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book.
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INTRODUCTION.

FTER the usual prayer for the successful completion of
the work undertaken and the salutation to his guru,
our author begins by stating the qualifications required of
a person that desires to enter upon a study of the Vedanta
and then sets forth at some length the teaching of the
Upanisads whose central truth, according to Advaita, is
contained in what are known as maha-vakyas such as
Tat tvam gsy,. This truth, even when imparted by the best
of teachers, will necessarily be known only mediately ; but
Indian thinkers were never content with such knowledge
and they always insisted upon the necessity for the dis-
ciple to realise in his own life the truth so known.* The
author accordingly proceeds to explain the nature of the
discipline necessary for the realisation—a discipline not
less arduous than the one qualifying for Vedantic study,
and concludes with a description of jwan-mukti or the
condition of one that has fully undergone it and has
succeeded in transforming the mediate knowledge of
Upanisadic truth into immediate experience. We shall
deal with these four topics in order—(1) the preliminary
training, (2) the teaching of the Vedanta, (3) the discipline |
necessary for its realisation, and (4) the condition of}
Jrvan-mukls. ‘

(1) The training which a Vedantic disciple is expected
to have received before entering upon his study is partly
moral and partly intellectual. To understand the exact
character of the former it is necessary to know the triple
classification of deeds that is generally implied, if not
actually adopted, in Hindu works :—(2) those described
as sadharana-dharmas, which comprise acts, indicative of
virtues Tike kindness and truth-speaking, and are equally

By © 7 e.g. Pajicada$s, xi. 84,
b
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obligatory on all* : (¢7) those termed varpdsrama-dharmas
which are relative in their conception and depend upon
one’s social class (varpa) and upon the specific stage one
has reached in life’s discipline (@scama) ; and (2d7) those
that are known as kdniya-karmas_ which are explicitly
designed to secure personal benefit here or hereafter and
therefore vary according to the capacity and inclination
of the individual. It is not necessary to say anything
about the need of the first of these as their importance is
universally acknowledged and their observance is ad-
mitted to be the first condition of success in moral train-
ing.t Nor is it necessary to speak about the third set, as
their value in ethical training is only preparatory and
indirect. It will suffice merely to remark about them
that theyv should not involve, ordinarily speaking, either
in the means they adopt or in the result they aim at, any
violation of the principle underlying the other two varie-
ties of karma. 1t is only the second set of karmas that
require some explanation here. If we overlook minor
distinctions.] we may describe them as nitya-karmas or
deeds that should necessarily be performed and may
therefore be termed °duties’. The Hindu view as to
what deeds constitute this class is for the most part
determined by tradition and so may appear arbitrary or
conventional in their character. The reason for this is
not far to seek. General precepts as regards what one
ought to do are not of much avail until they are reduced
to a concrete form by reference to particular sets of social

* Compare Yajiiavalkya-smrts, 1. iv. 122 :—
sfEaT gaaad FAMEEAREE: |
T gAY g1 WTaEEEsr gHargag |
t Compare Parasara-smrts, 1. i. 37 :—
‘ FGIAN FUARERT aHIF: |
| AR Waed: ega: |
Also Kathopanisad, ii. 24, and Samkara’s commentary on
Vedanta~sutra, 111. 1. 10.
1 For the distinction between nilya- and naimattika-karmas
and prayascilla, see Notes, J = o
m——Cn



circumstances ; but when so reduced, they acquire in
course of time—especially when the community in ques-
tion is experiencing a lull in progress —a certain sanctity
and come to be viewed as binding though the conditions
to which they were suited have ceased to exist. They are
then looked upon as even possessing a support in revela-
tion. It is in this stage that we now find the generality
of the deeds included in the Hindu conception of nitya-
karmas and that explains why many of them appear as
formal to us now. But whatever historical explanation
we may give of them, it is clear from their very name of
varnd$rama-dharmas that they were intended to secure
common as distinguished from purely personal welfare.
We may accordingly take them as standing for social
duties which in one form or another are necessarily found
in all communities. For us who are studying the place
of these deeds in a scheme of moral training and not their
character as social institutions, or their fitness for present-
day conditions, it is this general aspect alone that is
relevant. We are concerned not so much with what these
duties are as with liow they conduce to moral life. So we
shall leave out of consideration whatever may be acci-
dental in them and confine our attention to their general
character. Their importance for us consists especially
in their binding character—in their restricting human
activity to certain courses rather than to others and in
their implication that man must not act as he wishes but
that, on the contrary, he must often do what he diglikes
and refrain_from doing.what.he.likes—that, in ‘one word,
he must. submit his will to the will of others. These
deeds accordingly resemble those of the first type whose
importance in moral training, as we have already said,
is universally recognised. Dut there is one important
difference, viz., that while the latter are obligatory on
all irrespective of age or rank, the former are so, on
particular classes or groups only. While the sadharana-
dharmas, as their name indicates, are the same for all,
these differ in different cases. Though not obligatory on
all, their binding character is not the less on those to
whom they apply.
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Before we describe the course of moral training
prescribed for the would-be disciple of Vedinta. we must
refer to another point about nitya-karmas. These deeds,
whatever their particular nature may be, we have said,
are beneficial to society. Are they useful to the indi-
vidual also who performs them ! That they indirectly
benefit him goes without saying ; for he being a member
of society, its well-being necessarily means his well-being
also. The question now is whether they bring him any good
over and above this indirect benefit. The common view
is that thev have no such result but only that their neglect
leads to sin (pratyavaya):* and they are consequently
described as disinterested activity. But other answers
also have been given by Indian thinkers ; and the Advaitin
is of opinion that they are directly beneficial to the indivi-
dual and cannot therefore be described as ‘disinterested’ in
the literal sense of the term. He maintains that volun-
tary activity is inconceivable without such an aim. Even
the first set of duties such as kindness are so, according to
him. They both involve a good for him that practises
them, as certainly as they do for others; but that good
differs in an essential respect from what the kamya-karmas
fetch—in that it is the same in all and not different in
different cases. This common benefit is what is known
as ‘cleansing of the heart’ (sattva-Swddhi) which signifies
the elimination of selfish impulses, viz., narrow love and
hate.] They are thus not an end in themselves even
from the standpoint of the doer, but a means to some-.
thing else—the spiritual uplift of the individual. Thus
if we describe the activities included in the first two classes
as ‘ duty ’, the Advaitin does not hold the maxim ‘ Duty
for duty’s sake * as literally true.

The ethical training of a Hindu may be viewed as com-
prising two stages—one in which the performance of
kamya-karmas is permitted and the other in which it is
not. The activities of the first two types are throughout

* See, for instance, Samkara’s Introduction to Tait. Upanisad.

t See Samkara on Br. Up. 1. ii. 1. p. 57 (Ananddsrama
Edition).
I Compare Paficada$i xi. 116,
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obligatory, as also of course desistance from the
pratisiddha or forbidden acts. The sphere of conduct
thus comes to be restricted, as we might put it, to
the ‘ought’ in the second stage while it includes
also the ‘right’ in the first. Though the first two
classes of deeds are common to the two stages of
training, there is an important difference between the
spirit in which they are carried out in them. In the
earlier it is their social character that is put prominently
before one. Social well-being is the willed end and any
good that may accrue to the individual is altogether
secondary. In the later, the end is subjective purifica-
tion and social well-being becomes only its necessary
consequence. The former stage of this training is taken
for granted by our author and he begins by setting forth
the latter. And the fact that it is the second stage shows
that what Deussen describes* as the ‘ objective worth * of
actions is not ignored in the scheme of Vedantic discipline
as a whole. Ignorance of this point has often led critics
to describe the Vedantic outlook on life as individualistic.
But it is certainly not so, as-it is only a person that has
passed through the earlier stage with its emphasis on
social morality that is expected and is able to enter upon
the later. Moreover the fact noticed above that all these
karmas serve but the same aim implies, when we remem-
ber that it is so not merely in the case of any one per-
son but in that of all, a deeper basis for them in human
nature, and points to their result as a good which all
alike seek. Men may differ in their views as regards
other matters but all of them are agreed in regard to
the desirability of spiritual well-being.T - Though ceasing
to be social in the accepted sense, these karmas, when
Eerformed in this new spirit, become social in a much

igher sense in that they follow the instinct of mankind
in general and their result, viz., the cleansing of the
heart, when effected in the case of one will help others
by serving as an example for them to follow. It is the
successful completion of this stage that constitutes, so

* See Philosophy of the Upanisads, p. 364.
T See Com. : Bala-bodhini, p. 22.
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" far as the moral side is concerned. the necessary condi-

i A

tion for Vedantic discipleship.

The intellectual part of the training consists in the study
of the Veda and of works subsidiary to it with a view to
acquire a general acquaintance with Vedantic truth. It
also includes necessarily the educational training leading
up to it which secures for the student a certain attitude of
the mind—an interest in truth (pramdtitva). But more
particularly the training on this side has reference to the
practice of meditation (ypdsana) with a view to learn how
to control the mind. The Upanisads abound in medita-
tive exercises of various kinds. The objects for medita-
tion mav be external or internal and among both—
especially the former—the range is very wide, so that
practically anything may be selected for the purpose from
a common object to a cosmic power like the Sun or even
God Almighty (saguna-brahman). The variety of the
exercises renders possible a careful gradation of the train-
ing by which progress becomes feasible on this difficult
path. The differentiation between the intellectual and
moral sides of the training which we have made here, it
is necessary to add, is merely for convenience of treat-
ment, for the two are interdependent and the perfor-
mance of the so-called moral deed serves as training for
the mind, as meditation helps the betterment of moral
nature.

Success in this training as a whole is indicated by the
appearance in the disciple of the following traits which are
described as the  four-fold aid’ (sadhana-catusiays} to

the study of Vedanta :— _ -
(1) frenfaageg@as:— This is - ability to discrimi-

nate between the transient and the eternal or to appraise
correctly the worth of things. In one sense this no
doubt is the result of Brahma-realisation and cannot
therefore be an aid to it. But it is possible, even before
such realisation, to feel convinced n general that there are
things of permanent as opposed to those of provisional
value and that it is the former alone that matter in the
end. It is such conviction that is intended here
which sets the disciple on the path to find out the eternal
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element in life, and not the actual enlightenment which
would end the quest once for all. This qualification is
stated at the very outset to show that the other three that
follow should be rooted in it. Moral worth not thus
supported by wisdom may be adequate for lower levels of
life but not for realising the goal of existence. In other
words, while all morality has its basis in metaphyvsics. it is
only implicit in social morality but becomes explicit at
this higher stage.

(v) R g IAAETa. - This is absence of desire for
securing happiness or avoiding pain here or elsewhere.
It is detachment from all selfish ends—the result of a
conviction got from long experience that their pursuit
brings no final satisfaction.

(w3) ’\‘Ttmqmqaﬁqa;—'l‘hese are six of which the first
two, viz., Sumu and daina respectively represent the control
of the mind and of the senses. They may together be taken
as standing for temperance of thought. Temperance of
act is wparaty, which is renunciation in spirit, if not also
in fact. The next one, titiksd, is fortitude— a form of

i

courage shown in enduring oppos1tes like heat and cold
or pain and pleasure. Samadhanam is power of concentra-
tion which indicates that the dlqcxplme has been mental
also. It signifies that moral improvement without a
paralle] improvement of the mind is not adequate to
reach the ideal. The last of them, §raddhd. is faith in
the teaching imparted. It is loyalty to the ideal or res-
pect for truth which means readiness to work for its
achievement and is a great help in securing stability of
effort. Tt is a form of reverence and need not necessarily
be opposed to reason. It only excludes vacillation of
mind that leads to constant shifting of ideals.

() mgg@q—Desive for self-realisation.

These qualifications are mostly negative though one
or two like titiksé may be viewed as positive. But we
must remember that their final aim is positive, being
self-realisation. The negative discipline of the four- fold
aild finds its fulfilment in this positive aim and is indis-
pensable for it as receding, we might say, is for taking
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a leap. The narrow self is suppressed but only to win the
wider one. The qualifications also appear as indivi-
dualistic and may be taken to imply a neglect of
social morality. But we have already seen that this is
the result of a training which puts in the forefront the
discharge of social duties and that while it may indicate
that social morality is at a certain stage transcended, it
in no way means that it has been ignored.

(2) All philosophy starts from experience and aims
at giving a satisfactory explanation of it. However we
may explain it eventually, it should be admitted that
experience points to a world of great diversity as existing
outside. The outside world thus given, as a little reflec-
tion will show, is at least in part dependent upon. the
percipient. If a person looks, for instance, at a hill from
one position, it presents a certain shape ; and if he shifts
his position sufficiently with reference to it, that shape
changes. So also does the colour of the hill. If he stands
close to it, it probably appears as grey ; but if at a long
distance, it takes on a bluish hue. Tt is easy to see that
the same applies to various other features of it also, so
that it is very difficult to say what the hill in itself really
is. Such a view may cast a serious doubt even on the
very being of the object. But though we must admit
that some of its aspects vary according to our position
with reference to it, the reality of the hill itself need not be
questioned, for there are others like us that vouch for it.
It may be said that these others also are given only in
our experience and that we are begging the question in
assuming their reality. There would of course be nothing
logically wrong in such a criticism. For aught we know,
the world as a whole is a delusion and we are only dream- -
ing, in which case what is given is but our own self with its
notions or ideas which it fondly imagines correspond to
objects existing outside. There would then be neither an
external world nor other selves. That would be solip-
sism and some among the followers of Advaita have
taken this short cut to Truth !* Although sucha theory

* See. e.g.. Suddhanta-lesa~sasivgraha, pp. 105-6 (Kumbha-
konam Edition).
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is not strictly refutable, it certainly strains common sense
too much ; and, what is worse, it reduces the ordinary
activities of life to an absurdity. Hence we may hegin
by assuming that our object, viz., the hill is there outside
as also other selves, although we are not yet in a position
to say what that object and those selves are— or, for the
matter of that, what even our own self is. All that we
have to note at this stage clearly is that though the object
in some of its aspects is dependent upon the percipient, it
is not entirely so, the reason being the common assurance of
other selves whose existence we have chosen to admit. If
we extend our view from a single object to the world as
experienced by us, we see that there are also other ways in
which it is defective. Thus it is invariably limited both
in time and space. For example, the universe as we
experience it here to-day is almost quite different from
that which those at the antipodes did last century. But
though each man’s universe is thus more or less different
and fragmentary, we may take for granted, as indeed we
ordinarly do, that there is a common background for
them all. There is and has been such a background but
each self experiences only a particular aspect of it which
in that precise form no other self can. Each of us en-
counters Wha,t may be described as the ¢ public > world but
takes only a ‘ private ’ view of it.*

For us who are trying to discover the ultimate im-
plication of experience and are concerned with the whole
of Being, the personal aspects of the universe are not of
so much importance as their common background to which
accordingly we shall confine our attention in the sequel.
There is one feature of it which can be deduced at once :
the separate universes with which we are severally fami-
liar are inert or non-sentient (jeda) and the common world
implied by them all, we may c¢onclude, is also of the same
nature. In other words, i1t is objective in character.
Now it is a principle generally recognised by idealists
that what is objective or not mental in character

* These universes are respectively described as Isa-srsta and

" Jwa-srsta.' See Padicada$i, iv. 19, ff. i

e e
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should be dependent in some sense or other upon mind.
That is. it cannot be ultimate. Now this principle leads
us to postulate some mind or consciousness on which that
common world depends. That mind must be infinitely
wider in its scope than anyvthing represented by the indi-
vidual subjects. In factitshould be the cosmic or universal
subject, becoming aware of all that is and of everything
precisely as it is. 1n other words, its knowledge should
be both complete and correct. 1f it also should involve
a private or personal view, it would be an addition to
the j7vas in existence, and would not represent what we are
secking. e have now to settle a very important ques-
tion: In what relation does this universal subject stand
to the particular jivas ? It cannot be identical with any
one of them : nor can it be altogether different from and
external to them; for then its knowledge, though it may
comprehend the whole of the physical universe, would still
be defective since it cannot know the jivas in the required
manner. no direct or complete knowledge of one spirit by
another being possible. It should therefore have to be
both identical and different from them. In explaining
this relation our book utilizes the analogy of space which
may be conceived as divided into parts by suitable limit-
ing adjuncts or as reflected in parts in a suitable medium.
It compares the individual self to the space occupied by a
single tree and the universal subject to that occupied by
the forest as a whole of which the tree is a constituent
factor ; or alternatively, it compares the former to a part
of the sky reflected in a given area of water in a lake and
the latter to the same as reflected in the whole sheet of
water there.* This suggests the relation to be that between
a whole and its parts. But a whole may be viewed as
an aggregate of its- parts or as an entity by itself. If we
should take it in the former sense, the universal self will
become a collection of the individual selves. Such an inter-
pretation, however, will not do as a collection of selves

* These iliustrations are based upon a well-known difference
of opinion among Advaitins regarding the nature of jiva and
Isvara in relation to avidyd and Mayd, known as avaccheda-vada
and pratibimba-vada. : e T

L -
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can yield only a collective experience which is f:- from
what we understand from complete experience. Further
it would, by including all the imperfections of all the in-
dividual experiences instead of doing away with them, be
reduced to mere chaos. So the conclusion is forced upon
us that the universal self must somehow be one and in-
tegral, while not altogether different from the individual
selves. That is possible only when we look upon the
cosmic subject as immanent in them all. That is the
significance of the word samasti (‘ all-pervading ) used
for it in the book to distinguish it from the individual
described as vyasts.*

This common background, to judge from the general
character of our  private ’ universes, must also be charac-
terised by diversity and the diversity, to judge again from
our own experience, must be such as is reducible to unity.
For there are two phases in it-- one that changes its cha-
racter almost constantly and the other which endures
through the change. The two factors together constitute
a unity in diversity and if we take the unitary factor with
the elements of diversity latent in it, neither manifest
nor whally abofished, we get what may be described as
the material cause of this common universe. Let us call
it by the name of Maya postponing for the present the
consideration of the Teason why we give that name to it.
The whole of the physical universe can be epitomised in
this single word and it is sometimes a great convenience
to deal with a simple conception like that instead of such
a complex one, as the physical universe. It is clear from
what we have said that Maya is positive (bhava-ripa)
and also heterogeneous in character ({rigundtmaka). 1f we
remember that it is dependent upon the universal con-
sciousness, being jada like the world that emerges from
it, we see that the full explanation of the universe is to be
found not in Maya alone which by its very nature cannot

* These words arc derived from ‘a$’ ‘to pervade’ and are
strictly applicable only to the adjuncts of spirit and not to spirit
.itself. For this, as well as for the distinction in the significance
when applied to the latter, see Notes. 5
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be ultimate, but in that together with the conciousness or
caitanya to which it necessarily points. The complex of
these two factors is what in Advaita is known as IS¢ara or
saguna-brahman. Isvara thus conceived, from what we
have said so far, appearsin two stages - one where the uni-
verse is manifest and the other where the variety of it be-
comes.latent in the single principle which we have termed
Maya. Now the name Isvara, to speak strictly, is confined
to the latter and the former is designated VaiSvanare
"(‘abiding in all beings’), which draws attention to a feature
already noticed. It is sometimes described also as Vir@j
on account of its perfectly manifest character. I$vara, it
may be said, becomes visible in Vir@j. To form an easy
transition from the one to the other, another stage is in-
troduced where the element of diversity has begun to
manifest itself but is not yet fully developed. This inter-
mediate stage is variously styled as Prana, Sutratmaen or
Hiranya-garbha. 1t is essential to remember that the
spiritual or sentient element in all the three is identical
and the only diflerence is in the adjuncts which respective-
ly are subtle, half-developed and fully manifest Maya.
We may describe the complexes of these factors as difier-
ent on the principle recognised by the Advaitin, viz., that
change in the quality (viSesana) contributes to change in
the qualified (v2§isfe) and the causal relation that exists
between them applies only to the complexes or adjuncts
and not to the sentient element taken by itself. [Svara
or Maya gives rise to Hiranya-garbha or the universe in
its subtle form, which in its turn does, to Virgj or the
gross universe.*

Parallel to this conception of the cosmic self, we have
a three-fold view of the individual self also. In the case
of the former, the adjuncts are the whole of the universe
i its fully manifest, half-manifest and unmanifest forms ;
in the case of the latter, on the other hand, the adjunct is

* This is to personify the three stages and to speak of them
in religious terms. We may also, if we like, drop the personali-
sation and look upon them as marking different stages of evolu-
tion in the Absolute of philosophy.
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only that part of it which constitutes the physical accom-
paniment of the particular self. This accompaniment also
is taken to exhibit three strata of development, vi>.,
avidya (k@rana-$arira), the subtle body (saksma-sarira),
and the gross body (Sthila-$arirq). Just “as the whole
universe is the effect of Mdayd, the portions of the universe
which constitute the gross and subtle bodies of an indivi-
dual self are conceived as the effects of that particular
self’s avidya which accordingly becomes a part of Maya.*
With these it identifies itself ordinarily but unlike the
cosmic self, the individual always has a sphere of reality
which it regards as outside itself. It claims only a part
and a very small part of it as its own ; and assumes an
attitude of indifference towards the rest of it. The ideal
of morality as conceived in Advaita is to extend this
narrow view so that, like the cosmic self, its interests also
may coincide with the interests of the universe. This
is the significance in particular of the meditation upon the
saguna-bralman referred to in our text.f Now the three
$arras of the individual self are predominantly associated
with three states of it— the gross body with the waking
state, the subtle, with dream and avidya, with dreamless
sleep. On this'analogy the three corresponding states of
the cosmic self are described as its ‘ waking’, ‘dream ’
and ‘sleep’. But it is nothing more than a metaphor
and can only mean that sleep is pralaya ; dream, the
stage when the universe is yet in the making ; and wak-
ing, when the world is fully created. It is owing to the
partial character of its adjunct that the jiva’s view of the
world has the defects to which we alluded above. In the
case of I$vara, on the other hand, owing to the cosmic
character of the adjunct, Maya, they ave altogether
absent. The fragmentary experiences of the jivas are
all integrated there so that I§vara’s knowledge is com-
plete as well as correct.

* This is only one of the ways in which Maya and avidya
are understood by Advaitins. For other views see Siddkanta-leSa-
samgraha, pp. 66, if.

t See p. 1,1, 16 and compare Samkara on Ch. Up. III, xiv, 1.
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Now a question arises as to the reality of this common
untverse. That it is dependent upon universal conscious-
ness we know, even as the private universes. so far as they
are private. are on onrs.  But the means of concluding to
its essential independence which we found in the case of
the several private universes is lacking here, for there is no
second universal self by comparing with whose experience
such independence mayv be postulated. That is, the dis-
tinction between private and public universes disappears
here. From this it may seem that it is all the same which
way we describe it. We may say that ISvara* sees the
universe as it is or that it is as He sees it. But really there
is an important difierence, for the former may imply that
the universe is independent of I§vara which is against our
hypothesis. So we must recognise that it is unreal in the
sense that it does not exist in its own right but depends
entirelv upon Him both forits being and for its revelation,
while He 1s real and self-dependent. Though only a part
of the world each of usexperiences is unreal,in the case of
Isvara, the whole world is so ; and Maya which gives rise
to it must also be equally unreal. By unreality we do not
mean absolute falsehood, for that is inconceivable since
the common background, so long as it exists at all, as also
its source Mayd, are experienced by I$vara ; and what is
experienced cannot be unreal in the sense in which what
never is, e.g., ‘ the barren woman’s son’ or ‘ the hair on
the tortoise-shell’. What is meant is only that it is not
ultimately real as spirit or cailanya is. Caulanya is in-
effaceable but M aya is not so, nor its off-spring the world.
We see now why we described the source of the universe by
the name of Maya. From our individual standpoint
Maya corresponds to the Prakrti of-the Samkhya ; but
from the standpoint of I$vara or even from ours, if we can
adopt the eventually correct attitude, it is unreal. Since
Maya is instrumental in presenting an unreal world it may

* The term is used in its wider sense so as to comprehend any
of the three stages mentioned above.

1 Compare Pafica-padikd, p. 13 and Paficada$y, vi, 130,
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also be termed. as it invariably is in our book. ajidna*
on the analogy of our ignorance of a rope (say) which is
instrumental in presenting a serpent to us.  But in neither
case is ignorance to he taken in the negative sense that
there is no jidna. 1t is not absence of apprehension but
misapprehension ; and that is the reason’ why it is de-
scribed as ‘ positive ’ or bhava-ripa in Advaita. It not
only suppresses the truth But also shows up something
else in 1ts place--results which are respectively ascribed
to two powers characterising ajfiana, known as drarana

(‘ concealment ) and viksepe (° projection ). But 1t 1s |
essential to note that in the case of I$vara, ajiana operates !

partially—-only on its wiksepa side, for by hypothesis
nothing is ever concealed from Him. It is true the
variety of the world appears to Him, but He at the same
time realizes that it is nothing more than an apparent or
“jdeal * diversification within Himself. Ior this reason
ajiana or- Maya@ may also be represented as the principle
of self-consciousness from His standpoint. ¥ He takes the
world as a mere projection from Himself which is not in-
dependent of Him but which to make itself manifest sepa-
rates off, as it were, from Him. But as the fact of the
separation itself is realised, there is no delusion for Him.

We must now determine the relation between the
two elements which constitute I$vara or saguna-brahman
—spirit and Maya. The relation must be unique, the
latter being an appearance and the former, a reality. The
one is ontologically lower than the other so that the rela-
tion between the two cannot be real like the relation, for
instance, between a real person and an unreal serpent.
It is thevefore as much an appearance as the world or
Maya. One of the relata is altogether subordinated to

* What we have termed Maya thereby becomes samastyaj-
fiana and avidya, vyastyajiana. P

t Mayais to be regarded as standing for I$vara’s self-consci-
ousness when the world of variety is thought of as the presenta-
tion. But Maya itself may thus be presented,. when a certain
Maya-veits is to be understood as standing for self-consciousness,
Compare the use of mama Maya in Gua, vii. 14,

B

-




——————

xvi

the other and the subordination is such that negating the
higher negates the lower. But the reverse is not true.
1f the rope is denied. the serpent s not : but the negation
of the serpent is quite conceivable with the aflirmation of
the rope. This is just what constitutes appearance and
the rope may Ue described as the ground of it. Similarly
in the present case, the denial of Maya or the world that
emerges from it does not affect spirit as that of the latter
does, the former. So spirit is the ground of which Maya
and the world are appearances. That is, the unity be-
longing to the universe or its source Maya and its diver-
sitv are both appearances of the ground spirit and have
no being apart from it. There is thus neither duality nor
unity in truth and both are equally fancied in the ulti-
mate reality or Brahman which transcends them. This
ground spirit is the nirguna-brahman of Advaita. ™ It is
compared in our book to the infinite space (to confine
ourselves to one of the illustrations given there) that
underlies not only the space as delimited by the individual
trees or the collective forest but also those limiting adjuncts
themselves. Similarly the nirguna-brahman furnishes the
ultimate explanation of not only the spiritual elements in
Isvara and the jivas but also of their limiting adjuncts, viz.,
Maya and avidya. Itis, in other words, the true essence
of God, soul and nature. The nirguna-brahman becomes
the saguna through association with Maya or, utilizing one
of the explanations of Maya given above, when it grows
self-conscious. To express the same in another way,
the nirquna-brahman becomes the saguma the moment
it is made the object of thought (jieya-brahman). The
latter is a concept but the former is Experience itself
(anubhiiti) though it is impersonal Experience. Analogi-
cally in the case of the jiva also, the adjuncts are wrongly
superposed upon the spiritual element in it. The identity .
of the ground spirit in the two cases, or more strictly the
non-distinction (advaita) between them, is the final import
of the ‘ great sayings ’ like T'at tvam, ¢si,and constitutes the
central teaching of the Upanisads.

The method of Advaita may be briefly described as
proceeding first from diversity to unity and then from
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appearance to reality. We start with the more or less
diverse universes as given in our experience and discover
as their common basis a single universe. Systematising
the variety that is manifest in it we then arrive at unity.
Lastly, since this world of unity-in-diversity cannot but be
an appearance on the reasoning adopted above, we con-
clude from it to the spirit beyond it as the sole leality.*
The ascertainment of the true nature of the self—whether
cosmic or individual—is thus finally a negative or inverted
process. It is known as $odhana or clarifying of the con-
ceptions of Tat and tvam or (iod and ego. So far reason
alone is sought as the aid. The need for faith arises only
at this stage when the final truth as signified by Tat tram
asi—that the ground of the tvam or the individual self is
the same as the ground of T'at or the universal self—is to
be accepted on the authority of Revelation. The Upani-
sads are accordingly divided by Advaitic teachers into
three sections, two of which point out the rational method
of what we have termed the clarification of the concepts
of Tat and tvam and are subsidiary to the third which
speaks of their identity.f

(8) The teaching thus imparted in the Upanisads
gives rise only to mediate knowledge, as we have already
observed, and is not therefore adequate to remove the
belief in varietyf which, because it is immediate, re-
quires for its removal an equally immediate apprehension
of the opposite truth of umty. To take the old example
of a person mistaking a rope for a serpent in the dark, no
amount of assurance by another which leads only to
mediate knowledge is sufficient to bring the conviction
that it is not a serpent ; but a little scrutiny for himself
with the aid of a lamp will do so at once. Seeing is be-
lieving. Similarly if variety is not to delude us, we must

* It is this last stage that is described as adkyaropaparada-_.
nyaya. See Text p. 2, Il. 23-4. RS
“™ § For the exact manner in which the maka-vakyas are to be
understood, see Notes.

I The belief is primarily that Jévara and jiva or one jiva and
another are distinct. It is, as we know, based upon a belief in the
variety of their adjuncts.
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see unity not merely know it. So it becomes necessary to
endeavour to transform the knowledge got from the
Upanisads into immediate experience—to realize the
truth of T'at tvam asi in one’s own experience. The dis-
ciple should be able to say Akam brakma asmi in response
to the Upanisadic precept, Tat tvam asi, which are re-
spectively called the anubhava- and upadesa—vakyas. The
realisation is the result of a long and laborious process.
The teaching may have been correctly apprehended but
there is still need for severe self-discipline in order that one
may come to experience it, by thrusting out from the mind
one by one the false and misleading but more familiar
theories and convictions. The discipline is two-fold, if we
leave out study (§ravans) described in the previous section.
which also is regarded, not in any merely academic sense,
but as a part of and as initiating the training which is to
culminate in self-realisation.

(1) Manana : The need for $ravana implies that
the ultimate truth to be learnt is revealed and is to be
known only from the Upanisads which traditionally pre-
serve that truth for us. By formally establishing the
Advaitic truth as the final teaching of the Veda, sravana
casts off the doubt that it may be baseless (pramand-
sanmblarang)... But there are other doctrines which like-
wise claim to be based upen valid pramanas and which, in -
spite of the disciple’s faith in Advaitic truth, may throw
doubt upon it (prameyasambhavana). Manana is intended.
to dispel such ﬁ?}‘f‘jbﬁi “Tt consists of long and continued
reflection upon the unity of Being, drawing to its support
facts from experience such for instance as how the advance
of knowledge and the growth of human institutions more
and more point to unity as the likely end. It is arguing
within oneself, after knowing definitely what the Upani-
sads teach, with a view to convince oneself that that
teaching alone is true. ‘ &

(i) Nudidhyasana : Manana secures intellectual con-
viction. . But téere may still be obstacles in the way of
self-realisation. ‘For, despite such conviction, there may
be now and again an unconscious reassertion of old habits
of thought (viparita-bhavana) incompatible with the truth



since learnt. Nididlyasana is meant to overcome this
kind of obstacles. It consists in long and uninterrupted
meditation on the Upanisadic truth and has to be per-
sisted in, till intuitive knowledge (saksat-kira) arises and
the Truth is revealed in a flash of vision. Then the
disciple wakes to Reality from the dream of life. Hereis a
question of some importance—whether this meditation is
the direct cause of the realisation or whether it is merely
an aid to the mahd-vakyas in leading to that result. Since
our book does not refer to this point, we need not enter
into a discussion of it here, but only state in passing that
the latter is the prevalent view.* In whatever manner®
the result is attained, the disciple, when such experienced
conviction of unity arises in him. becomes a jiuan-mukia
and he may then be said to have left empirical life behind
and entered upon what is described as the life absolute.

(4) A jwan-mukia does not necessarily cease to act.
But selfish activity with its preferences and exclusions is
inconceivable in his case. The common laws of social or
relative morality also lose their meaning for him, for they
are significant only for one that is striving for perfection
and not for one that has attained it. A jivan-mukta is no
longer realising virtues like kindness, but revealing them,
which have now become natural to him as walking or
breathing is to us. Our treatise raises in this connection
an important question—whether a person in this stage
may do what he likes, whether he may be indiflerent to
evil or indulge in it and points out in answering it that
such a doubt itself is impossible. Evil acts depend upon
evil tendencies, but all sueh tendencies should have long
been overcome by one that attains to the sainthood of
gwan-mukti. The jivan-mukla, it is said, should not even
have any conscious elation as the result of having realised
the truth. It is impossible, therefore, that such a person
should act in any but the right way. But it must be
added that according to Advaita he need not act. When
he is in samdadht or union with the Ultimate, he indeed does
not act. In the state of vyutth@na or reversion to empirical

e

* Compare, e.g., Pafica-padika, p. 99.



life when he wakes back to variety, though not losing
sight of its underlving unity, he, as a matter of course,
acts or rather cannot help acting. And whatever he does
then will necessarily and of itself be right. Love will
inspire his action—love arising from the discovery of his’
own self evervwhere—not selfishness, nor even pity which
also like selfishness implies the feeling of otherness which
he has transcended. 1f, for the sake of argument, we
assume that he can be inactive, he may become indiflerent
to what passes around him. Such a course will not
taint him in the least. But that, as we have said, is only
an impossible assumption. When in the end a jwan-
mukta 1s dissociated from his physical accompaniments, he
becomes Brahman itself ; Brahma-vid bralmaiva bhavati.
That is known as videha-mukt:. S
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. * VEDANTA-SARA

Notes

N. B.—Very little is known about the author, 8517%." The
gaif4dr, which is one of the commentaries on the work, is
dated 1588 A.D.” and if the terms in which it refersto #z== ?
signify that he was the preceptor’s preceptor of the commen-
tator FTEEETEA!, our author may be taken to have lived in the
early partof that century. The chief sources from which infor-
mationis drawn for the work are the A9E=414{*%% and the 75330
of frawm@, The important portion dealing with what is term-
ed o719 ( pp. 2-7 ), for instance, is based upon the former
and the account!of the different conceptions of the 5 (pp.7-8)
on the 721%3T ¢, The styleis clear and quite matter of-fact. As
a general introduction to the Advaita philosophy, the work is
very good; and it has for long served as such, particularly for
students of the subject in Indian as well as foreign universities.
It has often been printed and has also been translated into
morethan one European language. Three commentariesupon
it have so far been published, to one of which we have al-
ready referred. Of the remaining two, the @41 by 3miZ3s
is the more learned, but it sometimes strains the text to gey
out of it what it conceives to be the teaching of Advaita; the
other, the fAZ=AFIYHAT by THard 6 is simpler and more helpful
to the beginner. It is now usual to say thatthe == as re-

. &%=, the author of #Eaa&d& published by the
Asiatic Society of Bengal, is different. It may also be noted
that the 33417 printed along with the FZ=a7HTT at Madras?
(1892) is by one RmEtwwzr=d,

2. See Nirnaya Sagara Ed. p. 59- This is referred to here-
after as S. '

3. Ibid p. 56.

4. Chapter vi.So far asthe 7=%3fT is concerned,there are also
points of divergence. Compare e. g- the differentiation be-
tween 7747 and aiT(l. |6) which are identified in the FEER

5. VaniVilas Press, Srirangam. This is referred to here.
after as B,

6. Nirnaya-Sagara Press.Thisis referred to hereafter asV M.
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presented here shows much contamination with the &g 7,
The relation between the 37 and the ¥ is a much
discussed question in the history of Indian philosophy.
Without entering into the details of it, we may merely observe
that the kinship between them is far olderthan it is common~
ly taken to be and can be clearly traced in more than one
earlier phase of the33m: ¢. ¢. as contained in the 7=z
or as taught by W& or, in still older times, by @7 8. What-
ever the explanation of this kinship, it should be noted, that
the doctrine in its essentials is not in the leastaffected by the
7% elements found in it.? .

P.1.1. I. si@we—'partless’'—a negative description. It does
not affirm that Brahman is a whole, but only denies it has
parts. ‘' Whole ' and ‘ parts ' are correlatives; and neither
can be asserted of anything without implying the other.

— —. ®igTM<—to be interpreted negatively, being
placed between two negative epithets. &7 does not predicate
‘being’ of 34 but only denies ‘becoming’ of it. Similarly &g
and = do not predicate intelligence and bliss but only
deny objectivity and strife that arises from the consciousness
of mere diversity. Compare 3% on afw. 3. II. i,

—_ —  s@ErsmaEiat—Compare I%. 3. ii 4 and 9 and F3m,
vi. 12. See p. 11. 1. 19 and note thereon. For the anomalous
form TTeT"H see WU V. iv. 77. M=~ ‘sphere of action,’
‘range’. Literally ‘ cow-pasture,’ e

— .1 2. sreAT—a term that signifies the immediacy and
hence the certainty of Brahman or the ultimate Reality. Even
though: @, it is not ‘ pure nothing ’ for it is fundamentally
one with our own self which it is impossible to negate.

- —  HESME— ARSI ; AT A (FTe: |
arsEEvesargema: | (V M),

N. B. —The first portion of the verse ending with @& -
points to the =& ; the epithet WeTIRH describes the AW,

7. Compare for instance Macdonell: ‘India’s Past" p. 149
Keith. ‘History of Sanskrit-Literature’ p. 478: ‘The Samkhy-
System’ pp- 102-4. :

8. See Ind. Antq.for June 1924.

9. Compare =33 vi- 28.



The former constitutes what is termed the =#7%2%% or
* definition through itself * and the latter, the 72==% or ‘de-
finition through another' of Brahman, for the distinction
between which see 7729 ch. vii pp. 341-3 {Venkatesvara
Pr.) .

P.1. L 2. snfis—:. e. the successful completion of the work
undertaken. Comp. VM. S takes it to mean ‘liberation’
which is not relevant to the present context.

— .1. 3. u1FiazaTaA:—the 3% was Z77= not in name only
but in reality also, since he had attained to the peace (#7=)
that comes from realising unity ( %57 ). He had transcended
the consciousness of diversity as such. Compare—' Z#m=Z
w9 wafg ' (38, 9. L iv. 2). That is, the 7% was a ¥¥%% whose

. life has two phases—(i) that of #7174 when he is actually in
|
|

’ -1.5] NOTES 19
|
|
:

union with Brahman. Variety does not exist for him then;

{ii) that of @7 when he is engaged in ordinary activity,

| He is conscious of diversity then, but it does not affect

| him as it does, the common man since he has realised its
underlying unity. See Introduction. VM takes the expres-
sion somewhat differently and also notes a variant reading—
| ¢ FAAETIAT 3T G13 AT AT (1A I ARHANZAY: |

— . L 4. ge3—* o=EeErEeagTad e (VM ).

— . L 5. 3zFa—literally ‘end of Veda" which has come to
mean the aim of the Veda (7=f%&=1). Historically it is the
Upanishads that were first termed 73 because they general-
ly stood at the end of the Vedas.

: —  — IQEYHH—" IR ARG | qgT| IGHTes
| £ FreasTag=ad | a6 98 FEoHAES: I ' (B). Compare S. For the

etymology and meaning of the word 379%, see Deussen,u
‘ Philosophy of the Upanishads * pp. 10-15.
— —  FEIFUATT—aZZHA is another reading.
— — WRREwRAA— IR TREE | WS AT S
(B); i.e. ‘the embodied self. * This work, ascribed to azuam,
| is variously known as ‘#3=tEs, ' #@ed " and ' AWitEE . Of
‘ these the last which also seems to have been its original title
| brings out clearly its central aim iz, the ascertainment of
| the true nature of the individual self which, above every-
thing else, is the proper subject of study for man. By =2mi%
should be understood works like the ¥&EgTar.
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P. 1. 1. 6. wrro—'a short treatise,’ ‘manual’ or ‘ hand-book."
It is described thus—

MIRFLTHIE ACEAALC FUAA |
SIE: PRIV AT TN A afaa: 0

_ — 3371~ indispensable element ’, * preliminary re-
quisite ' ; literally * what sticks to another . The 33=41: are
four in number as enumerated in the text and are hence
known as 3/@7749g=9. Their knowledge is regarded as essen-
tial before the study of any subject is seriously begun.

« — . L 7.a3—VM takes this as equivalent to IZF3T4; but -
probably not correctly as the fourfold 2/@3¥4 in its general
form isthe same in the other studies as well. The Translation
follows B.

— . L 8.@APET{T—The study should be formal. 7. e, it
should be carried on under a proper 7% in accordance with
the rules laid down in that respect, such as observing the
vow of celibacy etc. Note that the study of the Veda, unlike
the performance of @%F etc., should be in the present life.

e - -~

— . 1. 12. sqifagig—saax + @M. Literally ‘hymns in praise
of =%." It is a sacrifice known also as 3@2™. The statement
in the Text is in allusion to the Vedic injunction ‘“Hrfazmds
EEE 35a.

— . 1. 13. armrzad—The scriptural prohibition referred
to here is ‘F@UT 7 g’

—_ — A ERI gepardagiz—Here a question is raised as
to how abstention from obligatory deeds, which is mere passivi-
ty, can give rise to the posifive effect of sin. The answer given
by the Advaitin is that these rites are meant to destroy one’s
past sin so that when they are not performed, that sin will
remain as it was. It is only in this indirect way that their
neglect is sinful. &7 accordingly is to be understood here
as MT% ‘suggestive’, or ‘indicative’. See Introduction as well
asthe prefatory remarks of 3i#< in his commentary on the @%.2.

— . L 14. smfe—A Vedic rite to be performed by the father
at the birth of a son.

— . L 15. a=mm—This is a vow of the form 1of a fast in
which the food is gradually diminished in the dark fortnight




-1.18] NOTES 21

and then similarly increased in the bright. The fast being
thus regulated by the moon’s increase and decrease is the
reason why it is called 1721771,

N. B.— fa@#®# .is generally obligatory while the FEEE is
so only conditionally. The latter depends upon some specific
occasion. There is of course a {Af@=1 in the case of the
former also. e. g. 5T in regard to morning and evening
prayers. Such a fA@# is overlooked for, in the case of any
particular individual, the presence or absence of it is once
for all settled. s™@@w also depends upon specific circum-~
stances butit differs from the ¥ #%#%% inthat it is occasioned *
by sinful acts.

P. 1. 1.15. zqr@aqa—This is meditation, a mental operation in-
volving an explicit use of the will. It is different from
s which does not depend upon will, but arises whenever
the conditions for it such as contact of sense with object are

fulfilled.

=~ . L. 16. agmag@--as distinguished from fgmzm,. The
Upanishads abound in meditative exercises. They refer not
only to I but also to various lower manifestations such
as the sun. But the latter are ancillary and lead eventual-
ly to meditation upon #I9=@. That is why they are
not specifically mentioned here. The FIT=AME is right
knowledge itself as taught in the Upanishads and is styled
3778+ only secondarily (B). See Introduction for the distinc~
tion between #UUHE and (AAH as well as for the place of
999 in Vedantic discipline.

— —  =;PTsgAI—a well-known instance of Fuw=gEEA,
See =1L 0. 111 xiv.

— . L 17. qu& 94=+4-—I. e. relatively speaking, for the truly
final aim is liberation. (VM). This aim is explicitly mentioned
in the ¥ text quoted but not in the %@ text, where it
should be taken as implied since right knowledge cannot be
acquired in the absence of ¥R,

— . 1 18. A@fgdiqrnz—This shows that what the perfor~
mance of sacrifices etc. gives rise to is not release but 1 or

- according to some, the desire for @7, That is, moral and
religious discipline is necessary for the Vedantic disciple but
not enough. This text is of great importance to the Advaitin
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in rejecting the doctrine of M@#¥5997 which maintains that
release is as much the result of 7 as of =7. See %7 on 7. &.
1. iv 26 and.mg=Z5H9%, pp. 349-56 (Kumbhakonam Edn.).

P. 1. 1. 19, sgmarma~—Every meditative exercise general-
ly has its own particular &% also. So concentration men-
tioned here is to be understood as their common aim.,

— . L 20. 33TFS-—since, as stated before, ¥7IZ is their
final aim.

— — @ T —a83(%, the highest of the seven upper

*« worlds. Itis here put for 5@ in general. Compare the
Fd quoted. :

— . L21.&Fmr—i. e. ‘by 3UH, " not right knowledge or
27579 which has #1% for its fruit.

—  — arrta—The order of this four-fold equipment as
given in the text indicates that each serves as the cause of
the next following (B). See Introduction.

— . L. 22, grEE s MAT:—i. e. absolute detachment. ¥4 is
779, Compare the author’s reference later (p. 2, 11 1 and 2) to

"

-

P. 2. 1. 1. sds=raqr=gerd—This is a common argument for
showing impermanence : FFTd G3AH .

— . 1, 4. s9w—For the meaning of this term and its place
in Vedantic discipline, see Introduction.

— . 1 6.z7xi@—Note the double interpretation. given in
the Text. The first would not insist upon #9¥ as a necessary
preliminary for entering upon Vedantic study, but in this
sense it is hardly different from % and 3W. So a second
interpretation follows. See ¥yt p. 430.

— . L 7. fafgasi-=%¥ and TEfaETA. ‘

—  — [AfgAr AW —t, e. renouncing in .the manner
prescribed-not through idleness or disbelief in their efficacy,
which would be sinful.

— . 1. 8 #FamiEvd—e. g. service to the teacher (B):
practice of virtue like meekness(S).

— . L. 10. ggg= =#E=21. Raising the objection as to how
£227in any form is in consonance with the Vedantic aim,
VM says : ‘9@ 31: | SEREAT2ET @ FHAT L, ..., ARSI,

s

- 3
N
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HEAITAATN AFTHAT | ¢ SAITETHIATAT AISFHT (AN ALTZR HFEA:
(3.2 IV iv 6 ) tfa FavmsEmaEmesmarEm=ZTT: 1,

P. 3. 1. 13. si9—sin which is nothing but narrow love and
hate.

s —  JUIERAMTA—'GATFEINE  TATFE32 3 ~Ramatirtha's
commentary on JT4ITETEET,

—~ . L 15. @8d—VM construes this with 7274, The Transla-
tion follows Ramatirtha's com : on TPzEEHL.

— .1 16. daa@Fi— * A At AT TR
mmm.rﬁﬁmmﬁmm:mzﬁr TFTEE I § AT ARy =
5% Sa=raty
(VM ) Strictly according to Advaita, the theme of the
Vedanta is the identity or more properly the non-distinction
between Brahman and the 3. But at the same time, it
is not wrong to say that it is Brahman or pure spirit, for the
identity is not conceived as other than Brahman and predlcat-
ed of it. The non-duality (2759) itself is Brahman. Just as @2
92PA: signifies the Y@ itself, Z@r STIERTA: does, 7# itself.

—_— -— a®q-This should be taken as loosely said, for Brah-
man is not known through a 71 which would make it objective
and so not all-comprehensive. See Note on page 11.1.19.Or as
VM suggests, the expression is equivalent to ‘ yet unknown
and therefore requiring to be known.” This is according to
the view that valid knowledge should be new knowledge.
Compare—3sird 7@ (99§ a@ 9914, See IFIHMT page20.

— — @9 ¥grFarai aeqdra--The establishment of this
point is the aim of #w &. [ i 4.

— . L 17. ag¥g- a= aq ¥e =9 (B).

— . L. 18. g8rs—This comprehends removal of evil and
attainment of good. The quotations are intended to support
these two aspects of A,

— . L19. fie—* fidmerd §71 * (B).

—_ 1. 22. ITEITAMO :—according to the custom that a
L TqE should not be approached with empty hands: ‘fs@+
AT 39 TH

—_ — #if3g—See Panini V. ii. 84. ‘ A3Id TFRECTE 97T
sdqTeTE ar sgaga  ( VM.

— —  A@|AI—ET is ‘devotion’. g3 Ry,
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P. 2 . 1 23. afequin :-cf. I7e@@®: used above. ‘sm=7El Tw-
EETTEEETTEea: © (VM)

— . L 24. stqraiq literally means * superposition " and 3793,
‘denial’.  This method is necessitated by the {517 nature
of Brahman which isto be taught. By superposing upon it
characteristics provisionally, the attention of the disciple is
easily drawn to it first; and then those characteristics are
denied in order to make the teaching correct. Without such
superposition, Brahman might be regarded as absolute noth-
ing. Or to put it differently—the teacher begins with variety
which is givenin experience and, by denying it as mere appear-
ance, points to its ground as the sole reality. :See Introduc-
tion. Compare-—

* STARUIERAT AwTE IS |
e ATaRTeEY qeas: Hiead: w9 1

— . L 26. 53~ FETAATEATET TN : 1 (S). s atEaE-
faa: (B).

— . L 28. ez@miREATSAid-So it is not right to think that
37 or ®YAT is unreal or illusory. Nor should T+ ™ be
taken as merely ‘' inexplicable’. The word means only that
it cannot be expressed as either ‘is ' or ‘isnot.’ If it were
real, it would never be sublated; if unreal, it would never
appear. So it must be other than both.’ 34 areda | s/H==T
a1

— — TS, . TFwi-See Introduction.

e —  SFATna-opposed to I, i. e. dispelled by it. In fact
g3 is an old definition of #raT,

— . L 29. srzaa:—The very attempt to philosophise implies
ignorance in respect of the ultimate truth. So &M is actually
given in experience and is described as @™, ==, being
52, cannot show itself and is dependent for its revelation
upon spirit or Ja. To cite an example from the physical
realm : the moon being dark cannot show itself and owes its
luminosity to the sun.

P. 3. 1. 1. @af® and =af*—These are words derived from the
root I ‘to pervade, *and are therefore etymologically
different from ¥#T® and #=® which come from the root 21®
‘to be ’, though meaning practically the same. The words
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literally mean ‘all-pervading’ and ‘of limited pervas_ion_'.
Compare passage later in the Text beginning with % Z=am%
(11. 14-15.)

P.3. I. 1, emgaw@A—This explanation is necessitated by the
use in the Veda and the Upanishads and, following them, in
later Vedantic works, of the word #1131 and its equivalents
sometimes in the singular and sometimes in the plural.
Compare passages quoted later in the Text.

— . L. 4. amrdaaiz—Each 7 has its own #I¥ which is
revealed by its |4, .

— . L 5 s qFiiqeqi% #a:—The ablative case here is of
questionable accuracy. What is required here is an Hlustras
tion of the usage, not an authority for it. Comp. VM * #34-
FAAIEE Afd wafa 1’

o —  IFEragr-~All =579 is an adjunct of spirit; but
the 729319 being cosmic or universal is without its evil
feature viz. AT or concealment of the underlying unity.
Whatever is universalised ceases to be evil. Soitis des-
cribed as 3F29Y. VM explains it as ¢ IFeETHETIATEAAT
FNAEaFMIHEET Fa=Ied IU9aaT, which also eventually comes
to mean the same. Compare %2 below.

— . L. 6. @9a8"7—The word 3% does not imply the entire
absence of 7% and @ %, It only means, that theyare negligibly
small'in #T4T as characterising $4%. Compare 759%1; Ch:i44-5.

— — 39{gd—That on which the 37T is superposed.

— . L 7. sq@—‘unmanifest’, because it represents the
causal state. [t will be stated later that 4T is both the
efficient and the material cause. ( p, 4, 11 17-19).

— —  =qIHA--"controlling from within' as distinguished
from w¥@7=3 which is taken to suggest control from outside.

— . L 8. sFemEAEANEFRA[@T-~The 3™ of a S as stated

_above is revealed by that particular #1f% ; the totality of
a3 by the totality of spirit viz. 4X@f41, so that nothing
that is, is beyond its ken.

= — yegawegd3da— he interpretation of this extract
from the 872.3. given in the Translation is in accordance
with the com. of 3#% on it.

— . L9 wigom&i—The ¢ and, some other systems re-
cognise only two kinds of bodies, the gross (¥¢@3%KX ) and the
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subtie (3=7=#i7.) The Advaita admits these as well as another
known as sorrdir. It is @i itself into which the other
two lapse in 593. #7 means the dissolution of the third also.

P.3. L 10, WW——Fwe such kosas are recognised. See
@, 7. ii. This state of §%%is described as 3¥=¥EX inas
much as it is associated with ¥1aT and is thus different from
fFimam which is 5157 itself. See S.

o — @u—This is a state of the soul. Two more states-
confining our attention to the empirical self-also are
recognised. See Ar7E, 3. The mutual relation of the five kosas
and the three avasthas may be stated as follows-The adjunct
of the self in its state of 39H is the FRIRNK or what is the
same, the 37=#9%17; that in the state of dream is, in addition
to the preceding, the THWIY or what is the same, the &= H4-

F5, F999%1% and SORESE; and that in the state of waking is,
in addition to the preceding two, the %’{6’51'{1‘( or what is the
same, the Ieug=E,

N. B. As regards the meaning of the three states in reference
to ¥4, see Introduction.

— . .14, =1 migmncaEnz-This apparently was a description

" of Indra who was, at one stage in the development of Vedic
thought, regarded as the supreme God and #T@T, his magic
power. The Advaitins understand from ‘Indra’ here 4%
and from ®@T, his adjunct by means of which he manifests
himself in diverse manner-as countless jizas. $9a=xadad (B)i.e.
Brahman though not many, is seen as many Jnas by reason
of the multiplicity of =7,

— .1 16. micag3-See Note on IF=TT above. The FEAT
of =1 is here tainted or obscured by 19 and d#,

— L L 17, ar—aFi ST 9 0 9y O 9 | See amiE V.
iv 38. It would be better to understand the term here as 3w
aZ: as VM  does. 3%T in his commentary on the #9g. 3.
wherefrom this word is taken, gives two explanations of
which one is— ‘SIS TANTIREATEIARY; &AW | A TaReAny
gm=ared . That is, the state is characterised by subconscious-
ness, if we may so term it, and not by discriminating knowledge
as well. Hence the statement in the Text later—2rer nga®@a@z,

— .1 18. sEwrmEwEruE@—The word 3% is here equi-
valent to #=: %W of which, as we shall soon know, it is com-
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monly counted as one phase, The #=:F7% merges in ¥4
in 7™ and emerges from it when the person passes into
dream or waking. The #=:%%, as a part of the physical
universe, is no doubt an evolute of am1; but that does not
clash with the statement above, since #¥¥ which is the
adjunct of the ST is not other than #T4T.

P. 3, 1. 19. sym=agtaara—as compared with waking and

_ dream where pain exists along with pleasure.

— . L 20. e3tqmara-the individual's world becoming latent
then.

— . L 22, smaatari:—According  to Advaxta. 9 is an A==
T ‘state of the internal organ.’ In IIH the =+
like everything else is merged in #3M. Hence the joy that
is experienced then should be through an #&71@, This is in
the case of the sf@. In respect of X no =< :F is re-
cognised and all His s/ is of the form of #rar3fa.

— . L2l 5@ fmn%:—The modifications of the cosmic or
individual 35 called writlis are illumined by spirit and it is
this complex of 3% and spirit reflected in it that constitutes.
the experience of TIH and not the 31T by itself. In the case
of dreams and waking experience of the jiva we have to
substitute s for AN in the above description
See T3t Ch : i, pp. 42 ff.

= —  sfaEgA:—" indistinct ', ¢ AAwErhRerd: * (B)

— .1 22, syA=yAreqii—This cites scriptural authority for
joy being experienced in deep sleep. Fd@@&@:—One in deep
sleep is so described, because, though not characterised by
common knowledge then, he is on the point of passing into
it—when he wakes up or begins to dream.

— .1 23. garggercad—This supplies proof from common
experience in support of the same.

— . L 25. e g —See Introduction. The sﬁ"{. if taken
literally, is not only against common experience ( compare
the feeling EH4R: ), but also against the accepted Advaitic
view which recognises a well-defined distinction between the
two. Compare— X

* iy §30 ey AT STRTETET |
T aR=aETT: TEERAEg: 1



98 VEDANTA-SARA [ 3. 25~

We have accordingly to understand by %% here only the
identity of spirit (wwwa) underlymg both i.c. of the riseshyas
and not of the Viseshanas v =347 and %17, The relation between
the two is thus really WINWT or @177, as itis termed. Compare
5%7 on 4. & | ii 6 and on ®“E. 3. p. 15 ( Anandasrama Edn. )e
Compare also B which, however, gives a far- fetched inter-
pretation of ¥ as ¥T®. The 3% between the adjuncts
mentioned in the previous sentence is also ¥3%%, but in a
somewhat different sense because it is between entities
which are &€ and not as here between entities involving
spirit. It is %7 §fa (797 ¥5:—their being is the same; yet
they appear different.

P.3. 1 28. wsagrzarmra—Conditioned space is in uncondi-
tioned space through the condition.

—  .129.a5tg—The word is really =ai™ with the first
syllable left out. See 7T7a® on @A V ii 51. It is the fourth
in reference to the three states of waking, dream and sleep"
or as B suggests—3[§M, T and §4%, the three so far des-
cribed. See also S.

P. 4.1. |.aam: 23d—The fire and the iron-ball are not
always distinguished as is shown by expressions like ‘ The
iron-ball scorched his hands’.

— .1 2.3=7 and ¥%7—These are the two varieties of
meaning which words and sentences also, according to
some, have. For further explanation of these terms as well

as for the import of the Mahavakyas, see later.

. 1. 4, si=3mEgdEa-We might also instance the solar eclipse
where the sun, unlike the moon, when eclipsed is really un-
affected and only appears so. The illustrations bring out
clearly how according to Advaita, bondage and release are
purely questions of stand-point.

— .l 6. 3F@rFAg—spectator. in the case of the sun and
‘empirical self’ ( 719 ) in the case of Brahman.

— . 1. 12. ®=gaeqi—This describes the nature fof the siM,
When such features are fancied in Brahman, it is said to be
the 7.

— .L 13, 3=3—Strictly this means ‘absolute nothing’. But
the Advaitin does not take the world to be =@d. It is
gzaizzau. Hence the word 3% here.
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P. 4. 1. 13. snmaargani t372i—This is only roughly correct. In
the F@= it is always @7 that can be obscured for that
alone is luminous, Everything else, like the ‘rope’ here, is
itself 32, and needs no external cause for being obscured.

See B.
— .L17. @§—=#F7iT for the constituents of which see later.
— - — zgnoz—literally ‘Brahma-egg’, the universe.

—_ 1. 19. Fme...29%1F I-The same Brahman is both the effi-
cient and the material cause of the world. This is known as the
doctrine of sAATHAMEAAHA in which T agrees with %7,
The conception of causation may be either mechanical asin the
caseof a ‘jar’ for example or organic as inthecase of a ‘plant.’
Here it is the latter view that is tobe taken. Even in the case
of organic growth as known to us, external aids are needed
such as air, water &c. But in the case of Brahman, there
being nothing outside it by hypothesis, whatever is required
for the manifestation of the universe should be found in Brah-
man itself, In its aspect of =@+, it is described as ﬁr’wam_
for the efficient cause is intelligent; in its other aspect, itis
ITIFERT or material cause.

— .1 20. 7ar gaqis—Compare 2. 3. : [ 1 7

— . L 21. 3rFm....3c978-- Contrast the T3f% doctrine ac-
cording to which the ‘ elements ’ are all equally eternal and
ultimate.

— . L 23,39 srzamaFnizenis-— This conclusion isbased upon
the principle that the material cause must be essentially the
same as the effect.

— — @z aucsEanidgini-According to B the expres-
sion FERETEHITE here stands for the effects of the three gunas
viz. ST ete. ( See @& 13 ); and they appear in SIFRT
and the other ‘ elements’ according to the proportion in
which thethree gunas enter into the making up of each. @i =
“ gfzFie " (B). FROEOIEFAY-L. e, according to the principle that
the characteristics of the material cause determine those of
the effect. @@= =a=7s3= according to the F#FaT% accepted
‘in this respect. '

— .1 25. gxgyari—in contrast to @4 which are com-
pound in their nature.
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P. 4. 1. 25. sggafit—The ¥4 also uses this term but there, its
constituents, which are only partly the same as here, are eigh-
teen. See gieagii@r 40.Here they are seventeen—or nineteen if
we reckon ™7 and €% separately. Compare on this point as
a whole FZ=aarOTT pp. 357-64.

— . 1. 29. sixeqmiz—Note the order of the senses as mentioned
here follows the order in which the ‘elements’, according to
@ 3. 11, spring into being from Brahman. This is what is
meant by 8. T9E §9%—/, ¢. ‘one from one .

.

P.5 .l 2. sEgrcaaqiz—Compare—

 FAITEEERIAT FHE |
FIAT oy e e e
A8ZTE-Com : on the UG ii 35-6.

= — wa-gizHaE! ( neut. dual ).

— . L. 3. @iE@q:—The 57¥ and I7& co-operate with all the
senses. Hence it is inferred that they should partake of the
character of all the five ‘ elements * which taken singly give
rise to the five organs of knowing.

— . L. 6. EAFRIEIFTH—I. e. the transmigrating entity. The
description strictly applies to the @§3{¥ as a whole, though
the Text confines it here to the F@ w2, See later.

— . L 10. grwaEE—" aeEsTar ot (VM.

— . L 1l. =qM—represents that aspect of vital power which
accounts for the circulation of the blood in all parts of the

body.

— . L 15, 8#FT:—g9®1: is another reading which means

‘ causing hunger ’. :

— . L 17. Ffa3—"* smedaganer: * (S).

— . 1.20.wag érrinwwrr’—'rhe fAg@ATEE is the agent in
knowmg and the #AWI%E is the means, 778 being regarded
as an I*=7,

— . L 24. crz@Eeqaqr=wagiavaadl.  d9%- IigmTEadr also
should be understood similarly. _

— . L 26. 5atA1—See 7. T :]1I v.i_i"'];and y -

— . L 30. 3Fwmqeiiz—The internal organ is made up 'df.al‘l
the fwe elements ’ as already stated, but =, predommates.
Hence this description, accordmg to the orinciple AT
Sqqan ArA,
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P. 6 1 2. fasmanmztm7i—For the manner of construing
this expression, see S and VM,

— . L 4. 8739 : —Compare Note on #m=77=74: above.

— — TAATIII—We might say ‘private’ objects—not
‘ public * ones as during waking. ‘FEETEAmIETEEEIE (VM).

~— . L 8. 9=i®wTm—According to this view, a particle of gross
g4l (say) =% A1+ @9+ Lawg+ ) M@+ 5mEA,  The state-
ment in the text as well as the verse quoted in its support is
very terse. What is meant is that each of the four one-eighth
parts of each ‘ element ' is to be combined with one of the
reserved halves, leaving out only in each case that half which
is the same in kind as the eighth part in question.

— . L 14. pigewnvgia-See 211 3. VI i, This Upanishad
mentions only three ‘elements’ instead of five and marks
historically an earlier stage. See Deussen op. aif. pp. 1894f. It
should be noted that the 9=f%IMEFAT is not mentioned either

. by aEU9 or 3%t and is to be found only in later commenta-
tors like 3 ==aT (See 4. &, 11 iv 20).Compare also B pp. 58-9.

— . L 29. ggauryamdeara-The 7am¢ like the Z=m@d is imman-
ent in all beings-not merely men-?nd feels attached to each
alike. ‘@ImPREAEEHANEMIER 3E@q . (S) Compare
wEgiar XV. 14, _

— . L 30. @4 ussmeatq—This explains the title Frs.

— — smAfmREE-In the case of ATF, 7 should be under-
stood as ‘matter’; in the case of 4, as the food eaten.

P.7. L I. =@qin-sqs93mamT,

— — ud-In this state, attachment is not transferred

from the subtle body to the gross but extended from the one’
to the other.

— . L 3. eEaduia@edr—As the gross body, commonly _
speaking, is the outermost adjunct of the self there is nothing

which @ here may signify. For possible interpretations
of it, see VM.

yAwed-being derived from the root 3 to enter; it
suggests why the 17 is called 3%, ‘Rzasfvafdaizsd wgs R’
(VM). The words R% and &5 are different in so far as the
former has a distributive and the latter a collective force
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P.7. L 5. frrarr¥sqiz-These are only the deified cosmic
counterparts of the senses. Compare Tx=miRur p. 357 ff.

— . L 10 ¥—to be taken as equivalent to & on the autho-
rity of the stanza already cited.

— . L. 13. gl gepmesenis-Now is stated what are commonly
superposed upon the individual self as distinguished from
the cosmic, the superpositions upon which have so far been
described. ‘S¥F ATRTETERERY sgAiHaamEa’ (VM). See
also S.

— — sepeHq —literally means ‘internal self'—the true
self finally reached when disengaged from the several
forms of not-self like the material body associated with it.

N. B. We have here a gradual approach to the true self
commencing from the most primitive belief that the self
is a concrete something clearly different from it, because it is
external to it. We need not assume that all the stages notic-
ed here are historical. They are partly speculative and are in-
tended only to mark logical stages in'the progress of thought.
It may also be noted that in respect of each position, the
author cites a triple support—scripture, reason and direct ex-
perience. This is only aiming at symmetry in exposition and
does not mean that in every case, as for instance in regard to
the ¥@% or the 7%, the %@ is consciously relied upon
as an authority. The scriptural texts are generally quoted
without reference to the true context and sometimes imply
ridicule of the holders of the views in question.

— . L. 24. sifagrFateTeniis—It is not possible to think of any
stage in the evolution of thought when this view of the self
is uniformly held. But it certainly marks a passing attitude
of man under certain circumstances.

— .1 26. 3@ 32@--The expression being the index of a
corresponding belief.

— =E®—the Indian materialist or naturalist. The
exact significance of the term is not known. Sometimes it is
taken as the name of a disciple of 7z%1(#, the supposed founder
of this school of thought. It is probably a shorter form of
=537, ' sweet-tongued. * See Whitney : ‘ Sans: Gram:’ 7233.
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P. .l 28. #1158 #9Isk —'stoutness’ and ‘ leanness * are bodily
features. Since they are here predicated of ““ |, the self is
deduced to be the body. It is really a case of transferring to
the owner what belongs to the owned. The usage, according
to Advaita, is to be explained as an illegitimate transference
(31T or #1¥) to the self of what characterises the not-self.

— . L. 29. AqTaE* :——Several varieties of naturalism were
known in ancient India. Some maintained that there was no
self other than the material body; others were vitalists, hold-
ing that there was no principle higher than life; and so
forth. .

— — &% 9 e —The word 9 is used in more
than one sense both in the Upanishads and in later Vedantic
literature. Here it is clear from the context that the organs
of sense are meant. The emphasis is on FI: ‘spoke’,
which implies that the organs are sentient (B) The 3fa is
thus to be understood as a support for the view not dlrectly
but by implication ( &% ) (VM).

~— L. 30. 3=miowaqrT 1% — in sleep for example where the
organs of knowing are at rest, the movement of the body
which may be taken as the sign of the self is absent. -See
VM. The body here appears to depend upon the senses and
therefore not ultimate.

— —  &[Misi—See note on TAIE above.

P. 8, L 2. mumsra e1ifz—or here is the vital principle-geamm
as VM says. This indicates that the senses are dependent
upon the 917 and therefore cannot themselves be ultimate.

— . L 3. ssggmamranA@ns—Hunger and thirst are features
of the vital principle for they directly contribute to its up-
keep (VM).

— l. 5. 7% A —e. g. in a swoon when life may be suspend-
ed (B) Contrast VM.
— — ¢ gneqameqig—Desire and doubt are features of
799, See 7T, I, L iii. 5. - .-
— . 1. 6. 9&:—This is in reference only to one school of
. Buddhism viz. the fsm=a%, according to which ¥ or, more
strictly, the momentary series of conscious states is the
self. T® is accordingly to be understood here as the
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equivalent of ‘idea’ and not,as in Advaita, a phase of the
internal organ.

P. 8.1.7. ®7T#qit% -#49 is viewed asan $727 or instrument of
knowledge. Asan instrument, it implies a wiclder of it and
cannot itself be ultimate. Compare 75521 iii 8. Those that take
H49 as a sense argu: that, as an external object like a ‘jar’ to
be perceived needs an external sense, internal objects like 8&
also need an internal sense which is #9%.

— .1 8. anymcaiR RiReqif— The view attributed to these
tw) schoo!s of thought is at first sight rather startling since
neither maintains it as stated here. They both hold & is
an adventitious feature of the self and so different from it.
If 7 be different from the self, it may well be thought
that the self is =39 (B).

— . 1.9. aZarfANHqE —as in deep sleep when, according
to thess schools, the self endures but is absolutely uncon-
scious. By @3 is to be understood qualities of the self
like love, hate, pain, pleasure etc. #7="disappearance’.

— . 1. 10. sz« 3¢ §i—These imply that @ appears in
the sglf and disappears; and that consequently the self is si2.

— . L.11. wizi:—This is the other well-known #i#f&T school
that follows FA @4z, It maintains that the empirical ego, the
7114, which according to Advaita is a blend of the a1 &30
and 144, is itself the W, The self according to thisschool is
not only the subject that knows; but, being also kncwn, it par-
takes of the character of anobject. The Advaitins maintain that
whatisknown here is only the objective element inthe @73
viz. theinternal organ. The spiritual element init, though
itself unknowable, appears to be known, as pure water which
is in itself invisible is seen when it is coloured.
i — gaFaa:-so, of the nature of intelligence. sttA=gny:
i. e. mostly bliss and partly the reverse of it which is a sign

of the inert (VM).

— —  ORAGRITEEEA—as respectively indicated by the
two phases of the later reminiscence : * | slept happily; I did
not know anything.*° See VM.

— . L 12. ssEgiza —¢ smnAzaangmsaeaay | (VM ).
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P.8. . !13. :1971 q1z:—the Ara{@E who is a nihilist (372373 ),

o — 47X —The meaning of %@ in this scriptural
citation when rightly understood is not ‘ non-being ' but
‘ undifferentiated being. ’

— . L 14, %1§ g781 ar9-This must be understood as referring
only to the common view that one uas no in sleep because
one did not have any experience then in the ordinary sense.

— . 1. 16, @@qifieqi—This passage isintended to show how
the various superpositions have no real relation to the self
(B). The refutation of the preceding views as set forth here is
two-fold —(i) each school refutes the previous one and is
itself refuted by the succeeding one, so that all.stand refuted;
(ii) a direct refutation based upon scripturalitexts, rezsoning
and direct experience.

— . 1. 19, yeatireqriz-—The self being internal ( 3% ) cannot
be the ‘son’ who is external ( @I%). Similarly it cannot be
the body, because it is described in the scripture as 3%4%; it
cannot be 717, because it is stated to be devoid of it and =@
so forth.

— . L. 20. ¥=13--being spirit and spirit alone, the view of
the ¥z school that it is objective also cannot be right.

— — ma@sia-—The weightiness of the scriptural texts in
question is due to the fact that their import is justified by the
context and the other considerations required for determining
the true teaching of the Veda. They are-

¢ JUERMTHERIDATHISTIAT F |
HAGEARIII T fe§F awgdrE 1

— . L 21. Saqwiegan. . AfFgaida—What  is meant is that
objects like I3 cannot be ultimate, for they depend upon
spirit for their revelation quite as much as a ‘ jar * (say) while
spirit reveals itself.

— . 1. 22. @37a3¥3.—mystic experience of the SEAWH. See
Introduction.

— . 1. 24 58—not touched by evil or ¥¥R. IF ‘signifies
that it is always free-not merely after the so-called release-
g5—"* self-luminous’ in the sense that no external aidis
necessary for revealing it.
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P. 8 1 26. syqam— sivenae seaea (@33: " (B). That is, reveal-
ing the truth of an appearance by pointing to the reality
behind it. amw@—'what is not real’ or perhaps ‘lower
reality ‘' but not ‘unreal’. The essence of a thing is its
material cause. But an effect may be a real transformation
of the material cause, when it is called f®X or o™ ; or it
may be an apparent transformation, when it is called T,
It is the latter that is meant here. Compare—' SUFFAHHETF:
g | SyEmiETwREwE #5411 ' Compare also ag@RRar  (IV
il 8) ‘sfmarn fr are: Ffgareg: 10,

— . 1. 28, ga=w=aw. Compare T3 for g in ‘AXHAHATAH

— . L 30. s{rmgad— iR gE3 SR ATAEIe R ae T,

t
P.9. 1 5.sgadu—"in the reverse order ' i. e. realising tha
97947 is nothing but 3(; 31, nothing but &s1¥; and so forth.

— . L 8 a=zniirai—See Introduction.
— . L 69ggE=g™ —A proposition to be understood pre-

supposes a knowledge of the meanings of the terms constitut-
ing it. In the present case, the meanings of @ and @# have
been explained. Hence the attempt now to explainthe meaning
of the proposition itself. The maha-vakyas are usually reckoned
as four—one taken from each Veda. These are 5+ & ( &@. 3.
v ), aemfg (@=L 3.V] viii 7 ), %€ @ (7€ 3 1iv 10) and
FAATHT #@ ( AIE. . : 2).

— .+ L9, stmiiz—By a1z here we should understand, in the
case of the cosmic self, the adjuncts of &% and = ; and,
in the case of the individual, the subtle and gross bodies.

— . L 17. symeeri—i. e. flo=w which is relationless. It
has no inner parts to which it may bear relation; nor
has it anything outside to be externally related to it. Note
the negative form #@vg. Compare Note on benedictory verse-

N. B. The following will be helpful in understanding the
interpretation of maha-vakyas. The import of a propositionis
commonly regarded as &l i. e. an objeclive relation among
the things denoted by the several terms constituting the
proposition. In 7929 @i 77 which consists of words, not in
grammatical agreement, the import is 387 §8; in a sentence
like #28@@ which consists of words in grammatical agreement
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it is opigET6E1. The maha-vakyas being of the latter type we
shall confine our attention to it in what follows —

The final meaning of ##5~# arrived at according to the
principle of #¥Wzdwi is fizfma=d, Thisis the logical goal
of the statement. The psychological process by which this
goal is reached is described as follows—

(i) We know from our-acquaintance with the Sanskrit lan-
guage that /17 means a colour—a quality characterised by the
property of iz (‘blue-ness’). We also know that 7% means
substance, characterised by the property of 3@, The con-
notation ( vzfaf@fi=r) being thus different in the two cases,
we presume that their denotation also is distinct and that
they point to separate things. Noticing, however, the gram-
matical agreement between the two words in the sentence
we conclude that despite their difference in connotations
they are intended to denote the same thing-that is, their
denotation is the same. This is the first stage described as
WA FLOT,

(ii) Now in order to find out the common denotation, we
ralate the meanings of the two words as @3 and f3rx
i. e. as attribute and substance or, if we prefer to put it so,
as_subject and predicate: and arrive at the knowledge of
a certain thing which while being characterised by @@ has
also the characteristic of /@™, This is the second stage des-
cribed as fdmdsiemansna. At this stage we directly get to the
ultimate significance of the sentence viz, f@=ga@d.

(iii) So far the process of interpreting @AW is similar. But
while in the case of @879, the relating of the meanings of
the two words as 317 and ™37 presents no logical diffi-
culty, it does so in the case of a3afs. For the 357149 of @H is
HRTHATZARIZAT and that of aq, W@ q18E<a=1 which cannot
be related in the 3%3%®{ way on account of their inherent
opposition. To avoid this logical impasse, -we have re-
course to @M. In other words, the meaning of 3% being
|mp0551blc tang the a1+ ‘215‘ we try the @8N viz. AWHATITS-
fi@=a=r and SA@EgTSEaTa, This removes the contradiction
and we conclude that the identity conveyed by the proposi-
tion is that between these two. This stage is described as
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=a7zymariard,  the 13 being the #4% and the 3mefdd the
#3, It is, however, carefully to be noted that the #%
hereis not of a &1 type as in #AZ83@H which involves
duality, but what is known as ®&T4Z. In other words the
ultimate logical significance of @@®W& is the ulti-
mate Reality which discards all adjectives or predicates as
incompatible with its nature-the T€5a4- not a &&=y, but an
%4277, This is according to what has been stated by & in
the stanza quoted in the Text. Compare~ &&ai/u®, i 196-7.
Sce also Tx/gaae ([V i 2).

P. 9. L 17. ¢ 3 qqR—THE 0§77, Mo AR wae9 and $ed-
FHEEN, ‘e nEmerIae (VM).

— — IR — gHTATwaAT: ATy araaq (B).

— . L 24, aredé37i—The grammatical agreement between
two words shows that they are meant to refer toone and the
sams thing or group of things, whatever their difference be
in the connotation.

— . L 25. qUpreaiti@AfAE —$23%  is mediately known through
Reasoning or Revelation, while our own self is immediate
to each one ofus. By =23 here should be understood
characteristics like omniscience of %Y and limited knowledge
of the sim.

P. 10. 1 6. yime@wvit—also known as WFRATN@HOT/. e. under-
standing as the implied or secondary meaning, a part of the
primary meanrng, leaving out the other part.

—* . L.8. sr=issrianaaEnewraaqiiz— There are three possibil
lities stated here—(i) the import may be a relation, (ii) i-
may be the related with either object viewed as adjectival
to the other, or (iii) it may be identity between the two com=
plexes viz. #@ANERRE and Sa@am@RE, All the three, it appears
should be taken as falling under the head of what has been
described above as 30F #H,

— . L 4, sepmizamotairaid—The identity of the @ and
§47 is egainst Reason as well as Revelation, because one is
the worshipper and the other, the worshipped. Asregardsits
being in conflict with perception, a question may be raised as
to how it can be so, since §4%is not admitted to be perceivable-
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The answer is that-though z#7is not ¥ 74 the #7 is: ond
that therefore the difference between the two would be 7734
Since featuresof £47 such as ‘omniscience’ are notfoundin the
317 which is immediate, we may gather that the two are not
the samz (B). Ses VM also. ’

P 10. L 15. @8 and A@2 here stand respectively for what we
have described above as #¥3%d7 and #797i. The latter is also
sometimes termed ¥3. See 7ika on 32ZTa% ‘Introduction’ st. 902.

— . 1. 17. mizzzmt—Words may have a primary (3127) or a
secondary (@#7) meaning. The process by which the former
is indicated is known as #(W4T; the latter, Z47. Recourse is
had to@@d when the =19 is inapt. The latter should

- always be connected in some manner with the former, Zzmm
is commonly divided into three kinds:—(i) 524" where the
secondary sénse is altogether distinct from the primary, (ii)
#{FEZIT where it includes but is more comprehensive, and
(iii) srezste@aom where it partly includes the a1 and partly
excludes it. The last is what is termed WF@HWI, See FFr4-
Ty pP. 265.

— . L 19. 3i#dn39a: 95—, e. A=TMIRATA: NI which
is a variant reading.

— . L. 26. a4 7773 97q e T7—hence resorting to =AU would
render one of the terms tautologous.

P. 1l L 5 g®ixFatoi—in the manner described above —other
than SEZHT and SR,

— . L 6. 3qg@ymqr: :—There is nothing logically unsound
in this. It is purely a question of which is simpler (B).

— . L 8.amFq azat ar...e977@—The @@ really belongs to
the thing and not to its name; but may indirectly be ascribed
to it also. Hence the alternative statement.

— . L 14, 91§ @i —This 337997, as a Hg13199, means exac-
tly what @@, described as ST33@, does. 3TNT =AFATATER
(B).

— . L 16, st@wiRor; —Comp : * ¥HROT: SATASTAHT ¥

— . L. 17, st@ezrmrasiita =sr@ogiEir=Es (B).

— . 1, 19. AF[EAT Jr37—It is necessary to know the distinc-
tion between how the 3 operates ordinarily and how in the
case of the 37@2M. [n the former, the 31§ of a‘ jar ’(say ) is
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removed by the 7% and the (a3 in it, known as the &
( which for the tims being bacomes one with  the sfugm=ra=x
or ground-spirit of the jar ), reveals the object. In the latter
case also, the removal of #4714 is brought about by the 2/ but
the i1 @139 is neither required nor competent, being but a
reflex. to reveal the ever-luminous (9#1%)<a=1. This unique-
ness pertains to no other thing, all else being 512, On account
of this peculiarity, the =13 may be said to be useful as
well as uselessin knowing Brahman. It is required for the
removal of 3T but not for manifesting Brahman. Hence the
apparently contradictory Upanishadic statements cited in
the Text.

P.12 1. 8. azfy weEerdia— 99 sy terogaead: (VM)

— . L 9. @A —'profound and repeated meditation’
from the root & ‘to think . As regards *[ATI¥ mentioned here
compare T¥T3(; i 53 {L .

— . L 11 arygiaqrcor— 9 should be taken to include
=X also which precedes it.

— — @ —aedrsgiT that are stated in the verse
- already quoted. It should be noted that the first @F is 39F7

and 374EK taken together. 1g¥ar--thisis necessary in ac-
cordance with the view maintained by the Mimamsakas and
generally by the Vedantins also, that the scripture teaches
only what is extra-empirical and cannot therefore be known
through reason and perception—3gTaa % IM&H. The identity
between Brahman and the S(¥ is.an example of it.

— . 1. 20. A%IEERT—TAGESTANGIEAAAT: | HAIAIETTAL
mRggar ' (B). * @EFEAEn grraarnEees ” (VM).

— . L. 21. it--"* delay’, a noun.

— . 1. 22. = AqETsadq@]--Note the peculiar use of perso-
nal terminations in the verbal forms here. The clause =75
fiArsrasqwTeeqd, 4 has the force of ‘ simultaneously ' here.
¢ SrnAAFISI A4 GETATEIERTE | T §9: FTaT aq 11" (VM).

— . L. 23, ;tq35--It is praise in this case. Itis dispraise in
the case of prohibitions like af§¥ twrd 7 134,

— . 1. 26. 339f@1—This shows that reason is not excluded
but is only made to subserve revelation. ’

— . L 27. qrarequi=armaA+ according to I#K,
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P.13 L 4. mamai¥—The third is #7, The three together
are known as the 3%, -

—_ l. 8. myizwid— a9zt * (B) ‘of uniform luminosity.
“ Once illumined, always illumined ".

— . L 16, asmzrreniX—In g3 the =% is lost in &mm,
Hence there can be no #=1:#7731¥ then. It is different in the
case of FM%eTHTATY Note there is #13ATI(¥ in sleep. See ante,

- —  ZETEq—7TERIT, 13 stands for the root-meaning
—gRreat, Comp: the grammarian’s maxim ;' ¥%Za3a7 TgAZT

— . L 16. aafFmEeni%—Comp: armad, ii 29.

— . 1. 28. m11—Note that love and hate are inconceivable
in one that has advanced so far in spiritual training. So they
stand for g1, lingering in the mind from the past.

— . L 29, s@EssqE=rIrgi—due not to realisation of the self
but to the rising above the troubles of life. See S.

— . L 30. ggrqieyanraanz—Reluctance at the commence-
ment of indeterminate ¥AMY to pass beyond the satisfying
condition of the determinate. '

P.14 1. 9. &a%§ —This'is the moral bond; &M and fiva3,
the intellectual.

— . L 13. sgzgraaaieqiit—This is added in order to show the
difference between S8 and 3Egrs.

— — miamidanz—The description is intended to evoke
revulsion and thus aid the acquisition of T,

— . 1. 14. srgamr (9qr@——Theseare strictly features of Mo as
already noticed. They are ascribed to the =% here, ap-
parently under the influence of the ¥i&. See #iE@®IRET 29,

— . 1 25. pargwaniteqnz--1t suggests complete detachment for
the very distinction between-the two is transcended. He
does not care for either ; or, if he does, it is only for the
former. Compare *‘IvEMgRREN: IORENIISE: =A@,

P. 15.. L I. 13Ri1t—what is good but not essential, Virtues
like humility and kindness become a second nature to him.

i



TRANSLATION.

For the fulfilment of my desire I resort to the Se!f, the
ground of all, the partless—Being, Thought and Bliss—which is
bevond the range of both speech and mind.

Having adored (my) revered preceptor who, because he
_has reached beyond the notion of diversity, is (not only in name
but) also in fact, ADVAYANANDA, 1 shall set forth, to the best
of my understanding, the essence of the Vedanta.

(The term) ¢ Vedanta ’ signifies the Upanishads, the means of
right knowledge (in respect of the Self), the Sariraka-siitras and
other (works) helpful in (understanding) them. As the present
(work) is (but) a manual of the Vedanta, it has for its anubandhas
or ‘ preliminary considerations * the same as that (system) and they
do not therefore need to be separately ascertained. Now the pre-
liminary considerations are the gdhikarin,or ‘ person qualified to
study’, visaya or ‘theme’, sambandha or ‘mutual relation’ and
prayojana.or “ end to be attaiiied (by the study)’. Of these, the
adhikarin is an inquirer who, by reason of his formal study of the
Vedas and the Vedangas, has attained to a general knowledge of
what all the Vedas teach; who has his mind well purified through
the cleansing, in this-or in a previous life, of all sin by abstaining
from the kamya or ‘optional’ and nisiddha or ‘forhidden’ acts
and by th& performance of nitya or Tobligatory * and naimittika.,
or ‘ occasional ’ rites, prayascitas or  purificatory ceremonies ’ and
upasanas or ‘ meditations ’; and who is equipped with the four-fold
aid. The optional rites like the jyotistoma are the means of procur-
ing desired ends like heaven ;the forbidden ones, like slaying a
Brahmana, bring about unwelcome results such as hell. The obli-
gatory deeds, like the morning and evening prayers, are such as
result in sin when not performed, and the occasional ones, like the
Jjatesti,are those that are rendered necessary by events like the birth
of ason. Purificatory ceremonies, like the candrayana, are the means
of destroying sin. Meditations, like the Sandilya-vidya, are mental
exercises directed towards the phenoniéial Brahman. The final
aim of these obligatory deeds and the like is the purification of the
heart as taught in seriptural texts like ‘Such Self, Brahmanas
desire to understand through Vedic study, sacrifice, etc.” and in
traditional codes like, ‘ One destroys one’s sin through penance ’,

F
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The (common) aim of all meditations, on the other hand. is concen-
tration of the mind. The mecidental advantage of obligatory and
occasional rites and that of meditations are (respectively) the at-
tainment of the world of the fathers and the world of Brahma, in
accordance with the seriptural text @ * From karma (is reached) the
werld of the fathers @ from meditation, the world of the gods.” The
preliminary equipment (consists) of discrimination between eternal
and non-eternal things. detachment from (desire for) enjoyment
here or hereafter, acquisition of the group of six, beginning with
fama or *equanimity ', and the desire for release (from samsara).
The first of these is discerning that Brahman alone is eternal and
all else, non-eternal : [Page 2] the second. entire desistence from
the enjovment of worldly objects like garlands. scents, ete., and of
heavenly things like nectar. since the latter, like the former, being
effected, must necessarily be evanescent ;- the third (consists of)
what are termed $ama, dama. uparati, lzlzlsa, samadhana and
sraddha. Of these, $ama is rest’rammu the mind from things other
than the study (of Vedanta) ete. : damg is turning back the
external senses from things other than the same ; wpazali, (conti-
nued) abstention from what is other than such (st,u v) when they
are thus withdrawn ; or (it may be) formal renunciation of pre-
scribed acts : tutiksa is the ability to bear the pairs of opposites like
heat and cold Samadkana is focussing the mind, (thus) brought
under control, on the study (of the Vedanta) and matters subsi-
diary to it ; and §raddha is faith in the teachings of Vedanta
as expounded by the teacher. Mumuksulva is desire for release
(from samsdra). An inquirer of this description is the person quali-
fied to study (Vedanta) according to the scriptural text: *Calm,
subdued, ete.” The same has been stated (clsewhere) also : ‘This
(teaching) is to be imparted (only) to one that is of peaceful mind
and of subdued senses; thatis frée from sin and devoted to his
duties ; that possesscs virtuous qualities, has long and continually
been a follower and is a seeker after release.’

The theme to be expounded is the identity between Brahman
and the ind:vidual self—the pure sprit, that alone bcing the final
import of the Upanishads. The sambandha or ‘relation’ is
that of what is to be made known to the means of making it
knowr—exisiing baetween such identity and the Upanishads
which rightly propound it. The prayojana or aim is the dispelling
of ignorance in respect of that identity and the attainment of bliss
which is of the nature of on2’s own self, according to the scriptural
texts: ‘A knower of the S:If passes bevond sorrow’ and ‘He
that knows Brahman, becomes Brahman itself,” i
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As one with a blazing head might (run to) a reservoir of water,
80 a person thus qualified, tormented by the fire of worldly exist-
ence (characterised by) births, deaths, ete., approaches, with an
offering in his hand, a guru—well-versed in the scriptures and de-
votedto Brahmar—and becomes his follower as stated in the serip-
tural text : *(He resorts to), with fuel in hand, one that is profic:-
ent in the scriptures and is devoted to Brahman.” (And) the latter,
through supreme compassion, instruets him according to the
method of adhyaropa (‘superposition’) and apavada (* negation’),
as stated in the scriptural text: ‘To him that has sought him,
he, the knower, explains, ete.’

Adhyaropa is superimposing upon Reality what is not real, as
for es@niple the ‘serpent ’ on a ‘ rope ’ which is not aserpent. The
Reality is Brahman whichis Being, Thought, Bliss, one without a
second. The not-real is the aggregate of all insentient things begir.-
ning with ajfiana. Ajiiana, they say, is a positive comething which
can be expressed neither as ‘is’ nor as ‘is not’, is of the nature of
the three gunas, and is the opposite of jiiana or ‘ right knowledge ’,
on the basis of experience such as ‘ I am ignorant * and of scriptu-
ral texts like ‘ God’s own power, hidden by its gunas, etc.’ [Page 3]
This ajfignais spoken of as one and as many according asitis
viewed collectively or distributively. Thus as trees viewed col-
lectively are designated as one, viz., a ‘forest’ ; or as drops of water
viewed collectively, as one, v1z., a ‘reservoir ’; so the ajfianas of
individual selves, appearing as many, are when viewed collectively
spoken of as one, after the manner of scriptural texts like ‘ Unborn,
one, etc.” This collective (ajfiana) being the adjunct of the Highest,

- . is characterised by the predominance of radiant saltva. Spirit, as

conditioned by it, since it illumines all ajfi@nas, has the character-
istics of omniscience, omnipotence, universal control, etc., and
is termed the unmanifest, the inner guide, the cause of the world
and the Almighty, on the authority of scriptural texts like ¢ Who
knows all, who knows everything, ctc.” This collective (agiiana)
is, w.threspect to I$vara, described as the causal body, for it is the
source of all ; as the sheath of bliss, for it aboundsin joy and enve-
lops Him like a sheath; and as deep sleep, for everything gets
merged init. On account of (the last reason) it is stated to be the
place of dissolution of both the gross and the subtle universe. As
a forest when viewed in partsis described as many, viz., trees; or as
a Teservoir, \vhcn viewed in parts, is deseribed as many, viz., drops
of water ; so ajrana when viewed individually is spol\en of as many
alter the manner of scriptural texts—Ilike ‘Indra goes about in
yvaried form by means of his Mayas’ Their designation here as
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the empirical self and migrates from this world to the other, fancy-
ing it<elf as the agent and the enjover, as happyv or miserable and
so forth. When manas on the other hand is taken with the (same)
orrans of knowing. it constitutes the ‘sheath of consciousness’.

The organs of action are those known as the tongue, the hands,
feet. the anus and the generating organ.  These. however, come into
being in order from the rajas aspects (oftho elements) such as
space. taken separately. The (five) vital airs are prana, a]/ana,
tyana. udana and samana. Prana which (literally) means ‘ going
forward " is at the tip of the nose; apana which means ‘going
down ’is in the anus, etc.. vy@na which means ‘going in all direc-
tions * is evervwhere in the body ; uda@na which means ‘ going up-
ward ' is in the throat as the departing breath ; sama@na is in the
interior of the body and equalizes what is eaten or drunk. Some
are of opinion that there are five other ‘airs’ named ‘naga’,
‘kiirma’,  ‘krkala’, ‘devadatta’ and ‘dhanafijaya’. Of them,
naga is what gives rise to eructation ; krma, what brings about the
(shutting and) opening of the eves ; krkala. what causes yawning;
and dhanasijaya, what causes fatness. Others (are of opinion) that
prana and the rest are the only five (airs) since the other five can be
included in them. This group of the five airs—prana and so forth—
comes into being from the rajas phase of the elements, such as
space, taken all together. This group of five together with the
organs of action constitutes the ‘sheath of vitality’. It is con-
ceived as emerging from the rajas aspects (of the elements) since it
is characterised by activity. Of these sheaths, that characterissd
by self-consciousness is the agent, that characterised by conscious-
ness is the instrument and that characterised by energy is of the
nature of action. They say that this kind of distribuiion of func-
tion is in accordance with their respective capacity. These three
sheaths are together designated the subtle body.

Here also all the subtle bodies, viewed as one, form an aggre-
gate like a forest or a reservoir; and, viewed severally, are also
individuals like a tree or a water-drop. Spirit, as conditioned by
this aggregate, is termed Sutratman because it runs through all ;
Hz'mnya-garbha, because of its power of knowing and desir-
ing; and Prana, because of its power of acting. This samaste
belongmg to it, vz, the triple sheath beginning with the
sheath of self-consciousness, being subtler than the gross universe,
istermed its subtle body, and as its dream-state, retaining as
it does, the impressions of the waking state. It is on account
of (the last reason) described as the place of dissolution of the
gross world. Spirit as delimited by the corresponding vyasts is the
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T'aijasa since it has for its adjunct the internal organ in which “fire
predominates [Page 6]. In its case also, the vyasts viz.. the triple

sheath, beginning with the sheath of self-consciousness, is termed——

the subtle body because it is subtler than the gross body, and
the dream-state, because it retairs the impressions of the wakng
state. It is, on account of (the last reason), described also as
the place of dissolution of the gross body. Both the Setratman
and the Tadgjasa then expericnce subtle objects through modes
of manas as stated in scriptural texts like * Enjoving the subtle is
the Tazjasa’. Here also, between the aggregate and the individual
(cdjuncts) as well as bztween the Sutratman and the Taijasa,
denmited by them respectively, there is no distinction, as (there is
none) between a forest and a tree, and the space limited by either;
or between a reservoir and a drop of water, and the space reflected
in either. This is how the subtle body is produced.

The gross elements are those that are quintuplicated. Quin-
tuplication ’ means dividing cach of the elements beginning with™
Space into two equal parts, then sub-dividing each of the first five
of the ten halves into four equal parts and combining those
fourth parts (one each) with the remaining halves, excepting
only the second half of its own kind. So has it been stated :
¢ Dividing each into two, then the first (half) into four and combin-
ing each with the remaining halves other than the one of its kind
give the five-fold five.” It must not be thought that there is no
authority for this (quintuplication), for the scripture (when it
teaches) triple combination implies the five-fold combination also.
Though cach (gross element) is alike made up of all the five, it is
justifiable to designate them as (merely) @kasa, etc., according to
the principle (of the sitra), ¢ Such designafion—such desigzation is
due to preponderance ’. At that stage, sound manifests itself in
akasa ; sound and touch, in air ; sound, touch and colour, in fire;
sound, touch, colour and taste, in water ; and sound, touch, colour,
taste and odour, in earth. From quintuplicated (elements) arise
the worlds that are farther and farther above—bhir, bhuvar, svar,
mahar, janas, tapas and satya; the worlds that are farther and
farther beneath, atala, vitala, sutala, rasatala, talatela, makatala and
patala ; and the cosmic egg, the four varieties of gross bodies in it
as well as the food, drink and so forth suited to them. The four
varicties of bodies are jar(?yu;z‘(i,: andaja. udbloi_y;z’a and $vedaga, (Of
these) the first are horii’ of The PTRETHIA HKE Than and beast ; the
second are born of eggs like birds and reptiles ; the third break
through the earth like brambles and trees ; and the fourth are born
‘of sweat like lice and mosquitoes. .
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Here also all gross bodies of the four kinds conceived as one
and many respectively constitute an aggregate like a forest or a
reservoir and individuals like a tree or a drop of water. Spirit, as
delimited by this aggregate, is designated Vaisvanara, because of
its attachment for all people ; and ¥1ir@j, because of its appearance
in a diverse manner. This samasti belonging to it is its
gross bodv. [Page 7.] It is described as the sheath of
food, because it is a transformation of food (matter); as
the gross body, for it serves as the seat for the enjoyment
of gross objects ; and also as waking. Spirit, as defined by the
corresponding tyasti, is termed Fisva, since it has entered into
the gross body, etc.. without abandoning its attachment for
the subtle body. Of it similarly is this vyasis, the gross body ;
it is described as the sheath of food for the same reason, viz.,
of its being produced from food ; and also as waking. In that state
these—Visva and Vaisvanara—-through the five senses beginning
with the ear, controlled by Dik, Wind, the Sun, Varuna and the
Asvins respectively experience sound, touch, colour, taste and
odour ; through the five senses of action commencing with that of
speech, controlled by Fire, Indra, Upendra, Yama and Prajapati,
" respectively carry on speaking, grasping, moving, excreting and
enjoving ; through the fourfold internal organ, manas, buddlsi,
ahamlkara and citta, controlled respectively by the Moon, the Crea-
tor, Samkara and Visnn, carry on resolving, deciding, ‘I-making’
and recollecting—the objects of all these being of a concrete kind.
(This is all) in accordance with scriptural texts like ¢ Abiding in the
waking state, conscious of the external, etc.’” Here also, there is
ro distinction between the gross samastt and vyasts as well as
between spirit as delimited by either; as there is none between the
forest and a tree, and the space as delimited by either ; or between
a reservoir and a drop of water, and the space as reflected in
either. Thus is produced the gross universe from the quintupli-
cated elements.

The aggregate of these gross, subtle and causal universes is a sin-
gle big universe as the aggregate of subordinate forests is a big forest
or as the collection of minor reservoirs is a big reservoir. Spirit as
conditioned by these—{rom Vaisvanara to I$vara—-is also one only
like space limited by the minor forests or space reflected in the smal-
ler reservoirs. Spirit which (in itself) is unconditioned when not
distinguished, as in the case of a glowing iron-ball, from this big
universe and spirit conditioned by it, is what is said to be the
ezpressed meaning of the statement : All this indeed is Brah-
man ’;and when distinguished, it (is said to be) implied by it. Thus
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‘ has been explained in general the superposition of what is not real
upon what is.

It will now be stated in detail who superposes what on the
internal self. The too, too simple-minded says that the son is
the self because there are scriptural statements like ‘Oneself
verily is born as the son ’; because the son is as dear as oneself; and
,also because when the son prospers or suffers, one feels oneself does
prosper or suffer. The Carvaka, on the other hand, says that the
gross (material) body is the self, because there are scriptural state-
ments like * That verily is this self which is made of the essence of
food ’ ; because a person is seen to flee from a house on fire even
leaving his son behind ; and also because of direct experience like
‘Iam stout’, ‘I am lean’. A second (type of) Carvaka says that
- ; the senses are the self because there are scriptural statements like

. “Those senses indeed came to father Prajapati and said, ete.’;
~ because in the absence of (the functioning of) the senses, the body
. ceases to move ; and also because of direct experience such as

‘ITam blind’, ‘Iam deaf’. [Page 8.] A third (tvpe of) Carvala

...... e

of the non-functioning of the senses when life departs ; and also
because of direct experience such as ‘I am hungry’, ‘I am
thirsty ’. A fourth (type of) Carvaka says that manas is the self
because of scriptural statements like ¢ Another and yet deeper self
is the sheath of manas, etc.’; because of the absence of life when
manas becomes quiescent ; and also because of direct experience
such as ‘Idesire’, ‘Idoubt’. The Buddhist again says that the f 7

» buddhs is the self because of scriptural texts like, ¢ Another and yet | -

deeper self isthe sheath of vijfigna, ete.’; becauseno instmmentl

can function without an agent (to guide it); and also because of

direct experience such as ‘Tact’, ‘Ienjoy’. The followers of Pra-

bhakara and the Naiyayikas say that the non-sentient is the self

because there are scriptural texts like * Another and vet deeper self

is the sheath of bliss, etc.” ; because buddhi and similar qualities are

seen to merge in the non-sentient; and also because thereis direct

experience such as ‘I am ignorant ’, ‘ T am conscious ’. The follow-

ers of Bhatta again say that spirit, associated with nescience, is the

-self because there are scriptural texts like ‘Solely the essence of

consciousness and abounding in bliss ’; because there is conscious-

ness as well as unconsciousness in deep sleep; and also because there

is the direct experience ‘I do not know myself’.  Another (type 9 "

of) Buddhist says that the void is the self, because there are scrip-

tural statements like ‘This was only non-being at first, etc.’;
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because there is nought in deep sleep; and also because of the
feeling * 1 was not whi'e asleep ’, which is reminiscent of the sell’s
non-being (then).

It will (now) be shown how these (superpositions) beginning
with the son are not the self. That the son, ete., are not the self
is clear from the fact that among the misleading scriptural
quatations. fallacious reasonings and erroneous experiences men-
tioned by the simple-minded and the rest. the earlier one—whether
text, reasoning or expericnce--is seen to be untenable by the later
one—whether text. reasoning or experience. Moreover, all these,
beginning with the son and ending with the void, must be other
than the self because of oppostion to weightier texts like ‘ the
internal ’, ‘ not stout ’. ‘ not the eve ’, “ not life ’, ‘ lacking manas’,
‘ot an agent °, ¢ spirit *, ‘spirit alone’, and ¢ being” etc. ; because
of the transient nature of the son and the rest up to the void,
which like a ‘jar’, are insentient and therefore depend for their
revelation on spirit ; and also because of the force of the knower’s
experience—‘1 am Brahman’, conflicting respectively with the
cited texts. reasonings, and forms of experience. Hence the ex-
perience of the learned in the Vedanta is that the inmost self is
spirit alone which reveals these several things and which, in its
essential nature, is eternal, pure, intelligent, free and true. Such
(is the nature of) superposition.

Apavada means (the instruction) that the universe beginning
with @jii@na which is not real and which is an appearance of Reality
is nothing but that Reality, as the (illusory) serpent which is not
real and which is the appearance of a rope is nothing but the rope.
So has it been stated : ‘(When a thing) actually appearsas an-
other, it is called x2kdra ; when (it) falsely appears as another, it is
called g7 > Thus all the seats of experience-—the aggregate of
all the four-fold gross bodies, [Page 9] the objects to be experienced
such as food and drink, their abode, v4z., the fourteen worlds begin-
ning with bhdir and the'r abode the cosmic egg—all this is nothing
but its source, viz., the five quintuplicated elements. The five
quintuplicated elements together with sound, etc.—the objects of
sesse—the agaregate of all the subtle bodies—ali this is but its
source, v1z., the five rudimentary elements. - These rudimentary
clements together with (their constituent) salva. etc., are but spirit,
conditioned by ajiiana, when traced back in the reverse order to
their origination. This ajiigna and spirit, conditioned by afiana
such as [évara, are (really) their ground, vz, the mere un-
conditioned Brahman, the Fourth.

: By such superposition and (subsequent) negation, the clarifica-
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tion of the conceptions of Tat and Tvam may also be efiected. Thus
the aggregate of ajiiana, ete., spirit conditioned by ajidna and cha-
racterised by ommiscience ete., the unconditioned spirit--when these
three appear undistinguished as one—like a glowing iron-ball—we
have the primary or explicit sense of Tat. The unconditioned spirit
which is the ground of the condition as well as of the conditioned
is the secondary or implied sense of Tat. The corresponding vyasts
such as ajiiana and spirit conditioned by it, characterised by
limited knowledge, etc., and spirit unconditioned—-these three
appearing together as one—like a glowing iron-baill—constitute -
the primary or explicit sense of Twam. The unconditioned spirit
which is the ground of the condition as well as of the conditioned,
which is internal and of the nature of bliss, the Fourth, is the .
secondary or implied sense of 7'vam.

Now the import of the ‘great saving’ will be explained.
The proposition ‘ That thou art’ signifies the partless ultimate
when viewed under three relations. The three relations are that
of apposition between the terms, that of substance and attribute
between the things denoted by these terms and that of the implied
and the implying between the deeper self and what is denoted (by
the two terms). So has it been stated : ¢ Apposition, the relation of
substance and attribute, and the relation of the implied and imply-
ing—respectively between the terms, their meanings and the inmost
self.” (Of these,) the appositional relation is as in ‘ That is this
Devadatta ’ where ‘that’ signifying Devadatta as related to past
time, and ‘this’ signifying Devadatta as related to present time are
(both) intended to refer to one and the same individual. So also
in the case of the present proposition ¢ That thou art’, (it is) the
intended reference to one and the same spirit in *that ’, signifying
spirit characterised by mediacy, etc., and in ‘thou’, signifying spirit
characterised by immediacy, etc. As regards the relation of sub-
stance and attribute: Asin the same proposition the relation of
substance and attribute is between Devadatta as related to past
time which is the (primary) meaning of ¢ that > and Devadatta as
related to present time which is the (primary) meaning of ‘this’,
excluding the difference between the two; so in this proposition, the
relation of substance and attribute is between spirit characterised
by mediacy, etc., which is the (primary) sense of Tat and spirit
characterised by immediacy, etc., which is the (primary) sense of
T'vam, [Page 10] excluding the difference between the two. As re-
gards the relation of the implied and the implying: As in the same
case, the relation of the implied and the implying is between the
words, ‘that’ and ‘this’ or between the@x;peggnip@ and t&ﬁ#ﬁﬁeal
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Devadatta. divested of conflicting attributes w1z., being related to
past and present time ; so in the present proposition also the rela-
tion of the implied and the implying is between the terms Tat and
Twam or their meanings and the identical spint, divested of con-
flicting attributes such as mediacy and immediacy, ete. This is
what is known as ‘partial indication’.

The manner of interpreting ‘ The lotus is blue” does not suit
this proposition. In that case, the (ordinary) interpretation is all
right, because it does not contradict (what is known throngh) any
‘other pramana. whether we take the import as the relation between
substance and attribute v1z., the quality of blue denoted by the
word nila and the substance of lotus denoted by the word wipala,
excluding in the one case qualities like whiteness and in the other,
substances like cloth ; or as the unity of the two as substance and
attribute with either as attributive; or as an identity (of the
qualified). Here, on the other hand, such an interpretation does
not fit in, because it leads to conflict with (what is known
through) other pramanas such as perception, whether we take it
as signifving a relation ‘as substance and attribute of spirit
characterised by mediacy etc., whichis the (primary) mecaning of
Tat and spirit as characterised by immediacy ete., which is the
(primary) meaning of Twain, excluding the distinctive features ;
or as the unity of the two as substance and quality with either
as attributive ; or as an identity (of the qualified). The same has
been stated (thus)—° The import in the present case is neither an
identity nor a relating of the distinct ; the import, accepted by
those well-versed (in the Vedanta) is the partless ultimate.’

Nor will (the interpretation) by total abandonment of the
primary sense, adopted inthe case of ‘ The hamlet is in the Ganges’
suit here. There the total abandonment of the primary meaning
for understanding the ‘ bank ’—connected with it—as the implied
one, is proper, since the literal meaning (of the judgment) viz.,
the hamlet being #n the Ganges, is altogether discrepant (with ex-
perience) ; so it is wholly given up. Here, on the other hand,
as the import of the proposition, viz., identity between spirit
characterised by mediacy etec., and spirit characterised by immedi-
acy etc., is only in partial conflict, it is not proper to reject the
remaining part also and understand an altogether different thing
as implied, having recourse to the (principle of) total abandon-
ment of the primary sense. Nor can it be said: °As the.word
Ganga dropping its primary sense, denotes the ‘‘bank”, so let
either Tat or Tvam here, by dropping its primary sense wholly,
denote the Tvam-or the Tat-paddrtha. Why then is it not proper

B N e i
.



—11) TRANSLATION 57

to resort to the method of total abandonment ?°  For in the one
case, because no word (like) fira is found and the con'-*r'prm.d:ng
thing is not thought of, there is, no doubt, need for taking it as
implied ; but in the other, since both the words Tat and Tvam are
found and their meanings are known, there is no need for taking
either as implying what is (directly) signified by the other.

The interpretation (on the principle) of not abandoning any
part of the (primary) meaning in selecting the implied one, will no*
do in this case as in ‘ The red (horse) runs’. There the principle
of not abandoning the primary sense will fit in, inasmuch.as the
(literal) sense of the proposition, viz., the quality of redness run-
ning, is self-discrepant and the discrepancy is removed by under-
standing from the word ‘red ’, without excluding its primary sense,
a horse or some such thing to which redness belongs. [Page 11] H:re,
on the other hand, the principle of seeking for an implied meaning
without dropping the primary, will not at all suit inasmuch as the
(literal) sense of the sentence, viz., identity between spirit charac-
terised by mediacy and spirit characterised by immediacy ete., is
self-discrepant and the discrepancy cannot be removed by under-
standing from the words anything whatsoever which does not
exclude their explicit sense. Nor can it be said  Let either the
word Tat or the word Twam, discarding what is discrepant in its
meaning, secondarily signify the meaning of Tvam or Tut including
what is left of its own. Where then is any need to have recourse
to the adoption of (the method of) partial indication ¢’ (For) one
and the same word cannot secondarily indicate both a part of its
own meaning and that of another. Moreover, when a different
word (explicitly) signifies that meaning, there is no necessity for
understanding the same indirectly (from a second word).

Therefore just as the proposition ‘ That is this Devadatta’
or its (explicit) meaning, because it involves a partial con-
tradiction of Devadatta as related to past time being identified
with Devadatta as related to present time. signifies secondarily
the person-in-himself involving no contradiction—the contra-
dictory features having been dropped ; so the proposition ¢ That
art thou ’ or its (explicit) import, because it involves a partial con-
tradiction of spirit characterised by mediacy etc., being identified
with spirit characterised by immediacy etec., secondarily signifies
the partless spirit which involves no contradiction—the con-
tradictory elements having been dropped.

Now will be explained the meaning of ‘I am Brahman ’ which
gives (expression to) the experience (of the disciple). When one
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has been taught in the above manner by the preceptor through the
(great) saving that its meaning is the partless ultimate, after the
‘that-entity and the ‘thou™entity have been claritied by adopt-
ing the method of superposition and negation. there will arise (in
him). if he be fully quaiified. the following state of consciousness,
having forits content the partless Brahman,—'lam Brahman whose
nature is eternal, pure. intelligent, free, true, which is supreme bliss
and which is infinite. without a second’. That (mental state),
inspired by the reflection of spirit, refers to the supreme Brahman
as not distinct from the Jira, and removes only the ignorance ob-
scuring it. Then. as when the threads constituting a piece of cloth
are burnt. the clothitself is burnt ; so, since ignorance, the cause of
all, is removed. all the effects arising from it will disappear and the
mental state also, as falling within that (sphere), will be destroyed.
Spirit as reflected in it, being unable to illumine the self-luminous
Brahman, not distinet from the internal self, will be overcome as a
lamp-flame for example is, by the sun’s rays, being unable to over-
come them. And it wiil lapse into Brahman itsclf, not distinet
from the inmost self, as its condition v2z., the mental state is no
longer there—as the reflection of a (person’s) face, when the mirror
conditioning it is broken, lapses into the face. Accordingly thereis
no contradiction between scriptural statements like ‘ By the manas
alone is it to be seen ’ and those like “What by the manas cannot be
known. ete.’, it being admitted that (Brahman)is within the range
of the vritz and it being denied (at the same time) that it comes with-
in the range of its phala. Thus has it been stated :—‘ The expo-
nents of the é@stra have denied only its being affected by the phala’.

Its being affected by the vrilZ is necessary in order that ignorance
may be dispelled.” Also : ‘ The reflexion serves no purpose (here),
Brahman being sel{-luminous.’ [Page 12.] The vrtiz when it compre-
hends a non-spiritual object behaves difierently : The vrits whose
form is ‘Thisis a jar’ has for its object the hitherto unknown jar; it
first dispels the ignorance in respect of it and then, through the re-
flection of spirit in it, manifests the jar. So has it been stated :
‘The (state of the) internal organ as well as the reflection of spirit
in it, both comprehend the jar. Of them, the state dispels the igno-
rance ; and the jar is made known by the reflection *—-as the rays of
a lamp reaching a jar or a picce of cloth enveloped in darkness first
dispel the darkness and then reveal it by their light.

Since it is necessary to carry on §ravana (‘study’), n
(‘ reflexion ’), nididhyasana (° meditation % and samddhs (“absorp-
tion’) until the realization of spirit which is “of the essence of
oneself ; they alsv are set forth (hcrc) By $ravana is meant the /
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ascertainment, aided by the six-fold indicatior, that the firal pur-
port of all the Upanishads is (the sole reajity of) the secondless
Bralman. The indications are~-upakramopasimharau (“beginning
and end’), abhyasa {* repeated declaration ’). apureata (‘noveity’),
phalam (‘use’). artha—vada (‘glorification’), upapafts (" reasoning '),
By wpalramopasamharau is meant the mentior, inthe beginning as
well as in the end, of the topic treated of in the section. Thusin the
sixth chapter of the Chandogya-Upanishad, the subject to be
taught, vez., the secondless Brahman is mentioned in the beginning
in the words, ‘ One only without a second ’ and also in the end in
the words, ¢ All this is of the essence of it ’. Abkyasa is the state-
ment now and again, in the course of a section, of the matter to
be taught init. Thus (we find) in the same (case) the reference
nine times, during the course of the chapter, to the secondless
Reality, in the words, ‘That thou art’. .4piirvald means the un-
knowability through the other pramanas of the subject taught in
the section. Thus (we have) in the same (case), the incompre-
hensibility through the other pramanas of the secondless Brah-
man, the subject to be taught.  Phalam means the usefulness
referred to here and there of the knowledge of the matter taught
or of its practice. Thus in the same (case) there is, as the result
of knowing the secondless Brahman, mention of its attainment,
in ‘He knows who has a preceptor; for him there is delay only
so long as he is not freed (from the body), and then he be-
comes one (with Brahman). By artha-vada is meant the fre-
quent commendation of the subject-matter taught. In the same
case as above, there is the extolling of the secondless Brahman in
‘Did you ask for that instruction by which the unheard becomes
heaid, the unknown becomes known, the un-understood be-
comes understood ?’ [papatli is (analogical) reasoning stated
now and then in order to establish the truth of the matter taught.
To take the same (case once again). that all transformations are
verbal in character is adduced as the reason in support (of the
sole real ty) of Brahman in ‘ O gentle Sir, just as by means of a
single lump of clay, all (things) earthen are known, (all) transforms-
tions are verbal and therefore are only name ; earth alone is real.’
Manangeis [Page 13] constant reflection, with the aid of reasoning
subserving the teaching of the Upamshads, upon the second-
less Reality known through study. Nididhyasana s the procession
of like thoughts referring to the seccondless Brahman—dissociated
fiom thoughts of other objects like the body and so forth.
Samadls is two-fold—determinate and indeterminate. Of them,
the determinate signifies the resting on the secondless Brahman of
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[{ the mind which ia€agsunied its form, but without losing sight of the
L distinetion between knower. known, ete.  Then, though diversity
mayv continue to ba seen, the secondless Reality manifests itself—
\a, in seeing an earthen tov-elephant, the (fact of its being mere)
_parth is also realized. / So has it been stated by those that know :
“* What.is.of the nature of awareness, like unto space, supreme,
“alwavs gheaming alike. unborn. one, imperishable, untouched (by
evil or good). all-pervading and secondless—that Brahman am I
and have ever been free.” The indeterminate, on the other hand,
signifies the resting in an intense manner on the secondless Brah-
man of the mind which has assumed that form—transcending
the distinction of knower, known. ete. Then the secondless Brah-
man alone appears, without the mental state referring to it,
as water aloie is perceived and not salt also (dissolved
in it, because) it has assumed the form of water. Hence there
can arise no doubt that this condition and dreamless sleep are the
same. Though in both alike the vrilg is not revealed, they differ
in that it is present in the one but not in the other.
Its pre-requisites are yamq (‘restraint’), nmiyama (‘observance’),
@sana (‘ posture ’), pranayama (‘ regulation of breath’), pratyahara
(Tabstraction *), dharana (* fixity ’), dhyana (‘ contemplation’) and
samadhi (‘ trance ). Of these yama (stands for) non-injury, truth-
fulness, abstention from stealing, celibacy and poverty ; niyama,
‘(for) cleanliness, contentment, self-discipline or penance, scriptural
recitation and service of God ; asana, (for) dispositions of hands,
feet, etc., in specific ways such as padma, svastike and so forth;
. pranayama, (for) modes of controlling breath, viz., measured exhal-
~ing, inhaling and suspending (it) ; pratyahara, (for) withdrawal of
‘the senses from their respective objects ; dharana, (for) fixing the
!internal organ on the secondless Reality ; dhyana, (for) the pro-
cess, now and again interrupted, of fixing the mental state on the
isecondless Reality. As regards samadhs, it has already been de-
iscribed and it is the determinate (variety) that is meant here.
There may be four obstacles in the way of indeterminate samadhs
‘which is the goal of this (discipline), viz., laya (‘lapse’), viksepa.
| (“ distraction *), kasaya, (‘ passion ’) and rasasvada (‘satisfaction ’).
Of them, layaisthe lapsing into sleep of the mind wifhout resting
on the partless ultimate ; viksepa, the dwelling of the mind on
something other than the secondless Reality ; kasaya, not resting
on the partlcss Reality owing to the mental state becoming sus-
pended, through the bias of former attachment and so forth, though
there be no ‘lapse ’ or ‘distraction ’; and rasasvada, the tasting of
satisfaction in determinate sumddhi by the mind even when it is

N\



—14] TRANSLATION 61

not resting on the partless ultimate ; or it may be the tasting of
gatisfaction at the commencement of (indeterminate) samadis.
[Page 14] When undisturbed by this four-fold obstacle, the mind
becomes motionless like a lamp-flame in a windless place and rests
concentred on the partless spirit—that is termed indeterminate
samadlz or ‘ absorption ’. Thus has it been said : ‘The mind should
be wakened, if there be a lapse ; it should be calmed, if distracted ;
if soiled by passion, the fact should (at once) be realized ;if (haply)it
attains equanimity, it should not be disturbed. Nor should one
taste the pleasure thereof but should remain detached and alert.’
Also, ‘ As a lamp-flame in a windless place does not flicker—that is
said to be its like.’

Now will be described the characteristics of a Jivan-mukia.
A person called a Jivan-mukta is one that rests in Brahiman, freed
from all bondage, because he has realized his own essence as the
partless Brahman through the dispelling of ignorance in regard to
it; and because of the destruction, as a result of it, of ajiiana and
its effects such as accumulated karma, doubt, illusion and so forth,
in accordance with the scriptural text: ‘The heart’s knots are
untied ; all doubts disappear ; his karmas also per.sh, when what is
both cause and effect is seen.” Sucha person, however, when he is
not in a trance, though witnessing the activities engaged in by the
body which is a conglomerate of flesh, blood, urine, fzeces, etc., by
the aggregate of the senses which may be the victims of blunders,
dimness, inactivity, etc., and by the internal organ, the source of
hunger, thirst, sorrow. delusion. etc.; and experiencing ther
results—not incompatible with right knowledge—does not in truth
see them ; for (he knows) they are no longer true—as a person who
knows that it is (all) magic does not believe in the magical shows
though he sees them—in accordance with the scriptural text ‘ Hav-
ing eyes but (behaving) as if he had them not ; having ears, but
(behaving) as if he had them not, etc.” The same has been stated
(elsewhere also): ¢ He does not see diversity in the waking state,
as in dreamless sleep, though he witnesses it because of its (under-
lying) unity ; so also is he passive though (appearing) active—such
a one is the knower of Brahman; none other—that is the final
truth here.” In his case will be seen to continue habits and tenden-
cies, but only of the right kind—such as were found immediately
before self-realisation—as in food and recreation; or he will be
indifferent towards both good and bad. So has it been stated—
‘ If one that has awakened to the truth of the secondless (Brah-.
man) should act with license, wherein is the difference between
the knower of truth and a dog in respect of eating what is
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forbidden 2’ Also: *Transcending even the consciousness that
one anw Brahman.—such a one is the knower of the self,—-none
other.” In that (condnmn) [Page 15] humility, etc., wi hich
were once useful in attaining (nght) knowledge, and othcr vir-
tues like mercy, ete.. are found (in him) as graces. So has it been
stated : ‘ In one that has awakened to a knn\\ledae of the Self, vir-
tues like kindness make their appearance spontaneously ; but they
are no longer the means (for anything whatsoever).” Why say
more ¢ Such a person will go on experiencing for the sake of merely
(continuing) life’s pilgrimage, jovs and sorrows which are the result
of his prarabdha-karma whether desired (by him) or not or desired
bv others, and illuminating the states of the internal organ, ete.
When that (karma) is exhausted and when the vital princi-
ple is absorbed in the supreme Brahman—the inmost bliss—he
remains as the partless Absolute, ignorance and its effects together
with all mental impressions disappearing according to the scrip-
tural texts—His vital breaths do not depart’, ‘ Here alone they
dissolve ’ and ‘ He is freed, being already free .

Here ends the Vedan!a-sira composed by the illustrious
Sadananda—preceptcr of the highest ascetic order.

.
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