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PUBLISHERS’ NOTE

First Edition

This is a free rendering of Sri Swamiji’s ‘Sarnkara
Vedanta Prakriye’ (Kannada) which was first written
during his Caturmdsya Samkalpa at Davangere in the
year Manmatha. The Second Edition was published by
us in 1959. It has been translated into Telugu and Tamil
since, but English-knowing readers who could not un-
derstand any of the three Dravidian Languages have
continued to press for an English rendering of this
popular book. His Holiness has himself undertaken the
task at our request.

We hope that the valuable contents of this produc-
tion will now appeal to a wider circle of readers.

Holenarasipur Y. Narasappa
22-1-1967 Chairman of the Executive Committee



A

=

10.

CONTENTS

Publishers’ Note (First Edition)

Preface (First Edition)

Permission Letter

Publishers’ Note (Second Edition)
Abbreviations

Introduction

Brahman as the Universal Witnessing Self

No Real Distinction of The Knower, Means of
Knowledge and Object of Knowledge in Brahman

Sastra the One Means of Self-knowledge
Reason Subservient to Self-realization
Spiritual Concentration

The Purport of the Vedantic Texts is to
Teach the Nature of Atman

Atman as Above all the States of Consciousness

Atman as Unborn and Non-dual

Practice and Final Goal

Review of Other Systems of Thought

Appendix-i Cardinal Tenets of Sankara’s

Vedanta

Appendix-ii List of Sanskrit Quotations

Adduced in this Book

Page

vii

vidi

28 &4

T
79

89



PREFACE

First Edition
There have been a number of books on Sarkara
Vedanta produced and published in this country and
elsewhere. While they are very popular probably be-
cause their authorship has been ascribed to the great
Sankara, they contain tenets in conflict with one
another. Relying upon these as well as the systems
contained in the subcommentaries on Sankara’s classi-
cal. works, even learned men professing to follow
Sankara have been broadcasting ideas opposed to one
another in the name of that great thinker. And adverse
critics belonging to other schools of Vedanta have been
mis-representing Sankara’s system are greatly puzzled
and perplexed as to what exactly is the matter or method

adopted in the school belonging to his tradition.

It is not easy for beginners to consolidate and
discriminate for themselves the various doctrines con-
tained in the three groups of works collectively called
the Prasthana Trayi indisputably ascribed to ga’mkara.
I have therefore tried to do this to the best of my ability.

Two Appendices—one containing the cardinal
Tenets of Sanikara’s Vedanta, and the second a list of the
Sanskrit quotations adduced in the body of the work —
have been given at the end of the work. The first is a
free rendering and adaptation of an article by my stu-
dent, Pandit H.S. Lakshminarasimha Murthy. I hope
that these will be helpful to beginners to remember the
principal points of the system. I have every hope that
one who has mastered the leading ideas of Sarikara’s
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Vedanta contained in this little book, may very well take
to the study of more advanced books such as my ‘How
to Recognize the Method of Vedanta’, with assurance.

I have — as usual —made over the copyright of this
book to the Adhyatma Prakasha Karyalaya. May
Bhagavan Narayana shower His blessings on their
laudable enterprise.

Holenarasipur Satchidanandendra Saraswati
22-1-1967
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stimulating the study and practice of the Adhyatma Vidya
in its universal aspect.
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To

The Secretary

Adhyatma Prakasha Karyalaya
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Permission is hereby granted to Adhyatma Prakasha
Karyalaya, Bangalore branch to reprint and publish all
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unconditionally.

We pray that God bestow His choicest blessings on
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1-7-1990 Secretary -
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PUBLISHERS’ NOTE

Second Edition

His Holiness Sri Sri Satchidanandendra Saraswathi
Swamiji (1880-1975) has written a number of books on
Vedanta in Kannada, Sanskrit and English. While the
books in Sanskrit are useful primarily for pundits all
over the country, the Swamiji was hopeful that books in
Englishwould prove useful to a large number of persons
not only in this country but all over the world, who are
interested in the study of Vedanta in general and
Sankara Siddhanta in particular.

Pujya Swamiji established a branch of the
Adhyatma Prakasha Karyalaya at Bangalore mainly be-
cause, this being an international city would serve as a
centre for spreading Sankara Siddhanta all over the
world.

As most of these books in Sanskrit and English are
now out of print and the demand for such books
remained unfulfilled, it was felt that a reprint of these
books would fill in the breach in this respect.

Therefore a reprint project of Pujya Swamiji’s
English and Sanskrit works has been launched by
Adhyatma Prakasha Karyalaya, Bangalore Branch.
This project is now inaugurated by the publication of
this reprint of the English book — “Salient Features of
Sankara’s Vedanta”.

We are thankful to Smt. and Sri C.S. Seetharama
Rao, Tax-consultant, Jayanagar, Bangalore, who have
made it possible for us to reprint and publish this
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valuable work of Parama Pujya Swamiji, by their
generous financial assistance. This donation has been
made in the sweet memory of Late C.V. Suryanarayana
Rao and Narasamma, the revered parents of Sri C. S.
Seetharama Rao.

We profusely thank Prof. S.K. Ramachandra Rao
who has on our request kindly written the scholarly
introduction. It has enriched the value of this book. It
not only throws light upon the contents of the book, but
also gives an idea about Pujya Swamiji’s life and
mission.

We are grateful to the authorities of the Adhyatma
Prakasha Karyalaya, Holenarsipur for having permitted
us to reprint and publish this book.

Our heartfelt thanks are also due to all those who
have carefully read through the proofs and to many
others, but for whose efforts this work could not have
seen the light of day.

We are also highly thankful to Sri Nithyananda
Printers, for their elegant execution of the printing and
binding work.

We pray that the revered Swamiji bless us with
the required strength in executing this project of
reprinting all his English and Sanskrit works.

Our pranams at the holy lotus feet of Swamiji.

K.G. Subraya Sharma
Bangalore ‘ Secretary
20-7-90 Adhyatma Prakasha Karyalaya
Bangalore 560 028
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INTRODUCTION

The author of this work, the revered Svami, $ri
Sacchidanandendra Sarasvati (1880-1975), is justly
acclaimed to be the second appearance of the great
Sankara. The task before Sankara when he appeared a
thousand and odd years ago was to recover the true
Vedantic tradition from among the mass of wrong
interpretations of the Upanishadic texts. When the
author of this work appeared over a hundred years ago,
the mission before him was to recover the true
techniques of Sankara from among the maze of
perverted viewpoints of the various sub-commentaries.

The task to which the revered Svami addressed his
entire life, dedicating every waking moment to it, was
to set the house of Sankara in order. He realized quite
early in his life that the views of the great master were
being unfortunately and grossly misrepresented by his
followers as well as opponents, that considerable
pernicious accretions had occurred in the general
standpoint of Advaita, thanks to the later sub-
commentators, and that the philosophy now claimed
widely to be Sankara’s is not really his. The Svami
undertook to vindicate the traditional method and
matter as envisaged by Sankara not only by translating
the original and genuine works of Sankara in Kannada,
but by writing independent works in English, Kannada
and Sanskrit on the subject. His literary output was truly
phenomenal, and his writings, prolific as they are, are
characterized by precision, Iucidity and erudition. But
it was not before years of scrupulous and intensive study
not only of the works of Sankara, but of all the
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sub-commentaries and glosses available, and also of the
definitive texts belonging to the schools of Ramanuja
and Madhva, that he applied himself to the publication
of his discovery that Sarkara has been misrepresented.

He was branded as a rebel by the conventionalists
because he dared to question the prevailing approach
to Sankara, which is moulded principally by the
sub-commentaries (Bhamati and Pafichapadika). But
the Svami has convincingly demonstrated, by elaborate
and painstaking scrutiny, that the sub-commentaries
have subscribed to, and introduced, many a concept that
is altogether alien to Sankara’s commentarial corpus,
and that not infrequently these concepts militate
against the tradition that Sarikara attempts to uphold.

This has been the achievement of the Svami’s long
life and single-minded devotion. And reasons are not
far to seek why this discovery of the unadulterated
philosophical ~ position of Sankara (Suddha-
Sankara-Prakriya) has not received the recognition,
celebrity and acceptance that it merits; the strength of
convention has set up. strong barriers in the minds of
people, and there is resistance both unconscious and
deliberate, to welcome any attacks on the conventional
views, however well-founded and cogently presented.

It is a curious irony of our religious attitudes that
the dogmatists are prepared to sacrifice Sankara’s
commentaries for the sake of the sub-commentaries on
them, namely, Bhamati and Pafichapadika. It appears
all too important for the dogmatist to defend
Vachaspati- miS§ra and Padmapada even when they
misrepresent Sankara. It, therefore, required of the
Svami, courage of conviction and steadfast
determination to speak the truth at all costs. Instances
are numerous as to how attempts were made to discredit
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the Svami and prevent his viewpoints from being
recognized. Undaunted, however, the Svami
persevered and went on publishing his books in
Kannada for popular. edification in Karnataka, in
Sanskrit for carrying conviction to the conventional
scholars, everywhere in India, and in English for the
enlightenment of the interested students and scholars
of modern persuasion all over the country and abroad.
He also moved about from place to place, giving
lectures and discourses on the same theme.

A simple, and unostentatious man with a
retiring disposition and an ascetic temperament, he was
also extraordinarily peaceable and quiet. He did not
appear either in his talk or in his approach in the least
like a rebel. He altogether avoided heat in his-
arguments, and did not delight in debates or
controversies. He was entirely academic and
intellectually honest in his attempt to eradicate the
misconceptions concerning Sankara. While his
devotion to Sankara was unflinching and complete, he
boldly debunked the myths and legends which the
conventional Saﬂkara-vijayés are replete with. His
approach to the problem of Sankara and his
accomplishments was historical and rational.

He therefore rejected most, if not all, of the
stotras and prakaranas, popularly ascribed to Sankara,
as spurious, and placed his entire reliance on the com-
mentaries on the three prasthanas (Upanishads, Gita
and Vedanta-Siitra) and a few other works like
Upadesa-sahasri and  Apardkshanubhiti. Among
these commentaries (Bhashyas) he regarded the one on
Vedanta-Siitra as the most authentic and comprehen-
sive statement of Sankara’s own ideas. He accepted
Sure$vara as faithful to Sankara, and attached great
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importance to his Naishkarmya-Siddhi and Vartikas.

The need to discover the real Sankara was felt by
him when he was only thirty-five (in the year 1915). He
had already studied the basic works of Sankara under
the guidance of K.A. Krishnaswamy lyer (the author of
Vedinta or the Science of Reality), and had undergone
the traditional discipline of Vedantalearning under the
renowned scholar Mahamahopéddhyaya, Vidyanidhi
Hanagal Viriipaksha Sastri. He had also by then got
initiated by the then pontiff of Srageri, Sri
Sivabhinava-Nrsimha-Bharati Svami, at Kaladi (1910),
and he had come under the influence of saintly scholars
like Brahma-chaitanya Maharaj of Gondavali and
Kurtukoti Mahabhagavata. With this rich philosophical
and spiritual background, the desire that he felt to
discover the real Sarnkara for himself expressed itself in
the monograph, Miilavidya-nirasa in Sanskrit, in 1929,
also called S$ri-Sankara-hrdayam. He applied himself
diligently to repeated study of Sankara’s works
(Bhashyas on the three Prasthanas) for several years to
convince himself that the sub-commentaries (of
Viachaspati mi§ra and Padmapada) had not done justice
to the great master.

It was in the year 1920, a year after his wife passed
away, that he felt called upon to take this as a mission
in his life. He resolved to dedicate the rest of his life to
correct the popular but fallacious understanding of
Sankara’s philosophy, and to present Sankara to the
interested folk, altogether independent of the
sub-commentaries.

He was working as a school-master at that time in
Bangalore, and he established a centre for the study of
Sarnkara’s original works, and also for the publications
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he would periodically bring out to present Sankara’s
thought in its pure form. This centre was called
Adhyatma Prakasa Karyalaya. This centre was shifted
to Holenarasipur in the year 1938, two years after he
retired from Government service as a school-master in
Bangalore.

He continued his study and he went on publishing
books and monographs, all purporting to present
Sankara’s  philosophy unadulterated by the
sub-commentaries, through the Karyilaya at
Holenarasipur. Ten years later, he felt the urge to
renounce his worldly life and enter the monastic order.
He was 68 years of age in 1947 when he became a
sanyasin under the monastic name of Sri
Sacchidanandendra Sarasvati (his previous name
being Yellammbalase Subbaraya). He lived for
twenty-sevenyears after taking Sanydasa, continuing the
work he had been doing for the past twenty seven years.
He brought out two books in Sanskrit calling upon the
conventional scholars to reconsider and recognize the
differences  between  Sankara’s  commentaries
(Bhashyas) and sub-commentaries (Vyakhyanas). The
Vijiapti (1961) and Vidvadgoshti (1962) are polemical
in character and list the inconsistencies and textial
problems. He prepared guides in Sanskrit for
understanding aright the Siitra-bhashya of Sarkara
(Sugama, 1955 and
Sutra-bhashyartha-tattva-vivechani, 1964) and a
series of seven handbooks in Sanskrit to crystallize
genuine viewpoints of Sankara
(Suddha-Saikara-Prakriya- Bhaskara, 1964).

During the latter years of his monastic life, he was
prevailed upon to establish a branch of Adhyatma
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Prakaéa Karyalaya in Bangalore in the year 1970. In
Bangalore it was that the institution first took its birth
about fifty years earlier and had continued here till it
was shifted to Holenarasipur eighteen years later. His
health had now begun to fail, mainly because of extreme
old age, but he continued with will and zeal to write
books and address interested folk almost till he attained
Maha-Samadhi on August.S, 197S when he was 96. His
long and dedicated life was an excellent translation into
action of the ageold counsel that one must spend all
one’s time till sleep overtakes waking hours and death
overtakes life, in quiet contemplation of the
Upanishadic truth:
N WA T: el TARgrI

An early influence in his life was his association
with another saintly soul, Hosakere Chidarhba- rayya,
who was a fellow-teacher in the schools where he
worked, and who was like himself devoted to a deep
study of Vedanta, not as an intellectual exercise but with
an eye for practical application. Both of them had set
their eyes on the monastic order quite early in their
lives, especially after their wives died young.
Chidarmhbarayya wrote some works in Kannada, but did

little more; he was given to a contemplative mode of
life.

Another early influence on the Svami was
Subrahmanya Iyer, who was his teacher in the High
School at Hassan, and who also taught him the first
lessons in Vedanta, besides providing free lodge and
boarding to him (the poor boy that he was) at his own
home. If the Svami developed an excellent command
over the English language although he never entered
the portals of a college, it was because of this teacher
who taught him English in the school and at home.
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It was this teacher again who introduced him to
K.A. Krishnaswami Iyer in Bangalore, who was not only
an erudite scholar in Vedanta but an author of
philosophical works of considerable renown. Dr. S.
Radhakrishnan was an admirer of this Iyer, and had
profited by talking, with him on Vedantic issues. He
wrote a foreword to Iyer’s Vedanta or the Science of
Reality. Continued and intimate association with
Krishnaswami Iyer provided the future Svami with
valuable insight into the method of Vedanta. especially
the one dealing with the three states of being:
wakefulness, dream and deep sleep. Iyer was also
known for his independent thinking, his sole reliance
on the three commentaries of Sankara (the
Prasthana-traya-Bhashyas) and his disregard for the
sub- commentaries. The Svami derived great moral
support from Iyer for his own urge to discover the real
Sankara.

After the death of Krshnaswami Iyer, the
future Svami had to plough a lonely furrow. He had no
one to sympathize with his search for the real Safikara,
or to support him in this cause. His adversaries were
naturally numerous, for he threw stones at the
shibboleth of convention. The hold of the conventional
pundits on the masses was so strong that very few
patrons came forward to help his Adhyatma Prakasa
Karyalaya grow. Even his own erstwhile teacher,
Hanagal Virapaksha-Sastri, who had taught him
Siitra-Bhashya, had now turned against him, and
treated him like a heretic and outcast. He prevented the
then Mahardja of Mysore from helping the cause of
Adhyatma Prakasa Karyalaya.

But the future Svimi was made of sterner stuff, and
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he faced the challenges all alone and unyielding. He
continued his search for the real Sarikara as if in a fury,
in the teeth of severe opposition, and published book
after book defending his call to ignore the
sub-commentaries and go back to Sankara. At last he
found an ally in Vitthala- Sastri, who was a great
vedantin and scholar attached to the court of the
Maharaja of Mysore. Vitthala-Sastri was so convinced
that he not only supported the position of the future
Svami against all adversaries, but claimed him as his
own guru. Indeed, in later years he received initiation
into monastic order under the name of Svami
Jhananandendra-Sarasvati, and continued the work of
his teacher. Another scholar who supported the call for
going back to Sankara was Parakkaje Subrahmanya
Bhatta.

With the exception of these two scholars, there was
hardly any positive help that was forthcoming to the
cause of Adhyatma Prakasa Karyalaya, which was
established solely for popularizing the genuine and
original teachings of Sankara. The Svami has brought
out from his own pen more than two hundred books
from the Karyalaya, all of them purporting to explain
the tradition of Vedanta as recognized by Sankara.

While most of the books written by him are in
Kannada, some are in Sanskrit, and some in English.
And while most of the books are either translations or
explanations of Sankara’s own original commentarial
works, there are also translations of other works like
Paiichapadika (an incomplete sub-commentary on
Sankara’s Sitra- Bhashya, (1966), not however faithful
to Sankara), and Raminuja’s commentaries on
Brahma-Siitra (which are severely critical of Sankara’s
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views). The most significant contribution made by the
Svami to philosophical literature in Kannada is the
translation into easy and readable Kannada for the first
time all the commentaries of éankara (on
Vedanta-Siitra, on the ten Upanishads and on
Bhagavad-Gita), with ample annotations and critical
introductions.

His early work in Kannada tracing the history of
Vedantic ideas before and after Sankara,
(Vedanta-Vicharada Itihasa) is a monumental work,
although only the first part of it was brought out.
Dealing with the same theme but in a more elaborate
and well-documented manner is his work in Sanskrit,
Vedanta-Prakriya-Pratyabhijia (1964), which can be
said without exaggeration to be the most important
contribution ever made by any one to the Vedantic
literature in the country. It is easily his magnum opus.
It contains an elaborate introduction in English dealing
with how to recognize the Vedantic method. It is an
analytical and comparative study of all the Vedantic
thinkers and authors who lived prior to the days of
Saikara, and those who lived after Sankara’s days; it is
an honest and dxspassmnate appraisal of Sankara’s
Vedanta as a tradition, and is encyclopaedic in its scope
in this particular field.

His writings in Kannada and Sanskrit on
Gaudapada’s Mandikya-Karika (Mandikya
Rahasya-vivrti, 1958), and Saiikara’s commentary on it
provide remarkable insight into the discussion of the
three states of Being (avasthatraya, the three avasthas);
he establishes with elaborate arguments that
Gaudapada was a Vedantin and not a Buddhist. While
I have my own reservations on this issue, his arguments
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are undoubtedly serious and worthy of attention by all
Indologists interested in this area. Likewise, his works
on Sure$vara’s Naishkarmya-Siddhi in Kannada and
Sanskrit (KleSapaharini), are profound and deal
extensively with an important subject in Vedanta, the
role of wisdom (jiiana) apropos ritualistic action
(karma).

He merits the gratitude of scholars in Vedanta for
having brought into focus the original essay of Sankara,
Adhyasa-Bhashya, which is designed to be prefatory in
character to his commentary on Vedanta-siitras. He has
written on this, essays in Sanskrit, Kannada and English,
-and has suggested that ‘adhyésa’ is the corner-stone of
the philosophical position of Sarikara, and that it is all
too important in the conceptual framework of Advaita
Vedanta. The Svami’s perceptions are indeed correct,
for Adhyasa-Bhashya is without doubt the most original
and definitive of Sankara’s writings; it seeks to
reconcile the lay and universal conviction of mundane
existence (loka-drshti) with the enlightened view of
reality as expounded in tradition (ééstra-d_rshti). The
import of this prefatory essay is far-reaching; and it is a
master-piece of early Sanskrit prose writing.

It was usual for his books in English to be only
translations or adaptations from lectures delivered
originally in Kannada for several days in various places
on occasions like Chaturmasya or Saikara-saptaha. The
book- form which these talks assume involves
rearrangement of topics, enlargement of scope and
revision of the matter, so that each book will be
self-complete and meaningful.

Among the English works written by him, the
Intuition of Reality answers very convincingly the usual
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charge against Advaita-Veddnta that it is merely
academic and intellectual, and that it has no use for a
personal god. How to Recognize the Method of Vedanta
illustrates the value of the concept of “adhyaropa”
(superimposition) and “‘apavada” (removal of this
superimposition after ascertaining the nature of the
object on which the superimposition had been made),
and The Vision of Atman explains the importance of
Sravana (study of scriptures), manana (intense
cogitation over what has been received from the
study) and nididhyasana (total absorption in the object
of pursuit) in realizing the Vedantic reality. Sankara’s
Clarification of Certain Vedantic Concepts is a
valuable work inasmuch as it clears many a cobweb that
has grown in course of time around the most seminal
concepts like the Atman, Vidya and Avidya, Isvara,
Maya, Sanyasa and Yogain the field of Advaita Vedanta.
The Upanishadic Approach to Reality establishes that
the various Upanishads uniformly adopt a single
method of approach leading to the ultimate intuition of
Reality.

It is rather remarkable that although he has written
a large number of works, he does not:-repeat himself.
Each of his books presents a specific argument or aspect
of Vedanta, not covered by any of his other books. And
it is usual for him to cite chapter and verse for every
statement that he makes, and his books are thus a
veritable mine of relevant and significant quotations
from the original works of Sankara. His intellectual
honesty and sincerity of purpose are apparent in every
one of his books.

It is heartening to note that the Bangalore branch
of the Adhyatma Prakasa Karyalaya has undertaken to
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reprint all his English books for the edification of the
English-knowing folk all over the country and abroad.
Some of his major books in Kannada are being brought
out in new editions by the main office of the Karyalaya
at Holenarasipur; and this has gone a long> way in
catering to the needs of the seekers of Vedantic wisdom
in Karnataka. There is now-an enlarged circle of those
who are hungry far authoritative works on Vedanta, not
only in Karnataka but outside also, who would prefer
books in English for various reasons.

There is real dearth of small, readable but accurate
and dependable books in English on the subject of
Vedanta in general and Sankara in particular. Most of
the books en Advaita Vedanta that are now available
follow closely the sub-commentaries (Paiichapadika
and Bhamati) or later works, dependent upon these
sub-commentaries  (like Vivarana Kalpataru,
Paiichadasi, and Samkshepa- $ariraka), and therefore
present only a distorted picture of Sankara’s
interpretation of the Vedantic tradition.

The need for making the English works of the
Svami available to the people is, therefore, great and
urgent. They will help to correct the wrong impressions
that are now widely held, and clarify issues on which
sufficient light has not till now beenshed. And they will
serve as authoritative handbooks for understanding the
true spirit of Vedanta and for organizing one’s life in
accordance with the tenets of the Vedantic tradition.

The book that the Bangalore branch of the
Karyalaya has selected to inaugurate this reprint-series
is Salient Features of Saikara’s Vedanta. This book
was first published in 1967 from Holenarasipur as a free
rendering in English of a Kannada work (entitled
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Sankara-Vedanta- Prakriye) which had beenwritten by
the Svami during his Chéturmasya residence in
Davanagere during the Hindu Year Manmatha
(corresponding to 1956) and published in 1959 (second
edition). This Kannada work was so well received by the
seekers of Vedantic wisdom that it was published
subsequently in its Telugu and Tamil versions. The
English translation was done by the Svami himself, and
this version too became popular.

This book takes into account the baffling perplexity
which the students of Sankara’s Vedinta would
normally experience when they hear or read
irreconcilably conflicting views ascribed to the same
Sankara, and adverse criticisms voiced - by the
opponents against all these views. That the ideas
ascribed to Sankara differ among themselves is to be
expected and would be warranted if all the various
works that at present go by his name are really his.
Evaluation and understanding of Sankara’s viewpoint
would be impossible unless we rely only on the works
that are genuinely his. The Svami rightly relies on the
three groups of works of Sarikara which are collectively
known as Prasthanatraya-Bhashya, and on nothing
else. And among these (the commentaries on the
Upanishads, on the Gita and on the Vedanta-siitras),
the magnum opus and most indubitably authentic is the
commentary on the Vedanta- siitras. Sankara’s views as
expressed here can safely be regarded as truly his own.
Whatever view runs against the views expressed in this
work cannot reasonably be Sarnkara’s, and can be
dismissed as outside the framework of tradition.

This book presents Sankara’s views in a brief but
lucid manner. All the doctrinal issues that are germane
to the traditional viewpoint (theory and practice) of
Vedanta are dealt with here: the pure or
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“Witness”-nature (Sakshi) of Brahman, the scope and
validity of scripture (Sastra) which is the only means of
our knowing this nature, the relative importance of
reason and intuition, the states of consciousness

apropos the real Self (Atman) and the practical
involvements in Self-realization.

The chapter on “Spiritual concentration” (Ch.5) is
particularly interesting, for it discusses the role of
upasand, Yoga and nididhyasana in Vedantic discipline
as no one has done earlier. Tt clarifies the aspect of
Sadhana apropos the liberating wisdom (jiana), which
alone is held in Vedanta as the immediate, necessary
and sufficient precondition for liberation, moksha. The
author shows how the “yoga’ of Vedanta is distinct from
the “yoga” of Patafijali, and argues that “nididhyasana”
according to Sankara is a direct means to the intuitive
vision of the Self (or self-realization). For greater
elucidation of this issue, the reader is referred to the
Svami’s Sanskrit work GIta-Sastrartha-Viveka (1965),
where Sankara’s position alongside the Sankhya and
Yoga ideologies is discussed.

In the brief compass of this book, the author has
packed extremely valuable information for those who
are given to intellectual inquiry as well as for those who
are spiritual seekers. The author has also provided at
the end a comprehensive list of Sanskrit quotations
from the source-texts (particularly from Sankara’s
Suatra-Bhashya), which have been used while
preparing this book. The relevant original passages in
Sanskrit have been reproduced in full, and this adds
value to the book. The discerning reader who is also
acquainted with Sanskrit may at once check if the
translations of the passages are correct and the ideas
as explained here are faithful to the original texts. This
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method of providing complete relevant material in its
original form whenever a point is made speaks volumes
for the author’s honesty and integrity, and for the
authenticity of the book.

It is to be hoped that the Bangalore branch of the
Karyalaya will persevere in this laudable venture, and
bring out all the English works of the revered Svami in
reprint-editions. It will facilitate proper appreciation of
the rich contribution made by Sri Sarikara to the cause
of spiritual and intellectual renaissance in the country
more than a thousand years ago. It will also help the
cause of the mission to fulfil which Sri
Sacchidanandendra- Sarasvati Svami took his birth over
a hundred years ago.

I congratulate the earnest, energetic and
enterprising Secretary of the Bangalore branch of the
Karyilaya, Pundit $ri K.G. Subriaya Sarma, who is
devoted to the task of keeping alive the sacred memory
of the revered Svami, and has resolved to launch this
reprint-project as another venture in that direction.

Date: 28.4.1990; S. K. RAMACHANDRA RAO

(Pramédiita, VaiSakha Suddha Pancharm)
No. 305, 6th Cross,

1 Block, Jaya Nagar,

BANGALORE - 560011



CHAPTER ONE

BRAHMAN AS THE
UNIVERSAL WITNESSING SELF

1. If one were asked to state in a single proposi-
tion the metaphysical Reality taught in all the
Upanishads, or Vedantas as they are known to Sankara,
the following text from the Chanddgya might be ap-
propriately qtioted: “Now this subtle principle, all this
phenomenal universe has that for its essence; that is the
only Reality, that is the only Self. That thou art, O
Svetaketu!” (Ch. 6-8-7). This Upanishadic doctrine
summed up in these three words ‘That thou art’, can be
realized here and now by any one who has duly qualified
himself to enter on the course of Vedantic study.

2. This ultimate Reality can neither be expressed
by any word nor grasped by any concept. “From it all
words fall back failing to reach it, along with the
intellect” (Tai. 2-9), for it possesses none of the distinc-
tive features such as genus, substance, quality, action or
relation, and these are the only conditions affording

scope for words. Nor is It a knowable - that is to say,

something objectifiable - by concepts. So say the Srutis
and the Smrtis alike: “This is inapprehensible and
eternal” (Br.4-4-20); ‘“He is indestructible and
incomprehensible” (G. 2-18). It is the very self of even

- speech and mind, for it is this which reveals them as

such. “It is the mind of mind, speech of speech” (Ke.
1-2); “That which is not utterable by speech, but by
which speech itself is uttered” (Ke.1-5); “That which
one is unable to conceive by mind, but by which mind
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itself is said to be conceived” (Ke. 1-6) - Srutis such as
these say so. That is why Srutis try to describe It by
denying all possible properties of knowable objects.
“Now the teaching ‘Not such, not such’, for there is none
beyond this ‘not such’ ”* (Br. 2-3-6). This Sruti expressly
says that there is no other possible way of presenting the
nature of transcendental reality except in the negative
form ‘neti neti’.

3. Even while ultimate Reality is thus unobjec-
tifiable by words or concepts, the Sruti tries to indicate
its real nature by employing certain epithets such as
‘Brahman’ (the Absolute), ‘Bhooma’ (Plenitude), ‘Sat’
(Pure Being). Students of Vedanta should remember
that reality is not the express meaning of such terms. “It
is only by means of name, form and action super -
imposed on it that Brahman is positively described in
Srutis by expressions like ‘Brahman is knowledge and
bliss’ (Br. 3-9-8); ‘Solid consciousness only’ (Br. 2-4-2);
Brahman’, and ‘Atman’ (Br. Bh. 2-3-6).

4. The existence of Brahman does not allow of
any doubt, for Brahman is ourvery Self. “Brahman must
be taken to exist inasmuch as it is the self of everyone”
(SBh1-1-1). “One would himself become non-existent,
if one were to think of Brahman as non-existent; if, on
the other hand, one were to take Brahman as existent,
then he is himself regarded as existent” (Tai. 2-6). That
is why the Sruti says “This is Atman (the Self) described
as ‘not such, not such’” (Br. 3-9-26). That is why “The
word ‘Atman’ is used in all Srutis with reference to
Brahman” (Br. Bh. 2-1-20).

5. Although Brahman is our very Self, there is
conflict of opinions among philosophers regarding its
specific naturé. The mere body, the senses, the mind,
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the momentary stream of consciousness, the indeter-
minate Sinya - all these have been severally held to be
the Self. Some maintain that there is, distinct from all
these, a doer and enjoyer of the fruits of action, while
yet others hold that he is only the enjoyer but not the
doer. Others believe in the existence of a Ruler other
than the individual soul, an omniscient and omnipotent
Being. The Vedantins are of the opinion that this Ruler
is in truth the Self of the enjoyer, and that this is the
Brahman of the Upanishads. Sri Sanikaracharya teaches
that the Highest Goal of human life is reached by the
realization of this Brahman.

6. The Mimarnsakds aver that the individual self
(Jivatmany) as distinguished from the body and the sen-
ses, is both the locus and object of the ego-(the ‘me’-)
notion. Such too is the popular idea of all that believe
in the existence of an individual soul. But as a matter of
fact the only real Self is the Witness (sdkshi) who is the
seer of even that Jivatman, the object of the ‘me’ notion.
This Witnessing Atman is not many, not one for each
body. He is the Self common to all beings. He is to be
known only through the teaching of the Upanishads.
That is why in the Sruti ‘I ask thee about the Purusha of
the Upanishads’ (Br. 3-9-26), the significant epithet
‘Aupanishada Purusha’ has been used. So says the great
Sankaracharya (SBh.1-1- 4).

7. No one can deny the existence of this Self of
the nature of the witness, for ‘He is the Self of even the
person that denies it’ (SBh. 1-1-4). The venerable
Sankara brings home to everyone the existence of this
Atman basing his observation on a fact of universal
intuition. He remarks ‘Whoever it be that denies
this Self, It is even his own inalienable essence’ (SBh.
1-1-4; 2-3-7). '
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8. That this Witnessing Principle is of the nature
of consciousness and the Universal Self of all beings, is
a unique teaching of Vedanta. The following Sruti
declares this in the most unmistakable terms: “One and
the same Shining One (Deva), is hid in all beings, the
omnpipresent, the inmost Self of all beings, the Overlord
of all acts, presiding over all beings, the Witnessing
Consciousness, One, and without attributes” (Sve.
6- 11). Anyone who can take his stand in this Witness
can be convinced of the appropriateness of the various
characteristic epithets used in this Vedic text.

9. Itis impossible that there should be two selves
for one and the same body (SBh. 1-2-20), for ‘Atman’
means one’s own nature’(SBh. 1-1-6). While the term
‘Atman’ is well-known to denote one’s own self, there
are some who hold that there is a Supreme
Self(Paramdatmanr) distinct from our individual self, and
that we are each distinct from that Supreme Self. Evi-
dently they are doing violence to the common significa-
tion of the term ‘Atman’ and foisting an unusual
meaning on it. They are also thereby treating the
Supreme Self as the non-self and an object, thus imput-
ing to that Self the characteristics of external objects
andrendering it animpermanent thing. It is not possible
even to conceive of anything other than our individual
self as our own self. Sruti says “He is the un-seen seer,
un-heard hearer, un-thought thinker, un-understood
understander. There is no seer other than he, there is
no hearer other than he, there is no thinker other than
he, there is no understander other than he. This is your
Self, the Inner Controller (Antaryamin), the Immortal
One. Anything other than this is ephemeral” (Br. 3-7-
23). Those that torture this Vedic text whose meaning is
quite in consonance with universal intuition by giving it
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any other interpretation, would be courting an obstacle
to their own spiritual progress.

10. Itis inconceivable that there can be more than
one Witnessing Atman. We all know that ether (Akdsa)
is all-pervading. Anything conceived to exist must be in
ethereal space. Now even the mind which cognizes all
this space as its object is itself an object of the Witness-
ing Consciousness. Can we now say that this all-pervad-
ing Witnessing Atman is limited by space and divided
into many? The Upanishads speak of Atman as an all-
pervading principle: “As extensive is this physical space,
so extensive is this Akasa (Atman) within the heart”
(Ch. 8-1-3);“By whom is pervaded the ether, the heaven
and the earth.” (Tai. Na. 1)

11. The Witnessing Principle is other than the self
cognized by the notion of the ego, that is to say, it is of
the nature of changeless Consciousness. So it is neither
the agent nor the object of any act. “Neither something
to be acquired, nor to be rejected, for the very reason
that It is our own Self” (SBh. 1-1- 4); “All perishable
effects can perishonly upto and exclusive of the Purusha
(the Witness). But the Purusha is imperishable, for
there is nothing else extraneous to Him to cause His
destruction. There being nothing else to affect Him, He
is unchangeably eternal, and hence of a nature eternally
pure, conscious and free” (SBh. 1-1-4).

12. This is the sum and substance of the truth
taught by Vedanta: “This Atman is indeed the great,
unborn, undecaying, undying, immortal, fearless Brah-
man. It is well-known that Brahman is fearless.
Whoever realizes it thus becomes indeed the fearless
Brahman itself”” (Br. 4-4-25).

* * ¥



CHAPTER TWO

NO REAL DISTINCTION OF THE KNOWER,
MEANS OF KNOWLEDGE AND
OBJECT OF KNOWLEDGE IN BRAHMAN

13. The all-witnessing Brahman being inappre-
hensible, cannot be known through any means of
knowledge. Only an apprehensible object can be seen
through the senses. A sensible object has one or more -
of the characteristic properties of sound, touch, colour
or form, taste and smell. But Brahman is devoid of all
these properties.“Soundless, touchless, formless, un-
decaying and tasteless; likewise, eternally odourless,
beginningless, and endless, beyond the Mahat (univer-
sal principle of consciousness) and constant, realizing
that, one is freed from the jaws of death (that is, ig-
norance, desire and action)” (K&.1-3-15)-so says a Sruti
text. It is here stated that this Atman is beginningless
and endless, that is to say, being the witness of both time
and space as well as objective things, He does not begin
or end in time, and that He is changelessly eternal and
beyond all intellect.

14. Thisprinciple called Atman isnoobject either
of sensuous perception or inference and other valid
means of knowledge. “Now this principle is obviously
not an object of perception since it is devoid of form and
. other sensible qualities; nor is it an object of inference
and other means since it is free from any inferential sign
or other perceptible aids of knowledge”(SBh.2- 1-6).
Therefore, observes Saiikara, this has to be known only
by the help of 4gama (revelation) just as the supersen-
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suous Dharma (religious duty and merit) (SBh.2-1-6).

15. The application of the means of knowledge
(Pramanani) necessarily implies the triple distinction of
the knower (Pramadtr), the senses and other means
(Pramana) and the object of knowledge (Prameya). But
the Sruti says, “This inapprehensible constant principle
is to be realized as a uniform entity” (Br. 4-4-20), ‘as a
solid mass of consciousness, homogeneous, continuous
without any break whatsoever like the all-pervading
ether’ as Acarya Sankara explains it (Br.Bh. 4-4-20).

16. Well, it may be asked, even if the external
senses will not do, would not at least the intellect pe
necessary to know it? How else could we know it if not
through the mind? Quite true. “Through the mind
alone, one has to see it” says the Sruti, “There is no
diversity whatsoever in it. Whosoever sees as though
there were any diversity in it goes from death to death”
(Br. 4-4-19). Ordinarily the mind habitually sees only
diversity; but in the opinion of Sankara, (GBh. 2-21) it
becomes a competent means of seeing the Atman free
from all distinctions when it is purified by means of
initiation from revelation and teacher (Sdstra and
Acarya), as well as by disciplinary aids like the control
of the mind and the senses (Sama and dama).

17. Itmightbe doubted whether the mind canever
transcend its nature of perceiving duality, whatever be
the degree of purification it might undergo. Is it ever
possible for one to know the Self without being aware
at the same time of the distinctions inextricably in-
volved in the process of knowing? He must necessarily
be conscious of being the knower, of the mind as the

1. Even then it cannot objectify Atman. It can know Him only
by intuition, when it is merged in Him. Sck the next para.
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means of knowledge and of the Self as the object of
knowledge. The distinctions will be there at least, even
if he be not aware of them at the time, Of course, this
objection is quite valid from the empirical stand-point.
But when we have actually realized the possibility of
knowing the non-dual Self, there can be no reasonable
ground for any such doubt. Then we shall have been
convinced of the sole reality of the Self as well as of the
misconception on which the distinction of the knower
and the known rests. This fact has been thus disclosed
by Gaudapadacarya, the grand-preceptor (Parama-
guru) of Sankaracarya. “When the mind becomes aware
of the sole reality of Atman, then it reaches the state of
no-mind, for it cannot grasp anything when there is
nothing to grasp for it”(GK. 3-32). Acarya Sankara
observes, that just as fire ceases to burn when there is
no fuel to burn, so also when following up the teaching
of the Sastra and Acarya, the truth dawns that Atman is
the only Reality and everything else is only a false ap-
pearance conveyed through mere words. Then the mind
ceases to conceive there being nothing to conceive, and
thus becomes no mind. So realization of the unreality of
the distinction of knowledge and its object not-
withstanding its appearance, is what is really meant by
transcending all distinctions.

18. ‘Is it right to regard the distinction of the
knower, the means of knowledge and the object of
knowledge as unreal, while it is a fact of universal ex-
perience?’ it may be asked. But an appearance within
the experience of all need not be necessarily real. It is
natural for all men, sometimes to mistake the mother of
pearl for silver, or for those suffering from cataract or
some other kindred clouded eye-sight to see two moons
where there is only one. But nobody would insist on that
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account that there is actual silver or the additional moon
in these instances. So while it is true that the distinction
of the means and object of knowledge is a fact of ex-
perience common to all, it is only a case of natural
super-imposition (adhydsa), a misconception of some-
thing for another like the perception of apparent silver
in the mother of pearl or of the second moon, in the
instances cited above. The mutual super-imposition of
the self and the not- Self on each other, is called Avidya.
“Basing themselves on the presupposition of this
mutual super-imposition of the Self and the not-Self,
named Avidya ” says Sankara “proceed all activities of
ordinary life as well as those prescribed by the Vedas”
(ABh. SBh.).

19. The illusion of silver in the mother of pearl, or
of the second moon, is not universal, whereas the dis-
tinction of knowledge and its object is a fact of universal
experience. Would it not be a total abolishment of
human life and activity altogether if we should dismiss
as unreal distinctions universally recognized as real in
common life? This misgiving need not deter us from
knowing the truth. For if the idea of the distinction of
knowledge and its object is really unfounded, its rejec-
tion cannot be regarded as a bold venture. That the
distinction appears to be real to all cannot make it
necessarily real as a matter of fact. There are many
universal illusions and hallucinations such as the sun’s
apparent movement, the blueness of the sky and so on.
Nor need we fear that all human transactions would
come to an end if philosophers should decide, on a
careful analysis, that the distinction is unreal. “All ideas
and activities can continue to be regarded as valid and
real until one realizes one’s identity with Brahman, just
as the ideas and activities of a dream are regarded valid
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and real before waking. (To explain):- As long as the
knowledge of the unity of the One Real Atman has not
dawned, it never strikes anyone that the effects of the
nature of means of knowledge, object of knowledge as
well as the resultant knowledge, are all unreal. Far
rather, every individual regards only effects (such as
one’s body, children & c.) in the relation of me and mine
through ignorance totally oblivious of his inherent iden-
tity with Brahman. Therefore all proceedings whether
of ordinary life or based on scripture, can very well go
on undisturbed so long as one does not wake to one’s
identity with Brahman. The case is quite analogous to
that of a common man dreaming, while seeing a variety
of things, feels up to the time of waking, quite certain
that he actually perceives those things never suspecting
for the moment that it is only an illusory perception”
(SBh. 2-1-14).

20. An objection may naturally arise here. Even
though perception and other means of knowledge do
appear really to function in the dream state, they are all
falsified as soon as we awake. Can we conclude, on such
a self-betraying evidence, that the never-sublated
waking perception and other means of knowledge
within the experience of all, are the result of a miscon-
ceived phantasy? And, after all, what is-gained by such
a bold-faced dismissal of all the means of knowledge?
The reply is that while a dream is falsified only in the
waking state, we need not wait for any other succeeding
state, to realize that the idea of the means of knowledge
etc. is indeed real only for the ignorant. An analysis of
the functioning of perception and other pramanas will
quite do to bring it home to us. Acarya Sankara has
concisely expressed all that is involved in the process in
a single sentence: “No one can possibly be a knower
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unless he entertains the notion that the body, the senses
and so on, are either identical with or belong to him, and
the means of knowledge can never function without a
knower” ( ABh. SBh.). It follows that perception and
other means are valid only for the ignorant.

The body is an object of the Witnessing Con-
sciousness. Evidently one cannot be identical with the
body, the object of his own consciousness, nor can the
senses ever dependent on the body be regarded as
belonging to one-self. In other words, unless one wrong-
ly takes the body to be one’s self and the senses as one’s
own, one cannot regard oneself as the knower, the
employer of the means of knowledge, who desires to
know an object. Now the intuition of this fact entitles us
to conclude that all distinction of knowledge and its
object is only a false appearance proceeding from ig-
norance. And when this realization is reached, the
knowledge of the sole reality of the all-witnessing
Atman immediately emerges. ‘“Thus this innate super-
imposition of the nature of misconception is beginning-
less and endless and primarily responsible for the
notion of agent and enjoyer as is well-known to all
people. All Vedantas have been revealed in order to
destroy this cause of all evil by the attainment of the
knowledge of the sole reality of Atman” (ABh. SBh.).
By means of the knowledge attained through this teach-
ing, this evil effect of ignorance is absolutely removed
and we take our stand in our real Atman, which is the
highest goal of human life.

x* 3 x



CHAPTER THREE

SASTRA THE ONE MEANS OF
SELF-KNOWLEDGE

21. It might be objected that if all distinction of
means of knowledge and its object be-unreal, we shall
have no means by which to know the Self, and since the
existence of a thing has to be ascertained by some means
of knowledge, it follows that we cannot be assured even
of the existence of our own self. Nihilism would thus be
triumphant without any opposition. This objection is
not valid because the Veda is the exclusive means of
knowing the Atman. As the Brahmana passage declares
“No one who has not understood the Veda can know
that Great One”(Tai. Bra. 3-12-2-7). And we have al-
ready adduced the text “It is about that Purusha of the
Upanishads, that I ask thee” (Br. 3-9-26) to show that
Atman is revealed in the Upanishads alone.

22. The Vedas are also known as the ‘Sdstras’. How
are we to take the Sastra to be a right means of
knowledge? This question has been variously answered.
Some are of the opinion that the Sastra has to be
believed to be an authority, just as we put faith in the
testimony of experts (dptavdakya). That would imply the
dependence of the Sastra on some other source of right
knowledge for its veracity. If some one were to assure
us that there are five fruits on the other bank of a river,
the truth of that statement would have to be verified by
actual perception or some other means of right
knowledge. Similarly if we followed this school of
thought, Vedic statements would require ratification by



Sastra the One Means of Self-knowledge 13

some other accepted means of right knowledge. Others
declare that the Vedas must be taken to be reliable
inasmuch as they are a message from the omniscient
God. In that case the Vedas cannot be taken to be the
word of God before the existence of God is itself estab-
lished. If it is insisted that God is to be known only by
the Vedas, that would be arguing in a vicious circle, God
being the guaranty for the authority of the Vedas while
the Vedas in their turn are our testimony for the exist-
ence of God. The Mimarhsakas aver that the Vedas are
ameans of right knowledge since they are not of human
origin. Their idea is that while a statement carries its
own validity, it is possible that it is tainted by the faults
of the person who makes that statement. In the case of
the Vedas, however, nobody knows their author. Srutis
and Smrtis declare that the Vedas are beginningless and
endless. So the Mimamsakas conclude that the Vedas
not being of human origin are a valid means of
knowledge. While the orthodox section of our
countrymen admit this, the Buddhists and the Jains do
not. The followers of the Vedas do admit that these
revelations have come to us through certain Rshis,
notwithstanding the fact that their authorship is not
ascertained. If followers of any other faith should hap-
pen to claim likewise that their accepted revelation is
not of human origin either, then, in case of a conflict of
statements, disagreement may naturally arise as to
which of the two revealed texts is the one indisputably
valid. Even if others may not claim super-human origin
to the revelation of their own faith, questions may arise
as to whether or not a statement must be accepted as
valid simply because it is not of human origin; whether
it is binding on us to believe in the existence of a text
not human in origin, or whether, being but a statement
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just like any other, it should not be inferred to be of
human authorship likewise. There is room for many
such differences of opinion on such points, if we are
asked to accept the position of this school.

Now in regard to this matter, Sankara is found
to accept the individual view-point of the school with
whom he happens to discuss for the time being, and
generally speaking, he is seen to adopt the view of the
Mimarhsakas in particular when he has to deal with
Vedic teaching from the empirical standpoint. But in
considering the validity of the Vedas with regard to
Atman, he has put forward a unique principle of inter-
pretation which deserves to be specially kept in view.
“Express statement and other textual aids (such as in-
dicatory expression, syntactical relation and so on) are
not the only means of valid knowledge in the case of the
enquiry into the nature of Brahman (Brahma- jijiidsa)
as they indeed are in the case of the enquiry into
religious duty (Dharma- jijiidsa). But intuition (anub-
hava) ~ and such others (as reasoning) should also,
where possible, be taken to be the means in this case.
For the knowledge of Brahman is to culminate in a final
intuition and relates to.an already existing entity ” (SBh.
1-1-2). Again “In the case of religious duty, direct state-
ment by the text and the like would be the only means
of knowledge, because no experience is needed in sup-
port and because a duty to be accomplished depends
entirely on the will of the person doing it” (SBh. 1-1-2).
The Self, however, is something already existent and not

" 1. The original Sanskrit term (anubhava) covers the whole
range of sensuous experience, psychic experience as well as supra-
mental intuition by means of which we directlyintuit the three states
of waking, dream and sound sleep.
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something to be accomplished. Hence the knowledge of
the Self has to culminate in experience. Although the
Vedas declare that heaven &c. are attained through the
performance of certain religious works, these resul-
tants, heaven &c. are not within the range of experience.
A doubt may possibly be entertained regarding the fruit
of a religious rite as to whether or not it would accrue,
since the result is not expected to be within the doer’s
direct experience. But the fruit of knowledge of Atman
is quite within one’s immediate intuition, inasmuch as
the Sruti says “Brahman is that which is immediate and
not indirect” (Br.3-3-32). Hence Sankara’s dictum that
“the Veda is absolutely valid with regard to its subject-
matter just as the sunis the one direct means of throwing
light on the form of an object, whereas human state-
ments are in need of another means of corroboration
and are also intercepted by the memory of the person
making the particular statement and hence they are
further removed from what they express” (SBh. 2-1-1).
Obviously this applies with greater force to the ques-
tion of knowledge of the Self than that of religious duty.

23. Perception and other means of knowledge are
self-valid. No one would think of proving the validity of
perception by a course of reasoning. Perception and
other pramdanas are deemed valid for the very reason
that they yield us certain and unfalsified knowledge in
their respective spheres. Similarly the Vedantic text
supplies us with perfectly certain knowledge of Atman
‘never to be sublated subsequently. Hence the Sdstra is
to be considered a valid means of knowledge just be-
cause it is efficient to give us the realization of Atman.
Its validity requires no support from reason. “Since the
knowledge of Atman produces its own fruit instan-
taneously, its validity can never be impugned; nor is the
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validity of the Sastra dependent upon inference”
(SBh.1-1-4).

24. TIsitnotself-contradictory toassert that Atman
is no object of any means of knowledge and to claim at
the same time that the Sastra is the one means of know-
ing Atman ? No, because the Sdstra reveals Atman as
self-effulgent and hence not an object of any knowledge.
It does not claim that it is the only means of objectifying
Atman. “It is well known that Atman is no adventitious
thing for any one of us, for He is Self-evident: One ’s
own self is not to be ascertained for one-self by some
means of knowledge, for it is for his ascertainment of
unknown external objects that means of knowledge are
to be employed ” (SBh. 2-3-7). External objects can
never be known except through instruments of
knowledge, but Atman is a self-established entity prior
to the very idea of objects and means of knowing them.

25. Ifthe Sdstra does not specifically reveal Atman
as its object, how can we regard it as a valid means of
knowledge concerning Atman? This objection is not
well-founded, for “The Sdstra aims at the removal of
distinctions conceived by ignorance. (To explain:) The
Sastra does not attempt to define Brahman as such and
such an object. Aiming as it does to reveal Brahman as
never objectifiable because of its being the inmost sub-
jective Self, the Sdastra only removes all the idea of
distinctions conceived by ignorance, such distinctions
for instance, as of the knowable, knower and
knowledge. The Sdstra is to be considered a valid means
of knowledge only in so far as it does this”. (SBh. 1-1-4)

26. Since the Sdastra is itself of the nature of
speech, how can it be affirmed that Atman is beyond all
speech? It is evident that this objection cannot rear its
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head after what has already been said above, for the
Sastra does not function as a form of descriptive speech
with regard to Atman. “Even revelation makes Atman
known to us only by negating the function of a knower
or of any means of knowledge in his case. ‘Seen by
whom, and by what means? Know whom and by what
means?’ it asks, ‘Where everything is Atman alone?’ It
does not assume the usual descriptive function of
speech which rests on the presumption of the relation
of words and things denoted by them”(Br.Bh.4-4-20).

27. Diving deeper into the matter, we find that
each and every means of right knowledge can only end
by removing the ignorance of its particular object, for it
can never directly shed light on anything by objectifying
it. “Those, however, who think that the means of
knowledge operates on a jar by producing a resultant
knowledge besides removing ignorance concerning it,
are really claiming that an act of cutting a log of wood
into pieces, operates upon either piece besides undoing
the cohesiveness of the parts of the log to be cut”
(Ma. Bh.7).Therefore every means of knowledge has
the only function of removing the mis-conception about
its object. The Sdstra too can very well be a pramdna in
this legitimate sense.

28. One outstanding difference between the
Sdstra and the other means of knowledge, is that while
the latter dispel the ignorance enveloping their respec-
tive objects in particular, they never assure the knower
of the destruction of all ignorance for good; whereas the
Sastra pulls up all ignorance by the roots, “The ultimate
means of knowledge (to wit, the Sdstra) removes the
knowing nature itself super-imposed on Atman, and
simultaneously with that removal, it ceases to be a
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means of knowing just as the means of dream-
knowledge ceases to be such on waking” (GBh.2-69).

From the standpoint of common sense, “The -
Self as knower is necessarily taken for granted before
seeking for the means of knowledge. Nobody indeed
ever thinks of proving himself to be such and such
before proceeding to determine the nature of an
object” (GBh. 2-18). Similarly Pramands are necessari-
ly presumed to be really means of right knowledge by
every investigator who seeks for them to determine the
nature of objects. Hence the concept of one’s being the
knower lies at the root of all human conduct based on
primeval ignorance. But the Sdstra reveals that the very
fact of Atman being a knower rests on Avidyd. So, when
the self is no longer a knower, the Pramanas are no
Pramanas and without Praméanas there can be no object
to be determined. Hence when the Sdstra enlightens us
on the non-dual nature of Atman ““all has been reduced
to the one Self who is to see, what object and by what
means? Who is to know what and by what means?”’
. (Br.4-5-15). The very notion of these discrete elements
of knowledge is effaced at the dawn of this unifying
knowledge of Atman just as our dream-notion of the
distinction of the knower, the knowable and knowledge
is sublated as soon as we awake. Inasmuch as the Sdstra
thus abolishes the very nature of all means of knowledge
as such, it has been called ‘antya- pramdana’, the final
means of knowledge. And the Sdstra being itself a
means of knowledge just like any other Pramdna ceases
to be such as soon as the knowledge of the One Atman
makes its appearance, in the same way as dream-means
of knowledge fade away on waking. Hence the Sruti says
‘The Vedas become no Vedas’ (Br.4-3-22) when one
‘takes one’s stand in Atman.
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29. Perception and other sources of knowledge do
throw light on their respective objects and continue to
be valid so long as our notion of perceptive and discur-
sive knowledge obtains. The Sruti likewise reveals the
true nature of Atman, as that is its legitimate sphere of
functioning. Only in this case,all notion of recognizing
things by particular means is altogether abolished. It is
clear that there is really no conflict between the Sdstra
and the other means of knowledge such as perception,
for as Acarya Sankara says “The several means hold
sway only in their respective spheres”(Br. Bh. 2-1-20).

30. It might be objected that since the
Upanishadic teaching implies at least the unavoidable
distinction of the teaching, the teacher and the taught,
" the non-dual Absolute transcending all distinctions can
never possibly be established. But this objection does
not hold water. For as Gaudapada remarks “This dis-
tinction is only admitted as a device at the first step for
the convenience of instruction. When the truth is
known, however, it will be found that no distinction of
the kind is real as such” (GK. 1-18). The validity of the
Sdstra as a means of the knowledge of non-duality thus
remains quite intact.



CHAPTER FOUR
REASON SUBSERVIENT TO SELF-REALIZATION

31. It is stated in the Brhadaranyaka Upanishad
that Yajnavalkya instructed his wife Maitreyl in the
knowledge of Atman in these words “Atman, verily, my
dear, is to be seen by listening to teaching about Him,
by thinking over His nature and by contemplation” (Br.
2-4-5). And in the Chandogya, it is taught that just as
the intelligent reflective man in the story reached his
country Gandhara after enquiries made on the strength
of the instruction received from a wayfarer, so also, one
who has had due instruction from a teacher can realize
Atman (Ch. 6-14-2). It follows from this that an aspirant
should make use of reasoning as well as revelation from
the Sruti for the purpose of realization.

32. Those who are able to arrive at the truth by the
teaching of the Sruti alone, do not of course stand in
need of any reasoning, since they have reached the goal.
For such as have fully grasped the meaning of the two
words ‘That’ and ‘thou’ used in the sentence ‘“That thou
art”-require nothing more to understand what the sen-
tence means. “Butin the case of those who are hindered
by ignorance, doubt or misconéeption from having a
correct appraisal of the signification of these words, the
sentence ‘That thou art’ cannot possibly convey its true
import. For understanding the meaning of a proposition
pre-supposes the understanding of the meaning of the
terms involved in it. Such aspirants, therefore, would
require repeated study of the Sdstra as well as applica-
tion of reasoning ancillary to it” (SBh. 4-1-2). Accord-
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ingly the Sruti says “This Atman is not accessible to
many even for hearing about, and many there be who
know Him not, even after a study of the Sdstra” (Ka.
1-2-7).

33. “Itis beyond speculation, for it is subtler than
the subtlest” (Ka. 1-2-8). “This knowledge is not to be
had through speculation” (Ka. 1-2-9) nor can it be
refuted by speculation. So says the Sruti. At first sight,
it -would appear from this pronouncement, that
knowledge of Atman has nothing to do with reason. But
the Sruti only méans that Atman is not within the reach
of dry reasoning which is not based upon the instruction
of a teacher initiated in the traditional method of im-
parting the knowledge. Accordingly it has been
declared “There cannot be any failure to understand it,
when it is communicated by one who has become iden-
tical with Atman” (Ka. 1-2-8). Again “It can be well
understood when taught only by an Acarya other than
the ordinary ratiocinist” (Ka. 1-2-9). Agama is the
peculiar traditional method of efficacious teaching by
virtue of which the aspirant is enabled to see his identity
with Atman. The Sruti (Ch. 6-14-2) relating to the intel-
ligent and reflective man of Gandhara (referred to in
para 31) demands the aid of reasoning ancillary to such
teaching. Hence that text is not in conflict with the one
which rules out speculation unsupported by this means
of right knowledge.

34. The Sanskrit term ‘tarka’ has been used in
different senses by different schools of thought. Some
give that appellation to syllogistic inference. There
ought to be fire on the yonder hill, for we see smoke
there. Since we actually guess the existence of fire in this
inference, the name ‘tarka’ may well be applied to it. An
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additional reasoning may also be advanced in support
of this inference. ‘No smoke would be visible if there
were no fire there.” This reasoning substantiating the
original inference has been also termed ‘Tarka’ by the
Naiyayikas. But neither of these two kinds of reasoning
is meant in the text ‘It is to be thought over and
contemplated’ (Br. 2-4-5). “For the truthrelating to this
Reality which is conducive to final release is too deep
even for a conjecture without revelation” (SBh. 2-1-11).
‘Enquiry into Brahman demands primarily the con-
sideration of Vedantic text and, as subservient to it,
reasoning not in discord with it.

35. The difference between the reasoning
proposed by the Sruti and mere speculation is this: The
reasoning recommended by the §Fr)uti being meant to be
conducive to intuitive experience is never in conflict
with experience. Independent reasoning, however, is
merely the outcome of the conjecture of one’s own
mind. “Speculation is unbridled.... It is impossible to
expect finality from speculations, for men’s minds are
diversely inclined” (SBh. 2-1-11).

36. Isitnotitselfareason to argue that no reason-
ing is final since certain speculations have not arrived at
finality? And reason approved by Sruti is in any case
reason to be sure. For otherwise the injunction ‘It must
be reflected upon’ (Br. 2-4-5), would be meaningless.
Such being the case, what is there anything peculiar to
it which makes it superior to other reasonings?
Logicians too base their reasoning on something found
true to experience ‘From the known to the unknown’ —
is that not a principle to be acquiesced in by all?

Our reply to all this is as follows : Non-Vedic
reasoning proceeds on some basic principle assumed in
each individual case. But all do not subscribe to the
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basic assumption of a particular school. Even in cases
where the fundamentals may appear unassailable for
the present, there is no guarantee that they will continue
to be so for all future. For instance, the doctrine of the
pradhdna (primordial matter) of the Sankhyds, and the
doctrine of the paramdnus (atorms) of the VaiSeshikds,
have been assumptions based upon mere speculation.
These fundamental postulates not being universally
accepted, conclusions drawn from arguments based
upon them have likewise failed to command universal
acceptance. Similarly the fundamentals postulated by
the Buddhists, the Jains and the various schools of
Western thought, have all been questioned. Sastraic
reasoning on the other hand, is based on universal in-
tuition which can never be challenged. For instance, the
teaching that the inmost Witnessing Principle in us is
our own Self can never be gainsaid by anyone, for It is
the Self of even the would-be denier. “Besides, Atman
cannot possibly be denied, for the simple reason that It
is one’s own Self” (SBh. 2-3-7). That is why the reason
proposed by the Sruti, claims superlorlty over any other
ordinary speculative reason. It is based upon universal
experience while the other speculations are barren
since_they have no such support. Therefore no dry
reasoning can be admitted here under the pretext that
there is a text recommending reason’ (SBh. 2-1-6).

37. Itis true that other schools of thought likewise
claim to base their arguments on experience; but that
so-called experience does not cover the whole ground
of life. Reason based upon that partial experience can-
not stand the onslaught of a higher reasoning based
upon a wider experience. “For we see that there is
conflict of opinion among system-founders of even
recognized fame for mental eminence like Kapila and
Kanada” {SBh. 2-1-11). So we cannot take that all of
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them have given us correct ideas of truth and reality,
for such mutually contradictory doctrines cannot all be
absolute truth. “Right knowledge ought to be uniform
throughout, since it must conform to an existent fact.
That is to be considered real which consistently main-
tains its self-identity, and knowledge of that reality, is
commonly called right knowledge, as for instance, the
knowledge that fire is hot” (SBh. 2-1-11).

There have been a number of schools of
speculative thought, both in our own country and in the
west, which have each built different systems of their
own, and there is scope for many more such schools to
appear in the future. “But it would not be possible to
assemble all the speculators of the past, present and
future times at one place or time so that we might decide
by their consensus of opinion that a particular con-
clusion is the ultimate truth in respect of any one fact to
be regarded as real” (SBh. 2-1-11), whence it follows
that no speculative thinker can be taken to have said the
last word on the matter. “The Veda, on the other hand,
being eternal and always capable of yielding the same
knowledge, may be justly relied upon to let us know
Reality as it is, and that universal knowledge which
arises from it cannot be assailed by any of the
speculators of the past, present or future” (SBh. 2-1-
11). This is because the Vedic reasoning takes into ac-
count the entire range of the knowable and examines all
the three states of experience, to wit, waking, dream and
deep sleep. “These three states have been called ‘the
knowable’, because there cannot be any thing knowable
which falls outside the three, since the postulates of the
advocates of any other school must necessarily be in-
cluded in one or the other of these states” (GK. Bh.
4-88). Hence the Vedic dialectic which arrives at the
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final conclusion after an examination of all the three
states is based upon the most comprehensive ex-
perience. This experience being in entire harmony with
that of persons of all places and times, Vedic reasoning
based upon it is the only one that can be accepted as
infallible.

38. Even the Vedic reasoning employed to ascer-
tain the nature of Atman does involve duality of course.
This is so because “Even the unreal forms of Atman due
to upddhis (concomitant conditions) are provisionally
assumed as though they were a property of Atman to be
known ; this, however, is only a device just to make us
aware of the existence of Atman” (GBh. 13-13). This
dual characteristic is, however, invariably shown sub-
sequently not to belong to Atman as a matter of fact.
Acarya Sarkara quotes in this context the maxim of the
experts in the traditional method of right teaching.
“That which is really devoid of all plurality has to be

- explained by the method of superimposition and sub-
sequent rescission” (GBh. 13-13). It is this method of
provisional attribution and subsequent abrogation that
is followed by the Sruti while it approves reasoning
referring to the triad of states, causality and the like.
This makes it clear how the employment of logic involv-
ing duality, does not adversely affect Advaita.

39. Two examples have been cited in the Sutra-
Bhashya to illustrate the kind of Vedantic reasoning
based on universal intuition.(1)*“Since waking and
dream exclude each other, the Self is unaccompanied by
them, and since in the state of deep sleep He leaves the
phenomenal world behind and becomes one with Pure
Being, He is really of the nature of Pure Being al-
together free from the world of plurality. (2)As the
world comes forth from Brahman it cannot be different
from Brahman in accordance with the principle of the



26 Salient Features of Saikara’s Vedanta

effect being not different from the cause”(SBh. 2-1-6).
Sankara’s reference to ‘reasoning of this type’ in this
connection may be taken to cover the method of the
samdnya-viSesha (the universal and the particular) as
well as the reasoning based on the parica-koshas (the
five sheaths). As one example of the former may be cited
the argument that ““as everything is unfailingly accom-
panied by Pure Consciousness it must essentially be
Pure Consciousness itself. By the perception of sound
in general produced by the beating of the drum, the
particular notes coming under the class are also per-
ceived, for as particulars they have no independent
existence of their own. So also no particular thing either
in waking or dream can be perceived as distinct from
Consciousness” (Br.Bh. 2-4-7). As for ‘the five sheaths’
made up of food, vital air, mind, intellect and blissful
feeling, since they are each penetrated by the succeed-
ing inner sheath, and Atman is the most all- pervading
innermost principle, none of the sheaths has any being
of its own apart from Him. Here in the first of the four
examples mentioned above, the three states are
provisionally assumed to belong to the Self. In the
second, Brahman is taken to be the cause of the world,
and in the third, it is regarded as a genus, while in the
fourth pervasiveness and the nature of being the inmost
of all are temporarily ascribed to the Self for the sake of
facilitating instruction. Of course, all these attributions
are subsequently rescinded when Pure Reality comes to
be pointed out.

40. It is sometimes argued that acceptance of

1. In the English Introduction to the Sanskrit work ‘Veddnta—
Prakriya—Pratyabijiid’ it has been explained at great length how this
method, called the Adhydropa-Apavada Nydya, illustrates the
central theme of the Upanishads and convincingly reconciles all
apparently conflicting doctrines in these Sacred Books.
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Advaita as the ultimate reality would run counter to
perception, inference, and the portion of the Vedas
enjoining rituals. Moreover, there would be no teacher
of Advaita; neither the teaching nor anyone to be taught
according to the system which assumes Absolute Non-
dualism. If all this be allowed, would not the Advaitic
Sruti prove suicidal to its own validity besides abolish-
ing the universally accepted canons of evidence?

Now all this is only bad logic. For we have
already shown that Atman is no object of perception or
inference. True, the Karma- kanda (Portion of the Veda
prescribing religious works) pre-supposes the distinc-
tion of action, its means and results. But *‘a man natural-
ly takes for granted the distinction of action, its means
and results projected by avidyd, just as it obtains in
ordinary life. Taking his stand on that distinction, he is
engaged in adopting whatever is, in general, the means
to accomplish something good and to avoid anything
which is bad. But he has no idea of what particular
means tend to what particular ends, desirable or un-
desirable. The Sruti only informs him of that means. But
itsays nothing about either the reality or unreality of the
distinction of actions, means and results well-known in
common life, nor does it try to prevent him from
proceeding in that line”” (Br. Bh. 2-1-20). So no means
of knowledge is invalidated if Advaita is taken to be the
ultimate Reality. For as already remarked (in para 29),
“The means of right knowledge are dominant in their
respective individual spheres (and not elsewhere)”
(Br.Bh. 2-1-20). “When unconditioned Brahman is
taken to be the sole reality, there is certainly no teach-
ing, no teacher, and no end to be achieved by under-
standing the teaching” (Br.Bh.2-1-20). And hence no
charge of contradiction can be laid at the door of
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Advaita. Nor can it be objected that the teaching of the
Sas tra would be fruitless in the case of one who has
realized Advaita, for one who has known the truth, has
nothing else to know. “Even in ordinary life, no means
of proof is seen to urge one to seek knowledge again
about anything when once it has been known” (GBh. 2-69).

41. Even the mutual opposition and attempted
refutation of the speculative systems, indirectly prove
the truth of-Advaita. For the schools presume duality to
be real and put forward the claims of their respective
theories and try to confute those of the other schools.
Not one of them has been so far able to defend itself
against all attacks and to convince all others of the truths
of its own position. It follows that duality as such is the
one fertile source of all conflict, and fallacies are in-
evitable if it is taken to be real. On the other hand, there
is none to dispute the reality of the Atman of Advaita,
for He is the very Self of every one as Intuitive Con-
sciousness. It is from this view-point that Sankara
quotes a traditional sloka which purports to say that
“The knower of Vedic teaching, leaves the cause of
disagreement exclusively to the disputants themselves,
andrests in perfect peace, because of the consciousness
of reality safe-guarded by them all”’ (Pra. Bh. 6-3).



CHAPTER FIVE
SPIRITUAL CONCENTRATION

43. “Atman verily, my dear Maitreyf, is to be seen
by listening to teaching about Him, by thinking over and
by contemplation. By seeing Atman verily, through lis-
tening, thinking over and assimilation, my dear, all this
becomes known” (Br. 2-4-5). So has Yajnavalkya
enumerated the means of self-realization to his wife
Maitreyl. Acarya Sankara explains this passage as fol-
lows: “First one has to listen to teaching about Him by
the teacher as well as the Sdstra. Then one has to think
over the teaching by reasoning. Then one has to con-
template upon the Reality. For thus it is that He is seen
when these disciplines of listening, reasoning and con-
templation are all accomplished. When these are all
harmonized, then and then only, the true vision of the
One Brahman is achieved and not otherwise, by mere
listening” (Br. Bh. 2-4-5).

By ‘mere listening’ in the above Bhashya, is
meant listening which is not in harmony with thinking
and contemplation. Any and every kind of interpreta-
tion does not constitute real listening. One must listen
to the instruction of a teacher familiar with Agama (the
traditional method of efficacious teaching). And then
one must reflect upon what has been listened to, and
harmonize the teaching with reasoning, so as to clear all
doubts and difficulties about it. Much more valuable
than either of these is nididhydsana (contemplation),
for it is the final means of corroborating the teaching by
one’s own experience. It is also known as vijrigna (spe-
cial knowledge, assimilation). It is note-worthy that in
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the above quotation, vijfidna is given as a synonym for
nididhydsana. And in the Chandogya, it has been taught
“He is to be sought out, He is to be known”. ‘Seeking’
there is but listening and thinking over here referred to;
for there can be no other way of actually seeking out
one’s own self. And * vijijiidsitavyah’ there means that
one should know Atmanin a special way, that is to know
Him through one’s own intuition” (Ch.Bh.8-7-1).

44. Listening, thinking over and contemplation,
all the three are the means to attain immediate
knowledge of Atman; when we talk of Brahmajfidna or
Atmajriana, the word jridna, does not signify either the
act or the means of knowing. Knowledge involved in the
word jijfidsa (wish to know or enquiry) is the resultant
knowledge or final intuition, Jriapti. “The object of
desire denoted by the desiderative suffix (the ending in
the word jijiidsa) is the knowledge resulting in avagati
(final intuitive consciousness), for desire aims at a
result. It is Brahman that is desired to be intuited by
jiiana the means of final knowledge. And it is the intui-
tive knowledge of Brahman which is the highest goal of
man, because it destroys, once for all, Avidyd and other
evils which are the seed of samsdra” (SBh. 1-1-1).
“Reflection and contemplation are both meant for the
intuitive knowledge”(SBh. 1-1-4). Now this intuitive
knowledge is exactly what is meant by seeing Atman.
And so there remains nothing to be done after seeing
Atman. Everything becomes known when the Atman is
thus seen, for there is nothing else independent of
Atman. All action, means of action, and ends are due to
Avidya (misconception), just as the snake in the rope is
the result of a misconception of the rope. Hence the
Sruti says “Everything becomes known (when Atman is
seen)” (Br. Bh.2-4-5).
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45. Listening (study of the teaching), thinking
over and contemplation are the means for the intuitive
vision of Atman, ““Since listening and the other means
are to culminate in the vision, they must bear fruit in this
very life in the same way as enjoined acts such as pound-
ing paddy are to end in the appearance of rice-grains”
(SBh. 4-1-1). Hence it follows that listening and other
courses of discipline are to be pursued till the vision of
Atman ensues. “But in the case of those who are en-
dowed with an adroit mind unhindered by ignorance,
doubt, or misconception, the futility of repetition of
these disciplines must certainly be admitted, since they
would be able to intuit the meaning of the text ‘That
thou art’ even when it is taught to them but once” (SBh.
4-1-2). Such aspirants are qualified in the highest sense
for the teaching of Vedanta.

46. Upasand (meditation) and Nididhydsana (con-
templation) are both terms denoting preparatory
species of discipline. “Updsana and nididhydsana are
means of mental acts involving a repeated process”
(SBh. 4-1-1). Only, nididhyasana is a particular species
of updsana having a result to be experienced in this very
life. “As for the updsanas which are meant for perfect
knowledge, the limit of their application is of course
quite determined since they are to end in avisible effect
just as acts like pounding of the paddy. For it cannot be
insisted that some additional effort is necessary even
after the effect, to wit, right vision of Atman, is
achieved” (SBh. 4-1-12); not so in the case of the other
updasands, for their practice has to be continued for life,
since the effect is to be experienced only after departure
from the body, and depends on the last thought at the
moment of dying.
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47. The terms updsand and Vedana, may mean
either meditation or knowledge according to context.
For instance in the passage “He who devotes himself
(upaste) individually to them he does not know (veda);
for (the Self) will be incomplete when taken singly out
of the whole. Therefore one should take to it (updsita)
as Atman, for all these become one here” (Br. 1-4-7).
In this text both the terms wpdsana and vedana are
knowledge of Atman, whereas the self-same words are
used in the sense of meditation (upasana) in this Sruti :
“One should meditate (updsita) upon mind as Brahman,
whoever knows (veda) it thus he shines and warms up
with name and fame, and spiritual splendour” (Ch. 3-
18-1, 3). Now meditation is an act, while knowledge is
not that. “An action is that which is enjoined without any
regard to the nature of an existent thing, and which
depends upon the exercise of a person’s will....Although
meditation or flow of thought is a modification of the
mind, yet it is possible for a person either to do or not
to do, or even to do it in a wrong way, since it quite
depends on the will of the person meditating.
Knowledge, on the other hand, is to be effected by some
pramana, and a pramdna has to conform to the nature
of its object as it is. Knowledge therefore is not some-
thing which can be done, left undone or done in the
wrong way at will, for it exclusively depends on an
existent thing and not any Vedic injunction nor on a
person’swill” (SBh. 1-1-4). The knowledge of Brahman
as one’s own Self, is in fact that consciousness (jrapti)
which has been already referred to (in para 44) as
‘avagati’ (intuition). “Consciousness (jfiapti) is identi-
cal with Atman and not some thing different therefrom.
Hence it is eternal. The modifications of the mind as an
Upadhi, which passing through the organs of hearing,
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sight &c. assume the forms of objects like sound, arise
at their very inception only as objects of and pervaded
by the consciousness which is Atman. It is for this reason
that they are semblances of Atman- Consciousness com-
monly called by the name of knowledge, are imagined
by people lacking in discrimination to be properties
modifying Atman Himself” (Tai. Bh. 2-1). It is from this
common-sense viewpoint that we can talk of knowledge
as ‘arising’ in conformity with the nature of its object.
The knowledge of Brahman arising from Vedanta teach-
ing means necessarily amental modification and as such
it cannot objectify Atman. Yet it is called Atma-jridna
because it reflects the Atman, who is of the nature of
consciousness and it is also in this sense that it is con-
trasted with meditation as dependent on its object and
not on any injunction or a person’s will.

Nididhyasana no doubt is mental too, and it is
also a kind of steady flow of thought enjoined by the
Sruti just as any other updsand is. But the former is a
mental process of focussing one’s closest attention in
order to realize the nature of its object. “Come, sit
down, I shall explain it to you. You had better try to
assimilate it by close attention (nididhydsasva)”
(Br. 2-4-4). In this passage Yajfavalkya in using the
word nididhyasasva evidently exhorts Maitreyl to con-
centrate her mind upon what he says so that she might
understand the thing without any doubt or difficulty.

48. In the commentary of Sankaracarya the term
‘Yoga’ is sometimes seen to be used as a variant for both
updsand and nididhydsand. “The white (Sukla) and
other paths to liberation which the Yogins (devotees)
speak of, are not paths to real freedom, for they relate
to worldly life only. They merely lead to the worlds of
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Brahma and other gods, since reference is made in that
context to departing through particular parts of the
body in such terms as ‘The Atman departs either
through the eye or through the head, or through any
other opening in the body’ (Br. 4-4- 2)”” (Br. Bh. 4-4-9).
In this context, evidently, the yogins referred to are
upasakas. “Now will be taught the resultant fruit of
yoga, the realization of the identity of one’s Self with
Brahman, leading to the complete cessation of all mun-
dane suffering” (GBh. 6-29). The yoga mentioned here
is nididhyasana or concentrated contemplation. In his
commentary on a particular verse in the Gita, Sankara
remarks that ‘dhydna is thinking on the nature of the
Self and yoga is exclusive concentration on the Self’
(GBh. 18- 52). There also the yoga referred to is ‘nidi
dhydsana’. And in the Sttra-Bhashya, “Now, as for this
samddhi which is taught in the Vedantas, which aims at
the realization of the Atman of the Upanishads...” (SBh.
2-3-39), the samadhi to which reference is made is nidid-
hydsana likewise. Samadhi literally means concentra-
tion upon the Self. “Moreover, yogins visualize this
Atman, the unmanifest, devoid of all plurality, during
the time of Samrddhana, and Samrddhana means the
practice of devotion, flow of thought and focussed
attention” (SBh. 3-2-24). In this passage too, taken from
the Stitra-Bhashya, by yogins are meant those who con-
duct nididhydsana; and samrddhana is the process of
practising this kind of contemplation. Again in the Sruti
“The wise one having realized this Deva (Atman)
through the Adhyatma-yoga overcomes both elation and
grief” (Ka. 1-2-12). Sankara explains ‘Adhydtma- yoga’
to be “the concentration of the mind which has been
withdrawn from the sense-objects” referring again to
this nididhyasana. And the mano-nigraha (control of the
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mind) which Gaudapada refers to (GK. 3-40) as result-
ing in fearlessness and realization of Atman, is nothing
but nididhydsana. If we take note of the fact that in all
such cases nididhydsana is invariably taken to be the
means of realization of Atman, it will be evident that it
is not the ‘yoga’ practice as taught by Pataijali that is
meant. This should be sufficient to dispel the false no-
tion that nididhydsana should result in ‘Nirvikalpa
Samadhi’ (trance bereft of all thought constructions)
before knowledge of Atman dawns. When the realiza-
tion of Atman is achieved through nididhyasana the
mind is transformed into no-mind famanibhava) or
Atman” (GK. 3-31, 32). It does not result in mere ‘sup-
pression of the modifications of the mind (cit- |
tavrttinirodha)’ as taught by Pataiijali.

49. The word ‘samdadhi’ has been variously inter-
preted by Sarkara to suit the particular cortexts in which
it occurs. “To those who are attached to enjoyment and
power, and whose mind is enticed by the flower of speech
relating to particular rites, the thought of resolve is never
formed in their samadhi” (G. 2-44). Here the Acarya
explains samadhi as the mind in which everything is
deposited for the enjoyment of the person concerned.
In the verse (G.2-53) “‘When thy mind now perplexed by
various Srutis stays steadily on the samddhi, then wilt
thou attain yoga’, he takes samddhi to mean the Atman,
since the mind becomes stable when staying on the
‘Atman’. And in the §loka “What is the description, O
Kesava, of the steady-minded one who has taken his
stand in samadhi?” (G.2-54), the Acirya interprets
‘samadhisthasya’ as of one who has got discrimination
acquired through a balanced mind, or in other words, of
one who has realized Atman as distinguished from all
not-self. Again in commenting on the sentence ‘“Now
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listen to wisdom concerning the yoga” (G. 2-39), the
Acarya says “wisdom regarding the Karma-yoga or per-
formance of works, and in the yoga of samadhi” mean-
ing nididhydsana otherwise called Dhyana-yoga by the
term samddhi. He has nowhere stated that samadhi,
Savikalpa or Nirvikalpa, (trance with or without
thought-constructions), is the result of nididhydsana. As
for the Sruti, it expressly declares that nididhydsana is a
direct means to intuitive vision of Atman.

* * *



CHAPTER SIX

THE PURPORT OF THE VEDANTIC TEXTS IS
TO TEACH THE NATURE OF ATMAN

50. Do the Vedanta texts aim at teaching the na-
ture of the Self as identical with Brahman or do they aim
atenjoining some action? Itis essential for the orthodox
students of Vedanta to find out an answer to this impor-
tant question. For the purposes of this chapter, we shall
suppose that the orthodox are those who believe that
the knowledge arising-out of the Vedantic teaching is
the only means to final liberation. By ‘Vedantas'we mean
the well known Upanishads. Inasmuch as they are also
part and parcel of the Veda, they may be expected to aim
at enjoining something. “Nowhere do we find, nor is it
reasonable to hold, that the Vedic texts serve any pur-
pose unless they have something to do with an
injunction” (SBh. 1-1-4). Such is the prima facie view.
“This innate super-imposition'of the nature of wrong
notion, beginningless and endless as being the occasion
for living beings to conceive themselves as agents and
experiencers of the fruits of their actions, is a matter of
common experience. With a view to the destruction of
this cause of all evils, all the Vedantas are begun, in order
to enable one to attain the knowledge of the unity of
Atman” (ABh.SB.). This is Acarya Sankara’s position.

51. Brahman is known only through the Vedanta
Sastra, and the Sastra has the single aim of teaching
Brahman. For “Statements in all Vedantas are uniform-
ly found purporting to teach this” (SBh. 1-1-4). This
uniform aim is visible in a three-fold context. The first
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indication of the purport is that all the Vedantas whether
belonging to Rk, Yajus, Sama and Atharva Veda,
uniformly teach Brahman: The second indication is that
statements in any particular Upanishad all teach Brah-
man in a sustained way. And the third one is that the
words in the principal statements have a syntactical
connection only as referring to Brahman. The Sanskrit
word samanvaya literally means, going in perfect har-
mony with something, agreement. The aforesaid har-
moneous agreement of the various Vedantas, the
agreement of the sentences in each individual
Upanishad and the syntactical agreement of the words
in the principal propositions— this threefold agree-
ment endorses the view that the Vedanta-Sastra pur-
ports to teach Brahman only. This has been conclusively
shown in the commentary on the aphorism ‘Tat fu
samanvayadt’ (That is because of the agreement).(V.S.1-
1-4)

52. Since action is the purport of the Veda
(‘whatever texts do not relate to it serve no purpose’)
(Jai. S. 1-2-1). ‘It is well known that it aims at teaching
rituals’ ($a. Bh. 1-2-1)- these statements of Jaimini and
Sabaraswami relate to the enquiry into Karma
(religious work) and justify the validity of the Karma-
kanda of the Veda. But in such texts as “This Atman is
Brahman, the experiencer of everything” (Br. 2-5-19),
teach Brahman alone. “And it is not proper to interpret
this as teaching something else, while the syntactic
agreement of the words is seen unfailingly to point to
the nature of Brahman” (SBh. 1-1- 4).

53. Although such words as satya (reality) that
constitute texts like “Brahman is Reality, Conscious-
ness and the Infinite...” (Tai. 2-1) syntactically refer to
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Brahman, it is not directly signified by those words.
“Nor is Brahman denoted by the word consciousness.
Nevertheless, it is indicated by the word ¢consciousness
which is really the name of its semblance, a property of
the mind. So with regard to the term ‘Reality’. Since
Brahman is altogether devoid of specific characteristics
such as genus, substance etc., It is merely indicated by
the word ‘Reality’ which ordinarily denotes the objec-
tive genus reality, while it is not directly expressed by
that word. Thus ‘Reality’ and the other words mutually
restrict one another on account of their concatenation,
distinguish Brahman from the objects directly signified
by them, and at the same time serve to point to Brahman
by indirect indication. Thus it is established that Brah-
man is neither denoted by any word nor directly taught
by means of an ordinary sentence of the form, for in-
stance, of ‘The lotus is a blue, large, sweet-smelling
flower’. This is in accordance with the Srutis ‘From
which all words return along with the mind having failed
to reach It’ (Tai. 2-9), ‘Undefined and having no other
basis’ (Tai. 2-7)”” (Tai. Bh. 2-1).

54. It cannot be maintained that Vedantic texts
teach Atman as an agent of action. “For the Sruti “There,
whom could one see and with what instrument?’ (Br.
4-4-15) totally rejects all action, instrument of action as
well as the result of action in the case of Atman” (SBh.
1-1-4).

55. Itis notright to think that since Brahman isan
already-existing entity and not an action to be ac-
complished, it ought to be accessible to some means of
knowledge other than Sruti. “Though Brahman is an
existing entity, it cannot be the object of perception or
other means of knowledge; for the identity of Brahman
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and the Self, cannot be ascertained through any means
other than the Sastra” (SBh. 1-1-4).

56. Itis wrong to maintain that the Vedantas ought
not to be regarded as teaching an existent entity, simply
because the texts of the Karma-kanda do not teach
things not connected with any injunction. “Although
Vedic texts have not been elsewhere seen to have
validity without any connection with an injunction, yet
it is not possible to deny the validity of the Sastra teach-
ing Atman, for the knowledge arising out of that teach-
ing culminates in an actual result experienced here.
Nor is the validity of the Sastra in need of any proof by
inference, in which case only we should have to seek for
an example in support of the inference” (SBh. 1-1-4).
Hence the analogy of the Karma-kdnda texts serves no
useful purpose here. “The fact that a particular text
teaches a thing or an action is no criterion for its validity
or invalidity, the only criterion being whether or not it
gives rise to knowledge having a sure effect. Whichever
text satisfies that condition, is valid and whichever does
not, is invalid (Br. Bh. 1-4-7).

57. Some schools, while admitting that the Sastra
is the one source of the knowledge of Brahman, main-
tain that it teaches Brahman only as an accessory to the
injunction of some meditation. In the same way as the
Yapa (sacrificial post), the Ahavaniya (a sacrificial fire)
and other existent things unknown to common life, are
taught as accessory to religious works, Brahman though
an existent entity may well be taught, in their opinion,
as an accessory to updsana enjoined in the Sdstra
without anything derogatory to the latter’s validity.
Their position is that the Sdstra can serve some purpose
only in so far as it is either incentive or dissuasive. Such
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injunctions as ‘Atman verily, my dear, is to be seen’
(Br.2-4-5), ‘He is to be sought out, He-is to be known’
(Ch. 8-7-1), are to be found in the context of Atmajaana
also. These teachers believe that Atman is presented
there as an object of meditation enjoined there. “ ‘Not
such, not such’ (Br.2-3-6), ‘Not gross...." (Br.3-8-8),
‘One alone without a second’ (Ch.6-2-1),“Transcending
hunger and other defilements’ (Br.3-5-1)-these and
other statements serve the purpose of presenting the
particular form of the Brahman to be meditated upon.
And the fruit of the meditation is either liberation or
cessation of Avidya.” (Br. Bh.1-4-7)

Now this view that Brahman is only an acces-
sory to meditation ordained by the Sruti, is not correct.
For in the first place, if liberation be deemed to be the
effect of meditation, it “would then have to be regarded
as only a species of the effects of Karma,one of the
various grades already described. But liberation is
universaily acknowledged to be eternal by all those who
recognize it. Hence it is improper to think that Brah-
man is taught as an accessory to something to be done”
(SBh. 1-1-4). Secondly, there cannot possibly be any
scope for meditation after the enlightenment of the sole
reality of Atman has appeared. “For the idea of duality
which has been effaced by the realization of the unity of
Atman, cannot rear its head any more” (SBh.1-1-4) and
therefore Brahman as that non-dual Atman cannot be
made subservient to any meditation. And thirdly, it is
not justifiable to hold that statements describing Atman
are only meant to present the nature of the object of
meditation desiderated by the injunction “Atman verily
is to be seen”. “For statements presenting the nature of
Atman such as “That thou art’ themselves lead directly
to the realization of Atman at the very moment one
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understands their meaning by listening to them and
there remains nothing else to be done in deference to
the injunction about seeing Atman” (Br.Bh. 1- 4-7).

58. Some think that the continuous remembrance
of the knowledge of Atman arising out of the Vedantic
teaching, has to be carried on to attain liberation, and
that has got to be enjoined by the Sruti. That is not
admissible either. For when the idea of the not-self has
been rejected as false, its impressions cannot rise up
again and hence “the impressions due to the knowledge
of the unity of Atman continue as a matter of course,
and hence there is no need for the Sruti to enjoin them”
(Br.Bh. 1-4-7).

59. “Brahman is seen to be taught by the
Upanishads in two different aspects, one as qualified by
different Upadhis or limiting factors which are the dif-
ferent modifications of name and form, and the other as
the opposite of this, that is, as altogether free from all
limiting conditions. Now it is only in the state of ig-
norance, that we talk of the distinctions of Brahman as
the object of meditation, the meditator, and the like”
(SBh. 1-1-12). It is to Brahman as the object of medita-
tion-and not to Brahman to be realized-that forms, at-
tributes and the like are ascribed. Of the two sets of
texts, such Srutis as the following lay stress on the Self
as Brahman free from all distinctions ‘Not gross, not
subtle, neither short nor long’(Br. 3-8-8), ‘Soundless,
contactless, formless,undecaying’(Ka. 1-3-15), ‘Akasa,
indeed, is that which differentiates (the undifferen-
tiated) into names and forms, and that is Brahman which
is beyond them’(Ch. 8-14-1), ‘Effulgent, formless is the
Purusha, changeless both within and without’ (Mu.2-1-
2), Now this is Brahman having neither an antecedent
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nor a consequent, neither within nor without, this self is
Brahman, the all- experiencer’(Br.2-5-19). That texts
like these do not lay emphasis on any thing else has been
conclusively shown in the commentary on the Sitra ‘But
that is because of the concord’ (SBh. 1-1-4). But the
texts which teach Brahman with form are not mainly
concerned with the nature of Brahman, for they are
primarily meant to enjoin the meditation of Brahman’
(SBh.3-2-14). Hence it is not right to say that Brahman
free from all distinctions or thought-constructions
which Srutis directly aim at presenting is to be treated
as subservient to any injunction of meditation
(upasana).

60. Nor would it be right to consider that the
knowledge of the identity of Brahman and the Self is in
itself a kind of Upasana. For in that case, such an injunc-
tion would have to be conceived as (1) either an injunc-
tion of meditation of some ascribed attribute, as for
instance in the meditation of the mind as the Visvedeva
gods on the score of its possessing innumerable
modifications(Br.3-1-9), or as (2) an injunction of a
mental super-imposition, such as that of meditating the
mind as Brahman or again as (3) an injunction of a
specific activity, as in the meditation of Vayu (the cos-
mic Life-principle) as the final merger(Ch. 4-3-1), or
finally as (4) the injunction of a meditation for a
ceremonial purification of Atman, as for instance in the
case of ghee to be purified by a look on the part of the
sacrificer’s wife. “If the unity of Brahman and the self
be taken as falling under any one of the above—men-
tioned forms of meditation, the syntactical agreement
of the words tending to make the texts, like “That thou
art’, ‘I am Brahman’, and “This Self is Brahman’- state-
ments of the unity of Brahman and the Self, would be
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disturbed” (SBh.1-1-4) and texts like “The knots of the
heart are cut asunder, and all doubts are resolved”
teaching the cessation of Avidyd, as the result of this
knowledge would also be disregarded. And in none of
the aforesaid conceptions of meditation could we be
able to construe faithfully texts which teach the self as
attaining the very nature of Brahman, such texts for
instance as‘the knower of Brahman verily becomes
Brahman itself”(SBh. 1-1-4).

61. “Nor can it be held that the knowledge of the
Self as Brahman is itself enjoined. For the knowledge of
the Self as Brahman relates to an existent fact, and as
such it is not dependent on any injunction. Hence there
being neither a person to be urged nor an action to be
done, the imperative ending (/in1) and other suffixes
denoting an injunction when applied to it become al-
together ineffective very much like the sharp edge of a
razor or other instrument which becomes blunt when
applied to a stone or any other hard thing, for they are
then dealing with something which can be neither ac-
quired nor avoided” (SBh. 1-1-4). “Itis well-known that
an injunction can function only with regard to things
that can be acquired or shunned.” (SBh. 1-1-4)

62. Of what use then are the texts which look like
injunctions at any rate? Why do these make their ap-
pearance in the context of Self-knowledge if the latter
cannot be enjoined at all? Such texts, for instance as
‘Atman indeed, is to be seen; He is to be heard
about...."(Br.2-4-5). Our reply to this query is as follows:
“When an extrovert person endeavours to acquire what
is pleasant or to avoid what is unpleasant to him, but
finds therein no hope of attaining the highest goal of
human life while he is actually anxious to reach such a
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goal, such texts as the one cited above make him set his
face against the natural activity of the aggregate of the
body and the senses, and continually direct the stream
of his thought towards his inner Self. And when he has
thus set himself to seeking Atman, the real nature of the
Self which is neither to be acquired nor to be avoided is
taught by Srutis like ‘All this is verily this Atman’ (Br.
2-4-6)....” (SBh. 1-1-4). And he becomes free by virtue
of that knowledge. ‘“Even in ordinary life, when we say
‘Look at this!” or ‘Listen to this!” or make other similar
statements, we only mean to direct one to concentrate
‘one’s attention on the fact, but do not ask him actually
to set about knowing it. For even when one has turned
his attention towards the thing to be known; actual
knowledge may or may not ensue according to cir-
cumstances. Therefore one who wishes to teach some-
thing existent, has only to point out the object to be
known and knowledge will arise just in accordance with
the nature of the object and means of knowledge”
(SBh. 3-2-21).

63. There were some ancient Vedantins who
thought that Srutis urge the seeker to endeavour to
dissolve the world of duality. But Sankara says, “since
the world is the product of Avidyd or super-imposition
“Only Brahman has to be pointed out after negating the
world of duality super-imposed by Avidya” (SBh. 3-2-
21) and by no other means can we hope to dissolve the
world. Hence it is futile to command one to do that.

64. There are some who believe in the need for an
injunction on the ground that a mere statement about
Atman could be of no avail. But “We do find that even
a mere statement is effective, as for instance, a state-
mentlike ‘Thisis onlyarope, notasnake’” (SBh. 1-1-4).
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An objection is sometimes started that unlike the rope-
statement a mere statement about Brahman as the Self
is not found to result in the realization of the identity,
for we know that actually in too many cases the suffering
soul continues to be such even after listening to Sastraic
teaching. But this objection has been already answered .
(in para 32). In the text ‘That thou art’, the word “That’
is intended to convey the Reality free from birth and
other modifications, free from all the attributes of a
substance, the Reality of the nature of Pure Conscious-
ness knowable through immediate intuition. And the
word ‘thou’ in the statement, is intended to indicate the
consciousness other than the body, vital principle, men-
tation, intellect and the ego, all of which are likely to be
imagined to be denoted by the term. “Now in the case
of those for whom these significations of the two terms
are intercepted by ignorance, doubt or misconception,
the statement ‘That thou art’ cannot possibly give rise
to the understanding of what it teaches” (SBh. 4-1-2).
But the understanding does arise in the case of one who
has grasped the meaning of those terms. “It is impos-
sible to show that one who has realized his identity with
Brahman remains a suffering soul just as before. For
that suffering is incompatible with the knowledge of
one’s identity with Brahman, which is the outcome of
Vedic teaching” (SBh. 1-1- 4).

65. One more objection can be started against the
view that Vedantic teaching can give rise to real
knowledge of Brahman. The starting postulate was that
‘Brahman is our very Self and hence it is no object of
concept or speech. No means of knowledge can possibly
point it out since it is not a knowable entity, and no
words can describe it as it has no specific attributes’. It
is now being claimed that a Vedantic passage purports
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to teach Brahman, that the words in the Vedantic sen-
tence can have syntactical agreement which tends to
point out Brahman, and that the knowledge arising out
of Vedantic teaching can do away withsamsdra. How are
we to reconcile these two mutually opposed views?

This objection has been virtually disposed of
already. From the stand-point of Avidya or the mutual
super-imposition of the Self and the not-Self, we are all
enquirers living the mundane life and in search of true
knowledge, and at this stage the Sdstra is the means for
us to the attainment of the knowledge of the Real. The
Sdstra teaches us that our Self is Brahman itself free
from all duality, by abolishing the very distinction of
knowledge and its object, before we realize our identity
with Brahman. And from that paramartha (metaphysi-
cal) point of view, where the unity of Atman is realized,
there is no distinction whatsoever of knower and know-
able. Nor is Atman then the object of any knowledge.
“Hence all injunctions and all other means of
knowledge remain as such only up to the moment of
their culmination in the transcendental awareness of
the form of ‘ I am Brahman’. For when the non-dual
Atman has been realized, the pramanas or means of
knowledge cannot continue to function as such, since
they are deprived of both the knower and the objects of
knowledge” (SBh. 1-1-4).

* * *



CHAPTER SEVEN

ATMAN AS ABOVE ALL STATES OF
CONSCIOUSNESS

66. The empirical view that one is a knower is the
view of ignorance, Avidyd. It is from this point of view
that all secular and Vedic activities proceed. For the
idea that one is a knower, is the result of a mental
superimposition of the real Witnessing inner Atman
and the unreal object witnessed, to wit, the body, the
senses and the mind. “This secular and Vedic activity
being the effect of Avidya, ceases on the cessation of
Avidyd in the case of one who is possessed of the steady
knowledge due to the dawn of the discrimination of the
Self; and Avidyd ceases because it is opposed to Vidya
(enlightenment) just as darkness is dispersed as soon as
the sun rises” (GBh. 2-69). This point may be made still
more convincing on an examination of the three states
of consciousness. (Avasthatraya Pariksha).

67. The three states i.e. waking, dream and deep
sleep are to be subjected to an orderly scrutiny. “That
by which ‘the worldly (waking), the pure worldly
(dream) and the ultra-worldly (sound sleep)’ states be-
come known is ‘the knowledge’; these very states are
‘the knowable’ inasmuch as there is nothing to be known
beyond them and all the basic principles postulated by
the different schools of philosophy are included within
their limits. And the Vijrieya, the specially knowable, is
the highest reality known as the Fourth (Turiya), the
essential nature of the non- dual, unborn Atman (GK.
Bh. 4-88). When the knowledge of the worldly (waking)
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and other states is attained and when the threefold
knowable is realized by a gradual process, that is to say,
the process which consists in understanding the worldly
(waking) first of all, then realizing the pure-worldly
(dream) by noticing the disappearance of the waking in
it, then being aware of the ultra-worldly (sound sleep)
by noticing the disappearance of the previous dream-
state in it—and when by such a process noticing the
disappearance of all the three states iniit, the really real,
the Turiya (the Fourth), the non-dual, unborn, fearless
(entity) is intuited, the aspirant has taken his stand in
his own Self, his true nature” (GK. Bh.4-89). Here
knowing the waking and the other states, means nothing
else than to intuit the Reality underlying them all and
thus to reduce them into that Reality which is known as
‘the Fourth’.

68. Vaisvanara, Taijjasa, Prajia and the Turiya have
been called the padds (literally feet), aspects of Atman.
Atman conditioned by the waking state is ‘Vaisvanara’.
The entire waking world divided into the Adhyatmika
(internal), Adhibhautika (external) and the Adhidaivika
(of the presiding deities) -forms the conditioning factor
for Atman here. This is the first of the four aspects of
the real Atman, Similarly Tajjasa conditioned by dream
is the second and Prgjria conditioned by sleep is the
third aspect. “The knowledge of the fourth is attained
by merging each of the preceeding, the Visva and the
other aspects in the succeeding one. So the word pada
applied to them is to be understood in the sense of the
instrumental case” as that by means of which Turiya is
attained (padyate anena iti). But in the case of Turiya, it
is to be understood in the sense of the objective, that is,
as that which is attained (padyaté iti)”. So says Sarikara
(Man.Bh. 2).
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Such being the case, the text ‘Now this Atman
is four-footed’ should not be understood as teaching
actually four feet to Atman additively. What is really
meant here is that one and the same Atman can be seen
in four different ways, only the fourth being the reality
about Him.

69. Visva’, Virat-purusha’ and Vaisvanara’ —all
these three are names of the witnessing Atman condi-
tioned by the waking state. ‘Taijasa’ and ‘Hiranyagarbha’
are both the names of the Atman conditioned by the
dream state. ‘Prajna’, ‘Avydkrita’ and ‘Prana’ — these
three are the names of the Atman conditioned by deep
sleep. “All the world inclusive of the region of the gods
together with this Self, is proposed to be presented as
forming the four several aspects of Atman. Only thus is
Advaitaestablished after the abolition of all duality, and
only thus is the one Atman visioned in all beings as also
all beings in that Atman.... . Otherwise only the inner-
self delimited by one’s own body would have to be taken
to be the Atman, as for instance it is taken by the
Samkhyas and others. And if it be so taken, Advaita, the
unique teaching of the Srutis, would be missed”” (Man.
Bh.3).

70. People commonly believe that the waking
state represents the real while the dream state repre-
sents the unreal. But this opinion is not grounded in fact.
“The wise consider both the states waking and dreaming
as of the same value, for the well-known reason that the
different phenomena in each are of the same nature
presented as they are in the relation of perceiver and
perceived”’(GK.Bh.2-5). The things in each state equal-
ly possess causal efficiency in their respective sphere.
For instance fire burns, food satisfies hunger, and so on.
That the efficiency of things felt in one state is stultified
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in the other, applies to both. External things perceived
are considered real, and mere imaginary ideas in the
mind are thought to be unreal in both the states. Again,
inboth the states, ideas in the mind last for a time living
a lonely life, while each of the external phenomena
enjoys a life coeval with another. That mental impres-
sions are unmanifest while external things are manifest,
is equally true in the two states. All these are common
characteristics of both the states. Time, space and
causality peculiar to the particular state, are ex-
perienced in both. Hence these two states are quite
independent, and equally unreal, since each is totally
abolished while the other state lasts. This has been
explained at length in the Bhashya on the second chap-
ter of Gaudapada’s work (GK.Bh.2—6 to 15).

71. Chitta (the mind) manifests itself in the form
of duality as much in the waking state as in dream. We
see many souls in the waking state just as in dream. The
phenomena noticed in dream are not independent of
the mind there; nor is that mind independent of the
dream- observer. The same is true of the waking state.
The phenomena there do not enjoy an existence of their
own apart from the mind noticing them; nor has the
mind any existence of its ownindependent of the waking
observer. Apart from the Witnessing Self neither the
mind nor the phenomena enjoy any absolute existence,
for they are relative to each other. The souls which one
comes in contact with during one’s waking, are all im-
aginary, just like dream- souls, souls created by magic
or souls conjured up by virtue of spells, yogic power and
the like. Every thing there is really the mind, and the
mind really Atman. This is set forth at length in
Sankara’s commentary on the Aldtasanti Prakarana
(GK. Bh. 4-61 to 72).
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72. Both in dream and waking is to be found time
in its dual aspect, subjective and objective. In both are
experienced time, space and causality appropriate to
each. Hence it follows that these two states are not
related to each other in point of any particular time,
space and causal relation common to both. One might
take illusory appearances for reality in a dream just as
much as he does in the waking state. So we conclude that
one confronts phenomena in dreams “then and there
and not those arising out of waking experience”
(GK.Bh. 4-41). It is quite wrong to suppose that there is
a real cause-and-effect relation between the two states.

73. We thus arrive at the conclusion that waking
and dream do each present a world peculiar to each,
“Knowing that the infinite and all-pervading Atman by
means of whose light one is enabled to see both the
dream-state and the waking state, the wise one grieves
no more”’(Ka. 2-1-4).

74. Wakingand dream are each the result of mind-
vibration peculiar to the respective states. “The waking
consciousness, provided as it is with various gate-ways
of knowledge, appears as though it had external things
for its objects. But being really no more than mind-
vibration it deposits corresponding impressions in the
mind. And the mind thus impressed, behaves like a
canvas on which a picture has been printed. Urged by
ignorance, feelings and the effects of previous actions it
presents itself as a replica of waking in spite of the fact
that it is not equipped with external aids” (Ma.Bh. 4).
This description of waking is from the empirical stand-
point. But really speaking, there is no relation what-
soever between the two states. It is generally believed
that waking is a public experience common to all,
whereas dream is an experience private to each in-
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dividual. The truth, however, is this: ‘“Just as a dream
appears to be an experience common to all, though in
fact it is an individual experience of the dreamer, so also
waking which we suppose to be its cause, ought to be
only apparently common to all and not really a state of
public experience, any more than a dream” (GK.Bh,
4-37). We have already seen that both waking and dream
are unreal and there is nothing exclusively distinctive
about either state. Nor is it right to imagine a causal
relation between the two since they have neither tem-
poral nor special connection . The misconception of
taking the non-dual Atman for aknowing Self related to
means and objects of knowledge is a feature common to
both the states.

75. This conclusion that either of the states waking
or dream is no more than a dream, a misconception of
reality, has the sanction of the Sruti also. Here is a
statement in support of this view: “Now this same
Atman enjoys himself and roams about in the waking
state merely seeing good and evil (deeds), and again
comes back in the inverse order to his former condition
to the dream state direct” (Br. 4-3-17). If the Sruti did
not consider waking also to be a dream, it would have
said ‘does good and evil deeds’ in contrast to merely
‘seeing’ them in a dream. Similarly while defining sound
sleep, the Sruti designates it as ““that state wherein one
never desires any pleasures, and sees no dream
whatever” (Br.4-3-19). Acarya Sankara remarks in this
connection “The Sruti considers even the experience of
waking a dream, and hence it says ‘where one sees no
dream whatever’ ” (Br.Bh. 4-3-19).

76. In sound sleep we do not see things distinct
from one another as in waking or dream state; nor are
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the ideas of things or the pleasures and pains derived
from them distinctly experienced as in the two other
states. “Prajiia whose limiting condition is sound sleep,
who is unified, one mass of homogeneous conscious-
ness, full of bliss and enjoying bliss only and the door to
distinct awareness, is the third pada” (Man.5). “The
Atman here is called ‘Prajfia’ because Pure Conscious-
ness (prajfia) is his special feature since the Atman in
the other two states have individualized consciousness
also” (Man. Bh. 5). It should be noted that the Atman
in sleep is not only Pure Consciousness, but also Pure
Being and Pure Bliss likewise.

77. In sound sleep the soul (jiva) the knower
divests himself of the nature of a knowing self. “When
that mind suffused by which and stationed in which the
soulis capable of thinking, seeing, hearing and perform-
ing other similar functions, when that is dissolved, the
soul assumes its own divine nature” (Ch. Bh. 6-8- 1).
The Sruti says “When a man is spoken of as sleeping
(svapiti), then, my dear boy, he is in union with Pure
Being, he is dissolved (apitd bhavati) into his own
(svam) nature” (Ch. 6-8-1). Sankara remarks that
Uddalaka proposes to show his son, his own divine
nature, divested of his soul-nature, in sleep alone.

78. The Sruti describes in avariety of ways the Self
in sound sleep in order to bring its divine nature home
to the listener. “Pure like clear water, One, the Seer
without a second. This is the Brahma-world, O Supreme
Ruler” - so said Yajnavalkya. “This is its supreme good,
this is its highest attainment, this is its highest heaven,
and this is its supreme bliss. Other beings live on a
particle of this self-same Bliss” (Br. 4-3-32). “Here a
father becomes no father, a mother no mother, the
worlds no worlds, the gods no gods, the Vedas no Vedas.
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Here a thief becomes no thief, the killer of an embryo
no such killer, a candala no-candala, a paulkasa no-
paulkasa, a monk no-monk, a hermit no-hermit. This
nature is untainted by good, untainted by bad; for he is
then verily beyond all woes of the heart” (Br. 4-3-22).
The experience of sound sleep is quite in consonance
with this teaching. For there is universal experience
supporting the view that Atman is of the nature of
supreme bliss, above all distinctions of the knower and
the known; and of doer, deed and means and results of
deeds.

79. Distinction of names and forms experienced in
waking or dream, is entirely absent in deep sleep. No
time, space or causality is experienced there. Hence the
Atman in deep sleep has been characterized in the
Srutis as the undifferentiated Self. “He is the Lord of
all, He the All-knowing one; He is the Inner-Controller,
He is the Source of all, the Generator and Dissolver of
beings” (Man. 6). This description quite fits in with the
experience of the Self in sound sleep. Another
Upanishadic text tells us how all this world comes out of
the Atman in sleep: “As a spider stretches itself out in
the form of a thread, and as from a fire dart out tiny
sparks, so also from this Atman come out all organs(of
sense and activity), all the worlds, all the gods and all
creatures” (Br. 2-1-20). Indeep sleep we do not find the
world distinguished by deeds, instruments of action and
results thereof. The witnessing Self there continues to
show itself in both waking and dream. But a special
feature of these latter states is that there are a number
of distinct souls and details of deeds, instruments and
results. When we ponder over these two facts we have
no grounds to suppose that there is either any material
or efficient cause for this world except Atman. We have
therefore to admit that the witnessing Atman is Himself
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the origin as well as the resort of the dissolution for this
world, that the world is held up by Atman, and shines in
the light of His consciousness, and that Atman alone is
the Self of all beings. Here again we have the support of
universal experience for the statement made by the
Sruti that the Self in sleep is really the omniscient Lord
of all and the Inner-Controller.

80. Looked at from this stand-point, Atman would
appear to present himself in two different forms, one
with and the other exempt from multiplicity. But inas-
much as the multiformity is experienced only in waking
and dreaming, and as that is only a false appearance as
we have seen before, we have to conclude that the
manifold aspect is only the figment of ignorance. Com-
pared to Atman, all phenomena are unreal and have
only Atman for their essence. All selves to be distin-
guished as Visva, Taijasa or Prdjra actually exist as
identical with the causal Atman before they make their
appearance in their illusory forms of names and forms
shaped-by ignorance. Just as the snake is existent as the
rope before its appearance so also all beings do exist as
identical with the causal Atman as their seed, prior to
their creation” (GK. Bh.1-6).

81. It is stated in .the Srutis that Brahman first
wished to become many and be born as the many, and
then manifested Itself as the world. This becoming many
is nothing but the differentiation of the ignorance-fabri-
cated names and forms which were one with Atman
before their appearance. “When the unmanifested
names and forms previously existent in and as Atman
are differentiated, then those names and forms are dif-
ferentiated in all circumstances without renouncing
their nature as Atman, never distinct in time, space from
Brahman. This differentiation of names and forms is the
‘becoming many’ spoken of here, for there can be no
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other possible way of becoming many for Brahman
which has no parts” (Tai. Bh. 2-6). Since Brahman is
without parts, It cannot actually assume the form of the
manifold like a seed which breaks up into parts and
exhausts itself in a tree branching off in many forms; nor
can it shrink itself in size, rolling up its multiple forms
into one. Anillusory snake never abandons its nature of
being a rope even while it appears to be a snake. Similar-
ly the world of innumerable beings and things will not
have shaken off its real nature as the witnessing Atman
non-different from the non-dual Brahman, even while
manifesting itself in its manifold form during waking or
dream.

82. Onthisview, itis clear that Atman remains the
same for ever. “The evolution of sound sleep, dream
and waking, is like a rope thrown up by a magician.
Prajria, Taijasa and Visva are like the illusory magicians
created by him for climbing up the rope, and the reality
called the Fourth is like the self-same real magician
altogether distinct and different from both the created
rope and the illusory juggler who, all the while remained
standing on the ground though screened by magic from
the sight of the on-lookers” (GK. 1-7). Neither the three
states nor the Atmans in those states have any existence
apart from the real Atman.

83. And why does Atman create the world of
names and forms, while remaining intact? This is not a
legitimate question, for metaphysically speaking,
Atman has never transformed Himself into the world.
“Noreason can be assigned for substances like the rope
illusorily appearing like a snake and so on; one can only
say that it is their nature to appear so through the
perceiver’s ignorance” (GK. Bh. 1-9). Similarly Atman
naturally appears to have assumed the form of the
manifold from the stand-point of ignorance. We cannot
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attribute this appearance to anything else but natural
ignorance.

84. What is the upshot of the examination of the
three states? ‘“Manifestations like inward conscious-
ness or outward consciousness are unreal because they
annul one another just like the snake, a streak of water
or any other fancy construction on a rope. And the
nature of Consciousness itself is real because it is never
annulled in any state”’(Man.Bh. 7). Outward conscious-
ness appears only in waking and inward consciousness
appears only in dreams, while unconsciousness charac-
terizes sleep only. Hence none of these phases which
manifest themselves in the states peculiar to them, can
be regarded as pertaining to the essential nature of
Atman. Waking, dream and sound sleep do not for a like
reason really belong to the essence of Atman. So we
arrive at the conclusion that neither the manifold world
nor its absence enters into the nature of Atman. Pure
Consciousness alone is his real nature.

85. But, it will be objected, even consciousness
forsakes Atman during deep sleep. For do we not
remember on waking that we knew nothing during our
sleep? “No, consciousness does not desert him in sleep,
for one is conscious of sleep” (Man. Bh.7). That con-
sciousness which intuits sleep, is the consciousness of
Atman.

86. Itisreasonable to ask why we are unconscious
of everything, if, as it is alleged, consciousness persists
even then. The reply is this : That is because everything
becomes one with Prajiia in that state. “This purusha
firmly embraced as he is by Prajfia is quite unaware of
anything either external or internal” (Br. Bh. 4-3-21).
So “Oneness is the cause of unconsciousness” (Br. Bh.
4-3-21). The Sruti says “True, he does not know anything
there, butit is only while being a knower that he knows
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not; for the knowing power of the knower never
disappears, only there is nothing second to and distinct
from Him there, which he could possibly know”
(Br. 4-3-30).

87. Atman is Pure Consciousness in waking and
dream states too, just as much as He is such in deep
sleep. Only there is, in these two states, the appearance
of a world which looks.as though it were a second to
Him. “Dream is to him who sees the truth otherwise,
and sleep to him who does not know it; when the mis-
conception about these two ceases, one has attained the
state of the Fourth” (GK. Bh. 1-15). Since dream is
seeing truth otherwise , both waking and dream may be
metaphysically considered to be dreams. Unconscious-
ness of the truth is deep sleep; so sleep or ignorance of
the true nature of Atman may be said to continue in all
the three states. Of these three, deep sleep is charac-
terized by ignorance alone, whereas misconception
preponderates in waking and dream. But on closer
scrutiny along the lines we have indicated so far, no
ignorance whatever is seen to be actually lurking in
deep sleep, for Atman of the nature of Pure Conscious-
ness alone remains there, while people mistake and
look upon him as enveloped in ignorance from the
waking point of view. And as there can be no miscon-
ception without ignorance underlying it, the same
Atman should be considered to maintain Himself free
from dream or waking. We are thus justified in conclud-
ing that the notion of the existence of the three states is
itself a grand misconception. Accordingly the Sruti
proclaims ‘“These three are his dreams’ (Ai. 1-12). The
final conclusion, then, is that Atman is eternally free
from all the three states.



CHAPTER EIGHT
ATMAN AS UNBORN AND NON-DUAL

88. Gaudapada has thus revealed the real nature
of Atman in one of his verses: "When the Jiva awakes
from his beginningless illusory dream, then he realizes
the unborn, sleepless, dreamless, non-dual (Atman)"
(GK. 1-16). That the Atman is beyond sleep and dream,
that he is free from the so-called three states of con-
sciousness, we have already seen after an examination
of the states. It follows from this, of course, that Atman
is free from birth and other modifications and that He
is non-dual also. For there being no time, space, or
causality apart from Atman who is in Himself without
parts and without qualities, He must be above all change
such as birth. For the same reason the conclusion forces
itself upon us that He is One without a second, that is,
that His nature precludes the existence of selves and
things other than Himself, and also that He is devoid of
distinctions within His own nature. The present chapter
is begun only to make His birthless and secondless
nature still more clear.

89. The general belief of the common run of
Vedantins is as follows: ‘I am one among the in-
numerable souls inhabiting this world. I have to attain,
through practice of devotion, union with the Supreme
Self after shuffling off this mortal coil. In the Srutis also
it is stated that this world is born of God and that
individual souls also emanate from Him. For instance,
look at these texts: “He wished ‘May I become many,
may I be born’. He brooded over it and after He had
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brooded over, He created all this, whatever we find
here” (Tai. 2-6), “Just as tiny sparks dart forth from a
fire, so also from this Self emanate all the organs..... all
these souls” (Br. Man. 2-1- 23), “So, my dear boy, all
these different beings are born of that Imperishable
One, and are dissolved there too” (Mu. 2-1-1).

Now this belief of devotees is not founded on
fact. For in the first place, it is impossible to conceive
the Self as an effect. “Atman is no effect for the very
reason that he is of a nature whose existence cannot be
thought away” (SBh. 2-3-7). To say that the Self is born
is to concede that he can cease to exist, but the latter
fact is quite inconceivable. A conceiver is required to
conceive the non-existence of Atman and if there is one,
he would himself be that Atman. “All perishable effects
can perish only up to and exclusive of the Purusha (the
Witness) but the Purusha is imperishable for there will
be nothing else to cause His destruction. He is unchan-
geably eternal and hence of a nature eternally pure,
conscious, free” (SBh. 1-1-4). Srutis also declare that
Atman is beyond birth and allied modifications: This
Sruti for instance “Now this Atman is great, unborn,
free from old age and birth; He is immortal, fearless,
Brahman itself” (Br. 4-4-25). It is not quite correct
therefore to say that the individual soul is born or that
it has to attain liberation by means of devotion. Srutis
like the following aver that the Atman is “Completely
free from the manifold phenomenal world, perfectly
unperturbed, the highest good, one without a second”
(Man. 7). And this has been conclusively shown to be
true by an examination of the three states. So it is not
right to hold that this world consisting of animate and
inanimate entities is come from the Supreme Self.
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90. The following considerations may perhaps
deter some people from accepting the truth of the above
statement. The existence of the world is vouched for by
perception and other evidences. It is common
knowledge that there are in it several individual souls
engaged in activities and reaping fruits thereof. And
many Srutis say that all the multiplex world consisting
of ether and other phenomena has arisen from the
Supreme Atman, and will go back into Him in the end.
Would it be right to disregard all these sources of
knowledge?

But perception and other means of knowledge
transcended as they are by the highest intuitional
knowledge and opposed to the teaching of Sruti texts
declaring that Atman is unborn and secondless, as well
as to those like ‘“That thou art’, teaching the identity of
the soul with Brahman, cannot be of any account with
regard to the Highest Reality, though there is nothing
wrong in utilizing these evidences for purposes of prac-
tical life. Besides, it has been demonstrated that all idea
of distinction of knowledge and its object, is based upon
avidyd.Hence we have to understand that texts teaching
the creation of the world or of individual souls do not
seriously insist upon actual creation.

91. But, it will be asked, why do Sruti texts
describe the creation of the souls as well as of other
objects at such length and with such a wealth of illustra-
tions, if as it is urged, there be no intention of emphasiz-
ing actual origination? We reply: "True, creation has
been described in several ways and has been elaborated
and richly illustrated by examples like that of clay, iron
and sparks. All that description is only a means to
prepare the mind for understanding the unity of the
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individual and the Supreme Self”’(GK. Bh. 3-15). Just
as all that is made of clay is known through the
knowledge of clay, all the world becomes known
through the knowledge of Atman. For the effect does
not exist independently of the material cause. “The
effect is only a matter of words, a mere name; that which
is called the clay is the only reality” (Ch. 6-1-4). Like
unto the vessels great and small made of clay, the world
being an effect, cannot be independent of its cause,
Atman. Thus the Sruti only teaches the unreality of the
world. “But the Sruti says that souls emanate from
Atman like sparks, and the Smrti also teaches ‘My own
part is the individual soul’ (G. 15-7). No, for that is only
meant to confirm and strengthen the idea of the unity
of the soul and Atman. It is well-known that a spark
darting forth from a fire is but fire and so in common
life we treat it as one with fire. Similarly the soul which
is a part of Atman should also be considered to be one
with the whole, the Supreme Self”” (Br.Bh. 2-1-20). That
is what is intended by the Srutis and Smrtis cited by the
objector; they do not teach actual creation of souls.

92. But what about the seeming plurality of souls
in actual life? “That distinction is only apparent owing
to different associating conditions (upddhis) such as the
mind, just as in the case of one undivided ether which
appears to be cut up into several distinct portions owing
to a jar and other conditions” (SBh. 2-3-17). “Atman is
born as so many jivas in the same way as ether is seen to
be bornin the shape of several jar-spaces; and he is born
as so many aggregates of bodies and senses in the same
way as ether is born as jars and the like. Such is the
illustration for origination” (GK. 3-3). The Sruti
teaches creation merely to explain that the souls and the
aggregates are notother than Atman in consonance with
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the principle of non-difference of the effect from the
cause. That a seeming birth or a seeming plurality does
not necessarily point to real birth or plurality, may be
verified by a reference to dream-experiences. “Just asa
dream soul is born and dies, so all these souls come into
being, so do they disappear” (GK. 4- 68). “All the ag-
gregates of bodies and senses are thrown out by the
Maya of Atman,like those of dreams” (GK. 3-10). We
have convincingly shown the metaphysical identity -of
both waking and dream in the previous chapter.

93. The Sruti says that Atman in dreamless sleep
is the cause of both the origin and dissolution of the
world. Herein lies a principle that deserves to be borne
in mind. Since we have already shown that both waking
and dream are equally unreal, the world manifesting
itself there stands in no need of a cause either for its
origin or dissolution. For those that are convinced of
this truth, Atman is ever free from the world. “If the
world really existed we could talk of its dissolution, no
doubt. All this duality is but an illusion, Non-duality
alone is real” (GK. 1-17). The statement in the Sruti
therefore that the world is born of Prajfa is only to
remind us that Atman is the one substrate for all the
unreal manifestations just as the rope is the substrate
for the illusory snake and other appearances that might
be imagined there.

94. While the Unborn, Secondless Principle is the
sole Reality, the creation of the world and the souls is
taught in the Srutis for seekers who belong to the
average class. “For those who affirm that things do exist,
because they are experienced and produce practical
results, the wise ones have taught the origination of the
world, for these people are afraid of the truth of non-
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birth”” (GK.4-42). “Let them take it as a tentative teach-
ing, for as they advance in the study of the Vedantas, they
will of course rise to the realisation of Atman unborn
and secondless, such is the view of the wise, for they are
never serious about the reality of origination” (GK.Bh.
4-42); “Even meditation is out of a lenient considera-
tion for seekers of a middling capacity” (GK. 3-16). The
distinction of the devotee and object of devotion as well
as the path of light (arciradi mdrga) &c. taught for
devotees who have realized the truth through medita-
tion, is all from the stand- point of avidyd. “The soul in
its several states is not dissimilar to the jar-space of the
analogy, when it seemingly dies or is born, when it goes
to the other world or comes back from there, or even
while it exists in all the various bodies” (GK. 3-9).

95. Atman is changeless and the world has no ex-
istence. Hence the highest truth is that nothing is really
born. But yet “that which exists can be born illusorily
though notinfact” (GK. 3-27), “From an existent entity
as the cause, the world may very well be born like effects
such as an elephant conjured up by magic, but not from
a non-existent cause. Or again an existent entity like a
rope, may be very well born illusorily as a snake &c.
though not in fact. So also the unborn Atman, even
though unperceivable, may be illusorily born as the
world”(GK.Bh. 3- 27). This is the sat-kdrya-vdda, the
doctrine of the effect already existent in the cause,
which is taught in Vedanta.

96. ‘There is no diversity whatever here’ (Ka.2-1-
11), ‘Indra, the Supreme Lord, appears as many through
the mdyds’(Br. 2-5-19), ‘Unborn, He is born in many
forms’ (Tai.A.3-13), ‘Brahman, though changeless be-
comes the object of all conception and language
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involving transformation and the like in its aspect of
name and form, differentiated and undifferentiated,
called into being by ignorance, and undefinable either
as identical with or distinct from it’ (SBh. 2-1-27).
‘Name and form constructed by ignorance as though
identical with the Omniscient Lord, undefinable either
as identical with or as distinct from Him, are the seed of
phenomena of mundane existence, called by Sruti and
Smrti variously as mdyd(illusion), Sakti(potentiality),
prakrti (primordial material cause)’ (SBh. 2-1-14).
When we speak of the world as having come from Brah-
man, we are speaking at the level of this mdyd. This is a
conception too, from the stand-point of avidyd. “But
when from the stand-point of the Highest Reality these
names and forms are further scrutinized in the light of
the Sruti, they are found to have really no independent
being of their own apart from Reality just as foamis not
independent of water or as a jar is not independent of
clay, or as any other effect has no independent being of
its own apart from its cause. It is from that view-point,
at the level of the highest vision, that Brahman becomes
the object of conceptions such as ‘One without a
second’, ‘There is no diversity whatever here’ etc.”
(Br.Bh.3-5-1).

97. The final conclusion is this: “No individual
soul is born, there is no cause which can give rise to it.
This is the highest truth and reality, wherein nothing is
born, never a whit”’(GK. 3-48).



CHAPTER NINE
PRACTICE AND FINAL GOAL

98. While Atman is actually One without a second,
a two-fold distinction is foisted upon Him by avidyd, to
wit, that of being the pramatr or the seeker of Reality on
the one hand, and that of Paramatman, the Supreme
Self free from all sariisdric defilements, to be sought out
by that aspirant on the other. There is a traditional
saying to this effect: “Before the realization of Atman
to be sought out, Atman is a pramatr. When He is sought
out, the pramdtr himself would become the One
Supreme Self free from all evils of good and bad and the
like” (quoted by Sankara at the end of SBh. 1-1-4).1It is
from the stand-point of Pramatr that spiritual discipline
is enjoined in the Srutis and Smirtis for the attainment
of jiidna, the knowledge of Atman.

Religious works, devotional meditation, lis-
tening to the Srutis &c.- all of these are means to
knowledge. “Agnihdtra or any other obligatory ritual
whether with or without the aid of Updsand performed
in this or in a previous birth with a view to obtaining
freedom, becomes in proportion toits intensity, a means
to the knowledge of Brahman through the destruction
of accumulated sins that form a hindrance to the realisa-
tion of Brahman. Through the proximate means such as
listening to Srutis, reflection, faith and perseverance, it

1. This and the other two §lokas quoted along with it are
usually attributed to Acarya Sundara Pandya on the strength of a
statement by the commentator on Siitasambhita, but this ascription
is open to question.
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ultimately achieves along with Brahma-Vidya
(knowledge of Brahman) the same result that is aimed
at by the latter” (SBh. 4- 1-18).

99. Inthe Sruti ‘It is this Atman whom Brahmanas
seek to know through daily recitation of the Vedas,
sacrifice, charity and asceticism of moderation in food’
(Br. 4-4-22), it is evident that these sacrifices and other
practices are a means to the birth of knowledge, since
the wording is ‘seek to know’ (SBh. 3-4-26). The Gita
also says “Man attains perfection through worshipping
Him by means of duty proper to him” (G. 18-46).
Karma-yoga therefore “which consists in the worship of
Iswara through performing duties without attachment
after doing away with the pairs of opposites” (GBh.
2-39), is also a good discipline.

100. Karma-yoga removes desires and other defile-
ments of the mind. “Yogins do their duty, abandoning
all attachment, for self-purification” (G.5-11). But this
Karma need not be necessarily an obligatory ritual like
the Agnihotra enjoined by the Veda; for even those that
were not qualified for performing the d§ramarites, have
been known to be enlightened souls. ‘“Raikva,
Vachaknavi and others, who belonged to no asrama are
found to have been recognized by the Sruti as knowers
of Brahman” (SBh. 3-4-36). “And in the Itihdsa or
Mahdabharata, Samvarta and others are reported to have
been great yogins although they had nothing to do with
rituals prescribed for the several d§ramas, as is evident
- from the fact that they went naked and conducted them-
selves in other ways (not allowed for those who accept
one of the prescribed stations of life)”” (SBh.3-4-37). It
is quite possible that disciplinary spiritual acts like japa
(repetition of mantras), upavdsa (holy fasts),and
devataradhand (worship of the gods) enjoined on all
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human beings, are conducive to knowledge of Reality”
(SBh. 3-4-38). It may even be that religious works per-
formed in a former existence, give rise to knowledge in
the present life. ““So says the Smrti, ‘Perfected in the
course of many births, he then reaches the Supreme
goal’ (G.6-45) thus showing that particular mental im-
pressions accumulated in other existences also may lead
to knowledge” (SBh. 3-4-38). “In the case of Vidura,
Dharma-vyddha and others who reached illumination
onaccount of effects produced by past deeds, no one can
deny their attainment of the goal on the score that they
were ineligible to perform Vedic rites, since knowledge
of Atman must invariably yield its fruit” (SBh. 1-3-38).
“And all the four castes are entitled according to the
Smrtis to know the truth through the Ithihdsas
and Puranas as the Mahabhdrata specifically enjoins
that it should be explained to all the four castes”
(SBh. 1-3-38).

101. Disciplinary acts conducive to knowledge are
of various kinds. “By the term ‘karma’, we should un-
derstand not merely rituals like the Agnihotra. Brah-
macharya (religious celibacy), tapas (asceticism),
Satyavadana (truthfulness), Sama (self- control), dama
(control of the senses), ahimsa (harmlessness) and
others of the kind are also karmas well-known among
the followers of the stages of life other than that of a
house-holder, to be of greater efficacy in contributing
to enlightenment and unmixed with defilements, and
there are also karmas of the nature of meditation and
concentration” (Tai. Bh. 1-11). And there is the express
injunction of §ama and other practices as leading to
knowledge. “Therefore one who knows thus, shall be-
come self- controlled, self-subdued, quictistic, patient
and concentrative and thereby see the Atman in him-
self" (Br. 4-4-23).
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102.1t is declared in Srutis like the following :
that freedom ensues so soon as knowledge dawns. "Only
thus much, my dear, is the means to immortality"
(Br. 4-5-15). Hence "Kindling the sacrificial fire or
other dsrama-Karmas are not desiderated by knowledge
to yield its effect" (SBh. 3-4-25).

103. It is wrong to maintain that knowledge is only
subsidiary to religious works. If it were so, it would mean
that knowledge is for house-holders only, and that
religious celibates, hermits and sannydsins (those that
have renounced all karma), are not eligible for
knowledge. "But knowledge is declared in the Sruti to
accrue to followers of the other stages of life wherein
aspirants remain absolutely chaste. And knowledge
cannot possibly be conceived to be ancillary to karma
there, since they have no karma to perform" (SBh. 3-4-
17). And renunciation of all karma is expressly enjoined
as a means to reach Atman. Witness the Sruti "It is this
world of Atman, wishing to reach which, the monks go
away from their homes" (Br. 4-4-22). Hence it is clear
that knowledge can give freedom independently of all
karma.

104.1n the Chandogya, a text says "One who has
taken his firm stand in Brahman attains immortality"
(Ch. 2-23-1). That Sruti has declared in so many words
that the followers of the other three dasramas go to the
worlds of the virtuous (to enjoy the fruits of their good
deeds), but only the sannydsin who has taken his firm
stand in Brahman attains immortality. "The word Brah-
ma- samistha (one who has taken his firm stand in Brah-
man) denotes steadfast devotion to Brahman and
implies whole-hearted staying of the mind on Brahman
to the exclusion of every other activity. And this can
never relate to the other three stages oflife, for the Sruti
threatens them with sin if they should cease to do the
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duties enjoined upon them as members of their respec-
tive dsramas. To the Parivrdjaka (mendicant), however,
no sin would accrue in default of performance of such
works, inasmuch as he has renounced all karmas. Sama,
dama, and similar internal acts of discipline constitute
his duty which strengthens his establishment in Brah-
man but is never antagonistic to it. Devotion to Brah-
man supported by self-control, self-subduedness and
the like, is verily the duty proper to his dsrama, just as
sacrifice and other practices are proper to the other
stages and only when he transgresses that, would sin
accrue to him" (SBh3-4-20). "Hence no one can impute
futility to the knowledge of Brahman alleging that we
claim immortality to whomever that happens merely to
occupy the fourth dsrama" (SBh. 3-4-20) for a real
parivrdjaka according to us, is one who is established in
Brahman, and by dint of it has the natural endowments
of self-control and other kindred virtues. It follows
therefore that knowledge of Brahman is quite inde-
pendent of karma, since Brahma-nishthattva (devotion
to Brahman only) is possible only to one who-has
renounced all duties pertaining to the other three stages
of life.

105. Paramahamsa-pdrivrdjya (the highest order of
religious mendicancy), becomes a necessity for those
who want to devote themselves exclusively to Sravana
(listening to scriptures) and the like, since that order of
life ‘conduces to the ripening of knowledge’ (SBh. 3-4-
20). Renunciation of all karma is seen to be recom-
mended in the Gita (G. 6-3) urider the name of $ama’,
as a means to Dhydna Yoga (the yoga of contemplation),
the immediate means to knowledge of Brahman. "In the
case of one who has acquired the knowledge of Brah-
man, this Pdarivrdjya (absolute renunciation) comes as a
matter of course even without any sanctioning textas an
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inevitable result of his unshakable conviction alone that
he is one with Brahman devoid of all factors of karma
such as the deity in view and qualificatory attributes
such as a particular caste" (Br.Bh. 4-5-15). It is possible
that a knower of Brahman stays away in the house-
holder’s station of life. “If for any reason, he is not in a
position to renounce all religious works, he may con-
tinue to perform karmas, just to set an example to the
world, though not being attached to the action or its
result, he has no ends to serve thereby for himself. Such
a person does not really perform any work at all; his
action having been burnt up by the fire of knowledge,
his action becomes no action” (GBh. 4-20). Even from
this view-point, it is clear that knowledge stands in no
need of the co-operation of karma in order to produce
Moksha (liberation) its immediate result.

106. One who has renounced all works has to attain
firm stand in knowledge (jridna-nishtha) exclusively
through the practice of the means prescribed. So says
the Sruti "Therefore a Brahmana should stand upon the
strength of knowledge (or according to another inter-
pretation should attain the humility of a child) after
exhausting all knowledge; having exhausted strength
and knowledge, he becomes contemplative; and having
exhausted both contemplation and non-contemplation,
he becomes a real Brahmana"(Br. 3-5-1). The meaning
of the Sruti s this: First oneshould know all that is worth
knowing about Atman and by virtue of that knowledge
overcome the consciousness of the reality of sensory
objects and learn to behave in all humility just like a
child, without making a display of his knowledge,
scholarship, moral excellence and the like attainments.
And over-passing even that stage, he should devote
himself to the contemplation of the real nature of
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Atman. When he has succeeded in all these three stages
of practice, he becomes a Brahmana, or knower of Brah-
manin the real sense of the word. So barring the practice
of such nivrtti dharma (renunciatory acts of discipline)
a paramahamsa has no other prescribed duties
whatever to perform.

107. Spiritual discipline has fructified when it is
found to culminate in knowledge of Brahman, and
knowledge has fructified when absolute freedomis real-
ized. "Since the fruit of knowledge is an immediate
spiritual experience here and now, every one desirous
of knowledge may be deemed to be qualified for it,
unless there is any express prohibitive text. Hence even
widowers and others who belong to no specific stage of
life, may be held to be entitled, without fear of con-
tradiction to §ravana and other means of knowledge
and thereby to knowledge itself." (SBh.3-4-38).

108.1t cannot be insisted that sravana and other
practices should necessarily lead to knowledge in this
very life. "If the discipline undergone is not hindered by
any obstacle resulting from any past deed fructifying at
present, knowledge is born here only; but in case of such
an obstacle hindering it, one may have to wait till a
future birth for its dawning"(SBh. 3-4-51). Hence it is
that the Sruti says "Vamadeva proclaimed its spiritual
truth even while in the womb of his mother"(Ai.2-5)
implying thereby that knowledge may have to be at-
tained in a birth subsequent to the one in which the
means are practised. If those who reach Brahmaloka by
virtue of Updasand (constant staying one’s mind on
Saguna Brahman), do get knowledge in that region, they
become immediately free as is evidenced by Srutis like
"And he does not return"(Ch. 8-15- 1). But we gather
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that it is quite possible that even in such highly evolved
worlds, knowledge may not be accessible as arule, from
texts like the following: "They do not return to this
human world" (Ch. 4-15-5). "For them there is 1o return
hitherward" (Br.Ma.6-1-18). "Therefore in order to jus-
tify qualifications like ‘this’ and ‘here’, we have to con-
clude that they will return in another kalpa (¢osmic
period)"(Ch.Bh. 5-10-2).

109. In the case of mukti (spiritual freedom) which
is the fruit of knowledge, however, it is not open to us
to set any time-limit and say it shall be attained in this
life or another. "Means of knowledge may possibly
effect different degrees of perfection in its own result,
viz. knowledge, but never in freedom which is the result
of knowledge. We have repeatedly urged that freedom
is nothing to be newly acquired, but, being an ever-
attained essential nature of the self, is only realized by
knowledge. Nor is there any pogsibility of degrees,
higher and lower, even in that knowledge, for lower
knowledge is no knowledge, the highest alone being
entitled to be called such. Therefore gradation in
knowledge is possible, if at all, only in its appearing
earlier or later. But there can be no gradations whatever
in freedom" (SBh. 3-4-52). For in fact freedom is no
other than Brahman itself(SBh.3-4-52) and not some-
thing to be attained through some means. Freedom
therefore has only to be realized through knowlegge.
Rightly viewed, even knowledge does not admit of any
degrees or grades, for the highest knowledge which is
incapable of being stultified is the only true knowledge
in the strict sense of the term. Knowledge may arise
earlier or later according to the difference in degree of
the intensity of the effort employed to achieve it. So
freedom is bound to accrue simultaneously with
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knowledge. “The sentence ‘That thou art’ can by no
means be made to mean ‘Thou wilt become That after
death”. ‘Rshi Vamadeva, while seeing this, realized ‘I
have been Manu, and Sirya also’ (Br. 1-4-10). This text
tells us that becoming all this, or realizing one’s identity
with everything, is the simultaneous result of true
knowledge. Hence the immediate attainment of
freedom has no exception in the case of one who has got
knowledge" (SBh.3-3-32).

110. We have adduced the identity of freedom with
the nature of ever- existing-Brahman, as the reason why
the fruit of the knowledge of Brahman cannot be con-
ceived to be something to be reaped at a distant future.
But some imagine that there might be a special freedom
of disembodiedness besides the Brahman-hood imme-
diately from right knowledge. They rest their belief on
the Sruti ‘Being Brahman itself, he becomes merged in
Brahman’ (Br. 4-4-6). But the Srutl is quite innocent of
this interpretation. "It only means this: There being no
desires to serve as limiting conditions to make him
non-Brahman, he is verily Brahman here only and be-
comes merged in Brahman, not after he has shuffled off
his mortal coil. A wise man cannot be conceived to be
of one nature while alive and of quite another after
death. It is only because he no more assumes another
body that he is said to be finally merged in Brah-
man"(Br.Bh. 4-4-6).

111.It is wrong to think that a knower of Brahman
has a body while alive and enters into freedom of dis-
embodiedness only after death. The Sruti says "Just as
the slough of a snake worn out and cast off, lies in an
anthill, so does this body lie here, and as for himself, he
is verily bodiless, immortal, Life, Brahman indeed,
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Light itself" (Br.4-4-7). That is to say, "Now this other,
the knowing one who is compared in the $ruti to the
snake, has become free, identical with all. Like the
snake in the illustration, he is verily bodiless. Although
he continues to be there, he is no more an embodied
being as before..... he was embodied and mortal
before this because of his pre-conceived identity with
the body owing to desire and action. Now that he is free
from either, he is bodiless, and hence immortal”
(Br.Bh.4-4-7).



CHAPTER TEN
REVIEW OF OTHER SYSTEMS OF THOUGHT

112. Vedanta is not particular in criticizing other
systems of thought. “This system primarily aims at
determining the purport of the Vedantas or Upanishadic
texts and unlike other rational systems, not meant for
establishing or refuting any particular system by means
of pure ratiocination” (SBh.2-2-1).

113. Vedantins do not deny in toto all intrinsic value
to systems like the Sdarkhya. They only confute certain
views in them which are opposed to reason and ex-
perience. They argue on the principle “What is not
expressly condemned, may be assumed as approved”
(SBh. 2-4-12), and have absorbed whatever is commen-
dable in the teaching of the Samkhya, Yoga and other
systems.

114.1In the Vedanta system of Badardyana, the
Sarmkhya and the Yoga come in for criticism in greater
detail than other systems. “This is because the Samkhya
and the Yoga are popularly supposed to supply means to
the Highest Beatitude. They have been accepted by
authoritative Vaidikas and are seemingly supported by
certain Sruti texts by implication. In particular there is
this Sruti which says “Knowing that Cause, the Lord
reached through Samkhya and Yoga, one is liberated
from all the snares of life” (Sve. 6-13). “The point of
refutation is that the Highest Goal is never reached
either by the way of the Sdamkhya or that of the Yoga
independent of the Vedic teaching.... As for the text
quoted with reference to the cause reached through
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Samkhya and Yoga, it is only the knowledge and con-
templation taught in the Vedas which are respectively
to be understood by the terms ‘Samkhya’ and ‘Yoga’, for
the text in question is in the context of Vedic teaching.
But in so far as these systems, the Sarikhya and the
Yoga, are not in conflict with the Vedic teaching, they
certainly have their place even in the Vedantic
system”(SBh. 2-1-3).

115. The self-same principle holds good in the case
of the logical systems also. “If they are of any help here
through contributing their speculation and reasoning,
by all means have them. As for the knowledge of truth,
however, that must come from the Vedantic texts alone”
(SBh.2-1-3).

116. Similar is the treatment to be accorded to
Buddhistic and other non-Vedic systems of thought. The
policy. of Vedanta is to accept every reasoning unop-
posed to the Vedas. For instance, ‘““The non-dual Reality
devoid of the distinctions of knowledge, knowable and
the knower has not been referred to by the Buddha.
Nevertheless, the repudiation of external objects and
the postulate of consciousness as the sole reality taught
by him are doctrines very proximate to the doctrine of
the non-dual entity. Highest Reality, however, has
to be ascertained from the Vedantic texts only”
(GK.Bh.4-99).

117. Sri Gaudapada pays his homage to non-dual
Reality and closes his treatise with a benedictory verse:
“Difficult of comprehension and immensely deep, un-
born, even throughout, and pure; realizing this state of
non-distinctions, we bow to it in the measure of our
ability.” (GK.Bh. 4-100).

* * *



APPENDIX
CARDINAL TENETS OF SANKARA’S VEDANTA

Here is a brief summary of the salient features
of Sarikara’s Vedanta as described in the previous pages
of this booklet. Failure to appreciate the cardinal prin-
ciples of this system has resulted in many glaring mis-
conceptions, some of which are noted below. Those that
seek to know more about this subject, should apply
themselves to a serious study of Sarikara’s Bhashyas on
the three branches of study, Prasthdnas as they are
collectively called - the Upanishads, the Bhagavadgita
and the Brahma-Siitras with the aid of a competent
teacher.

1. Brahman is the reality of the universe, which can
be known only through the Upanishads. It is the Self-
luminous Witness (sdkshin), the very Self of us all.
There is no pramdna or means of right knowledge,
which canreveal it; nor is any pramdna needed to prove
its existence either.

Persons unable to understand this truth have conceived
the theory of Atma-Sakshatkara (Self-realization) for which they
imagine that practices like the repetition of the Mahavakyas (texts
like ‘Tat-twam-asi’- That thou art), laya-chintana (merging the ob-
jective world in Brahman by means of meditation) or the practice
of Patanijala yoga, are necessary.

2. The Vedanta-Sastra is not a pramdna directly
revealing the nature of Brahman. It is called ‘Pramdna’
simply because it dispels avidya (ignorance) of Brah-
man. It is called the ‘FINAL MEANS’ (antya pramana)
because it shows how the distinction of pramdna and
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prameya (means and object of knowledge) accepted in
common parlance, is really due to avidya. That is to say,
there cannot be any trace of pramana and prameya after
the knowledge of Vedanta has dawned.

Some who have not understood this principle believe
that the Non- duality taught in the Vedanta texts is a matter of faith,
others resort to the strange course of interpreting Vedantic texts
according to their own preconceived theory and asserting that their
theory is correct because it is based upon those texts. A few more
teach that there are both positive and negative texts revealing the
nature of Atman, while there are others who hold that the positive
(affirmative) texts are more authoritative than the negative ones.

3. Avidya is an innate, beginningless misconception
due to a mental superimposition of the real and the
un-real, the Self and the non-self as well as their proper-
ties on each other. This avidyd is known through intui-
tion. This superimposition is the primus of all notions of
the distinctions of pramatr, pramana and prameya
(knower, means of knowledge and the object of
knowledge). Vidya or true knowledge consists in dis-
criminating and determining the true nature of the self
and the not-self with the aid of the Sastra.

It is evident that those who proceed to prove avidya by
means of reason or pramanas (valid sources of knowledge) or the
authority of the Sdstra are resorting to an obviously erroncous
procedure, since the very notion of ‘knower’ is due to avidya. Avidya
common life ignorance, doubt or misconception of objects and
vidya (true knowledge)that dispels it, are both in the sphere of
avidyd par excellence. Strictly speaking, even the distinction of
avidyad and vidyd relative to Atman is a hypothetical notion allowed
by Vedantins as a concession to the popular mind, just as a device
for explaining the highest truth. The final position is that the Reality
or Atman transcends both vidya and avidyad.

Failure to realize this truth, has given rise to the imper-
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missible demand for the cause of avidya. The topsyturvy process of
offering perception, inference, presumption or the Sruti as
pramdnas in evidence of avidyd, has been in vogue just because of
this failure. Curious problems have cropped up regarding the locus
of avidya as well as the number of avidyas. ‘Does it reside in the
individual soul or Brahman? Is there a single avidya or are there as
many avidyds as there are individual souls? Would universal libera-
tion ensue when the avidyd of a single jiva is destroyed? > And so
on!

For a detailed discussion of this subject,
readers are referred to my ‘Veddnta-Prakriaya-
Pratyabhijria’ ‘a Sanskrit work, where the only com-
prehensive method of Vedanta has been explained at
length. The English Introduction to this book has been
separately published by the Adhyatma Prakasha
Karyalaya under the title ‘How to Recognize the Method
of Vedanta’.

4. Vedantic texts purport to teach Atman alone as
an entity; that is to say, they negate what are not really
His properties, and culminate in revealing the self-
established Atman. There would remain nothing more
to be done after realizing the import of the texts.

Various strange beliefs prevail among those that are not
aware of this open secret. Some imagine that the Vedantic text only
yiclds an indirect knowledge of Atman, and that hence the repeated
practice of the knowledge of the Mahdvakya, or the merging of the
world of multiplicity in Atman by means of meditation or the
meditation on the qualityless Brahman or the practice of Patanjala
Yoga, or else continued mental repetition of Pranava (the syllable
Aum) etc. is required.

5. Atman is an ineffable entity. He cannot be
expressed by words or sentences; for no genus, quality,
action or any other specific feature pertains to Him. He
is devoid of all distinctions and can never be objec-
tified.
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Some who cannot understand this, think that negative
propositions are incapable of giving rise to the knowledge of the
form‘l am Brahman’ just because they end in merely negating the
superimposed attributes. One cannot completely get rid of the
ignorance of the rope merely by the knowledge that it is not a snake.
Hence, they argue, negative texts can never remove avidyd without
a residuum. Some are even of the opinion that negative texts can
only repeat what positive texts directly disclose and are hence no
pramdnas at all!

6. Sravana (study of sacred revelation), Manana
(reflective thinking) and Nididhyasana (concentrated
contemplation), are all means for realizing Atman.
Highly developed souls, however, who can immediately
grasp the true meaning of the Vedic teaching, do not
stand in need of any additional effort.

Not taking this principle into account is responsible for
the divergence of opinion among commentators of Sankara-
Bhashya about the relation of Sravana and Nididhyasana. Of these,
some aver that Sravana is the principal means and the other two are
only ancillary to it; while others insist that nididhydsana is the one
means to direct realization and without it mere Sravana would be
of no avail.

7. Sravana and the other means are enjoined only
1n so far as they turn the seeker inwards and direct him
to stay his mind on Atman, but the resultant knowledge
is no object of any injunction. '

Those whe cannot distinguish between the effort re-
quired for Sravana &c. and the resultant knowledge in each case,
have made it a matter for controversy whether or not ‘§rétavyah’ and
similar texts constitute true injunctions. Some of them maintain that
these are all injunctions while others insist that they are seemingly
injunctions in form but are really statements of fact. Some even
think that they are merely eulogistic statements.

8.Manana refers to the type of reasoning suggested
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by the Sruti itself conducive to experience. Hence the
term ‘experience’ here should be understood to mean
the supersensuous intuition which results from our en-
quiry which takes in one sweep the whole field possible
of whatever is knowable.

From this the reader has to understand that use might
be made of ordinary reasoning also in so far as it is conformable to
the reasoning suggested by the Sruti. Advaitins do try to disclose
the hollowness of other systems according to the course of reason-
ing accepted by themselves. But Advaita itself cannot be established
by means of pure logical ratiocination. People who are not aware of
this fact, often try to apply speculation or inferences based upon
partial experiences to Vedanta also. Others condemn all reasoning
and affirn that reasoning is of no use in matters taught by the Sruti.
So they interpret Sruti according to their own predilection and
place their own convictions before seekers as the final Vedantic
truth.

9. Nididhyasana is that kind of spiritual discipline
by means of which one concentrates one’s mind on the
subtle principle, Atman. At the end of this discipline,
one becomes conscious of the fact that the mind itself is
a superimposition on Atman. Then the mind becomes
no mind, that is to say, it is realized essentially as Atman
himself.

Many confound Nididhydsana with ‘Updsand® and
believe it to be a sort of spiritual imagination. It is this confusion
that prompts some to believe that Nididihydsana must end in
‘trances’, Savikalpa and Nirvikalpa (with and without consciousness
of distinctions).

10. Examination of the three avasthas, is a special
kind of reasoning suggested in the Sruti itself. It is the
nature of Atman only that has to be taken into account
in this method. The whole of the world has to be
regarded as the conditioning associate (upddhi) of
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Atman. Each state is to be evaluated from its own
standpoint. This mode of reasoning comprehends the
whole of human experience, inasmuch as there is no
knowable not included in the three states.

People who cannot rise to this way of thinking, mistaken-
ly suppose that the method of states (avasthds) is an examination of
the states rather than that of Atman to whom the states attach
themselves. They argue that there is a fourth state called the Turiya
which is often identified with the trance of Nirvikalpa Samadhi.
They largely use the memory of dream and sound sleep for deter-
mining the nature of these two states.

11. Each of the three states is a full manifestation
of Reality. Those who are capable of conceiving this
fact, can attain the knowledge of Atman even through
the determination of the true nature of the Self in any
one individual state.

Sensuous perception, mental awareness and receding to
the undifferentiated nature of the Self erasing any of these modes
of conscionsness, may respectively be equated to the three modes
conditioning Viswa, Taijasa and PrgjRia. This method has been
pointed out in the first chapter of Gaudapdda’s Kdrikas. Thus
looked at, the Witnessing Principle itself becomes the Tiuriya Self.
Aspirants after truth sufficiently developed in reflection, can con-
vince themselves that all objective not-self is really a super-imposi-
tion on the Witness of the waking state. The entire objective not-Self
in the state is pervaded by the Witnessing Consciousness and is
ultimately identical with it. Similarly with the two other states.

12. Following in the wake of the method of
avasthds, it is quite possible to look uponeach of the five
sheaths (the Panca-kosas of the Taittiriya) as com-
prehending the entire objective not-Self and merge the
kosas successively each in the next interior pervading
sheath until at last we come to the conclusion that all
else is superimposed on the Witnessing Principle which
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is called Ananda(infinite bliss), the real ground of all
the phenomenal world.

Failure to understand that the avasthds are independent
expressions of the same Reality, has led some thinkers to imagine
that there is a residue of positive ignorance in sleep, which serves
as the seed of the waking world. Ignorance of this fact, has also
induced some to assume that the Anandamaya kosa, the principle
of enjoyment of fruits of actions which really can exist in waking
only, continues to persist potentially in sleep.

13. Atman is eternally unborn and without a
second. Srutis teach that the world has proceeded from
Atman. It is only as a device for gradually leading
seekers of intermediate and lowest grades of intellect
to the realisation of this truth. The statement that the
world is born of Atman simply means that it is a super-
imposition on Atman.

Those that cannot get mental hold of this secret, various-
ly posit that Atman and positive avidya (or maya) are both the cause
of the world or that Atman'is the efficient cause while avidya (or
maya) is the material cause of it.

14. While the duties devolving upon Varnas and
Ashramas (castes and stations -of life) do lead to
knowledge, they are not universally indispensable,
Sama, dama (Self-control and control of senses) and the
like, however, are absolutely necessary as being in-
timate disciplinary acts enabling one to become intro-
vert. Since knowledge has to end in a result to be
experienced here and now, all those who are not ex-
pressly prohibited in the Srutis, may be assumed to be
entitled to a study of the Vedantas. Sudras and others
may enter upon the study of Vedanta through the Itihasa
and Purdnas.

. Some ignorant people insist that women and Sidras are
strictly outside the pale of Vedantic knowledge; and there are some
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who hold that knowledge is impossible for any one in this age of kali
since all karmas enjoined in the $dstras have slackened off in
practice!

15.Karmas performed in a previous birth may also
serve as means to knowledge in the present life. The
only duty for Sannyasins is unremitting devotion to
knowledge. Paramaharisa Sannydsa only means the
renouncing of eshandtraya (the three kinds of desires
pertaining to the three worlds).

Those who are not in touch with this truth, argue that
householders can never hope to get knowledge of Atman, since they
are not entitled to Sravana. Others again insist that even
paramahamsas have duties incumbent on their stage of life, over
and above Sravana and the like sddhanas obligatory for them.

16. Sravana and other means may not give true
knowledge invariably in this life. Knowledge may come
in a subsequent life, if there be any obstacle for its
immediate birth. Spiritual freedom, however, is the im-
mediate consequence of the knowledge of Atman.

The mistaken notion that all who have studied Vedanta
are Atma-Jhanins and the self-stultifying postulate of residual
avidya even in a JAdnin, are both due to imperfect understanding of
the above-mentioned doctrines. Whether one has or has not at-
tained spiritual enlightenment, is a matter of personal intuition and ‘
not a subject to be settled by disputation.

17. The enlightened man becomes free simul-
taneously with his enlightenment. There is no further
state called Videha- mukti (disembodied freedom). An
enlightened man has been ever free, eternally bodiless,
from his own metaphysical standpoint.

Some who cannot rise to this level of thought consider
that Jivanmukti (liberation while alive) is only figurative or secon-
dary while liberation after death, is the only liberation properly so
called. Others believe that as soon as ignorance (avidyd) is
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destroyed without any residue, the body of the enlightened one must
drop down dead! Sankara in his Bhashya, has declared in unmistak-
able terms that when the Sruti says that a Jianin is merged in
Brahman (Brahmapyeti), it is only to intimate that he no more takes
up a new body like the common run of mankind.

18. A Jhanin has completely broken the shackles of
karma. That he is reaping the result of fructifying karma
(prarabdha karma) is only a statement from the empiri-
cal standpoint.

Knowledge of Atman is the knowledge that one has ever
been the Supreme Self devoid of body and action. That an en-
lightened person is spoken of as experiencing the effects of fructify-
ing karma, is based on the apparent continuance of the semblance
of the (bddhitanuvrtti body) even after it has been sublated by
knowledge of the truth, and it is only an accommodation to the

_empirical view. This may be compared to the expression “The sky is
blue’ used even by persons who know that the sky has actually no
colour whatever. An enlightened man would never look upon the
possession of a body as a real fact. Some who are not aware of the
meaning of what they are speaking, seriously insist that the fructify-
ing karmas of an enlightened soul are of three kinds— voluntary,
accidental, and due to the vthers wish — all of which have got to be-
exhausted by enjoyment before final liberation is reached!

19. There are no gradations in Self-knowledge. He
who has realized that he is the secondless Brahman
beyond all action, means of action and results thereof,
is the only real Jidnin. Such an enlightened one has
nothing more to accomplish, '

Conceptions of gradations among Jiianins labelling
them as Brahmavids, Brahmavidvaras and Brahmavidvaristhas
(as having reached the high, higher and the highest stages of
knowledge) and also of imagining certain disciplining acts as in-
cumbent on the Jianin for the so-called direct realization are due
to lack of grasping the truth enunciated above.

There is one thing which is most important to
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remember for the students of Sankara Vedanta, and that
has been the basis on which all that has been presented
in this booklet has been erected. It is common to all
schools of philosophy other than that of Sankara to give
prominence to sensuous perception or mental cognition
in their schemes of thought. Hence it is that most of
these thinkers take Atman to be the object as well as the
subject of the notion of ‘I’. Sarkara has repeatedly urged
that the final aim of Vedanta is to point out that all talk

- of Jiva as the ego endowed with a body in which the
senses and the mind inhere, presupposes a primary
ignorance (avidyd), and to draw our attention to the
Witnessing Consciousness which is the real Self of us all.
That, over and above the sensuous perception and men-
tal activity, there is a source of universal experience to
berecognized as the innermost intuition, is a fact which
itis absolutely necessary to bearin mind before one can
ever hope to resolve the knots of Sankara’s dialectics.
It is our hearty prayer to Sriman Narayana that by His
grace the attention of all our readers who are real
seekers of spiritual freedom, may be drawn to this
central fact of the system.

Om Tat Sat
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