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HOMAGE TO SANKARA

[103 ]

FT ERIEIGAHFI
A TRIZETE: S48 giFa: |
FEFgAAEE 509 & aa
AT A9 3 ggEEE )

kanyeve rupagunasalinam-adareiia
martyam-pramodabharatah svayameva mukth

yadvik-sudhapranayinam vritute ki satvam
Srisankardrya mama deli padumiambam

O! Venerable Sankara! the liberation (mukti) over-
whelmed by jov comes, of its own accord, to that
mortal being who tastes the nectar of your teaching,
in the same way as a maiden, of her own accord,
chooses with solicitude the man endowed with beauty
and virtues (as the husband). So I request you to grant
me the support of your feet.
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(104 ]

astrsaEE avar g3l
FARIFIL HEZA A |
Giiveio CRECHE R

stz au 3k wEeeEE )

rajadhiraja-padavim tarasa praydti
yat-pidaparkajayugan sakrdeva natvd

dindgrayiyyepi vind kamapi prayatnam
SriSarkardrya mama dehi padiavalambam.

O! Lord Sankara! a person who is the poorest of
the poor, even without any effort on his part, attains
quickly the status of the supreme Monarch just by
bowing to your pair of lotus feet merely once. 8o, I
seck the support of vour feet.

[ 105 ]

ERERICISEEIEEEEi

FRARIETY Al A EEA: |
Fedal qUAEROIRATE: F2E:

g w4 3w |

yatyagrayayi-janativana-baddhadiksa
tattvam-prabodhya tarasi bahulaih svakiyaih

granthaiSca purnakarundbharitaih katdksaih
SriSankardrya mama dehi padivalambam.
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O! Lord Sankara! the foremost among ascetics!
you have taken the solemn vow of protecting the entire
humanity by teaching the Truth quickly through the
host of vour treatises and also by means of your glances
full of immense compassion. So, I seek the support of
vour feet,

SRT SANKARA ON LORD RAMA

The Ramdyana was to Sankara the story of the
individual soul (jiva) getting beyond the ocean of
worldly delusion and conquering the demons of
attraction and repulsion; and Rama was to Sankara a
symbol of Brakmajnani (the realized soul), who, regain.-
ing the Sita of peace for spouse, is immersed in the
bliss of Self (Atmdrdma). Compare Sri Sankara’s
Atmabodha (50):

dreal AEoE gen GegaEEaE |
WY TR HATE By )



SRT RAMA®

_-—.___“_——-——-
Jagadguru Sri Candrasekharendra Sarasvati

I

Lord Nariayana made up His mind to remain as a
man when He incarnated as Sri Kima, 1n order to
teach the world the importance of reverence or bhakti
towards [ather, mother, teacher and God. He so
identified Himself with His human role that He beha-
ved exactly like an ordinary mortal and when anyone
attributed to Him qualitics ol God, He reminded him
that He was only a man.

Sr1 Rama is the remover of all our afflictions and
bestower ol prosperity as stated in the lollowing verse:

AEETEAN 29 HEavEE |

Sri Rama, of all the heroes in our epics, stands
as the ideal of cthics, morality, polity and all other

"Uourtesy: Souvenir “'Sadkara and §egpmata’” published in connection
with the conference on Satkarg dnd Sanmats held in Madras from June 1 to
June 9, 1969









SRI RAMA 5

elevating ideologics blended into one.  The world has
preferred Him to Ravana and even to Parasu-Rama,
in spite of their brahminhood and their ISvarabhakti
(devotion to God), because His self-control and humi-
lity outweighed all other high-sounding qualities,
either in Himself or in His contemporaries.

I1
I3 W G S FINAIES |
3 AFFAEHIA AENZAEIEA ||

When the supreme person, Paramapurusa, procla-
imed by the Veda, was born as Rama, the son of Dasa-
ratha, the Veda also made its appearance mm the form
of his story, viz. the Ramdyana composed by the son
of Pracetas, 7. e. Sage Valmiki.

The Vedas are the source of all dharmas. Sr1 Rama
was the upholder and the embodiment of dharma as
indicated in the verse which buegins as:

el fmEam |

He protected dharma by his mental courage and
disciplined life. Therelore, when he left for the forest
for fourteen years to honour the pledge given by his
father to Kaikeyl, his mother Kausalya offered him
as a talisman the very dharma which he protected so
that that dharma may in turn protect him from all
harms,

Dharma will protect us only when we take care of
it — Dharmo raksati raksitah. Sri Rama has become,
therciore, a model for all of us.
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The Paramapurusa spoken ol in the Vedas is the
perfect and full embodiment of dharma, and so is Sri
Rama of the Ramayana. The Ramayanainstructs usin
karma (action), bhakti (devotion), and jitdna (knowledge)
and in the dharmic way of life. If we keep before
ourselves the ideal of Sri Rama, we will be able to tide
over every difficulty and danger and will be saved
from straying into evil path. Meditating and repeating
the name of Rama (Sri-rdma-niama-smarana) is the sure
succour in life’s tribulations. Rdmandma is called t@raka-
mantra, because it carries one beyond the ocean of
births and deaths. Sr1 Afijaneya, who practised the
japa {chanting) of taraka-mantra (the name of Rama)
to perfection, is the embodiment of brahmacarya (conti-
nence) and valour (vira) which are most needed to
endow us with strength to successfully go through the
voyage of life.  If we are anchored in Sri Rama and
His supreme devotee, Sr1 Afijaneya, our minds will
not be sullied by lust (kdma) and other passions, but
will be disciplined to attain the Reality pointed out by
the Vedas.



BHAKTI AS A MEANS OF REALISATION*

———smmen e

Fagadguru Sri Jayendra Sarasvati

There are many living beings in this world, There
are birds which fly in the sky., There are aquatic
animals like fish, whales, sharks, ete., which live in
water. Similarly, there are land animals like the dog,
cow, cat, elephant, etc., which live on the earth. Besides
these, we, human beings, also live on this earth.

All living beings have their sense-organs like eyes,
ears, mouth, etc. They have their perception through
these sense-organs. They see with their eyes, hear with
their ears and make sounds with their mouth, But the
difference between man and the other living beings
consists precisely in this. While the other living beings
arc not capable of (i) having darsana of the Lord (i1)
reciting the Lord’s name and hearing his name, as they
have no capacity to speak out the Lord’s name, only
human beings have the capacity to do these two things.
Animals can only make some sound and they cannot
recite the Lord’s name. Therefore, to be born as a
human being is indeed a rare thing. That is why it is
said :
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1 : : 9
STeclAl ATS=H FHd |
Among all births, human birth is something very rare.

Therefore, [Svarabhakti should be done by all
human beings. If a human being does not speak out
the Lord’s name through his mouth, he would, in all
possibility, be born as a dumb person in his next birth.

We have seen some children who have ears but
who are deaf. This is because these children had not
listened to the Lord’s name in their previous births,
Similarly, we have seen children who are blind though
they have eyes. This is because they did not have
dar§ana of the Lord in their previous births, and, there-
fore, they are suffering now.

If a person develops the capacity to speak out the
Lord’s name, he will acquire the power to sing even
music later on.  Asthe prayer §loka says:

g% FA0 A G0 S Tl |
AEA AU A7 WAIAZHE |

Lord Krishna has the capacity to make even a dumb
person speak and a lame man climb up a mountain.
Such is His capacity to bestow His grace on a devotee.
On the other hand, if a person does not speak out the
Lord’s name or does not hear the Lord’s name or
does not see the Lord, then he would not even have
ordinary vision or the ordinary sense perception for
worldly pursuits. For instance, we have seen children
afflicted by polio. What is the reason for this? If only
they would have used their feet for going round the
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temple in pradaksina, they would not have developed
this disease now. If they would use their feet only to
go to the cinema-hall all the time, naturally only polio
would come to them. [t a human being does not use
his organs ol perception for seeing God, for listening to
God’s name, and for speaking out God’s name, as the
case may be, then he gets a birth lower down in the
scale of evolution next time,

Since human birth is something very rare, what-
ever sense organs are here should be dedicated to God
and should be used for God, Unless that is done, we
shall not be using our sense organs properly, I these
sense organs are all dedicated to God, everything will
turn out to be good lor us. If, on the other hand, they
are used only for worldly activities, then the next birth
of the mdividual will not be a good birth.

So $varabhakii is most important for human be-
ings. In the earlier yugas like Krtayuga, for instance,
people used to do a lot of penance lfor thousands of
years to realise God. In the Tretdyuga, people were
doing Visnubhakti by performing sacrifices, etc. In the
Tretayuga, God had incarnated Himself in the form of
Rimacandramiirii, while in the the Dvdparayuga he had
come in the form ol Krishna. So, along with the birth
of Krishna, the school ol Krishna-bhakti developed.
Krishna actually lived amidst the Gopis and Gopalas
just like an ordinary person, and, therefore, the scope
for Krgna-bhakti wasvery much there.

In our yuga, namely Kaliyuga, there has been no
such incarnation so far. So, we can only think of the

svaritpa of God, and for this, bhakii is very necessary.
2
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So, we have the idea of Rama-bhakii, Krsna-bhakti, etc.
It is said :

“qivtea Fet 317

In other words, bhakti is the only means for realis-
g God in Kalipuga. So, in Kaliyuga, bhakti is primary.,
There is no other means which is to be practised very
much these days. It is only the bhakit cult which is
very much popular and which is being practised on a
largescale during these days,

In the words of Adi Sankara Bhagavatpada, the
goal of human life is: ‘

“EEgEE:”

It means: awareness of one’s own true nature. The
means to attain this are many. The path of bhakti is
also one. Regarding bhakti, Adi Sankara says:

‘“aEEqgaead afsiatadEg )

Bhaktiis a means of realisation of the true nature of
onesell. It is not the final end or sidhya (\ves) but
only a sidkana or anusandhina for realising it. And in
Kaliyuga, it is an casy means for all people. Therefore,
we are asked to do bhakii towards [§para as Rama or
Krishna and so on, and thercby come to an awareness
ol our own true nature.
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VIVEEACTUDAMANI 11

Avidyd is beginningless; likewise its effect is be-
ginningless. But when knowledge arises, the effect of
avidyd, though beginningless, 1s destroyed along with
its root-cause, even as dream comes to an end on waking
up from sleep. It is clear that, though avidyd is begin-
ningless, it is not eternal like prior non-existence
(prigabhiva). Prior non-cxistence, even though be-
ginningless, is observed to have an end.

[ 202 ed - 203 ab |

REEpoLiE e IR e e R (ERT
StaE A A eI B |

yadbuddhyupidhi-sambandhat-parikalpitamatmani
jivatvain na tato'nyattu svartipena vilaksanam.

The status of being a jiva is superimpostd on the
Self due to its association with the adjunct, siz., the
intellect: but the other, (i.e., the SzIf) is cssentially
different from it.

[ 203 cd - 204 ab ]

Ave: Al FEa FpAarmageEt: ||
fafrafrasie avasgEa AR | '

sambandhah svitmeno buddhyd mithyayiana-puras-
sarah
vinivritir-bhavettasya samyajjiinena nanyathd.

The relation between the Self and the intellect 18
due to a false knowledge. Its removal can be brought
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about through right knowledge, and by no other
IMeans.

L 204 ed |
AEHEARSIA JsST H5Ha |

bralhmatmaikatva-vijidnam samyajjiinam Sruter-
matanm.

According to $rufi, right knowledge is the know-
ledge of the identity of the Self and Brahman.

£205 ]

- R
AZERIARAAT AvgRagEag ey |
aal BEE: Fasq: TIRTRHEZEEAT ()

taditmandtmanoh samyag-vivekenaiva siddhyati
tato vivekah kartavyah pratyagitmisaddalmanoh.

It arises by proper discrimination between the
Self and the not-Self. Therefore, one must strive for
the discrimination between the inward Seclf and the
unreal {empirical) self.

5 [ 206 ]

FEHIgATNE TFE SE w52 |
A1 A FAANG F9AE FFEaa: ||

Jalam-pankavad-aspastam-painkipiye jalam sphutam
yatha bhati tathatmapi dosdbhive sphutaprabhah.
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Water which is associated with mud is not clear;
however, it becomes clear when the mud is removed
(from it}). Even so the Sell shines clearly when the taint
(viz., avidya) is removed.

[ 207 ]

Wﬁﬁﬁ d HI[HAD Fi-
Telicta# FEAE: |

aar fm: #wig e
HEHA: AeagHIizarga: ||

asannivrilan tu saditmanah sphuta-
praiitiretasya bhavetpraticah

tato nirasah karaniya eva
asadalmanah sadhvahamadivastunah.

When the unreal is removed, this very inward
Sell’ (of the jiva) is delimitely realized as the eternal
Seli.  Hence, one must completely remove the unreal
self (asaddiman) such as egoism,

[ 208 ]

Al AF WA P EEeaseganE |
BFiftasszars affaaagan: |
TZAEREAtaTiamEEn FE 293 )

alo ndayam—pardima syad-vijianamaya-Sabdabhik
vikaritvaj—jadatvdcea paricchinnatva-hetutah
dréyatvid vyabhicaritodn-nanitye nitya isyate.
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So, what iscalled the sheath of intellect cannot be
the supreme Self, because it is subject to modification,
because it is insentient, because it is limited, because it
is perceived (through the senses), and also because it
is inconstant. The non-eternal cannot be the eternal

(Self).
[ 209 ]
mlﬁﬂﬁfmgfiaaﬁgiﬁmﬁqﬁm
R BaEeE: BeEeET: |
qugErgds Bl siammsaen @9-
wel A3l 4 A1 AFTE: 99A B

dnandapratibimba—cumbi tatanur-vritistamo-jrmbhita
syddinandamayah  priyadigunakah svestiriha-
ldbhodayah
punyasydnubhave vibhati krtinamdnandaripah svayam
bhitvi nandati yatra sadhu tanubhyrnmdtrah prayainam
vind.
The sheath of bliss is the modification of avidyd
which manifests itself carrying the reflection of the Self
which is bliss. Its attributes are pleasure, ete. It arises
on the attainment of a desired object. It shines by itself
in the form of joy to those during the fruition of their
virtuous deeds. From it every embodied being derives
great joy without any effort.

[210 ]

AFERIFRTE Il TR |
ATANAIEEER ARl |
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dnandamayakoSasya susuptau sphitriir-uifatad
snafna-jagarayerisadista-sandarSanddind,

The sheath of bliss is fully manifest in deep sleep,
while in dream and waking states it has only a partial
manifestation by the sight of desired objects, cte.

[ 211 |

AP G
dtafaFEaEraEafEEE |

FIERA: HEABRA
EFmAgaaaiEgan |

natvdyam-anandamayaeh pardimi
sopiadhikatoal- prakrter-vikaraii
kitryatvahetoh sukrtakriyayd
vikara-san ghita-samdahitatodgt.

This sheath of bliss 1s not the supreme Seli, be-
cause it 1s connected with the adjunct, because itis a
modilication ol prakrti (i.e., avidyd), because it is the
eflect of past good deeds, and also because it is associat-
ed with the groups of other modifications.

[ 212 ]
qEFIATG FrEEl Feg giea: 49 |
afagats: well argsasataeag )

pancdanamapi koSandm nigedhe yuktitah krie
tannisedhavadhih saksi bodhariipo’vasisyate.
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When all the five sheaths are eliminated through
reasoning, what remains as the limit to this process of
elimination is the Witness-Self which is of the nature

of knowledge.,

[213]

TisAaEA S gmwm e |
AFAAFART ARy Heaa: |
A39+g: J Ead: |maa G )

Yo’ yamaima svayamyotih paiicakoSavilaksanah
avasthitraya-saksi sannirovikdire nirafijanah
saddanandah sa vijieyah svatmaivena vipascila.

T'his sell~luminous Sell, which is different from the
live sheaths, which is the witness of the three states,
which isreal, changeless and untainted, which is eternal
bliss, is to be known by the wise as one’s own Self,

[214]
foeg SaTer —
g ivey ®Eisay o=y |
FataE Bar e emvag B o
fag4 ey awal| e Ealaan )

Sisya uvdica —

mithyatvena nisiddhesu kofesvetesu paiicasu
sarvabhavam ving Kificin-na paSyamyatra he guro
vijieyam kimu vastvasti svatmaniira vipaScita.
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The disciple asked:

O Teacher, after the elimination of these five
sheaths as unreal, I find nothing here except the
absence of everything (1.e., absolute void). What, then,

15 there to be known by the wise as identical with his
Self?

(215 -216]
sfgesnT —
d@y @ Fga HIoistE o |
FeAlEEENE agamEsaHeag |
g4 JAIggEa 45a3 Ag9Ea |
e Az ffE 3EE gagaar |
§rigururuvica —

satyamuktam tvayi vidoan nipuno’si vicaraie
ahamadivikaraste tadabhivo yamapyatha,

sarve yenanubhilyante yassvayam nanubhuyale
tamatmanan veditdram viddhi buddhyd susithksmaya.

The teacher replied:

O learned one, you have rightly formulated
the question. You are an expert in enquiry. That by
which all the modifications such as egoism and also
their absence (during deep sleep) are perceived, but
which itself is not perceived, know that, through your

sharp intellect, as the Self, the knower.
3
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| 217 1

TeAEFAETREIEREEE |
- . =
FHARTIaE AE Alegsaq ||
tatsiksikam bhavet-tattadyad-yadyeninubhityate
kasyapyananubhiitarthe siksitvamn nopayujyate.

That which is perceived by something else has for
its witness the latter. When there is none to perceive
a thing, we cannot speak of a witness thereto, who
perceives.

| 218 ]

AA @EIRISAAT TARIAITIEY |
AQ: W & ARIE AT 7 S8t )

asau svasaksiko’bhavo yatas-svendnubhityate
atah param svayam siksit pratyagiima na cetarah.

This non-existence (of all modifications) has the
Selfl for its witness, for it is perceived by the Self,
Hence the inward self is itsell the supreme reality, and
nothing else,

[ 219 ]

SmACAEfaT % zad A1l aga

JRENGEEl HEERE AR TR |

AFEREERIITET 3an EEEgHgEE
e R il d Bfs add &f

(to be continued)
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DEVICATUSSASTYUPACARAPUJASTOTRAM 19

Here is the fragrant Campaka oil mixed with other
scented flowers, kept in the gem-studded golden cup,
which is surrounded by humming bees. Let me apply
this oil as held in the cup by divine damsels, at your
hair dark like swarms of bees and in other parts of
yvour baody.

In the course of worship of any deity *bathing’ 1s an im-
portant ritual. A preliminary act for bath s the application of
oil; ¢f. the Parva Kidmika 1V, 402-3 :

9w mwaaT: Afada AT T |
qﬁwfa-&amwﬁwﬁwu
aiE fazawsasy ..

L 12 ]

Hie: FFATFEAGGN 58 qagaH

TFAE F@AE 2arsar afbas Fat |
FammEEEnAra GagFraiemt:

FHE o ARAFEaEar amtﬁﬁ?m‘rm [

matah kunkuma-pankanirmitam-idam deke
tavodvartanam-
bhaktyaham kalaydami hemarajasd sammisSritam
kesarath
kesian-amalakair-visodhya visadan-kastirikady-
| arcitath
sndnam le navaratna-kumbhavidhing
samudsitosnodakaih.
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Mother! T offer with devotion this saffron paste
mixed with Kesara and gold dust. T elean the hair
with emblic myroblan (@malaka) and decorate it with
Kastiiri; then I perform the bath for your limbs with
hot scented water from pots studded with nine precious

gems.
[13 ]

aﬁi‘.@ﬁ:ﬂﬁ: qrIfaE e meom swfad: |
Y FARAES] FaiE @rgaEeEihe |

dadhidugdhaghrtaih samaksikaih sitayd Sarkaraya
samanvitaih
snapayimi batahamddrio janani tvam-punarusiaviribhin,

Mother! I will perform ablutions to you reveren-
tially with curd, milk, ghee, honcey, white sugar, along
with hot water.

According 1o the Agamas the various cordialities (upaciras)
are said to be related to the five gross constituent elements (pafica-
bhiitas) of the bady — earth (prthod), water (ap), fire (agn), wind
(vTyu), and ether (nmabhas). The offering of water for sipping
(Zcamana), ablutions with milk, curd, water, ete. are related ro the
water-elements. The Agamas also specify the fruit of using the
different materiu’s for ablution — all desired results are obrained
by milk, beauty by yoghurt, proficiency in music by honey, etc.

1 g fafaawd zfieg srasaa
R AFNAAAT 2159 FhefrEgan |
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[14]

eartEAtad: aFgangaiE-
Az AR FTH: e gaoigh: |
g AR R TR
wE d ofiFEsTni wal wE augie )

elosira-suvdsitaih sakusumair-gangadi-tirthodakair-
mdnikya-dravamaukitkamriarasaih svacchath
suvaritodakaih
mantranvaidika-tantrikan-pari pathansinandam-at yidardat
snianasi te parikal payimi janani! sninam fvamangikuru,

Mother! I am joyfully and reverentially arranging
your bath, with the holy sweet waters from the Ganges
and other Tirthas, kept in pure golden pots studded
with emerald and pearls, scented with {ragrant roots
and cardamom, along with the recitation of Vedic and
Tantric mantras. Kindly accept the same.

[ 15]

A amgnasts a3tk

Al EE (IsgaaaraT T g9 EFF'?ﬁq_j
geifeg e asgFed =g Gamd

A AIFANH FETETA A )

baldarkadyuti-dadimiya-kusuma-praspardhi
sarvettamam
matastvam- paridhehi divyavasanambhaktya mayd
kalpitam
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muktabhir-grathitam sukaficukamidam svikriya
pitaprabharn

taptasvarna-samdna-varriam-atulam-pravarnam-
angikuru.

Mother! T have got ready the superior red garment
vying with early morning twilight and pomegranate
flower, the blouse embossed with pearls and an upper
covering cloth yellow like molten gold.

[16]
AT wAlTy F9EE q9EENEE |
atemiE 9gga Fo 3@ qatlataam |

navaratnamaye mayarpite kamaniye tapaniyapdaduke
savildsamidampadadvayan krpaya devi! tayor-
nidhiyatim.

Oh Goddess! graciously and gracefully step onto
these golden sandals studded with sparkling gems.

[ 17 ]
Aglawreygu: aFd gafea
WA 93 FEESARAE |
grfafanigav =t
gl FAFEAIIIAA |
bahubhir-agarudhupath siadaram dhipayitod
bhagavali tava keSan-kankaiatrmarjayitea

surabhibhir-aravindais-campakaiscarcayitod
Jhatiti kanakasuirair-jitayan-vestayamai.



DEVICATUSSASTYUPACARAPIJASTOTRAM 23

Mother goddess! I shall thickly fumigate your
lovely tresses with aloe, smoothly comb and tie them
- up with golden chords. I shall then decorate them with
fragrant flowers like lotus and campaka.

[ 18 ]

AHRESAREaE 286
[Fatd FAFTEEAT T T4 |
e Afeaafl Fakiage-
AEFEE AT ||

sauviranjanam-idam-amba caksusoste
vinyastam kanakaSalakayd mayd yat

tan-nyunam malinamaps tvadaksisangdid-
brahmendradyabhilas aniyatam-iyaya.

Mother! I am now applying the superior collyrium
to your eyes with the golden eye-pencil. Although
the collyrium 1s by its very nature dark and dusty, it
has become a desirable object even for the gods
Brahma and Indra on account of contact with your
eyes.

The beauty of the eyes and glances of the Goddess have been
dealt with at great length in the Saundaryalahari (verses 48-57).
Especially the verse 33 may be noted in which the eves with the
three colours — red. black and white, due to application of colly-
rium appear to be a unique combination of the three gupas—rajas
sattva and tamas, just in order to create Brahma, Visau and Siva
who have taken shelter in Her at the time of deluge.

Erasas awt sxlEsfadargaaar
Brarfar rafEaa g diorazfad
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g7 o FargRuefeggeam
Tt e Ty f spomsi safr

[19]

H5SlY g G B sl
GERERGISANGHl A 71 |

F0 Y @ISTAH B FA-
mﬁ‘aaqsﬁﬁﬁaﬁﬁﬁaﬁgmﬁﬁn

manjire padayor-nidhiya ruciram vinyasya kiiicim
katau
muktahdaram-urojayor-anupamasi naksatramaldam
| gale
keyarani bhujesu ratnavalayasrenim karesu kramit-
tatanke tava karnayor-vinidadhe Sirse ca
cltdamanim.

I will put on your holy self the various ornaments
-— anklets on your feet, beautiful belt on the waist,
pearl garland on the chest, the incomparable necklace
with 27 gems around the neck, ornaments on the
hands, gem-studded bangles on the wrist, the Tatanka
on the ears and the crest-jewel on the head.

In the Saundaryalahari (v. 28) it i< said that the cause for the

cternality of Siva is indeed the mystic powers of the ear-ornaments
of Sakti:

7 WENRATHE ag FAA AT AEAT |
“na fambhos-tan-milam tave janani tdtaikamahima.”
Even the ornaments worn by the attendants of Gods are said

to possess special powers, Sankara in one of the stotras savs that
*“"the auspicious jingling sounds of the bangles and armlets made
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by the attendants of Parvati, while waving the chowries ought to
ward off the ills and sufferings of the devotees.”

TEgEATT AT AN ATAR -
YA FEEAEIRARA! TICALTI R

“udvellad-bahuvallivilasanasamaye camardndolanindm-
udbhittah kankandalivalayakalakalo varayed-apado nah”

According to the Agamas the gem-set and golden ornaments
are not just for decoration. Ornaments are symbolic of the power
of Fire and as such they have significant role to perform in the
waorship of the deity — Ggneyam hemaralnid.

L 20 ]

aRvaz 99 36 SAFHAFEIEE FEE
grEIS A= e atees |

A RSEE 7 Fa: Aagefa:
Fz Al FAARH TS @EaE 53 |

dhammille tava devi! hemakusumdny-adhiya
| philasihale
muktaraji-virdjamana-tilakam nasipute
maukitkam
matar-mauktika-jalikdanca kucayoh sarvingulis-
Urmikiah
katyam kaficanakinkinir-vinidadhe ratnivatam-
sam Srulau.

Oh Goddess! I shall further decorate you thus —

golden flowers on your braided hair, a decorative
4
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Tilaka of pearls on the wide forehead, pearl-screw on
the nose, a large pearl-garland on the breasts, rings on.
all the fingers, golden belt with bells at the waist and

gem-set studs on the ears.

[21]

Hid: FIZTS danafane FrEvErgReE-
FHETERA: aﬁfrﬁ? fe® dgsgl aa: |

are,%anﬁg TR AFA T I9EA
qigt SegeRTARE dywaf wam )

mitah philatale tavativimale kasmirakastiorika-
karpuragarubhih karom? tilakam dehe’ngardgarm
tatah

vaksojadisu yaksakardamarasasm sikiva ca puspa-
dravam-

padau candanalepanidibhir-aham
sampuyayiame kramdt.

Mother! I apply now on your fair forehead
black decorative Tilaka with the dark musk from
Kashmir, along with camphor and aloe. 1 sprinkle
then the perfume essence (of camphor, agallochum,
musk, sandal-wood, and Kakkola) on all limbs and

apply sandal paste to the legs.
[ 22 ]

Tl aRgsERT
gItRal &EES: |
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aaEfizas gafziat
FEAIggaavgal |

ratnaksataistvam-paripijayami
muktaphalair-va rucirair-aviddhath

akhanditair-devi! yavadibhir-va
kasmiraparkankita-tandulair-va.

Oh Goddess! I worship vou thereafier with
unbroken gems, or pearls (not split or without perfora-
tion), or unhusked wheat, or rice mixed with saffron.

[23]

saf rdeid
A EAEE |

grinm=aiag =1 =394
aaly AafE aiaEaE |

janani! campakatailam-idam-puro
mr gamadopayutam-patavasakam
surabhigandham-idakica catuk samasn
sapadi sarvam-idam-parigrhyatam.

Maother! here before you are in equal proportion
— the oil prepared {rom Campaka flower-essence, the
musk scent, perfumes and fragrant powder. Kindly

accept them.
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[ 24 ]

diwed q wmal 991 G FEdg-
fagi # gz9%® 299 a1 |

TRliEEgaRia ag 2ika 78 Fifa-
Al 8t aad Saa ey |

simante te bhagavati! mayd sidarawm nyastam-etai—
sindieram me hrdayakamale harsavarsam tanotu

baladitya-dyutir-iva sadd lohild yasya kantir-
antar—-dhvantam haratu satatam cetasdi cintaydmi.

Goddess! T am applying the vermilion on the

parting of your hair; let this bring shower of delight in
my lotus-heart. 1 always visualise that the brilliant
vermilion mark, red like the early morning sunshine,
may remove my darkness of ignorance.

| 25 7

¥l 3l AeaneE afigsaiy |
SATSUEEETIEBAE3-
At Faaf 9 A9y ()

mandira-kunda-karavird-lavaiga- pus pais-
todm devi ! santatam-aham paripijayimi

Jati-japi-vakula-campaka-keiakadi.-
nandavidhdni kusumani ca te’rpayami.

(to be continued)
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Sankara Bhagavatpida

This hymn describing the beauty from the feet to
the braids of hair of Lord Visnu in 51 verses is compos-
ed in sragdhard metre. Here the first five verses describe
the insignia of the Lord: the conch, disc, bow, sword
and mace. The verses (6) and (7) respectively
describe the divine eagle and the divine serpent, the
vehicle and the couch of the Lord,  The verses (8) and
(9) speak about the glory of the consort of Lord Visnu.
The actual description of the grace of the limbs of the
Lord begins only from the verse (10), and is continued

till the verse (47). The verse (49} describes the ten
manifestations of the Lord.

L1
aﬁﬁmﬂwwﬁ%fﬁammﬁw

AiErggaghuatea wemEheE Bl |

*Trandated and explained by Dr N. Gangadharan
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g RS 9 Bfgagenmn: g S
feamarealaiaage HwEas: |

May the excellent conch Padcajanya protect us
filling the sky with its sounds that brighten the kinsmen
of the son of Diti and that ridicule the sounds of
multitudes of clouds. It remains in the forepart of
the hand of the consort of Laksmi. It 1s white. It s
large in its form. It shines like the disc of the Moon
thatis stationed on the lofty peak of the blue mountain.

Pijicajanya is the name of the conch of Lord Visnu. Rajani
means night; rajaninitha denotes the Moon, Sage Kasyapa had two
wives — Aditi and Diti. The progeny of the former were known
as the Adityas (the Suns) and of the latter as Daityas (the

demons).

[ 2]
AgA @& guigEaied #79: FFHd
cAlFqeAEFaHvE 4310 | 9 SATE T a0 |

Th aEFANEaTaI PSS RANIREIR
el Braaed Bt Bge o9 aetg s )

May that disc of Lord Visnu (Cakrapani) resplen-
dant like the Sun bless us always with profuse delight.
The learned proclaimed that it is the embodiment of
the entire time beginning with ksana (moment). It is the
absolute end of ignorance. It is the highest among all
the positions. Its edge is drenched with a flow of blood
that drips from the body of the progeny of Diti. It 1s
adored by the entire universe.
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Cakra is the disc of Lord Visuu. Visnu is known as Cakrapani
as he holds the disc in his hand

The highest position denotes the Vaikuniha,
[3]
seAEEEan sRgaraTERIAEETq-
s R RE: aET: gan: |
74 HEAMBTREZ AR TR ERRRS:
» e e
Aqegeqraiel sAfEeaTmgT: FHFEE |

Mav the terrible thunderlike twang of the bow
(of Lord Visnu) protect us. It is extremely loud with
the commending words ol the extolling celestials who
have an astonished lock. The bow is the cloud that
rains the columns of water, namely, the arrows, in
the deluge, at the end of a kalpa (period), namely, the
baitle., The bow has an enlarged form on account of
its contact with the wind, namely, the shoulder of
Lord Hari. It desires to destroy the entire family of the
encmy world.

This verse prays to the Sarnga, the bow of Lord Visnu for
protection. It compares the bow to a collection of clouds.

The kalpa is a day of Brahma or 1000 vears equal to a pericd
of 452 million years of the mortals,

[ 4]

SiARAET 9T AnagAEar AEde
TRz gaA i afsfaeen aer afF: |
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ArsEEEEEtEnagiy: aifamEEza
R AFRAAAAgE 55 9 )

May that sword Nandaka, that makes the mind
of the destroyer of Madhu rejoice, be for our eternal
happiness. 1t is of black colour like the cloud. Tts
stupelying form thrown upwards suddenly in the
batrle by the hand of the Lord appearsas the lightning.
It is proud by drinking the blood of the enemy of the
celestials that have an agitated look on account of fear,

Nandaka is the name of the sword of the Lord. Visou in one
of His manifestations killed the demon Madhu,

[5]
FHFR Gz FIFATTSAEZEA
ARl faaE Aulg @ Azdan a1 e |
usE FESAEEnEE R S
FI iz giaar FHaae s )

May the Kaumodaki Iike His wile grant us our
desires. It has a beautiful shape. It is held by the
lotus-hand of the enemy of Mura out of affection. It
is perfectly round. It does not brook to see others in
its immediate presence. It rejoices being intoxicated
by the life sap ol the demons. It is wet with red
unguent. It 15 lustrous like the Sun.

Muriri denctes Lord Visnu in His manifestation as Krsna
since He killed the demon Mura.
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Kaumodaki is the divine mace of Lord Visnu.

The word ‘diptamédu’ denotes the Sun. This word as well as

other attributes here could as well be interpreted as qualifying the
word ‘dayitd’. The word ‘dipt@msukintd’ then means having a
bright dress.

1 6]

a1 Braona g T stETaRgEE

4 Afgeda A7 FAEETHTTEl: gh |
JREIvERgued EaRaaTEIgiEard

973 TR § EIHAREENI0T G0 ||

I salute that Suparna, the lord of the birds. He is
of the form of the banner and the wvehicle of Lord
Hari. Although he is the embodiment of the life of the
universe, he 1s frail.  The foetus of the wives of the
serpents abort themselves at once by the mere thinking
about him. His face is marked with the thiclk blood
and flesh of the serpents torn by the moving fierceful
huge beak. He is the embodiment of the Vedas, He
has the spotless golden wings.

Suparna is an epithet of Garuda, the Eagle, the vehicle of
Lord Visnu. Vinatd and Kadru were the wives of sage Kasdvapa.
Garuda was the progeny of the former and the serpents were the
progeny of the latter.

[ 7]
TS e TERsAE AR FgAl

- 5 O &, -
Al Aagd: TAERSAE q485H 39 |
5
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ol Eee swegiRgEaa: aues
qAT: HAER AFeETAaR ag AR a

May Ananta, the lord of the serpents, protect us
from the fear due to all poisons. He forms the excellent
bed of Lord Visnu, the Lord of the universe. Heis the
only supporter of all the world. He is in all the beings.
He is extremely spotless and famous. He is to be known
through all the Vedas. He is the protector of the
universe. He is the destroyer of all the foes of the
celestials. He is the annihilator of sins., He is omni-
scient. He is the witness of all the events.

Ananta is the lord of the serpenis. He is also known as Sesa.
He forms the couch of Lord Visou on the milky ocean,

[ 8]
g asAERE gaar 4t af5a Tai
FIUATE: T AT Ot Hug: ¥ JHT: |

FAgAS A R AR AEEl G3TE
75 FFamIin witatgafta qam

I adore the Goddess Indira (Laksmi) who rests
on the chest of the slaver of (the demon) Mura. The
sages know Her possessing diflerent lorms such  as
Goddess of Speech (Sarasvail), Goddess Earth and
Gauri and the like. Men would get all the [ortunes by
the shower of Her compassionate tender glances even
once. She has a sweet lotus face that bearsa gentle
smile as clear as the jasmine and the Moon. She
possesses a charming body.,  She is adorable by all.
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Mura was a demon killed by Lord Visnu. Gauri is the consort
of Lord Siva.

3
1 7 HEAAR AH@A 731 @FTEa qa
971 A1 AFANTEEERE g8 aeed |
aEt =Et st seimbzh tramie bt
Bronfzacgai Bzt soast ok )
I adore the Mother Earth, the consort of Lord
Visnu, and the soul of the universe. She is the creator
of all the beings. She bestows men evervihing by Her
presence always. She confers fortune on the movable
and immovable beings by means of her good disposi-
tion. She is the one that makes others established. She
is the creator, the Nature, She does not undergo any
change. She is the energy of the universe. She is the

conferer of all things. She is the embodiment of mani-
fold qualities.

(10 ]

Faisaaiges: aul 1gge 99 sgwi:
eal g A REAl ¥gEAl Had GaviaE: |

fred fef eagfmfaaet wiwfesEt
B gURRgAGaH@arn aEa: g |

May the particles of dust that remain on the lotus
feet of the lotus-eyed Lord (Visnu) remove always the
the accumulated mire of sins of us who are stecped in
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devotion (to Him). The extremely jealous group of
demons at once leave the highest place on account of
(the fear of touching) them. The entire celestial group
desires always to bear them on the head.

The word girvdna denotes the celestials,

The word padmiksae, meaning lotus-eyed, is an epithet of Lord
Visnu.

The demons are naturally averse to touch the dust from the
Lord’s feet and leave the highest position, namely, the Vaikuntha.
The celestials yvearn to carry the same on their heads.

[ 1]
ke éarﬁa:ﬂmmammwrﬁr@m:
Il EHAT: G AE @ aaTamaaEHon: |
Al Ag@Ie TRTAET BT
FHU 29 Feaegagar afier sseaa: ||

May the hines of the forms ol a wheel, fish and
the like on (the soles of) the feet of (Lord) Cakrapani
(Vignu) confer on us auspicgousness. They are adorable
by the gods and others. They are smooth, subtle
and well formed. They are made up of thin lines
that are delicate and gracious. They are stroked
by the daughter ol the ocean (Laksmi) with Her
charming and delicate hand assoft as a tender leaf
attracting a muktitude of bees.

When the milky ocean was churned, different objects rose
from it. One of them was Goddess Laksmi. Hence She is referred

to as born of the ocean. '
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[12]

TR Al TESH SRR EAMA
FEAEeaT 99 grEizae asgeda e |

afE! FaEal gaeEggagEaEl 8 A
QAR AR ISR qial ||

May these two feet of the lotus-eyed Lord, that
have their soles gracious like the petals of a lotus, pro-
tect us. From (one of the feet), which spread as an
emerald flagstaff in the sky, shone the charming flag
in the form of the spotless celestial Ganges which
flows from it. Then the other (loot), that rests on -
the earth, bore the beauty of a big pillar of the
house, namely, the universe.

This verse deseribes the beauty of the feet of Lord Visnu
who assumed the all-pervasive form to subdue the demon
Bali. While one foot spread across the sky, the other rested on
the earth, The former appeared as the emerald flagstaff from
which the eelestial Ganges originated appearing ltke the flag.
The other foot stood as a pillar supporting the universe.

[ 13]
AFHHET! BRI deinga A
qral AW gzl ReeasaEneam |
gl getgeEal gereataaetaaramara
ARAEATERE AHETE: RIS |

Vairocani, the lord of the demons and Indra, the
lord of the celestials were led to calamity and
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prﬂspérit}r respectively at the same time by (the feet
of the Lord} that were spreading across the three
worlds. (The two feet of the Lord) are graceful. They
are red. They confer abundant prosperity (on the
seekers). I have approached with obeisance those two
lotus feet of the unconquered Lord.

Vairocani, also known as Bali, was the son of Virocana, the
son of Prahlada. Ashe was oppressing the world with his mighe,
Lord Visnu manifested as a dwarf, as the son of Kasyapa and
Aditi. As a dwar{ He approached Bali and requested for three
footsteps of space. When Bali readily consented, Lord Visnu
assumed His all-pervasive form, measured the heavens with one
stride, the earth with the second and put the third step on the
head of Bali and sent him to the nether world, Indra was restored
as the ruler of the universe.

[ 14 ]

AR anAFEAETE IDIEEET St
AEEl = dea sEzafalar 7953y Jam |
sl e e AvREEaaeRana s
BT Al AEEA: AR A91sEaTE-
TSR )

May my obeisance always be to those great lotus—
feet of (Lord) Vispu, At the time of the primary
creation of the beings, the fourth order was born from
them. Their number has explicitly been described as
thousand in all the Vedas. The earth has been pervad-
ed by them belonging to the very huge body of the
omnipresent primary being.

- (to be continued)
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S. S. Suryanarayana Sastri

The Goal of Endeavour

Lasting happiness is the goal of endeavour. We
work and play; we create and enjoy the beautiful; we
strive to make our own or our neighbour’s lot better;
we seek to know our surroundings and consolidate our
knowledge; we love and mate and usher in fresh gene-
rations. In every one of these ways we seek to find or
prepetuate happiness, not the reverse of it. It may be
that we willingly suffer or cause present unhappiness:
that, however, is only because we hold it to be a neces-
sary incident in the acquisition of greater happiness for
ourselves or for others. Nor is there any genuine fear
that we pursue a will-o-the-wisp. In different ways and
in different degrees weare happy. But that happiness
is neither universal nor permancnt., And our neigh-
bour’s unhappiness as well as our own in the past or
future casts a gloom even over our present happiness-
It is natural for us to endeavour after stainless happi-
ness, one which will not suffer diminution by being

% Extracted from Safkerdeorya by 8. 8 Survanarayana Sastri (G, A,
Natesan & Co., Madras, 111 cdion; [91%9), pp 24974
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shared, one that can extend infinitely outward in space
and infinitely forward in time. Is not this search
mistaken in spite of being natural? Perhaps it is; but
we cannot declare it so without some examination.
The belief in an infinite possibility of happiness should,
however, be admitted at the root of all our endeavour.
If knowledge can never be perfect, why do we cons-
tantly seek to extend its dominion? If goodness can
never be perfect, why do we continually strive after
improving curselves or others? It is not as though such
striving is natural; for laziness is also natural, and that
comes easier than striving,

Happiness as the urge of endeavour has, therefore,
to be admitted. And to be truly potent, that urge
must be non-finite in character. If our highest achieve-
ment even in a distant future is to be but perishable,
there isnot much of a stimulus to strive after it; for
such a goal is only relatively better than what comes
our way without endeavour; and to seek the f{ormer,
we may have to miss the latter; is not a bird in the
hand worth two in the bush? If nevertheless we do
strive, it must be because we look on the goal as
infinitely and absolutely valuable, as that on attaining
which we shall have no more desires and disquietitudes.
Two birds may be better than one; but the fowler’s
satisfaction in catching two can come nowhere near
infinitude. He may get more money for two  birds;
but even if it is twice the amount he would have got
- for one, the money will not last indefinitely. The very
next day, if not earlier, he will have to start again his
profession of bird-catching with all its uncertainties.
But all through he is inspired by a hope that he will
be happy in a way that knows no diminution or satiety.
Coupled with this, of course, is a realisation more or
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less clear of the comparative triviality of what he has
already achieved.

Happiness, the Very Nature of the Self

Now, a little analysis will reveal the presupposi-
tion of this latter awarencss. We are aware of the
finitude of our achievements. But how can this be
unless we, who judge, are greater than that which we
judge? We know we are hedged in by limitations; we
live in a limited portion of space and a limited span ol
time; we cannot do what we will or as we will, but
have to submit to causal and other laws with physical,
mentalor moral consequences; but all the time we
realise that we are thus limited: and this realisation
would be impossible if we were merely limited, We are
not merely finite; were we so, we would not know our
finitude; we are rather, in the words of a Western
philosopher, finitc-infinite. Or 1 that appears too
blatant a contradiction, we shall say that we are neither
finite nor infinite; for mere finitude cannot account lor
the realisation thereof, while mere infinitude would
seem to make no room lor our experience that we are
in letters. To put it in other words: the endeavour
after lasting happiness presupposes a realisation of the
limitedness of present happiness; and this realisation
would be impossible but lor our being more than
finite.

Let us look for a moment at another aspact of the
question. Our experiences come and go; they change
in content and quality; we sce where we heard; we
touch a rope where we seemed to sce a snake; we find
painful what was pleasant or indifferent; but we, the
witniesses, are consiant on all this change; we are hike
the string on which are strung the multi-coloured

6
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beads of a necklace. Our nature as subjects seems to
be constant, though the objects vary. Experience is
constant, though there is variation in what is experi-
enced or s experienceable. The seeing is common
though the sights are different.  1f then our happiness
as achieved is trivial and perishable, is it not likely that
18 because we have tried to find it in objects rather
than in the subject, in the varying rather than in the
constant, in the manifold objects of consciousness
rather than in consciousness itself, in matter rather than
in spirit? For it is matter, the object of consciousness,
that is ever changing from form to form; consciousness
itself is uniform. And we are the consciousness that
apprehends, not one or other or all of the objects
apprehended.  About the latter there 1s doubt, as to
their nature and their very existence. About conscious-
ness, however, no doubt is possible, for it is the very
sell'of the doubter. Can anvyone ever ask himself: “Is
this I or not I?”* If therefore we turn away from objects
which are uncertain and perishing to the self or
consciousness that is indubitable and constant, with
that we shall have achieved lasting happiness. For,
consciousness is immutable and 1mperishable. When we
say something has been but has now changed or
perished, we refer to a change not in, but for, conscious-
ness in respect of an object. I consciousness could
itself perish, that change must be made known or
presented to another consciousness; and thus what
perished would have been not consciousness, but a
particular form of it. Change must be perceived; and
though particular forms of awareness may originate
and pass away, awareness itsell’ knows neither birth
nor death, Noris it subject to such limitations as
those that divide you from me. For, whatever we



THE PHILOSOPHY OF SANKARA 43

take to be the divisions or barrers, be it bodily conh-
guration, mental disposition, moral traming, physical
location, or a host of other things, all these are seen to
be objects of consciousness. We are aware ol them;
they are not awareness, not ourselves. It 1s we who
calculate space and time and predict events whether
in the [uture or in the past. Those ol which we
are conscious are not ol the stuff of consciousness;
much less do thev exhaust it.  We thus seem to have
on one side consciousness which is one, infinite undi-
vided and, on the other, objects of consciousness,
which are multiple, limited, divided and mutable.
We are the [ormer, not the latter. If we but realised
our nature, we would be absolutely happy, not merely
seeking happiness through the acquisition of what is
essentially transient.

It is also clear on some further reflection that
what we seek cannot be really an acquisition. For
what is acquired is samcthing produced. It was not,
but now is; and the same logic which permits the non-
existent to come into existence would demand thart it
should become non-existent again. Whatever s
produced is, in other words, finite; it is limited by the
cause which preceded it and by other conditions that
may impinge on it, in the present or in the future; and
the finite is perishable. Not as a produced efiect,
therefore, can we find the happiness that is our goal.
It should be infinite and therefore eternal. It cannot
be a non-existent that has to be brought into existence.
It should be already real, though, perhaps, not realis-
ed. Our endeavour should then be directed not to
produce happiness but to make manifest what s
already real, like the discovery of a gold ornament
w hich one wears around one’s own neck, but, in
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forgetfulnesss is looking for high and low. Such
happiness cannot be anything other than our own
nature as consclousness, pure, homogencous and un-
trammelled.

The Self as Awareness

The Self is thus one, pure and unfettered. It is
pure awareness. Of its reality, as we have said, there
can be no doubts. Whatever appears to divide it is of
a nature contrary to that, not consciousness, but the
object thercof.  And the Scli’ 1s happiness. For just
as an object is desired for the happiness it will bring
and not merely because 1t is an object, so too, every-
thing in the world is dear not for its own sake, but for
the sake of the Self. Husband or wile, parent or
child, wealth or power, not one of these is desired for
its own sake; for as objects they are sometimes dear
and sometimes the contrary; for the sake of the Self in
them, however, they are all dear. The Self, as thus
the supreme object of love, cannot be other than
happiness, as the supreme goal of endeavour. It is the
infinite plenitude, the bhitman; as compared with
it, all else, that is to say, the not-Self is petty and
trivia. The contrast between the two is as great as
that between light and darkness. And no confusion
between the two should be possible,

Superimposilion

Yet a persistent confusion is a fact of everyday
experience.  Not merely the body that we are aware
of but the very sense-organs through which we know
and the mind which knows through the senses, all
these are part of the not-I; for we know that the
senses exist and function, and that their functioning is
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for a mind which is known to utilise them; all these are
objects of consciousness, not conscicusness; they are
part of the not-Self, in much the same way as any
piece of external matter. Their identification with the
Self should not be possible; but it is actual all the same.
When the body is well or ill, one says: *1 am well or
ill.”> When the body lacks a sense of sight or hearing,
one says: ““I am blind or deaf;” when the mind is
distracted, one says: 1l am distracted.” The Sell is
identified with the not-Sell; what can never be an
object of consciousness and spoken ol as “this™ is
treated as though it were such an object; there is a
confusion of identity between the Self and the noteSelf
and a consequent conlusion of characteristics; there is
an intermingling, a tving-up, as it were, ol the “not-
this”” and the “this”, of the Sell’ and the not-Selfl
This erroneous identification, otherwise called the
reciprocal  superimposition ol the identitics and
characteristics of the Sell and the not-5Self, 1s the cause
of all our woe. Consciousness which is unlimited
[reedom and happiness appears as if bound and subject
to misery. Hence this bondage and transmigration,
which 1n Hindu philosophy is called samsdira.

This superimposition or confusion is beginningless,
but not endless. If we postulated a beginning, it would
be unintelligible. For, any present error presupposes
as one ol its causes a trace ol past experience. We could
not see a snake in the rope if we had no previous
experience ol a snake to serve as the basis of the present
recollection, Now, if’ consciousness 1s infinite and
uniimited, it must be the only real; the not-Szlf which
1s an object of consciousness can be no more real than
the snake seen in the rope.  Since, however, the not-
Self is experienced, there must be postulated, for the
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explanation of present experience, a prior experience
of the not-Self and a memory-impression thereof.
Though the body is not real, the awareness of it has to
be explained; and the explanation calls for a previous
awareness ol the body and a residual trace of that
experience to serve for recall now. Sinee in that prior
experience too, the body, the object of consciousness
has no greater claim to reality, we have to assume a
still earlier experience with a memory-trace; and so
ad infinitum. Thus we are forced to. the conclusion
that no absolute beginning may be assumed for this
confusion or the samsdra that is its consequence. Fur-
ther, the self’ is pure and unlimited even by time, while
the not-Sell is limited in every way., To say that
superimposition has a beginning in time would be to say
that the timeless is related in time to the temporal, or,
in other words, that time has a beginning in time. But
this is absurd,

Because of this superimposition, the timeless appears
as limited in time, the perfect appears as imperfect, the
one appears as many, the homogeneous appears as
heterogeneous, bliss appears diversified as alternating
pleasure and pain: orina word, the Self appears as the
not-Self. The effect, however we describe it, is some-
thing positive; evil, error, diversity are facts of imme-
diate experience, Their reality may be denied, but
not their existence or manilestation. They must, there-
fore, be based in the last resort on the one Reality that
is also consciousness and bliss. If this Reality were
not the substrate, evil would be wholly unreal and
not experienceable at all. Hence superimposition is ol
a peculiar nature, not exclusively determinable either
as real or as unreal. I it were wholly real, we conld
never hope to get over ity for the absolutely real is the
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absolutely permanent.  If it were wholly unreal, we
could never be aware ol it, to say nothing ol over-
coming it; for there is nothing to know or overcome,
Hence it is that bondage and evil are said to be
indeterminable as real or unreal, to be anmtrvdcya;
whether as sat or as asat. And the cause of this
bondage, if we look for any, other than the reality that
is the substrate, must share the indeterminable charac-
ter of the effect.

We have already seen that the happiness attained
on release from bondage cannot be a product, a novel
acquisition, since that, like all other products, would
be impermanent. [t is a manifestation rather of what
15 already real, a making known, not a bringing into
being. The process ol release or the acquisition of
happiness would thus seem to be more one of knowing
than of earning. Release is knowledge; and per contra,
bondage, its opposite, must be non-knowledge, nesci-
ence, avidya, functioning first by veiling or suppressing
(Gvarana) our real nature, and then projecting (viksepa)
what 18 not real. Hence it is that Advaita speaks of
the world as the product of nescience (avidyi), by
which is meant a positive entity removable by know-
ledge, just as physical darkness is removed by physical
light. The cause of this limited, diversified world
that appears to our awareness, the cause of the pheno-
menal world in short s an entity other than conscious-
ness; since itis removable by knowledge, it is called
nescience (avidya); since like its effect, the world, it is
not determinable as sat or asat, it is called mayd. He
who secks the highest human goal, viz., lasting happi-
ness or release, has to get rid of this mdyd by the
cultivation of knowledge which is its sole foe.
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The Real as Experience

It is necessary to be clear as to what it is of which
we are certain. Other philosophers besides the Advaitin
have claimed to reach certitude about the doubter,
though the whole of the external world may be subject
to doubt, because of inconstancy and delusiveness. The
object may be uncertain, they say, but never the
subject; the doubter cannot be doubted away. To such
a position it 18 objected legitimately enough that our
experience is a whole in which three facets may be dis-
tinguished: the experiencer (or experient), the ex-
perienced {object) and the experiencing (process). Ifin
this whole, we seck to do away with the reality ol one
or other [acet, the reality of the other facet or facets
will not stand bare and unaffected. Subject and object
are correlative, Il the status of the object is in question,
that ol the subject will also be affected in some if not
in the same measure. When Sankara stresses the in-
dubitable certitude ol the Self, he means not an
experient or subject, but experience itself. There may
or may not be a doubter, but the doubt itself is
undoubtedly there, as experience. The object we see
depends on awarenss for its manifestation; the subject
may depend on the object and a manifesting process;
but experience itsell, as the whole wherein we later dis.-
tinguish these three, does not depend on anything else
for manifestation. Experience, in other words, is self-
manifest, soayamprakdfa. 1t is this seif-luminous nature
which constitutes reality. Negatively we define the real
as that which 18 unsublated, not nullified and trans-
cended in a subsequent experience, as the experience
of the snake 15 transcended in the subsequent aware-
ness of the rope as rope.  This non-sublation is due to
the real not being dependent on any other for its
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manifestation; the rope is perceived as a snake,
because it has to depend on physical light, a sense—
organ and a mind for its manifestation; and a defect
in any of these leads to an erroncous apprehension
thereof, sublated subsequently when the defect is re-
medied., The real being scli-manifest is not subject to
such vicissitudes,

Truth, Beauty and Goodness

In respect of its texture the realis experience, the
experience thatis Truth, Beauty and Goodness, But
we have to exercise caution in the understanding of
these terms which we generally apply to the relational.
We predicate truth of a relation between subject and
predicate; we judge of the goodness of an act in relation
to an ideal. If the real is one and homogeneous, such
distinctions as subject and predicate, act and ideal,
will not as such be there; and the values of truth and
goodness will be characteristic, not of reality, but of
something else.  In the language of the Advaitin,
they would relate not to the Absolute or nirguna Brah-
man, but to Isvara or saguna Brahman. The Advaitin
does, however, say that Brahman is reality (saf), know-
ledge (¢if), and bliss (@nanda). What he means is not
the assertion of these as qualities of Brahman, but the
understanding of these as constituent of 1it. That is to
say, Brahman is reality, not the possessor thereol,
knowledge, not the knower, and bliss, not the blissful.
Though Brahman is one, its constitution is described
in a threefold way, because the defects of our world
may be roughly grouped under three heads, wiz.,
falsehood, inertness (non-manifestation), and each of
these 1s meant to be excluded by one element of the
threefold description of Brahman. Owur finite experi-

ence 1s inconstant and deceitful; what we seek ‘exists
7
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already but is of no value to us as there is no awareness
of it; and because of these defects, and sometimes in
spite of their absence, but because of finitude, there is
misery. The real is beyond all these defects. It is

permanent reality, constant manifestation, the
plenitude of bliss,

Unintelligibility of Relations

For yet another reason we should not take truth,
ete., to be characteristics of the real. That would mean
a relation, as of subject and attribute, between reality
and its predicates. But no relation can be intelligible
or in the last resort real. Let us take this very relation
of subject and attribute. We have a subject, say,
“roses’ on one side and an attribute, say “redness”
on the other; between the two there is a relation. The
subject must obviously be different from the attribute:
else there is no need for a relation: I do not think or
speak of mysell as related to myself. That being so,
what is the nature of relation itself? Is it different from
the subject or not different? Suppose it is not; then it
will be identical with the subject, instead of three
elements, subject, attribute, and relation, we have only
two left — subject and attribute; and the relation which
has merged in the subject would seem to have done
nothing to link subject and attribute together. Suppose,
however, the relation s different from the subject.
Now just as the attribute which is different from the
subject requires a relation to link it up, would not
relation too require a link between itself and the
subject? If you say no, whv should the attribute alone
stand in need ol a relation? I[ you admit the need for
a fresh link, you begin at once an infinite regress. For

(to be continued)
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THE DREAM STATE AND
THE DEEP SLEEP STATE

(Usefulness of the dream state and the deep sleep
state in the exposition of Advaita Philosophy)*

e — R T T - T ——

Atmavidyabhasanam V. S. V. Guruspami Sdstri

The dream state and the deep sleep state prove
distinctly the unreal nature of all the differences and
the reality of the absolute Principle.

Even though there are the Upanisads that establish
the Advaitic principles, and the Veddntasitras of
Badarayana that propound the philosophy of Advaita,
God has created both the dream state and the deep
sleep state to cater to the needs of the logicians in
particular. It 1s to be understood that the world that
1s seen in a dream is illusion and isunreal. Moreover,
the dream-world cannot be as real as the world that
appears in the waking state because there is no par-
ticular place, time or cause for the objects seen in the
dream. 'The objects like a chariot and others that are
seen in the dream cannot actually stand on the limited
space of the body. A person, who spends a number of
years in the dream wakes up within a second. Thus

*Translated into Enghsh by JLR.S. Vasan Bamanan
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there is incongruity in the dream in respect of the time.
Inthe dream, there is not even the cause t.e. a piece
of wood and others that constitute a chariot. It should
also be noted that a person does not go out of his body
and dreams. Itis impossible for a person to travel
thousands of miles while asleep and to return within a
moment. We sec that a person wakes up in the same
place where he had gone to bed but in his dream, he
reaches a place which is thousands of miles away but
does not return. In the dream there is no possibility for
a person to see a chariot or other objects because his
sense organs do not function when he is asleep. Further,
had the objects of dream been real, then they should
not have been contradicted (badhita) at a later stage.
It cannot be said that the dream-objects are never
contradicted, since they are contradicted as soon as
the person wakes up.

Even in the dream, an object which is identified
as a chariot at first, sometimes appears like a man for
a moment. This illusion is of indeterminable nature.
What is real cannot be sublated at a later stage and
what is unreal cannot be perceived. Because the object
of the dream is perceived and is sublated at a later
stage, it is different from both saf and asaf; that is, it is
characterised as sad-asad-vilaksana. Thus, [rom the point
of view of the waking state, we can arrive at the in-
ferential cognition that all that are positive are illusory
because they are perceptible like the dream, wherein
all the objects are of positive nature. This inferential
cognition is useful in establishing that the world is
illusory. Here, the doubt that there issuccessiul activity
(arthakriyakdritoa) in the case ol the former but it is
not so in the illustrative example of dream, wherein
there is no quenching of thirst, even though the person



Gl THE VOICE OF SANKARA

drinks water, need not arise, This is because there are
successful activities in the dream also. Further, in the
casc of a person, who in the waking state takes food,
there is no exclusive successful activity of the hunger
being quenched because in the dream, this position is
contradicted. 'This is ke a person who feels satisfied
after taking food, drinking warter, etc. in the waking
state but in his dream feels hungry and thirsty.  The
illusory nature of the dream has been set forth in the
Bralimasitra (111, 11, 3) of Sri Badarayana: “But the
dream-world is mere illusion on account of its nature
not being manifest in the totality of attributes of the
waking state.” Here it has been said that in sandhyd the
synonymn of which is dream, the creavon is illusory.
IMusory means that which is unreal.  The word mdya
has been used a number of times while referring to the
elephants, human beings, horses, ete. which appear and
disappear immediately in  the hands of a magician.
That means, they are unreal. Mdyi has been referred
to in the Bhdgavatapurana which says, “*dhruve prayukidm-
asurath tam maydm afi-dustardm.” Bhaskara in  the
Abkidhanacintamant {a book ol synonyms) says, “mayd
prrajia vayunam.”” Here, he refers to maya as knowldge
and this knowledge is not the Brahman-knowledge, but
only the worldly knowledge or avidyd. Now, the ques-
tion arises how the word, mayd (knowledge) here is taken
to mean avidyd. The answer is that the word, mdya
has been used with reference to the elephants, chariots,
horses, ete. that appear and subsequently disappear in
the hands o a magician. The Srufi says: “There are
no chariots, nor animals to be voked to them, nor roads
there, but he creates the chariots, the animals and the
roads.” (Brhadiranyekopanisad, IV, i, 10). Here, the
nature of the objects of the dreams which are apparently
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real has been explained. The $ruti also explains avidyd
saying, “‘He conjures up at the time through 1gnorance
whatever terrible things he has experienced in the wak-
ing-state (that is the dream-state) (Brhedaranyakopa-
nisad, IV, ni, 20). Thus, we have justified that the mean-
ing of the word méayad (knowledge) could be avidyi only.

The Visistadvaitins say that the objects of dream
are wonderful and they are the creations of the Lord.
That is why they are real like the sky. The §rufi text,
“na taira rathah™ means that the chariots and others
that are mentioned do not actually exist for the enjoy-
ment of all. According to the Visistadvaitins, the
aphorism of Badarayana ‘mdydamdfram {u’ means that
the creation in dream is wonderful and it is not possible
for the soul in bondage or semsdra to create objects in
dreams. According to them, the word, mayad does not
mean illusion, but it means wonderful because of its
similar usuage by a great sage in “janakasya kule jita
devamiyeve nirmita.”” According to the Visistadvaitins
it should not be construed that that which appears 1s
illusion and so the creation in dream also is illusion be-
cause they subscribe to sat-khyati-vida. For them, there
1s nothing unreal, They say that there is a part ol rice
in gizdra grain and a component of silver in nacre. Now,
this point ol view must be examined. When there are
wonderful objects perceived in the waking state, it
would be out of context to say that the creation in
dream is wonderful. The meaning ol the $rult text,
““na tatra rathih” as given by the Visistaddvaitins is a
complex imagination. In “devamdiyeva ntrmiia,” the
reference to Sita, the wife of Lord Kama, must be
considered on par with the objects like chariot, which
are all described as illusory. Thus the usage ol the word
“4pa’ here is apt. It is not proper tosay that therc exists
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a component of silver in nacre. When a piece of nacre
is burnt and cooled, one cannot find even a filament of
silver in it. If it is admitted that there exists a particle
of silver in a piece of nacre, there is no proof for its
existence. This is like calling a red cloth as a multi-
coloured one. LEven a tinge of blue colour cannot be
produced as proofin a red lotus. Itis impessible to
accept the existence of some attributes in a small
measure in some other bodiless attributes. Moreover,
from the imaginary standpoint ( prdtibhdsika) and due to
the difference in the nature of states (avasthi), Sage
Badaravana hassaid,*Owing tothe differenceof nature
in consciousness between the waking and the dream
states, the experience of waking state is not like
- dreams.” (Brahmasutra, 11, ii, 29). This aphorism is not
~favourable to the Vigistadvaitins, They, who declare
that the world is real do not see the important diff-
erence of nature in the waking as well as in the dream-
states. The Srutaprakdsiki explains this sitdra by pointing
out the illusory nature of the dream objects.

In this context, the views of the Naiyayikas can
be neglected because they say that the dream is only a
recollection (smrti) and so on.

Thus, after establishing the illusory nature of the
creation in dream, the Advaitins who point out that
the thing indicated by these dreams is real attempt
at establishing the reality of Brahman with the help of
the unreal Vedanta texts. This position could be
accepted with pleasure.

The Sruti text says: “If in this dream, he sees a
woman, let him know this to be asign that his sacrifice
has succeeded.”’(Chandog yopanisad, V,ii, 8). Even though
seeing a woman in the dream is rcal, the dream-world



“THE DREAM STATE AND THE DEEP SLEEP STATE 63

is an illusion. The objects that are seen in the dream
are unreal but the dream mentioned above is indicative
of a result and that result is real. Thus, the illustrative
example given in the above §ruti text is apt. With the
help of this $ruti text and on the basis of the Advaitic
principles the following questions could be answered
satisfactorily: How is it that the Vedanta texts that are
unreal are the cause for the Brahman that is real? How
¢an the fire that is real be inferred from the smoke that
is unreal? ete. So it is possible to infer the unreal nature
of the world by giving the example of the object of the
dream. The inferential cognition could be: “The world
is unreal because it is seen like the dream.”

Now the possibility of dream being identified with
the self-luminous Brahman has been strengthened by
the dream because 1t indicates the seli-luminous nature
of the Atman. The mind transforms into various objects
of the dream due to the latent impressions ol the past
experiences present in it.  The illumination of those
objects in the dream, is neither external, like the sun,
ete. nor is it internal like eyes etc. because of theiwr non-
existence in the dream state.  The mind is also not
transformed into something perceptible.  So, what
remains is the Atman, which illuminates these objects.
Thus, it has been established that Atman is sell~lumi-
nous. Thinking that the self-liminosity of the Atman
m the waking state when the eyes, ete. exist and are
transformed into the sun. ete. 1s difficult to be establish-
ed, the Sruti text, “atrayampurusah svayam jyotir-bhavali”
takes up the dreamstate. Due to the absence ol any
object in the deep sleep state(susuptr) the seli-luminosity
of the Atman is difficult to be established.

The deepsleep state, when all the activities
remain hidden, indicates the identification of the



b4 THE VOICE OF SANKARA

Atman with Brahman. In the texts, (i) “yafraitat
purusah svapify nama satd somya tadd sampanno bhavaii
svamapito bhavati” and (ii) “susupii-kile sakale viline
tamobhibhuttah sukha-riapamets,” a special kind of non-
existence of the mind and the senses has been referred
to because of their non-functioning in the deep sleep
state. In the waking state, the mind and the sense-
organs function. In the deep sleep state, both the mind
and the sensc-organs do not function and so the jiva
appears to be one with Brahman. In the $rufi text (i)
cited above the word ‘sva’ in ‘svamapito’ is used in the
sense of “belonging to oneself”. If the latter is meant
then the word will not suit the context. Therefore, in
the Sruti texts, the merging of the mind and the senses
alone is explained, The text of the Brhadiranyakopa-
nigad (IV, iii, 21)says: “Thisinfinite being (self) is fully
embraced by the supreme Self, not knowing anything
at all, either external or internal.” Here, in order to
maintain the identity of the individual soul and to
stress the merging of the limitations like the mind and
the senses, the embrace of the infinite being (self) and
the supreme Self (prajiia-parisvanga) has been explain-
ed. In the texts, “That it does not see in that state,”
and “But there is not that second object seperate from
it which it can see™ (Brhadiranyakopanisad, 1V, iii,
25) the non-existence of a second object abave is cited
as the reason for not seeing. Here, parisvaiiga (embrace)
of the individual soul has not been meant, That is
why, in the text, “When there is something else, as it
were, then ene can see something” (Brhadiaranyakopani-
sad, IV, iii, 31), it has been said that the presence of
a second object is the cause for seeing something in
particular. This deep sleep state serves as the example
for explaining liberation (moksa). This deep sleep state
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18 characterised by the existence of the power of nesei-
ence coupled with the experience of unobstructed
bliss. The existence of the power of nescience or
ignorance could be understood from the experience of
a person who alter waking up recollects, I did not
know anything.” The $ruti text says: “Just as those
who do not know the proper place do not find the
treasure, the people who are caught up in the quagmire
of ignorance do not attain Brahmaloka.”” Here, it has
been explained that an ignorant person docs not attain
liberation. The word ‘anrta’ has been used in the
sense ol an 1gnorant person.

The phrase “etam  brahmalokam™ refers to the
subtle space in the heart and this has been referred to
as Brahman in “dahara uttarebhyah.”” Then, following
the maxim of a king being identified with the
community of hunters, it should be noted that
Brahman itself has been described as the world. Even
though the jizas are by nature identified with Brahman
it 1s the ignorance that prevents the jivas [rom
experiencing Brahman. By the true knowledge, this
ignorance is removed like the nacre-silver.

Further, it should be held that in the state of deep
sleep, there exist both the happiness and its experience.
This 1s because the person, after a nice sleep, recollects,
“I slept well,” or “I had a nice sleep.” Since there
exists no other thing except Atman in the deep sleep
state, the existence of happiness and its experience at

that time, which we have established earlier is well in
line with the Advaiting® view.

Thus, a person is dominated by anyone of the

three states, namely, waking, dream and deep sleep at
9
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a given time. The characteristics of each of these
states are diffierent from one another. Therefore, in
the case of a person, the Atman continues to exist
whereas the person remains in all the states mentioned
above but one at a given time. On the basis of the
accepted view that that which continues to exist in all
the three times is different {rom the conditioned and
independent entities ( yad-anuorttam tad-vydorttebhye
brinnam), it could be established that the Atman is
different from the three states mentioned above and
that the Atman is beyond the scope of getting
affected by pain or pleasure. In the waking state,
the Atman just seems to be the agent of all the activities
(kartd). The mind and the senses function only
because  they are illumined by the ever-cffulgent
Atman. The responsibility of being the agent is
superimposed on it. This point has been mentioned
mn the Fyolirbrahmana text “sa yaitatre kifcit pasyati
ananvigatah lena bhavati® etc.
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feral e aeg e aftasT |
AAAAGARIT gEH qAWEE I319-
A WFTARAT BsEd FEasgtEr |

swinsaradhvant tapabhanukiranaprodbhittadihavyatha-

khinndndsi jalakanksayd marubhuoi bhrintyi
paribhramyatiam

atydsannasudhambudhisi sukhakarain brahmdadvayam

darSayaty-
esd Sahkarabhiralt vijayate nirvinasandayini.

To those who are afflicted, in the way of
the world, by the burning pain given rise to by
the scorching sun-shafts of misery, and who
through delusion wander about in the desert (of
worldliness) secking water — showing the felici-
tous ocean of nectar, which is very near, the
non-dual Brakman, this — the Voice of Satikara —
is victorious, leading, as it does, to liberation.




