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PUBLISHERS’ NOTE
SECOND EDITION

This is the substance of the series of lectures delivered
by Sri Swamiji at Mysore during Saikara-Jayanti Saptaha
(from 17-5-72 to 23-5-72). It is expected to be complimentary
to the lectures delivered by Swamiji at Bangalore during the
same year. The first edition of the book which was published
in 1974 was out of stock.

As there was an increasing demand for this enlightening
work, of Swamiji, of revered memory, we have pleasure in
bringing out this second edition.

Holenarsipur Chairman
11597 AP. Karyilaya

PREFACE

There is very little to add to what I have written in the
preface to the ‘Intuition of Reality’ already published by the
Karyalaya.

The art of interpreting the Upanishads so as to convince
the reader that there is really a unique method adopted in these
holy revelations, has been preserved by Gaudapada and
Sankara, whose works are fortunately still available.

I hope that this small book contains in a nut-shell the
most important principles involved in the method adopted by
the Upanishads in presenting Reality and Truth.

The last lecture contains the most important innovations
and revolutionary doctrines introduced by Post-Sankara-
Advaitins in the guise of sub-commentaries. The reader who
is interested in the subject, is referred to my Sanskrit work
‘The  Vedanta-Prakriya-Pratyabhijia and the English
Introduction to that publication.

Bangalore Author
30.1.74
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The Upanishadic Approach
to Reality

I

THE WISDOM OF THE UPANISHADS
1. Three Varieties of approach to Vedanta

There are three original sources in Sanskrit, which a
student of Vedanta, has to consult for getting basic
information about the reflections of ancient seers and
sages of India on Vedanta. These are generally known by
the collective name of Prasthana-Trayi, the triad of the
methods of approach to Vedanta.

Th¢ Upanishads are the main springs of Vedantic
Truth. It is from these founts, that several soul-stirring
rivulets of Smritis and Purapas gush forth and flow in
various directions. Their way of approach to truth, has
been called the Sruti-Prasthana or the method of approach
through listening, because it is the one method that has
been handed down to us by an unbroken succession of
masters and disciples. The second is the Bhagavad Gita
composed by Bhagavan Krishnadvaipayana Vyasa in seven
hundred verses called ‘the Gitas’. It is a meat and
compact compendium of Vedantic teachings. It is Smriti
ascribed to an author (in contrast with Sruti which the
orthodox people consider to be eternal), and may be also
called the Sadhana-Prasthana inasmuch as it chiefly deals
with the courses of discipline neessary to train the mind
to understand the Vedantic truths. And the third is the
VedantaMimamsa of Badarayana, which has been called
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the Nyadya-Prasthana, because the aphorisms of which it
is composed, present us with the principles of exegesis
of the two other Prasthanas.

In the following pages, it is proposed to give a
glimpse of the broad outlines of the matter and method
of the principal Upanishadic revelations as understood by
Sankaracharya, the earliest commentator, whose writings
are yet extant.

2. References to Vidya and Avidya in the

Upanishads

There are two texts in the Upanishads themselves
wherein  Vidya (wisdom) and AvidyZ (mescience) are
referred to in general terms :

() ToR fawia faget stfeen @ = fafe 9
FremdfifR Afasras 7= 7 @ FT TR A 1

1. ¥,

“Wide apart are these two, mutually contradictory, ways
moving in opposite directions - to wit, Avidya (nescience) and that
which® known as Vidya (wisdom). I regard thee, Nachiketas, as one
longing for Vidya ; for the very many objects of pleasure, have not
enticed thee.” Ka. 2-4.

Here, Mrityu, the God of death, is referring to
wisdom as the means to the Good (2%:) in contrast to
Nescience which leads to attachment to the pleasant (3:).

(R) T DA ETEY Ta T 7R A% | Te: T )

A an=re T 7 faan dsermafaaman: 7 ai aahii n
. &-, ¢,
“He said to them : “This much alone 1 know (regarding) this
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Higher Brahman ; There is-nothing beyond this’. They worshipfully
replied ‘Thou art indeed our father, for thou hast taken us across
nescience to the other shore’. Pr. 6-7, 8.
Here Suke§a and the other disciples, already
conversant with the knowledge (the art of meditation) of
the Lower Brahman, express their gratitude to Pippalada,
who has now initiated them into the wisdom of the
Higher Brahman, which abolishes nescience for good.

3. Brahma-Vidya

The Upanishads are never tired of extolling this
wisdom as the culmination of all knowledge vouchsafed
to seekers. Here are some texts of this type :-

() =& JaHi wow: WA frww Fa gaae e |
W wefaw wefqamfromyay Aoy e il §. 2-2-2.

“Brahman was born as the first of the Devas, the producer of
the universe, and protector of the world He communicated the
Brahma-Vidya, the foundation (or the goal) of all branches of knowl-
edge, to Atharva, his eldest son.” Mu 1-1-1.

In the above-cited text, we are told that the
knowledge of Brahman is the foundation of all branches
of learning. The latter are useful only in so far as they
lead the secker to this ultimate wisdom.

R) ¥ € & TERTENSfERE fafragrem: TS |
FfErF wa faar weifird o et 1 e @ o - R
ol el ¥ & = TepEla aeR T {AT 9 4
FTAR) IS FHaAdIsgEag: fra wed w fredh o
wAfeffe | ow W T wREEET=EY 1) qRekeTE-
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T deafrey | fred Py Wl g
Teerd agmat wRuwaf € 1 Y. 223, %, 4, &

“Saunaka, the famous great house-holder approached Angiras
in accordance with the direction of the Sastra, and enquired ‘What
is that, O revered sir, which being known, all this becomes
known ?°

To him, Afgiras said : ‘There are two Vidy3s to be known as
the knowers of Brahman say ; to wit, the Para (Higher) and the
Apara (Lower). Of these, the lower (Vidya) consists of the Rigveda,
the Yajurveda, the Samaveda, and the Atharvaveda; the Sikshd
(Orthography), the Kalpa (the code of rituals), Vyakarapa
(Grammar), Niruktam (Etymology) Chandas (Prosody), and Jydtishas
(Astronomy). And now for the Para (Higher Vidya). It is that by
which the Akshara (the imperishable Reality) is known. (The Akshara
which is) unperceivable, ungraspable, without any source or origin,
without properties, without the organ of sight or of hearing, without
hands or feet, eternal, diverse, all-pervading, extremely subtle and
undecaying; that which, discerning persons, see everywhere, as the
cause of all beings.” Mu 1-1-3, 4, 5, 6.

We learn from this text that the Higher knowledge
or Supreme Wisdom of Reality which is absolutely
devoid of all specific features and yet the source of all
beings, knowing which one would have known the
essence of everything else.

(3) 30 TuRYEWIER AN F4 WAaEHd wAuiEAd
ferma 1l ®i. §-2-3.
“Have you enquired after that teaching by the attainment of
which, all that is not listened about or studied becomes studied ; that

is not reflected upon, becomes reflected upon, and all that is not
understood becomes understood ?” Ch. 6-1-3.

Here also we are told that knowing the Pure Being
or Brahman would result in the knowledge of the essence

of everything.



THE WispoM of THE UPANISHADS 5

4. Relevance of  Vedintic Knowledge to
Practical Life

It is this Brahma-Vidya that the Upanishads are
mainly concerned with. In the following pages, we are
going to make an attempt to consider how, according to
Satikara, the Upanishads are to be interpreted in order to
ascertain the nature of this Vidyd, its means and the
effect on the life of those who have succeeded in
attaining it.

In the meanwhile, it would be of interest to ponder
over the relevance of Vedantic knowledge to the practical
life’ of mankind in our own times. Some of us may be
apt to think that, in view of the rapid march of
civilization hand in hand with the progress of discoveries
and inventions of physical science, catering to the needs
and comforts of people, the modern man is none the
worse for the lack of acquaintance with the antiquated
Upanishadic thought. But even a superficial study of the
human situation at present, would reveal that our
civilization which is so much boasted of, is no matter for
pride. The Upanishads loudly proclaim :-

orgat T & e SR TAASSTA: |
AR IenfreslR 3 F wssewR o= 1 %3

“Births fit for Asuras, enveloped in blinding darkness - o these
(births) verily they repair after departing, whosoever slay the Atman.”
I$a 3.

Owing to the fault of not knowing the real Atman,
man is constantly resorting to the round of births and
déaths; but modern mankind would appear to have reached
thé stage of developing a number of races of Asuras or
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selfish human beings who are afflicted with internecine
and international wars, and groups consisting of
individuals jealous and hypocritical, engaged in covertly
exploiting one another and at the same time claiming to
help and co-operate with their neighbours. Desire and
greed of man have now risen to such a pitch, that ‘the
Qreat Powers’ so called, have competitively piled up an
appalling quantity of nuclear weapons, which may incite
any one of the numerous international powers to unleash
a new world-war which could wipe off the whole of
huianity on the surface of the earth ! What is all this
but slaying not only the real universal Atman, but also
the assumed Atmans that we pretend to be in empirical
life ?

The Smyiti says :-

WS G-I TRITER |
i 1 7 e uid Sieons seroefion 1

“He who takes himself or pretends to be, what he is really not,
whiit sins has such thief not committed seeing that he has stolen his
own real self 7”

But this is just what most of the modern human
beings have been doing, making a show of what they are
really not even to themselves. In family life, education of
the young, in social life, or in the production of food and
other necessities of life, it economic and political
transactions, education, - nay, in every walk of life, man
is pretending to beliave in a way never fitting in with his
real nature and deceiving himself no less than his
associstes |

Thiw stealth and slaughter of one’s individual self, so
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rampant in the modern world, is the abnormal outcome
of human selfishness due to an innate ignorance and
misconception of Brahman, the genuine Self of all.

5. Qualification necessary for attaining Vidya

The reader will have seen by now that Brahma-
Vidya taught in the Upanishads is neither the result of
some idle speculation, nor something of mere antiquarian
interest. It is of immense practical use in shaping human
character, and no one who has undergone the rigorous
course of discipline recommended in the Upanishads, can
ever hope to attain this wisdom. The following extracts
should suffice to convince any one of the earnestness
with which this indispensable preparation has been stressed
in these writings :-

() RRE gEERaART Tt |
AWAAR AN AR N FL -

“No one who has not desisted from bad conduct, no one who
has no self-control and no one whose mind is not steady and
unruffled, can attain this (Atman) through (this) wisdom.”

K& 2-24.

R)  vieg e FHRae smor
friguramrEEa: Fad |
A W TeRenfinTeY,
wftrentn: sifid sefres 1l . R-3-2R.

“Having examined (the transient nature of) worlds attainable by
the performance of (the various) karmas, a Brihmapa should become
dispassionate, seeing that the unartificial cannot be produced by
some means (undertaken). For a direct intuition of That, he should
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respectfully approach with Samid (Sacrificial fuel) in hand, a
preceptor who is versed in the lore of Srutis and devotedly staying
in Brahman. Mu. 1-2-12.

(3) VAR TS AGAREE &
7 ¥ 1 wirda W

TR e wal: W= T 11 W, §-3R, 3.

“(This wisdom) is not to be transmitted to one who has not
controlled his mind, nor to any one other than a son or a genuine
disciple.

These truths that have been narrated here, reveal themselves to
that high-minded one who has developed supreme love for God, and

as much love for the preceptdr as for God.” Sve. 6-22, 23.
(¥) e o g wEf v
Agr: it weErR 1 ¥. ¥-¢.

“Of this wisdom concentration, self-control, and Vedic Karma,
are the foothold ; so are the Vedas and their subsidiary branches of
learning. Truth is its abode.” Ke. 4-8.

(W) R TR O AT
e warerdr firea | q. 324,

“This Atman is to be attained through constant truthfulness, by
concentration, by sound knowledge and by (a vow of) Brahmacharya
(Abstinence from sensual pleasure),” Mu. 3-1-5.

6. Fruits of Brahma-Vidy#

And now for the immediate fruits of this Vidya :
The following two verses declare that the attainment
of intrinsic immortal nature, is the foremost of such
results :-
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() % WS g e Asw wiK i o
Y WHISTA AT 78 FAL 1
7w wive_ yeaee v |
1Y WIS TIRAESTTIE || F. §-R¥, 4.

“When all the desires seated in the heart drop off, the mortal
being becomes immortal and attains Brahman here and now. When
the knots of the heart are untied here, then and there, the mortal
being becomes immortal. Only thus much is all the teaching.”

Ka. 6-14, 15.

That is to say, when all misconceptions due to want
of discrimination, have been removed for good, there
would be no room for any proneness to good or bad
deeds entailing successive births and deaths. The moment
Avidya is wiped off by Vidya, one comes to know that
one has been always the one inmost Atman without a
second.

R) fred e RFoa= v |
e T Fuit AR R WA 1l [, -3-¢.

“The knot of the heart, is untied, all doubts are solved, and
all Karmas of this (seeker) waste away, when that which is both
higher and lower has been intuited.” Mu. 2-2-8.

When Brahman which has manifested Itself as both
the cause and the effect, is recognized as one’s own Self,
all one’s nescience, desire and Karmas (the cause of
repeated re-incarnation) vanish altogether.

() o Ay F: Ve GEREEE: 1) A

“What delusion, what lamentation could there be to one who
has recognized the Absolute Unity ?” léa. 7.
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(¥) T TR T TR g SE, SER:
Bi. 9-§-3,
“To that (Narada) whose passicn for (outward objects) had

been completely washed off, the revered Sanatkumara, now pointed
out the other shore of darkness (of ignorance).” Ch. 7-26-2.

All ignorance and outward proclivities of the mind,
disappear the moment one intuits Brahman as one’s own
self.

(W) T ¥ @@ 7 ol | feme] @y e | e
Tl | 9 O R e R | I i @

S, IR | 9 A 1 CALEE

“This one, indeed, the remorse ‘Why did I not do a good
deed 7, Why did I commit sin ?° does not afflict at all, (this one)
who knows Brahman ; He knows thus, regards both of these as
Atman. Aye, this one verily regards both of these as Atman, (this
one) who knows Brahman thus.” Tai. 2-9.

(8) | T WEFAS AESTASTASTAS A 7 |
v & s R A s eI e AT 1
. ¥-¥-34.
“This (Vijianatman), indeed, is really the great, unbom, Atman,

never aging, undying, immertal Brahman. Brahman is well known to
be fearless ; he who knows this, becomes verily the fearless Brah-

man.” Br. 4-4-25.
() ot dgE oY W § waw: wERarEdty 0
. ¥-%.

“He who knows that Imperishable (Brahman), O my dear
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young man, that omniscient person, enters verily into the
AlL” Pra. 4-11.

(¢) § 2 ¥ & oot W A5 vl wafd | et
Fa waft | o wE i e R sy
wafy 1l q. 3-3-%.

“He whe knows that Supreme Brahman, indeed becomes that
very Brahman. No one who does not know Brahman, would be born
in his line. He crosses over grief, he crosses over all sin ; becoming
free from all knots of the heart, he becomes immortal.”

Mu. 3-2-9.
(R) eSS 4 W A | . 23.
“He enters into Atman as Atman, whosoever knows this.”

Ma. 12.

1

PRACTICAL LIFE CONFINED TO THE
SPHERE OF AVIDYA

1. Brahman, the Cause of the Universe

The Upanishads make use of the concept of cause
as generally recognized in common life, and making it a
device for teaching the sole reality of Atman, they lead
the enquirer to the intuition of Atman, the one metaphysi-
cal Entity without a second. Thus in the Chanddgya,
Uddalaka starts with a question addressed to his son, who
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has just returned from his teacher’s academy, proud of his
learning after having undergone a course of instruction
for twelve years :-

FaFA I GRS TEEAN  SEEEEH WS
AT A FA WA Hantad famar | 99 q
TE: | R w0 Bl §-2-3.

“O Svetaketu, my dear boy, now that you are thus proud and
conceited, considering thyself well-read, you have probably enquired
about that teaching, by virtue of which even the unstudied becomes
studied, even what is not reflected upon becomes reflected upon, and
even that which is not ascertained becomes ascertained ? And
Svetaketu, asks with surprise : ‘What possibly, sir, could that teach-
ing be like ?” Ch. 6-1-3.

Uddalaka, now explains the nature of that teaching
by means of some illustrations. The following is a
specimen :-

R T gfedca e 1l ®i. §-2-¥%.

“Just as, my dear boy, everything made of clay, becomes
known by the knowledge of a single lump of clay, - all effect being

mere play of words and only .a name, and what is called clay, is
the only real thing....” Ch. 6-1-4.

Similar illustrations of an ingot of gold and a pair
of nail-cutting scissors, are also adduced to show how in
each case, the so-called effects are in their essence the
thaterial cause only, and consequently the cause is the
only reality underlying all effects.

2. Causality employed as a device to teach Reality
This device of teaching that Brahman is the material
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cause of all the universe, has been used in most of the
“Joanishads merely to show that while the -effects in
«mpirical life, are treated to be real in the sense tui.i they
possess scme causal efficiency, causality from the tran-
scendental view, is really the outcome of ignorance, and
that the ultimate cause Brahman or Atman alone is the
only Reality. It is for this reason that Badarayana defines

Brahman as ‘o= @’ (3. g, 1-2-) “That which is the
cause of the origin, sustentation and dissolution of the

universe’, and finally abrogates all causality in the apho-
rism :

TETAEHTCHIRII 11 ALY --9%.

“They are not different, becaase of the Sruti teaching 43 event
as a mere play of words and for other reasons.” 221414

Safikara explains this as follows : “As 2 rziter of
fact, there is no such thing as what is called ike. cffect.
For, it is unreal, being a mere piay of words, a mere
name .... Here the other reasons referred to by the word
afee:, should be expleined by quoting the type of texts
teaching the unity of Atman, such as ‘All this has for its
essence this Pure Being. That alone is real, That is really
the real Atman, That thou art’ (Ch. 6-8-7), ‘All this is
really this Atman’ (Br. 2-4-6), ‘All this is Brahman alone’
(Mu. 2-2-11), ‘All this is exclusively Atman’ (Ch. 7-25-
2), ‘“There is no difference here whatsoever’ (Br. 4-4-19).

3. No Practical Life when the Unity of Atman has
been intuited

There is a text in the Brhadaranyaka Upanishad in
which it is declared that all our practical life involving
functions of the organs of sense, as well as activities
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involving the functions of the organs of activity, is pos-
sible only in the field of duality due to ignorance :-

77 fe ot vl afee got v e et R
T AR W el koWt femty ;o o
TENET TR & TR & RN TR & Tedeee
Fofaach & FUARCHT & THd qeobd & ST &
foeTAraE e fromfe © 3 ReTiE 1l 97 ¥ey-gy.

“Where there is duality, as it were, there one sees another,
there one smells another, there one tastes another, there one speaks
to another, there one listens to another, there one thinks on another,
there one touches another, there one understands another. Where,
however, everything has become Atman alone, there who can pos-
sibly see another and with what ? There who can smell whom and
with what ? There who can taste another and with what ? There who
can speak to whom and with what ? There who can listen to whom
and with what ? There who can think on whom and with what ?
There who can touch whom and with what ? There who can
understand whom and with what ? Him with whose consciousness
one understands all this, with what can one understand Him ?”

Br. 4-5-15.

We are all familiar with the first step of this reason-
ing, for every one is familiar with practical life permeated
by duality. The universe before us is pluralistic, and as
Sankara describes it, it is differentiated into names and
forms, and is the field of a number of agents of this
action, who are experiencers of the fruits of actions. (s/a
W AT e, Swwgapagse), and is the scene of
actions whos¢ fruits are produced and invariably
determined by place, time and regulated by causes
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(iftfraavsrtimbrarramsam). But how do we know that
where there is Atman alone, there is no room for practical
life involving the relation of subject and object, that there
is a state wherein there is no knower, no means of
knowledge or any knowable object ? The Brhadaranyaka
refers us to a state which is universally experienced. This
is the state of deep sleep where one has no desires, and
sees no dream (¥% G 7 Fo07 FH FMAT 7 Foad W@ TRART 1)
9. ¥-3-tR). The text showers the highest encomiums on
this state in the following lines :-

g Frdiefiel AYEAUIISYd w9y | dedn fa
f@wmqwmﬁzmwz
WS §ERasl 9 9 fesaw I Al @
SATETARTIEEIE T WERTL 1| g ¥-3-3%.

“Now this nature of the person is beyond all desire, where sin
is done away with and where it is free from fear. Just as one
embraced by one’s spouse, is aware of neither outside nor inside,
this Purusha (man) is aware of neither outside nor inside, being
firmly embraced by the intrinsically conscious Atman. This form of
his, is one where all desires have been fulfilled, where Atman alone
is all desires, and which is absolutely free from all desires, free from
all grief.” Br. 4-3-21.

But, one might naturally ask, how is this a state
where everything has become Atman ? How do we know
that the knower, (knowing self) is present there ?
Whoever knew anything at all in deep sleep ? To this the
Sruti replies :

33 ™ ol femq @ @ femle T f
PRGRERRAY  fredshefeam g At
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wRsAfgTH afera | g, ¥-3-30.

“That one does not know (anything) there as is well krown,
means that being certainly a knower, he does not know; for there
can be no destruction of the knowing (nature) of the knower, for it
is indestructible; only there is no second thing distinct from him
which he could know.” Br. 4-3-30.

4. Grlef and Delusion are sure to be experienced
wherever there is duality.

On the other hand, we have examples to certify that
there are sure to be effects of Avidya (ignorance)
wherever there is even a semblance of duality. A text
thus describes such effects of Avidya experienced in a
dream :

TR TSR ST ¥ FE g |
3= ShfY: A gty sl T 1 g, ¥-3-23.

“In the dream state, this Deva (the shining one), is confronted
with ups and downs, assumes a number of forms. He feels as though
he were (actually) delighting in the company of women, or as though
he were laughing, and even as though he were confronted with
frightful things.” Br. 4-3-13.

Another text says :-

iR s fresrga=itatiadte sawfy Afda |
Bi. ¢~20-1.

“They do kill him, as it were, chase him, as it were, (he)
becomes experiencer of something unpleasant, as it were, and he
even weeps, as it were.” Ch. 8-10-2.

Evidently, even seeming duality leads to experiences
of the effects of Avidya.
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5. Reasoning adopted in the Upanishads

It will be observed that the Upanishads do not resort
to mere speculation or syllogistic reasoning in convincing
the enquirer of the Unity of Atman. They merely appeal
to the several states of consciousness and show how we
do have insight of states where there is Atman by Him-
self free from all duality and where we are identical with
that non-dual Atman free from all the ills of mundane
life. The argument pursued in this chapter, may be best
summed up by quoting an extract from Sankara’s Stira:
Bhashya :

FETEE W WA awisyTaEemsssiER -
RS o 0L PR RIL R EC RO A R SN ST,
AR ¥ YISHuREne WEEEr §uN: PrsqsrageTeny |
WoTH  FEMWAEN, FESRIMAEaa  grefie: -
FRasIdES: | . 9. R-3-§, W. 2¢¢, R¢R.

“For it is the reasou offered by Sruti itself that is resorted to
here, as being subservient to intuition, reasoning of the following
type for instsnce: (1) Dremm and wakiag lose their identity, each of
them when the other sppears and so Atman is not followed up by
the defects of either, and inasmuch as the individual self is freed
frem all multiplicity aud becomes one with the Atman as Pure
Being, he is really of the Nature of Pure Being devoid of all
multiplicity. (2) The manifold world being born from Brahman, is
really not other than Brahman according to the principle- of the non-
difference of the effect from the cause.”

S. Bh. 2-1-6, pp. 188, 189
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I1I

THE NATURE OF VIDYA
AND AVIDYA

1. Unjustifiable clinging to the not-self, is Avidya

The word ‘Avidyd in Sanskrit, literally means not
knowing a thing correctly and wrongly taking a thing to
be what it is not. Naturally, doubt also has to be included
in what we understand to be ‘not knowing’, for the
moment we know a thing correctly, all doubts about it
disappear for good. In Vedanta, as understood by Sankara,
however, it is chiefly misconception that is understood to
be signified by the word Avidya ; for, that is the direct
source of the evils of mundane life. Accordingly, the
Sruti describes the unjustifiable clinging to the not-self on
the part of those that do not know the truth of their Self,
as follows :

W o N w A e g
AT: Yigeig: S SgH SHAHRAS A SAe T
FTAISEETE:  RETISHETE  siEseira: | gdua-
WERAREHASATA R qgrht Jar=r qur qafy wgewrt
wgdaft wwedt wd wafy goa: qudw s wafy a:
T | e GeEy: FENE G I B W @awmm watq
ToRgHafy aohgHary aed Fod Tt HE aRTEIER 1

q. ¥-¥-y, W. ]23.

“Now, this Atman who is verily Brahman, is imbued with the
intellect, imbued with thought, imbued with the vital force, imbued
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with the organ of sight, imbued with the organ of hearing, imbued
with the elemental earth, imbued with the elemental water, imbued
with the elemental air, imbued with the elemental ether, imbued with
the elemental light, imbued with desires, imbued with desirelessness,
imbued with wrath, imbued with absence of wrath, imbued with
virtue and imbued with vice, imbued with everything - that is to say,
imbued with this or imbued with that. As he does, and as he
behaves, so he becomes. Doing a good deed, he becomes good ; and
doing an evil deed he becomes vicious. He becomes .good through
virtuous act and sinful through vice. And others say : ‘This Purusha
is imbued exclusively with desire. With whatever desire he is beset,
he wills according to it ; whatever be his will, he engages himself
in accordance with that, and attains the result accordingly.”

Br. 4-4-5, p. 913

The passage cited above sets forth vividly the details
of the results of one’s Avidya, or identification with this
not-self, and the inevitable consequence thereof. This error
of wrong identification, enslaves a man, and overpowered
by desire, he inclines to act, and falls into the pit of
repeatedly experiencing pleasure or pain accordingly.

2. The Result of Kama, or hankering after Objects :
Here is a Mantra describing the effects of desire :

WY vEIR WAl | T W wE wuofy fredi w a9
Frrammer | W HHURTEs Afcheus HUAE | TR,
T i w9 g T HEEEE: )

q. ¥-¥-§, . Q28.

“To this effect is this Mantra : That surely he arrives at, to
which the Liriga (the subtle body), the mind of his has been attached.
Having exhausted the result of whatever karma he has done here,
he comes back from that world to this world for doing further work.
So much for one who is given to desire.” Br. 4-4-6,"p. 916
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3. Freedom from desire is the oxuly path to atrain
Brahman

Avidya or identification with the not-self leads to
Kama (desire) and Karma. And conversely, when wisdom
dawns, and desirelessness ensues, one naturally rests in
one’s own nature as Brahman, and as a result, ail
transmigratory life comes to an end. We shall now quote
some texts which declare this trath. First of all the sequel
of ihe Brihadaranyaka fexi quoted in the pievious
paragraph deserves ciiation here :

(R) ATHEEEET ASEF W < ATRM
T I ISH T T HEe i
9. ¥-¥-§, . }%E.

*“And now for a person who does not desire (external objects).
He has no desire, free from all desires, has attained all desires, and
to him, Atman is all the desired objects. His Pranas (organs) do not
depart. Being Brahman Itself, he is merged in Brahman.”
Br. 4-4-6, p. 916
Transmigration from body to body, takes place only
in the case of one who on account of ignorance, is
subject to desire and karma. But one who has intuited
one’s eternal Brahmic n has no gause to be moved
by desires or to act which (desire or act) is the only
reason why one transmigrates.

() 7% | WA H A5 ¥ o |
Y TSR ey W W 5
q. ¥-¥-, . o,

“When all the desires that stick to his heart are released, then



THE NATURE OF VIDYa AND AVIDYA 21

immediately the mortal (man) becomes immortal, and he attains
Brahman in this very life.” Br. 4-4-7, p. 920

Evidently, it is only the desires of the mind that
make a person bound to the aggregate of body and senses
which are subject of pleasure and pain. But when he
is detached from the body on account of Wisdom
(Vidya) :-

(3) wamshefredadt aoitd gar worar wehaadag
WO AASAEHTASTA: Fro s A ||
. ¥-¥-, . {Ro.

“Just as the lifeless slough of a snake which is cast off would
lie in an ant-hill, so does this body lie. Henceforth this (knower) is
bodiless, immortal, Prana, Brahman alone, Light alone.”

Br. 4-4-7, p. 920.

A person is embodied merely because of his
ignorance, but the moment he realizes his Brahmic
nature, he comes to see that he has been always the Real
Brahman which never had a body.

(%) I TivEaRsafeEy |
e AT T SR A WEik e WL R-R.
“Having intuited the unembodied Atman within the bodies, the
same changeless One within (the bodies which are) ever-changing,

having intuited Him as the Great and Pervading One, the wise one
never grieves.” Ka. 2-22.

(W) STTON FEAL PO R W A . -8R,

“Without Prapas (organs), without mind, pure, beyond the
Akshara (undifferentiated seed of the universe) the Highest.”
Mu 2-1-2.
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The Absolute Atman has no body or organs, though
ignorant people suppose that they are beings with body,
mind and senses.

4. Avidya defined by Sankara

Sri Sarkara defines what exactly is meant by Avidya
and Vidya in the following sentences and brings it home
to us how Avidya is the only source of all evils of
mundane life and how Vidya leads to the attainment of
Brahman :-

(?) TTdTgIERE YT SfRf T | aas
= TESIEERY g | e .

“Now this superimposition (of the self and the not-self on each
other), the wise consider to be Avidya. And the ascertainment of the
true nature of Reality as It is, they call Vidya.” Intro. SBh.

(R) wieey T woEstEE
AT Tz, reafwraed B, ARty W, Hrew -
TRTIEEAINGISIdaE: Waa: waW T Woqw: | afgeddn
SRR SR T, R gEET Tee
e wafd 1l Y, W -3, T Q4.

“Avidya is the idea of self-identification with not-selves such
as body, thinking ‘I am verily this’. From this (Avidya), results one’s
attachment for the respect to be shown to these, and dislike for their
being disrespected or otherwise disregarded.

When one becomes aware of ‘the destruction of the body, fear
and delusion rear up ; this series of evils with its infinite varieties,
is so well known to all of us. It is stated in this context that ‘this
Support of heaven and earth is to be reached by those who are free
from these evils such as Avidya.” SBh. 1-3-2, p. 95.
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(?) FEAERA: EOEiSEtEERTeY ¥ Sem
AR 1| SHATHITSTY,

“All the Vedantas (Upanishads) are begun to show how the
Wisdom of the Unity of Atman is to be attained for getting rid of
this source of all evils.” Intro. SBh.

S. How man transcends embodiedness ?

T4 HERISHSY, €U WeleeeTE @
i, | IT9EE: () Bi. ¢-23-3.

“This ‘Samprasada’ (Jiva), rising above this body, comes into
being in his own nature, that is the Supreme Person (Uttama Purusha).”
Ch. 8-12-3.
This is a text from the Chandogya, which relates
how a person is in a foretgn guise as long as he has
identified himself with the body, and how, transcending
it, he reattains his own nature as Brahman, the Supreme
Light. Sankara says ‘PrrmRawadv sterswid w9
It is only through discrimination and want of discrimina-
tion that Atman is ‘without a body’ or ‘has a body’. In
the very introduction to his Sttra-Bhashya, that Acharya
writes :-

ARAETATTTAIAIRGETEE  [&hd | Wamr-
TgeraE Wifeet A W, waitr 9 e
fafemfeodamigafn 1 SEATHASR] . R.

“Now, it is this mutual superimposition of the Self and not-
Self, called Avidya, that all conventions of means of right-knowledge
and their objects, secular or Vedic, obtain in life ; and so do the
§astras devoted to the treatment of injunction, and prohibition as also
to Final Freedom.” Intro. SBh. p. 2.
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In answer to a question as to how all conventions
of Pramanas presuppose this Avidya of the nature of this
mutual superimposition, Sankara writes :-

RiFfy sEmimRieea TogaEmue  wo-
WA 11 . .

“This is so because Pramatrutva (or being a cognizer who
undertakes to know something) is impossible for one who does not
treat the body as ‘me’ and the senses and other instruments as ‘mine’
and in the absence of Pramatrutva the Pramapas (or valid means of
right-knowledge) cannot function at all.” Intro. SBh.

Looking upon oneself as embodied through igno-

rance, then is, according to the Upanishads, the very
foundation of all practical life, secular or Vedic.

v

THE LANGUAGE AND STYLE
OF THE UPANISHADS

INTRODUCTION

Those who would try to ascertain the teaching of the
Upanishads, have to equip themselves not only with the
principles of exegetics relating to textual criticism and of
the “principles of the method adopted, but also make
themselves familiar with the language and style adopted
there.
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1. Introductory Narratives

Frequently, truths concerning meditation and
knowledge are introduced through certain narratives in the
shape of conversations, discussions or debates or
instructions by spiritual teachers to their disciples or dear
relatives who are interested in the subject.

The bearing of these introductory narratives on the
subject matter to be discussed will have to be understood
for the right understanding of the subject matter in each
case. The dialogue between Balaki and Ajatashatru
(Br. 2-1), the conversation among the three experts in the
Udgitha - doctrine (Ch. 1-8), the debate between each of
the learned Brahmanas and Ya3jiiavalkya in Janaka’s
sacrifice (Br. chapter three), the questions by the six
disciples answered by Pippalada in the Prashna,
Yajilavalkya’s initiation of Maitreyi in the Brihadaranyaka,
and Varupa’s teaching to his dear son Bhrigu in the
Taittiriya, are some of such narratives.

2. The word Upanishad

First of all, the student should note that the word
‘Upanishad’ itself is used in four different senses. In the
first place (1) it may denote a doctrine :-

AU gEfg Yee IR fagan auRAeeERoTT
Fepd=aaT g o S 1 GAYAN

“This is the Upanishad (lustive faith or doctrine) of the Asuras,
that they embellish the corpse of a departed person with food,
clothes and ornamentation etc. and by this means they believe they
are going to gain that other world.” Ch. 8-8-5.

(2) Another meaning of the word is ‘name’, a
significant name :-
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TR Ve e W & wed s vy 1
q. R-2-Re.

“His (Upanishad) name is Satyasya Satyam (the real of the
réal). The Prinas are well-known to be Satya (real). He is the Real
of that real.” Br. 2-1-20.

(3) Secret is another signification of the word, as for
example in :-

gt i ?. 3%, 30,
“Such is the secret (teaching).” Tai. 2-9, 3-10.

(4) This word, however, mainly signifies the wisdom
concerning Brahman. As Sankara explains in his Bhashya
on the Kathaka Upanishad :-

Y gy gesirsfafagon: @ Iufresearl
aEgEITEE e STwe STnE, afrsaa e wiemfR,
A mfaee: wWeRdve  fwmonq,  feean, e -

(R) [ASRAATO o YIE, T T T T 6w
TR Ay Tt Sefgen || . F1eE, WLy,

“Wisdom is called ‘Upanishad’, because the derivative meaning
of the word is, that it shatters, kills or destroys the seed of Samsara
such as Avidya (ignorance) pertaining to those seekers of final
release, who devoid of thirst for enjoying objects seen (in this world)
and heard of (as being in the other world), approach the wisdom to
be bereinafter explained, and persevering to contemplate on it with
continued devotion to it. ..or (2) it is called ‘Upanishad’, because
of its derivative meaning that it leads the seekers to the Highest
Brahman by taking them to Brahman.” Ka. Bh. Intro.
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The Bhashya on the Mundaka also explains the word
Upanishad as applied to Brahma-vidya very much like the
above-cited passage. As for the treatise dealing with this
subject, Sankara says :-

Ty AR TeSETI: (gS gay seaead i
1. W I, W 4.

“The work dealing with it also, may be called by that name
(Upanishad), because it is meant for teaching that wisdom. The usage
of the word in such a secondary meaning is justified by such
statements as ‘Ghee is venly life’.” Ka. Bh. Intro. p. 58.

3. The Use of Illustrations

There are a number of examples taken from common
life to illustrate the truth relating to transcendental Reality.
Of course, it goes without saying that these examples are
adduced just to make the student convinced of the truth
only in so far as some point of comparison, is concerned.
For example :-

(R) ¥ facimdaremaraceERfy wafufa aqufufa
Tereramfa wafafy aaufier-aer=mf wafufs saafafy o
B §-23-1.

In this example, Uddalaka illustrates how salt dissolved
in water, can neither be perceived with the eye, nor felt
by touch and yet by sipping it with the tongue, one can
very well be convinced that it is there in every drop of
it. The point of comparison intended, is of course that
Atman as Pure Being can be intuited directly even while
He is not perceivable by the senses. The example of a
lump of salt, is given in the Brihadaranyaka in another
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context to illustrate the nature of Atman :-

(R) @ awr ¥wafEger 35F WA IgHdargfaehaT 7
TRIIERT 1 | 96 Jaaeeld dauiad a1 3R 5%
TR RS T | @ i S
TR T U Ui Fei far aRaeE: 1

. -¥-R.

“As a lump of salt dropped into water dissolves becoming like
unto water itself, and no one could actually pick it up, but whence
so ever one takes it, it would (taste) salt alone, even so, my dear,
this Supreme Being, infinite and having no shore beyond, is Pure
Consciousness throughout. Coming out of those elements as an
individual, the notion of individuality is destroyed along with them.
After departing (from and transcending them), there is no more (this
finite) consciousness.” Br. 2-4-12.

The above-cited example is to illustrate how Pure
Consciousness itself pervades throughout, it being unlike
finite consciousness of some object ; for, the latter is
finite, being born at some point of time and then disappears.
There is no distinction of knower, knowable and knowledge
in Pure Consciousness.

Here is another example :-

(3) ¥ 9w NI T TR REIRIE
IO O g W Y 1l . R-web,

“As for example, while a drum is being beaten ome cannot
conceive the sounds in themselves, but seeing them as pertaining
to the drum, or to the beating of the drum, the sound is
conceived. ....... ” Br. 2-4-7.

In this and the two subsequent examples, Yajiiavalkya
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tries to illustrate how every phenomenon in waking or
dream is perceived or conceived only as dependent on
Atman, but not apart from Atman as having an existence
of its own. As for the various sounds heard while a drum
is being beaten or while a conch is being blown, or while
a lute is being played on, the individual notes arising in
each case, can never be heard as distinct and existing for
theinselves, but are uniformly heard and distinguished to
be notes pertaining to the particular instrument which is
being operated upon. Similarly every phenomenon has to
be known only as depending on Atman’s consciousness
which uniformly reveals it.

4. Parables

And frequently we come across some parables to
typify ‘spiritual truths. They also must, of course, be
understood to illustrate the truth with reference to a
particular point of comparison: This may be clarified by
one or two citations :-

() 9u1 W ged TR § aasfen
S @ 9 99 VI A1 IS, a1 AWE, A WA, o
weEaEEre SrasiEaE fage: 1w gasfrre
Y= vl et T few wSfw w g g
TRt fuEt TERRETdTEATEdE, [ AR T
qRa fal qrem fededsg Saee gt 1 ®i. &-qw-g, R,

“Just as, my dear boy, some one, would bring a person with
blind-folded eyes from the Gandharas and leave him in a place
where there are no human beings, and as that person would start
towards the east or towards the north or towards the west, saying
‘O ! I bhave been brought here with blind-folded eyes and left with
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blind-folded eyes !’. And as some one would untie his bandage and
tell him ‘The country of Gandharas, is in this direction. Go this
way !’ and he being shrewd and well-informed, would enquire his
way, and at last reach the country of Gandharas itself ; so also, here,
a person who has an (adept) teacher, would know the truth. And for
him, the delay is only so long as he is not released, and immediately
he will become one with Reality.” Ch. 6-14-1, 2.

This parable aptly explains how an ignorant person
feels himself left in the lurch so long as he suffers from
the evils of mundane life without a teacher who would
guide him on the way to attain Atman, and how when
a real guide has shown him the way to the Truth, his
eyes are opened and by dint of self-effort, he attains
oneness with his real Atman.

We may refer the reader to another parable in the
Brihadaranyaka which relates how Prajapati taught the
Devas, men and Asuras by pronouncing a single syllable
‘da’ and each of the three groups of disciples understood
this single syllable as an exhortation to exercise self-
control (Damyata), to be charitable (Datta), and to be
merciful (Dayadhvam) respectively. The Sruti concludes :

ARAAY A&t AR WAAGE € T T g o
TEreathfy aeaq 4 fde & aF <t 0 9. 433

“This divine voice, thunder, repeats this very thing when it
says ‘Da, Da, Da’ (that is), Damyata (control yourselves), Datta
(give), Dayadhvam (be merciful). Therefore one should learn this
triad - self-control, charity and mercy.” Br. 5-2-3.

5. Epigrams and Paradoxes

And then therc are certain epigrams crisp and
paradoxical texts in thc Upanishads, out of which the
reader can make littlc or nothing unless he has had
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initiation in the traditional way of interpretation. For
instance :-

() wda: Wi aewdarsfaRrTE |
T giwedts waage fssf 1
TR wafRafaat |
waw Ry e IO geq 1l @ 315, go.

“It has hands and feet everywhere. It has eyes and faces
everywhere. It has ears everywhere in the world, and stays envel-
oping everything. It displays the functions of all the senses, but is
devoid of all senses. It is the Lord and Ruler of all. 1t is the refuge
and well-wisher of everyone.” Sve. 3-16, 17.

These verses teach how devoid of all characteristic

features, Brahman is the nearest and dearest Self of each
one of us.

() § Vordag e’ WM ST ShEgaeg-
TR e T H e T SR T -
TSR AT S AR AT @R AT A aTg]
T GEEAIT RfFsa 7T agwAia EET 1 q. 3-¢-¢.

“And he said : ‘O Gargi, this is indeed that Aksharam the
Brahmanas say ‘It is neither gross nor subtle, neither short nor long;
neither red nor oily, neither shadow nor darkness, neither air nor
ether, untainted, has neither taste nor odour, without eyes and with-
out ears, without vocal organ and without mind, without light,
without vital forces and without mouth, without measure, without
interior and without exterior. It does not eat anything, nor is It caten
by any one.” Br. 3-8-8.

Evidently, the Sruti wants to negate all concceivable
characteristics and features. In fact, there is an oft recurring
text which denies every feature ascribed to Reality and
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says @@ reer ‘Now this One is the Atman, who has
been described as Neti Neti (not-such, not such).’

6. Texts with the same Refrain

There are certain texts which repeatedly draw our
attention to some particular nature of Brahman. For
instance, in the Kena Upanishad :

TERISTHRE A7 ArTegen |
woa v o fafs 3 Ak 1

TR T WIS AAEHA A |

e o w fafs I A 1

Teagw 1 weafy AT =gy vk |

e e ™ fafs 3 Aty 1

TGAT T Oy AT A e |

aeE s & fafs I AfearEr 1

oo =1 it A wror: wofiEa 1

e ww o fafs W afiemuEd 1 F T k.

Here each of the verses ends with the refrain ¥

fegged’ (Not this which they meditate upon as ‘this’) to
emphasize the fact that, just as Brahman or the Real Self
of all, is no object of the act of knowing, it is no object
of meditation in Its own nature as Consciousness whose
light alone is the eternal subject of speech, and the

function of the mind and of the several organs of sense.
Similarly, ‘gag @ @ (#1. ¥-3) “This is verily that’ is a
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refrain which recurs in a number of verses in the Kathaka
Upanishad while describing the nature of the Truth about
which Nachiketa asked the God of Death, which even the
Gods do not know, which is beyond the sphere of
religious virtue and vice, beyond casuality, and beyond
the past and future, that Truth regarding the Highest
Heaven of Vishnu beyond which there is nothing else to
be known or attained.

7. Metaphors

And then there are a number of metaphors, which
are interspersed in these revelations to make some particular
Vedantic truth more intelligible. We give here some texts
which may serve as a specimen :-

(2) - ST e P v TR g |
Jfe g wfy fofs oo weda v 11
Rt g ATy Meu |
MATATATS AhegdAfa: 1 WL 3-3, %

“Know Atman to be the master of the chariot, and the body
to be, verily, the chariot; know the Buddhi (intellect) to be the
charioteer, and Manas (the mind which takes note of things) to be
the reins verily. The sense-organs, they say, are the horses, and the
sense-objects are the routes for them. And the one who is joined to
the body, senses and the mind, the wise say, is the experiencer.”

Ka. 3-3, 4.

Here a human-being is represented as a traveller who
has to reach his destination.

R)  FAEH AfEagFTEI
et we: A wwany ||
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3T AR FATONS TR
IR qHATHSIS: 1 q. %y,

“(There is) a she-goat (of a variegated colour) - red, white and
black - bearing kids similar in form. A he-goat lies by the side of
her enjoying her company, while another goat discards her because
of her having been enjoyed.” Sve. 4-5.

This is an imagery used to describe -how unwise
Jivas enjoy the Prakriti, and as a result of this combination,
beings movable and immovable are produced while a
wise man gives up all attachment to that Prakriti.

(3) 919 9 e © gfagfa: | Bi. ¢-¥-%.
“Nor for this Atman, This is the embankment the sustainer.”
Ch. 8-4-1.

FPTEN AG: 11 Y. -3,
“This (Atman) is the dam leading across to immortality.”
Mu. 2-2-5.
8. Symbols and Fanciful Derivations

There are certain symbols such as the syllable ‘Om’
and the Vyahrutis Bhith, Bhuvah, Suvah, which are used
for meditation and teaching Vedantic truths, and therefore
it is necessary to understand their real significance for
those who wish to practice meditation as prescribed or to
intuit the truths indicated by these symbols.

() WTEfrEEFETR s R eifaen  durEq
AT S A W, e @R 1
R) TSR slewR: FEaq qad yeE
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“Prajapati contemplated upon the worlds, and from them (thus)
contemplated upon, the Trayi Vidya (the wisdom of the Triad of
Vedas) issued forth. He contemplated upon it, and from that thus
contemplated upon, these three syllables issued forth, to wit, *Bhiil’,
‘Bhuvaly and *Swaly’. He contemplated upon them and from them
thus contemplated upon, issued ‘Omkara’. Just as all leaves are
pierced by a stalk, so also is all speech pierced by ‘Om’. All this
is the syllable ‘Om’ alone, Yea, all this is ‘Om’ alone.”

Ch. 2-23-2, 3.

[This one syllable Om and Vyahrtis - ‘Bhih’ etc.,
are again referred to for meditation in other Upanishads
like the Taittiriya.]

(R) smEEEgdiseaed: woednwm: Reisid w@-
AR A WIS S 9 0 9T 9 T 92 11 1. 2.

“In this mantra, Reality Absolute, is suggested as
‘Omkara’ (the syllabile Om) which should be intuited as
beyond all speech and thought (Vyavahara) without all
distinctions and differences, the Good, non-dual. One who
intuits It as such has entered wholly the Absolute Atman
as Atman. Those who cannot rise to the level of this
eternal Intuition, have often fallen into the error of imag-
ining that this is the ‘Fourth mystic Matra’ of Om, just
like those that credulously imagine that Turlya is a mystic
state beyond waking, dream and sleep.”

9. Fanciful Derivations

There are some fanciful derivations of words intended
to serve as mnemonic symbols for denoting spiritual
truths. For instance. :
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() § 91 W@ @ g oy fred goaiifa awng
FEAMEEA! QEfaeea eara 1 i, ¢-3-3.
“This Atman, indeed, is in the heart. This is, verily, his ety-
mological name, to wit, ‘T299 (This one is in the heart) ; therefore
this is Hridayam. Whoever meditates upon him as such, he verily
goes to Swargalcka (the world of Bliss or Brahmalcka) day by day.”
Ch.8-3-3.
Here the practice of meditating on Atman as residing
in the human heart (or mind) as the Witness thereof, is
eulogised. The very word Hridaya denoting the mind, is
a mnemonic. By splitting it into Hrudi (in the heart or
mind), Ayam (this one) the text says that this meditator,
really goes to the Brahmaloka full of bliss during deep
sleep, unlike other persons who do not practise this
meditation.

() wacgey: @iy W war | o deR wafy
Tl gafy aeme witderasn | @ gda wafy o
Bi. §-¢-%.

“When a person is spoken of as ‘Swapiti® (he sleeps), then, my
dear boy, he is merged in Being, that is, dissolved into his own Self.
So, they call Swapiti (he sleeps), for he is then verily dissolved into
his own Self.” Ch. 6-8-1.

This derivation of the Sanskrit name ‘Swapits® (sleeps)
is a mnemonic, which, borne in mind, would keep on
reminding us of the spiritual truth that every creature
drops its egoity and is actually one with Pure Being (or
Brahman) in dreamless sleep.

10. Recapitulation

Before concluding this section, we wish to draw the
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attention of the reader to the most important peculiar
ways of teaching adopted in the Upanishads. These are
mostly necessitated by the nature of Reality to be taught
here.

(1) Foremost of all, there is the Negative Method of
teaching Reality. Reality being devoid of all specific
feature, has to be described mainly by negating the
characteristics that may be imputed to It. This accounts
for the frequent way of describing It as the IfFmmn. ‘The
Atman who is neither this, nor that’.

(2) We have already noticed the mnemonic derivations.
Here is one more example :

e @S Wl qesenii v SURAA 11 ©i. 3-q%-2.

“All this is verily Brahman ; for it is ‘Tajjalan’ (= a5, oo,
d&) born out of It, is dissolved in It, and moves about in It.
Therefore one should meditate upon It in peace.” Ch. 3-14-1.

(3) Applying empirical epithets to Reality in
metaphysical senses :-

oo (Real), w9 (Consciousness), 3m=: (Bliss) used in
the Taittirlya, are some instances of this type.

(4) Using empirical illustrations with extension of
meaning :-

TWRE gRahad WA |1 1. §-2-¥.

“Just as, my dear boy, by a lump of clay (known) all (cffect)
made of clay, would become known, the effect being a mere play
of words, a mere name, clay is the only (thing) real........

Ch. 6-1-4.
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While a pot or a pitcher (in empirical life) is also
considered to be real inasmuch as it possesses causal
efficiency, the Sruti has declared it to be unreal from the
Paramarthic stand-point since what we call a pot or some
other effect, is essentially none other than clay. The
illustration is then made use of to bring out to the seeker
of the truth that the universe being an effect (a mere
superimposition on Brahman), is really no other thar the
Cause (or substrate), to wit, Brahman as Pure Being.

(5) Clothing some universal truth in Past Tense :

(a) 7@ 01 T FEEREAAAE | I S
AT eaawed | g. 3-¥-go.

“This was verily Brahman in the beginning. It knew Itself ‘I
am Brahman’, then It became the afl.™ Br. 1-4-10.

(b) WA VAT AHRFAAGATL U B §-3-2.

“This was Being alone in the beginning, my boy, One only
without a second.” Ch. 6-2-1.

Here the truth that Brahman or Pure Being is the
All, has been clothed in the past tense so that the seeker
may not mix it with the empirical truth of multiplicity.

We shall take up the peculiar method of exposition
uniformly employed by the Upanishads later on.
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VEDANTA-SASTRA AS THE ONLY
MEANS OF RIGHT-KNOWLEDGE

1. Validity of Pramanas, Secular and $astraic

Indian Schools of Philosophy, insist that nothing can
be established in a discussion without the aid of Pramanas
or canons of evidence. The Madhyamika alone is an
exception, for he has no particular doctrine to defend.

The Mimamsakas hold that the Vedas being eternal,
are the only Pramana with regard to results of good and
bad deeds to be enjoyed in another birth or in another
world where pleasure or pain has to be experienced as a
consequence of one’s deeds in this world, these effects
being wholly beyond the ken of perception and other
Pramanas. The Vedantas also acquiesce in this view of
the eternity of the Vedas from the empirical stand-point.
That is why Badarayana confirms Jaimini’s view in this
respect, in his aphorism ‘=@ @@ = fruay (3. g, 2-3-%) “And
hence, it is that eternity of the Vedas has to be accepted”
(V.S. 1-3-29). Sankara explains this as follows :-

“The eternity of the Vedas, established by reasons
such as the absence of any §ruti naming any original
author etc., is confirmed by this Sitra.”

So from the Vyavaharic point of view, we may
suppose that this teacher also upholds the doctrine of this
eternity.

2. The Purpose of the $astras

The Vedas as a éﬁstra, however, have two distinct
purposes to serve. As Sankara rightly says :-
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(1) IEAwE T, TeageEne ; frdaaed
q sefae, T IToERaIE | Y, W 3-2-%.

“The knowledge of Dharma (taught in the Karma-Kanda) has
Abhyudaya, prosperity, for its fruit, and it is dependent on the
performance (of a religious duty). The Vijfiana (knowledge) of
Brahman, however, has the Highest Good (Final Release) for its
fruit, and does not demand any performance.” SBh. 1-1-1.

Moreover, the functions of the texts teaching Dharma
and Brahman are quite different. As Sankara says :-

() @ f& S wia wyo W @y fEsea
TETTERAf | TR § TETaR T e, ST
eAEEN, T gensaan fgsad ; qw sendaftor
Srafeaiy a5 1l Y. W 2-%-%.

“As for the text, which is the Pramana (means of knowledge)
concerning Dharma, it enlightens a person simultaneously urging him
(to engage in the duty) which is its object of teaching ; the text
concerning Brahman, however, merely enlightens a person (about It).
The enlightenment having been born, the person is not urged to
engage in that enlightenment, since that is bom (of its own accord)
by the text (itself) in the same way as a person (is not urged to
engage in the knowledge) arising from the contact of the sense-organ
and its object.” SBh. 1-1-1.

3. The distinct nature of the Subject-matter of the
two Mimamsas

There are two different exegetical works on the two
entities which serve as the subject-matter of the two sets
of texts referred to above. The Piirva-Mimamsa of Jaimini
deals exclusively with the knowledge of Dharma, which
as already remarked demands something to be done. The
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Vedinta-Mimamsa of Badarayana, treats of the knowledge
of texts teaching Brahman. The striking difference between
these two entities (Dharma and Brahman) which constitute
the subject-matter of the two Mimamsas, should be
vigilantly borne in mind by the student who aspires to
appreciate the exact nature of the Pramanya (validity) of
the Vedanta-Sastra according to Sarkara.

In the first place, while Dharma and Brahman, are
both super-sensuous, the former cannot be directly
experienced in this life, while the latter can.

() v qui foRrel 1 TSR STR, ToTsamIRa=ar

; 38 q o v P, e A QevaamaRa =
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“Dharma, the subject-matter of the former enquiry, has to come
about in future, and so is not present at the time of its knowledge.
But here Brahman to be enquired into, is an already existent entity

and being eternal, does not depend upon the will of a person.”
SBh. 1-1-1.

And in the second place, while both Dharma and
Brahman are necessarily to be known with the help of the
$astra, the knowledge of Brahman demands direct intuition
and its accessories also.

(R) 7 wHfFEETTE FART T WA oS ;
f& § gacAIsTvEcavd quEvEiiE WO | SwEE-
W], AR J8ame | g, W 2-2-R.

“Srutis and "other (holy works) are not the only mcans of
knowledge in the enquiry into Brahman, as they exclusively are in
the case of enquiry into- Dharma, but Srutis ete. and imuition and
the like, are also the means of knowledge here according to the
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context. For the knowledge of Brahman has to culminate in (final)
Intuition and treats of an already existent entity.” SBh. 1-1-2.

4. Why Brahman is not accessible to the Secular
Pramanas

It might be objected by some one that while ‘Dharma’
is something to be produced in due course at some
distant time, and hence the claim that Sastra alone is the
valid means of knowledge in its case, there is no reason
why Brahman, an existent entity, should not be known
with the help of other secular means like perception or
inference. Here is Safikara’s reply to this :-

() 77 HERE e TuRRaTEens - 3
AqAEEERIT  SHgFT W | 9 ;  gfearavaed
HeaRre 11 Y. W 2-2-3.

“(Objection :-) If Brahman be an already existent entity, it
necessarily follows that It is an object of the other means alone, and
so the enquiry about the purport of the Vedanta-texts becomes
altogether useless.

(Answer :-) No, for Brahman being no object of sense-organs,
the relation (between Brahman and the Universe) cannot be gras-
ped.”

SBh. 1-1-2.

The objection here mainly aims at showing that
Brahman may as well be inferred as the cause of the
Universe, and so, trying to understand It by ascertaining
the meaning of the Upanishads, is futile. The answer is
there is no scope for syllogistic inference here, since the
latter demands an invariable relation between what is to
be proved and the means of its proof as in the case of
‘fire and smoke’ in the common world. This .is another
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express-denial of the possibility of Brahman being the
object of secular Pramanas :-

R) as e safn worRtr dwaghf,
e TRy ; wEwER, o ed: v e,
TS MFAARGAR ; SFHEARET T g audt
gefaq | @ = g - Y ahu AR et  Eee
WS’ (H1. -R), W FF AC & T€ WA ... T Fagfedq
A (. Q0-23%-8) T I == Fagrrrdiard gatear
SRR q¥fa: 1 Y. W -2-§, W. 2¢C.

“As for what was said (by the opponent) that Brahman being
an already existent entity, Pramanas other (than Vedanta texts) may
apply, to It, that is only a fancy. For having no form and the like
(qualities), and being devoid of a Linga (sign indicating something
connected with it) etc., It is no object of inference and other
Pramanas. It is to be known exclusively through Agama ($3stra) like
Dharma. So says the Sruti: “This knowledge is not to be got (or
refuted) through speculation ; it leads to right intuition, my dear boy,
when taught by a person, quite other than the speculator’ (Ka. 2-
9), ‘Who knows clearly, and who can express it by words, from
whence this variety ‘of creation has issued forth ?° (Rig. 10-129-6).
These two Riks show how the cause of the Universe is difficult to
conceive even for perfect men.” SBh. 2-1-6, p. 188.

Of course, ‘smmmmenfrra:’ (to be attained through
Agama alone) is obviously intended not only to exclude the
empirical Pramanas, but also to presume that ‘sipwara:’
(intuition etc.) expressly mentioned in the quotation cited in-
the previous paragraph are to be accepted. The special
feature of the Vedanta-Sastra as a means cmphatically is
that it invariably demands intuition. That is why Sankara
proclaims with assurance :-
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“Seeing that the knowledge of Brahman (actually) culminates
in its effect (Moksha), the validity of the $astra dealing with that
(Jfiana) cannot be denied.” SBh. 1-1-4, p. 12.

(¥) TR IR e gf o e afg ) ‘v w
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“It is not possible to say that this (Purusha) does not exist, or
that He cannot be known (through the Séstra), for the word ‘Atman’
(Self) is used (in the text) ‘Now this is the Atman described as not
this, nbt this’ (Br. 3-9-26); and because the Self is undeniable, and
whoever would be the denier is himself that Atman.”

SBh. 1-1-4, p. 19, 20.

VI
THE METHOD OF SUPERIMPOSITION
AND RESCISSION
1. The Nature of Brahman

Brahman or Absolute Reality being devoid of all specific
features, can neither be expressed by words nor thought of
by the mind, like an object. In fact, all distinctions concerning
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subject and object relation (e =) and those of all action,

factors of action, and the result (frarFREHeawE) are essentially
the One Atman. As.a text frequently quoted by Sankara,
says :-

T O WA A6 & WA & e &
AT FHTaRaohT & FUANCH & Hald ach &
TR % e 1 . ¥-4-2Y4.

“When to this knower of Atman, everything has become
Atman alone, then what could one see and with what, then what
could one smell and with what, then what could one taste and with
what, then what could one hear and with what, then what could one
think and with what, then what could one touch and with what, then
what could one understand and with what ?”

Br. 4-5-15.

It is evident that, from this transcendental level, there

could be no world of multiplicity and not even the distinction
of Sastra and teaching. Accordingly Sri Gaudapada says :-

W gf faea fada 7 939: |
HRATEETE gaued qeaTda: 1)

ot fafsreda Sfctar afs A |
IRVRG AR IR A AR 0 . . 2. L.

“If the manifold universe were actually there, it would have to
be banished before attaining Advaita. This duality is only a magical
appearance ; in truth, there is Non-duality alone. The distinction (of
Sastra etc.) would have to actually disappear, il' it were a rcal
thought-construct of some one person. This doctrine ol distinctions
is only a device for the purpose of teaching, and when the Reality
is known, there is no duality whatever.” GK. 1-17, 18.
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2. The method of teaching devised by the
Upanishads

This nature of non-dualistic Atman, therefore, has
necessitated a particular device to make the Absolute truth
intelligible to seekers. This device is to deliberately impute
to Reality some empirical characteristic, and when the truth
has been brought home, to rescind the imputed characteristic.
Sri Gaudapada illustrates this device by citing an example
in the following verse:-

(2) W rrhfer = frega =a: |

TR XSS WERR I . @ 336

Here Gaudapadacharya refers to the Brihadaranyaka
which first teaches Brahman (in Br. 2-3-6) by the text
‘sar andw Af AR “Now, therefore, this is the teaching not
this, not that’, and subsequently in the same Upanishad,
several ways of assuming and negating the ascriptions
occur (in 3-9-26, 4.2.4 and 4-4-22) in different contexts.
In each of these texts there is this refrain :-

(R) ¥ @ AenrsTEr T fe qERsdEt T fe
yirdaswean 7 f weasfadt 7 =qaa 7 feafa 1 9. 3-3-36.

“This is the Atman described as ‘Not this, not this’, He is
unobjectifiable, for He is never objectified ; undecaying, for He
never decays ; untaintable, for He is never tainted ; unfettered, for
He is never pained and is never injured.” Br. 3-9-26.

Gaudapadacharya says that by this device of repeated
negation of the description, because of the Reality being
unobjectifiable, the Unborn reveals of Its own accord.

Sankaracharya refers to this device as belonging to a
hoary tradition.
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In His commentary on the Gita verse (13-13), which is
itself almost a verbatim repetition of (Sve. 3-16), the Acharya
writes :-

(?) Sufegd freemly sfQmEfemm Jaedag
TReea I ‘wasafraey | sty ; aw fy et
e ‘s e weesr’ - ¥ 1

. . R3-23.

“Even the false form due to the conditioning associate, has
been treated as though it were the real property of the Knowable
(Atman) so that Its being may become intelligible in the S$Ioka
beginning with ‘Having hands and feet everywhere’. This is in
accordance with what those conversant with tradition say : ‘By
deliberate superimposition and rescission, that which is devoid of
specific, features, is to be explained.” GBh. 13-13.

3. Some Examples of the Method

It should not be supposed that this Adhyaropa so-called
is altogether unreal and is merely an assumption for
convenience’ sake. Empirically, it is real enough. But it
may be used even as it is to make some spiritual truth more
intelligible.

(a) We have already cited the example of the causal
relation between clay and its effects, wherein the Upanishad
shows how the so-called effect in the empirical life, is really
not other than the cause. This example has been given in
illustration of the metaphysical causal relation between
Brahman and the Universe.

(b) Similarly, the empirical states of consciousness,
and the empirical body, vital force, mind etc. have been
also used to reveal the really real nature of the Atman of
Vedanta.
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(c) The Mandiuikya Upanishad, for instance, mentions
the Waking State as the conditioning associate of Atman,
and says that the true Atman is the Witness of the whole
universe covered by that state. The ego of outward-
consciousness, all the senses and other factors that are
included in the ego-complex no less than the objective
phenomena there, - the whole of this panorama constitutes
the conditioning associate of the Witness called Vai§vanara
by the Sruti. Similarly the whole of the dream state is
the conditioning associate of the same Witness who has
been styled Taijasa, while the same Witness with the
conditioning associate of deep sleep, has been called
Prajfia by the Sruti. This same Witness in and for Himself
- for the associates change their self-identity while the
Witness is constant - has been called the Fourth (=gd)
relatively to the three relative Atmans. Thus by successive
Adhyaropa or superimposition of the states and Apavada
or negation - we arrive at the Real secondless Atman. Of
course, each of the states, depending as it does on the
real Atman, is unreal from the stand-point of Paramartha
(really Real).

(d) The same is the case with regard to the five
Kosas (sheaths) taught in the Taittiriya Upanishad. Says
Gaudapada :-

W fE A Frn Srenarftdd® |
Agrren W e W 9 ENEiE: 1| T #6328

“Beyond the (five) Kosas beginning with the &9 q (made up
of the juice of food), which have been explained (successively as
‘Atman’) in the Taittiriya - beyond these there is their Jiva, their
living Self, who has been revealed by us through the illustration of
the ether. GK. 3-11.
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Gaudapada has already explained in his previous
verses how Jiva is really the one Paramatman, though He
appears to be manifold owing to the conditioning associates
the body, life-force etc. He has cited there how one and
the same ether (akasa) appears to be many and various
owing to the different conditioning associates such as jars
and pitchers, the latter themselves being really all products
of ether itself. He says here that the Annamaya (made up
of food), Pranamaya (made up of life-force), Mandmaya
(made up of mind), Vijiianamaya (made up of intellect),
and Anandamaya (made up of pleasure) - each successively
called Atman (self) just to cancel the notion of self-hood
superimposed on the previous sheath, - as merely sheaths
tentatively treated as the self, just to lead the seeker to
the intuition of the Real Atman beyond them all. The
idea of individuality of Jiva is finally overpassed, so that
he is now seen to be really the Supreme Self.

4. Recognition of the method in the Siitras

That the author of the Vedanta-Sutras did recognize
this method, may be inferred from the way in which he
presents the exegesis of the Upanishads. For exmaple,
(1) he defines Brahman as the cause of the birth,
sustentation, and dissolution of the Universe (in VS.
1-1-2). (2) And he proceeds to say that the Brahman is
not only the efficient cause of the Universe, but also the
Material Cause.

e AR 1 q. . -¥-1.

“(Brahman is to be regarded) as the Material Cuuse also, so
that the (initial) enunciation and the illustration in the $ruti, may not
be contradicted.” VS. 1-4-23.
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[This Siitra says that Sastraic enunciation of teaching
about Brahman viz. that knowing Brahman one would
have known everything, would be in the fitness of things,
only if Brahman is taken to be the material cause also.
And illustrations like that about clay, a nugget of gold or
a nail-cutter would also be apt in this case alone.]

And finally (3) he rejects the reality of the effect as
such in the Siitra,

AR URIRI: I .. -2-2¥.
“The effect is not other than its cause, because of texts like
those declaring it to be only a play of words.” VS. 2-1-14.

[This Sttra negates all causality, for it points to the
text, which says the effect is only a play of words, as
also the texts which declare that all the universe is really
Brahman.]

Again (4) he actually refers to the method in the
Sutra :-

a1l .G 2-2-¢.

o
“(Pradhana is not the cause) also because there is no text
teaching its rejection.” VS. 1-1-8.

[This Siitra says that the Sruti declaring ‘The Sat
(Being) is the Atman’, (the Self) and ‘That thou art’ (Ch.
6-8-7) does not subsequently abrogate it lest it be taken
seriously. Therefore this Sat is not Pradhana.]

Sankara explains the spirit of the Sttra thus :

TS VHH FeSegared 4 e aeawfy’ (8. §-¢-9)
TR T, ¥ agIRAHAI SRR A 71 o 3f
TETUIEIey: T8 ¥4 A | q91 STt feaeiray:
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“If the Pradhana, which is not the self at all, were what is
denoted by the word Sat (Being), and if that alone had been taught
by the text ‘That is the Self, that thou.art’, then (the father) intending
to teach the Atman in the primary sense, would have said (something
implying) its rejection, lest the son being ignorant of the real Atman,
should stick to it after hearing it taught. (This is to be expected) as
for instance (in the illustration) where some one going to point out
the Arundhati star, would first point to a (secondary) bigger star near
it calling it Arundhati, and then negate it and then show the real
primary Arundhati. Similarly here also the teacher should have said
‘this is not your Self’; but he has not said so.”

SBh. 1-1-8, p. 31.

[Evidently, Badarayana according to Sankara, expects
that the usual procedure of §ruti in teaching the subtle
Atman, is to point out something grosser as the Atman
and then by negating it to lead the seeker to the real
Atman.]

This is with reference to Brahman treated as the
cause by AdhyarGpa, to be abrogated later on. We shall
cite another example where this method seems to have
been recognized by Badarayana :-

7 wrasfy welafaer v fe 1l /gL -2k

“Not even on account of the circumscribing situation, can there
be a two-fold characteristic, for everywhere (It is taught to be
without specific features).” VS. 3-2-11.

This aphorism categorically denies that Brahman can
be conceived as happening to be endowed with specific
features also owing to some conditioning association.
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Sankara says :-
T PUEEATRR SAGEE AR SRy WeE:
RACICE . WL 3--2R. W W&

“Not even owing to some conditioning associate, can the nature
of a thing, happen to have some other nature.”
SBh. 3-2-11, p. 356.

7 f§ w==: v vrlew: SR, Esst
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“A crystal while perfectly clear, cannot be sullied, even be-
cause of an associate like red lead etc. For the perverse notion that
it is unclear, is 2 mere misconception.” SBh. 3-2-11, p. 356.

Here an objection has got to be met : ‘If as the
traditional method of interpretation is to be strictly
maintained, how are we to reconcile ourselves to the fact
that, in the case of the various meditations enjoined by
the Sruti, different forms of Brahman, are taught ? There
is, for instance, ‘the Brahman with four quarters’ (Ch. 3-
18-2) taught in one context, ‘the Brahman with sixteen
digits’ (Pr.) in another, ‘the Brahman characterized as
Vamani’ (Ch. 4-15-3), Brahman called Vai§vanara, with
the three worlds as its body (Ch. 5-18-2) and so on. How
could it be that Brahman is altogether different from
characteristics even when conditioned by associates ?
Badarayana replies :-

7 Yfha 2 TRwTaEER AL IR

If it be objected that this cannot be on account of



THE METHOD OF SUPERIMFOSITION AND RESCISSION 5

difference of forms taught, we say no, for in each case
of a conditioning associate, the Sastra teaches non-difference
alone. As for example :

“He, the person who -is in the carth, efffugent through and
through, immortal through and through, and he who is within the
embodied person, effulgent through and through, and immortal through
and through, he is verily this same who is the Atman.”

Br. 2-5-.1

Sy =% 1 A, 2%
“Moreover, so say the followers of certain $Sakhas.”

VS. 3-2-13.

Here Safnkara explains how (in the Kathaka) the
Sruti disparages the person that sees difference and how
the Svetasvatara (Sve. 1-12) recites a text which teaches
that the experiencing self, the object to be experienced
and the inspiring Iévara, are all Brahman in one. The
most important Sttras in this Adhikarapa (topic for
discussion) are :-

(a) sEwaR fi TomarEm 11 .Y, L.
“Brahman is really without any feature whatever; for (the texts)
teaching it, have that as their main purport.” VS. 3-2-14.
(b) 2 = T N q. Y, -2,
“(The Sruti) also says that It is purely of the nature of that
(Pure Consciousness.)” VS. 3-2-16.

The Sruti referred to according to Sankara is e
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v @@ (He: is conscious entirely throughout - Br. 4-5-
13).

(c) eaftr e afy wria 1) Q.. 329,

“The Sruti describes (by merely negating the foreign form Br.
2-3-6.....), and so is It described in the Smyriti (G. 13-12).” VS. 3-
2-17.

Sankara refers to the Vedantic parable-how Badhva
taught Bashkali by perfect silence, and refers to the
narrative in the Mahabharata, where after showing His
Unvierse-form, Narayana warned Narada not to think that
He had actually a form.

The reader must have been convinced by now that
Badarayana seriously believed that the Upanishads do use
this same method of Adhyaropa-Apavada throughout
to teach the real nature of Brahman without characte-
ristics.

v

INNOVATIONS OF SUB-COMMENTARIES
INTRODUCTION

The student of Vedanta who has gone through the
pages of this booklet, must have been convinced by now
that the Upanishads uniformly aim at teaching that Brahman
or the oné Reality without a second, is the real Self of
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every creature in the unvierse. Whatever be the gradation
of Jivas with regard to their knowledge, will-power, capacity
to work, and the pleasure and pain they have inevitably
to feel in their transmigratory life from the empirical
stand-point, they are all really one with the Absolute
Reality.

In order to guide the earnest seekers of absolute
Truth, the Upanishads, according to Badarayapa as
interpreted by Sankara, employ empirical facts and step
by step, they direct the aspirants to this inner life, and
appealing to universal intuition, and reasoning in harmony
with that intuition, they point to the innermost Self, as
the Witness in all beings, and reveal how this real Self
of each one of them, is really that very same Brahman
whom tentatively they have treated as an object of enquiry.
The orie method employed is to use a series of Adhyaropas
or deliberate superimpositions for the purpose of teaching,
and to reveal gradually how all means are really (1) the
object of the notion ‘me’ and as such quite distinct from
the outward superimposed selves, such as one’s son or
wife, are not one’s self. (2) Then by taking the seeker
inward they show how the body, the senses and the mind
with all its functions are really not their self. And (3) as
the third step to reveal how even the ego is not their real
self inasmuch as there is a distinct Witnessing Self, the
innermost Self of all. The last step is to show how all
the Universe is really a superimposition on this Witness
which is really the One Reality without a second.

1. Vidya, Avidya and Maya

It is clear that this method is employed to disperse
the ignorance involved in the empirical view and to
induce the enquirer to see eye to eye with the sages who
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have been already enlightened about the Truth. The Srutis
frequently use the terms Avidya and Vidya in contrast to
each other. As for instance in the Kathaka Upanishad,

o i gt siftven ar = fedfr qman
Freneiifr afadad w2 7 @ H aERASAGI 1
. R-¥.

Here the words ‘Avidya’ (ignorance) and ‘Vidya’
(wisdom) are used in connection with one who does not
know the truth with reference to death and who desires
to know it. Nachiketa wants to know the exact nature of
Reality beyond death, and Yama praises his desire to
know the secret of death. We have no information as to
what exactly the forerunners of Sankara’s tradition meant
by this word ‘Avidya’.

The only predecessor whom Sarikara expressly styles
as conversant with the Vedantartha Sampradaya, is Sri
Gaudapada. That teacher writes in his Karikas :-

T e WA R aaasee: |
forgafa 7 affdt e wewgl o
ST it 7T S ¥ge |
ST gE w9 1|
T, L. 32y, 8.

“Dream is for him who sees things as other than what they are,
and deep sleep "is for him who knows not this truth. When the
misconception in these two cases is removed, one attains the Fourth.”

GK. 1-15, 16.

It is clear that Gaudapdda treats both ignorance and
seeing things quite the other way as misconceptions. He
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says that one should awake from this two-fold long magical
dream before one sees Non-duality. It was left to Sankara,
as his one pre-eminent representative to state precisely
what this Viparyasa (misconception) consists in. As we
have already seen, he defined Avidya as the mutual
superimposition of the Self and the not-self and the
mistaken transference of their properties to each other.
Gaudapada also used the word Maya to denote some
unreal appearance such as that of what is produced by a
magician or the appearance of some dream phenomena.
Sankara alone, clearly defined the undifferentiated seed of
differentiated names and forms of the unvierse as Maya
or Prakriti. (SBh. 2-1-14, p. 201)

2. Avidya and Maya confounded

It is a tragic travesty of Sankara’s teaching, introduced
by the earliest sub-commentator on Sankara’s Satra-
Bhashya, who makes Avidya and Maya identical in the
following extract :-

i ATy A, ‘S, s,
R, TR, GO, S, e, R, T
ofes:’, ‘wergf@:’, ‘Frr’, ‘steoy, ‘e - e
W M, Sraw v Eafe ageEeTaETE v
Haerafm  freredgiy dedetetn gt

¢, 1. Ro.

In this description of Avidyd, the postulated igno-
rance is not only identified with May& or Prakyiti, but is
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said to cover up the Brahmic nature of Reality and
transform It into a transmigratory Jiva. A residue of it,
is said to remain in sleep. All these three doctrines have
been foisted upon Sankara, without a shred of evidence
in the Bhashya.

3. Avidya as the Material Cause

To add to this woeful twisting and torturing the
Bhashya, this very sub-commentator popularly believed to
be Padmapada, the direct disciple of Sankara - is responsible
for importing another doctrine and ascribing it to the fair
name of Sankara. Sankara has not only defined Adhyasa
(which he says is the essence of Avidya), as W= EgeEAwE:
(the knowledge of a previously seen thing in relation to
something else), but also reiterates what he means by this
definition when he writes e =™ sEfErgfaReEm (We
have said that what is called ‘Adhyasa’ is mistaking
something for what it is not). It is crystal-clear that
according to that teacher, Adhyasa is a species of wrong
knowledge. Yet this sub-commentator twists Saikara’s
statement to mean what it really cannot. The Bhashya
says -

frommffir: o frgdiea ‘swfaey’, w@ey’ -
3 Suffeisd Rewegaer: 1 A,

“It is natural for human beings to believe (think and say) ‘this
is me’, ‘this is mine’, mixing up the real and the unreal owing to
a misconception.” Intro. SBh.

Ignoring this straightforward interpretation of Sankara’s
statement, the sub-commentator writes :-

frem = aqam = faoamee (| firon gafdesaa s=m,
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ST g T et Sifaenaih: FHgeRE S=d | afifi:
IR $eq¢: || 9. 9. %.
‘Mithyajiiana’ is to be resolved into ‘Mithya-ajiiana’.
Here by the word “Mithya’ is meant undefinability and
by ‘Ajiiana’ is meant the inert Avidya-potentiality as
opposed to consciousness. ‘Vyavahara’ has this (Avidya-
potentiality) for its ‘Nimitta’ or material cause !

Here every word in the original sentence, has been
twisted to mean something other than what it actually
does.

(1) Vyavahzra (procedure in practical life) has been
turnmed into Adhyasa (the superimposed thing), (2) Ajiiana
(ignorance) - has been twisted to mean some inert
potentiality. (3) Mithya (wrong knowledge) has been forced
to mean undefinable either as being or non-being. And
(4) Nimitta fif#w (reason) has been tortured and made to
signify the material cause. The interpreter would compel
the reader to understand just what Acharya Sankara does
not mean : ‘Al wrong appearance is a transformation of
a material cause, the AvidyaSakti. And this Ajiiana is
neither being nor non-being’. If Safkara were present at
the time of this interpretation, he would certainly cry
‘Oh ! save me from this friend !’.

4. The Locus of Avidya

The earliest importer of the Avidya-doctrine, postulated
Avidya not only as attached to Jivas but also as attached
to inert things in the external world. For, according to
him, this Avidya-Sakti alone can give birth to unreal
appearance. Only in the case of external things, this
Avidy3a has a single purpose to serve, viz., that of giving
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rise to false appearance. With regard fo seniient bciiigs,
however, it has a double function to perform, viz. i
covers up the Brahmic nature of Jivas, and causes them
to look like transmigratory beings.

We shall not enter into a consideration of the
controversy about whether or not the Avidya which s
supposed to pertain to insentient beings, is quite a different
speciés of Avidyd or whether it is only a modificatior: of
the original Avidya. We may also ignore the controversy
as to whether this Avidyd resides in the Jiva or in
Brahman, or even as a third alternative, where it resides
in Pure Consciousness without any distinction. 1t is enough
to. note that all this is, according to Sankara, a wild-goose
chase since this Avidya is, according to the fitst
promulgator of the novel doctrine, only a postulate assumed
to account for unreal appearances. The theory that the
unreal appearance itself, is an undefinable thing born out
of Avidya, may also be dismissed as an attempt to build
a castle in the air. The last wild theory to be dismissed
in this connection, is the number of Avidyas, whether it
is only one or as the number of Jivas !

Let us only remind ourselves that, according to
Sarikara, there is Avidya or mutual superimposition of the:
Self and the not-self, only in the empirical field. What
has Sankara to say about the locus of this Avidyd, may
be clearly seen in the following extract from his
commentary on the Sutras :-

[T ? - ¥ ¥, o 7oly, o T Wi
TEm: | T R @ gon | add wRgasty, T
Feragae: 1 Y. . ¥-3-3, ¥E4.
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“If it be asked ‘To whom does this non-enlightenment
pertain ?°, we reply, ‘To you, who ask this question’.

(Objection :-) ‘But the Sruti says that I am verily I§vara
Himself I’

(Reply :-) If you are thus enlightened, then we say ‘There is
no ignorance, belonging to any one.”

SBh. 4-1-3, p. 465.

[Sankara here proclaims that there is no nescience at

the transcendental level at all.]

5. Brahman and I§vara

Inasmuch as the controversy about the object of
Avidya is closely connected with that about its locus, we
need not enter into details about it any more. We may
be quite satisfied with Sankara’s remark that Brahman, as
the real Self of the seeker, is the very object of enquiry
here at the empirical level of thought. When Brahman is
intuited as one’s own Self, the question does not arise at
all.

We may now pass on to the question of the difference
between Brahman and I§vara. Sankara says in his
commentary on the second Siitra :-

ST T ... TAfAfaTes qa: Few wdees: HRog
wafa, ‘o’ g A | ... 7 JOEERTE o,
YRy $at Yo oE: - WM, SR, ST,
FWEN, HERON o - Iy dwrarg e |

. AT 2-2-3, W .

Here the Acharya first defines Brahman as the cause
of the birth, sustentation and dissolution of the universe.
He also says in the same breath, that, it is not possible
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to conceive that the cause can be anything other than this
Brahman or I§vara omniscient and omnipotent. He
repeatedly uses terms like I§vara, Parame$vara and
Mahe$vara for the non-dual Brahman throughout his
discussion about the cause of the universe.

This word Iévara, has been a stumbling block for
some followers of the sub-commentators, who have tacitly
assumed that the epithet I§vara is unifornily reserved for
the Sagunpe§vara (Brahman with qualities presented for
meditation by the Srutis). While it is true that the Brahman
to be known as the enquirer’s Self is not different from
Brahman to be meditated upon, it is not right to say that
Brahman is always qualified by attributes. Safkara’s
statements are crystal clear on this point :-

() AN WY SRR e Wi
gR: || . WL -2, WL M.

“New, conventions like distinction of the meditated and the
meditator, are all at the level of Avidya.” SBh. 1-1-12, p. 35

() TR i e SRR, T SR |
atRrorEy ... YA g SAeRagmrEa A T
Wty | SereenrRerETe fE @

Y, . 3-3-0¥, . yo.

We are told here that texts teaching Brahman without
specific features, mainly purport to reveal the nature of
Brahman, whereas texts describing Brahman with qualities,
have not that very descripfion as their main purport, for,
the real aim of the lafter set of texts, is to enjoin meditation,
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So, it is not whether or not there is the word I§vara in
a text that settles the question, but whether a partciular
text prescribes meditation or not.

6. Brahman, the Omniscient and the Omnipotent
Being

Similarly, some interpreters of texts, are likely to be
misled by the epithets Sarvajiia (Omniscient) and
Sarva$aktimat (Omnipotent) in connection with Brahman
the first cause Miilakaranam. But the Srutis according to
Sankara, are not very particular even about these epithets.
As that Acharya writes :-

$acay, Wiy, wawiwd 9 ; 7 wAdar e s
ety st e yeteee: 3T |

Y. 9. R-2-2¥, T. R0k,

“In this way, He becomes the Iévara, (only) in eenformity with
the conditioning associate of name and form created by ignorance,
in the same way as ether conforms to conditioning associates like
pots, jars etc. And He rules nver the Vijfilindumans called Jivas, who
correspond to the pot-ethers etc. of the illustration in so far as they
are limited by the assgciates of aggregates of body and senses, which
essentially are of the nature of Avidy8, but in reslity are His own
self. This [évara-nature of Omniscience and Omnipatence, Is only
relative to the conditioning assocjste which is of the essence of
Avidy#, but there can be no consigtent falk of the relation of tho
Ruler and the ruled or Omniscience stc. from the transcendental
stand-point.”’ §Bh. 2-1-14, p. 201
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7. Iévara as the Omnipotent Cause

That Brahman is the ‘cause’ of the birth etc. of the
universe, and as such owns ‘a variety of powers’, is
therefore only within the domain of Vyavahara. This will
be obvious from the following two extracts from the
Sttra-Bhashya.

(1) wfeger ¥ W AW WEETRE, Fa: ?
el | fr wefaf g wewied v e 1
Y, . 3-2-30, W. 4.

“It should be taken for granted that the Supreme Deity is
possessed of all powers. Why ? For it is revealed so. The Sruti
reveals that it is so, that the Supreme Deity is possessed of all
powers.” SBh. 2-1-30, p. 215.

This is from the Vedantic convention of teaching
that Brahman is the cause. But, at the higher level of
teaching, what is the Paramarthic Truth ? Here is Sankara’s
dictum :-

() WgefaffmemdgEgy:, sHwatee wEo: 3
A, 7 ; rAnFREwTgdT s | SeeRgREY
ATy 3 A | T ; aeREsEIETReET |
TRREERE T T (FE SOy, R A
witrarEa W Aeqeayel wRgwdy 1

g, WI. ¥-3-2%, W. ¥’¢.

“(Objection :-) Because of the Sruti teaching that the Universe
is born from, sustained by and dissolved in Brahman, we have to
conclude that Brahman bas a number of powers.
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(Reply :-) No, because the Srutis negating specific features (of
Brahman) do not aim at teaching anything else.
) (Objection :-) This having no other purport, is common to
Srutis teaching origin etc. (of the Univese) also.

(Reply :-) No, for they have the purport of teaching Unity.
(To explain :-) By means of illustrations like that of clay, the $astra
teaches that Being or Brahman is real and every effect is unreal, and
as such, cannot reasonably be said to have origin etc. for its (main)
import.” SBh. 4-3-14, p. 498.

[Here it is expressly stated that the Sruti is not
aiming at teaching the origin etc. as such ; this teaching
is only to lead us to the conclusion that all effect is really
one with Brahman.]

Here is another reason to show that causality is not
taught for its own sake :-

(R) FEw Freaergde RrafrmogReoeey, =
TReRatratafy 2 se - frdefreRogeda

PRIFTZ SR | 7 Y TRl et v 11
FRaqHFEH IR ; [eNdERRgEgR: ... | -
qoefegdAl  FrosegdRmeTamesf@ ... (fge
ala qRAgvERdAr] ) G, 9. ¥-3-0%,W. ¥RL.

“(Objection :-) Why again, should the texts teaching origin etc.
(of the universe) be regarded as subservient to the texts which negate
all characteristics (to Brahman), rather than take the other texts
themselves as subservient to these texts ?

(Reply :-) This is our answer :- It is 80, because texts negating
all characteristics, teach (something) which leaves no room for fur-
ther enquiry. After the intuition of the unity, etemity, purity and the
like (nature of Atman), surely there can be no more room for any
further enquiry, for (then) there is the idea of one’s having ultimately
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reached the Highest Goal of human life and because the enlightened
ones are seen to have the feeling of contentment etc. (after such
intuition). But the texts teaching origin etc. have no capacity to teach
anything that leaves no room for further enquiry.”

SBh. 4-3-14, p. 498.

8. What is the Cause of the Universe ?

The definition of Brahman as the cause, being disposed
of as a device to teach the Unity of Atman,-the discussion
of what exactly is the cause of the universe, loses its
further importance according to Safkara’s interpretation
of the Upanishads. We have already seen (para 2, p. 13)
that, empirically speaking, Brahman has all the necessary
powers for the creation, sustentation and dissolution of
the world. This is further explained in another context by
Sankara himself, and his ultimate dictum in the matter is
disclosed thus :-

SR  THIAG SN SHATAHAR-
¥ TEErEEtEEET T Remird s reEe

wfaven ; TRWfeda @ v gderERRday SRy
FARTS | ARHTERTSd, SNSRI THeTNee 5
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“Brahman in its special aspect conjured up by Avidya, viz. the
aspect of name and fotm, undefinable elther as quite its own nature
or something quite distinct from it, (name and form) undefinable
cither as quite its own nature or something quite distinct from it,
(name and form) both diffetentiated and not differentiated, (of Brah-
man in this special aspect) lends itself as subject to all conventions
like evolution ; and, in Its real natute, remains transcending all such
conventions. This special aspect conjured up by Avidy3d, being only
a play of words, the fhot that Brahman is indivisible, remains
unaffected.” SBh. 2-1-27, p. 214.
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In the face of this unambiguous statement of Sankara,
Post-Sarikara Advaitins fell into the etfot of vain disputation
as to whether Brahman is the sole cause or whether there
are other causes too ! Thus writes the author of the
Pafichap@dika-Vivarana :-

) @ famward s wmEreRew s, ferg
et - i ey | wafremii@ed T
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Here are a number of fanciful theorles all based on
the hypothetical Avidyd :-

(1) Brahman (the original of reflection), endowed
with the power of Maya.

(2) Brahman teflected in the Avidya-Mays.

(3) Jivas themselves manifest & world cause through
this Avidyd the unity of the world being iltusion.

(4) Brahman itself appedrs as the world through Its
Avidyd as one does in a dream. All these flights of fancy
on the basis of the hypothetical AvidyR |

9. Mahiivikys, the source of Final Release

Satikara in his Sttra-Bhilshya again and again writes
what sentences like Tat-tvam-ssi mean :-
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(2) FeREEeaEwe Feeahe THRER swe
Tt afgedd 9 w9 - S aemety - Rewfee 1
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In all the above cases, whatever be the nature of the
illustrations cited, Sankara’s contention is that sentences
which teach the identity of the individual self with
Brahman, invariably propose to remove the transmigratory
nature of the individual self.

The later Vedantins that follow the systems of sub-
commentaries, however, have given the name of
‘Mahavakyas’ to such texts and have insisted that in
interpreting these sentences, the primary meanings of both
the words Tat (Brahman) and Tvam (Jiva) have to be
abandoned and what has been called the Jahadajahat
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Lakshana (giving up and retaining) or Bhaga Tyaga
Lakshana (giving up a part of the primary meaning) has
to be resorted to as in the case of understanding the
meaning of a sentence like “Wisd ¥=zw:' ‘This person is the
same as that’, where we give up all distinctive features
such as time, place etc. and retain the only person meant
by the statement. All this is quite foreign to Sankara’s
way of interpretation as we have already explained.

Again, Sarkara has used illustrations like Ghatakasa
(Pot-ether) and Jala-Stiryaka (Reflection of the sun in
water). Strangely enough, these later interpreters have
taken sides with schools that insist that the Jiva is
Avachhinna (limited) by conditioning associates like the
mind or that the Jiva is an actual reflection of Brahman
in Avidya (Avidya-Pratibimba-Vada) !

Worse than all, is the belief of later Vedantins,
which has been handed down to our own times, that the
so-called ‘Mahavakyas’ are actually Mantras in which the
disciples have to be initiated by an adept Guru. What is
most ludicrous about it, is that even credited representatives
of Sankaracharya, do continue to believe that Safkara has
founded four different Mathas or monasteries in the four
cardinal points of Bharata Desh, and the heads of each
of such Mathas have been exhorted by him to propagate,
in an unbroken traditional line of teachers and disciples,
one of the four Mahavakyas ; each of which stands for
one Veda ! All this, in blissful ignorance of the fact that
Sankara had never called them Mahavakyas ! Internal
quarrels are not wanting among the followers of Mathas,
and even among Mathadhipatis, about deciding the
genuineness of Mathas, mainly on the basis of the
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Mahavakya that is being traditionally handed down by
Gurus !

10. Differences about Sravana and other means to
knowledge

One of the strong pillars on which Sankara’s traditional
school of interpretation stands unshaken, is that Brahman
is not taught as subservient to any injunction. He proclaims

at the top of his voice that words like s==r:, siw=: though
seeming to convey some injunction.

Tty a=f wrfasrgfafratrgetsomarity
Ead . . 2-3-%, W. R

“We say that they are for the purpose of turning one, back

from the object towards which the mind naturally tends to proceed.

SBh. 1-1-4, p. 19.

And in the face of this certain sections of sub-

commentators persist in holding that these are really
enjoined :-

FEH: - TATE U@ HGETET | el
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The above excerpt clearly states that the very first
Stitra of Badarayana, proposes to decide the subject-
matter, the qualified student called to study, and the result
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of such study of the injunction of Sravana, even while the
Bhashya does not smell of it ! The author of Pafichapadika
on which the above is a commentary, actually says that
Sravana and other means are recommended in this eulogistic
statement !

Another sub-commentator sees in these means the
steps leading to Samadhi (trance) as recommended by
Patanjali :-

9T A T I SOy, fifrenfeas sf
AR, TEE: - 3T GHNER: 1| W . €24

How he managed to imagine reference to these items
of Yogic discipline, even while there is no inkling of any
reference to them in the original Sruti, passes one’s
understanding !

We may ignore the internal quarrel among the
sub-commentators concerning the question of the principal
means to Jiiana, to which the other two are subservient.
But we must not forget to note that Sankara himself
declares that Sravana alone is quite sufficient to produce
Jiiana in the case of the most highly qualified seekers :-
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Here we are told that the only obsctacles to the
intuition of one’s identity with Brahman, are ignorance,
doubt and misconception and no such thing as the

hypothetical ‘Avidya-Sakti’ surmised by the sub-
commentary schools, is hinted at. Again, we are told by
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Saiikara in so many words, that a single suggestion by
the text ‘That thou art’ is quite sufficient to enlighten
those that have no difficulty to overcome about the true
meaning of the words ‘That’ and ‘thou’ used in the text.
And there is no insistence of the practice of all the three
means in the case of the highly qualified students. This
unequivocal declaration has been ignored by the later
Saiikarites.

11. Final Release

There is no ambiguity whatever with regard to Final
Release, either in the Srutis or in the Bhashya. Sankara
quotes three texts and writes :-
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“These and other Srutis teach that the effect of Atmajfiana, is
only the removal of (nescience) the obstable to Release.”
SBh. 1-1-4, p. 15.

[Release which is already there, manifests itself as
soon as ignorance is removed. Knowledge does not create
Release.]

R) ® g wfas Fewtm, =maq b=y,
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“This, however, is really real, unchangingly eternal, all-pervad-
ing like the ether, devoid of all modifications, ever-content, without
parts, self-effulgent by nature. This is that unembodiedness called
Release, wherein good and bad deeds together with their effects and
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time, consisting of the three periods of time, never flourish.”
SBh. 1-1-4, p. 14.

(3) afy ¥ fremare @R @we @ fqemt
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Here Sankara expressly declares that neither in the
knowledge of Brahman, nor in the Final Release, can
there be gradations. Strictly speaking, Mukti or Release
is already there, for it is of the very nature of Brahman,
which is ever-existing. And the knowledge of Brahman,
being of the very stuff of intuition, is absolutely changeless
being beyond time and no effect of any religious deed
performed.

Nevertheless, followers of the sub-commentary schools
have imagined gradations in the knowers of Brahman -
Brahmavid (knower), Brahmavidvara (better knower),
Brahmavidvariya (still better knower), and Brahma-
vidvarishtha (the best of knowers) !

As for Mukti (Freedom), it is obvious that according
to Sankara, knowledge reveals Mukti instantly. Empirically
speaking, however, he says that misconception even after
sublation, may continue to appear like the knowledge
of the double moon occuring to some one owing to
cataract :-
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Unable to distinguish the two stand-points of view,
empirical and transcendental, the Post-Sankara Vedantins
have built up various theories in this respect.
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Here the living-free knower of Brahman is said to
continue to bear his body, because of the initial velocity
of fructified Karma - according to Marlldana.'Being a
realistic Vedantin, he could not appreciate Sankara’s

discussion of ‘the continuance of the misconception’ though
sublated by correct knowledge.

(R) SRS fagshr wfew, Ho e
TRIRRfER 1 5. fa., . wy.

The author of Ista-Siddhi believes not merely in
Samskara, but also a little bit of it !

(3) SfEm o1 FHAvE SERRATTEET 3
frae 11 q. fa., W go8.

The author of the Vivarana admits Samskara or, as
an alternative, a bit of Avidya !

How the undefinable Avidya-Sakti happens to be a
real material cause of something and how it persists
affecting even a free knower, is really passing strange.
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On the whole, the Post-Sankara Advaitins may be
said to lean towards the doctrine of Bhartru-Praparicha,
who held that Moksha was of two kinds, one being
realization of Brahmic nature during this life, and the
other merging. in Brahman after the fall of the body. In
any case, they have completely ignored Sankara’s teaching
that Moksha is self-established, and has only to be
intuited by the wisdom of thé secondless Atman.
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