THE SCIENCE OF BEING

Dy
SRI SWAMI SATCHIDANANDENDRA SARASWATI

(o
| Seriai No. m)

Publishers
Adhyatma Prakasha Karyilaya
Holenarasipur - 573211
©: 08175-573820

2004



i

Fyrst Print 1378 - 100C copies
Secord Print 2004 - 1000 copies

Pages vi + 102

Price : RS.25

All rights Reserved by
Adhyatma Prakasha Karyalaya, Holenarasipur

Copies can be had from :
Adhyatma Prakasha Karyalaya
# 68, Il Biock, Thyagaraja Nagaor

Bangalore - 560 028
@ : 080 - 26765548

DIP by
Prashanth Enterprises
# 45, T. R. Nogar Po.
Nagasandra

Bangalore - 560 028
© . 080 - 26764650

Printed ot :
Standard Prinfers
Shankar Mutt Road
Bangaiore-560 004
© : 080 - 26521527



PUBLISHERS' NOTE

(Fist Editicn)

H H Sn SriSatchidanandendra Saraswatr Swamijl who
attaned Mahcnirvana on 5th August 1975 had Geliverea a series
of lectures in Kannada at Chickmagalur on the occasion of
sankara Sapicha during the year 1970. He was kind enough, at
the request of his eamest admirers, fo put it down in writing in
English for the benefit of the English knowing public. This work
wos compieted early in 1970 itself, but its publication was held
4p due fo unavodable crcumstances.

The present work deals with the sixth chapter of the
Chandogya Upanishad and presents in a nutshell the frue nature
of the Science of Being. It is hoped that it will be a source of
eniightenment to ali seekers of Truth.

Our thanks are due to the donor who has made it possibie
to publish posthumously this valuable work of the Swamiji ; and
to & D. S. Krishnachar, M.Sc., of the Prabha Printing House,
Bangalore - 4, for having prinfed it so well. We are gratfeful fo
Sri H.N. Narayana Roo, M.A., B.T. Subject inspector (Retd.),
Sri D.B. Gangolli and Pandits K.G. Subrayashorma and
H.S. Lakshminarasimha Murthy of the Editorial committee for
carefully reading through the proofs but for whose efforts the
work could not have seen the light of the day.

As in the case of all his works, the copyright of this work
has been handed over to the Adhyalmao Prakasha Karyalaya,
Holenarasipusr.

10-01-1978 Arkalgud Thandaveswara
Second Print

This book pubiished in 1978 is brought out again for the
benefit of Seekers of Truth.
11- 04 - 2004 Publishers
Holenarasipur A.PKarycicya
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SHRI SATCHIDANANDENDRA SARASWATHI SWAMLII
{1880-1975), the founder of Adhyatma Prakasha Kasyalaya, a
public charitable trust, Hoienarsipur, Hassan District,
Kamataka - 573211 wrote and published about 200 books in
Kannada, English and Sanskrit with a view to0 propagating pristine
pure Advaita Vedanta as expounded by Shri Gaudapada, Shri
Sankara Bhagavatpada and Shri Sureswara in their famous
extant works based on the three canonical Vedantic texts viz.
Ten principal Upanishads, Bhagavadgita and Vedanta Sutras
(popularly known as Brahma Sutras). The revered Swamiji
caied out research for over six decades with a profound sense
of dedication and missionary zeal 8o as t0 cleanse Advaita
Vedanta of the dross and distortions that it had acquired in the _
post-Sankara era. Although the Swamiji had authored nearty 20
odd books in English and over 25 books in Sanskrit, many of his
masterpieces were written in Kannada. In order to provide the
benefit of these gems. the Karyalaya has brought out several
books in English which are faithful translations of the original
texts in Kannada. For the guidance and benefit of ardent students
of Advarta Vedanta, the list of books, including Swamiji’s original
works, is arranged in a thematic order and listed in pages 100,
101 and 102, to help imbibe the genuine/teachings and their
subtie imports.
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THE SCIENCE OF BEING

SectioN |

THE INTRODUCTORY NARRATIVE

D | ATegEieIT o 7 ¢ Relre ekt @ e
7 & AR RIS TR Wi 1) (87.8-2-2)

"§vetaketu was the grandson of Aruna. His father said to him ‘O
Svetaketu, do serve a teacher and leamn the Vedic lore. It is well-known
that no member of our family remains a mere relative of a Brahmana
without studying the Vedas.” (Ch. 6-1-1).

The controversy about Vedantic anecdotes :

1. Badariyana composed the Vedanta Sutras at a time when
it was absolutely necessary to determine the exact import of the
Upanishads. In the first place he had to contend against the
atheistic philosophy of the S&mkhyas who had built an almost
imprcgﬁablc system of evolution based upon speculative
inference and an analytical psychology and interpreted all the
Upanishads in their favour and in the second place against the
equally atheistic Parva Mimamsakas in his own Vedic camp who
were eager to absorb all the Upanishadic teachings by Jaimini’s
exegetical system which countenanced no other sentient principle
other than Jivitman the performer of sacrifices which took him
to svarga or the highest heaven.



2 THE SCIENCE OF BEING

Brdarayanas’s dictum :

2. We have now to determine the significance of certain
narratives which are interspersed in the Upanishads. What migiht
be the maotive of the Rsais who isiroduced certain teachings with
some nasratives ? The nmualistically biased mamimsakas held
that these are for being recited dwring the performance of certain
sacrifices siace the recitation hes been eajoined by the Vedas.
This coniention of the Mimimsakas leads to a far-reaching
consequence ; for if the story be a pari of some ritsal it would go
10 show that the Vedic tents do not serve the primary purpose of
teaching the natuse of Reality as Vedantins understand ; but like
the Vedic mantrag they ave oaly subsesvient &o the performance
of Vedic rites. As against this argmment Bideriyana says :

wiRkgaral o Sw AR (. g 3-v-m)
This cannot be 30, for they have been perticularized.

(V. S.34-23)
(To explain) The injunction which begins with WRFE%
YA (He shall recite the Pariplava) enumerates some particular
muveoﬂywchmmmbegnmngmmﬂﬁmwm
King Manu Vaivaswaia eic.). This particula .
wo purpose if it were indended to cover all Vedic narratives. @41
IEAHANI (9.5, 3-¥-]¥) (Accordingly we find there is
unity of thought in comtext in the teaching that follows;) for
instence, the namative of Yijuavalicys and Maitreyi serves the
wrpose of showiag the importaace of the science of the Vision

ofAmmbycmtmgmvestmthckmwledgc&adwlogmag
it.
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3. Consistently with this argument, we find that Uddalaka
the son of Aruna 1s expostulating with his son Svetaketu about
the necessity of approaching a guru and getting initiated in the
Vedic leaming. Being learned in the Vedic lore he could have
undertaken the task of initiation himself, but instead, he asks his
son 1o serve as a Brahmacharin under somebody else probably
because he was about to go travelling elsewhere.

4. The father’s remark ‘no one in our family stays here

merely as a relative of Brahmanas’ T®#YR (without studying
the Vedas) shows that Uddalaka inherited a long-standing
tradition of successive predecessors who never failed to acquire
Vedic learning. Sixteen years was the maximum age limit for
initiation and as the next passage reveals ‘Svetaketu was already
twelve years old.’

The verity of secular knowledge as compared with spiritual
wisdom

€F TaT: N Wz ?Flf?( aﬂ ey
AT AT @ @R A g A (8l -2-R)

“He studied under his Guru for twelve years and having acquired
proficiency in all the Vedas returned when he was twenty four years of
age. He was most conceited and impolite and thought he was highly
leamed °. (Ch.6-1-2)
His father said to him :

Qukar Ty WRAC WEEET SRR EISE
TR T o Weed o Ryt &9
W § WG w0 (9. 8-2-3)



4 THE SCIENCE OF BEING

" Svetaketu, my dear boy, now that you are arrogant and impolite
thinking yourself very leamned, have you enquared sbout that entity
needing special mstruction by means of which even that which i3 not
heard about becomes heard, even that which is not reflected upon
hecames neflecied upon, and even that which 13 unknown becomes
known T “How, revered Sir, would that special instruction be 7°

{Ch. 6-1-3).

ww Wrldw g o g Aye meTeat
Ty v TR wve - (W1, &-2-¥)
vy €l Sl o s Ryw el
Rrarlr i S aew i (Oi.8-2-%)
T el safigeee W oweled Ry
AR RER TR RN e T |
T W | (8f.8-2-8)

“In the same way, my dear boy, that by knowing 4 single lump
of clay everything made of clay would have become known and the
effect is merely a name being only a play of words; in the same way,
my dear boy, that by knowing a nugget of gold, all that is made of gold
would have become known and the effect is merely a name being oaly
a play of words; in the same way, by knowing a single pair of nail
scigsors ajl that is made of stecl wenld have become known and the
effect is merely a name, being oaly a play of words, even so, my boy,
is this Fatity of special instruction.” (Ch. 6-14, 5, 6).

5. Svetaketu’s study at the feet of his guru mey be compared
with that of a modern student’s school sed college earecr at a
modemn uRiversity wikre he has specialized in many subjects
and come off with flying colours. Such a student would naturally
think very high of himself when he goes back to his home flushed
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with his success in havirg taken so many academic degrees.
Svetaketu 15 naturally proud that he Has mastered all branches of
Vedic learning in twelve years. The object of describing this
attitude of the boy is to lay bar€ his secular knowledge in its true
colours and 1o show that it dwindles into nothing beside the all-
embracing wisdom of one who possesses the knowledge of
Reality. "

6. The question, “Have you asked your teacher about this
precious teaching, for you seem to be so proud of your leamning "
should nat be interpreted to mean that one is justified in being
proud even if one has gained mastery in any particular branch of
mowledge. For, as a matier of fact, humility would be the one
distinctive feature of a perstn who has known Brahman. The
father only wants to say, “There is much more to know than you
have drezmt of, during your academic career.” The youth’s
curiosity is thus roused and he wants to kpow how there could
possibly be anything so marvellous as to reveal the truth about
everything else merely by knowing that oag thing.

The principle of Causal Relation :

7. Uddilaka now reveals what is hidden in bsis heast. The
knowiedge that he is speaking of does not concern any wondesful
thing like the phijosopher’s stose but only the metaphysical cause
wadestyiag all pheromena. In order to introduce his soa to this
uksmate casse, be begins by extending the Vedaatic theory of
causality to empirical things also, so as to enable Sveizketu to
roalive that the o9 called effects of materlal cruses do not actually
exist spart from their supposed causes.

8. Herein lies the bearing of the introductory narrative on
the subject matier of the Sixth Chapter. The Vedantic theory of
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causation is that all the Usiverse 1s an effect of Brahman or
Reality which is the materiai cause. That this theory is pot the
result of mere speculation can be seen by closely examining the
retation of the empirical causes and their so calle effects. Nobody
can deny that jars, pots, pitchers and other vessels of clsy are
anythiog bui chey except for the fact of their names. shapes and
sizes and uses to which they are put i« ondinary life. The msterizl
is all clay. Similarly omaments of gold are nothing but goid and
tools made of iron sed stee] are nothing but iron and steel only.
Obseyvation leads us to this conclusion everywhere with regasd
to material causes, Taking advantage of this fact, Uddalaka says
that # is quite reasonable to hold that Brahman or Reality is the
only underlying substance of the phemomenal world,
notwithstanding the variety of names ssd things that we see here.
Of this, more later.

No imjewetion about the means of knowledge :
Istrodwctory:

9. There is one point more in Uddalaka's teaching that we
have to notice here. It will be seen that he says: i’ﬁ@ﬂ’g‘ﬂ' LEur]
mauiag HF | “which being heard shout, everything else
will have been heard about, which being reflected upon
everything else becomes reflected upon, sad which being known
everythisg else becomes known.” These means of knowing
Atmsn sve aiso enumerated in the Maitreyi Brahmana.

Hv W T 48 T Ryt ol RRWY (T v

Atman being seen, heard about, reflecicd upon sad known, my
dear, all s becomes knswn. (Br. 4-5-6)
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This proposition is again and again put forward as 4 general
enunciation 1n Vedantic teaching. Some post-Sankara Vedantins
have taught that hearing and reflection as means of self-
knowledge are enjoined in the Upanishads; but a reference to
the introductory narratives is enough to nullify this contention.
In this particular case it is abundantly clear that Uddalaka is
merely telling his son that Atman being known everything else
becomes known just to rouse the curiosity of Svetaketn. There
is no question of any Vedic injunction whatsoever which urges
the young man to undertake the enquiry. We shall see that in the
end of this dialogue there are only a series of doubts raised by
Svetaketu about the nature of Reality which Uddalaka clears by
means of apt illustrations. There is not even an inkling of any
injunction about hearing, reflection etc. referred to in the whole
of this context.

Ty e ERgiERe W8
TR R & agEifefd s fae

(9.8-2-9)

..Surelyl]mrewn'ladtmchac‘rdidnotknowIhis;forifhcdiﬂl§

how could he fail to teach That to me ? So your revered self may

perscnally be pleased to tell me about it.” "All nght, my dear boy, |
shall do so0.” (Ch.6-1-7)



Secnion 11

«BEING AND NON-BEING

W AT AR | 7w Ay
FTERERNIAAY FRwT: a6 || (Wf. §-3-2)

g Wy Gl AR Qe s aaEai |
AR SRR ARG | (¥i. 4-3-3)

"This was Being alone in the beginning, ONE with-out a second.
Here some say this was non-being alone in the beginning, ONE without
a second and from it being was born; But my dear boy, how could it
possibly be so ? he said. How could being be born from non-being ?
On the contrary, this was Being alone in the beginning, ONE without a
second.” (Ch. 6-2-1, 2)

The Style of the Upanishads :

10. There i~ a peculiar style adopted by the Upanishads in
giving expression 10 umversal truths. The Absolute which is
devoid of all attnibutes and beyond all time and space is described
by them as though It did possess certain characteristics, and as
though It did exist in some distant past time. This is because in
the first place empirical language and thought used being made
to symbolize only empirical objects, are incapable of expressing
its nature as it is and yet this is the only vehicle of teaching
available in life and therefore has to be adopted somehow to
suggest 1o the learner the nature of transcendental Reality also,
by assigning certain indirect or induced significations to words
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and concepts at the nisk of the latier being misunderstood by the
URWary.

Thus when Brahman or the Absolute is described as sar,
Being, it is the intention of the teacher that it should not be
supposed 1o exist in time or space like things in ordinary life to
be restricted by certain features which distinguish it from things
co-existent with it. In order to avoid both these contingencies,
the whole of the Universe is conceived as though it were uself
existent in the present and on the Absolute is deliberately
superimposed a past time when the universe did not obtain in its
present apparent form. In this deliberate superimposition it is
described as though there was Being alone. The expression 'One
without a second' is superadded to convey the idea that the word
‘Alone’ does not signify loneliness in circumstances when the
non-existence of other things is conceivable. Thus *Being alone’,
‘One only without 2 second” means the Absolute Self which being
neither genus nor species knows nothing of its kind or of a
different kind and not being partible is devoid of all distinction
within its own-essential notion.

“W iﬁ the »HfVL&H‘,h{

11. One who is usually given to think of objective
phenomena only, would be perplexed to know what this
proposition could possibly mean. What is the meaning of the
statement “Being alope’ was in the beginning of things ? Being,
as it is commonly known, is only an attribute of things; Everything
conceivable is”; We cannot conceive of anything whatsoever
which has no being ; But to say that being “is’, sounds sheer
tautology. Has it any more significance than —for instance,—a
statement like “a horse is a horse’ ? Moreover how could mere




16 THE SCIENCE OF BEING

being exist of its own accord, any more than redness can exist
independenily of a rose ? On the face of it, this proposition almost
amounts 10 saying that before the beginaing of things nothing
existed.

Now this proposition which predicates existence of
'nothing’ should either demand ose to conceive of something
positive since existeace can sppertain caly to something that is
positive or if we attach the face-value of absolete nothingness to
what 33 signified by the word nothing ‘was’ would have to be
imterpreted to mean ‘was not” which is absurd. So that on the
whole the proposition would only amount to saying that
something was something or that nothing was nothing! Being
s non-being thus become synonymous!

In fact there have been a class of positive thinkers who
suppose that nothing which bas no atiribates and which exists
nowhers and nowhen can possibly exist. And the nihilists have
always denied all existence. The section of Buddhists usually
called by the name of Stinyavadins inherits this nihilism by
denying essence to everything. It may be surmised that these
thinkers were only systemstizing and echoing the view of the
common man whose naive view is that the effect to deserve that
name st be newly born and its cause should ‘cause’ it to take
shape anew. As the Indian logician defines it:

‘sriveEyfy R,

(the cause is that which invarisbly precedes the effect.)

But a little reflection will revest the hollowness of this
erpwanend. For, in the first piace we are talking of the state of the
peimcipal cause of all the Universe as the effect of that cause.
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How could there be any ume before the Umverse shows itself,
that 15 W say, how could there be any tume before ume itseif
makes s appearance, for time is a concomitant of the universe
and cannot be tomn from the latter by any feat of the intellect.
Therefore Being or Reality cannoi be supposed 10 be a cause in
the sense that it is immediately antecedent o the universe. The
word ‘cause’ therefore as applied to Being can only mean the
prixs 10 the idea of the universe. In the second place it wili be
seen that Uddalaka means Atman or the essence of everything
by the word Sat or Being only, fos, his repeated reference in the
discourse is ‘TR W AT . It is Reality, it is the Atman’. It is
clear that Atman or the Self cannot be the cause of the universe
in the sense that the antecedent clay is the cause of a clay jar or
# pitcher.

Oune witheut a Second :

12. The proposition that ‘the Being alone was’ may.,
therefore, be compared to the sentence 'the niver weas flowing',
just as the niver and its flowing are ose and the same thing, so
Being and its ‘is'ness in the past are ose and the same. This way
of expressing the nature of Being has been adopied only to bring
home the dissimilarity of the being of things in common life and
the bemg of Being itself. Things are, that is, tfiey exist in time or
place but Bemng ‘is” by virtue of its very nature or essence.

Similarly the expeession ‘one withowut & second’ is only a
device 1o reveal that Being is unlike 2 thing which is always
conditioned by its qualities and aumber. A horse is always one
with reference to another horse or some other animal or thing,
But Being is the all and absolutely preciudes the idea of any
quality or number astached to it.
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Absolute Being :

13. Being therefore is absolute in every respect and
therefore brooks no second to it, not even non-being can be
opposed to it. The positivists’ or the naturalists’ attacks are
altogether wide of the mark when they make frantic efforts by
relentless logic to show that things have no being. Uddalaka
anticipates such thinkers when he observes ‘How could it be
thus, my dear boy? How can Being be born out of non-being 7’
nothing which is existent in the world is ever-born out of non-
existence and so this dialectician is considerably exercising
himself in defending or attacking a shadow created by himself.
On the other hand the Being propounded by Uddalaka is the
very marrow of both the being and the non-being that one
encounters in the empirical world and is the essential factor of
even the nihilist who would fain deny it.

Mayic origination:

14. But some might object here: how could this Being
give nise to or transform itself into the Universe ? It is admittedly
changeless from within itself or from something outside it since
there 1s nothing beside it ?

To this the traditional authorities of Advaita Vedanta have
replied as follows :

aal R wRA o g T g T |
AT WA e i o R
AT WY S AT A I |

FRSTYAT 7 AT AT A AR )

(h.wT.2-39, ¢)
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From semething that 18, (or 1n the case of vomething that is)
tllusory ongination s reasonable, but not actually. For according 1o
one who holds actual origination, it will have to be admittea that
something already born can alone be held tobe bom. (G K. 3-27)

[That is to say, if we say that something can transform
iself as something else, we shall have to admit that that something
itself 1s a ransformation of something antecedent and thus we
shall be committed to regressus ad infinitum}

Nothing which is non-existent can have birth either illusorily or
actually. A barren woman's son is born neither actually nor illusorily
even. (GK. 3-28)

[Non-being is nothing absolutely. Neither change nor
changelessness can be attributed to it]



Section I

THE CAUSE AS CONSCIOUSNESS

The Three elements as the effect of Sat :

AT Y @ TRR ASISER T e g &
WA TRRISHO | FETRT © W SN S a7 [
T ST W (W1, §-3-2)

W AN T T W RAGR a7 e
T § ¥ AR R R W W
TR ) (81, 4-3-¥)
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three elements in consonance with Taittiriva, only these three
are mentioned here just to illustrate how the grosser objects in
the world are all composed of the primordial elements.

Before entering into a detailed consideration of this latter
part of creation we have to take up the subject of Consciousness
as an aspect of the Absolute herein presumed by using the
sigmficant word UHA (It saw).

The controversy about Consciousness

16. The followers of the Sankhya system claimed that the.
expression Wd (*Being alone’) used at the commencement of
this section could only mean Prakrti or the balanced state of the
three gunas in the beginning of things, and argued that Sat as
Brahman cannot possibly be meant here inasmuch as Being which
is of the nature of Consciousness, is a perfectly changeless entity
without body or senses ; It cannot be supposed to be an agent of
the action of knowing which occurred at a particular poiat of
time in the past. Therefore it stands to reason to assume that the
Primordia]l Pradhinam though inseatiest in itself, may yet be'
spoken of as omniscient in a secondary sense since it
compreheads the satva guna (the basic pre-supposition of
knowiedge) also along with Raias and Tamas and since it is well
known that Yogins owing to the attribute of Consciousness of
Satva endowed with body and senses actually become
omniscieni. Even the Vedantin who holds that Brahman &
mmmmmaﬁs niscience 1s due 10 18 poteRcy
the latter would cease to be an agent of the action of knowing;
On the other hand if that action be impermasent, Brahman would
cease sometimes to know and consequently should be granted to

L4
L
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be omniscient only by virtue of His possessing the potency of
oraniscience. Moreover, Brahman is granted 1o be devoid of the
factors requisite to produce knowledge before the onigin of the
universe sod it is inconsistent to peesume that, anyore devoid of
body and senses can be credited with knowledge directly.
Therefore the conclusion of the Sankhya philosophers is that
Being, mentioned in the first verse of the section, is the Pradhéna
slone which s composed of many elements and can be allowed
to evolve into an effoct, ke clay which being composed of parts
can transform itself into effects like pots, Jars etc.

The witness alone can be omniscient:

17. Sankara rebuts this charge oa the ground that a mere
function of satva cannoi be denoted by the verb ‘o know” without
someone wiinessing it and hence it must be granted that Brehman
which alone can be » witness of all is omniscient. As for the
coniention that if the act of knowing be eternal, Brahman cannot
be held consistently to be the agent of that act, the opponent
should be asked 1o explain how eternal Consciousness would
contradict omniscience. It is self-contradictory to say that oae
who possesses eternal Consciousness capabie of throwing light
upon all objects is not omniscient. If it be objected that to speak
of it as an agent of knowledge which is eternal is not reasonable,
we say “No’, for we see the sun being spoken of in such terms as
"he bums, he shines upon things’. But it will be objected, that it
might be consisient in the case of the sun in those terms, inasmuch
as there are objects to be bumnt or shose upon; whereas in the
cuse of Brahman there is no contact of the knowledge with any
shiect whatever and hence this comparison is not on all fours
with this illustration. But we see usage allows us to say- 'the sun
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shine' even when there is no object to be shone upon. So even if
there be no object of knowledge. the usage ‘it saw’ (thought) is
quite justified and hence there is no disparity whatever. Further,
if it be supposed that an object is needed, Sruti texts speaking of
Brahman as knowing all are more consistent. And what is this
object at the time of creation? The reply is undifferentiated name
aad form intenced to be differentiated, these (meme and form)
betng uadefinable as either identical with or other than Brahman,

Those proficient in the science of Yoga declare that even
Yogins accuire knowledge of the past and future through the
Grace of the Lord. How much more should it be deemed
reasonable that that Lord, ever endowed with all perfections,
should be possessed of eternal knowledge of creation, sustenance
and dissolution of the world ?

As for the argument that it is not reasonable to think that
the Ruler is able to know anything since He has no body or senses
before creation, that objection is not valid bere at all; since it is
quite consistent and reasonable to think that there is no need for
the meass of knowiedge since Brahman is eterpally of the
essential nature of knowledge itself just as the brightness of the
sun is eternal. Moreover in the case of the transmigratory self,
inflicted by ignorance and other defects, birth of knowledge may
depes< spoa the body and other factors, but not in the case of
the Lowd who hes no cause of obstruction to His knowledge. The
fowmmmtmmmmmmmmdﬁ
body asad other factors but possesses | knowledg
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"We hear of His great power of vanious kinds and of inherent

knuow ledge, power and acuvity (Sve.6-8) having neither hands nor feet,

He 1s swift and grasps everything, sees without eyes and hears without

ears. He knows everything knowable but there is none that can know
Him. He is saad to be foremost supreme Purusha.”

{Sve. 3-19); (S. Bh. 1-1-5 Pp. 26-28)

The Consciousness of the Elements :

18. Empirically speaking, the elements Fire. Water and
Earth being insentient cannot see and therefore in their case to
«gv that they thought of becoming many may rightly be
considered. to be figurative. But since their creation is only
illusory their seeing also may be traced to the conscious nature
of the Absolute, very much in the same way as when we say that
a reflection in water or in a mirror moves correspondingly to the
original man or animal moving. The description of creation is
merely intended to make it intelligible to an enquirer that there
is only one Atman in reality, so says the venerable Gaudapada :

weRegferh: gitat Siftammi
W AR AR A STl (e 3-2%)

Creation which has been described in a variety of ways with the
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nelp of ustrations such as those ot Clay, metal und sparks of fire 15
oniv a device 1o introduce the enguirer 1o the truth of the unity of
Atman There 1s no difterence of things however we mas fowk at 1t

iGK. 315
Pure Being and pure Consciousness in one :

19. It should by no means be supposed that Being and
Conscrousness are two distinct qualities or natures of Brahman.
Reality is absolutely and uniformly the same in its nature and no
manifoldness is thinkable in it. As we have already remarked.
vanety and manifoldness inherent 1n the objective not-Self, is
but an illusory aspect of the Sar which is both Being and
Consciousness in one.

As Sankara remarks:

T ¥ GOPRT qW, T SNegfe TR a9 ;
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(g, 9. 3-3-32,. 0. 3%9)

“It is not possible to say that Brahman is the nature of Being
alone and not of the nature of Consciousness ; for then Sruti texts like
*He is Consciousness through and through® (Br. 2-4-12) would become
meaningless. And how possibly could Brahman bereft of Consciousness
be thought to be Self of Jiva. the individual self (as it is found to be
taught in the sequel?) nor can Brahman be said to be of the nature of
Consciousness alone and not of the nature of Being, for then texts like
‘He 15 10 be seen as Being alone’ (K.6-13) would become meaningless
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and how could Consciousness bereft of Being be postulated””
{S.B. 3-2-21. P. 360)

Brahman as the material as well as the Efficient cause:

20. Since the Sruti declares that Sat or Brahman wished to
be born as many and then created light, it is clear as Badarayana

says ATV | (.9, 2-v-3¥),

And because of the teaching that ‘Brahman thought of
becoming many’ (S.B. 1-4-24) it is both the material and efficient
cause of the universe; and as Being Absolute or Consiousness,
Absolute can never be conceived to change itself into something
else. we are constrained to believe that the elemental fire which
Brahman created and Changed itself into, can be only mavic
(1usory) as Gaudapada has argued. More of this in the next
section.



Section IV

THE INDIVIDUAL SELF AND
THE DOCTRINE OF MAYIC EXISTENCE
OF THE EFFECT

Significance of thought attributed to the elements :

21. We have now to see how Uddalaka is going to make
good his initial statement JTRYT fermT e | (o &-
2-¥) ‘The effect is only a play of words, a mere name’.

We have already quoted three statements about Fire, Water
and Earth, where the first two elements are said to have thought
and proposed to be born as many and then like Sat itself to have
created their immediate effects. Badarayana (V. S. 2-3-13) infers
from this text that Brahman alone assumes the form of Fire eic.
and thinks of becoming many and is born as the next effect, since
the elements cannot be conscious of themselves. The Sruti
elsewhere says that there is no seer other than Brahman (Br. 3-7-
23) and therefore it stands to reason to assume that it is
Consciousness of Brahman itself that is seen elsewhere or is
attributed by the Sruti even to the insentient elements which are
superimposed on it. We all know that the sheen of the apparent
silver actually belongs to the name on which the silver itself is
superimposed. It is to make this fact intelligible that expressions
like “The Fire thought or wished to be born as many’ have been
used here.
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The triple constituents of things:

22. The Sruti now proceeds to relate how all phenomenal
things are the result of the triplication of the Primordial elements.
Of course this triplication must be taken to be symbolic of all the
five elementary constituents of phenomena including Ether and
Al

¥ W EREiEar WA W
ARTNINT AT TSI 8 )
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“This Devata (Goddess) thought, *Well, I shall enter these three
devatas \n my jiva-self and differentiate name and form. Each of
them | shall make tniple severally.” This Devata entered these three
devatas in this its Jiva self and differentiated name and form. Each of
them made triple severally. How each of these is triple I shall tell you,
my boy, so that you may leamn it.” (Ch. 6-3-2,3,4)

Brahman the original Devata :

23. Here Brahman, the primary cause, Being and
Consciousness, in one has been styled Devara. In the Vedas
especially in their ritualistic portion, Gods as the presiding deities
of external and internal phenomena are usually designated by
the word ‘devatas’ (shining ones) chiefly because of their
unimpeded knowledge and powers. The Upanishads, therefore,
sometimes depict the Supreme Cause or Brahman as Isvara
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i Ruler) and dominating Devata (shining) as 1t outrivals them ali
in s glory and is unexcelled by any one else in any respect.
Witness the mantra —

AHPRIOTT SH AR |

(AT T T (R. §-9)

We know that Devata. the greatest Ruler of all Rulers. and the
greatest Devata of all devatas (Sve. 6-7) and the primeval elements
have been also called Devatas because they are derived from Brahman
1n every respect.

Brahman’s entrance into the elements :

24. Sat or Brahman entered into these lesser devatas in its
form as Jiva and differentiated names and forms of things. In the
discussion about the Conscious nature of Brahman we have
referred to these names and forms in an undifferentiated state
before creation.

It 1s Brahman alone that enters into the elements and brings
them into a differentiated state. Brahman is said to enter these
elements in its Jiva form for two reasons. In the first place,
Brahman as the Universal Self continues to remain in its Brahmic
nature even after entering into the creation as the sage Kiéa Krtsna
quoted by Badarayana (VS 1-4-22) opines, and in the second
place the Jiva form superimposed upon Brahman is a mayic
reflection, as it were, of that supreme Self (VS 2-3-50), very
much like the reflection of a scene in water depending upon its
original for its very existence as a reflection. It is true that even
Jiva also differentiates names and forms of things as for Instance
when a potter differentiates clay into names and forms such as
pitcher or a claylid. But he himself is not involved at all in the
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differentiation of names and forms in the maze of phenomens
like a hill, a river or a sea. Therefore Sankara while interpreting
Badarayana Suira ‘ ‘HRRgite] BFEA S5’ (24-20)
says that the Sruti ‘I shall differentiate name and form’ (Ch. 6-3-
2) should be taken literaily 1o mean that it is Supreme Devatg,
the Sat alone, that is responsible for the differentiation of all
names and forms. Even where we know that the Jiva himself
makes tiings and invests them with names and forms, the act
should be ultimately traced to Sat, Brahman only, inasmuch as
the Jiva is quite distinct from the Supreme Lord like an employed
servant of a king 2nd that is why in the Sruti I
FEFEAT (entering into them in the form of my Jiva
Self). 1t is ssid the Jivahood of the individual is only due to
ciscamscribing conditions sach as the body and the senses.

The three elements in the effects :

25. How each of these differentiated products of the
elemental constituents reveal their triple nature is illustrated by
the following texts :
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ol WM W ARy g w wge
ey w1l (81 4-¥-, R, 3, v.)

"What is scen to be the red colour of fire, that is the colour of
the Primosdial Fire; what is sees to be whie that is the colowr of
Primocdial Water; and that which is black is of the elemenisl Food.
Thas the fireness (quiddity) of fire as the effect is 2 mere play of words,
only a name; that the so called fire is only the colours is alone the
readity”. (Ch.6-4-1)

(The other texts are similarly translated.  In place of the
word fire, we have only to substitute ‘the sun’ ‘the moon’ and ‘the
lightning’ respectively while rendering texts number 2, 3 and 4
respectively)

This extract should serve as a type for the analysis of all
combinations of the three elementals. What is aimed at is the
conclusion that every pbenomenon in the universe is made of
the constituents (fire, water and earth) which are themselves
illusory manifestations of Sat, the Original Cause. The products
of fire—the common fire, the sun, the moon and the lightning—
enumerated here should be taken to be typical for the products
of the other two elements also. The sum and substance of the
argumernd 1S that every phepomenon is only an appearance
Reality, Being. This is what Gandapada has described HVWIRN
“Iiusory Birth of Reality.” The so called effect is in #s apparent
aspect, a play of words, only a name, thet is 1o say, o8z common
sense, intellect in its ignorance gives a local habitation and a
name to appearances only and lives in a fool’s paradise so long
as it has not realised their quiddity which is Brahman alone.
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The Sankhya and the Vedanta Doctrines contrasted. Vedagta
contrasted with Sankhya with regard to the effect :

26. Both the Sankhya and the Vedanta sysiems have
accepied the theory of Sat-Karya (the pre-existence of the effect
in the cause before its mamifestation). For the Sankhya. the effect
(the Universe) exists in the form of the cause, the Pradhana which
evolves iself into Mahat and other effects at the time of creatios,
But this is only a hypothesis taken for granted on the basis of
reasoning that the effect of the nature of things conducing to
pleasure, pain and delusion should have come from a cause
similar 10 it in nature. For us, Vedantins, however, the effect pre-
exists in the cause Brahman. The Sankhyans and other adverse
critics object to this on two grounds. In the first place this is
against the sccepted doctrine of Sat-Karya in the system and in
the second place the effect according to Advaita will have to be
confessed 1o be dissimilar 10 the cause. Sankara rebuts these
charges s« follows:

Rt S e TN o s Al
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(G.97. R-2-9 3 9T, 24R%.)
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If Brahman which is Conscious, Pure and devoid of sound and
other qualities is affirmed (hypothecated) as the cause of or effect
opposed 10 it, its nature being inert, impare and ipvested with sound
etc., then it would lead to the conclusion thet the effect &2 pon-existent
before its birth, and this is repegnant to you, holding as you do, the
doctriac of the pre-exisience of the effect (even before its binth 1)

(Reply:) This is no defect in our systern. Forit is a mere nagation.

(To explain:) This is a bare negation ; for there is no cbject to be
negated here. How is this ? The reply is that, in the same way as the
effect is even now exisient as the cause, even so it is to be concluded
that it is existent before its birth. For even now its effect has no
independent existence of its own except as that modification of the
canse. The Sruti says, ‘everything would reject him who would
recognise anything as other than Atman’ (Br. 2-4-6). The existence of
the effect as identical with the cause of course, is nothing peculiar to it
at the time preceding creation,

Objection : Well, but Brahman without s30und and other qualitics
i3 the cause of the world ?

Reply: Of course, yes. But there is no world with sound and
other qualities apart from its fors s the canse, whether before creation
or even pow. Therefore it cannot be maintained that the effect has ro
being befose s birth, (S.Bh.2-1-7; P. 189)

And elsewhere Sankars observes:
mm m T o

m&mwwm, A mﬁwmﬂw
mﬂhmﬁmn (QAT. R-2-2¢; . 3R0)
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*Therefore just as jar space and a drinking pot space have no
independent existence apart from spece in generad and just as the waiey
of a mirage and the phenomena hive 50 existence independent of a
mimage and other things, these being of a nature just appearing and
disappearing the pext moment and indefinable in their character, so
also, one should know that this phenomenal worid consisting of
distinctions like the experienced obiects and experiences has no being
other than that of Brahman.” (S.Bh. 2-1-14; P. 197)

The Dectrime of Maya :

27. The two excerpts quoted above should suffice to give
the te direct to the view adumbrated in some quarters that Sankara
does not recognize the doctrine of Maya anywhere, the doctrine
that the whole of the Universe before us with all its imposing
charscteristics of reality is nought in itself; it is no more than a
mirsse enticing thirsty people walking about in a sandy desert.
At the same tiree Sankara wants us to believe firmly that it is not
& hallucination ; is parsphernalia of pames and things is really a
manifestation of Pure Being or Pure Consciousness which is the
Self of us all. As the Chandogya Bhashya has it:
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“Wha! we say is that nothing asywhere is unreal, inasmuch as it
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s Being alone that is mistaken for the world of duality and difference.
Just a8 itis a rope alone that is calied 2 “snake’ when it 15 mistaken for
a snake or just as a lump of clay or a jar is taken to be other than clay
and is called by names like ‘lump’, ‘a pot” etc., but for those who have
disunctly recognized the rope or the clay, tbe names and ideas of a
snake Of a jar cease to exist, so alsp for those who have distinetly
recogrized the Absolute Being (s the oaly Reality) the mame and the
ide2 of an effect cease to exist™ (Ch. Bh. 6-2-3 P 510y

Mayic Existence of the Effect in the Cause:

28. That the fire, the sun, the moon and the lightning cited
above are intended to be only iliustrative of the general doctrine
of mayic existence of all effects in the primary cause, the Pure
Being, is corroborated by the following texts:

mw&ma@ﬁmmﬁmam
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and who were highly learned in sacred lore said : “There is none amongst
us who says anything he bas not heard abont, reflected upon, and
known'. They kaew everything from these iilsstrations.” (Ch. 6-4-5).
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“hatever appeared as red, they knew to be the colour of fire;
that which appeaved as white, they knew 10 be the colour of water; and
whatzver appeared as black they koew to be the cotour of food or the
easth, (Ch. 6-4-6)

“And whatever sppeared to be unknown, that they knew to be
sm aggregate of these Devatas alowe, How these three Devatas on gesiag
into the body become tiplicated sevemlly, you may now learn from

=e.” (Ch. 64-7)
s v Rl o % wR gy Wl
& N s ) (W, §-a-2)

“Food eaten s divided into three (stages of refinement), of that
the grossest part becomes facces, that part which is of mediom
refinement becosacs flesh aad that which is the most refined past

becomes the mind.” (Ch. 6-5-1)

This section of the teaching aims at stressing the material
notion of the estire ego-complex.

are: S Rt ol & wRE sigeeg WA
N g dse 7 TR i
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wor § e s W W | (8i.8-4-3, 1)

“Waser (liguid $ood) drusk is divided into three; of that the

grossest part becomes uring and thet which is of medium refinement

 becomes bleod and the most refimed part becomes the vital foree
Prana)”.

“The product of i takios is divided into three, the grossest past
“becomes the bope, that which is of medives refinemsent becomes marow
and the most refined past becomes the orgar of speech.”(Ch. 6-5-2,3)
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29. The details given above of the physical and psychic
components of a man need not be literally or critically examined
and compared and contrasted with the findings of modern
physiology and psychology. The one fact which is stressed is
that all not-self, internal or external to men, includine his body,
is composed and made up of the Primordial elements aad the
elements themselves are the illusory manifestations of Sat-Pure
Being, which is the only Reality. The following text summarizes
the conclusion to be remembered about this ego-complex of
which the mind (presumably including the senses), the vital force
sad the organ of speech are the chief constituents.

s o v syl o
wwer RyefRR s g n (91 -o-v)
*Of food, my dear boy, is the mind coastituted; of waler is
constitnied the vital force (Prasa) aad of fise is speech constituted.

‘Mey your revered self be pleased to enlighten me further on the point'.
'Al right, my dear boy’, said (Uddedaka) Tshall doso.” (Ch.6-54)

The Purport of the Sequel :

30. The pext instalment of the narration is intended to serve
&s an elucidation of how the mind is a product of food. We shall
simply reproduce the relevant texts with their English rendering:

“Of the curd that is churned, my boy, the refined portion rises
up and that becomes butter, Even so, my dear boy, the finer part of
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fond eaten rises up and that becomes the mind.™ (Ch. 6-6-1,2)

T e ST Qs @ W SN @ e Ry
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“Of water drunk, my dear boy. the finer portion rises up and that
becomes the vital force (Prana); of the quality of fire eaten, my dear
boy, the subtle part nises up and that becomes the organ of speech.”

(Ch. 6-6-3,9)

(Food, water and fire, it will be remembered, are the
technical names of the three Primordial elements and bear the
same significance as they do in common life. The elements enter
into compounds in various proportions and combinations. The
object of the texis is only to draw the attention of the seeker to
the fact that the essence of the organic matter, no less than that
of the physical in the external nature, consists of nothing but the
three elements, the latter being but apparent manifestations of
the onginal cause.)

s o v iR eRee TR @
W A7 R RyeiRf a aRf e (. 1-8)

“Of food, my dear boy, is the mind constituted ; of water is the
life force (Prana) constituted and of fire is speech
constituted. ‘May your revered self be pleased to enlighten me further
on this point.’ 'All nght, my dear boy,' said (Uddalaka) ‘I shall do so.

{Ch. 6-6-5)

The Mind, a Product of Food :

31. The next instalment is intended to be an experiment to
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demonstrate how mind is constituted of food.

TTee: AW (e peemge A s
Rraerea: qroit 7 At s g (Wi. §-9-2)

“The human body, my dear boy, consists of sixteen parts. Do
not eat any food for fifteen days; you may drink water as much as you
please, for life force (Prana) is constituted of water and if you do not
drink, it may depart.” (Ch.6-7-1)

 § et e e & i@ s |
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“He ate not for fifteen days and then came to him (Uddalaka)
asking him 'what shall I recite O father” ‘Rks, Yajus texts and Samas'’
{replied Uddalaka). He then said, 'O father, they do not flash to my
mind.” (Ch.6-7-2) |
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(BT, §-9-3)

“He observed, ‘just as. my dear boy, out of a great fire enkindled,
only one live piece of charcoal (of the size of a spark) should remain
and even from that (spark) one could not burn much faggots; even so,
my dear boy, of your similar parts, a single part remains now and with
the help of that one part alone thou art not able to remember the Vedas.
Eat now, I tell you and then, thou shall remember them.” (Ch. 6-7-3)

¥ g YR o ¢ O wre ad i il
(8. g-9-¥)
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“He then took food and approache:| his father (Uddalaka) and
whatever the latter asked him he was able to know.” (Ch.6-74)

& QU 0 G AEEISAIRAERER Sl
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“He said, ‘just as when out of a great enkindled fire, if a single
live charcoal, of the size of a firefly, should remain, then one should be
able 10 make a big fire again with the help of bits of straw and even
with its help one could burn much; even so, my dear boy, out of your
sixteen parts, only one part was left to thee and that part kindled by
food, blazed again and with its help thou now recalledest the Vedas; of
food, indeed, my dear boy, is mind constituted; of water is the vital
force(Prana) constituted and of fire is speech constituted’. And he
understood, well indeed, what his father explained”. (Ch. 6-7-5, 6)



Section V

BECOMING ONE WITH BEING

32. In the preceding sections we have recorded the peculiar
narrative form in which the’ Upanishads teach eternal verities.
When, it is said, that Being alone ‘was’ in the beginning of things,
One without a second, and It thought of *becoming many" by
‘being born’” in other forms and proposed to Itself that It ‘would
enter the creation’ as Jiva under different names and forms, we
have only to understand that the Absolute Reality is both Pure
Being and Pure Consciousness in one, and that being altogether
devoid of any specific features, It appears to be the world
differentiated into names and forms to the common man. When
it is said that the effect is only ‘a play of words, a mere name’, it
means in plain language that Being or Atman is really the cause
of it all; that causation is only mayic and that all the panorama of
the universe that people are aware of, is, from the highest point
of view, Reality or Being, Itself. There are no Jivas and objective
things differentiated into names and forms at all, independent of
Being or Atman. These objective things and inner subtle
phenomena such as the mind or life forms are really one with
Being. This has been shown by explaining ‘the doctrine of
triplication.” And that the Jiva is really one with Being will now
be demonstrated by an appeal to universal intuition.

33. Uddalaka now proposes to examine the state of sound
sleep

WER TRRE Waeg THEN wW § @R
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“Uddalaks, son of Aruna, said to his son Svetaketu, "Now, my
dear boy, know from me the state of sound sleep. When a man is said
0 be aslesp ( FfA TR ) then, my desr boy, he becomes one wity
Sae. He te dissolved unto Himself; therefore they say about him that ke
steeps (FRR). s well ksown that be is dissolved into his own
Self.” (Ch.6-8-1)

[Here the Sruti takes up the word Svapiti used in common
life and offers a fanciful derivation for Sva (into his own Self))
Apiri (is dissolved). This is, of course, not according to any
grammarian but only 2 meemonic to draw the attention of the
aspirant to the actual state of Jiva in that state. The word
Svapnansok (FFF:) might mean the dream state also and even
then the trae naiure of Jiva is partially revealed ; for all the
conditioning associates such as the body. the mind and the senses
of the waking state are replaced there by their semblances and
yei Atman reisdes His nature intact, thus showing that it is nog
the inherent nature of the Jiva to be restricted to the individual
notion found in waking or confined within the precincts of the
waking world. But sound sleep is specially mentioned here
because Jiva not only loses his identity as conditioned by the
body, the senses and the mind of the waking state, but also because
the whole universe with all its paraphernalia limited by time,
space or causality has vasished here absolutely. There is nothing
to distinguish him from Pure Being. ]

34. $ankara in his Sutra Bhashya thus explains tbe
significance of the word Svapiti (FIRR) in this context.
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(2) TSR R SR fRai T aRsre
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{1) “The Jivais awake, when owing to contact o the conditioning
factors of the nature of modifications of the mind, he identifies iimself
with them. As qualified by their impressions, he sees dreams and !5
then denoted by the word, "Mind'. When both these mnditi(mingf
associates disappear, he has no distinguishing feature and is therefore
‘dissolved,” as it were, into his own Self. and so the Sruti says It is
well known that he is dissolved into his own Self”.

(S.Bh, 1-1-9: Pp. 32-33)

[Here it is clear that Sankara recognizes oaly two sets of
conditioning associates which deiermine the Jiva natsre of the
individual self; but some post-Sankars commentators,
recognizing as they do another conditioning adjunct which they
call ‘Positive Avidya’, take advantage of the expression Joi9 39
(dissolved as it were), and interpret the Bhashya to “mean that
the Jiva is only partially dissolved and has not yet become
completely merged in Pure Being in sound sleep. This later
interpretation is not only not faithful to Sankara’s view but also
lays the axe at the very root of Vedantic teaching about the pristine
purity of Jivatman to which we revert daily in sound sleep.]

Before proceeding further we shall quote two passages from
the Seira Bhashya wiiich leave us in no doubt whatever on this
poIRE

(3) QURAR ¥ W7 FEOW e WAl ¥R | W
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(2) “It is a conventional teaching of the Upanishads that the Jiva
becomes one with the supreme Brahman in sleep; and from that supreme
Brahman all the world beginning with Prana is born. Therefore wherein
sleep is of the nature of unconsciousness and purity, wherein his own
nature is devoid of all particularized consciousness born of conditioning
associates, and from which this return to waking is of the nature of a
fall from that pristine state, that Paramatman (Supreme Self) is here
taught by the Sruti. That is what has to be concluded.”

(S.Bh. 14-18; P. 168).

[The sub-commentary Bhamati interprets this passage as follows’
- "Since there is unconsciousness, his nature is pure, as it were, and not
purity itself.”

AR W Erears, 7 e

“For there is the Laya (ignorance) and the potentiality of

the impression of Vikshepa (the projecting power of Avidya) the
similanity (of Punity) is only because of the absence of the several

Vrittis functioning, SRS R SYRIEHRTIGIF 1| (WA,
2-¥-2¢, WI. ¥oR)
Comment is needless.]
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(3) “Mereover there is no time when there is po snity of Jiva
with Brahman, for the essential nanwe of a thing can never disappesr.
Cwly relative to the foreign nature which Je puts on, & # were, in
dress sad waking, he is said to resume his own nature in sleep. For
riis reason also it is improper to say that he becomes united into one or
with Being only on a certain occasion but is not vnited oo other
occasions.” (S.Bh. 3-2-7; P. 351}

35. It is clear that Sankara closely follows the Upanishads
in declaring that the Jiva does become One with the secondless
Atman who has been designsied by ihe significant name of Sat
(Being). This is from the standpoint of wakiag which obliges vs
to believe that we possess an sggregaic of the body, the senses
and the mind. Looking at each state from its own standpoint, it
is, however, obvious that the states are oaly apperent pot-selves |
superimposed upon Atman, appearing 2ad disappearing without
leaving any stain on the eternally pure nature of Atman. It thus
follows that Atman as Brahman is the only Reality.

36. This is not mere speculation but reasoning on the basis
of facts experienced by all. Accordingly Sankara writes:
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A Il (R 3-2-8; . 264 - 2¢R)

“And as for the argument that the word itself which enjoing
manana (reasoning) besides sravana, listening to the teaching of the
Sruti, shows that reasoning also should be adopted, we say dry
speculation cannot gain eniry here in this place, for the reasoning offered
by the Sruti itself is adopted here as subservient to intuition. It is of the
following type :

1. Both dreaming and waking each prevailing in the absence of
the other, Atman is unsullied by the character of either and Jiva becomes
one with Being shaking off all differences; he is Being devoid of all

2. The manifold world having been born out of Brahman it is
not uiher than Brahman if we (accept) follow the principle of non-
difference of the effect and the cause.”  (S.Bh. 2-1-6 Pp. 188-189).

The above is a succinct statement of the distinguishing
feature of Vedanta in that, unlike other systems, it follows no
syllogistic reasoning or independent speculation for the
establishment of its truth. Only direct universal intuition and
argument based upon intuition are employed here; and the subject
matter being the nature of one’s own Self, there can be no
suspension of judgment, doubt or debatability with regard to the
cardinal tenets propounded here.

37. The inuimale relation between Jiva and the universal

Self is seen here even during the states of their seeming
distinction. This is brought home in the next Sruti text:

T W wh ogw oW R
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“In the same way as a bird with a string flies in this direction
and that, and finding no abode of rest, it would seek refuge in the very
post to which it is tied up, so afso, indeed, =y dear bey, i is that this
‘mind’ flies in this direction and that, but findiee %o abode of rest,
seeks refuge in the Prana alone at last, for the mind is tied vp to Priina.”

(Ch. 6-8-2)

Here Prapa is another name given to Being in its causal
aspect. Préna or substratum is the aspect of Brahman ¢n which
all aggregates of body and senses are supported. And ‘mind’ is
the name assigned to Jivas, because mind is the conditioning
associate of Jivas during their rsundane life.

38. We have so far discussed the Vedantic theory of
causation and the oneness of Jiva with Brahman during sieep.
Before entering into a detaited account of this oneness, Uddalaka
makes certain incidental observations on the inter-relstion of the
three primordial elements. His mnemonic about sleep, Swapiti
(@fRfR), reminds him to place before his son the other similar
derivatioas of words TRTFIf (feels thirsty) and RRIER (feels
hungry) before ke resumes the subject of HEWWT: (becoming
ose with Being). We shall now state the texts at length with
translation and see what conclusions Sankara draws from these.

wpieR & i RerdR drgeisiing
AFISSY & SRR 0 HeT AR TN R
e s e e RER e

) ol. §-¢-3.
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“Know the truth about hsmger and thirst, my boy, from me. Whes
amﬁmﬁmﬁuﬂ%ﬁ{hfwl&h&gxy),tﬁmwwm
leads on that which is esten. Just as they speak of T (leader of
caitle), FUAR (leader of borses), TOHIT (leader of men), 50 also
they call water by the name WHTH (leader of food eaten). You should
know, sy dear son, that it is thence this offshoot has sprouted. Thiz
can pever be without a cause.” (Ch. 6-8-3)

W ¥ fF WEONRET @Y GRE g
R S g N R A 9 g
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(Wi, §-¢-¥)

“Where else could it canse be if not food? In like manner too,
my dear boy, from the offshoot food trace the cause, water; from the
offshoot water, niy dear boy, trace the cause, fire ; from the, offshoot
fire, my dear boy, wrace the cause, Being. All these beings, my dear
boy, bave their cause in Being aad Being alose have they for their
residing abode and in Being alone they nltimsicly merge themselves”,

(Ch. 6-84)

v Pargee RueR aw o W 7cfid T oy

iR dvy ReriR dong ARl u(sl.q-c-w)

~And when 2 persen is spoken of as FRTRIR (feels thirsty) then
it is heat that leads on what is drusk. Just as they spesk of a TN
(leader of cattle), TS (ieader of horses), TWHTY (leader of men),
50 2150 one calls ‘five’ by thc nasse 3G (lcader of water), thirst. And
know that, mydearh@y,ms:bmccdmtﬁnsoﬁshcmhassprmmd
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This can never he without a cause.™ {Ch. 6-8-51

T § J§ WEETRSTE 8 T demgeis
T G AT GREAS GEl G @9k T
T UANET 90T § §g WrAmfauiTan W o
AT wafd 3 TERT wa d [ Far
TR, TP TFT: TOT AT el ST Soaramy |l

(WT. §-¢-%)

"Where else could its cause be if not water ? From the offshoot,
water, my dear boy. trace the cause fire ; from the offshoot fire. my
dear boy. trace the cause Being. All these beings, my dear boy, have
their cause in Being and Being alone have they for their residing abode
and in Being alone they ultimately merge themselves.”

"How these three devatas, my dear boy, on entering the body
become, each one of them, triplicated severally. has been already
described.”

"Of this person who is departing, speech merges in the mind
and the mind in the ST9T (Life-Force), 19T in fire and fire in the
Supreme Devata." (Ch.6-8-6)

39. The conclusion to be drawn from the incidental
treatment of hunger and thirst is that all created things are ever
one with Pure Being or Brahman, whether in the incipient stage
or during their stay or when they reach their end. They have no
independent being of their own at all.

40. 'The Sruti now resumes the subject of Jivas, oneness
with Brahman. Just as in s’ﬂbn&uslecp the individual self loses its
self-identity in the Absolute Being, it occurs at the stage of death
also. And whit is the conclusion to be drawn from this fact ?
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The following text states this at length :
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“Now it is this subtle Entity which all this universe has for ity
essence. It (alone) is real. That is the Atman, That Thou Art, O
Svetaketn”. (Ch.6-8-7),

41. We shall now state the various doctrines incorporated
in this text, one by one, with certain observations that should
stimulate the thought of the student.

1. This Being is the mest subtle Entity which forms the
substrate of all creation.

2. Being is the one essence of all things, animate or
inanimate. Apart from It they are nothing in themselves.

3. Being or Brahman is the only Reality. It is not something
opposed to the unreal. It transcends both the empirically real
and empirically unreal.

4. Being is the only real Atman. The apparent atmans
that one can conceive of in empirical life have their self-hood in
It. Brahman transcends both the self and the not-self.

5. The Jiva or the individual self has only a seeming
existence of its own. As Sankara says elsewhere, it is only a
semblance (AT W), neither one with nor different from the
Real Atman. Each one of us really is eternally and essentially
one with this really real Atman.
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42. Svetaketu asked his father to enlighten him further on
the doctrine of oneness, because he had one great misgiving about
it. How is it that no Jiva ever recognizes himself during sleep as
having become one with Atman of whom Uddalaka is speaking?
If one has arrived at a particular village, surely, he ought to be
able to recognize his having done so. The father’s reply to this
objection is here:

T &R AY AFar R TR g @
FRAEEAT TH TR )

T 7 7 [N FesER e WS
Wmﬁm:ﬂ:mﬂﬁmﬁﬁ!:
aft Tamg R | (W1, ©:1-2, )

“Just as, my dear boy, bees prepare honey by collecting the juices
of different trees and reducing all the juices into one and yet they are
not discriminated there in this particular way as 'l am the juice of such
and such a tree’ and 'l am the juice of such and such a particular tree’,
s also, my dear boy, all these beings, having become one with Being,
do pot recognize themselves in the form *we are all merged in Being.”

(Ch. 6-9-1, 2

43. The reply itself gives rise to another doubt. While in
the illustration of honey we have a number of juices from flowers
of various plants and trees, we have here only one person going
to sleep daily and waking again by himself. Has Uddalaka’s
answer overcome the difficulty of this anomaly in any way? The
reader should know that there are two thought-positions from
which sleep is described in the Upanishads. The first one is to
grant the empirical distinction of many individual selves and
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from that stand-point only one Jiva enters into sleep and becomes
one with Being and the same Jiva awakes from Being,

As Sankara remarks :

(T, 7M. 3-3-% 3 . 34d)

“It is Being itself that is spoken of, as has been shown in detail,
as Jiva figuratively owing to the contact with the conditioning associate,
This being so, we speak of the Jiva so long as bondage continues in
connection with the same conditioning associate but when there is
continuance of bondage with reference to another conditioning
associate we speak of another Jiva™. (S.Bh. 3-2-9 ; P. 353)

From this thought position how any particular Jiva does
not happen to recognize his having become one with Being in
the state of sleep is thus explained:

fRRyFTeYeT R 7 SRR | Tl
AR ANFRIT 36 ‘T @ R
(3. 3-v-v) g 1 (g, 9. 3-3-9; TM.3%Q)

“In the first place the absence of particular cognition as
characteristic of desp sleep is the same throughout. Now it is reasonable
to hold that when Jiva is one with Being, he does not know anything in
particular because there is only Atman, for the Sruti says ‘there (in the
state of one Atman) what should one know and with what?" (Br. 24-
14) (S.Bh. 3-2-7, P. 351)
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A More Comprehensive View of Deep Sleep :

44, But there is another and more Vedic thought position
that we sometimes come across in the Upanishads.

¥ WuMwegiween: g Rl
AT G4 J7: &9 Sen &4 0 qwifr
i g (3. 2-2-%0)

“In the same way as the spider comes out with the thread. and as
from fire little sparks fly off, so also from this Atman all the pranas
(senses), all the worlds and all the gods, and all these atmas come out™.

’ (Br. 2-1-20)
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Wﬁiﬁﬁ'm:mﬁﬂﬂﬁzﬂzmﬁ
a9 T seafe w adwi: qgal @ @ e
TR fufaes aoa TRt dwe . (R 3-3)

“Wherein this purusha now thus sees no dream whatever, then
he becomes one with this Prana, then the organ of speech with all
names dissolves itself in Him, the organ of sight with all shapes and
colours dissolves itself in Him, the organ of hearing with all sounds
dissolves itself in Him, the mind with all thoughts dissolves itself in
Him and when he awakes, just, as from a blazing fire sparks would fly
off, so also from this Atman the pranas (the organs of senses) come out
and settle in their respective centres, from the pranas the gods (come
out) and from the gods, the worlds™. (Kau.3-3)

The above two passages describe in detail how from the
higher standpoint of the Upanishads the whole of the universe
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with all its paraphernalia dissolves itself in the Reality calied
Prana here. The view commonly entertained that the external
world with all the inhabitant Jivas and inanimate objects
continues 1o exist in spite of one Jiva going to sleep is unwarranted
from the standpoint of intuition and is supported only by the
extension of our experience of other Jivas in our waking world,
This world, it will be seen, is concomitant with waking and cangot
by any subterfige be made to pass on either to dream or sleep.

45, When therefore all the Jivas have become one with
Atman in whom their being was super-imposed in waking, there
is n0 meaning in supposing that they had become one with Atmag
in the past and then to expect that they ought to remember it in
the waking as though the Jiva has travelled from state to state in
suceession in a single tisee series. The illustrations of different
juices commingling aad becoming ose with honey is on all fours
with the Jivas beconsing ose with Sat (Being).

46, This argument is in perfect harmony with the
Chandogya Bhashya, which remarks :

Wiy wg ndme wak g srwl af G
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“In the same maaner, my dear boy, all these beings becoming
one with Sat during skeep daily, during death, and general dissolution,
are not aware that they are becoming one with Being or that they have
become one with Being”. (Ch. Bh. 6-9-2; P. 528)

And this will be in consonaace with the next passage.
TR TR TR TR T TR W
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“And whatever they are (now) whether a tiger or a lion or a wolf

or a boar or a worm or a firefly or a gnat or a mosquito - that they
become again”. (Ch. 6-9-3)

47. The fact that all creatures become one with Being during
sleep, death or dissolution in no way interferes with their retaining
their individual form due to their ‘Karma’ so long as they do not
realize their metaphysical oneness with Reality. Accordingly,
Sankara remarks with reference to the oneness at the time of
death :
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“We have to discuss as to what sort of oneness would this be.
Here the prima facie view would be that this merging of the
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individuality is absolute ; for it wouid be consistent with the fact thay i
is the material cause. To expiain : it has been established that the
Supreme Deveia is the material cause of everything that is bom.
Therefore we have 1o conclude that this non-distinction is absoluse. To
this prima farie view we say: that group of subile elements like fire,
which is the Jovus of organs such as hearing, contines to be til] complese
dissolution, that is, il release from samsara due to right knowledes ;
for samsara (transmigration) has been described in Srutis like ‘some
embodied ones go into the womb for assuming bodies ; others go to
the state of & motionless tree, each in conformity with past karmas and
haunting ideas’ (Ki.2-2-7), for otherwise everyone would absolutely
become ome wish Brahman at fhe time of death itself owing to the
disappearance of all conditioning associates and so the Sastra dealing
with injunctions would be purposeless aad so would be the Sastras
dealing with right knowledge. Besides, it is not reasonable that bondage
due to misconception should loosen without right knowledge. Therefore
even while everything bas (the supreme Devata) for its material canse
this attaimment of oeeness with Being (at the time of death) must be
concluded to be with a resider of latency (of the fire etc.), just like (the
attainment of pmeness) dwing sieep ang dissolution”.
(S.Bh. 4-2-8; P. 483).
#8. Thiz dociriae of the conditiosing associstion due to
ignorance of the e nsture of Brahman (wow and then referred
to bj Sackara) has been developed by post-Sankara sub-
commentaors into a theory of residue of Positive Avidya in sleep
mdzmmmmmyﬁﬁwomnmofﬁmmm
of the individual self shd the Supreme Self even in sound sleep.
It passes one’s undersianding how these Vedantins reconciled
themselves to a conclusion that forces them to believe that there
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15 no state whatever where non-duality of Atman is intuited.
Sankara. on the other hand. states in so many words that the

inference of distinction in sleep is based on misconception due
to Avidya in waking.

(], 9T, 3-2-2; . 21, 21R)

“Just as in the Supreme Atman. devoid of all distinctions. there
are conventional dealings of distinctions due to wrong knowledge in
the state of sustentation unimpeded as in a dream, so in the state of
dissolution also latency of distinctions due to wrong knowledge alone
can be inferred”. (S.Bh. 2-1-9: Pp. 191-192)

It is obvious that Sankara maintains that just as distinctions
are empirically felt to exist before dissolution, latency of
distinctions might very well be inferred to exist, both latency
and potency being due to Avidya, while all along no distinctions
are really existent either before or after dissolution. The
conclusion from the feeling of oneness with Being in sleep. death
or dissolution is the same as has been drawn in connection with
the theory of causation in the previous Khanda.

¥ 7 QsPRlaraid a8 a0 § A S
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“Now it is this subtle Entity which all this universe has for its

essence. It (alone) is real. That is the Atman. That Thou Art, O
Svetaketu™.
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“Your reverence may plesse enlighten me further.”

“So, be it, my boy,” said he “ shail do so.” (Ch. 6-94)

49. While Svetakesu is satisfied that the Jiva cannot
recognize hit onesess in sleep because of oneness, he cannot
ek out how & can be that not ose of the Jivas ever remembers
om waking, his havisg emerged from Being. Here is Uddalalka's
explanation:

mﬁwmmmm%mm
FTPRRRAIRY W W W Wi ar qur ax 1

T PR TR R W AR (g T SRR
FrReR TR T o addTER &Y
T W R TR ) (8. §-20-3, ®)

“These rivess, my dear boy, flow, the eastern ones to the east,
and the western ones 1o the west. They come from the sea and merge
themselves in the sea sloae. All that becomes only the sea. Just as they
do pot Inow Shemesives there as this river or that, 50 also, my dear
boy, all these creatures having come from Being do not know that they
have come from Being oaly, Whatever they are here-whether a tiges,
or a Lion, or & wolf, or 2 boes, or a worm or a firefly or a gnat or 2
mosquito, that they become agpin”™. (Ch. 6-10-1, 2}

58, Just as im the: came of honey, the different juices lose
their identity and become all homey, so in the case of the sea also
the nvers which origisate in the clouds and become rivess,
fiowing in different directions, lose themselves in the sea. In the
sea all rivers become part and parcel (undifferentiated) of the
sea and can never be distinguished individually ; so also with
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the Jivas who merge themselves in Being and emerge from It
but vet they can never be said to have lost their identity in Being
or having again come out of It. The conclusion is the same as
before.
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“Now it is this subtle Entity which all this universe has for its
essence. It alone is real. That is the Atman, That Thou Art, O
Svetaketu™.

“Your reverence may please enlighten me further.” So be it, my
boy,” he said, “I shall do so0.” (Ch. 6-10-3

51. This time Svetaket’s difficulty is this. If all Jivas have
Being for their cause, how is it that they are not absolutely
destroyed on merging themselves in It ? The answer is as follows:

5

R TR SRR 0 (9. 8-22-2)

“Of this great tree, my dear boy. should some one strike at the
root while it lives, its juice would ooze out: should one strike it in the
midpoint while it lives, the juice would ooze out. Should one strike at
the top while it lives, the juice would coze out. Now this one pervaded
by the living Self, stands sucking in nourishment and rejoicing.”

{Ch.6-11-1)
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“Should the Jiva leave one of the branches. then it withers: should
he (Jiva) leave off a second branch, then that would wither up: should
he leave off another one, then that would also wither up. If he should
leave off the whole tree the whole tree would wither up™.(Ch. 6-11-2),

v ¥ o AR SR e 9w R Rl g
ey figg R @ 7 WPRREEAR W T ¥ e
FRiy dnkal Y W @ AT FERERER @ aRi
L gl (B1.8-22-3)

“Just like this, you have to understand™ said (Uddailaka). ‘Bereft
of Jiva, indeed, this (body etc.) dies, but the Jiva never dies’.

“Now it is this subtle Entity that all the universe has for its
essence. It (alone) is real. That is the Atman. That Thou Art, Q!
Svetaket”, “May your reverence be pleased to enlighten me further”.
“So be it, my dear boy : I shall do so.” (Ch. 6-11-3)

52. The doubt that troubles Svetaketu now is how this
universe of gross names and forms could take its origin from the
subtlest Entity, Being. The next section will be devoted to this
and other kindred questions.



SecTion VI

BEING, THE MOST SUBTLE ENTITY

How the Subtle Being Can Give Rise to the World :
53. Uddalaka now gives an illustration to show how a subtle
entity can give rise to grossest effects.
ST AR |/ W i Redf O e i
R TSy [T O W ke R R
Rt el R wmdn (8 ¢-23-1)

“Bring a banyan (ﬂﬁ‘l’) fruit from yonder tree™. “Here, it is.
0! revered one”. “Break it.” “It is broken, O! revered one™. “What do
you see now 7" “There are very small seeds, O! revered one™. “Break
one of these, I say™. “It is broken, O! revered one™. “What do you see

now 7" “Nothing O! revered one.” (Ch.6-12-1)
7 TR § Y AR 7 R @ § drdesm
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“Then he said to him, ‘That subtle thing, my dear boy, which
thou dost not see, it is out of that indeed so great a banyan tree as this
has grown up and stands here ; believe it, my dear boy.” (Ch. 6-12-2)

54. It is not blind faith that is demanded here. We know
that big trees like the banyan grow out of the extremely small
seeds and similarly out of the imperishable Self, which alone
persists in sound sleep or during dissolution, all the universe of
manifoldness and variety comes out, though our intellect cannot
conceive exactly how it comes out.
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“Now it is this subtle Entity that all the universe has for its

essence. It (alone) is real. That is the Atman ; That Thou An, O,
Svetaketu.”

“May your reverence be pleased to enlighten me further”. “All
right, my dear boy.” said he, “I shall do so.” (Ch. 6-12-3)

58. The son now wants to know how it is that Being isnot
seen by everyone as the cause of the universe. The father offers
another illustration to clear this doubt.
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“ Put this piece of salt in water and come to me (tomorrow)
moming’- He did so and the father said to him ‘Well, my dear boy,
bring the piece of salt that you put in water last night’. Feeling for it,
he could not find it.” (Ch. 6-13-1)
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"Well, my boy, melted as it is, sip some of it from the surface.
How do you find it 7" (“It is) salt’ *Sip some from the middle. How do
you find it ? *Salt.” ‘Sip some from the other end (bottom). How do
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you find it?’ “Salt.” “Throw this away and then come to me.’ He did so

(saying) ‘it is there always’. He (Uddalaka) then said to him, ‘Thou

dose not see what is just here, my dear boy, (but) it is here indeed'."
(Ch.6-13-2)

56. This illustration is to convince Svetaketu that Pure
Being or Atman is just here but the common man is unable to
see It because he is not using the right means to know It, very
much like one who uses the hand for feeling salt melted in water
instead of the tongue. Pure Being can be realized by one who
uses the right means.
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(ST. §-23-3)

“Now it is this subtle Entity, which all this universe has for its.
essence. It (alone) is real. That is Atman. That Thou Art, 0
Svetaketu !” “May your reverence be pleased to enlighten me further,
‘Be it so, my dear boy, I shall do s0.” {Ch. 6-13-3)

57. This time Svetaketu wants to know what other means
of knowledge is available to man than the ordinary ones he has
been using in the empirical world. The father now proceeds to
enlighten him on this point.

kmmﬁrmﬁ:ﬁﬁwm(ﬁu (sr & 2¥- i)
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“Just a4, my dear boy {when) some one should bring 2 person
blind folded from the couniry of Gandhara, and then leave him in s
uninhabited region and when that person shouted out towasds the Fast
or towseds the North or towards the South or towards the West crying
‘I have been brought blind-folded and left blindfolded!” and then some
o should loosen his bonds and say ‘this way lies the country of
Gandhars, so you had better go in this direction’ and he, enquiring his
way from village to village and becoming well informed and also clever,
would at last reach the country of the Gandhara ; even so, a person
who has a good teacher, would know the Reality. And for him the
delay would be solong as he is not freed and then he would immediately
hecome one with Being”™. (Ch. 6-14-1,2)

58. The point of comparison is that just, as the person
kidnapped and biisdfolded, so also the common man does not
know his way to Atman, because the senses like the kidnappers
in the illustration make him always look in the wrong direction.

59. His inner eye has to be opened and the right direction
shown 10 him. He has to be directed by one who knows the Truth
to bre inwards and see the Atman as He is. Another point is that
the seeler should also be able to reason and judge for himself in
accordance with the direction given by the teacher, for in this
case, it is the aspirant alose that has to intuit the Self. Accordingly
Sankara writes in his Sutra Bhasya :
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“It 1s the Vedanta texts that are adduced and discussed. for the
intuition of Brahman is to result from the enquiry and determination
of the meaning of the texts and not from the application of syllogistic
iference aad other such means of nght knowledge. While there are
Vedantic texts teaching the cause of the origination eic. of the world,
inference also unopposed to Vedantic texts may become 2 means, in
order t0 place on a firm ground the comprehension of the exact meaning
of the texts and is not to be ruled out, for the Sruti itseif accepts reason |
as an aid. To explain : the Sruti quotations, ‘Atman 1s to be heard J
shout, reflected upen and again just as the well-informed and clever
person would at last reach the country of the Gandharas; even so. here
a person, who has a capable teacher, knows the Reality’, permit the aid
of man’s intelligence.”

"Sruti, etc., alone are not here the means of knowledge 1n the
enquiry into the nature of Brahman as in the case of the enquiry into
the nature of Dharma; but Sruti and intition, etc., also are the means
here, as the case may be, because the knowledge of Brahman has 10
culminate in the intuition of Brahman and it has for its object an existent

entity.” (S.Bh. 1-1-2, Pn. 7. 8)

60. So far we have considered the various doubts and
difficulties with regard to the question of sat sampatthi in sleep
and other kindred states. Uddalaka, having cleared all possible



60 THE SCIENCE OF BEING

doubts, concludes with a reiteration of the general truth that he
has been propounding so far :
Ty ErsRleali o e T o TR ek
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(7. §-2v-3)
“Now it is this subtle Entity that all this universe has for it
essence. It (alone) is real. That is the Atman, That Thou Art, O,
Svetaketn.” (Ch. 6-14-3)

Svetaketu wants to know what distinguishes the merging
in Being of the knowing person from that of ordinary people.
This we have to see in the sequel.



SecTioN VII
THE KNOWER OF BRAHMAN AND THE
IGNORANT PERSON

61. The process of merging in Being is the same both in
the case of the wise man who knows Brahman and an ordinary
person. This is described now:

T AR §o: WU aei q aen
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“Of the person who is ailing, relatives gather around him and
ask ‘Can you recognise me 7 Can you recognise me 7' So long as
speech does not become one with the mind, the mind with life force,
the life force with fire, and the fire with the Supreme Devata, he knows;
and when his speech becomes one with mind, the mind with life-force
and the life force with fire and fire with the Supreme Devata, he does
not know™. (Ch. 6-15-1, 2)

62. The above process is common to the ignorant man who
dies and the meditating devotee of Brahman as well as the one
who has known the Truth. Sankara in the Sutra Bhashya explains
thus: (1) the function of speech dissolves itself in the mind (S.Bh.
4-2-1). By this we have to understand that all the senses cease to
work while the mind goes on working; (2) that mind dissolves
itself in the life force, (Prana), that is, it ceases to work while life
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force continues to work on and then the life force becomes one
with the individual soul. The Sruti says that the life force dissolves
in fire; and the fire in Sat. And for the meditating devoiee the
speciality is that he goes to the Sushumna Nadi and passes on
through the Devayana path to Brahma Loka. (5.Bh. 4-2.7)

It has been already explained that this merging of fire with
the Jiva and the life force and the sense organs together with the
other elements is only temporary like the merging in Being during
sleep and dissolution.

As for one who hus known the Truth through the teacher
as explained above, however, Sankara in his Bhashya on
Chandogya has the following to say :

SR T SR TR SATRA TR
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(7. 9T, §-2%-3 ; TT. &39)

“The ignorant one rises from Sat and enters his nature as the

tiger or some other animal as a god or a man. The wise one, however,

enters into his natures of Sat Brahman revealed by the light of the

great lamp of knowledge and does not return thence. This is the process
of becoming one with Being™. (Ch. Bh. 6-15-2;P. 537)

In his Bhashya he writes :

TRITARI GERETTar O fReqd: 1) (BT 9T §-2¥-R ; TT. 434)
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“To such a one who has a compesent teacher there 1s only so
much delay ‘for being merged in his real nature as Ser must bhe
swpplied. How much delay in ume ? The answer is ‘5o long a5 thou ant
not released’. This must be interpreted to mean, ‘so long as he is not
released’ by altering the first person of the verb (o soit the context. The
meaning is : till the body falls off afier experiencing the Karma which
has produced the present body.” (Ch.Bh.6-14-2; P. 535.)

63. This is evidently in the nature of 2 concession 1o the
popular view that the wise man also has a body dwe to hisi
Prarabdha Karma that has fructified in the birth as this body."
The truth from the highest standpoint, however, is that the knower
of Truth who understands the meaning ot the text, ‘That Thou
Art, is ever free even while he appears to have a body.’ That is
why Sankara writes in his Sutra Bhashya :

AT § TS ; “TEARRIYR’ (T.2-v-2)
R %, TR (81 4-¢-9) 1R T RgeeR | TR
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whiu (§, W.A-1-13,T0.v00)

“But the result of knowledge is immediately intited. For the
Seuti says ‘That which is direct, and immediate is Brahman'. And the
seaching “That Thou Art’ is as of something that is already existent.
Surely the meaning of the sentence “That Thou Art’ cannot be twisted
% mean “That thou wilt become after death’. The Sruti, seeing this
indeed Rishi Vamadeva realized, ‘I have become Manu and Surya’
poiits to the result of right knowledge as accruing simultanecusly with
A (S.Bh. 3-3-32. P. 407)
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Elsewhere Sankara wnites :
& IE RS ﬁ‘ M ma!
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“The knower of Brahman has amived at this conclusion ; ‘As
opposed to the previously supposed nature of being aa agent and
experiencer of the fruits of action—I am Brahiman of the nsire of
Peing for all the three periods of time, never an agent or experiencer
of frusts of action; not even before this was an agent or experiencer nor
ever such now sor shall 1 be such in the future either.”

(S.Bh. 4-1-13. Pp. 473)

#4. The conclusion to be drawn from this is therefore that
it is only metaphodical to say that either naturally at sleep and
other states or metaphoricaily at the time of enlightenment any
ose actually becomes one with Being. For there never was a
time when there was anything else by the side of Pure Being or
Brahman. It is as a coacession to the popular view that the
universe exists apart from Brahman that the oft-repeated truth is
enunciated by Uddalaks.

“Now i is this subtic Entity that all this universe has for its
essence. It alone is real. That is the Atman, That Thou Art, O,
Svetaketn.” ‘May your reverence: be pleased to enlighten me further”.
So be it, my dear boy, I shall do so0.” (Ch. 6-15-3)

65. What remaias sow about which Svetaketu wauts to be
enlightencd ? |t is only o know whether this merging in the
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Being is the same both for the common man shuffling off his
mortal coil and the wise man who realizes his oneness with Being.
How is it the ordinary man returns to mundane life again even
after being merged in Brahman ? Why should he alone be

subjected to the evils of samsara, while the wise one is left scot-
free 7 The answer is as follows:

T A T R\tﬂﬁ
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"They bring a person, my dear boy, by the hand saying, ‘He has
made away with such and such a thing, he has stolen such and such a
thing’. Heat the axe for him. If he has committed theft, from that alone
he makes himself a false person. That one devoted to the unreal covers
himself with untruth. He touches the heated axe and is burnt and then
is beaten.”

"If, on the other hand, he has not committed theft, from that
alone he makes himself a true person, covering himself with truth he
touches the axe and he is not burnt and is set free.”

“Just as he is not burnt there, it is this (Truth) that all this universe
has for its essence. It alone is real. That is the Atman, That Thou Art,
0, Svetaketu.” That statement of the father he understood well, he
wnderstood well.” (Ch. 6-16-1,2, 3)
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In this illustration of the ordeal of the heated axe the man
who knows that he is innocent is not burnt because Truth shields
him from the effect of heat. while one who knows himself to be
guilty and misrepresents himself to be innocent. takes refuge
under falsehood which is powerless against the burning effects
of fire.

The Sruti text says truly ;

RTS~YT HeATEIRTET TR |
& & 7 5 T SRR |

*As for one who believes humself to be something other than
what he actually is, what sin is there which he has not committed? He
18 a thief who has kidnapped the Self.”

While it is true that the world in itself is quite unreal as
compared with the real Atman, yet the evil effects of believing it
10 be real are extremely rigid and vigorous while they last, very
mauch like the acute pain from which he suffers during dreams,
unreal as they are.

The truth that one who has committed the most heinous
sin is yet one with Brahman does not save him, so long as he
does not awake from the night-mare of samsara.

66. The concluding sentence ‘he understood what the father
had told him’ should not be interpreted to mean a mental assent
on the part of the son. Svetaket had now no cause for any doubt
whatever, because there was no occasion for it. This is what is
known as H~IHAM (final means of right knowledge) among
Vedantins. An extract from Sankara Bhashya on the subject is
presented here :
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“Moreover. this means teaching the oneness of Atman is ultimate
and nothing more to be questioned remains beyond this. Unlike the
meaning of the injunction 'one should sacrifice’ in ordinary life which
gives rise to questions ‘what’, ‘with what means’ and ‘how 7' the
hearing of the statement. ‘That Thou Art or ‘I 22 Brshman' does not
give rise to anything more to be enquired im0, for the intuitive
kmowledge is about the unity of the Seif of all. It is only when something
else remains (to be known) an enquiry would anise ; bui there remains
rothing to be enquired into beyond the unity of Atman nor can it be
said that this intuition is not born at all, for there are texts like ‘this
eaching of the father he understood’ and as the means of understanding
It, such listening to the Srutis and the study of the Vedas efc., has been
enjoined, Further it cannot be said that this knowledge is useless or
delusive, for we see the result of it in the eradication of ignorance and
there is nothing else which sublates it. We have already said all ideas
of true and false, secular and Vedic, goes oa intermittently only before
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the dawn of the knowledge of the oneness of Atman.”
{S.Bh. 2-1-14; Pp. 199-200)

67. The knowledge arising from the teaching and reasoning
herein employed, therefore, is final, not because there is no higher
court of appeal wherein one could put forward one’s doubts and
difficulties but because the very distinction of the knower,
knowledge and the knowable disappears here finally in the one
Atman who is without a second. The Sruti here is a valid means
of knowledge, not because it irrefutably teaches the truth about
Atman but because it lifts the enquirer to a final state of intuition
where the seeker knows without the act of knowing, that the
very Atman or Pure Being which he seeks to know is no object
of knowledge but his own very Self in which there is no possibility
nor need of any further knowledge.

The Sruti says :

T W WA T8 & T T8 &
R @ W Ramflt & & Rerle ...
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"Where, however, everything becomes Atman alone, there what
could one see and with what?........ there what could one know and
with what ? With what could one know that Atman by means of whom
one knows all this ? With what, my dear, could one know the knower
Himself?" (Br. 4-5-15)

68. And Sankara thus justifies how the Sruti is called a
means of valid knowledge with regard fo Brahman which is

everyone’s Atman.
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"The Vedanta Sastra does not objectify Brahman and try to teach
it as such and such, but it teaches that it is no object because of its
being the inner Atman ; it removes all differences such as the knower,
the knowledge and knowledge predications projected by Avidya".

(S.Bh. 1-1-4; P. 16)

Elsewhere Sankara teaches that the idea of perception and
other means of knowledge, including the Vedas themselve<
obtain only in the region of ignorance which prevails before ﬂ'm
dawn of knowledge of the oneness of Atman :
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“And as for the objection that there would be no aspirant at all,
and it would be opposed to the evidence of perception and other valid
means of knowledge (If even the transmigratory soul, be deemed to be
one with Iswara), we reply that even that is not right, for we grant that
one is a transmigratory soul before enlightenment; and perception and
othér mental processes relate to that state only. (The Sruti) points out
that there is no perception or any other process during the state of
enlightenment (when it says), ‘where for this (enlightened) one, all
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has become Atman only. there, whom could one see and with whar”'
(Br. 4-5-15). (obsectron) : But in the absence of perception, etc.. i
would lead us to the repugnant conclusion that even the Sruli is not
there! (Reply) : Not so. for the consequence is admitted. (To explain)
: The Sruti beginning with. "In this state the father becomes no father’,
and concludes “The Vedas, become no Vedas, and so we do admit even
the non-existence of the Sruti in the state of enlightenment”.
{S.Bh.4-1-3 : P. 465)

The last objection that might be urged against this doctrine

of secondless Pure Being is thus disposed of by Sankara in the
course of the discussion we have now referred to:

T (IR R Y, - e T e ¥ R
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"(Objection): And 10 whom then does this ignorance pertain?”

"(Reply) : To you who is asking the question.”

'(Objection): But the Sruti says that I am Isvara Himself?"

'(Rejoinder): If you are thus enlightened, there is none to whom
unenlightenment pertains. And this disposes of the other defect also
which some would urge against this doctrine. For according to them,

forsooth Atman having a second to Him, admission of the doctrine of
non-duality would be inconsistent.” (S.Bh. 4-1-3,P. 465)

(Sankara means to say that there is no duality even during
the state of seeming duality due to ignorance, while, absolutely
speaking, there is no ignorance at all, second to the Real Atman).
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CONCLUSION

The Intuition of Atman :

69. What does the Upanishad exactly mean when it says
that Svetaketu now knew the teaching of Uddalaka 7 We have
explained (in the last section) that Sankara has clarified the
Vedantic doctrine that the knower of Brahman comes to realize
that he has always been Brahman, that this idea of the known
and the knowable belongs to the empirical sphere which pertains
to the state of unenlightenment and even the talk of
unenlightenment pertains to the sphere of unenlightenment, there
being absolutely no unenlightenment or enlightenment whatever
in Absolute Brahman, called Pure Being in this Upanishad.

70. This doctrine of Reality, in which there is absolutely
no second thing conceivable, belongs exclusively to the school
of Advaitins of Sankara’s tradition. Sri Gaudapada. for instance,
thus writes about this Reality:

7 AT T e T =& T T A
TIg S R ey (. E -aw)

“This is Reality, in which there is no dissolution, no origination,
none bound and none who is a practicant of the means of the highest

goal. There is none desirous of release and none who is released.”
(GK.2-32)

This should not be understood to mean that there is no
view of Reality which can be rightly held, nor that all things are
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without an essence of their own, which is the doctrine of the
Buddhist Nagarjuna and his followers.

This Karnika, on the other hand, purports to say that Reality
or the Res! Self is such that nothing can be predicated of It.

71. But how can anyone teach such a thing? Teaching and
learning evidenly imply speaking and grasping something
throug: the mind and tha: means using the assistance of concepts.
There is no speech without words and every word implies a
concept. To think is to judge and judgment implies putting
together two or more concepts together and weighing them. And
there is o judgment uniess we put one concept to predicate
something, to qualify something denoted by another concept or
uniess we analyse the concepis that go together to synthesise
them so as to depote 2 whole, made up of certain parts. So,
whatzver method we may adopt we are constrained to submit to
a process of expressiag or implying something which concepts
cannot grasp. How do the Upanishads or the teachers, who teach
the Upanishadic doctrine of Reality without a second, succeed
in imparting the Truth to us 7

This difficulty is, no doubt, inevitable with regard to
phenomenal things. But the Reality that the Upanishads and the
Rshis attempt & teach is nothing phenomenal or objective, They
have, therefore, opexly admitted that it cannot be taught through
worts or caught through concepts. (FAT TR R ST AT
ﬂ@-m&ﬁmwﬁchmwbackunablemmhm
together with the mind (Tai. 2-9). But yet there is the advantage
in teaching Reslity, for it is the Essence,-Self (Atman) of all and
everything GRYARIE T4 FFAT) and is the only Reality worth
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the name (THTIH). Therefore, the teachers and the Upanishads
appeal to the seeker to turn towards his own Self which is devoid
of all attributes. Whenever there may happen to be something
which the listener is liable to mistake for the Self, the residual
Self, which can never be desired is easily intuited by the enquirer.

Thus Sri Gaudapada, who was one of the ancient teachers
that have handed down the Vedantic traditions, has written:

T A AR v fag am
TN ST & || (. & 3-30)

“Inasmuch as the Sruti by using the formula & T¥ Afd=qTeAT
(this is the Atman who is described as ‘not this, not this') negates
everything used for the purposes of explanation—the unbom (Reality),
being unobjectifiable, consequently reveals Itself”. (G.X. 3-26)

The Unique Methed of Superimposition and Rescission

72. Besides negating the characteristics of the phenomenal
world that may unavoidably be involved in teaching, the
Upanishads have used a unique method of bringing out the nature
of Reality. This method has been formulated by Sankara in Gita
Bhashya in these words :

FARTGIRAT Ao Tesd ||
(. 9T 23-23, W Re¥)
“That which is inexplicable, being devoid of specific features,

is explained by (the method of) deliberate superimposition and
rescission.” (G.Bh. 13-13, P. 204)

The method itself consists in imputing certain
characteristics to Atman by means of which some other attribute
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15 easily discarded and becomes obvious as not pertaining to the
Self.

In the present Upanishad, for instance, Reality or Atman
has been deliberate!y assumed to be the cause of the whole world,
It is presumed to have deliberately transformed Itself into the
element Fire, which changed itself into Water which in its tum
became Food. This deliberate ascription (FEATIY
superimposition) of causality was only a device to reveal its
essential characteristics of Being and Consciousness which are
inseparable from I, Later on causality is itself shown to be
llusory and theretore the causeness of Atman is easily negated

{ /YIS rescission), so that His Absolute nature remains intact,

| Reasoning Based Upon Intuition

73. This device of imputation and negation of certain
characteristics of the not-self would lose all significance, were it
not for the universal intuition on which the reasoning employed
in the whole discussion is based. All this universe of manifoldness
displays an apparent causal relation throughout, though the effect
is only a play of words and is invariably the cause in its essence.
And all the Jivas or individual souls with all their variety
displayed in the waking state become undeniably one with this
secondless Atman, as vouched for by universal intuition such as
states of deep sleep, death or dissolution.

The word 'intuition' as used throughout in these pages bears
a signification. While the dictionary meaning of this word would
be immediate apprehension by the mind or the senses without
reasoning, it has been deliberately extended to mean not only
direct knowing by the mind, the senses and the sense data in
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waking but also the experience we have of the evanescent and
seeming things in dreams and in fact of all the states of
Comsciousness, such as waking, dream, sound sleep, swoon,
wrance and other kindred states of the so called unconsciousness.
Those that are capable of introspection and discrimination of
their internal feelings cannot escape the conclusion that both the
conscious states and their absence are directly intuited by a
Witnessing Principle in themselves which is distinct from their
limited selves which function in the waking. It is this Witnessing
Principle that throws the light of its immutable Consciousness
on all the states. That the Upanishad here calls as the Essence of
all this : UAGIHITNE §99 Reality (A7) the one Self (&
#ATAT) which everyone of us is in essence, whatever be our
seeming nature in the various conditions which we call the waking
state. It is reasoning based upon this universal intuition which is
the very stuff of our Being, on which the Upanishads base their
final doctrine of the One Being without a second. Reasoning
based upon sensory intuition and syllogistic inference has very
little to do with the affirming or denying of any characteristics
of Reality. Illustrations from the phenomenal world are freely
drawn upon in the course of the argument, but they are used
only as a device or aid in refreshing our understanding and have
no direct bearing on the doctrine to be propounded.

Intuition of the Self :

74. The expression 'intuition of the Self ' used here as a
synonym for the Sanskrit words g1, #T{ or 37¥H should
be carefully examined and the principle for which it stands must

be exactly determined. It does not mean exactly the same thing
that we mean when we speak of sense intuition or mental
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intuition. The latter are intuitions in the sense that those sense
objects or feelings of heat and cold, efc.. are directly experienced
by the senses of sight, hearing, touch. etc., and that the mental
phepomena of desire, wrath, avarice, wonder, fear, eic., are
directly felt and not reasoned. In all these cases the objects inited
are distinct from the subject, but in the case of the Self and its
intuition, they are identical. Thus when we say : “[ intuit my
Self”, we are using 2 language very much similar to that which
we employ when saying, ‘the fire bums’, "the light shows itself
o ‘the stream flows’. And when we use the language like,
‘Svetaketu came to intuit his Self as the Self of all and the only
Reality’ we are using the word Svetaketu to denote an individua!
boy whe lived in a particular place and discussed the Vedantic
doctrine with his father. And the “intuition” of the Self that he
ammived &, at the end of the discussion should be likened to the
vision of the su that a person has of the sunrise with the aid of
the twilight, with whose assistance he began to look about and
see ail things around him. We know all the while that it is the
very sunlight that helped him to see the sun. It is one and the
semne whether we say I am so and so, who managed to see the
sum” o “The sun showed himself to M. so and so”. Similady
“Svetaketu had an inwwition of Atman” is the same as saying
“The Umiversal Atman revealed Himself to be identical with
Svetakems's Self, after all the seeming mental obstructions to the
intisiion were Cleared away in the light of that Intuition”. From
the empirical point of view, things appear in time and place and
events happen o partscular points of time in certain regions, while,
transcendentally speaking, nothing happens or appears o
anybody because there are no concepts of time and apace
independeat of Atman, Reality is all that is.

e



APPENDIX
THE CENTRAL TEACHING

1. The central teaching of the sixth chapter of the
Chindogya Upanishad is contained in the refrain of Uddalaka at
the end of each step of his clarification of the doctrine.

¥ ¥ wsRivaeaf| & Ted @ aen oy
St |

“It is this Subtle Entity that all this universe has for its
essence, That alone is real; that is Atman, That Thou Ar, O,
Svetaketu”.

2. Of course the teaching is too general to be treated as a
historical piece of precept addressed by a father to his son. Itis a
statement of universal truth that might be placed before an
enquirer by any teacher in the present time or in the future just
asit is represented to have been proclaimed by the sage Uddalaka
in an indefinitely past time to his son, a certain Svetaketu.

3. There is no reason to restrict the expression “all this™ to
any one aspect or portion of the universe. In Sanskrit
philosophical works it is usual to divide the universe into
Adhyatmic (interior or physiological or psychical or ethical etc.)
Adhibhautic (external or physical) and Adhidaivic (relating 10
the heavens or the regions of the gods). Since there is no
restrictive attribute here, the statement Qﬂ?ﬂ?"?ﬁ? w (all this
has for its essence This Entity) requires that all without exception
has this Subtle Entity alone for its essence and there is nothing
which has any existence independent of this Entity.
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4. We have now to consider the meaning of the word
(#fORAT) Subtle (Entity). Does it mean something very tenuous
like rarefied air or very minute like the scientist’s chemical siom?
This cannot be, for Uddalaka is here talking of Pure Being which
ts One without a second, which is ‘the essence of all this’. Besides
1 is the cause which created and transformed Itself into all the
universe and then It cannot in Iiself be any one of the categories
(such as substance, quantity, quality, relation efc.) or even the
Psychic estitics which Its seeming effects superimposed upon
it. That is why Uddilaka says that it is Reality (V%) as
distinguished from all superimposed Objects. Therefore (37foRIT)
Subtle Entity is only another name for something neither
perceivabie nor conceivable, but is the substrate of all that is
bom. In fact, all thet is born thrives and finally merges is being
in it. Reality is subtle in éhe sense that it is Pure Consciousness
through which everything shines and there is nothing which can
objectify aad throw light on It nor is there any need for it.

5. Thés Reslity as the Universal Witnessing Principle is
the only Atman in the real sense of the word. The individual
selves in the empirical world are mere reflections, as it were, of
this Real Atman, They are therefore really one with the Absolute
Being even as they are.

THE TEXT TEACHING
The Identity of the Jiva and Iswara

6. ‘aq s @R’ “That Thou Art’, therefore states 20
eternal verity aad it might have been addressed to any one of
these innumerable Jivas of all imes.

7. Strictly speaking, ‘T 7 AR (literally “That Thou
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Art') is neither a grammatical sentence nor a logical
proposition about Brahman, for neither words nor thoughts can
objectify Brahman. As the the Sruti says :

TARTSTH R A IR |
7 vw o Rfe 3 Ragmea i (¥F. 2-4)

“That which is not expressed by speech but by which speech
iself is expressed (i.e. it is revealed by the light of the Consciousness
which is Brahman, and is manifested by Brahman) know that alone to
be Brahman and not this which is meditated upon as “This’.”

(Ke 1-5)
AT 7 WA g e |
ey v o i A aRegued o R
“That which one cannot think of by the mind, but that by whicl
the mind itself is thought of (i. e., it is revealed and shot through an
through with the light of the Consciousness which is Brahman and i
manifested by Brahman) know that to "¢ Brahman and not this whicl
is meditated upon.” (Ke. 1-6)
‘That Thou Art’ is called a 1% (sentence or proposition
because when uttered by a competent teacher it suggest

Brahman, which is One without a second, as the Self of the seeke
of Truth.

Sureswara, the author of Naishkarmya Siddhi, therefore
calls Brahman in accordance with the Taittiriya Bhashya in 2-1
W, (1.6 3-%)i.c., that which s realized neither throug]
the knowledge of the relation (1) of things expressed by th
words in a sentence, nor through the knowledge of distinction of
things (¥%) denoted by the words in a sentence.



$ TEE COTEWOE OF RET™

Knowledge of Atmsn, no Meditation

% It goes without saying that this sentence & 9 HR
does not enjoin of imply any sont of meditation, as for instance
in ‘% 4 ¥’ (Infinite, indeed, is the mind - Br. 3-1-9), ‘F4
AWIFGYAR’ (One should meditsie on the mind as Brahman -
Ch. 3-18-1), ‘w4 ¥R (The sun is Brahman, such is
the instruction - Ch. 3-19-1), ‘STOT a9 §F1" (Prana is indeec
sovereign, all inchusive - Ch. 4-3-3). In all such sentences twc
different things are enjoined to be meditated upon as though they
were one. But in the present case ‘That’ and “Thou’ do not refer
10 two different things, but actually to one and the same entity
Swetaketu is really the same as the Pure Being proposed to be
taught. We have slready quoted the Upanishadic text which
expressly negates that Brahman in is true rature can be meditated
upon - 80 says Sankara :

wAgRtRY R verime Ry genae ‘Tl ‘o
ey, ‘s T - T IR TR -
wpiiveme verre fRal (QW2-2-Y, W)

If the kmowledge of the identity of Brahman and Atman were t
be taken 10 be of the pature of meditations Jike imagination (),
thea the syntactica! relation of the words purporting to teach an existen
fact viz., the identity of Brahman and Atman, would be contradicted.”

(S. Bh. 1-1-4, P. 16)

9 How then is ope to know that Brahman beyond speech
aind thought really exists ? This question has already been
answered when we explsined that Brahman being the enquirer’s
own Self is to be intited as soch. This is how Swetaketn
understood his father’s teaching F6FE RS (Ch. 6-16-3).
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The Function of the Text

10. There is only one Reality without a second, from the
standpoint of Vedanta Sastra and from that point of view, there
is neither teaching nor learning. In accordance with this, Sankara
quotes a text in Sutra Bhashya :

¥ QIR A R @ ot v d g AR R -
T ST 0% €Y & 7 Ry | semmessammer
(. . ¥-3-29, . R%¢)

" He (Bas'kali) said to him (Badhva) : ‘Please teach me, sir'. He
kept quiet. To him on a second and third request (Bidhva) said, * We
are teaching, but you do not understand ! For this Atman is silent (free
from all specific features)’.” (S. Bh. 3-2-17; P. 358)

For the purpose of teaching, however, the distinctions of
teaching, the taught and the teacher are presumed asmdneprcscnt
case where Uddalaka is the teacher of the doctrine of absolute
unity of Atrman to Svetaketu, the son and disciple. Gaudapida
therefore says :

B Yo s B v iy
TORTIRA Y Wi 3 7 R ) . &1 -1

" The assumption of (the distinctions of the the teacher, the taught
etc.) would have to be obliterated if really it were emroneously presumed
by some one. This is a convention assumed only for the purpose of
teaching. So when the Truth is known there remains no distinction
whatever.” {GK. 1-18)

From this thought position, therefore the functicn of the
text “That Thou Art’ is to reveal that there is no teaching necessary
and that there is nothing to be actually achieved by knowing the
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Truth. * That Thou Ant. O, Svetaketu’ means you have no need
to become That, you have no need to be taught the truth about It;
you are already That In fact, the conventional distinctions of
teaching, teacher a=d taught are only fo facilitate knowing. You
are the one Reality without 2 secoad ; neither a teacher nor one
to be taught.

11. $ankara therefore illustrates this truth by the rope-snake
which is removed by stating the truth that it is a rope :

ey afey P aeg WRAR e e 9
Fredt | TR T R (R TR | TR
R ¥ g whn R | o SRy s va
mﬁmmmm o T R

g mwww

(Y . 2-¥-§, W. 2w)

“So loag &5 sfar (ignorance) is not removed, Jiva's being
within the range of rizht (and wrong) and Jivahood never disappear ;
but when ignorance does disappear, it is the Prifna (ever-knowing
Atman) Hissself that is revealed by the text “That Thou Art”. Reality
Itself iz not affected in anyway either by being ignorant or its
cﬁmwm mmybe eened to the instance when some one
talecs & Tope fring s deop darksess for 3 saake and nms away trembling
wnhfw,andﬁm;mwmeeimwmtens:%mbeaﬁaﬁ;
it is not 2 snake but ouly a rope’, he gives up his fear of the snake, his
trembling awd running sway. All the same, the thing itself would not
be affected 1n any way whatsoever, whether during the time it is taken
for a rope or when the notion of its being a snake is removed. So also
we #re 1o understand the matter under discussion”.

(S.Bh. 1-4-6, P. 154)
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It will be noted that whereas the rope in the illustration is
only an object of the notion of snake during ignorance, we have
10 apply it to the case of Svetaketu who has falsely taken himself,
o be a transmigratory soul within the range of right and wrong
action. On hearing the words "That Thou Art' he gives up all his
false notions about his real nature. When he knows the meaning
of the teaching, the form of right knowledge would be ; “ am no
transmigratory soul doing enjoined or prohibited acts; 1 am no
Jiva at all. There was no ignorance in me at all which is now
removed by this teaching ; I am the Pure Being and Pure
Consciousness in one and there was no distinction of the teacher
and the taught in me at any moment.”

The Post-Sankara Advaitins therefore go against the very
spirit of Sankara Vedanta when they assert that a sort or
indefinable snake (HATTHEAT) is actually born out of the so-
called Positive Avidya and destroyed by true knowledge in the
instance of the rope-snake and that Avidya ; is not completely
destroyed even by true knowledge in the case of a released person
so long as he has not exhausted the fructifying Karma of his
present life. Special attention should be paid to Sankara’s

emphatic assertion :
T NIRRT 0w ¥ T SRS
“Reality itself is not affected in any way by being ignorant nor
by its disappearance.”
T TR AR TR REAT I
(T W -2-¥, W 2?)

"One’s identity with Brahman can never be known except
through the Vedanta Sastra” {S.Bh. 1-1-4,P. 1)
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12. The Vedanta text ‘UAZTAI0E 79 7700 § e

77’ (~All this universe has this subtle Entity for its essence.
It alone is real, that is the only Atman. *-That Thou Art”} is the
only valid means of right knowledge concerning Brahman. For
perception and inference are valid only in the case of knowable
objects and they can never objectify Atman who is always the
knower and never the knowable.

And this doctrine of the validity of the Vedanta Sastra holds
good only in the sphere of Avidya or ignorance of the true nature
of Atman.

00 L
THTCTATSAET ST REAT ¥R, GNifr T iy
Ritafatwgwafr i (ST

" Now it is by pre-supposing this mutual super-imposition of
the Self and the not-self, called Avidya (ignorance), that all notions
and instances of behaviour relating to valid means of knowledge and
knowable objects, whether Secular or religious (vedic), ‘start’; so do
the Sastras, whether they deal with injunctions and prohibitions or with
release °, (Adhyasa Bhashya.)

Negation of Jivahdod

13. The proposition, That Thou Art', therefore, aims at
negating the erroncous assumption of one’s being a
transmigratory soul and reaffirming his true nature as Brahman.
There is actually no Jiva at all distinct and apart from the only

Reality free from all blemishes. The following exceprts from
Sankara are worth remembering in this connection :
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2) 7 & At TR wwon ) ‘el ‘o
Fwfer’ - ey | Turgafigd g Rdwnfiey sl
g o &1 AT g L (9T 2-2-32, WL §2)

1)* The Jiva so-called is not altogether different from Brahman,
fior there are Sruti texts like “That Thou Art’, ‘] am Brahmaa'. But in
consideration of the apparently particular form due to the itellect and
other conditioning associates the Jiva, though really Brahman itself, is
said to be an agent and experiencer {of fruits of actions).”

{S. Bh. 1-1-31, P 6D)

mmwﬁn (ﬁ( A 2318, W wa}"5

2) “ That Supreme Light which has got to be attained, that is the
highest Brahman, and thet has properties like the namre which has
dose away with sin etc. That alone is indeed the real nature of Jiva,
vide texts like * That Thou Art’, and not the other one conjured up by
the conditioning associates. When, by the Sruti, one s taken beyond
the aggregates - the body, the senses, the mind and the intellect, and 1§
taught thus: ‘Thou art not the aggregate of the body. the senses, the
piind and the inteflect, thou art not the transmigratory soul, but that
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Reality, that Atman of the nature of Pure Conscicusness,’ “That Thou
A, then one realizes opeself as of the nature of changeless, etemng]
Witness: and transcending this samsara of identifying oneself with the
body etc., one becomes that very Atman of the nature of changelesy
ciemal Wilness.” (5.Bh. 1-3-19,P. 112

1) W iR TR e ik
TR | T e gaieme R
AR, T TRV S TR R o Ry
W ‘TR SRR (T, . 3-3-5, T qY)

3) “The Supreme Atmen Himself as delimited by the conditioning
associates - the body, the senses, the mind and the intellect - is spoken
of, by the igmorant as the embodied one. This is like unto the appearance
of ether, in itself uncondiiioned, as though it were conditioned by abig
paaamﬂ_mmhndmlmewthlmmmnmongnmsmm

diffevences of subject asd objoct and the like before grasping
the unity of Atrnan taughi by the text “That Thou Art’."

(S.Bh. 1-2-6, P. 67)

¥) 7 fwe wanier dfvee e, R
ARt ¢ dwion FERERPwR IRRTRRARARR | @
T 9 wkrwemEvariE, Aviema e
Ry wafawd o (Q, . v-2-3, 9T. V_Y, V&Y)

4) “For we do not hold that Isvars is taught to be a transmigratory
soul, bt that the najure of being a traasmigratory soul is negated asd
it is praposed to teach his levarshood. Thus it will be settled that the
nature of being free from sin 2od other such property of the secondiess
Isvsca is true, while the neture of being possessed of properties of an
opposite nanire oa the part of the other self is false.”

(S.Bh. 4-1-3, Pp. 464, 465)
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«) TRaET R e vrenfis ey, it g
TRy ; TR (8. &-¢-9), TR A (7.4
¢-22) - iRy i (. 1. 2-¥-¢, W. v3R)

5) “Divinity alone is the real nature of the embodied soul - its
embodiedness is due to limiting associations.” (S.Bh. 3-4-8, P. 436)

§) W ¥ ool ywmowreen T TW
FRRETRIRTq, TR A g aRaf |
FARGIHIA NEOR THNTER ¢ (|, . 2-3-¢, T A%)

6) "And the Sastra, teaching as it does the Brahman, possessing
the property of being free from sin eic., is the Self of the self of the
embodied soul, wards off all experience of the fruits of action in the
case of the embodied soul itself. Where then is there any repugnancy
of Brahman becoming an experiencer on account of it (Jiva) being an
experiencer 7" (S.Bh. 1-2-8,P. 69)

o) 7 WA THKIT: YAW: FejcTAIPrarieAT HaRaviar
Rew | w9 aff ! edeaReidar TERETERT-
% ‘arEpsREER (§.-2-2), ‘-
wigsefsaft ' f svq) ammR (uT -¢-9),
Yy i\ R (R 23-3) Ry fesgfasmt

(, . 3-3-2%, W. o)

7) "Indeed, here (in the Paingi Brdhmana) the embodied
Kshetrajna is not proposed to be taught as possessing the properties of
samsira such as being an agent and experiencer of fruits of actions,
but only as being of the nature of Brahman, essentially as Pure
Coansciousness, free from all properties of a transmigratory soul; for
the text runs ‘not eating, the other only sees’, that is to say, the knowing
Self only witnesses without experiencing anything (Mun.3-1-1) andalso
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becanse there are the Sruti texts iike “That Thou Art’, and "know the
Kshetrama to be Myseif " (Gita 13-2) (S.Bh. 1-2-12,P. 74

<) mﬁmﬁﬁ wﬁﬂif ofia T g
vy (Wi, w-m)mmﬂw(q(m 2-¥-33, T0. 2463)

8) “The opinion of teacher K#Saltrisse is that the Supreme Lord,
unchanged, is Himself the Jiva, and none other; ....... NOW We fiay
conclude that Kabakrisna's opinion follows the Sruti, for it is i
scpordance with what is proposed to be taught and there are Sruti texis
Like * That Thou Ant'.” (S.Bh. 1-4-22,P.171

¢) fiwenfig penfcRaRRRRege | oo

sty v e sfrnef
W - ‘TR RS L (G W R-3-V8, T Reo)

9) “Even for Jiva, we have already said that suffering is due to
wgnorance only. Accordingly Vedanta texts like “That Thou Art’ negate
the Jiva-hood of Jiva ard teach that be is Brahman Itself.”

(S.Bh. 2-3-46, P. 300)

tv) mﬁm wmﬁﬁﬁmw
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a false notion enteriained as correct i removed by a subsequent cosrect

notion, as for instance, the notion of self entertsined in the aggregate

of the body and the senses is sublated by the correct notion of the Self
in the real Atman Himself born from the text ‘That Thou Art’."

{S.Bh. 3-3-9, P. 382)
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The large number of statements that are interspersed in
the Bhashya, bearing upon ‘That Thou Art’ of which we have
selected a few. the excerpts cited above might naturally lead the
reader to sujipose that Sankara expects us 10 believe that the Self
indicated by the word “Thou’ in this important text *That Thou
Art’ is equated with the Universal Self, whereas the Universal
Self should not be deemed to be equated with the self expressed
by the word ‘Thou’. In a sense this is quite appropriate, and
Sankara does assert this in so many words :

At ‘T R SR TR )
(T 1. v-2-3, . vR)
* Moreover, the text * That Thou Ant * affirms the identity of
what is connoted by the word “Thou" with what is connoted by the
word That’." {S.Bh.4-1-2, P. 462)

But from another point of view, the converse is equally true
Badardyana has devoted a sutra ‘STeRTd QRTBf= ITRA T (V'S
4-1-3) exclusively to stress the point that the Supreme Self taught by
the Vedanta Sastra should be conceived of as one’s own Self and no
other than one’s Self. While it is perfectly right to say that the Jiva,
divested of all properties, fancied by the naive view, which make him
a transmigratory soul, is really Brahman, it is equally justifiable to
assert that Brahman should be conceived of as one’s very Self in its
pristine purity. Here is what Sankara emphatically asserts in the
aphorism quoted above :-

e Yo Mvew | e R - weretiam
WHIST ATHAAARRSi- ‘3T JEAfer WY oSt ¥
i WRE @ R sl R /e
SR IITAT FESAT: |l (F, 9. ¥-2-3, T ¥qy¥)
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“The Supreme Lord should be cognized as verily one’s owp
Self ; that is why the Jabalas, in context where the Supreme Lord is
the topic discussed, approved Him in these words, “O Revered Deity -
I am verily Thyself; Thou art verily myself, O Revered Deity." Similar
recognitions of Brahman as the Self such as ‘I am Brahman® should
also be included here.” (S.Bh. 4-1-3, P. 464)

[Here is a reference to Br. 1-4-10 where it is declared that
whosoever awoke to the Consciousness that he himself is
Brahman became all that is.]

This makes it evident that the doctrine of WRTCIRTeIgO
(1aking the indicated meaning of both the terms of the proposition
“That Thou Art" by rejecting the primary meaning in both the
cases) which has become the convention of the post-Sankaras is
not faithful to that great teacher.

14. The text “That Thou Art' gives rise to a real intuition of
the nature of one’s being Brahman and is not believed to give
the desired freedom at some future time.

2) TOWEE W W | Tl pEeRie-

AT Feql GHRIeRATg: |I(AT. 2-v-2v, . 8Y)

1) “This fruit (the knowledge of Brahman) is directly intuited

here; for so soon as we get the knowledge of Being, the non-

transmigratory Brahman, our nature as a transmigratory soul
disappears.”

{S.Bh. 1-4-14, P. 164)

R) T wehew sigRedsRgRaReniiRT

i (. T. 2-3-%, T. 89)
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2) "*As soon as the unity of Atman is realized, all conventions of
differences such as bondage and release would cease.”(S.Bh.1-2-6,P 67)

) TR ¥ TN T e @R
ST Tfvar wafa (F, 9. 2-2-2v, . qv0)

3) “When embodiedness is sublated all conventions would come
woanend.” (S.Bh. 2-1-14, P. 197)

v) 7 0 SRREsTenivRTastde
& A ; ORI MR-
el (F, 91. 3-2-2¥, T0. 2%¢)

4) “Nor can this cessation of all human procedure (of thought,
word and deed) be said to refer to a particular state, for the 1dentity of
Brahman and Atman according to the text * That Thou Art', does not
depend on any particular state.” (SBh. 2-1-14,
P. 198)

) 7 R ‘ol v awad W g
wReafiy’- @wmﬁgw (g W 3-3-3R, 1. ¥oO)

5) “For one cannot twist the text i (That Thou Art) sp as
to mean ‘That Thou shalt become after death.”(S.Bh. 3-3-32, P. 407)

[The above texts are overlooked by those post-Sankarites
who think that intuition of non-duality accrues only in a trance
or that freedom after death is the only real release from Samsira. |

W RS TURIRREN, T Seomray |
o wrl : R .
T, TR T AU R | T1RY Ao aqn:

TR: CTATINET SGERY qTfay i i
(], . 3-2-2¥, T 229)
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“This Brahmanhood of the embodied soul is self-established
and not something to be achieved with the help of a distinct effort,
And bence this Sastraic identity with Brahman becomes the sublator
of the maive nsture of being an embodied soul, like, the comrect ideas of
the rope and other existent things which sublate the false ideas of e
smakie 2ad other appearances. When the nature of one's being g
migratory soul is sublated, then all human behaviour depending ox it
will become sublated.” (S.Bh. 2-1-14, P. 197)

{This naturally suggests the Vedantic doctrine that all
human behaviour resting on the belief of the reality of thinking,
speaking and acting in respect of phenomenal objects is only an
appearsace, like that in a dream. With regard to this see below.)

15. If it be admitted that all that is, is the One Pure Being
or Brahman alone, where would the valid means of right
knowledge find any room since there would be no objects of
knowledge at ail 7 Would not the entire Veda portion consisting
of injuactions and prohibitions be out of place ? And can the
wireal give rise to a real result ? How can the text *That Thou
Axt’, in itself uareal, give rise to a correct knowledge of the nature
of Brahman ? Strictly speaking, this question does not arise oa

wranscendenial Jevel, where, as we have already seen, there
is peisher ignoraace nor knowledge ; neither bondage nor release.
But yet Sankara raises this objection from the empirical point of
view and rebuts it from the same standpoint.

g)m . |
M R WQ
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1) “(Objection :-) If unity alone is accepted as real, there would
be no plurality and consequently perception and other empirical valid
means of knowledge would be nullified, having no cbiects to make
known, just like the ideas of man etc., in a post or the like and the
$asira, dealing with the injunctions and prokibitions, would lose its
vocation depending as it does upon plurality. And the Sastrs dealing
with liberation, depending as it does on differences like tie teacher
and the taught, would find no vocation for proposndimg Truth. And
how could the unreal Sastra dealing with liberation consistently reveal
the real unity of the Atman ? |

{Reply :-) This is no defect, for all conventions can consistently
be real before the dawn of the knowledge of the identity of Atman
with Brahman, just as all procedure in a dream is rea! before ene wakes
up. (To explain :-) So long as the knowledge of the unity of the real
Atman has not dawned, no one happens to entertzin the idea of unreality
regarding phenomena presenting themselves as valid means of
knowiedge, objects of knowledge and the resultant knowledge of those
shiects. And it is the modifications that every born soul regascs as ‘me
and mine' through ﬂﬁm{igmm)meing thexn as relaied to one’s
own self and things owned by one’s self, abandoning the idea of his
itherent nature of oneness with Brahman. Therefore before the dawn
of enlightenment of one’s oneness with Brahman every conventional
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procedure, whether secular or sacred. is quite consistent. In the same
way as for the common man, who has failen into a dream and these
sees things of varying ranks, knowledge of phesomena would be fel
to be surely real, a direct perception and not merely an apparent
perception, so also appears the knowledge with regard to human
prooadure here.” (S.Bh. 2-1-14, P. 198)

R) & M W T s
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2) “(Objection :-) But how can the unreal Vedantic text
consistently lead 1o the knowledge of the real identity with Brahman ?
Surely one bitten by a repe-snake, does not die ; nor can the water seen
in a mirage be efficient to lead to resulis like actual drinking or bathing.
{Reply :-) There is really nothing wrong for we find death and
the like real effects, arising csi of the suspected poison and in the case
of one who is in a state of decam, effects like a snake-bite or bathing is
waier are 2lso seen 1o be prodecad,
{Objection :-) But one might vree that the effect also is unreal |
(Reyoinder :-) To this, we reply that while the snake-bite or
bathing in water is unreal, the ressltant ksowledge of such acts is quite
real for it is not sublsted even on waking,
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(To explain :-) Surely no one who wakes from a dream, even
while knowing the act of snake-bite or bathing in the water to be unreal,
takes the knowledge thereof to be unreal also."(S.Bh.2-14,Pp. 198, 199)

[The implication is that knowledge arising out of contact
with unreal things may nevertheless be real in itself.]

16. Is the knowledge arising from understanding the
meaning of the text * That Thou At to be continuously repeated
and kept in remembrance ? Or will the knowledge which has
once dawned be sufficient to make oneself free ? This question
has to be answered because the statement * ‘T T WIsFRAFafiE
T Feaed ATEHT A0 AT | is found to be repeated no less
than nine times in the Upanishad.

This question has given rise to a difference of opinion
among the followers of Sankara themselves and at least two
different sub-schools have been started and reign supreme even
today among the pandits of Vedanta. The Bhamati of Vachaspari
Misra has the following opinion in the matter :-

2) TEIRCITAN § @0 W & ae:, qenieart
feaffRmf ety (awdr . ve)

1) “The very nature of the repetition of the conclusive knowledge
is such that it removes even the beginningless wrong concept and even
the wrong concept which has created a deep-rooted dense impression,
for ideas have a natural partiality for reality.” (Bhamati P.40)

R) T TEFIAT ATATNESH e ron], AT T
NIRRT | TR g SRR
WTEERE N I (WmY 2-2-¥, T 2%0)
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2) *Knowledge of Brahman alone 1s not the cause for removing
the properties of being a transmigratory soul, but that knowledge
culminating in direct realization: and realization of Brahman is a special
modification of the mind, born in the mind, which is accompanied by
the impression born out of Sravana (theory), Manana (reflection).”

(Bhamati I-1-4, P.150)

The author of Vivarana, a commentary upon the
Panchapidiki, in an explanatory gloss on Sankara's Bhashya

says:-

3) "The ascertainment of the meaning of the peculiar sentence
becomes the immediate cause of understanding the knowable object,
for the valid means is the immediate antecedent to the knowledge of
the knowable. As for Manana and Nididhyasana, they would be the
cause of expeniencing Brahman through creating concentration which
15 to result from the impression of the mind being turned towards the
inner Atman. Therefore they are held to be subservient to the
determination of the meaning of the peculiar text which is the
immediate cause of final result.” (PV;.P511)

It is evident that the Vedantic text alone is enough for
leading one to the knowledge of Brahman according to the author
of Vivarana, only reflection and meditation are used just to tum
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the mind inward. In the opinion of Vachaspati Misra, the author
of the Bhamati. the text itself is unable to produce direct
realization. Meditation is absolutely necessary to make the mind
competent to produce realization. Both of these sub-schools are
in direct contradiction to Sankara's dictum: for he wrote :-

m it (F, . ¥-2-%, WT. V&R)

4) "In the case, however, of a person who possesses a keen
intellect which has no impediment in the shape of ignorance, doubt or
misconception regarding the nature of entities denoted by the terms of
the proposition, he could certainly intuit what is intended by the
proposition That Thou Art’ anddmfmeﬂnﬁmhlyofmedm
etc., is certainly welcome to us, fon the knowledge of Atman removes
Avidya at its very inception and so no gradation is countenanced here.”

(S.Bh. 4-1-2, P.462)

It is crystal clear that the author of Bhashya does not
consider that the assistance of Manana (reflection) or
Nididhyasana is indispensable for the aspirants of the highest
order. They require only to be reminded of their oneness with
Brahman to be aware of it.

We have stated that the text That Thou Art’ is just a
reminder of the Truth and is neither a sentence describing it nor
any attempt to prove the reality.

17. But there is a show at least of manana (reasoning)
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which is displayed in the case of this diafogue between Svetaketn
and his father. For whom is it meant and what purpose does it
serve 7 It cannot be argued in the strain of either of the sub-
comunentators that it aids the mind in developing itself to have a
direct realization of tke Reality, for as we have already seen,
Brehman is the Witnessing Coasciousness and the very Self of
even the mind which reflects 2nd which therefore can objectify
Reality at no stage of its development.

The suswer is here :-

mg%ﬁﬁa@amﬁwn

Wn (qcm ¥-2-3, 9T ¥&3})

"For him to whom this intuition does not dawn all at once, it is
only t0 issuce this intnition that a repeated instruction (and graded
snderstanding) is admitted. Even in his case, the aspirant must not be
dvarwn astray from the meaning of the text "That Thou Art’ and urged o
repeat (and revoive in the mind this notion)- For people do not givea
bride in srriage just for mesdering the bridegroom - and if so urged,
the idea woeid spring vp to hisa. T amm urged to this act ; I am an agent
of action. This is dome by me'- an idea which is the very reverse of the
rosen of oncness with Beebmen,

Repeti+on snd the like expressions are only employed to deaote
that one, who is dell of isteliect and who not being able to understand
would himself discard what is meant by the text, should be made o
stick to the meaning of the text above.” (S.Bh. 4-1-2, P.463}
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The above extract evidently aims af stressing the fact that
by manana is meant the attempt to remove all difficulties of the
secker that would crop up because of his habitual inclination o
ghenomenal facts which taken at the face value would ssem to

.be in conflict with the Vedantic doctrine of Perfect Unity. The
arguments used in the Sastra asd to be used by the teacher should
be based upon intuition and should be such as to lead again and
again to the one doctrine which is based on final intuition. The
word “EfA” Smuti (used in Sitra 4-1-1) has been misundersiood
in so many quarters that instead of meaning 'repeated appeal to
intuition' it has even degenerated into muttering repeatedly like
a mantra and even persons occupying high positions have been |
seriously maintaining that ATIART (That Thou Art) is i "

APATEHA (2 mantra containing a grand text signifying th
igdentity of the Jiva and Isvara) and there have been sericu sﬂ
disputes about whether or not the right to initiate disciples in
this mantra rests in a particular mutt. g

17. The word 'nididhyasana’ mmp;msbyusmni
in the Chandogya. One who bas undesstood (RRlY) is  of
course a ‘TEREE’ (BT, 2-33-2) or a ‘TR’ as he is described
in another Upanishad (Mu. 3-1-4). But the discipline of
rididhyasana is not mentioned here and therefore has to be left
over for discussion of the Brhadaranyaka where it acmally occurs.

For the present, it will be enough to state that a comeptent
teacher who rests in Brshman (FRIFE) alone could know where
1o use any of the items of discipline that ape proper for disciples
and that nididhyasana has a place in Srwasz or Manana also,
whether actually expressed by that name or not.

OM TAT SAT
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ENGLISH BOOKS
Books Authored by Sri. S.S. Swamiji

Si.No. Name of ihe Book Pages
1. HARADA'S APHORISMS ON BHAKTI 32P
(The book will serve as a yaivabis Tui0e 10 those
wiss wish fo e the path of Bhakt)
2. MIOR WORKS OF SHi SANKARACHAARYA 63P.

{Corttairs 18 mest papuiar mmor works of Sankara)
3. SAMKAR'S CLARIFICATIONS OF CERTAIN

VEDANTIC CONCEPTS S0P
scholars of Vedants ars cairfiad in this vakuabis texdt)

4. HOW TO RECOGNISE METHOD OF VEDANTA 120P.
fintroduction to Sanskrit Texi, “Vedanta Prairiya Pratwabiina of
Viedarsc thougnt upio e tims of Sarvainatma buni)

5. AVASTHATRAYA OR THE UNIQUE

METHOD OF VEDANTA 16 P
{Method of three sisdes of Conscicusnass, which our real Seff
ranscands. A valuable introcuction o the study of Vedanta as
a pure phitosaphy)

6. SALIENT FEATURES OF SANKARA VEDANTA 110P.
Presasic metier and method of genuine Saskara Vedania
mawﬁmmss)

ICEPTIONS ABOUT SANKARA VEDANTA 120 P.
WMmMmWstrgm
genuins Yaditional methodology of Sankara Viedanta)

8. VIBIOH OF ATMAN 120 P.
{The dfisent aspacts of hree means of Intuitve knowledge,

10 v, Somvama, Ianana o Mididwasona are explained)

8. INTUITION OF REALITY 106P.
{The Yadantic liaewiedss is net mom e imclioctusiem
tus is inkition of Ry, aslsing teough Divise Grace)

10. UPANISHADIC APPROACH TO REALITY 50P.
m\emwammmm
wsﬂmsmaw

11. THE SCIENCE OF BEING (This Is In your hand) | 108 P.

mmmwawwm
in a nubshell the true natuwre of the Sdence of Belng) |
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12. ESSAYS ON VEDANTA

{Cortains essenhal tenets of the Upanshads and the method
of approach adopted in them)

13. SUDDA-SAANKARAA-PRAKRIYA-BHAASKARA

{Sheds Light on the Vedantc Method according Yo Sankara
determining the real doctrine of Upanishads)
14. SANKARA'S SUTRA BHASHYA

(Mustrates to an eamest seeker of Truth how Sankara Bhashyas
are seff- explanatory, and do not require guidance of commentators)
15. INTRODUCTION TO VEDANTA TEXTS
{Compilation of Introductions from English & Sansint
works of S. S. Swamiji)
16. ISAVASYOPANISHAD (Sankara Bhashya)

17. VEDANTA OR THE SCIENCE OF REALITY
(Book Written by Sri K.A. Knshnaswamy lyer)
(Deals with the immediate reakisation of Brahman by

Intuitive reflection on the witness of the three states of consciousness)

BOOKS AUTHORED BY SR D. B. GANGOLL!

(SATCHIDANANDA VAKJYOTHI SERIES 18 to 25}
18. THE RELEVANCE OF VEDANTA IN THIS
MODERN AGE OF CIVILIZATION
(Translation of "Vedantavuu Adhunika Jivanavuu’)
18. A BROAD OUTLINE OF VEDANTA
{Translation of "Sankara Mahaa Manana”)
20. REALITY BEYOND ALL EMPIRICAL DEALINGS
{Translation of "Sarva Vyavaharateetavada Paramartha”)
21. DELIBERATION ON THE ULTIMATE REALITY
(Transiation of *Anubhava Paryantavada Atma Vichara')
22. BRAHMAVIDYA OR KNOWLEDGE OF
THE ULTIMATE REALITY
(Transiation of *Brahama Vidy")
23. THE QUINTESSENCE OF PRISTINE PURE VEDANTA
{Translation of "Parishuddha Vedanta Sara")
24. THE PHILOSOPHICAL SCIENCE OF VEDANTA
(“Translation of Adhyatma Vidye")
25. VEDANTA : THE ONLY CONSUMMATE
SPIRITUAL SCIENCE (Transiation of "Paripuma Darshana’)

167 P.

200 P.

125P.

66 P.
560 P.

40 p.
24 P.

40P.

84 P.

52P

42P.

44 P.

44 P.
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26. THE UNIQUE TEACHINGS OF SANKARA
27. THE SCIENTIFIC APPROACH OF
ADVAITA YEDANTA
{Uses the modem audio-visual method with 14 dlagrams
to depct the funramentais of Advaita Vedanta)
28. SATCHIDANANDEANDRA SARASWATHI
{LIFE SKETCH)

29. THE MAGIC JEWEL OF INTUITION
(Transiation cf Paramartha Chsntamani This Magnum Opus
explains the subtie and secret teachings of
Mandukya Upanrshad using Avasthatraya Prakriye)
30. THE ESSENTIAL ADI SHANKARA
(Transiation of "Sankara Vedanta Sara”, excellent reference book
and a constant gude for a genuine student of Vedanta)
31. THE ESSENTIAL GAUDAPADA
(Transiation of Gaudapada Hridaya ; Explanation of Karikaas)
32. THE ESSENTIAL SURESHWARA & THE ESSENTIAL
SATCHIDANANDA
33. INTUITIVE APPROCH TO SANKARA VEDANTA

{Transiaticn of Vedantartha - Sara - Sangraha. Secrets of Adhyasa,

Adhyasa, Aghyaropa - Apavada Nyaya revealed)

34. THE BASIC TENETS OF SANKARA VEDANTA
{Translabon of Sankara Vedantada Moolatatwagaiu)

35. THE PRISTINE PURE ADVAITA PHILOSOPHY

OF ADI SANKARA
{Translation of Sankara Siddhanta : Explains pure Sankara

Siddhanta and exposes the wrong interpretation of Vyakhyanakaras)

36. ADVAITA PANCHARATNAM
{Commentary of Five Verses composed by
Adi Sankara on Advaita Vedania)

37. THE METHOD OF VEDANTA

(Transiation of Vedants Prakriya Pratyabhjna by Dr. A. J. Alston)
Representing the first isuge scale critic of History of

Advaita Vedanta, k seeks 10 establish a clear view of the traditional
Avata Vedanta based on Upenishads as systematised by Sankara)

60P

120P.

S6P.
S60P.

420P.
240P.

136 P.

80P

1004 P,



About Adhyatma Prakasha Karyalaya

Founded in the year 1920, the Instituten was nurtured and
developed by the revered Swamuji vingle-hun dedly and becam
recognizid as the vers “Tountainhead”
Vedanta as propounded by Adi Sunkar.,

of pristine pure '\d\..l:g

Being un Institution himself, the Swami made the prime
ohjective of Karvuluya as spritual dissemination through
publication of bovks, conducting classes. senninars and discourse s
ingenuine Vedunta of Adi Sunkara. The sume 1s bemg successtulls
carried out by the present uuthorities of the Kary alas a which was

made 4 Public Charitable Trust in the vear 1990

The Karyalava is also publishing two Spiritual Magazines
in Kannada *Adhyatma Prakasha™ and “*Shankara Bhaskara™
having a wide circulation throughout Karnataka. India &
Abroad.

The Karvalava is continuously pubiishing bochs s well as
translating Kannada & Sanskrit books 1o the Intemutional languaze
English. with a view to propagate the umgue teachings &
methodology of Swamiji among the lurge English know ing people
not only in India but also abroad.

The public patronage is the chief source for all the activites
of the Karyalaya.
Donations to the Karvalaya are exempted under Section 86

G of Income Tax Act.

Hence we appeal 1o you to help us with i generous donation
to take full advantage of .the uvailable facilities in our Institution
in pursuing a true spiritual Path.



ABOUT SWAMIJI

Shri Satchidanandendra Saraswathi Swamiji
11880 -1975 A.D.) the founder of Adhyatma
Prakasha Karyalaya, Holenarsipur, Hassan Dist.,

Rarnataka - 573 211 - a public charitable trust, wrote and
published more than 200 books in Kannada. English and Sanskrit
with a view to propagate Pristine Pure Advaita Vedanta as
expounded by Shri Gaudapada, Shri Sankara Bhagavatpada and
Shri Sureshwara in their famous extant works based on the three
canonical Vedantic texts viz., Ten Principal Upanishads.
Bhagavadgita and Vedanta Sutras (Popularly known as Brahma
Sutras). The revered Swamiji carried out research for over six
decades with a profound sense of Dedication and missionary
zeal so as to cleanse Advaita Vedanta of the dross and distortions
that it has acquired in the post-Sankara era. Although the Swamiji
has authored nearly 20) odd books in English and over 25 books
in Sanskrit. many of his masterpieces were written in Kannada.
| In order to provide the benefit of these gems, the Karyalaya has
{ brought out several books in English which are faithful
translations of the original texts in Kannada, for the guidance
and benefit of ardent students of Advaita Vedanta. He was not
just a rare and accomplished individual but a mighty and
magnificent Institution.
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