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PUBLISHER’S NOTE

The present book is a collection of articles and thoughts
of Sri Satcidanandendra Saraswathi Swamiji, on a variety
of topics on Vedanta. These were written for the monthly
magazine ‘Adhyatma Prakasha’, published by the
Karyalaya, during the years 1970-74. Sri Swamiji has
stated that he consented to include one or two pages in
English in each of the monthly issues of the magazine
because of the repeated requests of some non-Kannada
patrons of the magazine. However writing in English is
quite in line with his firm resolve to spread advaita
Vedanta of Sankara in its purest form to all, whether they
knew Kannada or not. He considered English as the only
link language since Sanskrit had not been accorded its
proper place as a link language among the different
vernaculars.

The reader may note that Sri Swamiji was over 90 years
of age when he wrote these articles and thoughts. By
that time almost all of his over 200 highly acclaimed
books in Kannada, Sanskrit and English, were already
written. His wisdom, authority on the topics, simplicity
and clear diction etc. are present in these articles and the
reader will immensely benefit by them.

The author gives the meaning of the terms ‘Adhyatma
Prakasha’ as the ‘light on the inner portion of the universe,
meaning that aspect of the universe within man’. That



explains the significance of the name given to the monthly
magazine, which he started publishing in the year 1923
and which continues to be published even now!
Elsewhere he defines the terms atman, brahman, sakshi,
akasha, prana etc that are used for suggesting the nature
of Reality. The reader will find articles explaining avidya,
its removal and avidya le$a, meditation, §astra as the only
Pramana for brahmavidya, vedantic intuition, ashariratva
of the enlightened person, sarvatmabhava and so on, all
in simple language and, of course, with quotations from
the bhashyas.

The part of the book commencing with the title ‘Aids to
Reflection on Vedanta’, is a series of continued thoughts
of Sri Swamiji on Adhyatma vidya. These are printed as
paragraphs with numbers from 1 to 78, without any
demarcations, since the author had given the same title
to his thoughts printed in each of the issues of the
magazine. These may be read from beginning to end for
deriving full benefit.

The thoughts contained in these paragraphs are mainly
concerned with bringing a contrast between the Vedanta
in the tradition of Badarayana, Gaudapada and Sankara
on the one hand, and a number of different schools like
Upasanavada, dhyananiyogavada, Mimarmsaka view,
prapafica pravilaya, niyoga vada, Sankhya, Vai$eshika,
sarvastitvavada, vijnanavada and sarvasinyatva vada, the



last three being different views of Buddhist thought, on
the other. Sri Swamiji has rejected all these views and
brought out the salient features of the traditional
atmaikatva vada, Sastra as the only Pramana for the
knowledge of Brahman, and the role of sravana, manana
and nididhyasana.

It is very much hoped that the beginners of Vedanta will
get a proper introduction to the various topics of Vedanta
and also motivation to read further, while those who
already have some familiarity with the topics will be able
to firm up their own understanding, by reading the book.

The Adhyatma Prakasha Karyalaya gratefully
acknowledges the services of Dr. K.S. Ramanatha Sharma
who took the entire responsibility of editing and proof
reading tasks and ensured the release of the book on time.
The Karyalaya also thanks all those devotees of Sri
Swamiji for their help in bringing out this volume, the
donors (list below) for their financial assistance and the
printers for their efforts in giving a novel look to the book.
May the blessings of Sri Swamiji shower on all of them.

Donors : 1. Dr H.V. Nagendra Prasad; 2. Sri Mahesh Babu;
3. Sri R.B. Gopinath; 4. Sri H.N. Prabhakara Hebbale;
5. Smt. Anasuya Murthy; 6. Smt. H.Lakshmidevamma;
7.Sri G.S.Nagaraj; 8. Sri Virupaksha, all from Bengaluru.

12-8-2015 - Publishers
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¢ 1. ADHYATMA PRAKASHA p

Gentle Reader,

At the repeated request of some of the non-Kannada
patrons of this Magazine, the Editor has consented to
include one or two pages in English in each of the monthly
issues hereafter. Whether this will continue as a regular
feature of the periodical depends on how this innovation
18 appreciated by the readers.

The title ADHYATMA-PRAKASHA' chosen for the
Monthly, has a two-fold meaning. In the first place, the
word means ‘light on the inner portion of the universe'.
The magazine is mainly interested in inviting the attention
of its readers towards the aspect of the universe within
man, which is as important as, if not even more important
than the external aspect of the universe, the adhibhoutika
aspect as it is called in Sanskrit. Physical science has
explored a considerable part of the world without and
revealed may of its wonders hitherto unknown to man.
But Vedantas or the Upanishads, forming the ancient
secret literature of India treating of Reality, stand alone
in all literature on earth, in revealing many more wonders
stored up in the portion of the universe within man. The
knowledge of these wonders are of far-reaching
consequences to humanity.

In the second place the word ""Adhyatma Prakasha''
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means ‘the light of the Self within'. This magazine is
interested in sharing its views with the readers on this
subject also. The Upanishads are fond of speaking about
the light of Atman within man, not only as the basic
Reality underlying the whole universe, but also the "Light
of Lights" (STfcut s¥ifd:) by which man is guided in all
his behaviour in life.

(1) STeH-TaR SATTIIIS S Te3™id hH Fed faaefd ||
(9. ¥-3-%)

"This man sits, goes out, works and returns guided by
the light of Atman alone". (Br. 4-3-6)

Q) Iy SANfaul Saagrerfas fag: ||
(4. R-3-20)

"That pure (Brahman) which is the Light of lights,
only the knowers of Atman know rightly". (Mu. 2-2-10)

Sainkara explains that Atmavidah 'knowers of Atman'
means those that pursue the notion of the I and dive deep
and not those that hunt after the out-ward ideas of
sensuous objects.

According to Vedanta, the one object of human life is
to recognize this Light in which we all live, move and
have our being. More of this in my next article.
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2. WORTH KNOWING ABOVE ALL

I wonder how often you have read that text in
Devanagari printed on the front page of the cover of this
magazine. It reads:

Ty eSS 1w afeaed fg fefaau

This is from the Svetasvatara Upanishad (1-12). It
means "This which is for ever within ones own self is
the only Reality to be known, there is nothing else to be
known beyond this".

Did you ever believe that all that is worth knowing is
within your own self 7 Scientists and philosophers have
mostly regarded themselves as the investigators of Truth
and that Truth relates to the Reality to be known by them.
But this Rshi proclaims at the top of his voice that the
only Reality to be known abides for ever in one's own
self and that there is nothing whatever beyond it awaiting
to be known after one has known It !

Many of us may think it audacious for any single man
to claim that he has known everything to be known, while
thinkers who have made so many miraculous discoveries
concerning this earth of ours and are on their way to other
planets in heaven to make further research. Can this
ancient Rshi be supposed to be superior to all theorists
and system-builders who have left such a brilliant record
of their achievements in this field ? How on earth did he
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stumble upon the method of knowing all the knowable
at one sweep ?

This is Rshi's reply to this indignant question :

qU-IATEaIEET 58 § Jargall § fagH |
ST : T o SaTe SR iueagse ||
4. §-32

"By dint of deep thinking and by the grace of Divinity,
Svetadvatara came to know Brahman (Reality) and
preached the holiest Truth to men occupying revered
stations of life, the Truth to which a host of Rshis are
devoted" Sve. 6-21

What may not be possible for the highest brain-work,
is possible to attain through fapasya, concentration of
the mind and the senses.

Adhyatma Vidya (the Science of Atman) which treats
of Brahman, the all-pervading immortal Self of
everything, can be acquired only by those who are self-
controlled and turn inward to search for the Inmost
Atman. The Upanishad says that "the creator has bored
the senses of man so as to be able to look outwards only;
soitis only a rare discriminating person who withdraws
them and looks for the vision of the Atman within, so
that he might become immortal” (Ka. 2-1)
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! 3. BRAHMA-VIDYA p

Adhyatma-Vidya (the science of the inmost all-
pervading Self), is also called Brahma-Vidya (the Science
of the Infinite). The following text from the Mundaka
Upanishad, exhibits the full significance of this name :-

TR a1 S : Hav{d faae shal o T |
T sErfae sdfqamfasmeas STER TE |
g. 2-2-2

"Brahma manifested himself as the first and foremost
of the shining gods, the creator of the universe and
sustainer of the whole world. He told the Brahma-Vidya
the foundation and goal of all sciences to his eldest son
Atharvan". Mu.1-1-1

Brahma, the first manifestation of Reality in the
empirical world at the time of creation, is so called
because, as Sankara explains it, he excels all other beings
in righteousness, wisdom, dispassion, and lordliness.
These special qualities make him a competent teacher of
Brahma-Vidya. This vidya being the Science of the
Absolutely Infinite, there can be no question of its being
taught by some one or caught by another; for Brahman in
its very nature, is the only entity without a second. From
the empirical stand-point, however, there is need for a

y, capable teacher who can impart it and it presupposes a
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duly qualified disciple also who is ready to receive the
teaching. It is on this view of presupposition, that the
Sruti tells us that the great Brahma imparted the Vidya to
his eldest son.

Ahierarchy of successive Brahma-Vidya teachers and
students is stated in the Upanishads for the benefit of
students so that they may seek out a genuine teacher of
this traditional Vidya. Remembering the names of this
list of succession, is also believed to result in the
accumulation of spiritual merit. That is why orthodox
students solemnly repeat to this day the sentence 37 791
FEMfew Safoen Guemsg ! Fg=al T Te=: (‘Om'
Prostration to Brahma and other great Rshis enumerated
in the succession list of teachers who have handed down
the traditional Brahma-Vidya !

But cannot a scholar who has a philosophical outlook,
take up the study of this Vidya of his own accord ?

No, because as we have already remarked, the subject-
matter of this Vidyais Atman the inmost Self of all, while
man is naturally an extrovert. As the Sruti says

T @I RAOT, TP ETEHT, TSI i T-ared ||
bl R-2-%

"The creator has bored the senses outwards and so
one sees outwards and not into his own self". (Ka. 2-2-1)



Brahma-Vidya 7

s Moroever the senses are adapted to see only gr:s?%’
things possessing sound, touch, form or colour, taste or
smell, whereas the Atman is the subtle witnessing
principle having none of these specific features. Therefore
even the keenest intellect of man can never objectify this
eternal subject. But how can even an adept teacher impart
the knowledge of such an entity ? We shall take up this
question in the next article.
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4. HOW IS THE ABSOLUTE TAUGHT
OR CAUGHT ?

One of the paradoxical doctrines, is that the ineffable
Brahman is taught by the Upanishads or a competent
teacher, and that the unknowable Brahman can be known
by a duly qualified disciple.

TS A T | Fa 5T o feifig I Ffeegamad |

T T AT Fa | ded st o farfe e afaageed Il
F. 24,8

"That which is inexpressible by speech but by which
speech is expressed, know that alone to be Brahman; not
that which they meditate upon as 'this'. That which one
cannot conceive with one's mind, but by which they say,
mind itself is conceived, know that alone to be Brahman;
not that which they meditate upon as 'this'. Kena. 1-5,6

These texts contain a dialogue between a Guru and
his disciple about the process of knowing Brahman. The
question naturally arises, "If Brahman is both
inexpressible and inconceivable how is the master to teach
it, and how can the disciple know it ? How is one to
know, for that matter, that such an entity is existent at all ?

The answer to this question, is that Brahman, being
our very Self, can never be denied existence or conceived
as unknowable.

T AHATHT SATHIRRT, ST TR THRTRIcaTd,
RRCAENERIKISEIC G 1. -2-¥




How is the Absolute Taught or Caught ? 9
7 >
¢ "The Sruti describes it as Atman in such texts as 'this 9
is the Atman described as ‘not this, not this'. And Atman

the Self cannot be negated, for the very negator himself
is the Atman". S.Bh.1-14

(Objection) :- But the Sruti says that Atman is
unobjectifiable by speech or mind ?

(Reply) :- Quite so; but the very Self of both speech
and mind which reveals both of them, cannot be denied
on that account. The Sruti declares that "Brahman is (7€l
T g & ar=Y) that it is the Speech of speech and the
Mind of mind.'

It will be asked how can the Sruti, itself a variety of
speech, teach the inexpressible Brahman ? The Vedantin's
reply is 'The Sastra does not propose to teach Brahman
as such and such an object but tells us that Brahman is
no object as It is one's inmost Self and thus removes all
distinctions created by avidya - such as that of the
knowable, known and knowledge' (S.Bh. 1-1-4). This is
the device used by Vedantic teachers to teach Brahman
and hence there is no difficulty for a qualified student to
intuit Brahman as his immediate Self.

It is quite enough to remind one that the world of
distinctions such as that of the teacher, teaching, and the
taught is itself an appearance superimposed on one's Real
Self. The moment that a competent seeker realises this, he
would see that Brahman without distinction is his own Self.
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P 5. IGNORANCE AND WISDOM

An objection is likely to rear up its head with regard
to the last statement in my article in the December issue
of this Magazine. It is said there that the world of
distinctions is a superimposition on the Real Self of the
seeker. But what is meant by superimposition ? Is it not
mistaking one thing for another ? Who has superimposed
this world on the Real Self ? Is it not a contradiction in
terms to say that my Real Self is absolutely devoid of all
distinctions and differences and, in the same breath to
assert that I have superimposed the manifold world on
that Self ? If not, how could the superimposition be
imputed to me ?

This objection is due to a confusion of two different
points of view, the common view and the Sastraic view.
It is quite true that mistaking one thing for another is
possible only when the person mistaking is quite distinct
and different from the things so mistaken. But in this
particular case, Vedantins are not referring to any incident
of mistaking objective things, mistaking one objective
thing for another. Superimposition here relates only to a
natural tendency of the human mind to wrongly presume
that each one of us is really an individual enquirer
amongst many such others, and that the mind of each
such individual is endowed with the faculty of knowing
things just as they are. The mind also presumes that each
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Ignorance and Wisdom

one of the individuals is capable of acting in diverse ways
and liable to experience the pleasant or unpleasant results
of such actions while, as a matter of fact, there is only
one Real Self, the Reality with absolutely no distinctions
in It underlying all this phenomenal world.

Now this natural inveterate tendency to superimpose
an unreal world of distinctions and differences is called
Avidya (Ignorance), and, in contrast to it, the
ascertainment of the truth that there is only one Reality,
the real Self of us all, which is the real substrate of the
whole universe that we are aware of in ordinary life, is
what has been called Vidya (Wisdom) in Vedanta.

I can understand that a lay man with his naive view of
life can scarcely be satisfied even with this clarification.
He is likely to wonder whose ignorance is responsible
for this huge mistake, and, if there be no individual at all
beside the Absolute Reality, how one could possibly speak
of the ignorance of Reality. The Absolute as such cannot
make any mistake at all, for if It did so, It would cease to
be Absolute, and if It did not, where would there be any
others that could mistake It for anything else ? Can the
Absolute be made the object of this mistake ?

We shall take up this question next month.

11
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[ 6. THE LOCUS OF AVIDYA

Who is it that is ignorant of Reality (Brahman)? Not
Reality itself for It is of the nature of Absolute
Consciousness; and there is no sentient or non-sentient
being beside Brahman, to whom this Avidya (ignorance)
can be imputed! This is often regarded as an enigmatical
question in Advaita Vedanta.

It is certainly enigmatic so long as we do not make
ourselves sure as to what we exactly mean by the term
avidya, for avidya means two very distinct and different
things according as we regard Sankara's Bhashya or the
sub-commentaries thereon as our authority for
Sankaradvaita.

In the first place, the sub-commentaries mostly take
avidya to be positive something clinging to the individual
soul or Brahman. Without entering into the details of
mutually conflicting and contradictory statements of all
these post-Sankaras, we may cite the opinion of the author
of the Pancapadika, the earliest sub-commentary
available, on this vexed question. This writer says that
latent avidya must be necessarily presumed to be clinging
to the essential being of both internal and external things,
since false appearances cannot be otherwise consistently
explained (3rawadwT rfgamerf: SEMEATTHFY ¥y
TS T4 ST IT-aedT; AT HeaTa-
ITETII: || pp. 96-102). In the case of the external
insentient things it is only responsible for the presentation
). of a foreign appearance (G FUFUEHERAE HaBH | .
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The Locus of Avidya

107). In the case of the inner Atman, however, there being
noreason for the non-manifestation of the Brahmic nature
of the self-luminous Self, it is entirely due to the
obstruction of the innate avidya-Sakti

(At g eI de-aTed T HavE: pp. 112, 121)

Reference to this hypothetical latent avidya which
clings and obscures the Brahmic nature of Atman and is
the undefinable material cause of the ego and other false

appearances (T tfE=rirar 3=0d | SIFHHf ST
SAforemmerich: , TSR | AfER:, GgaTeH 334 | p. 88),
is conspicuous by its absence in Sankara's Bhashya. For

he has distinctly defined avidya as ‘ST AR
(The mutual superimposition of the Self and the not-self,
in his Introduction to the Satra Bhashya.)

It is therefore necessary to find out what his answer is
to the question posed in the beginning of this article. Who
is it that is ignorant of Brahman ? - that is to say, who is
it that superimposes the Self and the not-self - on each

other ? Here is the answer of the Acarya :-

‘FE EETEY:? 3l O | IR y=sie a. d - 3fd
9ET: | T-agHIE TaIh: AT | 999 fag41sta Trfea
Ffaeyaty: | iU rugred Hiaq sifag= feae:
wigeieaTd, SgAaUid: - 3fd; WSEHA T ||

AT ¥-2-3, TT. ¥EY

"(Question :-) To whom then does this ignorance
pertain?

13
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(Answer :-) We reply, to you, who pose this question.

(Objection :-) But the Sruti tells me that I am Iéwara
Himself !

(Reply :-) If you are thus awakened, then there is no
ignorance pertaining to anybody whatsoever. By this
reply, another defect sometimes imputed by certain critics,
may also be deemed to have been warded off :- These
critics suppose that Atman would have something second
beside Him if Avidya be attributed to Him."

S.Bh. 4-1-3, p. 465

The implication of the above extract is that
superimposition is not known to be such while we take
the waking notion of each of us being an individual
thinker as quite real. Each one of us entertains the idea
that he is one among many thinkers and actors in this
ordinary life. The Sruti teaches the enquirer at this state

that this idea is based upon an innate error or avidya. But
the enquirer associated with this idea continues to live a
life of acting and experiencing the fruit of actions so long
as enlightenment dawns upon him. Duality is a fact and
the enquirer with his ignorance as an attribute is really
an individual in the life of duality. But when he awakes
from this dream of duality, by realizing what is taught by
the Sruti, there is no ignorance and therefore the question
of its locus or object does not arise at all. The moment
enlightenment dawns one realizes that one has been
always the Absolute Atman, One without a second.
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b 7. THE PROCESS OF KNOWING g
BRAHMAN

The present writer was once asked this question :
"Suppose there was no teacher and no books to consult.
How would a man proceed?"

He was rather puzzled by the question. Being placed
amidst a number of strangers of various levels of
understanding, he could not make up his mind to offer a
direct answer. "Proceed to do what?" he asked in return
"to live, behave or to know the truth ?" It all depends
upon one's Samskaras (impressions of past experiences).

The next question was "If a man is the creature of his
Samskaras, would not that view lead to fatalism?"

I am only reporting from memory and not on the
strength of any notes taken down at the time of the exact
train of questions and answers. I remarked that man is
not only a bundle of impressions latent in his mind; he is
creating new samskaras at present by his mind; he is
creating new samskaras at present by his thought process
and behaviour. If by any chance one of the favourable
impressions could wake up and lead him to make the
right effort, he could certainly get out of the coil of past
impressions and become free here and now.

The person who had opened the discussion was a great
. thinker. He wished to help me out of the uncomfortable g

A
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bog in which [ was unwittingly submerged. "But" he said

"when the observer is observed there would be no need
for any right or wrong effort?"

That really cuts the Gordian Knot; for when you make
a serious effort to reflect upon your-self there would be
neither an observer, nor anything observed, nor even the
act of observation. The Upanishad reveals this truth when
it proclaims.

‘G 91 § I T & 9 Ferd wafd | q. 3-3-%

"Verily, he who knows Brahman, becomes that very
Brahman". (Mu. 3-2-9). It is not that we know Brahman
first and then become Brahman. Sri Krishna, the Lord,
describes the process thus :-

TS AT AT IR ead: |
Tl 1 qeddl Fheal faerd qe-ay Il T, 2¢-44
"Through devotion one recognizes Me exactly how

much and who I am and knowing Me exactly one enters
into Me." G. 18-55
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8. EACH ONE OF US CAN BECOME
THE ALL

The statement that one who knows Brahman, becomes
that very Brahman, seems to be a great enigma to a
beginner in the study of Vedanta. It sounds as astounding
as the statement that a tiny ant can become as big as a
full-grown elephant by the sheer force of some feat of
imagination. Besides, there seems to be a logical difficulty
involved here. The Brhadaranyaka Upanishad opens a
discussion with giving expression to this difficulty of the
beginner in these words :

o e

By &

T ERareTd || q. 3-¥-%

"Thus they ask : Now that men think that they are
going to become the All through the knowledge of
Brahman, what possibly did that Brahman know by virtue
of which It became the All 7" Br. 1-4-9

The objection is this :- If one can become Brahman
the All by merely knowing Brahman, then, the proponent
of this theory must be prepared to tell us what Brahman
itself knew before it became the All. If it became the All
wihout knowing anything else, then the knowledge of
Brahman serves no purpose. If, on the other hand, It did
know something else which was the All, to become the
All, what did that something else itself know to become
so 7 We are thus landed in an infinite regression of

"o
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/' thought, for each one has to be assumed to have known
something else before becoming the All !

This objection is founded on fancy rather than on fact.
For Brahman has not got to become the All; it is the All.
The Upanishad therefore states the fact as it is, in the
following words :-

& 91 AT SAHCTCHHNTA, T8 sTaleHifd | T&Td.
TRV | T I a1 TAGIEAd § T qeHaraedion qe
HIET dedeaed wiaiaea: gfaiesg o gfafa
Tfeenerafé ¥ vd Jer8 sEnefif € 38 ud wafd o g1 391y
T[T 91 | ST B | et | 9. 2-¥-20

"This (self) was verily Brahman in the beginning. It
knew Itself in the form "I am Brahman" whence It became
the All. Now whichsoever among the gods was
enlightened, he alone became That. So among the Rshis,
so among men. The sage Vamadeva, seeing this (as
Brahman) came to realise this "I have been Man and the
Sun. And even now, who ever knows this in the form '
am Brahman' becomes all this. And even the gods are
not able to prevent him from becoming so." Br. 1-4-10

The purport of the Sruti is this : This self which is
apparently individual self, which is being experienced in
the body, was really Brahman which projected the world
of names and forms and entered into it. It was Brahman
even before it knew itself as such. Only, in its aspect as
the finite self, it superimposed un-brahmic nature on itself
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¢ in spite of its being Brahman the All. On being remindj%r
by the Sastra and the teacher, it came to know itself in
the form "I am Brahman" and by virtue of that knowledge
which reveals Reality as it is, the self became the All.

The knowledge did not create Brahmic nature or of
its being the All; it only dispelled the darkness of
ignorance just as the sheen of the rising sun dispels
darkness; its intrinsic nature as Brahman and the All shone
forth without let or hindrance.

The Sruti further tells us that whosoever among the
gods, Rshis, or men, thus know the truth, immediately
realized that he had been always Brahman - the All; for
the so-called envelopment of Avidya, was itself the
figment of avidya. This enlightenment and glory came
not only to the great gods, Rshis and men in the past, but
it may dawn upon any one even of the lowest rank, even
in these days; for Brahmic nature and Allness are intrinsic
and inalienable in the case of one and all. Not even the
gods can prevent one from becoming the Brahman, for
the knower of Brahman is the very Self of even the gods
themselves.

As Sankara remarks in his Sutra-Bhashya (SBh. 4-1-
13) every knower of Brahman has the firm conviction that
he is identical with the One Brahman throughout the three
periods of time, that he was never an agent of action or the
experiencer of the fruits thereof in the past, neither is he
such at present, nor would he be so at any time in future.

?_'& J
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{ 9. PREPARATION FOR THE STUDY
OF VEDANTA

Who are called to the study of Vedanta ? Can any one
with a tolerable knowledge of the Sanskrit language study
and understand the purport of the Upanisahds with the
assistance of a good dictionary and a fair knowledge of
grammar 7 Now-a-days many seem to be under the
impression that, given a keen intellect and a philosophical
bent of mind, one could grasp the teaching even through
a translation. But what do the Upanishad themselves
demand on the part of one who seeks to know the Atman?

Here are two texts from the Kathaka Upanishad
throwing sufficient light on the subject :-

TRIHTCHT e BRI A HeT 7 FgA1 3 |

JHIY UL O SR 3T fagupd a @l

el gafammeTT=a TEmTEd: ||

TR MY T AT || WM. R-R3, ¥

"This Atman cannot be attained by learning up the
Vedas; neither by acquiring a good memory, nor by intense
study. This Atman is attained only by him who longs to
know Him alone; to him this Atman reveals His true
nature. No one who has not desisted from bad conduct,
can attain this Atman through knowledge. Neither can
one who has not tamed his sense, nor one who is not
concentrated, nor yet can one who is not free from
% agitation." Ka. 2-23, 24
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.@" The reason for the above-mentioned restrictions is self- #
apparent for those that are already familiar with the exact
nature of Adhyatma-Vidya and the method of approach
necessary to gain that knowledge. Adhyatma-Vidya is
the knowledge of the Self within the seeker, and not the
conceptual knowledge of any object outside; and the
method of approach to that knowledge has necessarily
got to be an inward retreat, which demands the
transcending of the extrovert senses, the fluttering mind,
and the intellect which is by its nature ever pre-occupied
with things of external phenomena. Even when forced
inwards, the mind of an untrained aspirant is uanble to
reach the inmost Atman on account of its inherent defects.
Accordingly Lord Sri Krishna says :-

-l ST TR TeAIa eay |

TN SERATHMA] A+ FR-I=TE: || T, 24-228

"Those who strive and constantly practise Yoga, vision
Him as staying in their own self, whereas even while

striving, those whose mind is not purified, and who cannot
discriminate, cannot vision Him." G. 15-11.

In explaining the purport of this sloka, Sankara refers
to the very text quoted above when he remakrs :-

TN TGS :, STPATHM: - IFERBATH: T,

ZaaeRiv =, YURATEIoRAT:, STededl: - Wl Fa-dls F
TR, SFqEIsiaafer: | AT R4-22, 1. R33

{
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| "Even while striving to know him by valid means of
knowledge such as the Sastra, indiscriminate persons that
have not purified their self or mind by experience and
control of the senses, persons who have not desisted from

bad conduct and have not subdued their pride, cannot
behold Him." GBh. 15-11, p.223

Elsewhere this same teacher observes :-

"One who is desirous of going to the eastern sea,
cannot surely travel by the same route pursued by another
who desires to go to the western sea. And devotion to
knowledge consists in a sustained effort to set up a stream
of ideas of the Inner Self; and that is just as opposite to
the way of works (as the eastward is to the westward
way.)" GBh. 18-55, pp. 284, 285

The reader can now see why an introvert attitude of
self-denial is a sin qua non for the study of Vedanta.

That is the very reason why Badarayana starts his
sacred enquiry into the meaning of the Upanishads with
the aphorism "Then, therefore, the sacred enquiry into
the nature of Brahman must be instituted". The word ‘then'
here includes according to Sankara the four indispensible
requisites : Discrimination between the eternal and the
transitory, dispassion for the enjoyment of objects here
and in the other world, being equipped with disciplines
like control of the mind and of the senses, and intense
longing for release.
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10. ENQUIRY INTO THE NATURE
OF BRAHMAN

It is significant that Sankara introduces the first of
Badarayana's Vedanta Satras in these words :-

‘SRS TR Hae gemTierd o |

"This is the first aphorism of the Vedanta Mimamsa-
Sastra which is here proposed to be explained :-

The word Sastra means teaching or scientific
exposition and Mimamsa signifies deep and reverent
investigation. It is evident that this great teacher regards
the collection of what are popularly known as the Brahma-
Sutras as a work devoted to the respectful investigation
and exposition of the system of thought contained in the
holy Vedantas or the Upanishads.

The Sutra itself runs thus :-
ECIREERIERI

"Then, therefore, the enquiry into the nature of
Brahman".

Sankara says that the word ‘319" here should be taken
in the sense of subsequence (3T==1d:), and not as
indicating commencement (TiersTIe:) since the treatise
is not taking up TS F™T (enquiry) for exposition, as one
would expect to understand by the sentence. "The enquiry

o
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¥ about Brahman is now begun,", if we attach this
denotation to the word. If one were to ask "what is it that
should necessarily precede the enquiry, if as Sankara
insists that the word '37¥' means ‘then'?, the answer is as
we have already seen that it is the fourfold qualification
of the enquiry, to wit, discrimination between the eternal
and the transitory, renunciation of all enjoyments of sense,
self-control and other kindered acts of discipline
necessary for an introvert mind, and intense longing for
final release from the bondage of suffering; for, enquiry
into the nature of Brahman can be undertaken and
Brahman can be known only if one is equipped with these
and not otherwise (Y & g vrrd si&1 fomiiag 91g =
Tawtd 1)

The Sanskrit word which has been translated as
'enquiry', is TSI which literally means desire to know
(F1gH 5=37). Enquiry is really the act of attempting and
accomplishing it by arriving at the final knowledge of a
thing. The word Jiianam in Sanskrit means both the valid
means as well as as the final resultant knowledge. Here
Sankara draws our attention to the fact that it is not merely
the means of knowledge that is to be aimed at by our
desire, but the final intution, for (F&TaTid(E gwaf :,
T SrvErEsTiEmERe e | aerd s& fafsEmiEaey i)
It is the intuition of Brahman that is the ultimate goal of
human life, inasmuch as it is that alone which would
eradicate all evils such as ignorance which are the root-
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¢ cause of the cycle of mundane suffering. Therefore one i’
should actually desire and attempt to acquire the direct
intuition of Brahman.

The critical student of Vedanta should carefully note
the difference between Mimamsa and Jijiasa as used by
Sankara. The former term denotes the several steps of
exposition of the Upanishadic teaching as set forth in
Badarayana's teaching, while Jijiasa is what an aspirant
who seeks to attain intuition of Brahman should do to
reach the goal. Badarayana proposes to treat at length of
the rationale which governs the teaching of the
Upanishads, and at the very commencement of his work,
advises the seeker to equip himself with the most
necessary qualifications and then attempt to enquire into
the true-nature of Brahman, which is his own self.

A
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11. TWO DOUBTS ABOUT BRAHMAN

We have seen that Badarayana recommends enquiry
into the nature of Brahman after the accomplishment of
the four-fold discipline beginning with discrimination of
the eternal and the transitory. The student of Vedanta is
confronted at the very outset with two doubts concerning
this enquiry :-

1)  Is Brahman really a fit subject for enquiry ?
2)  To what purpose is the enquiry to be instituted ?

We shall take up the second question first for
consideration because every wise man looks ahead for
the consequences of any task before he undertakes it. The
fruit of the enquiry is indicated by the word 31d:
(therefore) which comes immediately after 37¥ (then)
which denotes the indispensable qualification that entitles
one to enter into the investigation. Sankara thus explains
the meaning of the word 3d: -

I A TATHREATGHT SR - |1 ST haal et -
‘Tadg A Sl &iad TeHarg quafsidl Sieh: &id’
(BT ¢-2-8) 3ATMQ:; a1 sFErfagmrR | gewrd gefafa
‘srETfaRTd o, (4. R-2) TATTE: , T A R THuT -
SIS el || A1 ¢-2-2, 11 4

"Because the Veda itself shows how the fruits of

Agnihotra and other means of attaining the good are
impermanent, through such texts as "Just as enjoyment
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¥ earned through (secular) exertion here is exhausted, so ¥
also enjoyment in the other world through virtuous
(religious) deeds, is exhausted (in the end)' (Ch. 8-1-6),
and likewise it shows how the highest goal of human life
is attained as a result of the knowledge of Brahman
through such texts as ‘The knower of Brahman attains
the Highest' (Tai. 2-1), therefore one should undertake
the enquiry into the nature of Brahman after one is

equipped with the qualifications already enumerated."
S.Bh. 1-1-1, p.5

And now for the point raised in the first question. We
know that in ordinary life that alone is regarded as worthy
of investigation which is open to doubt. It is therefore in
the fitness of things when we ask ‘What is this Brahman?
Is it something with which we are already familiar or
something quite unknown'? For if it is familiar to us,
there will be no need to enquire about it, and if it be
utterly unknown, it would be impossible to start any
enquiry concerning it !

Sankara replies, that in the first place Brahman
referred to in the Upanishads must be inferred to be an
entity existing, as the very derivation of the word
Brahman implies something which is of the nature of
being eternally pure, conscious, free from all trammels,
omniscient and omnipotent. And since, as the Srutis tell
us, It is the very Self of each one of us, It must be
presumed to be familiar to all (Fd®THATH
,, SENTEgietg:). For if Atman or the Self were something g

N o
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unfamiliar, everyone should be able to think ‘T am not',
which is not the case as matters stand.

(Objection :-) If Brahman is already known to be
everybody's Self, then we are again confronted with the
repugnant conclusion that it needs no investigation at all!

Sankara's rejoinder is as follows : Not so, for there
are conflicting views with regard to its specific nature.
(To explain :-) Uneducated people and even followers of
the Lokayatika (materialistic) school, are of the opinion
that the body together with consciousness is the self. The
sentient senses alone are the self according to others. "The
mind is the self', say others. Some suppose that it is the
momentary cognition, while others aver that it is void.
Others again posit the existence of a transmigratory soul,
agent and experiencer of the fruit of actions, whereas
others insist that Atman is merely an experiencer but not
the agent of actions. Some again postulate the existence
of God other than that self, who is omniscient and
omnipotent, while yet others say that He is the Self of
the experiencer.

Thus there are many who entertain divergent views
depending on the Vedantic texts genuine or apparent. So
if one were to accept any one of these views without
investigation, one would not only be cheated out of the
Highest Good, but also encounter evil.

Therefore, says Sainkara, the real nature of Brahman has
to be enquired into and therefore this Mirnamsa is begun.
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12. THE DEFINITION OF BRAHMAN %

~

Can Brahman be defined at all ? Seeing that Brahman
or Brahmatman is the All, the One Infinite Self without a
second and devoid of all specific features, we are
constrained to admit that it is undefinable. And yet
Badarayana's second Satra (aphorism) runs thus :-
ST 4d: ‘Brahman is that from which (take place) the
birth etc. of this (universe'); and Sankara, the famous
commentator of the Sutras, introduces the aphorism and
explains it as follows :-

“fehg a0l TReIEsEId ¢ 37 311§ HITaT] PEhR:’

"And whatis the definition of that Brahman ? - it may
be asked. To this, the venerable author of the Sutra says
‘That from which (take place) the birth etc. of this
(universe)".

‘I S AHEATRT AR, I ohehq ¥ L,
Jia R de IS H R TR SRS, AT o G eI
SFafEfaws 9d: HyTd GaTRh: SRV W, ‘qg 9@l 3
FRI: 11’

"That omniscient and omnipotent cause from which
takes place the birth, sustentation and dissolution (all put
together) of this universe differentiated with names and
forms, the universe which contains numerous agents and
experiencers (of the fruits of actions), and which is the

%\
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field of actions and fruits thereof regulated by time, place
and cause peculiar (to them), and whose make up is not
even conceivable by the mind - ‘that is Brahman' has to
be supplied to make the proposition complete".

On the face of it, this statement means little or nothing,
if we interpret the terms contained in it literally. For we
are told here that Brahman is the ‘cause' to which the
universe as an effect, owes its origination, continuance
and dissolution. But nobody can make out anything out
of a statement which asserts that the universe whose
contents are time, place and causality, is the ‘effect' of
something which lies beyond the sphere of time, place
and causality. It is therefore evident that Badarayana as
interpreted by Sankara, attaches a metaphysical meaning
to the terms ‘cause' and ‘'effect' employed in this
proposition.

This hidden meaning is unfolded later on in a Siitra as
explained by Sankara. The Suftra itself runs as follows :

A IR UTRTSRTI : || 99, R-2-2%.

"Its being not other than that (has to be deducted from)
the word 'arambhana' (used in a text) etc."

VS.2-1-14.

And Sankara explains it thus : "The effect is the
universe in its diverse forms such as ether, and the cause
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The Definition of Brahman

is the Supreme Brahman. That the effectis notreally other
than that cause, that it does not exist apart from it, has to
be concluded from the word 'arambhana’ etc. In the first
place, the word arambhana is used in the text 'Just as,
my dear boy, by the knowledge of a lump of clay, all that
is made up of clay is known, since a modification is only
aname, being a mere play of words, and that clay alone
isreal' showing that the universe as effect is only a name,
its essential nature being Brahman alone. This abridged
version of Sankara's commentary, should suffice to show
the Badarayana uses the word ‘cause' in the sense of a
substrate of which the so-called effect is only an
appearance.

Sainkara adds that by the word 'etc’, (3Tf¢:) we have
to take texts declaring the unity of Atman such as

Uderc i vd aq dd @I awmE (3. &-¢-9)
"All this universe has this Pure Being for its essence,

that alone is real, that is the Atman, That thou art."
Ch. 6-8-7

And finally Sankara concludes :

TEAT, FAT TSHIHTATHRINT eI, IIT =
TG OOR G TG, FIUTQH STATH, JETTERIA,
WEITATEAAN, TIHE A9 eqa2sas

SETATARRUTTE: - 3fd TSI (1. R-2-2%, T 2R)
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"Therefore we have to conclude that just as a pot-ether
and kamandalu-ether etc. have no being apart from that
of the universal ether, and just as mirage-water etc. have
no being apart from that of the barren soil etc., inasmuch
as they now appear and now disappear and are
undefinable in their nature as appearances, so also this
pehnomenal universe consisting of experiencers, and
objects experienced etc. has no being other than that of
Brahman".

(S.Bh. 2-1-14p.197)
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13. BRAHMAN IN ITS TWO ASPECTS

One of the difficulties that a beginner in the study of
Vedanta has to surmount is to find a satisfactory answer
to a question concerning the relative importance of the
two sets of texts regarding Brahman. In the first place,
there are certain Texts which merely describe Brahman.
A typical example of this set, is the following :-

g TSR e 96 aeacd 9 STTeT Tty ddehdl
(BT. %-¢-9)
"Now as for this subtle principle, all this (universe)

has this for its essence; That alone is real, That is the
only Atman, That thou art, O Svetaketu!"

And in the second place, we find texts like the
following :-

T s 9 T A SuEd (B 3-9%-9)

"All this is verily Brahman; for it is born from It, it is
finally dissolved in It, and functions in It. Therefore one
should calmly meditate upon It." Ch. 3-14-1.

Again, there are texts that appear to lay down
injunctions even while the true nature of Atman is being
discussed : 'STHAGIE 'One should meditate upon
oneself as Atman' (Br. 1-4-7), '3TTcH1 a7 3R 587 : sa=A!
T-qaa! fAfgenféaes: - 'Atman alone, my dear, is to be seen,
to be heard of, reflected upon, and meditated upon' (Br.
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2-4-5). The question therefore that arises in the mind of
the enquirer is this : Are we to suppose that all the
Upanishads uniformly aim at laying down injunctions of
various kinds of Upasanas (or meditation), the descriptive
passages being merely meant for enlightening us about
the nature of Brahman to be meditated upon ? Or, seeing
that injunctions are conspicuous by their absence in
certain passages where Brahman is being discussed, the
texts purport to reveal the real nature of Brahman whose
knowledge leads to immediate release, without
presupposing any intervening thing to be practised ?

This has been a moot-point among interpreters of
Vedanta from time immemorial to this day. Most of the
schools that lie outside the pale of Sankara's tradition,
have insisted that Upasana or meditation upon Brahman,
has been the one purport of the Upanishads, and that texts
that describe the nature of Brahnam, are invariably to be
deemed as subservient to the injunction of Upasana. The
chief reasons that have swayed with these interpreters
are (1) that there would be no ultimate good accruing
from the mere ascertainment of a statement of an existent
fact, since no evil is warded off, not any desired end
attained by the sheer understanding of a statement of fact,
and (2) that the Sruti is not content with merely
recommending the study (Sravana) of the meaning of a
text, but also enjoins reflection (Manana) and meditation
(Nididhyasana) also. The contention of the Advaitin that
even the mere grasping of the meaning of a text describing

% the nature of Brahman may well remove the evil resulting
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Brahman In Its Two Aspects

from the misconception that one is transmigratory soul, ;

is rebutted by observing that there would then be need of
reflection and meditation being enjoined in addition to
Sravana or understanding of the meaning of the text.
Therefore, they conclude, Sastric or the Vedantic teaching
is a valid means of the knowledge of Brahman only in so
far as it presents Brahman as the object of the meditation
enjoined. Nididhyasana, or meditation (Upasana) as they
interpret the word, can deliver the goods by leading the
seeker to release from Sarnsara, after one has shuffled
off the mortal coil.

The followers of the traditional interpretation
according to Sankara can only say that the assertion of
the advocates of the other school, that one who is
convinced of his Brahmic nature is enjoined to do
something even after he has understood the meaning of
the Vedic text that teaches the identity of his self with
Brahman, is over-shooting the mark. For how can one
say that the Sruti which says '3T¥RR a7 &= 9 TRTER T
‘Pleasure and pain do not touch (the knower of Brahman)
who is really bodiless' (Ch. 8-12-1). Pleasure and pain
may trouble one who misconceives oneself to be a
transmigratory soul possessing a body. But how can the
evils of mundane life affect one even after one is
convinced of one's eternal bodilessness ?

Readers who may be puzzled as to how possibly a
knower can be without a body even while living in it,
should wait for the next article on this subject.

35
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{  14. THE ENLIGHTENED PERSON IS
WITHOUT A BODY

"I have heard of a Yogin with two bodies," one of our
readers is said to have ejaculated, "he had gone to the
river-side to talk to a friend while he was quietly sitting
on the flat of a house where his devotees had arrived for
his darsan. Even that is conceivable, since we read that
Yogins acquire miraculous powers when they approach
the point of perfection. But to say that an ordinary mortal
becomes entirely bodyless so soon as knowledge of
Brahman dawns, that appears to be too preposterous to
believe !"

This apparent enigma of that critic is easily solved by
remembering that the study of Vedanta has to be persued
by observing the distinction of two different stand points,
the empirical view-point of the common man who
proceeds on the naive universal assumption that man has
a body in which the senses and the mind function, and
the transcendental view-point of Vedanta which
undertakes to examine the complete range of life and tries
to show how this assumption, universal as it is, is really
erroneous, since it is based upon the partial experience
of common life.

It is true that all procedure of human life is based upon
the innate belief that each one of us is a knower presuming
s that one is identical with a body and that the senses and
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¢ the mind function within that body. It is also true tlj%r
even Sastras enjoining or prohibiting certain acts, do
proceed on the supposition that a person aspires for the
enjoyment of the fruits of his good actions in heaven in a
body, after he has shuffled off the earthly body. It is equally
true that even the Upanishads which propose to reveal
the nature of Reality, have to presuppose that seekers after
release from the bondage of mundane life, are enquirers
furnished with a body in which alone the mind can work.

But the Sastras never assert that the body and the
instruments of knowledge depending on it, are really real.
And even if they had so asserted, it would not be true to
fact. As Sankara observes :

TR gfad sy @1, 7 Sftad: 3fd =q, 7; gk
Tremmfiee) 7 & e swWivenfimmes e
Heedl FAq: Guilcd v Heurqy, ety
ST e am || . 2-2-¥

"It might be said, that being without the body might
be possible after death, and not for one who is living.
But this is not right, for the idea of being the owner of a
body is due to misconception. (To explain :-) It is not
possible to conceive that the Atman has a body in any
other sense than that there is the misconception of
identifying oneself with the body. For we have already
observed that bodylessness, being no effect of Karma, is
eternal.” SBh. 1-1-4
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| It is therefore only from the empirical standpoint that
individuals beset with ignorance and other defects, are
said to assume bodies of various kinds as a result of the

performance of enjoined or prohibited karmas, and
experience pleasure or pain in consequence of their deeds.

From the transcendental view-point, however, all this
is seen to be the result of ignorance. As Sankara
observes:-

Tepagmigd i aeiReatilid 3q, q; WA
AT gHI 1 T e dea e AR AUATAITRI, ST-IITFILTT

ITTGeashe T | TR TAHaRITH =T : ShgedTaux: ||
g, 2-2-¥.

"If it be urged that embodiedness is the result of good
or bad deeds done by him. But it cannot be so for it has
not been established by any piece of evidence that Atman
has a body, and so the idea that a good and bad deed
having been performed by Atman is out of the question.
The idea of Atman having a body and that of good and
bad deeds having been performed by him, being mutually
dependent on each other, this would be really arguing in
a vicious circle, and to conceive a beginningless series
of these two as cause and effect would be only conception
of a procession of the blind leading the blind. Moreover,
the idea of Atman's being an agent is itself inconsistent
since Atman is devoid of all inherent action".

SBh. 1-1-4
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¢ 15. THE IMMEDIATE MEANS OF »
THE KNOWLEDGE OF ATMAN

The Naiyayikas, as the followers of Gautama are
called, who undertook to examine the reality or unreality
of empirical objects, maintained that the Pramanas or
the valid means of knowledge should be accepted as the
exclusive means of ascertaining whether or not any
particular thing exists and that reason must be employed
to assure oneself whether or not a particular means has
been appropriately applied in any particular case. A
thinker who respects the authority of Gautama in respect
of Pramanas, would naturally raise the question what is
the Pramana for Atman ? How do you know that Atman
exists at all 7"

Some commentators who profess to be Sankara's
interpreters, have declared that while Atman is not an
object of perception or any other canon of valid
knowledge, He is realized in His pristine purity in the
highest extatic state called the Nirvikalpaka Samadhi, but
when the enlightened person awakes from that state, he
is forced to experience the world of duality owing to a
residuum of avidya-sakti or potential ignorance, which
clings to him as long as he lives in order to exhaust the
effect of Prarabdha-karma (action that has begun to
fructify in the present body).

) Readers who have gone through the English Article g
& 0
s SR
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in the last issue of this periodical, will readily see that
this theory is in flat contradiction of Sankara's traditional
Vedanta that embodiedness of Atman, while empirically
true enough, is only an appearance due to ignorance of
the true nature of Atman. The knower of Brahman is
convinced that he has never been an agent of any action
whatsoever at any point of time, and hence there can be
no residue of any karma for him. Indeed, from the

transcendental or reality standpoint, (according to the
Gita):

A Shjedl T HATOT Bl GeIfd TY;: |
T RS T@ITaR] Jadd |l M. «-2%.

"Neither agency of action, nor objects of actions, has
the Lord created for man, nor does He cause any contact
with the fruits of acts. It is only the natural ignorance
that functions (thus)."

G. 5-14

The critical enquirer, therefore, has no option but to
reject this theory of residual avidya clinging to Atman.
And likewise we have toreject the notion of transcending
all duality of agency and experience of fruits of actions
being realized exclusively in any extatic state like the
Nirvikalpaka Samadhi. Sankara expressly denies this in
sO many words :

T =R FaERTE AT agstreird gfa I a5,
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N2 =§
‘FeamfE’ 3fd FRTeATaR SawTaR e || ?
T R-2-2%, TI. 2R¢

o

"Nor can it be said that this absence of all dual
transaction (stated in the Srutis) refers to it as contingent
to any particular state, for the Brahmic nature of Atman
taught by the text "That thou art' is not conditioned by
any state." SBh. 2-1-14, p. 198.

What then is the means of the knowledge of Brahman
according to genuine Vedanta ? The answer is two-fold.
In the first place, Atman stands in no need of any proof :

‘T TTHATTeh: AT, WG| 7 & Temn ste:
yaEYe e | o= fg yandift smmonfy swfaerfaed
AR 11 AT, R-3-, 1. 3%

"Atman as we all know is no adventitious something
to any one, for He is self-established. Indeed, Atman has
not got to be established for himself by means of
Pramanas; it is for Him that perception and other
Pramanas have to be employed for establishing the
existence of objects to be known."

SBh. 2-3-7, p. 268

And in the second place, Vedanta-Sastra or Holy
Revelation in the shape of the Upanishads, is called a
Pramana by courtesy, because this Sastra suggests the
true nature of Atman. True Atman or Brahman is no object

. of any knowledge. The Sruti says : {

)
N <&
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] EECE CACEIEIGEICERCEIEiDIGE . ¥-4-24
"With what could one know Him by the light of whose
consciousness, one knows everything?" Br. 4-5-15.

‘srfogTd fastat fasmanfasmany’ %, R-3.
"Brahman is unknown to those who think that they

know It and is known only to those who think that it
cannot be known by objectifying It." K. 2-3.

The implication is that Atman can never be known as
an object. But yet Sastra is a pramana in another sense :

‘7 f& srEfiEa fawyd s ufafioefafa; & afé,
eI RITRI STEaq SHaaTehfedd ded fagagTaHar,
st I .91, 2-2-%, U1, 2§

"The Sastra does not teach Brahman as such and such
an object but only by teaching that It is the unobjectifiable
inmost Self of everyone it removes all distinctions such
as that of the knowable, the knower and knowledge,
superimposed by Avidya". SBh.1-1-4,p.16.

Atman or Brahman is indeed the Absolute, the One
without a second. It is the very essence of consciousness,
and as such does not desiderate anything extraneous to
throw light on its self-shining nature.

This leads us to the consideration of the method
adopted by the Upanishads in revealing the nature of
Atman. More of this subject next month.
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‘ 16. THE METHOD OF VEDANTA ?

We have seen that the main theme of the Upanishads,
is the knowledge of Brahman or Atman, the real essence
or Self of all the universe. The Upanishads are never tired
of eulogizing this knowledge. ‘This is the basis and the
goal of all branches of learning' (Mu.), ‘The knower of
Brahman attains the Highest Goal of life' (Tai.), 'One who
knows that Imperishable Entity, becomes omniscient and
enters the All' (Pr.)

While one's curiosity is naturally roused as to how
this ideal knowledge could be acquired, one despairs of
all possibility of ever knowing this Brahman when these
texts are found to declare in the same breath that It is not
objectifiable by speech or thought : =al =il e | 3T
791 ¥&'; 'From which words fall back along with mind,
being unable to reach It'; ‘97=1ed dfgfearee srfafaarafer Tt
is altogether different from the known and beyond the
unknown.'; Treehe ffss wiwd fRared fssg! Tt is without
parts, devoid of activity and change, undisturbed, free
from all defects, untainted by anything else';
STYGHIag e U eameed ‘Neither gross nor subtle,
neither short nor long, not red, not viscid' - Such
descriptions would naturally induce one to suspect that
the so-called Brahman devoid of all imaginable specific
features and consequently indescribable and
%\ inconceivable, might as well be absolute nihility, and there g
s &
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is no good in following the Upanishads which are merely
beating about the bush.

Fortunately, however, there is this heartening message
that Brahman is the very Self of the enquirer ‘3RHTH §&
Taig¥: This Atman is Brahman, intuiting everything (Br.
2-5-19), G a1 TW HEMS SHISSRISHISTAISH SETE o
& & 9 si@ wafd 7 wd 9211 This One indeed, is the
great unborn Atman, undecaying, undying, immortal,
fearless Brahman. Brahman is well-known to be fearless.
Whoever knows It thus, becomes indeed that very
Brahman of the nature of fearlessness.' (Br. 4-4-25).

The critical reader will note that not only Brahman is
something positive, but that the Upanishads bring us this
optimistic message that each one of us is verily identical
with It and that by the knowledge of this eternal identity,
each one of us realize one's Omnipresent, Unborn,
Immortal, Fearless, Absolute nature.

We thus see that knowing Brahman merely means
realizing one's own genuine nature by immediate
intuition. The Upanishads, therefore declare that Brahman
is ‘G FHA-T' Reality, Consciousness and Bliss in one,
and thus there is no necessity of knowing it like any
external object. The one method of teaching the nature
of Brahman therefore, is merely to remove the natural
ignorance of It, by negating all characteristics that do not
pertain to the real Self of the enquirer. All such
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¥ characteristics are due to a mistaken transference of th(:eﬁ%
that belong to a fictitious non-self conjured up by Avidya.
The mutual superimposition of the identity of the Real
Self and the unreal not-self is necessarily presupposed
before this transference.

We shall consider the details of the Vedantic method
in our next article.

A
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17. THE FICTITIOUS DISTINCTIONS
IN REALITY

%
N

Before taking up the details of the Vedantic method,
the reader will do well to remind himself of the distinction
of the two different points of view recognized by Vedanta
to which I have already referred in a previous article.' In
the first place, there is the common man's view in
accordance with which the Upanishads speak of the first
cause of the origin, sustentation and dissolution of the
Universe; and in the second place, there is the
transcendental or the real Sastraic view from which they
abrogate that causality and all other specific features which
they have ascribed to Brahman for purposes of teaching.

As for Brahman being the cause of the whole Universe,
we have seen, that, by the term ‘cause' Badarayana as
interpreted by Sankara, means the substrate of
appearances like the experiencing souls and the objects
experienced. The Upanishads make use of the empirical
causal relation between the material cause and its effect
such as clay and a pot etc., only as in illustration to show
how the so-called effect, is really not different from its
cause. The causality ascribed to Brahman is then
cancelled by concluding that the universe of sentient and
non-sentient things, is essentially identical with Brahman.
Thus Brahman is seen to be the only Reality that has
ever existed.
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¢ The omniscience and omnipotence of Brahman as t:eg%r
I$vara, the Lord of the Universe, who creates, sustains
and finally dissolves into His own Self, are similarly
ascribed to Brahman as a device for purpose of teaching.
When the seeker has finally understood the teaching,
when he has realized his own real nature as Brahman, he
would be able to appreciate the negation of the distinction
of I$vara and Litavya (The Ruler and the ruled). This
has been explained by Sankara in the following words :-

e AT aT(aaTehicdd ATHEY qea- cd el -
HiEeT FERTT e Fo T 4T 7T, Wih: Fehfifd =9
girgeieRd | AT gdy 243, ‘w9 W
e R O IeaU dgE (3. ¢-2%-2) T A0 ...
gTiesyfawrey | TaHfaasha TR T el yafd, =g
FEHDGIATUY | § F WA TR RTHIIT-
eI T TR haIeh Rl b0 E AT e e, fagTTer:
TS BRI | deanfadTeaeh T Reseae 4t gl
Fo3d Havteaa 9, 7wl faemrmmeaaeiaiieey
HArerRE e Fec SFagr 3w |

(.91, R-2-2%,T1. R07)

"Name and form conjured up by Avidya (nescience)
as though they were identical with the omniscient I§vara
(the Ruler), which are neither identical with, nor distinct
from Him and which are the seed of all the Universe,
experienced by the transmigratory soul, are called the
Maya, Sakti (potency) and Prakrti (nature) of the

), /
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omniscient I§vara , in the Srutis and Smrtis. The
omniscient I§varais distinct from them, for the Srutisays
" Akasa (the ether-like Atman), indeed, is well-known to
be the differentiator of name and form". Thus (the Atman)
conforming to the conditioning associates of name and
form, becomes I§vara just like ether conforming to a pot
or drinking bowl etc. And from the empirical stand-point,
He rules over the Vijianarmans (selves conditioned by
intellect) called Jivas - who are verily His own self
conforming to the aggregates of body and senses, made
up of names and forms projected by avidya. So then the
rulership, omniscience and omnipotence of I§vara are only
relative to conditioning associates of the nature of
ignorance; but from the real point of view, no talk of the
relation of the ruler and the ruled, omniscience etc., is
possible in the case of Atman whose nature is freed from
all limiting associates by enlightenment."

%
A

From this lengthy excerpt from the Sutra-Bhashya, it
is clear that the Upanishads alternately assume the
distinction of the ruler and the ruled selves and negate
that distinction according as they accommodate to the
empirical view or propose to reveal the real nature of the
One Atman without a second. And in order to serve this
purpose of teaching, they presume the existence of the
pehnomenal world and say that Brahman is the creator,
sustainer and destroyer of the world. When the enquirer
has sufficiently grasped the true nature of Brahman as
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distinct from this apparent world, they declare that the ;

so-called ruler is intrinsically the Absolute Being,
Consciousness and the Infinite in one.

This, then, is the dialectic of the Vedantic method of
presenting the Absolute Reality - first tentatively ascribing
some features which enables one to negate some other
feature wrongly ascribed to It and subsequently to
demonstrate that the assumed feature does not really
belong to the Absolute. This process pushed to its finality,
convinces the enquirer that Reality is altogether free from
all conceivable specific features. A half verse quoted in
the Bhagavad Gita Bhashya sums up the method thus :

SARIIETEr=T s gusrd 1|

"That which is devoid of all features, is described by
deliberate superimposition and subsequent negation."

(GBh. 13-13)
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| 18. VEDANTA-SASTRA AS A
PRAMANA

It is significant that Badarayana does not use the word
Pramana to denote the valid means of knowledge
regarding Brahman. He only remarks that the Sastra is
the exclusive 'source' of that knowledge (ITERIHET).
The reason is that unlike external phenomena, Brahman
is not object of either the act of knowing or of meditation
taught in the Upanishads. Sankara quotes the following
texts in support of this view :-

(2) oFaeq afgfearee sifafearefy . 3-¥
"It is quite other than the known, and beyond the
unknown". Ke. 1-4

(R) IR faemfad o el 9. R-%-2¥.

"With what could one know Him with whom
consciousness alone one knows all this 7" Br. 2-4-14

Being the eternal Witnessing Principle of every thing,
Atman can be directly intuited as one's own inmost Self,
but never objectified by the senses or the mind.

Moreover, the Vedantic Sastra, revealing as it does
Atman as the One without a second, affords no scope
whatever for the distinction of any means or object of
knowing. As Sankara rightly observes :



9P
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Vedanta Sastra as a Pramana

MY IATHE YHTOT, 3Tchiehed ™ fadTeess, a1
TRl aeTenTgHfE | 3T f§ B ‘99id’ g T o per?’
TIATHTET A, A9 ‘dwamta’, ‘g garfer’ - 3
frfereaeTg sanfeq; gafadscafavacareaa: | afa
T A TRIATO S STTeRTET VT | 7 HTcHehea AT [ ehUTT -
EREEIIRIN TR cac o] 1. R-3-%0

"Besides, the source of knowledge teaching the unity
of Atman is absolutely ultimate and there is nothing
beyond this (intuition) about which any further question
could arise. (To explain :-) For instance in ordinary life,
when one hears (the statement) 'one should sacrifice', the
question naturally arises ‘What, with what and how 7'
(should one sacrifice?); (but) no (such) question arises
when one hears it said ‘That thou art', Tam Brahman', for
the intuition is with regard to the unity of the Universal
Self. It is well-known that some questions could arise
only when something remains to be thought of; but
nothing whatever remains beside the intuition of the unity
of Atman, about which any question could possibly arise."

S.Bh. 2-1-14

One observation more. Any means of knowledge is
considered to be invalid if it does not actually give rise
to right knowledge, or if the knowledge arising through
itis found to have no practical efficiency, or again if it be
contradicted by a subsequent knowledge. None of these
defects can be suspected to attach itself to the Vedanta
Sastra :-

&
B
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{9 et i T agd; ‘qer fass (s1.)
TATIGT: | ST SEOICETEAH] JeTga=mIEHT =
fagmra | 7 SgHanfaEids1, yifaal 3fa v Il
sfqargiaesesfam | FgsFETFaIUIET= | UTH
HTFABATITATATED: Td: HAT]TFIER!  BIfehehl
SR derarE || 1. 3-2-2%

"Nor can it be said that this intuition is not born (at
all); for means to the intuition, such as the ascertaining
the meaning of the Sruti texts etc. as well as the study of
Vedas, have been enjoined. Nor can it be said that this
intuition is useless or is a delusion; for the result of the
effective removal of ignorance is actually experienced,
and there is no subsequent knowledge sublating it. We
have already said that all convention, secular or sacred,
of the distinction of truth and falsehood, is only before
the dawn of the intuition of the Unity of the Self."

S.Bh. 2-1-14

It is evident that according to Badarayana as
interpreted by Sankara, the Vedantas or Upanishads are
valid means of knowledge, not because of any belief
demanded in the authority of the Upanishads, but because
their teaching gives rise to unsublatable universal
intuition.
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Some of our readers have asked me to clarify the
signification of the word anubhava in the following
excerpt from Sankara's Satra-Bhashya :

T iR FTed TE T sEfegEET, 6 g
AT STHATAY IATHAAHE THIOH; SWAHHed T
e [T FEI || AL 3-3-R,T1. ¢

"Sruti and other scriptures are not the sole valid means
of right knowledge for the enquiry into the nature of
Brahman, as they are in the case of enquiry into the nature
of Dharma, but Sruti etc. and intuition etc. are also the
means here wherever applicable; for the knowledge of
Brahman has to culminate in intuition and relates to an
already existing entity." S.Bh.-1-2,p. 8

The initial difficulty with which the students of
Vedanta is confronted here, is in understanding why
Sankara happens to use the word 'anubhava' (intuition)
in two distinct senses, one regarded as the means of the
right knowledge of Brahman, and the other as the very
culmination of that knowledge. How are the two to be
recognized and distinguished ?

Before attempting to solve this apparent difficulty one
should acquaint oneself with the various senses in which
the term intuition has been used in philosophical works.
., Areference to dictionary reveals that intuition may signify g
&
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not only (1) immediate apprehension by the senses, or
(2) immediate apprehension by the mind without
reasoning, but also (3) immediate insight. Accordingly
Indians philosophers speak of (1) Indriyanubhava
(sensuous intuition of objects), and (2) manasa pratyaksha
(mental perception or intuition of pleasure and pain,
happiness and misery). Distinct from either, there is the
immediate intuition such as that of the states of
consciousness - waking, dream and sleep. It is this last
kind of universal intuition without the aid of the senses
or the mind that has been regarded by Sankara as the
valid means of right knowledge.

Besides the intuition of this variety, reasoning based
on such partial intuitions also has to be employed in
determining the true nature of Brahman. For instance,
there is the Sruti :

W ST = At |
gl TaR[ATeHT Heal € 1 2= || H1. R-¥

Here we are referred to the immediate intuition of both
waking and dream as the means of right knowledge of
Atman, as well as to the intuition of Atman (3THT HedT)
as a result of employing this means. This latter is the
resultant intuition in which deliberation on the nature of
Atman is declared by Sankara to be the culmination of
the knowledge of Brahman.

More of this in our next article
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the knowledge of Brahman.

But what does Sankara mean when he says :

IVETEEHET, e SEe

) culminates in intuition and relates to an already existing entity.

We have seen that over and above sensuous intuition
and mental intuition, man possesses an immediate insight
by virtue of which he can be aware of the entire aggregate
of the body, senses and the mind without the aid of reason.
Whereas the mind and the senses relate to something
objective and have invariably to react to some stimulus
owing to their contact with that object, this third variety
of intuition is absolutely immediate and is quite
unaffected by the nature of the object it intuits. It is
therefore more appropriately called by the name of
intuition. If we thus restrict the use of the word in order
to distinguish between the two varieties, we must say
that we intuit the states of consciousness such as waking
or dream, while we experience things with the mind and
the senses, or still better, we feel and understand things
with their help rather than intuit. It is this immediate
intuition alone that has been regarded as the valid means
of right knowledge by Sankara, when he is speaking of

(Intuition etc. are also the means here, for Brahma-Jiiana

)?

N o
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It is significant that Sankara writes as follows in the
course of his exposition of the meaning of the word

‘Frgfrest o | sTamiawR- T SR ST |
3[R SE3 M | T & T (578 & | SETarTifs
eS|

desiderative suffix denotes the desire which has for its
object knowledge culminating in intuition, for desire is
(always) for some result. Brahman is desired to be
intuited by the valid means of knowledge, because that
intuition of Brahman is the (highest) good.”

SBh. 1-1-1.

It is evident that in each of the above excerpts, Sankara
is solicitous to distinguish Jiana as signifying
knowledge, from the same word as denoting something
else. The student of Vedanta needs to be posted up with
information on this subject at the very outset in order to
be able to distinguish the two different significations of
the word, lest he should confound two different sets of
Vedantic texts wherein this word occurs.

Both of the words Jiana’ and ‘Upasana’ happen to be
used to denote either knowledge or meditation. Thus in
the text TG (One should know Him as Atman,
rather than as a seer, hearer &c., Br. 1-4-7) the word
‘upasita’ refers to ‘knowledge’, whereas in the text “#f



7

SRgaEE (‘One should meditate upon the mind as ;
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Knowledge and Intuition of Atman

Brahman’ Ch. 3-18-1), the same word refers to
meditation. Similarly, in the two texts AT dgd
fafsmféasy (It has got to be sought after and It alone is
to be known’ (Ch. 8-1-1) and ‘Ssav=%: ¥ fafogfadss:’
(‘He has to be sought after and He alone is to be known’
Ch. 8-7-1) the same word ‘Jijiasa’ is used with reference
to meditation and knowledge respectively.

Sankara therefore is anxious to stress the fact that
wherever the word ‘Jiaana’ refers to the exact knowledge
of Brahman as an existant entity, it signifies knowledge
culminating in direct intuition.

Accordingly, he explains his proposition that the
knowledge of Brahman culminates in intuition as it relates
to an existing entity, in the following words :

“It is well-known that with regard to something to be
done, there is no need of immediate intuition, and so
Srutis etc. are the sole valid means of knowledge with
regard to it. This is so for the additional reason that the
fulfilment of a duty depends on the will of a person. (To
explain :) Any duty secular or Vedic, can be done, undone
or done quite in another way; as for instance, one can go
riding a horse, or by walking on foot or in some other
way, or may not go at all.”’ SBh. 2-1-2.

We shall pursue this enquiry still further in order to
clarify Sankara’s position with regard to intuition.

57
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21. KNOWLEDGE AND
MEDITATION

Knowledge of Brahman and meditation upon
Brahman, are both mental. But then there is this
important difference between them, that while
knowledge culminates in immediate intuition of
Brahman as Atman or one’s own Self, meditation bears
its final fruit only after death in the other world.

As Sankara remarks :-

T I T A T | 7, Soerva | e fg e afen
TEGEIEURIEE <, eVATAE A= | .. | ST e g
T, TATIY JoN0T SheHehg | ST=12T o1 by, TR | TeT-TcaTe] |
ST SHTOTSIAT | SFTOT A2 | 3Fcil 1 <hrehq
ST T HH I | hales TA=HG T, T eI |
T GEa=Tg | T, AT JHE 18 e ||

AT 2-2-%

“(Question :”-) Is not what is called Jiana
(knowledge) a sort of mental action?

(Answer:-) No, for there is a difference. (To explain:)
That is known to be an action, which is enjoined (by the
Sruti) without any regard for the nature of things and
which is dependent solely upon the function of a person’s
mind. While meditation or thinking is mental, yet it is
possible to do, or not to do, or even to do it quite



Knowledge and Meditation 59

¥ otherwise, since it is solely dependent on (the will ofeag%r
person. Knowledge, however, is produced by (some)
valid means (such as perception), and a valid means of
knowledge relates to an existent thing just as itis. Hence
knowledge is impossible to do, or not to do or else to do
in some other way. It is solely dependent upon its object,
and not upon any (Vedic) injunction or on (the will of) a
person. Therefore, even while knowledge is mental, there
is a great disparity (between knowledge and meditation).”

Sankara is at pains of stressing this disparity,
especially because a commentator of an earlier school of
Vedanta, insisted on it that the Vedanta Sastra as the sole
valid means of knowledge with regard to the nature of
Brahman, presents the latter only as a factor of the
injunction of meditation (Pratipatti), since the purpose
of (all) Sastra is only to urge or to dissuade persons
aspiring for release from the bondage of mundane life.
This particular school of interpretation adopted cross
roads in its approach to explain the purport of the
Upanishads.

The position of this commentator is thus described in
the Satra-Bhashya :-

“There are (Vedic) injunctions like the following:
‘Atman alone, my dear, is to be seen’ (Br.); ‘That, Atman
whois free from sin,...... He is to be sought after, He is to
be known’ (Ch.); ‘He is to be meditated upon as Atman

?_'& J
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alone’ (Br.); “The world of Atman alone is to be meditated
upon’ (Br.); ‘Knowing Brahman, one becomes that very
Brahman’ (Mu.); (with regard to such texts), the question
arises ‘Whois that Atman?’ ‘And what is that Brahman?
Texts like the following serve the purpose of presenting
the nature of that (Atman or Brahman):- ‘Eternal,
Omniscient, Omnipresent; Ever content; ‘Ever Pure,
intelligent and free’, ‘Brahman is Consciousness and
Bliss’. And from Its meditation will accrue release in
the other world, as revealed in the Sastra.”

In perfect contrast and direct opposition to this view
of the ancient school, Sankara maintains that :-

1. Knowledge cannot be enjoined and release from
bondage is not something to be accomplished.

‘sifaftresorcarg faam:, smmscaT= faamwe’
T, 3-¥-33.

2.  Knowledge of Brahman (culminating in
intuition) only points out release which has been ever-
achieved by the aspirant. The state of release is Brahman.

‘saa f& gamrawar’, ... 9l s farfreayang
formmTerT=d 11’ Y1 ¥-2-4R, . ¥4l ¥4

3. Texts devoted to the description of Brahman
only end by teaching the nature of that existing entity;
they never urge aspirants as to undertake any action.
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‘FrgEReETTH & sEEmee, 7 R’
G 3-2-2%,

*@%

4. In texts which negate specific features in
Brahman must be regarded as representing Brahman as
it is, but texts that ascribe specific features to Brahman
do not actually purport to describe Reality, for their aim
is only to lay down an injunction of meditation.

‘gaufl caTpRaggATawTo graaT 9 aeag™I,
JTEATfafergemT f& A

M. 3-R-R%
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22. MONISM ACCORDING TO
SANKARA

All the Vedantins, whether contemporaneous with, or
antecedent to Sankara, were monists. We do not find any
teacher of Vedanta referred to in Sankara’s Bhashyas,
who does not profess to be a monist or advaitin in the
sense that ultimately the world of multiplicity will have
to be merged in Brahman and that the individual self
will become one with that monistic principle. The one
peculiar teaching of Sankara’s tradition, however, is that
all manifoldness and all distinctions that we now see,
are so many appearances due to our wrong way of looking
atthings. When we are able to intuit Reality as Itis, there
are no differences or distinctions whatever in It.

Here are two verses from Gaudapada’s commentary
on the Mandikya, clarifying the concept of non-duality
according to genuine Vedic monism.

g Ffe forra fada 7 |@em: |
HETAETHE §drad qeTefd: ||
et farfrrada spfcd afe St
EECHICRICI CURIGIERE R CEG
ML 2-20, 3¢

“If multiplicity actually existed, it would have to be
removed, no doubt. This duality is wholly Maya, but
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¥ really it is Non-duality. A thought-construct would h;?%
to be cancelled, if it had been really conjured by someone.
This dwaitism is only a device for the purpose of teaching.
So when Reality is known there is no duality at all.

GKa.1-17, 18

These two verses are an amplification of the meaning
of a previous sloka which states that when the individual
self awakes from his long mayic dream, then he becomes
aware of the unborn, unsleeping and undreaming Non-
duality.

The manifold universe has not actually emanated from
the non-dual Brahman, and so nobody need wait for its
dissolution for attaining one’s identity with Brahman. All
duality is only apparent like mayic phenomena displayed
by a magician, and it has to be only seen to be identical
with non-dualistic Reality by awaking from our dreamy
notions, and so do not demand any actual wiping off or
dissolution.

Here some one might, perhaps, bring forward the
objection that for this type of non-dualism, there must
be at least the admission of the distinction of the Sastra
(holy teaching), Sishya (the disciple to be taught) and
the teacher who has already known the truth of Advaita.
How could the monist hold the doctrine of Advaita at
all, if he never granted this fundamental distinction?

?_'& J
Ra re@%-%
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This objection does not hold water. For it is not true
to say that there is actually this three-fold distinction as
the foundation of non-dualism. The distinction so-called,
is only a device accepted for the purposes of teaching,
and so belongs to the mayic world of manifoldness only.
When the real intuition has dawned, however, there is
no distinction whatever in the non-dual Reality. Even the
distinction of the intuition of Reality and the Reality
intuited, is not really there. For non-duality is of the very
stuff of this intuition.
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23. THE NATURE OF
CONSCIOUSNESS
ACCORDING TO VEDANTA

Brahman is often described to be of the nature of
consciousness (IM) or special consciousness (fa5) in
the Upanishads, and the signification of these words in
common parlance, has misled many a beginner in Vedanta
to suppose that this consciousness is the act of being
conscious or aware of an object. This susrmise is further
supported by the wide-spread teaching that consciousness
is a property of the brain or nerves.

The ancient school of Sankhya founded by Kapila,
had a theory that Prakrti or primordial matter evolves
itself into Mahat (universal Consciousness), which later
in its turn, transforms itself into ahankara and thence
into the gross material world. Theologians of the various
religions have all assumed that God is omniscient, and
as such possesses eternal consciousness inherent in His
nature, by dint of which, He is the overlord of all. The
question naturally arises ‘What is meant by
Consciousness exactly, when the Upanishads characterize
Brahman as Jiana or Consciousness?’

Here is Sankara’s answer :-

GAT-AISET 68 ToRIvuTco JHeeee RN HTadTeHt

ki T SR e I e e JeTeaeegaaraa e
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?‘ [3 : ?
TSI | T & 3T ST ITHH 3Taaa, Slfeheht e

3TqaageivIg | ord: afageredeg - ‘st gl

q.47. R-2

*” As the word Jaanais used as an epithet of Brahman,
along with the words ‘satya’ (real) and ‘ananta’ (infinite),
the word Jiana must be taken to have been used in the
sense of an abstract noun (consciousness). Brahman is
called ‘consciousness’ in order to preclude agency and
other case-meanings of this word, and to exclude the
meaning of something inert like clay etc., (which, though
real in the empirical sense, are not conscious). The
expression ‘ Brahman is consciousness’, may imply
finiteness, inasmuch as empirical consciousness is seen
to be finite, and so, to preclude that, the Sruti say that
Brahman is ‘infinite.’ Tai. Bh. 2-1.

From the above cited excerpt, we have to conclude
that Jiaanam (consciousness), used in collocation with
the words ‘satyam’ (real) and ‘anantam’ (infinite), can
only mean consciousness in its essence, and indicates
the intrinsic infinite nature of Brahman and can never be
understood to mean either the property of knowing or
the function of knowing.

And what do the Vedantas mean by the epithet ¥a3
(omniscient) as applied to Brahman? The followers of
the Sarnkhya school, hold that what the Vedantin calls
‘consciousness’ is really a property of ‘satvam’ one of
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the three constituents of Pradhana (the primordial
matter), for the Gita says that Jianais a product of Sattva
(Bg. 14-17) and on account of possessing a great measure
of that property, yogins, each of whom owns a body and
senses, are known to be omniscient. So, according to
them, it is inconceivable that Brahman without a body
or senses, can ever be omniscient. Obviously, Brahman
which is said to possess eternal consciousness cannot
be said to exercise the function of knowing with any
propriety, since it cannot be a knower in the strict sense.

We have given above the substance of the samkhya
view of the matter. Without entering into a detailed
consideration of the correctness or incorrectness of this
view, we may now turn to what Sankara has to say in
defence of the omniscience of brahman :-

78 e, 9T T8 - Y fiegmfrrca adyaraiida?
7@ T sdffawmauymmed 314 fraafe, disedfy zfq
faufafrem | sifraed & s1979 sarfasnafa swerfaw
ST T FE ™ T | T A Seisfa ||

A7 2-2-4,

“In the first place , you have to be asked ‘ how is
omniscience impaired if consciousness be eternal ? To
say that he who has eternal consciousness which can
throw light upon all objects, is not omniscient, is
manifestly a contradiction in terms. In the case of one
whose consciousness is impermanent, it is of course
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possible that he is not omniscient, since he sometimes
knows, and sometimes does not know things ; but this
defect can never be imputed to one whose consciousness
is eternal,”

And in his taittiriya Bhashya, Sankara explains how
brahman is indisputably omniscient :-

I FEON oY, a4 SfaqueeEd, Tscad=
FEEeUA s TEUNT aq, T Teoh R HeT g &7 ;
freasa®ucar, qA9ET ° AAIUHIAH ST,
HIBTRITehRUTeaT= | R 1 TRm=Ieioys gad
Fqfed fauehe g waRawgT 3K | TETq Jag ag @ ||

@41, R-2

“ As for the Vijiiana (consciousness) of brahman, it is
like unto the light of the sun or the heat of the fire, the
very essence of brahman , and not anything other than
that, and so being eternal, does not depend upon
phenomena are in time and space, which can never be
distinct from it, and because it is the cause of even time
and ether etc. Moreover as it is the most subtle entity,
there is nothing unknowable - subtle intercepted, distinct,
past, present or future - in relation to it. Therefore that
brahman is omniscient.”

According to vedanta then, brahman is omniscient
not because it can exercise the power of knowing
everything other than itself, but because it is the all and
it is the very essence of consciousness.
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s It is not the ordinary consciousness opposed T?%’
unconsciousness ; it is Atman himself who manifests
himself as this pair of opposites in empirical life, in whose
inherent light all pairs of opposites live, thrive and have
their being. It is only relatively to these two, that brahman
is spoken of as being omniscient empirically speaking ;
from the absolute or transcendental view, however,
Atman as pure consciousness is the all.

A
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24. OMNIPOTENCE OF BRAHMAN

Brahman is often described as the Omniscient and
Omnipotent Lord (Fd3: @&sTiR{iaR:) who is the cause of
birth, sustenance and dissolution of the world. There are
two doubts with which a beginner's mind is beset. First
of all, Brahman is according to Vedanta, the Absolute
without any specific features, and at the same time It is
said to be the 'cause' of the Universe. How is one to
understand this paradoxical statement that one and the
same entity is absolute as well as relative to the universe?
Secondly, how can the Absolute Brahman be I$vara, the
Lord, omniscient and omnipotent Ruler, when there is
nothing second to It to know or to rule over ?

This question has been raised and answered in the
Sutra-Bhashya as follows :-

FILIIATHAIG THedHhTATd, & uATasaTe

gty faIfaiiy gfa =q, 7; AfaarcasTHEgsts
TR, T T || 4T, R-2-2%, .
Roo

(Objection :-) "Since the unity of (of Brahmatman)is
absolute for one who maintains the doctrine of a
changeless Brahmatman, there is neither a ruler nor the
ruled, the proposition that I§vara (the Ruler) is the cause
(of the universe) becomes self-contradictory !

(Reply :-) No, for the omniscience (of Brahman) is
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¥ (only) relative to the differentiation of name and form ;r
which are the figment of ignorance."
S.Bh. 2-1-14, p. 200

We have already seen that the Advaitin holds that
Brahman is essentially consciousness itself, and It is said
to be omniscient only in a secondary sense, because Its
nature is consciousness that can throw light on all objects,
and that there is nothing in ordinary life subtle, intercepted
and distinct from Brahman, which is not within the range
of that consciousness. We have now to see in what sense
It is a Ruler and how It is omnipotent. Sankara offers the
following explanation of the foregoing brief citation :-

AT A ST TaTfaeehfoud ATHEd aedT=TeaTe-
Hivrel= 1, FHRII IS Fe9@ #0 TH1, Wfh:, THid: -
3 9 AW | T T97 54 ..., ¥ 9
WICHYAHY TeThTIRATHET, diﬁ:ialureiqw IEGEIEIRE TS
Wwwq&fﬁ'vﬁ SfiamerH, famTes: Tdie FFagrfaw |

qaad, ATfaeTeashTiui=aenaia 9 $atcd dd3cd
gdaifthea =; 7 et fomRnsuraaatTifaesy serfa

SeEfae Tegcane STagrR U9 ||
AT R-2-2%, T R0

"Name and form, conjured up by Avidya (nescience)
as if they were identical with the omniscient I$vara (the
Lord), which are undefinable as either Himself or other
than Him and which are the seed of the phenomenal world
of practical life, are, in Sruti and Smrti, spoken of as the |

&
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¥ Maya (deluding appearance), Sakti (potency) and Prakrti

(nature) of the omniscient I§vara. I§vara is quite distinct
from these two.

And this Iévara (as associated with the conditioning
Maya) rules over the Vijnanatmans (knowing souls)
called jivas who are actually His very Self, only in the
sphere of practical life ..... So then it is only relative to
the limitation of ignorance that Iévara is called Iévara
(Ruler), ‘omniscient' and ‘omnipotent’, while there is no
room for such usage (of terms) as 'the relation of the ruler
and the ruled', ‘omniscience' etc. in the case of Atman in
the transcendental state, who is of the nature divested
of all conditioning associates at the dawn of Vidya".

S.Bh. 2-1-14, p. 201

This is only half the story, for we are yet to learn how the
impartible Brahman can be ‘the material cause' of all this
universe. How is the Sruti to be reconciled to fact, when
it says 'Reality becomes both (the empirical) real and
unreal ? (Tai.) Sankara himself writes :-

gy hidsia, IR0 &0 T fashrrenn aform:
GRS SHR Il M. -¥-RE, UI. 2w

"For this reason also Brahman is the material cause,
for the evolution of Brahman into the effect has been
revealed in the Sruti, by treating (both Brahman and the
universe) as one and the same (in the Taittiriya which
says ‘Brahman became all this)."  S.Bh. 1-4-26,p. 177
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7 <
b Sankara gets over this difficulty elsewhere by drawing ®
our attention to the truth at the transcendental level.
AT EI9: | ST fcIaE eI | 7 wfawhicydd

TN TTed o] T9ad | 7 T fafivgaaa e 33 ==
TS T4 N | SATRRfcdad = THETSatH 9
HTHATHTHATHeh qTAcal A aa- & §&l qRoemaTe
T agRIeIeed Jfqued | TTfder = {001 Haeaagmrdiay,
3T SfafEd | AEREUHTEET o STfoReh i TIHeE
3 7 Frerees @ =il 1. R--R, TT. %3

"This is no defect (in Vedanta), for a special aspect
(of Brahman) conjured up by nescience is admitted (here).
(To explain :-) It is well known that a thing does not
become really partible, merely because of a species of its
aspect conjured up by ignorance. Surely, the moon does
not become many, merely because of its appearing to be
many to one who is suffering from cataract ? Brahman is
spoken of as being subject to evolution and as something
subject to such other empirical notions, only in its special
aspect of differentiated and undifferentiated names and
forms, undefinable as Itself or other than It (this aspect
itself being) conjured up by nescience, whereas in Its own
really real aspect, It is beyond all such language and
continues to be without any evolution. The (so-called
special) aspect conjured up by ignorance being merely a
play of words, the impartibility of Brahman is (quite)
unaffected.” S.Bh. 2-1-27, p. 213

{
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25. THE HIGHEST AIM OF
HUMAN LIFE

The ancient philosophers of India, have enumerated
the objects of human life as four, to wit, Dharma (merit
arising out of the performance of religious duties), Artha
(wealth), Kama (enjoyment or pleasure), and Moksha
(final Release from the bondage of mundane life). The
first three are sometimes bracketed within the name of
Trivarga (the triad) in order to imply their ephemeral
and unreal nature in contrast with the last which is
considered to be eternal, and hence is entitled parama-
purushartha (the highest goal of man).

All schools regard Release as eternal, while they widely
differ about the means which help the seeker in achieving
it. Karma (merit earned through the performance of
religious duty), Upasana (Meditation upon Reality), and
sometimes a combination of both, have been proposed as
conducive to this highest goal. Discrimination between
Purusha (the indifferent Self) and Prakrsi (primordial
matter) has been recommended by the Samkhyas as the
sole means of release, since they believe that non-
discrimination as the only bondage from which man is
suffering. There are a number of Purushas according to
this school, and so they think that each one of them has to
free himself from bondage by means of this discrimination.
The Yogins, or the followers of Patanjali, who have been

), sometimes called Sesvara Sarikhyas (Sarmkhyas who
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The Highest Aim of Human Life

believe in the existence of God), insist upon the constant ;

practice of Yoga (or Psychic Practice) for the dissociation
of Purusha from the entanglement in the various forms of
Prakrti. The ultimate freedom for them is possible only
when the seeker attains the Samadhi (Super-conscious state
of the mind).

The contemporary and pre-Sankara Vedantins,
referred to in Sankara’s Sutra-Bhashya, uniformly
believed in Release, as freedom from the duality of the
individual self and the Supreme Self called Brahman,
and recommended various means for the attainment of
union of the individual self with Brahman.

The one distinctive feature of Sankara’s tradition of
interpretation of the Upanishads lies in its holding to the
axiomatic principle that nothing eternal can be produced
by any artificial means whatever. The Upanishads
emphatically proclaim. J&%d: $d4  (nothing un-
artificial can be accomplished through doing something).
Therefore, according to this school of Sankara, the only
means,- if means it were-would be to realize this eternal
freedom of one’s Self by dispelling the ignorance which
makes one fondly believe that one is actually bound.

Sankara, therefore remarks :
R T FNa:, T A ST e a1 e gfa
I, AT TRl = | aT: Tarll: e gamferey ||
AT, 2-2-¥, T, Q9
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“For one who thinks that freedom has got to be
produced, itis right that the goal depends on some mental,
verbal, or bodily effort to be made. And so would it be
for one who thinks Release is the result of transforming
the present state. And freedom is sure to be transient in
both these cases.” SBh. 1-1-4, p. 17.

There are two more effects that can be expected to
result from the operation of some means, viz., the effect
may be something to be reached or to be produced by
some purificatory process. Neither of these alternatives,
is possible in the case of Brahmabhava (becoming
Brahman) for, as Sankara adds, Brahman is all-pervading
and hence is not something to be reached, and Brahman
does not admit of any purification by making it more
perfect or removing any defectin It, since It is absolutely
perfect and is altogether devoid of any taint.

For these reasons, Sankara concludes, our nature as
Brahman is not something to be achieved afresh.
Everyone is eternally free as Brahman, and this has to be
realized only by removing the natural ignorance that one
is limited by the body and the senses. That is why the
Srutis say that one who knows Brahman attains the
Highest.
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26. THE ONE MEANS OF ATTAINING
ATMAN

Absolute Reality called Atman or Brahman is,
paradoxically enough, most difficult of attainment from
one point of view, while from another, there is nothing
more easily accessible than It; for It is the very Self of
the seeker. The Upanishad thus states the relative value
of the several means available for the attainment of
Atman:-

TRHTCHT Fare-H ST T HeR T S8 40 |
THIY FUA o FRER HeH] fagu[d T @ |
. 3-R-3, F. -3

"This Atman is not attainable through the study of
holy works, not through (thinking on them and)
remembering (their teaching), nor by listening (to sacred
teaching) in various ways. (By that Atman) alone whom
this seeker longs (to attain), by that (Atman), can He be
attained. To him, this Atman reveals His true nature."

Mu. 3-2-3, Ka. 2-23

This same mantra, which occurs in two different
Upanishads, declares that more than study, memorizing
and even listening to teaching about Atman, there is one
important means to the attainment of Atman, viz., the
intense longing for and pursuit of the knowledge of
Atman exclusively. To such a persevering seeker alone
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this Paramatman or Universal Self is sure to disclose His
real nature.

Of course, study of the Vedas and other means are
also necessary, but they would be fruitful only when they
are employed with the sole aim of reaching Atman. There
are, indeed, many other proximate means which are
calculated to hit the target even more surely than the
above-mentioned means. For instance, the Mundaka
mentions some of them :-

TRHTCHT THEHT SR T F YA qud! aT i3 |
TARIRR{dd I fogieaeay STTerT fawrd sErem ||
q. 3-3-%

"This Atman is not attainable by one devoid of the
vigour (of staying in Atman), nor by distraction, nor even
by the discipline (of concentration) without Sannyasa.
Whichever discriminating person, however, makes a
sustained effort with these aids, this self of his enters
into the abode of Brahman." Mu. 3-2-4.

We may refer the readers to other qualifications such
as humility desisting from vanity, non-injury, mentioned
in the Gita (XIII-7 to 11)

The one indispensable element, however, that should
run through all these names is, as the Upanishad insists,
JHIY UL o ¥ : (Mu.) sustained devotion to Atman, or
o as Bhagavan $ri Krishna says #R Sma=aai1d
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5 g
iRt (unflinching devotion to God by means @’
of the Yoga of non-difference).

Atman or Divinity is the inner-most Self of the seeker,
and can therefore be reached in no other way than intently
seeking It with the help of the introvert mind. The seeker
should therefore first of all turn his mind inwards, and
train it to develop an unwavering love of Atman in
contrast to the natural attachment to outward objects. This
is what is called Bhakti.

Bhagavan Sri Krishna promises to bless His devotees
with the intuition of Atman in these words :

“To those who ever stay their mind on Me, and ever
serve Me with love, I give that direction to their mind by
which they approach Me. Out of compassion for such
devotees exclusively, I destroy the darkness born of
ignorance, seating myself in their heart, by means of the
luminous lamp of wisdom.”
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27. THE REMOVAL OF AVIDYA
BY BRAHMA-VIDYA

Does the knowledge of Brahman remove the entire
Avidya (nescience) immediately at its very dawn ?

This has been a moot point for discussion among the
advaitins themselves ever since some sub-commentator
on Sankara brought forward the theory that a little of
Avidya (Avidya-leSa) continues to stay on till the
fructifying karma is quite exhausted. This theory naturally
gave birth to another undesirable doctrine that has been
maintained in some quarters that real Moksha or Final
Release in its primary sense, is possible only after the
knower has shuffled off this mortal coil !

The latter doctrine is of course, directly opposed to
Badarayana’s Sutra :

Td ol (-G aReTa R el Taied: |

AT 3-¥-4R

“There is no such alternative with regard to Release,
for that has been emphasized to be uniform throughout.”

SBh. 3-4-52.

Sankara proclaims in his commentary on this
aphorism :

afg ey frafaggawrana fomar erfammg
TAGHATISEH | AT 3-¥-4R
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$ "For we have remarked more than once that it (the ;r
release) is not something to be attained, but eternally
existing as it is by nature, and (only) revealed by Vidya.

SBh. 3-4-52

It is true that from the empirical standpoint, the false
notion that one is an agent may continue to stay, as it
were, even after true knowledge has dawned.
Accordingly Sankara writes elsewhere :

Fifeaaty g Heame fEersgmaq Twhrasd, Sigehey
3Tgadd @ || 1. ¥-2-24

"This false notion, even while it has been sublated,
doses continue for a while owing to impressions (of past
notions), like the notion of two moons."

SBh. 4-1-15

But by dint of knowledge acquired through the
intuition of Reality, the wise one knows that there was
no duality whatever even in the state of ignorance.

It is therefore wrong to think that a fraction of Avidya
remains as a residuum even after correct knowledge has
sublated it. For Avidyais not an actual something clinging
to Atman waiting to be really erased by Vidya. It is only
a device for teaching the true nature of Atman, granting
empirical binding of the human mind to be negated as
soon as the truth has been realized.

?_'& J
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28. BADARAYANA’S TREATISE ON
VEDANTA

Sankara has assigned two epithets to Badarayana’s
work consisting of aphorisms popularly known by the
name of ‘Brahma Sitras.’

At the close of the famous Introduction to his
commentary on this unique work, Sankara says :-

To1 IR AT IS, TYT SR RS R
TesiRremy: | 3197,

“We shall show in this Sariraka Mimarmsa, how this
is the uniform purport of all the Vedantas.” Intro. S.B.

After explaining that the Avidya referred to in the
Upanisads is only another name for the mutual
superimposition of the real Self and the unreal not-self
and the mistaken transference of the properties of either
of these to the other, Sankara says that Badarayana’s work
called the Sariraka Mimarinsa proposes to show how the
one uniform aim of the Vedantas or Upanishads, is to
teach that the wisdom of the unity of Atman is the only
means of wiping off this Avidya, the source of all evils.

And in introducing the very first aphorism of the work,
the Acarya says :

AT %-2-%
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¢ “Of the Vedanta-Mimarisa Sastra which is now ¥
proposed to be explained, this is the first Satra.”

S.Bh. 1-1-1.

It is obvious why Badarayana’s work has been
designated as ‘Vedanta Mimarnsa’ for it is solely written
for the purpose of interpreting Vedantic texts. It is a
systematic exposition of the sacred subject-matter
(Mimamsa) of the Vedantas (or the Upanishads).

But why does Sankara call it the Sariraka Mimarisa?’
That this name is no invention of that teacher, is disclosed
by a statement of his in this commentary elsewhere :-

d T I WISAT ITGYT T T SATCHTITca T STSERh
‘SR 989" G Fa: |l AT 3-3-43

“Hence it is that the revered Upavarsha only said ‘we
shall explain this in the Sariraka’ even while there was
the need in the previous Mimarnsa to prove the existence
of Atman.” S.Bh. 3-3-53.

This sentence occurs in the course of a reply to the
question as to why the question of the existence of the
Atman is taken up here again, seeing that in the very
beginning of the former Mimarnsa by Sabara-Swamin.
Sankara answers that there is no Satra devoted to this
subject in the Karma-Mimamsa, and both the
Bhashyakara and Upavarsha had to anticipate what is
expressly taken up here for discussion. It is clear that the

S




84 Articles and Thoughts on Vedanta by Sri S.S. Swamiji
5 €
5

name ‘Sariraka’ was already familiar to Vedic expositors,
at least as early as Upavarsha. Sankara has therefore to
be supposed to have retained this title of the work for
good reasons.

While Sankara has nowhere stated in so many words
what the exact significance of this word Sariraka is, we
can surmise from one or two statements of his, what
exactly he understood by this epithet. The first sentence
worthy of consideration is in his commentary on the Satra
‘SfaueRg T IR (V.S. 1-2-3). Badarayana says here
that the attributes of Manomaya etc. (in Chandogya 3-4-
1, 2) cannot be rightly supposed to belong to the
individual self, inasmuch as there are many properties
enumerated there which are inapplicable to Jiva.

That Acarya derives the word 'Sarira' in this Siitra as
follows, and adduces the reason why it cannot be the name
of Brahman :

RR 3T - IR va el | 77 Sausty R vafa ? g@y
¥R wafd, 7 g Rk @ wafa | S given samm-aierd
“STreRTeTaq Heay et 3fd = fucasaun | sfawg IRR T
T | T ARSI e JHTET ||

AT 2-R-3

[BN1]

"Here '$arira' means- ‘'one who is in the body.

(Objection) :- Does not I$vara also have His being in
o the body ?
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7 =
‘@7 (Reply) :-True, he does have being in the body, but He ¥
is not in the body alone; for we learn that He is all-
pervading from Srutis like ‘more extensive than the earth,
more intensive than the ether’ (Ch. 3-14-3), ‘He is all-
pervading and eternal like ether’ (Sath. Br. 10-6-3-2). Jiva
on the other hand, exists exclusively within body alone,
for he cannot function anywhere else than in the body
which is the only basis for his experience.”
S.Bh. 1-2-3

We are told here that the name ‘Sarfra’ in the Satra
uniformly denotes the embodied individual self. We have
therefore to conjecture that the title of Sariraka applied
to the collection of Sastras has been retained by Sankara
not merely because it has been traditionally handed down
by a succession of teachers from very ancient times, but
also because as connected with Jiva, it has some thought-
arresting significance for this school of Vedanta. And
Sankara confirms this conclusion in this commentary on
another Sutra :

"There are other doctrines - and some belonging to
our own way of thinking also-who think that the Jiva
form also is really real. This $ariraka has been undertaken
(by Badarayana) to awaken all those who are opposed to
the only right view of the Unity of Atman, d¥T HIYH
e heaa AR AU @ TideaRe TRIGhAREY, (by
showing how the one Supreme I§vara, the unchangingly
y, eternal, conscious entity is conceived to be many through g
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Avidya-just as a magician is imagined to be many owing
to magical effects conjured up by him- while really there
is no conscious entity other than that Lord.)"

S.Bh. 1-3-19

N

-

Itis now crystal-clear that Sankara aims at suggesting
that Badarayana’s work is called ‘Sariraka Mimamsa’
because its chief aim is to dispel the popular notion that
there are actually a number of individual selves besides
Brahman, and to convince us that as the substrate of all
these apparent Jivas, is Brahman, the one Atman, taught
by the Upanishads.
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¥ 29. BADARAYANA'S VIEW OF THE ?
SUBJECT-MATTER OF THE
UPANISHADS

There are at least two methods of approach open to
any interpretation of the body of the Upanishads.

In the first place, this portion of the Vedas forms the
closing of the Vedas, whence plausibly they have been
called the Vedantas. From this view-point, one is justified
in expecting that, like the previous portion, they also
propose and teach some means to achieve the goal like
Dharma, resulting from the performance of religious
rites; and seeing that almost all the Upanishads prescribe
Upasanas (meditations) yielding beneficial results both
here and in the other world, it is quite natural to suppose
that the Upasanas that promise the attainment of
Brahmaloka whence there is no return to this mundane
life, constitute the cardinal doctrine of the Vedantas.

And in the second place, there is the fact staring us in
the face that these Upanishads uniformly teach that the
knower of Brahman attains the Highest Goal, and verily
becomes that Brahman itself. There are certain items of
discipline also which the seeker is recommended to
undergo for knowing Brahman. So, from this stand-point,
it would appear that Brahman alone is the transcendental
entity recommended to be known for attaining the Goal.
%\ There is, however, a problem to be solved hereﬁdf
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concerning the relation of the texts enjoining meditation
to these texts recommending the knowledge of the
Brahman alone for the purpose of attaining Release.

In view of the fact that there are texts enjoining the
meditation on Brahman also, one could naturally suppose
that the injunction of Brahman is the main theme of the
Vedantas in contrast to the texts that enjoin karma of the
karma-kanda whose main goal is the propitiation of the
devas (or demi-gods) and the attainment of swarga. This
view has been actually held by some Vedantins.

Another question now crops up. How are we to treat
the karmas in relation to the Vedantic doctrine ? Are they
tobe dispensed with altogether in considering the means
of Release, or do they still continue to have their own
place here ?

There have been Vedanta-Bhashyakaras who have
stoutly maintained that a conjunction of karma and
meditation on Brahman is needful for the attainment of
Release and the Badarayana's Vedanta-Mimarsa is
mainly for the purpose of ascertaining which karmas are
to be combined with Upasanain order to bring about the
final Release.

We now come to the verdict of Sankara's tradition in
this matter. This school is of opinion that over and above
the knowledge of Brahman subservient to meditation,
there is another kind of knowledge culminating in
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¢ intuition proposed in the very first Satra of Badarayana ¥

'S7TdT seTfSimET (Then, therefore, the enquiry into the
nature of Brahman).

Sankara comments on the word 'Jijiasa here as follows :-

TGt S | STarfawi-d I T F=am: HH |
A TRICATEEBAT: | T4 f& THOHTETT=q s s@ | Femaiiis
geref: | RrveaE oo T -2

e =

the knowledge culminating in intuition is the object of
the desire denoted by the desiderative suffix (sun), for,
desire is always for some result. The intuition of Brahman
alone is the highest goal, for it destroys all evils such as
ignorance, which are the root cause of sarsara, the cycle
of births and deaths." S.Bh. 1-1-1

This, then, is the view of Badarayana according to
Sankara about the subject-matter of the Upanisahds. Itis
the intuition of Brahman and not merely Upasana, or the
knowledge subservient to it, that is mainly proposed to
be revealed in the Upanishads; for that is the one effective
means of eradicating Avidya or ignorance and making
Release manifest.

We shall take up in the subsequent articles, all the
implications of this teaching of Sankara, so as to enable
the student of Vedanta to realize the unique teaching of
Vedanta according to this tradition.

{
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30. THE NATURE OF KNOWLEDGE
OF BRAHMAN

We have seen that Badarayana's view, according to

Sankara, the subject-matter of the Upanishads, is chiefly
Brahman and Its knowledge, and not any injunction as
supposed by some schools of Vedantins who interpreted
the Sutras before and after Sankara.

We have now to see whether this interpretation of
Sankara's, is merely a revolutionary departure from the
majority of commentators on the Satras, or there are any
redeeming features which specially commend this unique
system to the critical reader who is serious about the goal
of life promised in the Srutis.

In the first place, we have the very first Satra which runs
thus 7o seTfsmn ‘Then, therefore, the desire to know
Brahman' (VS. 1-1-1). This is obviously in contrast to
Jaimini's Siitra 31T gHSET (Then, therefore, enquiry into
the nature of Dharma). Sankara remarks that Badarayana's
work could not have been composed, if like Jaimini, he also
only meant to emphasize the injunction of Upasana
(meditation) as held by the other schools of Vedanta.

AT Sal ATV, A TRIEH-a T foer | &
I 9fd “STATa1 SRS 3 g9 : Jeh ATy 309Ed |
gfaufafafaaca f& ‘ot gdfagmar’ s areaeam 7
YA ||

"It is established that Brahman, independent of any
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¥ injunction, is revealed by the (Vedanta) Sastra, beca:seg%r

of the syntactical connection of Vedantic texts. For if the
Sastra were meant to have its purport in the injunction of
knowledge (meditation), a new Sastra could not have seen
begun, since enquiry into dharma (religious duty) has been
already composed." S.Bh.1-1-4

This is of course only a negative argument to show
that knowledge of Brahman is not something to be
enjoined. There is, however, a positive side of the
argument in Sankara's explanation of the word 'therefore'

(31d:) in the first Sutra.

T 35 O AR 39 ATy, ST st
“Terile ST h: 4ffrd e Qs e, &’ (3.
¢-2-8) AT, AT SRTfTaiy o geunef axfarf ‘srarfammta
9 (d. R-2) 3Tl AL 233

"Inasmuch as the Veda itself shows how ephemeral the
result of Agnihotra and other means to the good (in the
other world) in such texts as 'just as the enjoyment won
through secular work here is exhausted, so also the
enjoyment won through meritorious religious duty exhausts
itself' (Ch. 8-1-6) and Veda itself points to the Highest Goal
of human life accruing from the knowledge of Brahman,
(therefore one should desire to know Brahman after one
has equipped oneself with the required qualifications)."

Upasana also being Dharma, cannot grant the eternal
fruit of Moksha - according to the Sruti. We shall go into
the details of the nature of the knowledge of Brahman, in
g, the next article.

B — A
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31. KNOWLEDGE OF BRAHMAN

The reader has so far seen that knowledge of
Brahman, according to Badarayana as interpreted by
Sankara, is that which culminates in final intuition. "This
intuition is the highest goal of human life, as it does away
with all the ills of transmigratory life, such as Avidya.
(FEmaTiafe gy - Avearssioemerdfegong) Unlike
Upasana it is not something to be enjoined. We have
now to see some other characteristics of this knowledge.

(1)  Another feature of this knowledge is that unlike
Karma or Upasana, which is something to be done, it
does not depend upon the will of a person, but only on
the nature of an entity Brahman, which already is there.

(7 TG Jevegerus, foh afd aeqa-=a aq)

(2) Again, any action secular or Vedic, being
dependent on a person's will, it is in the fitness of things
that injunctions and prohibitions would serve some
purpose in its case (fafesfaueny @ sefama: &), but
knowledge of an already existing something like
Brahman, depending as it does solely on the nature of a
thing, cannot be so enjoined or prohibited.

(3) Again, alternate courses, general rules and
exceptions are also possible (feredicamiuaTere)

Accordingly, the same karma such as libation is
sometimes allowed in the Veda to be performed in one



Knowledge of Brahman 93
¢ way for some, and quite in another way for others. But, ¥
the knowledge of the truth of an existing entity like
Brahman, cannot allow of alternatives. No one thing can
be alternatively conceived to be such and not such or
that is and is not; (7 § 9% T@H 94, & Afe 3fa a1
faehewrd ) For alternative views are solely dependent on a
person's will, but the truth of a thing is solely dependent
on the real nature of the thing to be known.

It is obvious, therefore, that the nature of Reality
cannot be supposed to be dualistic or non-dualistic, or a
combination of both. It is not correct, therefore, to say
that all systems of philosophy may be right, each being
true from a different standpoint. As Sankara rightly
remarks (7 & T wmEt ges s af dwe wak).
It cannot be a correct view of a post to suppose that it
might be a post or a person.

(4)  Again Brahman is taught to be one's own Atman
in the Upanishads (3FHTHT s¥&7) and being the inmost
Atman of every creature (FRdT-aicHT) and the Witness
(@&dt) of everything as well as devoid of all characteristics
(o), it does not stand to reason to think that It is an
object of thought.

As a matter of fact, the Srutis teach that Brahman is
no object of the act of knowing '3T-Iqd
afgfeareastafearefer' (3. 2-¥) 'It is quite other than the

known, and above what is unknown' (Ke. 1-4). Much
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less is It the object of meditation enjoined by the Sruti.
For there is the Sruti itself emphatically negating that
what is enjoined to be meditated upon is not the real
Brahman, for Brahman's consciousness objectifies
everything.

FFRTSAR G A AT |
ded si@l o ffe 73 Ffeequmed 1| (. 2-4)
"That which is not expressible by speech, but that

which objectifies speech itself, know That to be Brahman,
and not this which they meditate upon." Ke. 1-5.

The knowledge of Brahman, therefore, is quite unlike
the knowledge of empirical objects or of Vedic duties.
The only way to know It is to intuit It as unknowable.

“fasraafasan’ (. 2-3)

More of this in the next article.
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32. KNOWLEDGE OF BRAHMAN

We have seen in the last article that the knowledge of
Brahman, being no action like Karma or Upasana, is
dependent neither upon some Vedic injunction or
prohibition nor upon the will of a person, but is just like
the knowledge of any external object, solely dependent
on the nature of what is revealed, to wit, Brahman. As
such, this knowledge does not admit of any alternative
Views.

We have seen too, that this knowledge cannot objectify
Brahman like the knowledge of external phenomena; for
Brahman is the very Self of the knower himself and being
devoid of all characteristics, is quite inexpressible by
words and unthinkable by thought. It follows, therefore,
that no scientific observation or experimentation can be
expected to make any research with regard to Brahman's
nature at any distant future in some distant place.

There is another peculiar feature to be remembered in
connection with this knowledge. Brahman is not the
individual self of any one person. The Upanishads
describe It as Wi FTAI-d s&'. Pure Being, Pure
Consciousness and Infinite. Therefore when It is intuited
as the inquirer's Self, the inquirer himself will have ceased
to be a knower distinct from Brahman, and there is no
possibility of there being anything second to the Infinite
Brahman. Time and space will also have been absorbed

95
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into Brahman. Sankara says that the "Vedanta Sastrais a
Pramana (means of knowledge) not because it describes
or defines Brahman to be such and such, but because it
abolishes all distinctions like that of the knowable, known
and knowledge, conjured up by ignorance. It only reveals
Brahman as no object, that is all" (S.Bh. 1-1-4)

An Upanishadic text describes the truth about
Brahman as follows :-

ST JUTd, SiE 9T ST Sl | sTgeies o
Tgd serae faafie afmgn” (4. R-3-2%)

"This in front of us is verily Brahman alone, what is
behind is Brahman alone. To the right and to the left is
Brahman alone. Before and above is Brahman alone that
is all-pervading. All this is Brahman, the Best."

Mun. 2-2-11
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The term ‘truth' and 'reality' as used in Vedantic
discussion, have not quite the same sense as they have
when used in common life. A thing is said to be real in
ordinary life only when it is ascertained to possess the
causal efficiency expected of it. Water, for instance, is
really water only when it can moisten our clothes, or
slake our thirst. Mirage-water, however, is not real water,
because, even while it appears to be like water from
distance, it fails to stand the test of causal efficiency.
Therefore, people conclude that it is an error to think
that it is water; there is no truth in that thought.

In Vedantic discussion, however, we set no store by
practical efficiency. Certain objects in dream may possess
causal efficiency while that state lasts, and yet everybody
knows that they have been unreal all along, as soon as
one awakes. Atman is real according to Vedanta, not
because he possesses any practical efficiency, but because
He maintains His self-identity irrespective of the presence
or absence of something seemingly second to Him. He
has an undeniable nature, and He does not stand in need
of any proof for His being such, because He exists in
and for Himself. We may think anything that is not self.
For instance our bodies and senses supposed to pertain
to us cease to be such during our dreams, which present
their own set of the body and the senses, which are
%\ sublated the moment we awake. True, people do believe g
s &
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that the waking-body and the waking-senses continue to
exist even while they dream, but that is only a waking
belief. We have no inkling of any recollection or
remembrance of waking or its contents in any dream.
As a matter of fact, dream impresses itself as waking
and one has no suspicion whatever that one has been
transferred to a replica of the original state. A critical
observation of the two states, however, discloses that
whereas the two states together with their contents - the
knowing ego, knowledge and its objects replace each
other, the Witness in whose light of consciousness each
of the states appears and disappears, maintains Its
unchanging self-identity, and therefore, in the strict sense
of the word, really real.

%
A

This is further confirmed by what is called deep-sleep
where Atman is intuited to be as He really is, without a
second even to be witnessed.

One more circumstance deserves to be noticed here.
Phenomena in both Waking and dream are characterized
by limitation of time and space, and invariably exist in
time or co-exist intime and place. From this fact, we
have to conclude that the states themselves, cannot be
said to exist in time or place. Their being, therefore,
cannot be equated with that of the phenomena within
each of them. They have being only in so far as they
appear in the light of the consciousness of the Witness

., and is entirely dependent on it. The Witnessing
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consciousness, on the other hand, is not enveloped within
either waking or dream, in each of which the ego is
COnscious.

From the strictly real point of view, however, time, as
we have already seen, is contained within waking or
dream, and there is no notion of time or space within
deep sleep. There is no one ego common to all the three
states, and thus viewed, these are not states of
consciousness at all. The consciousness of the waking
ego, may for the nonce be conceded to be occasionally
active, vivid or dull, and in this sense that consciousness
may be supposed to pass through several states. But how
can waking, dream and sleep, depend solely on the
Witness and have no one time series in which they may
be said to occur to be real 'states of consciousness' ?

The case of the Witnessing Consciousness is altogether
different. Its being is not existence in time or place; nor
isit a co-existence like that of phenomena seen in waking
or dream. It is Pure Being, which has no characteristic
features, and forms the very essence of the Witness. The
consciousness of the Witness, likewise, is quite unlike
that of the waking or dreaming ego, for it is neither an
event in time or consciousness of an external object. It is
Pure Consciousness, devoid of all specific features and
forms the very essence of the Witness. There is again, no
distinction between the Pure Being and the Pure

&

g

7



100  Articles and Thoughts on Vedanta by Sri S.S. Swamiji
S =g
5

Consciousness of the Witness. Being is Consciousness,
and Consciousness is Being.

Moreover, the Witness is witness only relatively, for
It ceases to be such in states of sleep or swoon. From
this point of view, we have to conclude that the Witness
in its pure essence is the only Reality in the strict sense
of the word, and its reality being absolute, Vedanta calls
It Atman (the all-pervading Self) or the Brahman (the
Infinite)
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¢ 34. THE INTERPRETATION OF THE ¢
UPANISHADS

The language and style of the Upanishads is so
peculiar to themselves, that any clever scholar who has
not dived deep into the technique of their teachings, can
find ample material in them to suit his own theory of the
system which he chooses to make out of them.

Some of the early oriental scholars were tempted to
believe that ‘the authors of these ancient works' were
‘poets' who taught the worship of the powers of nature !

The founders of rational schools of Indian Philosophy
like the Samkhya or the Vaiseshika, imagined and
advocated that the cause of the Universe, which they
independently inferred according to principles accepted
by their school, found its support in the Upanishads.
Sankara writes in this connection :

TaH- S TTfehel ATRITTERFATH ISR T Jaqatariad
FRIMEd | T TR AR IR0l dST-da R SETeid-
Weave ¥ I TR T aafaaw : qdusfie
Frafs=d 1l 1. 2-R-4, T1. ¥

"Likewise, there are other speculators who have for
their support texts seemingly advocating their doctrine
and frail arguments in favour of objections to the genuine
teaching. In these circumstances, the venerable teacher
(Badarayana), who knows the spirit of words, sentences,
%‘\ and the valid means of right knowledge, takes up these
s &

208




102  Articles and Thoughts on Vedanta by Sri S.S. Swamiji
5= ¢
fﬂf

misconceptions arising out of garbled quotations and
sophistic reasonings as prima facie views to be refuted
in order to show how all Vedantic texts purport to induce
the intuition of Brahman'. S.Bh. 1-1-5,p. 24

It would be profitable to ascertain what exactly
Sankara means to convey by the epithet TEaRRITHIUGH
(one who knows the spirit of words, sentences and valid
means of knowledge).

Some have interpreted this phrase to signify ‘one who
is versed in Panini grammar, the exegetics of Jaimini and
Gautama's Nyaya'; but that is only half the truth.

In the first place, we may illustrate what is meant by
the knowledge of the import of words, by referring to the
mis-interpretation of the term Sakshi (Witness) by certain
Vedantic schools who insist that the self is invariably an
entity corresponding to the notion of ‘me'. They argue
that the knowership of the self is obviously supported by
this word as vouched for by Panini's rule S1&Tgge R #FRITY
(Panini 5-2-91) which derives the word so as to mean an
immediate seer or knower. This mis-interpretation
obviously owes its origin to ignoring the sruti which says
that the sakshin is a3l F1jurg (Sve. 6-11) non-dual and
without any specific property. These interpreters have laid
stress on the word %87 (seer), and not upon HI&Td
(immediate) as they could have surely done by
understanding the spirit of the Upanishadic text. The
reader will remember how Sankara has convincingly

y shown that all talk of Pramatrtva (knowership) and
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¢ Pramanas (means of knowledge), is out of place in the ;r

case of Atman (S&FaTICSaEHATT ARG THTgeTau=h

JHIOTIgR - ) since He can never rightly suppose the
body to be in 'me' and the senses and the mind as ‘mine"'.

Secondly, that Brahman can never be denoted by any
particular word nor be regarded as expressible by a
sentence consisting of words denoting qualities and
something qualified, is proclaimed by Sankara in his
commentary on the Taittiriya text ¥ FHIa &l
(‘Brahman is Reality, consciousness and Infinite') :-

"Thus the words Reality etc., in collocation with one
another, restricting and being restricted by one another,
form an apt definition of Brahman, which has therefore
to be concluded as neither denoted by any particular
word, nor an entity to be described by a sentence like
‘The lotus is a blue (large and sweet, smelling) flower.'
(Tai. Bh. 2-1, p. 283)

And thirdly, by the epithet Y973 (one who knows the
nature of the valid means of knowledge), we have to
understand not only that the empirical means of
knowledge cannot objectify the transcendental entity
Brahman or Atman, but also that in addition to the Srutis
and other textual sources (which suffice to give us a
knowledge of Dharma), intuition and reason subservient
to final non-dual intuition are to be admitted as means,
since Brahman is an entity existing in and for Itself. More
of this in a subsequent article.
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35. CERTAIN TERMS USED TO
DEFINE ATMAN

The student of Sankara's Vedanta is often puzzled in
understanding the nature of Reality as defined in the
Upanishads, mostly because that Acarya seems to use
certain words in a sense quite different from what they
bear in classical literature. This, however, is no invention
of Sankara, for it is the Upanishads themselves that use
these words in this peculiar manner to suggest
transcendental truths which are beyond the sphere of
speech and thought. I shall give here a list of some of
these words to illustrate what [ mean :-

1. The word Sat (8q) ordinarily signifies something
that exists in time or place, and usually possesses some
attribute. In Vedanta, however, it not only conveys this
meaning when used with reference to an object in
practical life, but is also used to suggest Atman as Pure
Being without any other implication. In the textqq € &
ST qeaq i &dehd! for example, Svetaketu is told by his
father that Sat (Pure Being) is the only Reality, the only
Atman who is the real Self of all living creatures.

2. Atman (THYsS:) is a reflexive pronoun
meaning oneself. It also means the essence of something,
as when it is said TaIcHT ¥2:. ‘A pot is of the essence of
clay' with the implication that it is not made up of
something else. Itis also used as a name for the individual
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souls (SfHM:) by believers in a transmigratory soul
distinct from the body. The Upanishads, however, use it
to denote the all-pervading Reality which manifests Itself
as the universe. Thus STcHT 9T &8 TaTT 3T 'All this
was Atman alone in the beginning' refers to Reality.

3. ‘Satyam' (§FY) ordinarily means truth as
opposed to falsehood in propositions like ‘& a8 (Speak
the truth), or something really existing and not merely

an appearance, in sentences like 3JfhehsTan] 3Fad, 7 &
FETISOT shedd ‘The silver in nacre is unreal, for it

cannot be used for any ornament like actual silver'.
Satyam, as applied to Reality, how ever, it means the
only real Being which never parts with its self-identity.
In the text ¥ =d o HI7¥aq ‘The Real became both
the (empirical) real and the unreal', the absolutely Real
Atman is declared as the substrate of the empirically real
and unreal phenomena superimposed on It.

4. "Jaanam" (J1H) is another word which is thus
used in the Upanishads in a peculiar sense when applied
to Reality. Ordinarily it means knowledge as opposed to
ignorance, in sentences like I ST FHad®yq,
‘Knowledge can remove only ignorance'. Jianam as
awareness, may disappear altogether in certain states.
Thus (Eae TRIERTH T ‘Of one who falls into a
swoon, knowledge or awareness of the external world,
disappears altogether'. Toha&q[dw FTH, UIITRIHI

g TR=Td 'Knowledge of one thing disappears when ..@%
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P that of another is born'. As applied to Reality, however,
the word Jiana or Vijiiana suggests the very essence of
consciousness. This Pure Consciousness is unborn and
has no object like empirical knowledge or awareness. It
is in fact identical with Sat or Satya, which is the same
as the Absolute Atman. It is quite distinct from Vijfiana
or ascertainment which is meant in such sentences as
T s&lfd =FT, ‘He now came to know that the mind
was Brahman' (Tai. 3-4). Nor is this Vijianam the same
as Vijiianam in the text ‘eI | T T ... fagH
I1fag = - ‘He, the Atman, became the formfull and the
formless ..... both the Vijfiana (sentient) and the avijiana
(non-sentient)' (Tai. 2-6)

Again the word Ananda (3T1-8H) as applied to Reality
is not great joy or happiness opposed to misery. It is Bliss,
the very nature of Atman which is above both pleasure
and pain.

The word ThH (one), similarly, has no implication of
a second or any distinction within Atman, or even
persistence of identity in spite of change, as in the case
of a stream or a flame. It only means that Atman is the
All without any change, or movement or any other
specific feature.

We shall take up some more words of this kind, which
bear a special meaning when they are used in the context
of Reality, in a subsequent article.
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SUGGESTING THE NATURE OF

REALITY

I

The reader has seen in the last issue that certain words
are used in the Upanishads in a peculiar sense when they
are applied to Reality. The most important of these is
Atman. Sankara thus explains the signification of this
word in his commentary on the Aitareya :-

‘TerT AT :, T, IAddl; UX: Gdy, HAYh:,
smETEd Harygdafsda:, fayggeghadry:;
TSI SSRISHAIS W S5 : 117

"Atman is derived from the root '‘Ap'to pervade, 'Ad'
to eat or to destroy, 'At' to be continuous. It suggests the
Supreme Being, Omniscient, Omnipotent, free from evils
of mundane life such as hunger; ever pure, (ever)
conscious and (ever) free; unaging, undying, immortal,
fearless, without any distinction." Ait. Bh. 1-1

In the Satra-Bhashya that great teacher says, that all
the Upanishads are begun to teach the Atmaikatva-Vidya
(the science of intuiting the unity of Atman). Another
word is '‘Brahman', which the sruti itself frequently uses
in collocation with the word Atman to suggest the
secondless Reality and is the very Self of the universe as
well as of each and every one creature. This word is
derived from the Sanskrit root Bra to grow, suggesting

 that Reality is the most Supreme entity; and Sankara g
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explains its import in just the same terms as he has used
for explaining the meaning of the word Atman. It is
significant that the Mundaka Upanishad (Mu. 2-2-11)
proclaims that "all that we see in different directions is
Brahman alone, and that all this universe is Brahman
alone" and that the Chandogya (Ch. 7-25-2) describes
Atman in just the same manner, thus leaving no doubt
whatever about the fact that the cardinal tenet of the
Upanishads is that the basic Reality of all the universe
is meant by both the words Atman and Brahman.

The word Sakshi, literally means a direct seer, a
witness. This word is applied to Atman, to suggest that
Reality is the one real Self common to all creatures of
the nature of Witnessing Consciousness without a second
and without any limiting adjuncts (&&ft =11 et Fifurer)

as the Svetasvatara (Sve. 6-11) reveals It.

Sankara quotes this text to support his doctrine that
this Witnessing Atman, distinct from the ego
corresponding to the notion of me, untainted by any earthly
feature and ever pure in His nature, is unknown to the
speculative systems and even to the Parva-Mimarnsakas,
and is the real "Aupanishada Purusha" (The Pure all-
pervading entity) revealed only by Upanishads.

This word Purusha, again, may mean the body or a
man, but as applied to Atman, it means the One by whom
all the universe is pervaded. Compare the Mundaka text
"All this is Purusha" (Mu. 2-4-10). It is just another
y equivalent of Atman, that is all.
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Words like 37TehI1: (ether), IT9T: (the vital principle in ¥
living beings) or SIfd: (light), are not only used in the
Upanishads in their primary sense, but are sometimes used
for Brahman to suggest It as all pervasive, as the source of
all activity or as an all-revealing entity. Badarayana in his
Vedanta-Mimarisa, has discussed the exegetical principles
that guide us in determining in what secondary or
metaphorical sense they are applied to Brahman.

Finally, the word Akshara, is used in the Upanishads
not only for the syllable Om, often recommended to be
meditated upon as a substitute (Jdieh), or a name (=)
of Brahman, but also Reality itself, as devoid of all
specific features used for distinguishing phenomena.
Compare for instance, the Mundaka text "3¥ T A1
FefeTRG " (Mu. 1-1-5). "Now for the Higher Vidya,
through the help of which that Akshara (the imperishable)
is intuited." The subsequent text describes this Absolute
Reality by negating its perceptibility as well as the
possession of all organs of sense. A similar description
of this Absolute by negating all properties of substance,
all qualities and other characteristics that are conceivable
in the case of external phenomena, is to be found in the
Brhadaranyaka (Br. 3-8-8). In fact, Atman or Reality
being completely devoid of all specific features and being
beyond all sphere of speech and intellect, the Sruti
ultimately describes It as ‘& T AfdeITedT (Now this One
is the Atman known as ‘not such, not such' - Br. 3-9-26).
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37. AIDS TO REFLECTION ON
VEDANTA

1. Thave been writing certain articles on Vedanta
for the use of English-knowing readers of this monthly,
who have sympathetically patronized the good work of
the Karyalaya, even while they do not understand
Kannada. In these days, when Sanskrit has not been
accorded its proper place of a link-language among the
diverse provincial vernaculars, I think English is the only
language that can occupy the room in its stead.

Do you think it worthwhile to continue the publication
of this short English Supplement in the periodical ? Is it
serving the purpose for which it was intended ? I await
for areply.

2. Inthe meanwhile, I have made up my mind to
replace the usual articles by a series of continued thoughts
on Vedanta or Adhyatma-Vidya, contained in the
Upanishads, Smritis, and Puranas. These will be a
collection of all that is best in the Kannada Articles. They
will not, however, be faithful reproduction of any
particular article in the vernacular; they are intended to
be self-complete. [ hope that the English-knowing reader
in the Kannada State also would be profited by going
through them.
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¢ THE SUBJECT MATTER OF VEDANTA y

1.  The word 'Veda' means the source of wisdom.
The Vedas contain information concerning the rites and
rituals which lead to certain good results in man's earthly
life, through some process unascertainable by perception
or inference; but mostly the course of these rites and of
discipline has to be believed in as yielding its fruits in
some future birth or in another world, where the Vedas
promise that the effects will have to be experienced.

2. The above-mentioned portion of the Vedas,
which deals with religious works, is called the Karma-
Kanda. It teaches works to be performed as enjoined and
to be avoided when prohibited. These injunctions called
Vidhis, and prohibitions called Pratishedhas, are taught
as yielding religious merit (Dharma) and demerit
(Adharma) respectively. It is all a question of faith
(Sraddha), hope (Pratiksha) and fear (Bhaya).

3. The Vedas consist of Mantras (incantations to be
recited seriously) and Brahmanas (portions, explaining the
process of the rite). Mostly at the end of the latter, are to be
found certain portions called the Aranyakas (portion of
the Vedas to be recited in a forest or some secluded place).
It is in the Aranyakas that the Upanishads (teachings of
secret wisdom) are to be found. They are secretin the sense
that their teaching is not accessible to those that cannot
turn inward into the recesses of their mind.
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The Upanishads are also called the Vedantas, not only
because they are mostly at the end of the Vedas, but
especially because they contain the culminating teaching

of the Vedas, the teaching regarding the Essence of the
whole universe.

4.  The Upanishads consist of two sets of teachings.
The first set deals with Upasanas or meditations, which
comprehend mental courses of discipline. These
Upasanas are really karmas; only, they are exclusively
mental, unlike the rites and rituals enjoined by the
previous portion of the Vedas. Some of these meditations
are conducive to greater efficacy of religious karmas and
some yield to welfare in the earthly life just like karmas.
But unlike karmas, some relate to the meditation on
Brahman or the Highest Reality, which leads to gradual
liberation after death. All these Upasanas are called Vidyas
(items of wisdom) only because they are mental.

5. The second set of teachings of the Upanishads
is the most important, and it is primarily because of this
teaching that the Upanishads form what is known as the
Jiana-Kanda (the portion teaching wisdom). The
Upanishads are ‘Upanishads' because they contain the
Vidya ‘on which is based the attainment of the Highest
Good' (R R 31T Tyoorg) as Sankara states in his
commentary on the last text of the Brahmananda-valli.
They are Vedanta because they contain this culminating
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¢ wisdom called the Atmaikatva Vidya (the wisdom of ¥
intuiting the Absolute Unity of Atman).

6.  The subject matter of Upanishads, is as Sankara
writes in his famous Introduction to the Satra-Bhashya,
Atmaikatva- Vidya (STciecaiae) or the Wisdom of the
Absolute Unity of Atman. The Atman, according to the
Upanishads, is the only 'Reality' in the strict sense of the
word. It has been also called Brahman (s&7), Bhiiman
(A1) Akshram (31&78q) Purusha (9%9:) and by some other
names also.

7. The Sanskrit name Atman as applied to Reality,
must not be associated with any other significtion which
it may have in common parlance. The Sruti says ‘aq &
g 3eHT dwamtd’ (Ch. 6-8-1). it is the only Reality
underlying the universe, It is the real Self of the enquirers
of Vedantic Truth. Each and every one is identical with
It, whether one is aware of this fact or not.

8.  The common man believes that there are many
living souls (SfiaTeq™:) each of whom owns an aggregate
consisting of a body, senses and mind. Each of these
Jivatmans, as they are called, is born, grows and lives
for a certain period of time and then dies. Some believe
in re-incarnation and believing in what their scriptures
teach, they think that according to virtues or vicious deeds
(karmas) performed in the present life, they may reap the
fruit of their acts in other worlds and be reborn as lower
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animals or beings of a higher grade of life also. According
to Vedanta, however, this is not the whole truth. Judged
from the Paramarthic (transcendental) point of veiw
@Wﬁ‘g’@), there is only one Atman. The word Ekatva
(unity), in Atmaikatva-Vidya (knowledge of the unity of
Atman), should not be understood as implying a
numerical one. It means that Atman is One without a
second, the All. A Sruti text explains this as follows :

"Now, therefore, the teaching about Atman alone;
Atman alone is below. Atman is above, Atman behind,
Atman in front, Atman to the right, Atman to the left; all
this is Atman alone". Ch. 7-25

A text of similar import is to be found in the Mundaka:-

"This in front is the immortal Brahman alone, Brahman
behind, Brahman to the right and to the left. Both below
and above is Brahman alone. All this is verily Brahman
the Highest". Mu. 2-2-21.

That this Reality is without a second, goes without
saying, since Reality is the All. The following text states
that this is so, in so many words :-

I TR TG TGS § {5 31y
REID RN R NDEIFEIEUR L (]

Bl 9-¥-%

"Where one sees nothing else, hears nothing else,
knows nothing else, that is Brahman, the Infinite; and on
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¢ the other hand, where one sees something else, hears 9
something else and knows something else, that is finite."

Ch. 7-24-1

9. What is the good of this knowledge ? The
Upanishads decalre :

(1) WA Ed IH FE IS FAd Hald TSl
el | T 9okl ITeAT TRT-orel foehl sl wafd ||

4. 3-3-2

"He who knows the Supreme Brahman, becomes that

very Brahman. He crosses over grief, he crosses over sin
(Dharma and Adharma); freed from the knots of the heart,

he becomes immortal." Mu. 3-2-9
() e gatfon JamrTcem g fasa: | 7 =1 JiE: &:
¥11eh Thea ga e a: |l 80

"When all the creatures have become Atman alone to
the knower of Truth, then, what sorrow, what delusion
could there be to this knower of the One Reality 7"

(Isa7)

(3) TenT forea o faem famgasgamil *. R-¥

"Through Atman one attains vigour, through wisdom
one attains immortality." Kena 2-4.

Is it possible for any one to see all creatures and all
this multifarious universe as the only one Reality or

Ji
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Atman? We shall consider this question in the sequel.

10. The wise one who knows the Brahman or Atman
becomes that very Brahamn which is the Atman or the
real Self of the whole universe, so say the Upanishads.
But how is it possible for anyone to known or recognize
oneself as Reality, the One without a second? The
Upanishads proclaim that Brahman or Reality is beyond
words and thought (Idt g fred-a | 3T9T™ T T8 1)
Obviously then, no reply couched in words is possible
here, and no concept formulated by the mind can enable
us to know this Reality.

Sankara’s answer to this objection is as follows:-

T | ArfeRfcaaeg AT | 1 f& srefiEan
Towayd s&1 Shaaerfa; 6 afé gy stfawra
gfdTeaq, AfoRImehiedd JeaieqaaTGHaHIRIT ||

. 2-2-2

The Sastra or the Upanishad does not propose to teach
Reality as an object, or to describe It as such and such an
entity; it only negates the distinctions of the knowable,
the knower and knowledge etc., for the Sastra intends to
teach Reality as the unobjectifiable inmost self of the
enquirer.

11.  Our inmost Atman or real self according to
Vedanta is absolutely free from all specific features and
also can never be described by any language nor conceived
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by thought. It is not something that can be produc:?%r
changed, purified or reached by any form of activity. It is
therefore that the Sruti says ‘@ U¥ JfHerear “This is the
Atman ,who is taught as neither this nor that’

This should not be interpreted as either confession of
inability to describe on the part of the Sastra , or
inadequacy of words to exhaust all that is attributable to
Brahman. We are to understand that Atman being the
eternal Witness of everything, no specific feature of any
thing objective pertains to Him. He is devoid of all
characteristic feature.

Nevertheless, His being is undefinable, for as Sankara
irrefutably remarks, Atman is the inmost self of even the
would be denier.

12.  As the reader has already learnt, there are two
sets of Vedantic texts referring to Brahman, some
undertaking to reveal the nature of Brahman as It is, and
other enjoining meditation of Brahman. At first sight
there would appear to be mutual contradiction between
text ascribing certain specific features to Reality and
others categorically denying all features to it. This
circumstance gave rise to differences of opinion among
the ancient Vedantins as to what exactly was the purport
of the Upanishads. Some schools held that the Vedantas
or Upanishads would cease to be Pramana or means of
valid knowledge, if they did not enjoin or prohibit some

A
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action like those text of karma-kanda and, therefore,
they concluded that the only purport of the upanishads,
conceivable under these circumstances is, that the
Upanishadic text referred to the nature of Atman as the
agent of actions enjoined or else to the same God to
whom sacrifices are made. If it is thought, however, that
this is rather a far-fetched inference inasmuch as the
rites enjoined are in the context of Upanishadic texts,
we might say that meditation or some such action is
meant to be enjoined here.

Sankara rejected this contention on the ground that
there was no reason why the purport of assertive sentence
or negative sentences describing the nature of Brahman
should be rejected even while the syntactical connection
of words in such sentence conveys an expression of
complete thought. Nor can it be insisted that those
sentences are intended to describe the nature of the agent
of some action enjoined or the God to whom the sacrifice
is to be offered; for there is an express denial of all
actions, means and results thereof at the level of the
absolute Unity of Atman ‘b & TRIq (Br. 2-4-14).
No one can contend that the Upanishad would cease to
be a Pramana, if it undertakes to teach an existent thing,
since it would be something already known through
secular means like perception. For truths like that taught
by the text, ‘that thou art’ can never be known except
with the help of the Sastra.
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b Sankara further argues that it is not a general rule th?%r
the veda solely purports to enjoin some action; for Vedic
texts that prohibit certain acts would cease to be Vedic
in that case.

Again, it would be futile to argue that no purpose is
served by teaching an entity like Atman, as there would
be nothing to be shunned or to be gained by the
knowledge. For the very knowledge of one’s own self as
Brahman puts an end to all evils of mundane life to be
avoided and that is surely what humanity is in search of.

13.  We have seen that Sankara’s tradition of
interpretation of the Upanishads differs from both
Upasanavadins, (who maintained that Vedas, to be a
means of valid knowledge, should be supposed to enjoin
something to be performed), and the Dhyana
niyogavadins, who while granting that the Vedantas may
well be a means of valid knowledge with regard to an
existing entity like Atman, that entity must be subservient
to some meditation which the qualified seeker is
prompted to perform. Both of these schools naturally held
that the effect of meditation enjoined must needs be
experienced in another world to be reached after death.

There were of course some Vedantic schools which
granted that final release from bondage may be attained
in this very life. But one doctrine common to them all
was that there is something to be performed in order to
g-\\ reach that goal. In perfect contrast to all other traditions, _A
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7 Sankara in consonance with the teaching of Vedantins
like Gaudapadacharya, maintained that the knowledge
of Brahman alone as the mayic cause of the birth,
sustenance and dissolution of the Universe, can secure
moksha or freedom from Samsara, since Brahman is by
its intrinsic nature, eternally the Self of the seeker ever
pure, conscious, and free. Nothing but the dispersion of
Avidya or basic nescience is needed to reveal It.

14.The reader should remember that Sankara in
common with other Vedantins contemporaneous with him
or before his time, strictly stuck to the doctrine that
Brahman being a transcendental entity, can be known
exclusively by the Vedanta-Sastra or the system of
Vedanta revealed in the Upanishads.

The distinctive feature of his tradition, however, was
that Brahmatman was an eternally existing entity, which
is beyond the ken of all secular pramanas or means of
valid knowledge. Being devoid of specific features like
sound, touch or colour or form which necessarily belong
to external objects, It can never be perceived. Although
Brahman is the cause of the universe, we can never guess
that cause for the very reason that we only know the effect
but can never guess the specific nature of the cause by
means of inference or other ordinary means of valid
knowledge. The Brahmic nature of Atman taught in the
Sastra can never be grasped through any other pramana

, (T SETEs EE-aOHaT_AHEET) for the
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reason that neither Atman as the knower (3919 ), nor the
Witnessing Consciousness of that knower is within the
range of the objects of these pramanas.

15. Contemporary with Sankara and Badarayana,
however, there were systems of independent
philosophies, which solely depended upon secular
pramanas as the only canons of correct knowledge. The
Samkhyas, for instance, who relied upon perception,
inference and testimony as the only means of knowledge,
believed that any existing entity can be known through
one of these pramanas. They actually supposed that
wherever the Srutis referred to the cause of the world,
they were appealing to syllogistic reasoning which
enables us to infer some material cause of the world like
the Pradhana or primordial matter which transforms
itself into the universe at the time of creation. Treating
the Sruti as main testimony, they interpreted the Vedantic
texts in concordance with their own line of reasoning.
Their chief doctrine was that Pradhana (original matter),
Purusha (the experiencing soul) and the contact of these
two (TRITT:) are eternally inferable.

There were other independent logicians like the
Kanadas or Vai$eshikas, who thought that Iévara or God,
as the efficient cause of the world, is to be inferred and
that atoms are the material cause of the world, since
according to them an effect is produced by many causes
and not a single cause as Vedantins hold.
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True, there are no Samkhyas or Vaiseshikas as such
in the modern world. But there are materialists who do
suppose that matter is the original cause that gives rise
to consciousness. They would not readily grant that Pure
Consciousness is the one cause of the birth, sustenance
and final dissolution of all the universe.

16. In the course of his interpretation of the
Upanishadic texts, Badarayana according to Sainkara,
refers to other speculators also who offer their own theory
of the cause of the universe and interpret Vedantic texts
accordingly.

We shall see how Badarayana proves to conviction
that the One Atman or Brahman is the only Reality aimed
at, to be taught in these revelations, and how he manages
to disprove all other possible theories in this connection.

17. We have seen that Sankara, in writing his
Bhashya on the Vedanta-Satras, had to expose the
fallacies in the interpretations of the Upanishads followed
by contemporary Vedantins who held advaitic doctrines
akin to his own, as well as in the arguments advanced by
non-Vedantic systems of philosophic thought.

18. We shall first of all dispose of kindred Vedanta
schools. These were mostly prejudiced in favour of the
line of argument pursued by the Mimarnsakas who
confined themselves to the exegesis of the Vedanta texts
devoted to religious rites. Besides the Upasanavadins
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(advocates of meditation) or the Dhyﬁnaniyogavﬁdi?%r
(who held that seekers of the Ultimate Good are urged
by Vedantic texts to meditate on Brahman in order to get
freedom from bondage after the present body falls off),
there were some other schools which maintained that
freedom from bondage could be achieved in this very
birth, without the wisdom of the Unity of the Absolute
Atman.

There was one school, for instance, which insisted
that the seeker of release, should perform obligatory and
contingent karmas to avert the evil consequences that
would necessarily befall one who fails to do those rites.
Kamya-karmas, religious works calculated to yield
certain good effects desired and karmas prohibited should
be given up, to ward off the resultant enjoyment in heaven
or suffering in hell. The results of the fructifying karmas
should be exhausted by submitting oneself to the
consequences in the present birth. There being no
remaining karma to desiderate another body any more,
the goal of resting in one’s own intrinsic nature is thus
reached without the need of attaining one’s identity with
Brahman !

Now, these arguments have neither Sastraic sanction
nor the support of reason. There is not a single text that
enjoins obligatory and contingent karmas to the exclusion
of other karmas to attain final release. Besides, it passes
one’s understanding, how the accumulated effects of all

.
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previous births are exhausted or how one’s samsaric
nature is removed without the sublation of Avidya by
the wisdom of one’s Brahmic nature.

19. The school of Dhyana-niyogavadins was most
probably the strongest opponent among all the
doctrinaires of Vedanta, who Sankara had to contend
with. Sankara devotes the major portion of his Bhashya
on the Samanvaya Satra (VS. 1-1-4) to disarm this
school. These Vedantins stoutly declared that texts
devoted to describe the nature of Brahman would lose
all their efficacy, and would serve no purpose at all, if
they were not conceded to present the object of
meditation, which the seekers of the Ultimate Good, were
invariably urged to undertake.

As against Sankara’s tradition, they avowed that it is
not right to hold that mere Sravana or the ascertainment
of the import of texts could yield enlightenment
effectively sufficient to subulate the delusion of the
aspirants’ transmigratory nature, just as one’s fear is
utterly removed when he understands the meaning of
the proposition teaching the true nature of the rope
mistaken for a snake.

Sankara’s main contribution to traditional
interpretation of the upanishads, was mainly to show how
the dhyananiyoga-doctrine was utterly opposed to the
spirit of upanishadic revelation both exegetically and on
) rational grounds. The acharya conclusively proved how
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¢ all injunctions and prohibitions as well as all other me:n?%r
of valid knowledge, remain unsublated only so long as
the intuition of one’s identity with brahman has not
dawned. (TEAT, 378 FENTEY - SATEIEH U9 &4 foer: gaffor
< THT). He insists throughout that the effect of the
vedantic teaching of reality is known directly by
immediate intuition. ‘TITET=HGE B3Y (SBh.1-4-14),
and that it is impossible to deny the dawn of this intuition.
“J SRIHE: FIcqerd 3fd w9 I, (SBh.2-1-14) or that it
serves no purpose or that it is itself a delusion, since we
know that Avidya is sublated by its appearance, and there
is no knowledge that could sublate it (7 <RIFaTld: Teded
wifal - zfa v agm; srfaafrafaoweesftae
TEH-ATATTT ).

20. Whatever concession the non-traditional
Vedantins were ready to show in favour of the
Atmaikatva-vada or Brahma-vada, they found it very
difficult to reconcile themselves to the position of
Sankara-Vedanta which insisted that the bare Jiana or
knowledge of Atman or Brahman as the only self existent
entity, was quite sufficient for the attainment of final
release. This was most probably because of their
unflinching allegiance to the mimamsic dictum that the
Vedic Revelation was exclusively restricted to the facts
which could not be ascertained through secular means of
valid knowledge. The mimamsakas maintained that the
aim of the entire Veda was to enjoin karya, something to
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be done, and texts which did not enjoin karma were to
be treated as purpose-less, or, where possible, as
eulogistic and subservient to injunctions.

21. Accordingly, a particular school of Vedantins
held that the Vedantas or Upanishads must be dismissed
as useless, since they did not enjoin any karmas or they
may be regarded as revealing the nature of the agent or
the demigods subserving some karmas enjoined in the
previous portion of the Veda, or, as last alternative, that
they enjoin some Karma like the Upasana revealed in
the Upanishads themselves.

22. There was a certain school of Vedantins who
granted that there may be freedom accruing to seekers in
this very life, and that this goal consisted in staying in
the intrinsic nature of one's own Self. This goal, according
to them, however, could be reached by doing the
obligatory and contingent rituals exclusively, and no
realization of one's identity with Brahman, is needed.

23. The Dhyana-niyoga vadin came forward with
further concession to the doctrine of the knowledge of
Atman or Brahman. He denied, however, that the bare
teaching concerning an existing entity was of any use.
This knowledge of Atman, therefore, must be treated as
presenting the object of meditation which the aspirant
for release was urged by the Sruti to practise.

24. 'When the Vedantins of the traditional school,
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pointed out that final release, being of the very nature of ;r

the eternal Brahman, requires no meditation which could
help in reaching only an eschatalogical goal, there came
another school of Niyoga-vadins, who said that the
knowledge of Brahman itself could be achieved by
practising what is called Prapancha-pravilaya.
According to their theory, all texts inclusive of those that
referred to forms of Brahman, had no purport other than
to urge the dissolution of multiplicity; for, as a matter of
fact, the manifold world is really of the nature of Brahman
and there is no multiplicity in Brahman.

Sankara rejects this doctrine on two grounds. In the
first place, we see no words implying any urging in texts
describing Brahman, and Badarayana has established in
Sutra 1-1-4, as has been explained at length in the
Bhashya thereon, that all propositions devoted to teach
the nature of Brahman, were syntactically self-complete
in revealing that existent Entity.

In the second place, it cannot be supposed that an
acutally existing world of multiplicity can be dissolved,
and even granting the possibility of this fact, we are driven
to the repugnant conclusion that there could have
remained no multiplicity at all at present, inasmuch as
some one who attained Release for the first time, should
have already dissolved it. The only alternative available,
therefore, is that all multiplicity is a superimposition due
to avidya; and in that case, the only course open to the
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I Sruti, is to reveal the real nature of Brahman, so that
avidya may be sublated. Moreover, the Jiva or individual
self, cannot be supposed to be included in the manifold
world, since in that case, he would also be dissolved along
with the world, and there would remain no one to reap
the benefit of this dissolution; and, what is more serious,
there would be really none whom the Sruti could urge to
dissolve multiplicity!

Again, in texts like "Atman is to be seen", words like
A (to be seen), A=A (to be heard about), can only
mean 'pay attention' and can never prompt any one to
effect knowledge itself. For the knowledge of a thing
solely depends on the means of knowledge and its object.
No knowledge can be born even by the urging in
contradiction of the knowledge already known to be
otherwise by some other means of valid knowledge (<
TR AT Mg s S=egH Fwemmaad) If, on the
other hand, one thinks of a thing as other than what it
really is, on the score of his being urged by the Sruti, that
would not be a valid knowledge, but only a mental action
due to one's will. (e qAfgRE s=aT I+ Fdid, A
T, foh afg AmEifsaT) If the knowledge so arises of its

own accord, it would be only a delusion.

We shall take up this criticism of Niyéga-vada in more
detail in the next issue.

25. It would be profitable to summarize the chief
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¥ reason which weighed with the Niydga-vadins when thj%r
insisted that some Niydga or prompting on the part of
the Vedas is necessary, if they are to be regarded as a
means of valid knowledge at all. The very first condition
that a Pramana should satisfy before it is admitted to be
Pramana, is that it should be a means of knowledge which
is not already known through some other means. All
orthodox Vedantins, therefore, are agreed that the
Upanishads no less than Karma-kanda texts of the Vedas,
are means of valid knowledge for the simple reason that
they teach some transcendental facts not ascertainable
by perception for any other secular means of valid
knowledge. It is therefore quite understandable that all
advocates of Vedic injunction of meditation, should have
made sustained effort to present a united front to the
tradition of Absolutism which insists that the Upanishads
merely purport toreveal the nature of the already existent
Atman.

26. This divergence of opinion should not be
regarded as one of merely academical interest; for both
the conditioning portions seriously held that the
knowledge of the one Brahman or Atman, is the only
means to attain the Highest Goal of human life. Both the
schools seriously maintain that this knowledge enables
the aspirant to reach goal from which there is no return
to transmigratory life, as is the case with those who reach
heaven (Swarga) by virtue of religious aids performed.
%\ Of course there is this one difference of opinion amongst _A
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these believers that whereas some hold that the goal is
reached after the fall of this body, others grant that the
ultimate goal is possible of attainment in the very life in
which knowledge of Atman ripens.

27. Mere affirmative propositions describing Atman
or Brahman being well-known to serve no purpose, it is
natural that one is curious to know what is that knowledge
that is referred to in such texts as F&IGRTAId ' (‘One
who knows Brahman attains the Highest' Tai. 2-1) '31tcH1
a1 3R ZFH - (‘Atman alone is to be visioned' Br.2-4-5),

Hs-awey: | fafsrantaaer:' (‘He alone is to be sought out,
He alone is to be recognized' Ch. 8-7-1).

The Sruti itself supplies us the clue in understanding
the meaning of the root vid (to know) when it uses both
the verbal roots vid (lit. to know) and Upas (to meditate)
synonymously in the same context. As for instance F&igg
I I | TAAGH: Bi. ¥-2-¥' 'He who knows that what he
knows', the root vid denoting literally knowledge is used
for meditation which Raikva practised. And 51
SR (‘One should meditate on the mind as Brahman'
Br. 3-18-1) is eulogized in the text 'WTfd = quld = it
I sgTe=dd I Td 9¢' (‘He who knows thus shines and
warms by name and fame and glory of Brahmacharya'
Ch 3-18-3). Therefore the Niyoga-vadins conclude that
whenever knowledge is enjoined, should be understood
that it is meditation of Brahman that is meant to be taught.
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b 28. Advocates of meditation, who concede tlj%r
intuition of one's identity may be searched even while
the seeker is alive, differ from Sankara's traditional
interpretation only in respect of the function of texts
teaching the real nature of Atman. (1) Some assert that
meditation itself might remove avidya, though it is not
clear how they reconciled themselves to the idea that
ignorance might be actually 'removed' by something other
than right knowledge. (2) The Prapancha-Pravilaya
School, as we have already seen, believed that the texts
ascribing certain forms and qualities no less than those
that negate all characteristics, have the sole aim of
prompting the aspirant for Release to dissolve all
multiplicity by means of meditation. They do not pause
to consider whether there is any Sruti enjoining it or how
real manifoldness could be dissolved even if the Sruti
commands one to practise the impossible fact. (3) Other
schools thought that the Sruti requires the seeker of
freedom to suppress the beginningless vasana or wrong
impression in the mind which deludes one to imagine
himself to be transmigratory soul. (4) While yet other
schools believed that the suppression of all modifications
of the mind has got to be practised for the attainment of
direct intuition of Reality.

29. There were certain schools who supposed that
no one could attain knowledge of Brahman by merely
understanding the meaning of constant teaching the
%\ identity of the individual self with Brahman. So they 'A
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argued that a constant repetition of the knowledge first
obtained by $ravana, or understanding of the meaning
of the text was necessary. Others maintained that
understanding the text and reasoning thereon, are
necessarily to be constantly repeated before ignorance is
completely eradicated.

30. Sankara's tradition differed from all these
schools in maintaining that (1) final intuition of Atman
is the result of knowledge of the precise meaning of the
terms, "Thou' and ‘That' in the proposition ‘That thou art',
without the least tinge if ignorance, doubt or
misconception; (2) sravana, manana and nididhyasana,
being all meant for the ultimate intuition, it is evident
that repeated effort to understand the full import of the
Text is only for those who cannot grasp the meaning of
the text all at once for want of precise knowledge of the
terms involved. Reasoning and concentrated attention
to the significance of the terms, is merely for the purpose
of confirming what has been understood by the first
Sravana.

We shall try to explain the distinctive feature of this
interpretation in the next article.

31. The one distinguished feature of Sankara's
Vedantic tradition, is that it maintains that the Vedantas
or the Upanishads are to be considered as special means
of valid knowledge in so far as they teach the real nature
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¢ of Brahman quite independent of any relation to ;
something enjoined like religious duty or meditation.

Itis to this special feature that the opponent Vedantins
take exception. This doctrine, they say, is quite opposed
to the Mimamsic principle that the Vedas, as a rule, aim
at enjoining something to be done. So, if the Upanishads
are supposed to teach Brahman or Atman which is only
an existent entity, they serve no purpose at all.

32. The traditional school may point to a weak link
in this chain of argument : besides the karma enjoined, it
is granted by the other school that certain existing things
also are seen to be taught in connection with the rites
enjoined. If so, where is the harm in the Sruti teaching
the Non-dual Atman ? The advocate of injunction replies,
"The teaching of things other than karmas, is not
altogether ruled out by us. We only hold that there is no
purpose served by mere propositions like ‘The earth
consists of so many continents."

Sankara replies that assertive sentences like ‘That thou
art' have the desirable effect of removing the delusion of
one's being a transmigratory soul in the same way as
propositions like 'This is a rope, not a serpent' remove
delusion.

33. The opponent may object that teachings like
‘That thou art' do not bear any comparison with statements
like ‘That is a snake'; for, the delusion of one's being an ]
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individual ego is not removed as soon as one listens to
the teaching this identity of the seeker with Brahman in
the same way as one's fear is allayed as soon as he hears
the statement about the rope. So many who have
understood the meaning of the text, continue to be
ordinary agents and experiencers of the fruits of action
quite as before. Moreover, there is a vital difference
between the two cases. The Sruti not only teaches the
oneness of Jiva with Brahman but proceeds to give
reasons to reflect upon it and advises contemplation also.
Mere $ravana, never does away with one's transmigratory
nature.

To this, the rejoinder of the Vedantins of Sankara's
tradition, is as follows :- It is true that all students of
Vedantic teaching do not land at the direct intuition of
the Brahmic nature by a single act of listening to the text.
The meaning of the text teaching the true Brahmic nature
of the student, can be fully grasped only after the meaning
of each of the terms involved in the proposition is
determined. The word ‘That', for instance, means the
Brahman as taught in the various Srutis. It means the
real cause of the birth, sustentation and dissolution of
the universe, and the unborn undecaying and inmost
Reality beyond all changes affecting phenomenal things,
and properties of empirical things such as grossness and
subtlety; Consciousness itself. This is what is meant by
the term 'That' which is known as Brahman, which is

). devoid of all empirical characteristics. Similarly, the term
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‘Thou' refers to the inmost Atman, transcending the body,
senses and the mind. Now it is only for the purpose of
discriminating the true nature of the meaning of these
terms that sravana and manana are to be repeated. But
for those who are possessed of acute intellectual capacity
to grasp the meaning of these terms at the very first
instance of ravana, there is no further effort needed to
intuit the true nature of Atman. It is not right, therefore,
to insist that there is none who can understand the
meaning of the text for the first time.

34. Where, then, is there any need for
recommending manana (reflection) and rididhyasana
(contemplation) in addition to Sravana 7 This question
does not arise here. For repetition of manana is for
different grades of intellectual capacity. There is no need
for further effort in the case of those who are able to
grasp the meaning of the terms involved without
ignorance, doubt or misconception. For they can arrive
at the intuition of the One Atman as their very Self, so
soon as they hear the proposition. The intuition of the
oneness of Atman wipes off for good all nescience
simultaneously with its dawn. Additional effort in the
shape of manana and nididhyasana may, in ordinary cases,
be quite necessary. That is the very reason why Svetaketu
repeatedly requests his father to enlighten him on certain
points. And the Sruti concludes that he at last 'came to
understand perfectly' (7€ fo=i3) only after his ninth
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5. Nor would it be proper to think that it is
impossible for any one to arrive at the intuition, how
ever much he may be taught by the Sastra or teacher.
‘How is it then', some one may ask, that none in these
days comes to intuit Atman as beyond all samsaric nature
? It is well-known that the misery of samsara attaches
itself even to those of the highest intellect who are able
to dabble in Vedantic lore. Misery of mundane existence
is so strong and so directly felt, that it is impossible to
deny it! Sankara's answer is, "It is quite conceivable that
even the direct experience of misery is due to
misconception like the acute pain that one feels when
one's body is cut or burnt. We all know that the pain due
to cutting off or burning some part of the body really
belongs to the body which is the object of our perception
and yet we wrongly impute the pain to the knowing
subject! So also people are well-known to feel miserable
when actually their son or friend, who is quite distinct
from them, is affected as a matter of fact. And as the
Sruti tells us we feel no pain or misery in deep sleep. So
samsaric pain and pleasure may well be concluded to be
no property of our true Self."

36. Sankara's traditional interpretation of the
Vedantas has had to face two different vigorous attacks
from two opposite camps of advocates of Vedic
injunction. One extreme view is that since the Upanishads
do not enjoin any Vedic karmas, they serve no purpose
). as ameans of valid knowledge. Or they may be admitted
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into the fold of Verbal testimony in so far as they reveal ;r

the nature of agent or the gods which subserve certain
karmas; or else they may be regarded as enjoining the
mental act of meditation or some such religious duty
referred to in the Upanishads themselves. But as merely
teaching the nature of Brahman independently of all
action to be performed, they can never be raised to the
rank of Vedic means of valid knowledge, inasmuch as
Vedic texts are never found, or consistently conceived,
to serve any purpose without the least relation to any
injunction.

The other extreme view of these exegetists, is that it
grants that the Upanishadic texts are a means of valid
knowledge of Brahman, but it insists that they reveal
Brahman or Atman as the object of the injunction of
knowledge itself.

37. This school of Niyoga-vadins as they are called,
take shelter under the seeming or express injunctions
supposed to be enjoined in such text as 'Atman alone,
my dear, is to be seen' (Br. 2-4-5), ‘That Atman free from
all sin. ..... He is to be sought out and He alone is to be
desired to be known' (Ch. 8-7-1), 'He is to be meditated
upon as Atman alone' (Br. 1-4-7), 'One should be devoted
to the World of Atman alone' (Br. 1-4-15), 'If one knows
Brahman, one becomes that very Braman' (Mu. 3-2-9).
In such cases, they insist that the so-called Jiana is itself
a kind of mental act.

A
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' 38. Sankara quotes for the benefit of this latter
school of opponents a text teaching that Final Release is
not something to be attained as a result of some Vedic
duty performed, for it is no effect of our action; it is no
freedom from something pleasant or unpleasant which
affects an embodied person. It is the natural eternal nature
of Atman who is devoid of body, senses and the mind.
This state of being Atman eternally free from the body is
to be intuited simultaneously with the dawn of the
knowledge of Brahman as the Srutis uniformly proclaim.

39. The Acharya further argues that the universal
nature of propositions like ‘That thou art' (Ch.), T am
Brahman' would have to be utterly disregarded if Final
Release of the very nature of being Brahman were
something to be achieved as a result of an action. And
there are texts too, which teach that ignorance is the only
obstacle to Final Release.

40. The opponent now takes his stand on an
exceptional thought position. Let it be granted that there
are texts teaching Jiana (knowledge) distinct from
Upasana. Is not knowledge itself an action, a function of
the mind ? Why not suppose that Jiiana itself is enjoined
by texts like '‘Atman alone, my dear, is to be seen, heard
about, and contemplated upon' (Br.)?

It is evident that this advocate of injunction uses a
sophistic argument here. Just because the word Jiiana
Lk (knowledge)is derived from the verbal root Jia (to know)
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¢ and just because the verbal form like 'Vijijaasasva' (know ¥
this), drashtavyah (is to be seen), Srotavyah (should be

heard about) which appears to be imperative in form, he
assumes that Jiana itself is an action that can be enjoined!

Sankara points to marked difference between Jiana
and Dhyana which denote two distinct kinds of function
of the mind.

e Torma iy e, qeTfy qesvT shqH, ST, ST
1 g WY, JEIGAAN | T q TS | GH
YT, 37l T hgH, STehgH ST a1 AR |
IS TGN | T GG, 1Y eI ||

A1 2-2-%, T1. ¢

"Dhyana or meditation while it is mental, can be done,
undone or even done quite otherwise by a person,; it is
(entirely) dependent upon the will of the person. Jiana
(knowledge), on the other hand, is born out of the
(function of) a pramana or (some) means of valid
knowledge and a pramana has for its object something
which actually exists. So, knowledge cannot be
(voluntarily) done, undone, or done quite the other way,
for it solely depends upon the nature of a thing and does
not depend upon any injunction or the will of a person".

S.Bh. 1-1-4,p. 18

41. In the above-cited excerpt, Sankara is drawing
y, Our attention to a fact of utmost importance, which g
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P students of Sankara's Vedanta are apt to leave unnoticed.
Upasana (meditation) is a voluntary function of the mind,
but all mental modifications are not voluntary. Feeling
hot or cold, for instance is not voluntary; but we may
will and sometimes can, ward off the effect of these
feelings if we so desire. Similarly knowledge is a
modification of the mind that is born of its own accord
when we use some means of knowledge. To open our
eyes and look at anything is voluntary, but the knowledge
of some colour is born in our mind necessarily as the
effect of the will out of the organ of sight and the object.

42. The Vedanta-Mimamsa of Badarayana as
interpreted by Saikara, is not merely an exegetical work
interpreting the Upanishadic texts in accordance with
the principles enunciated by the Parva-Mimarmsa of
Jaimini. For, according to the tradition represented by
Sankara, the Upanishads do not purport merely to lay
down certain injunctions of rites and to prohibit certain
acts, which result in pleasure or pain ensuing in the other
world. They also intend toreveal the nature of Brahman,
a self-existing entity.

For the same reason, this traditional school differs
from (2) those who think that all Upanishads enjoin some
meditations and (3) those that think that some of the
Upanishadic Texts reveal the nature of Brahman or
Atman as an object of meditation which yields Release
either after the fall of the body or here alone after wiping
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¥ off Avidya. And finally it differs from (4) those who thjjkg%r
that all the Upanishads teach Brahman with or without
attributes, only to urge the seeker after final Release to
dissolve all multiplicity in order to realize the real nature
of Brahman.

The one unique feature of Sankara's traditional
interpretation, is that it holds that the main purport of the
Vedantic texts is to reveal Brahman or Atman by
culminating in the Intuition of Brahman without any
intervention of any action to be done either before or after
that intuition. Accordingly, Sankara sums up the
discussions in his Bhashya on the first four Satras thus :-

T4 qTaq JEFaa TR SETTCHTET{ TSR ST STETTeH = aredd o1
ST, SFaROTTY SR Tae] ST Ry ||

G 2-2

"Thus it has been stated that all Vedantic texts have
the one aim of leading to the intuition of Brahmatman,
that they all coverage towards the Brahman by the unity
of thought-connection even without the interposition of
something to be done” Intro. to 1-1-5.

43. Badarayana has defined Brahman in the second
Sutra as STHEE Id: ‘That is Brahman from which emerge
the birth, sustentation and dissolution of this universe'.

While the face-value of the statement apparently points
to the cause of the birth etc. of the universe, it is obvious
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that Upanishads do not really aim at pointing to an actual

cause. For Sankara describes the nature of the universe
thus :-

I TG ATTEUTT ATHAW, ITHehehq WIFEI R,
eSS, TR EHTEue
SFAFETAw 9d: gI9Tq Haih: SRS Wald, ‘qg s 3fd
ITHRIN: ||

"That cause from which the birth, sustentation and
dissolution of this universe (emerge), this universe which
is differentiated in name and form, consisting of
numerous agents and experiencers of the fruits of action,
which is the support of acts and results regulated by
uniform space, time and causality, whose invention is
not even conceivable by any mind; ‘that cause is Brahman'
has to be supplied to complete the proposition implied
by the aphorism."”

Obviously, the universe which comprehends time,
space and causation as well as agents who achieve
something in harmony with the laws governed by time
etc., can never be taken to be real effect of a cause in the
primary sense of the word. And no valid means of reason
can ascertain the real nature of such a source. Hence
Vedantins hold that the only possible means of knowing
such an Existing Entity, can be only a transcendental
revelation which culminates in a direct intuition

(FTEATEII).
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‘@7 But the Samkhyas and others taking the literal ¥
meaning of the words ‘existing entity' ({d9%]) and ‘cause'
(shRU) have made two mistakes in the interpretation of
the Satras. In the first place, they think that Brahman
being an already existing entity, must be ascertainable
by some ordinary means of valid knowledge (aftffsd
I JHOI-GT=HE); and in the second place, they have
been misled by the word ‘cause' (shRPMH), to think that the
universe has really a cause, and therefore, the Sruti must
be taken in the light of a verbal testimony of some one
who can corroborate the inference as a witness.

44. The unique teaching of Sankara-Vedanta is that
all Vedantas or Upanishads uniformly purport to teach
Reality or BrahmAtman, the infinite Self of the whole
Universe inclusive of each of the individual selves in it.
Other teachings such as Vedic rituals, meditation, the
distinction between the Higher and the Lower Brahmans,
the details of transmigratory life eschatological
experience of pleasure or pain in the other worlds, are
all from the empirical view, and are subservient to the
main teaching.

45. The definition of Brahman as the cause of the
birth, sustentation and dissolution of the Universe, serves
a two-fold purpose. While it is mainly intended to teach
that the Universe of names and forms, containing
numerous agents and experiencers of the fruits of their
y, actions is, from the Paramarthic standpoint, essentially
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one with Brahmatman, it also explains how the Vedic
teaching of Iévara or divine Being as the only cause of
the Universe is superior to other empirical teachings
which have brought forward their own theories of the
cause of the world.

46. In the first place, this Vedantic doctrine of the
first cause of the world, exposes the theory of the
Samkhyas, who think that an existent entity like the cause
of the world ought to be accessible to ordinary means of
valid knowledge, and so they try to justify their own
system which teaches that the universe is the outcome of
the conjunction of Prakrti (primordial matter) and
Purusha. According to this view, Prakrti is constantly
active for the enjoyment of Purushas or selves, and also
for the Release of Purushas who are dispassionate. All
this has to be inferred. One peculiarity of this school of
thought is toregard the Vedantic texts as verbal testimony.
Vedantas are not an absolute independent means of
knowledge, but, they say, these are only corroborative
like the testimony of an adept in the subject.

47. There are theologians who suppose on the
authority of their Holy Revelation (Agama) that God the
Divine Lord, has to be inferred from the effect in the
form of the Universe, as an efficient cause. The second
Sutra of Badarayana, is according to them an authority
in support of their theory.
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L 48. There were the followers of Kanada, wzog%r
thought that I§vara (God) is only the efficient cause of
the Universe, but the atoms are the real inherent material
cause. They thought that the world was an ultimate effect
of different processes of combination of atoms etc. They
also had their own Vedantic texts in support of their theory.

Badarayana, according to Sankara, had to refute all
such misinterpretations and to show how Brahman is the
only real cause of birth, sustenance and dissolution of
the universe.

49. The system of Patanjali, which adopts the main
doctrines of the Samkhyas, but accepts the existence of
Isvara also, has been refuted in the Satras, both in the
first and the second chapters, because they also, like the
Samkhyas, insist that their system has the support of
Vedantic texts.

50. True, there are no followers of Samkhyas now-
a-days, but yet, both these systems, the Samkhya and the
Yoga, have been assimilated by a majority of orthodox
Smritis like the Bhagavad-Gita, and have texts which at
first sight might appear to teach Samkhya and Yoga
doctrines also as those systems claim. There are Srutis
which seem to declare that the cause of the universe is
known through these systems also, For instance, there is
a text : TehNY HIGEHNTE Fleal 9d T2 Gl |1

"Knowing the Lord to be that cause taught by Samkhya
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and Yoga, one is freed from all bonds" (Sve. 6-13).
Therefore Sankara writes :-

() wfalt sreTeAfomRmg Ty Wiy aeeR g
TR e it | FTERT T TGRS TeTes ik SREaTll
Ty ufvpd, foia = admgfedt

M1 R-2-3, 1. 2¢3

"While there are many Smrtis relating to Atman, an
attempt has been made here to refute the Samkhya and
the Yoga in particular, for those two are famous as the
means to the Highest Goal of human life, and have been
recognized by orthodox scholars in Vedic lore; and are
even seemingly supported by Sruti texts."

S.Bh. 2-1-3, p. 183.

() Tl § 9 GreEIgHA deHE FHHE a1
1 Seamfamg 3fa | gfafd Afserisatanme-ad:-
ST AL | 1. R-2-3, 1T, 3¢3

"The refutation, however, is undertaken here, because
Ultimate Good is never attained either through Samkhya
or the practice of Yoga independent of the Vedas. The
Sruti indeed, negates every means of the Highest Good
other than the Vedic Wisdom of the unity of Atman.

S.Bh. 2-1-3, p. 183

e f& & e Iy, Tchiehae i |
G, R-2-3, 1. 2¢3
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¢ "These Samkhyas and Yogas are only dualists and 9

not teachers of the Unity of Atman". S.Bh. 2-1-3, p. 183

51. Badarayana undertakes to refute the
misinterpretation of the Samkhyas, and determines the
correct interpretation of disputable or doubtful passages
in the first chapter. He also explains away all the objection
of the Samkhyas against the Vedantic system in the
second chapter. And he adds a rational refutation of that
system (VS. 2-2-1, 2-2-10) and thus makes his refutation
complete.

52.  Wehave seen why the Samkhya has been chosen
in particular for refutation by Badarayana according to
Saikara.

At the close of the refutation of the Vai$eshikas, the
propounders of the atomic theory, Badarayana's Sutra
runs as follows : STEATI-aEI&T | (VS. 2-2-17). And
Sankara remarks :

"The doctrine of the Pradhana as the material cause
(of the world) has been incorporated by Vedic scholars
like Manu (in their writings) because it is useful in
supporting views like the Satkaryatva (the previous
existence of the effect in the cause). This theory of atoms,
however, has not been accepted by any orthodox writers
in any respect whatever. It has to be altogether ignored
by the followers of the Veda."

Nz S.Bh. 2-2-17. p. 235 4
En. G
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And in introducing his criticism of Buddhism, Sankara
writes as follows :

"We have observed that the system of the Vaiseshikas
should not be considered worthy of notice, because it is
beset with fallacious reasoning, opposed to the Vedas and
never accepted by the orthodox. That being a partially
nihilistic view, we are now going to show how all nihilism
is un-acceptable." S.Bh. 2-2-18, p. 239

The above-cited extracts should suffice to show how
Sankara regards purely speculative systems without the
assistance of the Upanishads which uniformly appeal to
direct intuition.

53.  While there are several conflicting systems of
thought among the later Buddhistic thinkers Badarayana
according to Sankara, takes only three principal schools
for consideration.

The Sarvastitva-vadins (the realists who admit both
external and internal things), the Vijaanastitva-vadins
(who admit the existence of internal ideas only), and
Sarvastinyatva-vadins (nihilists who deny all essence to
things). This classification is based on difference of views,

or mental calibre of the followers (Sfduf#ard foa-=asarg am)

54. The first group admits the existence of both the
external elements and their products on the one hand,
and the internal Chitfa and mental factor on the other.
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¥ They say that the atoms of earth and other elemenet?%r
constitute and produce the gross earth also. Similarly the
internal Rapa-Skandha (colour) Vijiiana-Skandha (giving
rise to the several organs and objects), the daya-vijiana
(giving rise to egoity), and the Vedana-Skandha (giving
rise to feelings), Samjna-Skandha (producing concepts)
and the Samskara-Skandha (which are factors producing
emotions).

The main defect in this doctrine is that neither of the
ultimate varieties of effects is possible simply because
neither the atoms nor the skandhas are sentient, and no
constant sentient experiencing self or Ruler is admitted
by the school. And awareness is not possible since it
depends only on Bhautika form etc. and the organ of sight
etc. on the effects of combination are produced. Even if
consciousness comes into existence independently, it
would never cease to appear. The so-called Asraya (3T59)
on which all these depend is undefinable as either
different or not-different from these. And since everything
is held to be momentary, in which activity itself is
impossible and consequently the effect of combination
(either elements or the effects of the five skandhas) cannot
possibly come into existence.

55. The teaching of the Sarvastitva-vadins, as
explained by Buddhists themselves or as explained by
Sankarites, is rather difficult to be understood precisely.
But it is sufficient for our purpose to see that the teaching
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with regard to Bhitas (Elements) that their atoms are to
combine and produce Bhautikas (products of elements)
colour etc. (objects) and the organs of sense such as the
eye. Similarly the five skandhas (groups) are supposed
to combine and produce something within the body as
the locus of all human behaviour. Now Sankara's
criticism of this doctrine is chiefly concerned with
pointing to the defect that no individual experiencer or
a Ruler is admitted here who could initiate this
combination. Neither the flaring of the chitta nor the
asraya or Alaya vijfiana can be supposed to set up the
motion or activity in these two cases since they already
pre-suppose the combination. Moreover, activity is the
function of the individuals of each group, and that cannot
be conceived in the case of atoms or skandhas, since
they are all presumed to be momentary; for that which
functions must need exist before and also at the time of
the function. As a consequence of the absence of
combination all mundane life depending on this
combination, would cease to exist!

56. Besides postulating the combination of
momentary atoms of the four Dharus (earth etc.) and the
momentary skandhas, the Sarvastitva-vadins hold the
doctrine of the Pratitya Samutpada. This is the doctrine
of the successive causation of Avidya etc. in a series
where each preceding item necessarily gives rise to the
next one. Avidya is nescience (misconception which
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¥ takes momentary things to be permanent) Samskara ¥
(attachment, hatred and delusion), Vijiana (self-
consciousness), nama (the four dhatus), rapam (four
colours), Shadayatanam (the group of six sense organs)
sparsa (contact of nama, rapa and organs), Vedana
(feeling) trshna (thirst or hankering), Upadanam (activity)
bhava (virtue and vice), jati (birth), jaramaranam (aging
and death), sokah (grief), paridevana (lamentation),
dukka (pain), durmanasta (dejection) and other effects
invariably happening in cyclic order repeatedly. All these
are momentary and insentient and yet can set the life-
process going on without the need of any individual soul
or Ruler!

57. There are two steps in Sankara's refutation of
the doctrine of Sarvastitva-vadins. The first step is to
concede that Pratitya-Samutpada is possible, that the
links in the chains of causation do give rise to the birth
of each of the succeeding effects. For example, Avidya
being there Samskara is necessarily born, and Samskara
being there Vijfiana is sure to take its birth and so on.

But even after conceding the possibility of this chain
of causality, there is no explanation of how an aggregate
of all these links, can take place. It cannot be presumed
that the continuous birth of these links in succession
necessarily implies a combined effect, and the aggregate
is a necessary -presupposition, since the serial chain of
y, Causation, cannot happen without the aggregate. Foreven g
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s0, you have to explain how the aggregate itself comes
to be. For even according to Vaiseshikas who postulate
permanent atoms and experiencing egoes, who can be
supposed to be support of the effects of good or bad deeds,
we have seen that an aggregate cannot be accounted for
as arising out of atoms; how much less plausible should
it be in the case of nihilists who take all atoms to be
momentary and grant no individual selves that may be
supposed to be the locus of the effects of the merits or
demerits of a past-deed !

58. If, on the other hand, you think that avidya etc.
are themselves the cause of aggregate, we ask how these
avidya and other causes which are born from the pre-
supposed aggregate, be the cause of that very aggregate.

Nor can it be insisted that in the beginningless
mundane life, the aggregates themselves recur
continuously like a stream as well as avidya etc. which
abide in them. You will have to grant that the bodies which
have this locus successively are either as a rule exactly
similar to the preceding ones or dissimilar. If they are
uniformly similar, then a human being cannot take up a
god's body or any animal's or plant's body. If there be no
uniformity of similarity on the other hand, ahuman being
could become an elephant in a moment and turn into a
divine being or a man back again !

59. Moreover no permanent self being admitted to
) exist according to this school of thought, the repugnant
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conclusion would follow that experience of pleasure or ;r

pain has to be attributed to experience itself and release
too would be for its own sake! For if it be granted that
enjoyment of life or release is for one who is distinct
from either, then the Buddhist will have to abandon his
doctrine that everything is momentary.

60. Now we arrive at the second step of the
regulation. We have so far granted that the Pratitya-
Samutpada (the chain of causation of momentary
attributes) is possible, and our contention has been only
that a combination of the constituents cannot be
explained. But, strictly speaking, that causation itself -
the birth of the succeeding link after the previous one- is
not possible at all. For this school maintains the absurd
theory that the previous moment is gone when the
subsequent moment comes into being! How can any one
think of the relation of cause and effects between two
things which do not simultaneously exist ? If, however,
it should be supposed that there is positive activity of the
previous moment before it disappears and hence it can
very well transfer its nature to the effect, then the doctrine
of momentariness will have to be abandoned. If, however,
the relation of causality can be supposed to subsist without
the transmission of the nature of the cause to the effect, it
will have been conceded that there is no causal relation
between any two things whatever! Moreover, we have to
explain what is meant by birth and cessation. Are they

A
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P identified with the essence of the things, or distinct states
of these things ? In the former case, there would be no
meaning in saying that a thing is born or destroyed; for
essence, birth and cessation would be synonymous terms!
If birth and cessation be supposed to be distinct from the
essential nature of a thing, then the existence, birth and
cessation would presuppose three distinct moments,
which this school is holding, the doctrine of
momentariness would not of course allow!

61. Sothe doctrine of momentariness cannot explain
how one momentary link can be the 'cause' of the
succeeding link. If it is thought that the effect can arise
even without the cause, it would go against the dogma
that Chirta and Chaittas come into being owing to four
kinds of causes. Moreover it will have been granted that
anything might be born anywhere. If, however, it be
granted that the cause does exist until the effect is born, then
the doctrine of momentariness will have to be given up.

We shall reserve our remarks with regard to the other
views of Buddhism.

62. We need not tarry long in considering the
refutation of the two kinds of destruction and the nature
of Akasa as postulated by the Sarvastitva-vadins. This
school holds that everything knowable except the three-
to wit, Pratisankhya Nirodha (deliberate destruction)
aprati sankhya nirodha (natural destruction) and Akasa
% (ether) - has origination. These three are supposed to have
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¥ no essence of their own. The two kinds of destructi:?%r
whether they are supposed to pertain to the whole series
or to the individuals in the series, can never take place
since there is persistent arising of the individuals as cause
and effect of each of the succeeding individuals, and there
can be no absolute destruction of the effect without
persistence in the cause. And destruction of avidya etc.
comprehended by Pratisankhya Nirodha-whether it is
supposed to happen through right knowledge or of its
own accord-cannot be; for in the former alternative, it
would go against the postulate of destruction with a cause,
and in the second alternative, there would be no purpose
served in preaching the path out of Samsara.

That Akasa (ether) is essenceless, is equally untenable.
The Buddhist may not recognize the Sruti which teaches
the origin of Akasa from Atman; but he cannot ignore
the inference that there must be something whose quality
is sound. For this school which takes Akasa to be merely
absence of some enveloping entity, there would be no
reason why two birds cannot fly simultaneously in Akasa
since there is absence of obstruction. If the opponent
thinks that another bird may well fly about where there
18 no covering up, then that which is without covering it
evidently some real entity. Moreover, there is the
Buddhistic traditional teaching that air is supported by
Akasa, which is in conflict with the doctrine of Akasa
being a non-entity.
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63. And lastly, this teaching is wholly self-
contradictory for the following reasons :- (1) That these
three are undefinable and essenceless and yet eternal, is
in itself self-contradictory; for the purposes of being
eternal or ephemeral, can pertain only to an existent entity.
(2) Besides, this Nihilist holding as he does the
momentariness of everything, would have to admit that
the knower himself is momentary. But that is impossible,
since there is memory of a past experience. This is
conceivable only if the person who remembers his past
is one and the same, but not if he be momentary. This
continuous stream of recognition from birth to death of
one and the same person notwithstanding, it is quite
inconceivable how this Buddhist feels unabashed at his
doctrine of self momentariness; should he reply that this
can be explained away by similarity of cognition, even
then, that would be an unfounded statement, since
according to him there is no one person who cognizes
the similarity; for 'this is like that' cannot be a single
concept inasmuch as ‘this is like unto that' evidently refers
to two different things. It may be even granted that it is
possible that one may be deceived in the case of an
external thing as to whether it is one and the same thing
or one similar to another; but it is impossible that one
can doubt whether oneself is identical with the past one
or one similar to that one; for there is the certain
recognition that one is the same person.
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¢ 64. 'There is another argument against this scho?%r
For, these Sarvastitvavadins hold that there is no
permanent cause continuing to inhere in the effect, and
so commit themselves to the view that something can
come out of nothing. Indeed the doctrine is in so many
words that there is manifestation of the effect without
destroying the cause! If this doctrine of effect coming
out of nothing be admitted, then 'nothing' being not
different from such things as a hare's horn, anything could
be expected to arise out of anything whatever, since there
is no specific feature characterizing nothing. If, on the
other hand, it should be argued that there is some
characterizing feature attaching even to absence or
nothing, then that nothing itself would become something
positive!

65. Thereis another repugnant conclusion following
from the doctrine of something coming out of nothing.
For even inactive and indolent persons would be able to
achieve what they what, for non-existence would be
available everywhere. A farmer would be able to grow
bumper crop without cultivation, a potter could produce
pots without undergoing the effort of preparing the needed
quality of clay and weaver could get a cloth without
spinning yarn just like one who takes the trouble to do
so! And no one would make any effort to attain heaven
or final release !

66. The most flagrant self-contradiction in this
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doctrine, is to try to introduce confusion in all human
behaviour when they first admit that Chitta and Chaittas
are born from former cause and that elements and
combinations of elements are produced from atoms, and
then declare that something is born out of nothing and
thus deny what they themselves have postulated !

67. Incontrast with Sarvastitva-vadins, the idealist
Vijaana-vadins seems to stand on firmer ground. For
according to them, the Buddha's doctrine of external
elements, was only a concession to the credulous disciples
who strongly believed in the reality of external
phenomena. But the teacher's own esoteric doctrine was
the reality of the VijAana-Skandha.

The argument of the Vijiiana-vadin is as follows :- All
convention of the means of valid knowledge, the object
of that means and the resultant understanding becomes
intelligible as a subjective occurrence alone; for, even
granting the existence of a real object, the convention of
means of valid knowledge is inconceivable unless it is
related to the intellect.

68. It may be asked, how is it to be concluded that
all procedure is only subjective, and how are we to
convince ourselves that there are no external objects at
all? The reply is that the existence of such an object is
impossible. The external object has to be supposed to be
individual atoms or things like a pillar. It cannot be the
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¢ former, for no one can have knowledge correspondin:tog%r
the minute atoms. Neither can it be objects like a pillar,
for these cannot be determined to be either identical with
or different from the atoms. Objects like the genus,
activity etc. have to be disposed of in a similar manner.

69. There is another reason for rejecting the external
objects. For the experience of all instances of
consciousness is knowledge, but every instance of a
knowable so born is seen to assume a particular form,
such as for instance 'the knowledge of a pillar', 'knowledge
of a piece of cloth'. This cannot be explained unless we
grant that some predilection for a particular form is
revealed in each of the cases. This form of an object being
necessarily admitted to take place in consciousness, it
serves no purpose to presume (it) as independent of an
external object.

70. Moreover, there is seen to be an invariable rule
that an object and its idea are experienced always
simultaneously, which fact argues for the identity of both.
For this rule is inconceivable if each of the two has a
peculiar feature of its own, for there would be no reason
to compel them to occur simultaneously, if they were
distinct.

This can be also explained on the analogy of notions
like that of an object in a dream. (To explain :) In the
same way as the notions of a dream, mayic vision, a
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mirage water, a phantom city in the sky, are experienced
as though they were distinguished into objects and their
ideas, so also can the waking cognition can well be seen
as distinguished into subjective ideas and objective things,
being no more than mere cognitions.

71.  (Vedantin's objection:-) But how is it possible
that diversity of cognitions can arise without diversity of
objects ?

(Buddhist :-) This is quite explicable by the diversity
of mental impression. For in this beginningless mundane
life, cognitions and impressions may very well be diverse
without any conflict appearing as they do in a series of
cause and effect relation like that of a seed and its sprout.
Moreover it can be concluded that diversity of cognitions
is due solely to diversity of impressions on the principle
of invariable concommittance and disagreement. For in
experiences of a dream and the like, we do see that
diversity of cognitions is seen by both, without any
external objects only through impressions, but I do not
admit that there is variety of cognitions due to external
objects without diversity of impressions. For this reason
also, we have to conclude that there are no external
objects.

72. To all this line of argument, the Vedantin's reply
is 'It is impossible to conclude that there are external
objects, for they are perceived. (To explain:-)
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¥ corresponding to every perception, an external objec:?%r
perceived - such as a pillar, a well, a wall or a piece of
cloth. And it cannot be that an object actually perceived
is not there, for that would be like denying one's own
satisfaction of hunger without actual eating.

(Buddhist :-) Well, but I do not deny that I perceive an
external thing but only say that I do not perceive an
external thing distinct from the cognition!

(Vedantin :-) Yes, you say so, for there is no restraint
to your tongue. But what you say is not in conformity
withreason; for an external thing quite distinct from your
perception has to be necessarily admitted to exist for no
other reason than that is congnized. For no one feels that
he sees the cognition itself as a pillar or a wall etc. All
people do perceive things as objects of cognition. Itis to
negate this that the Vilianavadins say that what is
externally known appears ‘as though it were outside'!

73.  Even the Vijiana-vadins who experience the
cognition as referring to something outside, are anxious
to negate the external object and use the expression ‘'as
though it were outside'. There it is proper for those that
acquiesce in reality according to appearance, to admit
that the object does appear outside alone.

(Buddhist :-) But we have concluded that it appears
as though it were outside since it is not possible for an
) object to be actually outside.
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(Vedantin :-) This conclusion is not legitimate; for
possibility or impossibility (of a fact) has to be determined
by what the means of valid knowledge does or does not
reveal it to be; and not the possibility or impossibility
that determines whether or not a means of valid
knowledge reveals a fact. (To explain;) That alone is
possible which is known with the help of some means of
valid knowledge such as perception, and that which is
not known through any such means is impossible. In the
present case, however, an external object being
ascertained to exist by all means of valid knowledge
according to its nature, how can it be said to be non-
existent merely by raising logical alternatives such as
agreement or difference ? It is actually perceived and can
never be disposed of as not existing.

Nor can the object cease to exist merely because
cognition is of the same form as the object. For this very
reason the invariable concomitance of the object and idea
is to be concluded to be due to the fact that the object is
the occasional cause and the idea the resultant effect.

74. Moreover when we have experiences like the
knowledge of a pot or the knowledge of a piece of cloth,
there is difference of a pot or a cloth but not of the
knowledge differentiated as in the case of white cow or a
black cow where the genus cow is identical even while
the colours differ. Therefore, here also, the object and its
cognition are different. Similar is the case with the
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¢ perception and memory of a pot, where the pot rema;?%r
the same while perception and memory are different, in

the same way as the qualities of milk such as smell or

taste differ even while the substance remains identical.

75. Moreover, two different cognitions which
exhaust themselves by self-cognition cannot cognize each
other whence their teaching that two cognitions are
different from each other, that the cognitions have the
property of momentariness, individual characteristics
defining a thing or characteristics common to many
things, doctrine of the antecedent idea bearing its
impressions on the consequent one, the evil of avidya,
the property of one thing as existing and that of another
as not existing the doctrine of bondage and release etc.
taught in the scriptures of the Vijiiana-vadins themselves
will have to be abandoned !

76. Besides, the opponent who admits the existence
of this idea or that to exist has to tell us why he does not
admit external objects such as a pillar or a wall.

(Buddhist :-) Simply because an idea is actually
experienced.

(Vedantin :-) Then itis reasonable to admit the existence
of an external object, since that is cognized too.

(Buddhist :-) But Vijiiana being of a luminous nature
is self-cognized, but this is not the case with the external
%\ objects also !
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(Vedantin :-) You are prepared to admit that a thing
objectifies itself - as fire burning itself - which is against
all reason, but do not admit a self-known fact not self-
contradictory, to wit, that an external object 1s experienced
by a cognition distinct from it. This is really displaying
an unusual erudition indeed! Nor is an idea even if not
distinct from an object, known by itself for this very
reason that a thing cannot objectify itself without a self-
contradiction.

(Buddhist :-) But if it be granted that a cognition is
cognized; then that other cognitions will have to be taken
to be objectifiable by another, and that too by another,
thus leading to an infinite regress. And besides, whoever
conscious of another cognition objectifying cognition
which is luminous, grants that matter without any need
whatever since both being luminous by nature, one cannot
reveal another in any sense !

(Vedantins :-) Both of these arguments are futile. For
once the idea is cognized, there would be no question of
something else to cognize that the Witness who reveals
it, the Witness and the concept being altogether different
by nature as seer and the seen and the Witness is of an
undeniable nature being self established as He is.

Moreover, you ascertain that Vijianareveals itself like
a lamp-light, virtually amounts to saying the Vijiana is
not known through any means of valid knowledge without
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¢ any knower whatever, which is very much like saying ;r
that a thousand lamps emit light within a boulder!

(Buddhist :-) Quite so, for you are only approving our
own view that Vijiiana is of the nature of intuition !

(Vedantin :-) Not so. For there is another knower who
is endowed with the organ of sight, who sees the shining
of the light, there it has to be concluded that Vijiiana also
being of the nature of something to be revealed, it shines
only in the presence of a knower.

(Buddhist :-) When you postulate that the Witness is
self established, you are virtually resorting to our own
view that Vijiiana is self-luminous !

(Vedantin :-) No, for you hold that Vijiiana has birth,
destruction, plurality and other specific features. That is
why we have argued that Vijfiana also has to be revealed
by a different knower like a lamp-light.

77.  Asfor the contention of the nihilist who denies
all external objects, on the analogy of a dream etc., that
cognitions of a pillar etc., even in waking can very well
be without an object, inasmuch as they are no more than
cognitions, Sankara's rejoinder is as follows : Waking
ideas cannot be just like ideas experienced in a dream,
for there is dissimilarity between the two. (To explain:-)
The thing seen in a dream is falsified on waking. For on
waking one feels : "My meeting with a number of people
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in a dream is all false; only my mind was overpowered
by sleep, whence this delusion occurred". Alike sublation
of ideas occurring in magic etc. takes place in the normal
state. But no experience of pillar etc. in waking is even
stultified in any other state. Moreover what we call a
dream-experience is only an instance of memory. The
difference between memory and actual perception is
actually intuited by every one personally; for one feels :
‘I remember my beloved son, but do not perceive him; I
wish to see him.". This being so, it is impossible to say
for one who directly intuits the difference between the
two, that an experience is illusive just because it is a
perception like a dream-perception. It is obviously wrong
to deny personal experiences, for those who think that
they are wise thinkers. Moreover it is because the
opponent is unable to prove that waking ideas are without
the corresponding objects that he tries to reason their
falsity on the analogy of a dream idea. But what is really
not the intrinsic nature of a thing can never be proved to
be such with the analogy of some other thing; for fire,
being directly experienced as being hot, cannot become
cold on the analogy of water ! We have however,
demonstrated the dissimilarity between a dream and
waking state, and so all arguments to the contrary will
serve no purpose.

78. Hence whether the object is real or not, the
subjective Witness being the same can never be got rid
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of. It is on the firm foundation of this Witness that :?%r
have taken the Witness as quite real even when the
apparent experiences are taken to be as real as waking
experiences. It is also on the foundation of this Witness
that we have taken both the experiences of waking and
dream to be different, even while the Witness is the very
same in both cases. It is again on the firm foundation of
this Witness indeed that we have taken both the
phenomena of the states to be as real as if they happen in
one and the same state. The Buddhist, however takes the
experiences of both the states to be real as though there
was no real Witness common to both. Even the truth of
the phenomena has been granted, by the Vedantin, on the
sure basis, as mentioned above.

It is the certainty granted by both the experiences,
however, that this firm reality is the only reality that is
common to the states. It is this sure reality of the common
experience that grants the showy reality of the
phenomena, while at the same time it grants the firm
reality of the Witness.
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INTERPRETATION OF THE
UPANISHADS

While there have been several schools of
interpretations of the Upanishads preceding and following
the emergence of Sankara's celebrated commentary on
the Vedanta Sutras of Badarayana, the one unique feature
of that famous commentary is that it presents a systematic
and compact traditional interpretation which insisted on
a happy amalgamation of direct intuition and the
theological principles of Karma-Mimarsa in bringing
out the essence of Vedantic teaching.

The very introduction to this Sutra-Bhashya contains
an appeal to universal intuition unmixed with any
quotation, to lay bare the normally unsuspected axiom
that every instance of human thought is based upon an
unwarranted mutual superimposition of identity of the
real self and the un-real not-self, together with a mistaken
transference of the properties of each of these to the other.
Sankara concludes that knowledge of the absolute unity
of Atman as uniformly taught in the Upanishads is the
only remedy for all the evil consequences of this
fundamental tendency on the part of human mind to err.

Again, in his introduction to his commentary on the
fifth aphorism of Badarayana, Sankara has given aresume
y. of what he has written in explanation of the previous
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¢ Satras that so far it has been concluded that Vedan?%r
texts which aim at producing the intuition of Brahman,
the Infinite 'Self', are syntactically construed as solely
purporting to reveal Brahman, without any connection
of something to be done. It is thus clear that this teacher
is anxious to emphasize that the combined method of
exegetical interpretation of texts and appealing to
universal intuition as vouching for their validity is the
principal technique of Upanishadic teaching.

Itis thus obvious that it is not quite right to regard this
Acharya as an acute speculative philosopher or even as a
logician given to syllogistic reasoning. This is confirmed
by his vehement tirade against all speculative and
syllogistic reasoning when he accepts Badarayana's
Satras (VS. 2-1-11) at its face-value and argues that this
kind of dry reasoning can never end in a final conclusion
in as much as people think at various levels of intellect,
and there is always the possibility of one thinker
disclosing the fallacy in another's reasoning and several
logicians have been always at loggerheads with one
another. As for the objection that Sruti (Brhadaranyaka
4-5-6)itself teaches thatreason also is to be respected in
addition to Sravana or study of the texts, he says that 'this
cannot be made an excuse for allowing for dry reasoning
also; for it is only the reasoning subservient to intuition
as offered by the Sruti itself, that is resorted to in this
context' (S.Bh. 2-1-6)
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P Some suppose that Sankara regards all the Universe
as illusory, on the score that he sometimes adduces the
text ‘Prakrti should be regarded to be Maya and the Great
Lord as the Magician' (Sveta§vatara Up. 4-10). But this
is not the right assessment either of the Sruti or Sankara's
position. The Srutis themselves, according to Sankara,
cite illustrations from empirical life to clarify Vedantic
thoughts and Sankara himself says that ‘all Pramanas
(means of right knowledge), their objects and the resultant
knowledge can well be real as long as the methaphysical
intuition of the One Brahmatman has dawned' (SBH 2-
1-14). Neither Sankara, nor even Gaudapada brought
about any revolution in Vedantic thought as is sometimes
alleged. Sankara quotes three verses from an ancient
teacher of this tradition, where the cardinal doctrines of
Vedanta have been summed up.

(1) When one has intuited one's identity with the
Brahmatman, the Pure Being, there being nothing besides
Atman, there cannot possibly be anything remaining to
be achieved.

(2) Itis only before the intuition of the Atman that
the enquirer is a knower; and when one has arrived at
one's identity with the Atman, one becomes free from all
duties and other defects of mundane life.

(3) Just as the idea of one's self being the body
remains true so long as the true self other than the body
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¢ is not seen, so also all the means of right knowledge i’
continue to be valid only as long as the absolute Atman
18 not ascertained to be the only Reality.

Badarayana's interpretation of the message of the
Upanishads, according to Sankarﬁchérya, therefore,
should not be looked upon as a mere theological exegesis
of historical interest, not a mere piece of intellectual
product satisfying the curiosity of the archeologist, but a
messenger of Truth which is the solace of all mankind,
irrespective of the limitation of time or place.
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" 39. THE VEDANTA-SASTRA AS THE

MEANS OF THE KNOWLEDGE OF
BRAHMAN

INTRODUCTION

Vedanta-Mimarnsa-Sastra is one of the two titles
assigned by Sankaracharya to Badarayana's energetical
work popularly known by the name of Brama-Suatras. This
is because Badarayana proposes to systematise the art of
interpreting the Vedantas in that work.

In the third and the forth Sutras of that book,
Badarayana interpreted by Sankara, says that Brahman
or Reality as the cause of the birth, sustentation and
dissolution of the universe is to be known as such only
through the source of the Sastra (Sastra-yonitwar) as is
evidenced by the uniform coherence of the texts in all
the Upanishads and by the syntactical relation of the
words in the texts teaching Brahman (7ar-tu-
Samanvayat). What is the attitude of the Vedantins with
regard to the Vedantas or Upanishads as a means of the
right knowledge of Brahman, and what is the value that
might be attached to this knowledge by the thinkers who
would undertake a comparative study of the religious and
philosophical productions of such ancient writers ? I shall
try to answer this briefly in this article.
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¢ 1. Vedanta as a Sastra : ’

The word Sastra may be regarded either as a sacred work
which lays down some injunctions or prohibitions ($asthi)
or that which teaches ($inasthi) something for that edification
of the enquirer after truth. The Vedantas, may with impunity
be considered as constituting a $astra in both the senses,
because they enjoin certain Upasanas (meditations) and also
teach the nature of Brahman. Of course we shall restrict the
word to mean a Holy Word aiming to teach the real nature
of Brahman, for obvious reasons.

2. What Vedanta is not :

How is the Vedanta-Sastra to be regarded as a
trustworthy source of information regarding Brahman ?
In the first place it has to be noted that the Vedantas
forming, as they do, an integral position of the Veda as a
whole, are not like chapters of a holy book like the Bible
or the Koran, nor do they claim to be the utterances or
writings of some inspired prophet or prophets.
Badarayana specifically falls in with the view of Jaimini
regarding the Veda as eternal (ata eva ca nityatvam Br.
Sii 1-3-29) and Sankara quotes a verse from the Rigveda
(10-71-3) which says that the Rshis discovered the word
'Vaiham' already existing.

3. Not God's spoken word :

Secondly, the eternal Vedas, are declared to be
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transmitted by the Deva (self-shining God) to the Brahma
or Hiranya Garbha manifested in the beginning of each
Kalpa (Cycle), and that it is that God by whose grace
one is enlightened with the consciousness of the real self
(‘atmabuddhi-prakasam' Sve. 6-18). So the Vedas should
not be considered to be even God's spoken word.

4. (a) Brahman without Specific Features :

Thirdly, Saguna-Brahman (Brahman with qualities)
has been sometimes enjoined in the Vedantas to be
meditated upon, as for instance, in the text "All this is
verily Brahman, for it is born and is dissolved in, and
moves in it. So one shall meditate upon it with peace of
mind" (Ch. 3-141). And there are other texts which teach
that Brahman is devoid of any specific features. (See Br.
3-8-8, Ka. 3-15, Ch. 8-14-1, Mu. 2-1-2). How are we to
reconcile with these two sets of teaching ?

Badarayana, according to Sankara, has given his
verdict in favour of the latter (aripavadeva hi
tatpradhanatvat). Brahman is to be regarded as being
devoid of all specific features, for texts preaching it to be
such specially purport to teach that nature; whereas the
other set are particular about enjoining meditation (SBh.
3-2-14). So the description of Brahman found in the
Upasana texts, are to be taken to be really real only in so
far as they are not in conflict with the texts which mainly
aim at revealing the true nature of Brahman.
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¥ 4. (b) Samanvaya: p

Again even with regard to texts which purport to teach
exclusively the nature of Brahman. we should be careful
not to commit the mistake of thinking that they are meant
to teach Brahman as only subservient to some injunction.
For we find that the texts in all the Upanishads have
uniform coherence (Vakya-samanvaya) in emphatically
beginning and ending with revealing this entity alone,
without the tinge of connection with any injunction. These
words in each text teaching of Brahman, have the
syntactical relation with the word denoting Brahman
alone and never with any word denoting an injunction.
And in each case the whole teaching ends with pointing
to some fruit accruing to be experienced immediately out
of the knowledge of Brahman. So, even restricting
ourselves to the principles of interpretation propounded
by the former exegesis (Parva-Mimarisa), we have to
conclude that the Vedantas have the uniform purpose of
teaching the nature of Brahman.

5. Immediate insight of Brahman :

Fifthly, the subject matter of Upanishadic teaching is
wisdom of Brahman or the really real nature of Brahman
or the Atman, the very self of the enquirer as it is, and
not some knowledge whose fruit is to be experienced in
a future birth or in the other world, as is the case with
texts enjoining Karma or Upasana. This is the most

{

),
B &




176  Articles and Thoughts on Vedanta by Sri S.S. Swamiji
NS5 ©
5 <
important feature of the vedantic teaching, this atman
being one eternally present entity, knowledge pertaining
to Him has to be judged not merely by the standard of
the authority of the sacred word, but also by the immediate
insight of the enquirer here and now. Here the knowledge
of Brahmatman is quite unlike that of the not-self whether
inside the body or outside. The knowledge of the latter
depends on the instrument of knowledge we have to
employ, such as the organs of sense or act or the mind.
Brahman on the contrary, being the witnessing self of all
these, can never be perceived or conceived or even
inferred on the strength of some perception or conception.
The Vedantas, therefore, appeal to another means more
immediate than either of these, and demand from the
enquirer quite another process of inward effort before he
becomes aware of reality which is his inalienable self.
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