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Vasistha and Borges

In Quest of Postmodern Enlightenment

STHANESHWAR TIMALSINA

Invoking Borges and Vasistha in the same breath demands a serious
consideration of the idealistic thoughts of India and the West. As the
narratives of Vasistha synthesize Advaita, Yogacara, and other parallel
thoughts in India, Borges draws upon a wide range of philosophical
and literary sources throughout the world. Rather than time and space
posing a divide between the esoteric worlds of Borges and .\.fasmtha,
they are quite close, one could even say jdentical. Their wn.tmgs are
grounded on theology and mysticism, compoged by creative writ-
ers of fiction who rigorously argué through their metaphors. Just as
Borges often questions his subjective identity or casts the 1dentf1ﬁe
Borges as a fiction, Vasigtha is a fictional character borrowe;i. rorﬁ
Vedic myths, invoked by the author of Yogavasistha (YV) whol }:-Irtser‘
appears to be a fictional Valmiki. gearching for .the perso?a ctii’noo);
of the author is meaningless in either case. '.I‘h1s tﬁletconﬂs; n; o o
Subjectivity is pivotal in addressing any Writing y }r?r:;‘ll);wing the
parallels between the thoughts of these h::fo Wﬂtegs'qubject bt
formalist claims, they both least care for 'wrll'lterm?orl; itself and not
as a topic worthy of inquiry: our concern is the

. Sy 4 he
B ckes th]S Clalm m T
the authors’ lives. While Borges exphc;tly ma¥x identified as the

. , Vasistha 1 i
Nothmgness of Personality, poth the che.lricfff the reality of subjectivity

uthor of the YV and the YV'S rejectio
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bring these authors” parallel tﬁ) f?atél 0&19’1:- ]US_»t_as we can finq myl.
tple s o el chatacte:in b n, V25512 apeyy
again and again as a fictional character in 15 oW Writing, wig, th
narrator and the imposed character often colliding in thejy world oef
virtual reality. We cannot reduce these authors to their historicy) time
and space, categories for which they both care little.

The fictionality of time and that of history allows
writers to shatter the permeable membrane separating “s,
“profane.” The narratives of Vasistha and those of Borges canngt be
categorized either as “sacred” or “profane.” The sacred relates t, truth
claims; the profane deconstructs it. The same content found in fiction
and in sacred texts aims in two opposite directions: while the first
cherishes its fictionality, the second tends to support its reality. The
philosophical argument and mythical statements incline to make 5
truth claim, whereas allegorical narratives or poetic depictions refer
to reality without asserting their inherent reality. However, one can-
not survive without the other. In the absence of truth claims, their
demise and the subsequent carnivals are not possible, and in the
absence of the imaginary, truth claims cannot emerge. The bound-
ary between absolutes and imaginary realms collapses in the stories
of Vasistha and Borges, as they both defy these claims. Vasistha, a
Vedic seer, supposed by one Valmiki to be the narrator of the sto-
ries, is a spiritual master, a mystic of the Upanisadic tradition, who
is describing the nature of reality to prince Rama. The use of narra-
tives as an instrument to depict reality, a strategy applied in the YV,
parallels the underlying philosophy, wherein all that is cognized is
merely the pulsation of consciousness, comparable to dreams, and the
duality perceived in the world is parallel to the plurality of counter
images found in mirrors, Confirming the statement of Saint-Marﬁz
that “all mystics speak the same language, for they come from

“ s ; ibe his
same country,”! Borges utilizes the craft of storytelling to describe

Philosophy. Just as the stories like Tlon, Ugbar, and Orbis Tertius arf:
oo orprehensible without engaging their philosophical Paran?ete :
s0 also are the narratives of Lila, Gadhi, and Cadala found in ;
YV. As l}istorical and fictional are interwoven in the stories of Borg of
Ss)aalso is the case in the stories of Vasistha, explicitly in the :",lt(J]:‘j}I’1gs
anélm ' .Vyala, a{:d Kata, where the fictional monsters and.{ea i
o Munisters inhabit the same realm. The interchangeability yihe
onal and the real, common to both the writings of Borges an

narrat; i =
Eratlves of Vasistha, facilitates the claim that the binary " tl}e Jor
and profane ig nothing mor, -

b - .
oth o ese Visionaries,

these two
credn an d
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Interestingly, both Borges and Vasistha place themselves j
their narratives. The tension, co-creation, momentariness and illusixlrn
nature of the I-sense and the socially constructed and phénomenal S ](;
are evident in Borges and I, wherein the author causes events to hae :
pen to the phEIIOI'nEIla.l Borges, who falsifies and magnifies “things” }i)n
the process of being Borges. This meta-Borges who created Borges is
now shadowed and defined by the fictional Borges. This meta-Borges
is creative and is fond of the game of time and eternity, which ngw
is taken over by the Borges of social construction. This metanarrator
within Borges Ifaments that everything belongs to this other Borges,
one of his creations.

In the story of The Sage From Outer Space, Vasistha creates a
hermitage in the most solitary realm by the power of his imagina-
tion and returns to it after visiting the world within a rock, to find in
turn that the hermitage created out of his dream is now occupied by
another hermit, and his body is decomposing. As soon as he no longer
desires to live there, this hermitage of his fancy collapses, and Vasistha
finds himself alongside the other hermit on earth. Now, Vasistha has
the body only of mind. With this mental body, Vasistha wants to be
seen, perceived by gods, and he finds his corporeality. At this point,
Vasistha says that the corporeal Vasistha is the creation of his mind,
the mental Vasistha. Likewise, in the story of Lila, Vasistha fancies
himself to be a king and immediately finds himself as King Padma,
who in turn finds himself to be king Vidaratha.

For both Vasistha and Borges, the self is the foundation for the
rise of subjectivity in which the cognition of externality or objectivity
arises. For both Vasistha and Borges, there is a metadreamer. Though
they both are creators of their own fictional world, they both find
themselves often occurring within another dream, which Vasistha
calls “the golden embryo” (Hiranyagarbha), or the “self-manifest”
(Svayambha), and Borges identifies as God, or the dreamer. ‘

As the subjects of narration, they are both absent; neither do
they have their independent existence. The identified authors, or the
narrators of the fictions are, for both of them, external pro]eCtIOI}S,
Manipulated by the metasubjects. As Borges demonstrates a shght dis-
comfort towards this projected ego-self, Vasistha narrates in his story
of Darng, Vyala, and Kata that these demons, imagined by the metade-
Mon Samvara to defeat the gods, conquer paradise and the god's, and

€ metagods alike are unable to defeat the demons due to their 1l1acl<
°f ego-sense, Gods hide and wait till the rise of ego among s
€mons, and victory and fame eventually give rise to tl}e dle;frlo;}s
€g0-sense, and they fall prey to gluttony and self-glorification. Finally,
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they are introduced to fear, and they are easily defeateq il

fear. i .
of In the stories of Vasistha, the imagined selves Tise
recognition of the dreamer, the state t_hat Vasistha calls epj; le y,
Nevertheless, there can be lower or limited awakenings i eNingy,
wakes from one dream only to find oneself in an, El Wherej, %,
emerging from dreams in totality. For example, in ¢, :‘r clream, ot
hundred Rudras, Jivata moves from one dream to angthesto, Of opg
self-identity in various animals and plants and fipgy l;efmd.‘
the awareness of the metadreamer. Along the lines of the Uhlrmlng b
dictum of “Thou Art That,” the subjects in the narratives fI"ﬂm§adic
attain enlightenment through recognition of the imagine(? C]Yaswtha
of the.various self-identities. This peculiarity of superimpose c;‘r.acter
tities can be found frequently in Borges’s stories as wel] The iden.
rence of multiple, dreaming subjects is explicit in The Cireyj,, Rr;-cur_
wherein the dreamer recognizes himself as a dream creature existriws’
in the mind of fire. The recognition of Tadeo Isidoro Cruz in!his fi 111“
against Martin Fierro and the experience of Senora de Borges Whgen
confronted by the Indian English girl are typical examples whereiy
there is a sudden recognition and the dissolution of distincness in
which subjective boundaries collapse.

In these depictions of the self, the implicit philosophy found in
the narratives of Vasistha range from Advaita Vedanta, Trika Saivism,
to Mahayana Buddhism. While the traces of multiple forms of mysti-
cism are found in the writings of Borges, significant to this discus-
sion are the influences of Buddhism and Schopenhauer’s philosophy.
The influence of Advaita Vedanta in the writings of Schopenhauer
is evident, so even if Borges did not have particular expertise on
Advaita, he is conversant with this philosophy through its Westem
iterations.? One of the concepts commonly shared by SchoPenhaueJ
and Borges is that the world is a vast oneness, and individuality founEln
in the world is merely an illusion.’ Vasistha’s philosophy, "_“hld] (t:he
be identified in Western terms as subjective illusionism, relnf:s a::mf
Ssame assumption, that the empirical self that is the fcounda_tloncfh u
imaginations that consequently lead to suffering, in itself 1S 7
more than fiction, parallel to dream or illusion. {agonists

In many of the stories of Vasistha and Borges, P a?o find
tt?;:deavor to escape from unsatisfactory circumstances foéli ) hvaje

emselyes ultimately in the same situation. In the story © into sed¥

:;:)‘i E)ﬁdalgt Sikhidhvaja retires from kings}.lip al:;é fﬁa, is k?ﬂg

abiat dmflfsleh.ltate bY_Controlling his senses. le_e Sidd ‘hc : laps beif
s beautiful wife to find himself finally i

g
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enlighterled .by hgr insthti,(m‘S‘ Both Janaka and Rama seek retire-
ment from kmgsh}P onl'y to find _thEmselve.s better rulers, In these nar-
ratives, their role is as if predestmgd, and in this reading we can find
these twoO writers quite close_. While Pre-destination is a topic shared
by both, Vasistha often deviates from it, saying that these predes-
tined roles are the dreams of the metadreamer, which, nevertheless,
.re convertible and changeable. Although the roles assumed by the
characters, includin_g the roleg of Vasistha and Borges as storytellers,
are products of their own action (karma), nonetheless, they remain in
the hands of the dreamer. The tension between predestined fate and
independent action comes to a climax in the story of the sons of Induy,
who, recognizing that the creation of God is predestined to dissolve,
assume the role of better creators, starting their own creation. In this
depiction, individuals are not only capable of reversing predestined
roles or roles given by the metadreamer; they can reconfigure the
dream itself or become their own “programmers.”

Behind the Screen of Metaphors

One needs to gaze behind the screen of metaphors to find the logic
inherent in the writings of Vasistha and Borges. Neither hesitates to
alter his metaphors time and again. Just as the reader may identify
“magical realism” in metaphors such as the mirror, labyrinth, dream,
aleph, and the fictional nature of cognition itself found in the writings
of Borges, the narratives of Vasistha present metaphoric logic “in the
sense that instead of producing inferences within an already known
language game or paradigm, it heralds a new language game or a
new paradigm.”® As Borges guides us through his essays to under-
stand his mind, Vasistha often philosophizes upon the narratives and
deconstructs narratives to initiate his argument. For example, in the
story of the Great Forest, Vasistha describes a man with one thousand
arms who beats himself, as he runs through a forest dense with thorny
brush. Vasistha believes that the person with one thousand arms is

€ mind with countless manifestations, a well and banana grove
Tepresent hell and heaven, and the dense forest with thorny brush
IS the life of 4 worldly man. In Nonexistent Princes, Vasistha parallels

S World that is conceived as real with a nanny’s tale of nonexistent
Princes whq, quench their thirst in nonexistent rivers and enter non-
iesxljten't cities. In the case of either writer, the underlying philosophy
}Un:tp licit, with their fictional and logical writings overlapping in the

ure of imaginary time and space.

.
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Foremost among the metaphors found in Vasisthy
of reality is that of drear_n. The dreams of Vasistha Oftes i QSCriptiO
as conceived by Valmiki, and they also confront . Here efute r‘falig
only describe the illusory nature of what is perceiveq b{, dregmq s
onstrate a creative nature of the self and by that, establisht s oy,
any other reality which does not bear a higher degre a
anything conceived by the self.

In the writings of Borges, The Circular Ruins and The G,
are prominent in their exploration of dream. The Protago st Seripy
first story is committed to dream a man and insert himgi:tlst of the
In this, which one may say is the process of luciq dien O reality
protagonist first learns to dream properly and in due time &“;8» fh.e
dream creation forward, complete in minute detail. Noyw this Cgs his
does not want his son or his dream creation to find oyt &atrﬁah-]r
merely a phantom. This fear comes to an end with the recognig is
by the protagonist that he himself is dreamt by another, as fire dof;n
not burn him but only caresses when he is engulfed in flames, Iy I},i
Other, Borges brings to the surface a dilemma of two dreamers, one
Borges, and the other, Borges. In this, the first Borges finds himsel a
a dream character of another Borges. The theme of creating something
phenomenally real in the process of lucid dreaming is consistent in
the story of Dreamtigers as well, wherein Borges fails to dream, or in
another sense, to give life to his dream object.

The narratives of Vasistha remind us again and again of the
parallel between the phenomenal and the dream world. A typica
example is the story of Gadhi. Gadhi longs to know the magical pow-
er of Visnu, renowned for his illusive power to project both subjective
and objective realities. With this magical power, Gadhi faints briefly
when bathing in a river, and awakes to find himself surrounded by
his grief-stricken relatives mourning his death. He experiences 1“3
rebirth as the tribesman Katafija, who one day finds himself appointe
as king, renamed Gavala. Gadhi wakes up from his swoon when
Gavala decides to kill himself and jumps into fire. To make .the 5:103
even more interesting, Gadhi visits the place that he experlencéewas
his dream only to confirm that it really exists and there mfieeubjec-
a king Gavala. At the depth of these narratives is the shift mbs'e he
tive identities. The multiple identities experienced by the 15“ r] false.
the story of Gadhi are equal, whether considered to be 1€ -g that of

. The next significant metaphor in the stories of Borsfsin Borges
:tl:;g: Tht;lprofanity and illusiveness of mirror 15 eXPh}Clle cites 10
e Such as Tlon, Ugbar, Orbis Tertius. In this story, abominabl"-’

ginary reference that “mirrors and fatherhood ar€
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ecause they multiply and disseminate : —
lios again hanging 111 the Library of Babel, %lvite;rilrllvzr;ee .ﬁﬁ Thl.s mirror
hallway after passing a spiral stairway. Borges describ ndi‘lt o =
as faithfully duplicating all appearances, suggestin thl tei t s mirror
itself is finite, pointing out the duplication produgcedab e _L1brary;,
the same paragragh, Borges claims that he prefers a y mirrors. In
vdream that its polished surfaces represent and promiser;]lrr_or i ﬂ?,e
A mirror is also the central theme of The Draped Mirrors.? Ie tlll:ﬁ sl
he describes the horror of mirrors that he felt as a ch.ildrl Esto ir
ugpectral duplication or multiplication of reality.” The sto Wld th.elr
julia draping mirrors to avoid seeing the face of Borgesry ;1? S;N ll.lth
former faces. Although not explicitly mentioned as ”mirr(;r ir:ao 4 in
the stories such as Borges and I or in the poem The Borges, the Cgsﬂ_":
between I'E&:il and projected self-identities is clear. The;e exam I:s:
while denying the reality of appearance and of plurality, nevefthe:
less do Fonﬁrm something foundational which is singular ’in essence
Mirroring or multiplication of a singular reality to varieci
forms is the core of the philosophy of Vasistha. Commonly found
in Mahayana Buddhism, Advaita Vedanta, and Trika Saivism, this
process of the duplication of reality into multiple forms is desc;'ibed
in terms of counterimage (pratibimba), with the explicit example of a
mirror (darpana). Although the depiction of a mirror, mirror images
or reflection in these philosophies is not couched in the languagé
of horror, these metaphors nevertheless are identified as the root
of suffering, of bondage, and of death, caused by ignorance of the
singularity of the reality beneath all these reflections. Both Advaita
Vedanta and Trika Saivism propound a school of thought identified
as “the doctrine of the mirror-image (pratibimbavada). A sentence that
can represent both of these philosophies is: “The world is within the
self, comparable to the city being seen in a mirror.” This is being seen
as if outside due to illusion like in a dream.'® With the unmistakable
imprint of Yogacara Buddhism, the depiction of the phenomenal in
the YV is often described as “appearance” with ample reference to
t}}e erroneous cognition of the “hair net” perceived due to ophthalmic
disorder.

~ This self-duplication is at
Vasistha fancies himself to be a

Pt e s
adma without leaving his earlier form of
apsany the king, Vasistha fancies his wife,
n Lila, to be his queen. This Lila, in turn,
he ra;lﬂther realm that she enters through the process of a
-sense. She is actually able to bring her mirror-image

the core of the story of Lila. When
king, he finds himself as the king
Vasistha. In order to accom-
Arundhatt, who manifests

finds herself duplicated
bandoning

Lila to the



126 Sthaneshwar Timalsina _

realm of the first Lila with the counterimage of Padma, . .
Vidiiratha. The first Lila recognizes her true essence Wi{h ils t’t;urne as
NStructig,

by the goddess of wisdom, while the second Lila remains i

to please the king. Vasistha, the awakened one, is aPPareH:l her realm
king, the bound one, fancied by the enlightened one. Atl’:hy also the
notions of the self, bondage, and even enlightenment ef end, the
together, for Vasistha as Vasisma-who-does—not-have—thg-p_ e
of-Vasistha is the enlightened one, and the very Vasistha Wh%O;SEH?e_

. . ‘ st an
himself as the king is bound and is accompanied by his wife hcx_es
her essence is liberated although still bound as Lila. F B
In Vasistha’s worldview, there is no essential being of the p

rality of individualities. This allows for something that exists OI; 11.1n
essence experiences its being, to self-replicate and assume m:ultiple
subjectivities. This power, often associated with Visnu, is also inherited
by Samvara, a demon in the narrative of Vasistha. Correctly identified
a5 the “concealer,” this demon projects himself in the form of Dama,
Vyala, and Kata, who are free from ego sense and also emanates in
the form of another set of demons—Bhima, Bhasa, and Drdha—who
are endowed with self-knowledge. In light of these stories, Vasistha
describes the nature of creation as something conceived by the self
within itself. Comparable to the waves of the ocean, when the self
is somehow stirred with emotions, it manifests itself in the forms of
subject and object. In the ground where these dualities appear, there
is neither perceiver nor perception. This ground, considered to be
the “Creator” is supposed to be free from delusions in relation to

its creation. This creator is also equated to mind, and his body, to
of gold and gold itself, the

mental body. Comparing the ornaments

duality in the philosophy of Vasistha exists in the mind of the creator.
While all appearances are precluded from having their own being
in the absence of the mind of the dreamer, the ground of dream is
changeless in these depictions. Borges also does not reject the ground
of all appearances. The acceptance of the ground of the appearances
as real and the rejection of the absolute nature even of that founda-
tion are the points that distinguish Advaita Vedanta from Mahayana
Buddhism. For Nagarjuna and along the same lines as © er Mad-
hyamaka thinkers, appearance and the foundation of appearance are
both equally false. Although momentary self-identities and their fal-
sity are explicit in Borges's The Draped Mirrors, other stories such a5
Library of Babel, Tlon, Ugbar, and Orbis Tertius allow for the possibl”
ity of something existing beneath appearance. The philosoph}’ foun
in the YV can otherwise be deciphered following the p

hilosophy Og
Yogacara Buddhism, but this changeless awareness as the ground ©
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multiple appearances is one core element that does not allow it to
be completely identified with Buddhist philosophy. This could also
be the reason for Borges to state that he does not consider himself a
Buddhist, although his fascination with Buddhism is evident !

Borges is curious about magic. He says that as a child he failed
to actualize a tiger in his dream, demonstrating a lack of magical
power. This longing for magical power appears fulfilled in The God’s
Script, where he finds himself in a shell as Tzinacan, the “magician
of the pyramid of Qaholom.”? As a magician he is endowed with the
power to materialize his dream, and he eventually fills the prison cell
with the sand of his imagination. The dreamer in The Circular Ruins is
often identified as a magician, with his application of dream parallel
with magic. Either as a dreamer or as a magician, he maintains his
distance from the characters of his fiction, although he often questions
the reality of one or the other.

The story of Lavana is the masterpiece of Vasistha that demon-
strates subjective illusion with the application of magic. In this story,
a magician causes the king to swoon, and the king finds himself in a
desolate forest where he is rescued by a woman leather worker, whom
he marries and with whom he has a number of children. Because
of his inability to feed his children during a famine, he jumps into
a fire and wakes up as Lavana with a lapse of just a moment. In
the same way, the magical power of Visnu is explicit in the story of
Gadhi, described above. In these narratives, “magic” (maya) is the
often-repeated term for describing the phenomenal, the cause that
gives rise to plurality in terms of subject and object. Just as magic
as found in the narratives of Vasistha is interchangeable with dream,
so also with mirror images in the writings of Borges. In his Fauna
of Mirrors, Borges describes two worlds—the world of mirrors and
the world of men—wherein one could go through one world to the
other through mirrors. When the mirror people invaded the earth,
the Yellow Emperor, with his magical power, imprisoned them in
the mirrors. The magic spell of the Yellow Emperor is described as
reducing mirror people to “mere slavish reflections.”®®

The possibility of mirroring inside the mirror image, dreaming
within the dream, and the circularity of time are themes that inter-
Weave the texts of Borges and the stories of Vasistha within other sto-
ries. Both Vasistha and Borges depict themselves as characters within
the story. Borges is notorious for providing fanciful references and
C%EScribing texts within texts, This genre is commonly found in Indian

hteral'ure, including the major epics Ramdyana and Mahabharata. The
narratives of Vasistha and Rama appear in the conversation between
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Sutiksna and Agastya, founfl in turn in the conversatiop
Karunya and Agnivesya, V!J’hld‘{ in turn is found in fhe N -
of Valmiki and Aristanemi. This fabrication of the Seitin nvs_:rSatiDn
ered narrators depicts confronting philosophies, as i o w
most external layer of the conversation the tension betwee
knowledge, reproduced from the crucial dialogue bety, cen L

and Arjuna in the Bhagavad Gitd. Interweaving of philosophiZd Kfsna
process of metatextuality and metanarratives, in the cage 7 SB n the
is exemplary in Tlon, Ugbar, and Orbis Tertius. The conflict of Otges,
and idealism, with contrasting models of philosophy, is 5 realism
the tension among the characters of this narrative. Pparent iy

pliCit in ?}):
n aCtiDn aﬂ(i

The Labyrinth of Time and Space

Neither Vasistha nor Borges believes in linear time. Time, iy thei
depiction, does not occur when things happen, nor is it the foynga.
tion of reality. Instead, the conscious gaze is reality, wherein time can
be found and is grounded. As this awareness is found in the present
mode, all that exists is the present. Memory of the past and anticipa-
tion of the future both occur in the present. Borges draws the concept
of eternity from Greek sources, and this concept is equally prevalent
in India. In A New Refutation of Time, Borges relies on Buddhist sources
as well, particularly the conversation of the Bactrian king Meander
with Nagasena. His deviation from linear and singular time allows
him to introduce subjective time and the concept of cyclical time in
his writings. This affirmation of subjective time is explicit in many
of his writings. For example, in The Other Death, Pedro Damian dies
a cowardly death only in turn to have it overturned. The subjective
aspect of time prominently appears in The Secret Miracle, wherein
Borges injects his own philosophical arguments while describing e
death of Hladic, In this story, he is also explicit about the unity '.Df
time, space, and action." Hladic experiences one year’s events within
some fifteen minutes of phenomenal time, so compelling an adventur®
that he begged God to complete his drama. teral
Borges adopts some model of cyclical time, not in _the . ents
sense where the same events keep recurring, but when similar edVZJl
fepeat in a generic sense, as the library he describes is unlimite e
cyclical. He argues that “in an infinite amount of time the r}umbee to
possible permutations must be reached, and the universe ‘_«Vln ‘ha:ssay
repeat itself.”!* The most explicit depiction can be found In hl%ons
Circular Time, where he “seeks to define three fundamenta! R
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ihe doctrine of the eternal return.”*® This circulari
Circular Ruins ar.ld Thle Golem. 1t is actually this understanding of time
that underlies his phl_losophy of history. The series of metanarratives
interwoven in the_ Chinese doll-within-doll style found in The Garden
of Forking Paths brings Fhe same notion of time with certain particulari-
fies. A sentence found in this story, “the future already exists,” exactl
presents the Buddhist Sarvastivada position that all three modes 0);
time, past, present, and future, exist at the same present moment.

The consideration of the doctrine of cause and effect and future
events as the consequence of past events leads Borges to adopt a type
of predeterminism. The subjects of his narrative face the predestined
fate that is determined at the very moment of the first action. This
is explicit in The Garden of the Forking Paths, where Borges states that
“the author of an atrocious undertaking ought to imagine that he has
already accomplished it, ought to impose upon himself a future as
irrevocable as the past.”’” As this suggestion may appear to counte-
nance a single predestined future, Borges clarifies his philosophy in
depth in the last section of the story, where he states, “He believed in
infinite series of times, in a growing, dazzling net of divergent, con-
vergent, and parallel times. This network in times which approached
one another, forked, broke off, or were unaware of one another for
centuries, embrace all possibilities of time. We do not exist in a major-
ity of these times; in some you exist and not I; in others I, and not
you; in others, both of us.”®

Both the cyclical and subjective aspects of time are at the core of
the stories of Vasistha. Several of the stories demonstrate the illusory
nature of time as a pedagogical tool for enlightenment. As found in
the story of Gadhi, Vasistha instructs Rama to “live in the present,”
saying that “when the mind stops linking itself to the past and to
the future it becomes no-mind.”? This “no-mind” is the enlightened
state of Vasistha, as it is the mind which is identified as the hub
around which the vicious cycle of rebirth revolves. Playing with the
double meaning of the term kala as time and death in Sanskrit, the
YV depicts time in three different ways. The first is the time in which
events occur. When describing this time as the creator and destroyer
of everything, the statements depict a vivid image of time as magician,
and mighty like a lion, rooted in the absolute Brahman. The sejcctnd
t)’F‘? of time depicted in the YV is as the God of death. T}.us depiction
of time grants it more subjective freedom than the previous concept
of time. The third aspect of time, identified as krtdnta or tl?e e.nd- of
Action, is the inevitable result of action. This m()f:if.} of time is similar

€ concept of predestination found in the writings of Borges.

ty is explicit in The
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The stories of Lavana and Gadhi are the pegt
onstrating the subjective nature of time. In a sing] EXampe
experiences more than a decade of time. Even | 8'¢ Momeny Py

" : - “ven longer thap 4., “2Vana
experiences in the same amount of time his death an that, Gadhy
tribesman and his appointment as a king and the dEat}? rebirth, a ;
As is the time described, a magician appears in the pg] Of that king
to bring him to this nightmarish experience. The Sp;;i? of Lavap,
ity with the time experienced by Hladic in the sto Ng Similyy.
explicit. The magical nature of time is somehow mlatzi Of Borges
demonstrated when Gadhi requests proof of the magi to God, o
Lord Visnu gives Gadhi a vision of his death and a&gxﬁ of God anq
occurs for Hladic. erlife. The same

The story of Lila, complex in its depictio
The Garden of Forking Paths. Here, there ispnot orgec;?eszsampared to
as a double of Lila concurrently appears. The multiple m an-id future,
of 113 and the transmigration of Padma as Vidaratha depj estations
layers of tim i : tepict different

y e experienced by these two subjects, while all of t,
modes are predestined with a single desire of Vasistha to find hin;sle
self as king. It can be said that all the events in the future, if there:
really is that, are predestined at the very moment the sage ciesires to |
be a king. As he is the one endowed with desire, his desire creates i
the, double of his wife Arundhati, who in one form of Lila attains |
enlightenment but remains ignorant in another form. The complexity
of time and the concept of predestination resurface in the story of
Bhusiinda, where the bird-sage experiences many cycles of creation
in his single lifetime.

The stunning similarities in the depiction of time, the role of
Pf’e‘_fIESﬁHﬂﬁOIL and the recurrence of time found in the narratives of
Vasistha and Borges can be attributed to an idealism shared by both
authors. The philosophical concept of Bishop Berkeley, esse est perceivie
?{n\;l one-of th-e understandings of the concept of drstisrsti found in ﬂ}e
g eire I1ic:;eni:1cal, leading to the denial of entities out of Lhe_ dOma‘;:

" ently described in common conversation as relative: Borg
té) %ears to be less emphatic about the unreality of space compa® |
natuarzlit?%' than he is about time. In either case, the mns-Ubsmlr}:tlcles
o the e, 21d space or of timespace as a singular 70 o
multiple replicatio . llusol.-y naniestation, n}zfglcal appi time and
space in the stor ns of reality. As we find ﬁchhousx}ess o hya?
question: [s th es of both Borges and Vasistha, this raise real, O
is this the f, - Sul?jec't that experiences modifications of timé

oundation for all other appearances? |

130 Sthaneshwar Timalsing

.




Vasistha and Borges 131

The Dreamer: In Quest of the Real Self

istently presents the self with
Borges consistently 1. Biifermarsis |
im;gges, as found in Borges and I as well as The Drarp or multiple

: : ped Mirrors, wh
he reminds the reader of his multiple faces, and he treats himse‘i\; 5}11-2

individual, as a type. The first concept parallels the Buddhist concept
of person, in which what is conceived to be self is nothing but a series
of concepts simultaneously arising and dependent upon their cause
This cause-and-effect relaoltionship .is depicted as the twelvefold wheei
of existence, demonstrating the circularity of the chain of events, In
the second concept, Borges advocates some type of avatar, explained
with a plethora of examples of mirrors with the underlying concept
of infinity. A subtle distinction requires exploration, as circular cau-
sality of nonsubstantial entities is explicit in the first model, whereas
the concept of avatar is similar to the example of mirror where the
essential being of one entity is a requirement for duplication.

Borges appears bewitched by the concept of infinity, to the extent
that he finds this concept to corrupt and perplex all other concepts.?
According to Borges, “infinity” affects our perception of the world,
specifically of time. For him, infinity completely envelops eternity
and the concept of space and is interlinked with his understanding
of the circularity of time. His metaphor of the labyrinth is somehow
related to this encircling, not leading to one single point* The self,
in this argument, is eternally circling around the same patterns of
behavior, of ideas, and eventually of the concepts of the phenomenal
world that are archetypal in nature and essentially devoid of their
own self-nature. He concludes the series of entertaining arguments
in the Avatars of the Tortoise by citing Novalis: “[T]he greatest sorcerer
would be he who bewitched himself to the point of taking his own
phantasmagorias for autonomous apparitions.”* Invoking an idealis-
tic claim that the world is hallucinatory, he concludes that the world
as we conceive of it is what we have dreamed it to be. This conclusion
allows us to interpret the concept of the self in the writings of Borges
as endowed with replication and forgetfulness so that forgetfulness
of its own other manifestations ensues. e

The other side of this discussion is enlightenment, in light of
changing shifting personalities and the archetypal nature of the I};ﬁr—
Son under consideration. Borges claims that “the idea ﬂ?zg a man ‘ly
be, many men is, of course, a literary commonplace . . . If we ﬂpﬁq);

Is statement to cosmology, it leads to the worldview .w1th a Sng;n}i_

enter of experience, the source, or primal cause that g}l:fes {;Z?ngcén’s
fite counterimages, It is explicit in his God’s Script, where
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of highest rapture can be comparffd o religious ecg :
Egn:se;:nce dgescribeq as “the apprehension of an UItimateai}gng;m
suous unity in all things, a onenes’:’suor a One to which Neithey ﬂ? ‘
senses nor the reason can penetratt?. Th_e desc;rlptlon is first Unit, e
as Borges describes Tzinacéx_'t having union W_lth the divine, But }?
immediately relates that Tzinacdn also experiences unjon, with the
universe. The perception of the whr:?el, which again suggests Circu]a;j
ity and infinity, the disc of Lord Visnu, and the Buddhist Symbo] of
dharma which is described in negative terms by Nagarjuna ang here
by Borges, is immediately followed by the all—confirming eXperience
occurring at “every place at one time.” The final mode of rapture
comes with the statement, “I, Tzinacdn, would rule the lands Moct.
ezuma ruled. But I know I shall never say those words, because 1,
longer remember Tzinacdn.”? The experience of Tzinacin embodies
seemingly contradictory elements such as fire and water; it harnesses
opposites in nature; and there is the obliteration of time. Bell-Vill
parallels the description of Tzinacin in terms of repeated “I saw”
with the description of Arjuna’s encounter with the divinity in the
Bhagavad Gita* This affirmative description of the mystical experience
of Tzinacdn reminds Bell-Villa of the Upanisadic description of the
unity with all that exists, found in the discussion of Svetakety and
Arunt and confirmed by sentences such as “Thou art That.'#

This mystical encounter of Tzinacén in his Avatars of the Tortoise
gives a glimpse of the reality as Borges conceives of it: “It is hazard-
ous to think that a coordination of words could resemble the universe.
It is also hazardous to think that of those illustrious coordinations.”
He concludes this discussion by invoking Schopenhauer for the state-
ment that the world is a factory of will, in which Borges says that
he has “glimpsed some trace of the universe.” In this gaze where
the- cosmic and individua] merge, and distinctions of the subject and
object dissolve, the remnants of difference in the phenomenal are 10
more real than those of imagination, and in this world, the fictional
phrallels the external Although Borges may himself be in the drea™
of someone EIse“'P'ﬂh*flPS that someone is God—he nonetheless has
the same Power to d Fe B ive them life, and
breathe thg. 4 réam, create characters and give vatars

gn them, as they are also nothing but avatars,

of B — -
th Orges, Or may be, to entertain the formalist claim, in the i
€ reader, in myriad forms,

The Yﬂﬂ PSR T : . at a Ogin
in his highegt sstﬂfm of Patafijali at one point describes that ay

1 LA i d me ii.ﬁ"
tion, can generaate of creativity, gained through prolonge

5 : dlf'
te himself i experience
ferent karmag simultaneou;; multiple persons and exp tcut 10

as a way of attaining a shor
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5awaﬁm,l_za.Following !:he Eka]fwf mpdel of Advaita, there indeed is
. le mind conceiving plurality in the form of both subj
a SINg : fers this single mi th subject and
object. Valﬁl$tha PIEicrs TS BUS e”mmd to be the primordial mind,
he first ripple of “being only or “consciousness only” that is iden-
ified as Brahmarn, al’rhougl:l t.hIS naming is not really describing the
thing in itself but ‘only gahsfles our need of language for dialogue.
This mind, for Vasistha, is Hiranyagarbha or Svayambha, the cosmic
embryo OF the self-manifest. Pertinent here is the Upanisadic depiction
of eranyagarbha as the archetypal mind that collectively refers to all
-ndividual minds in their dreaming state.” In this picture, what we
may call God is actually the collective dreamer, or the first dreamer,
who dreams to become many, and multiple subjects consequently
arise. One may call this cosmic projection self-emanation or avatdras.

This very power of the self to create its mirror image allows
Vasistha to manifest as King Padma in the story of Lila without aban-
doning his previous form or leaving the possibility to retrace his pre-
vious identity. This allows Lila to not only meet her counterpart, but
also to recognize that all identities are equally fictitious, including that
of Arundhati. The doctrine of pratibimba or counterimage not only
describes the potency of the self to be many; it further confirms this
self-emanation and depicts this as somehow haunting and hallucinat-
ing, binding and mesmerizing, tormenting and trembling.

In The God’s Script, Tzinacén experiences mystical oneness with
everything and then says that now he can be the king, but he also says
that he is no longer Tzinacdn. In Vasistha’s narratives, king Janaka
faces the same situation, for he is king but no longer has the ego
sense of Janaka. The earlier Janaka is suffering and bound with ego
sense, whereas the latter Janaka is free, endowed with self-experience,
which one may call a mystical state of unity with totality. The very
discourse of Vasistha with Rama is grounded upon the same plat-
form, with Rama depressed because of the dissatisfactory world that
culminates in suffering no matter what we do. The intention of the
text itself, through the instructions of Vasistha, is to awaken Rama to
the experience of totality or to enter into the mind of the primordu-xl
dreamer. It is not to create individual dreams and be haunted by the}r
creatures. At the end, Rama wakes up to reality and says, “There is
nothing that I should or should not do. However, your words should
always be honored” (CYV, 420). _ .

The experience of Tzinacdn and that of the magician mn T}_ze Cir-
ular Ruins resemble the narrative of Bhusunda. In the opening of
e story, Vasistha describes his own genesis, that in the infinite and
'visible consciousness there is a mirage-like appearance of the world
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in a corner, if it exists, where the Creator dwells. Vasigth
he is the mind-born son of this Creator. Vasistha desmb:s Stfs that
ation arose out of the notion of creation that causes division p, at cre.
light and world, where light refers to consciousness and the Et:w‘-’ﬂn
to matter. The circularity of time and events is confirmed throu%]:J rlg,
experience of Bhuéunda, who is an everlasting enlightened crmf TE!E
immortal crow claims in this narrative that whatever is haPPﬁnj-n s
tion has happened in exactly the same order in thgri
ns. He claims to have the memory of the events of

tions. While describing the cyclical nature of events

and time, this also suggests a noncyclical aspect as well: creations
sometimes do recur, and other times, do not. Bhusunda, the hybrid of

a crow born of the goddesses’ lustful orgy, claims to have witnessed
fferent gods, human beings, or demons

multiple creations wherein di

‘nitiate creation. The focus of this bird is only in the present moment,

as he claims to not contemplate past or future. He also claims to have

no consideration for being or nonbeing. The existence or the eternity

of being experienced by Bhusunda coincides with his freedom from
death to be

the concept of time and of death. There actually is no
is focused only in the present,

experienced if the subject of one’s gaze
the moment that is immediately given. In this pure awareness, Of the
awareness of being or the being of awareness, time is not cogmzed

but felt, and since death is not felt, it does not exist.
this world as a long dream

This bird instructs Vasistha to realize
or a long-standing mass hallucination. Bhuéunda, confirming the
experience mentioned by Vasistha, further claims that :
the mind of the creator. He also says that the world arises in the ml_“d
as a notion. But what is significant in this discussion is the claim

Bhuéunda makes, that the Creator is but a notion in the cosr?lic‘mlfﬁlsf
just as the world appearance is. This depiction is found earlier I thi

the present crea
previous creatio
ten previous crea

text, particularly in the section on creation, where Vasistha descrlbe:
that, just as many forms are latent in gold, to be molded in the form
of various items of jewelry, so also are the creations conceived 0! 1"
the mind of the creator. This mind of the creator i : Jentified with
infinite self. The world appears in this mind, just as a mirage ali’li”eizli1 :
in i:'he form of a real river, This creator, the mind, is free from
notions of subject and object, but nevertheless
in the process of creation. These are the thoughts that pulsa™® .|
mind of the creator, giving rise to duality. Although this PT'" mr; ];s
mind is considered to be free from delusions, this min nonethet
dreams. The explicit reference found in this section confirms & . are
creator is the mind, with mind being his body. Just a5 thought® *

he is born of

—
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nherent to the mind, so also are the worlds in real;

in this mind. .

This demonstrates circularity and the way Vasistha resolves it is
py imagining the cosmic m}nc.l as Singu]atr, as the substrate of imagina-
tion or dream. In this depiction, drea.ammg appears to be the mind’s
inherent nature, as no reason could justify the purpose of dreaming
in this endless cycle. This circularity is further depicted in the meta.
phor of consciousness as a vine that.sprouts with the sprinkling of
Jatent tendencies and is endowed with the buds of desire wherein
past creations are described as.ﬁlaments. The concept of cause and
effect, or that of karma and rebirth, as found in the discussion of the
Avatars of the Tortoise in the story of Borges, likewise has the conse-
quence of circularity. His argument of infinity appears to surround
this consequence of circularity. The inward flash, or the experience
of the dreamer, if that happens, gives the awareness that the subject
is in hallucination, and the appearance of the world becomes parallel
to a dream in this esoteric experience.

This “self” is realized by Vasistha when he claims that he himself
is a mere fiction of the Creator and by Bhusunda, the crow who gives
two different accounts of genesis (he is the mind-born of Go; he is
born of the orgy of the goddesses engaged in beastiality). Although
Bhusunda does not describe his other dreams, he nevertheless main-
tains a dialogue with another dream-creature, Vasistha. Somehow
the exchange of language is maintained in this metahallucination.
This realization of the self, exchanged in conversation, confirms that
the self is not the identity of either of the selves; neither is this the
dilemma in which a particular identity is perceived as real. It is the
realization that none of the faces is real, as Borges describes in the
story of the draped mirrors.

After king Lavana awakens from the swoon, he goes out on an
expedition, only to find out that what he dreamt was in fact real. When
Gadhi wakes up from the magical slumber, he confirms the same
paradox, that he was simultaneously Gadhi and the tribesman. But
was there Gadhi when there was an absence of Gadhi-consciousness?
The Gadhi of the flesh cannot confirm its inherent being, and the
self that finds its identity did not confirm the existence of the form
of Gadhi. As in the story of Tadeo Isidoro Cruz in his fight against

artin Fierro, Gadhi does not maintain double identities. In the case

of Sefiora de Borges, she finds self-identity when confronted by the
Indian English gir].

lish girl, : f

X g circularity of creation is evident in the story of the son? do

AU In this paradigm, the ability to dream vividly creates worlds.

ty merely thoughts
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In the metafiction of the Creator, the characters, the sons of
create their own fictions. Are the sons of Indu able only t, dr :
creation, placing themselves parallel to the Creator, or are :am of
to imagine the Creator who can carry out creation? Vasistha e;’c able
from this circularity by maintaining the singularity of the Primog}-es
dreamer, although there is nothing mentioned about the limjt - tﬁﬂ
scope of dream. e

Unlike the stories of Borges when the realization of oneself 5
fictional dramatically ends the story, Vasistha's stories do not eng
that way. Knowing that it is a dream does not end the dream;
merely provides self-realization, whatever that realization may be,
The god or the first dreamer, as maintained by Vasistha, is endowed
with the knowledge of the self, which does not stop him from dream-
ing, although sometimes this Creator appears to have the arrogance
of Creatorhood, and when confronted by parallel creators, is found
tormented. This god is once enlightened by the Sun, in the story of
the sons of Indu, who instructs the Creator to not imagine himself
as anything more than someone whose nature is to keep creating. As
the sun says, to be sun implies to shine, to give light. The sun cannot
be the sun and not be shining. With this maxim, the sun instructs
the Creator to keep creating, although cautioning the Creator to have
no self-pride in doing something that one cannot do otherwise. This
depiction also indicates that enlightenment is not some only once-in-
a-lifetime type of experience, nor is the case of falling into a dream.
Dreaming and waking up from a dream are the eternal processes of
consciousness that cannot do otherwise.

While maintaining the hallucinatory nature of the world that
appears, Borges tends to accept the fictionality of the phenomenal as
that of fiction, whereas, in the case of Vasistha, the focus ap.pears }:0
be to maintain the reality of fiction, of imagined space and time. T z
stories of Lavana and Gadhi do not appear to reject commonsen®
experience, but rather they confirm the experience of hallucination
This, however, does not make a categorical distinction bef_WeeITther
two writers, as both accept the nonsubstantiality of there being el
Borges or Vasistha.

dy
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