva) that
attains the forms of mental construction:

vikalparipam bhajate tattvamevavikalpitam | VP. 111.2.8.

Rejection of the immediate perception of difference is a key argument found in
Mandana’s BS in the process of the refutation of difference. Although found in a
different context, Bhartrhari presents similar arguments, some of which are perti-
nent to this discussion. Most noteworthy is the example wherein Bhartrhari explains
the cognition of one entity:

yada bhedan parityajya buddhyaika iva grhyate |
vyaktatmaiva tada tatra buddhir eka pravartate || VP 111.1.96.

For both Bhartrharti and Mandana, the object of the first flash of cognition is
generic in nature. This argument of universal (samanya) as the object of cognition
and not a particular (vifesa) leads Mandana to maintain that cognition of the entity
in itself (vastumatra) is not to cognize an entity in particular (viSesa). Following
this argument, this cognition of pure object cannot be false, as even in erroneous
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cognition, particularity is imposed upon the pure object that is immediately grasped.
This is found in parallel description in Bhartrhari’s writing:

pratisthitam ca vijiianam arthamatravalambanam |
bhedesu tv apratisthatvam astindriyadhiyam api || BS 2.28.

astitvam vastumatrasya buddhya tu parigrhyate |
yah samasadanad bhedah sa tatra na vivaksitah || VP.II1.9.113.

Remarkable here is the choice of terms, as Bhartrhari uses vastumatra whereas
Mandana uses arthamatra. However, the application of vastumatra is found in
Mandana’s auto-commentary thereon.'*

In the same sequence, Mandana explains that entities are not of the character of
difference on their own. This issue is also articulated by Bhartrhari:

anyonyabhavaripatvam sarvesam na prakalpate |
tatropadhau pratiyantam tatha bhinna na rapatah |l BS 2.29.

bhinna iti paropadhir abhinna iti va punah |
bhavatmasu praparico 'vam samsrstesveva jayate || VP.I11.1.20.

tasyatma bahudha bhinno bhedair dharmantarasrayaih |
na hi bhinnam abhinnam va vastu kificana vidyate || VP 111.9.6.

In this description, Bhartrhari explicitly states that an entity in itself is neither
distinct (bhinna) nor identical (abhinna). The lengthy description of Mandana
essentially elaborates the same concept.

In the same sequence, Mandana demonstrates in BS 2.30 that the concepts of
difference and identity are interdependent, showing that the distinction established
between the reflection of a face and the face itself depends upon the concept of
identity which, in turn, relies upon the concept of difference. This example of a face
in the mirror becomes a key example in scholastic Advaita, with a specific doctrine
of pratibimba relying fundamentally on this example. Bhartrhari also utilizes this
example on several occasions.'> Mandana further elaborates upon the concept that
difference is imposed upon a single entity just as difference seen in a reflection is
due to the difference in the surface reflecting the entity. He is closely reading VP
even in this description:

pratyekam anuviddhatvad abhedena mrsa tatah |
bhedo yatha taranganam bhedad bhedah kalavatah || BS 2.31

prakasakanam bhedans$ ca prakasyo ’'rtho ’nuvartate |

tailodakadibhede tat pratyaksam pratibimbake || VP 1.99

samkhyabhedo ’py adarsabhede jalatarangabhede ca drsyate suryadipra-
tibimbanam VPvr 1.99. (Iyer 1966, 165:4-5).

4 . .na ca vastumatravabhasasya | BS. See Sastri 1984, 71:12-13.

15 pratibimba VP 1.50, 11.294, pratibimbaka VP 1.102, 111.9.40, pratibimbsakadharma VP 111.14.326,
pratibimbavat VP 1 20.
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In BS 2.8, which runs parallel to the concept addressed in BS 2.31, Mandana repeats
the concept that manifoldness is the glory (mahiman) of a single entity. Although
this concept is central to monistic arguments, the stylistic similarity between
Bhartrhari’s presentation and Mandana’s argument are so close as to invite
comparison:

ekasyaivastu mahima yan naneva prakasate |
laghavan na tu bhinnanam yac cakasaty abhinnavat || BS 2.32.

ekam eva yad amnatam bhinnam Saktivyapasrayat |
aprthaktve 'pi Saktibhyah prthaktveneva vartate || VP 1.2.

sarvasaktyatmabhitatvam ekasyaiveti nirnaye |
bhavanam atmabhedasya kalpana syad anarthika || VP.II1.22.

BS, Chapters 34

Compared to the first and second chapters of BS, there are very few instances in
Mandana’s third chapter that resonate of Bhartrhari’s literature. Explicitly, the issue
of niyoga addressed in this section is not at the center of Bhartrhari’s philosophy of
language. There are nevertheless some examples found in this section suggestive of
Bhartrhari’s writings. This nexus becomes more likely in light of the similarities
found in the early sections of BS.

Both Bhartrhari and Mandana accept ‘existence’ (satta) as a presupposition for
any verbal or conventional exchange.'® Mandana explains that the verb _ /as,
meaning ‘to be’ or ‘to exist’, is given in any description (BS 3.29-33), which can be
compared with Bhartrhari’s statement that entities cannot be imagined without their
existence, either in terms of existence (asti) or in terms of non-existence (ndsti)."” In
simple Sanskrit construction, a single subject such as a ‘pot’ (ghatah) can be
understood as a sentence, with an understood verb ‘exists’ (asti). This linguistic
property allows Bhartrhari to address the issue of saff@ in the given manner. The
issue concerning sarta expands in VPvr where the text attributes satta to be the
origin (yoni) even of avidya.'® In the case where there is no real entity, the concept
of buddhisatta, or the existence of an entity only in mind, is considered to be given.
The rejection of entities such as the non-existent rabbit’s horn depend upon lin-
guistic or mental constructs. This concept is utilized by Mandana in his description
where he identifies Brahman to be the fundamental satta upon which the imposition
of all existing or non-existing entities resides. For comparison:

na ca manavagamyatvam astitivisayo matah |
manad eva yato buddhir abhud asti bhavisyati || BS 3.30

16 BS (Sastri 1984, 3:30-31) discusses sartd. Satta is addressed three times in the Kalasamuddesa
(111-113) chapter of VP.

7 VP III 8.499
'8 sattalaksanam mahantam atmanm avidyayonim VPvr in verse 137. See Iyer 1966, 226:4-5.
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astitvam vastumatrasya buddhya tu parigrhyate |
yah samasadanad bhedah sa tatra na vivaksitah || VP 111.9.113

While describing how verbal testimony can be utilized for self-realization,
Mandana presents his position that the non-dual entity is free from the distinctions
such as cognition and its object. This description is very close to the one found in
VPvr. In particular, the phrase ‘vibhagodgraha’ is identical:

pralinagrahanagrahyavibhagodgraham advayam |l BS 3.101cd

sarvavibhagodgrahapratisamharena. . .
purvavibhagodgrahabhavanamatram avyatikraman
VPvr. Biardeau 1964, p. 98.

Along the same lines, BS 3.132-134 elaborates upon the nature of memory and
cognition in the context of explaining error. The description found here is compa-
rable to VP II1.14.572-573. Particularly the phrase found in BS, bhedod-graha,
resonates of the same phrase found in VPvr:

bhedagrahapavadena rahito bhavarupatah | BS 3.148

bhedodgrahavivarttena labdhakaraparigraha |
Cited in VPvr, verse 116. See Iyer 1966, 194:1

In the context of describing the nature of verbal testimony that gives rise to the
knowledge of Brahman, Mandana states that Brahman is revealed in all instances of
cognition, following the argument that the concept of particulars also gives rise to
knowledge of the universal.

sarvapratyayavedye va brahmaripe vyavasthite |
praparicasya pravilayah Sabdena pratipadyate 1| BS 4.3.

This position resonates with terminology found in VPvr:

tad etad ekam sarvaprabodharipam ... VPvr in verse 8. Iyer 1966, 33:5.
... sarvaridpe brahmani. . . VPvr in verse 9. See Iyer 1966, 36:3.

na hi jrieyagato vrksadyakaravagraho jAanasyaikatvena viruddhyate |
nasyakarat tadakarasyatmabhedo 'sti tesam ekajfianatattvanatikramat |
VPvr in verse 2. See Iyer 1966, 16:3-17:1.

Mandana argues that Brahman, free from verbal or mental constructs (pra-
parica), is not known in its true form through any means other than the testimony of
the Vedas.

pravilinapraparicena tadripena na gocarah |
manantarasyeti matam amnayaikanibandhanam |l BS 4.4.

This statement is very close to Bhartrhari’s position that dharma is known through
the scriptures:

jAiane svabhavike narthah Sastraih kascana vidyate |
dharmo jrianasya hetus cet tasyamnayo nibandhanam || VP 1.134.
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In addition, some lines in the prose section of BS in the above sequence can be
compared with VPvr:

brahmano vyatirekena pratyetavyasyabhavat BS, 157:14-15.
nasyakarat tadakarasyatmabhedo ’sti tesam ekajrianatattvanatikramat |
VPvr in verse 2. Iyer 1966, 17:1-2.

A phrase in this sequence, pratyastamitanikhilabheda (BS, 157:20) is suggestive
of pratyastamitasarvavikara. . . VPvr in verse 14. Iyer 1966, 48:2-3.

Reading BS in Light of VPvr

The above description traces, in a textual sequence, Bhartrhari’s imprint upon
Mandana’s writings. In this analysis, the focus has been the verses. Mandana also
wrote a lengthy commentary upon his BS. There are numerous similarities in this
commentary with VP and VPvr. Select examples are identified in this discussion and
listed below.

It is not completely new that there are parallels in Mandana’s writings and VPvr.
Allen Thrasher points out that the issue of the indeterminable (anirvacaniya) nature
of avidya and the issue of awareness free from mental constructs (nirvikalpa
jAana) as established by Mandana parallel similar concepts addressed in VPvr."?
Before delving into philosophical concerns that underpin apparent similarities,
select examples are presented here to demonstrate the textual influence of the VP
and the VPvr on Mandana’s auto-commentary on BS.

1. The description of Brahman as free from beginning and end is common to all
models of Advaita. However, the language Mandana uses to describe this is very
close to that of Bhartrhari:

anadinidhanatve hi BS 8:16.
andadinidhanam brahma VP L1.

2. The issue of avidya as neither existing (saf) nor non-existing (asat) as pro-
pounded by Mandana becomes one of the key concepts in Advaita. This concept
parallels Bhartrhari’s description of prakrti that is identified as both existing
(sati) and non-existing (avidyamana):
ndtyantam asati napi sati; evam eveyam avidya maya. BS 9:11-12.
satl va 'vidyamana va prakrtih parinamini VP II1.7.47.

3. The central concept of VP, that the world is the modification of the word prin-

ciple, is found in BS. Mandana’s application of the term aksara is not limited to
its etymological meaning of indestructible, but also identifies the word principle:

19 Thrasher 1993, 4, 17-18, 42, 68. He has identified lines from VPvr on pages 21-22 that demonstrate
the direct influence on BS in the context of anirvacaniya; on page 84, lines 90-92, to show the influence
of VPvr on Mandana’s formulation of nirvikalpaka jiiana.
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prakrtiripanvita vikarah, vagriapanvitam ca jagad ato vaco viparinamo
vivartto va ’vasiyate | BS 18:1-3

Sabdasya parinamo ’yam ity amndayavido viduh |
chandobhya eva prathamam etad visvam vyavarttata || VP 1.120

tadriapopagrahyam jagat tadvivartta iti pratimah BS 18:17

bhedanukarenasatyavibhaktanyariupopagrahita vivartah
VPvr. Biardeau 1964, 5.

4. Both Bhartrhari and Mandana propound that entities are brought into being
through language, with an argument that in the absence of language to refer to
something, even the entity that exists cannot be distinguished from something
that does not exist. Furthermore, it is language that gives the notion of existence
at the level of linguistic construction:
api ca santyartha vyavaharika yesam Sabdavivartad anyat na tattvam . . .
asantas calatacakrasasavisanadayah | BS 18:17-20.

sadapi vagvyavaharenanupagrhitam artharipam asata tulyam |
atyantasac ca prasiddham loke Sasavisanadi praptavirbhavatirobhavam ca

gandharvanagaradi
VPvr. See Biardeau 1964, pp. 180-181.

5. Both Bhartrhari and Mandana maintain that it is through language that someone
is motivated to act or restrained from action:

pravrttinivrttyanugunyena Sabdatattvam eva tatha tatha ’vabhasate
BS 18:25-19.1.

tat tu ... Sabdatattvam ity abhidhiyate | sthitipravrttinivritivibhaga hi
Sabdena kriyante | VPvr. Biardeau 1964, pp. 3-4.

6. Mandana posits that relation (samsarga) does not exist independent of its relata.
The citation in BS echoes comparable language found in Bhartrhari’s text:

samsargo na samsargivyatirekena kascit BS 19:1-2.

na ca gunasamanyam Svetasamavayi S$vaityam ekatvad bhedahetuh
sambhavatiti samsargidharmantarasrayo ’vantarasyaikasyapi bhedah
parikalpyate VPvr. Biardeau 1964, p. 113.

7. In Advaita texts, the term jfiana is sometimes used to refer to the absolute that is
described as the essential nature of awareness in itself, free from mental con-
structs, and at other times, it is used to refer to cognition that arises through
sense-object contact. Both Bhartrhari and Mandana use this term to describe
cognition and not as an absolute:

na jrieyasunyam jAanam BS 19:2.
jAanam jrieyaparatantram. VPvr. Biardeau 1964, p. 97.
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na vikalpapratyayo vagriupoparagarahitah. . . BS 19:3.
jAanam api sarvam vagrupamatranugatam VPvr. Biardeau 1964, p. 185.

na hi jRieyagato vrksadyakaravagraho jrianasyaikatvena viruddhyate |
VPvr. Biardeau 1964, p. 12.

8. Both Bhartrhari and Mandana point to the vocalic notes of sadja in the process
of clarifying that although there is some cognition prior to the application of
language, this cognition is not as vivid as it is after the application of language:

yady api sadjadisu gavadisu ca prak sabdat jianam asti, tathapi na tadrk
yadrk Sabdanivesad uttarasmin kale | BS 19:5-6

sadjarsabhagandharadhaivatanisadaparicamamadhyamanam canavasthita
prasiddhasamvijfianapadanam viseso ’vadharananibandhanapadapratya-
yam antarena navadharyate | VPvr. Biardeau 1964, p. 175.

9. Both Bhartrhari and Mandana maintain that naming something is essential for
distinctly identifying an entity. The phrase they use in this description is identical:

gopalavipaladayo vivekajiianasiddhaye samjiiam nivesayanti BS 19:7-8

gopalavipaladayo  hi  nibandhanapadani  prakalpya  gavadisu
visesavisayam vyavaharam arabhante | VPvr. Biardeau 1964, p. 175.

10. Mandana explains that when language is applied, something is vividly cognized.
He argues that in the absence of verbal application, cognition is not as trans-
parent. The way Mandana applies this example is comparable to its application
in the VPvr:

Sabdasamsparse ‘rthe bodhotkarsadarsanat tatpratisamhare ca saricetitanam
apy asaricetitakalpatvat pathi gacchatas trnadinam apakarsanat vagripa-
dhinam eva citas cititvam BS 19:8-10.

tadyatha tvaritam gacchatas trnalostadisamsparsat satyapi jriane kacid
eva sa jAanavastha yasyam abhimukhibhiutasabdabhavanabijayam
avirbhiitasvarthopagrahinam akhyeyaripanam anakhyeyaridpanam ca
Sabdanam pratyarthaniyatasu Saktisu Sabdanuviddhena Saktyanupatina
jAanenakriyamana upagrhyamano vastvarma jAandanugato vyak-
tariapapratyavabhaso jrdyata ity abhidhiyate

VPvr. Biardeau 1964, p. 184.

11. Bhartrhari maintains that there is no cognition devoid of language. Mandana posits
that even in the absence of a conversation that can be heard, there nonetheless
exists the subtle power of speech (vaksakti). These positions are identical:
vaksaktir eva va citih tatpratisamhare ’pi siuksma vaksaktir ity eke

BS 19:10-11.
jAanam api sarvam vagripamatranugatam | yapy asaricetitavastha tasyam
api sitksmo vagdharmanugamo ’bhyavarttate VPvr. Biardeau 1964, p. 185.
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12.

13.

14.

15.

16.

17.

Mandana develops his thesis that the awareness of the entities of cognition
depends upon speech. This position appears to have been drawn from the Vriti
on VP:

sarvatha vagrapadhino jrieyabodha BS 19:11.
vidyadayas ca vagripayam buddhau nibaddha VPvr 188.
sarvam jAeyam vagriapanvitam gamyate. BS 19:12.
sarvam vagripatanusarena prakalpyate VPvr 188.

Avidya plays a vital role in the Advaita of Mandana and Sankara. The VPvr
cites some passages that may represent an Advaita that pre-dates Bhartrhari.
Mandana’s position regarding avidya is comparable to that earlier articulation
found in VPvr:

avidyakriditam eva praparicah BS 20:8.
martikriyavivartav avidyasaktipravrttimartam
Cited in VPvr. Biardeau 1964, p. 5.

Mandana posits that the power of word is not found in entities out of the domain
of functions. This can be compared with the position of Bhartrhari:

na pravrttisambandharahitesv arthesu Sabdanam Saktir gamyate BS 28:9
visayatvam andapannaih Sabdair narthah prakasyate VP 1.56

Both Bhartrhari and Mandana maintain that the application of language is not
possible in the absence of an awareness of its meaning. The language Mandana
describes this issue is comparable to the position found in the Vrrti:

anavagatasamarthyah Sabda bhite ’'rthe katham tad avagamayeyuh BS
28:9

prayuktesv api Sabdesuv apratitasvarupesu Sabdavisesapratipattyartham
kim bhavan ahety ahuh VPvr. Biardeau 1964, p. 105

The supreme reality, in the philosophy of both Bhartrhari and Mandana, is free
from difference. The language Mandana uses in describing this is stunningly
similar to the VP and the Vrtti thereon:

pratyastamitasakalavisesam tattvam. BS 26:15.
pratyastamitabhedaya yad vdco ripam uttamam VP L.18.

vigalitavibhagodgraham sarvavikalpatitam BS 33:16.
sarvavikalpatita ekasmin narthe sarvasaktiyogad drasténam darSanavi-
kalpah VPvr. Bierdeau 1964, p. 27.

Mandana draws from VP or VPvr various terms and phrases indiscriminately. A
few more citations demonstrate their comparability:

1. kramavator hi vyaparayoh BS 45:12.

kramavata hi vyaparena VPvr 1.48.

2. tattvanyatvabhyam anirvacaniyo BS 48:7.

tattvanyatvabhyam anakhyeyau. Cited in VPvr L.1.
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3. ekasya hi vastunah samarthyavisesan nanavabhaso 'bhyupeyatam
BS 61:13-14.
ekasya hi brahmanas . .. aniruktavirodhisaktyupagrahyasya . ..
paraspara-vilaksana bhoktrbhoktavyabhogagranthayo vivartante
VPvr14.

Conclusion

This study of select examples from BS suggests that Mandana very closely read
VP and VPvr while composing his text. Mandana’s position is crucial to the
subsequent development of Advaita. Besides the Tattvasamiksa commentary on
BS, Vacaspati Misra also wrote a commentary, Bhamati, on the Brahmasiitra-
Bhasya. The position of Vacaspati is shaped by the philosophy of Mandana and
since Bhartrhari has been shown to influence Mandana, the commentarial tra-
dition of Advaita Vedanta draws significantly upon the philosophy of language.
Mandana’s discussion on difference (bheda) and the role of avidya has an
unmistakable imprint upon the philosophy of Vimuktiatman and S$riharsa. This
discussion has already pointed out that both of these issues are shaped in
Mandana’s writing by the philosophy of Bhartrhari. This being the case, the
philosophy of language has played a great role in the development of the non-
dualist tradition of $ankara. It is not the intent of this paper, however, to
demonstrate that the Advaita tradition is shaped simply by the philosophy of
Bhartrhari. The citations found in VPvr, for instance, are sufficient to demon-
strate that there existed an early commentarial tradition following a monistic
viewpoint that has also influenced the linguistic philosophy of Bhartrhari. Based
on the texts available now, it is reasonable to maintain that the philosophy
of Mandana is shaped in a great deal by the philosophy of Bhartrhari.
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