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PUBLISHERS’ NOTE
(First Edition)

This is the substance of the series of lectures
delivered by Sri Swamiji at Bangalore, during S’ankara
Saptaha (from 184-72 to 24- 472 both days inclusive).

We hope that the readers of this English version of
the Kannada lectures will cordially welcome it as a
valuable addition to Swamiji’s works in English already
brought out by the Karyalaya.

We are grateful for the partial financial help
rendered by Mr. Alessandro Bruschettini, via Vassallo-2,
Genova-ltaly, in bringing out this work.

Holenarsipur Y. Narasappa,
30-1-73 Chairman, A.P. Karyalaya,
Execulive Committee.

(Second Edition)
As there was an increasing demand for this
enlightening work, which is out of stock, of Swamiji, of

revered memory, we have pleasure in bringing out this
second edition.

Holenarsipur, A. Thandaveshwar,
PR Chairman, A.P. Karyalaya

5-5-1995



PREFACE

The year 1972 was a happy occasion for the
Karyalaya, in that the celebration of S’ankara’s Week
took place twice, the first in the Adhika Vaishakha at
Bangalore and the second at Mysore during Vaishakha
proper. The Karyalaya is thankful to the devotees in the
cities of Bangalore and Mysore, who arranged for this
celebration on a grand scale.

[ have availed mysell of this opportunity to publish
the substance of both the series of lectures delivered by
me, with some additions and alternations, in the English
language in the hope that these may appeal to a larger
section of readers, who may be interested in the subject.

The distinctive feature of the Upanishads, in contrast
with the Sacred Books of various other religions, is that
the Rshis here have presented Brahman or Reality in a
suggestive language calculated to lead the qualified
enquirer to Intuit directly that the God proclaimed in
the various faiths is his actual Self, and the very Substance
of which all the universe is an empirical manifestation.

The nature of the Intuition of Reality and the process
of reasoning which serves as an aid in arriving at It is
the main theme of the first series of lectures. While there



have been a number of interpretations of the Upanishads
with a theological bias, S'ankara’s has been privileged
to stay as the solitary representation of an ancient
tradition which claims to reduce the teaching of these
revelations into one system and to show how universally
applicable that teaching is for all time.

The second series is intended to explain how the
various Upanishads uniformally adopt a single Method
of approach leading to the ultimate Intuition of Reality.
If [ am fortunate enough to live to complete the booklet
containing this aspect of Vedanta, the reader would see
how mutually complementary these lectures are in
presenting the kernal of Vedanta.

My Narayansmaranams to the Adhyatma Prakasha
Karyalaya which has undertaken to publish this book
and to all those that have assisted in making this
undertaking a success. Special mention is necessary in
this connection of two names : Mr. H. N. Narayana Rao,
MA., BT., Retired High School Head Master, and Mr.
K.G. Subraya Sharma, Private Secretary, in passing the
proof-sheets from the press.

Bangalore AUTHOR
30-1-73.
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INTUITION OF REALITY
|
THE VEDANTIC INTUITION
ACCORDING TO S’ANKARA

eyl derEmg Tqe: geeeEn |
¥ TRy WWES Wgar: Ryt w6
Y. 3-R-8.

“Those who have perfectly ascertained the object-
matter of Vedantic Intuition, who strive through the Yoga
of renunciation and thereby purify their mind-they become
absolutely immortal and in their worlds of Brahman, and
at the final stage of their life they are all freed in all respects.”

Mu. 326.

WHAT VEDANTIC KNOWLEDGE IS NOT

Before attempting to have a positive idea of what
exactly the Vedantic Knowledge of Brahman is
according to S'ankara, it would be profitable to bear in
mind what it is not. For, to be forewarned, is to be
forearmed. Vedantic Knowledge has been confounded
with so many species of knowledge, that this is really a
case where one does not see the wood for the trees.
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1. Vedanta is Not a Purely Rationalistic System

(A) In the first place, we should abandon the
assumption that S’ankara’s tradition tries to bring out,
mainly or mostly, a rationalistic system of philosophy
out of the Upanishadic teachings. Swami Vivekananda
is reported to have referred somewhere to a combination
of the head of S’ankara with the heart of Ramanuja.*

Whatever be the implication of this contrast, the
sooner we extricate ourselves from the presumption that
S'ankara insists in his writings on the importance of

* I am not quite sure as to whence I got this piece of
information. A friend of mine has since drawn my attention to
this passage from the Swami’s lecture on ‘The Sages of India’-

“Then came the brilliant Ramanuja. S*ankara, with the great
intellect, I am afraid, had not as great a heart. Ramanuja’s heart
was greater. He felt for the down-trodden, he sympathized with
them.” Complete Works, Vol. I11, 265,

Further on we find the following observation in this same
lecture:-

‘The one had a great head, the other a large heart, and the
time was ripe for one to be born, the embodiment of both this
head and heart; the time was ripe for one to be born who in one
body would have the brilliant intellect of S’ankara and the
wonderfully expansive, infinite heart of Chaitanya.  Ibid p. 267.

it is not impossible that, in my hazy memory, both these
passages got mixed up. In any case, it is obvious that Swami
Vivekananda was speaking only of social reform when he referred
to the greater heart of Remanuja or Chaitanya.
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intellectual knowledge at the expense of devotion to
God, the better it would be in any endeavour to assess
the worth of S’ankara’s Vedanta. At all events, the
Atma]Jnana, according to S’ankara, is never knowledge
estranged from devotion; for, he proclaims in his Gita
Bhashya:-

P AT EifewlamEmeE T agdt Wi
frge | T T wEen wEw awArshem,
TeAE STegierEr e 1

W, W.2e-4Y.

“Now, this culmination of Jnana (Intuition) is called
the Para Bhakti (Supreme Devotion) relatively to the three
secondary varieties of devotion, such as the devotion of one
who is extremely afflicted by the separation from the Lord
and it is from this Supreme Bhakti that one recognizes the
Lord as He really is.” GBh. 18-55.

Failure to appreciate the vital difference of Vedantic
Vijnana from the knowledge based on cold
rationalization based on forms of thought is responsible
for the daring identification of Gaudapada’s Ajativada
(doctrine of the Unborn Reality) with the rejection of
causality by the advocates of the S #nyavada (the doctrine
of no essence of things), merely because that grand-
preceptor of S’ankara seems to approve the four-termed
dialectic of Nagarjuna. As a matter of fact, however, the
Vedantic and the Buddhistic traditions are poles
asunder; for, while the S'tinyavadin rejects all the four
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possible alternatives to establish his rejection of causality,
the Vedantin affirms his undeniable position that Reality,
as such, transcends all possible predications. S’arkara,
as we all know, writes (on Karika 4-84) in the most
unambiguous terms:-

w wEn et ‘afw’, ‘af@’ -

TAgRY 3yE: - Rfefadeqarada: sded - AT
T g8t W: AgEiEE: g, § wdgn waw
TmUsa:

e N 'T?raztmxw

“That Revered one, untouched by all these four
alternatives such as ‘Is’, “Is not’ etc.—that is to say, altogether
devoid of all determinants like existence-by whomsoever
that Purusha of the Upanishads has been seen, known
through the Upanishads, he alone is the Seer of all. The
meaning is; that he alone is the true Knower (of Reality).”

GKBh.4-84.

(B) Nor is S’ankara’s Vedanta-Vijnana speculative
in the sense that it deduces any one truth from another
in which it is already implied. The reasoning that if A
is neither greater nor less than B, it must needs be equal
to B is a deduction which follows from logical necessity,
but it gives us no clue as to whether or not there is
actually such a thing in practical life as we suppose A
to be.

(C) Again, Sankara’s Vedanta-Vijnana is not
inferential knowledge based upon actual perception. It
neither analyses as the Vais ‘eshikas do, in order to deliver
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its judgment on the nature of substance, quality,action,
or genus and species, nor undertakes to examine or
enquire into the nature, number and validity of the
means of knowledge as the Ny@ya of Gautama does.

In fact, the Upanishads declare in so many words:
Yt wdhor wferreEr 0 . -1,

“Ihis Knowledge is not attainable with the aid of
ratiocination, nor refutable by logical reasoning.” Ka.1-2.9.

And as S'ankara pertinently observes in his
commentary on Badarayana’s Sutra (V.S. 2-1-11)

“For this further reason also, one should never oppose
anything that has to be known only through Revelation,
solely on the strength of reason. For, reasonings, bereft of
the support of Revelation but owe their origin only to human
surmises, would never be final. That is why theoretical
reasonings conjectured by certain adepts with great effort
are found to be shown to be incorrect by others, and theories
propounded by these are also shown to be fallacious by
still others, and so, it is impossible to expect finality from
the different ways of reasoning; for, human minds are not
uniform in capacity. If, on the other hand, one should take
refuge in believing the reason of some one famous for his
perfection such as Kapila or some other person to be final,
even so, the nonfinality of reason would certainly persist;
for, we find even founders of schools like Kapila and
Kanada, admitted to be perfect, are found to disagree on
certain (vital) points.” SBh. 2-1-11.
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(D), The inconclusive and nonfinal nature of
speculative thought could be still more palpable from
a survey of the course of the different Western systems
of philosophy propounded from the most ancient times
down to this day. Idealism and Realism, static and
dynamic theories concerning Reality as well as the other
numerous metaphysical views, rampant in the history of
Western philosophy, only confirm our fear that
unbridled speculation’is most likely to introduce utter
chaos rather than offer any solace to souls seeking refuge
in philosophy. Kant, Hegel and Bergson, to name only
a few of the brilliant thinkers of the West; have no doubt
offered a treat to students of philosophical thought, but
have hardly anything in advance to offer to appease
the spiritual hunger of a genuine seeker of certainty as
regards Truth or Reality.

It was Dr. Paul Deussen, perhaps, that remarked
with assurance that, while S‘ankara rightly described the
universe as characterized by time, space and causality,
the positive proof of it was to be found only in Kant, in
whose Critigue of Pure Reason it has been shown most
convincingly that these three are only forms of thought
conditioning our experience. The mind can know
nothing about the things in themselves, or the
Thingindtself, it can only deduce things through its
innate apriori forms such as time, space and causality.
But a student of Vedanta may well question the
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followers of that thinker : "How can we be possibly sure
of ‘the things in themselves’ (plural) if there be no time
or space in the essence of the Noumenon ? O, going
still further, how can we be sure at all of the independent
existence of the so-called Noumenon itself ?

2. Vedanta-Vijnana is Not Some Knowledge of
the External World

In the second place, it has to be noted that the
Vijnana spoken of in the Upanishads has nothing to do
with the study of the objective universe. In spite of the
stupendous claims of physical science to be science or
exact knowledge, and even while recognizing the
wonderful discoveries and the numerous inventions that
it has led to, it must be confessed that its method
consisting of observation, experiment, and verification
and its procedure of postulating hypothesis and
formulating theories necessarily restrict its sphere of
investigation to the objective portion of the universe,
and that all its inquiries — including those concerning
the wital principle or even mind ~ are obliged to treat
these only as objective. Even in its legitimate sphere of
investigations,it is too well known how some of its old
conceptions have been invalidated by the theory of
relativity brought forward by Einstein.

3. Vedantic Intuition is Not the Result of
Studying the Teachings of Any Prophet

And in the third place, it must be remembered that
Vedanta does not lay any claim to be the result of the
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study of the extra-ordinary teachings of an authoritative
prophet or of any inspired writings. S’ankara does not-
recognize even the Vedas as composed by or spoken
for the benefit of mankind by an omniscient God at any
particular point of time. The Vedas cannot claim any
superiority over other sacred writings merely on the
score of their 'having a divine origin. His argument in
favour of the Vedantas or the Upanishads as a valid
means of right knowledge rests quite on other grounds
than that it is of divine origin. This is most clear from
his remarks with regard to the validity of the Pas upati
Agama claimed by its adherents:-

mn’r‘uuéawﬂawmm“nmumgﬁr%m
| FAETENUE | IR, Saweaiang:,
véaumaamsﬁ g. R-R-3¢.

“(Objection :) The opponent can equally claim the
support of Agama too, since there is (the Pas upata) Agama
composed by the Omniscient God.

(Reply =) No, for in his case there would be the
repugnant fallacy of mutual dependence, inasmuch as the
validity of Agama has to be depended upon for establishing
the omniscience, and the ominiscience of God has to be
depended upon for establishing the validity of the Agama.”

SBh. 2-2.38.

It is obvious that S’ankara would take exception to
the claims of the Bible, the Koran, the Zend Avasta or
any other book on religion, for the simple reason that
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the assumption of the inspired nature of these writings
rests on the shaky ground of an argument in a vicious
circle, just like that of the Agamas in India.

4. Vedantic Intuition is Not Any Individual
Intuition
Fourthly, Vedantic Intuition should not be
confounded with knowledge derived from any individual
intuition attained in a particular state like the mystical
Samadhi (trance). It is true that the S'ruti says:

‘IF @@ FEANEEN 9 d & TR

(F. ¥-4-q).

“Where, for this knower, all has become Atman alone,
there what can one see and with what ? .....” Br. 4515.

Thereby denying all empirical experience to one
who has attained the Vedantic Intuition. But it does not
follow from this that Vedantic Intuition refers to a
supersensuous state such as the Samadhi of Indian
Yogins or even to an eschatological state of salvation
which is reached after the seeker has shuffled off the
mortal coil.

As S'ankara pertinently remarks:
T R EEERMEsEETavEgsiEE 3k g
Fagy, ‘TEwte’ I wEeWEE  sEEwEiae-
Freremam Y. WL R-2-¢%.
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“Nor can it be right to say that this absence of all
human procedure is taught only as due to a particular state.
Fopbeing of the nature of the Brahman-Self, taught in the
text “That thou art’, is not consequent on any one particular
state.” SBh. 2-1-14.

Again :

Fiee fg @iel swarree WRWigT ‘'Wag, ar 7
ar gft; SPwaTeE  AMEET; ‘TeHRIEUAS, R
. 3-%-9) 3fa g, ‘TEwlE’ @f &-¢-9) W
o fagaguewnq | 7 & ‘Temfe’ o aeEa S
‘aq © A wiqsfe’ s@d uRoyg we: |

g W 3-3-3%.

“As for the effect of Karma, such as Svarga (Heaven),
which does not directly appeal to Intuition, it is possible to
doubt whether or not It would accrue. The result of Vedantic
knowledge, however, is directly Intuited. For,the S'ruti says:
“That which is Brahman in the primary sense and not
intercepted (by time or space)’ (Br. 3-4-1). For the meaning
of the text ‘That thou art’ (Ch. 6-8-7) can never be twisted
so as to signify it “Thou shalt be after death’.” SBh. 3-332.

5. Vedantic Knowledge is Unlike That of
Karmas in the Vedas

Fifthly and lastly, Vedantic Knowledge is not the
result of an exegetical interpretation of an eternal
revelation of religious duties to be performed in order
to get a post-mortem enjoyment of the joys of Heaven as
is claimed by the Karma-Kanda of the Vedas. It is true
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that Badarayana, as interpreted by S’arkara, does
endorse the eternity of the entire Veda, just like Jaimini
(‘o w3 = e 2-3-kR%), but the validity of Vedantic
Knowledge rests on quite a different and surer
foundation.

6. The Comprehensive Nature of Vedantic

Intuition

The student of Vedanta, according to S’ankara,
should not be misled by what has been said above about
Vijnana into supposing that this is really a crypto—
Buddhism of the type of Nagarjuna’s S"fnyavada, as has
been alleged by some adverse critics of Advaita. For,
on_diving deeply, he will see that S'ankara’s Advaita
not only comprehends and assimilates all, that is
acceptable in the various systems of thought at the level
of empirical life, but also transcends them all as it leads
the seekers of Truth to the peculiar Intuition by dint of
which they become perfectly aware of their eternal
onenesswith the One Atman or Brahman, the only Reality
without a second. ‘
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PRACTICAL LIFE AND
TRANSCENDENTAL REALITY

‘A G, § W, avanta Yackar 1)’
BT, §-¢-0

“That is Real, that is the Atman, That thou art,
O S'vetaketu ¥ Ch. 687.

1. Practical Life is Confined to the Sphere of
Duality
It is not true to say that the world is an illusion
according to S'ankara’s tradition. For, while the idea of
illusion involves only the false perception of an external
object, neither S'ankara nor his predecessors who
handed down the traditional Vedantic teachings, ever
confined their judgment to an assessment of the value
of things in the external portion of the world exclusively.
The Vedantas or the Upanishads, according to S'ankara,
assert that practical life is possible only wherever there
is seeming duality.
= fe e waft afem sat wal afgee st
fomfar afeme s TaEa afgat soafvaef afdaT gat
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fasmnfa n g. ¥-4-2u.

“Where, as is well known, there is duality, as it were,
there one sees another (thing), there one smells another,
there one tastes another, there one says something to
another, there one hears another thing, there one reflects
upon another, there one touches another, there one
understands another.” Br. 45.15.

It is evident that the above-ited text refers to the
fact that all procedure of practical life is possible only
where there is duality, for practical life necessarily
involves duality, or distinction of the knower and the
known, or the distinction of the doer and that which is
done.

Practical life covers the whole of life, that is,
procedure on the part of men or even of living souls of
a higher order, such as that of gods etc. This life consists
in thinking, speaking or acting either to achieve what
one likes or to avoid what one dislikes. Life as far as
lower animals are concerned, however, involves no
thinking, but only instinct. So then, on the whole, what
we call practical life, may be summed up as that which
involves the functions of the mind and the organs of
sense or of action. S’ankara uses the general term
‘Vyavahamra’ to denote this totality of practical life.

The reader should be careful to note that under the
significance of the term Viyavahdra are subsumed all
activities guided by. thé Vedas also. Acquiring the
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knowledge of Karmas or religious works and performing
the rites prescribed by the Veda in order to reap the
fruits thereof are all included within the scope of
Vyavahara. And so are the activities recommended by
the Vedantas or the Upanishads; such, for instance, as
studying, reflecting upon the purport of the Upanishads
and endeavouring to ascertain -and understand the
nature of the Transcendental Reality taught therein.

2. The Intuition of Reality Transcends all
Vyavahara

All practical life is overpassed when the unity of
Atman has been Intuited. The S'ruti says :
T T GEAHEY qohT & UYAq dehd & e
T & T SivaeRe & YU, & &
Tl AR & W T & T, 1 g %424

“Where, however, all has become one Atman alone
for this (knower), there what could one see and with what ?
There what could one smell and with what ? There what
could one taste and with what ? There what could one say
and with what ? There what could one hear and with what ?
There what'could one reflect upon anything and with what ?
There what could one touch and with what ? There what
could one understand and with what ?” -Br. 4-515.

3. All Duality is Only Apparent Though Not
Ilusory

“The significance of thé particle ‘@a’ (as it were) in
the phrase ‘Dvaitam Iva Bhavatf in the first part of the
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quotation cited above, should be clearly understood by
beginners in the study of Vedanta. It does not refer to
any illusion or deceptive appearance; for, all procedure
of practical life is quite real so long as the Intuition of
the Reality has not dawned. S’ankara says in so many
weords :

TAHETUHE WY WA, Feeaus: 1)

Y. Wl R-2-Q%.

“All activilies of practical life can continue to be real
before the dawn of the Intuition of one’s nature as Lhe
Infinite Self (Brahmatman).” SBh. 2-1-14.

4. Reality and Unreality

The epithet ‘real’ can be applied both to empirical
things as well as to the real substrate of all apparent
duality. But the definition of reality is not identical in
the two cases. The S'rufi says :

T A | qEIwaq . R-s.
“Reality became both the empirically real and the
(empirically) unreal.” Tai 2-6.

In common life water is considered to be real
because it possesses the causal efficiency of quenching
one’s thirs; whereas mirage-water is unreal, because it
only looks like water but can never slake one’s thirst.
The one Atman taught by Vedanta is real, not in the
sense of possessing any causal efficiency ; for, He is the
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only Reality underlying all individual creatures and thus
there is no meaning in supposing that He serves any
purpose with regard to some one who is other than He.
Atman is therefore real, not in this empirical sense of
having causal efficiency, but because of His being
absolutely changeless in His nature. Accordingly
S’ankara writes in his GitzBhashya :

afgmar gfgd sfiefs @@ wq, afgen safwerd

qgHq WM. WL R-2E.

“That s the real thing, the notion of which never changes
and that is unreal the notion of which is liable to change.”
G. Bh. 2-16.

And in his Taittirlya-Bhashya also, he writes as
tollows :-

aw afafd agd 9 efedd A W | agw
RECAE-I R R i ol

3. @ R-e

" “That which, having been ascertained to be of some
particular nature, never changes, that nature is real; and that
which, being ascertained to be of any particular nature,
changes, that nature is unreal” Tai. Bh. 2-1.

Thus Atman is said to be really real in the sense
that His essential nature is never liable to change unlike
phenomena in ordinary life, which do not, and really
cannot, maintain their self- identity. This metaphysical
estimate of their being unreal, however, never affects
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their empirical reality; for, from the empirical
stand-point, they are actually perceived or inferred td
exist with the aid of valid means of knowledge and
maintain their characteristic of possessing causal
efficiency.

5. Knowledge Right and Wrong

Similarly, the distinction of right and wrong
knowledge also must be carefully distinguished
according as we refer to the empirical or to the
Transcendental stand-point. As applied to knowable
objects in ordinary life, knowledge of things should be
adjudged to be right, so long as itis the result of applying
valid means of knowledge such as perception, and we
have nothing to find fault with the means applied. But
even the most indisputably correct knowledge of
things—nay, the notion of the very distinction of knower,
knowledge and error universally accepted in the
empirical field-and the very Knowledge of all duality
itself becomes stultified by the final knowledge of the
Transcendental Reality obtained through Intuition of
Brahman. It is from this point of view that the S'ruti
refers to duality as not faithful to fact when it says a1 &
#afma waft “where there is duality ‘as it were’ ” (Br.
45-15). It is to draw our attention to this circumstance
that S’ankara says that all speculative philosophy stands
condemned as wanting in finality -
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T gafed Ased: w wom:; @ afged e
TR | g afear 3 @d afx
TR g fanfrofguar 1 g, W R-e-ee.

“That is reality, which continues to be uniform
throughout; and in the world, knowledge of such a real
thing alone is considered to be right knowledge; as, for
instance, the knowledge of fire as a hot substance. Such
being the case, il is inconsistent that there should be
divergence of opinion with regard to right knowledge.”

: SBh. 2-1-11.

6. Distinction of Empirical Truth and Error

It is obvious that the distinction of truth and error
in the empirical field remains intact so long as one has
not risen to the level of Intuition of the Transcendental
Reality. But, so soon as one comes to see things as they
are from the really real point of view-that is, so soon as
one becomes perfectly aware of the oneness of Brahman,
the Infinite Self or the All - all duality vanishes, or rather,
merges in that Reality, and then there is no question of
any distinction whatsoever.

The following excerpt from the Stitra-Bhashya
deserves careful consideration in this connection :
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“As long as there has not arisen the Intuition of the
Reality of the one Atman, so long the idea of the unreality
of the effects of the nature of valid means, objects of
knowledge, and the resultant knowledge never occurs to
any one; for, every creature goes on regarding the
appearances alone in the relation of the owner and the
owned and takes them to be me and mine through
nescience, abandoning his intrinsic nature of being
Brahmatman. Therefore, while one is not awake to one’s
being Brahmatman, all procedure remains intact. This is
just in the same way as an ordinary person who sées various
kinds of things in his dream,; there is~as long as he does not
awake — the idea that he actually perceives them, but there
is no suspicion that it is only a semblance of perception.”

SBh. 2-1-14.

7. Atman Exists in and for Himself

But what proof have we got to be sure that there
is this socalled Brahmatman whose Absolute Reality
the Vedantas propose to reveal ? Have we any indication
that this. Atman might be in and for Himself,
independently of the evidence of the senses and the
mind ? And, why should we have any misgiving about
the validity of the means of right knowledge like
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perception which are the only doors to human
knowledge ?

We shall try to set forth S'ankara’s answers to these
questions one by one. In the first place, we may adduce
S’ankara’s views with regard to the individual self, the
Jivatman himself:-

NSl FeugTwta: 1 T g
ATgE: wEraq, WAEEE | T S AeE:
g feefa ) w@ fo vt swonfy

T Agere frra et | s fe ety Fraofea,
T @ew | 9 ua fg Fr@al @ 7@ @w
. W R-3-0.

In the above-mentioned excerpt, S'ankara argues
as follows:-

(1) Phenomena like Ak@s’a (ether) are proved to exist
only through the aid of some Pramana or valid means of
knowledge.

(2) But Atman or the individual self is self-established.
Being no adventitious object, but the very locus of all means
of all knowledge which are needed to prove the existence
of alien phenomena, He is already there even before the
operation of any one of such means.
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{3) As such, Atman can never be negated; for, he who
would negate Him is himself the Atman, the very essence
of the would-be negator. SBh. 2-3-7.

8. Is Atman Really a Knower ?

So much for the question about the guarantee for
the existence of Atman independently of the Pramanas
or valid means of knowledge. Brahman being our real
Self (Param@tman), may, therefor(_e, be taken to be
selfestablished without the need of any intervention of
the Pramanas. And we have the further evidence of
deep sleep also to strengthen the conviction that
Brahman as our Self can very well be disentangled
altogether from a// dualily..For, there is not, in that state,
even the trace of our being contaminated by the body,
senses or the mind.

It is evident that in our enquiry into the question
of this independence of Atman we have assumed that
Atman is really the operator of the means of knowledge
and that He does exercise His power of using the means
of knowledge very much like a carpenter who actively
employs his tools before he makes any article of
furniture, such as a chair or a table, out of wood which
actually exists outside him. But what is the fact? Here
is S’ankara’s analysis of this Pramatrtva (knowership)
and of the function of the means themselves:-
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“It is on the pre-supposition of this mutual superimposi-
tion of Atman and UnAtman (the Self and the not-Self)
called Avidya (nescience), that all conventions of Pramanas
(means of right knowledge) and Pramgya (object of
knowledge) -- whether relating to secular or Vedic
activities-come into vogue, and so do all S'astras dealing
with injunctions and proh:bxtwns and final release.”

Intro. S. Bh.

‘Lhis is lurther explained by that teacher as follows:-
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“And how, again, can it be that perception and valid
means of knowledge, and the S'astras also, pertain to those
that are under the influence of Avidya? This is the answer:
This is so because knowership being inconsistent for one
who does not imagine the body and the- senses etc. to be
oneself and one’s own, the means of knowledge cannot
possibly function at all.” Intro. S. Bh.

The body and the senses are the object of the
Witnessing Consciousness, which is always the subject.
And yet the ignorant identify themselves with the body
and take the senses and the mind to belong to them.
Thus arises the misconception that one is a knower who
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operates these means to ascertain the nature of knowable
objects.

9. The Nature of Ignorance

The ignorance that is imputed to the Pramatr
(Knower), who operates the Pramainas, is not the
ignorance of empirical objects, but the ignorance of the
really Real Atman and the unreal notSelf. Strictly
speaking, it is not to be expected that there can be any
mixing up the natures of these two in any one’s thought.
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“Nevertheless, there is this natural human procedure
of thinking in the form ‘This is me’, ‘This is mine’, thus
mixing up the Real and the unreal, owing to a
mis-conception for want of discrimination between the
absolutely disparate properties and the things to which they
pghtain, by superimposing mutual identity and mutual
transference of properties on each other." Intro. S. Bh.

It is this natural tendency of the human mind to
mix up the Real Atman and the unreal un-Atman as
well as the mistaken transference mutually of their
properties on each other that has been called Avidya in
Vedanta, according to S’ankara’s interpretation :-
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“Now this superimposition of this nature, the wise ones

consider to be Avidya (nescience) and the conclusive
ascertainment of the nature of these as they are after
discrimination, they call Vidya (correct knowledge).

Intro.SBh.

We shall refer to the difference of opinion (about

the nature of this Ignorance) among Advaitic Vedantins
themselves later on.

10. Mutual Superimposition of Atman and

not-Atman, Responsible for the Ideas of
Agency and Enjoyment
Looked at from this stand-point, all practical life

involving agency or doing something and experiencing
the fruits of one’s actions is vitiated by the pre-supposition
of this ignorance or super-imposition of the Self and the
not-Self.
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“Thus, there is this innate superimposition-beginningless
and endless — of the form of a mis-conception, giving rise
to agency and experience of beings, as is well known to all
men. In order to destroy this fundamental source of evil,
all Vedantas (Upanishads) have been begun to help the
acquisition of the wisdom of (knowing) the unity of Atman.”

Intro. SBh.
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Beginning and end, as we all know, relate only to
co-existences in time or space. These ideas of time and
space, pertaining as they do to phenomena in practical
life, cannot possibly be applied to the fundamental
Ignorance owing to which we see the world, do acts
and experience results.

11. Practical Life and Absolute Reality are Not

Really Distinct

It should not be thought that practical life is an
independent something pertaining to a particular state
occasioned by Avidya, and that Reality is something
actually distinct which has got to be brought about by
Vedantic Knowledge. It is not meant that duality has
got to be actually removed or wiped off before we reach
Transcendental Reality. It is only a question of direct
Intuition of the truth of things, the Absolute Atman who
has been ever the same One without a second.
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“This Atman is Brahman, He is the Intuitor of
everything. Such is the teaching.” Br. 2.5-19.

1. Brahman is Our Qwn Self

Brahman, the subject-matter of Vedanta, is not
something absolutely unknown to us. As S’ankara says:
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“In the first place, there is Brahman, ever pure, (ever)
conscious, and, (ever) free, omniscient, and endowed with
omnipotence; for, the word ‘Brahman’, -according to its
derivation, discloses these, eternal purity and other
characteristics. And, Brahman is known to exist, also
because of Its being the Self of every one. Everyone is aware



ATMAN AND NONATMAN b

of his existence, but never thinks ‘I am not’. If the existence
of Atman were not obvious, then every one should have
been able to conceive of his non-existence,” SBh. 1-1-1.

It follows that, according to S’arnkara’s Vedanta,
Brahman alone is the Self of each one of us and that
the individual self in its real nature is Brahman and
nothing else. So enquiry into the real nature of one’s
own Self is the only way of seeking 20 know Brahman.

2. Atman is Eterﬁally Conscious

It should not take much time for a qualified seeker
to arrive at the conclusion that his own Self is really
Brahman of the nature of being eternally conscious
(Nitya-Biddha). For, when he turns to reflect upon his
essential nature, every person et once knows that he is
the real knower of things through valid means of
knowledge, and as such, needs nothing else to vouch
for his Consciousness. The S'ruti says :
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“With the aid of whose Consciousness one knows all
this, with what could one possibly know Him?”  Br. 4-5-15.

Moreover, our Self, as the knower, can never be
objectified by any means of knowledge, which can know
only external phenomena.

fargremat ¥ faardarg 1 q. ¥-4-2n.

“With what, my dear, can one know the knower?”
Br. 4515.
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The real Self or Atman, therefore, being the
Knower, and the very stuff or the essence of Consciousness,
whose light alone makes us aware of the triad of the
empirical knower, knowledge and the knowable objects,
neither needs any means of knowledge, nor is there any
such means which could throw light upon Him.

Strictly speaking, then, there is no ignorance
possible, enveloping our Self (Atman) or Brahman. Each
one of us is aware of his ignorance and actually-objectifies
it when he says ‘I know that I am ignorant’, and no
object can therefore objectify this Consciousness, the
eternal subject. It is therefore absurd to suppose, as some
do, that Avidya is something that has actually enveloped
Atman’s real nature.

3. Atman is Eternally Free

Atman being the eternal subject, it follows that He
can never be objectified and bound by anything else.
The S'ruti texts, which enjoin meditation upon Brahman
or reco_Mend knowledge of Brahman to attain
freedom from Sams@ra or bondage of mundane life,
only do so for the purpose of teaching the Truth to the
ignorant who imagine themselves to be seekers of certain
enjoyments in this or in the other world, from the
standpoint of Vyavah@ira. The Veda is not serious about
the Brahman being really an object of meditation or
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something to be attained at a future point of time. This
fact is made abundantly clear when texts declare:-

‘aeauta’ (81.)

That thou art” (Ch.)
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“That which is not expressed by words, that by which
the organ of speech itself is objectified, know that dlone to
be Brahman, not that which is meditated upon as ‘this’.
That which one cannot think of with the mind, by which
they say, the mind itself is objectified, know that alone to
be Brahman, not that which is meditated upon as ‘this’.”

Ke. 1-5, 6.

How, then, do the Upanishads teach Brahman?-
S’ankara replies:-

=rfewﬁawﬁwwwﬁﬁmﬁﬂf‘a & afg

“The $'astra, indeed, does not propose to teach
Brahman as an object of such and such a nature, but teaching
It te be no object at all, as being the innermost Atman, it
only removes all differences created by Avidya (in It), such
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as that of the knowables, knower and knowledge. Therefore,
as it (the S'astra) presents the ever-free Atman just by removing
his transmigratory nature conjured up by Avidy3, the defect
of being impermanent cannot be imputed to final release.”

SBh. 1-1-4.

4. The Function of the Sastra

Freedom of Atman being eternal, it is obvious that
it is wrong to assume that the Knowledge of Atman
actually produces ‘final release’. Knowledge has the only
function of dispersing Ignorance which is the sole
impediment conceivable (if impediment it were) and
thus revealing the everfree nature of Atman:-
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“Thou art indeed our genuine father; for, thou hast
taken us across the ocean of Avidya to the other shore.”
Pra. 68.

— These and other S'rutis point to the removal of
the obstacle to Release as the only effect of the knowledge
of Atman.
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“To him (Narada) whose defilements of the mind had
been washed off, the revered Sanatkumara now showed the
other shore of the ocean of darkness.” Ch. 7-26-2.

5. The Notion of Atman

The Mandiukya Upanishad describes the genuine
Atman as discoverable by following up the trail of the
notion of the only Atman (TEmwe@ary M. 7). In
common life the me-notion is found to attach itself to
various forms of not-Self and to flit from object to object
as occasion demands and the unthinking man scarcely,
if ever, bestows any thought upon the real Self to which
alone the notion actually owes its origin. For example, a
man may imagine that he himself is in sound health or
impaired health according as his son or wife is healthy
or ill, owing to extreme attachment to those dear ones,
even while he is quite aware that they are distinct from
him. This is an instance of the notion of Gaunatman
(secondary self). Or he may be, and often is, identifying
himself with his body, as, for instance, when he thinks
and says ‘T am stout’ or ‘lean’, ‘I am fair’, ‘I am standing’,
‘T am going’, or T am jumping’ etc. So also, he may
identify himself with the senses, as when he thinks and
says ‘I am dumb, blind or deaf’; or he may identify
himself with the mind and mistakenly transfer its
properties to himself, as when he imagines and says that
he desires, wills, doubts or determines the nature of
external things, or that he is happy or miserable. These
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and other varieties of identification and mistaken
transference mutually of properties of the Self and the
not-Self give rise to the notion of Mithyatman (the false
self); for, here, the Self and the not-Self are not known
to be distinct, as they are in the case of superimposition
of the secondary self such as the son or the wife who is
sometimes the object of the notion of Atman. People
actually identify themselves with the body etc. and
superimpose the properties of the Self and the not-Self on
each other. One glaring instance of this notion of the
fdlse self, however, is what people never suspect to be
a superimposition. This is at the very bottom of all other
superimpositions, and, therefore, S'ankara draws the
attention of seekers of Truth to it in these words:-
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“So also, one superimposes the Ahampratyayin (the
locus of the notion of me), on the innermost Self, the Witness
of all its modifications, and, conversely, superimposes that
innermost Self, the Witness of all, on the inner organ etc.”

" Intro. SBh.

It is only when one goes to a genuine teacher who
axpounds the real nature of Atman as He is-as the
nnermost Self, the Witness of all-that one comes to
[ntuit directly that Paratman, the really real Atman, to
se no other than his own Self, who has been always the
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One without a second. The menotion, now takes. up
and resides in its real abode. Accordingly, the S'ruti says:-
TEREfSl g JWdieioy: WA
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“Therefore, one who knows the truth thus acquires
self-control, tames his external senses, gives up all external
activities, becomes strenuous in enduring the pairs of
opposites, and having acquired balance of mind, sees Atman
exclusively im his own Self.” Br. 44-23.

6. Atman is Eternally Pure

The real Atman or Self of each one of us, being
verily Brahman, is Real, eternally Pure, Conscious and
Free. We have so far seen how this Atman is eternally
Conscious, and how He is eternally Free, though in
common life, He sometimes seems to be ignorant and
bound by the limiting associates of the body and the
senses. We_have seen how, really, the Atman is
ever-Conscious and ever-Free and how the notions of
unconsciousness and bondage are only the result of the
innate tendency of the mind to mix up the real Atman
and the unreal not-Atman. As for His eternal Purity, the
seeker of Truth is invited to ponder over the following
observations of S'ankara.

FHETERERTET (o g, e’ 3o @



A4 INTUTTTON OF REALITY

fgeaay, @ Wheaad | @ 7 [T e @ A
T SEvEiaRn gyt wat: fwn fdew;
ATEH T W @ g. W e-¢-¥%.

“Just as the recovery of health due to the restoration
of the balance of the (three) constituents of the body (phlegm,
etc.) resulting from medical treatment of the body, accrues
to him alone who owns the body and has identified himself
with the body, and in whomi the feeling ‘I am cured’ is
born, so also, he alone is religiously purified in whom the
idea arises: ‘I am pure now, I have been religiously purified
by purificatory bath, religious sipping of water, wearing the
sacred thread, and the like Karmas'. He is certainly
associated with the body. It is by that ego only, the object
of the notion of me, that all Karmas are performed, it is he
alone that reaps the fruit thereof.” SBh. 1-14.

S’ankara means to say that the really real Atman
neither performs any Karma, nor experiences the fruits
thereof, inasmuch as He is no doer possessing a body
and the senses necessary for the performance of actions.
It is only Atman on whom the ego is superimposed that
is usually considered to be the doer of action in ordinary
life permeated by nescience.

Conclusion

The aspirant, who has undertaken the long journey
of searching for Atman or his real Self, has to discard
each and every pseudo-self to which the nation of me
attaches frequently in every-day life, till he arrives at the
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individual self which is usually regarded as a knower,
doer and experiencer of good and bad actions. And
when he has succeeded in divesting the Self of all these
conditioning associates, which are wrongly superimposed
on It, he finds himself to be really identical with the
genuine Btman (the Paratman or the Absolute) who has
always been intrinsically ever Pure, ever Conscious, and
ever Free (Nityas uddhabuddhamuktasvabhava).
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“This Atman is the Brahman. He is the intuitor of all;

this is the teaching.” Br. 2519,
We are now in a position to consider the direct
investigation of the nature of Vedanta- Vijnana, the main
subject-matter of our enquiry. The word ‘Vijnana’ which
occurs in the title of this booklet, has many variants in
Sanskrit. Avagati (ascertainment), Adhyavasaya (final
understanding or determination) and Anubhava
(Intuition) are some of these equivalents that are used
by S’ankara. We shall employ the English word

‘Intuition’ uniformly while translating them all.

1. Vedantic Intuition as Distinguished from the
Sensuous and the Intellectual Intuitions

We must be careful, however, to keep the distinctive
meaning of this word in mind when it is applied to the

Knowledge of Brahman. The word ‘Anubhava’ in
Sanskrit is used to denote ‘immediate apprehension’,
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whether by one of the senses or by the mind itself. It is
wellknown how we intuit colour with the help of the
organ of sight and how we intuit joy or sorrow, fear or
curiosity without any assistance of reason. All such
intuitions, however, are events in time, and so, they are
all born and cease to exist in time. But how are we aware
of the senses or of these sensations themselves? How do
we come to know the mind or its intuitions themselves?
And how do we come to know the presence or absence
of the mind itself together with its various modifications?
The senses cannot objectify and know themsejves; nor
can the mind know itself, and much less is it possible
for the mind to become aware of its own absence.
Nevertheless, it is common knowledge that we do know
when the mind or the senses function, or when they
cease to function, in such states, for instance, as deep
sleep. Now this faculty which enables us to have this
direct insight, is what is called Anubhava in Vedanta.
This is what has been rendered by the term ‘Intuition’
here.

The sensuous and the mental intuitions can be
remembered and recollected when a person makes the
necessary effort to do so. ‘I can quite recall the colours
of the rainbow’, ‘I can recollect the excruciating pain I
felt when I was operated upon’ or ‘I well remember the
shock Ifelt on hearing the tragic end of my friend’~these
and other such statements of recollection of sensuous
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and psychic experiences, we are familiar with in
every-day life, confirm this fact. Now, the question is,
what is It that enables us to be aware of these temporal
happenings without undergoing any change in Itself?
This is what is called Anubhava in Vedanta.

2. How Sensuous and Mental Intuitions
Pre-suppose a Changeless Intuition

The senses and the mind have no doubt the power
of reaching external objects by their inherent nature to
see things spontaneously, but when there is neither light
nor sound to guide, what is that Light, guided by which,
this aggregate of body and the senses is enabled to go
through all its activities ? This question was posed by
Janaka, to which Yajnavalkya gave a significant reply:-
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“When the sun has set, when the moon has set, when
the light of fire has gone out, and when even the sound of
voice is hushed, what Light, O Yajnavalkya, has this Purusha
(the aggregate of budy and organs)? To this, Yajnavalkya
answered, ‘Atman alone is its light, it is by the Light of
Atman alone that this Purusha sits, goes out, does any work
and retums’.” Br. 436.
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This inner Light of Atman is the Intuition which
constitutes the inherent nature of man or any other
individual creature. That Light or Intuition can directly
apprehend and It serves as the eternal guide for all
procedure for the assemblage of body and senses, called
man, in ordinary life.

It might be suspected, perhaps, by some that this
socalled Intuition is only the mind that inspires the
aggregate to move about and perform its functions. This
might be justified if it were only a question of inference;
but how could the mind work except through the
gateways of the senses insofar as the external world is
concerned? Moreover, there is, as we all know, a faculty
of the mind, which apparently enables it to compare or
contrast two concepts of things either in juxta-position
in space or perceived successively in time. But the
process of knowing for the mind being possible only
through forming a modification of itself, it is evident that
it can never have two thoughts simultaneously.

This fact forces us to admit that, over and above
mental intuitions, there must be a constant something
which enables it to perform these functions. The idea of
similarity or dissimilarity or even identity of two things
in two points of time or in two different situations,
therefore, necessarily presupposes a sustained Witnessing
Consciousness which endures independently, and is
beyond all time or space.
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3. Intuition Unaffected by Waking or Dream

The Upanishads draw our attention to another
characteristic of life, which compels us to admit the
axiomatic nature of this changeless Intuition which
maintains Its self-identity independently of time or space
Intuited by the mind:-
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“When he dreams, he takes a little of this allembracing
world; he himself casts aside (the body) and he himself
creates (a new body) and through his own semblance and
through his own light, he dreams. Here this Purusha becomes
self-luminous.” Br. 4-3-9.

While a person is dreaming, he sees seeming bodies
and senses and seeming objects. And what is the Light
which aids him to see this replica of waking? Apparently,
none of the waking associates passes on to that state,
and so, there can be neither consciousness of the waking
mind, nor the sensations of the waking state.
Nevertheless, He objectifies all the dream-phenomena
with the help of His own Consciousness! Now this
constant Consciousness is the Intuition which is identical
with Atman. The Atman does not make use of any
Light, which has to operate actively as the mind does,
when it becomes aware of external objects in the waking
state. Obviously, therefore, Atman is His own light when
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He objectifies dream as a whole, just as He is when He
is Conscious of waking as a whole.

4. The Intuition of Deep Sleep

Besides the evidence of the Witnessing
Consciousness in waking, and of the Ktman’s intrinsic
Consciousness unaffected by the appearance and
disappearance of waking and dream, we have the
Intuition of the invariable Consciousness of Atman which
continues to maintain its self-identity in deep sleep, where
not only the modifications of the mind and the functions
of the senses, but even the ego, the locus of all these, are
all conspicuous by their absence. The Sruti describes
this unique state in these terms:-
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“Now thus s verily (His) form beyond desires, beyond
(all) evil (of Karma), fearless. In the same way as one, firmly
embraced by his beloved wife, is aware of neither the
exterior nor the interior (world), so also this Purusha, (the
individual self), firmly embraced by the Prijna-Atman (the
Ever-Conscious Self), knows nothing external or internal.
And this, verily, is the form, which has accomplished all
desires, whose Self is Itself all the desires, which is desireless

and devoid of grief.” Br. 4-3-21.
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5. Intuition Which is Constant Throughout All
States

That the genuine Atman, who is the Witness of
even the ego, is never affected by the appearances or
changes of the external or internal world can be known
from the fact that His essential nature of Pure
Consciousness or Absolute Intuition persists even while
He appears to pass through the three states of waking,
dream and deep sleep; birth and other stages of life and
deuth; creation, sustenance and dissolution of the
universe. The following remarks of S’ankara should be
considered and studied with due care for being
convinced of the changeless nature of Atman as identical
with the Essence of Intuition:-
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“I'nst as a magician is not touched thronghout the three
puints of time by the magical display of a thing projected
by himsell, for the (simp]e) reason that it (the projecied
thing) is unsubstantial, so also the real Atman remains
untouched by the magic display of Sumszra.”  SBh. 2-1-9.
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“And just as the one dreamer is untouched by the
magical experience of dreams, for that does not persist in
waking and deep sleep, so also, the one Witness of all the
three states, who remains unchanged, is untouched by the
triad of states which is changeful. For, that the real Atman
appears in the form of the triad of states is but a, magjcal
show, just like the appearance of a rope as a snake etc.
Here it has been proclaimed by the respected teacher
(Gaudapada), who is well-conversant with the genuine
tradition of Vedanta, in the following verse:- “‘When the Jiva
(the individual soul) awakes from the beginningless dream
of Maya, he comes to know the birthless, sleepless, dreamless
Non- dual Principle’ (GK. 1-16).” SBh. 2-1-9

6. Why Do Distinctions In Atman Re-appear
Even After Their Disappearance?

An objection is likely to rear up its head here. If
freedom from all distinctions is the intrinsic nature of
Atman, as the Advaitin asserts, why do distinctions
re-appear again and again even after they disappear
altogether in states like deep sleep? Does not this point
to something potentially persistent in Atman, which
compels the latter to re-manifest these distinctions? Here
is S’ankara’s reply to this objection:

JAHAN: , gEWERE-gu fE gyfaamermait
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S'ankara is here offering his reply to the objection
as to why, even after complete dissolution of all
distinctions at the end of a cycle, they appear again. He
says:

“This is no defect either. For, there is an illustration
here also. Just as in the case of deep sleep, trance or in any
other similar state, where there is the innate non-distinction,
distinction reappears as before as soon as one awakes, for
the simple reason that false knowledge has not been wiped
off, so also this may well happen even here. There is this
S’ruti also to this effect: ‘All these creatures have become
one with Pure Being (Brahman) buit they are not aware that
they have.become one with Pure Being. Whatever they
have been, a tiger, or a lion, or a woll, or a boar, or an
insect, or a butterfly, or a gad-fly, or a mosquito - that they
beceme again’ {Ch. 6-92).” SBh. 2-19.

7. Is There an Actual Merging of Distinctions
* in Atman During thestates Like Deep Sleep?

It should not be thought that Atman is actually
infested with distinctions now, and that we have got to
attain a state of non-distinction called Mukti or Release
after undergoing some course of spiritual discipline. The
truth is that our Real Nature is everfree from all
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distinctions and differences, even while it appears to be
sullied and tainted with them owing to our innate
nescience, and so long as this is not wiped out, we persist
in imagining that they continue to be in a potential form
even when nature repeatedly merges us in
undifferentiated Reality in such states as deep sleep.
S’ankara draws our attention to this popular blunder in
these words:-

e 1 Y. WL R-2R%.

“Tust as during the period of sustenance of the universe
the practical life of distinctions is found to thrive even in
the distinctionless Atman, as it does in dreams, owing to
wrong knowledge, so also a potency, consequent on that
selfsame wrong knowledge, is inferred (from the empirical
point of view) to persist even in the state of dissolution. This
disposes of the objection regarding the possibility of rebirth
of even the Released. For, in their case, wrong knowledge
has been déstroyed by Right Knowledge.” SBh. 2-1-9.

8. Conclusion

This, then, is the essence of Vedantic Intuition. It
is not something to be generated by effort. Whenever we
are said to have knowledge of a thing as it is, we use
some valid means of knowledge such as perception. The
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only function of all such means is merely to remove our
ignorance of the thing, that is to say, to remove the
misconception that has been projected by the absence of
contact of the Light of Intuition and the object which is
desired to be known. As the author of the
Mandiikya-Bhashya writes:-
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“If, on the other hand, we accept that the valid means,
which has undertaken the discrimination of the pot and the
ignorance thereof culminates only in eliminating the
ignorance which is not desirable-in the same way as the
act of cutting undertaken to sever the connection of the two
parts of a log of wood culminates in its two parts being
made asunder-then, the knowledge of the pot necessarily
arises of its own accord, and as such, cannot be regarded
as the result of the function of the means. So also, the means
of negating inward consciousness etc., undertaken for the
discrimination of the nature of being inwardly conscious
etc,, can have the only effect of eliminating the nature of
being inwardly conscious etc. and cannot exercise the
additional function of operating on (Atman) the Fourth also.
For, simultaneously with the elimination ‘of the nature of
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being inwardly conscious etc., the distinction of being a.
knower etc., removes itself automatically.” Man. Bh. 7.

Atman, as Intuition, is the only Reality existing in
Its own right. The right knowledge of anything invariably
culminates in revealing its real nature as Intuition (or
Atman), only by removing the Ignorance which
intervenes and envelops its real nature. When we speak
of understanding a particular thing, our mind really
removes ignorance of that thing, and rests in the Atman,
who, in this particular case, reveals Himself as the
Intuition of that thing. Atman, as Intuition, is spoken of
as the Intuition of waking and other states of empirical
consciousness only relatively, just as we speak of the sun
throwing his light on objects when darkness disappears
owing to sunrise. The so-called sensuous and mental
intuitions are really this selfsame Intuition as
particularized by the conditioning associates called the
senses or the mind.
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INTUITION AND REASON SUBSERVIENT TO IT

1. How is Intuition Tested?

All intuition, whether sensuous, mental or of the
nature of direct insight, is direct apprehension. Intuition
only sheds its /ight on its object and does not deliver
any judgment as.to whether or not the object is really
what it appears to be. The question, therefore, naturally
arises : ‘How are we to conclude whether or not any
particular object of Intuition is real? How are we to be
sure about the Truth of the entity called Atman which
the Upanishads teach?’

In the first place, sensuous intuition or perception
is commonly tested in three ways in common life; firstly,
by seeing whether our Intuition, at first sight, is confirmed
by our knowledge of it on closer examination; secondly,
by seeing whether the thing possesses the causal
efficiency expected of it; and thirdly, by seeing whether
our experience is common to all persons possessing
normal faculties. For instance, when we see something
at a distance what our Intuition reports to be what we
call water, we go nearer, and see by experimenting
whether the liquid in front of us can moisten our cloth
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or quench our thirst and whether this propérty, attributed
to it, is verifiable by all persons in like manner; and
when it is found to be so, we arrive at the conclusjon
that it is really what we know as water.

A mental intuition, like that of a dream object, may
stisfy all the above-mentioned tests while the dream
lists, but it is dismissed as unfrue when it is found to be
wblated on waking, and so, all that we saw before is
wow decided Lo be only an individual intuition very much
lke that of an insane person. So then, we see that,
oesides satisfying the tests of causal efficiency and of
universality, an Intuition must be such that its
sublatability is inconceivable.

2. Is Intuition Of Atman in Conflict with
Perception and Means of Right Knowledge?

It is sometimes argued that Intuition of the unity of
Atman has to be rejected as being unfaithful to fact,
inasmuch as the Pram@nas or valid means of knowledge
uniformly point to a pluralistic universe. But the truth is
just the other way round. For every Pramana or valid
means of knowledge is accorded that pride of place only
insofar as it culminates in the Intuition which certifies
its validity, that is, when it conforms to the nature of the
object.

Besides, the veracity of perception or any other
Pram@na rests on the pre-supposition that Atman is really
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a knower. But this is in itself a presumption without any
warrant. For as S’ankara remarks :-
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“Function of perception and the like is not possible,
as we all know, without making use of the senses. And the
senses cannot possibly function without a body as their
resting place. Nor can any one be active with a body on
which the idea of its being one’s own Self is not
superimposed. Nor can there be cognizership in the Atman,
who is by nature untainted by anything else, unless all this
has been presumed. And no Pram@na can proceed to
function without cognizership (in Atman). Therefore, (it is
clear that) perception and other Pramanas and the S'@stras
likewise are only for persons influenced by nescience.”

SBh. Intro.

The Intuition of Atman can’ never be called in
question for a further reason:-
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“Moreover, this Pramana propounding the unity of
Atman is absolutely final; for, there is no further question
that can possibly arise when it has dawned When it is said,
in ordinary life, that one should sacrifice, it can be asked
‘What (should be sacrificed), with what, and how (should
the sacrifice be conducted)? But there is no question which
can possibly arise in like manner when it is said : “That thou
art’, ‘I am Brahman’; for, the Intuition (that dawns here)
relates to the unity of Atman as the 4//. For, a question can
arise only when there is something left over, but there is
nothing left over besides the unity of Atman, about which
a question may naturally arise.” SBh. 2-1-14.

3. Intuition.of Atman is Not Opposed to Reason

But is it not possible that this Vedantic teaching is
opposed to reason ? For, after all, Vedantic teaching is
only"a statement made about an actual fact and can be
deemed to be unassailable only when it is not against
reasoning. Reason, on the other hand,.is often used to
infer something unknown on the strength of something
already known by perception, and so is more
approximate to Intuition than a mere traditional
statement. Moreover, the Upanishad says that one
should study the teaching about Atman (8%e:) and
adds that the teaching should be reflected upon (¥==1),
evidently implying that the textual teaching should be
checked by reasoning also. And, in the Upanishads
themselves whatever has been taught is invariably found
to be reasoned out, as, for instance, when the S'ruti brings
forward -examples from ordinary life to illustrate and
support the truth of what has been already taught. Would
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itmiot, therefore, appear that the truth of a mere statement
has to be rejected whenever it is in conflict with reason?
And any one could see easily that reason can never
breathe in the rarified atmosphere of Absolute Unity.

This misgiving is altogether unjustified; for, the
obvious reason that all ratiocination is only a by-product
of the wonderful manifestation of Intuition itself in the

hape of empirical life. The Upanishads no doubt
employ reason in the course of teaching the Absolute,
but this is only insofar as itis based upon partial intuitions,
just to lead the seeker to a gradual unveiling of Reality;
but they never encourage mere reasoning for reasoning’s
sake. S’ankara dislinguishes this Vedantic reasoning—
used as a device for the purpose of teaching the Absolute
Truth-from barren reasoning or syllogistic reasoning as
follows :-
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“This argument cannot be used in excuse of finding
room for dry reasoning here. For, it is reasoning advanced
by S'ruli alone that is resorted to here as subservient to
Intuition- reasoning, for instance, of the following type:- (1)
Atman is not followed up with any of the characteristics of
cither dream or waking inasmuch as both these appear
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exclusive of each other, and since the individual self sheds
all plurality and becomes one with the Atman as Purc Being
in deep sleep, that Atman is really of the nature of Being
devoid- of all plurality. And (2) Since the universe is born
from Brahman, it cannot be other than Brahman, if one
respects the law of the effect not being other than its cause.”
SBh. 2-1-6.
Here, evidently, the S'ruti brings forward reason
based upon universal Intuition and not founded upon
logical induction or syllogistic deduction. Besides, no
reasoning whatsoever is necessary for one who can
directly refer oneself to the nature of the genuine Atman
Himself as the Witnessing Self of the ego which
corresponds to the notion of ‘T. For, the Witness is, by
His very nature, altogether independent of all objective
not-Self, which can never claim any independent
existence of its own as a real second to the Witness.

4. The Place of Non-dual States like Sleep in

Vedantic Reasoning

Vedantins, following the footsteps of Badarayana
as interpreled by S’'ankara, cite deep sleep and other
states of non-duality only to confirm their contention
that this Atman maintains His absolute identity in spite
of the appearance or disappearance of the pluralistic
universe along with the waking state. But no waking or
dream actually sticks on to the Witnessing Self when we
remember that waking or dream is only for the individual
self which identifies itself with a body and fancies that
its senses actually reside in the body while they function.
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The so-called merging in the Pure Being or Atman
(weEufx) in deep sleep is only a concession to the
credulous who persist in the belief that each one of them
is actually an individual distinct from the real Atman.
Accordingly, S'ankara makes this shrewd observation
on the self which apparently undergoes the three states
of consciousness :-

a1l ’ . W 3-3-0,

“Moreover, there is no time when the Jiva (the living
soul) has not become one with Brahman, for the inherent
nature of a thing can never be alicnated from it. It is (only)
relatively to its apparent transformation into a foreign form
in dream and waking that the Jiva is supposed to attain his
own form in deep sleep. So, for this reason also, itis improper
to aver that the Jiva becomes one with Pure Being on one
particular occasion and not on any other.” SBh. 3-2-7.

The critical student of Vedanta will have noticed
by now how the so-called Vedantic reasoning is merely
leading the enquirer from one aspect of Intuition to
another till he finally intuits his intrinsic nature by his
own self without desiderating any intellectual reasoning
whatever.
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GRADUAL REVELATION OF BRAHMAN
AS ATMAN

Introduction

It would be highly edifying for the student of
Vedanta to take notice of the gradual modes of revealing
the nature of Brahman as Atman as found in the
Upanishads. If one remembers how the human mind
has a natural tendency to be a slave to the senses which
cannot help looking outwards exclusively, one would
be so grateful to the Rshi who sounds this note of warning
to all those who are in search of Brahman or the Reality
which is their own Self-
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“The Self-existent One has carved out the organs of
sense outwards, and therefore one looks outwards and not
within onesell. It is only a rare wise person who looks into
his inner Atman withdrawing his senses, desiring to attain
immortality.” Kz 2-1-1.



56 INTUITION OF REALITY

1. The Mind Is The One Instrument Useful For
The Vision Of Atman

It goes without saying that a super-sensuous entity
like Brahman cannot be known through any empirical
means of knowledge. Itis, therefore, to be expected that
the Upanishads should teach It as knowable only through
the Vedas, which are exclusively devoted to reveal such
entities. Accordingly, we are told in the Kathakvpanishad
that It is the goal which all the Vedas uniformly teach
(W e TR | @ $-3-%4.)

But lest it should be supposed that Brahman or
Atman might be sométhing [like the Devas (gods) or
Svarga (heaven)] to be reached after death, the
Upanishads warn us that It is to be seen through the
mind’s eye.

TaREel T e fFER 0 9. v,

“This has to be seen only through the mind; for, there

is no diversity whatsoever here.” Br. 4419.
Here the word @& (alone) is used to lay stress on
the mind to the exdusion of the senses. The latter can
see only finite things, and so, they function only in the
sphere of manifoldness. But there is no manifoldnes -
no diversity or variety, no distinctions or differences at
all - in Atman. Of course, the ordinary mind not trained
to turn inwards can be of no use tous in our effort to
see Atman. This fact is implied by the prefix ‘313 (after)
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attached to the word ‘STJ8FEY in the text quoted above,
which means thdt Atman is ‘to be seen in accordance
with the direction of holy teaching’.

2. The Need of Adhyatma-Yoga

It being "the only instrument, the mind has got to
be made sharp enough to be able to see this subtle
Atman. So the S'ruti says:-
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“This Atman, hidden in all creatures, does not show
Himself generally. He is seen, however, by those who have
the eapacity io see subtle entities with the help of one-pointed
subtle mind.” Ka. 1-3-12.

These that strive to know Atman directly have to
undergo the course of discipline called the
Adhyatma-Yopga, the Yoga by means of which one can
stay the mind on the Atman within. Accordingly, the
S’ruti exhorts the seeker to practise this Yoga in these
terms:-
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“Knowing this ancient Deva (the shining one), hard to
see, and hidden in a secret place and lodged in the cave,
and located in the midst of inaccessible swrroundings,~
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knowing Him, a wise person shakes off both elation and
griel” Kz 1-212.
The Yoga recommended here is to be practised
by taking several steps, one by one. These are
enumerated'in the following verse:-
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“The discerning seeker should control (and dissolve)
the organ of speech in the mind, and that in the Atman of
intellect; and the intellect he shall dissolve in the great
Atman, and that (Atman) in the featureless Atman.”

Kz 1-313.

It must have been evident by now to the student
of Vedanta that the ‘Vision’ of Atman, referred to by
the Upanishads, is neither sensuous perception, nor
inference with the aid of the mind. This would be clearer
by a close study of S’ankara’s Bhashya explaining the
various stages of the Adhyatma-Yoga, specified in the
S'ruti cited above:-

L. (The Yogin) should control and dissolve the organ
of speech in the mind. That is to say, he should give up the
functions of the external organs of sense, such as that of
speech, etc. and continue to stay as if he were one with the
mind.

2. This mind (¥7R) also, which may tend to revolve in
itself the properties of outside objects, should be confined
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to and merged in the intellect-denoted by the word Jnana’
in this text-the faculty of determination, by (constantly)
warning oneself against the defects of any object.

3. And that intellect also he should render more subtle
and merge it in the great Atman, that is, experiencing ego,
or in the primary integral intellect of Hiranyagarbha.

4. As for this ‘great Atman’, he should be made
steadfast, and merged in the S'anta-Atman (the Atman who
is absolutely free from all the specific features of
phenomena), in the Parama Pususha (Supreme Person), the
‘Final Ggal’ in whose context this Yoga is being taught.”

SBh. 1-41.

3. Atman As Beyond Speech And Thought

The seeker who has made sufficient progress in the
Adhyatma-Yoga is ready to understand the spirit of
Upanishadic texts which declare that Brahman cannot
be expressed by words, or thought of by the mind.
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Knowmg the nature of Brahman as Bliss, from which

words turn back along with the mind, unable to reach It,
one Is afraid of nothing else.” Tai. 29.

4. Brahman As Un-objectifiable By Meditation
Or Knowledge

The organ of speech, referred to imr the text )
el FeR’ quoted just now, is only a typical example
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representative of all senses. Accordingly, the Kena
Upanishad sets forth the organs of sight, hearing and
smelling also in succession along with speech and mind,
and sounds a repeated note of warning that while it is
true that Brahman is enjoined to be meditated upon,
one should not be carried away with the notion that
Brahman is actnally the object of meditation; for, It is
the one eternal subject that sheds its radiance on all the
senses before they are able to perceive objects:-
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“That which is not expressed by the organ of speech,
but that by which (the organ of) speech itsell is objectified,
know thou That alone to be Brahman and not that which
they meditate upon as ‘this’.” Ke. 1-5.
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“That which one cannot think about with the mind,
but That by which, they say, mind itself is objectified, know
thou That alone to be Brahman and not that which they
meditate upon as ‘this’.” - Ke. I- 6.
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“That which one cannot see with the organ of sight,
but That which objectifies (all) sensations of sight, know
Thou that afone to be Brahman and not that which they
meditate upon as ‘this’.” Ke. 1-7.
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“That which one cannot hear with the organ of Kearing,
but That by which that organ of hearing is objectified, know
thou That alone to be Brahman and not that which they
meditate upon as ‘this’.” Ke. 18.
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“That which one cannot smell with the organ of smell,
but That by which the organ of smell itself is objectified,
know thou That alone to be Brahman, and not that which
they meditate upon as ‘this’.” Ke. 19.

It is intelligible that the specific form which is
enjoined by the S'ruti to be meditated upon may not
necessarily pertain to Brahman, since the text enjoining
meditation does not propose to ascertain the true nature
of Brahman. But can we not suppose that Brahman is
the object of the act of knowing, seeing that in each of
the above texts this advice is repeated : ‘Know thou That
alone to be Brahman'? The Upanishad has forestalled
this surmise:-

Iaqa afgfearedr sfafemaf |
3 v A gt 0 F. ¥
“It is quite other than the known and even beyond the

unknown. So have we heard [rom the ancients who have
explatned It to us.” Ke. 14.
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Being the Witness of all that is knowable or known
as well as of all that is unknown, It cannot be known,
that is to say, objectified by knowledge in the same way
as external objects. It has got to be directly Intuited by
means of the suggestion of S'ruti texts and teachers.
There is no need to objectify It by means of any words
or thought and, much less, by the senses.

‘How is it ther’, it will be asked, ‘that the Upanishad
alone is said to be the only means of valid knowledge
for revealing Brahman? Here is S’ankara’s answer:-

“(Objection:) If Brahman is no object (of speech), it
would not be proper to say that Brahman is known-only
through the Vedanta® $'astra !

“(Reply:) Noj for, the aim of the S'astra, is to take off all
differences conjured up by Avidya. (To explain:) * The
S’astra never proposes to propound the nature of Brahman
as an object (of verbal expression) and to teach It as such
and such a thing. 1t only teaches that It is no object at all,
being the innermost-Self of everything; and thereby removes
all distinctions in It created by Avidy#,~(distinctions), such
as that of the knowable, knower and knoWledge 1 $Bhidr}A,



GRADUAL REVELATION OF BRAHMAN AS ATMAN 63

5. Interpretation Of Positive Terms Applied To
Brahman

How then are_positive terms employed for
describing Brahman to be interpreted? This question
presents no difficulty to followers of schools who believe
that Brahman really possesses certain properties which
distinguish It from other external beings; but how is a
follower of S‘ankara’s tradition-which maintains that
Brahman is altogether devoid of all specific features-to
interpret such seeming epithets? Here is S’ankara’s reply.
In explaining the text & I 3 Wl he writes:
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“By the term ‘Reality’ the S'ruti only intends to teach that
It is not an effect (which being superimposed on Brahman
is unreal).” . Tai. Bh.2-1.
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“As a consequence, (Brahman not being an effect) has
to be considered to be the cause, and being a cause implies
that it is a factor in producing an action; and being a thing
(causing something else) It might be taken to be insentient
like clay (which is the material cause of a pot etc.). To
preclude this contingency, the S'ruti says that Brahman is
Consciousness.” Tai. Bh. 2-1.
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6. Interpretation Of Negative Terms Applied
To Brahman

We should guard ourselves from mistaking negation
of certain features as implying the opposite of what is
negated. Thus, when it is said that Brahman is ‘not
unreal’, it should not be supposed that It is real (the
opposite of unreal) like any other empirical object that
exists in time and possesses some causal efficiency. In
like manner, the S’ruti text that describes Brahman as
Jnana (Consciousness) never means that this term
indicates the opposite of unconsciousness. To make this
explicit the Upanishad says:-
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“Having entered into it, He became the gross matter
with form and the subtle formless; the definable and the
undefinable, the supporting and the not-supporting, the
sentient and the non-sentient; the Real became the real and
the unreal, all this. (So) they call It the ‘Real’.”  Tai. 2-6.

It is evident form this extract that Brahman is called
the Real, not because It is the opposite of what we call
unreal in ordinary life, but because It is the substrate
of both the empirical real and unreal phenomena which
are equally superimposed upon It.

This becomes more obvious when we meet with
texts describing Brahman as the Absolute (3R¥) by
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denying a number of specific features together with their
opposites.

q. 3-¢-¢.

“This is verily that Akshara (the Imperishable Reality).

O Gargi, which, the knowers of Brahman say, is neither
gross nor, subtle, neither short nor long, not red, not
adhesive, neither shadow nor darkness, neither air nor ether,
nor attached, without taste, without smell, without eyes,
without ears, without the organ of speech, without mind,
without light, without the vital power, without mouth, without
measure, without interior, and without exterior. It never
consumes anything, nor does anybody consumes It."
Br. 388.

It is evident that S'rutis are so serious in taking pains
to negate every conceivable specific feature to stress the
fact that there is absolutely nothing to be attributed to or
predicated of Reality, because It is absolutely One without
all distinctions and differences.

7. What Exactly Is Negated In The Negative
Description Of Brahman

The Upanishads are so fond of employing the
negative method of teaching Brahman that they
sometimes describe It as ‘not this, not that’. It is
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necessary to ascertain what exactly they mean by this
absolute negation. Badarayana in his Vedanta-Mimamsa
(popularly called the Brahma-Satra- Prasthana) has taken
up this topic for discussion (in Stitra 3-2-22) :

T fg whmefy, @@ wd@f @ g3 0

which freely translated means:
“This text only negates the limitation that is under
discussion; (for) it says something more (subsequently).”
The text taken up for consideration herein is from
the Brhadaranyaka

Fm AR A A T Jvwniefn YT watEn
g R-3I-§.

In the course of his commentary on the Stitra,
S’ankara siales the prima facie view that the text denies
both Brahman and Its forms, since both have been taken
up for consideration at the commencement; further, two
negations are employed here, and it stands to reason
that by one Neti the form of Brahman with all Its details
has been negated, while by the second Neti, Brahman
Iiself to which the form pertains has been negated. Or,
still better, Brahman I'tself, which is said to have-the two
forms, has been negated here; for, being beyond ,spéech
and mind, Its existence is inconceivable and so, that
alone deserves to be denied and not the phenomenal
form, since, being the object of perception (and other
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means of valid knowledge), This cannot be negated with
propriety. The repetition of the word ‘Neti’ (not this), -
may be explained away as being due to solicitude for

negation.

S'ankara rejects this view as follows:-
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“In the first place, both (Brahman and Its forms) cannot
reasonably have been negated; for, that would lead to
Nihilism. We know that something unreal is usually denied
on the basis of something known to be real, as, for instance,
a snake etc. are denied in substrates like a rope etc. And
that denial is possible only when something positive is left
over; and what other possible thing could be left over if
both be denied? And if there is nothing else left over,
negation itself would be impossible, inasmuch as that which
was sought to be negated would itself be real, since it could
not be possibly negated. Nor could Brahman be intended
to be negated here; for, that would be contradictory to the
proposition at the commencement, viz. ‘Let me teach you
Brahman’.” SBh. 3-2.22.
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As for the text which states that Brahman is beyond
both speech“and mind, S'ankara says:
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“Even Brahman’s transcending both speech and mind
is not stated with a view to teaching It’s being a non-entity.
For, it cannot be supposed that the S’ruti girds up its loins
to proclaim Brahman in such propositions as “The knower
of Brahman attains the Highest. Brahman is Reality,
Consciousness and Infinite’ and then denies the existence
of that very Brahman. For, as the popular adage says, it is
far better to stand at a distance and not touch mud at all,
rather than (touch it and then) wash oneself ! As a matter
of fact, this is (only) a way of propounding the nature of
Brahman, when it is said: ‘Failing to reach.which, words
turn back along with the mind’ (Tai. 29). This is as much
as to say ‘Brahman is what is one’s own innermost Self
which is beyond speech and mind, not comprehended by
the objective phenomena and is ever Pure, Conscious and
Free. Therefore, we have to conclude that the text denies
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the phenomenal form (of Brahman) but retains Brahman
(intact).” SBh. 3222,

In support of the propriety of this interpretation,
S'afkara adds the following remarks:

“As for Brahman, It has bejn taught only as an adjunct
to the two forms by means of 4 genitive (Brahmant Rupam)
in the previous portion of the Upanishad, but not as an
independent entity in and for Itself. The two forms having
been explained at length, desire to know the nature of that
which has them, arises naturally, and so, this text is begun
(in response to it, which says) ‘Now, therefore, the teaching:
‘Not this, not this’. (So) here, it has to be concluded that
this is a presentation of the nature of Brahman through the
denial of both the forms superimposed; for, it is on the basis
of that substrate that all this effect has been negated by the
expression: ‘Not this, not this’.” SBh. 3-2.22.

So, what is S'ankara’s final position with regard to
this double negation Neti, Neti? He tentatively offers two
interpretations: (1) These two negatives deny
respectively the two forms, the gross and the subtle. Or

(2) the first negative denies the totality of the (five)

elements, while the second denies the totality of

impressions. Finally, however, he pronounces his verdict
thus:

s Mr Wfr ddey ) @ TafeiEgReE
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“Or rather, this ‘Neti Neti’ is (a repetition) to denote
all-comprehensiveness; the meaning is: ‘Whatsoever may be
conceived by the word ‘this’ {or thus), that is not (Brahman).
For, should there be only a negation of a limited (number),
the desire to know as to what else could it be if this is not
Brahman, would naturally arise; but, if the repetition is
intended to be exhaustive, all that pertains to the range of
the objective will have been denied, and the conclusion would
be that Brahman is the inmost Atman who is no object at
all; and so, there would be an end to all further enquiry.
Therefore, the final conclusion is that {this text) denies only
the universe which is superimposed and retains Brahman
{intact).” © SBh. 3222

8. Negation is the Only Available Method of
Teaching Brahman

We have now reached the last way of revealing
Atman, adopted in the Upanishads. There is no further
teaching of the Upanishads which is worth understanding
and remembering in connection with Atman. The
Upanishads not only close their teaching by denying
~every specific feature in Atman, but they insist upon
declaring that this is the only exclusive way of teaching
Atman. In his precious commentary on the Stitra under
consideration, S'ankara makes the following
thought-arresting remarks. His interpretation of the Stitra
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and S’ruti is based upon a special syntacﬁcal relation of
the words in the text:
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“When, however, the words of the text are construed
as follows: ‘T g@anfafd I Y For, there is no other
more appropridte teaching of Brahman than the negation
of the universe’; then, the portion of the Stitra ‘T TR T
‘]@:" {the S'ruti says something more again) should be
applied to (Its) name.” ‘Now, Its name; (It is) the Real of
the real’, so says the S'ruti, ‘The Pranas are known to be
(%) this (Paramatman) is their Real (such is the meaning
of the subsequent S'ruti text).” Now, this subsequent text
would be intelligible only when the negative culminates in
something positive as the substrate. If, on the other hand,
the negation culminated in non-entity, what could it possibly
be, that is described (in the subsequent text) as Real of the
real? Hence we finally conclude that this negation ends with
revealing Brahman, and not with (teaching) a non-entity.”

SBh. 3-2-22.
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PRE-S’ANKARA VEDANTIC SCHOOLS

1. Introduction

A close scrutiny of S'ankara’s Sttra-Bhashya would
disclose that S'ainkara’s was only one of the many
Vedantic traditions of interpretation of the Upanishads
current in ancient times. In the face of this fact, it is
passing strange that scholars have tried to glean views
of Ancient Vedanta from other quarters and rest content
with drawing conclusions on the basis of very flimsy
grlounds. Thus, misled perhaps by observations and
criticisms of adverse Bhashyakaras like Bhaskara and
Ramanuja, some thinkers have surmised that S'ankara
and his grand-preceptor, Gaudapada, have been greatly
influenced by Mahiyﬁnic,Bud;ihism. Struck by apparent
similarities between Gaudapada’s Karikas and
Mahayana books — as regards the use of technical words,
almost verbatim quotations or adaptation from
wellknown Buddhistic works and even certain doctrines
- they have jumped to the conclusion that Gaudapada
is largely indebted to Buddhism. Some historians of the
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development of Vedantic thought have even gone to
the length of conjecturing that Gaudapada was perhaps
himself a crypto-Buddhist. As I have tried to examine
these views and expose the fallacies underlying this line
of reasoning elsewhere,* I refrain from entering into a
detailed discussion about the subject, especially because
it is not directly germane to our present enquiry into
the nature of ancient schools of Vedantic interpretation.

We shall also waive the consideration of the popular
belief that S’ankara was the founder of the Advaita
(Advaitaprathistha pana ca rya)for obvious reasons. Apart
from the references and quotations from works of this
tradition, Gaudapada Karikas on the Mandukya, still
fortunately extant, will also be sufficient to explode the
plausibility of this hazardous claim. As for the theory
that a revolution in Vedanta tradition has been ushered
in by S'ankara and Gaudapada, their ‘references to
ancient Vedantins of the tradition, such as
Dravidacharya, Brahmanandin and others in the
Upanishad-Bhashyas and in the Sttra-Bhashya itself, will
quite suffice to shelve it. I sha]], therefore, rest content
with afew quotations which are sure to serve as clinchers
in this case:-

* English Introduction to the Manduakya-Rahasya-Vivrti in
Sanskrit, published by the Adhyatma Prakasha Karyalaya.
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(1) ¥er TR vF veETERIETOR: |
ST WA NURISEEET 1| &, 9T,

Here S'ankara pays his obeisance to ancient teachers
who have explained all the Upanishads according to
acceptable etymology, syntax and valid means of right
knowledge.

(2) S'ankara’s quotations on two different occasions
in his Sutra- Bhashya, where he refers to Gaudapada as
one wellconversant with tradition:

(a) ¥ 9 iEETER FEfa Y. 9T e-¥-9%.

“So say they that are conversant with the tradition.”
SBh. 14-14.

geergiamnfagrd:” etc. (G.K. 3-15) which is taken as

a voucher for the traditional interpretation of creation.
(b) 3mvaa, YeraddvemEtataTad: ‘iR
LIS C A A L L) R A A
“Here ithas been said by those who know the traditional
interpretation of the Vedantas: “The Jiva who has been
dreaming Mayically ....." (G.K. 1-16).” SBh. 2-1-9.

This is adduced in support of the traditional

interpretation of texts treating of the three states of

consciousness.

(3) The three S'lokas at the end of the Bhashya on
the fourth Sutra, whose authorship has not yet been
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definitely traced, are introduced with ‘et =wssg:’
‘Moreover, they say’. These S'lokas are quoted in
support of the genuine tradition which teaches (a).that
there remains nothing to-be done after one has realized
one’s identity with Pure Being or Brahman; (b) that
knowership (Pramatytva) is real only until Atman is
Intuited as the seeker’s own Self and (c) that the empirical
Praminas or valid means of right knowledge are
ragarded as such only till the true nature of Atman has
been -ascertained, and their nature as means of
knowledge is sublated, just in the same way as one’s
notion of the body as one’s self continues to be real
only until the Self distinct from it has been known. These
three doctrines belong to the genuine tradition of
S’ankara, as has been argued by him at length in his
Sutra-Bhashya (1-14).

2. Pre-S'ankara Advaitins

First of all, it would be profitable to remember that
pre-S‘ankara Vedantins were almost all Advaitins in the
sense that in the state of final release the individual self
invariably became one with Brahman.

There were some differences of opinion regarding
the Sddhana (discipline to be undergone by the seeker)
as well as the relation of the phenomenal: world to
Brahman. A number of such Vedantic- schools have
been referred to and their peculiar methods of
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interpretation have been critically examined by
Sures'wara in his Vartika on the
Brhada ranyaka-Bhd sﬁya I shall restrict myself, however,
to S'ankara’s Sttra-Bhashya, wherein he has examined
the most important shades of such Advaitic schools and
shows how his own tradition is different from them,
pointing to the glaring faults of the opponent in each
case.

It is interesting to note that Vedantic schools,
known as Dvaita and Vishistadvaita now-a-days, are
nowhere found to be referred to whether by S'ankara
or Gaudapada or even in treatises devoted to the
treatment of Sarkhya, Vais'eshika or other systems
contemporaneous with Advaita philosophers.

3. The School Postulating Diversity Within
Brahman

The first school that-deserves our attention is the
Anekatmaka Brahma-vada (The school which admits of
variety within Brahman). This school has gained its
prominence in the eyes of modern scholars mostly
because it has been associated with the name of
Bhartr-Prapanca, whose opinions have been criticized
almost at every step by the Bhashyakara on the
Brhadaranyaka and by Sures’wara in his Vartika on that
Bhashya in the course of expounding the traditional
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interpretation. As I have discussed this side of the
question elsewhere* at length, I shall merely quote
Bhartr-Prapanca’s views on Brahman and the universe
as it is found in the Sutra-Bhashya:-
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“But Brahman is of a manifold nature. Just as a tree has
many branches, so Brahman has many potencies and
functions. Therefore, both unity and diversity are
indisputably real. Just as a tree is one (as a tree), but admits
of diversity as branches; just as there is unity (in the sea) in
its aspects as a sea, but yet there is diversity in its aspect as
foam, waves, etc., and just as clay is one as clay, but has
diversity as pots, plates etc. (so Brahman too may be one
and yet manifold).

-*See ‘How to Recognize the Method of Vedanta’ in English
and JET-RRa-NAVHT in Sanskrit, both published by the
Karyalaya.
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This being so, the convention of release would be possible
from the standpoint of unity, and on the basis of diversity,
all activity whether secular or Vedic, as enjoined in the
Karma~portion of the Veda, would (also) be feasible. And
from this thought-position, (Vedic) illustrations, like the clay
etc., would (also) be appropriate.” SBh. 2-1-14.

This school, also called 3ATEAaRE, TARTEAT as
opposed to UEREWER or ¥&waE (the doctrine of
uniformly one Atman, or the non-dual Brahman)
propounded in S’arikara’s tradition, has been later
adapted by Acharyas like Bhaskara, Ramanuja,
Chaitanya and others to suit their own systems. The
student of S’ankara’s Advaita would, therefore, do well
to study the extensive review of Bhartr-Prapanca in the
Sutra-Bhashya. The most important items in the
refutation are: (1) The emphasis laid by the S'ruti on
the exclusive reality of the cause; (2) the sublation of all
diversity or differences and distinctions in Atman, when
one’s intrinsic nature as identical with that of Brahman
is realized; (3) the fact that Moksha or final Release is
not restricted to a particular state, since “That thou art’
only reveals the identity which is always there; (4) The
S'ruti disparaging one who adheres to the notion of
diversity; and finally (5) The inability of the school to
justify the universally accepted Vedantic doctrine of
Release by Knowledge, since, according to it, there is
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no Avidya or mis-conception at all which has to be
sublated by right Knowledge.

All these charges, it is needless to say, would apply
pari passu to all modern dualistic systems that are more
or less aligned to the doctrine of real diversity.

4. The School Which Holds that Brahman is
Subservient to an Injunction of Meditation

We may leave out of account schools that insisted
upon the entire Veda as only enjoining Karma (Rites
and rituals) or Upasanas (meditations); for, they
countermand the existence of an entity called Brahman
altogether. So too the school that taught that a seeker
for Final Release need only perform obligatory Karmas
and avoid others which necessarily lead to Samsara; for,
even this school rejected the Knowledge of Brahmatman
as a sine qua non for Release. Its only peculiarity lay in
postulating one’s permanent stay in one’s Self @&uEwRH
as the final goal of life.

The one school next in importance, insofar as it
admitted the identity of the individual self with Brahman,
is that of the wfrafafafParfes: ~ those that said that

Brahman was subservient to Vedantic meditation:
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“While there are injunctions for meditation like the
following: “The Self alone is to be seen’ (Br. 24-5); ‘That
Atman who is free from sin .... He is to be sought after, He
alone is to be known’ (Ch. 8—7 1); ‘One should meditate
upon Him as Atman alone’ (Br. 1-4-7); “One should meditate
upon the world of Atman alone’ (Br. 1-4-15); ‘Should one
meditate upon Brahman, one becomes that very Brahman™
(Mu. 329) - (in the cage of such injunctions) there arise
the question: ‘Who is this Atman?, ‘What is'that Brahman?’
and in order to present the nature of that (Atman or
Brahman) all Vedantas are employed, such as ‘The Eternal’,
‘Omniscient’, ‘All-pervading’, ‘Ever-content’, ‘Of the nature
of being ever Pure, Conscious and Free’, ‘Consciousness
and Bliss is Brahman’. And, as a consequence of the
meditation on that (Atman or Brabman) the fruit of
meditation to be enjoyed in the other world accrue as
revealed in the S'astra.” SBh. 1-14.

It is evident that this school insists upon meditation
as the one teaching of the Upanishads. No independent
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entity in itself can be the subjectmatter of Vedic
teaching, as it would serve no purpose:-

‘g FgEd’, ‘e T mtraamaq
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“Ifit were only a statement about a thing, which formed
no part of an injunction or duty, it would be altogether
ineffective, inasmuch as there would be nothing to be taken.
up or rejected by the seeker of truth, very much like
statements such as ‘The earth consists of seven islands’,
“There goes the King’.” SBh. 1-14.

It is one of the maxims of the exegetics of the Veda
that all Vedic ‘texts are invariably injunctions or
prohibitions, mere assertions or denials of any fact being
always deemed to be subservient to these incentives,
since otherwise these would serve no purpose. Hence,
this school maintained that mere S'ravana or study and
interpretations of Vedanfic texts would be of no avail,
and ‘that is why after enjoining S'7avana or study, the
S'ruti enjoins both Manana and Nididhyasana (veflection
and meditation). So, it concluded that S'astra is a means
of right knowledge of Brahman only insofar as the latter
is the object of an injunction of meditation.

S’ankara’s tradition of interpretation is, of course,
quite in opposition to this view; for, it is a sustained
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effort to show that all Upanishadic texts purport to reveal
the eternal freedom of beings who are ever bodiless,
though owing to Mithyajnana, they have been imagining
that they possess a body (wwiere femmtifiram). The
moment that enlightenment dawns, however, they come
to realize that they have been always bodiless. There is,
therefore, no question of ‘attaining’ Release after death,
according to this tradition of S'ankara.

5. The School that Maintained that the
Meditator goes Direct to the Higher
Brahman after Death

We have no means of knowing whether or not,
according to this commentator (Vrittikara), the seeker
reached the Higher Brahman directly after his wravel by
the Northern Path as depicted in the Upanishads. We
do come across, however, a school of Vedantins who
recognized both the Karya-Brahman (the effect or the
Lower Brahman) and the Higher-Brahman and yet held
that the meditator of Brahman goes directly to the Higher
Brahman. There is nothing in our way of supposing that
like the Dhyana Niyoga Vadins (teachers who maintained
that the seeker is urged to meditate upon Brahman),
they also supposed that the seeker has to meditate upon
Brahman and should not rest content with merely
knowing Brahman.
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After discussing the various stations at which the
meditator stays for a time and is taken by the various
guides to the immediately next station in succession,
Badarayana takes up for investigation the subject as to
whiether the last guide takes the meditator to the Higher
Brahman or to the Lower Brahman. There are two
different views set forth here: (1) Badari, deciding in
favour of the Lower Brahman as the goal, since it is only
in the case of an empirical entity alone that one could
conceive of attainment after a journey. But Jaimini thinks
that it is the Higher Brahman, because the word
‘Brahman’ could be taken in its primary sense with
regard to Higher Brahman alone.

S’ankara here refers to some Vedantins who prefer
to side with Jaimini, taking shelter under the exegetical
maxim that it is reasonable to treat the former argument
to represent the prima facie alone.

(3) Sfagw:- yaifr ' ydugrganfor wafer. Swfor
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“Some, however, would follow the general practice of
restricting the earlier set of Stitras to the prima facie view
and the subsequent set to the correct view, and decide that
the S'rutis teaching motion relate to the Higher (Brahman)
Itself.” SBh. 4-314.
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Itis clear that ignoring S'rutis that deny all specitic
features in Brahman, as well as those that emphatically-
teach the identity of the individual self and Brahman,
no less than texts which teach immediate Release as
pointed out by S’ankara in this connection, these
teachers would insist upon meditation alone as the sole
Brahmavidya taught in the Upanishads, and they would
not hesitate to make both Jiva and Brahman limited in
space for the sake of justifying the doctrine’ of the
Deva:yana or the path of gods for souls that have-to
attain final Release. It is to meet all such arguments that
S'ankara has clarified his position that Brahman has not
gotto be reached after going from one place to another.
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“Nor does Release ‘depend upon some duty to be
performed for the reason that it has to be reached; for, being
identical with one’s own Sel, it has not.got to be reached
atall. Even in the case of Brahman being (supposed to be)
distinet ﬁ'om one’s own Self, It has not got to be reached,
for Brahman, being all-pervasive, has been already reached
by every one, just as (in the empirical sense the all-pervasive)
ether has been reached by everyone.” SBh. 1-14.

[The above extract is from the portion of the Bhashya
which argues that Release, as identical with Moksha, does
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not depend on the contingency of some duty to be
performed, since the only effects of action relate to something
that has got to be (1) originated, (2) transformed, (3) reached,
or (4) purified and none of these four altematives is
applicable to Brahman

6. Schools that Objected to the Meditation of
Is'vara as Identical with Jiva

There were two schools which objected to the
meditation on Ts'vara as identical with Jiva. The first
school objected to this meditation on the ground that
the properties of Is'vara (or God) are the opposites of
these of the individual self.
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“Qne who is free from all sin and is endowed with
such other qualities cannot possibly be conceived to be
possessed of properties which are quite the reverse of these
properties. The Supreme Lord has properties like
sinlessness, whereas the embodied soul has properties which
are the reverse of these. Again if Is'vara be identical with

" the transmigratory soul, the repugnant conclusion<wotild
follow that there is no Is’vara at all; and if the transmigratory
- soul be of the nature of Is’vara, there will be no one for
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whom the S'astra is intended, and consequently the S'astra
would lose its vocation.” SBh. 41-3.
It is by no means impossible that the propounders
of this doctrine were, nevertheless, Advaitins in the sense
that they held that even an individual self, quite different
from Brahman, could become Brahman by dint of
meditation after giving up the present body. There is,
positively, such a school taken up for criticism in
Gaudapada’s Karikas (G.K. 3-1). The prima facie view
taken up here also-reluctaritly grants the meditation upon
Is'vara as one’s.own self:

sl AEmat WrEAW wie  wawmieRad
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“Ifit be urged that even while there is difference, one should
meditate on the identity on the strength of S'astra, just as
one has to meditate upon images etc. as Vishnu etc. (as laid
down in the S'astras), we say be it so if you please; but you
must not press us to admit that Is'vara is actually the Self
of the transmigratory self.” SBh. 4-1-3,

S'ankara here adduces texts that teach the
reciprocal identity of Is'vara and the Jiva to bring it
home to the opponent that the Upanishads do teach
that Ts’vara is the actual Self of the individual soul, and
$0, it is not merely meditation of identity as p}wcribed
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in the S'astras but also the Knowledge of actual identity
that is meant here. Elsewhere (V.S. 3-3-37) texts of this
type are specifically taken up for discussion. There, the
question is whether the meditation is to be confined to
only one form, to wit, thinking upon Jiva as Is'vara or
both the forms of thinking uipon Is’vara as well as upon
Jiva, taking them to be mutually identical. The prima
facie view runs as follows:-

T w7 awm dwhled YEer oW fefEq
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The opponent to the double form of meditation says:

“There is nothing to be meditated upon except that
upon the identity of the individual self with Ts'vara. If on
the other hand, this particular form of meditation should
be conceived as that on the identity of the transmigratory
self with Is'vara and also on Ts'vara’s identity with
transmig‘atéry self, then the transmigratory self, identified
with Ts'vara would be up-graded, while Ts'vara identified
with the transmigratory self, would be degraded thereby.
Therefore, the meditation should be of one form only. As
for the reciprocity taught, it must be taken to be merely
meant for emphasizing the Unity.” SBh. 3-337.
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Evidently, the followers of this school are loath to
allow absolute identity, even in respect of meditation.
There might be union of Jiva with Is'vara after the
meditator has shuffled off his mortal coil here, but to
think of the identity of.Is'vara with the puny Jiva is
monstrous, according to this tradition of Aduvaitins.
S’ankara, however, insists that absolute identity alone is
confirmed by this meditation on reciprocity, there being
actually no transmigratory Jiva apart from Brahman.

7. Schools Which Demanded Mental
Repetition of Knowledge Itself

Besides Advaitins that refused to accept any kind
of bare knowledge of Atman as the means of final
Release, there were others who, while admitting the
possibility of Knowledge alone being the sufficient
means of the final goal, rejected the idea that merely
understanding the meaning of texts like 7at Twam Asi
(That thou art) would be quite sufficient for the purpose.
These schools contended that the repetition of that
knowledge is quite necessary for ripe Knowledge.

(?) UFgd ¥ TREETA TN 1t
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“We hold that repetition is necessary, inasmuch as a
single listening (studying and understanding the meaning
of the text teaching identity) cannot possibly produce the
knowledge of the identity of Brahman and Atman.”

SBh. 4-1-2.
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[This view is rejected on the ground, that if the first
act of S"ravana cannot produce the final knowledge, there
is no hope that a repetition of the same can produce it

A second variety of this tradition of the doctrine of
Prasankhyana (repetition of knowledge) suggested an
improverhent on the first postulate:
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“A bare textis not able to produce the realization of anything.
So the text with the assistance of reasoning (Manana), might
well produce the Realization.” SBh. 4-1-2.

[This view also is rejected on similar grounds on which the
first was rejected. Reason, once applied, should be quite
sufficient to bring about Realization. If it cannot, what hope
is there that a repetition of the knowledge of the meaning
of the text with reasoning could produce the desired result?]

Now, the third variety of this tradition brings
forward another alternative reasoning in support of this
doctrine of mental repetition of knowledge:
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“Reason and the text (together) can only give a
general idea of a thing, but not its specific nature. For
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instance, from a statement like ‘1 am suffering from
heart-ache’ and (inference from) signs like contortion of the
body, another person (listening to what is said) can only
know the general fact of the existence of aching, but cannot
hiave that particular feeling like that suffering man himself.
It is this direct intuition alone that can remove ignorance,
and therefore to gain that, repetition is necessary.”
SBh. 41-2,

Needless to say that all these different ways of
revolving knowledge in the mind could scarcely produce
right Knowledge. If the knowledge, accruing on the first
understanding of the meaning of the text, is incapable
of i producing that knowledge, the so-called
Prasankhy@na, repetition of knowledge gained in the first
instance, is only a subterfuge devised for evading the
plain truth that direct Knowledge of Atman attained
through the Vedantic teaching can and does dispel all
ignorance once for all.

8. The School Which Maintained that All
S'rutis Teach the Dissolution of Multiplicity

The type of Advaita, referred to in the immediately
preceding section, appears to be surviving to this day
in certain quarters of modern Advaitins, who insist that
Nididhyasana or meditation on what has been acquired
through S’ravana and Manana (understanding the
meaning of the text and reflection thereupon with the
aid of reasoning) is absolutely necessary to get.what is
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called Sakshatkara or direct immediate insight of Atman
as He is. The tradition that we shall now take up for
consideration seems to be the prototype of another
teaching often paraded by some modern Vedantins
under the name of what they call Layacintana (thinking
on dissolution of duality). That ancient school was a
branch of Niyogavadins (those who suppose all the Veda
enjoins on the seekers some religious duty) who
contended that even the S'rutis that ascribe certain forms
to Brahman are only meant to lead the seeker to the
Knowledge of Brahman without any form, through the’
dissolution of all differences, and that they have no
distinct purport of their own. (sTaRafESty L ARE
@ T )

To the question as to how we are to decide that
both these sets of texts have a single purport, they
replied:-

‘UEFETTER: e
g 3-R-RR.
“(This is so), because we see the unity of the same
injunction (about dissolution of the differences in both the
sets), as is the case with regard to the injunction of Dars’a
{the principal) and the Praygja (subservient) sacrifices.”
SBh. 3-2-21.

Their argument was as follows :-
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“The injunction may well have for its object the
dissolution of the manifold universe of duality. Awareness
of Brahman cannot be there so long as the universe of
duality is not dissolved. Therefore, the universe of duality
which stands in the way of the awareness of Brahman has
got to be dissolved. Just as for one who is desirous of heaven
the performance of a sacrifice is taught, so also for one who
is desirous of freedom the dissolution of the dual universe
is taught (as something to be performed); or again, just as
by one who is seeking to know the reality of anything like
a pot, the doubt which is in the way of that knowledge has
got to be removed, so also by one who is seeking to know
Brahman, the universe which stands in the way of that
knowledge has got to be dissolved. For, the universe is
essentially of the nature of Brahman, but Brahman is not
essentially of the nature of the universe. So the Knowledge
of Brahman can be achieved by the dissolution of the
universe of names and forms.” SBh. 3-2-21.

It can be readily seen that this tradition of
interpretation is very near that of S'ankara’s insofar as
it holds that Knowlgdge of Brahman can bring about
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final Release here and now, except for one limitation
under which it is suffering; for, instead of saying that
real Knowledge of Brahman brought about by revelation
of the S'ruti disperses ignorance and thereby sublates
all apparent duality, it leans towards the Mimamsic ways
of thinking that all plurality has to be obliterated by
performing something as enjoined by the S'ruti in order
to get rid of plurality, which is essentially one with
Brahman itself.

There is another teaching of this school which hurls
it far away from the shores of S'ankara’s tradition:-

Taafey wafon afggmfaes:  yogwfaeafasar an
fram: @m0 g. W 3-R-RX.

“After Brahman has been taught, the injunction may
have for its object either its Knowledge or the universe to
be dissolved.” SBh. 32-21.

Of course, this drives the follower of this line of
thought to suppose that the revelation of the text cannot
itself yield direct Knowledge, and even to the absurd
position that plurality can still live even after Knowledge
has dawned.

So much for the object of the injunction. As for the
subject for whom the dissolution of the universe has to
be enjoined, S'ankara brings forward the convincing
reason against the opponent that (1) if the Jiva is
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comprehended by the universe itself, the dissolution of
the universe would swallow up Jiva also and as a
consequence leave none behind to enjoy final Release,
and (2) if, on the other hand, Jiva is Brahman Iiself,
there would be no one for whom the act is enjoined!
So the only possible conclusion is that all plurality is the
figment of Avidya, and when it is dissolved by the
revelation of the true nature of Jiva as secondless
Brahman, one is convinced that there is no need
whatever for any injunctio; in any case, either for the
achievement of knowledge or for the Brahman to be
known, which can neither be impelled to do something,
nor conceived to be an object of injunction.

9. Advaitins that Belonged to S’ankara’s
Tradition Itself, but Slightly Differed from
Him in Certain Respects
We have now to enumerate certain Vrttikaras who

actually belonged to S’ankara’s genuine tradition itself,

but yet were tempted to make slight departures from
the strictly orthodox method of interpreting the

Upanishads.

First of all, there is the Vrttikara on Anandamaya-
Adhikarana, who interpreted all the Stitras in favour of
the conclusion that Anandamaya is Brahman Itself. That
he actually belonged to the genuine tradition can be
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made out by thefact that he explains Atmalabha (gaining
one’s own Self) on the basis of the difference between
the Jiva and Is'vara as only due to Avidya-
(TCPEETaETE R, W wyafagfdarremeae:1 SBh.
1-1-17). S’ankara closely follows his interpretation which
seems to be quite appropriate to the phraseology of the
S’utras themselves, but at the end of the topic he
pronounces his verdict in favour of the conclusion that
Anandamaya is only one of the five Koshas (or sheaths)
devised to reveal the real Atman. Brahman (without
specific features), which is the basis of all the five Kashas,
is really what is taught by the Taittiriya S'ruti. His
criticism of the Vrttikara commences from ¥ =@
a@aeaq  (‘But this has to be explained’) — SBh. 1-1-19,
and extends till the very end of the Bhashya.

Secondly, there was another school that was in perfect
agreement with S’ankara’s tradition which has always
maintained that Brahman is absolutely free from all
specific features, but yet needlessly split one topic for
discussions (Stitras 3-2-11 upto 3-2-21) into two, the first
subdivision being devoted to determine whether
Brahman is really free from all features and the second
to ascertain whether Brahman is exclusively Pure Being
or Pure Consciousness or is of both these natures in

one. (fh woemml 7@, 37 WEERUT, I0 INACHIUIAR 1)
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S’ankara says that this discussion is only hairsplitting
and serves no purpose at all, since this school also holds
that Brahman is altogether free from all specific features.

We may leave out of consideration other schools
of this ilk, such as the one which proposed ‘sor@ smry,. .’
(Br. +-+-28) as the text intended by Sttrakara in Topic
Number nine of Chapter one, and the disputants about
the propriety of including the Mundaka text also (‘&
guui’ 3-¢-¢) as belonging to the type of texts discussed
in the second section of the first Chapter. Suffice it to
note that there are strewn many such references to
traditional schools of Advaita in the Sutra- Bhashya.

10. Conclusion

It is hoped that the reader who has gone through
the foregoing paragraphs is convinced that S’ankara is
not the originator, but only the ‘elaborator of a type of
interpretation of, and systemiser of, the Advaitic thought
contained in the Upanishads. That system belonged to
a hoary tradition and existed side by side with many
other Advaitisms which had been brought out of the
Upanishadic teachings. That renowned teacher not only
propagated the genuine Advaita according to his
tradition, but also exhibited the technigue of the principles
of correct interpretation to which the other schools were
unable to conform.
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It would be profitable to take stock of what has
been set forth in the previous Chapters before we try
to assess the value of the system as presented by
Badarayana in his S‘@riraka Mimamsa according to
S'ankara.

1. Vedanta is not a purely rational system based
on forms of thought. Nor does it try to present any kind
of knowledge derived from syllogistic reasoning. This
system cannot be equated with the 4jativada (Doctrine
of no-birth or no-essence of things) of the Buddhist (who
based his argument mainly on the dialectic of the four
alternatives), or compared with any one of the
speculative systems of the West. Nor is it like the ancient
Samkhya, which recognized the S'ruti as a means of
knowledge, only in the light of Aptav@kya or testimony
of adepts. Neither does Vedanta rely on any individual
intuition, as the Patanjalas, or the Yogachara Buddhists
do.

It goes without saying that the Vijnana of Atman
has no point of comparison with the knowledge of the
external world as acquired through experimental science
whose subject-matter is exclusively confined to the
objectjve universe.

Again the Knowledge of Reality to be attained by
the Revelation of the Upanishads is quite unlike that of
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Vedic duties and prohibitions taught by the
Karma-Kanda (portion of the Vedas confined to teach
the nature of religious rites). The Unity of Brahmatman,
taught in the Upanishads, can be Intuited here and now
by a qualified aspirant, whereas the effect of the
knowledge of Karmas and their performance is promised
in the Vedas to result in the enjoyment only after death.
Much less is this Vijnana similar to the knowledge
derived from the teachings of any prophet or an
omniscient being or from the writings of inspired writers,
as claimed by some religions.

While Vedanta, according to S'ankara, does not
deny the value of verified truths taught by the other
systems of thought at the level of practical life, it will be
found to assimilate and transcend them all when it leads
the qualified seeker to the ultimate Intuition of his eternal
oneness with the Absolute Brahmatman, the only Reality
without a second.

2. Practical life is confined to the sphere of duality.
It necessarily involves the distinctions of (1) the knower,
knowledge and the known. (2) of the speaker, speech
and what is spoken of; to be more precise, of one who
operates the organs of sense, the senses and their objects;
(3) of the doer, deed and what is done; and (4) of the
experiencer, experience and the experienced pleasure
or pain. S’ankara uses the general term Vyavahara to
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denote this totalitj of practical life. This term Vyavahara
comprehends all activities guided by the Vedas also,
including the Upanishads.

All this Vyavahara is realized to be unreal when
the Unity of Atman is Realized. Atman is said to be
really real in the sense that He is absolutely changeless,
and not in the sense of possessing causal efficiency, as
it is the case with regard to things in practical life. And
the Knowledge obtained through this final Intuition
alone is considered to be right from the Transcendental
standpoint. Even right knowledge of things, obtained by
infallible means of knowledge, is stultified the moment
one attains this culminating Intuition of the Unity of
Atman.

Atman or Brahman, being the only Reality, needs
no proof to convince the enquirer of His existence. The
S'ruti says that it is in His Light that every one is guided
in his daily activities. Even in His aspect as the Knower,
He is the very Prius of the function of the Pramanas
which are used for proving the existence of outward
objects. That the individual self is spoken of as the
knower and the operator of Pramanas, is itself the result
of Avidya or ignorance, which presumes that Atman is
really the owner of the body and the senses and the
mind. This Avidya, or nescience is really the innate bent
of the human mind to superimpose the Real Self and
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the unreal notSelf, on each other, and to transfer
mistakenly their properties to each other.

Practical life, so-called, is not really something
distinct from Paramartha or Absolute Reality. It is Reality
and nothing else, and even Avidya or ignorance is not
a real something to be actually removed by the
Knowledge of the one Atman. Intuition of the Unity of
Atman convinces the enquirer that ignorance, no less
than the triple distinction of the knower, knowledge and
the knowable, has been always absolutely identical with
that Reality without a second.

3. Reality or Brahman is eternally Pure, Conscious
and Free. It is really the genuine Self of each one of us,
and being the eternal Witness of all the senses and the
mind, It can never be objectified by the latter. The
Vedanta S'astra or the holy revelation in the Upanishads,
therefore, does not actually teach this Brahmatman by
objectifying It as such and such an entity. The S'astra
only reveals It by sublating the distinctions conjured up
by Avidya, so that the enquirer may come to Intuit
Reality as his own Self which is ever-free.

The process of arriving at this Intuition may be
described as an inward journey of the purified mind in
accordance with the guidance of a genuine teacher, who
has realized his oneness with Brahman. The seeker tries
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to discard all pseudo-selves - the body, senses, mind,
intellect, will and the ego as well - with which he has
been identifying himself, till at last he takes his stand in
his genuine Self which has been always free from the
taint of all conditioning associates.

4. Man possesses a constant faculty called Intuition
which is distinct from and independent of the sensuous
and intellectual intuitions. This is the faculty with which
we have direct insight of states like deep sleep or swoon.
The insight with which we come to know waking or
dream as a whole is also Intuition. Our waking mind is
enabled to know, remember - if remembrance be the
right word for it at all - to recall, co-ordinate and judge
these states. It is common knowledge that while none
of our conditioning associates such as the senses or the
mind can pass on to the dream state, they never make
their appearance in states like deep sleep. Now, that
Witnessing Consciousness, that Intuits and is not affected
by any of these, is the Real Atman, whom we ordinarily
little suspect to be quite independent of all the three as
they keep on appearing and disappearing, as it were.

If we remember that this Witnessing Consciousness,
which is the intrinsic nature of our true Self, is distinct
from our individual self usually called the ‘me’ in the
waking state, then we shall no longer be troubled with
the problem with which people are frequently
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confronted when they ask: ‘Why then do distinctions
and differences re-appear again and again in the waking
state even after they have totally disappeared in such
states as sleep? The reply to this question is obvious:
We forget that, in the first place, the states are not events
that happen in a common series of time which endures
throughout. We also forget that we are partial to the
waking ego, which we fondly believe to maintain its
self-identity and to experience and to remember all the
happenings in these states. Actually, we superimpose
the ego on the Witness and conversely the latter with
its nature on the ego, wrongly supposed to be a
constituent factor of the states themselves.

The critical student of Vedanta should always try
to discriminate between his ‘me’ in waking and the
Witness thereof which is the only Reality existing in and
for Itself.

5. The truth of perception is geuerally tested by
satisfying oneself about whether or not it possesses the
causal efficiency expected and whether that perception
is universal. But these tests fail us with regard to
dream-phenomena; for, even while they satisfy both
these tests as long as dream lasts, their reality is stultified
as soon as we awake. The Intuition of Atman, however,
which involves no subject-object relation, is quite
distinct from other intuitions; for, its sublatibility is
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inconceivable inasmuch as It is identical with the One
Atman without a second. For the same reason, the
question of Its being in conflict with any other valid

means of right knowledge can never possibly arise.

The Upanishads do make use of reason to support
what they teach, but this Vedantic reasoning (called
‘S’rutyanugrakita Tarka’ by S'ankara) must be carefully
distinguished from dry formal reasoning and the
syllogistic reasoning habitually employed by Samkhya
and other systems. It is only reason based upon universal
intuitions, such, for instance, as the reason based upon
the non-difference of the effect from its material cause,
or that based upon the variable non-Atman and the
constant Atman when we examine the three states of
consciousness viz. waking, dream and dreamless sleep.
Any independent reasoning in consonance with such
Upanishadic reasoning is also allowable; but formal
inference or syllogistic reasoning employed by speculative
systems is strictly ruled out here for the reason that there
is mo finality in this latter type of ratiocination (‘?!BT?
WieHR as Badarayana puts it). The one principle
uniformly observed in Vedantic reasoning, it may be
noted, is ascending step by step from one partial intuition
to another till, at last, the investigator of Truth arrives
at the final Intuition of the really real Brahmatman.
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6. The Upanishads employ this peculiar type of
reasoning for the purpose of a graduated Revelation of
Brahman as the Self of all. The very first teaching is to
warn the student against the supposition that Reality,
devoid of all plurality, can be known through one of the
external senses, however refined it might be. The highest
Truth can be known only by means of suggestion of the
S'ruti or an Acharya by making use of one’s own purified
mind alone. By this one instrument the seeker can practise
the Adhyatma-Yoga (the graded contemplation leading
to the inmost Atman). The process of this Yoga demands
that the seeker should gradually still the activities of the
senses, the mind, intellect as well as the ego, trying to
merge each preceding entity in the next succeeding one,
till at last he becomes one with the really real Tranquil
Atman, beyond all objects of the senses and the intellect.

This Yoga, it must be remembered, does not aim
at objectifying Brahman or Atman by meditation or any
species of knowledge; for, the real Atman is the eternal
Witness of everything possessing no specific features at
all. That is why the Upanishads finally Reveal this Reality
- ‘the real of the real’ as it is called in the S'ruti - by
negating every conceivable feature.

7. S’ankara was not the originator of the Advaitic
interpretation of the Upanishadic teaching, as it has been
wrongly supposed in some quarters. He was only the
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systematizer of a particular tradition of Advaita to which
S’ankara has referred in his Stitra- Bhashya and actually
incorporated certain quotations extracted from his
predecessors’ works.

There were many other schools of Advaitic
interpretation, some of which have been considered in
the last Chapter of the present work. The doctrine of
distinctions within the nature of Brahman (Anekatmaka
Brahmavada) of Bhartr-Prapanca, the doctrine of
Brahman subservient to meditation (Pratipatti-Vidhi-
s’esha Brahmavada), the doctrine that multiplicity has to
be dissolved by meditation (Prapancha Pravilaya Vada)
and the doctrine that knowledge gained through
S’ravana etc. has to be repeatedly practised before it
becomes effective (Prasamkhyana- Vada) are some of the
teachings advocated by the other schools.

S’ankara’s chief contribution to Advaita-Vedanta
consisted in laying emphasis on the Upanishadic
teaching of the Iintuition of the eternally free
Brahmatman which resulted in immediate Release
(Sadyomukti) by dispelling the innate Ignorance of the
human mind once for all.

Om Tat Sat
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expression of Bhakti, within a short compass. The treatment is quite
non-sectarian and followers of other religions also are likely to find
much food for reflection.

5. 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
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