Table of contents

ESSAYS ON VEDANTA

by
Sri Satchidanandendra Saraswathi Swamiji

ADHYATMA PRAKASHA KARYALAYA
Public Charitable Trust
Holenarasipura - 573 211, Karnataka - INDIA

2008

Visit us at www.adhyatmaprakasha.org




About the Book

The beginner student of Vedantais likely to see
a contradicion when on the one hand the
Upanishads teach Brahman or the Real Atman, the
One Absolute Reality without a second, on the other
his own experience and knowledge is that of a
universe of manifoldness and variety.

In these Essays, the revered Swamiji helps the
student to understand the teaching of the
Upanishads correctly, by stressing on the saying of
the knowers of the traditional method “That which is
devoid of all muldplicity, is explained by means of
(deliberate) superimposition and rescission” and on
the doctrine of the distinction of the empirical view
and the vedantic view. 'Thus the earnest student
would be able to see how Vedantins who setiously
hold on to the Upanishadic teaching of Advaitic
Brahman can talk in the same breath of aridya and
maya, cause and effect, God and creatures, states of
conscionsiess and pure consciousness and such other
distinctions which can apply only to a pluralistic
Universe.

That our author is firmly rooted in the tradition
of the past Masters like Gaudapada and Shankara is
obvious from the fact that the Essays are more like a
garland of beautiful flowers with numerous and apt
quotations from their works as well as the
Upanishads stringed together by 2 common thread
of thought.
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PUBLISHERS' NOTE TO FIRST EDITION

These essays were originally proposed to be published
in the 'Adhyatma Prakasha', the Kannada monthly
journal of the Institution. But on second thoughts, it was
decided that, in view of the importance of the subject-
matter, they had better be brought out in a handy book-
form.

We hope that the work will be deemed to be a valuable
introduction to more voluminous productions such as "How
to Recognize the Method of Vedanta' already published

in the Karyalaya.

Holenarsipur Y. Narasappa
21-7-1971 Chairman, A.P. Karyalaya.



PUBLISHERS' NOTE TO THE FIRST REPRINT

The copies of the first edition of 'Essays on Vedanta'
had been sold out long back and there has been a demand
from the readers of Vedanta books in English both from
India and abroad. The book is now reprinted after making
necessary corrections.

The students of Vedanta will find it very difficult to
capture the main teaching of the Upanishads by reading the
various commentaries on them, as they are too numerous
and embody conflicting interpretations by the Bhashyakaras
and their sub-commentators.

As our author writes in his Indroduction, it is most
necessary to discover the cardinal doctrine and the distinctive
technique or the method which governs all the modes of
approach to reality in the Upanishads. With his deep insight
in to the Vedantic lore he suggests that the students of
Vedanta should carefully note the distinction between the
empirical or the vyavaharic view and the Sastraic or the
Paramartha view of the Vedanta. He writes in the concluding
Chapter that the language and style specially devised for
suggesting the nature of Brahman, which is unobjectificable
by word or thought, and the negation method called the
Adhyaropapavada Nyaya must be thoroughly understood, if
the study of the Upanishads is to yield any tangible or
beneficial result.

Needless to say that the present book serves as an
excellent introduction to the central doctrine of the
Upanishads and to the One Method of approach uniformly
employed in all of them in leading the inquirer to the
intuition of the Absolute Reality which is his very Self.

The Karyalaya intends to reprint its various books as
and when demand arises, and therefore solicits suggestions
from the readers. The readers are welcome to visit our
website www.adhyatmaprakasha.org to learn about the
activities of the Karyalaya.

Dated 30th July 2008 PUBLISHERS
Holenarasipur
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INTRODUCTION

The Nature of Teaching in the Upanishads

The Upanishads superficially read, seem to be
intended to teach something about what they call
Brahman or Atman, about the universe, and the
individual soul, but the varied expressions and style of
exposition employed in them, is so bewildering that one
is apt to doubt whether they contain any system of
thought uniformly propounding any definite doctrine
or whether they adopt any dialectical method leading
the seeker to the principle they propose to teach. The
language and style adopted to teach Brahman is
apparently very confusing. All these works teem with
various narratives, epigrams, symbolic expressions,
metaphors and similes, which do not smell of any
dialectical approach to truth. True, we do meet with
dialogues conversations and discussions and debates
sometimes ; but everywhere it appears to be a display of
dogmatic arguments and analogies. On the other hand,
we find express statements like "This knowledge is not
to be attained (or cannot be confuted by) reasoning' (}57
A%or afe=dm). "This can be well understood only when

taught by another' (SR GIFH JT') (FL.I-).

Conflicting Interpretations

The numerous commentaries embodying the
conflicting interpretations of the several Bhashyakaras
whose followers are extant to this day, only confirm
this impression. For any scholar skilled in exegetics
might bring out any additional system of his own with
impunity out of these utterances of the ancient sages, if
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only he could adduce cogent reasons to show that his
system is consistently built. And no one can rule out
the legitimacy of the ingress of any system or systems
in the future, each one of them resting its structure on
the foundation of consistency and even on some
individual intuition and experience to be gained
through spritual discipline.

Is there a Cardinal Doctrine or a Method,
adopted in the Upanishads ?

In these circumstances, it is most necessary to
discover the unique doctrine and the distinctive
technique or the method, if there be one at all, which
governs all the modes of approach to reality in these
writings. If one could succeed in this attempt, that
would be the source to provide the critical student of
Vedanta with a clincher to help him out of this
apparent maze.

The Evidence of the Sutra-Bhashya

Actuated by a curiosity to find out the truth of the
matter, and prompted by an instinctive feeling that
there must be some doctrine and some method peculiar
to all the Upanishads, I began to make a diligent
search in the Bhashyas of the great Sankara, the earliest
writer on Vedanta, whose commentaries are available
even now. As for the doctrine, it did not take a long time
for me to find it out. For the introduction to his Sutra-
Bhashya contained this unequivocal statement :

STEATTIRAL: SRI0TY SATel e SR ATy 6 AT ST ||

"In order to destroy this source of (all) evil, one has to attain
the knowledge of the unity of Atman. To this end, all the Vedantas
(Upanishads) are begun."
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The meaning of this proposition is crystal-clear :
all the Upanishads have the uniform purport of
teaching the doctrine of the One Atman, on attaining
which knowledge, one's ignorance is wiped off for good.
And another statement in the opening of the
commentary on Vedanta Sutra 1-1-5, makes this equally
unambiguous remark :-

AT FRISAETAOTY FEAGIAET s o7 Tdeaegha i

"So far it has been concluded that Vedantic texts aim at
producing the intuition of Brahmatman (the Infinite Self) ; that
they are syntactically construed as teaching the ‘Brahmatman' as
their one purport, and culminate in Brahman which is without
any connection with something that has to be done."

This proposition means that the Upanishads
serve the sole purpose of teaching the nature of the Self
as Brahman in contradiction to the individual self, and
that this knowledge of the Infinite Self, precludes the
possibility of any duty to be done after its attainment.
Of course this is to intimate that in Sankara's opinion,
Upanishadic passages urging a person to do some
religious work in order to attain some result, have
nothing to do with texts teaching the nature of the One
Infinite Atman. This is in consonance with the
previous statement in the Introduction which says that
all Upanishads have the one purpose of teaching the
doctrine of the unity of Self. But is this his individual
opinion or has he any traditional background for his
view ? Even supposing that he is supported by some
tradition, how are we to reconcile ourselves to the fact
that there have sprung up so many other Bhashyas
each professing to inherit a tradition of its own and
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claiming to be the only correct interpretation of the
Upanishads ?

In the first place, there are Upanishadic texts
proclaiming the unity of Brahman or Atman in the
most unmistakable terms : "That which we perceive in
front is the Immortal Brahman alone : that which is
behind is Brahman (alone) ; to the right and to the left,
is Brahman (alone) ; that which is spread out both
below and above, is Brahman. All this universe is
Brahman the best" (Mu. 2-2-11), "And now, (is) the
instruction concerning Atman itself. Atman alone is
below, and Atman (alone) above, Atman (alone)
behind, and Atman (alone) in front ; Atman (alone) is to
the right, and Atman (alone) to the left. All this is
Atman alone." (Ch.7-25-2). Secondly, one's misgivings
about the dualists are laid at rest by these two $lokas
from Gaudapada, the traditional grand-preceptor of

Sankara:-

wfgTeraedTg 2foer ffimar g

Trer faesama & 7 fad

g T ] 2 g 9=

TIRREAT 36 9 1 fIemd 1 WAL 3-8, ge.

"The dualists (who follow the Samkhya or Vai$eshika,
Buddhists of Jains etc.) firmly cling to their respective systems
and contradict each other. But this system is not contradicted by
them. For non-duality is the only Reality while duality is only its

appearance. For them it is duality alone both ways (i.e. as Reality
or appearance). Therefore this system is not contradicted by

them." GK. 3-17, 18.

As for the texts teaching the creation of
multiplicity, Sankara himself quotes two traditional
$lokas from Gaudapada :-
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TR e fosT: givat St i

IUTT; WISTARE ATEd W LR 1) AT 3-2%

"As for the creation narrated variously by means of
illustrations like clay, metal and sparks, it is (only) a device for
leading (the seeker to the truth of unity) ; there is no difference in
whatever way (we look at the matter)."

[Sankara has adduced this verse in corroboration of his view
that the effect (universe) is nothing other than the cause
Brahman. (see SBh. 1-4-14, p.163]

STTTHTAT FHY 72T Sfiet: S |
FfEHETHEE T daT 1 T 2-2%

"When the individual soul awakes from the beginningless
illusory dream-sleep, then he realizes his unborn sleepless,
dreamless, non-dual nature." GK. 1-16.

[This is adduced to corroborate Sarnkara's position that the
states of creation, sustentation and dissolution of the world, are
all illusory and not real. See SBh. 2-1-9, p. 191.]

Two more examples may be cited to emphasize
the fact that, according to Sankara's tradition, the
Srutis make use of empirical examples of cause and
effect relation only to repudiate all real causality and
to establish the Vedic non-dualism, their enunciation
of brahman as the cause of the birth, sustentation and
dissolution of the world, being only a deliberate
imputation of causal nature - a device to convince the
critiecal enquirer that everywhere the so-called
material cause, is the only real entity imagined to
appear in diverse ways like an actor on the stage (7&aq

eaagReeed gfauad | SBh. 2-1-18, p. 207)

(2) 79 TR & T FHO | e, 7 T Tearind wrt
FROTCHAT €17 ARGl a1 A6 1) T k-2, T 269,
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"(Objection:-) Is not Brahman devoid of sound etc., the cause
of the Universe ?

(Reply :-) Certainly ; but the effect with sound and other
characteristics, never exists either before creation or even now
except in its essential nature as the cause." SBh. 2-1-7, p. 189.

(R) a& T, JAT THTHTITRTETHT HETRRIeeld, 9T 9
TORRHREAE | SIRAsTaad, TEAEETeE, el

IR, T MR RIS SesafirommE 3id
Eeeengl g, 1. R-2-2¥, UL 2R,

"Therefore it has to be concluded that just as ethers like a
jar-ether, are non-different from the universal ether, or just as
mirage-water etc., are non-different from barren soil etc., being of
the nature of appearing and suddenly disappearing and
undefinable in their apparent nature, so also this diverse universe
of things experienced and experiencers etc., does not exist apart
from Brahman. SBh. 2-1-14, p.197.

References to the Traditional Method
in the Bhagavadgita

The above-mentioned citations from the Sutra-
Bhishya, not only give us an insight into the main
doctrine stressed in all the Upanishads, but also
disclose the method of approach adopted in those
writings to teach the Absolute (Brahmatman). For
while the Absolute is strictly without a second, we see
here the deliberate superimposition of causal nature to
Brahman, as a device to teach unity, and the
abrogation of this property of being a cause by
effectively negating the existence of the effect apart
from its material cause. As Sankara contends in his
Bhashya (on 2-1-14, p. 196) : ‘T9 sI=Ivl TET T@M: | a5
AT AT, aTeifeaehsiy sersafaieror seeaemme gh
WA W "This is an illustration used to teach the



nature of Brahman. From the expression
Vacarambhanam' (made up of words) used here, we
have to infer that in the case of what is illustrated also,
the non-existence of all effects apart from Brahman (is
meant)." Can it not be surmised from all this that
Sankara is referring here to a traditional method’
common to all the Upanishads making use of this
device of deliberate imputation of certain properties to
the Absolute just to reveal its real nature, the
imputation being subsequently negated when that
purpose has been achieved ?

References to this method are actually to be found
in the Acarya's Gita-Bhashya, to justify this hypothesis.
There also, Saikara discloses his anxiety to defend his
view on the strength of the traditional method. For
example, in the course of criticizing the view of certain
thinkers who are of the view that it is impossible for the
mind to grasp the Atman, as He is formless, and that
therefore permanent stay in Right knowledge is
impossible of attainment, that teacher says :

A W IEENEEREAEE  STYAagaE e
TR GO EEa AT ; aRuddaE g S
URAMERSATE WA QT STeHAAgeaTa R

FEARETIIEN: | . 9L 2¢-40, TT. REE.

"True, it is so for those who have had no access to the
traditional teaching handed down by the Gurus (the master
teachers), for those who have not studied the Vedantas, whose
mind is completely attached to the external objects of sense, and
who have not taken the trouble to understand the nature of the
valid means of knowledge. But for those who are of the opposite
nature, it is altogether impossible to conceive the real existence of
duality of the nature of subject and object; for they see nothing
other than the Consciousness of Atman.” GBh. 18-50, p. 281.
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And he concludes,

"Therefore cognition is quite well-known, and the cognizer
also is quite well-known. Therefore no effort is necessary for the
attainment of knowledge ; effort is necessary only to remove the
idea of the self touching the not-self. Therefore perfect stay in
Knowledge, is quite possible of attainment." GBh. 18-50, p. 281.

It is evident that Sankara is referring to the
traditional way of teaching Atman by removing what is
not the property of the Self. This he affirms in so many
words elsewhere :-

STHOIRTA: Qiawerd = sy i M. 3-9¢, 4. ¢85,

"As for the Sastra, the ultimate means of knowledge, it
attains the nature of being a valid means of knowledge by
removing what is not the property of that Atman, and not by
directly reminding the nature of something previously unknown."

GBh. 2-18, p.16.

A second reference to this Sampradgya (tradition)
is to be found in Sankara's Bhashya on Gita 13-2, where
he takes up for criticism the misinterpretation of the
Gita teaching "Know the Kshétrajia to be Myself in all
the kshetras, O scion of Bharata ! (85 =ify @i Rfy
F44g w)". The follower of that school admits that
Kshétrajfia is certainly I$vara, and ksétra is something
else which is the object of kshétrajna alone ; "But", this
follower of the other school contends, "as for myself, I
am a transmigratory soul subject to pleasure and pain ;
and I have to bring about the cessation of this sarsara
by attaining the knowledge of both kshétra and
kshétrajfia ; and then realizing the Kshétrajiia, the Lord,
I must get and stay in the nature of that (Kshétrajia).”
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Sankara makes these scornful observations with
regard to this view :-

"He who thinks thus and he who teaches (another) that he is
not the Kshétrajia-he who holds this view- is a learned fool who
hopes to make out that both bondage and release as well as the
Sastra, would be meaningful (only that way), that slayer of the
Self is himself lost in confusion and confounds others, because he
is not in possession of the traditioal method of the teaching of the
Sastras; for he is thereby giving up what is expressly taught (here)
and presuming what is not taught. Therefore not being acquainted
with the traditional (method of interpretation), he should be
ignored like a fool, be he ever so learned in all the Sastras."

GBh.13-2, p.195.

Here the Gita teaches that the knower of kshétra,
though seemingly an individual self, is really the same
as Iévara or the Witness in all beings. Sankara says
that one who twists this express statement to mean
that this I§vara is to be meditated upon (S4T&), and not
to be directly known as the Self, is making both an
addition to and a subtraction from the true meaning.
One who has been taught in the right way of
interpretation, would never take such a rash step of
misinterpreting the teaching. Evidently, Sankara is
here thinking of the traditional teaching of Gaudapada
with regard to Upasana (meditation of Brahman). For
Gaudapdda has these two statements to make
concerning the subject :-

JYTEATENAT T ST S@ifor S |
TR | qTET F90T: 66 1) M. 32
"The seeker who 1s dependent on meditation, depends on

the born Brahman : for him, all this is the unborn Brahman (only)
before creation. Hence he is known to be a poor (knower of

Brahman)." GK.3-1
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arTfaf SeHEHTRTEE: |
TUEAET TRHATHRTAT 11 .. 328

"Seekers of Reality are of three grades- the lowest, the
mediocre, and the best. Therefore, this Upasana has been taught
(for the benefit of the first two)." GK. 3-16.

The Upanishads themselves teach that the
Brahman meditated upon should not be considered to
be the Highest brahman in its genuine nature ; KL
W (Ke.). This is a refrain of the Upanishadic
teaching.

And lastly we meet with a statement of Sankara
which actually alludes to the true traditional method
by its significant epithet. In commenting on the $loka

‘gaa: Wi a9’ (0. 18-13), he writes :-

“The collection of specific features in the Kshetrajna due to
the different conditioning associates is wholly unreal and
therefore He has been taught to be known as neither being nor
non-being, by denying that (specific nature. But here) even the
unreal form is presumed as though it were the property of (the
Kshetrajina) the knowable just to bring home its existence (by
describing it by the expression) 'It has hands and feet everywhere
ete.."

Accordingly, there is (this) saying of the knowers of the
traditional method (?NT %Wﬁam) 'That which is devoid of
all multiplicity, is explained by means of (deliberate)

superimposition and rescission SrARETERAl (e e,

It would be profitable to note that both the
superimposition and the negation, are used by the
Sastra or teacher as a device for revealing the true
nature of Reality which is inexpressible and
inconceivable. This is not an attempt to remove any
manifoldness that actually pertains to, or coexists
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with, Atman. It is only an apparent manifoldness. As
Gaudapada, proficient in all the techniques of the
traditional method, crisply remarks :

gt gf2 i fSerda 7 dam |
HEMEEHE 2dRad e |

o, faNlaN . 0 s > o
{lhedT Tdld={dd shleUd] qﬁ"h'ﬂﬂd\l

SqTEE AT Fid a7 7 o 0 M. 2-2%, 2c.

"Manifoldness, no doubt, would have to be removed, if it
(really) existed. This duality is only M4ys (a false appearance),
(there is) Non-duality alone in reality. The thought-construct (of
the distinction of the Sastra, master and the disciple to be taught),
would have to be removed if it were the (actual) superimposition of
some one. This is a doctrine devised (only) for the purpose of
teaching. When (Reality) is known, there is no duality whatsoever
(in fact)." GK. 1-17, 18.

The Two Standpoints

This traditional method of teaching the Absolute
is responsible for the language and style employed in
the Upanishads to amplify it still further so as to make
the teaching intelligible to the student. Narratives,
mnemonics, enigmatic statements and illustrations,
are all made use of for the purpose of adhyardpa
(deliberate superimposition), which may be supposed
te serve as a device to negate some superimposition of
the human mind, and when that purpose has been
served, the deliberate superimposition is invariably
abrogated. Throughout the course of teaching, certain
concepts are employed to indicate the inexpressible
and inconceivable Absolute which can never be
objectified by the mind, and language applicable to
ordinary life is employed in special senses by extending
the significance of the words in order to make them
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suitable to suggest the relation of the phenomenal
universe to the Absolute. This doctrine of the
distinction of the common sense or empirical-view
(@%ef®) and the Vedantic view (T&E®) or the Really
real view (YRWTRI®E(), is one of the most useful
principles consistently used in the traditional method
of the Upanishads. Sankara was only following in the
footsteps of his grand-preceptor Gaudapada in making
use of this distinction in his Bhashyas. For Gaudapada
had already resorted to this device of superimposition
from the empirical standpoint as a means (S79) and its
final negation, when the intuition of the Absolute
unborn Non-duality (39) is achieved :-

¥ U Afddifa sare fgd @@ )
TN AT G |1 7. &1L 3-8

"Since (the Sruti) negates whatever had been used in
explanation before, by pointing to Atman as 'This Atman is the
one described as mot this, not that' for the reason that all that is
not to be taken (as truth). The Unborn shines forth of Its own

accord.”
GK. 3-26.

The Present Work

While I have referred to the Traditional Method of
Vedanta in several works! before, this one has been
written with the sole purpose of offering an
Introduction to the central doctrine of the Upanishads

1. Readers interested in the subject may be referred to the
English Introduction to the ‘M andikya-Rahasya-Vivri' (Sanskrit),
‘How to Recognize the Method of Vedanta' and ‘Sankara's
Clarification of Certain Vedantic Concepts', published by the
Karyalaya.
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and to the One Method of approach uniformly
employed in all of them in leading the enquirer to the
intuition of the Absolute Reality which is his very Self.
It is hoped that the beginner will find here ample
material to enable him to discern how this method
works in the the other sub-varieties of approach not
noticed here.
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ESSAYS ON VEDANTA

1. VEDANTA

1. I propose to write a series of essays on Vedanta
for the benefit of readers who would welcome a
connected account of the important and the essential
ideas in the Upanishads and the methods of approach
adopted in placing them before the enquirer.

The Upanishads have been also called 'Vedantas'
partly because most of them are to be found at the end
of the Vedas, and partly and perhaps especially
because they contain the ultimate pronouncement of
the central philosophy of the Vedas.

2. The word 'Vedanta' itself is rarely found in
the classical Upanishads. I have come across two
passages which deserve our special notice :

(2) A T T GO SR |
AT gsd AGAETREE 3 g4 ) . &3

“This is the supreme secret in Vedanta which has been
urged (or taught) of yore. This (teaching) ‘should not be
transmitted to any one who has no self-control, nor again to one
who is neither one's son nor disciple." Sve. 6-22.

This is from the Svétasvatara Upanishad. We are
told here that the teaching contained in the Upanishad
is a traditional secret, fit to be revealed to qualified
seekers only.



2 Essays oN VEDANTA

QREEURIEEILG SRR IRIE
TATHIRTE: EEET: |

T TR HY RIS
qrHaT: TRg=at=t &4 11 q 338,

"Those who have perfectly ascertained the nature of the
entity revealed by Vedantic Intuition, the endeavouring aspirants
whose mind has become purified through the Ygga of Sannyisa,
they are freed from all circumscribing limitations, having become
perfectly immortal at the ultimate end of life." Mu. 3-2-6.

Here Vedanta-Vijnana, has been explained by
Sankara as SqFAAAEEE (intuition born from the
teaching of the Vedantas) and therefore it appears that

Sankara takes the word in the sense of the Upanishads.
In his Introduction to the Sutra-Bhashya, he writes :-

TETRAT: TRTUTE ATeHeSa = €9 g1 A0E= 11’

— SITHATSH

"In order to destroy this source of evil, all the Vedantas are
begun so that the knowledge of the unity of Atman may be
acquired.” Intro. SBh.
It is evident that Sankara means to say that all

the Upanishads aim at helping the aspirant to acquire

the knowledge of the one Atman.

3. In this series of essays, I shall uniformly use
the word Vedanta (without an article) to denote the
philosophy of the Upanishads known by that name.

4. 'The word Upanishad' also is used in
different senses in Sanskrit.

(®) FRERISEURATE DAY AW Na=Tssehag 7
STTeRT it ) B, ¢-¢-¥.

"Virocana went to the Asuras. To them he told the following
Upanishad : 'The body alone is to be revered here, the body alone
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is to be ministered to." Ch. 8-8-4
R TRROEREEFRHEIHIFRITEGL  IacagaoT
st W B ¢-¢4

"Therefore even now they talk of one who never makes gifts,
who has no faith and never worships in these terms 'Alas ! he is
asuric in nature.' For this is the Upanishad of asuras."

Ch. 8-8-5.

In both of the above-cited excerpts the word
‘Upanishad' means a doctrine.

(3) ‘TEafee wee geatufa gon 3 @ AUy gea ¢

‘i. R-¢-Ro,
"Of Him the Upanishad is €98 §IH the real of satya (or
the pranas)." Br. 2-1-20.

Here the word ‘Upanishad' means a name.
Brahman's significant name is 'the real of satya' (i.e. of
the pramas which are made up of the five elements),
because pranas are known to be satyam (made up of sat
and tyat) and Atman is the reality underlying the
pranas.

() ‘orama; dfam sufawg saeamm: q 23
"Now, therefore, we are going to explain the Upanishad of
Samhita (euphonic combination)." Tai. 1-3

Here 'Upanishad' means 'meditation.’
(@ TR W R}, 320,
"This is the Upanishad." Tai. 2-9, 3-10.

Here the word 'Upanishad' means the supreme
secret, to wit, the knowledge of Brahman.

(® ‘Sfaeg W st @ Sfaeg et o q sufvegwsdta o’

ESRVELY
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"(The disciple :) Please tell me the Upanishad, sir.

(Master :) The Upanishad has been told to you. We have told
you the Upanishad of Brahman itself." Ke. 4-7.

Here also the word 'Upanishad’ means the highest
secret, to wit, the knowledge of the nature of Brahman.

5. Sankara himself means the knowledge of
Brahman primarily and the portion of the Vedas
usually called by that name in a secondary sense,
whenever he uses the word Upanishad. We quote a few
sentences below to illustrate this :-

() T AT TR STGATHITAT HETARRYLH: Teele, A9
iR fenaaf ; ® o F ol sl
fREarEReT an st sty fammaf sgufaed | e
FRATIEROT 1l . 31

"Whoever approach this Brahmavidya with faith and
devotion, identifying themselves with Brahman as their self, (this
vidya) chops off all the evils befalling them, such evils as entering
the mother's womb, birth, aging and disease. Therefore it is called
‘Upanishad'. Or it is so called because it takes the seeker to the
Highest Brahman. Or it may be, it is so called because it destroys
for ever the source of the miseries of Samsara, such as Avidyd
(ignorance). For, the root 'sad’, with the prefixes Upa and ni is
said to mean all this in grammar." Mu. Intro.

@) oY FRRNMUEHN GEHEEATH AT
FhRroad | T 3.

"Now a brief commentary on the chapters of the
Kathakopanishad, is begun to render them easily understood."
Ka. Intro.

[Here Sarkara calls the literary work by the name of
Upanishad. He has called his commentary by the name of Vztti to
show how his explanation, though brief, makes the meaning of all
the six chapters (called Vallis, literally creepers) more intelligible
than in a former Vrtti by some other author.]
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@M FTATRIrTREREAT e SofEer e
wufire Sy’ 3fa 1 o s

"This word 'Upanishad' is the final form of the root 'sad’
(meaning to shatter) to go, to loosen - with these prefixes 'upa'and
'ni' and the suffix kvip added on to it.

Ka. Bh. Intro.

[This derivation of the word is for elucidating the several
functions of Brahmavidya. This same derivation together with the
explanation of what Brahmavidya (does for one who acquires it,)
recurs in Sankara's Introduction to several other Upanishads. We
have chosen the Kathak gpanishad-Bhashya as a sample.]

® Sufiwsgeed T AT TR T fom
T | A QAR SfaesgesA forem g=aa 3 ¢ 9= | & gear

TEIHTARATAAGOT: Tz, SYTDRATAT FRAHTOTAGOT Ty
I e e Fela et e i dande

forroT, féw, fammT — semaraRe R Sefied = |
T Tafe o & geggEE 3= ¥ (2-3-2%) 3@ 0w e

"By the word Upanishad is denoted the knowledge relating
to the entity to be known as propounded by the work which is
(here) proposed to be commented on :

(Question) :- By the association of which of these meanings
then, is this knowledge denoted by the word 'Upanishad’ ?

We reply - This knowledge is called Upanishad by the
association of this meaning, that it shatters, that is, kills or
destroys avidya (ignorance) and other evils which are the seed of
samsara (bondage) of those aspirants for release who are free from
passion for objects seen or heard of (= of this or the other world)
and have approached (upasadya) the knowledge denoted by the
word Upanishad hereinafter to be expounded, and investigate it
intently and with a firm resolve. Accordingly it is going to be said
'Intuiting Him one is freed from the jaws of death' (1-3-15)."

Ka.Bh. Intro.

@ TIHERNH T g, W a| w3 T s
TR JNTTg, St 9ufwg | . L. 4.



6 Essavs ON VEDANTA

"Or Brahmavidyid (knowledge of Brahman) is called
"Upanishad' by the association of the meaning that it leads the
aspirants for release possessing the aforesaid attributes, to the

highest Brahman."
Ka. Bh. Intro.

@ I, sEwR Ashr, afgmmr Gam Gdfem wo

IANEEE ESRETTRge AT AR S e
FIRTR DA T FAARATE FAeTIERA YT g,
afirfaenft Tufg’ s | AT T Seafy ‘Sl s e

@-23) g FIIL 3.

"Or again Agniviyd 4 (the knowledge of virat) is also denoted
by the word Upanishad, because it is associated with the meaning
of this root. For the knowledge of this Agni, the creator of the
world, the knower born of Brahman (Hiranyagarbha), which is
the subject matter of the second boon chosen (by Naciketa)- leads
to the heaven (of Virat) and thus enfeebles or loosens the many
evils such as residing in the (mother's) womb, birth and old age,
repeatedly occuring in other worlds. For the Upanishad will
declare so (in the sequel) : "Those that reach heaven will attain
immortality' (1-13)." Ka.Bh. Intro.

6. The following extract from the commentary on
the Kathaka explains why the word Upanishad should
be deemed to have been used in a secondary sense
when applied to a literary work :-

?13 T IUHTSIRA SAART aﬂmw&mﬁ ; ‘Wﬁw{
sfy, Sufaweq  erammEm A [EW | !
ﬂﬁﬂmmmﬁmﬁﬂma
HRAT | TETM aEedd aeoedeaTu:, Sgd gaw’ sefead |
AR Forermat e gt Sufiossedl o ; TR g W — 31
L 3.

"(Objection :-) But students (and teachers) apply the word
‘Upanishad' to a literary work also, as when they say 'We are
studying the Upanishad' or 'We are teaching the Upanishad'!
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(Reply :-) This is no defect. For the meaning of the root 'sad’
viz. destroying the cause of sasisara etc., cannot properly apply to
a mere work whereas it is appropriate in the case of knowledge.
And it is consistent to use the name for a mere work also which
treats of that knowledge. This usage is similar as when it is said
'Ghee is verily life' (Tai. Sam. 2-3-11). Therefore the word
'"Upanishad' is used in its primary sense when applied to the
knowledge (of Brahman or Virat), it is used in a secondary sense
when applied to a work." Ka. Bh. Intro.

7. The reader will note that the word "Upanishad'
in these essays, will be used uniformly in the sense of a
literary work unless there is a specific statement to the
contrary. While the Upanishads in this sense are
numerous, we shall quote in this work only the
classical Upanishads which Sankara (the earliest
commentator whose works are available) has
recognized, and which are universally respected as
authoritative by all Vedantins.

The following abbreviations should be noted in
the quotations cited :-

1.% Lsa. The Iavasy opanishad, the
Samhitopanishad of Vijasaneyins.

2. F. Ke. The Kéndpanishad, the Upanishad of
the Talavakaras.

3. @1 Ka. The Kathak dpanishad, the Upanishad of
the Kathas, of the Krishna Yajurveda.

" 4. 4. Mu. The Mundaképanishad, the Upanishad
of the Atharvanas.

5. ¥ Pr. The Prasndpanishad, the Upanishad of
the Atharvanas, regarded as part of the Brahmana
explaining the Mundaka, part of the Mantra-portion.
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6. 1. Ma. The Mandiky dpanishad, of the Atharva-
veda, on which the famous Gaudapada has written his
Karikas.

7. 9. Tai. The Taittiriydpanishad, of the
Taittiriyas of the Krishna Yajurveda.

8. ¥ Ai. The Atitareydpanishad, of the Aitareyins.

9. Bl. Cha. The Chanddagydpanisad, of the
Chandogya, belonging to the Sama Veda.

10. ¥. Br. The Brhadaranyakopanishad, of the
Kanvas, belonging to the Sukla Yajurveda.

11. & Sve. The Sveasvatardpanishad, of the
Svétasvataras, belonging to the Krishna Yajurveda.



2. THE TEACHING OF
THE UPANISHADS

8. What do the Upanishads contain ? As
contrasted with the previous portion of the Vedas
dealing with religious works and hence known by the
name of Karma-kinda, this portion is called the
Jiizna-kanda, because it mainly treats of the
knowledge of Brahman.

9. Jiiana-kinda deserves to be called Brahma-
kanda, because it treats of Brahman as distinguished
from Karmas or rituals. The words Jitana and some of
its synonyms such as Vidya or Pratipatti, are used in
two different senses. The primary sense of the word is
knowledge of the real nature of Brahman. The
secondary sense is meditation or active exercise of the
mind in staying it on Brahman or some other object
and thinking about it as enjoined by the sastras. We
shall confine ourselves to the first sense before taking
up the second for consideration.

10. The distinctive teachings of the Upanishads
regarding Brahman, are not mere theories advanced
by doctrinarians but statements of facts verified and
“verifiable. These are summed up in the following short
text from Chandogya :

A 7 CRsRiaIEriE § aoaed | ATHT Ty Aawdr |l
B1. §-¢-9.

This text which is repeated nine times in this
Upanishad, contains the following truths :
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(1) Brahman which is referred to by the name of
Sat (Pure Being) here, is Agima (the most subtle
principle). The seeker has to proceed from the grossest
aspect of the universe until he realizes this subtle
principle.

(2) Aitadatmyam idam sarvam :- The whole
universe has this Brahman for its essence. Just as a
piece of cloth has threads only for its essence, and yet
people speak of the piece of cloth as though it were
independent of the threads, it is this Brahman or Pure
Being alone which is the essence of the whole universe,
and yet people talk of the universe as though it had an
independent existence of its own.

(3) Tat Satyam :- Brahman as Pure Being alone is
real. The word real in common life, means that which is
known through some valid means of knowledge and
has some practical efficiency. Water is said to be real,
for instance, inasmuch as it moistens our cloth and
quenches our thirst. But strictly speaking, this is no
test of reality. Things seen in a dream may satisfy this
‘test during the experience of that state, but we all
know that their reality is sublated as soon as we
awake. A better criterion of reality, therefore, would be
that a thing should be considered to be real only when
our idea of its ascertained nature, is never likely to be
cancelled. More of this anon.

(4) Sa Atma :- This Brahman alone is the (real)
Atman. The word 'Atman’ in Sanskrit means the Self.
That which one considers to be one's self and
designated by the word 'I' in common life, is scarcely
ascertained definitely, though it is the one thing of
which one is quite sure. The body, anyone of the senses,
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the mind and the intellect, are each imagined to be and
spoken of, as one's self, the T' so called, as the occasion
may arise. The Upanishads declare that the real I or
the Atman which eludes our grasp, is common to all
creatures and that is Brahman alone.

(5) Tat tvam asi. 'That thou art'. This is the last
word of the Upanishads. This 'T' of which we are so sure
and yet unable to spot out, is the only Reality which
underlies all phenomena as well as the innumerable
selves felt or imagined, and it is that alone that each
one of us really identifies ourself with. It is the only
‘One without a second', the 'Advaitam' as it is called in
the Upanishads.

(6) This Atman is ultimately described as @ u¥
AT (sa ssha nétindyatmad), the Self which is so
free from every specific feature that no concept can
comprehend it, and so no word or sentence can express
it. Yet it is the only entity that is undeniable, for any
one that would be the denier would himself be
essentially That.
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3. THE ALL

11. All the six cardinal teachings of the
Upanishads enumerated in the previous section might
be summed up in the short and pithy epithets usually
assigned to the unique wisdom contained in the
Upanishads. The following are some of those epithets :
(1) Brahma- Vidya, Wisdom concerning the Supreme
Entity; (2) Adhyatma-Vidya, Wisdom of intuiting the
all-pervading, all-comprehensive, all-enjoying, all-
extensive Reality; (8) Atmaikatva-Vidya, Wisdom of
intuiting the Unity of Atman; (4) Brahmatmaikatva-
Vidya, Wisdom of intuiting the unity of the Infinity
and the Self in one; (5) Bhuima- Vidya, Wisdom of
intuiting the absolutely Infinite Reality.

12. The Upanishads heap wup the highest
encomiums upon this unique knowledge of Brahman :

(2) srfamify w1 RS

"The knower of Brahman attains the highest."

Tai. 2-1
() T A T | A 4g AR Rt WA e | Wisan
FAI F_ €E | Fevr Sufiat i A -2

"Whoever knows Brahman - Reality, Consciousness, and
Infinity as hidden in the highest kasha in the recess of the heart,
he accomplishes all the desires simultaneously as the all-wise
Brahman." Tai. 2-1.

() agFgRon - mf g waTHaEHE T At o
T W R ey @A sear fadatafy, o assaE
A A | T 34,
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"This has been said by the Rshi (mantra) : 'While in the
womb I have known all the births of these gods. A hundred iron
fortresses guarded me. (Like) a hawk, I have come out of them
swiftly. Vamadeva proclaimed thus even while he was in his

mother's womb !" Ai2.5.

(%) 9 9T TAWE 42T9Ee TTHTHA R @0 o o3 afafasfy
gfafasfa n VY

"Whoever knows this (wisdom) thus, destroys sin and
establishes himself in the infinite greater Heavenly World G.e.
Brahman)." Ke. 4-9.

(@ YR AFdIsT FeA faemiat aeiaft = fee
7 WTHT faetisyg fpegeiisa ot feeemim | & &-2¢.

"Then Naciketa got this wisdom and also the entire
technique of the Yoga imparted by (the God of) Death, and having
attained Brahman, became free from the taint of birth and death.
So does anyone else also who knows it exclusively as pertaining to
the Atman (inward Self)." Ka. 6-18.

(& & ST T famfaeEeEE TR AR | ¥, 8-2-2.
"He (Hiranyagarbha) told the Brahma-Vidya the goal (or
refuge) of all the branches of knowledge, to his oldest son
Atharvan." Mu. 1-1-1.

© A T Y T T A7 T W | AR §O
W | T TR et T e R RS e i

.33,

"Whoever indeed, knows that Highest Brahman, becomes

that very Brahman. No one in his family, is born who is not a

knower of Brahman. He crosses grief, crosses sin and is freed from
the knots of the heart, and becomes immortal." Mu. 3-2-9.

(¢) FrTeTeRT WE et |el: J1OTT @i+ Wwfawf= @ | aew
g a6 I § g FEAETRSRIT ) T ¥-28.

"My dear young man, whoever knows that Akshara
(imperishable Brahman) into which the knowing self (Jva) along



14 Eissays ON VEDANTA

with the Devas (gods), the senses and the primary elements enter,

that omniscient one enters into everything." Pr. 4-11.
(R) TATHRATERAA T STel 97 | AT 11 9. -,
"It 1s only so much. I know this Supreme Brahman. There
is nothing beyond this." Pr. 6-7.

(20) AlReHAAR 7 @F R sEild A @ e el qea g o
AT AT S | SATHT AN | W 0 7. 2-¥-go.

"Even now, whoever knows this in this manner in the form

' am Brahman', he becomes all this (universe). Even the gods are
not able to prevent him from becoming so, for he will have become

their very self. Br. 1-4-10.
(Y § A W TS ATCHISSRISHASHASHA F0e 3
g & & wer a7 wd 370 T, 3%,

"Now this same pervading, unborn, Atman, is the
undecaying, undying, immortal, fearless Brahman; Brahman is
well known to be fearless; one who knows it thus, becomes verily

that fearless Brahman itself." Br. 4-4-25.

(@) ¥ 91 W Ud TR B G e
STTCHTHYA SATHTg: § TS Wafd T8 64 @y RIETRI 94T |
qY AT AR g AN QWi w4y
DREIREERY & 1l B, -’43,

"One who sees thus, indeed thinks thus, and understands
thus delights in Atman, sports in Atman, rejoices in the company
of Atman and finds the highest bliss in Atman, he becomes his
own king ; his movements in all the worlds would be just according
to his will and pleasure. As for others who know it otherwise, they

have others to rule over them, they attain perishable worlds and
will have no unobstructed movement in any of the worlds."

Ch. 7-25-2.

13. Brahman or Reality is the All. This is the one
theme which the Upanishadic seers have dealt with.
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Reality has been given many names, but it can never
be contrasted with unreality as second to it. Reality
knows absolutely nothing beside it. Hence it is called
'Advaitam'. This word should never be considered
either as the absence of duality or a something other
than or opposed to duality. Advaitam means the All,
the whole, where the 'all' does not imply quantity or
number, and the 'whole' does not imply some parts or a
number of individual things bundled up.

14. The following extracts would illustrate the
uniformity with which the Upanishads sing the praise
of this glorious truth again and again :

(2) & arEfid | afhe st o | {e
"All this, whatever phenomenon there is in this world,
should be covered up by this Lord.” Isa. 1.

[This is an exhortative statement of truth. If one is an
earnest seeker, what appears to be the universe, would be realized
to be really Brahman itself. /&' (by the Lord) should not be
interpreted to refer to the theological God who is apart from the
world. As will be seen later on, Brahman and I$vara are

convertible terms in the Upanishads.] .

() FTAZHE JTEATE 5 T & SoTaaiion |
e ¥ agd geee R afem e g 3w
"Whatever there is in front of us, is Brahman the immortal
alone; that which is behind is Brahman alone; towards the right
and the left, is Brahman alone. What is spread out below and
above, is Brahman alone. All this is Brahman the best (all-
pervasive)." Mu. 2-2-12.
(3) T AW 3% U9 AT 69 7 I T 0 WEnE
gt g o wdiiREm T gEfiemfm
ST Jaafor Sveef T AT T e SREeT
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TPAT T T Gt Afchead JTOT 95 ¥ @iy ¥ 9% I | 66

LG EILEREILRIRIPRREIREICIE IS EII TR EIE N TR AR SN

"This Brahmd, this Indra, this Prajpati, all these gods,
these five gross elements, viz., earth, air, ether, water and fire - all
these creatures small and minute, the seeds (of evolution) the egg-
born, womb-born, sweat-born and sprout-born, - horses, cows,
men, elephants and whatever creatures moving or flying about
and that which is fixed (plants etc.), all that is guided by
Consciousness, takes its stand in Consciousness. All the world is
Consciousness-eyed. Consciousness is the support (of all),
Consciousness is Brahman." Ai. 3-1-3.

() T [T T AT gEART 1) B, »-13-2.
"The Infinite is bliss; there is no bliss in the finite."
Ch.7-23-1.

@ T A ARSI AGEETT § sy
A AAZINAAGAAN q&ed AT I AT TR T8
A E W K gfafed 3t & aftfy aft ara ekt

Bl. \9-]¥-¢.

"Where one sees nothing else, hears nothing else, knows
nothing else - that is the Infinite. Where one sees something else,
hears something else and knows something else - that is the finite.
What is Infinite, indeed, that is immortal; that which is finite is
mortal."

"In what sir, is He (the Infinite) established?

In His own glory, or rather, not even in (His) glory."
Ch. 7-24-1.

(®) U ATHIET UT SACRATIEARIHITNERTAT GRTIEHT
AT ST TR ST e ) BT, ©-24-R.

"Now, therefore, the teaching by Atman himself: Atman
alone is below, Atman alone above, Atman alone to the right,
Atman alone to the left, Atman alone, is all this." Ch. 7-25-2.
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©) T & IggA . -v-§.
"All this is essentially this Atman." Br. 2-4-6.
(0) 7o g famrm g 2-2-20
"All this is Purusha alone." Mu. 2-1-10.
[Brahman is called Purusha here.]
(?) 3T 3T TIART Fe afedre wfafd: |

T ¥ g 9 T A A g wiemn 3fi 0 . &5

"Know that Purusha worthy of being known, in whom (all)
the Kalas (parts) are fixed like spokes in the hub of a wheel; so

that death may not harm you." Pr. 6-6.
(2°) T TG 6 TRd A7 W M TRTETR.
"All this is the Purusha, all that which has passed and that

which is to happen in the future.” P. Suktam-2.

(22) 992 Ut gdoT FA |4 gR,

"All this is pervaded by that Purusha." Mahanarayana, 12.

15. But what is the standard by which we are to
judge this teaching about Atman? And what shall be
the thought-position of the person who judges the
universe? This is fundamental to an enquiry of the
system that can be derived from the study of the
Upanishads. The external world alone as we perceive,
conceive or imagine it, would be our universe if we
confined ourselves to the senses as our standard, and
the study of life, sensation and mental phenomena,
would be mostly limited to the inferred phenomena
bearing that name, besides excluding the conceiving
mind as well as its owner whoever it be. And if a person
were to include himself together with his own mental
phenomena also in this whole, his method of enquiry
would have to rely upon reason based upon a study of
his own mind also. This would of course be fairer, for
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any philosophy that deserves the name ought to find
out a concept based upon an assessment and
consideration of the worth of all the phases of life. But
even then he would be reckoning without the host.
What is the real nature of the philosopher, and with
which standard has he to measure or weigh this whole
before coming to a final conclusion? That is the crux
that we are faced with here. When we take the little I
that each one of us is aware of within one's self, the
infinite number of such individual seives that we deal
with or infer, present a challenging enigma, neither to
be dismissed as mere appearances like unto those of a
dream, nor to be accepted as convincingly real entities
like our own self of which we are so proud. This limited
self in us, moreover, cannot be directly observed and
studied like the perceptible phenomena nor
immediately felt like the psychic phenomena such as
our emotions or ideas. All the same, our intellect is able
to reason about this to arrive at the conclusion that
would help us to infer the character of other minds and
their owners. This conscious individual subject as
opposed to the knowable objects, is what has been
called the 'ego' in metaphysics; but Atman or the real
Iin us, is quite distinct from the ego according to the
Upanishads. Saiikara writes thus in his Siutra-Bhashya
concerning this distinction :

A ATCHT HETTA AT, ST fgmad Jegue= | 7 |
AT ST | 7 I TR EOT Teml Fame,
H, U, Wﬁ?ﬂ:, gﬁ‘ﬁ fafsoe adawd av aﬂ?ff%ﬁf&ﬁ:,
FEEATSSTHT | 37: | 7 F( 3 JeATEATG T | T 2-8-%, T, Re.

"(Objection :-) Atman being the object of the concept I,

cannot be rightly ciaimed to be known exclusively in the
Upanishads alone.
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(Reply :-) Not so, for we have refuted this view by pointing to
the Witness thereof. (To explain :-) As other than the agent (of
actions) whois the object of the I-concept, the Witness thereof who
is in all beings, one and the same, changelessly eternal Purusha,
the Self of everyone, has never been ascertained by anyone
through the portion of the Vedas dealing with injunctions (of
religious works) or through the $astras of speculators. Hence He
cannot be denied by anybody." SBh. 1-1-4, p. 20.

16. Sankara is here referring to the well-known
text from the Svetasvatara Upanishad :

T 3 FIY I8 FA=ATET FATe |
Fteey: FRATETE: BT AT Faar o
EERRER

"There is one Deva (the self-shining entity) hid in all
creatures, all-pervading, the inmost Self of all beings, the
Superintendent of all actions, residing in all beings, the Witness,

the Conscious Principle, non-dual, and attributeless." Sve. 6-11.

Here is the unique teaching of the Upanishads
that Isvara or Divinity is the Witnessing Self of each
and every being and therefore in no need of any proof
for his existence. Atman directly intuits Himself by
Himself and is His own proof. Not only this; being the
very essence of intuition, it is through His light of
consciousness alone that men and other creatures go
through every transaction of their life :

SATHAATE FATISSH Teaad FH Fd FHueddif 1)

9. ¥-3-&.
"It is with the help of the light of Atman alone that this man
sits, moves about, does actions and returns.” Br. 4-3-6.

17. Intuition, then, is the ultimate standard
by which we have to judge. There is nothing beyond it
and there is nothing which does not come within its
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purview. The perceiver, perception and the percepts;
the conceiver, conception and the concepts; the feeler,
feeling and the objects felt; the subject willing, the act
of willing and the acts willed; the experiencer,
experience and the objects experienced - all these are
comprehended within its embrace.

We have to see in the sequel how this grand truth
is taught here by the Upanishads for the benefit of
those who are not able to understand it as soon as it is
mentioned.
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4. THE METHOD

18. There are two ways of looking at the universe.
One is from the stand-point of the senses, the mind and
the intellect. This is the partial view of the common
man and is known as the Ldka-drshii (the view of
common sense), or Vyivaharika-drshti (the practical
view of human procedure). This view is also called the
empirical view, because mostly it relies on observation
and experiment. Though useful for practical purposes,
it restricts itself, as we have already seen, only to a
part of the universe. The other view is known as the
Sastra-dsshti (the view-point of the Vedanta Sastra or
the Upanishads), or Paramartha dishti (really real)
because it covers the whole of Reality.

The Upanishads employ both these views when
they attempt to enlighten the seekers of truth, the view
chosen depending on the level of the intellect of the
particular seeker. And as these compositions are not
systematical treatises containing logically arranged
reasoned thoughts, but only records of the effusions of
the Rshis to express their various spiritual experiences
just as they occured and came up to their minds, it is
often difficult for the beginner to decide which point
of view they are adopting on a particular occasion.

19. Besides, the Reality taught by the
Upanishads being unobjectifiable by word or thought,
words used in common parlance or in the other systems
which do not recognize the distinction of the two view-
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points referred to above, are used in special senses to
suggest certain ideas peculiar to Vedanta exclusively,
and therefore it becomes very necessary to determine
the meaning of such words as used in the Upanishads.

20. Moreover the language and style of the
Upanishads has to be studied before we determine the
nature of their teaching. Universal truths are often
couched in the form of narratives in order to contrast
them with empirical notions. Instead of logical
propositions and sustained arguments, dialogues,
debates and discussions are frequently utilized for
the purpose of leading the enquirer to the deeper
truths which have to be verified or to be gradually
arrived at by reasoning based on partial intuitions.
Mnemonic formulae, symbols and fanciful
derivations, are freely used, which the unwary reader
is likely to pass over lightly or misinterpret unless his
attention is drawn to it by a teacher.

21. The most important technique employed
here, is necessitated by the nature of Brahman which
is strictly absolute, that is unrestricted by and
unrelated to anything else. This is not because its
nature is such that nothing else can contact it, but
because it is the All and there is absolutely nothing else
beside it which can restrict, qualify or modify it or can
be related to it; or even compared or contrasted with it.
Ttis

e fafeka e faeerr favarmg . &-2e.
"Without parts, without activity or change, undisturbed,
free from all defects, untainted." Sve. 6-19.

The Absolute can neither be described by words
nor conceived through thought-forms. In fact, there
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are neither words nor things to be expressed by words;
neither thoughts nor objects to be thought of, beside it.
The so-called empirical world of words and thoughts
along with their objects, does not exist apart from it. It
is in fact an appearance essentially one with the
Absolute. The Upanishads do not dogmatically assert
or presuppose the existence of Reality and then
undertake to prove it by specious arguments as some
theological systems propose to do. They have no
postulate to defend as against any postulate of other
schools of philosophy. Nor do they utilize any critique
of reason to defeat and show the hollowness of all
rational systems. As the Ka#thaka Upanishad declares,
Reality has to be known through intuition which is
universal; and this intuition dawns or manifests itself
as soon as one knowing it, suggests it to the qualified
seeker :

AuT THOT ARG SRR g ¥ 1) T R,

"This knowledge is neither attained (nor refuted) by
speculative reason or debate. It is easily intuited my dearest boy,

when taught by some one other than a speculator.” Ka. 2-9.

Nor do the Upanishads rely on Pramamas (valid
means of right knowledge); for Brahman as has been
already seen, lies beyond the sphere of the senses and
the mind. Brahman as the Self of all, is self evident and
is in no need of any canon of evidence. In this
predicament, the Upanishads have devised a means of
teaching this Absolute Reality which, as It is, can
neither be taught or caught through any empirical
means. This is the use of the method known by the
name of Adhyardpapavada Nygya.

22. This Nygya works in two steps. The first step
is the use of words expressing objects to indicate



24 E$SAYS ON VEDANTA

Reality by negating the opposite significance. For
instance in the sentence

e gEEA S | A1 g AR Rrt W A | syl
A T AE | 0T faufat u A =8

"Whoever knows Brahman as Reality, Consciousness and
Infinity as placed in the cave of this subtlest Akasha, he attains all

desires simultaneously, as the All-knowing Brahman." Tai. 2-1.

The words Reality, Consciousness and Infinity
suggest Brahman here by negating what is unreal,
unconscious and finite respectively. By the collocation
of these words, we are told that Brahman is of the
nature of 'Infinite Reality and Consciousness' and since
it is the Atman or the Self of each one of us, we can
conclude that the Sruti requires us to know that our
real Self is Brahman of this nature. Thus while the
words retain their significance they exclude all that is
unreal, insentient and finite; and since they refer to
our very self, the proposition seeks to convey the idea
that our finite individual self, which is sometimes
conscious and sometimes unconscious, is not meant
here but only the true Atman the Witnessing Principle
that is the self of each one of us, is Brahman, and that
the Highest Reality is Infinity and Consciousness in
one.

23. The second step of the Adhyarcopapavada
Nyaya is to superimpose some property deliberately on
Brahman and from that stand-point to negate what is
more obviously seen not to pertain to it. And when this
nagation has achieved its object, the original ascription
is itself rescinded by assuming the thought position of
another superimposition which enables us to see it
through.
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It must never be forgotten that Brahman or
Reality according to the Upanishads, is not something
other than what we conceive as this familiar world. It
is the only reality of this apparent world. Only, the
human mind has a natural inveterate tendency to
project and regard this phenomenal world alone as
real, and to consider it as a bundle of real and unreal
things. The Upanishads take advantage of this
tendency called Avidys (Ignorance), and taking an
apparently real thing for the really real for the time-
being, discard some other thing, the obviously unreal
as unreal, and then reject the reality of the apparently
real also by assuming something else to be really real.
Thus, according to this method, the apparently real
becomes a means to determine the really real, while all
the while the method keeps in mind that Brahman
alone is the one absolutely real entity.

We may illustrate this by means of an example
taken from the Chandogya Upanishad:

T R gl v g Ry engmEmeeT AR
A Gl 'R 1 Bl &-2-¥.

"This is just as, my dear boy, by means of one lump of clay
known, all that is made up of clay would become known; the effect
is merely a play of words and that it is all clay, is the only truth,"

Ch. 6-1-4.

Here clay being taken to be the material cause of
all things made of clay, is shown to be the only real
substrate underlying all the effects such as a pot or
pitcher which are also considered to be real on account
of their causal efficiency. As a matter of fact it is only
clay that gets so many names owing to different sizes
and uses to which these earthen-ware are put.
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Here apparently clay is taken to be real,
relatively to the vessels, but when taken to be an effect
it becomes in its turn a mere play of words. Sankara in
his commentary on the Gita, says :

wat fawR: FROEA RO | aff. w 2-28.

"Just as the form of an earthen pot being examined with the
eye, is not seen apart from clay and is therefore unreal, so also
every effect is unreal because it is not known to be distinct from its
cause." GBh. 2-16.

[ Evidently the reality assumed of clay is only relative to the
effect pot etc., but, relative to its own cause, clay is also unreal.
This is the Apavada of the reality of clay.]

This example from the empirical world is used in
the Upanishads to draw the conclusion that the world
having Brahman for its cause, is unreal because it is
not known to exist apart from Brahman or Atman. The
causal relation between Brahman and the world of
course is  another ‘adhyardpa’  (deliberate
superimposition to be abrogated later on), the truth
being that Brahman alone is absolutely real.

24. This is the technique of the method used by
the Upanishads when they intend to take the enquirer
from the known empirical world to the unknown
Brahman. But when that becomes known as it actually
is, when Brahman is not an object at all, when one
knows it, or rather intuits it directly without any
medium at all, how should one express the nature of
Reality ? Here is the answer in a Sruti quoted in the
Suatra-Bhashya

ATHIAT T A T8 FALIANT T G —
Brarandif WY g & oooft e 7 B a1 g ar a=m g
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@ & g q A | TS a3

[ AT 3-3-29, T 34,

“And it is known through a Sruti that Badhva questioned by
Bashkali explained it by means of not speaking alone :- He said
"Teach me (Brahman), revered sir." He kept silent. When
questioned a second and a third time, he (Badhva) replied' We are
really telling it, but you do nol comprehend it; this Atman is.
devoid of all multiplicity'." SBh. 3-2-17, p. 358.

25. The best, way of expressing one's direct
intuition is silence. This is what is meant by all
negating texts such as ‘@ @i Afowea@? "This is the
Atman who has been described as 'not this, not that"
(Br. 3-9-26), ‘ swgwAvagERdHRelRaraed .. ‘Neither
gross nor subtle, neither short nor long, not red, not
viscid' (Br. 3-8-8). The negation of some property does
not necessarily mean the absence of, or something
different from or opposed to what is denied. 'Neti neti'
(not this, not that) denies everything possibly
conceivable. Does not this sweeping, absolute negation
lead us to the absurd position of denying even the act of
denying and, what is more serious, to the denial of even
the denier himself ? This repugnant conclusion and
absurdity would certainly follow, if we restricted
ourselves to the language and thought of empirical life.
But here, only the apparent reality of everything
phenomenal is negated and not the transcendental
ground on which everything phenomenal is
superimposed. Even when everything else is negated,
the real Reality remains untouched by the negation,
because by intuition we know that everything
phenomenal is really Brahman which is beyond all
language and thought and therefore can neither be
affirmed nor negated. Denial of everything is only the
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other way of saying that silence is the best way of
describing Reality. Accordingly Sankara in his Satra-
Bhashya writes :

7 daemifa afy Ay 1 9 ® yrawfreraee, s
AT FEAVTISEA 11 WL 3-3-RR, UL 388,

"There is no appropriate way of describing (It) other than
this, hence 'not this, not that'. (To explain:) For, indeed, there is no
description of Brahman other than the negation of the
phenomenal manifold." SBh. 3-2-22, p. 366.
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5. APPLICATION OF THE METHOD
(Agama and Reason)

26. The application of the method has to be
considered now. This will illustrate how Vedanta
utilizes the distinction of the empirical and the
transcendental standpoints in its procedure to convince
the inquirer that Brahman is the only ultimate Reality,
and that the epistemological and ontological facts are
not affected in the least in spite of the Vedantic teaching
that Brahman or Atman is the only Reality.

27. Does Vedanta accept the Praminas, valid
sources of right knowledge? This question does not
arise here because pramanas are accepted only by
those who are dealing with objects of empirical
knowledge and Vedanta is not interested in proving or
disproving the reality of the objects or disputing the
nature, number, or validity of the praminas. The
empirical world as it appears to all, is accepted only as
a device to lead the seeker to the really real Brahman
and then where the non-dual Atman alone is intuited,
the praminas as well as all phenomena, will have
become one with Reality. As the Sruti says:

- = R 3t wafy afder qol weala ... afda gad ot )
T A FAHTHATT, TR & T ... TR & (AT 11

T ¥-a-ga.

"Where there is duality, as it were, there one sees another

........ there one knows another. But when everything has become
Atman alone, then whom could one see and with what ...... then

whom could one know and with what 7" Br. 4-5-15.
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28. A difficulty may rear up its head here. If
Pramanas are discarded altogether, how is the seeker
to know the Reality? He would have no means of
knowledge at all, and Vedanta would lose its vocation if
even the Upanishads were discarded as a source of
knowledge! And how could a Vedantin undertake to
refute the position of the other schools of thought if the
principles of logic or the Pramanas were not accepted at

all ?

This difficulty is founded more on fancy than on
facts. For we have already stated that Vedanta is not
interested in defending or disputing the validity of the
Pramanas. The Upanishads only suggest the nature of
Reality to the enquirer, and the fully qualified seeker
of truth at once intuits his own Self to be that Reality.
In this sense, the Upanishads are a means of
knowledge before the intuition, in asmuch as they
remind the enquirer that there is no distinction of the
knower, means of knowledge and the known in the
Absolute or Atman, and no distinction of teacher and
the taught (¥ & faefian, ok swfiEem). In the
Reality itself, the Atman Absolute intuited as such,
there is absolutely no place for perception and other
Praminas or even for the Vedas (@@ & T3 3. 3-¥-2% ; a1
9T 9. ¥-3-3), nor is there any need for any revealer for
the self-resplendent Atman FECKERC] q. ¥-%-9),

29. Sankara thus explains how the unobjectifiable

Brahman is known through the Upanishads which are
considered to be a 'Pramana' for it :

Sffawe srEron: FreEa Ry 390 71 siffasA-
R | T R e e fvng s sl
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& aff, vcTEeERuEen gfueme sl
Il W 2-2-y, 11 2%
"(Objection :-) If Brahman is not an object, it cannot be

consistently held to be (knowable) through the (Vedanta) $astra as
a valid means of knowledge !

(Reply :-) No, for the Sastra purports to wipe off the
difference invented by Avidya. (To explain :) The Sistra indeed
does not propose to teach Brahman as such and such an entity as
its object, but it teaches that as one's inmost Self, it is
unobjectifiable, and removes all differences such as that of the
knowable, knower, and knowledge." SBh. 1-1-4, p. 16.

30. The 'Upanishads, the Bhagavad Gita and the
Brahma-Sttras are the three classical reservoirs of
Vedantic knowledge. These three sources approach the
subject from three different angles and open up
different vistas of study. The Upanishads are the
original and perennial sources of the eternal truths of
Vedanta and should be studied reverently. Their
teachings have to be assimilated not through faith and
belief, but verifying each revelation by an appeal to
direct intuition and reason based upon intuition. Faith
and belief may also be required in the case of
Upanishadic teachings regarding Updsands or
meditations. That is why Sankara writes in his Sttra-
Bhashya :

T yfgEEE e W@ s g, F g
AT TIERERE SO ;SIS
EESIERERIEEREIG ] . 2-2-3, 1. €.

"In the enquiry into the nature of Brahman, it is not merely
Srutis etc. alone that are the valid means of knowledge, as is the
case in the enquiry into the nature of Dharma (religious duty), but
also Srutis etc. and direct intuition and the like are here the valid
means according to the applicability of these. For knowledge of
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Brahman has to cubminate in intuition, and relates to an existent
entity." SBh. 1-1-2, p. 8.

[ While meditation is only a mental act not in need of direct
intuition, knowledge relates to an entity immediately to be
known, and therefore demands immediate intuition.]

31. SIwaRae (intuition etc. also), SHUH (means of

knowledge) - The meaning of this sentence should be
carefully noted. Partial intuitions such as those of
waking, dream and deepsleep- are the means, and the
final intuition of the secondless Atman is the resultant
knowledge; 'etc' here refers to reason based upon
intuition also as will be seen presently. Brahman being
a self-existent entity, demands not only immediate
intuition, but in the case of persons who may be beset
with doubts and misconceptions, a suitable course of
reasoning also. That is why Sankara observes as follows:

(2) U § STy ST SRETRRROETRY AgdTReT-
TEATAIAFRT AT 3w wae ey 1 g
e THengiaeETg | @ R Siee aee @ v
T i, afoeay Fureh TR TR g 4T 3R
T yevgfmmErEEaE @A 1 O 2-23, WL €.

"While, however, there are the texts teaching the cause of
the origination etc., of the universe, inference also not in conflict
with the Vedanta texts may become a valid means of knowledge,
and as such it is not ruled out, since it serves the purpose of
stabilizing the grasp of the meaning of those texts, inasmuch as
the Sruti itself has admitted reasoning as an aid (to it). For
instance, the Sruti '(Atman) is to be heard about, to be reflected on'
(Br. 2-4-5), as also (the text) 'Well informed, and shrewd, he would
reach the country of the Gandharas itself; so also here, one who
has an adept teacher knows the truth' (Ch. 6-14-2) shows the need

of human intelligence as an aid toit.*  SBh. 1-1-2, p. 8.
The reader should be careful to note that the
phrases SIFAFAN (inference also) and YT ¥&q (when
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it becomes a means of valid knowledge) are used in
special senses, and not in their usual senses of
'syllogistic inference' and 'immediate means of right
knowledge'. This is quite in fitting with the technigue
used by the Upanishads. 'Purusha Buddhi' (human
intelligence) refers to the intelligence of both the
teacher and the taught. The disciple has to use his
intelligence in grasping the teaching as well as in
following it up with his personal reasoning in getting
his doubts cleared by the teacher. And the teacher has
to simplify the statements of the Sruti. Both will have
to use reasoning on the lines indicated by the Sruti and
never in conflict with it.

That the inference refers to Vedantic reasoning
alone is expressly stated in the following extract from
Sankara's Sutra-Bhashya :

) T HAUSATRERT AR e ©F dhweTeded
TR, e T PeHaherEEen: SE ;AT

T T ARSI u g AL R-2-§, UL <€,
"As for the other argument that the Sruti itself, enjoining
reflection in addition to hearing or the study of Sruti, shows that
reason also is to be respected, we reply:- Dry reasoning can find ve
admittance here on the strength of this plea. For, reasoning
proffered by the Sruti alone is resorted to here as ancillary to
intuition." SBh. 2-1-6, p. 188.

(3) T AV Fao TRVl SCTEeITAEAE | T,
e gy e swfafim ot s

1 g WL R-2-22, UL 2RR, 234,

"For this reason also, one should not stand up against what
is to be known exclusively by the Agama (traditional teaching of
the Sruti; for, reasonings which are the outcore of mere surmises
without any Agama for basis, would be inconclusive; since a
surmise has nothing to check it." SBh. 2-1-10, p. 195.
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() TUEMETE  AEEE: SRR, (osTETeE
AT SEN ) AT R-2-28, W1 2_%.

"We have already observed that being devoid of colour (or
form) etc., this entity is no object of perception, and being devoid of
the grounds etc., it is not an object of logical inference and other
valid means of knowledge." SBh. 2-1-11, p. 193.

32. The Bhagavadgita is called by the name of
the Smuti-Prasthana in contrast with the Srutis which
are called the 'Sruti-Prasthadna' and the Brahma-
Sitras known by the name of the 'Nyaya-Prasthana'.
Although these titles of the works are not to be found
-expressly employed by Sankara, they are significant of
the different ways of approach adopted by them
severally and so quite appropriate. The Srutis (literally
'what are heard') are never referred to as records,
scriptures or compositions of any particular great
personages. They are only ‘heard' and known by the
disciples from the teachings of their masters and the
truths they inculcate never depend upon the authority
of the Rshis who are sometimes mentioned in them,
Thus :

(2) STERATgfAT SRR |
3 7 T 3 FeafEE=in % g0

1. The commentary on the I§6panishad (Kanva), attributed
to Sankara, understands by the terms Vidya and Avidya, Upasana
and Karma respectively, while the commentary on the
Gaudapada-Kiarika, with reference to the verse Vidyaricavidyaica
takes 'Vidya' to mean knowledge evidently preferring the
Maiadhyandina version of the Upanishad. This difference of
interpretation of the same mantra by the same author, demands
some research work on the part of scholars.
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"One result, they say, is obtained with the aid of Vidys, and
another, they say, is obtained with the aid of Avidy 2 So we have
heard the saying of the wise ones who have explained it to us."

Isa. i0.

® s afzfeaensfafaiy |
3 T TN 3 TR 1 &, 2-v

"It is altogether other than the known, and it is beyond the
unknown. Thus have we heard our predecessors who explained
it to us.” Ke. 1-4.

(a)aaémﬁWaﬁa%quMMHﬁﬁl
TsEr AR $Td TR FEaahar T 1A ¢

"He has neither body nor any organ of sense; nobody is seen
either equal or superior to Him. His supreme power is heard to be
diverse as also His natural knowledge, strength and action.” $ve. 6-8.

Even the Rshis are said to have received the
Srutis by means of their good deeds and acts of discipline
but not to have themselves composed the texts:

(¥) TR AT YU AT A FY TfaE |
ERTE TSR
"By the act of worship, they got the fitness to receive the
Veda, and that word they received as it had entered into the
Rshis." Rig. 10-71-3.
() FAsTIfRAE AgH Vg wEeE: |
IR FTET THIRTAT: SRR 1| | 9. 38029

"The Maharshis (great seers) got the Vedas which together with
Itih zas had disappeared at the end of the last cycle, by virtue of penance,
with the permission of the Self-manifested One." Mo. Dh. 210-19

The Bhagavadgita on the other hand, is the work
of the revered Vyasa :

T it T FUfeE AgeaT: wEY WA A qafi
SR 1} i, . s
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"That {two-fold) Dharma, just as it was taught by the Lord,
the omniscient and revered Veda-Vyasa incorporated in a treatise
in the form of seven hundred $l0kas called the Gitas."

GBh. Intro.

Hence being the composition of a human being,
although a great (almost omniscient) Rshi, the Gitas or
verses composed by Vyasa as far as he could remember
the teaching, have been together called a Smiti, just
like the Manusmiti or even the Vishnupurana, from
which Sankara has frequently quoted in his Sutra-
Bhashya. This work forming the Smrti-Prasthana, is
only second in rank to the Sruti-Prasthana, and it has
to be interpreted so as to harmonize with Upanishadic
teaching.

33. The Brahma-Sitras popularly so-called
comprise what is called the Sariraka-Mimamsa Sastra
(The Sastra devoted to the sacred enquiry into the real
nature of the embodied self or Jiva), or the Ved anta-
Minamsa Sastra (The Sastra devoted to the sacred
enquiry into the meaning of the Vedantas or the
Upanishads). This constitutes, as we have already
noticed, what is known as the Nyagya-Prasthana,
because it treats of the Nygyas or principles governing
the interpretation of the Vedanta texts. If the Gita is a
Smrti Prasthana, aiming at an exposition of Vedanta
and placing before us the application of the teaching to
practical life, the S#iraka-Mimarsa is a systematic
exegesis both adopting the principles of the Parva-
Mimariis z (the previous exposition of the Karmakanda)
and supplementing them and evolving a new set of
principles that are specially needed in understanding
the meaning of Upanishadic texts that reveal the
nature of Brahman which has to be known only
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through direct intuition and reasoning based upon
intuition. Hence it is known by the title of the Uitara-

Mimarmsa (Supplementary Exposition).

34. Brahman is technically Agama-gormye
(known through the Agama) especially because it has
to be intuited with the help of the only right way of
interpretation handed down by a succession of
traditional teachers and disciples. To this day, the
orthodox students of Sankara-Bhashyas on the
Upanishads and the Brahma-Sutras, solemnly repeat
this sentence ‘it 7 s SRR dnflE e
T T’ to remind themselves that the traditional
method of interpretation alone is being sirictly
followed in understanding the genuine Vedanta. This
is of course liable to degenerate into a platitude, but
nevertheless is  pregnant with  meaningful
consequences when all its implications are borne in
mind. The Kathakopanishad warns us thus :-

Aur AT wfeET SRR gEEE 3O F. -2,

"This knowledge is not acquired (or refuted by) speculation;
Only when taught by another, it becomes easily intelligibie, C my
dear boy." Ka. 2-9.

Sankara explains this as follows :

I W T g Al aifdEEaaE srmiee
AT FIRAT Tl G WAt FOML AR, T 9
"And that is why this knowledge arising cut of Vedic
teaching, conduces to effective conviction only when taught by
another, one other than a mere speculator, one whe is specially
proficient in Agama." Ka. Bh. 2-9, p. 72.
35. Before concluding, we wish to repeat that only
Agama, the tradition which recognizes reason hased
upon intuition and leads the seeker to universal
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tuition of Atman, is the genuine Pramana here and
¢ so-called Pramanas or valid means of right
rowledge, while they have their place in the empirical
1d, are really Avidya (ignorance) so far as the
transcendental truth about Atman is concerned.

It is sometimes supposed that the Vedantic
£idya is a mere doctrine formulated to explain the
zppearance of difference and manifoldness. That this is

a hasty judgment, can be readily seen by any critical
enquirer who cares to bestow the close attention which
it deserves, on the Adhyasa Bhashya. For the present it
will quite suffice to examine the following excerpt from
that Introduction:

T giemafaeaTor Serdf sty e I 2 o=
— AR R ST ST | T

SR IyEEER: AR | T STEERoeRaTT
SRR TWAN | T AT o HiAg ST | 1 Jafe,

) "How, again, are perception and other Pramaps and the
Sastras (only) for the man (infected) with ignorance ?

We reply: Inasmuch as one who does not entertain the
notion of me and mine with regard to the body, and the senses etc.,
cannot be reasonably a knower, and hence the means of
knowledge cannot reasonably function. (To explain :-) There
cannot be any talk of perception and other (means of knowledge)
without presupposing the senses. Nor can there be the function of
the senses without the body as their resting place; and no one can
do any act with the body on which the idea of the self is not
superimposed. And there cannot be knowership consistently in
the Atman who is intrinsically unattached to anything, unless all
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]

this (the idea of me in the body du(l the idea of mine in the senses)
is assumed. And ihere can be ne uing of the senses unless
there is knowership in the Atman. Therefore, perception and
other Pramanis, and the Sistras also, are ordy for the man steeped
in ignorance." Adh.Bh.

36. It will be noted that the term Avidyais used in
a special sense in Vedanta and the division of
knowledge into Vidya (right knowledge) and Avidya
(error) in empirical life, remains undisturbed by this
transcendental terminology. Vidya and Avidya ir: other
systems, refer to empirical knowledge only and that
divisior: is unaffected ard unchanged until the
transcendental knowledge of Atman dawns. The
following excerpt from the Gita-Bhashya will make this
clear :-

T EHEEN W qF WOmEEEE R  RE
I AT g g fedage Sl wafy
TFHTETATIS g4 i WL R4, O, 3%,

"When the true nature of the Atman bas been known, there
is no longer the convention of the means and the object of
knowledge; for, the final means sublates the knowership of Atman
too and while sublating it, it becomes itself no Pramana, just as the
means of knowledge obtaining in a dream (becomes no Pramana)
on waking." GBh, 2-69, p. 39.

37. Avidya therefore as a tendency of the mind to
mix up the real and the unrezl, is a fact, not a theory
brought forward just to account for appearances. The
distinetion of truth and error, as well as of reality and
unreality in the empirical sphere, is not denied by
Vedanta; for, the division rigorously holds good
relatively to that sphere. Only, the division is not
absolutely real.
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As Sankara rightly observes:
TEHT, TTFRICHATI AT SYU=E: Tl o5 fehehl QT a8 |

YT GHE T T @ I9EE e sEar e
ey forgTe e, o ST ; T T STEERTe
yafd a@q L R-2-2%, WL 2L,

"Therefore all secular and sacred convention is consistent
before the dawn of the knowledge of one's being identical with
Brahman. Just as to the common man who has fallen asleep and
sees all sorts of dream objects, high and low, there arises the notion
with a certainty that it is real perception, but never at the time does
it occur to him that it is only a semblance of perception, so should
this (reality of perception also be regarded)." SBh. 2-1-14, p. 198.

38. The above-mentioned illustration of the
distinction of dream and waking, is all right so far as
we are concerned with the ascertainment of truth and
reality with the help of a concept in waking; but as we
shall see later on from another standpoint from which
we judge both dream and waking, the latter loses its
claim to be in possession of higher truth and reality as
compared with dream. And from the standpoint of
Absolute Consciousness all distinctions of states and
degrees of reality and truth are bereft of any value
altogether, With this proviso, we are justified in
holding for the present as far as the method of
Adhyaropgpavada is concerned, Agama is the sole
Pramana and reason based upon intuition, is the only
reason that can be employed to ascertain the nature of
Atman (Absolute Reality) as such.

In these pages, the Upanishads, the Bhagavad
Gita and the Brahma-Sutras, will be used as guides to
determine the nature of Reality by Agama as found in
the Upanishads, explained by the Gita and reasoned
out in the Sitras.
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6. APPLICATION OF THE METHOD
(Avidyaand M3y 3)

39. We have seen that the one teaching of the
Upanishads, is that Reality is the All, the one without
a second, and that Reality is called Brahman, greater
than the greatest entity, because it is not limited by
anything else. It is also called Atman, because it is the
real Self of everything and everyone of us. The so called
Universe as people understand it, is only an
appearance. To think otherwise, is Avidya (ignorance)
and to ascertain this as it is, is Vidy a (wisdom).

40. This way of explaining truth and reality on
the basis of the Upanishads, belongs to the tradition of
Sankaracarya and Gaudapadacarya, his grand-
preceptor. There have been other schools of Advaitins
antecedent and subsequent to Sankara, and even
among the followers of Sankara, differences of opinion
have sprung up as to what exactly is the genuine
interpretation of the Upanishads. These differences
have arisen mainly owing to ignoring the Upanishadic
method of Adhyaropapavada, which Sankara stresses
in his Bhishya. As it is neither possible nor desirable to
enter into these details! here, we shall rest content
with stating the genuine teaching of the Upanishads

1. The critical reader interested in this subject, is
recommended to study these details in the author's work ‘How to
Recognize the Method of Vedanta' published in the Karyalaya.
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and quoting relevant passages supporting our view
directly from Sankara's works themselves:

41. It will be helpful to remember that the
Upanishads generally restrict the terms Vidya and
Avidya to right knowledge and wrong knowledge
respectively, and the terms Praksti and M4y to the
objective appearance projected by ignorance.

(9 Tov ety Frh
arfemrm a1 9 fodfa g
faemfif afserad w31
F T T FEAlS i T Y.
"Wide apart, mutually opposed and moving in different
directions, are these two, viz., Avidya (ignorance) and what is

known as Vidy(wisdom), I regard (thee) Naciketas as an aspirant
for Vidya; for, the many objects of pleasure have not made thee

break off from your purpose.” Ka. 2-4.
[This is Yama's irtroduction to Atma-Vidya.]
R wrt g aHf e n A, ¥-2o,
"One should know Prakrti to be Maya" S've. 4-10.

Accordingly Sankara writes :

(?) FEAFEPREENL FATRETHA AR a T
Al TR T A, T, She— g =
syfeegeiRfed T R-2-2¥, U1, Ro .

"Name and form conjured up by Avidyz as though identical
with the omniscient Lord, (but) undefinable either as identical
with or other than (Him), which constitute the seed of the entire
expanse of the world of Semsara (mundane life), are spoken of in
the Srutis and Smrtis as the Mayz Sokti and Praksti, of the
omniscient Lord."” SBh. 2-1-14, p. 201.

R TN TARHRA A R TR
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faase, sigmafafamardufionffagmfafin: T fudhea
srgfe wigfaf AuliiRsd Swsgag 1t ST, AT,

"Notwithstanding this, there is the natural human
behaviour (of thinking, speaking and acting) in the form, 'I am
this', 'This is mine', mixing up the real and the unreal, owing to
wrong knowledge of both of these and their attributes which are
absolutely disparate, by superimposing of the nature and of the
properties of the one on the other on account of non-
discrimination of the one from the other." SBh. Intro.

42. In the face of the above unmistakable
definitions of both Avidya and Maya, the sub-
commentaries on Sankara-Bhashya, have started a
procession of the blind led by the blind, in emphatically
affirming the identity of both avidyd and may3, and
defining avidy3 not as subjective ignorance but as
something objective clinging to Atman, and thus
distorting his nature by converting the all-pure
Brahman into a transmigratory soul by enveloping his
essential nature.

We shall quote here a single excerpt from the
Pacapadika, perhaps the earliest Tikd on the Sutra-
Bhashya, which initiated this departure from
Sankara's tradition :

e yfrerdifoemygoly TwEw, sergad, sifve, A,
Thfe:, SRR, TSATRY, W, RO, o, i<k, AR, A,
ST, AEEW — I T X 9 TG fm e w@d
G  gfdasy e, st
TR 0 TRRISS R e e e -
TR

In the above extract intended to describe Avidya
as the Material Cause of Ahaskara (or the form of the



44 Essays ON VEDANTA

mind which is supposed to be the conditioning adjunct
of Atman by virtue of which Atman is turned into the
individual experiencer of the fruits of actions), it is
particularly noteworthy that namaripam (name and
form), avyaktam (undifferentiated state of the world),
Avidya (ignorance) maya prakri, agrahapam (non-
apprehension) and auvyaktam, are all given as

- synonymous names of Avidya in direct contradiction of
the Bhashya which expressly says that Maya or
Avyakrtam is 'Avidy akalpita' or invention of Avidys or
Adhyasa (superimposition).

We shall quote one more passage from Sankara
which expressly states that namaripa (name and form)
or avyakntam (undifferentiated seed of the world) is an
invention of Avidya (ignorance).

FAFAATRANT T AHEIGOA ST ATFATSATRATH
AAIENEMESH AT F&l TR A Ty ReTges Jad ;
TRATRIHRA T Y07 Felqeag M aw T RoTaaa e 1

A1 R-¢-RY, UT. RE3.

"Brahman becomes the object of 'transformation' and other
modes of expression in its special aspect of name and form
superimposed by Avidya, which, whether differentiated or
undifferentiated, is undefinable as that [Brahman] or other than
it. Inits real nature, however, it remains beyond all such modes of
expression." SBh. 2-1-27, p. 213.

_ 43. Even according to Sankara, however, it would
not be wrong to speak figuratively of Avidya as Maya,
and Maya as Avidya also. In its primary sense, no
doubt, Avidya means ignorance and therefore refers to
a subjective notion; but in a secondary sense, the word
may be extended to cover any object that is imagined
by ignorance. In that case, usage would permit
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statements like 'All this is Avidya' where we only mean
that everything objective, is a figment of avidya, and
not really real. Similarly, when the term avidyza is
taken to mean a modification of the mind, it is
evidently included within the phenomenal world and
therefore may be appropriately called Maya. To avoid
confusion, we shall restrict the use of these words
Avidya and Maya to denote ignorance and name and
form respectively; and 'avidya' shall be the name of
mutual superimposition of the self and not-self alone,
whatever the signification of these words may be in
any other system.

44. One word more before concluding this section.
These terms are used in Vedanta for the particular
kind of wrong knowledge and the objective phenomena
respectively, only as a device to introduce the reader
(by means of Adhyaropapavada) to the transcendental
entity or the Witnessing principle called Atman, and
not for formulating theories which the system
undertakes to defend. This latter misconception
prevails in certain quarters even now. Ramanujacarya,
for instance, confounds Sankara's teaching of Avidya
and Maya with the Post-Sankara theory of Avidya, and
with the Maya doctrine of the Buddhists. He has
considerably exercised himself in undertaking an
elaborate refutation of the Avidya Theory and in
calling the Advaitins opprobriously ‘Pracchanna-
Mayavadins' (Crypto-Buddhists). And Dr. Murti has
these remarks with regard to Sankara and Gaudapada:

"Gaudapada and Sankara merely bring out the implications
of this standpoint (of the older Vedantins) when they declare
change, difference and plurality as illusory; they formulate the

complementary doctrine of avidya to explain the appearance of
difference.” C.P.B, p. 122.



46 Eiseays ON VEDANTA

That Sankara has not formulated any 'doctrine of
Avidya' to explain something, but has merely drawn
our attention to a natural tendency of the human mind,
has been made abundantly clear by citing his express
statements. That Gaudapada is equally innocent of any
such doctrine, and that he is merely concerned with
inviting the attention of enquirers to the undeniable
Non-dual Being and Consciousness or Atman of the
Upanishads, will be clear from the following :

(%) =TT TJwa: TN (AT qerEeE: |
Tt e oty gfd wewea 0 T 224
"Dream appertains to him who takes (Reality) to be
otherwise, and sleep to him who knows not Reality; when the

misconception of both these is removed, one attains the fourth
abode." GK.1-15.

Gaudapada is here characterizing both waking
and dream as only dream or wrong view of Reality, and
deep sleep as not knowing. Both of these are
'misconception’ (fAT@#®) from the standpoint of the real
Atman who transcends both consciousness and
unconsciousness. Gaudapada has not used the word
'avidya' anywhere in his work. For him anyathgerahana
(misconception) and agrahan (unconsciousness) which
he calls karya (effect) and karam (cause) respectively,
are bhoth 'error' (viparyisa).

R) HHMTEATHE Zawad awE: 1) M. F1. 2-9.

"This duality is only Maya, it is only non-dual in reality."
GK.1-17

Here the word Maya is applied to the world of
duality. There is no theory of Maya te account for
anything.
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There is one seeming exception tc this use of the
word in Gaudapada :-

(3) ¥ T TR wEiet |
AT TAT WEEAT TS G 6 1 T L 3R

"For there is the Sruti "There is ne duality whatever here'
(Ka. 4-11), and also Indra (The Supreme Lord) appears as many-
formed through '‘Mayas' (Br. 2-5-10), Not being born, He is yet
born in diverse forms through Maya" (Tai. Aran. 3-13). GK. 3-24.

These are Srutis, and therefore there is no theory
advanced here. The Brhadaranyaka text 'through
Mayas' means through sensuous perceptions, for in the
Vedas, the word miaya is also used in the sense of
knowledge according to Yaska's Nirukta. There are five
senses each of which presents Reality in a particular
form, such as sound, touch etc. This kaleidoscopic
variety of knowledge, is evidently illusory with
reference to Reality as it is. Here the name 'May2' is
applied to the variety of sense-perception.

45. If one remembers the precise nature of Avidy 4,
its function and effect as defined by Sankara in the
Adhyasa-Bhashya, a number of unnecessary doubts
and differences about it, would vanish altogether. (1)
In the first place, avidya is only a technical name to
denote the inveterate natural tendency of the human
mind (AERTFIST SF7981:) and no theory, (2) And in the
second place, this is used by Vedanta only as a device
for the purpose of teaching the truth (SrERITGIERTT
eref 99279 1), and never as a really real something to
be defended. (3) Its function consists in setting up an
unreal not-self as a second to the really real Self, and in
mixing up the Real and the unreal (®eama frghigar)
and in misleading one to mistake the identity and
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attributes of one for those of the other, although in fact
the unreal not-self is not another entity beside the real
Atman, since Atman is absolutely without any attribute
and as such is not numerically one desiderating a
second. (4) And finally its effect is to induce one to
imagine that one is really an agent of actions and
experiencer of the fruits thereof (ﬁaﬁwﬁm
although all actions, instruments useful to produce
actions as well as the fruits thereof (FFATRRFFHTN) are
really Maya (false appearance only).

Niether the form of the mayic Universe is
perceived as such, nor its end, nor yet its persistence,
while it appears (7 &UHER TUSHAS Tl 7 ifed
uld®r 0 G. 15-3). Avidya which gives rise to this
appearance is equally beginningless, endless and is no
more than a natural superimposition of the human
mind and only an erroneous notion (IR
Aafiaisem frayeEs: ).

Therefore it is futile to indulge seriously in
speculative discussion about its cause, locus, object or
number as many post-Sankara Advaitins have done;
for all these categories pertain to the magic
phenomena invented by avidya and can never be
applied to avidya itself which projects these phantoms.

The Upanishads therefore recommend the
wisdom of the unity of Atman as the only antidote to
remedy this malady, the mother of all evils of life

(STEATRAY:; FETOTA TR I OIAuY & SaraT ST ).
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7. APPLICATION OF THE METHOD
( Being and Becoming)

46. Dr. T. R. V. Murty, author of "The Central
Philosophy of Buddhism makes an observation in the
course of a discussion of the Madhyamika Dialectic,

which deserves the serious consideration of all
rhilosophical thinkers.

"Philosophy selects a particular pattern from among several
exemplified in things, exaggerates it out of all proportion and
universalizes it to infinity. The pattern or concept so selected and
universalized becomes an Idea of Reason, as Kant calls it. What
impels us to select one particular point of view and not any other is
a matter of our spiritual affiliation. The Mahayanists would call
this our spiritual gens (gotra). But having chosen one, consciously
or rather unconsciously, we universalize it and take it as the norm
of evaluation. Though innocently stated as a description of facts,
every philosophical system is an evaluation of things or a
prescription to view them in a particular way." C.P.B. p. 125.

This is too true in the case of speculative systems,
for they all lie prostrate under the tyranny of the
intellect. The intellect, indeed, is a humble servant in
the hands of any master-thinker who holds the magic
wand of intelligibly handling the laws of thought, and
can undertake to prove that any particular system
presents a complete picture, and the only picture
possible, of the universe; or else it can demolish any
other system or even all systems by exposing their
inconsistencies ruthlessly.

But Vedanta, it must be remembered, is no
speculative system which chooses a particular theory
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to criticize or defend. Sure$varacarya thus explains
how it forms the sole exception to the general rule :

T TS EEETalEET IR Jaa st
gferafafemamn, T G e | T T adaheg
AR TR Tg@TaIoTE aed SWEETE: | 9= | ﬁa—ﬁ.
HITAAR | STWIRTRROTET] et e e | aafnfraa

TH MR R THRETGRTE: |

TSR TR e e ) EACALERS

“(Objection :-) All systems are reasonable, each according to
its own standpoint, and they are untenable when judged by other
points of view. So we do not see any one system on which we can
rest our faith. Nor can we possibly conceive of anyone way of
approach not blamed by any other thinkers or supported by all, as
free from all logicians' attack !

(Reply :-) You may well conceive of such a system without
any misgiving. For all approaches to truth take refuge uniformly
in intuition. This is being stated (in the following verse) :

'Taking this umpire (as the common court of appeal), those
that are seriously suffering from the fever of speculation, are
bewildering one another by means of their magical words ending
in the suffix 'tvat' (the ablative ending, meaning 'because of )".

Nai.2-59.

Every reason adduced, appeals to universal
intuition which is undisputed, and so, Sure$vara says,
Vedanta which stakes its all on this intuition, is
consciously or unconsciously admitted by all.

47. We shall illustrate our meaning with
reference to the question of 'being' with which we are
specially concerned in this section.

Four, and only four, views are possible on any
subject and therefore the Buddhist uses his dialectic of

four views (Fg=IR?) and refutes all these views; his
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rejection is based on the contradiction implicit in each
view. Therefore his conclusion is that all possible views
have been rejected. Dr. Murti quotes the following
verse of Aryadeva from the Catuh-S'atakam.:

eHeAIHATT AN T T 3T |
uy g faghatweteg e i C.S. 14-21.

"Being, non-being, both of these, neither of these - these are
the four alternative views to be applied by the wise to all other
concepts such as 'unity’ (to be taken up for critical examination)."

Gaudapada who uses the Buddhistic dialectic to
refute conflicting views regarding Reality, and at the
same time shows how this refutation culminates in
revealing Vedantic Reality indirectly, writes as
follows:

aife Areeafey hif wfe aedfy av g

TR ATt I
FIETHTH TG TF T HISSTA: |
WETTTRETE! 39 T8 § o || M. FL ¥-¢3, €¥.

"This childish person covers up Reality by attributing these
predicates to it : 'It is', ‘It is not’, 'It is and is not' and 'It is not at
all'. These are predications signifying change, statical nature,
both, and neither, respectively.”

"These are the four alternative views, by clinging to which
He is ever enveloped. He is the all-seer by whom has been seen
this Revered Lord untouched by these views." GK. 4-83, 84.

The reader will note that Gaudapada holds that
Reality, being of the nature of intuition itself,
transcends all concepts in the empirical field and
consequently it is neither proved nor disproved
through affirmation or negation. Atman or Brahman is
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the Absolute beyond all empirical predicates.

48. Bearing this Vedantic position in mind, we
may now proceed to a consideration of the question of
being and becoming according to the Adhyardp gpavada
Nyzya.

The following texts should be studied in this
context :

(9) TISHHAT | 5 T IAAAN ... | G TA T Fearwad ||

LR
"He (Atman) wished 'I would become plenteous, I would be
born'......... Reality became the real and the unreal.” Tai. 2-6.

(R) T T STHIRFHATEHER | T8 STEagaEaT
IR, dETEE: S | fae g ARl i
BT FoHad: TR | T GAEay SRR |

B §-R-, R,

"Being alone, was this (universe) in the beginning, One
without a second. Here some say 'Non-being alone, one without a
second was this (universe) in the beginning. How could it possibly
be so, my dear boy', he said, how could being be born from non-

being ? Being alone, my dear boy, this was in the beginning, one
without a second.” Ch. 6-2-1, 2.

(3) ARyH ag Wi STHAR TASEA aee Uy 95 el
T TRUISYAT | ...... AT ST VG G T TARAREN AT
A ..., 1l Bl §-3-3, .

"It thought, 'T would become plenteous, I would be born'. It
created Fire. That Fire thought I would become plenteous, I would
be born; it created water. That Water thought, I would becorme

plenteous, I would be born'; it created food." Ch. 6-2-3, 4.

Here is an enigma. Reality alone was in the
beginning. Reality is the All, the Whole without a
second. How could it wish 'to become plenteous' ? How
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could it be born? Reality being the Absolute, free from
all determinations, how could there he any willing, or
the action of becoming, unless it ceased to be the
Absolute? )

This difficulty can be solved only by reminding
ourselves that this is only the style of the Upanishads
to express universal truths (see p. 22). The statement
only means that, while the universe appears to present
numerous phenomena subject to change, and different
from one another, it is really the Absolute alone, one
without a second.

49. Tt would not be right to suppose that thisis a
formulation of the substance view as opposed to the
view that recognizes reality as change alone. This is
not to assert the supremacy of 'being’ as opposed to
becoming. Absolute Being has nothing to do with the
opposition between the permanent and the changefiil.
True, the Upanishad seems to presuppose a school of
thinkers who would appear to have held that all things
positive have come out of non-being (FFHIZHT: HSTAH),
but this is only the Upanishadie way of formulating the
common-sense view which considers everything newly
born as non-existent before its birth, and therefore
concludes that there was nothing before the world
made its appearance; or, this may be the philosophic
view that there can be no substrate underlying the
phenomenal world that we experience. We shall go into
an examination of such a view, if there be one, when we
take up the concept of causality.

50. 'Being' in the empirical world, implies time or
place. It is difficult to ascertain what this corresponds
to as distinguished from becoming. Yaska in his
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Nirukta says that there are six Bhava-Vikaras
(changes pertaining to things). A thing is born, exists,
grows, undergoes transformation, decays, and is
destroyed. All these changes may be subsumed under
the concept of 'becoming' and they are all perceived to
take place in time or place. Yet we have an idea of some
'thing’ which undergoes all these changes and is
supposed to persist throughout. It is by emphasizing
this substance view that certain schools of thought
oppose other schools which insist that only change and
movement constitute the core of Reality.

The Witnessing principle which enables us to
recognize the being or becoming of things, however,
neither is, nor undergoes any becoming in time or
space, for it is the 'Seer' of the whole universe, within
and without, including time and space. It is neither
here nor there, neither in the past nor in the future,
and is untouched by the concepts of being and
becoming. Inasmuch as its non-existence is impossible
to conceive for anyone, however, it has been called 'Sat’
(Being) by the Upanishad; and inasmuch as it is in its
light alone that we are aware of the universe, or even
conceive of the disappearance of the universe, it has
been called Jidnam or Vijisnam, Consciousness also.

51. This Witnessing Principle in us, has therefore
to be described as Being and Consciousness in one.

(2) wify sifeamm awg waw FfHE vy o fRes
fraaa g qE e FEeEEna: 1l Bl WL &-R-2.

"Here sat is to be understood as the entity which is Pure
Being, subtle, free from all specific features, all-pervading, one,

untainted by anything else, indivisible; the consciousness which is
known from all the Upanishads." Ch.Bh. 6-2-1.
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Being and Consciousness are not two distinct
qualities inhering in Atman; for Atman is the Vedantic
Absolute free from all duality either within Itself or
without It. In the course of a discussion devoted to the
refutation of an ancient school of Advaitins
interpreting the Brahma-Sitras, Sankara remarks :

() 7 T TP & T TR 37 T A | fareae
@ gETfgfiagEasd | Y a1 e J & Saae sfaer-
AT ¢ AT Ao e T Sy 3 I A |
‘e — genfdyfdaedesTg | ® ar e
TSR ¢ AGEGHUH FR T IEE | ERETE-

foRTTasT_ Il g L 3-3-3, T1. 3R,

"It is not possible to assert that Brahman is only of the
nature of being alone, and not of the nature of consciousness; for
then, the Sruti . He is conscious through and through' (Br. 2-4-12)
would be meaningless. And how possibly can Brahman bereft of
consciousness be taught to be the Self of Jiva? Nor can it be
asserted that Brahman is of the nature of consciousness alone and
not of the nature of being. For then, texts like. 'He should be
known emphatically as being' (Ka. 6-13) would lose their force.
And how could one possibly hold to the doctrine of consciousness
bereft of being ? Nor is it possible to assert that Brahman
possesses both these characteristics. For then, one would be
contradicting what he maintained in the beginning (that
Brahman is not manifold)" SBh. 3-2-21, p. 360.

Therefore one can never hold that being and
consciousness are two distinct properties of Atman,
without doing violence to the undeniable universal
intuition of Atman as Pure Consciousness and Pure
Being (consciousness not desiderating an object, and
being not admitting any specific characteristics) in one.

52. It is sometimes supposed by critics of Vedanta,
that the Upanishads or Vedantins 1identify the
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Absolute with something experienced in some form
even empirically! , to wit, Atman (substance), and that
Vedanta deals with the ehangeless, universal, and
unrelated as opposed to the changeful, particular, and
related 2. It will be evident from what has been said
above, that the real Atman or Brahman as known to
Vedanta, transcends all these pairs of opposites.
Reserving the consideration of the other concepts such
as the universal and the unrelated for a future
discussion, we may observe here that even regarding
the Absolute as Pure Being (asti), is a device in
Vedanta used for the purpose of discarding empirical
being and becoming with reference to Atman (the
Absolute). The following quotations will vouch for this
statement:

(?) NN AT |
A I aonTe: T 1 F1. &-23.

"He should be emphatically known as being (empirical) and
also in His real nature (absolute). Of these two aspects, the real
nature (of Atman) who has been known emphatically to be,

reveals itself (to one who has known it to exist)." Ka. 6-13.
(R) T IR, TR T T e AT a e
HE—R: | U S aaa ey, ST,

fRmRfmemsErET;, SR R @) eI @),
Sresfrehsiiony @)— wffRfides: wf, afgehaf,
SRR | T ST gegueredae: Jea I FT ML 521

"Of the Atman previously known to be, that is to say, of Him
known through the notion of existence due to the conditioning
adjunct of the pre-existing effect. Afterwards the Tattvabhavah,
the real nature, the unconditioned non-dual nature distinct from

1. C. P. B. page 236. 2. C. P. B. page 815.
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the known and-the unknown, pointed out by Srutis like ‘Not this,
not that' (Br.), 'Not gross, nol subtle, not short' (Br.), 'Invisible,
bodyless, undefined, having no support' (Tai.) etc., turns towards
him to reveal Its hature. The purport is (that this aspect turns
towards him) who has previously known (Atman) as existent.”
Ka. Bh. 6-13.

53. This true nature (Tattva-Bhava) of Atman or
Brahman the Absolute, should always be assumed to
be meant by the Sruti even when seemingly positive
terms are appliéd to Reality. It will suffice to quote one
passage from the commentary on the Aitareya :

Afed A, T AF], OEIOW, FTEIT T A,
TRy, wedawew, w9 fAdivy, g9 gaw, Ao,
AR, Wsed I a1 Famenn sy
fArerfigliesfy, @ T @it g Yefghimsfy, duefa 9
TREITHRIGH, A @ F #ie auet = oF fzga | Afa 3, ‘adr a=n
frad=’ genfeagfna: 1 T T 9T 3YR.

"It is, is not; one, many; with qualities, without qualities;
knows, knows not; static, dynamic; fructifies, does not fructify; has
a cause, is causeless; happiness, misery; the inside, not inside;
void, not void; is myself, other than that - whoever tries to
superimpose such thought-constructs upon His real nature which
is beyond the range of all words and thoughts, he is surely trying
to roll up even ether like a piece of leather, and to climb it up as if
it were a flight of stairs; he is trying to find out the trail of fish in
water and of the birds in the sky! For there are Srutis like the
following: 'Not this, not that' (Br.), "From which all words fall
back....." (Tai.)".

- Ai.Bh. p.312, discussion at the end of the first chapter.
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8. APPLICATION OF THE METHOD
(Cause and Effect)

54. Consideration of the concept of becoming
naturally glides into the consideration of the concept of
cause and effect. Both becoming and causation
desiderate the concept of time, and it is curious how
systems insisting on the reality of change, becoming, or
of the relation of cause and effect, have failed to take up
the concept of time as demanding a serious
explanation.

55. The Samkhya and the VaiSeshika systems
both accepted that an insentient principle - the
Pradhana or the atom - can be the material cause of the
world, but they differed very widely with regard to the
process of causation and the relation of cause and
effect. The Samkhya insisted on the identity of cause
and effect, and explained that the original or first
cause, the Pradhana, transformed itself into an effect
called the 'Mahat' (the Cosmic Intellect), which, in its
turn, gave rise to the series of causes and effects. It was
a gradual process of evolution that was responsible for
the final effect, the universe. The Vaiseshika on his
part, held out a doctrine of atoms, which by
combination produce dyads, which, in their turn,
produce by combination triads etc., in succession until
at last the whole world is produced. This doctrine has
been called the Arambha-Vada (the doctrine of causing
by combination of atoms & c.) in contrast with the
Paripama-Vada of the Samkhyas. Now both the
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Samkhyas and the Vai$eshikas are rationalists with
this difference between them, that the Samkhyas
recognize in addition to Perception and Inference as
canons of knowledge, Sruti also as Aptavacana
(testimony of experts), while the Vaiseshikas include
even Sruti within the range of Anumana (syllogistic
inference). Both adduce $ruti also in support of their
own doctrine, the Samkhyas to a greater extent than
the Vaiseshikas.

56. This circumstance has led some scholars to
surmise that the Sarmkhya system was a rational
synthesis of the Upanishads. Dr. Murti supports this
deduction and avers that it is proved beyond doubt by
the fact that the Brahma-Satras find it necessary to
refute the Samkhya contention that it represents the
true import of the Upanishad texts. The refutations are
so numerous and so sustained, that they would be
unintelligible if the Sammkhya had not been considered
a rival in the field of Upanishad exegesis. The
appellations 'asabdam' (unscriptural), ‘anumanam’,
'anumanikam' (conjectures, inferred) by which the
Samkhya is referred to in the Brahma-Satra, are
significant as revealing that the Samkhya
interpretation was considered 'free' and un-orthodox,
and that the Samkhya did claim to be a correct
understanding of the Upanishads. (C. P. B. pp. 60, 61).

. This is perfectly true if we remember that the
Samkhya system was a rational synthesis and that
the followers of the school did claim to be such. The
appellation of 'anumanam', and 'anumanikam' to his
Pradhanam, would never be deemed by the Samkhya
as any reproach to it, for the Samkhyas plumed
themselves on their being adepts in inferential
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reasoning, and boasted that the Pradhana, Purusha
and their mutual relation to be eternally inferential
(ramgewrErT faengaar 3w 7= 0 S.Bh. 1-1-5,
p-94). Only, they did recognize the testimony of the
Upanishads and tried to explain away the seemingly
Advaitic texts in the light of their contention.

The Vedantins, according to Sankara's tradition of
interpretation of Badarayana, however, rejected this
Samkhya interpretation and explained the Vedantas to
show how the non-dualistic Brahman alone was really
real and how the knowledge of the meaning of the
Upanishads, conduced to the universal intuition of that
Brahman as the real Atman or Self of all the
phenomenal world.

As for the numerous and sustained refutations of
Samkhya to be found in the Brahma-Sutras, it must be
remembered that the Vedantins had a higher level of
knowledge to point to as based upon Vedic reasoning®
an acquaintance with which was sure to cast all
inferential knowledge into the shade. This procedure
was adopted more as a defence of the Vedantic genuine
interpretation and higher method of reasoning rather
than as a debate with an opponent of equal standing.
Sankara makes this point quite clear in the following
extracts from the Sutra-Bhashya :

(2) Seaaiae (2-2-9) TURT JIEERVER: R I
g g | o R ogeieemty sttt
YA TrAd N, Tl | § ¥ RO e

1. The reader is referred back to the section (5) on Agama
and Reason.
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AR AgERE | el g sde
CIFSTENE: ; 4 qafaus TRIsH Fi:, ATCATCRROEIRA AN )
L 2-¥-RE, UL 29¢.

"Starting with the Sutra 'The unseriptural Pradhana, is not

(the cause), because of the (attribution of) seeing' (Vs. 1-1-5), the
doctrine of Pradhana as the cause, was put forward again and
again by the Sutras expressly and refuted. This was because in the
Upanishads are to be found what appear to the dull-witted to be
like passages implying support to that school. And that system is
approximate to the Vedantic teaching inasmuch as it holds the
theory of the non-difference of the cause and the effect, and it has
been adopted by Devala and other authors of Dharmasiitras in
their works. Therefore more effort has been made in repudiating
this school in particular and not in refuting the doctrine of atom or
anything else presumed to be the cause.” SBh. 1-4-28, p. 178.

® TR SEwaEwRdE ey e g9ww, a9
aaTEEd FaeThE et wmferd auiig @lRg a1 s,
Ty AT St FrrERNE TR aEATE
feroaroftarfy — it agd: v wte: g=da 0 G R-R-¢, WL RRe.

"Although this $astra is begun with the purpose of
examining the purport of the Vedanta texts; and it is not begun
with a view to establish or refute any particular conclusion (of any
other school) with the help of pure reasoning as is done in
rationalistic systerms, it becomes incumbent on those who explain
the meaning of Vedantic texts to refute the views of the Samkhyas
and others which run counter to right knowledge. The next section
is therefore begun for this purpose." SBh. 2-2-1, p. 220.

[The Upanishads are the only source of valid knowledge and
therefore to lead disciples to that knowledge we have to refute thoughts
of all schools which are an impediment to arrive at that knowledge.]

(3) WA TG R ERIE e T
T AT 3 AT 3G AT A ATATTEH, 7 T
RAE [ FH ; T g TR, Saereag e G g

CEL A H WL R--2, WL R0,
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"Samkhyas and others quote Vedanta texts also and explain
them so as to suit their own position. What has been done in the
previous portion of this work, was mainly to show that their
interpretation is not correct, but (a fallacious one) appearing to be
right. But here, there is this difference that their reasons are
going to be refuted independently without any reference to texts."

SBh. 2-2-1, p. 220.

[This section will be devoted to show that not only the
Samkhyas and others do not know how to interpret texts which lead to
direct intuition, but also that their reasons are fallacious and

inconclusive.]

57. We may leave this incidental question at that
and return to the consideration of the subject matter of
this section, viz. the relation of cause and effect. How
does Vedanta differ in handling this problem from the
Samkhya, Vaiseshika or other systems?

It is necessary first of all to determine exactly
what is meant by a cause. Since kdrom is the Sanscrit
word used to denote both reason and cause, we have to
restrict ourselves to the consideration of it in the latter
sense only. It is derived from the root Kr(F) to do or to
make, and therefore anything that is required to
produce an effect, may be called a kdrapa. Taking the
word in its widest sense, therefore, it might mean an
agent who does or makes something or something
which makes up a thing, or even all the various factors
that may be necessary to make up something. Without
entering into details, we may here state that
Vedantins and Samkhyas make use of the word
ﬁﬁWT{ (literally occasioning cause) for the agent;
this term is usually translated into English by making
use of the appellation efficient cause. The Sanscrit word
to denote the material needed to make anything is
SUIETRRUY  (that which should be taken up for
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producing something); it is called the THTIIERCRY (that
which inheres in the effect) by the Vai$eshikas. We shall
make use of the usual term 'maferial cause’ to express
it.

58. The difference between the Sammkhya and the
Vai$eshika, turns round the nature of the effect and its
relation to its material cause. The VaiSeshika has
systematized the common sense view that every effect
is really born and therefore non-existent before its
birth; the Samkhya insists that the cause itself is
reborn in the form of its effect. Gaudapada in the fourth
chapter of his Karikas, mostly devoted to a rational
refutation of systems other than Vedanta, thus
caricatures their views and then states the Vedantic
view which is above all criticism.

(2) g T SITE R 3 S |
f3a=aT gt g @t . FHL v-v.
" 'Nothing that already exists can be born', “That which is

non-existent, can never be born!' The dualists are thus disputing
and so are (indirectly) revealing the fact of no-birth.” GK.4-4.

(R) T 6T q H FROT T T4 |
S Fwe G e ' T A T ¥-2 2.
"For him in whose opinion the cause is the effect, the cause

itself is born; being born how could it be without birth, and how
could it be changed and yet eternal?" GK. 4-11.

[This is the refutation of the Sammkhya view that the original
cause, Pradhana or primordial matter itself, evolves into the effect.}

(3) FROTREAITHT: FEAS o |
A & FE FROT Y TGN A R v-2R,

"If the effect (Mahat etc.) is identical with the cause
(Pradhana) and therefore the cause is taken by you %o be
permanent, (then there is no effect born). And if the cause be
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identical with the effect born, then how could it be permanent
according to your view?" GK.4-12.

[This is the FEFRITHEATE (identity of cause and effect)
of the Sarnkhya. This identity understood in either of the two ways
mentioned here, leads to a repugnant conclusion.]

(¥) I1E ¥ T T8 Toeaed AT 9 |

AT SATHTAE A ST J69 ) T v-23.

"For him in whose opinion something is born from the

unborn, there is no example in life to be cited. And if a thing is

born from something born, there will be no end (to the series of
born causes)." GK. 4-13.

[ Nobody has seen any instance of an effect born from
something which was never born. If both the effect and the cause
be supposed to be born, then there will be nothing unborn, since
every born cause would in its turn desiderate a born cause.]

Therefore the Vedantin's conclusion is that there
is really nothing born, the only Reality or Atman being
One without a second.

59. Oblivious of the fact that the fourth chapter of
Gaudapada's work is mainly devoted to the drawing of
Vedantic conclusions from the different contradictory
views of schools other than Advaita, and that
Gaudapada has used Buddhistic arguments both for
refuting dualistic systems and for showing Buddhistic
arguments pushed to their conclusion lead to Advaita
Vedanta', scholars have rushed to offer various
interpretations of the apparent Buddhistic
terminology and logic in this work of that great teacher
of Sankara's tradition.

1. The reader interested in this subject is referred to the
'Mandukya-RahasyaVivti' a Sanscrit commentary by the present
author and the English Introduction to that work, where this
question has been thoroughly discussed.
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Some suppose that the Agama Prakarana may
not be Gaudapada's work at all and that it may be a
part of the Mandukya Upanishad itself as claimed by
certain recent Bhashyakaras. Others guess that the
Karikas may be an adaptation of the Yogacara school of
Buddhism effected with the sole purpose of giving a
twist to it so as to suit the purposes of Vedanta, while
some others imagine that the fourth chapter is perhaps
a Buddhistic work added later on to the first three
chapters in the name of Gaudapada, or even that
Gaudapada was himself a Buddhist in disguise!

The reader is warned not to acquiesce in any such
surmises in the present case. Gaudapada's conclusion
that there is no birth (Ajati) is quite in consonance with
Vedanta from the highest stand-point. For as this
great thinker repeats again and again in this work, the
real Atman of Vedanta, is 3SH{&#&wL (unborn,
without sleep or ignorance, and without dream or
misconception, G. K. 1-16, 3-36, 4-81). But the
Vedantin has a MayaSatkarya-Vada (illusory existence
of the effect in the cause) also to offer to inquirers who
wish to harmonize all Vedantic texts which invariably
use the Adhyaropapavada Method to teach the nature
of Reality.

60. The reader should remind himself of what the
position of the Vedantin, is with regard to Pramanas
and reason!. While these may have their place in the
empirical field, they can never be applied to the
transcendental Reality or Atman. For the purposes of
teaching the truth, however, the Upanishads
themselves have been given the appellation of

1. Section 5.
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‘Pramana' by Adhyardpa (deliberate superimposition).
Just as Pramanas or canons of knowledge in the
empirical sphere, produce Pramiti or correct
knowledge and remove ignorance regarding their
object, Vedantas or Upanishads also in their capacity
as Pramaina, remove Avidya or ignorance of Atman.
This Avidya again, whatever be its nature in other
darsanas (systems) such as Samkhya, Yoga, Vijiina-
vada or the Sinyavada, here refers to the natural
tendency of the human mind to mix up the real Atman
and the unreal not-self by mutual identification of the
Self and the not-self and mistaken transference of their
properties to each other!. The illusory appearance of
the universe (both subjective and objective) of names
and forms considered to be real from the empirical
point of view, is called Mgya? by the Adhyardopa view
adopted for purposes of teaching.

Reason, again, as usual in Vedanta by
Adhyiaropa, is of various types. It may be the reason
actually adduced by the Upanishads themselves
(Srutyanugrhita), or used by a teacher in harmony with
the Vedic teaching (Srutyanukile), syllogistic
(anumana), or even bare reasoning based upon the
laws of thought-forms (Kévala or Sushka). It is mostly
of the last type in the Al&asati-Prakarana. Sruti and
reasoning in harmony with it, are used in the Advaita-
Prakaram of Gaudapada.

61. The May#Satkarya-Vada or even the teaching
of the Absolute, the Ajai-Vala, was no revolution
introduced by Sankara or Gaudapada for the first time.
It was already there in the Srutis, and traces are left in

1. Section 6. 2. Section 6.
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the Bhiashyas of Sankara and elsewhere, of the
teachers of these doctrines like Dravidacarya and
Brahmanandin!, who accepted these teachings. We
shall first quote the Sruti which illustrates how the so-
called effect is really nothing but a play of words, and
that it is essentially the cause itself.

(2) a1 SR gictees v g g s fER
AT gfveheds ' Bi. &-2-¥, T Qoke.

"Just as, my dear boy, by knowing a lump of clay,
everything made up of clay is known (to be but clay), the effect
being a mere play of words, only a name, and that it is only clay is
the truth"

Ch. 6-1-4, p. 505.

Here Uddalaka is represented to have told his boy
that all effects of clay such as a pot or a pitcher, are
only clay, their cause, and in themselves are nothing
but mere names. Similar examples are cited with
reference to gold and steel in this Upanishad, and
everywhere the reality of the cause is affirmed, and
this apparent division of cause and effect, is further
extended to Brahman which is taken to be the cause
and its effects the primordial elements, as follows :

() yd I§ T ITERAN TAwisged quw Oue 9g §i
TARA ARSI ..ccc. 11 BT, &-3-3, T ok,
"That (‘Sat' or Brahman) thought 'l would be plenteous, I
would be born'. It created Tejas (Fire). That Tejas thought 'T would
be plenteous, I would be born'. It created Water." Ch. 6-2-3, p. 509.

And this is how this Upanishad extends, to some
other empirical effects, the nature of being illusory

1. See English Introduction to ‘Mandukya-Rahasya-Vivrti'
pp- 20, 21.
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appearances and concludes that all of them are
dependent on Brahman alone for their being :-
@ ; e wd 3 . = . . .
gl B, §-¥-3, UT. 4%
"What (appears to be) the red colour of the sun, that is the
colour of Tejas (Fire), that which is white, is the colour of Water,
that which is black, is (the colour) of Food (Earth). The nature of

being the sun is gone, that it is only the three colours is the truth."
Ch. 6-4-2, p. 515.

Similarly, everything that is the effect of the
primary elements, is but the elements only, the effect
being merely a name in itself, and in its essence the
three elements only. And the Upanishad concludes :

(¥) T WY O PRAEieesthg: @ g
AR Ao € PR AeeAfees JepT: ST JEi
SAT; TETAAAT; €SB 1) Bl §-¢-¥, UL 4RY.

"In this same manner, my dear boy, from Food, an effect,
look for Water as the cause, from Water as the effect, look for Fire
as the cause, from Fire as the effect, look for Being as the cause.
All these created beings, my dear boy, have their cause in Being,
they stay in Being and merge into Being." Ch. 6-84, p. 524.

62. We should note one important difference
between the empirical illustrations of clay-pots etc., and
the effects issuing out of Saf or Brahman. The empirical
cause, no less than its effect, is in some time or some
place, and that notion of causal relation demands that
the cause should be invariably before the effect in time.
So long as the effect lasts, however, it should be
necessarily intimately connected with its cause.

This relation is called Samavdya by the
Vaiseshikas. Relying upon the common-sense view
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that no effect is existent before its birth, they hold to
the absurd doctrine that a diatom newly born, becomes
related to its cause and also to the genus called sattgor
being. A previously non-existent thing comes into
existence and is called the effect of clay, because it now
becomes related to clay as well as satta (being). The
Samkhya, on the other hand, holds that the pot is
identical with clay; for it is clay alone that transforms
itself into a pot. The weakness of both these views, has
been already exposed.

The Upanishads have therefore given the
examples of empirical cause and effect and shown how
the so-called effect always exists only as the cause, and
has no independent being of its own. It is only the cause
that is spoken of as the effect on account of its practical
uses. [t is this point of comparison that is applied to the
relation of Being or Brahman and the Universe when
by Adhyardpa (deliberate superimposition), Brahman
is called the cause and the world its effect without any
implication of time relation, or of Brahman causing the
universe like an active potter or carpenter, who makes
some earthenware or an article of furniture. The
Vedantic idea of becoming or causality, therefore, is
only with reference to an appearance and its substrate’
G R wdwromniz sufmmmwEl a1 SEeErfogwEad
(Vedantins never admit any difference of the cause and
its effect or relation of the effect dependent on its
causes as Vai$eshikas do; nor do they admit that there
is non-difference between the two, as the Samkhyas
do).

63. We may now return to Gaudapada to see how
he formulates and explains the Vedantic view of
causality :-
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(®) yoretaegfosmd: gival Sifdwrn |
YT WISAARY ATE A T 1l . T 3-2%,
"As for creation variously described (in the Srutis) by
illustrations such as of clay, metal (gold), and sparks etc., it is only
a device for introducing (the seeker's mind to the unity of Atman).
There is nio difference (of creator and the created), howsoever the

matter may be viewed." GK. 3-15.
Q) J@AIsyEar Asf gowwe ww g |
ffie gfrgeh 9 geafe a0 M. F L 333,

"Whether something be really created or only apparently,
the Sruti equally applies to both the cases. That which is
conclusively arrived at as the import of the Sruti and also
supported by reason, would be the only truth and not any other."

GK. 3-23.

(3) waY & wrwn s goas 9 g awe: |
A A G o e & oEe 1) 3. &L 3-0.

"Of that (or from that) which is existent, birth Mayic
(apparent) alone would be reasonable but not real. According to
one who supposes that something is really born, only the born
would be born." GK.3-27.

[That which really is, cannot really change into something
else; for if it does change, it must go on changing and so we cannot
say that it is really existent, since its real nature can never be
determined. Therefore that which is really existent can only
appear to change. Therefore the Samkhya view that the Pradhana

or the original cause is really changeful, is against reason.]

64. The Asatk aryavada, the doctrine that what was
not existent before, newly comes to be, or that empirical
things are illusory appearances without any substrate,
is both un-Vedic and unreasonable. For the Sruti says :

(2) TEF SATGTHSAGHY HAAT AT THTEHT: T |
Fae W @ wfRfY S | FEEa: SWHa |
Bi. §-R-¢, ], UL o, Qol,
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"Here some say "This universe was non-being alone in the
beginning, one without a second; and from that non-being, being
was born.' How could this be, my dear boy? he said How could
being be born of non being 7 Ch. 6-2-1, 2, pp. 506, 508.

[He who holds that everything is newly born and does not
exist before its birth, actually holds that something can come out
of nothing. This is absurd.]

Gaudapada is only re-echoing this Sruti, when
he says :-

() ST AIET T A A9 g |
TRATYAT o A WIEAT A1 AT M. F. 3-3¢

"To the non-existent (or from the non-existent), there can be
no birth either real or mayic. A barren woman's son is never born
either really or mayically (apparently)." GK. 3-28.

[ So, the VaiSeshikas' or the Nihilists' view is against all
reason.]

Saikara thinks that even the Parinamavada of
the Samkhya pushed to its logical extreme, reduces
itself to this Asatkaryavada (doctrine of the non-
existence of the effect before it is born) :

@) wEEEt g ooy Wsft srEhmieEmRR-
FonRERTT fAfm | afeafrfRnmniwsit st
[LRCIERIEREIE I ERrIE i C i I CEEE I LI R I o
HRURAT TN - 3ae Segwd |l

T, 9T, 2¢-¥e, UT RWE,

"As for the Parinama doctrine of the Samkhya, even that is
not different from the doctrine of the Vaiseshika inasmuch as it
postulates the birth of properties which were non-existent before
their birth and after their destruction. Even ifit be explained that

it is only manifestation and disappearance (that is meant by birth
and destruction), their doctrine is, as before, opposed to (all)
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Pramanas as will be found when it is enquired whether the
manifestation and disappearance, are previously existent or non-
existent. This would also serve as the refutation of the doctrine
that birth etc. is only another form of the cause alone."

GBh. 1848, p. 278.

Sankara wholly concurs with Gaudapada when he
pronounces his final dictum in the matter :-

(3) TR weFdT Ty arfaeEr st iedewaT
oo Tt wived wagsh AT way @, 3-28) iR 9w
AATTRTATIRI, SAERREETa 1 1w 26-ve, o j9e.

"As the only alternative left, it has to be concluded that Pure
Being alone is the one real entity imagined by Avidya as variously
endowed with origin and other properties like an actor (on the
stage). This opinion of the Lord has been stated in the & dka (2-16)
"There is no becoming of the non-existent', because the concept of
being is constant and the rest are variable." GBh. 18-48, p. 278.

65. The doctrine of the relation of cause and effect
will not be complete unless texts that teach apparent
creation, are also taken into consideration, since there
cannot be any real becoming of the Real. The change or
effect so-called can only be ITHREY (a play of words), it
must be understood to be only a seeming change or
causality. ‘@ Id 9 AT @) (The Real became
both the real and the unreal), ‘AEFAH FaHFEA @. 39
(That seemingly non-existent Reality transformed
itself into something else) - all such creation and
transformation attributed to Srutis, are only by
Adhyaropa. They only purport to affirm that all
phenomena are really Brahman, the only Reality, the
phenomenal world being born illusorily (A@aT SR’
GK. 3-24) that is, projected by Avidya.



9. APPLICATION OF THE METHOD
(Fvara and Jva)

66. It is evident that Brahman or the Real Atman
being the only Reality according to Vedanta, the three-
fold division of 'God, creatures (Jivas) and the world'
recognized in the theological systems of religions, could
find no place in this Advaitic system. Nevertheless we
do find mention of # (Ruler), ¥ (the soul supporting
the senses and life) and (the universe) in the
Upanishads. How are we to account for this? The
answer is very simple :

(?) FEEFATTHATN: THFERAGIRERAANE, 3
FROmRETRRY 3 99, T ; TR TR TR,
THITAA | oo aﬁaﬁm AR AT ATHEY Tl
IR HRTRI B eaeT |, 1w, TEi: - 3
T YRRy | e §6ag R | .. -
FATHEITATRS T Wafd, e GetRIguaRI | @ 9
Fﬂ?m(clﬁa EEARHEN e e TS
RARTEFAOTAT Share™ fgmme: gy seagrfawd |

T :-2-2%, T e,

“(Objection :-) Unity being absolute for one who holds the
doctrine of changeless Brahmatman, there is no place for the
distinction of the Ruler and the ruled, and consequently (this

postulate) would run counter to (his) proposition that I$vara (the
Ruler) is the cause (of the universe).

[This objection is raised on the basis of the presupposition
that the Absolute or Brahman cannot be I$vara (ruler) also at the
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same time. In the Bhishya on 1-1-2, however, I§vara has been
equated with Brahman to be enquired into, which is apparently
self-contradictory.]

(Reply :-) No. For omniscience (or Rulership) is (only)
relative to the differentiation of the seed of name and form which
are the product of avidya. (To explain :) ............. Name and form
conjured up by avidyi as though identical with the omniscient
Lord, (but) undefinable either as identical with or other than
(Him), name and form, which constitute the seed of the entire
expanse of the world of sarhsara, are spoken of in the Sruti and the
Smrti as the 'M4ya', ‘Sakti' and 'Prakiti' of the omniscient Lord.
Iévara (the Riler) is other than these.... In this way, Isvara is he
who is in conformity with the conditioning associates of name and
form made up by avidya in the same way as ether conforms to the
conditioning associates such as a pot or a Kemandalu. And he
rules, from the empirical stand-point, over the conscious selves
body and senses made up of name and form projected by avidya,
and correspond to the pot-ethers (of the illustration).

SBh. 2-1-14, p. 200.

[The reader will note that avidyakalpita (conjured up by
avidya), avidyatmaka (product of avidya), avidyakrta (made up by
avidya, or made up of avidya), avidyapratyupasthapita (projected
by or presented by avidya), are all synonymous terms in this
passage. I$vara, ruler or God is illustrated by akasa (ether)
conditioned by name and form, while Jivas (individual souls
conditioned by bodies etc.) are likened to apparent portions of
ether conditioned by jars etc. the effects of ether. The relation of
the Ruler and the ruled is only apparent like that of the ether in
general and the apparent portions of ether conditioned by pots

ete.]

R T FREERTTTRES TN SRR ghae
qdaIfteed ¥, 7 Wil foan sraasiTTieEEy SeRERiE
TATAGCATNRSATER YY1l WL R-2-2%, UL Red.

"So then, I§wara's rulership, omniscience, and omnipotence,
are only relative to the limitation caused by avidyaic associates
but no such convention as that of the distinction of the ruler and
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the ruled, or omniscience, is possible in the Atman whose real
nature is such that all conditioning associates are abolished
(there) by Vidya" SBh.2-1-14, p.201.

67. The Jivas then, are the effects of Brahman
only figuratively, inasmuch as they are really one with
Brahman for ever, in the same way as pot-spaces are
one with space in general. Their limiting conditions
such as the body and the senses, are only apparently
so, for they are only products of avidya. Saikara has
closely followed in the foot-steps of Gaudapada in thus
describing the individual selves and the conditioning
associates :

(2) SITEHT W RS dHeREIRAE: |
e WA T e I M F 3-3

"Atman is born as Jivas, like pot-ether from (ether in
general); and he is born as the aggregates (of bodies and senses)
like pots & c." GK. 3-3.

() FITET:; WA TS ACHATTEGT: 1l
ST wer o1 Fiearrg e 0 . FT 3-20.

"The aggregates (of bodies and senses) are projected by
Atman's Maya as in a dream. There is no reason supporting the
superiority (of one aggregate over the others), or the equality of all
(aggregates)." GK. 3-10.

[Gaudapada uses the word 'miyd as synonymous with
avidya. He does not strictly adhere to the distinction of the two as
defined by Sankara.]

68. Jivas as such have two aspects. Their real
nature is always identical with that of Atman, but the
aggregates of body & c. by which they are apparently
conditioned are mayic, and hence, in respect of their
conditioning associates, they are anirvacanya, i.e.,
they cannot be defined to be one with or different from
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Brahman. Thus Sankara describes the Jiva in two ways :
@) O 7 SgumrehTaETT TR 85T, TRATeT 3
e, AEEisd qwen fey, e g e -
AT aeAvefandr e frelw | wRr wmemA
AT agariirdiaa 3T T -¥-RR, UL 9%,
"While there is this correct knowledge of the identity of
Kshetrajiia (individual self), and the Supreme Atman, there is
only a difference of names (when we use the words), 'Kshetrajia'
and 'Paramatma’ and therefore to say 'This Kshetrajna is different
from the Supreme Self' or "This Supreme Self is different from the
Kshetrajna' and to insist on the difference of the two atmas in this

way, is purposeless; for one and the same Atman is spoken of
diversely by different names." SBh. 1-4-22, p. 174.

Here 'Kshetrajia' is the name of the Witnessing
Consciousness which objectifies the entire aggregate of
the body and the senses, and 'Paramatma’' is the name
of Atman as he is in himself. There is absolutely no
difference at all between the two. Sri Krishna therefore
tells Arjuna :

& e Wt ol weey WA

ATAAFAII 4 deg e W 0l it g3-=.

"Know the Kshetrajiia in all Kshetras (bodies) to be myself,
scion of Bharata! The discriminatory knowledge of the Kshetra

and Kshetrajfia, is the one right knowledge, according to me."
G. 13-2.

() ANITE T A S WA Forgiaiead Jiawed: ; T
QT G, T T | ST 4T AR Ao FR
TAGIFR FFA, U6 AR o9 FHRoamEiea e
ToHa: | AT T G | STTEE ST,
A ERETAe iy e ¥ qrariee
TETHATARE I QZTar: 11 T, R-3-%0, TT. 36X,
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"And this Jiva should be taken to be only an appearance of
the Supreme Atman such as the reflection of the sun; neither
directly the same nor something other than that (Atman). And
therefore, just as when anyone of the reflections is shaking, no
other reflection moves, so also it is in the fitness of things that
when one Jiva is in contact with the fruit of his karma, no other
Jiva comes in contact with it. On this ground also (as for other
reasons already adduced), there is no inter-mixing of the karmas
(of the Jivas) and their effects. And this appearance being a
concoction of avidya, it stands to reason that the samsara having
its seat in it, is also a concoction of avidyd. And hence the
feasibility of teaching the real Brahman-nature by negating this
(samsara)." SBh. 2-8-50, p. 302.

69. Just as the Upanishads teach that Brahman
is the creator, sustainer and the final goal which all
phenomena finally reach and merge in, with the sole
purpose of revealing that they are really appearances
ever essentially one with it, they uniformly teach that
Brahman has entered into the created world in the
form of Jiva :

(2) | TR A g FR e | T 2-3-2%
"Having cleft this parting place (of hair), He entered
through this opening." Ai. 1-3-12.

() TSR | AETHITRE | AN

"Having created it, He entered that very (object of

creation)." Tai.2-6.
@ e . 2-v-o,
"The self-same One has entered here." Br. 1-4-7.
(%) A SAEATERTEI A AHEY SATHETT I BT &-3-R.
"As this Jiva, my own self, let me enter and differentiate

name and form." Ch. 6-3-2.
(@) S AT 3 Y w0 & afawar g |

THETIT FAA AT ®9 €9 I alkew 1l & @)
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"As the one fire has entered the world and taken a form in
comformity with each and every form, so also, the inner Atman of

all creatures, takes a form in comformity with each and every

form and is also outside of them." Ka. 5-9.

[ This teaches not only the identity of the Supreme Self with
Jiva, but also that it yet retains its transcendental nature.]

(%) Ok Toma: ek agere: |
Q¥ el e g e i |
@ ar o ey watg g gierr
AR e A9a fReewaa . %-2¢.

"He made fortresses (bodies) with two feet, and fortresses
with four feet. He first became a bird (the subtle body), and the
Purusha entered the fortresses. This is Purusha indeed, because
He is the indweller of the fortress, in all fortresses. There is
nothing not covered by this (Purusha), nothing not pervaded by
Him." Br. 2-5-18.

[All the bodies as well as the embodied souls, are verily His
very self.]

70. The reader will have realized by now, how the
Vedantic 37T (not being other than it) of the cause
and the effect is different from the Samkhya's
ananyatva (identity of cause and effect). We have seen
in a different section how Gaudapada has inveighed
against the doctrine of the Samkhyas that the cause
and the effect are identical. Badarayana in his Sutra (2-
3-18) anticipates a similar objection against Vedantic
causation. There the objector appeals to common sense
which requires that one who experiences ought to be
distinct from what is experienced. If the universe be
the effect of Brahman the cause, then either Jiva the
experiencer would be identical with what he
experiences or the experienced itself would be the
experiencer since both are not other than Brahman the
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first cause (@& T fnmwmEmE: TwEE, ol W
HATHATERE, W a1 HRFTaAET | T
HFERUTGRAUHSTIT ¥659d 1| SBh.) This objection is
met by citing the example of the sea, where the
distinction of the effect, billows, waves, or bubbles 2as
well as non-mixing of them with one sznother, is
maintained even while each of them is not, other than
their essence, the sea as water. Thus the distinction of
the experiencers and the experienced, may well be kept
up, and yet they will not be other than the Highest
Brahman, the first cause.

71. This reply would be all right if we recognized
the empirical distinction of experiencer and the
experienced. The Vedantin does recognize this sort of
causal relation between Atman and the universe from
the empirical standpoint. Badarayana has an aphorism
(1-4-23) which says in so many words that Brahman is
the material cause (as well as the efficient cause) of the
universe (SFfﬁ%T Hﬁ'ﬂﬁmﬁ'@ﬁ‘ﬂﬁ) in comformity with
the Sruti which says that everything else becomes
known when Brahman is known, and cites the example
of clay and other material causes which are
transformed into several effects. And there is ancther
Sutra (W: TROTET 2-¥-3%) which expressly refers to
Srutis teaching Brahman's transformation into the
universe. But all this represents only one aspect and
doés not present a complete picture of the genuine
Vedantic tradition followed by Sankara and his
predecessors. That no revolution has been ushered in
by Sankara or Gaudapada in this respect, is more than
obvious in Badarayana's Sutra (FEA-aeHRPIVRER: 3-
2-2v). The Sutra declares in consonance with the Srati
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that the effect is only a play of words. Sankara writes in
substance: "But this distinction of cause and effect, is
not really real; for as the Sruti says the so-called effect
being merely a name, is factually nought in itself,
unreal (7 § TEgIRA ERT W wfiefa ; Teehas deega)
and there are a good number of texts purporting to teach
the unity of Atman (STFAFEHAUETR T979@¥), and if we
do not accept them, the knowledge of all by knowing
one, would not be possible (7 =, THfAF™T wfgE
utrex%‘f).

T, T TEEREEERIA ARy, a9
P ORISR, TTEETET, W
A, A AR Seatso e g

gl AT R-3-2¥, WL g,

"Therefore just as a pot-ether, a Kamandalu ether and the
like, are not other than ether in general, and just as the water of a
mirage and the like, is not other than a barren soil and the like,
since they are of the nature of vanishing soon after they are seen,
and in themselves undefinable in nature, so also it should be
concluded that this world of experiencers and the experienced
etc., has no existence apart from Brahman." SBh. 2-1-14, p. 197.

Here, 'pot-ether etc.' of the illustration correspond
to the Jivas, and water of a mirage etc. corresponds to
the names and forms constituting the insentient part
of universe. Thus, while both of these are essentially
one with Brahman, the Jivas are actually identical
with Brahman whereas the insentient phenomena
such as the five elements are only appearances super
imposed on Brahman.

72. In accordance with the illustration of ¥STRRT
(pot-ether) in the context of the soul, we have to explain
its birth and death, its atomic size, its being limited by
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the associate intellect, its being an agent of action,
being dependent on God for its activities, its being
spoken of as a part of Brahman in Sruti and Smrti
texts, injunctions in the Veda permitting it to act in
certain ways and prohibiting it from doing other acts,
absence of intermixture of the actions of Jivas and ths
results there of all these we have to explain- to be due
to the Up adhis (conditioning associates) peculiar to the
several individual selves. We may cite the following
verses from Gaudapada in support of this statement :-

TRy FEIAY TETHRTTEET 74T |

TR QIS TEHAT FEIHE 0 AL 3¢

"Just as the pot-ether and the like ethers merge in the
universal ether when the pot and other (Upadhis) are destroyed,
so also the Jivas merge in the (Supreme) Atman." GK.3-4.

AR TR TR |

7O SIS agaT: Ay | M. & 3%

"Just as all ethers do not come into contact with dust. smoke
etc., when one pot-ether comes into contact with them, so also the
Jivas (do not all promiscuously come into contact) with pleasure
ete.” GK. 3-5.

SRR e a aT X
TR 7 Wsf agseg ok n . w35

"The form, function and the name differ indeed in each
individual case, but yet there is no difference in the cosmic ether.
So also we have to decide in the case of the (various) Jivas."

GK. 3-6.

ATRTATE UETREN (SRR 74T |
AereRe: |31 SfiEr R aur . w30

"Just as pot-ether is neither a modification nor a part of the
cosmic ether, so also the Jiva is neither a modification nor a part
of the Supreme Atman." GK. 3-7.
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*Just as the sky becomes soiled by different kinds of dirt in
children's eyes, so also Atman too is soiled by (ignorance,

attachment and other) defilements in the eyes of the

unenlightened." GK. 3-8.
T A S TIRTHAERI |
ferdt gy THRETEE: I LUE IR

“Atman is not dissimilar to cosmic ether- with regard to
birth, death, going (to other worlds) and coming back (to earth)
and in dwelling in various bodies." GK. 3-9.

78. The distinction of Isvara and Jiva, therefore, is
only a distinction without difference. I§vara's divinity
and superiority and the Jiva's dependence upon I§vara,
are relative to each other and, from the transcendental
standpoint, their identity and intrinsic nature as the
Absolute (Brahman), is never affected even while they
appear to be disparate owing to the conditioning
associates. We shall close this section giving a few excerpts
from the Sutra-Bhashya which make this point clear :-

(@) wRa & emnfa el Sy afal feda
FERERFEEIATAN o Jereifd 7 v, aeetee
<o | 791 § RfregfeweTeE e i fEna e o
Rf g, Tfydd, faf T ae @ awn e,
mﬁ’sﬁ,wmﬁwnﬁgﬁm
YRS ¥ O e ST Ef . 2-3-2%, WL 28R

"So long as he does not remove ignorance responsible for
duality, as one would remove the idea of 2 man (superimposed) on
a.stump of tree, and does intuit his own nature as the changelessly
eternal Atman in the form 'T am Brahman' so long does Jiva's Jiva-
nature persist. When, however, the Sruti causes a person to rise
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above the idea of one's being the aggregate of the body, senses, the
mind and the intellect, and enlightens him in this way "You are
not the aggregate of the body, senses, the mind and the intellect,
you are not a transmigratory person, but that which is the Real,
the real Atman. That thou art", then, knowing that he is of the
essential nature of the changelessly eternal Seer, and rising above
the predilection for the body etc., he becomes that very Atman, the
eternally changeless seer." SBh. 1-3-19, p. 112.

(/) Tty srfere 4 feda, g st sitee ot 3
7 Fardq | afret g 39 o A e ger | 7 e
TR T T HEg fRmdise ) L 2-¥-R. UL 24y

"For so long as avidya is not removed, Jiva's being subject to
right and wrong deeds, and his Jiva-nature is not removed. When,
however, that (avidya) is gone, Prajiia (the omniscient Atman)
himself is taught to be such by the Sruti "That thou art'. Nor is the
identity of the entity itself affected by being apparently infected
by avidya or by the latter's disappearance."  SBh. 1-4-6, p. 154.

(3) o REATCHTRTeA R TeT e Te R R
Ui W& 7 TRaTiE s ST 1)
AL 2-¥-3R, UL 293

"For this reason also, all followers of Vedanta must accept

that the difference between the Vijiidnatman (knowing Atman)
and Paramatman (Supreme Atman) is only due to conditioning
associates like the body made up of name and form presented by
avidya and not real." SBh. 1-4-22, p. 173.

() T ST NEREEAE wage
IR 9 9 WATAT FaEsTeEa s SRR -
FEAFATNSATEN ST | AT R-2-2%, WL Re 2.

"So, the Kvara's rulership, omniscience and omnipotence is
only- relative to the limitation of the conditioning associate of
avidyaic nature, but in the Atman bereft of all conditioning
associates, there can be really no talk of ruler and the ruled, or
omniscience ete." SBh. 2-1-14, p. 201.

® TEET @ TeuiliEEE, a1y e e daie
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F, WU 7 ST AW e fiFonie | 7
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"And it is only so long as there is this connection with the
conditioning associate of the mind (buddhi), that this Jiva
continues to be a Jiva and a transmigratory soul. In reality,
however, there is no such being as a Jiva other than the form
conjured up by the connection of the conditioning associate, to wit,
the mind. For when the meaning of Vedanta texts is closely
examined, there is no second sentient entity to be found, other

than lsvara who is ever-free by nature and omniscient."
SBh. 2-3-30, p. 287.

® ol T fragEgEUsTATE JeguitET: | F 9
frer wemgEEEs R e,
T geguiEaEar T I | g T R-3-30, U1 k¢

"Moreover, this connection with the conditioning associate
of buddhi, presupposes wrong knowledge (i. e. avidya) and there is
no way of removing wrong knowledge except by right knowledge.
Therefore this connection with the conditioning associate of mind,
is not destroyed till one does realize one's identity with Brahman."

SBh. 2-3-30, p. 288.

© sfEEmET TR AT ST e
ei: TCEHIRICHAT AT, T, ST v,
TR FehoeeyUe qawe fifg: | deguRRgEaa o
fagmm Wfafenifgmsfa o T R-3-¥E, T R%E,

"During the state of ignorance the Jiva who
indiscriminately sees his identity with the aggregate of the body
and the senses because of his blindness caused by the cataract of
avidya, derives his transmigratory nature of being an agent and
expcriencer (of the fruits of actions) from the Supreme Atman.
I$vara, the Witnessing Conscious Entity, who presides over all
activities, indwells and inspires all beings (to action). And it is
through the knowledge due to His grace alone that release could
be expected to accrue (to the Jiva)." SBh. 2-3-41, p. 296.
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(o) TRforraTTfer 2R ATt wmehf 7
farfarg fafafiad o H, . R-3-¥4, U1 IR,

"There is nothing self-contradictory in holding that 1§vara
with His unsurpassable conditioning associate, rules over the
Jivas with inferior conditioning associates." SBh. 2-3-45, p. 298.

Q) 3 - faraatEmmtie
T GRIAAE! 7 g TRATHRISTE | W1 R-3-¥8, TL 3]
"Even in the case of the Jiva, the experience of misery is
only due to the delusion caused by indiscriminate identification
with the conditioning associates such as the body and the senses

made up of names and forms produced by avidya, while there is no
real misery." SBh. 2-3-46, p. 299.

(20) EEURE ATHHRE FACHEHIRIA, T qadiwdt-
TETAN | AEE T SEHed, S e

LY

TR a1 G, WATSged 3@ QUiegem ||
H& T, R-2-2%, TL. gR®,
"This Brahmic nature of the embodied self which is being
taught here, is what already is a fact and not something to be
achieved through a fresh effort. And therefore, this Brahmic nature
taught by the Sastra having been ascertained, becomes the sublater
of the innate idea of one's identity with the body, like the ideas of
rope etc., sublating the ideas of snake etc."  SBh. 2-1-14, p. 197.

[This is an illustration revealing that our identification with
the body is only a delusive notion.]

(29 F YAcEEAT: ¢ WKW wETIsgHaet el
JEI: | €O 9 61 WAWE S T, Sreamresi,
SremiisTRT, O WEIseWEE - §OWUCHET | T EEn
TR MTE AT REATE | ATHh SFRERIATd JaauT wifed: gevegg ||

GO R-3¥¢, T 3o 2.

"(Question :-) But which is this W (body connection)?
(Reply :-) It is the rise of the perverse idea regarding the
Self that this aggregate of body etc. is one's own self. It is found in
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all creatures in such forius as T go', 'T come back’ ; 'T am blind'. 'I
am not blind'; Tam ignorant', ‘T am not ignorant'. There is nothing
that can eradicate this (perverse idea) other than right
discernment. Before the dawn of right discernment, however, this
delusion is seen to continue in all creatures." SBh. 2-3-48, 301.

(2R) TG g1 TOATEHTT U &4, foregagmaemat sty ¢
T g FidaRiTaRae SRglweT SRR | 994 |
weddag. | @R g flee  geerdfRnmEr e
RfFemrAgfafmmagmiarmg wft | af| T gunEdes-
SRR YRR fORe e, @ an

TSEE | G AR e TR AL g TR R
TRRWHAr fiae gradfdnmE: | g 33§, T ]we,

"(Objection :-) But why is it that the Jiva being a part of the
Supreme Atman, has his knowledge and predominent power
intercepted? It is reasonable that his knowledge and power should be
unintercepted like the burning and lluminating (capacity) of a spark.

(Reply :-) This is certainly true. But even that interception
of Jiva's knowledge and power, is due to his body-connection; that
is, connection with the body, senses, mind, intellect, perception of

. object etc. There are (suitable) similes also here. Just as the
burning and illuminating powers of fire which does possess these
powers inherent (in it), are intercepted in the fire (latent) in a
faggot, or in fire covered up with ashes, so also the interception of
Jiva's knowledge and power, is due only to the delusion caused by
the non-discriminatory notion owing to the connection with the
conditioning associates like the body made up of name and form
presented by avidya." SBh. 3-2-6, p.347.

@Y Wt ¥ g FwdCEAER IR R
wAEE AR e YRR TR arfiaer i
WL 3-2-R, TL. Rov,

"Moreover, when the idea of non-difference, has been
awakened by texts like "That thou art' pointing to non-difference,
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the Jiva's transmigratory nature and Brahman's creatorship both
vanish for good; for all convention of duality spread out by wrong
knowledge will have been sublated (then)."  SBh. 2-1-22, p. 209.

[Brahman's creatorship is only relative; but dJiva's
transmigratory nature is unreal being superimposed by avidya.]

(2) TAISE AT sET WS N . AL 3-3-¥.
"In Him (the universal Prana), what is myself that is He (in
the Sun); what He is, that I am myself." Ai. Aranyaka 2-2-4.

(2%) T AT STEATEH WE) LASE F @R N EIEICRITE
"Thyself am I, O revered Divinity. I myself art thou."
Jabala (?)

Theabove cited texts are for meditation. Here the
objection may crop up that by equating I§wara with
Jiva's Atman, transmigratory nature would have to be
imputed to God, and that is not desirable. Sankara
rebuts the charge thus :

(2) A9 A: ; AHTEARAT FHNOTRI=aHeST |
W 3-3-3, UL ¥E2.
"This is no defect (in the system), for it is unity of Atman
alone that is being meditated in this manner." SBh. 3-3-37, p. 411.

() 7 99 EETdEr arEm: ; & qaff, i fEw
A FdeAT TATACAT, AFEAT - FAAEGIIEATH: | FAE
THEWTY TR 11 g L 3-3-30, U1 ¥E2

"We are not going to ward off confirmation of unity, but only
insist that a reciprocity of identity should be meditated upon. As
an inevitable consequence, unity also will have been confirmed."

SBh. 3-3-37, p. 411.

Here perfect unity of Iévara and Jiva, has been
allowed from the transcendental standpeint even for a
meditator. We shall return to this subject when we
take up the Vedantic teaching on meditation.
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10. APPLICATION OF THE METHOD
( The Universal and the Particular)

74. We have seen that the distinction of §vara
and Jivas, is only relative and that Iévara is really
Brahman the Absolute devoid of all distinctions. The
description of Brahman as that which is the cause of
the birth, sustentation and dissolution of the universe
(=S ga: VS, 1-1-2) is only a device- the device of
deliberately superimposing the causal nature on
Brahman or Atman in order to transcend all idea of
causality.

(2) A FAEATTHAATIAIACHT T TR

MEA g @-2R.
"Now this Brahman is without a before, or an after, without

an interior or an exterior. This Atman is Brahman, He is the direct

experiencer of everything. This is the (whole) teaching.”

Br. 2-5-19.
(R) ST I G A TEH T RATRAT |
ST VAT WA qaega i a5E 1l F. R-2¥.
"That which you see, that which is beyond the right, and
beyond the wrong (deed), beyond this cause and effect (-relation)
and beyond the past and the future - please tell me That."
Ka.2-14.

From that stand-point of the Absolute, therefore,
there can be no creative cause efficient or material;
there can be no universe created as an effect; no action,
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instruments of action, or the fruits of action; no time,
space, or causality; and hence, nothing predicable as
substance or quality, nothing changeful or changeless,
no act or its consequence, and no relation of the
universal and particular.

75. From the standpoint of adhyaropa, however,
there is scope for all these in the universe created. Here
is Sankara's description of the universe which is caused
by Brahman :

BTN R, AR A SO
aq; T HaTTh: HROTE WA, ‘T 3fy amE: )
AL 2-2-], WL o,
"That omniscient and omnipotent cause, from which the
origin, sustentation and dissolution of this universe which is
differentiated by name and form, which contains many agents of
action and experiencers (of the fruits thereof), and which is the
abode of actions and their fruits regulated by particular place,
time and cause and is such that its structure is beyond all
conception; the clause 'that is Brahman' has to be supplied to
make the sentence complete." SBh. 1-1-2, p. 7.

76. The Upanishad therefore takes hold of an
empirical example to illustrate how the universal is
indispensable for the particulars to enjoy their being,
and hence concludes that the universal is their real
being. And thus deliberately superimposing
universality upon Atman, the Sruti applies this
illustration to decide that all not-Self depends upon
Atman for its being, and is therefore identical with it.

H T TENRAHE 9 ATATRRHAEAT, TR0 §gaed
TZO GATTAET T F1aY I 1 7. 3-¥-0,
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"Just as while a drum is being beaten, one cannot grasp the
particular sounds apart from it, but on their being grasped as the
sounds of the drum, or as the outcome of beating the drum, the

sound is grasped.” Br, 2-4-7.

Other sources of sound are given as illustrations
to show that particular sounds in themselves cannot be
grasped except by referring them to their source.

77. The Brhadaranyaka-Bhashya indicates the
general line of reasoning suggested by these
llustrations thus :-

FNFTNEENE AT, | s @
TSR ST | AU T awe
WEME el JgETT w0 qW SeRides 3 )
TR TISR AT RIZITOTE FT FTeded Sfeier, U fefomnres
A MHTRITSATANERT, e TFEHEEGH

. 9. R-¥-R, UL S8R,

"The citation here of many examples, is to draw the
listener's attention to the fact that there are many genera. For
there are numerous sub-genera sentient and insentient.
Therefore the intention is to show how in succession all of them
are included in the highest genus of Pure Consciousness just as
the sub-varieties of the sounds of the drum, conch and the vina are
comprehended in sound in general. Thus during the state of
sustentation, since the sub-genera are not apart (from Brahman),
it is possible to conclude that Brahman alone is real."

Br. Bh. 2-4-9, p. 762.

78. The force of the argument adduced above, lies
in the fact that no phenomenon in the empirical sphere
can claim any being of its own unless it is recognized as
a species of a genus common to all particular
phenomena of its nature. Now all these genera are in
themselves dependent on Pure Consciousness, which is
Atman. That all phenomena, interior (psychic), or
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exterior (physical), enjoy their existence through the
grace of Consciousness - not the empirical, but the pure
Witnessing Consciousness - whose non-existence is
inconceivable - is no mere speculation, but is based on
the firm ground of intuition. (YFMEIfRFOT EAAFHRAIH
Ffirg aegfad &9 1 Br.Bh. 762). We thus see that the
Upanishads make use of the device of Adhyar dpdpavada
by taking illustrations of some genera and species from
common life and superimposing the character of a genus
on Atman to lead the enquirer to realize that Atman is
the only Reality.

79. This device of superimposing the nature of a
genus has been combined with the superimposition of
the nature of a cause on Brahman in the following
verses of the Bhagavadgita :-

Argar faaa wEY AnmET fSEa @ )

IARMY T sEAa AR 1 . 2-¢8,
stfaefn g afafs a9 wafid awe)

frmrrerreTe T FiE FgER 0 . 3-go
SFaT T 2R AT o |

IFTRMISTRTE TATg FoqeT WRH | M. 2-2¢

"There is.no being of the non-existent, (and) there is no non-
being of the (really) existent. The truth concerning both of these,
has been realized by those who are used to see Reality (as it is)."

G. 2-16

[ That which is, can never cease to be; if any thing appears
to be and ceases to be after some time, then it is evident that really
it was not. Similarly that which really is not, can never come to be.
If anything which was not, suddenly comes to be, then we may be
sure that it's coming to exist is a hoax. Therefore to be is to be real]

"Know that alone to be imperishable, by which all this
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(universe) is pervaded. Nobody can effect the disappearance of
this undecayable One." G. 2-17.

[That which reallyis can never disappear. This real Being is
the all-pervading Brahman or Atman]

"These bodies belonging to Him who is eternal and owns
bodies, have an end. These bodies are of Him who is indestructible,
and not a knowable object. Therefore fight, O scion of Bharata."

G.2-18.

[ These verses are not dealing with the destruction of the
impermanent and the permanent. They propose to distinguish the
real Being from the apparently existent things.|

Commenting on the first of these three $§lokas,
Sankara says :-

(8) T TEREETH AT FReTRTe gafi e,
T wal R RO TREROTUERRE | AEEnaT T
T FAE TS | GARFRR T AR ST Teed-
W N T W R-28, 9L 2w,

"Just as the objective form of a pot being closely examined
by perception, is not seen apart from clay and is therefore unreal,
so also every effect not being seen to be apart from its cause, is
unreal. Not being perceived before its birth and after its
destruction, the effect such as a pot is unreal, and clay etc. its
cause, is in its turn not seen apart from its own cause and
therefore it is also unreal." GBh. 2-16, p. 14.

[This is obviously the re-echo of the Chandogya Sruti which
employs the method of superimposition of causality on Pure Being.]

) T TETEIE: — 3 94, 7 ; T ghuEEmes,
wghaghe: - 3 1 afiwa gft el o w, afwar sfef
TeEq - 3 el g fBR e 2 9 wderedn
TR et ‘e w9y, e ve, e R 5 qa |

1. ‘TN | H?ﬁiﬁw is clearly a clerical mistake for

the reading given above.
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Tged ety | aur 7 afiiaw | 7 g wghe: | aw
TRIfRgfaiaTaisad AfEwe, 7 g aglafmats=afi=mg |
Tl T, R-2§, UL 2%, 2%,

"(Objection :-) If that (cause also) is non-existent it would
follow that there is nothing existing !

(Reply :-) No. For there are two ideas experienced with
regard to everything, to wit, the idea of the existent and the idea of
the non-existent. (To explain :-) Now the distinction of (the really
existent) and the non-existent depends upon our idea (regarding
them), for that is (really) existent (sat) the idea about which is
never faithless, and that is non-existent (asat) the idea about
which is faithless. Now, the distinction of the really existent and
the non-existent thus being ascertained to depend on the idea
(corresponding to the object), two ideas (viz. the idea of being and
the idea of the thing) are experienced by all with regard to every
phenomenon in collocation, like (the ideas of) blue and lotus, as for
instance (the ideas with regard to) an existent pot, an existent
(piece of) cloth, an existent elephant, and so on in each case. Of
these two ideas, the idea of pot ete. fails, as already' shown, but
not the idea of being. Therefore the object corresponding to the
idea of pot is ‘asat’ (not really) existent, for (its idea) is changeful;
not so the object corresponding to the idea of being, for (its idea)
never changes." GBh. 2-16, pp. 14, 15.

[Here 'being' is regarded by adhyaropa as the universal
common to all the phenomena.]

1. While discussing the idea of all effect.



94

11. APPLICATION OF THE METHOD
(The Jiva and the Real Atman)

80. The Jiva in the state of sustentation of the
world, identifies himself with his various conditioning
associates. The Adhydropdpavada method is applied
here in the Sruti by superimposing the Atman nature
on each of these seemingly circumscribing associates
successively in order to rescind the Atmanhood
imputed to the other. This is what is known as the
Discrimination of the Five Sheaths. Gaudapada refers
to this method thus in one of his Karikss :

WAl @ 4 S qreEaea g |
ATHTAT W ofia: @ 9oT QY1 ) M. =T 3-29.

"The Supreme Jiva (Real Atman) is the Self of the sheaths
such as the essence (of food), which have been stated at length in
the Taittiriyaka. (He is the One) illustrated by us in the simile of
Akasa." GK. 3-11.

81. Subsequent to the account of creation of Akasa
and the other four elements the Taittiriya Upanishad
describes the evolution of man with his physiological
associate, the body, thus:

gideT Sftaa: | Sfwdhalse | ST | § a1 u
TEIsHEE: | aeed B | o Ifon wg | sEwwe ua |
STAWTEAT | 38 Y3 TfIwT | =2

"From Earth (were born) herbs; from herbs food; (and) from

food Purusha (man). Now he, this man, is made up of the essence
of food. Of him this, as is well-known, is the head; this is the right



APPLICATION OF THE METHOD (THE JivA AND THE REAL ATMAN) Yo

wing; this is the left wing; this is the self (the mid-portion) ; (and)
this, the tail, the prop." Tai. 2-1.

Here man is called Purusha because he possesses
head and other parts of which his body is made up. It
must be noted that while the ignorant take this body
alone to be their self, yet this organism together with
Brahman or Atman, is called S=maIEAT (Atman made
up of food) by the Sruti to indicate that it is the very
same Brahman which appears to have been evolved
into what is known as man. And while there are
numberless creatures who are likewise evolved, man
alone is particularly mentioned here because, as
Sankara remarks, man alone is specially qualified to
perform karma as laid down in the Sastra and also to
realize his real nature by acquiring knowledge. He
alone possesses the capacity required by the Sastra; he
alone is an aspirant for the fruit of karma or
knowledge. In his species alone are to be found persons
who are qualified to perform Vedic karmas or enter
into detailed and direct investigation of the meaning of
Vedantic texts teaching the nature of Brahmatman.
Man's body is metaphorically spoken of here as though
it were the body of a bird. Hence the words Paksha
(wing) and puccha (tail.)

82. Evolution of man is here purposely described
to lead the enquirer by the method of Adhyaropapavada
to his real nature of Brahmatman as contrasted with
Saraman. The next Sruti text here therefore
superimposes Atman-nature on a more comprehensive
conditioned self called the Prapamayaman :-

TEHTET CEHTEGEHATY, | SIS STTEAT JTO: | a9 ok | &
T O GEE O | a6 JRan] | oty geuia: | o T O
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fare: 1 STy YT T | ST S W | TR SATeHT | g ge
wferer 1 a2

"Other than this (atman) made up of the essence of food,
who was described before, there is another inner Atman made up
of Prapa (Vayu). By that (Atman), this (one) is pervaded. Now this
one is also of the form of Purusha (human body). This
(Pranamayatman) is of the form of Purusha (human body), after
the bodily shape of that (annamayatman). Of that
(Pranamayatman) Prana is the head; Vyana is the right wing,
Apiana is the left wing; Akasha (i.e. Samdana) is the self, the
midmost function; (the goddess presiding over) earth is the tail
prop." Tai. 2-2.

83. Pranamayatman and the other atmans
hereinafter mentioned, are all subtle, that is to say,
supersensuous, and therefore can have no particular
shape of their own. Hence the Sruti says that their
shape is in conformity with the shape of the body, and
Sankara illustrates this by comparing them to an
image made up of smelt copper cast into a crucible.
Each of the preceding sheaths herein enumerated, is
filled with the succeeding one just as bellows are filled
with air.

We shall now proceed to the description of the
next sheath, on which again the Sruti superimposes
atman-nature to negate the self-hood of the
Prapamayaman :-

T T R ST | 7 T | THTET T, ST |
RIS ST HAWT: | O Uk | | a7 U7 [Rufay oF | a6

FEIfaE | o gEafa: | ae a9 R | weion g )
HIHIG U3 | TS AT | Soaiame: 7= ufawr ) LA

"Of that former (ennamayatman), this indeed is the
embodied-self. Other than this pranamay#tman, there is an inner
Atman made up of manas (mind). By that (atman) this one is
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pervaded. Now this (Atman) is also of the form of Purusha (human
body). This (Manomayatman) is of the form of Purusha after the
bodily shape of that (prammayatman). Of that (Manomay aman)
Yajus is the head; Rk is the right wing; Sama is the left wing;
Adesa is the self (midmost part); (mantras and brahmaenas
discovered by) Atharvangiras, are the tail prop." Tai. 2-3.

84. Inasmuch as the vital part of human beings is
controlled by the psychic part, it is natural that the
mind is considered to be still more subtle and more
pervasive than, and the atman (the inner essence) of,
the vital aspect.

It might be asked how Yagjus and other mantras
are here described as organs of Manomaya's body. This
difficulty is obviated by observing that it is not the
body, vital force or the mind pertaining to any
individual man that is being described here. It is the
cosmic body etc. which are the conditioning associates
of Atman, that are enumerated in succession. Thus the
Annamayatman is the Virat and the Pranamayatman is
the Satratman, and that is why at the end of each
description, the Sruti refers to the cosmic body of
Atman. "They get all food indeed, who meditate upon
food as Brahman' (Tai. 2-2), 'They attain the full span
of life, who meditate upon Prana as Brahman' (Tai. 2-
3). Similarly, Mandémayatman being Hiranyagarbha or
Vedatman (Atman conditioned by manas of the form of
the Vedas), his body is rightly described as constituted
by Yajus etc.

85. Another point of apparent difficulty must be
solved here before we proceed. In each of these
descriptions, the succeeding 'kasha' (sheath) is
described as the self in the body which is the previous
kosha (FEw o I o1 | @ ‘@'W) This interpretation
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is according to the Taittiriya-Bhashya. An alternative
interpretation is offered by Sureévara. His
interpretation seems more plausible, because the two
sentences as they stand, are more faithfully translated
thus: 'Of him this alone is the Atman residing in his
body, who is the Atman in the body of the previous one'.
According to this interpretation, the drift would be that
one and the same Brahman is the Self in the body of
annamaya, pranamaya, mandmaya and other sheaths;
and this is quite in consonance with the opening
sentence TEHIZI UGEARTHT ATHREE &4: | 'From this
(Brahman, who is the) Self (of all), akasa was born.' The
conclusion that Brahman is the atman of all, therefore,
only reinforces what was said at the very
commencement. On second thoughts, however, we are
more likely to side with the author of the Bhashya; for
it is not the question of confirming a dogmatic
statement of the Sruti, that is being persued here. The
Sruti aims at utilizing the Adhyar dp gpavada method at
each step. Identification of Atman with the body, is
first discarded by superimposing atman-nature on the
pranamaya, and then this is also rescinded by a further
superimposition of atman-nature on the manomaya
and so on, till we ultimately reach Brahman, the in
most real Atman. Therefore it is better to take the
expression UY Uq IR ITHT as equivalent to 'this
mandmaya himself is the atman of the previous
pranamaya.' This interpretation has the support of
grammar also, since the word @: (&hah) refers to the
more proximate antecedent ('samipataravarticaitado
ripam' as the grammarian would say), and is
preferably construed as referring to manomaya rather
than to the more remote word Brahman.
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86. We shall not tarry* long to consider the
elaborate description of the VijAanamay &man and the
anandamaydman. Suffice it to say that they also refer
to cosmic koshas, conditioning associates of Atman as
Hiranyagarbha, each taught, by superimposition, as
the atman of the preceding one. What is more
pertinent to the present discussion, is that in this
Upanishad annamaya, pranamaya, mandmaya,
vijidnamaya and anandamaya, are the five koshas (or
sheaths), each of which is successively spoken of as
atman by superimposition - or we might say that Atman
conditioned by each of these sheaths, is spoken of as
though he were the real Atman - just to lead the
enquirer gradually to the really real Atman or
Brahman.

87. It would be of some interest to the critical
reader to remember that in the description of each of
these koshas, cosmic food, vital force, the mind etc. are
praised as the cause of the annamaya kosha,
pranamaya kosha ete. It is perhaps in confirmation of
this that the dialogue between Bhrgu and his father
Varuna, is brought in by the Upanishad, where Bhrgu
after deep contemplation, presumes that Food (or, it
may be, Atman as conditioned by the associate of that
name), etc. as Brahman and finally arrives at the
conclusion that Ananda or Bliss absolute is the only
real Brahman. Only, there, the nature of Brahman as
the cause of the origin, sustentation and dissolution of
the world, is superimposed on cosmic Food etc.,

* The reader interested in the subject, is referred to the
Bhashyartha-Vimars$ini on Taittiriya Bhashya, by the present
writer, for more details.
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whereas in this Brahmananda Valli, the notion of
Atman is being examined till it culminates in the
notion of Brahman which is the tail prop of
Anandamayatman. The result of this enquiry is thus
stated in the mantra :

AT A A | ST HAET 68 |

arTes o g | = e gemta EAEEY

"Knower of the Bliss of Brahman from which (all) words
return without reaching It along with mind, is not afraid of
anything whatever." Tai 2-9.

Here Ananda (Bliss) is not to be construed as
some property pertaining to Brahman. It is Brahman
itself, the Atman of everyone.

So, it is Brahman or Atman which is Pure Bliss
that is discovered by both of the sub-varieties of the
method.
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12. APPLICATION OF THE METHOD

( Examination of the States of Consiousness)

88. Man continually passes through the states of
consciousness waking, dream and sleep. While he is
waking, perception of objects through the senses is
predominate, the mind and the intellect being sub-
servient to the senses. While dreaming, he has left his
body and the senses (together with the mind and the
intellect of course, but yet) the mind appears to
continue to work, in rather a whimsical manner. And
one might dream a number of dreams during a single
night, not one of which is recognized as a dream, so
long as it is being dreamt. And when he is overtaken by
deep sleep, all sensuous and mental acts are
suspended. There is no trace of consciousness
whatever, so that one might even think it a waste of so
much life, and might exclaim with Indra -

g Wl W T QIeATH TRTeaaaeqeiifa S s
AT FEETdE Al A I v 8l -2
"O revered one, this (sleeping person) does not now know

himself in the form ‘T am this' nor these beings (as such). He is
reduced to annihilation, as it were; I see no good here." Ch. 8-11-2.

89. Thus from the empirical standpoint, utilizing
the method of adhyardpdpavada, the Upanishads
ascribe this experience to Atman and by examining the
contents of these states, take the enquirer to a point
where Atman is seen to be untouched by any of these
states of consciousness. We shall now take two
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Upanishads where this subject has been treated at
some length.

90. In the Jydtir-Brihmana of the Brhadaranyaka
Upanishad, we find the following introduction to the
examination of the three states :-

A o1 T TR 2 O T o 36 T Wa [hed 7 6=
T @ affd 8 we e s ' Tmdg =
THHET T | T TUTHAIST W IREAT el T ERHATRE AT
IO AR 9FAfd € 99 JEiieaed diee weiad] AHTHIee
i fage wd i &9y we S s it gew:
[eRceCiclll

. ¥-3-R, UL Lo

"Now, for this Purusha, there are only two stations, this
(one) and the station of the next world; the junction is the third,
the dream-station. Staying at that station of junction, he observes
these two stations this (one) and the station of the next world.
Whatever outfit he may have for the next world, providing himself
with that outfit, he sees both (the results of) sins and pleasures;
when he dreams, he takes off a part of this all-embracing world, he
casts himself aside and creates himself, and with his lustre (as
object), and with his light (of consciousness as subject), he dreams.
Here this Purusha becomes self effulgent.” Br. 4-3-9, p. 877.

T T T TR (T W] T SR 0: goid 1
TAMRT §&: TS Faw== g% T0& g9id 9 @ Janean
TohNUT: Fewed] V=g JanaTe] Rt St o @ & &at 1

T ¥-3-2e, T L0,

"No chariots are there, no animals to be yoked, no roads; but
he creates chariots, animals to be yoked, and roads. No pleasures,
joys or delights are there (really); but he creates pleasures, joys

and delights. No pools, tanks or streams are there (really); but he
creates pools, tanks and streams. For he is the agent (of all

actions)." Br. 4-3-10, p. 879.
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The Srutis quoted above only draw our attention
to what is already known about waking and dream,
and draw the conclusion that the Atman is self-
effulgent with his nature as consciousness. The
statement that he creates as the agent of action, only
tells us that the illusory appearances that one sees in
dreams, are temporary experiences due to his past
karma.

There are some Vedantins who think that even
dreams are real because the objects there, are created
by Ivara himself. This is rejected by both Badarayana
and Gaudapada on the strength of reason as well as of
the express wording of the Sruti. Badarayana writes :

AT R AR 1 AR
"(Dream creation), however, is only Maya, for it is not of a
nature which manifests all the features of a real thing." BS. 3-2-3.

The Sruti itself denies that there is creation of
things which are not really there, and the requisite
conditions of a real thing, to wit, sufficient time, place
and cause, as well as of being not sublated, are not
forthcoming in the case of dream objects. Gaudapada
therefore declares:

ST TATETT 2 ~ATHA |

A O 3 JTH T AT SRR T & -3

"The Sruti puts forward the absence of chariots etc. (and
their creation) as a reason for unreality. Therefore knowers of
Brahman, say that thereby is revealed the unreality already well-
known on the strength of reason." GK. 2-3.

91. The Kathaka Upanishad draws another
important conclusion from the waking and dream
experiences :-
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"The wise one having ascertained that great and all
pervading Atman through whom one sees the contents of both

dream and waking, does not grieve." Ka. 4-4,

A co-ordination of the two avasthas (stations)
reveals the fact that the Atman whose consciousness
throws light on both the states, is distinct from either
and is not subject to the pleasure and pain incidental to
experience of objects in either of the states.

92. That the Atman is untainted by whatever He
seems to experience in waking or dream, is made clear
in the following Kandik 4s of Brhadaranyaka :

(%) | 97 U9 CAfe @Y 1 IR T899 g 9 09 9 W
gfimrd sfwamEafy germades | 8 aw i
VaeTEs T IR 3 T -8

"Now this Purusha, after enjoying himself and roaming
about in this dream state, and merely seeing (the effects of) right
and wrong deeds, hastens back in the reverse way to his previous
condition, to waking alone. Whatever he may see in that state, he
is untainted by it, for this Purusha is unattached." Br. 4-3-16.

(3) a7 U Cafe T e TRET TR g T Ui
hiceficeisreicksmicclll T. ¥-3-20,
"Now this same (Purusha), after enjoying himself and
roaming about in this waking state and merely seeing (the effect
of) nght and wrong deeds, hastens back in the reverse way to his
previous condition, to dream alone." Br. 4-3-17.

93. In the above cited text the Sruti says that even
in the waking state, the Purusha only 'sees' the effects
of right and wrong deeds. This is apparently in
contradiction of common experience which reveals that
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people not only perceive the consequences of deeds, but
actually do good or bad deeds.Sarnkara therefore raises
this objection and replies as follows :

(®) 79 TR 3fa FumaTEY ? UM T O [UU ; a6 T
T |

T | FREEIEFET Y TUN: STRAa™ Sifaur e’
TATRAT ATHHNATT JFTIA: KA O] SHgHld, dwIsEd
Ffeagudd, T EE TG | T A A demd 3,
FEATGUTFTHT T & | 7 § RATIUAT SN TRag=ad ‘o3
O G T, 9 Fieell — 3 | A F QAT |

9. WL 9-3-29, UT. £e8].

"(Objection :-) How is it that it is emphasized, (by the Sruti
when it says)' merely seeing' (As a matter of fact we know that) he
does perform right and wrong deeds, and experiences the fruit
thereof."

No, for (this) agency can be explained by his revealing the
factors of action. (To explain :-) By the text 'It is through the light
of Atman alone he sits' etc., (we can see that) the aggregate of the
body and senses, does all acts with the help of the light of atman
which reveals it, and so agency is attributed to him in a secondary
sense, and not as intrinsic. Accordingly, it was said earlier 'He
thinks as it were, shakes as it were' referring to the function only
of the intellect and other limiting associates and not as intrinsic.
Here, however, it is stated that 'he is merely seeing (the effects) of
right and wrong deeds, but not doing' from the transcendental
standpoint, independently of all conditioning associates. Hence,

no objection can be raised on the score of self-contradiction in
respect of what was said before and what is being said

subsequently." Br. Bh. 4-3-17, p. 886.

94. The conclusion, therefore, is irresistable that
Atman is untainted by any characteristics appearing
as inherent in him either in the waking or in the dream
state. The following Kandika makes this more explicit
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by an apt illustration :-
TATH AT @ ¥ 98T 7 1| . ¥-3-2¢.

"Just as a great whale swims to both the banks (of a
stream), this and the other, so also this Purusha moves to and
from both these states, the dream state and the waking state."

Br. 4-3-18.

95. Sankara tells us just what is the point of
comparison intended to be stressed here :-
TWATREMFG g JIET: FHFUEEE: 0g derdIerhnar
FTAFHAT AT, ST STeAT TaenTg e - 3f )
T WL ¥-3-2¢, WL €¢,
"The conclusion to be deduced from the illustration cited is,
that the aggregate of body and senses, which is the guise of death
together with its causes, desire and action, is the property of the

non-self, while this Atman is of a nature distinct from this."
Br. Bh. 4-3-18, p. 887.

96. The whole of this Brahmana must be studied
in detail to convince one's self of the Absolute nature of
Atman. For our present purpose, however, it will be
enough to cite the Kandka s relating to deep sleep to
show how by this method of adhyarcopapavada, the
Sruti makes it clear that Atman is altogether free from
all the defects foisted by the ignorant on the eternally
pure, conscious, free nature inherent in Him.

97. It is interesting to note the wide difference
between the popular view of deep sleep and the
Upanishadic view of that state. The common man with
his natural partiality for the waking state which
presents a world so useful to him for all his practical
purposes, has the naive idea that sleep is merely a life
of inevitable ignorance which one would gladly evade if
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he could. In perfect contrast with this, is the Sastraic
view of this apparently mysterious state :

(2) TET SEAARIA=BRT STEGAUTHT SO & | ware T
R wrafiesht 91 ATl fFe 9 IraHeaieTd g JTeTesET
FrIsaThl 7 aTe a9 A T8 SRAaE TR IR (AR
Y R | T v-3-R2.

“That is indeed his form beyond desire, with all sin
destroyed, fearless. Just as one firmly embraced by his dear wife,
knows nothing either without or within, so also this Purusha
firmly embraced by the omniscient Atman, is aware of nothing
whether without or within. That is, indeed, the form of this
(Purusha) wherein all desires have been attained; wherein Atman
is all desires, free from all desires and free from grief." Br. 4-3-21.

There are two conclusions drawn here by the
author of the Bhashya :- (1) The self-revealing nature
of Atman is not adventitious. (2) Atman's inherent
nature is directly intuited in deep sleep.

HEReErE e eEsfee ggRsTEu
TG 3k, T § HAFATAERTGRT - $04qg STafswutms
qq YN ATHAT eId Feasa 36 11 . WL ¥-3-33, LR

"By bringing forward the illustration of man and wife, this
incidental fact has been stated here that the self-effulgent nature
actually persists in sleep, but is not experienced there because of
the Jiva's becoming one with Prajha, and not because of its being
adventitious like desire, action etc. Having affirmed this
incidental fact, the Sruti proceeds to relate what is directly the
subject-matter in hand. Here the subject-matter in hand, is this
that the nature of Atman directly intuited in profound sleep, is
altogether free from ignorance, desire and action."

Br. Bh. 4-3-22, p. 893.

) ¥ TSR wafa AaTsaTT ST ST AT STET 34T
HAG: | A EAISEAT WA YORISHUET  ASTOIS IR
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Pehdistichd:  SEUNSHHURAIAISARIAN  JUaaTH=Td
e ot {2 aer waiss e gaaed wa i . ¥-3-33.

"Here, a father becomes nc father, a mother no mother, the
worlds no worlds, the Vedas no Vedas, the gods no gods. Here, a
thief becomes nec thief, the killer of an embryol no killer of an
embryo, a candala no candala, a paulkasa no paulkasa, a monk no
monk, an ascetic nc ascetic. The nature of Atman is not haunted
by right deed, not haunted by wrong deed, for then, one will have
crossed beyond all the cares of the heart." Br. 4-3-22.

[This text describes how all relations due to one's actions in
the waking condition, cease to have any contact with the essential
nature of Atman which is intuited here.}

98. The following texts declare in unmistakable
terms, how the so-called deep sleep is really no state at
all, for from the transcendental standpoint, it is only
the non-dualistic Atman alone that ignorant people
mistake for a state in which the individual soul is
shrouded in the darkness of unconsciousness :

@ T2 au Fwmfe e d9 Bemte 9 2

frgatiaien  fraskafiem § @ ffwfa
ads=afTE afEemEiET g. ¥-3-%o.

"That (Atman) does not know (anything) there, (is to be
explained by the fact that) even while knowing, indeed, he does
not know anything. For, there can be no absolute disappearance of
the cognition of the knower, since it is indestructible. Only, there
is nothing second to him, which he could know."

[The Atman alone stays in sleep whereas the knowing
faculty of the mind is not there, because mind itself as well as the
knowable objective phencmena is all merged in Atman so that
Atman is absolutely secondless. Consciousness being the very
essence of Atman, is not absent while everything else including
empirical cognition as distinct from Atman, is not there.]

1. One who has caused abortion.
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R 77 I R WA EeIsAfaHeas=-
ARSI A S S S AR TSI, SATEAT-
EiG gl . ¥-3-32.

"Where there would be something else, as it were, there one
could see something else, there one could smell something else,
one could say something else, one could hear something else, one
could think something else, one could touch something else, one
could know something else." Br. 4-3-31.

[But here in the so-called deep sleep, there is nothing other
than Atman which he could be expected to see, smell. speak, hear,
think, touch, or know. The phenomena distinguished into subject
and object, are absolutely not there. Therefore it is not the
absence of the conscious nature that is responsible for want of
knowledge, but the absence of the factors necessary to produce
knowledge. Human perception and conception are possible only in
the unreal worlds of waking or dream.]

(3) Wfo TR FWISEAT VAR SR eERf 3T
qIgaeH UAISE QAT T QUIST W] RRHISTT WHT @i
THISET T T CAEaTA=Ea T AT AEefiat i

9.%-3-3R.

"He is (transparent like) water, One, the Witness without a
second. 'This is Brahma-loka, O emperor' so did Yajiiavalkya teach
Janaka, "This is the supreme goal of this (Purusha), this is his
greatest acquisition, this is his highest enjoyment, this is his
supreme bliss. Other beings live only on a particle of this same
bliss." Br. 4-3-32.

[Since the Jiva becomes one with the second less Absolute,
there is nothing comparable to this nature of the soul in this
state.]

99. The only other Upanishad where the
examination of the Avasthas has been utilized for the
application of the Adhyardpapavada method, is the
Mandikya. The difference between the approach in
Brhadaranyaka and that in the Mandikya, lies in the
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fact that, whereas in the Brhadaranyaka the revelation
of the self-effulgent nature of Atman, is the principal
subject-matter of discussion in the incipient stage, and
the identity of the Vijfianamayatman and Brahman, is
the final goal of teaching, in the Mandiikya the one theme
proposed to be expatiated upon, is that Brahman or
Atman is the Absolute eternally beyond the distinction of
the name and the named, and beyond all distinction of
the knower and the known apparently obtaining in
waking and dream, but altogether absent in deep sleep.

100. At first sight, the Mandikya Upanishad
would appear to treat of the symbol 'Om’, for it opens
with the statement

Nfie ¥ TR Yd AaRasa ] fEEER
T | g e a0 . 2.

"All this is the syllable Om. Its explanation: Past, present
and future - all this is Omkara alone; whatever .else there is
beyond the three-fold time, that is also Omkara alone." Ma. 1.

This text evidently says that whatever there is in
time and beyond time, is Om. If time is taken as
typical, space also may be supposed to be
comprehended in Om. If one were to be content with
this without proceeding further, he would probably
jump to the conclusion that Omkara is recommended
here to be meditated upon as a symbol for the All, as in
the Chandogya text TR Wag ®aH - All this is only
Omkara (Ch. 2-23-3). But there is nothing here to
indicate or suggest that this is an injunction of some
meditation. In the next text, we are told :

) T VTEETEHTAT T N i, R

"All this indeed is Brahman. This Atman is Brahman....... "
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The Bhashyakara remarks here :

s R s Ry REEE Fa
Sifycmefid wEw 3 1 ol fAles

gRArEIrT  fasRamhrmE e fawed: | oy @
sfiraeaen  srfirmgfarfffe  sfivmenfiame e

| | CheEmres g i s

1

P ST ST S SiATadid || |1, 9L R, 9. 29e.

"While both the name and the named are really one and the
same, the description 'All this is the syllable Om' has been given
laying stress on the name. What has been (thus) described by
laying stress on the name, is being again described by laying
stress on what is named, so that the oneness of both the name and
the named, may be realized. For, otherwise, it might be thought
that the statement about the named by the name is only figurative
inasmuch as the knowledge of the named depends upon the name.
The advantage of the realization of the identity (of these two) is
that one could thereby intuit Brahman distinct from either, by
completely dissolving them both at one stroke."

Ma. Bh. 2, p. 178.

That is to say, the distinction of the name and the
named, is really applicable to the empirical sphere,
whereas Reality is altogether beyond that sphere. So,
by the device of alternately applying the name Omkara.
which refers to the region of words only and the epithet
Brahman which seems to refer to something called by
that name, the Sruti suggests to us that Reality is
neither a name nor a thing named. The difficulty that
might be felt how there could te anything which is
neither of these, is overcome by the statement 'This
Atman is Brahman'. Obviously our real Atian which
is the Witness of the whole universe of names and
things named, can be easily intuited to be neither of
these.
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101. Another device used in this Upanishad, is
that by appealing to our immediate intuition of the
states, it proposes to suggest that our real Atman as
the Witness of each state, transcends the limitation of
our body and senses and as such is the Witnessing Self
of the whole universe comprising the individual selves
and the objective phenomena. For instance the
witnessing Atman of the waking state, is described
here thus :

TR IR WA CRAGATOgE: ST
B HR I Ti. 3.

"Vai$vanara conditioned by the waking state, of extrovert
consciousness possessing seven organs and nineteen doors (for
looking out) and experiencing the gross, is the first Pada." Ma. 3.

And this pada is identified with the first matra
(measure) of Omkara, as the first step in the intuition
of the real Omkara, which is devoid of all distinctions
and differences as already stated in the first mantra.

STETRAETE] FHTRISHIT THAT AETSSHURACTEISSTIT & 3
AN TR W T 7 o 35 0 i

"Vai$vanara conditioned by the waking state, is Akara (A)
the first matra, because He pervades all, or because He is the first.
Whoever intuits in this way, attains (apnéti) all desires, and
becomes the first." Ma. 9

102. The seeker of Truth must remind himself of
the significance of the identity of Om and Brahman as
explained already (para 100). It is obvious that it is
absurd to think that the identification of the sound Om
and Brahman, is contemplated here. Reality or
Absolute is beyond all distinction of words and things
expressible by words, for it is the very substrate of this
thought-construction. For the same reason, Reality
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transcends the distinction of concepts and things
conceived. It is only to bring this truth home that the
Sruti adopts the device of absolute identification of the
two. Accordingly the eighth mantra says :

WISTRTCHTSSGERAIFTUSTIAT TET A0 @ UiEl TR
IHRY HER IR H. €.

"Now, the self-same Atman (with the four padas) is, from
the stand-point of the name, Omkira now to be considered as
made up of matras. The padas are matras, and the matras - akara,
ukara and makara are (the same as) the padas." Ma. 8.

This emphasis by way of reciprocal identity of the
padas and the mitras, is a clear indication of the
absolute identity of Omkiara and Atman; there is
absolutely no difference or distinction in respect of
what is meant by these words. Omkara, therefore, is no
symbol for Atman; It is Atman himself.

103. We may now enter into the details of what
the Sruti says regarding the Atman conditioned by the
waking state :-

(1) Here the Atman is called Vaiévanara and is
described as possessing seven organs, because He is
the Witnessing Principle of all the universe consisting
of the knower, means of knowledge and the objects of
knowledge, encompassed by the waking state. He is
the same Vaiévanaratman as is desecribed in the
Chandogya :-

‘TET § A1 UAEATEHAT SR e gaereg s g
TYCHICHT HEl get At T TR wRTR w afat
e TR TSR AT STEHTESA I || BT, 4-26-R,

"Of this Vai$vanara Atman, Sutejah (the heavenly dyulcka
itself) is the head; Visvargpa (the multi-coloured, Sun) is the eye;
Prthagvartmaman (the wind blowing in diverse directions) is the
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breath; bahula (the all-pervading ether) is the mid-part of the
body; rayi (water) is the bladder; Prthivi (the earth) His feet; the
altar is the chest; the sacred grasses are the hairs (on the body);
the garhapatya fire is the heart; the anvaharyapacana is the mind;
havaniya is the mouth." Ch. 5-18-2.

104. It is evident that the cosmic Self, as
conditioned by the whole of the Universe as
experienced in the waking world, is referred to here
and not merely the individual self with the limiting
adjunct of the body and senses of an individual self.
That is why the name of 'Vaisvanara' and the epithet
'‘Saptangah' (having seven organs) are included in the
description. The Bhashya makes this explicit by way of
a reply to a possible objection :

T T S I SETOMISE IgeIre SEd

i ? AL WL 3, T 2R,
"(Objection :-) The subject-matter in hand is that the inner
Atman (the individual self) has four padas, as is evident from the
text 'This Atman is Brahman.' This being so, how is it that the
heavenly world (dyuloka) etc. are being described as the head and
other organs (of this Atman) ? Ma. Bh. 3, p. 179.

[Evidently the upholder of the primi facie view has
misconstrued the text 'this atman' as referring to the individual
self. But that this is not so, is clear from the very appellation
Vai$vanara which implies that Brahman alone is meant here, and
that is the subject-matter in hand, as we learn from the text
‘sarvam hi &ad Brahma' (all this is Brahman. And Vai$vanara
can very well be the inner Atman, for the text describing Him,
says 'tasya ha va &asya Atmand VaiSvanarasya' ('of this Atman
Vai$vanara' etc.)]

Accordingly, the reply to this objection is :

AT AT | W JUEET GIRARARE SIAATRAT S
foatiyemd | o 5 W FeyRiwE waafats: | FhesTeT
TH: T, WO SRt 1 Hi, WL 3, T QWR,
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"This is no fault. for the whole of universe, including the
region of the gods, along with this Atinan, is meant to be taken
when Atman is said to have four padas. It is only this way, that on
the sublation of the whele universe, non-duality becomes
demonstrated; and the one Atman in all creatures would be seen,

and all creatures in (that) Atman." Ma.Bh. 3, p. 179.

That is to say, the Witnessing Atman alone as
conditioned by the associate of the waking world, is
meant to be taught, as the first pada of Atman; for it is
on this supposition alone that He can be identified as
Brahman really, the conditioning universe being
shown to be only an appearance. Sankara says in the
Satra Bhashya (VS.1-2-28) that Vai$vanara is
described in the Satapatha to be the Purusha in the
body, because it is only the Witnessing Principle, that
is meant to be indicated and not the individual self
which is limited by the body. And so far as the
Witnessing Atman is concerned, it is immaterial by
what name we call Him, since He is absolutely
changeless whether in Himself or owing to the
appearance and disappearance of the two states with
all their contents. Gaudapada therefore says :-

FEATART T AFAGAATIT: |
e & T gfeaT AT AL G,

'Dream and Waking states are said to be one and the same'
say the discerning (persons), for the different phenomena (in
them) are of the same nature for the well known reason (of their

presenting) themselves (in a subject and object relation).” GK. 2-5.

In the subsequent Karikas we are told how the
states appear and disappear like unreal phenomena,
how things exhibit causal efficiency in either state,
how the distinction of real and unreal obtains in both,
and how Atman alone stays unsublated in both the
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states, thus confirming His own reality and the
unreality of both the states in so far as they are
appearances.

g W TCATCHT STeATer Tfareed T qewfaneaTi: a8 aq
Fad @fey aefmRoRg=re ‘gussafad 97 30

T 2-3-R¢, WL R 2.

"The statement 'He who knows the Entity having the
itkeness of Purusha and residing in Purusha, is made with a view
to present the pure Witnessing nature pertaining to the Supreme
Self, conditioned by the associate of being to be Purusha, both
microcosmically and macrocosmically the subject-matter of the

discussion." SBh. 1-2-28, 9].

105. But how about the attribute ‘sthiala-bhuk'
experiencer of the gross? Surely the Witness does not
and cannot experience anything, since it is changeless?
The reply to this objection, is that the object
'experienced’ here and no less in dream, is the
consciousness of the individual self. The Bhashya
therefore says in the description of the dream Atman :-

e wfREs T SEE W | ] W &
TTAATITET 93T 0T 23 gfafemar sive 1) i, W ¥, L. 2o,

"To Vi$va (Atman conditioned by waking) the object of
experience is gross consciousness, for it has actual objects. But
here, on the other hand, the object of experience is subtle, because
consciousness of the nature of mere impressions is the object
experienced." Ma. Bh. 4, p. 180.

That is to say, while the witnessing Atman is the
same throughout and there is no change in His nature,
He is said to experience the consciousness of the
individual self only figuratively, in the same way as we
talk of the sun shining upon the earth, when the latter
comes in contact with the sun's rays. That the
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witnessing Atman is spoken of as having nineteen
door-ways of experience, to wit, the five organs of
perception (such as hearing, sight etc.), the five organs
of action, and the four-fold inner-organ (antahkarana)
is only a figurative way of saying that each of these
nineteen instruments of perception, action and the
functions of the mind are efficient only in the presence
of the Witnessing Consciousness.

106. The reader will now see that the names
Vai$vanara and Taijasa as applied to Atman, are only
relative to the states witnessed (waking and dream),
and that the essential nature of Atman is not affected
in the least by the gross consciousness or the subtle
consciousness witnessed. The nature of the states has
as little to do with Atman as the nature of a reflection
in water with its actual original.

107. We may now proceed to consider the nature
of the Atman in deep sleep. The Sruti describes Him
thus:

T GAT T FHT T FWAS T T W @ TG |
GIAEIT TARIT: SFI Ty e Jane: STaeqdia:

e N Al
"That is deep sleep wherein one does not desire anything
desirable, nor experiences any dream. Prajia conditioned by deep
sleep, who has become One (whole), consciousness throughout,
full of bliss, experiencing bliss, the door to (active) consciousness,
is the third pada." Ma. 5.

108. It would be interesting to appreciate how the
Atman in sleep, having no specific characteristics at
all, could be defined. The Sruti adopts the only method
possible here - the apavada (negation) of all
conceivable superimposition.
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(1) The one conceivable superimposition here is to
say that Atman is 'in deep sleep’, that is, is not actively
conisciousness. Sleep is really nothing positive but the
siimnan mind which is always addicted to search for
some positive thought-determination whenever it
seeks to define anything, contrives to imagine that
some positive cloud of ignorance, envelops Atman and
prevents Him from seeing things even where nothing
could possibly be conceived to lurk anywhere. The
Indian logician's 'absolute nothing' (atyantabhava) is,
strange to say, treated by him as though it were
something positive; for he distinguishes it from
pragabhava (previous nothing) pradhvarsabhava
(nothing which is born after the destruction of a thing)
and anydnyabhava (nothing conceived as the mutual
absence of two things in each other). The sushupta
(deep sleep) defined by the common man, is something
akin to that distirniction without a difference :

(2) The Sruti text here quoted utilizes the
adhyardpa method when, from a concessional view, it
grants the designation of ‘sushuptasthanam' (the
station of deep sleep) assigned to Atman in this so
called state, and says that 'one desires nothing here,
and dreams no dream' as in the other two states.
Sankara makes a significant remark in introducing
this text :

EATEAIA: TAW SO e Jede1q GIRIRems
gy FifRmem | spar Gaft ey ey
wEmstrie: 5 ghat gy e

"The adjectival (clause) 'wherein sleeping' etc. is for

specifically taking 'deep sleep alone' for consideration, for sleep as
the absence of the knowledge of Reality, is common to the two
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darsanavttis (the states waking and dream wherein one sees
something else) and vdursonav;tii (the state wherein one sees
nothing).

[Here Sankara treats both: waking and dream as dream,
since one misconceives Reality in either of them. The
distinguishing feature of deep sleep, is that there is no conception
whatever there.]

"Or it may be, that this is to distinguish deep-sleep from the
previous two states, inasmuch as sleep of the nature of ignorance
of Reality is common to all the three states."

[Here is an apavada of the distinction of waking and dream
as such by applying the word sleep (ignorance) to both of them.]

This second interpretation lays stress upon the
word 'supta' and hints at the conclusion that while the
sleep of 'deep sleep’ has the virtue of being merely
characterized by the absence of knowledge, the other
two states have the additional disadvantage of
misleading the sleeper to see something else and
hanker after illusory appearances. More about this
when we come to the fourth pada of Atman anon.

109. To proceed with the Sruti about
Sushuptaman. This avastha is 'deep sleep' from the
empirical standpoint; but really, it is nothing but the
Witnessing Atman, the One that is at the back of all
the states. The Sruti says that Atman js here
ékibh atah (He who has become One).

It should not be thought that Atman was
manifold in the waking and dream states, but all that
was many there, has become rolled up into one here. In
grammar the Sanskrit ending '1' is called 'cvipratyaye’
signifying what has become so now, but was not such
before. Therefore the epithet 'who has become one', is
also in concession to the popular view that there is no
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manifold world now, as 1n waking. As a matter of fact,
however, Atman is always one; that is, He is the All,
One without a second, the Whole.

And Prajianaghana éva, 'Consciousness alone
throughout' is, another epithet to distinguish Atman's
essential consciousness from the apparent bits of
consciousness that apparently obtain in the empirical
state. When one says 'l now became conscious of myself
and of the presence of others', the apparent
consciousness that manifests itself at a particular
moment of time, is spoken of as 'consciousness' only by
courtesy. In reality, it is only the reflection of the real
consciousness of Atman that flashes in a particular
modification of the mind. In the so called sleep, all
these bits of consciousness together with the mind
itself, become one with Atman. So then He is One
Consciousness  through  and  through. The
Prasnoépanishad says :

forgraTen T rer v wron sty wnfouf= a7 | aE ded
T W A TR | . ¥-28,

'pranas’ (organs of sense) together with the devas (their presiding
gods) and the (five) elements, are merged (into one), Whosoever
intuits that Akshara (imperishable Atman), he is the omniscient
one who enters into the All itself." Pr. 4-11.

110. Atman in sleep is 'anandamaya' (full of
bliss), 'anandabhuk' (experiencer of bliss). These
epithets should be interpreted in the same way as
'One', and 'Consciousness throughout'. While the
essential nature of Atman remains the same
throughout, He is in waking apparently split up into a
number of egoes, individual selves who have to extract
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pleasure by enjoying objects of sense with the help of
their organs. But here there are neither distinct senses
nor sense-objects by the contact of which one has to
acquire pleasure after considerable effort. Atman is
Bliss itself and there is nothing else, nothing other
than Atman to interrupt his bliss. Therefore the
limiting associations of the body, senses and the mind
being absent, and the sense-objects also being absent -
all having been reduced to One as it were- Atman
intuits His own blissful nature without any let or
hindrance. This is expressed by the epithets
anandamaya and anandabhuk.

111. We can now see why the appellation of Prajia
(the wise, omniscient one) is applied to Atman in this
state. A Brhadiranyaka text says o/ T&¥: NTRHTeHAT
Hyfashl 7 arel fFer A7 T @. v-3-39). 'This Purusha
(the individual self) being firmly embraced by Prajiia, is
aware of nothing whether without or within' (Br. 4-3-
21). That is only by way of splitting up Reality into the
empirical self in waking and the Witnessing Self, the
Real Atman, who is called by the very name of Prajiia.
Sankara says g TEHT, FEFESHUEAT FAT ReaRfranT 0
(& WL 2-3-wR, W. ¢w3) 'Prajiia is the Supreme Lord
himself, because He is never separable from Prajfia
(consciousness) of the nature of omniscience.'
(SBh. 1-3-42, p. 143).

In the Bhashya on the present mantra also,
Sankara Writes :

YEAfIeETe S At T | ggesil &
VATHTRT STF SE=A | STaT e SRl Siafd om: |
g ety figeaie 3 |, W @, W 248
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"He is called Prajiia as He is conscious of the past and the
future as well as of all objects. Even the Atman in sleep, is called
Prajna because of his having been so in the previous states. (This
of course is with reference to His aspect as the individual self). Or
He is Prajfia because pure consciousness is his peculiar nature; the
two others have empirical consciousness in addition."

Ma.Bh. 5, p. 181.

Missing the eternal truth that omniscience is the
inalienable essence of the nature of Atman, and coming
under the sway of the popular view which persists in
thinking that the sleeping self is beclouded with the
enveloping darkness of dense ignorance, even the so
called followers of Sankara, builders of the various
subcommentary systems of Vedanta, have interpreted
these epithets dnandamayae and Prgjaa to mean 'in
blissful ignorance' and 'mostly ignorant' respectively.
Anandamaya, they say, is the kosa of that name which
is really the positive Avidya of undefinable nature
(erfa=frar gETfaEn) and that the epithet Prajiia should
be dissolved into JEUNF: (extremely ignorant) to suit
the context! We shall simply ignore and pass over this
ill-conceived interpretation endorsed neither by
Sankara's Bhashya nor by intuition of the real nature of
the Witnessing Consciousness in sleep.

112. There is one more epithet of Atman in sleep
that remains to be considered before we proceed
further. Atman here is called Cé& omukhah (the door to
consciousness). Why ? Sankara explains :-

wmegfaETd e 5t grvEeET S | et ar 6

ZR GEHE @IS 9fT 1) [T WL &, TT. €8,
"He is called Cé& omukha because he is the door-way to the
consciousness of dream ete. Or because, 'cétah' the particular
consciousness, is the door-way for Him to come back to dream etc."
Ma. Bh. 5, p. 181.
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It is clear that 'consciousness' here refers to
empirical consciousness. For dream and waking are
possible only when there is empirical consciousness
which is adventitious and not inherent in Atman's
nature.

118. That deep sleep is only a name and there is
nothing there to check or circumscribe the real nature
of Atman, is made clear by the following description of
Prajiia :

W G T e isaaiE @ gee wereEt )
Sl

"This is the Ruler of all (the universe); this alone is the
Omniscient one; this is the Antaryamin (the controller of
everything from within) ; this is the Cause of everything, for He
alone is the source of origination and the final (principle) into
which all beings merge themselves.” Ma. 6.

The Witnessing Atman as Pure Being, and Pure
Consciousness is the only Reality on which the whole
universe is superimposed and when realized as such,
dissolves itself into it finally. That is why He is spoken
of as both the material and the efficient cause, as well
as the Controller of the universe.

114. A critical student of this Upanishad would
now be able to appreciate how the Sruti uses the
adhyaropapavada method step by step to reveal the
truth of the statement with which it started that
Omkara or Brahman the Absolute, is the one All
without a second. Atman as Brahman has three padas
or aspects; as the witness of the whole of Waking, He is
called Vai$vanara; as the witness of the whole of
dream, He is Taijasa. Except for the name and His
position relative to either of these states superimposed
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on Him, His nature is absolutely changeless. And as
the witness of sleep, He is Prajia. That this is called a
state, however, is only a concession to the empirical
view according to which the individual self is supposed
to be ignorant, that is, to miss the particularized
consciousness by which he is characterized in the two
other states. But as a matter of fact, the supposititious
individual self, no less than his supposititious
consciousness, has merged himself, if we may say so,
together with all the panorama of objective
phenomena, into their essence, the real Atman who is
called Prajiia here, and there is no one really to regret
his loss of consciousness. The essential Witnessing
Atman remains alone, as He has always been, not in
His loneliness, but in His fullness as the All.

That Préajiia is described, as the Ruler of 'all', the
Knower of 'all', Controller of 'all’, the Origin and
dissolution of 'all, therefore, is only relative to the
supposititious 'all' or the universe, which is superimposed
on the Witness with which it is ever one in its essence.

115. It is almost tautological to say that Omkara
is the real All; for Omkara is Atman, and Atman is
Omkara. We shall therefore simply cite the texts that
describe the matras 'measures’ of Omkara.

(2) STFREEET ST FHAT AT SHUTASTESI &
I HA RAETRE W= T v 39 11 i <.

"Vai$vanara conditioned by waking, is ak4ra (a), the first
matra (of Omkara), becauge it is all-pervading or because it is the
first. He who knows it thus, pervades (attains) all desires, and
becomes the first (of all)." Ma.9

() EgEITedE SRR i AR g 9
A TR AT AR IGe WA A a0 # 2e.
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"“Taijasa conditioned by dream is wkdra (u) the second
matra, because He has extracted or because He partakes the
nature of both (akara and makara). He who knows Him thus,
continually prolongs his knowledge and will be equal (neutral to
friend and foe), and there will be no one among his progeny who is

not a knower of Brahman." Ma. 10.
(3) GYFEITE: SR wErEdar | faeddet el g
ey Ty wafd 7 @ [ a1 28

"Prajiia who is conditioned by sleep, is makare the third
matra, because it measures or is the place of dissolution (of
everything). He who knows it as such measures all, and becomes
comprehensive (of all).” Ma. 11.

116. Want of space forbids our entering into
greater detail with regard to the identity of the matras
of Omkara and the padas of Atman. The whole of the
Mandikya with Gaudapada's Karikas, should be
assiduously studied and assimilated by an earnest
student aspiring for the final intuition of the Absolute
to reveal which the application of the unique method of
Adhyaropapavada has been strictly pursued here.
Suffice it to say that the three states of consciousness
have been examined here from the standpoint of
adhyardpa only. That is why Sankara says frsaft wamy

aramfeE T @ISR (sleep or want of knowledge of
Reality is common to all the three states). The full
significance of this statement, is not realized, if we take
it to mean merely as declaring that the Jiva does not
know his real nature while he experiences anyone of
these three states. We have cited this statement
already once (see p.118) while explaining the text %
H: (sleeping wherein etc.). But it is necessary now to
know that Sankara means much more here than might
‘be apparent on a first reading of the sentence. He
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wants us to understand that none of us knows his real
nature so long as he thinks that our passing through
the states is real, for our nature as Atman is altogether
different and distinct from this state experiencing
individuality. This fact is axpressly declared elsewhere
by Saikara :

WY A FEEEENTTET SRRyt e,
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"As for the person who thinks that in the course of the
exposition there is mention of waking and other states, and
therefore the aim of the Sruti must be supposed to be the
exposition of the nature of the transmigratory soul, he would as
well proceed in the western direction even when prompted to go
towards the east. For by mentioning waking and other states, the
Sruti does not aim at teaching that the soul has the experience of
states or that it is subject to transmigration, but only purports to
teach that it is free from all states and is non-transmigratory."

SBh.1-3-42. p. 143, 144.

That negation of avasthas and freedom from all
evils incidental to mundane life, is the only conclusion
to be drawn from the mention of the three states in the
Mandikya, is clear not only from the fact that the
Cosmic Witnessing Self alone is described in dealing
with the avasthas, but also from the appellation of
Prajna applied to the Self conditioned by sleep as well
as the ascription of divine attributes such as
Sarves$vara (Ruler of All) to Him.

117. What is most obvious in support of the
argument that this Upanishad particularly aims at
negating all characteristics of Atman that might be
suspected to pertain to Him owing to the association of
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the three states is the description of the so-called,
'fourth pada':

AT T ARTF AEAF T T T 9§ AW |
Bt C Lo U St CE R R e AR e S L ETU )
= RrEmed Sgd #=w ® e | g ale.

"Not of introvert consciousness, not of extrovert
consciousness, not of consciousness both ways, not of
consciousness amassed throughout, not conscious, not
unconscious, unperceivable, not an object of any dealing,
ungraspable, without a characteristic, inconceivable,
inexpressible, having the notion of the Self only as a means of
knowing Him, devoid of all distinctions and differences, calm,
auspicious, non-dual, this is what they regard as the Fourth. He is
the Atman, He is to be known. Ma. 7.

118. Some of the misconceptions regarding this
Atman often called the Turiya (the fourth), should be
briefly noticed here. Turiya is no avastha or state, and
therefore the popular identification of it with Samadhi
(trance), is altogether unfounded. Turiya is the fourth
only relatively to the illusory number three referring to
the three states, AEA®EGHaH Maya-satmkhya Turiya as
Sankara describes it. It is the only real Atman, as the
Upanishad expressly tells us, and even Vai$vanara and
others are only a superimposition on It. He has no
consciousness attached to Him like the empirical
atman (individual self); the Sruti has expressly
negated both consciousness and unconsciousness as
His properties. Therefore even the state of 'super
consciousness' has nothing to do with Him. He is
essentially fAgmuF=< #& (Pure Consciousness and
Bliss in one). He is neither subject (since He has no
consciousness) nor object; therefore no pramana (valid
means of knowledge) is to be sought to establish Him;
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He is apraméya (beyond the reach of all pramanas or
means of knowledge) as Srutis and Smrtis declare.
Atmapratyaya (the notion of the self) is the only
pramana, if it may be called such, to intuit Him. In
short, He is the néti-nétyatma (the Atman who is
neither this nor that) as the Brhadaranyaka is never
tired of describing Him.

119. One word more: Turiya, Atman the Absolute,
is avyapadaé$ya, inexpressible by any word. Om is
neither a name nor a symbol of this Atman; for in the
region of this Absolute, there is no place for any
distinction of name and thing, symbol and symbolized.
Omkara, as the Upanishad has said at the very start, is
Reality itself. Just as the Absolute has no real padas, so
also as Omkara It has no matras. The matras just like
padas are illusory shadows used as the updya (means)
for realizing the nature of this Absolute. Therefore the
Sruti proclaims the absolute identity of Omkara and
Atman in these unmistakable terms :-

sEmrgdtseraEr: greEm: frisdd wiew el
GIERCITEIIC R CE ] i, 23

"Without matras, the Fourth is not the object of any dealing,
devoid of all distinctions and differences, auspicious, non-dual;
thus Omkara is Atman himself and no other. He who knows thus,
enters as the Atman into Atman." Ma. 12.

120. Misconceptions of the concept of Omkara, the
Absolute, are as rife as those of the concept of Atman.
It is enough to observe that it is not a mystical sound in
any sense. Omkara is a word used by the Upanishad as
a device for the negation of all speech, summarized in
the three matras superimposed on Reality. Absolute
Omkara is Atman, and Atman is Omkara. Even
'Atman' or 'Brahman' cannot be regarded as the name
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of the ineffable Absolute. The Brhadararpyabs
Bhashya thus explains how this double negation leads
to the intuition of Reality :-

7 wyEnal Afaadiforera aer o RidRREil ¢
I - AR | afti ¥ s Rasfe v ar wg o
FH a1 WG AT ATt N A ; agEiE R ymghelaiy | g
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"(Question :-) But how is it sought to point out the Reality of
Satya through these two words ‘néti néti' (not this, not that) ?

(Answer :-) We reply, by denying all kinds of limiting
associations. For there is no specific feature here such as name or
form, no action, no difference, no genus, no quality. It is well-known
that it is through these that words function. But in Brahman no such
specific feature obtains. Hence it cannot be pointed out as such and
such, as in common life an ox is pointed out by saying "That is an ox,
which moves, white and with horns'. And Brahman is described
through name and form superiraposed on It by words like
‘Consciousness and Bliss is Brahmarn!, ‘He is conscious throughout',
'‘Brahman', and 'Atman'. Where, however, the essential nature alone
is intended to be pointed out free from all specific features due to the
conditioning associates, then it is impossible to express it in any way
whatever. Then this is the only device lef}, viz., to point it out by
negating all conceivable specifications,” Br.Bh. 2-3-8, pp. 755, 756.

Looked at from this standpoint, nieither Brahman
and Atman on the one hand, nor Gmkara on the other,
is quite the right means of describivg Reality. Butl by
the device of superimposing name an: form in erder to
suggest what is devoid of name and form, we use the
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expression 'Omkara is Brahman itself. The other
negations are merely to ward off conceivable
specifications incidental to the use of the term Omkara.

121. This is how Gaudapadicarya describes
Reality as the fourth and Omkara as without matras :-

(2) SFTTRmTET oY qaT T g |
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"When the Jiva sleeping through beginningless Maya
awakes, then he intuits the birthless, sleepless and dreamless
non-duality." GK. 1-16.

[Jiva is birthless, that is changeless, in his real nature; so he
never became Jiva and never passed through the states of
consciousness. Yet he has imagined himself in his beginningless
dream, that he had avasthas. He never became conscious of a
second, nor was he ever unconscious. Yet ignorance presented
these mayic experiences.)

(3) yurd € o wlem ged f@m
TR Fear R T mEfa . &L 2-Re.
"One should know the Pranava (Omkara) to be the Ruler
(witnessing Pure Consciousness) present in everyone's heart. The
wise one who intuits Omkara as the all-pervading (Reality) in
everyone, never grieves." GK. 1-28.
[Omkara is not a sound symbol representing Reality. It is
Reality itself, the All that is; one who has realized this, has
transcended the ills of mundane life.]

3) IFFEsTAAES g B |
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"That one is a muni and no other, who has intuited Omkara
which has no matras, and which knows no bounds to its nature
being absolutely free from duality and auspicious." GK. 1-29.

[One who practises silence or lives in a forest, is no real muni.
One who knows his real nature which is infinite and is above
limitations due to speech and intellect, is the only real muni]
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13. APPLICATION OF THE METHOD
(Bondage and Release)

122. Vedanta as non-dualism advocating the
Absolute Reality, the Atman alone, can evidently
admit of no distinction of the fall of the soul and release
or attainment of the Highest Good after practising
religious acts of discipline entitling to attain salvation.
Yet the Upanishads do speak of release and practice of
meditation or other means to attain freedom. How is
this anamoly to be explained ?

123. Advaitins of Sankara's tradition, say that the
Upanishads contain different teachings addressed to
different levels of the spiritual mind. These levels are
conceded only from the empirical stand-point. From
the transcendental view, however, this distinction of
bondage and release is overpassed. Is this distinction of
vyavahara and paramairtha a revolution brought about
by Sankara's tradition? In order to be able to answer
this question, we have first of all to cull different texts
from different Upanishads which speak of Release and
Vyavahara or empirical behaviour consisting of
thought, speech and action.

The following are a few texts which contain
words directly derived from the root muc (to set free) :

(8) AR YT HIETa TN Tl 39 g=ad §aumdl: |l Ae-23.
“Knowing that cause (of the universe) attained by
Samhkhya and Yoga, one is freed from all bends." Sve. 6-13.
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"Beyond Avyakta (potential form of the universe), however,
is the 'Supreme Purusha' all-pervading and without the linga
{conditioning asscciate such as the mind), knowing whom the
rreature (Jiva) is freed and attains his immortal nature." Ka. 6-8.

() Tttt ST gea |
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"Those who have fully ascertained what is taught in the
Vedantas (Upanishads), by means of direct knowledge, who, by
their endeavour, have purified their mind by the Yoga of
renunciation, they, at the final time of death, become completely
immortal in the Brahman worlds and are freed from all bonds."

Mu. 3-2-6.

124. It is obvious that the freedom obtained
through knowledge, can only mean freedom from
ignorance of Reality; for knowledge is not something
chat cuts actual fetters asunder. That is why the
Upanishads frequently speak of release from
ignorance, or untying its knots.

(2) X gRasTamE aHa: TR it War a9 @aqw: |
M. ©-RE-R.
"To that Nirada, who has washed off the impurity of the

mind, the revered Sanatkumara (now) shows the other shore of
the darkness (of ignorance)." Cha. 7-26-2.

Q) o 2 % far gissrafrmEn W o araf i q.
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"Thou art, indeed, our (real) father; for thou hast taken us
across avidya to the other shore." Pr.6-8.

(3) T8 AT forad vl ey s g )
waE 9 R et @sfrmf= ffde @
4. R-2-20
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"All this is really the Purusha, Karma, the tapas (of
knowledge), the highest immortal entity. He who knows this as
placed in the cave of the heart, my friend, unties the knot of
avidya." Mu. 2-1-10.

125. Release (Moksha) therefore, is release from
ignorance and its effects such as desires, fear, grief,
delusion, mental defects, weakness of the heart, old
age, death and all other ills of mundane life:-

(2) aaT & = T Ase gfe B |
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"When all the desires taking shelter in this Jiva's heart are
shattered, then mortal man becomes immortal, and attains
Brahman here." Kai. 6-14.

() 77 6 FRRE TaeE TR |
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"When all the knots of the heart are cut asunder, then this
mortal Jiva becomes immortal. This is all the teaching (of

Vedantas)." Ka. 6-15.
ST Frroi fagrr fahifa e CACES
"Knowing the bliss of Brahman, one is afraid of nothing."

Tai. 2-9.

OELEREES STl . ¥-R-¥.
"Fearlessness, indeed, hast thou attained Janaka !"

Br. 4-2-4.

() 7 &I HIE: F: IEH TheaHuaa: || RS

"There, what delusion, what grief, to one who has realized

Oneness (of all)." 18a.7.
®) Pra geanfRifas gddmEn |
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"The knot of the heart is untied, all doubts are cleared, this
(Jiva's) karmas are all destroyed, when that (Brahmatman) who is
both the high and the low, is seen." Mu. 2-2-8.
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(o) st famed At o famdsyam ) ¥ 3.
"Through Atman one attains vigour, and through
knowledge immortality." Ke.2-4.

126. The individual self being bound and limited
only by ignorance, a person attains his nature as
Brahman and becomes the All so soon as he gains
knowledge. This is from the Adhyaropa standpoint
utilized for the purpose of teaching; for everyone has
been always Brahman, and therefore there is neither
bondage nor release for anyone at all. This is the
apavada (rescission) which Srutis make use of to teach
the eternal truth :

(®) WA T I T T@ I3 T AN AEHEGe WAty
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"Whoever, indeed, knows that Highest Brahman, becomes
that very Brahman. No one who does not know Brahman, is born
in his line. He crosses grief, crosses sin, and, freed from the knots

of the heart, he becomes immortal." Mu. 3-2-9.
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"Thus was Brahman alone in the beginning. It knew itself
thus 'T am Brahman'; and as a consequence of that knowledge, it
became everything. There, whoever among the gods know it, he
alone became that All. So it was in the case of Rshis, and so in the
case of men. It was seeing this, that Vamadéva discovered the
mantra 'l have become Manu, and Surya..... And even now
whoever knows this in the form 'T am Brahman' he becomes all
this. Even the gods are not able to prevent him from becoming
such, for he has become their very self." Br. 1-4-10.
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OEREEIPRECIECEEAC LRI ST
"Brahman are the fishermen; Brahman, the slaves and

Brahman alone verily, are these gamblers."
Brahmasukta of the Atharva Veda.

127. It is from the highest Sastraic standpoint
that Gaudapada and Sankara declare with one voice
that there is none of the conventions of injunctions,
pramainas (means of knowledge), acts of discipline,
bondage or release when one has realized that all is
Brahman or Atman :

(@) 7 TR0 =1 Sreaf™d @@y 9 9w |
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"There is neither dissolution nor origination (of the
universe), neither a soul in bondage nor one practising the acts of
discipline for release; neither one desirous of release nor anyone
who has attained release at all. This is the Highest Truth."

GK 2-32.

() FENTATCHS €T avel ¥9gT § ST |
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"Having known the world within to be Reality itself, having
known the world without to be Reality itself, and having become
one with Reality and taking delight in It alone, one should never

swerve from Reality." GK. 2-38.
() T, o senfe emeEa W s e, st
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"Therefore it is only until the intuition 'l am Brahman'
dawns that all injunctions and all other pramanas (valid means of
knowledge) prevail. For when Atman neither to be shunned nor to
be taken up, has been intuited, Pramianas cannot continue to be,
since thereafter they would have neither objects of knowledge, nor
knowers desiderating the help of the means." SBh. 1-1-4, p. 23.
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"This distinction between the embodied soul and the inner
controller, is due to the conditioning associate of the body and
senses presented by avidya, and not real. For there can be only one
inmost Atman, and there cannot be two inmost selves. The same
Atman is treated as though there were distinction in Him, just as
we speak of a pot-ether and the universal ether. And from this
(view-point), Srutis teaching the distinction of the knower, the
known etc., valid; means of knowledge such as perception,
experience of samsara, the Sastra of injunction, prohibition and all
that becomes possible. Accordingly the Sruti points to all
conventional procedure in the region of ignorance when it says
'Where there is duality as it were, there one sees another.' (Br. 4-5-
15), and wards off all (conventions of human) procedure in the
sphere of knowledge when it says, ‘Where, however, to this

knower, all becomes Atman alone, there, what could one see and
with what ? (Br. 4-5-15)" SBh. 1:-2-20, p. 81.

© et f el s
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QOIS ARG Y AT ¥-2-23, UL Y93, wov.
"The knower of Brahman conclusively knows thus: 'As

opposed to the nature of being a doer and experiencer (of the fruit

of actions) known (fo me) previously, I am that Brahman which is
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really no doer or experiencer i jis nature in il Lie three divisions
of time. I was never a doer 01 experiencer even Lefore this, nor am
I such now, nor shall 1 be such even in the {futore time. 'Tt is only
thus that release would be possible; for otheivise, there would be
no release at all since karmas which have continued to function
from time without a beginning, could not be exhausted, nor can
release be an event depending upon some place, time or cause like
the fruit of karmas; for in that case, it would be impermanent.
This is so for another reason, to wit, that the result of knowledge (of
Atman) cannot be reasonably remote." SBh. 4-1-13, pp. 473, 474.
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"On the presupposition of this mutual superimposition of
the Self (Atman) and not-self, called avidy4, all the conventions of
Pramana (means of knowledge) and Prameya (object of
knowledge) - both secular and Vedic - start, as also all Sasiras
treating of injunctions and probibitions and of release.

[That is to say, all human procedure presupposes avidya]

(Question :-) But how are (we to know that) the means of
knowledge such as perception, and the Sastras, are intended only
for the ignorant?

(Answer) To this, we reply :- Inasmuch as a person who does
not regard the body and senses etc. as himself and his own, cannot
be a cognizer, the means of knowledge cannot function in his case.

Adh.Bh. p. 8.
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(To explain:-) The convention of perception and other
Pramanas ete., is not possible without the senses; and the senses
cannot function without the body as their basis; and no one could
be active without identifying oneself with the body. Nor could
there be cognizership in Atman unattached to anything, without
presuming all this. And without cognizership there can be no
functioning of the means of knoewledge. Therefore, means of
knowledge such as perception, as also the Sastras, are only for the
ignorant." Adh. Bh. pp.2, 3.

[Everyone who imagines himself to be a knower, presumes
that he is the body on which the senses depend. But really, his real
nature as Atman is unrelated to the body or the senses which he
calls 'me’ and 'mine'.]
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"This (Paingi) Sruti does not aim at attributing
experiencing nature to the insentient mind, but only intends to
declare that the sentient ksh érajia (individual self) is not (really)
an experiencer, but is of the nature of Brahman. To that end, it

superimposes experiencing nature on the mind which is subject to
pleasure and other changeful meods.

[This is an instance of deliberate superimposition of seme
characteristic te negate some other superimposed characteristic of
Atman.]

"For this nature of being active and experiencing, is a
fictitious invention due to non-discrimination of the respective
nature of the mind and the Self. Really, however, it cannot
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conceivably pertain to either of these, for the mind is insentient
and the Self is changeless. It is altogether inconceivable in the
case of the mind, since it is of the nature of an appearance
presented by avidya. Accordingly, the Sruti beginning with
‘Where, indeed, there is duality, as it were, there one would see
something other' shows how all such conventions as of an agent of
action, belong to the sphere of ignorance and are similar to one's
procedure with regard to an elephant etc. seen in a dream. And it
shows the absence of all procedure such as of an agent etc. in the
case of a man of discrimination, by the statement beginning with
‘Where, to this one, all has become Atman, there, what could one
see and with what' (Br. 4-5-15)." SBh. 1-2-12, p. 74.

[Here Sankara says in so many words that human
procedure is shown to be restricted to the sphere of ignorance
only, and this is taught to be so by the Sruti by the method of

adhyardpapavada.]

128. It is by the method of deliberate
superimposition, therefore, that all ills of mundane
life, are attributed by Vedantins to the not-selves to
negate what is usually conceived to be a property of the
self in empirical life. As a matter of fact, the so-called
individual self, has always been free from all samsaric
defects. Here is a Sanscrit verse ascribed to Sankara,
which is sung by hundreds of Indian devotees of
Vedanta every day, putting this method in a nutshell:

ATE RN A FA N | AT 71T i gt A |

T fel TRHATEY Ft 7 | ATE FAl ey FEAH 1)

"I am not this body; whence could birth and death come to
me? I am not the life-force; whence could hunger and thirst come
to me? I am not the mind; whence could grief and delusion come to
me? Nor am I the ego; whence could bondage and release possibly
come to me 7"
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14. APPLICATION OF THE METHOD
(Discipline and Goal)

129. From the highest standpoint of Advaita,
there can be neither a goal to be reached nor any way to
be traversed before reaching that goal. Advaita is not
to be acquired by the abolitiorr of duality or the
manifold universe, for what is real is always there, and
can never be wiped off by any feat or legerdemain. As
Gaudapada says :

(2) sy afe ol feda @ d93m: )
wTTAERE 2amdd s 1 T, L 2-29.

"If the manifold were existent, then, no doubt, it would need
to be rermoved. This duality is mere Maya - a magical show; really
there is Advaita alone.” GK.I-17.

[It is not a real pluralistic universe that has got to be
actually blotted out to attain non-duality.]

® e fafada sfer ol Ff )
BicRiceEiciielck-cE R epall . F1. ¢-2¢.

"A thought-construct would have to be removed, if it had
been actually conceived by some one. This is only a device for the
purpose of teaching; there is no duality when the truth is known."

GK. 1-18.

It is not true to say that there is some one who has
wrongly imagined and actually brought about the
appearance of duality. It is not true even to say that
some one has got to be actually enlightened by the
Sruti or a teacher in order to remove his wrong idea of
duality. The distinction of the teacher and the taught,
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is merely a device resorted to by the Upanishads to
reveal the grand truth that Advaita or the Absolute is
eternally unaffected by anything foreign to it, for really
there can be nothing foreign beside the Absolute.

130. Yet conceding to the empirical poiat of view,
advaitins talk of levels of intellect as well as of the
aspirants for truth and gradations of teaching as well :

ST AR |
SYTEIRRT qeHgERETET |l Y. F, 328,

"There are three grades of seekers, possessing the lowest,
mediocre and the highest view-peoints. Upasani is therefore
taught out of compassion for such seekers.”" GK. 3-16.

Karma (ritual) is taught to the lowest grade of
seekers, Upasana (meditation) to those of the middle
grade, while Jiiana is reserved for seekers of the
highest grade. Thus, for instance, the Brhadaranyaka
says

A g FEen AR e qRa drErsanE-
A et gl | e mher Sefisen wmefa |
e 3 e fagie: gt 9 wwew & ogwen wfeadr e
AsqATrsd A3 o § & GG e Sikuenars
ey frart == 0 . -3

"It is this Atman whom Brahmanas seek to know through
the recitation (or study) of the Vedas, sacrifice, charity, asceticism
consisting of moderation in enjoyment of sense-objects. It is by
knowing this Atman alone that one becomes a Muni (a sage).
Urged by the desire of this World (of Atman) alone, they renounce
everything. This is it, we learn, that (prompted) the ancient sages
never to desire offspring, (thinking). '"What shall we do with off-
spring, we for whom this is the Atman, this is (the only) World (to
be attained) ?' They, we learr, rose above the desive for a son,
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desire for wealth, and desire for worlds and went away begging for
alms." Br. 4-4-22.

[In the above passage, discipline necessary for each of the
stages of life, has been mentioned.]

Assignment of lower rank to Karmas

131. Where the efficacy of recitation (or study) of
the Vedas is apparently derided, it should be
understood as intended to lay stress on some other
Salhanas and not to negate the recitation (or study) or
sacrifice as a means. For instance, in the text

(2) T FHOT 7 YT 437 STWARSTA=0=E: 1| WAL 2R
"Not by karma, not by offspring, nor by wealth, but by
renunciation only did some attain immortality." M.N.12

it is intended to stress that renunciation is a more
immediate means than karma etc.

Similarly :-
) T4 qHERT TFIsYIET NG SuRET w

EREIRIEIE e GG DR ISR R R IRE AL ke i T |
YU Wafed Seaedls [ B 3-3%-2.

nr

‘hree are the divisions of (religious) duty: sacrifice, study
of the Vedas, and charity - this is the first (division); asceticism
alone is the second. And the bachelor serving in the house of a
Vedic teacher for life, is the third; (he is the one) who extremely
emaciates himself'in the master's house. All these would (indeed)
attain the worlds accruing from merit. But Brahma-Saristha (one
devoted to Omkara) attains immortality.” Ch. 2-23-1.

Here the first three stages are lowered, just to
praise meditation on Omkara.
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Vedic rites purify the mind

132. The Bhagavadgita thus assesses the value of
karmas :-

TIATEH AT FERT 7G|

T TE AUHT GrEAT HAIOI 1) M. 2e-
AT g FHIOT T AT G T )

Feteariia # qrd ffard w1 i 2es,

"The karma consisting of sacrifice, charity and asceticism
should not be given up, it should be practised. For sacrifice,
charity and asceticism, are purifiers to the wise. These karmas,
however, should be practised, renouncing attachment and fruits
(of action). This, O son of Prthu, is my deliberate and final verdict.”

G. 185, 6.

The Rationale of the course of discipline

133. How are we to determine the course of
discipline needed for reaching Atman ?

ATIHTCHT Fa=A T 7 JEAT F TgAT 4 |
AT JUIT A VAT STCHT gy o & il
L -RE, . 331,
"This Atman is not reached by the study and interpretation
of the Sastra, nor by memorizing the meaning of Sastraic teaching,
nor by much listening to teaching. He is attained by that very

Atman whom alone this (seeker) intently longs to reach. To him
this Atman reveals His true natuore." Ka. 2-23, Mu. 3-2-3.

One who wishes to reach his destiny, naturally
tries to get information about the goal, and to
remember and discuss the nature of the goal to be
reached. But this Atman being the very Seif of the
seeker, the mere study, memory of what is studied or
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even constant discussion with a teacher, would be of no
avail. This is not like the geographical study of a
particular place to be reached. Intense longing to rest
in one's own Self is of the utmost importance here. The
reason why one does not know his own nature, is not
because of want of study or of memory, for really no
study or memory is needed to know that which is
known for ever; it is only because of one's yielding to
the temptation of taking interest in the unreal not-self.

One who yearns for the knowledge of Atman, has
already got it, for the Atman has revealed Himself to
all but those who have a tendency to stay away from
Him.

TferaT gaRamERT=r AR |
ARMHTAET AT TTaTgaT T R

"No one who has not desisted from bad conduct, no one who
has not restrained his mind, and no one who has not achieved one-
pointedness of mind, and no one whose mind is not absorbed (in
the Atman), can ever reach this Atman through intuition."

Ka. 2-24.

This is the graduated course of discipline set forth
for those who would retrace their steps back to Atman.
First of all one has to control the senses and restrain
them from fleeting about aimlessly. Then the mind has
to be brought back from fluttering in all directions. The
third step is to make the mind single pointed and direct
it exclusively towards Atman. The last step is to
dissolve the mind into Atman.

134. To stop the senses from fleeing from one
object to another, the very first step is what has been
called the Karma-ydga in the Bhagavadgita. The one
way of accomplishing it, is thus explained :-
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e gRniETaT 39 TR a
AT gt Tl el s ) i, ge-vs,

"Him from whom the (evolution and activity of all) beings
take place, (and) by whom all this is pervaded by worshipping Him
through (the performance of) duty proper to oneself, man attains
the end." Bhg.18-46.

[The end' is the qualification necessary for attaining
knowledge. Actions without recognition of Atman as their source
and support, cannot conduce to that.]

This verse makes the meaning of the Sruti ‘¥
g s ffafef’ (Br. 4-4- 22) already quoted
(Para 130. p. 141) more explicit. No doubt the duties
proper to Varmas and dsramas, have lost their full force
owing to lapse of time and preponderance of desire in
this Iron Age, yet performance of what little is still in
practice, and even the performance of one's secular
duties in a spirit of worship, would be conducive to the
purification of the mind. Hence Smrtis like the
Parasara say 9 & ¥4 f=m gdmew & @ &5 V (The
twice-born act as influenced by the particular Yuga,
and so, are not to be condemned). Moreover there is
this §loka in the Purana:

ST il T, FgEAET TS |

T TR Fot Hehied R 1l g gr-go.

"What good merit one obtains by meditation in the Krta
Yuga, what through the performance of sacrifices in the Trétq,

what through worship in Dv 4para, that merit one attains in Kali
by the mere loud utterance of Keshava's Name." V.P.6-2-17.

And there is another Pauranik §loka :-
Feh! FeA AT TUESATTS AT |
fafrtrafdiamr afawifmeida |
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"In the Kali age when people's mind is generally impure,
when people mostly live upon earnings through sinful acts, and
when people are mostly deprived of the merit of enjoined karmas,
the only refuge is the loud utterance of God's name."

All this implies that taking God's name with
devotion, makes up for whatever defect may result
from want of the perfect performance of one's religious
duties owing to inability or pressure of bad
environments in this Iron Age.

Upasana

135. So much for controlling the senses and
weaning them from bad habits. This practice is what is
called Dama (taming the senses). Now we shall turn to
the control of the mind. First it has got to be purified;
that is, the suspended and dissolved impressions
created by wrong and vicious thinking, have got to be
washed off by creating mental tendencies in the
opposite direction. And secondly, its tendency towards
constant fluttering in diverse directions has to be cured
by withdrawing it inwards and cultivating a habit of
concentration upon Atman. For this purpose various
Upasanas have been enjoined in the Upanishads.
Upasanis being really mental acts, are also of various
kinds like the karmas enjoined in the Vedas.

RERENICH %@ ST 39 HHF’J{]EQI‘Ji ﬁ, ifer %@ Eﬁﬂﬂﬂqﬁliﬁ
iR FlEsi | e qorRETTiRE ¥ |

WL 2-3-¢R, UL 3.

"Of these, some meditations on Brahman are conducive to

prosperity, some to gradual liberation, and some to the greater
efficacy of Karmas. Their difference is due to the difference in the
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particular qualities (of Brahman) and in the conditioning
adjuncts." SBh. 1-1-12, p. 35.

136. Upasani is often called 'JAana'; and the
direct knowledge of Brahman or Atman, is also called
by the name of Upasani. This has misled many to
suppose that the entire body of the Vedas is injunctive
or prohibitive in nature, the only difference between
the so called Karma-kanda and the J aana-kanda being
that the former enjoins karmas requiring the help of
the body and physical ingredients such as milk or curds
used in oblations, while the JAina-kanda lays down
injunctions of purely psychological acts. Advaita
Vedantins of Sankara's tradition stand alone in
distinguishing the two Jhanas. Both of these have been
called '"Vidya' and 'Jiana' because they are equally
mental, but they differ widely both in their essential
form and in the result aimed at. The following extract
from Sankara's Sitra-Bhashya, would be of great help
in distinguishing between the two mental functions :-

(2) A A w5 | | Yoy | B R amaras
TEEEUART Tad gRISeATReET T | g9t 98 e
FrfEi w0 a A ARg avewiEd @ . 3-¢-2) 3, ‘et
HET PR 3 ARy | e R g A qarft g
FEAFGH AT AT Hg TFH ; FEIAHEATT | FTH G TATIAH |
TATT F AN | Al FH HgH, AEGE, ST A
FYHIHA_ | F90 SN T | T TGATAAH, AT JEaeer]
T HTAE ST 6 HEZao L 2-2-¥, WL 2<.

"(Objection :-) But what is known as Jiidna is (itself) a
mental act !

(Reply :-) No. For there is a difference between the two. (To
explain :-) What is known as an act is that, as is well-known, in
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whose case an myuriction is laid down quite independently of the
nature of 2 thing and which is dependent on the will of a person; as
for instance (when it is laid down) in such texts as 'For whichever
deity, the hibation is taken up (by the adhvaryu), on that deity
shall (the hotr) about to utter (the mantra) Vashat, meditate
moatally.' (Al Br. 3-8-1), 'One shall mentally meditate upon the
Sandhya' (deity presiding over evening). Dhyana (meditation),
Cintana (thinking of something), while it is mental, is possible for
2 persen to do, or not to do, or even to do in a way (other than the
one in which it 1s enjeined to be done), for it is dependent on the
will of a person; but Jidna (knowledge) is born out of (the use of)
some valid means of knowledge. And the means has for its object
some thing as it is. And so Jiana (knowledge) is impossible to do,
or not to do, or to do quite in another way, for it is dependent on a
thing alone, and not on any injunction or on the will of any person.
Therefore, though mental, Jidna differs widely (from dAyina).”
SBh. 1-1-4, p. 18.

[This excerpt distinguishes knowledge properly so called,
from meditation in so far as the essential nature of the two
modificatiens of the mind is concerned. As for the results of the
two, the next excerpt should be carefully studied.]

R Frgfmst g | sEmfrds e Tt o &4,

FH AT FOEE | FF [ THOAEREg Y §w | S@Ets
ek | feere e T | aw, s e
' T ¢-2-, L&

"The word Jijidsd (enquiry) literally means 'desire to know',
Jizna culminating in intuition, is the cbject of desire denoted by
the grammatical suffix 'sun’. For, desire has for its object the
result (and not the means). (To explain :-) Brahman indeed is
desired to be intuited by means of Jiiana, the valid means of
knowledge. For the intuition (of Brahman) alone is what is aimed
at by the person (enquiring). For that alone finally destroys avidya
and other evils of mundane life. Therefore (the nature of)
Brahman is to be enquired into." SBh. 1-1-1, p. 6.

[Both means of knowledge (enquiry) and the resultant
knowledge (intuition), are denoted by the word 'Jhana' according
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to the derivation. But it is the end and not the means that should
be taken as the object of desire here. For nobedy resorts to the
employment of the means for its own sake. Therefore enquiry, the
means, is undertaken here for the sake of the resultant
knowledge, (avagati) intuition of Brahman.]

() TR AR ST AT,
FAAEFEFA A ERaEE AT A goR
T, THEGRESH 9 FAFEI e,
AT i B WL 37

"Now, in this context of non-duality, are laid down
meditations leading to prosperity, (meditations) leading to result
approximating (advaitic) freedom and having for their object,
Brahman slightly modified in comparison with non-duality;
(meditations for instance) such as {(on Brahman) 'made up of
mind, having Prana for His body.' (Ch. 3-14-2), meditations
conducing to the efficacy of karmas, and those connected with
subservient factors of karmas also. For they are similar to it
inasmuch as they are also rahasya (secret), and they are also
modifications of the mind." Introduction to Ch.Bh.

Though mental acts, Upédsands are more akin to Jidna

(knowledge) because they relate to subtle entities and because
they are also like JAiana, mental.]

137. By way of illustration, we shall cite one
typical meditation to show how all Upasanas of
Brahman having for their object the same Brahman
that is enquired into for obtaining immediate release,
conduce to gradual mukti because of the difference in
the nature of the mental means employed.

 wfead F awenfafe T TR | 9P WY FgE: Te
TTHREEE I Je a i aia: Jer el wad e 0 sla-gv-e.

"All this is Brahman, for it is born from, dissclved in, and
lives in It. One should meditate upon It calroly. Now, man is made

up of his resolve. Just as a person's resolve is in this world, so will
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he be after departing from here. He should (therefore) make this
resolve i~

HARG: TORHT WY Goadgey AR G9FA] GaHH:
HT: GG T AR SRS 1 R )

T W acArsTRgasefa digat qeen adwE T
PIMTRATGHIET | ISR ST, YT ST
SHTATIRE] SIATRAT B 11 3 1|

FEAFAT G T A AT O |
WeHTSEY Udgadiid: Sehrveareift @@ w@Eer 9
Rffrmswify € wissg mivees: afRem: 1| v |

"Made up of mind, having Prapa for His body, of the nature
of the light (of consciousness), having an effective will, of ether-
like nature, maker of all ; having all (pure) desires, all (good)
odours, all (delicious) tastes, pervading the whole of this universe,
having no (organs such as that of) speech, without flurry.

This is my Atman within the heart, tinier than a grain of
rice, or that of barley or mustard, than of Syamaka or the kernel of
Syamaka. This is my Atman within the heart, greater than the
earth, greater than mid-regions, greater than heaven, greater
than all these worlds. Maker of all, having all desires, all odours,
all tastes, pervading all this, having no organ (such as that) of
speech, without flurry. This is my Atman within the heart, this is
Brahman. I shall in the long run attain Him after departing from
here. He who has this firm faith, and has no doubt about it (will
surely attain Tt). So said $andilya, yea $andilya." Ch. 3-14-2, 3, 4.

138. The extract cited just now, is a specimen of
Brahman considered as the cause of the origination,
sustentation and dissolution of the world, and
therefore, from this adhyargpa (assumption)
standpoint, has manifested itself as the Self of all
individual souls, as well as in the form of the whole
universe. The Upanishads from this thought-position,
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lay down injunctions for meditating on Brahman as
possessed of all auspicious qualities. Realized as the
Self of the seeker by constant meditation, it ensures
special enjoyment with all desires accomplished, and
final emancipation at the end of the cycle also. The
following extracts should be carefully studied in order
to be able to distinguish between this lower empirical
aspect of Brahman presented for meditation from the
pure, unqualified, transcendental Brahman in its real
nature taught for being intuited as the All, and the
essential Self of each one of us.

(8) T ST A | A WG R AT Re e
SyafERe SfoT e aferga: TR 1
Y, ¥-3-2, Tl wo g,
"Therefore, going (to Brahman) is with reference to the
Lower Brahman. This being the case, it is only owing to non-
ascertainment of the distinction between the Higher and the
Lower Brahman that the Srutis teaching going (to Brahman)
applicable (really) to the Lower Brahman, are wrongly applied to
the Higher Brahman." SBh.4-3-14, p. 501.

[Wherever the seeker is described as going towards and
reaching Brahman, it is only the Lower Brahman that is meant by
the Sruti.]

®) (& 3 seofl, s 3 2 916 3 ; T08 ggsm W Sl T
T AFER (7. %) FeaTiRaziag | & g o s Praeefate 7 o=
- T R, e, T |
T T ATETR AT A =1 SR TEHT AT T 32 A Tz SO
T (BT, 3-2%-R) FEATIR;, ARH | Feawf e fomredd | 1 |
ST TR TREAe I § 1. ¥-3-2¥, Tl 4o g, QoR,

"(Question:-) Are there two Brahmans - one the Lower and
the other Higher ?"
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(Answer :-) Yes, (there are) two. For we see (a text)
beginning with 'This alone, O Satyakama, is both the Higher and
the Lower Brahman, (this) which is Omkara'.

(Question :-) And which is the Higher Brahman, and which
(is) the Lower ?

(Traditional Vedantin :-) This is the answer: Wherever
Brahman is taught through such words as 'asthdlam' (not gross)
negating the specific features like name and form invented by
avidya, that is the Higher (Brahman). And when the self-same
(Brahman) is presented as qualified by some specific feature like
name and form through such words as 'manomaya’ (made up of
mind) ‘Prapma-Sarirah' (having Prana for his body), 'Bh4 ripah'
(having the nature of the light of consciousness) etc., that is the
Lower.

(Objection :-) In that case, the text teaching (Brahman as)
without a second, would be contradicted!

(Reply :-) No, for this objection has been already rebutted by
(taking this Brahman) as being conditioned by the associate of
name and form invented by avidya." SBh.4-3-14, pp. 501,502.

[This is only a distinction without difference, since the so-
called distinguishing feature is only a figment of cvidyal

(3) AT SRR R e
I T AR | T 2-2-23, WL 3%

"Thus one and the same Brahman, is taught in the
Upanishads to be meditated upon and to be known according as
(respectively) It is associated with the limiting adjunct or devoid
of all limiting adjuncts." SBh. 1-1-12, p. 35.

[While both the Higher and Lower Brahmans are taught
through conditioning associates, these associates are ultimately
rejected in the case of the knowable Brahman whereas they are
taken to be qualifying adjuncts of Brahman when the latter is to
be meditated upon.]

(9) ‘T AT ® sE a A figemeamt
WY @1 ¢-3-2) TR Aiewdaye] TN G0 Wl ;
SAfREfTEiIEmT: | a8 T SR T Tt |
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THTTASIT TISSTHT: TR HITHT JEATgaTrvm THmiate:
- AT ‘TURRET (R-3-RQ) 30U {1, T, ¥-3-2%, L QoR.

And the power stated in the Sruti in connection with that
meditation of the Lower Brahman, of the nature of control over
the world such as 'If he be desirous of the Pitsl dka (the enjoyment
of fathers, his fathers present themselves at his mere wish)' (Ch.
8-2-1), would belong to the sphere of samisara only; for avidya is
not (yet) abolished. And (the enjoyment of) that power being
restricted to a particular region, there is nothing contradictory in
(conceiving) his going to that region in order to attain it. We have
said in (explaining the Sutra) , 'Tad gunasaratvat' (for he is of the
essence of that mind 2-3-29) that in spite of the Atman's being
omnipresent, his movement is conceivable when the conditioning
adjuncts such as the mind move, in the same way as (the
movement of) Zkdsha when pots and the like (associates) move."

SBh. 4-3-14, p. 502.

[What powers the practice of meditation offers, are
attainable only in particular parts of the universe where he should
needs go to attain them. That this travelling is only empirical, is
natural, and the transcendental nature of Atman as being non-
dual and consequently not admitting of any movement, cannot be
in conflict with this movement in the sphere of avidya.]

Adhyitma-Yoga

139. In addition te Karma and Upasani, thereis a
kind of concentrated contemplation called the
Adhyatma-Yoga which leads to immediate intuition.
Karma-Y gga and Upasana of Brahman, are also often
called Yoga. As for instance in the Bhagavadgita :

T FS EAEREER 39 A6 |
STAT Fied o hie SEATI ML | M, ¢-R3,

"In what time departing, yogins go not to return, as also to
return, that time I shall tell thee, O best of the Bharatas." G. 8-23.
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In this $loka Karma-Yogins and Dharana- Yoégins
(of Brahman) are both spoken of as Yogins.

sfieatfoRe: P3: JUHTET SIRER |

T JATAT =B T& SRl T 1 LA

"Fire, Light, Day-time, the bright-fortnight, the six-months
of northern solstice - men departing then, knowers of Brahman
reach Brahman." G. 8-24.

Here the Upiasakas of Brahman are said to be
conducted by divine guides to Brahman.

{AY TBREET 0T SORTET SRoTad |
I TEAE St gy fadd i M. -3

"The Smoke, Night-time, the Dark-fortnight, the six-
months of the Southern Solstice - the Yogin reaching the light of
the moon then, comes back.” G. 8-25.

Here the performer of karmas is also spoken of as
a Yogin.

But in contrast to these two Yogas, there is a
third Yoga called the Adhyatma-Yoga in the Katha-
Upanishad and Dhyana-Yoga in the sixth chapter of
the Bhagavadgita. This course of discipline deserves to
be specially discussed here, because, while the process
involved in it is a mental practice quite different from
either, many scholars and teachers of Vedanta, have
mistaken it to be a species of Patanjala- Yoga.

140. The Katha-Upanishad gives the details of
this Yoga. It illustrates the usefulness of this discipline
by a beautiful metaphor which likens the seeker of
truth to the master of a chariot who is assisted by an
intelligent charioteer guiding well-trained horses
drawing the conveyance:



APPLICATION OF THE METHOD (DISCIPLINE AvD GOAL) 155

g forgTeaT WAl gonet HeE wa |
FefFarior srnfe waar 7o ' 1 T 3-8,
"But whoever has a discriminating intellect with an ever-

poised mind, his senses are under control like trained horses of a
(clever) charioteer." Ka.3-6.

[A discriminating intellect, like a clever charioteer, holds
the bridle of the mind just as occasion arises. The senses therefore
cannot run away in any direction they please.]

ﬁ%ﬂm(@ﬁlﬂ_ HARURITG |

Hiseae:; T afgeoi: v aeq 1 FT 3%,

"Whoever has for his charioteer a discriminating intellect
and a poised mind for the bridle, he reaches the destined end of
the (long) road, the Highest place of Viénu (the all-pervading
Brahman)." Ka. 8-9.

[The Highest place of Visnu is the Reality all-pervading; for,
as said in the previous verse, there is no return thence any more to
the misery of mundane life.]

141. The Highest Goal of the journey of Yoga, is
reached in the following manner according to the
Upanishad:

(2) T /Y Y TRISSTHT T FHTE |
T AT EAT G gerehif i T 2R

"This Atman is hidden in all beings, and does not reveal
himself. But with the help of one-pointed subtle buddhi, He is
seen by those who habitually see subtle things." Ka. 3-12.

[Atman is not known in the ordinary way of knowing
sbjective things. He can be intuited by the refined mind by
constant effort adapted to see more and more subtle things
anderlying the gross appearances within.|

R) TRETEE FETSe ATCHL |
FIAHTCAT el fArsdva=o=arad oerfy 1| &1, 3-23,
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"The wise (seeker) should merge the (organs of sense such
as that of) speech in the mind, and that (mind) in the intellect. The
intellect, one should merge in the great Atman (the individual,
self or Cosmic Intellect), and that (great Atman) should be merged

in the Atman free from all specific features." Ka.3-13.

142. The Yoga thus formulated, must be unfolded
in its naked form before one is able to profit by it. For it
is not the same as Saj&tyo-pratyaya-Santana-karan
(setting up a stream of kindred ideas) by the strength
of will in accordance with what is recommended by the
Sastra. As the Chand agya-Bhashya says :

() SUme § TmmeERild  RtiaeeEaguee afer

AR AR AT Ao G |
B, V1. SLOTHT, UT. 34’
"But Upasani is taking up any object presented by the
Sastra, and setting up a stream of kindred modifications of the

mind, (a stream) uninterrupted by any idea of a different kind."
Ch. Bh. Introduction, p. 352.

[Earlier we have quoted Sankara's definition of Dhyana
(a synonym for Upasana) as an act depending on a person's will.

See p. 151.]

In the case of Upidsanias (meditations on
Brahman) S aksh 4tk ara (realizing the idea in a concrete
form) is uniformly necessary, except when meditations
are performed for particular desired ends.

() IR T For U a1
T AL 3-349, T w]e.
"The result of these meditations is identical, viz., the
realization of what is meditated upon." SBh. 3-3-59, p. 430.

(3) 6 Y AW FRITE ATATHY T el FUERRY WA
@1 -2 3fa Yamag GraeEEdaEaT awid we arEdy
VTR A | T 3-3-6o, UL, ¥3E.
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"In meditations which are undertaken for desired results

(as in 'Whoever meditates on name as Brahman') to him accrues

the power of moving about there in the whole sphere pervaded by

nama' (Ch. 7.1-5), and which accomplish their results through the
form of adrshte, there is no need of realization."

SBh. 3-3-60, p. 431.

The case of this Adhyatma-Yoga, however, is
quite unlike that of Updsanas of Brahman where, by an
act of creative imagination in accordance with the
Sastras, one has first to achieve firm conviction that
one has become Brahman, and then after shuffling off
the mortal coil, the meditator proceeds to Brahmaloka
by the deva-yana path to attain and enjoy the fruits of
meditation. Here in Adhyatma Yoga there is no setting
up a stream of ideas; but, on the other hand, a turning
inward and seeing more and more subtler entities with
which the Yogin identifies himself. (F5q w6aa1 F5dT
rxEr Wﬁ& Ka. 8-12). Sankara in commenting on
this says :

TR HERTAT STAT STIHERAT 79, TR T 3R |
AT RO | % ¢ gewehit | R w ot
(3-20) FEMETHRNOT PraoTRET W g 38 WMo Aw d
el | & gaEhife ; RARARmI 1 W 38R, W 61

This, paraphrased, means that Atman is seen by
means of Buddhi or mind made extremely subtle. The
senses, the mind, the intellect and the ego (or
Hiranyagarbha's Buddhi) are each of them subtler
than the one preceding it. The subtlest of all is the
Atman on whom all of these are superimposed. As the
Yogin goes on refining his instrument of observation,
the Buddhi, more and more, he comes to realize each of
the succeeding subtle entities as his self. When at last
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he has come to see, that is, to intuit his own Self, the
real Self of all beings, there will be nothing more to see.
Then this Atman is found to be 'tfadvishnoh paramam
padam' (That Highest nature of the All-pervading
One, the Atman.)

143. This Adhyatma Yoga is the same as what is
described as the Dhyana-Yoga in the Bhagavadgita,
chapter six. There also the Yogin is said to gradually
withdraw himself till at last he gets Brahma-
sarmisparsam atyantam sukham, the contact, or
intuition of identity, with Brahman of the nature of
unexcelled bliss. The result is the same as seeing the
Self hidden in all beings (FHIg EIsSTT) :-

T HRIT ST |
$a TRTYRICHT T SR 11 . &-’e.

"He, whose mind is poised with the help of Yoga, sees the
same in all, that is, sees his own Selfin all beings, and all beings in

that Self." G. 6-29.

144. The spiritual discipline from the
transcendental standpoint, may be described as a
journey to reach a goal without travelling. According to
a Sruti which Sankara often quotes (but whose source
we have not been able to trace); ‘S sreayg i@y
the sages never travel by any path, but they reach the
only Goal through all the paths. The seeker who is
diligently making search for his real Self, closely
examines the senses, the mind and the intellect, and
when he has crossed both mahan and avyakta, he sees
Reality face to face with his search-light of buddhi; or
rather, the search-light is merged for good in the
Atman hidden in all beings. (84 g TEIsSeT) As
Gaudapada expresses it :-
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7e1 7 Jiad e 7 7 faftea g
StferAR=TITE foreu=t st aweT 1) AL 3-8,
"When the mind (disciplined by Yoga) does not dissolve (fall

into) sleep, nor is distracted again ( by desires), when it neither
flickers nor gives rise to appearances (of objects), then it has

become Brahman." GK. 3-46.

145. This is from the standpoint of Yoga. From
the view-point of Jiana, however, the mind never was.
It is only an illusory appearance of Atman Himself.
That is why Gaudapada has said earlier :

AT o FFe9d qaT |

ST AT AT TR TIEH N . H 3-3R.

"When, by dint of the intuition of the sole reality of Atman,
the mind does not conceive (any more), it attains the state of no-
mind; for it is then free from all cognition, having nothing to
cognize." GK.3-32.

[Everything being an appearance of Atman, the only
Reahty, the mind will have become one with Atman, when one has
realized the truth of the Sruti 'tat satyam sa Atma' (That is real,
that alone is Atman)]
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15. CONCLUSION

146. 1t is now time for retrospection. We may try
to have a resume of what we have learnt about the
Upanishads so far.

The word Upanishad itself primarily means
Brahma- Vidya, the knowledge of Paramatman or the
real Self of all the universe, internal and external
including the enquirer of truth. The word is sometimes
used in the sense of a secret. Brahmitma-Vidya,
however, is secret only for those who dare not look at
things as they are. Being the very Self of the enquirer,
as of all other beings, its knowledge cannot be kept as a
secret by anyone. It only requires the proper way of
looking at It.

147. Brahman is the subtlest principle and is the
essence of all things, animate and inanimate. 1t is the
only Reality in the strict sense of the word, and is the
very Self of the seeker of Truth. The human mind in its
present state, is not capable of knowing It because of
its tendency to look outwards, and desire for gross
objects which, it imagines, are the only source of
happiness in life. Moreover, Brahman is devoid of all
specific features, and can be never objectified by the
senses or the mind, the usual instruments for
observing and determining the nature of phenomenal
things. This is an additional reason why Brahman is
not comprehensible by means of any concept. Yet it is
the inmost Self of the enquirer. It is the only entity that
is undeniably real.
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148. Brahman is eternally pure, essentially
conscious, and ever free. Being the only Reality, It is
the All. One who knows It as his very Self, becomes
Brahman by that very knowledge. As Brahman is the
All, the knower of Brahman also becomes all. The word
'all’ here does not denote quantity or number, for
Brahman has no specific adjunct such as quantity or
number. It is the only entity that ever existed. It is a
Whole without parts, One without a second beside It,
Infinite not to be contrasted with something finite. It is
fearless, for there is no second for It to be afraid of, and
there is nothing in Its intrinsic nature about which it
could be afraid. It is immortal by nature, is All-
pervading, entire in itself, but should not be thought of
in connection with something else which is pervaded,
or with something else which is broken and decayed. It
is changeless and eternal without reference to time,
Being not opposed to non-being, Consciousness
without an object, Bliss underived from any object. In a
word, It is the Absolute Reality. So soon as one knows
It as his real Self, he becomes Brahman Itself with all
these characteristics, if they can be called
characteristics at all.

149. Brahman or the Real Atman being all that
really is, it goes without saying that there can be no
one to teach it or to be taught, if the truth of this non-
duality is once admitted. But from the standpoint of
the common unphilosophic mind, it seems to be absurd
to maintain that there is only One Absolute Reality
without a second. This view contradicts all experience
and denies all canons of knowledge which loudly
proclaim the existence of a vniverse of manifoldness,
variety, constant change and novelty.
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How can the Upanishads make such a self-
contradictory statement like that? And how are they
going to teach anybody an Absolute without features,
which can neither be described by words nor thought of
by the mind?

150. Students of Vedanta as taught by the
Upanishads, should first of all acquaint themselves
with the Method adopted therein to present the truths
of the system. The distinction between the empirical or
the vyduaharic view restricted to the phenomena of the
waking state, and the sastraic view, or the Paramartha
(real) view of Vedanta taking cognizance of the whole
of life, should be carefully noted; for the Upanishads
are treating of Brahman or Reality underlying not only
the entire universe (both internal and external)
experienced in waking, but embracing life in all its
aspects in our waking, dreaming and sleeping states.

The language and style specially devised for
suggesting the nature of Brahman which is
unobjectifiable by word or thought, and the negation
method called the Adhy argpdpavada-Nydya adopted to
lead the inquirer to the intuition of Reality, by
sublating all not-self, must be thoroughly understood,
if the study of the Upanishads is to yield any tangible
and beneficial result.

The aspirant to the intuition of Vedantic Truth,
should be prepared to wundergo the necessary
Spiritual discipline to travel inwards and make a
diligent search till he lands at Reality which is his
inmost Self. In any case, he must be forewarned that
success in mastering Vedantic truth, is never possible
to attain through a mere intellectual game.
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151. The Upanishads, the Bhagavadgita and the
Vedanta-Sutras, are the three standard sets of
literature that help us to understand the traditional
way (Agama) and the peculiar course of reasoning
(Tarka) to be followed in understanding the Vedantic
truths. We have shown in these essays how a qualified
seeker can follow the application of the method of the
Adhyardpdpavada Nydya in all its details. It is hoped
that the earnest student who has gone through these
specimen modes of application of the method, would be
able to see how Vedantins who seriously hold to the
Upanishadic teaching of Advaitic Brahman or the
Absolute without the slightest tinge of any specific
feature, can talk in the same breath of avidyz and
mday3g, of being and becoming, cause and effect, God and
creatures, the universal and the particular, the
individual soul and the universal Atman, states of
Consciousness and Pure Consciousness, bondage and
freedom, discipline and the goal, and such other
distinctions which can apply only to a pluralistic
Universe.
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ENGLISH BOOKS
Books Authored by Sri S.S. Swamiji

S.No. Name of the Book Pages PriceRs.

1. NARADA'S APHORISMS ON BHAKTI
(The book will serve as a valuable guide to those
who wish to tread the path of Bhakti)

2. MINOR WORKS OF SRI SANKARACHAARYA
(Contains 16 most popular minor works of Sankara)

3.  SANKARA'S CLARIFICATIONS OF CERTAIN
VEDANTIC CONCEPTS
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and scholars of Vedanta are clarified in this valuable text)

4. HOW TO RECOGNISE THE METHOD OF VEDANTA 128

(Introduction to Sanskrit Text, "Vedanta Prakriya Prathyabijna

of Vedantic thought upto the tirne of Sarvajnatma Muni)

5. AVASTHATRAYA OR THE UNIQUE
METHOD OF VEDANTA

(Method of three states of Consciousness, which our real Self
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a pure philosophy)

6. SALIENT FEATURES OF SANKARA VEDANTA
(Presents matter and method of genuine Sankara Vedanta
in a small compass)

7. MISCONCEPTIONS ABOUT SANKARA VEDANTA
(Al criticisms on Vedanta are convincingly solved using the
genuine traditional rnethodology of Sankara Vedanta)

8. VISION OF ATMAN
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to wit, Sravana, Manana and Nididhyasana are explained)

9. INTUITION OF REALITY
(The Vedantic Knowledge is not mere subtle intellectualisrn
but is intuition of Reality, arising through Divine Grace)

10. UPANISHADIC APPROACH TO REALITY
(The Unique Method of teaching Vedanta adopted by
Shri Gaudapada, Sankara & Sureshwara)

11. SCIENCE OF BEING
(Deals with Chapter VI of Chandogya Upanishads. Presents
in a nut-shell the true natu: e of the Science of Being)

32 10/
68 15/-
9%  25-

30/-
20 10/
136 25/
120 25/
130 20/
114 20/
79 20-
108 25/
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12. ESSAYS ONVEDANTA 185 50/-
(Contains essential tenets of the Upanishads and the
method of approach adopted in them)

13. SHUDDA-SAANKARAA-PRAKRIYA-BHAASKARA 200 50/~
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determiring the real doctrine of Upanishads)

14. SANKARA'S SUTRABHASHYA 121 20/-
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15. INTRODUCTION TO VEDANTATEXTS 232 40/-
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16.  ISAVASYOPANISHAD (Sankara Bhashya) 70 20/-

17. VEDANTAOR THE SCIENCE OF REALITY 551 120/-
(Book Written by Sri K.A. Krishnaswarny lyer)
(Deals with the immedite realisation of Brahman by
Intuitive reflection on the witness of the three states of consciousness)
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KA. KRISHNASWAMY IYER 330 80/-
(Contains lectures & articles contributed to various
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20. REALITY BEYOND ALLEMPIRICAL DEALINGS 40 10/-
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21. [SELIBERATION ON THE ULTIMATE REALITY 84 12/-
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22. BRAHMAVIDYA OR KNOWLEDGE OF
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23. THE QUINTESSENCE OF PRISTINE
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VEDANTA : THE ONLY CONSUMMATE
SPIRITUAL SCIENCE 44

(Translation of “Paripurna Darshana"}
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(Translation of Paramartha Chintamani. This Magnum Opus
explains the subtle and secret teachings of

Mandukya Upanishad using Avasthatraya Prakriye)

THE ESSENTIALADI SHANKARA 240
(Translation of "Sankara Vedanta Sara”, excellent reference
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INTUITIVE APPROACH TO SANKARAVEDANTA 200
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(Translation of Sankara Vedantada Moolatatwagaiu)
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E P About Adhyitma Prakasha Karyalaya ! ig

The Karyalaya was founded by Sri Sri
Satchidanandendra Saraswathi Swamiji in the year 1920. This
Institution was nurtured and developed by the revered
Swamiji and it became recognized as the very fountain head
of pristine pure Vedanta as propounded by Adi
Shankara.

The objectives of the Karyalaya were set by the
Swamiji and accordingly to this day it is engaged in the
interpretation of Indian Culture by stimulating the study and
practice of the Adhyatma Vidya- Philosophy and Religion
in its universal aspect - especially as revealed in the
Upanishads and allied literature.

The Karyalaya has so far published more than 235
books in Kannada, English and Sanskrit. It has arranged for
frequent discussions, discourses, public lectures, Vedanta
classes and Vedanta camps in Holenarasipura, Bangalore and
other places. It is publishing a monthly magazine called
‘Adhyatma Prakasha’ from the year 1923 and a quarterly
magazine called ‘Shankara Bhaskara’ from the year 1988.

The Karyalaya runs a Vedantic College for imparting
Vedanta knowledge to students in the traditional Gurukula
mannet, and train them to later engage themselves in the
dissemination of the same.

The Karyalaya has been made a Public Trust in the
year 1990, and it has cartied out all its activities always in a very
transpatent manner. The public patronage and generous
donations ate solicited as they ate the chief source for all the
activities'of the Karyalaya. The donations to the Karyalaya
are exempted under Section 80G of the Income Tax Act.
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About Swamiji

Sri Sri Satchidanandendra
Saraswathi Swamiji (1880-1975),
the Founder of Adhyathma Prakasha

Karyalaya, Holenarasipur, was the celebrated authority on
Shankara Vedanta during the twentieth century. He researched and
worked with profound dedication and a missionary zeal throughout
his life for bringing out and present to the secker the pristine pure
Advaita Vedanta according to the tradition of Gaudapada, Shankara
and Sureswara. He is reverentially hailed as Abhinava Shankara
of the twentieth century.

Shankara who appeared more than a thousand years ago
recovered the true spirit of the Upanishadic Texts and the
Vedantic Tradition from the multitude of wrong interpretations
prevailing at that time. Sti Sti Swamiji who appeared on the scene
during the last century devoted his life time to recover the pristine
pure Vedanta of Shankara and the tradition of Adhyaropa
Apavada Prakriya of the past Masters by cleansing the
distortions and misrepresentations of Shankara in the post-Shankara
sub-commentatries, collectively known as Vyakhyana Prasthanas.

Sri Sri Swamiji was an erudite scholar, a prolific writer and a
great organizer. He wrote over 200 books in Kannada, English and
Sanskrit, including Kannada translations of all the original and
genuine works of Shankara. All his writings are characterized by
precision, lucidity and erudition. Many of his independent
books like Vedanta Praktiya Pratyabhijna, Mandukya Rahasya
Vivriti and Kleshapaharini (commentary on Naishkarmya
Siddhi) in Sanskrit, Essays on Vedanta and Salient Features of
Shankara Vedanta in English, Paramartha Chintamani and
Shankara Vedanta Sara in Kannada ate real master pieces.

Sri Sti Swamiji's life is an inspiration and a model and his
writings are a real boon for all the earnest seckets.
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