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PUBLISHERS’ NOTE

We are happy to bring out this first booklet
containing Sanskrit and English Notes on Sankara’s
Introduction to Sutra-Bhishya, which is perhaps the
best introduction to, and a terse summary of the
Upanishadic doctrine of the Unity of Reality
known as Brahman or Atman as understood by
Sri Satchidanandendra Saraswathi Swamiji.

This is the first book of the ¢ Adhyatma-Vidya-
Prakasana Series’ which the Bangalore Branch
Karyalaya is publishing.

We are bighly grateful to Mr. Allessandro
Bruschettini, Via Vassallo-2, Genova, Italy, for the
generous financial help in bringing out the present
work, and to Sri Swamiji for kindly undertaking to
write a series of Vedantic booklets even at this
declining age for publication by our institution.

KHODAY KRISHNASA,

Bangalore-28. Pren'dmt,.A. P. Ka-ryala_ya,
Executive Commtttee,
31-8-1974.

( Bangalore Branch).



PREFATORY REMARKS

This booklet is intended for readers who have
already gone through Sankerd’s Swuira- Bhashya, either
in the original Sanskrit as taught by our Pundits, or
with the help of sore English translation under the
guidance of some College Professor in one of our
Universities.

Critical students who earnestiy desire to ascertain
the exact tenor of the Vedantic System as brought out
by that world-famous teacher, are usually bewildered
by the conflicting presentations of the drift of the
system as found in the varicus sub commentaries
and the varying estimates of the system found in
the writings of modern oriental scholars who have
attempted to summarize the teaching of Vedanta.
Beginners find little or no solace in the judgment of
either learned Vidwans or Professors. The former think
that the followers of different Vyakhyana Systems have
given different expositions of Vedania only because
they judge the Truth from different angles of vision ;
and this in no way affects Reality, since after all, the
various modes of treatment are only in the Vyavaharic
(empirical) field | Most of the Oriental scholars, on
their part, are inclined to think that the ancient
Vedanta before Sankara and Gaudapada, laid more
emphasis cn Upasana, and did not stress the unreality
of phenomena. The general prevailing view about
Sarkara, is that he (and Gaudapada) probably ushered
in a rzvolution in Advaita and that his system is
very much influenced by Buddhism !
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In order to counteract misinterpretations and sur-
mises such as these, I brought out so long ago as 1953
my first Sanskrit commentary on the Adhydsa Bhashya,
and snbseqaently followed it up with a work called the
Sutra- Bhashvariha Tattva- Vivechan: in three parts (1964,
1965 and 1970) explaining the puwport of the first
four aphorisms of Badarayapa. In these works, 1 have
atteropted to show how some of the new doctrines
in the subecommentaries and later Vedantic Bhashyas,
are either nnconscions aberrations from or deliberate
accretions to the pristine purity of the genuine
Yankarite Vedania foisted upon it.

The fact remains, however, that innovations of the
writers of later explanatory works on Sankara’s Bhashya
on the Prasthana-iray: (the Upanishads, the Bhagavad-
gita and the Vedanta-Satras), have succeeded in
gaining the upper hand, and at the present day, it has
been almost impossible to exiricate Sankara’s genuine
teaching from the later additions and alterations.

The carnest student of Sankara, is today ata
loss to distinguish the genuine teaching from the mess
of controversial literature that bas sprung up around
the Bhashya. One is confronted with a number of
disputes about what has been called dvidyz in Sankara’s
Bhashya -

{1) What is the essence of avidya * Is it the same as
adhyasa or something distinct from it ¢

(2) What is exactly adhyasa? Is it an entirely different
something (what is superimposed like the silver on nacre)
or epistemic (superimposition itself}? Or is it a generic
term denoting both of these ?
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(3) What does Sankara exactly mean when he says
RerERR: g fudea eRir W R Sefirst o
sygei: 2 Is he referring to a species of misconception here
or to Avidya-Sakti (the material cause} of fzlce phenomena ¢

(4) Is Avidya different from Maya, or are the terms
avidya and Maya mutually convertible, both denoting the
same thing ?

(5) What is really the locus of avidva 2 Is it the Jiva
(individual soul) or is it Brahman? Or iz it Pure Cobsci-
ousness itself devoid of all distinction ?

(6) Isavidya being or nombeing * Or is it something
undefinable as either %

endlgs) . In what scnse is adhpase beginningless 2 How is it
(8) What is the nature of Vidya? What is exactly
meant by the term Atmaikatvavidya ?

(9) How does Vidya remove avidya ? Is there a trace
of avidya left over even after its removal by Vidya ?

(10) Is there anything remaining to be done by the
knower even after the dawn of Vidya ?

(11) 1s absolute Release attainable in this very birth
of the knower 2 Or is there any difference in kind or degree
between Release while living and Release after death ?

(12) Are all kermas sublated by Jizna ? Or has the
fructifying karma to be cxhausted by experiencing its
fruits ?

(13) How many avidyas are there ¢ Only onc common
to all transmigratory souls or as many as there are Jivas ?

(14) How are we to reconcile Vedantic texts which
ascribe certain forms and qualities to Brahman with those
that deny all characteristics to Brahman? Is there an
distinction between Brabman and Is'vara? Why doe};
Qankara use the terms indiscrimirately ?
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These and other bewildering questions have been
taken up for consideration in my recent work entitled
* Misconcepiions about Sapkara® published by the
Adhyatma Prakasha Karyalaya, Holenarsipur. In the
meanwhile, it has flashed to my mind that an attempt
may be made in another direction so as to simplify
all difficulties without entering “ into the arena of
dispute and debate. The present brochure is an
experiment in that direction.

For more reasons than one, 1 have chosen the
Introduction to the Smra-Bhashya for illustrating how
the perplexed student of Sarkara’s traditional Vedanta,
can arrive at a definite and indubitable conclusion”
about the most important cardinal teachings by
appealing to Saskara himself 1o settle all the knotty
questions without taking the trouble of consulting any
of the sub-commentaries, and can see for himself how
far the conflicting explanations of later Sankarites are
faithful to the original. What is more, he will be able
to spot out the defects of all such interpretations, not
only when they import doctrines foreign to the tradi-
tion, but signally defeat the very purpose which the
Bhashya has been at great pains to serve from start
to finish.

The serious critic of Sarkara’s tradition, is advised
to note the unique principles governing Saskara’s
system which most of the misinterpretations have left
unnoticed or have altogether ignored in their zeal to
usher in their own pet novel doctrines into the struc-
ture of the Advaita system.

(1) In the first place, Yarkara emphasizes that
the iradition of Vedanta primarily treats of the
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knowledge of an existent eptity as distinguished from
an act enjoined or even somethiug subseivient to
karma or meditation.

(2) He therefore takes it for granied that in
matters of enquiry info the vature of Reality (Brafunan
or Aiman), we have not only to cbserve the exegetical
principles of interpretation involving Srutis etc., but
also to recognize intuition etc. as the valid means of
knowledge for fiealizing this enquiry of the existent
entity is to culminate in an wolfimate intuizion, in the
same way as the knowledge of auy existent object of
_empirical knowledge.

(3) Sarnkara’s system is unique in recognizing the
nature of this ultimate Intuition as transcending all
empirical ways of thinking and acting ¢ Vypavshara)
but as effectively removing all the ills of vyavahara
for good. This distinction of Vyavakzra and Paramarsha,
is peculiar to this tradition.

(4) This tradition is unique, not only in dis-
tinguishing the subject-matter of the Upanishads,
but also in discovering the only methed available
in teaching the Reality. For Reality (Atman or
Brahman) being an Eternal Subject and Witness,
is not only beyond the range of all words and
concepts, but being non-dual and devoid of all
differences and distinctions as well as specific chara
cteristics, has to be revealed by the exclusive way of
adhyarspa-apavada (deliberate superimposition of some
empirical characteristic and subsequently rescinding
it by pointing to a higher truth) and thus leading
the enquirer to intuit It as his own real Seif. Failure



9

to appraise the need and value of this method, has
tempted the Post-Sackara advaitins not only to formu-
late some novel doctrine of their own, but to impute it
to Sankara himself.

The present work is expected to expound the inner
working process of the method and to provide the key
to unlock all such doors as have seemed to defy the
enquirer’s entry into the inner chamber of Sankara’s
system. Provided with a correct knowledge of the
above mentioned method and principles of interpre-
tation, the critical student of Saskara’s traditional
Vedanta, will find no difficulty in sifting chaff from
the real grain.

The Adhyasa-Bhashya, even while resting on the
sure and solid ground of the Upanishadic revelation,
does not refer to a single quotation as its authority.
All the statements here, are supported by reason
and universal intuition. Any unprejudiced mind will
see that the entire Bhashya has been written in a style
characterized with unity and emphasis to remind us

- about the innate human error called ‘adhpasa’ or
the mutual superimposition of the real Self and the
unreal not-self. As I have shown in the Appendix,
every link in the argument, has been corroborated
and amplified in the body of the Bhashya, by a
sustained appeal to Sruti and intuition, which leaves
little or no suspicion that some other doctrine may
have been meant by gatkara. And no amount of
subterfuge on the part of later sub-commentators,
has been successful in persuading the reader to believe

that there is any trace of reference in the Bhashya,
*
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to the so-called ‘avidya-sakti’ ushered in by post-
Sankara Advaitins.

I very much wished to take up the first Five Adhi-
karanas to illustrate how Sankara is ip no need of any
assistance from commentators to elucidate his teaching
inasmuch as he loses no opportunity to explain the
cardinal tenets of the traditional system. But owing
to strained eye-sight, [ have to rest content with the
present sample work.

My Narayana Smaranams to the Adhyatma
Prakasha Karyalaya, Bangalore Branch, for under-
taking the publication of this work, and to all those
who have helped me in this production through print-
ing, passing the proof-sheets and offering suggestions
for the improvement of language and train of thought.

Baagminge| — - SHAML SATCHIDANANDENDRA SARASHATA.
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The reader is requested to effect the following emerda
tions before undertaking to read the booklet. Self-apparent
mistakes have not been noticed here.

< Y »
TS i E2IC afseeay
Page  Line For Read
2 12 from . P .
below cfiflariara  wagarewdwy ‘gR’ ght daedag
& 8, knowledge insert after this “such as inference’
© 2 how that
11 4 Here omit this
(R 5 there for this read ‘This’
9% last line for the substitute ‘manner quite opposed
last line to reason’
19 3 constructing  construing
1¢ 10 are omit this
3¢ 11 evidently svidently refer to
3¢ 10 from for the substitute ¢ In any case (super-
below whole line imposition) never alienates its
one feature, to wil’ that
e 11 W gagaeoeR “edamy @RAERAARaRe-

wgegnficagEbe  qaEa ‘agy,
‘an’ gf Etwcmaer:” gl datedag o
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Page Line For Read
W 9 just as Just like
W ,, being two moons omit ‘being’

23 folio Heading @ugeemy  Grafeamfrizsey

3¢ 10 of or
Bo 12 wellknown well known
3 3 Brahmana after this insert ‘one who
believes that one belongs to’
8¢ 10 from identifying to identifying oneself
below oneself with them
13 12 P. 281. P. 289.
go 7 the notion the notion ‘me’
, 4 from being delete this
below
w D that delete this
&3 2 i gl Benfaed
LU Ea @3 Gy ¢ Raw A m@on

ey Bgdwesa:
®y  for the last sentence substitute ¢ It is hoped that all later
misinterpretations have been exposed
by this simple device’
Qe 10 from THIAT  QAGACCEEAA ‘S AGRANTRN:
below gfa qadiag 1



MISCONCEPTIONS ABOUT S'ANKARA

AN APPEAL
TO THE ENGLISH-KNOWING READERS
OF THIS BOOK

The most recent work entitled ‘° Misconceptions
About Saskara” by the same author would be a very
useful supplement to this publication as almost all
misconceptions about Saskara’s System have been
listed there with appeal to relevent quotations in the
Sttra-Bhashya.

Readers are strongly recommended to avail them-
selves of the opportunity in order to refresh their
acquaintance with the Satkara’s Vedanta.

Price : Rs. 3-00 only. Postage Extra.

For copies please apply to :

ADHYATMA PRAKASHA KARYALAYA
HOLENARSIPUR-573211.
(Hassan Dt., Karnataka State)
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S'ankara’s Sutra-Bhashya
( Self-Explained )

1. It is a pity that Saskara’s Sitra-Bhashya,
which is now engaging the attention of innumerable
eminent scholars who are interested in the study of
metaphysics devoted to the ascertainment of Absolutc
Reality, has been reduced to an utterly chaotic exposi-
tion of Vedanta, owing to many mutually opposed
sub-commentaries and critical estimates of the work
by adverse critics.

In these circumstances, I have deemed it necessary
to write a short compendium attempting to show how
Saskara’s Bhashya is in no need of any other inter-
pretation by sub-commentators or critics, when one
notices how that great teacher repeats his most
important ideas by paraphrasing in clear terms what
he has already said or by briefly anticipating what he is
going to explain at greater length in another context.

R. €€ @3 A7 A7 WIEA AEAFRE 94 qEEER
gfa: oo Rafegm ar Rearaearedasada, o a3
gargw@ araE@ drfal Sggamd geess ;
e g sl aaga@ weafeed: )

2. In this work, seutences or paragraphs prece-
ding or following the particular term, phrase or
passage to be elucidated, have been quoted to illustrate
what Sarkara is emphasizing in the particular context.
The student would do well to supplement the list

by sedulcusly hunting out any quotations that have
not been cited here.
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aemaRed agy ‘ u
The Absolutely Real Atman

3. 'There are two epithets applied to this work
of Badarayapa by Sankara :-
(1) ““ How this Unity of Atman is the one purport

of all Vedantas, we are going to show in this Sarzraka-
Mmamsa.” ’

Concluding statement of the Adhyasa-Bhashya :-

(2) “ Of the Vedanta-Mimamsa-Sasira which we have
undertaken to explain at length, the following isthe
very first aphorism.””

Badarayana himself, however, has not assigned
any title to his work, for he simply begins with the
Siitra ‘ Then, therefore, the enquiry into Brahma-
Jiiana shall be made ’ (Su. 1-1-1).

How are Sankara’s statements to be reconciled
with the spirit of the Satra ? The reply is as follows :-

Sarwa (mdiw:) is the name of the individual self
limited to a particular bedy. So says Sankara :-

(3) “ Sarra means that he is in the body.
(Objection :~) But Igvara also is in the body !
(Reply :~) True, He is in the body, but not exclu-

sively in any one body. So say the S'rutis. The Sarira
or Jiva, on the other hand, is restricted to the body ;

for he cannot function except in the body which is his
residence. ’’ SBh. 1-2-3, p. 66.

So also in his commentary on Sa. 1-2-20, Sankara
says :
‘“ Sarira is known to be made up of the intellect. >’
SBh. 1-2-20, p. 81.
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So the ¢ Sariraka Mimamsa’ is so called beczuse
it investigates the nature of the embodied soul.

And now for the epithet ‘ Vedanta Mimamsa ’.
The word ‘ Vedanta’ means an Upanishad. The
Bhashya on 1-4-14 is a voucher for this:-

(1) “ The same Lord of all, who is stated to be the
cause (of the birth of the universe) in any one particular
‘Vedanta’, with the particular characteristics - viz., the
Ompniscient, Lord of all, the Self of everyone, the One
without a second, is uniformly described with the self-
same characteristics to be the cause in other Vedantas
also.--- The several statements of this nature describing
the nature of the cause being never in conflict with one
another. ”’ SBh. 1-4-14, p. 162,163.

This Sastra is mainly intended to ascertain the
purport of Vedanta texts. Therefore the name
‘ Vedanta-Mimamsa ’ is quite appropriately applied to
this work.  This is corroborated in the following
excerpt -

(3) “ For, Vedanta texts are cited and their mean-
ing is ivovestigated by the Sitras. The intuition of
Brahman, is arrived at by ascertaining the meaning

of texts, and not by any other means of valid know-
ledge. ' SBh. 1-1-2, p. 7.

That the author of the Sitras also proposes to
show how this is exactly the aim of the Upanishads,
will be explained in the exposition of the import of
the first Siitra.  So we can now safely conclude that
this Mamamsa is called by the two significant names of
¢ gariraka Mimamsa > and  Vedanta Mimamsa * for
the reason that this work has been undertaken to



avmaRed mgy ®

demonstrate how all the Vedantas or Upanishads pur-
port to reveal how the real nature of the embodied
individual soul, is really the one Atman without
a second.
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4. We have seen that according to Sapnkara, all
Vedantas are devoted to teach the wisdom of the
absolute unity of Atman, and this same real Atman
is otherwise called Brahman or the real nature of the
embodied self according to Badarayapa in the first
Sitra of his Vedanta-Mimamsa. This doctrine of
Brabman as the only Reality, is brought out in all
the Upanishads. For instance, the Mundaka Upanishad
says :

“ This in front is really Brahman alone; that which
is behind is Brahman ; that which is to the right and
left, is verily Brahman ; both below and above, is verily
Brahman. All this wuniverse is the most lovable
Brahman alone. "’ Mu. 2-2-11.

And the commentiator on this mantra, says :-

¢ Every concept of pon-Brahman is merely Avidya,

just like the concept of snake in a rope. "’
Mu.Bh. 2-2-11, p. 164.

But in empirical life, are found various pheno-
mena made up of names and forms ; that there are
many atrmans, each of whom is possessed of an aggre-
gate of body and senses; and then, there is the
exteinal world which is other than atman. And man
thinks that this universe itself is real enough, All this,
according to Sarkara’s followers, is due to Avidya,
and that avidya or ignorance is of the nature of
mutual superimposition of Atman and nouw-atman.
Now this doctrine seems to be against all reason, at
first sight. The author of the Satra-Bhashya has, there-
fore, set forth this prima facie argument in the excerpt
quoted at the head of this section, in order to state
the real Vedantic position in the matter.



weRed ag Q

FTAADE A — 9592 ARAARAARAAUA1E-
RfRdist a3l sager IR ; aw_awBR FRwR a1 Fa@: ¢
ARATAIANEAEZEINTFAIT | auraeaviaiNa B gfeaadfia
wxif waena: §wall | g8 g amawgaia Res
gavrAdafid | A9l aveEgiNEEd @, SRae g 95g-
grEsay R afgeg: tawE: ; vaaaf RegraaEaa sRgr |
F499 ¢« aag ek, A sy | 8§ T gdEwa
@R g@dia swzed g9 3 sufgk weRRgea
Reada | & 9 sdurcasmgaran@aRsoas aa@da
gNg galsaAarAr | ‘R 9, @ 3 a=sf o, ‘|
fraga, ARR @ Frarasgam @@ a gxif@ a2,
‘aR Zg, @ gom Bw, AW @A’ - gnfRay R adw
PHRAJTNTEI FAY 8Ag 9 ¥4 wdlseaanenr | 4 A9
gl ; AR seq, sieq- fRvadeT sdeErad |
gaslGeg@araar ;  qraar «Apar edq  esaEs:
AWGAMFEN  qrA@  Qerda aRgee | A g
ar T2OEIRE g Reheg e, awr eRaaeEs
FIIIFARAA: WERH SAA a1 e@ada Redisg 9vaaii |
{3 egtEaEd Sl ;  F13d] SARAR SN STTAT-
NauEsRglaaa armEm R, a g st @esdorafe
o gl wer g A §wr; aEar Agiffaad e
A g | §9 9 agal} wers: -

“ gy 9 gRideand Rewnsacaakd REDS =@ -
T C g g GARTRSAANSIR: FE: AFAT 95 (- 2-u-13)
gh 1 gagw wal - mErAdRsaRRal %a:q;qmgqn&a,

2



. g Agradistaneny

Yaeafla g Rieaww @50 1 S SasTeeasiys aaod
uq R wal @ twre, BRR 7 W WL 2-3-1%, g1 3ue
g
waana: Fsfagaanasgeresdl e s,
JarReaend: Gend ¢ awa Relasne:, RRAqEREma-
AR TaiEian Bar elsdd- 3R agrasrefusa |

This is the gist of the objection to tke super-
imposition doctrine :~

“ The asserticn that there has been a mutual
superimposition of the Atman and the non-atman in
practical life, appears to be a statement of something
logically impossible.  For the Self and the non-self
are by nature quite opposed to each other just like
darkness and light. Darkness is something that obstructs
the function of the organ of sight, whereas light is
that which makes the function possible. So are these
two quite opposed to each other in their intrinsic
nature.

To explain: (1) The non-self is always an
object of the knowledge of Atman, who is invariably
a subject. The subject can never be like the object
and hence there can be no mistaking the one for the
other. For superimposition is possible only in the
case of similar things like nacre and silver, which are
both shining in sunlight. (2) Secondly, the noun-self
is always soracthing corresponding to the notion ‘this’.
Everything which is other than the self, can be
objectified and conceived as being an object that can_
be addressed and referred to by the concept ‘thou’,
quite unlike one’s own atman or self which must be
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necessarily conceived as something invariably corres-
ponding to the notion ‘me’. One can never think of
separating oneself from one’s own self and conceive it
to correspona to the notion of “this’ or ‘thow’. Here,
there is the second reason why neither of these can be
mistaken for the other. And (3) thirdly, the not-self
can never cease to be an object of some notion, for its
very life consists in being known as an object of
Atman. Atman on the other hand, can transcend the
empirical notion of being an object of his concept,
according to Saskarite Vedantins. For, the Sruti says,
that just as a lump of salt is saline through and
through without any distinction of its interior or
exterior part, so this Atman is of thic nature of Pure
Consciousness, and has no nature other than conscious-
ness whether within or without. Ie is of the very
nature of absolutely featurcless Brahman {Vide SBh.
3-2-16). But if this is admitted, where do we have
any conceivability of the secondless Atman being the
object or substrate of any superimposition along with
the non-existing non-self at all ?
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Possibility of Superimposition

5. Here the word amf¥ ‘nevertheless’ is for con-

ceding that the superimposition is opposed to reason.
Even what is opposed to reason, must be somehow
reconciled when it is found to be a fact seen in
common life, according to the maxim ‘There is
no such thing as inconsistency in what i3 acteally
experienced * ; a fact cannot be gainsaid by mere
reason. So the objection ‘how can there be super-
imposition of thirgs of opposite character ?’ has to be
met by the reply ° Because it is seen to be a fact ’.
¢ It is a natural human procedure’ means that the
nature of the hunman mind is such that, in their un-
reflectirg cendition, ren instinctively bekave in a
meryer quite cypeced te 1caser,
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¢ Owing to a misconception ’ is for explaining
why the procedure is ‘natural’. disconceptions,
unlike right knowledge, are quite natural to mankiud.
Right knowledge, on the other hand, is adventi-
tious, for it flashes only to those whose mind is
saturated with ¢astraic knowledge. Human mind
by virtue of its natural inclination, is liable to
mix up both the real ‘Self’ and the unreal not-self
and instinctively thinks in the form ‘I am this’, ¢ This
is mine’. Here, the word ‘I" refers to the real Self,
whereas ‘this’ corresponds to the not-self such as the
body. Man rarely suspects that this ‘me’ includes the
real as well as the not-self, body etc. And ° thisis
mine ’ refers to everything, that is cther than the self
including the mind, senses and the body etc. All this
will be rendered clear in the portion of the commen-
tary devoted to showing that superinposition is not

only possible, but is actually a fact in the common life
of man.
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6. It will be seen that in meeting the objection
that it is against all reason to expect that there is some
superimposition of the Self and the not-self as the
basis of human behaviour in common life, it has been
stated that it is actually found that all human conduct
is instinctively mixing up the real Atman and the
unreal not-Atman due to a misconception. This mis-
conception has been there, for man has superitposed
the subject and the object on each other and has mis-
takenly transferred the properties of each to the
other in the face of the fact that both of these are
quite opposite in their nature.

The words wes® (having superimposed), Rigfizw
( mixing up) and gRauR¥Fa (by reason of non-
discrimination) used in this excerpt, are enough to
assure any one that the author of the Bhashya, is
thinking of some naive mental confounding as the
basis of all human behaviour.

Naturally, therefore, one could expect that the
question Frsarvawdt am ! (what i§ this adhyasa ?) wants a
precise definition of this process of confusion. Strange
to say, however, the earliest sub-commentator on the
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Sitra-Bhashya has interpreted the question as well as
the reply so as to apply mainly to some objective thing
appearing as another. His way of constructing the
sentences of the Bhashya is as follows: ¢ sgRi®s: vea 98-
zerawiE: * gives a definition of the adhyasa. “ ‘adhyasa’
involved in the question ¢ What is this so-called
adhyasa ?° Here wa (in something else) necessarily
implies the appearance of something else. The epithet
‘smytirapa’ pertains to that other thing. Here Smuti
denotes what is remembered ... ... It means ©of the
form of that which is remembered’, and not that it is'
actually remembered, for it obviously appears as an
object before us. That it is of the form of something
remembered, is supported by the reason that it is an
appearance of something seen in the past; for no
silver appears toone who has not seen silver in the
past 7.

Now all this description refers to an appearance
of an object elsewhere and not to the mental act of
mistaking one thing for another, which the author of
the Bhashya has in mind. This latter adhyasa isa
secondary matter for the sub.commentator; forhe
writes ¢ aasula afgvqw wameaR gIRe sang o walk .
¢ For this definition may be supposed to apply by impli-
cation to the knowledge of the thing appearing also * !
We shall have occasion to show how this is exactly the
reverse of and opposed to what Sarkara himself aims
at later on ; for there the Bhashya shows how super-
imposition is a fact in common life.

3
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7. The three alternative definitions or descfiptions
of ‘adhyasa’ are evidently the nature of the process of
superimposition. The first view is that superimposition
consists in imputing the characteristics of something
to something else. The second view is that itisa
delusion due to non-discrimination of the nature of
two distinct things. The third view is that it is merely
imputing the opposite nature to a thing. Sackara says
there is the view common to all these views that
one thing appears to be of the nature of something
else. Thisis best illustrated by the example of the
nacre appearing to be silver, or by the example of
one moon appearing as though it were two moons.
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8. The sub-commentaries presuming as they do
that differences of opinion are concerned with the
nature of an object, appearing as something else, alto-
gether miss the discussion about the common human
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procedure due to an innate misconception, and accord-
ing to their pre-conceived Vedantic system interpret
the Bhashya beginning with ‘ Mithyzjnananimittah’
(RremgwBifas:).

This is how they construe the Bhashya :

““The compound word °Mithygjfiana’ has to be
resolved into @1 =1 @59 9 * False ignorance '. Here
Mithya means undefinable ; and aj%ane means the inert
potency of avidy3, in contrast to consciousness. And
the word nimittah means having that potency as its
material cause.”’

This literal rendering cf the sub-commentary, will
of course be unintelligible to the reader who is not
in touch with the foreign doctrine. Therefore the
author of this 73kz has given a further explanation
of what he means :

“ This Avidpa-Sakti (potency of nescience) has to be
necessarily supposed to attach to the essence of both
internal and external things, for otherwise we cannot
account for the appearance of unreal phenomena.
And this potency does not (in the case of external
objects) obstruct the appearance of their real nature ;
for its non-recognition can be explained away as due to
want of the means of valid knowledge. For we know
that the nacre is seen both before and after the percep-
tion of silver. So in the case of external objects the
potency is merely the cause of the unreal appearance of
some other form. In the case of the inner Atman, on the
other hand, there is no reason why the self-resplendent
Brahmic nature should not appear, Its non-appearance
is exclusively due to the potency of avidya that resides
in It. So in the case of the Inner Consciousness, It
obstructs the Brahmic nature and becomes the occasion
of the appearance of egoity and other foreign properties
which do not pertain to It.”
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Now this interpretation is vitiated by the follow-
ing defects :-

(1) Inthe first place, it ignores what is expressly
stated in the Bhashya and inserts something never
referred to in the Bhashya. For the Bhashya says
that all human procedure is due to misconception, but
the author of the Tika disregards this express statement
and makes the original mean that the unreal appear-
ance of egoity etc. in the Atman, is the effect of the
material cause-a hypothetical potency of avidya-which
inheres 'in the essential nature of Atman, and that
this cause has to be assumed to be attached to Atman
for the simple reason that otherwise we cannot account
for the appearance of false phenomena. In the second
place, while the objection is that the mutual super-
imposition of the Self and the not-self, is against all
reason, the reply brings in something irrelevant to the
context; for it says that we have all to assume that
there is a hypothetical avidya potency clinging to
interral and external things !
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9. Besides, all the different views cited by the
Bhashya, evidently refer to Adhyasa as superimposition
of some property on something else to which it does not
really pertain. They only differ about the specific
nature of the superimposition. The sub-commentator
overlooks this fact and insists on his own theory about
the nature and causes of the unreal things !

And, what is more serious, is the fact that he takes
no notice of Sankara’s introduction to the illustrations
of superimposition, which says *awif§ S¥sgwa:’
¢ Accordingly, it is a matter of common experience ’
and twists the original text to refer to the thing which
appears as something else !
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10. True, the illustrations expressed by the
propositions ¢ The nacre looks like silver’, and A
single moon seems to be two’ do impress one at first
sight to refer to some thing appearing as though it were
another’,but these propositions mean nothing more than
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what we understand by statements like ‘people mistake
nacre for silver’ and ¢ some mistake the single moon
to be two °. Nobody would think that the two propo-
sitions ¢ It appears to be such’ and *1 take it to be
such’ mean two different things merely because the
grammatical forms are different. ¢ Nacre looks like
silver > means, as we all know, no more and no less
than what is implied in the statement * I think it to be
such ’.

There is no difficulty, therefore, in taking the
original ‘fremsafafic: @sgag: < human procedure
in thinking and speaking in the form ‘me’ and ‘mine’
is owing to misconception 7’ at its face value, for
really there is no identity or real transference of
properties.  We shall show how this is the plain
meaning of this proposition presently in the
course of discussing the import of the next paras of
the Bhashya.
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11. The original objection is further clarified in
order to clinch the true position of the Vedanta :-

There may be superimposition of mutual identity
or mistaken transference of the properties of two
perceived objects. But since the Vedantin holds that
non-Atman i1s an object of the notion ‘pox’, it passes
one’s understanding how Atman who is always a
subject, and external things and their properties
which are invariably objects of the notion ‘you’,
can be mutually superimposed on each other or how
the properties of either, may be mistakenly trans-
ferred to the other.

4
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Now this objection is not well-grounded for
two reasons : In the first place, it is not true that
Atman is invariably rno object of any notion, for
Atman is known to be an object of the me-notion
in empirical life, as the objector himself has admitted.
And in the second place, it is not a general rule
that superimposition is always to be found to obtain
between two perceived objects. For Adkasha (ether) is
not perceivable and yet unreflective people believe
that the sky has dirt tainting its surface! Moreover,
the inner Atman is quite well-known to all as being
not-intercepted by anything.  Thercfore, there is
nothing unreasonable in holding that the immediately
intuited inmost Atman and the objective phenomena
are mutually superimposed on each other.

&  STAMIAARAFATAE QI
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12. Now, this misconception of superimposing
the mutual identity of the one Atman and the unreal
not-Atman, has been called ‘Avidya’ (Ignorance), and
the right knowledge of each of these, has been named
‘ Vidya' by those who are adepts in Vedanta. The words
Vidya and Avidya have each another different conno-
tation according to empirical usage. For in common
life, people regard that as right knowledge which is
ascertained with the help of some means of valid
knowledge, and that is wrong knowledge which is
against the dictate of knowledge acquired through
such a means. The ascertainment of the true nature
of Atman, on the other hand, is not arrived at by
any particular means of secular knowledge such as
perception. On the contrary, this wisdom of the
absolute unity of Atman, is attained through direct
intuition ; and simultaneously with the dawn of this
ultimate knowledge, all distinctions of the means
and of the objects of knowledge, are sublated for good,
as we are going to see in the next para. Since all
human behaviour is seen to be known to be the result
of the misconception of confounding the Self and the
not-self, Vedantins call this particular misconception
alone by the name of Avidya (wrong knowledge) and
the intuition of the one Atman alone as. Vidya.
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13. ° This being so ’, that is to say, since there
is nothing self contradictory in supposing that the
mutual superimposition of the Atman and the non-
Atman is only due to a misconception, just as the
superimposition of silver on nacre and the super-
imposition of being two moons on the single moon,
it is evident that the substrate on which something
else is superimposed, is not affected in the least by
the demerit or merit of that which is superimposed
on it. 8o says Saikara in the body of the Bhashya
throughout.  All illustrations of superimposition,
aim at persuading the reader that the super-
imposition of the not-self on the Self, does not
affect the real Self by the demerits of the not-self
in the least and likewise, the superimposition of
the Atman on the not-self, does not confer any merit
of Atmau on the not-self. Atman remains the same
entity of the nature of an eternally pure conscious
and free principle never tainted by any of the defects
of not-self such as likes and dislikes, and never suflering
from the miseries of the mundane transmigratory soul.
And the not-self is never raised to the higher rank of
enjoying the merits of eternity etc., which really
pertain to Atman. No merits or defects attach them-
selves to Reality in this case, because it is all a matter
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of mental aberration and nothing affecting the objects
mistaken.

With regard to the first of the two illustrations,
for instance, Saskara says :

(1) “ One merely thinks that it is silver, but really
there is no silver there at all.” SBh. 4-1-5, p. 467.

And with regard to the second, he says :

(2} “ The fact that one suffering from defective
eyesight sees the one moon as though she were many,
does not mean that the moon is actually many.”

SBh. 2-1-27, p. 213.

And with regard to the illustrations of the ether,
he has written thus:

(3) “ On the real Atman of the nature of being eter-
nally pure, conscious and free, the form of being a jiva,
just the reverse of what He is, has been superimposed
like surface and dirt on the ether.”” SBh. 1-3-19, p. 115.

sgrEqINenaE §3ai yfRaragimiaegag
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14. So far, we have seen that there is no reason
why the original Bhashya beginning with Reasafify:
should not be taken to mean what it literally amounts
to, - that all human procedure, is due to a mis-
conception - and that the forced interpretation of
the statement as referring to a hypothetical avidya-
sakti, which is the material cause of false appearances,
is far-fetched. This conclusion is confirmed by the
Bhashya itself as we shall see presently. That Sankara
meant by the term @r#iE@ (mithyajfana) just what
it says ‘Wrong knowledge’ may be further seen
from quotations cited from the Bhashya in the
Appendix to the present work.

Moreover, that the avidya-dakti which is here
taken to be what is meant by the word Mithyzjnana
- be it an invention of the author of the Tika
himself, or borrowed from some foreign tradition
and adapted here to propound this theory - is alto-
gether opposed to the spirit of the Bhashya, is also
seen from the circumstance that this sub-commentator
attempts to prove the feasibility of its acceptance on the
authoriiy of the ‘pramana’ ‘arthapatti’ (presumption).
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T'or Sankara here expressly declares that all pramanas
or means of valid knowledge in empirical life are
based on Adhyasa itself. Thisis also obvious from
the fact that this writer identifies his ‘avidya-sakti’
with ‘maya’ in direct opposition to the teaching of
the Bhashya.

In the lengthy extract from his sub-commentary
which we have cited in the Sanskrit explanatory note,
he has enumerated the following words as synonymous :
‘Avidyz-sakti’, ‘nama-rapa’ (name and form), ‘avyakrtam’
(undifferentiated’, Maya, Prakiti, Sakti (potency),
Mahasupti long dream), aksharam (the imperishable),
akasam - all of which have been expressly declared
by Sankara to be the names of Aaya (the unreal seed
of samsara) ! We shall cite extracts from the Bhashya
in the Appendix to this work to show how Saskara
repeatedly declares that ‘name and form’ (the unreal
material cause of the world) is invariably regarded as
invented by avidya. We shall cite here one of these
extracts just to serve as a sample :-

¢ gAgedarE arayd 39, aRasld el asaraEn-
aRdsdiy damagdioyd edvum@m am, wfe:, agk: -
gh = gRezeRdred Y ¥l R-9-1%, qL Ro9.

“ Name and form, which constitute the seed of the
world of mundane life, conjured up by avidya, as though
they were identical with the Omniscient Lord, but
which are undefinable as Reality or other than That,
are called ‘Maya’, *Sakii’(potential energy), and
“‘Prakyti’ (primordial matter) in the S'ruti and Smrti.”’

SBh. 2-1-14, p. 201.
5
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Whereas it has been proclaimed in the Bhashya
that name and form ‘conjurcd up by avidya® are called
Maya, the author of the Tika has maintained that
the Avidya-sakti is itself the Maya and that ‘Akasha’
etc. are all names of that hypothetical avidya-sakti !
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15. ¢ This adhyasa the wise call Avidya’, ¢ Now on
the basis of this adhyasa called Avidya as their prius,
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all species of human behaviour relating to the means
of valid knowledge and their objects, proceed >. The
repetition of the word ‘adhyzsa’ in both of these proposi-
tions, obviously precludes the possibility of supposing
any kind of avidya other than adhaysa, at least so far
as Sankara is concerned. In this particular paragraph,
he affirms that human behaviour whether in connection
with mundane life or with life transcending it, which
may be revealed in the Sastra, has for its presupposi-
tion this particular avidya alone. This proposition
refers not only to human behaviour but also to the pro-
cedure based on the holy revelation teaching duty to be
done or act prohibited, and the discipline to be under-
gone in order to intuit the real nature of Brahman for
the attainment of Final Release. * Gafifiss Stwsaagn: ’
used at the commencement in the Bhashya, must be
presumed to include the procedure of the Sastra to
enlighten aspirants for human goal in their common
life, common life being presumed to include human
procedure in the attempt to attain the goals of life,
whether these have to be reached in their present life on

earth or through some transcendental means revealed
in the S'astra.

( weag )
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16. ‘ How can it be that all pramagas (or means
of valid knowledge) have for their locus an unwise
person ?’

This question itself implies that the present dis-
cussion in the Bhashya, is about an unwise person who
is said to superimpose something on something else. If
avidya is really the mental process of superimposing
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something, surely, it cannot apply to one who seeks right
knowledge about something. The followers of Nyaya
have defined these terms (pramatr &c.) as follows :-
“ One who is urged to get or avoid something and
therefore engages himself in enquiry, is Pramaty (one
who wants to know things correctly), that by means of
which he ascertains the object, is Pramaxa ; the object
ascertainable is Prameya; and the correct ascertain-
ment of the object is Pramiti.” This being so, how can
they be pramagas (or canons of right knowledge) if they
are employed by one who is unwise, one -who has not
discriminated the true nature of this distinction ?

2. 7 Rgrd wimmae afamsnResds | ag
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17. Here the Vedantin wishing to amplify his
reasoning, replies as follows : True, one who desires
to get what he likes and to avoid what he dislikes,
necessarily discriminates and has the right view of the
enquirer who wishes to ascertain the nature of the
object and employs the means of valid knowledge
as such, in his transactions. But the fact that he
assumes himself to be one who employs the means of
knowledge in common life, is itself based upon the
ignorance of superimposition of the me-idea upon the
body and the mine idea on the senses and the mind.
Moreover, there is this additional human misconception
of directly identifying oneself with each of the senses
and the mind also as when one imagines facts in the
form I am blind’, ¢ I think so’, ‘I doubtit’ or ‘I
quite understand it’ and soon. The real Atman who is
ever unattached to anything objective, is thus wrongly
supposed to be identical with the body, and to imagine
the senses etc. to belong to him. Hence all human
procedure relating to the means of valid knowledge
and their object, etc. is undoubtedly based on this
particular species of ignorance. All these varieties of
superimposition will be taken up for consideration
presently.
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18. It was at first stated that that all procedure
conpnected with means of valid knowledge and their -
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objects, whether it be secular or Vedic, presupposes
adhyasa (otherwise called avidya). How this is, has
been explained by appealing te intuition and arpli-
fied by showing that all employment of the organs of
sense, presupposes the superimposition of the bsdy on
the Scif supposing it as something correspoanding to
the notion ‘me’ while the senses located in the body,
function only when treated as pertaining to oneself.

It is now preposed to amplify what was originally
implied by the term @wegagiz: (human procedure) by
citing the illustration of the procedure of lower animals
like beasts. It is weliknown that lower animals like
beasts court or shun objects which they like or
dislike instinctively and not on the basis of any correct
knowledge arrived at by reasoning. The behavicur of
rational beings like men, is also just like that of lower
animals ; for they also instinctively proceed to get
thiegs which they like, and turn away from things
which they dislike without having recourse tc any
reasoning at the time of their engagement in any
action. The only difference between the two, is that
men can apply their means of valid knowledge and know
by reasoning why they are forced to act in the wrong
way they usually do. That all acticn is based on mis-
conception due to non-discrimination at the time of
acting, is common to all creatures. It is thus evident,
that Sankara is referring to human behaviour in the
form of activity in particular, when he says that
instinctive behaviour of men is due to a series of mis-
conceptions due to non-discrimination of the distinct
nature of Atman and not-atman.
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19. It may be admitted that one who engages
oneself in acts concerning secular life, is ignorant of
the true nature of Vedic matters ; but how can one
who has ascertained his nature as related to another
birth or to the other world, be said to be ignorant ?
Has he not acquired the knowledge of his self as
distinct from the present body, and also as trying in

the present life to reap the fruit of his action in some
other birth or in another world ?

To this objection, the Vedantin’s reply is ¢ True,
he does have the knowledge of his self as distinct from
the body of the present life, but still he is ignorant of
the true nature of his Real Self knowable only through
Vedanta, the nature of Atman who is beyond ¢ hunger
and thirst etc.” (Br. 3-5-1), and as a non-transmigra-
tory Principle which is devoid of the distinctive
features like the Brahmaga or Kshatriya Varpa. This
latter knowledge notonly serves no purpose for one

- who is engaged in something to be performed, butis in
fact, opposed to the qualification necessary for one who
wishes to perform karma. We all know that a person
who wishies to attain the result of his action like karma,
must possess the idea ‘ I have a desire for the effect of
this karma, I am possessed of all the requisite qualities
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needed for one who has to engage oneself in karma.
I know the details of the karma acd the factors and
the process constituting it’. The knowledge that one
is neither an agent nor an enjoyer of the result of the
deed to be performed, is evidently not only unneces-
sary, but is directly opposed to the knowledge needful
for one who 1s to engage himself in it.
How all the S'astras are imtended
for the ignorant only
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20. So far the proposition that human behaviour
presupposes that all secular and Vedic Vyavaharas or
means of valid knowledge and their objects, obtain in
the region of ignorance only, has been explained. No
human procedure whether for empirical purpose or for
Vedic purpose, can transgress the bounds of avidya or
superimposition, since every operator of the means of
knowledge or action has to assume himself as identical
with or furnished with.a body and the senses and other
means.

We have now to see, how even the Sastras or
revelations laying down injunctions or forbidding
certain deeds as well as those that purport to teach
the true nature of Final Release also, are for those
who are ignorant and proceed only in the field of
superimposition. In the present case, it is clear that the
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Sastra is for the ignorant who presume themselves to
be identical with the body etc., for its injunctions
and prohibitions refer to a Brahmana of a certain
varpa or caste, or to a Brahmachari or Grihastha (a
celibate student or house-holder) thereby granting
that he belongs to an asrama (stage of life), to one who
has to perform the libation of agnihotra, thereby
granting that he lives up to a certain age; and to
one who has a son and has dark hair on his head,
thereby granting that he is a -human being in a
particular state and so on - all of which imply that
these Karma-Sistras, lay down injunctions or prohibit
certain deeds only for a person who believes that he is

really the body etc. on which he has superimposed
the real Atman.
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21. It has been shown so far how all human
procedure based upon the knowledge of the means
of secular knowledge and their objects, and of sacred
knowledge based on the knowledge of one’s self as
an agent connected with the effects of action in this
or the other world, presupposes the assumption of
one’s identity with a body and the senses and the
mind functioning in it, or imagining them as
pertaining to oneself. The only difference between
secular behaviour and Vedic behaviour, is that in the
latter case one has the firm belief and considers that
one’s self is distinct from the aggregate of the body
and the senses. But this assumption nevertheless, is only
the outcome of ignorance or not knowing the true
nature of the Atman who transcends all human life as
taught in the Upanishads. It should not be supposed
that the Sastras laying down injunctions of Karma
and Upasana (religious rites and meditation) alone are
for persons ignorant of the true nature of Atman
taught in the Vedantas or Upanishads. For even
Sastras teaching Final Release from mundaue bondage,
are for those who have not attained Vedantic know-
ledge of the Absolute Atman.

In order to clarify this point, the several varieties
of superimposition, are now going to be set forth at
length. The phrase auui (to explain :-) is for introducing
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all the details of misconception. First of all, the super-
imposition of the characteristics belonging to things
outside one’s'body, and well known to be quite distinct
from oneself, is being taken up for constderation, just
to convince the critical student that it is all a matter
of ignorance. One’s son, wife, field, monetary
wealth, and the like, are too well known to be
distinct from oneself, and yet, we see that anything
diminishing or keeping intact as belonging to these
external things, is transferred to one’s own self;
as for instance when one thinks ‘I am maimed’ or
‘I am sound in body ’ according as such characteristics
pertain to one’s son, or wife, etc. Here the statements
* T am myself suffering from this defect’ (wgda Res ",
or ‘I am myself in sound condition ’ (@®=Y a1) should
be understood as illustrating both one’s identity with
an external entity like the son or the wife as well as
the mistaken transference of the characteristics of that
entity. Saskara writes elsewhere :-

(1) ** Just as one suffers from the pain incidental
to a burn, bruise or the like, owing to the delusion of
one’s identity with it, so also he suffers from the pain
occuring to his son or friend, owing to the delusion of
identifying to oneself on accouut of affection for them
which makes him falsely think ‘I am myself the son’ or
‘I am myself the friend’. From this, we arrive at the
inevitable conclusion that all suffering from sorrow, is
due to wrong identification.” SBh. 2-3-46, p. 299.
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22. Now this superimposition is of two kinds, to
wit, (1) the mutual superimposition of the immediately
intuited Self and the objective phenomena together
with the mistaken transference of the properties of
each of these to the other; and (2) the mutual super-
imposition of the subject, objectifiable by the notion
of me, and the objects ranging from the body up to
the inner organ (the mind) together with the mistaken
transference of the properties of each to the other.
The second variety of superimposition has been so far
set forth in detail showing how the objects and their
properties are superimposed on the self objectifiable
by the notion me. Badarayana is going to state in an
aphorism (VS. 2-3-32) that this inner organ known
by various names like ‘manas’, must be admitted to
exist as otherwise we should be driven to the repug-
nant conclusion of having to face eternal perception
or eternal non-perception. The Bhashya on that
Sitra, says :-
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(1) “ Therefore that through the background of
whose function, perception can occur and without which
background perception does not occur, is the Manas.
Accordingly, the S'ruti says, ‘I have been thinking of
something else, I did not hear it, my manas has been
confined to something else, I did not see it’. “Itis
through the manas that one sees, through manas alone
that one hears’ (Br.1-5-3). And it also shows how
desire etc. are all its modifications ; * Desire, willing,
doubt, faith, want of faith, fortitude, absence of forti-
tude, shame, understanding, fear - all this is manas
alone. ”’ SBh. 2-3-32, p. 281,

Elsewhere he writes :—

(2) ““ That which objectifies all phenomenon and
can function during all the three periods of time, is the
manas. The same (manas) is spoken of as though it were
different and named owing to its different modifications
by different words such as ‘manas’, ‘buddhi’, ‘ahankara’
and ‘chitta’.”” SBh. 2-4-6, p. 310.

This being so, Atman conditioned by the property
of the association called Ahankara (or the egoistic
mind) and functioning in conformity with it, identifies
himself with it, and is spoken of as an object of the
notion me (sm@gatan:) as stated at the commence-
ment of this introduction. Accordingly Saskara writes
in his commentary on Sitra 1-1-4 :-

(3) “ It is by that egoistic agent (ahankartra), who is
the object of the notion ‘me’ (akampratyayavishayena), and
the locus of all concepts (pratyayina), that all actions are
done, and it is he alone that experiences the fruits of
these actions.”’ SBh. 1-1-4, p. 17.

Therefore the several instances of superimposition
that have been enumerated in the Bhashya beginning
with aww (as for instance), should all be understood
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to refer to the mutual superimposition of the atman
corresponding to the notion ‘me’ and the objects
of this knowledge, the not-self corresponding to the
notion ‘you’ referred to at the commencement.

The last proposition beginning with ‘ gaagsafiag
wRsETaRaifdoare ’  (Similarly one superimposes the
atman who is the locus of the ‘me’ idea on the inmost
Atman who is the Witness of all the modifications
belonging to him, is intended to explain the mutual
superimposition of the Really Real Atman and the
atman answering to the notion ‘me’.

Here, it will be noted that this superimposition
refers to the Witnessing Atman, the theme of the Upa-
nishads and the empirical atman or the individual
self who is here described as the object and locus of
the me-notion ewwnamufiga:, wigasd.

The real Atman here called by the name of
Pratyagatman (the inmost Atman) is expressly called
by the name of Sazkshi (direct Seer) in the Svetasva-
- tara Upanishad which Saskara quotes whenever he
wishes to prove that He is the Brahman or Igvara
taught by the Upanishads as the only ultimate Reality.
The full text runs as follows :~

ot 3 wdydy e adsadt edgarauen o
waleay: adgaifrarg: aeh Ja Fadr Pejoa o

“The same Shining One(Deva) is hidden in all beings,
the all-pervasive One, the inner Atman of all beings,
the Superintendent of all actions, the Indweller in all
beings, the Witness, Conscious-entity, who is alone (in
and for Himself), and without any qualities. ” Sve.1-6.

In the Appeundix will be found some quotations,
where Sankara refers to this Sakshin, the Witnessing
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Atman as distinguished from the empirical atman
or individual soul well known to be the object of the
notion ‘me’. We shall there cite extracts wherein this
Witness is referred to by the name of Pralyag:tman
(the inmost Self) also.
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23. From the statement that the Atman who is
the object of the me-notion and the Witnessing inmost
Atman, are mutually superimposed on each other, we
have only to conclude that neither the Witness is
affected by the defects of ego, nor the mind and other

objective phenomena acquire any merits pertaining to
the Witness on account of this superimposition. We
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should not, however, yield to the misgiving that just
because the Witness is superimposed upon the not-self,
It would cease tobe real. It is true that what is
superimposed upon something else, is really not there,
but it does not necessarily follow from this that what
is superimposed never actually exists anywhere else.
No one possessing common sense supposes, that just
because water in a mirage is unreal, there is no real
water at all even in a pond or river. The Witness is
the One Real Atman of all beings, and can never
alienate His intrinsic nature, merely because He is
superimposed upon something else.
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24. Now the author of the Bhashya proposes to
sum up the essential nature, effect, and the process of
sublation of this superimposition called avidya.

First of all, the distinctive nature of this avidya,
false imputation which has been defined as mistaking



ug wrgd agradintamwisag

something for what it is not (wa@sgfya:), is that it is
beginningless and endless, unlike superimpositions in
empirical life. Just as correct ideas of objective things
are born in time and end in time, misconceptions
of things - as for instance mistaking of nacre for silver
or misconceiving of the single moon to be two moons,
may be born in time and may end in time, and empiri-
cally speaking, time continues itself to be beginningless
and endless. So, misconception too, like other pheno-
mena in common life, may be said to have birth and
end. But this mutual superimposition is not a notion
that had any beginning in time or end in time. For
time itself is unreal and owes its appearance in Atman
to superimposition as will be shown in the Bhashya
(VS.2-3-7). So itis not only beginningless and
endless, but innate in human nature.

°
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25, Therefore, its ;:onsequcnce is that it has
engendered the nature of agency and experiencing the
fruits of action. This agency as well as experiencing
nature is of course also innate in human nature like

the ignorance which has given rise to it. There is
no particular point of time in which human beings
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have been agents or experiencers of the fruits of
action. In fact, the empirical convention of real and
false as applied to phenomena or actions and results, is
also the consequence of this primeval ignorance of the
natare of superimposition.

Q. wEARE-afd 8 w9 Fa a1 a3/
fasaq ; 7 gadEraw swfesfi RRgfeeil 739 asafil ;
SlE — ¢ GEEGRAL wEong! - a1 erafime: - q
FgaeaIad EAsfiad 7@ 1 Fafag Rargda aord ar
4 afg, RarraresaEarassanfaa:, whddaaaes-
fatgrane aw e wfyar gl o

ag a1 erafgan SMIREaE TOTEE, SR
Nrgeaifieqdarcnaa 9 54 RIRNR, aa % ofver ifd -
sAead | eArRiassEy Rearag g setafRetiasns.
FIEILE A RFARGA T A Nsh A | G weHAHE-
Rearge: afagraasgadegafemera 9 Reagara ad
agda  gAaAROE @gRgaEgay:, freadee | a R

fergalafai ®a1 aged:;, 33 Rear o adeaeRd
=

26. (Objection :-) How again can there be
removal of Samsara of the nature of agency and enjoy-
ship conjured up by avidya or adhyasa, which, you say,
is beginningless and endless ? For, no destruction of
anything beginningless and endless, has been ever seen
by anyone !

(Reply :-) There is nothing unreasonable here.

For adhyasa, as we have seen, is only a misconception.
8
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It is well-known that every misconception loses its force
as soon as the truth about actual fact is ascertained.
Ne sconer the truth about the absolute unity of
Atman, dawns, all conventions of means and objects of
valid knowledge, together with the evils of samsara or
mundane life due to the belief in the reality of man’s
agency and experiencing vanish, in the same way as
the moment the ascertainment of nacre as nacre dawns,
the belief that nacre is silver vanishes or just as
the belief in the reality of the dream world vanishes
the moment that one wakes. Unreality is no actual
property of something, and consequently, it is not
something to be actually removed, or destroyed by an
effort or application of some special means besides
right-knowledge.
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27. (Objection :-) In the propositicn that “all
Vedantas cor Upanishads are begun tc reveal the
wisdom of the Absclute Unity of Atman, in order to
remove this source of evils 7 we are faced with many
problems. For, in the case of ordinary superimposition
like that of the nacre pearl, there is an cperator of
the means of valid knowledge like perception, and he
sees a piece of nacre at a distance, and owing to the
likeness of nacre and silver in lustre etc., he suddenly
recollects his former experience of having seen silver
and jumps to the conclusion that it is silver. On closer
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examination, however, he ascertains that the object
is really nacre. This is all intelligible here because
there is a Pramaty (one who operates the means) and
Pramaya (means of knowledge), as well as a Prameya
(object of that knowledge). But in the present case,
it is asserted that the ahampratyayi (or locus of the
notion, is himself superimposed on the Inmost Atman
who is never an object! How can there be any
right or wrong knowledge, where there is no knower,
no means of knowledge or even an object of know-
ledge at all ?

(Reply :-) This objection is met in the Bhashya
by the epithet ‘ad@t@s@er:’ (known to all people) applied
to superimposition. This is what is implied in the
epithet here :- All these are imaginary difficulties,
fancied by the objector. For that no real operator
of pramanas is necessary for superimposition, has been
shown by enumerating instances of superimposition of
the body, senses and the mind, on oneself in ordinary
human procedure. It is obvious that a person becomes
a knower only after he has assured himself that he has
a body with which he identifies himself before he can
employ his senses. This fact of one’s being a cognizer,
is already taken for granted in the case of cognitions of
external objects, but it is obviously absurd to suppose
that one is a cognizer in the case of superimposing one’s
body itself. So it is wrong to suppose that the distinc-
tion of being a knower operating the means of know-
ledge even in the case of these superimpositions ; for
that presumption would land us in the absurd regressus
ad infinitum that one has a series of bodies etc. in order
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to know the previous set ! Moreover, it is not true
that we invariably use means of valid knowledge, in all
instances of knowing things; for we experience seem-
ingly external objects with seeming organs of percep-
tion in such states as dream. The only way out of the
morass, is to recognize the universal intuition by means
of which we are conscious of this primary ignorance
or superimposition. That Saskara has vsed the word
‘@dsveama:’ (known to all), in this sense of intuition, is
evident from the fact that he uses this word pratyaksha
in this sense in a number of statements like this, as
is evident from the citations given in the Appendix.
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28. (Question :-) By what means of wvalid
knowledge, ~then, is the correct knowledge of Atman
attained ?
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(Answer :-) The Vedanta Sastra is the only
means in this case. It reveals the knowledge of the
Unity of Atman. In the same way as the Karma-
Sastra imparts the knowledge of the relation between
the means (such as Jyotistoma Sacrifice) and the
effect, Swarga or heaven, so also this Vedanta-Sastra
imparts the knowledge of the true nature of the One
Atman, in order to obliterate Avidya of the nature of
superimposition. It does not follow, however, that
this implies that there is a real distinction of knower
and means of knowledge etc. For the $astra in this
case only negates all distinction of knower, known etc.
invented by avidya, to lead the seeker to the know-
ledge of the Unity. So there is nothing inconsistent in
the statement that the wisdom removes all avidya.
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29. (Objection :-) Even granting all this, we
arrive at the same repugnant conclusion that the
Sruti is the means of proof, and the Wisdom of the
Unity of Atman is the valid knowledge arrived at by
the enquirer through ascertaining the purport of the
Upanishads. So we are still within the boundaries
of pramapas ?

(Reply :-) Quite so. But then there is this
difference, that whereas a person who undertakes to
prove the reality of an external object himself believes
in the reality of the distinction of the knower, means
~of knowledge and the object, and that distinction
remains unsublated even after he has proved the
reality of the thing. The Sruti, on the other hand,
teaches that Atman alone is really real, and that
there is no distinction of knower etc. in His true
nature. And when that truth has been arrived at, not
only all distinctions of empirical life, but the distinc-
tion of Sruti, and its teaching no less than the knower-
ship of the enquirer, is sublated for good. This grand
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truth is proclaimed by Yaskara again and again in his
Bhashya. Thus, for instance, he writes :-

(1) ‘ For the S'astra does not undertake to teach
Brahman by describing It as such and such an object ;
but intending to teach that Itis the inmost Atman
unobjectifiable, it removes the distinction of the know-
able, knower and knowledge conjured up by Avidya.”’

SBh. 1-1-4, p. 16.

As for the Sastra as a means of valid knowledge,
this is what is written in the Bhashya :-

(2) * (Objection :-) If perception and other means
of knowledge cease to exist (when one is awakened to
the truth of the One Atman) the repugnant conclusion
would follow that even the Sruti ceases to exist !

(Reply :-) Not so; for that is also admitted here. (To
explain :-) We do hold that there will be no Sruti either,
when there is enlightenment. For the text starting
with the statement ¢ Here the father becomes no father’,
says that even the S'rutis ceases to exist. ‘The Vedas
become no Vedas’ (Br. 4-3-22). SBh. 4-1-3, p. 465.
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30. The expression of the quotations from the
Bhashya ‘erdisaiamfead (for the purpose of teaching
the Wisdom of the unity of Atman), should be inter-
preted to mean ¢ The intuition of the fact that Atman
is only One without a second’ and ¢apart from
Him there is no other atman who is a transmigtatory
soul, nor anything else which is non-sentient; there is
no world apart from Him, and there is no distinction
whatever in the nature of Atman’. We should not
restrict this expression to mean merely the identity of
Brahman and Jiva. Saikara has expressly explained
the meaning of this term as follows :-

* By the word aifys: (and other texts in Sitra 2-1-14)
we have to understand and cite the class of texts pur-
porting to teach the unity of Atman like the following :
¢ All this has this for it§ essence ; That alone is real;
That alone is the real Atman; That thouart’, (Ch. 6-
8-7), ¢&ll this is verily this Atman’ (Br. 2-4-6),
< All this is Brahman alone ’ (2), Al this is *tman
alone ’ (Ch. 7-25-2) *There is nothing like distinction
here’ (Br. 4-4-19, Ka. 4-11). And the teaching of
everything else¢ from the knowledge of only one, cannot
follow on any other ground.” SBh. 2-1-14, p. 197.

More citations from Sarkara referring to the term

‘Atmaikatva’ (the unity of Atman) will be found in the
Appendix.
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31. Much ink has been spilt in vain over the vexed
question as to which of the two - the sacred Text, or
the mind - is the immediate means of valid knowledge
of the Absolute Atman or Brahman. One group of
Sarnkarites have vehemently declared in favour of
the former view. They contend that the Vakya or
Revelation is the only immediate means, for the truth
of one’s identity is realized the moment one under-
stands the meaning of the sacred teaching just as
in the illustration of the stupid persons in the fable
of the loss of the tenth man after all of them had
crossed a river. Each of them counted nine others,
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but omitted himself in counting. When a way-farer
learning the cause of their lamentation, counted all of
them and told the last person ¢ Thou art the tenth’
they immediately detected their error. Similarly, this
school of Saskarites says the moment one understands
the meaning of the text That thou art’ one realizes
one’s identity with Reality and also sees clearly that
this truth had not struck one’s mind merely because
of one’s extrovert mind. The second school maintains
that no word can yield immediate realization merely
by a statement ; Sravaza (study) or determining the
meaning of the Sruti text, Manana or reflection and
Nididhyzsana or meditation resorted to in succession,
could alone yield immediate realization.

Now this dissension is altogether ill-placed; for
Brahman is, according to the Upanishads, beyond the
objective range of both words and mind. The follow-
ers of the second school rely on the literal meaning of
the Gita-Bhashya statement °w@mmiednwagmfigess
w1 wenga g (AR 9 :-21) and they maintain that
the mind alone, purified by the teachiug of the Sastra
and the preceptor, is the immediate means of the vision
of Atman ; but they forget or ignore the Sruti © That
which cannot be expressed by the word ’, ¢ That which
cannot be thought of by the mind * (Kena, 1-5, 6), and
disregard the dictum of the Satra-Bhashya © Sruti etc.
and immediate intuition and the like too are the
immediate means according to the context’ (SBh.
1-1-2, p.8). Moreover, we have in the Gita-Bhashya
itself a remark clarifying the meaning of the statement
they rely upon.
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The last loka of the thirteenth chapter is
F2RagTERTR FRIG .
wagghdaied = A Rgaifa 3 g w A 3z 2w
“ Those who know the difference between the
Kshetra and Kshetraina thus, as also the dissolution of

the material cause of the Bhiitas, with the eye of wisdom,
(they alonc) go to the Highest. *’ G. 13-34.

The Bhashya explains that the eye of wisdom
(Fwgm) referred to here is wamafRsaRameas=Rs san
(The wisdom of one’s own intuition that issues out of
the teaching of Sastra and the Preceptor!, thus clearly
shewing that both the Sastra and the teacher, lead to
one’s immediate intuition which alone enables one to
know the difference between the kshelra (objective
phenomena) and the ksheirajna (the Witnessing Knower
or I¢vara Himself). It is evident that the mind which
is included in the objective kshetra, can never be an
immediate means of knowing the real Knower.

Moreover, the expression yasshidtad = (as also the
dissolution of the material cause of the elements)
which is otherwise known by the name of Awyakia,
is the latent form of all the world, obvicusly inclu-
sive of the mind itself. It is crystal-clear that the
mind can never be the immediate means of knowing
the Avyokia (Latent cause of the Universe), and much
less the real Atman. For the Sruti says ‘ g&ewsl g% 9T\
AGM: QIASIERSTTE, GO 93 (F1.3-99, 91). Atman the Great
is beyond the Buddhi, and Avyakta is beyond Mahan,
and Purusha is beyond Avyakta > (Ka. 3-10, 11). We
thus see that the dispute as to which of the two - the
word or the mind - is the immediate means of the
vision of Atman, is so much labour lost.
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This disposes of the contention of some Sarkarites
who suppcse that the intuition of the Atmanp, is only
in Samadhi (trance) attained through reflection on the
meaning of the Srati, while the experience of the
world of multiplicity, may continue for sometime in

the waking state owing to fructifying karma or a trace
of Avidys.

For, this is evidently against both reason and
intuition, and is mainly due to not taking Sasnkara’s
dictum with regard to trance. In the first place, all
empirical experience of duality is restricted to the
waking state and not Samadhi or any other particular
state. And the delusion of all empirical life is
due to adhyasa or superimposition of the properties of
the waking body etc. and not in Samadhi. Sarkara has
proclaimed in his commentary on Sitra 2-1-9 that
experience of distinction in waking even after the
attainment of Samadhi, is only because of the non-
sublation of ‘mithyajmnana’ or superimposition. He also
says (SBh. 2-1-14) that the absence of all human
procedure taught by the Sruti, does not apply to any
one state in particular. ’
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32. Here the context justifies the interpretation
of the expression wdsaRamfes? as meaning
‘in order to reveal’; for the Sastra teaches the
real nature of Atman, and the precepter’s help is
required for removing any doubt with regard to the
purport of the text; ang thus leading the seeker to the
intuition of his oneness with the Reality. But the
aathor of the Panchapadika took this phrase in the sense

1. satssRy ‘canfmsenay amF SR (@ e-ve, . %9) 1
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of ‘attaining or arriving at’ and raised the objection
that since the knowledge of a thing pertains to the
knower himself, there is no possibility of suspecting
that arriving at the wisdom requires any other effort.
In reply to this, he says that there are certain cases
where even after knowledge has dawned, the knowing
person not being accustomed to the possibility of such
a fact, may yield to the temptation of disbelieving
even what has been known. So, he concludes, that in
such cases, additional reasoning may be necessary to
place the knowledge on 2 firm foundation.

This argument does not hold water here ; for the
wisdom of the Unity of Atman is attained only after
sublating 2ll empirical thought. The Sruti also says
¢ What could one know and with what, when to the
knower, all has become Atman alone ? > (Br. 4-5-15).

gankara himself writes in so many words :-

¢ Nor is it possible to say that this intuition is use-
less, or that it is a delusion; for we see that it removes
avidya and that there is no other knowledge sublating
it. We have already stated that it is only before the
intuition of the Unity of Atman, that all conventions
of real and false, obtain.”” SBh. 2-1-14, pp. 19, 20.

Not understanding, doubt or misconception, may
be possible in the case of knowledge of objective
Phenomena, but never with regard to Atman, who is
the real Self of the knower himself.

This misinterpretation of the author of the Tika, has
been refuted at length in the Guthor’s work called the
Panchapadika-Prasthanam (published by the Karyalaya).
Readers interested in the subject, may refer to it for
further details. i
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33. Even the convention of, Vidya and Avidya
{wisdom and ignorance), is conceded before the intui-
tion of the Unity of Atman. For from the really real
view-point, there can be no one ignorant of any
thing else. So, from the transcendental standpoint,
bypocritical objections like ¢ If Jiva be ignorant
how do you account for Brahman becoming a Jiva ?
If it pertains to Brahman, you will have given up
the doctrine of Non-duality !’, have no place here.
S’zakara has himself written thus -

¢ (Objection:-) To whom does this non-waking
belong ¢

(Answer :-) We reply, ‘To you, who ask this ques-
tion!’
(Objection :-) But the Sruti teaches that I am
I{gvara Himself 1 '
(Reply :-) If you are thus awakened, then non-

awaking belongs to none ! *’ SBh. 4-1-3, p. 465.
10
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[ That is to say, ignorance is conceded from the empiri-
cal standpoint for the purposeof teaching the truth. When,
however, the unity of Atman is intuited, there is no place
for any ignorance, and from that standpoint, the concession
is rescinded. ]
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34. This is the purport of all Vedantas. That is
to say, the Upanishads concede the transmigratory
nature of Jiva from the empirical standpoint, but
rescind that concession when that purpose has been
served. The significance of the epithet © S'ariraka-
Mimamsa’ as applied to Badarayaga’s work, has been
explained already.
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Conclusion

35. The entire Bhashya on Adhyasa or super-
imposition, is based entirely on indisputable intuition,
and it has been explained on the basis of that
intuition that there is superimposition in human
behaviour, and that the Upanishads have the one
purport of revealing Reality in order to completely
wipe it off. The import of all propositions here, has
been supported in the Appendix by citing quotations
from the body of the Bhashya on the Satras. Itis
hoped that following mis-interpretations have been
exposed by this all later simple device.
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APPENDIX
2. MemgmmsgaansraEai
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A agEhi e sRRg aER aagddaReR

[ Citations containing the word Mithyaj%iana or its synonym
exclusively in the sense of misconception. ]

1. gammAnieEd defmrswae: Reasmaass o
. ¥i- 91. 8.
[ ot Rears@eeg: Funamgaiaaa sge: 3R Treg u ]

z. fragmeey sgE@saRamg gafa
T AL 1-1-%; 9l 1u.
3. @R ofiR wadied @, @ stas-gh A7, 71 aadwaw
RemgmBi@sw 1 T aeat: aleraifiaEead Reagia gear
weqa: quded aFd weefigy o G- W 1-3-9% G119, -
8. a@wr Rrameahfan gedeaa &g Seash Bga:
aaficag n g Al 1-1-%, 9L R
v @E®, o aad ) el WRagaaRidass gsaa
U7 GIFERRISYOREasT g1 S| | wFad WeIATASAagRY
s Y gzfior swRforRaRusmeattdsh, ooy @
snmmifgfeagfaiz 1 adeR JpRETRalEssaRlssn-
gafAzfenghy: | @398 wwa o war AREuAstersaenanfi-
i Remgfzazo o o g | 1-1-4, 9L &



Qﬁaﬂ!ﬂ L)

& WRAAISTZAENITRE, Wa: awmedaRifa feta giy
Ay wiraEfera SREE T8 U g Al 1-1-99, q. 3R,

v, wenIEid v SEon LR, o Rreamafifs: mieng-
A, 9 A9 qrmdETE Aa: g | 9 B skawaRmaii s
Reecam? apuisaaRRReds gadat saw wafi ) oo Ry &
TaR  RegrmEEranEa: | feagmslta seim, gmrmee-
Awad | 7 7 fenaEasRRRtenis gugmze 9ag gogzEa »
. Wl 9-R-¢, qT kQ-
¢. RgRsaaeng ‘agafa’ geneaglyd@en i
g | 9-3-3, 9 .
[ ereng sneRfy Rengfgataan s?gﬁtﬁr ]
<. @i PAmEsERmarssalivd quieg 95 - awig
fAsRTEma safsjress: a7 ﬁasﬁaﬁmﬁﬁa&lm geg=aa 1
W 9-2-1%; QL 193
[ sateuRREaraw - g sRdshi eraw: afeaas
SFF: FIRATGI=IG 0 ]
1o  TF Remgmga gy faraiEanig o
- A 9-3-9%, q1- 19%
11 (@9%) AgEntaRfy feamasRedt 1 oamfas: o
T Al 1-8-10, qI. 14e.
3. 991 B AR qraea® freammsfadt furegag:
@rageaEs: (@d R, qandar fengemfieds faaafs-
TgFIER I - - -1-%, q1- 129 1%R-
13 aEwReErad 9 sgafiasaem s garfageag 9 Qe
gatae qeahas IRESE gRaft. Remmafglien @ ameay o
T 9. -1-1%, a1 3126,
1%. @R} 9 3g eandiQdendada  aAzPRRNRT: aRqfizar
qaft, @qrg 93l og) Ram g nlay, saonw |gEn; gAedE
Frammhgfiaea fgsaagm ewamig afaad g
AL R=1-21, qI- 0%
1. i B wRedwamg 3grammvetag aan aedn gda
FeugfraRan 7 gawammfan=d 1 7 odmE Aneraaa



I iBIEl) kebibb) b B2 PRblujiySpiblblp N} el LR
“IpkJIblkd bjSkR B ‘Ealk 1D21be kidklkblklh Ibelk kb b kP
D iblstjeBle ‘Bhjp) @ bikkle blibbbolte Bljhseb2 lbibkle
BjE phbchlbhRibpbbleklle B gle | Mlblp Rhelt
Ik :BBlp) kbdblbbikklle kolie bjbke b keRibli

Rlibbl blibikbek(bikhab) el -2
| Bhete SR
B P2 NEldp Blkk RhoBlk b RiimdeiRibklle lklikdt
Ie2bbElRk2IBliblbal) hbbE Rolk |p2l RJE hblRlkal)
| ‘hizkl B blelblpp-lthlyble Babe)lithol2I0MdRN b kIR
‘Rrlin pphyib® Bl D@ | :1bkle b2SBIkat) belkbilibp
- hylie “2fBieaty “2)Sounile “Bleale B ylnkb

[ n B2 psiaks
BBERS - Bkt plRikul] bsikk b DS 2)Bhikk (ByBibe |
‘228 -1h ‘p-%-% B 0 Ry I2BenlnikbiE

‘B2jllerhl b ikl ) bkl INEBpikE 1bkmE (o-2-) 12) RirRe,
kepjitimh pEEmNe ppabidB)Emlle RlERRE2RR lkk | ReR
12p]E (3BIkal 1RIZRMED 2)E (Rike lkidklchBimb kIR
A2Bibatl ipizgjeieh WDk Dipiie sk Bl Blebs cel

[ 0 ciejenbidlbes) b DR - ipblijle ChiE “bibitikekl |
Wk clb Ba--d B 0yl prBin3 eh BRI IR
RheERDBRE)E  KEE 1 RIBBERRRERERER LRERRS bRit)elt)
B2l 1R phde ‘YepBlemelseinbe i3 ik hilkieb 1
‘OeiBlaeitkinnbe B3 pjubibealibpdbe B Ikk -3

A%k db a-t-d 1 B [ Bttty - i ]
il RYSIERNIIL B i paipeid b piuse
-2kR)bAlbEIR T Rbn B na nbpRInEIREG | 2 LB Weityin:3

hhsu:t!mhumelhé bt {1 72a



EhRlbbpRE 0bfkibbls ‘E2bkedithelie BE bkl IRk,

B 1B 1 lRkhlk b DhjiebEkisele 183 kel kis ]
»atb ‘288 b E-x-% kB
I RIRpEERoba R ERARR LRI 12 3; ldxhaia | Blioblesk

2 (°t-a-5) MRk B ppjirany Bk D el -hekfb Reliterys
i B (2 -3-2 ) (2b nkbh DRk ~he§@=~m&‘2@£ 1 RR g3
(s8-2-% ‘B) , mols mRye isis bk MeERe Faudeh ,  CREbY
-LoRinleibhye Bkebibue | ey \o}) B RME (INHRABYLLRER IRk
“R;B13k |pulbii IRGLRERRD IkERbehbely IRjlkelle 3 1EIIRR)A
VLi2bpiels anlepgy | RE | iyghBwRia leteB | cpbhEREL
BE RRIPRYE | YRR WA BIEL Lag) 1he 3 i 12 3 kb
| laebalebBriRble 12 | lespsd b ‘REpiphBasiplas RBDIE ylEen
-kby lefaldEidh | Eeblpiodidilnis 1BD BRSBE ‘HgairbBrlipode
Bpke JRebils REJE lesbpr ke Yk - Rhelik | RybIHDbEd
-RBE ClRIRRRBUS RIS by | REBbIRE Eh MibnddeiRE 30
Eb B ‘DRiERs B3berbkapuladps B lkMube ‘eRrubBrafiba
-iaheRIREDIE &l habdkelt)et BElbis bk — Bkl -R

[ W BES Ripebit Lk MIABLELR RE 1Dk ERRobE 12blle 1B
B 2R ‘Db b\kbibibll leltkoh 2YGIRIRERE Riklkibb |
“np th ‘2¥-2-b IR B U RraihRjls Bhinkay
-uibke RBrigdh Dlkbhbeblt Bibn 1 BIRmaddNh ‘bhaadlh BiBEkR
balbbopblip@ibelbhRebils klkodd yitbikk Yk | 20 &) | Rped
lsbhhebtupp hibtBepEws E:DE DE)R| Bl bIRE &l X

‘a2z )b ‘xx-2-% Jr B N RRbLEILE :Rkbaw kil blHSR
shplit)b@ahha BRI B ER kT bl AR BRI2 B X
‘0¥ *Jn ‘n-b-% it B

N B g3 Rhlikkjike RElkeis pRblE RIpEEMiIGiEL.
G ] RJIPER \khy meilsgebiine gemel g ot

[ ‘wonisodwiiadng 10 edpiay
4q dn paunfuoos soueresdde 2a1303[qo jo asuss ayy ur plzpy
PIom oy sasn sAeme eaBGES 1Y) SuUiMOys suorieionyy |

S

S Eagys



co mmgi Agradiataweas

S, emagiiEeEa wiglal ama ‘aRaake:’ @R dnamn eE-
FREIACHEIG  STAAFCET wrd) RAMASFDR 79w 1 ey
qrAsgEEA SrRElRasan:  SgRERarEkaaar awHE  g9ay Ko,
quEAEEEEaias Sanfeiaiarts @aa  aRfugarsmaiat
TeEET givgiRiEraEeymRaraga SeEratEesad ey g
argiEEE: o ]
. uRmEhd awmed earrarnERd=d darmeadiagd
adg@ue@ arm, afe:, 1R 9 gl o
Y. ¥l -3-9%, Gl R04.
5. wlamfods 9 MEcecalid TIRRT  ISACTITARTHT
aErsaRamtEsita sg kormRedaayrregd shead |
ofi¥a 9 #3u gdemmofiancRuamaRe] | amrennwisaiRar-

sfegam sedgef @ Gragad s goal
g AL R-2-29, QL RIT, IV

[ FafaEfkarfaateds qufs agafae® (4w 1-v-1)
R Fw TRAT saelkEny 1 ‘afmmgemRar’, ‘aRagar,
‘afarFaar ~ R 7 wfan u ]

o, gaE Saahnd sadeageafel® 3 91 afamege-

IREIRETAERTIRNT THFT NGTET, )| G/ -2~ Gl IR,
Wy

3. SCTEEIN G T ARG %G F (A

7fd RAEARFGARAETE: asssiaERPRing, aur
CERRIAME, O[] SARARNT & AR ARWUA a1 4
dosaa — o eefgea: | seraseE g @Rt
FREEIHES dafarnRadiasiEa | et
fremargetontEarafe: dond gaaen | w1sd a3 gurE-
guieal SEIEAN 9 QAAARROIEEE g Awas, aq
FelvaEled R aruregwy o sedAd el
shifsRe dgg 1



RRiey €3

[ The following are quatations confirming tha¢ Sankara
always thinks that in all cases of superimposition, the subs-
trate is never affected by the merit or demerit of that which
is superimposed upon it. There is not a single instance to
support the surmise that the Bhishya ever supports the view
that unreal appearances are the effect of avidya clinging to
the substrate. ]
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[ Quotations to testify that the body, senses &e. consti-
tuting the conditioning associates of Atmanm, are all the
figment of Avidya. There is nothing to vouch for any actual
relation between ltman and these associates. ]
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[ In the proposition ‘fegrgiaffm:’ etc., it has been de-
clared that empirical life involves the thought and action
based upon it which mixes up the Real and the unreal when
people talk in the terms of ‘me” and ‘mine’. The ‘me’ is a com-
mingling of the real Atman and the unreal body, senses &c.
made up of the unreal names and forms projected by igno-
rance. When S'arkara writes, “ It is a natural item of human
behaviour to think ‘I am this’, ‘This is mine’ in common
life ’, he really means that there is a mixture of the real
Self and the unreal not-self rolled up into one as ‘me’.

We shall now quote some statements from the Bhishya,
which make it clear that this is really what he means :
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[ The import of this statement is that when people talk
of ‘me’, they superimpose the Ahankara or the ego on the
Witnessing Auman, and the latter upun the inner organ (the
mind) etc. The Witness cannot be really the mind which is
always an object deriving its semblance of Consciousness
from the Witness, which is intrinsically of the essence of
Pure Consciousness, which, in its turg, is really One without
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a second and so never tiaged Dby mind ete. This becomes
clear from the citation about the inner organ or the mind
to be adduced presently ]
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[ Here in contrast to the external organs of sense and
action, the internal organ or mind has been referred 1o by
the general name of Manas.  This internal organ is also
called by differcnt names such as ‘manas’, ‘buddhi’, ‘ahan-
kara’ and ‘chitta’ with reference to its particular functions.]
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[ Excerpts quoted in (4 and 5) from the Bhashya con-
firm the view that Ahankara (the ego) on which the proper-
ties of the body, senses and the mind are superimposed, is
thc individual self; whereas the Saksk7 (or the Witnessing
Consciousness) is really the [¢'vara or Brahman of the Srutis.
In the light of these excerpts, we see that the doctrine of
Post-S'ankaras, who hold that perception is of two kinds, to
wit, Jiva-sakshi and I¢'vara-sakshi, is utterly opposed to
S'ruti, reason based upon intuition as well as to the Bhashva,
all of which proclaim that Sakshi is One without a second. ]
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[ The sevcral epithets assigned tc the Sakshi (Witness)
preclude the possibility of His being regarded as a variety
of perception or as admitting of plurality, especially as
He is all-pervading.]}
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[ The Witness is declared here to be no other thaneter-
nally pure, conscious and free Brahman cr [<vara.]
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wRenFataefaff, azp@s s wmifisa sgravmenadsitata.

g Wl -3 -0, QL FeR.

[er womasf: woranmPR Rem 30 e agamas
RrasRfamaiasa: | Saemy frag, a@ afekesat aamat
sRfrafgaaeay, sy SRR fggasami JemEee:
Bramiaee,  sfifras daieran a1 SERf e
ufgrrgwalced Tpeffi ax o fifagead o ]

[ Sankara calls the Jiva - nature of Atman abhasa
semblance of the real Atman, and cites the illustration of
sun’s reflection on the strength of Sastra. Failing to appreci-
ate the force of this remark which emphasizes that the Jiva-
notion is only the result of ignorance, later Sarikarites have
insisted that Jiva or both Jiva and Is'vara are actually
reflections in the mind or Maya ! ]

SaEGARIATI: @ g vl aq Rgaem: afao:
e, sEswalivae faw dafed AR ek
aa1g sAafzad 2af, aufl Suedand o walREd SRR-
dopsqaEnERsht | sfaw g Iufuwfuastad  awaraaron-

aRdedan | agardea sanrAESaafvaEd e —
g

[ The above-cited extracts must suffice to convince the
reader that the One Atman who is really real, is spoken of
as though He were divided into two, one of whom is Isvara
the Witness of all, and the other individual Jiva the trans-
migratory soul, owing to conditioning associates imagined
by ignorance. The intrinsic nature of Atman or Brahman,
however, remains quite intact in spite of this empirical
distinction.]
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{ The word Pratyagatman (literally the inner-Atman) is
never used by Sankara to denote the individual self, as

some later Vedantine do. The following examples will
vouch for this statement.]
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[ The word Fratyakska is used not only in the sense of

perception, but in the sense of Direct Revelation (yfi:)
and intuition also.] '
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[ In the concluding sentence abou: Adhyasa or avidya,
S'askara remarks that it is of the nature of a misconception
giving rise to agency and experienceship of the fruit as is
well-known to all men. Here because of the word afeimsaes:,
perhaps, the author of Panchapadika and other later
Sankarites have started a new doctrine that the dvidyz-Sakti
which they have hypothetically presumed to cover the
Brahmic nature of the Self, is an object of Perception and
other Praminas. Sarkara himself means to say that the
Avidyz or adhyasa, is directly intuited by all, provided that
they are able to recognize it as the superimposition of the
Anthakkarana or the mind on the Atman. He also uses the
word Pratyaksha in the sense of perception from the empirical
stand-point. ]

<. FATATERHEAR T

CamEagad:  sEumsElaeled & JuEw
amdry’ 3wy semERarm s @
sfRarfa gl =g 1

[ ‘Atmaikatva® means what the word literally signifies,
the wisdom that makes one intuit the One Atman without
a second.]
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[ The author of Panchapadika insists that even after the
dawn of Atmaikatva-Vidya, a suspicion of improbability may
arise in the enquirers’ mind about the fact revealed by the
Sruti! As this abnormal suspicion has been thoroughly
examined and shown to be altogether baseless in the present
author’s work ‘gsuqiimimearay’ (The System of Panchapadika
examined) we shall simply cite some statements of S'arikara
himself from the Sttra-Bhashya to convince the reader as to
what that Achirya has to say about the removal of Igno-
rance by Atmaikatva-Vidya.]
ey — S[THT, %”t]l:, HIH, 9T H[RAT, JUARHAT, GFRAT —
R = oiaaa mgsEd 0
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Fegra N - W R—-9-3%; 91. 128, oo,

[ eengerzamFaEmalgaTta gaarEad gy W aEEls-
fadtacafia 7 $90 N¥faay, Tassg: FARA 0]

[ The above-cited extracts should suffice to convince the
reader that by ‘dimaikatva-Vidya® Saikara invariably means
the knowledge of the One Atman without a second, without
anything else sentient or non-sentient beside it.]

#Rq wrIgss:, afFda @ 939 | aaar -
to. @ gauraan suanffsded @vak, o=l Fara-

srEaan f‘smmmsn%%aﬁaﬁifmifw%: 1 9 R ovafmRaeaiaw

FaRg@e g dudisfe Sqenfifeled sao: sfedE o
A1 9-%-8, 91 99-

19 gEemEEmmaR: gederag  SfaRfreeannd Su
sunafimRay gfe qq .. n - ¥ R-1-1%, 1. Roo.
1. A | CEARE aENTARIZIIR: ; VI 19y AR gERA-
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[In the course of his explanation of the Bhashya

‘enePmaRaTIRTe) (with a view to attain the wisdom of the
13
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absolute unity of Atman) the sub-commentator happens to
suspect that even after the attainment of the Wisdom of
Unity, one may happen to conceive the impossibility (sgwaar)
of the fact. The following extracts from the Bhashya,
should sulfice to show that this logic is overshooting the
mark, inasmuch as there can never be any possibility of
doubt of the ultimate Truth, since the final intuition of
Atman is direct and effectively removes all Ignorance or
Avidyi.]
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The following texts show how uniformly all the S'rutis

declare the absolute unity of Atman or Brahman.
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MISCONCEPTIONS ABOUT S'ANKARA

Written by His Holiness Sri Sri Satchidanandendra
Saraswati & Published by the Adhyatma Prakasha
Karyalaya, Holenarsipur, Hassan District, Karnataka.
Pages 130 (Crown Octavo). Price Rs. 3.

1. *Istrongly recommend this book and the other one
“ §'aNKARA’S CLARIFICATION Of CERTAIN VEDANTIC CONCEPTS ”
to be carefully studied by all the students of Philosophy
who wish to know the views of Sri Sankara on Advaita
Philosophy. I cannot help cxpressing my dcep debt of
gratitude to such immortal works of His Holiness. *’

—  Prof. L. C. Patil in * Pathway to God

2. ““ The author of this small book has done a big job,
bringing together the several misconceptions about S'aiikara
and showing how these misconceptions arise and in what
ways the misconceptions are quite un-sound. Useful excerpts
from original texts are given where they will serve the
clucidation. To earnest student of Sankara this book is
found to be of much help in the task of rightly grasping
Saikarite ideas. The author rightly advises Vedanta
Students to read the original in preference to translated
matter and follow the principle ‘Let Sankara interpret
S'ankara’, and be convinced that Sarikara's teaching compre-
hends, assimilates and transcends all genuine truths of
Dwaitic Systems.

Quite a number of Vedantic points on which faulty
ideas persist in students get touched upon and rendered clear

in this very serviceable book. **
— R.R. in ““Vedanta Kesari ”’



The Adhuatma DPrakasha Karualaua,

( ESTABLISHED 1920 )
HOLENARSIPUR. (Hassan District, S. Rlys.)

( BANGALORE BRANCH )
No. 68, Il Block, Subbarama Chetty Lay-out,
THYAGARAJANAGARA —  BANGALORE-560028.

An Institution to help the interpretation of Indian
Culture by stimulating the study and practice of
the Adhyatma Vidya — Philosophy and Religion in
its universal aspect — especially as revealed in the
Upanishads and allied literature.

1. Has so far published more than ONE
HUNDRED AND SIXTY BOOKS in Kannada,
English and Sanskrit.

2. Arranges for frequent DISCUSSIONS, DIS-
COURSES and PUBLIC LECTURES; VEDANTA
CLASSES in the morning form a regular feature.

3. Has a free-lending LIBRARY and a READ-
ING ROOM for the public.

4. Conducts a Kannada Monthly Magazine
called the “ADHYATMA PRAKASHA", devoted to
Jaana, Bhakti and Vairagya.

5. Maintains a VEDANTIC COLLEGE for
training up model students for the dissemination of
Vedantic ideas.

For fuller information please apply to the Secretary.



