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PREFACE

The Contents of this little book constitute an adaptation
of the Series of lectures in Kannada delivered by me at Mysore
during the Thirtyninth Saiikara Saptaham which lasted from
21-4-1969 to 29-4-1969 both days inclusive. The substance of
these lectures has been published in the Kannada philosophical
monthly, “Adhyatma Prakasha™.

I have rearranged and somewhat enlarged upon the
original speeches in order to make this work self-complete as
far as possible. I hope that this attempt will be of some assistance
to the critical reader in appreciating $ankara’s interpretation
of the Upanishads and their essential teaching. I am grateful to
the authorities of the Adhyatma Prakasha Karyalaya for having
undertaken to publish the work even in its imcomplete form.
My héartfelt Narayana Smaranams to all thoserthat have
contributed to make this publication a*success.

Holenarsipur Swami Satchidanandendra Saraswati
25-9-1969

PUBLISHER’S NOTE TO THE SECOND EDITION

In deference to an increasing public demand for this
edifying treatise of Swamiji, of revered memory, we take
pleasure in bringing out this second edition.

Holenarsipur Thandaveshwar Arkalgud
20-3-1996 Chairman
(Ugadi Day) A. P. Karyalaya



INTRODUCTION
THE TWO SETS OF UPANISHADIC TEACHING

The Upanishads contain two sets of teaching regarding
Brahman or Reality, addressed to two different levels of the
mind. To the highest grade of the aspirants, belongs the disciple
who has attained the mental equipment necessary for entering
upon the course of study, either in this birth or possesses an
introvert mind as a result of discipline undergone in his last
lives, qualifying him to grasp the teaching imparted in the Sruti.

This class of seekers comprises two grades. The first
needs only reminding of the true nature of one’s Self by the
Sruti through an experienced adept who has himself
experienced the truths of Vedanta, while the second requires
guidance for the contemplation of the spiritual steps through
which one has ultimately to reach that same Self. It is to this
class of both the grades that the present booklet is expected to
be of some assistance in the study of Vedanta.

The other set of Upanishadic teachings according to
Sarkara, consists of injunctions for the meditation of the so-
called Apara (lower) Brahman. This meditation is a mystical
discipline, quite different from the practice of contemplation
or the Adhyatma-Yoga (referred to in the present works on
page 84), which leads the seeker to the direct realization of
Brahman in this very life. Like the meditation taught in the
non-Hindu religions, Upanishadic Meditation of Brahman also
assures eschatological benefits in the Highest Heaven, here
called the Brahma-1oka. A separate treatise would be necessary
for the guidance of the students of this class, whose practice of
meditation is to be mamly founded on faith and hope. It may
be remarked, in passing, that Upanishadic mysticism is perfectly
rational in that it rests on the secure foundation of the proven
results that can be experienced in this very life, by disciples of
the first class mentioned above.*

* For the benefit of the students who are tolerably well
acquainted with Sanskrit, a small book called the
“Brahmavidyarahasyavivrti” has been published in the Karyalaya. It
contains instructions in meditation of the Apara-Brahman as well as
the method of realizing the Para-Brahman.

THE CORRECT VEDANTIC TRADITION

Of the teachers whose Vedantic works have survived up
to our times, three famous repositories of this genuine tradition
deserve mention here. It was Sri Gaudapadacharya and
subsequently Sri Sankaracharya and Sri Sure$varicharya, that
clearly pointed to the true line of demarcation between the two
sets of Upanishadic teachings to which we have here drawn
the student’s attention. Before and after the time of those
stalwart champions we find that Upanishadic teachings have
been uniformly tre®ted by all interpreters as leading to some
one of the systems which are mostly a conglomeration of the
logical and mystical doctrines with a sprinkling of the Sankya
or the Yoga system or both. In controversial works on Vedanta
brought out in recent times we find an inclination to succumb
to the temptation of using the phraseology of Neo-logic also.

Sri Sankara was perhaps the first Vedantin to lay
emphasis on the traditional method of Adhyaropa-Apavadaand
to disentangle the Upanishad texts purporting to reveal the true
nature of Brahman as the non-dual Self of all the phenomenal
world from the texts which have the sole purpose of enjoining
meditation. He was also the first to extricate the Upanishadic
teaching from the exclusively theological trends to which they
were drifting in the hands of the ancient Advaitins. His
clarification of certain Vedantic concepts and principles of
interpretation to be applied to the Upanishadic teaching as
contrasted with that of the Karma-kanda (portion of the Vedas
treating religious works) has greatly helped us to see how the
Upanishads are not mere authoritative mystical utterances to
be implicitly believed in, but contain certain revelations which
take us to direct intuition here and now of undeniable verities
with regard to our Real Self.

It is with the object of drawing the attention of the critical
student of Sankara’s Vedanta to the genuine aspect of Vedantic
reasoning based upon intuitions, that I have been making a
sustained attempt by writing a number of books in Sanskrit
and Engllsh as well as in Kannada. The following pages contain
a systematic account of the clarification of certain Vedantic
concepts as presented in Sankara’s classical writings, especially
in his Sttra-Bhashya. It is an adaptation of the substance of



the Kannada lectures delivered by me during the Safkara-
Saptaham celebrations at Mysore in April this year. I shall feel
amply repaid for the trouble taken in its preparation if it adds
in any way to a better understanding of the matter and method
of Sankara’s Vedanta on the part of earnest seekers of truth.

My heartfelt Narayana Smaranams to Swami
Brahmanandendra Saraswati and Sri N. S. Ranga Swamy, who
went through the manuscript and offered suggestions for the
improvement of the work.

My Narayana Smaranams also to the authorities of the
Adhyatma Prakasha Karyalaya, who have undertaken the
publication of the booklet as they have done with regard to my
other writings. May Bhagavan Narayana be pleased with this
humble offering of my endeavour to present Sarikara’s view of
Vedanta, as I understand it.

Holenarsipur Swami Satchidanandendra Saraswati
25-9-1969
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SANKARA'’S CLARIFICATION
OF CERTAIN

VEDANTIC CONCEPTS

1. THE ATMAN

1L One of the great obstacles in the way of those
who try to understand the real teaching of the
Upanishads, seems to be the want of sufficient efforts
to determine the exact significance of certain
fundamental concepts common to all of them. An
attempt will be made in the following pages to discuss
some of the most important of such concepts, in the
light of Sarikara’s Bhashya, the most ancient one
available on the Badarayana’s Sutras.

The concept that deserves our foremost attention is
obviously that of the Atman. Sarikara introduces his
Bhashya with the declaration that all the Upanishads
purport to teach the Knowledge of the Unity of Atman
(Atmaikatva-Vidya-Pratipattaye).

2. And this is in harmony with the teaching of the
Upanishads themselves. The Mandiikya Upanishad, for
instance, says that Atman is Brahman (@@wren &@)
and says that Brahman which is unobjectifiable has to
be “realized solely by means of the concept of Atman
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(Fymaa™ Ma. 7)”, and Mundaka declares that
Brahman which is the Light of llghts only the knowers
of Atman can know (=g

Mu.2-2-10). The Bhashya on that Upanishad explams
the passage thus: “Only those that follow the trail of
the concept of Atman, can know it and not those that
pursue the concepts of external objects, for it is the

brightest light within (@ snfeeafyg: s |
T ot S, q q u afgg:, I aemveaar:
Mu. 2-2-10).” Again the Brhadaranyaka says:

U s THSQUE T ¥ Gl QEIsa Thehd
YaAAREETE @9 ¥ TE 9@t

“So whosoever devotes himself toany one of these concepts,
he knows not the truth; for he becomes only partial by
being tied to these ideas severally. One should therefore
regard oneself as the Atman alone, for herein are

comprehended all these ideas.” Br. 14-7.

This Sruti says that to regard oneself as the living
soul, as a speaker, seer, hearer, or thinker, is to conceive
oneself but partially; for these are notions drawn
exclusively from the functions of the soul. But the
most comprehensive way of regarding oneself is to
think of oneself as the Atman, for in the Atman all the
other aspects are comprehended.

In the Chandogya again, we find the following text:

¥ § wasfmiqeeafad wd g @ e aemtd
n

“As for this subtle principle, all this_Universe has it for its
essence. That is Reality, that is the Atman, that thou art, O

Svetaketu.” Ch. 6-14-3.

THE ATMAN 3

It is obvious that the word ‘Atman’ here refers to
the Reality underlying all the phenomenal world, and
that each individual soul is identical with it.

3. The word Atman is used in Sanskritasa reflexive
or emphatic pronoun also like words compounded with
self in English. It then denotes the individual or
individuals denoted by the antecedent noun or pronoun.
For example, in @9 3T 7§ =31 (I am going to my
house), 399 S@HT & T=3™: (We go each to his house),

AN YR TA: (Devdatta went to his house), @
3R & BT (you are going to your house) etc., the
word 3: means my own, our own, his own, and
your own. But as used in the above-ited texts, it is
clear that the word is no pronoun but denotes the
essential real nature of the whole world of animate
and inanimate beings.

4. Basing himself on a passage in the
Brhadaranyaka (3-9-26) Sarikara calls this Atman the
Upanishadic person (3lufieg: g&a:) and says,

(?) “‘QrsT STFEREEiTT: JERSERTd, w9, ... T
Tif@ Tfermam 3fa an vt afegy, ‘v @@ Afesen’
(3. 3-%-3%) SATVRHN, AR TAGAGAIEIET],
¥ wa fraat adanssam n'’

“Now this Purusha, who is known only from the
Upanishads, and who is not a transmigratory soul but
Brahman itself, it is not possible to assert that this Purusha
does not exist, or that he cannot be known. For in the
passage ‘Now this is the Atman, described as not this, not
this’ (Br. 3-9-26) this Purusha is referred to by the word
Atman (the Self), and it. is impossible to deny one’s own
Self, because the very denier is himself the Atman.”

SBh. 114
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Here Sarikara says in so many words, that the Atman
is the real Self of each one of us, whether one believes,
doubts or denies the existence of this Atman.

Now, lest it should be supposed that this Upanishadic
Atman is identical with the individual ego of living
beings, Sankara brings forward an objection and
provides a rejoinder clarifying the Upanishadic concept
of Atman:—

() ‘97 e SREVEEfaNTE, SuFYcas fagmad
FEUUAH I A1l AEgET W . J
: el gauee:, 9, U,

L)

GREORIEERET CRICa|
mﬁw:, g}:@rﬁﬁmu%, H’é-TGTI'&EIT Wﬁ"ﬁ:,

LN

“Objection— Atman being the object of the notion T, it is
not reasonable to say that he is known only from the
Upanishads.

Reply— Not so. For we have refuted this position by saying
that this Atman is the witness of that ego. (To explain)—
Other than the agent who is the object of the notion ‘T,
there is the Witness thereof residing in all beings, the same
in all, the one unchanging eternal Purusha, the Self of each
and every one, who is never known to any one from the
Vidhikanda (Vedic portion enjoining religious works), or
from the speculative schools.” SBh. 1-14.

This isa bold claim that the Atman as the Witnessing
Consciousness, as distinct from the individual soul is
the real Self of each and every creature, and is identical
with Brahman or Divinity itself. This Witnessing
Atman, it is claimed, is to be known and can be known
only from the Upanishads and that there is no inkling
of this concept in any theological writing or speculative

THE ATMAN 5

system. While Sankara was referring only to the
Karmakanda of the Vedas and to the Darsanas
prevalent during his times, it is strange and nevertheless
undeniably true of the entire body of theological or
speculative systems in the whole world to this day.
This self-evident concept of Atman as the eternal
unchanging Witnessing Principle in each one of us, is
known only through the Upanishads and can never be
traced to any other source. And Sarkara, is the only
thinker who has clarified this Vedantic concept. With
an unsurpassed and unsurpassable spiritual intuition
he found that the Upanishadic pronouncement was
convincing and contained the only final soul-saving
Truth.

(3) U@ 3@: GRY TG: WAl YR |
HaremeT: nﬁmﬁam umﬂ%m%aa‘rﬁﬁw;u

“The one Deva (God) is hidden in all beings. All-pervading,
the one inmost Self of all creatures, presiding over all, the
Witnessing Consciousness residing in all creatures, One
without a second and having no qualifying adjuncts.”

Sve. 6-10.



2. VIDYA AND AVIDYA

5. The word ‘Atmanr’ really means that which
pervades (3mAfe) all. And we have seen that our
genuine Atman is the only Reality underlying all the
phenomenal Universe, according to the Upanishads.
Indeed the Chandogya declares:-

I ARY TR PR W
ORI SRIU SN e war 1

“Now, therefore, the teaching concerning Atman
alone is begun. Atman alone is below, Atman above,
Atman behind, Atman in front, Atman on the right,
Atman on the left. All this is Atman alone.”

Ch. 7-25-2.

How then is it, it will be asked, that we see this
manifold universe in which live so many individual
beings? How is that I, you, or anybody else in this
world, firmly believes that each one of us is a limited
being full of desires and not this great Atman ?

6. The Upanishads reply: It is because of Avidya
or ignorance. When Nachiketas asked Yama, the God
of death, to reveal the nature of Atman to him, the
latter replied:

(%) g faudia fageh aifaen @ o1 fedfa qmm
faemitftes aferhad v T @1 & FEAIsEgE N
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SfeEEmR aduET: WY g afgdsmE:
TEEwTn: afEfa yer sRda EuEn g i

“These two are wide apart, running in opposite
directions, Avidya and that which is known as Vidya. I
consider thee Nachiketas, as longing for Vidya, for the
numerous desires have not weaned you away from the
right path. Resting in the midst of ignorance, but
considering themselves discriminative and wise, deluded
persons go round and round through crooked ways like
blind men led by one who is himself blind.”

Ka. 24, 5.

How and when is this darkness or nescience to be
dispersed ? The Upanishad replies:-

()% wae faad gt o wer wagan |
e AT ffed e dsfaemfy fafede @

“All this karma and tapas is Purusha, the highest
immortal Brahman alone. Whosoever knows this as
hidden in the cave of she heart, cuts the knot of

ignorance, my dear boy.” Mu. 2-1-10.

7. Now what exactly does this *Concept of
ignorance’ stand for? Since it is the ignorance
concerning Brahman or the real Atman, the Self of
us all, it cannot be, obviously, a function of the mind,
which consists in not knowing or misconceiving an
object. The Atman is as we have already seen (p. 5),
the Witnessing Consciousness in each of us, and
there is nothing of which it is not the witness. So it
can never be the object of the intellect, which is
itself one of the objects of that Consciousness. But
nevertheless, we have no other instrument of
knowledge, associated with which we can talk of
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ourselves as ignorant of, or knowing anything. What
then can the Upanishads possibly mean, when they
speak of the ignorance of Atman ?

8. This question of the nature of the concept of
Avidya was never raised by the ancient Advaitins,
nor has it received the close attention it deserves, at
the hands of the Post-Sankaras. The author of the
Paricapadika regarded it as a postulate of Vedanta,
for he says:-

“This power called Avidya must needs be assumed,
as clinging to the very nature of all internal and external
things; for otherwise, false appearances can never be

accounted for.” PP, p. 41

But it is evident that this power is not really a
logical necessity, since none of the other thinkers
have recognized it and yet their systems have not
suffered in any manner just because they dispensed
with the postulates.

Sankara’s explanation of this enigmatical concept
is as follows:

(?) SremEiren faufafur faems  geremaeeR
fawara agutun wmeaTE:, affrur faufroragatn o
ﬁ@smﬁwsﬁuﬁgwlmm

7 mﬂmm

:ﬂzﬁm{ uﬁat{ %hﬁaﬁsumn
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() THANEeRUY T qftsar afaRfs w;
dfga 9 agEsgEEl faamg: n

The sum and substance of these two extracts, from
the famous introduction to Sarikara’s Stitra Bhashya
is this:- Atman, the real ‘I’ of each one of us, is the
Witnessing Consciousness. That alone is really real
according to Vedanta, since it is absolutely
undeniable as we have seen (p. 4). The non-self which
is made up of the body, the senses and the mind is an
unreal appearance, set up by ignorance or privation
of knowledge. Now the human intellect has an innate
tendency to project the non-real Not-self (Un-Atman)
and confound the identity of the real and the unreal
whenever it functions. This mixing up of the real and
the unreal and the delusion which prompts the mind
to submit itself to a mistaken transference of the
mutuai properties of the Self and the non-self, is
what is called Avidya. This tendency is so natural to
all mankind that no one suspects that he is under
the influence of this primary ignorance due to want
of discrimination (stfaa@eera) when he talks of ‘me
and mine’. It follows that this Avidya or ignorance
is finally wiped off as soon as one discriminates the
real and the unreal and determines their true nature.
This discrimination and determination of the true
nature of these, is what is termed Vidya, knowledge.

9. How and when was this mutual super-
imposition of identity and mistaken transference of
properties caused? This question is obviously
illegitimate, for we have learnt that it is an innate
tendency of the human mind to confound the real
and the unreal. All human action and experience of
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the fruits of action presuppose intellection and
intellection itself is based on this natal error. Human
behaviour is on a par with animal behaviour in this
respect for both are the result of this natural want of
discrimination. Sankara’s dicta on this point are
incontrovertible for they are all based upon universal
intuition.

VIDYA AND AVIDYA

knowledge is unfavourable, but proceed towards them
whenever the knowledge is pleasant. As for instance,
when they see a man approaching them with a raised
hand with a club, they begin to run away from him fearing
that he intends to beat them, but when they see one with
a tuft of green grass in his hands they proceed towards
him. So also, even men with intellect developed, turn
away when they see strong fierce-looking persons

(9) TfEETEY ATHEAT AT Y
gwmhvwagmaﬁfamémm waifor o
mﬁsﬁmﬁﬁaﬁmu

“It is on the presupposition of this mutual
superimposition of the Self and the non-self, called
Avidya that all conventions of the means and objects of
right knowledge — whether secular or sacred — proceed,
as also all the Sastras dealing with injunction and
prohibition or final release.”

Introduction to SBh.

() v Tz wuew: wifafr: SeEAT Ga ufda

AR, q G —
year aft sgeatas: SNTRIFT

qAGd ITENT A afgudiae wia . , 3
U ganfefy AAURIHERR: | WIS o

“And because there is no difference between the
(lower animals) like beasts and man. (To explain:-) Beasts
and other animals run away from any sound etc. that
contact their-edr and other organs of sense whenever the

shouting with upraised swords in hand, but come forward
towards those who are opposite to this in nature. It is
well-known that knowledge through perception of the
lower animals presupposes non-discrimination. Since the
behaviour of even intelligent persons is seen to be similar
to that of animals, their perception etc. also at the time
can be concluded to be similar.

[The meaning is that while men do have the faculty of re-
thinking about their behaviour, the process of behaviour itself
is the result of superimposition due to want of discrimination.
This shows that all human activity based upon perception and
other means of knowledge, is in the field of an innate error due
to want of discrimination between the real and the unreal.]

“Thus, this beginningless and endless innate
superimposition of the nature of a false notion engenders
agency and experience of the fruits of action that all
humanity is familiar.with. In order to destroy this source
of all evil, all the Upanishads are begun to propound the
Vidya of the oneness of Atman.”

Introduction to SBh.
10. The clarification of the concept of Avidya

then, is a special contribution of Sarikara to Vedanta.
Nowhere else, in the whole range of Vedantic
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literature do we find this precision of thought which
distinguishes this root—Avidya, which is responsible
for the whole process of human knowledge and
activity, from the individual instances of the
ignorance of objects in ordinary life. This Avidya is
beginningless not because, as has been egregiously
ill-conceived by some followers of Sarikara, there is
a beginningless series of individual Avidya flowing
in a continuous stream, but because it is itself the
conjurer of time in which any series can be conceived
to exist. Avidya is no actual concept of Atman,
because Atman can never be perceived or conceived
by the mind, the mind itself being a superimposition
on the Self. So it is a notion having the semblance of
a false concept (frea@a®:). And Vidya, in its turn,
is not knowledge of Atman in the ordinary sense, for
the simple reason that Atman can never be an obiject
of knowledge. It is rather the intuition of Atman by
Atman himself. We shall have occasion to discuss
the nature of this Vedantic knowledge later on.

3. CREATION, MAYA AND CAUSATION

11. The concepts of Creation and Maya demanc
clarification to justify the monistic systems of
Vedanta. Maya is of especial importance for Sarikara’s
system, because much ink has been spilt on the
question as to whether or not the doctrine of Maya ir.
Vedanta, is a borrowing from Buddhism.

The following are some of the Upanishadic texts
referring to creation:

(?) U UGS WoTeggl @ argaim: g
TH: | SEHAE a0 AT &Y ol ok ° AW o

“He created life, from life faith, ether, air, light, water,
earth, senses, mind and food. From food vigour, tapas,
mantras, religious works, the worlds and in the worlds,
name.” Pr. 6-4.

() T A1 SIS AW SNUEESST fHwq 1 W
39 oerg g 3fd1 @ SHIeCHgeT | T
it A

“This was indeed Atman alone in the beginning and
nothing else, sentient or non-sentient. He thought, ‘Let
me create the worlds’. He created these worlds:— Ambhas
(the upper aquatic regions), Mareechies, Mara, and Apah

(the Nether aquatic regions.)”. Ai. 11, 2.
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[The first text simply says that the Purusha created Prana
(life) etc. It is not clear out of what substance he created them.
The second expressly says that all this universe was Atman
before creation. The passages quoted below declare that Atman

(or Brahman) himself became all this in the process of creation.]

(3) TR God TEUN o 997 YRIETNE: GWard |
T 6T JEAIh NI T Sverdie fas

“Just as the spider exudes and withdraws (the thread),
just as plants are born out of the earth and just as the
hairs (on the head and all over the body come) out of a
living person, so comes out all this universe from the
Imperishable One.” Mu. 7.

[The word srj (@9 literally means to throw out), creation in
the sense of giving rise to something out of nothing is unknown
to the Upanishads. Akshara without attributes, is itself the stuff
of the universe.]

(¥) T FRRET FRHTETGEY | adE g
QAT STHREFNATGATE AEICHA: TTEd Ul g
T Al Wil dama suwEd: Saiatg | o
TR SMARFASTRAIET 113 11 T a5 i S
ASSGHA U3

“This was Being alone in the beginning, my boy, One
without a second. Here some say that this was non-being
alone in the beginning, and out of that non-being, being
was born. How could it be so, my boy ? How could being
be possibly born from non-being ? Being alone, this was
in the beginning, One without a-second. It thought, ‘Let
me become plenteous, let me be born as manifold. It
created light.” Ch. 6-1-1, 2, 3.

The passages cited above might, by implication,
mean that Primeval Being or Atman actually
modified and transformed itself into the Universe.

CREATION, MAYA AND CAUSATION

(4v) W ¥ uasfiaeeafe o o | e
THIE Ydehdr 35 1l

“Now for this Subtle Being: All this Universe has it
alone as its essence, that alone is real, that is the Atman,
that thou art, O Svetaketu! Ch. 6-8-7.

15

But this sort of Self-transformation is repugnant to
the Upanishads. For a subsequent text in this self-
same Chandogya Upanishad says:

[1t is declared that the Pure Being alone which created the

Universe is strictly real, and that alone is the genuine Atman.
By implication, the Universe, is comparatively unreal, and the
individual selves are not the genuine Atman.]

Here is another passage which declares that the

Paramatman alone is really real:—

(4) VST | 9 & TIRAR | W qiisqwEd | |
UG | 3 Hawged | afed 6 &1 asggan adag
wiferyr] | aegwiaye | Tea wmE | fees e O
frer aferad @1 fage anfas @1 o=t 9nd @
wmwad | afeE fag | seaafrmerm n

‘He wished ‘may I become plenteous, may I be born
as the manifold’. He thought it over; having thought it
over, He created all this, whatsoever we find here. Having
created it, He entered the very same (creation). And
having entered it He became this (actual) and that, the
definable and the undefinable, the substrate and the non-
substrate, the sentient and the non-sentient. The Real
became both the real and the unreal, whatever there is
here. They call it Reality.” Tai. 2-6.

[The really real Paramatman has entered into the created

Universe and appears as all the differentiated things, and the
individual selves. The distinction of the real and the unreal, is
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also unreal from the standpoint of the really real. More of this
distinction of views anon.]

12.  And now for the concept of Maya in the
Upanishads:

BT o9 waal gai d Wi ¥ Q1 aghal
ST g fasawfemray o d@fmeg: o
"t § weia faemnfad g wee )
TEEEEINY W G e ol

“The various Chandas (metres), Yagnas and Kratus
(sacrifices with and without the Yijpa-post), austerities
(like the Candrayana), and the existent entities as well as
results to be achieved, which the Vedas reveal — all these
are born of this (Great Being), The Mayin (magician)
creates all this Universe, and in it is another bound by
Maya. Prakriti is to be known as the Maya, the Great
Lord as the Mayin (magician). All this world of moving
and non-moving beings is pervaded by (individual souls)
which are his parts.” Sve. 4-9, 10.

Here appears the word ‘Maya’ which has scared
many a scholar. Bhaskaracharya, Yamunacharya and
others, took advantage of the employment of this
word and argued that Advaitins who employ the
Maya-doctrine are the crypto-Buddhists and some
oriental scholars have openly charged Gaudapada
with having borrowed the doctrine from the
Buddhists, while some of them have gone to the
length of concluding that the Svetasvatara, must be a
later Upanishad just because it contains this bugbear
of the word Maya. And yet, what is there in this
innocuous epithet of Mayin as applied to Isvara and
Maya, as the material out of which he creates the
world ? No section of the Buddhists ever postulated
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an I$vara or invested him with Maya, whether as a
power or anything else. And when we closely examine
Sarikara’s Bhashya, we find that there is nothing to
be afraid or ashamed of when we entertain this highly
philosophical doctrine which so satisfactorily explains
the phenomena of life while keeping the Advaitic
Absolute perfectly intact.

13. First of all, we should dismiss the idea of the
Post-Sarikaras who have stumbled into the mistake
of identifying Maya with Avidya, misled by the
collocation of those two words in stray passages of
Sarikara’s Bhashya, such as the following:—

& T TR gewt fagmeng: afaean wweEn
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SBh. 1-3-19.

This passage simply means that there is only nne
principle essentially of the nature of changeless
Consciousness, and that is Brahman or the Supreme
Lord, and that he is regarded to be many through
Avidya, just as a magician on account of his Maya, is
looked upon to be many, while there is really no
sentient entity other than Brahman or the Lord. It
has nothing to do with the identity or difference of
the Vedantic concepts of Avidya and Maya.

14. And in the second place, some thinkers misled
by the word ‘Sakti’ occurring in Sarikara’s Bhashya
as well as in the Srutis, think that Maya is a power
exercised by God to. delude souls. The following
excerpts not only dispel any doubt as to what Sarikara
exactly means by this word, but also lay down a clear-
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cut principle which enables us to distinguish the
concept of Maya from Avidya.
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“What is admitted by us is, however, only a previous
state of the world dependent on the Supreme Lord, not
independent of Him. And it has to be necessarily
admitted, for it serves a purpose. To explain: Without it,
the Supreme Lord cannot be a creator, since without this
potentiality, He cannot be active. And on this supposition
only, the released souls cannot be reborn, for in this case
the causal potentiality is burnt up by Vidya. The causal
potentiality is called Avyakta (or the Unmanifest), having
its locus in the Supreme Lord is the illusory universal
sleep, in which all the transmigratory souls are sleeping
deprived of the knowledge of their true nature. Now this
Avyakta is sometimes denoted by the word Akasa (ether),
as for instance in the Sruzi ‘It is in that Imperishable
indeed, O Gargi, that the Akasa is woven as the warp
and the woof” (Br. 3-8-11). Sometimes it is denoted by the
term Akshara, as for instance in the Sruti ‘He is greater
than the great Akshara’ (Mu. 2-1-2). And sometimes it is
called Maya. For the Mantra says Prakrti is to be known
to be Maya, and the Supreme Lord to be the Mayin.’
Sve. 4-10).”

SBh. 1-4-3.
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[Here it is clear that Sakti is synonymous with Prakrti, the
causal potentiality of the world, and is called Maya also. The
individual souls in that state, are enveloped in ignorance of
their true nature, to wit, perfect identity with Brahman.]

The causal potentiality or Maya is said to be
Avidyatmika (of the nature of Avidya) which
expression may be wrongly understood by the unwary
to have a meaning identical with Avidya. The
following extract effectively wards off the possibility
of such a mistake.

(R) ‘TATENTE AR gafaEEieR e

(Y

wit:, wgfa: — sfa o ghraeRfrey n

“Fictitiously imagined by Avidya as though they were
identical with the omniscient Lord, name and form
undefinable either as (I§vara) Himself or distinct from
Him, the cause of this manifold world of mundane life,
are called in the Sruti and the Smrti, ‘Maya’, causal
potentiality and Prakrti.” SBh. 2-1-14.

Here we find Maya described as the figment of
Avidya, and identified with Prakrti, the original state
of the world before creation. It is called Maya (illusory
appearance) clearly because it cannot be defined to
be identical with I$vara or Brahman or quite distinct
from Brahman. Elsewhere, in the Bhashyas, the
expression Anirvacaniya (FarIamamHae-) has been
explained by the illustration of foam which is not
quite the same as water, but yet not a different entity
either. This expression, by the way, gave rise to the
theory of Sadasadanirvacaniya (apparent things
which are neither being nor not-being) developed in
the sub-comhmentaries on Sankara’s works. In this
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passage, not quoted here at full length, we find
variants for the expression Avidyakalpita, such
as Avidyapratyupasthapita, Avidyakrta, and
Avidyatmaka (presented by Avidya, made up of
Avidya, and of the nature of Avidya) all of which
mean the objective appearance due to Avidya. Maya,
then, according to Sarikara is the illusory causal seed
of the world, due to Avidya (Adhyasa or mutual
superimposition of Atman and un-Atman,
occasioned by want of discrimination).

15. The clarification of the concepts of creation
and Maya is, incidentally, also the clarification of the
concept of the Vedantic concept of ‘causality’. We
have seen that the Srutis speak of Brahman both as
the creator and the material cause of the universe.
But in what sense precisely is Brahman the cause ?
In order to be in a position to answer this question, it
is necessary to understand the nature of the effect,
the Universe itself. Here is Safikara’s picture of the
Universe:—
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“The omniscient and omnipotent cause from which
proceeds the origin, sustentation and dissolution of this
universe — the universe which is differentiated by name
and form, comprehends many agents and experiencers
(of the fruits of actions), and is the abode of the fruits of
actions regulated by particular places, times and causes
(the universe) whose creation is not even conceivable by
the mind - that cause is Brahman.”

SBh. 1-1-2.
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This description is so comprehensive, including as
it does even time, space and causation, in its scope,
evidently forbids the conception of Brahman as the
‘cause’ of the universe in the ordinary sense of the
word. Nor can we think of Brahman as the ‘maker’
of the world in the same sense that a carpenter is the
maker of a table, for all agents of action are within
the universe, and Brahman or ISvara cannot be
thought of as an agent who forms an idea, makes a
plan of what he is to make, and then executes it. In
what sense, then, is Brahman the cause and the world
its effect? Here is Badarayana’s reply according to
Sankara:
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“The effect is this manifold world consisting of ether
etc.,, and the cause is the Highest Brahman. The non-
existence of the effect in reality apart from that cause is
concluded. On what grounds? For the reason that Sruti
declares that the effect is merely the play of words
(@rarstom) and for other similar reasons.”

SBh. 2-1-14.

The word Adi (etc.)) in Badarayana’s Siitra refers
to the texts teaching the identity of the world with
Brahman. Accordingly Sarnkara says:
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Here the Chandogya, the Brhadaranyaka and other
Srutis teaching essential unity of the world with the
non-dual Atman or Brahman, are appealed to. It
follows that this apparent world, as we are aware of,
is only the effect of Maya, and is essentially identical
with and has no independent existence apart from
Brahman. The following are explicit statements to
this effect in the Bhashya:
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“Objection— But (according to you) Brahman devoid
of qualities such as sound is the cause of the Universe
(full of qualities)!

Reply— Quite true, but the effect with qualities like
sound, never exists except in its essential forms as the
cause whether now or before the creation.”

SBh. 2-1-7.

“Therefore it must be concluded that just as jar-space
and pot-space and other apparent spaces are not other
than the one ethereal space, and just as water in a mirage
and other appearances are not other than the desert etc.
for those ethers and water etc. are of the nature of being
perceived and vanishing, undefinable in their apparent
nature, so also this manifold world of the experienced
and experiences is not other than Brahman in essence.”

SBh. 2-1-14.
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This extract places it beyond all doubt that by the
Vedantic word ‘effect’ Sarikara understands nothing
more than appearance, and consequently the ‘cause’
for him stands for the substrate on which appearances
are superimposed. The students must be forewarned,
however, that the so-called theory of origination of
appearances from Avidya (Hﬁwﬁaﬁ@ﬂﬁlﬂﬁ) a pet
doctrine of the Post-Sankaras, is conspicuous by its
absence in the Bhashya. The doctrine of three grades
of existance transcendental (TRw&w), empirical
(eragif@aE) and apparent (SifasmfaeRas) is quite
unknown to the Siitra-Bhashya. On the contrary,
Sanikara emphatically declares that there are no grades
of existence:
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“Just as Brahman the cause never deviates from
existence in all the three periods of time, so also the
effect, the world, never deviates from existence in all
the three periods (of creation, sustenance and dissolution).
And existence again is only one. So for this reason also,
the effect is none other than the cause.”

SBh. 2-1-16.
Accordingly Sarikara says: ‘7T &

ARSI :— gt
f& wHaeewEe, wEmgR: wigdaq s@ 0 “And such is
the experience of the common man — who says ‘it is
the nacre that looks like silver’, ‘The one moon
appears as though she had a duplicate.” (Int. SBh. p.
2). So according to him, it is only Brahman, that
appears as the world and we have no real origination
of the world at all. He avers this in so many words
when he says:—
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“Brahman becomes an object within the purview of
empirical thought and expression dealing with
transformation etc. in its special aspect of name and form,
of the nature of the differentiated or the undifferentiated,
which is undefinable either as (Brahman itself) or
something other than it. In its own real nature, however,
it transcends all empirical thought and expression and is
never changed.”

SBh. 2-1-27.

This clarification of the concept of Maya is to be
found nowhere else except in Sarikara’s exposition.
Empirically speaking, Maya is the causal potentiality
of the world, projected by Avidya, or
Superimposition; it is but a special aspect of Brahman
which evolves itself into the world. But Brahman, in
its true and real nature, is above all causation.

“And inasmuch as the special aspect of Brahman,
fictitiously created by Avidya, is a mere play of words.
The fact of Brahman, being impartible remains,
uncontradicted.” SBh. 2-1-27.

16. Before closing this discussion of creation and
Maya, we have to answer one more question. If there
be really no creation, and causation be wholly Mayic
only, a figment of Avidya, how is it that we find so
many different accounts of creation in the
Upanishads? Is it a mere waste of words? Here is
Sarikara’s answer:
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“Nor does this Sruti, teaching evolution, really purport
to teach evolution as such; for, no fruit 1s known to accrue
by that knowledge. It rather aims at teachmg the Atman
of Brahmic Nature, for, its knowledge is known to yield
a good result. (To explain;) Yajnavalkya commences his
teaching with the proposition ‘This is the Atman that
has been described as ‘not this, not this’ and concludes
‘Fearlessness, O Janaka, hast thou attained indeed, (Br.
4-2-4). So, there is no defect in our interpretation of the
Sruti.” SBh. 2-1-27.
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4. ISVARA

17. The concept of I$vara is as enigmatical as, if
not more so than, the conceptions of Maya and
Causation in Advaita to most of the modern critics
of Sarkara. This is because these are all uniformly
influenced by the current discussions of such topics
in the light of the later sub-commentaries on
Sankara’s works. The Vivarana of Prakasatman, for
instance, brings forward several alternative theories
about the cause of the world such as these: () The
original Brahman whose reflections are the individual
souls, and which is associated with Maya, is the cause;
(2) Brahman reflected in Maya-Avidya is the cause
of the world; (3) The individual souls themselves, each
of them, manifest Brahman as the world through their
private Avidya;, and there are as many worlds
projected as there are Jivas; (4) Brahman itself changes
into the world through its Avidya, just as individuals
manifest a world each. — P.V. p. 232.

And Appayya Dikshitar’s Siddhanta-Lesa
Sarigraha, brings forward a theory that Brahman
associated with qualities is the cause of the world,
and that released souls attain union with the Saguna-
Brahman or I$vara only, until all the souls are
ultimately released (SLS. p. 534-535). Unconsciously
swayed'by such scholastic systems perhaps, the late
Dr. Thibeaut wrote in the Introduction to his
translation of Sankara’s Siitra-Bhashya as follows:—
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“Placing myself at the point of view of a Sankara, I
am startled at the outset by the second Sutra of the first
Adhyaya, which undertakes to give a definition of
Brahman. ... What, we must ask, is this Stitra meant to
define ? — That Brahman, we are inclined to answer,
whose cognition the firgt Sutra declares to constitute the
task of the entire Vedanta, that Brahman whose cqgnition
is the only road to final release, that in fact which Sankara
calls the highest. But here we must object to ourselves,
the highest Brahman is not properly defined as that from
which the world originates. ..... That from which the world
proceeds can by a Sankara be accepted only as a definition
of I$vara —, of Brahman which by its association with
Maya is enabled to project the false appearance of this
world and it is as improbable that the Sutras should open
with a definition of that inferior principle from whose
cognition there accrues no benefit, as it is unlikely that
they should conclude with a discipline of the state of
those who know the lower Brahman only.”

Vedanta Sitras Intro. p. XCIL

In this extract we find a glaring confusion of the
connotations of the terms, I$vara, Para Brahman, and
Lower Brahman. But where do we have any warrant
either in the Upanishads or in Sankara’s Bhashya,
for the supposition that Apara Brahman is ‘lower’
than the Para Brahman, or that I$vara is an inferior
principle in comparison with Para Brahman? Let us
first see what the Srutis themselves have to say on
the subject.

18. We shall first of all cite the text where the
terms ‘Para Brahman’ and ‘Apara Brahman’ occur:
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*“Verily, O Satyakama, this Omkara is both the Higher
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and the Lower Brahman. Therefore the devotee goes to
either of these only through this source.” Pr. 5-2.

Perhaps this is the only text which expressly makes
the distinction between the Higher and the Lower
Brahman. There is another text in the Mundaka
which refers to Paramam Brahman:—
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“Whosoever knows that Supreme Brahman indeed,
becomes that very Brahman. In his family; no one is born
that knows not Brahman. He crosses lamentation, crosses
sin; freed from the knots of the heart, he becomes
immortal.” Mu. 3-2-9.

[This Brahman whose knowledge results in attaining identity
with Brahman, has been called Akshara (the Imperishable),
Satyam (Reality), and Purusha (Person) also in this Upanishad.]

We find the word ‘I$vara’ in the following Srutis:—
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“Him the Greatest Ruler of all rulers, Him the Highest
God of all the gods, the Greatest Protector of all

protectors, beyond all of them do we regard that Shining
one (3a%) Praiseworthy Ruler of the world”  Sve. 6-7.

[The next two verses contain the word Sakti (f%:) and
Karanam (wmwrg) which we have already discussed.]

It is clear that the Sruti_ makes no difference
between Para Brahman and I$vara.

19. We may now proceed to consider Sarnkara’s
views on the point. While opening the discussion
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about the interpretation of the text @ @/ war ™afw
(He leads these to Brahman) Sankara writes as
follows:—
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“The doubt arises whether the devatees are led to
Karya (effect), Apara (Lower), or Param (Higher) Brahman
itself, Avikrtam (unmodified), Mukhyam (Brahman in the
primary sense). Whence this doubt ? Because of the word
Brahman, and because of the Sruti teaching movement.
Hete the teacher Badari thinks that it is the Karya (effect),
Saguna (with qualities), Aparam (Lower) Brahman, for

motion is applicable only to this
Brahman.” SBh. 4-3-7.

In this context, Sankara gives variants of both the
terms Para-Brahman and Apara-Brahman. Now, do
these denote two distinct entities or one and the same
Brahman ? The following excerpt will answer this
question:—
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“Here Srutis teaching movement in the context of
Apara-Brahman, have been wrongly applied to Para-
Brahman, merely because of failure to discriminate
between the Higher and the Lower Brahman.

Question— Are there two Brahmans then, the Higher
and the Lower?

Answer— Yes, there are two. (This is borne out) by
the Sruti: ‘O Satyakama, verily this Omkara is both the
Higher and the Lower Brahman.

Question— Which is the Higher Brahman then and
which is the Lower?

Answer— We reply: Where Brahman is taught by
means of words like Asthiillam (not gross), negating
specific features such as name and form created by
Avidya, that is the Higher Brahman. Where, on the other
hand, that same Brahman is taught as qualified by some
specific features for the purpose of meditation, as for
instance by means of such words as ¥m@: (made up of
mind), WO (having Prana for his body), wrew: (of the
nature of light) etc., that is the Lower Brahman.

Objection— The Sruti teaching non-duality would be
violated in this case, then!

Reply— No, for this has been obviated by stating that
the form with attributes is due to the conditioning adjunct
of name and form created by Avidya.”

SBh. 4-3-14.

It is clear that one and the same Brahman is
regarded as higher or lower according as specific
features are denied in the Sruti or ascribed to it for
the sake of meditation in the sphere of Avidya for
the convenience of aspirants who cannot rise to the
level of the absolutely featureless Pure Brahman.
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Brahman in itself, of course, remains in its pristine
purity even when it is meditated upon as endowed
with qualities by mediocre intellects. Hence it is that
Sanikara does not hesitate to style even Brahman
meditated upon as ‘Para Brahman’, when the context
is clear enough that it is Brahman with qualities.
Witness the following quotation:—
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“ ‘Without Pranas, without mind, pure’ —isa  Sruti
relating to the Pure Brahman, while this Sruti - ‘Made
up of mind, having Prana as his body etc.’ (Ch. 3-14-2)
refers to Brahman with qualities. This is the difference
between the two texts. Therefore since the qualities
intended to be taught by the Sruti apply to Brahman only,
we have to conclude that it is Para Brahman alone that is
to be meditated upon.” SBh. 1-2-2.

It is obvious that Saguna Brahman intended for
meditation has been itself styled Para Brahman, as
nobody would fall into the error of imagining that
Brahman without qualities is meant by that term. As
to the propriety of applying the epithet ‘Higher
Brahman here, it has to be noted that qualified
Brahman is higher relatively as compared with the
individual self. That this line of reasoning is justifiable
according to Sarikara, is vouched by the following;
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“Objection=If the lower Brahman is taken to be meant
in this passage (Pr. 5-5), the epithet ‘Param Purusham’
(the higher Person) would not be consistent.
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Reply—This fallacy cannot be imputed here. For Prana
may himself be well regarded as ‘higher,’ relatively in
comparison with.Virat.” SBh. 1-3-13,

[This is a discussion devoted to the interpretation in the
Prashna Upanishad (5-2-5) where it has to be determined which
Brahman is meant by ‘the Higher Purusha’ to be meditated upon
through the symbol Aum. The prima facie view that it is the
lower Brahman is sought to be justified by arguing that the

word ‘higher’ is only.relative.]

20. So much for the apparent inconsistency in
the use of the adjectives ‘higher’ and ‘lower’ with
respect to Brahman. We have found that lower
Brahman is not, according to Sankara, either distinct
from or inferior to higher Brahman in any way. It is
identically the same Brahman that is sought to be
known by the seekers of the highest grade or to be
meditated upon by the middling aspirants. That
Brahman is regarded as that from which the Universe
originates, cannot militate against its being regarded
as the higher Brahman, is readily seen from Sankara’s
clarification of the concept of causation already
discussed in the previous section. Without tarrying
any more to discuss this objection, we may now
proceed to an examination of the concept of I$vara
as understood by Sankara.

21. In his commentary on the second Siitra of
Sariraka, Sankara writes:
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The first sentence which describes the nature of
the Universe has already been translated on page 20.
The second sentence says that,

“The origination etc. of the Universe with these
characteristics cannot be possibly conceived to be
effected by any cause other than the I§vara possessing

these qualities.” SBh. 1-1-2.

It is clear that the secondless Brahman is equated
here with Isvara (Ruler) who is omniscient and
omnipotent.

This apparent self-contradiction — that Brahman
is featureless and at the same time possesses the
qualities of omniscience and omnipotence — is what
puzzled Thibeaut and made him remark: “Placing
myself at the point of view of a Sankara, I am startled
at the outset by the second Sutra of the first Adhyaya”
(Vs. Int. p. XCTI). But Sankara persists in this
identification of the absolutely featureless Brahman
with ISvara in the body of his Bhashya throughout.
Take for instance, the following extract:—
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“To this objection we reply: This source of all beings,
the possessor of qualities like invisibility etc. is the highest
Lord only and nothing else. How is this conclusion arrived
at ? Because His attributes have been cited. (To explain;)

The clause ‘He who is ‘all-knowing and all-perceiving’
evidently refers to the exclusive attribute of the Highest
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Lord.” SBh. 1-2-21.

It is evident that negations of specific features has
been here spoken of as though they were qualities,
and that very Brahman without features has been
styled as the Highest I$vara.

22. The derivative meaning of the word I$vara is
‘ruler’. It would be interesting to enquire how Sarkara,
an Absolutist who postulates One Brahman without
a second, reconciles himself to the idea of a ruler
and admits tke distinction of an omniscient ruler and
the ruled into his system without self-contradiction.
The following extract throws abundant light on this
point:—
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The objection is started here that for one who holds
the doctrine of the unity of the one changeless
Brahmatman, there can be no distinction of a ruler
and something ruled, and hence, this would counter
the fundamental tenet of accepting I$vara as the cause
of the world. And the answer is that the doctrine of
Causality is Mayic, but the omniscient I§vara himself
is distinct from the Mayic name and form. We have
quoted this portion of the Bhashya already (on p. 19),
in connection with the clarification of the concept
of Maya.

The sequel to this portion has now to be réviewed
in connection with the concept of I$vara, which is
the subject-matter of the present section. Sankara here
says:

“Thus (Brahman) conditioned by name and form set
up by Avidya becomes I$vara, just as universal ether
limited as it were by jars, pots etc. And empirically
speakmg, He (the Tsvara) rules over the souls condmoned
who are really one with Himself, but who like the Jar-
spaces of the illustration depend upon aggregates of the
body and the senses effected by name and form presented
by Avidya. Thus the Lordship of the Lord, his
omniscience and omnipotence are only relative to the
limitation caused by the conditioning of adjuncts of the
nature of Avidya. But in the Atman, really divested of
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all conditioning factors, on the dawn of Vidya, there
cannot be any room for conceptions like the ruler and
the ruled, omniscience etc. Accordingly, it has been
declared in the Sruti: ‘That is the Infinite, where one
sees nothing else, hears nothing else, knows nothing else’
(Ch. 7-24-1) and also by the text beginning with —.‘But
when for this one all has become the Atman alone,
then what could one possibly see and with what 7 (Br. 4-
5-15).” SBh. 2-1-14.

23. If Brahman alone is really real, and without a
second, in what sense is it Sarvajha (omniscient),
Sarvasakta (omnipotent)? Is it not a contradiction in
terms to say that there is no act of knowing on the
part of Brahman and yet it is all-knowing, it exercises
no power and yet it is all-powerful? How can
Brahman know at all before creation since it has no
corporal adjunct then and, as we all know, body is a
necessary pre-requisite for consciousness to arise ?

The Sruti says in reply to all this:
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“He has no body and no senses. There is none equal
to or greater than Him. His supreme power is heard to be
variously described, and belonging to His ve? nature is
His knowledge, strength and act.” ve. 6-8.

[Consciousness is here described as Brahman’s very nature,
and so is His power.]

The following extracts from the Bhashya,
pondered over, would throw abundant light on the
true nature of the consciousness and power ascribed
to the changeless Brahman without a second:
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“It is a self-contradiction to maintain that one who
possesses eternal Consciousness capable of throwing light
on everything, is not omniscient. If His knowledge were
impermanent, He could know things sometimes, and
could not know at other times, and consequently it would
follow that He may not be omniscient. This defect is
inconceivable in case His Consciousness is eternal.”

SBh. 1-1-5.

[Consciousness being His very nature, it is inconceivable
that He does not know certain things on certain occasions.]
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“The power which may be supposed to inhere in the
cause in order to ensure a particular effect (and no other),
cannot ensure the production of the particular effect if it
is other than the cause, or non-existent. For in that case,
it would be quite like any other thing which is non-
existent or other than the cause (and there could be no
valid reason why that cause alone should produce the
particular effect). Hence we have to conclude that the
power is identical with the cause, and the effect is

identical with the power.” SBh. 2-1-18.

24. To sum up, Sankara’s concept of Para
Brahman, Apara Brahman and I$vara is that the same
Brahman is called Higher Brahman when it is made
the subject of enquiry as Reality, Lower Brahman
when it is recommended in the Srutis as an object of
meditation, and I$vara or the omniscient and
omnipotent when it is thought of as the cause and
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ruler of the phenomenal world containing individual
souls. The distinction is admitted only from the
thought-position of the student of Vedanta and there
is no distinction or difference allowed in Brahman
itself. The so-called Consciousness and power of the
Divine being are eternally identical with the Being
and it is only relativity that makes Vedantins speak
of God’s knowing or being the potential cause of an
effect, just as it is in empirical life when we say ‘fire
burns the faggot’, ‘the river flows’ or ‘the sun shines
upon the snake when it creeps out of the anthill’. It is
clear that the Absolutism of Advaita is in no way
affected by these conventional ways of thinking or
speaking.

S. BONDAGE AND RELEASE

25. 'We have seen that Sankara’s clarification of
the concept of Isvara demands the supposition of two
distinct stand-points. ISvara controls the destiny of
individual souls only in the sphere of the common-
sense view (Sare fagrmm: WP sragrfasd); from
the standpoint of the really real, however, there is no
distinction of the ruler and the ruled, or omniscience
and limited knowledge at all. (= T ety

R uTer ) On what basm this
dlstmctmn of the two view-points is formed, we shall
consider later on. Meanwhile, if we grant that the
distinction of the Ruler and the ruled is true on the
empirical plane only, it follows as a corollary that
the idea of bondage and release for the soul is also
true on that plane only. The Sruti sanctions this
deduction:-
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“This changeful and the changeless, both the evolved
and the involved Universe mutually correlated, the Isa
supports. The helpless individual Atman is bound on
account of being an experiencer (of fruit of action). By
knowing that Shining One, however, he is freed from all
bonds.” Sve. 1-8.
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“This citadel of eleven gates belongs to the Unborn
whose nature as Consciousness is never crooked.
Meditating on Him through knowledge, one grieves not.
And being freed, he is freed for ever.” Ka. 51

26. Texts like the ones we have just now quoted,
teach in the clearest manner that knowledge of the
true nature of Atman alone can release the soul,
thereby implying that it is Avidya or primeval
ignorance only that binds the soul. The following Sruti
is explicit on this latter point:
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“Worshipping him (Pippalada), Bharadvija and others
gratefully said: “Thou art indeed our real father, for thou
hast taken us across our ignorance (Avidya) to the other
shore.” Pr. 6-8.

27. Sarkara appeals to Upanishadic texts of this
type when he propounds his doctrine of
Moksha (Release):—
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“This nature of Sariisara (mundane life), the ephemeral

BONDAGE AND RELEASE

Accordingly the Sruti reaffirms this nature of Samsara
as described above when it says: ‘There is indeed no
freedom from the oppression of pleasure and pain for a
being so long as it is embodied’ (Ch. 8-12-1), and since
contact of pleasure and pain is denied for the liberated
one by the Sruti, ‘Pleasure and pain, indeed, do not touch
one who is without a body’ (Ch. 8-12-1), it can be inferred
that unembodiedness called Moksha is not an effect of
meritorious deeds (&) known through the Vedic
injunctions.” SBh. 1-14.
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“Objection: Unembodiedness may be itself the effect
of Vedic Dharma.

Reply: No, for that is the very nature of Atman.
Witness the followmg Srutis: The wise person who knows
the Atman that is unembodied even while he is in the
bodies, changeless among the changeful bodies, one who
knows this great and all-pervading Atman never grieves’
(K. 2-22), ‘He is indeed without Prana (life-breath) and
without Manas (mind) and pure’ (Mu. 2-1-2), “This Purusha
(Person) is indeed never tainted by anything’ (Br. 4-3-15).
For this very reason, it is to be concluded that
unembodiedness called Moksha (Final Release) is quite
unlike any effect of religious work which has got to be
performed.” SBh. 1-1-4.
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experience of pleasure and pain of changing degrees by
assuming different bodies due to gradation of meritorious
and unmeritorious deeds of beings subject to defects like
Avidya, is well-known from Srutis, Smrtis and reasoning

28. Sarkara reinforces his argument that final
release is only the dispersal of ignorance and no more,
by appealing to Srutis that teach immediate release
as soon as enlightenment dawns.
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“Moreover, Srutis like these point out that Moksha
accrues immediately after the dawn of the knowledge of
Brahman, and thus precludes the necessity for anything
else to be done in the interval before Release. ‘One who
knows Brahman, becomes Brahman itself’ (Mu. 3-2-9),
‘When that Brahman which is the Higher as well as the
Lower is seen, all his residual works perish’ (Mu. 2-2-8),
‘Knowing the bliss of Brahman, one fears nothing
whatever’ (Tai. 2-9), ‘O Janaka, fearlessness, indeed, hast
thot attained’ (Br. 4-2-4), ‘It knew itself in the form ‘Tam
Brahman’ and thence it became all’ (Br. 1-4-10), ‘What
delusion, and what lamentation can there be for one who
has realized oneness? (Is. 7.).”

SBh. 1-14.
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“We might likewise quote the passage (Br. 1-4-10)
‘Seeing this same Brahman Rshi Vamadeva discovered
(the Mantra) ‘T have been Manu and Surya’ to show how
the Sruti wards off the idea of something to be done in
the interval between realization of Brahman and
becoming all this Universe. This passage is analogous to
the statement ‘He sings standing’ where it is conclusive
that there is no action intervening between the acts of
standing and singing” SBh. 1-14.
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29. There is a special advantage, in thus
conceiving Moksha, for as Sankara shows:

e Il

“Hence as the Sastras remove the idea of one’s being
a transmigratory soul imagined by Avidya and reveal
one’s nature as the eternally free Atman, no blemish of
impermanence can be attached to Release.”

SBh. 1-1-4.

It is a tenet acknowledged by all schools of
Vedanta, that Moksha is eternal, but no school other
than that of Sarikara, can escape the charge of the so-
called Final Goal being impermanent, seeing that all
these schools treat the Summum Bonum as the effect
of some religious act of dlsmphne enjomed in the
Srutis. Sarikara’s tradition is unique in treating the
bondage of mundane suffering as the figment of
nescience and Release as the result of right knowledge
arising from the teaching of the Upanishads.



6. THE VALIDITY OF SASTRA

30. ‘Sastra’ is a name assigned by Vedantins to
the Vedas in general and to the Upanishads in
particular. Thus in commenting on the third Suitra of
Badarayana, Safikara writes
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“Brahman is the source, the cause of the great Sastra
consisting of Rigveda etc. enlarged by various branches
of learning which illumines all things like a big lamp,
and which is almost omniscient. For the origination of
such a Sastra consisting of Rigveda etc., which is
accompanied by the quality of omniscience, can hardly
be conceived to proceed from anything but from an
omniscient Being.” SBh. 1-1-3.

[In the sequel to this para, it is argued that omniscience
reaches its culmination only in the Great-Being from whom
Rigveda etc. comes forth spontaneously like an expired breath.]

31. The present section is exclusively devoted to
a consideration of the validity of the Sastra in its
aspect as the Upanishads. How are the Upanishads
to be considered as a valid means of right knowledge ?
Are they the source of knowledge regarding Brahman,
in the same way that the Vedas are with regard to
heaven (&), the gods (FamT:) etc., whose existence is
to be taken for granted on the exclusive authority of

THE VALIDITY OF SASTRA
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“Sruti etc., alone are not the means of knowledge in
the case of the enquiry into the nature of Brahman, as it
is in the enquiry with regard to the nature of Dharma
(religious work), but Sruti etc. and intuition etc. also as
the case may be, are here the means, for the Knowledge
of Brahman is to culminate in Intuition, and relates to a
factual existent Entity. (To explain}) With regard to a
religious duty, there being no need of any Intuition, Sruti
etc. alone can be deemed to be the valid means, and this
for the additional reason that the origination of religious
duty entirely depends upon the will of a person ..... but
an existent thing cannot in this manner be conceived
alternatively to be such, or not such, existent or non-
existent at one’s will. Alternative thoughts with regard
to a thing depend entirely upon the imagination of a
person, but the truth of a thing does not depend upon
the will of a person but depends entirely upon the nature
of the thing.” SBh. 1-1-2.
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the Vedas enjoining certain rituals which lead to
them, the performer of those religious works after
death ? Here is Sarikara’s answer:

Elsewhere Sarnikara makes his view clearer with

regard to the matter in hand:—
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“In the case of the results of religious works, which is
not within the range of Intuition, a doubt may possibly
arise as to whether it would come true or not. But the
result of knowledge is within the range of Intuition, for
the Sruti refers to it as “That which is actual and directly
known’ (Br. 3-4-1), and teaches the identity of the
individual self and the Universal Self, in these words
‘That thou art’ (Ch. 6-8-7) as an ever-existing fact. Surely
the sentence ‘That thou art’ cannot be stretched to mean
‘That thou shalt become after death.’ ”

SBh. 3-3-32.

32. A doubt may possibly rear its head here: How
can the Upanishadic texts convey an idea of what
Brahman is to us? Sentences are made up of words and
words can denote or connote only objective things which
possess predictables like genus, quality, action or relation.
But in the Upanishads, Brahman is not only denied all
attributes, but also declared to be strictly inexpressible
by words and unthinkable by the mind:
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“This indeed, O Gargi! Brahmanas regard to be the
Akshara (the Imperishable). It is neither gross nor subtle;
neither short nor long; not red, not viscid, without shadow
or darkness, not air, not ether, unattached; without taste,
without smell, having no eyes, having no ears, having no
organs of speech, having no mind, having no light, having
no life-breath, having no opening, having no measures
and having neither inside nor outside. It eats nothing
whatever. No one eats it.” Br. 3-8-8.
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“Whence speech (and other organs of sense) return
unable to reach it, along with the mind.” Tai. 2-9.

It is ineffable not because words are inadequate to
describe it, but because it is the eternal subject which
objectifies everything else and so can be objectified
by no words.

“That which speech cannot express, but which itself
expresses speech ..... That which the mind cannot think
of, but which itself, they say, thinks of the mind. Know
that alone to be Brahman, not this which they meditate

upon as an object.” Ke. 1-5, 6.

Thus, Brahman is beyond the region of the senses
and the mind which alone are the instruments
through which one can know objective things in
ordinary life. On the other hand, it is of such a nature
that it shines forth by its own inherent light and lights
up both the senses and the mind and enables them to
throw light on their respective objects. If so, it will
be asked, how can even the Sruti describe Brahman
which is the light of eternal Witnessing
Consciousness, which is the prerequisite to know
even the Vedas as such?

33. Sankara points out that there being no need
for any means to establish the existence of Brahma-
Atman (Brahman that is our very Self), the Srutis are
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called Pramana (means of knowledge) by courtesy
insofar as they remove the distinctions superimposed
upon Brahman by Avidya. We have seen that Avidya
is the mutual superimposition of the Self and the not-
Self, and it is only through ignorance that we speak
of the means and objects of knowledge:
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“It is by presupposing this mutual superimposition of
the Self and the not-Self, called Avidya, that the
conventions both secular and sacred of the means and
object of right knowledge obtain in life, and so do the
$astras dealing with injunctions and prohibitions and
even with final Release.” SBh.
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“Atman or Self, as is well-known, is no adventitious
thing for any one, for He is self-established.”

SBh. 2-3-7.

“Objection: If Brahman is not an object of any action,
then it cannot be maintained that the Sastra is the means
of knowing It.

Reply: Not so, for the Sastra purports to wipe off the
distinctions sugerimposed on Brahman by Avidya (To
explain}) The Sastra does not indeed propose to teach
Brahman as such and such an object, but it teaches
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Brahman as no object at all, being the inmost Self and
removes all distinctions created by Avidya such as the

knowable, knower and knowledge.” SBh. 1-14.

The word 3nf (such as’) in this passage includes the
distinctions of (I) desired object, desirer, and desire, (2)
deed, doer and doing, and (3) experienced fruit of action,
experiencer and experience. All of these, being
superimposed on Brahman, vanish the moment that
Brahman is Intuited as Reality devoid of all distinctions
and differences. Appearances, as is well-known, have
no existence of their own apart from the substrate on
which they are superimposed and their sublation merely
means the knowledge of their essential oneness with
the substrate.

34. The Sastra therefore, is a valid means of
knowledge regarding Brahman insofar as it brings on
the Intuition of Brahman by showing how all
distinctions and differences are mere appearances
superimposed on Brahman. Even the empirical means
of knowledge, like perception, are held to be valid for
this very same reason that they ultimately produce
actual intuition of their object. Our effort to see a thing,
for instance, ends with the dawn of sight, the intuition
of the thing sought to be seen. But then there is this
difference between the ordinary means of right
knowledge and the Sastra as a means of knowing
Brahman: Even after we have perceived or inferred the
existence of a phenomenal thing, the distinction of the
knower, knowable and knowledge stays on as before;
whereas when the Knowledge of Brahman-Atman
dawns, this distinction is sublated for good. The
following remarks of Sarikara about this final Intuition
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are worthy of note:—
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“Moreover, this means of knowledge revealing the unity
of Atman is final; and there is nothing else that can be sought
to be known subsequently. (To explain)) When, for instance,
in common usage it is laid down that ‘One should sacrifice’,
it is at once sought to be known, what, by what means, and
how (one is to sacrifice); but there is nothing else to be sought
to be known when it is said “That thou art’, ‘I am Brahman’,
for the resulting Intuition relates to the Unity of the Self of
all. It is only when something else remains, that the desire
to know it can possibly arise. But there is nothing else which
remains to be known over and above the Unity of
Atman” SBh. 2-114.
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“Nor is it possible to maintain that no such Intuition
is ever produced, for there are Srutis like the following
‘He was convinced of this instruction of his father’
(Ch. 6-13-3).” SBh. 2-1-14.

[The Sruti is not quoted here as a mere authority, for
preceding this statement there is a series of questions and
answers in the train of arguments based upon Intuition.]
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“Nor, again, is it possible to assert that this Intuition
is useless, or that it is a hallucination, for we do see that
Avidya is effectively removed, and there is no other
knowledge to sublate it. We have already remarked that
all talk of the true and the false is only before the dawn
of the Knowledge of the Unity of Atman.”

SBh. 2-1-4.

[There can be no question of error in the sphere of non-
duality.]

35. This unique conception of the finality of
knowledge and extinction of all means of knowledge,
the Sastra no less than the other ordinary means, at
the dawn of enlightenment, has been expressly stated
in so many words elsswhere by Sankara:
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“Therefore, all injunctions and all other means of
knowledge, end with the dawn of the Intuition ‘I am
Brahman'. For when the Intuition of the secondless
Atman, neither to be accepted or shunned, arises,
Pramanas (or means of knowledge) cannot continue to
thrive, since there will be neither a knower nor objects
to be known then.” SBh. 1-1-4.
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“Since there is the text beginning with “Here the father
ceases to be the father’ which says ‘the Vedas are no
Vedas’ (Br. 4-3-22), non-existence of even the Sruti is
certainly accepted by us in the state of Enlightenment.”

SBh. 4-1-3.
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36. Asa corollary froni the validity of the Sastra
it follows that the words of a duly qualified teacher
are as valid a means as the holy revelation itself, not
because he is an authority on the subject, but because
he has become one with the Supreme Atman. One
would reach at the truth provided that he follows the
line of reasoning shown by such a teacher, but not
by any independent ratiocination:—
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“This knowledge, my dearest boy, cannot be acquired
or refuted by speculation, but only as revealed by a
teacher other than a speculator, can it lead to conviction.”

Ka. 2-9.
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“Taught by a person of inferior knowledge, this Atman
cannot be well-ascertained even if one should reason in
various ways. There is no not-knowing, however, when
taught by a teacher who has become one with this Atman.
For, He (this Atman) is subtler than even the subtlest
thing and beyond all reason.”

Ka. 2-8.

7. THE EMPIRICAL AND
THE TRANSCENDENTAL VIEWS

37. Avidya is the most fundamental of all the
concepts we have so far considered. Man, as he is
born, including the most intelligent of his kind who
can distinguish truth from error, least suspects that
deep down in his mind there might be a wider
ignorance which engulfs within its range both the
truth and error which he recognizes in ordinary life.
That is why Sankara begins his Introduction to
Vedanta Siitras with a concise and brisk statement
of the nature of that error:—
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“It is a natural procedure on the part of man to base
his conduct on the notions of me and mine, mixing up
the real and the non-real.”

Introduction to Siitra Bhashya.

And the set purpose of the Upanishads is to blot
out this fundamental error.
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“To destroy this basic cause of all evils, all the
Vedantas (or Upanishads) are begun in order to teach the
Knowledge of the Unity.of Atman.”

Intro. to SBh.
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38. This leads us to a consideration of the
distinction of naive view of Reality and Truth and
the Vedantic view of the same. Safikara contrasts
these two view-points by the terms Loka-drshti, and
Sastra-drshti respectively, as for instance in the
following passage:

() ‘Srigreymia 9F aivafy’ (R-¢-3%) g
iyt @ & wafd — 3ddq s
Frefiie; vagEaT § U9: SRR R T W )

“In the Siitra 2-1-24, the illustration of the milk was
adduced to show that there may be a change in the
substance of a thing even without an external cause, and
that was only from’ Lokadrshti (the commonsense view).
But from Sastra-drshti (the Vedantic view), however,
which entails the uniform dependence of an effect upon
the Lord is not discarded.”

SBh. 2-2-3.

Sarikara, however, uses another pair of names for
these views, the Vyavaharika (the practlcdl) and the
Paramarthika (Really Real), as in the following
statement:

(R) 3ngwTw o oraRfte: wiegurgewer fawm

‘Wreeigaq 3ia uiEasiafE:; 1 @ e qodasta o

“The previous rejoinder, citing the illustration of the
sea and its waves, was given while granting this
Vyvaharika distinction (of practical life), of the
experiencer and the experienced, but from the
Paramarthika (Really Real) stand-point, however, there
is no such distinction.” SBh. 2-1-14.

We shall use these more familiar terms in our
further discussion of these two stand-points.
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39. The Sanskrit word Vyavahara comprehends
not only thought and expression but also conduct
based upon them. To think and talk of mother-of-
pearl as silver, and proceed towards it with the
intention of taking up the supposed silver, is Mithya-
vyvahara (wrong behaviour), while treating actual
silver as silver in these three ways is Samyag-
vyavahara or right behaviour. Now the Vedantic view
is that all our ideas, speech and conduct based upon
practical life (re@if@), are really due to ignorance
from the Paramarthika (transcendental, Really Real)
stand-point. So then, Vyavaharika view is the same
as the view of ignorance (snfae@gf®) or the view that
distinguishes the knower and the known (FHTTRREfS),
or the view of ordinary life (f%&gf®), or the view based
upon waking life (STgf). It is on the inborn tendency
of the human mind to falsely superimpose the Self
and the not-Self (the body, the senses and the mind
of the waking state) upon each other that this
Vyavaharic view is based.

40. How is the waking point of view known to
be the result of an error ? We have already seen how
this view takes the body and the organs of sense etc.
to be real without any warrant, and mixes up the real
Witnessing Atman and the unreal not-Self. The
following description of waking as Laukika rehearses
the same idea at full length.

(?) wawg Wgfawar aigT W add 3 Wag | o =
IAfE: JUET: | OF WE dad ofd Qe w1 e
VAR, MEAGEERE 54 : CBIC ey |
SfaY 3R | el agray 1l
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“ ‘With a thing’ means that it contains objective things
which are real from the stand-point of Avidya. And ‘with
knowledge’ means that it contains the knowledge of these
things. That which is the field of all Vyavahara includmmg
that of the $astra, the duality consisting of the knowing
subject and the knowable objects, is called Laukika, the
ordinary life, which is the same thing as the waking state.
This is waking as described in the Vedantas.”

GKBLh. 4-87.

41. It may appear to be a bold statement to say
that even the Sastraic Vyavahara has reality only in
the field of Avidya. Is it not self-stultifying to say
that the unreal Sastra reveals Reality? And why
should we shamelessly call perception and other
means of knowledge unreal while we have to deal
with them all our life willy-nilly ? Safikara replies:

fiymia yegnfoed faget wafe Wi waaw, 3 =
TSR Wafd, g i

“This fault cannot be imputed to our position; for, all
the Vyavaharas can be consistently real before
Enlightenment dawns, like the Vyavahara in a dream
before waking. (To explain:) So long as the Knowledge-of
the one real Atman has not arisen, the idea of the
unreality of the effects, that is, of the nature of the means
of knowledge, objects of knowledge and the resultant
knowledge never occurs to any one; on the other hand,
every one takes the effects alone to be himself and his
own and says ‘this is me, this is mine’, forgetting his own
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true nature of being Brahmatman. Therefore all
Vyavahara (procedure), secular and Vedic, is consistent
so long as one is not awakened to the Knowledge of one’s
being the Atman of Brahmic nature. This is just like the
case of an ordinary person seeing all sorts of phenomena
in a dream. He is sure that he actually perceives those
things before he is awakened, and does not suspect they
are only simulacra of perception.”
SBh. 2-1-14, p. 198.

Add to this the conception of Sastra as the ultimate
means of Knowledge as described in the previous
section (p. 50) and we have a complete picture of
Sankara’s distinction of the empirical view and the
transcendental or Sastraic view.

42. It would be interesting and profitable to
contrast the significance of the several concepts we
have discussed so far, from these two distinct points
of view. To aid the memory of the beginner, the
results of such a contrast are subjoined in a tabular
form.

Concept Vyavaharic Significance =~ Paramarthic Significance
Atman  The individual soul. The Witnessing Principle.
Avidya lgnorance of a thing. Superimposition of the
Self and the non-self.
Vidya Knowledge of an object.  Intuition of Brahman as
the universal Self.
Srshti 1) Creating or inventing 1) Projection of an
something. appearance.
2) The thing so created 2) The world super-
imposed on Brahman.

[svara  Ruler. Atman  existing inde-
dently of the world.

Bondage Suspension, confinement. Apparent limitation.
Release  Setting free, becoming Getting rid of Avidya, etc.
free.
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43. Since, according to Vedanta, Brahman is
absolutely void of all distinctions, and that secondless
Entity is the only Reality, one might well wonder:
(i) how there could be a Science of Reality, (ii) how
there could be any teaching of Brahman, (iii) to whom
that teaching could be addressed and (iv) what purpose
the teaching could possibly serve. These four primary
considerations, called Anubandhas in ‘the realistic
Darsanas cannot gain entrance in the Advaita which
knows no distinctions or differences. How is then a
Science or Philosophy of Advaita possible at all ?

44. This difficulty is obviated in Vedanta by
adopting a method of teaching called the
Adhyaropapavada Nyaya. This method consists in the
device of deliberately superimposing something on
Reality for the time being, in order to remove some
other superimposed characteristics, and then to
rescind the presumed characteristic as well. That this
is the only method adopted in the Upanishads has
been shown by Sarkara in his commentaries on the
Upanishads and explained in so many words in his
commentary on the Bhagavadgita. Thus in the course
of explaining the meaning of Sl6kas (verses 13 and 14
of Ch. XIII), which are by the way a virtual
reproduction of Svetasvatara (1L, 16 and 17), he
writes:—
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(¥ mmﬁm 3 TewEN
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“The several special features noticed in the Kshetrajiia
(the Self) owing to the limiting conditions caused by the
different forms of Kshetra (the body etc,) being unreal,
have been rescinded in the previous Sloka, and Kshetrajfia
has been taught to be realized as neither being nor non-
being. But in this verse (13), even the unreal nature,
manifested through the limiting conditions, has been
treated as though it were the property of the knowable
Self just to bring its existence home, and hence the
knowable Kshetrajia is spoken of as possessing hands
and feet etc. everywhere. Accordingly, there is the well-
known saying of the knowers of tradition: “That which is
devoid of all details is set-forth in detail through deliberate
superimposition and rescission.”

GBh. 13-13.

(R s YR TR W
yfediand yelrmmosT: — 1

“Lest it should be supposed that this knowable Atman
is really possessed of the senses such as hands and feet,
just because they are imputed to It, this next verse is
begun (to negate them).” GBh. 13-14.

45. We shall try to show how here this device of
Adhyaropapavada (ascription and subsequent
negation) has been applied in the Upanishads in t}.le
case of each of the concepts we have discussed in
the preceding pages:

(? (a) ;r:hhtmqm e e ffsw
: N
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“Subtler than the subtlest, greater than the greatest,
the Atman is hidden in the cave (of the heart) of this
born being.” Tai. Na. 10.

Here Atman is described as residing within the
heart of the Jiva, who desires to know the truth about
the Self. Hence this is an ascription of a place to the
Atman who being omnipresent cannot be located.
This is done with the intention of withdrawing an
extrovert mind which is naturally attracted by
external objects of sense.

(b) T&! 2q: WY T@: WA WA |
uéuarfamu et A e o

“The one Deva (God) is hidden in all beings. All-
pervadmg, the one inmost Self of all creatures, premdlng
over all, the Witnessing Consciousness residing in all
creatures, the One without a second, having no qualifying

adjuncts.” Sve. 611,

This predication of omnipresence to Atman as the
Self of all, rescinds the ascription of its location in
the heart of born creatures.

() (a) Sfaamamrt FdaAT: @ G aftedEE: |
TEUNN: uiEta er Sra SR aasE: |

“Living in the midst of Avidya but priding in their
discriminating power and learning, the perplexed fools
whirl round and round in Sarhsara like blind men led by

one who is oneself blind.” Ka. 2-5.

Here it is presumed that there are persons who do
not know the real nature of the Brahman-Self. Of
course, it is on this supposition of the ignorance of
Brahman-Atman, that the énquiry into the nature of
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Brahman is begun. It should be noted that the student
of Vedanta is granted to be ignorant of his true
Brahmic nature, and that Brahman is the object of
cnquiry. Both of these assumptions are quite
nccessary before the Sastra or the teacher proposes
to propound the real nature of Brahman. It is from
this Adhyaropa (dehberate superimposition) stand-
point that Sankara writes in his commentary on the
first Sutra of Badarayana:—

amﬁmﬁm ichuemm mm@a:w
aff fr w
3N | T SQEaTeTeT  aeTaaraREar
AefarftaiTaR F SR S i

“Thus there are many thinkers who differ from one
another on this subject, some of them depending upon
sound arguments and genuine texts while others depend
on those of seeming validity. One who would accept any
one of these opinions at random without seriously
pondering over the matter, would be not only prevented
from attaining the highest good, but even run the risk of
becoming a prey to evil consequences. Therefore through
proposing the enquiry into Brahman, this sacred
investigation of the meaning of Vedanta texts, with the
ancillary reasoning unopposed to them, is begun with the
aim of showing the way to the highest good.”

SBh. 1-1-1.

Here evidently besides the ignorance of Brahman,
the validity of the Sastra as a means to Release, and
the efficacy of sound reasoning subservient to it, as
also duly qualified aspirants for the final goal, are all
taken for granted to be factual from the Adhyaropa-
standpoint of view.
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(b) ¥ TS fomd ot o) wrmr o |
T e fafed merat Qstaamty fafewie @ n

“All this Universe consisting of religious works,
Knowledge and Brahman supremely immortal, is verily
Purusha. One who knows this to be concealed in the
recess of his heart, verily cuts this knot of Avidya here
and now, my dear boy.” Mu. 2-1110.

Here there is the Adhyaropa of Vidya and its
efficiency in completely destroying Avidya. Now,
from the really real point of view, there is always
only Brahman and nothing else. What is the correct
view to take about these concepts of Vidya and
Avidya? The following excerpt from Sankara will
clarify this:—

(c) F@ yREwval 3 A, IFS gefa oW A —
3 aqm: | Tae PR wE: g ) gEd  shegesta
e Fwfoeyam: | Qisfr e Sy fearssem:
WigAamEmT Saguuaitd, S wogw: I

Objection: But to whom does the Aprabodha
(ignorance) pertain ?

Reply: We reply — To you who are asking this question.

Objection: But I am taught by the Sruti to be. Ivara
Himself!

Reply: If you are thus awake, then there is no Avidya
attaching itself to any one. And by this reply the
additional fault laid at the door of the system by some
objectors may also be regarded as having been set aside.
They say that Atman having Avidya as a second entity
beside Him, Advaita would cease to be a fact.

SBh. 4-1-3.
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Gaudapada has summed up this Apavada
(abrogation) of the assumption of Vidya and Avidya
in the following verse:

FferEat ga e Sfa: wgE |
TR i
“When this Jiva awakes from his beginningless

illusory dream, he then realizes the unborn, sleepless,
dreamless, secondless Self.” GK. 1-16.

[Here ‘sleep’ is the name given to not-knowing, and ‘dream’
to wrong conception or Adhyasa.]

46. Avidya is the most fundamental concept used
as a device for showing the illusory nature of all other
concepts. It is to be itself overpassed when
enlightenment dawns. We may now take up the other
concepts to show how they serve as devices to teach
the Truth applying this self-same principle of
Adhyaropapavada.

Atman s assumed to be an individual self in order
to explode the delusion that the body, the senses or
the mind may be the self. Thus proceeding from the
hody one rises to the Consciousness of the true Self
by taking for granted that the inner and more subtle
non-Self is the actual Self and rejecting the grosser
non-Self which was previously mistaken for the Self.
Ordinarily man’s idea is so vague and confounded
that he takes any one of the physiological or psychic
forces or organs as his own self for practical purposes.
This process is thus described by gaﬁkara:

(v) R AW aferdgig: — IEwEN 1w
iy fawey weey ar seva fawer: waen ar 3fa
AR SNt | ad g TENSey, FSEH,
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“We have already stated that superimposition means
mistaking one thing for another. To explain by citation
of specific instances: A man superimposes properties of
external persons such as those of his son, wife or others
on himself and thinks that he himself has a maimed body
or a sound and perfect body while they (the wife, son or
others) are maimed or possess a sound and perfect body.
Similarly, attributes of the body are superimposed when
he thinks ‘T am stout, lean or frail’; ‘T am standing, I am
going, I am jumping’. He superimposes the properties of
the senses on himself, when he thinks ‘I am dumb, blind
of one eye, deaf or impotent. So also he superimposes
the properties of the internal organ (the mind) such as
desire, will, doubt, certainty, etc. In the same way he
superimposes the ego on the inner Atman who is the
Witness of all its modifications and vice versa that inner
Atman, the Witness of all, on the internal organ etc.”

Introduction to Siitra Bhashya.

Elsewhere, Sankara writes:—

() mammﬁm i Qe

“It is true that the Self to be known is partless, but
there are many parts superimposed on him, such as the
body, the senses, imagination, intellect and feeling or the
experience of objects of sense. Now by one specific
concentration, he discards one such part as the not-Self,
and by another some other part. And so there is the
possibility of gradual knowledge of the true Self.”

SBh. 4-1-2.
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Thus by means of the assumption of particular
pseudo-selves as the real Self, certain other such
sclves may be relegated to the class of not-selves, and
the process might continue till at last one arrives at
the genuine Atman, the one Self in all beings.

47. Similarly the world is taught to be a creation
or transformation of the Supreme Atman in such
Srutis as (3) QIsHEWAT | 9 @I FRAM | T TOSTEA |
¥ quEeEt | 38 wawgsd | (Tai. 2-6. ‘He desired that he
might become plentious and be born as many, and
created all this’); but in another place, the material of
the universe may be declared to be Maya wrat g w&fa
faamw (Sve. 4-10) thus denying real causation and
clsewhere the whole Universe may be pronounced
to be- Brahman alone sda¢ faufg aftewy (All this
indeed is verily Brahman itself” Mu. 2-2-11), while in
a fourth place the whole manifestation of Brahman
as with form and formless may be emphatically
denied s s A A 7 aanieh Ieamta Now
for the teaching of the real Brahman, ‘Not this, not
that’, there is no other way of describing Brahman
cxcept by negation (Br. 2-3-6).

The different- ways of creation, described by
different illustrations are only a device to take the
aspiring mind to the realization of the real Atman.
So says the Revered Gaudapada:—

qeefarporgd: gt g |

I WisaaE A ¥g: FFH |

“By illustrations like those of clay, gold and sparks,
creation has been described in various ways by the Srutis.

All that is only a means.to take the mind to Truth. There
is no difference or distinction whatever in Brahman due

to creation.” GK. 3-15.



66 CLARIFICATION OF CERTAIN VEDANTIC CONCEPTS

48. We may now turn towards the concept of
Isvara. The word in Sanskrit literally means a ruler
and hence it is only a relative term. Brahman is
spoken of as ISvara only when contrasted with the
Jivas from the empirical point of view. The apparent
inconsistency of admitting the distinction of a God
and, the individual souls in the Absolutism of
Vedanta, has been explained by-Sankara by
postulating Mayic conditioning adjuncts (see para 16,
p. 24) invariably by citing the illustration of the
distinction of the Universal Ether (Akasa) and ether
conditioned by jars, pots, etc. And the seeming
anomaly in using one and the same epithet I$vara
and even (Para-Brahman) for both the Higher and
the Lower Brahmans, has been cleared up (p. 31) by
drawing the attention of beginners to the fact that
one and the same Reality is meant in all these cases;
only one has to keep in mind the context — whether
of Jhana (Knowledge) or of Upasana (meditation) in
which the term is used to avoid confusion.

49. Bearing this in mind, we may now proceed
to see how the Adhyaropapavada Nyaya, is applied
to this concept of I$vara. The following extract from
Sankara may be studied with profit in this
connection:—

“Thus the Ts’varahooc_i of I$vara, has omniscience,
omnipotence etc. are all due to the limitation caused by
the adjuncts set up by Avidya, while from the Paramartha
stand-point there cannot be reasonably dny thought of
the distinction of the ruler and the ruled or omniscience
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etc. in the Atman whose essential nature is altogether
free from all limiting adjuncts.”
SBh. 2-1-14.

And Sanikara shows how even the Sruti constantly
makes use of the concepts like Isvara from the stand-
point of practical life:—-

(R) HTEEEE Th: FAE FHRMCTTRR: — ‘T
e Uy Ay qaurer U Agiaeur gu AEE-
HENIE' (F. ¥-¥-3%) Sl

“In the state of practical life, in the Sruti also the
convention of T$vara etc. has been enunciated: “This is
the Ruler of all, this is the one Lord of all beings, this is
the protector of all beings, thisis the dam that maintains
the boundaries so that there imay not be any intermixing
of the duties of these men.” (Br. 4-4-22)."

SBh. 2-1-14.

And the Sruti elsewhere rescinds this assumption
in the following words:—
e Frmamee T o afers fr fEfE
ARRT WY AR 9 e wd Wk Tafad s i
“This, which is eternally in one’s own Self has got to
be known; for there is nothing else to be known beyond
this. The experiencer, the object of experience and the

Inspirer must be contemplated and known. All this, the
threefold distinction mentioned here, is really Brahman.”

Sve. 1-12.

Here God, who guides the individual soul, is
declared to be no other than Brahman in the same
way as the soul itself. The distinction between I$vara
and the soul being based upon limiting adjuncts
projected by Avidya, disappears simultaneously with
the Knowledge of their eternal Unity. So says Sarikara
in another context:
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“Moreover, when non-duality is revealed by texts of
the type of “That thou art’ by pointing out non-difference,
then both Jiva’s liability to experience mundane life and
Brahman’s creative aspect disappear, because all
conventions of differences, being the display of delusion,
are then banished by right Knowledge.”

SBh. 2-1-22.

50. And now for the concept of Bondage and
Release. The following Sruti refers to the Self in both
these states:

(V) Irfivmnssen @eEn WgWEE §el oF ge
:

“The self, not being able to do anything of his own
free-will, is bound because of its nature of being an
experiencer of the fruits of action, but on knowing the
Deva, the self-shining Brahman, he is freed from all his
bonds.” Sve. 1-8.

It is evident that the text implies that bondage is
due to ignorance, since Knowledge of the divine
nature is declared to be.the liberator. And how is
Bhoktrtva the cause of bondage? We learn from
another Sruti:—

(R) STRFEETIGh WeraTgaHor: |

“The wise ones call him Bhokta (experiencer) who is
conjoined to the body, the senses and the mind.”

Ka. 3-4.
And this so-called conjunction, we have seen
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(p. 4)), is the result of ignorance. So then from this
Apavada (rescission) view release becomes
synonymous with the Knowledge of one’s eternal
nature as having no body. This point Safikara makes
clear in the following words:

(3) ENe qie™Y 30 O, 1, T Whias-
A ARy aREateny | Tg fayuen wen
R 7 Mefa’ (@1, R-3%), safegiaa: i

Objection: But this state of being freed from a body,
is itself the effect of Vedic works!

Reply: No, it cannot be so. For, that is one’s eternal
nature. For this, we have the authority of texts such as
‘The wise one who knows the bodiless One in all the
bodies, Himself remaining changeless in all the changeful
(bodies), as the great omnipresent Atman, never grieves.’
(K. 2-22)” SBh. 1-1-4.

So then the idea of one’s being bound by the body
and obtaining Release from that Bondage ultimately,
resolves itself into being ignorant of the nature of
Atman and dispelling that ignorance by means of right
Knowledge. And we have clearly seen that the
teaching of ignorance and Knowledge is also in its
turn an instance of Adhyaropapavada.

Gaudapada who knows the spirit of Vedanta
tradition, rightly remarks:

7 fEr 7 Dafed a7 T T
T YO U 3R T
“No dissolution, no origin; no one bound, no one really

practising the acts of discipline. Neither one who longs
for Release nor indeed one who is Released. This is the

true nature of things.” GK. 2-32.
51. The next concept to which this principle of
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deliberate superimposition and rescission has been
applied, may be now taken up. How is the conception
of the validity of the Sastra justifiable from the
standpoint of Advaita? Adopting the Adhyaréopa
point of view, the Sruti says:

(v ‘Wd a1 gagEmE’

“That Goal which all the Vedas teach.” Ka. 2-15.

(R) TR & g
“No one who is not proficient in the Vedas, can know
that Great One.” Tai. Bra. 3-12-9-7.

This is of course from the Adhyaropa point of view.
From the Apavada point of view, however, they
proclaim:

(3) o foarsfuar wafa waiswrar o e oar
H%ET%ET@ET:II

“Here the father becomes no father, the mother no
mother, the worlds no worlds, the gods no gods, and the
Vedas no Vedas.” Br. 4-3-22.

[Where everything merges in the one Atman, even the Vedas
are no longer Vedas.]

It 1s only in the field of Avidya that the Vedas are
conceded to be a valid source of Knowledge. But
when the Goal is reached there is no need for this
concession, for then all is seen to be the one Atman.

52. The concept of Vyavahara (thought,
expression and deed) is conceded only where we see
duality, but there is no distinction whatever in the
one Atman and hence the concession is retracted in
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the context of Reality:

(?) u fg infre wafq afem st uwafe afem s
dferr 39t w3 afem gt wula afem st faamfe o
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“Where it is as if it were duality, there one sees
another, there one smells another, there one tastes
another, one speaks to another, there one hears another,
there one thinks of another, there one touches another,
there one knows another. But where to this (enlightened
one), all has become the one Atman, there who is to see
whom, there who is to smell whom, there who is to taste
whom, there who is to speak tc whom, there who is to

hear whom, there who is to think of whom, there who is
to tonch whom,-and who is to know of whom ?”

Br. 4-5-15.

The Sruti says that even while seeing another and
carrying on other functions of the sensory organs, it
is duality as it were, for in reality it is Atman all the
while, and so the distinction of the ordinary view
and the transcendental view is itself abrogated here.



9. SANNYASA AND YOGA

53. We have so far dwelt upon Sankara’s
clarification of the most important Vedantic concepts
relating to the central teaching of the Upanishads
regarding Reality. We have now to pass on to a
consideration of two other concepts, Sannyasa
(renunciation) and Yoga (contemplation). These
constitute the important steps of discipline which
qualify an aspirant to enter upon the study of the
cardinal doctrines of Vedanta.

54. The word Sannydsa as popularly understood
is associated with the mendicant life of a certain order
of monks who wear ochre clothing. The significance
of the Vedantic concept of Sannyasa is so variously
understood by commentators that it is necessary to
examine it more closely in order to shed light upon
its precise nature as taught in the Upanishads. Here
are some texts from the Mundaka and the
Brhadaranyaka:

(v) Tog ¥ Puau=nud
v fagrar dereaf @t
g ¥ fawan: waif«
TAGA: W TE I
. “As for those who devote themselves to Tapas and
Sraddha (discipline proper to their station of life, and

meditation) in the forest with self-control and wisdom,
and living on alms and unsullied by desire, they go
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through the solar-door to where the immortal Purusha
of undecaying nature dwells.” Mu. 1-2-11

| The ‘solar-door’ represents the Devayana-path along which
devoted souls travel to reach the Brahma-Loka.]

This life is common to both Vanaprasthas and
Sannyasins who have renounced the house-holder’s
order as directed by the Smrtis. This is quite different
trom the Paramahamsa-Sannyasa enjoined in the
\Upanishad texts like the following:
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“Knowing this Atman well-known to Vedantins,
Hrahmanas transcend longing for offspring, longing for
wealth and longing for the (three) worlds, and live on

alms.” Br. 3-5-1

‘The Bhashya on this text remarks:—
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“For there may be reasonably a Parivrajya (going away
trom home, Sannyasa), other than that which belongs to
the knowing person, and is of the nature of transcending
all desires. To explain: The Parivrajya, which is of the
nature of transcending the desires (Eshanas), is ancillary
to the Knowledge of Atman, for it is of the nature of
tenunciation of the desire opposed to the Knowledge of
Brahman, and desire is only in the sphere of Avidya. And
other than that, there is a Parivr@jya in the form of an
Asrama (order of life), a means to the attainment of
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Brahmaléka and other fruits of action. It is in connection
with this Sannyasa that wearing Yajfiopavita etc. are
enjoined and that the Linga (the characteristic uniform
of the order) is enjoined.”

Br. Bh. 3-5-1.

[The sacred thread or wearing the cloth in a particular form
is necessary for worshipping the gods, or the manner of carrying
on human activities in accordance with religion. This
Yajiiopavitadi, wearing a saffron cloth, carrying a staff, a water-
pot, and other items distinguishing a Sannyasin is Lirga.]

This description of a Smartha Sannyasin, must be
sufficient to assure us that a real Paramahamsa has
no characteristic marks of a particular Asrama.
Accordingly the Jabalopanishad says:
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“And now for the Parivrat, wearing a slightly coloured
cloth, shaven, having nothing in his possession, clean,
malevolent towards none, living on alone, he attains
Brahman-hood.” Jab. 5.

55. So much for the outward form of a Sannyasin.
And what would be the nature of his mind? Here is
what Lord Sri Krishna says:—
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“Possessing a mind unattached to everything, self-
controlled, void of all desires, he attains the
accomplishment of perfect actionlessness, through

Sannyasa.” G. 18-49.

Here Sankara’s commentary explains that
Sannyasa is either right Knowledge, or the
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renunciation of all actions through that Knowledge

(TSI AU o FEEWEarRF). And what this internal

renunciation of all actions consists in, is thus
explained by the Lord himself:—
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“Having mentally renounced all actions, the self-

controlled embodied one rests happy in the fortress of
nine doors, himself doing nothing and engaging no one

else in any action.” G. 513.
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“The Knower of Truth would think that he is doing
nothing while he sees, hears, touches, smells, eats, moves
about, sleeps, breathes, speaks, excretes (waste matter),
grasps, opens or shuts his eyes; he would always bear in
mind that only the senses function on their

objects.” G.58,9.

This is the real Sannydsa (renunciation), through
Samyagjfiana (right Knowledge). The right Knowledge
itself, as we have seen, has been (in Sankara’s
commentary on Gita 18-49) considered Sannyasa par
excellence. And what that right Knowledge consists
in relation to action, is summed up in the following
verse of the Bhagavadgita -
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“He who sees inaction in action, and action in inaction,
he is the wisest of all men; he has a poised mind, and he

alone has done all that had to be done.”
G. 4-18.
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Here Sankara explains:
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“The wise one sees action in inaction, and inaction in
action, seeing that all thought of action, means of action
etc., are in the field of Avidya alone, since engagement
in action or desisting from it both depend on the doing
agent, and never affect the Reality of Atman.”
GBh. 4-18. -

56. Genuine Sannyasa then consists in one’s
realizing the eternally actionless Atman as identical
with one’s own Self. The effect of such Realization
on one’s empirical life is obvious. The normal mind
which recognizes gradations of fellow-beings as
regards their physique, wealth, intellect and social
position, naturally finds it difficult to adjust itself to
the varying factors or to react with equanimity in all
cases. But the genuine Sannyasin, by dint of the
mental equilibrium gained through his Intuition and
the Sannyasin who tries to emulate him in his
accomplishments for the sake of acquisition of right
Knowledge (fafafeg:), on the other hand, is unique in
his equable behaviour towards all. I shall quote a few
more verses from the Bhagavadgita in illustration of
this:
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“One is said to be a Sthitaprajiia (equanimous) when

one abandons all desires that pertain to the mind, being
perfectly satisfied in and for one’s own Self.” G. 2-55.

[The perfect one is never elated or dejected by pleasure or
pain due to sensory contact of external objects, for he ever rests

in his Real Self.]
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“The wise look upon a learned Brahmana of reputed
demeanour, a cow, an elephant, a dog or an outcaste with
equal regard. They have indeed overcome birth in this
very life, whose mind is fixed upon the one and the same-
Brahman in all. Brahman in all is, as is well-known,
perfectly stainless and so they rest in Brahman alone.”

G. 518, 19.
[The wise stay their mind on Brahman only everywhere and
arc for ever unaffected by the external conditioning adjuncts
superimposed by Avidya.]

57.. The real aim of Sannyasa being the
Rcalization of the immortal Self of all, it is evident
that acquisition of worldly possessions can be but a
scrious obstacle in the way of the aspirant for that
Supreme Goal. The Sruti says:
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“Not by religious works nor by progeny, nor yet by
acquisition of wealth, but only through renunciation did

the great ones attain immortality.” Tai. N. 12-3.

It is strange and regrettable that this ideal of
Sannyasa taught by the Great Sanikaracharya, both
by precept and example, has been almost lost sight
of in these days, and even upstarts putting on the
ochre cloth and parading with staff and Kamandalu
(water-pot) through busy streets or haranguing from
platforms to eager crowds on the verities of Vedanta,
are often admired as the harbingers of a new Vedantic
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age. One cannot guess what other ulterior motives
may be lurking behind the scene!

Those that are sincere aspirants for genuine
Sannyasa, however, will refuse to be admitted into
this cadre of charlatans and escapists. For such
candidates there are secondary types of Sannyasa
recommended in the Srutis and Smrtis :.

(D The first Thyaga or Sannyasa is giving up
prohibited immoral acts

“Tfar i’
“One who has not abstained from bad conduct, cannot
attain Atman through Knowledge.” Ka. 2-24.

Then (2) renouncing the Karmas enjoined for the
various fruits thereof (@ra@@m), and then (3) giving
up the desire for the enjoyment of fruits of all acts
whatever:—
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“The far-seeing regard the renunciation of Kamya-
karmas as the Sannyasa and the wise call that Thyaga
which consists in the abandonment of the fruits of all

actions.” G. 18-2.

(4) The fourth step in the ladder is to perform
one’s own proper Karma — the duty enjoined by the
Sastra as proper to his station in life:—
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“By worshipping that God from whom all creatures
are born and in whom all beings live and move, and by
whom all this Universe is pervaded, by worshipping that
God through the performance of one’s own duty, man

attains perfection.” G. 18-46.

When one has taken these successive steps, the
final step can be scaled without difficulty. It is this
final step that enables one to realize the goal at last.
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“Giving up all actions, take refuge in me alone. I shall
free thee from all stains; do not grieve.” G. 18-66.

58. " The Vedantic concept of Yoga, has been
mistaken for so many practices advocated by
different schools, that many gullible people are taken
in by the display of certain miracles by unscrupulous
imitators who would have us believe that their ‘Yoga’
is a free pass entitling them to be considered as the
only Vedantins. The doctrine of the post-Sarikaras,
stating that experience of Advaita is possible only in
Samadhi, has added strength to this current belief.
Vachaspati Misra, for instance, says:
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This is Misra’s comment on Badarayana’s Vedanta
Sutra 2-3-39. Here evidently the author of the sub-
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commentary on Sarikara’s Siitra Bhashya is seekin,
to interpret the Vedantic text ‘3T a1 3R 3gA: eh?rég
T fafeenfaae:’ (Br. 2-4-5). wherein Yajiiavalkya
is explaining to his wife how Atman is to be seen,
i.e,, Realized. Of course, Atman being one’s own Self
can never be literally ‘seen’. The whole dialogue
between the sage and his wife is devoted to show
how the universe originates from Atman, rests in
Atman while it appears and finally dissolves into
Atman, and is therefore essentially identical with
Atman. There is absolutely no reference to Yoga at
all anywhere in this context and yet the author of
the Bhamati is anxious to interpret this text as though
it were a passage from Patanjali, and concludes by
explaining that ¥853: (Atman is to be seen by means
of experience in Samadhi or mystic trance)!

59. And the author of Vivarana (commentator of
the Parichapadika) writes:
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In this passage Prakasatman is offering an
explanation for the apparent inconsistency that one
who has already intuited the non-dual Atman still
continues to perceive the manifold world. His
explanation is that the intuition is in the Yogic trance
of Asamprajiiata-Samadhi while the perception of
duality is due to the defect engendered by the
Prarabdha-karma (Karma whose effects are still
fructifying and can subside only after the mortal coil
is shuffled off).
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60. Other writers on Vedanta up to our own times
also follow in the foot-steps of these way-showers
and seem to think that experience of Vedantic truths
is reserved for adepts in Patanjala-Yoga. It is therefore
meet that we examine what the Srutis themselves
have to say on the subject and how Sankara himself
has clarified this concept.

6l. We shall first advert to the Brhadaranyaka
text which the author of the Bhamati feels to be
redolent of the Yoga-Samadhi. I have drawn the
attention of the reader to the fact that in the entire
body of the dialogue, Yoga is conspicuous by its
absence. As for the word ‘Nididhyasitavyaha’ where
Vachaspati Misra smells the Yogic Dhyana, it reveals
itself to be perfectly innocent of this denotation or
connotation, when the sentence is examined as a
whole. For it runs thus:
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*Atman alone, O Maitreyi, is to be seen, to be heard,
thought over and dwelt upon; by seeing, thinking over
and understanding of Atman, O my dear, all this becomes

Known.” Br. 2-4-5.

Here it will be observed that the original word
fafeear@s  (‘Nididhyasana’) has been subsequently
paraphrased by fagm (*Vijiand’) which means to
understand and Know. That this is the significance
to be attached to this term is confirmed by a previous
sentence in this connection:

(¥) W & AyEed: i w1 T i
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“And that Yajiiavalkya said: ‘O how dear is my wife!
Your talk is most pleasing to me, come on and take your
seat and I will explain it to you. Listen and understand
while I expatiate on the subject.” Br. 2-4-4,

Here it will be observed that the very word
Nididhyasana is employed to denote attentive
listening and understanding the drift of what is
spoken.

62. We may now take up Vedic passages which
refer to Yoga expressly. The Upanishad that arrests
our foremost attention in this connection is the
Svetasvatara wherein we read:
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{That cause known through Samkhya and Yoga,
knowing that Deva, one is liberated from all

bonds.” Sve. 6-13.

Here Sammkhya and Yoga are expressly declared to
be the means of Release.
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The second and the third of these Mantras (Sve. 2-
8, 9, 10) refer to Pranayama (control of breath) and

Asana (posture) respectively. These practices are very
much the same as those laid down by Pataiijali. But

* Sarikara’s reading is ‘Samkhyayogabhipannan.
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that the result aimed at is quite different here is clear
from the first verse which says:
“After keeping the body erect and straight, and
restraining the senses and detaining them by means of

the mind in the heart, the wise one should cross all the
dangerous currents by means of the boat of

Brahman.” Sve. 2-8.

It is obvious that it is not the mere suppression of
the modifications of the mind that is aimed at; nor
are the means confined to the usual eight steps of
Yoga, for Brahman is the chief means here.

63. Sarnkara expressly warns us that it is not the
Sarhkhya or the Yoga recommended in the schools
named by these words that are meant in the text cited
above;
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“As for the realization referred to in the text ‘That
cause attained through Samkhya and Yoga, it must be
concluded that it is the Vedic Knowledge (of Atman) and

the Vedic meditation that are denoted by the words
Samkhya and Yoga, since that alone would be a mere

direct reference in the context.” SBh. 2-13.
64. And now let us see if any other Upanishad
refers to this ‘Vedic’ Yoga. We find the following
texts in the Katha:
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“Nachiketas got this Knowledge as well as the way of

Yoga as taught by Mrtyu, (the God of death), attained
Brahman and became free from all the taint of actions
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and from death. And so would he also become whoever
Knows this Adhyatmic Truth.” Ka. 6-18.

[Here is a reference to Yoga as a means to the Knowledge of
Brahman.]
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“The wise one who knows that Deva through the
attainment of the Adhyatma Y 6ga gets rid of elation and
grief.” Ka. 2-12.

Here the Yoga is specifically named Adhyatma
Yoga (the Yoga of Atman), implying that the Yoga is
intended for those who would Realize the Atman
taught in Vedanta. And the details of this Yoga are
to be found in the following verses of the Katha
Upanishad:
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“This Atman is hidden in all beings, and therefore
does not show himself. But with the help of the keen
concentrated subtle mind, He can be seen by those who
persist in the practice of observing the subtle

entity.” Ka. 312.

For those that are extroverts, who identify
themselves with the senses, this Atman is hidden,
covered up with the Maya projected by Avidya. For
the introverts, however, who habitually look within,
and concentrate the mind, He reveals himself without
difficulty. This process of looking within and
concentrating the mind is detailed in the next verse:
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“The discriminating aspirant should merge speech
and other organs in the mind, and that mind in the
intellect. This intellect should be dissolved in the
individual self (or Hiranyagarbha’s intellect) and that
again in the Santa-Atman, the real Atman, free from all

specific features.” Ka. 3-13.

The senses, the common mind, the intellect, the
individual self, are successively to be merged, the
grosser in the more subtle, till at last everything else
is seen to be one with the Real Self, hidden in all
beings. When all these apparent selves are realized
(o be merely appearances, and are finally dissolved
into the Reality which is the substrate of all, that
would be seen to be the aim of the whole process.

65. It will be noted that this Yoga, elsewhere
described in the Upanishad as firm holding of the
scnses (ferafafeamomy 6-11), is no creative imagination
like Upasana (meditation). It is an effort to see subtle
things as they are as, for instance, the concentrated
effort on the part of a scientist when he observes
minute things through a microscope. On turning
inwards and closely examining, the senses are seen
to be no more than functions of the mind (¥7%) and
that the mind is nothing but the intellect (§fg) the
determining aspect of the mind. The thoughts of a
thinker are then discerned to be the thinker himself.
This thinker again is really the Universal Atman who
is the changeless Witnessing Principle in each one of
us.

66. This Adhyatma Yoga has been designated as
Dhyana Yoga in the Bhagavadgita. It would be
profitable to quote the relevant Slokas here:
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The same process of merging the senses in the
mind, and the mind (in all its aspects) in Atman is
summarized here. The Yogin is said to wash off all
dross of foreign thought and contact Brahman
(s@rwyi) without any difficulty by dint of constant
practlce And the ultimate result of this concentrated
Yoga, is the Realization of the Atman described in
the Upanishads:
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“One who has attained the balanced mind through
Yoga, sees the Atman in all beings and all beings in the
Atman, for he sees the same Reality cverywhere.”

G. 6-29.
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“One who treats a well-wisher, a friend, an enemy, a
neutral person, a mutual friend, a hateful person, or a
relative, a saint or a sinner with the same regard is really
the best of Yogins.” G.6-9.

[This is the best test in empirical life through which one
can satisfy oneself as to whether or not he has been a perfect

Yogarudha]

CONCLUSION

67. We have now exhausted almost all the
fundamental concepts according to Sanikara. The two
most primary concepts of all are the concept of
Atman and that of Avidya. The discussion of the
concept of Atman, starts from the generic idea of the
cmpirical self, and ultimately leads the critical
cnquirer to the axiomatic notion of the Paramatman
or Mahan Atman who is the Universal Witnessing
(‘onsciousness or Brahman, as is evidenced by the
Jyotirbrahmana of the Brhadaranyaka which
¢xpatiates on the subject in the form of a narration
of the dialogue between King Janaka and
Yagnavalkya.

The sage Yagnavalkya initiates the King into the
mystery of the concept of Atman by saying that even
when all the external lights are extinguished, it is the
Light of Atman alone that continues to serve as the
guide for all human procedure in life. The first set of
(uestions and answers there, is as follows:—
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“Question: Which is that Atman?

Answer. He who is of the nature of Consciousness
among the Pranas (or the organs of sense ) and is the
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Light within the heart. Identifying himself with the mind,
he traverses both the regions. He thinks as it were, and
moves about as it were. Becoming indeed a dreamer, he
crosses beyond.this region and transcends the forms of

death.” Br. 4-3-7.

Here is a clue to the fact that Atmari does not really
own the aggregate of the body and the senses which
make him mortal; for he transcends this mortal coil
so soon as he enters the dreathland. After
subsequently showing how every soul that goes into
the state of deep sleep, crosses beyond ignorance,
desire and action and extricating itself from the toils
and moils of mundane life it is beyond all desire and
grief (SMaEHMHTEGHTETH g. ¥-9-39 even
through this temporary merging in Brahman (4-3-32)
— and after narrating the vicissitudes of the
transmigratory soul, the sage finally concludes:—
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“This great unborn Atman indeed is unaging, undying,
immortal Brahman. Brahman, as is well-known, is
fearless. Verily whosoever knows It thus, becomes the
fearless Brahman indeed.”

Br. 4-4-25.

The other concept, to wit, that of Avidya, is unlike
the coricept of Atman, only a concession to the naive
mind which longs to attain final Release. Avidya,
according to Sankara, is as we have already seen, the
instinctive notion of me and mine entertained by all
human beings-owing to the mutual superimposition
of the Self and the non-Self. Nobody suspects it to be
ignorance till the Sastra and a Vedantic teacher
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discloses its delusive nature. The concept is a device
employed by the Upanishads for the purpose of
teaching the Truth. All other concepts such as
causation, creation, ISvara, spritual discipline
including Sannyasa and Yoga and the validity of the
Sruti itself as a means of right Knowledge as well as
the distinction between the empirical and the
transcendental views, all these presuppose the
concept of Avidya. There can be no talk of the
Science of Vedanta, or of the relation of a master
and the pupil aspirng for a course of instruction in
that Science without the concept of Avidya as the
prius. The moment one rises to the mental level of
Vidya which discloses the true nature of Brahman
as the only Reality, all these concepts are invalidated
and the Intuition of the non-dual Brahman alone
remains as the eternal Truth and Reality in one.

Om Tat Sat



BOOKS YOU OUGHT TO READ
BY THE SAME AUTHOR

(IN ENGLISH)

1. Intution of Reality

Another masterpiece from the pen of Sri Swami
Satchidanandendra Saraswati. The Swami has very ably illustrated
how Vedantic knowledge is not mere subtle intellectualism, but it
is an intution of the Reality, arising through Divine Grace. The
writer has incidentally refuted the oft-repeated assertion that
Sarikara’s Philoscphy is an out-and-out Rationalistic system and
that he has provided no place for ISwara in his Advaita Philosophy.

Crown Octavo pp 106
2. How to Recognize the Method of Vedanta

The first substantial attempt to reduce all the seemingly
various methods of the Upanishads to the only comprehensive
one. Contains a brief account of the History of Vedantic thought

upto the time of Sarvajnatma Muni. pp 130
3. Suddha-Sankara-Prakriya-Bhaskara
(Parts L, I1 & II)

(Light on the Vedantic Method according to Sankara)

Determining the real doctrine of the Upanishads according
to the tradition of Sankara’s school. pp 244
4. Avasthatraya or The Unique Method of Vedanta

The first publication on the Method of the three states of
consciousness, to wit, waking, dream and deep sleep, which our
Real Self transcends. A valuable Introduction to the study of
Vedanta as the Science of Reality.
5. The Vision of Atman

The book contains the following subjects:— (I) The Atman to
be seen, (2) Reflection and Reason, (3) Nididhyasana as the
contmued practice of Sravana and Manana, (4) Manana further
explained, (5) Nididhyasana, Upasana and Yoga (6) Are Sravana
and other means enjoined ? (7) Relative importance of the three
means. pp 120

For complete Book-list, apply to:

ADHYATMA PRAKASHA KARYALAYA
Holenarsipur, Hassan District - 573 211



ABOUT THE AUTHOR

- ] His Holiness Paramahamsa
e Sri Sri Satchidanandendra
g . Saraswathi Swamiji, the
‘1,‘,{,' ‘ founder of Adhyatma
ok ; Prakasha Karyalaya and author
. \, L \‘ | of over 200 reputed works on
- . ’ Advaita in Kannada, Sanskrit
- and English blessed the earth
. S with his presence for ninety-
six useful and rich years (1880-
1975).

His works are characterized by
vast and deep scholarship, clear and precise perception
and an attractive and lively style. His authentic
interpretation of Sankara has been greatly recognized
by both the East and the West. He was not a just a rare
and accomplished individual but a mighty and
magnificent institution.

ABOUT THE BOOK

The topics dealt with by the Swamiji in this book of
89 pages are: (I) Atman is the real Self of each one of
us even if one denies its existence, (2) Vidya is the
determination of the true nature of self. Mixing of the
real and unreal (Self and non-self) and mistaken
transferance of the mutual properties of this is Avidya,
(3) The true nature of the concepts of creation and
Maya, (4) The concept of parafApara Brahman and
Isvara, (5) Bondage is ignorance of the true nature of
Atman and Release is the result of right knowledge, (6)
Sastra as the ultimate means of this knowledge which
brings about the final intuition of Brahman-Atman, (7)
The empirical and transcendental concepts used in
Vedanta, 8) How Sastra uses the Adhyaropapavada for
this purpose and, (9) the true nature of Sannyasa and
Yoga as explained in Vedanta.

Swamiji has shown in this book how Sankara’s
clarifications of certain Vedantic concepts and
principles of interpretations of Upanishadic
teaching take us to the direct intuition, here and
now, of our Real Self.

-




