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IN SEARCH
OF AN ADVAITIC UNDERSTANDING
OF CHRISTIAN EXPERIENCE

V.E. Vineeth

INTRODUCTION

The fundamental problem that lay behind the vedintic thinking
was the identity of the sell. Authentic sense of‘lhc scll was
ambiguous. An inquiry into the authenticity of the self is the theme of

vedinta and it is especially so in one of Vedinta’s most important
branches, the advaila.

This quest for the meaning of sell was already there in the
Upanisads, the source-book of Vedintic thinking. The ambiguity
with regard to the mcaning of the sell which characterized the
upanisadic thinking developed into complex systems in vedinta
school of philosophy. Thus we have advaita (Non-dualism) where all
differences are ultimately reduced 1o pure identity: ViSistidvaita
(qualificd non-dualism) where differences are maintained with a sort
of identity; dvaita (dualism) where differences are eternally real, etc.
These systems are generally known as theistic or monistic as stress is
laid on the idea of a transcendent God or an immanent Absolute.

As a rule Christianity has shown a greater leaning towards and
readiness 10 accommodate the theistic systems, especially that of
Ramanuja. This is partly because of the idea of a transcendent God
prevailing in the system which guarantees the distinction between the
supreme and individual self. Christianity is used to such a pattern of
thinking because Christians believe in a God who spoke to their
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forefathers, promised them salvation, gave them commandments and
directed their history. The entry of God in the history of mankind
made the Christian concept of God highly anthropomerphic.
Theologically however, Christianity favoured the idea of a
ranscendent God who s also immanent.

With the belief in the incamate Word the Christian theology
readily became theological anthropology, and rightly so. But here the
anthropomorphism gave way lo true and authentic anthropology
where, once again, the truly transcendent became intimately
immanent.

A quest for divine immanentism can be seen today all over the
world A God who gives commandments from above, who judges and
condemns, seems 1o be less attractive. On the contrary a God who is
within me, who 1s the centre of my consciousness, who in some way is
myself, is less repugnant. These are only two aspects of discovening
the same God. Advaita is perhaps the system which has accepted the
principle of divine immanency fo the greatest extent, the pure identity
of the individual self with the Supreme Self.

Theologies are always limited by the angle of vision they cherish
with regard to reality, This limitstion characterizes their inner
thinking. Christian theology is thus very limited by its angle of vision,
as any other theology is by theirs. Hence a glance from a different
stand-point is always good to understand in depth the very truths we
are believing. There may be many tenets in our own faith, which are
not yet developed because the current of the then theological thinking,
characterized by the limitation of the past, did not favour such a
development. In this paper we are trying to see Chnistian theology
from an advaitic stand-point. We hope that advaita can contribute
some new insights towards a better understanding of our Christian
faith,

This paper is divided into two parts. In the first part we will
briefly examine the main tenets of the advaita philosophy. The second
part will deal with a few insights which Chrstianity can develop in the
light of the advaita philosophy.
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THE MAIN TENETS OF THE ADVAITA

1. The Analysis of Consciousness

In the introduction to his Brahmasitra Bhisya itself, Sankara
proposes A serious inquiry into the true nature of our knowledge.! At
present our knowledge is superimposed on us by our senses. But by
examining the various states of consciousness we have (o find out the
true nature of our consciousness. This true nature is that which is
permanent in all states of consciousness. And in the varied states of
consciousness what remains permanent is just consciousness.
Consciousness 1s simply Svayamprakasstva - Self-illumination. All
determinations of time and space which we notice in various states of
consciousness do not pertain 1o the true nature (svabhdva) of
consciousness. They are supenmposed on consciousness.? But we
always understand ourselves along with this super-imposition.?
Hence in ordinary experience | am conscious about myself as
something, as a student, lecturer, etc. Thus our consciousness is
bound up with the determinations of time and space. Therefore our
consciousness is not real knowledge, the identity of self: it is
knowledge on which certain determinations are super-imposed. This
is called adhydsa. Adhydsa is super-imposing the characteristics of
time and space on knowledge, i.¢. attributing the vigaya (object) on
what is citmitra (pure intelligences) by nature. Real consciousness is
simply citmdtra.

The pure consciousness, associated as it is with the adhydsas,
super-impositions, is now operating in us. Let us call this the human
consciousness, of the psychosomatic organism called jiva. According
to Advaita, Jiva is made up of two principles: Siksin and antzhkampa.
Sikgin, which means witness, is the element of steady consciousness
in us. It never becomes object, nor does it undergo any changes.
Antahkarapa is the complex of internal organs in which the mind
dominates. Antahkarapa which undergoes change known as vpiti

! Saikardciryn, Brahmasitrbhisya, Introduction.
2 Sankardcirya, Atmabodhs, 10,11,

3 Ihid.15.6.



24 Christian Contribution to Indian Philosophy

tukes the form of the object in the understanding. In reality sdksin
only witnesses this change that wkes place in the sell. But often the
vretr (Object t-ansformation) is attributed to the sdksin as Jiva
pracucally fwls to make the shamp distinction between sdksin and
antahkarana. Jiva 1s in a state of conlusion. It identifies itsell with
the antahkarapa and forgets the true nature of sdksin. This is
ignorance (avidyd). When tue knowledge dawns the antahkarapa
vanishes in the miyvi from which it ultimately emerged and the siksin,
completely [reed from the limiung superstructures of antahkarapa,
realizes itself as Brahman,

Z. Brahman, M3y and the Universe

i. Reality is the Absolute Brahman

According to Safkara, the ultimate reality is the absolute Brahman
which is purc Being.? This alone is really real (piramarthika sag)ra) in
the sense that this alone 1s cternal and absolutely unchanging.? This
Brahman 1< infinite, ranscendent, incomprehiensible and inef(fable. Tt
is the ultimate ground of all affirmations and denials. No human
intellect cun comprehend it nor can it be properly qualified by any
altnibutc.  As the Absolute and ultimate Reality, Brahman is to be
understood as pirguna, v hich means beyond all attributes. Hence, the
only way we can designate this Brahman is “neti, neti”, which means
‘not this, not this' 8 This, however, docs not mean Brahman is an
cmpty concept. It s the highest realization of Being, and the highest
Being man cun ever conceive. But even the highest thought of man
cannot ¢cxpress 1t as it s in itscll. As purc Being it is also at the same
time, purc consciousncss.  Absolute identity of Being and
Consciousncss in onc 1s Reality according to advaita. Reality is onc

and non-dual (ckam-cva adw’ﬁynm}.7

4 Sarikaracarya, Vedantasatrabhlsya, 14.22. Iing. Trans. George Thibaut,
Sacred Books of the East, Vol XXXIV and XXXV (Oxford: Clarendon
Press, 1890, 1895).

5 Ibid, 10 4.

6 [t , 1101

T Chand Up. YL w1,
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ii. Brahman and Maya

Brahman is incomprehensible and incffable. But assuming name
and form, Brahman has given rise to a world of plurality. This
happens through mayd which as the maniflcstative power of Brahman
is inscparable from him. The cntire universe is the manifestation of
Brahman through maya. The true nature of mdyd is indefinable: Ttis
neither real nor unreal. Since it projects the world of appearance
which is real (sar) mayd is real. But since it docs not have any reality
apart from the reality of Brahman and no reality outside Brahma.n
should add anything to the absolute reality of Brahman which alone is
real, méyd must be mere appearance and ulumately unrcal (asat).
Mayd 1s, therefore, a composite of being and non-being and hence
indefinable (sat asaf anirvacaniya).®

Miyi however, has a twolold function described as dvarana
viksepa: projecting - veiling or revealing - concealing. On the one
hand 1t projects (reveals) Brahman in manifoldness. But since, once
revealed, what we see s no more Brahman in ntsclf but its external
manifestation, miyd really veils (conceals) Brahman from us. Maya
thus points 1o the essential nature of any divine revelation which s,
incvitably both revealing and concealing. Since miyd has the ncgative
charactenistic of concealing Brahman rom us and projecuing him in
non-Brahman forms, miyi confounds human intellect and gives rise
to a radical misapprchension of Reality. Hence madya is also known
as molividya: radical ignorance. Ignorance is associated with miya,
and mayd with revelation since “"othemness” that is, Brahman appearing

in names and forms is esscntially invelved in any revelation of the
Absolute.

Advaita also uses many other terms 1o descnbe maya. Itis called
vivarta (appearance) because the whole miyd 1s only a phenomenal
appearance of Brahman (hence Vivarta vida). It s called adhyidsa
(super-imposition), because ultimately mayd is a super-imposiion on
pure consciousness which s the real essence of Brahman, Itis even
called bhrianti (crror) because one who misunderstands the projection
of Brahman as the Braliman iy really in error. However miyd enjoys
empincal reality (Vydvahinha Satya) in contrast 1o absolute reality

BV I Vineeth, Foundatons of World Vision (Rangalore: Dharmaram
Publications), pp. 64-65. Cf also Chandradar Sharma, Critical Survey of
Indian Plulosophy (elhn. Moulal Banarsidass, 1979), pp.274-275.
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(paramirthika satya) which is Brahman's alone. Being empirically
real it stands true for all practical purposes. IU's locus (dsraya) as well
as object (visaya) is Brahman itscll; yet Brahman remains untouched

by it.
(iii) Mdyd and the Reality of this World

The reality of this world is exactly the reality of miyd. Hence
everything that has been said about mayd, can also be said about this
world. This world is not absolutely unreal. In advaita unreal means
absolutely unreal. What is absolutely unreal is that which never come
into existence in any form, such as a hare's horn or a barren woman's
son. But the world is not so. It is empincally real. It does exist for all
practical purposes. Only compared to Brahman, which is Being itsell,
is the world said to be unreal, because its being 1s composed of being
and non-being (sadasat). Hence what is denied is ‘reality for all ime’
as in the case of Brahman. In fact the unreality of the universe means
the ‘non-cternality’ of it. Just as the unreal appearances in dreams are
rcal as long as the dream lasts, so also the world is real for us as long
as the state of ignorance lasts. When enlightenment dawns upon us
we understand that Brahman alone is really real. To illustrate this
Sankara uses the simile of the rope and the snake. In the twilight of
the day onc may mistake a rope for a snake. He may even be
frightencd by.it. The snake, though in fact unreal, is real for the
frightencd man. Only true light will free him from his fear. Similarly
only true knowledge of Brahman will make us realize the inferior
form of reality of this world. There arc three kinds of reality:
(1) Pratibhasika, the realitics of the dream-world (2) the Vyi vahirika
the empirical rcalitics of the waking stage (3) Paramirthika, the
reality of the Absolute. Through right knowledge we have to move
from pritibhisika to vydvahirika and from vyavahirika o
piramirthika and sce everything from the Absolute's point of view.
As Chandradhar Sharma rightly remarks: "None can condemn this
world as unreal; he who docs it is not qualified to do so, and he who is
qualified to do, will not do so, for he would have risen above language

and finite thought."?

9 Chandradhar Sharma, Op.Cit., p.279.
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3. Brahman, I¢vara and Atman

Brahman is all transcendent, inconc

: eivable and ineffable. This
docs not mean that He is sheer ne

not | gation. Brahman is all-Reality, This
Reality 1s manifested through méya. Through maya we can grasp

Brahman and Brahman thus grasped by us is called [évara o
Sagunabrahman, Brahman with attributes.

I$vara is a multi-faceted understanding of Brahman, as far as
man's everyday life is concerned. But certainly [évara is not the
presentation of Brahman as He is in Himself. Brahman is pure
subject, and is never the object of any intellect. The moment we try to
understand him in terms of the calegories of our intellect and thus
make him the object of our mind, we lose his cssential nature. He is
no more the unconditioned consciousness, rather he becomes
anthropomorphised or maya-bound. This Brahman is jévara.

I$vara is, thus, the Brahman reflected in maya. The Lord, we
come to know through the universe, which is the appearance of
Brahman through maya, is [$vara. [$vara is the Lord of the universe,
and as such the lord of maya as well.10

To this God we can be personally related. We can be devoted to
Him. We consider Him as king, father, and the Lord of the universe.
I$vara is the personal presentation of the impersonal Brahman,

[$vara is sat-cit-ananda. He is both transcendent and immanent.
Though he transcznds the whole universe, he is also immanent in it,
and controls it from within. As the immanent inner ruler he is the
antaryamin. He is the creator, sustainer and destroyer of the universe.
He is the source of everything and the goal of everything.

Generally, our whole religion is centred on Jévara. Thus Iévarais
an important concept in Advaita. It is not anon-enlity. Just like maya
is real for all practical purposes, so is [évara. [§vara is Brahman
himselfl, now manifested, and thus made available to man.

10 Sankaracarya, Vedintasutrabhasya, 11.1.14. Cfr. also S Radhakrishnan,
Indian Philosochy, Vol. 1 (London: George Allen and Unwin, 1962), p.545.

.ﬁW j
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But since [¢varais Brahman manifested and grasped by the human
intellect, févara is not parabrahman. [§vara is aparabrahman or lower
Brahman. It reminds us of paravidya and aparavidya.  Knowing
Brahman as He is in Himsell - that is, knowing Him as subject and not
as an object and which is possible only by way of becoming Brahman,
is paravidya. Knowing [svara and the world of I$vara is
aparavidya,

The unobjectificd Brahman who is ever the subject of
consciousncss is atman. Brahman is therefore dtman, the Supreme
Self, the only Self. It is the Sell which is scell-luminous
(Svayamprakasatva). Ultimate Reality is this simple Sell.

This Sell cannot be denied, because denial presupposes it. The one
who denies is a self already existing.  All our mental operations rest
on the self, which ultimately 1s the Sell. This Self alone 1s real and
non-relative.  Everything clse is relative and is understood as the
object of our intellect. And in becoming the object of our intellect
they become relative. The Sell alone refuses to become an object,
beeause by nature it is the subject.  And to be subject Is its very
essence. I0is the ultimate subject in every self-hood.

As subject, the sclf is pure consciousness. No distinction exists
between the knower, knowledge and the known. They all are one in
(the Self. Existence and consciousness are one. "The Real is the

Rational and the Rational 1s the Real."1]
4. Brahman, Jiva and Liberation

Brahman who is pure consciousness is atman. But consciousness
experienced as something individualized is Jiva. Hence the distinction
between paramitman and jivitman. Hinduism uses the same word 1o
designate God and man. Both are dtman.

Brahman delimited by nescience or ignorance is jivatman. But
why nescience or ignorance? This is the inevitable accompaniment of
the individualization of consciousness. This individualization takes
place through prakrti with which consciousness becomes rclated.

T Sattaiva bodha bodha eva ca satta; Sankaricarya, Vedantasifrabhisya
.2.21.
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Prﬂkf” pmvidcs the rcccpl:_lclc for consciousness t-o pnrl:ncipulc in

hkarana (mind), Hrig:rf;:run (sul’Jl!c body) and sU:ulnf.{arlirfn (gr(.]ss
s They ar¢ cevolutes of prakrt itself, Brahman as individualized
hody)‘_- ! y‘,; is jiva. Both [évara and jiva are similar and related to
cunsu(,n?nbl‘n f;xél they are Brahman itsell. [¢vara is the product of
E:S‘:n:l”(’h is said to be nu’:l:ividyu: 1I}c radical ignolr;m;c C(lmlailncd
0 the p{.oducliun of something that 1s .n‘on-Bralhlmdn..th; ’15 ;91(1 to
be the produc ol avidya, b'ucuuslc what 1s mo{lc& ||1 mil “lw‘ ya ;5 n‘?w
made concrete in the purllcglurlzcd form of éonla'cgousntss. ! ;1_1. va
consciousness gets purticulur.w,cd because of 1ts re :mon u? pra ri;bmda
concrete and an individualized form. EnIVC!OPLd b)fdd m;n(o l)i'
dructure ils consciousncss now becomes limited. Tt I'.Cnl.l l‘L‘S itse
with the mind-body structure. Thus the rg;nl confuous‘nuss now
becomes a composile of consciousncss and avidya. 1ghorance keeps it
in bondage.

From the state of this ignorance (avidya) lh.c inflividuall sell is 1o be
liberated. This is known as moksa. Liberation is obtained through
knowledge. When truc knowledge shines forth the darkness of

ignorance just vanishes. 12

Though there are three yogas namely, karma yoga, bhaktyoga and
jiidinayoga, karma and bhakti are subsidiary to jiana. After all the
way of action (karma) and devotion (bhak!j) cannol bring the scll to

its realization as Brahman. But these ways may prepare the self for
jiana which will lead itto final liberation.

The way of Jidna is a way of intuitive realization ol the sclf.
Though Advaita holds that Brahman can never be made an object of
our intellect, févara which is lower Brahman can be made the object of
our intellect. The reality as itis in itsell can also be known, but not by
objectifying it as in the case of other knowledge. Reality, which is the
ultimate subject or self of all, is to be known by subjeclive intuition.
IUis expericncing rather than knowing, and this experiencing itsell 1s
becoming or realizing its true nature of pure self-hood or
consciousness.  The real knowledge of Brahman is, therefore,

becoming Brahman or Brahman-realization (Brahmasiksatka) of the
individual self,

12 Sankaracirya, Vedintasitrabhisya, 1i4.

i
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Drawing on the Upanisads, Sarikara proposes the following steps
10 accelerate the process of Brahman realization: Sravana, manana and
mididhydsana 5‘,.:3 vana (hearing) 1s the study of the Upanisads with
the assistance of a Guru. [t means that truth 1s uluimately 10 be
“heard™ The revealed texts (fruti which onginally meant what s
heard) as well as the teachings of the Guru are important for an
aspirant of Brabman rcalization. Once he has heard the ‘'word' or
revelation he has 1o think over it: manan. which means arguing within
kimsell.  The sspiramt has alrcady received the uuth from the
Scriptures and from the lips of the Guru who expounds the Scriptures
o him  Now he has to make 1t his personal conviction. Manana is
meant {or this. By constantly thinking over this neble truth within
himself be removes from his mind all doubts against this truth.

Manana gradually gives way 0 nididhydsans, which is intense
mediation on the truth of Advaita already received: namely, the
idenuty of the individual selfl with Brahman. The aspirant keeps on
meditating until this truth becomes an immediate (aparoksa)
expenence.  Then the selfl sees itsell as the Self, the pure
consCiousness, the Brahman This s Liberation.

He is no more bound by the ignorance of the misapprehension of
the scif. Thus the ylumate philosophical truth, derived [rom the
upanisads, “aham brahmasmi™? (1 am Brahman) is finally realized.
This realization can happen while the self is sull with the body. Then
it 1s known as Jivanmukta  The liberated sell may remain with the
body (or a [cw days more for the sake of others. But no action can
bind him any more. Finally he will be released from the body also.
Thus the scll acquires the status of videhamukta, the final state of
iberation. 1Uis actually the realization of sell as the Sell, the dtman,
the Bruhman.

CHRISTIAN INSIGHTS INTO ADVAITIC EXPERIENCE

Religion has always tried Lo express the ineffable. Hence no
religion can claim to have expressed truth in the most authentic way.
The true nature of ultimate Reality in which everything is finally
united transcends the power of human thinking. However, this Reality
is boing grasped by the sainis, expenenced by the mystics. They have

i3 Sankarscdrya on Brhadiranyaka Up. Liv.10.
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iricd to articulate their experiences. Aham brahmésmi is a classical
cxpression ol it Itis not | who live, but Christ lives in me' is another.
| do not say that these two expressions mean the same. However, a
tendency towards a higher unitary experience is seen in both. The
difference may also be duc lo the tools they have used 1o articulate
their respective experiences. By tools | mean the language and
expressions with their philosophical traditions, angle of vision, inner
orientation, etc. It is true that tools, to a large extent, are intrinsic to
the experience and hence inseparable from it. However, itis also Lrue
that a man of very high super-human experience may choose a form of
language which is al a much lower level than the experience itself,
provided it makes some sense o his hearers. Biblical language is
often so. It has never claimed lo have conveyed the content of the
whole truth in one sentence. Rather it has tried to provide man with
glimpses of truth through parables, similes, narratives, etc. Because of
their non-dogmatic character which has often been dogmatized in the
Church later they can always bring 10 us new insights because the
expericnce has not yel been exhausted by the expression.

1. The Logos and the Ultimate Identity of Human Consciousness

In the prologue of his Gospel itsell St John introduces the Logos
as the ultimate cause of everything. “In the beginning was the Word,
the Word was with God and the Word was God... all things were made
through him, and without him was not anything made that was made”
(Jn 1:1-13). The Logos which is the self-reflective consciousness of
the Father is the ultimate source of every being. Tillich calls this the
ground of being.!® Logos is the ground of being, because being
begins to be according 1o the design given 1o 1t by the Logos. As the
exemplar cause the Logos becomes the inner design in everylhing.
The Indian cquivalent for this inner design is namardpa. Being or
entity anses from the infinite resourcefulness of the Father (saf)
according to the design (ndmaripa) given by the Son (cit). The Logos
is the heart and soul of this new being. Creation is to be seen from
this point of view.

What is the function of this namardpa? Why should the Logos
assume the limitation of a design? Christianity has an answer (0 this
question, an a posIEron answer. [ call a posterioni, because it 1s

14 paul Tillich, Systematic Theology, Vol.L, p. 175.

7
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altimately based on the faith in Jesus Chnist whm;l‘l ‘c‘m'()’u!\lu.vt.l 1‘n
history as God made man, the Word made flc.~~'hi ]’-:-n:(:il::) ﬂ:!g::ilklh
to the problem s thoroughly Iust.ur_\'-lmum ‘l; ‘l\' ;‘) ;l, ! i l}:
considered 1o be dilferent from the Hindu way of thin ‘m{, » butat the
same time transcending all history (a point of ugr!..‘l,lﬂﬁl“lt.\\"l‘ll_l lh'i
Hindu way ol thinking) as it tries o analyze the original "movement
i the Divine Essence beyond all ime and space.

Christianity believes that the Word was made i'.lcsh. This |5 Christ.
Christ is the expression of the Father as the Word is the consciousness
of the Father. In Christ the content of the Word was made visible and
this was done through the medium of Christ's humanity. Humanity is,
thereflore, not s.omcrhing the Word has assumed l‘rompulsidc.' 1|1\)l.lgh
this expression is rightly used in Christian theology from a historical
point of view; rather it is the medium of the Word's own self-
expression, the very outpouring of the Word which is born of the
“ather. That which is born ol the Father, the Logos, is the very
reflection of the Father and is now made visible through the humanity
of Christ. Hence Christ could say "He who sees me sces the Father.”
This sceing is made possible through the humanity of Christ.
Humanny is, therefore, nothing but the visibility of the invisible God.
The original "movement” in the essence of God was 1o express
himsell in u possible "otherness” - and this "otherness” was the
humanity of Christ. Humanity was the basic namaripa the Word
could think of for his own scll-expression.

Though humanity was the medium of divine self-expression
coming from the interiority of the Logos - if it does not come from the
interiority of the Logos we cannot say Christ is the revelation of the
Father, or the Word made esh, - humanity is a limited form imposcd
on the Word, to make the Word Christ. In strict Advaitic terminology
the humanity of the Logos is a “super-imposition” (adhyasa) on the
Logos, which alone is pure consciousness. Adhyisais an unfortunate
term, because of its negative connotation. What is really meant by
adhyisa s what has been superadded on pure consciousness. and as
superadded it does not enjoy the same degree of reality as that ol pure
consciousness which alone was and iy clernally real. [t is true that
accurding to Christian faith, the superimposed' forms of humunil);
will never be separated from the Word (Hypostatic union). However

itis a limited form CXPress |
$sing the inner content of the V : '
] >
e el ¢ Word: the Word
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The formation of humanity around the Word has an even wider
dimension. The original movement of becoming flesh was not an
‘instant movement’, rather 1t was a process. [n order to become flesh
in the person of Christ, the Word had to become humanity in every

man. Flesh contained man and man contained numanity. Hence

becoming (esh was the great process of becoming humanity in
general, and since humanity included also the universe, the becoming
(lesh in its wider sense included also the creation of the universe.
There was only one movement in the divine essence, that of becoming
flesh (visible) which included the whole of humanity ang the universe
in which humanity is situated.

The Logos is, therefore, the inner content of every being, as
cverything is the extension of the Logos made flesh.!3 "I am the way
the truth and the life" of everything. Logos is the antaryamin of all,
the meeting point of the entire universe. Everything returns to it and
everything is gathered up in it. The intensity of the presence of the
Logos differs in Christ, in man and in creatures.  This is
understandable because Christ was the primarily intended goal of the
original movement, and man was an extension of the same and the
universe another [urther extension.

Since humanity, as it is originally conceived in terms of Christ, is
the visibility of the Logos, and since every man sharcs the human
nature of Christ, the Logos itsell must be the inner centre of every
human consciousncss. Logos is in man not as something in him,
rather it is the base or the ultimate content of his own consciousness.
This ultimate content, around which the changing ego-consciousness
has been formed as its own expression, does not change, but is always
there witnessing the functions of the cgo-consciousness (ahamkara).
The human consciousness contains the Logos as any expressivn
should contain what has been expressed. This witnessing element of
the Logos in our changing consciousness makes ‘conscience’ possible,
which is a radical reference of finite consciousness to the original
consciousncss of the Logos present in one's own consciousness. In
advaitic lerminology this unchanging witness is called sdksin and the
changing consciousncss the antahkarapa. Advaita maintains that in
true enlightenment the antahkarapa will vanish and the saksin will

15 VI, Vinceth, Call (o Integration (Bangalore: ATC, 1980), pp.77-90: Ch.
1: "The Word and the Centre of Integration in man.”

A
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realize isell as Brahman. | da not hold on 1o this puinl NOW 08 it iy
Why should all forms of existence be finally
reduced 1o the pure identity of Bc-i”g? _[n that ufnmi. '\".'h:\l 15 ‘.hc
meamny ol the whole process ol Dn.vmc 5L‘“~L‘K[‘II-'CSS|UH. . Fo my mind
these questions arc not satisfactorly ;mswcrc}l m Advaita. But one

In the final hiberation the disharmony between (he
antahkaraga will completely vanish and the

siksin or Logos will be the sole poverning princilplc ol the entire
human consciousness. 1L 1s s0 in Christ and it will be so in every
liberated human being. “Out ol his fullness we have received.”

not yel clear to mey

thing is certaun.
saksm (Logos) and the

The problem ol disharmony between the witnessing Logos and the
changing human consciousness is the problem of sin, which is a
radical misapprehension of human consciousness about itscll. Tt
forgets the inner content ol its own consciousness which is the Logos.
It forgets what has been expressed (namely the Logos) and remains
only in cxpression (in human / world-consciousness). This is avidya.
In its essence the Christian sin is the same: the deviation of human
consciousncss rorm its own divine centre, the consequences ol which
are, as Tillich puts it, unfaith (deviation), hubris (remaining in human
consciousness) and concupiscence (turning to the world).lf’

The disrupted human consciousness can however be re-integrated
into its own divine content, the Logos, and this is done through Yoga,
especially through jiaina yoga. Meditation is a process of integration
‘through which the disrupted consciousncss is brought back to its
origin, the Logos, which is in itself the siksin. Inlense concentration
helps the human consciousness 1O identify’ itself with the Logos,
assuming the power and characteristics of the Logos into itsclf.
Gradually, the Logos becomes clearer and clearer, emerges as the sole
life principle of the human consciousness. Now the self would say:
"Now it is not ] who live, but it is Christ the Logos who lives in me."

The ultimate identity of human consciousncss 1S, therclore, the
consciousness of the Logos.

2. Humanity of Christ as the dvarapa-vikgcpa of the Logos

We have already seen that humanity is the medium of the Word's
scll expression. As a medium of the Word's own sclf-expression,

16 paul Tillich, Systematic Theology, Vol. I, p. 69.
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humanity is o 'projgcliun' ol the Word from within 1o outside. In
Advaitic tlerm itis viksepa. But since what has been projected outside
is not the Word as it is in itsell, but the interiority of the Word in a
pos:siblc otherness, the very projection becomes its own concealment.
In Advaitic terms this is dvarapa. The incvitable nature of divine
revelation is that it cannot reveal without concealing itsell at the same
ime. Revelation is always a process of dvarapa-viksepa: God cannot
reveal himsell except in a possible ‘otherness’ and since the ‘otherness’
is not God as He is in Himself, all divine revelation is necessarily its
own concealment. “The Humanity of Christ is, therelore, both the
revelation and the concealment of the Logos. That is why there was
the radical possibility of not accepting Christ as God. What is seen IS
'man’ i:i whom the Logos is concealingly revealed. Every sacrament
has this character of revealing and concealing since it is a visible sign
of an invisible grace. Christ being the primordial sacrament of God is
the visible sign of the invisible Logos, the source of all grace.

This phenomenon of revealing itself in concealment is one of the
main features which Saiikara attributes to maya. Méya is dvarapa-
viksepa. Mayais Brahman's manifestation not as in itsell, but in some
other form. When man who encounters the manifested form stops
with the form and does nat reach the content of the form which is
Brahman, he is in avidya. The Jews saw the humanity of Christ, but
they did not see the Logos. They were in a radical avidya, in a
misapprehension of the true self of Jesus. This misapprehension was
made possible, ultimatoly because of the mdya character - the
revealing-concealing nature of the sclf-manifestation of the Logos.
Since the manifestation of the Logos necessarily involves the
namariipa, and hence limitation of form, the manifested Logos, though
it expresses the inner content of the Logos, is still in a limited form.
However, supreme this form might be, it is not the Logos as it is in
itself. This accounts for the distinction between nirguna and saguna
brahman in Advaifa. Christ is thus not just the Logos, but the
manifestation of the Logos in human form and as such points to [$vara
or the sagupa brahman in Advaita. [§vara is Brahman in some
conceivable or manifested form. On the other hand, it is also to be
remembered that in the hypostatic union the humanity of Christ is
completely freed from the maya-character of impermanence. The
humanity of Christ, as Christians believe, is permancatly united to the
Word and is actuated by it. Hence, the humanity which is
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hypostatically united to the Word is no morc a matter o[.m:iy;i. but a
historical as well as transhistorical and an everlasting reality.

arcs the same humanity of Christ, what has
been said about the humanity of Christ can, with nccessary allerations,

be applied 1o one’s own humanity. In every man human nature is at
the same time a principle or medium of revelation and concealment of

the Logos. He is another Christ recciving his greatness, fullness and
likeness from Christ himsell.

Since every man sh

Generally, Christians think that they have the fullngss of revelation
in Christ. This is technically correct, since in Christ the Logos itself
has become Mesh  But since no revelation can be without its own
concealment, revelation is never complete or exhaustive in the strict
sense of the word. Christianity has to admit that it has a 'finite’
revelation of God in Jesus Christ, though what is being revealed is
unequivocally definite and infinitely rich. Advaita, with its radical
assertion of the absolute over all particular forms of revelation,
reminds us of the inexhaustibility of the content of the Logos which is

pure consciousness, or consciousness of the Father.
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