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FTIZAT FAAAREHAT
Az EmmEkEaEE |

FISHATE FNIFAZANG
sHiaTgeA a9 3 wEeEE |

yogapradayaka javinnatamaskaribhyo
bhogapradatha grhinamaviraktibhajim

kilasmayapaha vipipajanedyapida
$risankardrya mama dehi padivalambam.

Oh Acarya Sri Sankara! You are yiclding yoga
to the ascetics quickly, as they bow unto you. More-
over, vou are yielding bhoga (matetial pleasure) to the
householders who have not gained dispassion. You
have vanquished the pride of Yama (Kala). People
who are sinless prostrate at your pair of holy feet. Oh
Sri Sankara! may vou give me shelter under your
lotus feet.
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foast swaf=amem oy
g | #i=zlq 3 391 g9 7 |
dglei & afq gaf=oaey
Atz w9 3 agEem )

chinne’pi Sastranicayairbahudha Sarire
khedam na kadicidapi yati yatha mano me

tadvat sthirdm kuru matim sukhacitsvariipe
Srifaiikararya mama dehi padavalambam.

Oh 8ri Sankaral may you kindly shower your
gracc on meso that my mind becomes rid of any trace
of agony even though my body is cut into many pieces
by a group of surgical instruments. Similarly let my
thought be ever intent on the supreme Reality of the
form of bliss and knowledge. Oh Sri Sankaral may
you give me shelter under your lotus feet.

i, — 4 [ . oo -4 5 aE L - -—
Jagadguru &1 Saccidananda Sivabhinava Nysimhabharati

in Srifaiikaricir yapadivalambastava



WHAT IS TRUTH?*

——————— e

Fagadguru Sri CandraSekharendra Sarasvati

It is rather difficult for a majority of the public
to understand the full implications of the Advaitic
Truth that the world is a lie, a mdyd, an illusion. Con-
demning such a statement, they begin to argue: “This
world is very much a reality, tangible and verifiable
by all our five senses. We enjoy or suffer according to
our actions, good or bad., We see this law everywhere
functioning, and only according to this law are we able
to perform any task and reap the fruit. Why then call
this world a falsity, maya, illusion?"

Such a criticism has arisen out of a misunder-
standing of the teachings of our Sri Adi Sankara
Bhagavatpada, who only asserted that the phenome-
nal world is an illusion. He had never stated that it is
asat, non-existent, unreal. This explanation is more
disturbing to the lay public, making confusion worse
confounded: for they exclaim: “How can this world
be a lie and still not asat?"’

* Courtesy: Deyvattin Kural, 1. pp. 49-74 and 1I. pp.
81-101., Translated by ARGUS,
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This bewilderment can only be solved when we
understand that there are three distinctions made by
S Sankara with regard to metaphysical deliberations
about truth, These are: satya, asatya and falschood,
As regards the first, satya or truth, the great Ecﬁrya
affirmed that there is only the One, the ever-exist-
ing, Atman, It can be thought of also as Brahman,
which alone is the changeless, eternal, omniscient and
omnipresent. But we see the world ever in a flux,
changing in an endless tide of ebb and flow. Not only
the things in the world but our minds too are ever-
changing, flitting from one thought to another, like
the monkey’s leap from branch te branch. Then how
can the Acdrya give the definition of satya (truth) to
these flecting changes? Nor would he define it as satya
which would then mean that the world is non-existing.
It is very much there, perceptible to our five senses.
As the world is neither satya, meaning eternal truth,
nor asatya or non-existent, the great Acirya defined it
as “mithy@’", a neutral ground of illusion, a phenome-
nal appearance.

Aciirya Sankara conceived of three kinds of truth
and that which did not belong to the three he dismiss-
ed it as asalya. The threc are: (i) paramdrthika-satya,
(i1) oyavahirika-saiya, and (i) pratibhasika-satya. Natu-
rally asatya lies outside these three categories of truth.

Of these, the paramdrihika-satya alone is the non-
dual Brahmic state of bliss. The gydvahdarika-satya
refers to the everyday life of activity in the world., Tt
1s m this sense that worldly life is relatively true. When
we mistake the tin foil shining in sunlight as silver. we
call it pratibhasika-satya. Itis not true; so are our
dreams. Other than these kinds of truth is asatya,
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which does not exist like the horse’s horns or the son
ol a barren woman.

When enlightenment dawns, both the yydvahdrika-
staya and pratibhdsika-satya turn out to be [alse, even
as the mistaken belief of a snake is known to be only a
rope seen in twilight, Only the paramdrtha-satya is
eternally true, which the Lord Sankara insists in all
his writings and this is known as Advaita. 1t signifies
there is 'no other”, no two, but only the Brahman,

infinite, eternal, beginningless and endless, beyond
time and space.

Utility of Philosophy

T'he question may be asked: Of what avail 15 this
concept of Advaita in daily hie? Evey one in the world
1s trying to avoid hunger, poverty, distress, disgrace,
discase, ill-will and conflict.  But is there anyone who
is void of these sufferings! If one kind of pain is removd
by one’s effort, another follows. But any amount of
effort by man does not assure him of continued happi-
ness.  Yet everyone is trying to seck constantly some
happiness or the other. By struggle and endeavour, one
may obtain some kind of temporary peace, even as by
taking medicine one 1s relieved of illness for the time
being. But is not prevention better than cure? The
great Acarya affirms that Advaita alone can assure one

ol permanent peace and happiness, completely cured
ol all kinds of suffering.

Advaita teaches one to trace the source of suffer-
ing and once the source is removed, happiness results.
It is the body that endures all pain and suffering.  As
our scriptures declare, the soul or Afman passes physi-
cally through childhood, youth and old age, enduring
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all the vicissitudes of life; but it is only the body that is
affected by pleasure and pain, which are transient as
they come and go. The soul remains apart unaffected.
But man can reach a stage where any kind of suffering
or joy does not affect him at all, when he treats both
of them alike, which means that he is firm and wise,
fit for immortality. It is only the finite body, that is
the source of suffering, but the Atman which uses the
body is imperishable, infinite, and eternal. Itisunborn,
ancient, sempiternal; and it is not slain with the slaying
of the body, as the Bhagavad Gitd puts it.

If the body is the victim of suffering, whence the
body, it may be asked. It is the offspring of our sins
destined to suffer for its lapses in the past. The cause
ol sin is our bad actions, and the source of the latier
lies in desire.  So, we come back to the root cause of
all our suffering, which is kdma or desire. So the basic
question 18: how to kill out desire? Vedanta, which
stands as the crest of all the Vedas, shows us the way to
remove desire.  Let us remember that desire, hatred,
anger and envy arise only on those things or persons
which are outside of us. We do not desire or hate our-
selves.  As desire is born of something other than us,
is it possible to make that other section also part of
ourselves? Then whence comes desire? If only we can
bring everything in the world as part and parcel of
us, there will be ne other and therefore no more desire
at all. Without desire, there is no bhad action, and
without the latter there is no sin whatsoever. Without
sin, there is no body, and hence no suffering or sorrow.
We have for several years tried to avoid sorrow and
suffering with ever so many devices, but in vain. But
now we have seen desire, born of the other, has built
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our body, this tabernacle, and now this knowledge
gives us the way out of suffering. And we find out that
only when we realise there is no ‘Other,” no *Two’, but
the only One, the Eternal Brahman and thatis we our-
sclves, there will be no more sorrow or suffering. And
this conviction of “*No Two" is called Advaita. which
our great Acdrya taught us, several centuries ago. As
there is nothing outside of us, there will be no [ear, no
desire, no hatred, no mental confusion, no sorrow. As
the Brhadiranyaka Upanisad points out:

“Duitiyadovai bhayam bhavati.”

Famg aag wak

Prapaiica, a Dream

But still a doubt lingers in the mind: When there
arc so many millions of people in the world, how can
you say there is no Two? And how can vou make it
that there is no Two? The answer is that what all we
see¢ and perceive with our senses are only phenomenal
apperance, a lieg since everything in the world is only
the form ol Isvara, says the Vedanta, either what
we sceis true or Vedantic philosophy is true. Both
cannot be true at the same time. I the farmer is true,
there siould be no suffering or sorrow. But we are all
the victims of pain, illness, distress and discase. On the
other hand, those sages who have taken to the Ved-
antic philosophy, being full of compassion and peace,
with no idea of the Other, have no sorrow or suffering
and live happily. They live free from hate, desire,
anxicty, lust or hunger and are happy without sin or
fear, posscssing nothing. Obviously, one should be
convinced of the Vedantic truth that all this — what-
soever is in the universes — is only the form of Isvara.
Advaita affirms that there is the only One, without the
other; and whatever is perceived by the senses as
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being varied and different is a falsity and that the
underlying source of the many appearances is the One
Truth. This Truth is called Brahman or Atman, in the
Advaitic philosophy.

If everything is Isvara, are we different? No, we
have to merge or dissolve ourselves in the Isvara. Then
there will be no two, when we cannot see differently
but see all as the One, which alone is true sight or the
mner sight when feshy eyes are rendered blind to all
illusion. Daily everyone is sleeping and waking up
in the morning. During sleep we dream. The two
stages of waking and dreaming are called jagrat and
svapna; and then there is a third stage of dreamless
sleep, called susupts. While awake we are active and
we sleep to take rest and refresh ourselves for the next
dav's work. Why then should we dream, is a natural
question that arises. The Lord of the universe, [svara
1s pervading everywhere. That this Atma-svariipa is
the Advaitic Brahman is proved by the fact of our
dreams. For on waking, all the forms one has seen
in dreams become unreal; so should be all the appear-
ances we see while in the wakeful stage become unreal
to the enlightened man. For the ‘Many® is an illusion,
and the One alone is the paramdrtha-satya. The great
Aciirya has taught us the means and ways by which
we can wake ourselves up from the dream of this pra-
patica or the world. On waking up, which is Enlighten-
ment, the Acarya puts it beautifully in the first verse
of the Daksindmurti-stotra as:

TEATATEES TANLGRT \EHTANT 957

“yas-saksatkurute prabhodhasamaye sodtmdanameva
advayam™’
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meaning “To him who beholds, when awake, his own
very Self as the secondless.”

Beyond Speech and Mind

Seeing the *‘Many’ is deaitam; and we see it as such
in our dreams, and also in our waketul life. When we
wake up from this state, it is the enlightened state of
Advaita. It is not enough if we know this philosophy
intellectually, but it has to be made practical, even as
we know the city of Benares in the map is not suflici-
ent. We have to take the ticket to Benares, travel in
the train and reaching Benares bathe in the river
Ganges. This experience alone is needed about the
Advaita too. It is a stage where neither speech nor
mind can reach, as the Vedic verse puts it:

gat arat fHgdasA s mgaar 9z

“yato vaco nivartante, aprdpya manasa saha”
(Taittiriya Upanisad).
If the mind cannot reach this state, how then can
one understand it? What is the meaning of this Upa-
nigadic verse? What is the significance of the f(act
that the advaita-satya cannot be grasped by the mind?
If the Paramatman can be thought of by the mind and
therefore can be caught within the gambit of our
understanding, then it becomes the Other, an object,
a thing of mental activity, Here then is a duality of
subject and object which is wrong; for obviously,
there is only the One, without another. In the state
of lanltless vision, there is neither subject nor object.
The seeker and the sought are one. A verse in the
Kenopanisad stresses the truth that that which the mind
thinks not and that by which the mind is thought is to
be known as Brahman —

2
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FrAAEAr A #AgF AArgAar wag  (1.6)

“yan-manasd na manule, yendhur-mano matam.”
Continuing, the Upanisad says:

JenAd a® WA "4 awm q A7 @) (1L3)
“yasydmatam tasya matam, matam yasya na veda sah"’

which means: “The Brahman is unknown to the dis-
cernment of those who discern of It; by those who seek
not to discern of It, It is discerned.” What is not
discernible signifies that It is not discerned as some-
thing apart from It. You do not bring another lamp
tosee a lamp. Likewise, Brahma-jidna is self-efful-
gent. Wisdom itsell is Brahman. All the scriptures
atlirm the identity of jidna (wisdom) with Brahman,
“prajriianam brakma.”’ This is reiterated in such Tamil
sacred writings as the Tépdram, the Tiruvicakam, the
songs of Thayumanavar, ete. by such statements as the
Knower, the Known and Knowledge are all one. The
Jivatman and Brahman are merged into One, like the
dewdrop slipping into the shining sea.

All that i1s seen in dreams is a lie. That which sees
it all 1s the truth. The seer himsell has come as all
the objects in the dream. Once the dream is over,
what remains is the seer. Can the seer of dreams be
seen?  As both the scer and the dreams are one and
not different, it cannot be thought of or expressed in
words. Hence the Advaitic truth is stated to be beyond
speech and thought.

Finally, we have come to the conclusion that
Truth is One and all is Isvara. The many things in
the world appear as different due to miyd and our
effort is to see them all as the One, including ourselves,
as we have to merge into the One. The means for that
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effort are the study of Sruti (the Vedas), Smrti (Dharma-
Sdstra), and the Purdnas, and such activities as temple-
gomng, offering puji, philanthropic deeds and perform-
ing our spadharma. As we make many sacrifices to
achieve our ends, nothing is too big a sacrifice to attain
that permanent bliss, namely, the Advaitic state. King
Janaka was prepared to give not only his kingdom but
himsell as well to the sage, Yajfiavalkya, states a verse
(IV, iv. 23) in the Brhadiranyaka Upanisad to know the
truth -

farara gl A arfe &z grendfy)  (1V.iv.23)

“widehdn dadami mam capi saha dasyayeti.”

Aham Brahmasmi

That Jivatman and Paramatman are one is the
assertion of Sri Adi Sankara Bhagavatpada. That is
to say, in simple words, ‘I am Goed’. But this is the
same assertion made by the demon Hiranyakasipu,
who was destroyed by the Lord Visnu appearing in
the Avatara of Narasimha (man-lion). Is the great
Acarya's statement then identical with the demon's
version? No; for, when the demon made that state-
ment, he meant that he alone is God, and there is none
greater than him in the universe and that all should
worship him. It was born ol ahankira, arrogance and
egotism. '

On the other hand, Sri Sankara affirmed that
there is nothing else but Isvara in the universe and,
therefore, we too are that Isvara. When the Jivdatman
dissolves his egotism and identifies himselt with the onpe
Brahman, there is no individual ego; for the salt dol]
has merged into the sea. We appear to be a bubble in
the waves; but where is the bubble or the wave, if not
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all are merged in the one ocean? Ewven as the water
in the ocean, transforming into clouds and falling as
rain, fills the rivers, streams, wells and ponds, the one
Brahman appears as so many millions of persons,
animals and plants — each of them with 1ts own degree
of perception and power. Even as the H.0 is one and
the same in all containers, so is the one Brahman shin-
g in all creatures. This is the Advaita teaching of
Sri Sankara Bhagavatpada, quite different from the
dogmatic assertion of the demon.

The same doctrine 18 given out by many of the
Siddhas of whom the Tamil saint Tirumiilar is one. In
simple terms that even a layman, not necessarily a
philosopher, can grasp, he observes in a verse,

LOT oW Lo DG S HI LOTLDHUITENENT

wir Gefel Loemm Bl T HuT enent

LT Sm & 0snD S HH LITH S DLpHLD

Lig el WenphHdG LN ipHDHiysdb.”
A child looking at a wooden doll sees only the ele-
phant, but the wise man secs only the wood and not
the elephant.  Lakewise is the ignorant man, like the
child, sees only the world and not the Isvara pervading
everywhere, but the wise man sees only the Brahman
and not the world. He sees the One and not the
Many, which:is the cream of Advaita.

To those who do not fully grasp the significance
of the Mahavakvas, “aham brahmdasmi,”” “Stve’ham,”” etc.
two kinds of answers are given by the Advaitins.
According to the first, called the “pratibimbavada™
the example of the sun appearing as miilion imagesin
every drop ol water scattered in the ground or in runn-

* For detailed commentary see Foice of Sankare, Vol. VI, no. 4, pp. 316-1B.
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ing streams or ponds is cited. “Behold, how like the
moon reflected in the tranquil waters, Isvara is re-
flected by the small and the great, and is mirrored even
in the tinlest atoms,” says a verse. It isthe one caitanya
or Intelligence or Consciousness pervading throughout
the universe in all creatures, varying only in its degree
according to the capacity of the vessels, whether it be
a spoon, a cask, a barrel, a pond, a stream or the sea.

The second kind of proof put forward by the
Advaitins is called “avaccheda-vada”. According to this,
the example of ether is given. The whole universe is
pervaded by the mahkdkasa (great ether) and each pot
contains within it the small Gkdsa (ghatakasa). But when
the pot is broken, the dkasa within it is merged with
the mahakasa. Likewise is our little mind called jipaz-
man. But the jizas are all part and parcel of the One
Paramatman, the Brahman.

Advaita and Atomic Science

As stated earlier, it is only when there is the
‘Other’, fear, attachment, grief, hatred and anger arise;
and the Advaitic philosophy of One alone helps man
to get rid of them and be in unalloyed bliss with the
Brahman. Salvation or Moksa is not to be attained
after the death of the body, but it is here and now, once
identification with the Absolute Brahman is realised.
It is gratilying to note that what the ancient sages
have insisted about the deceptive, illusory appearances
of the ‘Many” and the truth of the non-dual Reality,
the Advaitic philesophy, is now clearly corroborated
by the modern scientists.  In the first decade of this
century scientists were talking about the existence of
more than a hundred elements, constituting the basis
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of the physical world; but ever since the discovery of
the atom with its proton, electron and neutron the
tune s changed. Everything in the world, from mine-
rals, plants, animals and man, is made up of atoms and
nothing else. Furthermore, Einstein has proved that
even matter from its smallest base, atom, is nothing
else but energy, that the whele universe is nothing else
than a whirlgizg of energy, which is mathematically
proved by his famous formula, E=mc®. In short, there
is no matter as such except the §akii or energy, which
is the Advaitic truth. The scientists aflirm that what
we see as matter is only an illusion and the reality is
only a vibration of energy, a Natardja dance, pervading
the universe everywhere. In short, Brahman (which
they describe as energy or $akéi) alone is the truth, the
paramarthika-satya, and what is seen in the world is
nothing else than yydvafarika-satya. Everything isrela-
tive and the absolute Truth is the One Reality, with
its dual aspects in the conditioned world.



NATIONAL INTEGRATION AND BLISSFUL
LIFE*

R R ——
Jegadguru Sri Jayendra Sarasvati

L. National I'ntegration

All of us speak of national integration in a secular
way in these days. Sri Sankara Bhagavatpiada made
his advent in this world as a true symbol of national
integration. He was born in Kéladi (in Kerala) at the
southern part of India; he met his teacher, Govinda
Bhagavatpdda on the banks of the river Narmadi in
central India; he went to Badari Narayanaksetra on
the Himalayas and, renovated the temple of the Lord
there; and. he also went to Nepal and propagated the
modes ol divine worship there. Even now we come
across the same modes of divine worship prevalent in
Nepal as are found in South India. One can discern
from this that Indian culture (or rather Hindu civili-
zation) has been intact [rom very ancient times, even
though there are a variety of languages, traditions and
cultures found in different parts of India. Therefore

*Courtesy 1 Amudamoli, Sri Ram Trust Publication,
Madras-1, 1987, pp. 120-21 and 126-27. Free rendering by
V. K. 5. N. Raghavan,
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we have to think of Sri Adi Sankara as a beacon of
Light with regard to national integration/universal
solidarity.

As regards the schools of philosophy, we come
across people discussing about one God or the other
as superior or inferior. Sr1 Sankara felt that the divi-
nities were but the different images of one and the same
Brahman. *Brahman is supreme and one without a
second; it permeates everyone and everything” — ex-
patiating thus, Sri Sankara established the universal
Vedintic truth of Advaita, giz. the non-dual Brahman.
He has thus coordinated the different modes of wor-
ship of innumerable Gods and Goddesses. One can
find the means for national integration even in his
Advaitic viewpoint of one and only eternal Self, 7.e.

Brahman.

Sri Sankara being an avatdra-purusa, has made
yeoman service to our land, nay, to the whole world at
large, by kindling the knowledge of the unique Brah-
man through his inimitable works and his choicest disci-
ples. The powerful light (in the form of his works)
that the has bequethed to us shines brilliantly even
now and is ready to remove all kinds of ignorance that
is inherent in us. We should ultilise such a lustrous
light and make our life purposeful and luminous. In-
deed, the philosophic thought of Sri Safikara, viz. Ad-
vaita, belongs to the whole world. Therefore, every-
one of us must read his teachings, and follow his pre-
cepts. In this way we can ward off illusions, light up
the lamp of wisdom in our mind, and live a life of
calmness, comfort and unalloyed bliss.
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2. Blissful Life

Everyone in this world wishes to lead a life of
happiness, f.e. free from any trace of misery, free from
any kind of painful experience. Not this much alone;
everyone wants to enjoy permanent bliss, rather un-
alloyed eternal dnanda. Thus one thinks that it is one’s
birthright to experience supreme bliss incessantly
without any kind of sorrow.

There is a self within every one of us; it controls,
sustains and motivates our bodv. This self is, by
nature, blissful. But this inherent trait of self, wiz.,
bliss, gets engulfed in a dense layer of darkness/igno-
rance. As we lead our life, we keep on doing innu-
merable jobs.  Yet, we are experiencing untold misery
throughout our life. Perhaps, we try to seek some
small iota of pleasure once in a way.

As darkness vanishes, the resultant effects thereof,
1.¢. the difficulties also, come to an end. But to remove
darkness light 1s needed. As one lights a lamp, dark-
ness gets removed.  Only the supreme Lord (Sarves-
vara) 1s capable of showering His grace of light that
removes the darkness/ignorance abiding in us. But we
are bound in the whirlpool of samsira in the form of
darkness. The supreme Lord alone can relieve us from
the peril of samsira. As the great Tamil poet, Kambar
puts it — “The supreme Lord has, indeed, immeasura-
ble sport (lild) which is His inseparable glory. Through
his volition, He looks after the creation, sustenance
and destruction of the whole universe.”

“o_susih wiremeunh HTih L. 61 aun & seyih
Femew Glugussmepnb, B S sgois, £misen
3
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SisvFeonr afememwin L (FenL wiri, Speud
ansUeult yaneneui&lcs srewm Foma@er."

He is the supreme Being wheo is omniscient and omnipo-
tent. Great sages and saintly devotees have realized
Him through dtma-siksdtkdra (self-realisation). With
one-pointed devotion, they have completely dedicated
themselves to the supreme Being. It has been their
main aim to worship Him alone. Inasmuch as they
kept on worshipping the Lord alone, (i) they gained
the purpose of ddrydtmika-sampat or dnmikaccelvam
(spiritual sovereignty), and thus they got relieved
ol worldly miseries, and (ii) they experienced the
supreme joy of lile here itsell.
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A413 SleFamaragiaEEan Hae
o1 wad Fiet aw feesmefam: amam: )

May my mind dance always on the hip (nitamba)
of the Lord of the entire world having the (crescent)
moon on the head. 1t (the hip) is bound by the aus-
picious golden waistlet encompassed by the rays of the
numerous invaluable gems studded therein. It is cover-
ed by the Chinese silk cloth that eclipses the radiance
of milk. It is like the strength of virtue of the daughter
of the mountain (Parvati).

This verse describes the beauty of the hip of Lord Siva,

[ 21 ]

g aEEe Feaad aE
aAe: fErages: aragaEa aamee |
FE: ATERIIRAERET FRERERT

"l Rrneasagan fog a1 agt agaam i

May the glorious waist (madhya) of the foe of
Manmatha which is likely to be conceived as an illusion,
endow me with auspiciousness always. It (the waist)
has the lustre of the red meolten gold under the
evening twilight. It is made of gold. It has been
gracefully and densely bound by the strip of cloth tied
on the belly. It is glossy and beautiful. It has its
greatness enhanced by its own glowing lustre.

The word ‘Manmatha’ denotes the God of Love as he
agitates the minds ol people,
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[ 22 ]

AR AR AaTagTIZ R AT -
3Gl PERIFFAARGE Fed: ST |
91 FEATRIESFEIAeRagEa a1 FEE
1 71 AWESS: gEag q4d dawagmag )

May the black circles of hair (remavalli), on the
navel water-basin of the Lord Siva, having the crescent
moon on the head, make me always extremely happy.
They grow upwards on the front side of the navel
water-basin which abound with the wealth of manure

of fresh lustre. After crossing the pathway ol the belly
they reach the chest. They shine as the letter denot-
ing the purport of the science of love.

The expression ‘lord having the crescent moon on the
head” denotes Lord Siva.,

[ 23 ]

ARSTAE AR FiGAFATE BRI -
aqm;qa;qq%ﬂ Wﬁﬁqﬁﬁﬁﬁmﬂﬂﬂ l
e s GaagiomEEEamaE
o3 TaeatfaaE aaaafaeal waEead |

May the beautiful chest of the foe of Daksa, that
destroys the sin of those who always prostrate, guard
us well. On account of the addition of the saffron
paste from the hard breasts of the daughter ol the
mountain while embracing (the Lord), it appears to
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compete with the lustre of the rising Sun. It is shining
with the rows of the new jewel-necklaces worn on it.

The davghter of the mountain denotes Parvati, the
consort of Lord Siva., The foe of Daksa denotes Siva.

[ 24 ]

Mg ERgTE ﬁﬁ?ﬁmm

We see within (ourselves) one ol the hands of Lord
Siva engaged in anointing the upper part of the left
breast of His consort.  She is gracefully adorning the
left side (of the Lord) and holding the beautiful red
lily in Her hand. (We) also (see) the other noble hands
(of the Lord) adorned with the act of conferring, axe,
deer, golden bracelets and jewelled bangles.

The word “fndumauli” denotes Lord Siva as wearing the
crescent moeon on His head,  This verse extols the herma-
phrodite form of Lord Siva and His consort.,

[ 25 ]
AraEEEn: e akkeatea e
AbmEf Bl aeagaETeEeE |

A AmEAAmaRala 331 39 ZRESE
A154 \Fal9ai 9: @19ag A9d AeFege F0a: ||
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May the neck (kantha) ol the Blue-necked (Lord
Siva} destroy the muliitudes of all our misfortunes,
The hot dreadful peison (hdldkala) in that neck experi-
ences the state of Trisanku by being held up between
the hasty expelling act of Siva (Parvati, the consort
of Siva) being afraid that Her husband would die and
the obstructing act of Lord Visnu being afraid that
the entire world would be burnt (if it 1s expelled).

When the milky ocean was churned by the gsuras and
devas for gaining nectar, there arose the dreadful poison
hilahala. Lord Siva took it up and drank it. This verse
adduces the reason why the poison 13 lodged in His neck.

Triganku was an illustrious monarch of the Iksviakuo
race. He wanted to ascend to heaven with his mortal body.
When all the sages relused to help him to achieve his goal,
Vidvamitra agreed to do him the favour. As a result of his
rite Trigdarku rose up to the heaven. But he was turned
down to the earth. But Vidvamitra arrested his downward
move and carved cut a place for him in the sky by his ascetic
power.

[ 26 ]

EAEEFARTFNAGEHEA B
Tl fard aaedazan Mfbar = |
gEmFITZsabFEAza a9 awaE:
YIS 29 ZaERal av9gi a=d A |

May this excellent lower lip (adkara) of Sadvojita
(Lord Siva) bestow on us multitudes of fortunes. It
bears the impression of the gentle bites of the lovely
daughter of the Lord of the mountains. It has the
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lustre of the corals. 1t is mixed with the brilliance of
the extremely shining and white teeth, 1t shines with

such a beauty resembling the association of pearls and
rubies,

‘Sadyojita’ is last among the five Brahman forms of
Siva, the others being l4ana, Tatpurusa, Aghora and Vama-
deva. These had their origin in the Kalpas 29 to 33 namely,
Svetalohita, Rakta, Pitavasas, Asita and Visvaripa. While
Sadyojata was of the colour of a sphatika; the other forms
were white, red, yellow and black. These five formsrepresent
the soul, prakrti, buddhi, ahankira and manas (Lingapurina
I. 2,16 and 11. 14, 2 {T).

Adrindra denotes Himavian., Adrindrakan 130 denotes Parvati,

L 27 ]

PG ERAAMOIEE amatgai
it Mo afiEEan HoFEta |
9T NOEFER GUAAAEIFAIFANTE S
fied afamalzraag gaafas afwam )

May our minds always dwell happily on the nose
(nasikd) of Lord Sambhu (Siva) dwelling in the heart-
lotus ol people making their obeisance to Him. It
(the nose) appears handsome in the rays emanating
from the multitudes of jewels on the ear-ornaments.
It has the greatness to be lauded (by the poets). It
resembles the lustrous pericarp inside the golden lotus.
It 1s the pathway for the life-breath.

The word Sambhu meaning ‘the conferer of auspicious-
ness’ denotes Lord Siva,
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[ 28 ]
AT AFAE GATETE AgHIE FeR0fHE
AT TAFAFHIANZZONTH |
qaEt 992 a: hawskE: sumEes
BT AIZH ST Fo2 F2 4 ||

May the pair of ear- pendants of the destroyer of
the mighty elephant be for our prosperity. They are
extremely shining on account of their association with
the lustrous jewels. They have their glory clearly per-
ceived by dispelling the spreading rays of the rising
sun. They are the circles encompassing the letters
denoting the birth and death on the foreheads of lines
of devotees.

Siva is referred to as the destroyer ol the mighty ele-
phant, the demon Andhaka,

The shape ol the pendants being cireular they are
conceived of as the mysterious circles having the potency to
nullify the effects of *Brahmalipi” or that has been written
by Brahma on the foreheads of people.

[29]
ARGl F@FFAY WEH dGRA A1 9F 330
qqrg: @Ed i giEa 3aaE a4 qe
A Gl b R et S I AT CA A Bt (o 8
ryeafEey: gumeaiegewEd Stgodansa: ||

I make obeisance with my folded palms to the
bees, namely, the three eyes of the three-eyed Lord,
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interested in sporting on the lotus face of Rudrani
(Parvati) incessantly. The two periods of day and
night for the beings are due to His two eyes (in the
form of the Sun and the Moon). His third eye, namely,
the fire, is said to form the face of the gods. These
three (eyes) are described as the forms of gods by the
foremost ascetics.

The word ‘Rudrani’ denotes theconsort of Rudra (Siva),
The third eye of the Lord 1s identified with Fire who i1s the
conveyor of food for the gods,

[30 ]

AW ARSI AZAAEA SASGZAAT:
AAGAAGA_ T lrEaE ddfEITEa |

sty aEfaszfrasiad 3790
FANTANET TAFIRIAFT q9=FH A2 )

May the three eyes of the foe of Daksa — the left
eye that rests on the lotus [ace ol His consort Parvati
seated on His left lap, the right eye that rests on those
making obeisance to Him, and then the benign and
cool third eye on the forehead that looks repeatedly at
the God of love and which is now not at all cruel on
account of rejoice — dispel quickly our three kinds of
sufferings.

The word Daksari denotes LordSiva as the {oe of Daksa
The three kinds of sufferings are: ddhydtmika — sufferings
relating to body; dditbhautika — sufferings relating to the
earth such as ramn cte., and ddiidarha — those due to the
adverse influences of the planets, ete,

(to be continued)
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AN INVOCATION TO THE NON-DUAL
BRAHMAN-ATMAN

AR e SETEARERAR |
AARARRY FeAREE Az |

Salutation to Brahman, the eternal consciousness,
which is present in the manifold things, which is not
known, which is the innermost being, which is one and
mmmutable, and which is neither to be secured nor
avoided.

Suresvara, the Taittitriyopanisad-bhisya-virttika, 11, 2.
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[ 100 - 101 ]
W01 FHH BT TUOHEATTFIATH |
AT ST damer fag:

AEAMAA Henisgal AgA B |
vAG @l Fw=d FrmaEEa |

Brahmacarya (celibacy) contributes to serenity
(peace) of mind. It consists in being thoroughly free
from any type of contact with womenfolk. Contact
with women is said to be eight-fold, w»iz. recollection,
vision, praising women, considering them as enticing,
love, conversation, companionship, and union,

[ 102 - 103 ]

Afzal AgRAFE: AEEEdEER |
AHAEATAT FAF qAar {7 )

AFFA 341 A qI7H AZFAAR: |
FAOAAEFEIFISEFAT Al ||

Ahimsa (Non-violence) consists in non-injury to
any living being through one’s speech, mind, and body.
Those who are well-versed in Vedanta say that kind-
ness to beings (bhitadaya) consists in unbounded com-
passion towards all beings just as one would be truly
sympathetic towards one’s own self. Non-crookedness
(avakratd) or straightforwardness is but the unity of
thought, word and deed.
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[ 104 ]

AENREEEAY 3y B |
349 FiFEHEE FRE qfe e 1

Nirmala-vairdgya (thorugh dispassion) to sense-
objects consists in one’s being completely indifferent
towards objects beginning from Brahma (the Creator)
and ending with grass, just as one would have no at-
tachmet to the faeces ol a crow.

[ 105 - 106 ]

qEaraead 9t BREd dEgead |
gIS@rAl Fd A4 AW DEE wIaa |

AFETHFE AFH A |
Aea:alts Rl AvaE FEEEs o |

Sauca (purity) is twofold: external and internal.
To cleanse the body, etec. with mud, water, ete. leads
to physical or external purity. Internal purity con-
sists in dispelling the darkness, ignorance (avidya) of
one’s mind. It is not necessary for people to have ex-
ternal purity 1f they have a good internal purity.

[ 107 - 108 ab ]
EAISRF FF F249 HAG Tt |
qEATEESER: A FFEEE 3999 )
drEaAETEiaE B |



THE FOUR INDISPENSABLE QUALITICATIONS 29

If one performs meditation, worship, etc. with-
out any knowledge of supreme Truth — just when
someone else looks on, then that kind of activity 1is
called dambhicara (pseudo-orthodoxy). Adambhitva (to
be free from deceit) consists in not following dambha-
cara — thus the wise hold.

[ 108 cd - 109 ab }
Jege 8 AEIE A aed HiEoE )
aafag=n an sFRARmEeE |

When one speaks about a thing, as it is, which is
seen well by onesell, that is truth, As one realizes
Brahman as Reality, that is truth.

[ 109 cd - 110 ab |
Feifig AFgaeegfefasan |
¢ . . i - =
FaudE wgh 39 Fasd @ud ga |
Nirmamatva (to be free from ego) consists in firm
dissociation of the sense of * mine * with regard to

objects like one’s body, etc. A wise man obtains kai-
valya (freedom) from this nirmamatva.

(110 cd - 111 ab |

EEgRaaTitaaE zzfEf
FRFTTAN AFAG 44 9 g AW |
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To have undisputed stand solely on the accepted
truth as explained by the reputed preceptors with re-
gard to Upanisadic passages constitutes firmness, and
1t is not the unchangeability with regard to body.

| 111 ed = 112 ab |

Brasmaaeasaataizia: |
AAEEarEAtmEaEasian |

T'o sacrifice one’s ego born of one's leafning pros-
perity, penance, beauty, race, caste, stage of life, etc.
constitutes the abandonment of pride.

(112 ¢d - 113 ab |

Bafz ol meafaen dafiet B )
AHF AT ATEATEAAAREE |

It 1s said to be meditation on God when one con-
templates on one's own self alone, after thoroughly
setting aside all worldly activities through thought,
word and deed.

[ 113 cd ]
IMa Rag aEr At 8 @)

Good company consists in being ever in the com-
pany of brahmavids (those who have Self-realization).



THE FOUR INDISPENSABLE QUALIFICATIONS 3l

[ 114 ]

TIET THAE AFNGEAT 4 |
e FadEral saf: | o & )

He is said to be steadfast in the jhdanamarga i.e.
Jitdnanistha who invariably holds to the $ravana (Vedic
study), etc. as explained in the scriptural texts of
Jfiana (knowledge) without any intention ol resorting
to karmayoga.

(115 ]

qAFFFAEA] TEES gafzia: |
&
BErElRGa #nh_gEg:EaaE |

The virtue of one’s being free from vascillation
even at the time of experiencing joy or sorrow due to
wealth, consorts, fever, etc. is called sukha-duhkha-
samanata {treating pleasure and pain on equal [ooting).

[ 116 ]

48 =4 fafzen at aaeg s g8 )
samFAl fbElad mmEmtEesag )

Absence of self-glorification consists in (i) dis-
regarding others’ praise or censure about oneself, and
(1) not considering oneself as of repute based on
one’s birth, status or esteem.
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[117 ]
Afg=gaer | Gaisd B89 qq9: |
SiaigaF vaifig JaawFgaiSal ||

Love of solitude consists in the decision to medi-
tate on the supreme Lord in a secluded place, for it is
not possible to have unalloyed contemplation of God
in a crowded place.

[118]

AARE-fARE: F31 7R 7 w8 )
st ar g3z 3fe: sfen ar gagan i

One should try to accomplish thorough freedom
from the worldly bondage. Such a firm [eeling to
irece oneselt from the clutches of bondage is itself the
desire for moksa, i.e. mumuksutva.

(119 - 120 |

am=AtE g gesmEEe |

Z0EH 34 SAIE: qqﬂaqﬁiaﬁri%m: 1l
a?ﬁgﬁrﬁﬂ%H gEfzgtataga: |
AR 38 3G Fa8: WaaE=a |

The wise hold that dama or sense-control consists
in the practice of brahmacarya (celibacy), etc. which
eradicates the impurities of the intellect. The yogins
consider dama as a means to the attainment of peace
of mind, l[or it consists in the restraint of the external
sense-organs [rom their respective yrifts (modes),

(to be continued)



A NOTE ON “SADHANACATUSTAYA” IN
THE LIGHT OF SADANANDA’S
VEDANTASARA

T ————— N T A R e R ———

S. Ranganath*

The concept of liberation plays an important role
in the system of Indian philosophy, Thereisa four-

fold means for the concept of this liberation and they
are:

fremfraasafaas:,  ErgarawadmbEao,
narfEazwawrt & gogeag |

Here, an attempt has been made to explain the four-
fold means of liberation in the background of the
Vedintasira** of Sadananda.

1. faearfreagzafas:  (Nityanityavastuvivekah)

This is the first of the fourfold means for libera-
tion. Itis the power of discrimination between the
permanent things and the transient things. The ques-

* Lecturer in Sanskrit, NMKRV (I Grade) College for
Women, 111 Block, Javanagar, Bangalore-11,

**Translated by Swami Madhavananda.
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tion which arises here is what is permanent and what

1s transient. Anticipating this question, Sadananda
defines 1t as:

Frafreamatads: ama adia FReras, adtsraztaa-
afafaty Ba=eg)

It means that Brahman alone is the permanent sub-
stance and all things other than it are transient. To
substantiate that Brahman is nifya, there are many
Sruti and smrii statements like

‘q wmad B oar warfEa’

Even the happiness which we derive from
heaven is also impermanent; for, once our punya or
merit gets exhausted, we will have to come back to this
world ‘again as the Bhagavadgita puts it:

‘it gqor megwrs fAufa

The heavenly happiness may seem to be permanent
from the point of view ol earthly or this-worldly
happiness, but from the point of view of Brahman
which alone is permanent, even this heavenly happi-
ness 18 transient.  In the sentence, the word ‘era’, used
after ‘brahma’ viz., aga fRegaea, stresses this point and
this nitydanityavastuviveka leads to the vikva ‘mmy &ed,

watFazar * which is one of the basic statements of
Advaita Vedanta.

2. gErgEraRa@aEiET:  (Thdmutrarthaphala-
bhogavirdgah)
This is the second means for the attainment of the
ultimate happiness. The expression means total non-
attachment from the fruit of this-worldly as well as the

other-worldly action. This point is explained beauti-
fully with an illustration by Sadananda as follows:
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tEwmi  wygaasfiabfEaesdgerai wgwerEar
afaegzary , argfawmoraft agaEferasnarg afaea-
aqr, #er: faast facla: sgrggrawaawdEom |

The objects of enjoyment pertaining to this world such
as garland of lowers, sandal paste and sexual pleasures
are temporary enjoyments as they are results of karma
and as karma itsell is temporary, they are also tempo-
rary. Similarly, the heavenly happiness such as nectar,
etc. are also temporary. For, we can enjoy these things
as long as the merits exist, and once they get exhaust-
ed, we will be deprived of that also. For the transient
nature of this-worldly objects as well as the other-
worldly objects, we have the sanction Irom the
following statement of the Chandogya Upanisad:

‘amgr wafaAm @E: wEE, cais ags gerfaa @
wEa |

“And as here on earth, whatever has been acquired
by exertion perishes, so perishes whatever is acquired
lor the next world by sacrifices and other good ac-
tions performed on earth.” This renunciation or pirdga

has been enumerated as the second sidhana lor without
it the practice of the third one is not possible.

3. warfrazsEafe:  (Samddisatkasampattih)
The third s@édhana consists in §ama and five other
essential traits. The word ‘@di” indicates: gm, Icha,

fafazar sarara and war |
nHRTE  AR-FR-IvciA-Rlfrar-aaram-aarean
This is called warlazwaeals:. Sema is the restraining

of the outgoing mental propensities. Dama is the res-
traint over the external sense organs; uparati is the
withdrawing of the sell. T7itiksa is forbearance.
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Samidhina is self-settledness. Sraddhd is faith. In this
way Sadananda defines all the six terms:

(i) wwmrag wanrtsgfafesafeden gaar foz: )

Sama is the curbing of the mind from all objects ex-
cept hearing, etc. The term ‘curbing’ is to be under-
stood as that particular or#ti or function of the mind
which keeps it in check, from the pursuit of worldly
pleasures. The term ‘Sravanadi’ is to be taken in the
sense of hearing of Scriptures, thinking of their mean-
ing, meditating on it, etc,

(1) Damais the restraining of the external organs
from all objects.

arafzami agsafafizafaden fFaad zm

The external organs are of two kinds such as those of
action and ol knowledge. The five organs of action
are those of speaking, grasping, going, evacuating and
generation. The five sense organs are those ol hear-
ing, touch, sight, taste and smell. Mind is the inner
organ. 'he implicatory meaning of the word ‘dama’
is that particular function of the mind which turns
away the external organs from such objects as are
other than hearing (study) of scripture, etc.

(iii) Uparati is that function of the mind which
keeps the restrained organs from drifting back to the
objects of the senses or it may mean sannydsa.

frafrarmaeat | apahfomfrion soogngeeh:
spqar fEamal wmaoi Bfgar ofcam

(iv) Titiksa is being unruffled by pleasure and
pain arising from heat and cold which are all the in-
evitable associates of the body by meditating on the
pure self’ which is also free from the dual throng:
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' girarorfy-grgafrgar fAfear o

It 1s also defined as bearing all the afilictions without
caring to redress them, being free from anxiety or
lamentation which is forbearance:

Az AAg N AGHERIAFH |
fFeaifammied, a1 @i f{mma )

(vl &Samddhana 1s the constant concentration of
thie mind restrained on hearing of the scriptural passa-
ges and virtues such as modesty, humility; or, it may
also mean the service of the teacher, compiling ol the
Vedantic books, their preservation, ete.:

Foftaer waa: s azggefaed o @i
HATHTAH |

(vi) Sraddhd is the faith in the Gitd, the Maha-
bhirata, and other scriptures and scriptural practices
being taught by the teacher:

aETEFATFaaTEag favara: war
4, gggeay (Mumuksutvam)

The fourth and the ultimate means [or salvation
is mumuksutva which is the earnest desire for moksa. It
is the yearning for spiritual freedom. Even if one
possesses the earlier three qualifications, and lacks the
fourth, then also there 1s no use. Hence, the fourfold

means of knowledge plays a vital role in the attainment
of liberation.



ON THE CONCEPT OF
THE KNOWLEDGE OF BRAHMAN

EE———

N. Veezhinathan

According to Advaita, the ultimate reality is the
one immutably homogeneous, infinite, pure identity.
It is of the nature of consciousness and bliss. Mdyd or
avidyd which is doubly evil as a disguising medinm
and as a distorting one conceals the true nature of rea-
lity by the former and reveals it as God, soul, and the
world, by the latter. These three are thus only the
seeming diversifications of the reality. Of these, God
and soul are complex entities consisting of the sentient
element of reality and the insentient element of avidya,
its products, and their characteristics. The true nature
of God is the sentient element of consciousness which
is referred to in the Upanisads as Brahman; the true
nature of soul too is the sentient element of conscious-
ness which is referred to in the Upanisads as Atman.
The world, on the other hand, is an illusory appear-
ance of Brahman, just as shell-silver is only an appear-
ance of the consciousness conditioned by the shell.
Therefore no part of it is real. This is the distinction
— an important one, between God and soul on the
one hand, and the world, on the other, although the
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three are only the seeming diversifications of the rea-
lity.

God is always aware of His identity with His essen-
tial nature, namely, Brahman and so He is ever-releas-
ed. Itisonly the soul falsely identifying itsell with
mind, sense-organs, physical body and their qualities
has lost sight of its identity with its essential nature,
namely, Atman and undergoes transmigration. It is
in the failure to grasp this identity that the human
tragedy has wholly consisted. The soul has to realize
its essential nature, namely, Atman as identical with
the essential nature of God, namely, Brahman.

Sri Sankara in his commentary on the Brahma-
sutra (11.111,30) says: *“As long as the jiva (soul) is asso-
ciated with the adjunct mind, so long only is the jiva,
a jiva. In reality, however, there is nothing like jiva-
hood apart from what is fancied to be such by reason
of this adjunct.™

He proceeds to point out: “This relation of rea-
ity with mind has but avidyd as its source, and this
avidyd cannot be removed by anything other than the
knowledge of self — that is, the identity of Atman
and Brahman. Hence this relation with such a limit-
ing adjunct as the mind does not ceasc so long as the
identity of jiva with Brahman is not realized.*”

Avidyd, therefore, is the source of all evil, and its
removal would necessarily bring about the removal of
the relation of mind to the so-called jiva. It would

then manifest in its true nature of absolute bliss and
consciousness.  And this is liberation.

The concept of liberation thus has a vital bearing
upon the removal of awvidyd. Awidya which is the
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source of all superimpositions could be removed only
by the direct knowledge of its content. [ts content is
the identity of Brahman and Atman. Hence the direct
knowledge of the identity of Brahman and Atman
would necessarily remove avidya.

Sri Saiikara in the preface to his commentary on
the Brahma sitra states: “In order to achieve the direct
knowledge of the identity of Atman and Brahman, the
Upanigadic texts are studied and their import is in-
quired into."

We thus see that the formulation, by Sri Sankara,
of Advaita in a systematic form and in alliance with the
doctrine of avidyd has established the way of knowledge
as the sole means to liberation. And in the passage
cited above, Sri Safikara indicates that the Upanisads
are the means to the knowledge that leads to libera-
tion.

Karma cannot be the means to the removal of
avidya. It is because karma, in order that it may be
achieved, depends upon avidy@. It is the soul having
false identification with mind, sense-organs, physical
body, etc., that perlorms karma. The false identifica-
tion is due to avidy@d. Thus karma fully depends upon
avidyd to become significant. It is not. therefore, op-
posed to avidyd and hence could not remove it. Sures-
vara 1n his Naiskermyasiddhi sums up this position
thus:

“The fire in the form of right knowledge which
arises from the Upanisads annihilates avidyd relating
to the self. Karma does not remove apidyd because it
is not opposed to it.""*
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It might be said that like karma, knowledge too
depends upon amdyi for its rise. For, knowledge 1n
order that it may arise in the case of an aspirant, re-
quires the aspirant, a preceptor, and scriptural texts.
This distinction is based on antdydonly. Hence know.
ledge of the self too, like karma, can be said to originate
from avidyd; and, so it also is not efficacious in remov-
ing avidya.’

Advaitins answer the above objection by saying
that although both karma and knowledge are products
of avidyd, vet there are vital differences which clearly
distinguish the one from the other,

(1) Knowledge 1s always opposed to ignorance
provided the content of the two is the same. Here
knowledge of self and avidya have identity of Brahman
and Atman as their content and so they are opposed
to each other like the sun and darkness. This sort of
opposition we do not find between karma and avidyd.’

(4} Moreover, knowledge depends upon avidya
for its rise only, and not for giving lorth its fruit in the
form of the removal of evidya. Karma, on the other
hand, depends upon avidyd not only for its rise but also
in giving forth its fruits in the form of heaven, cte.
The latter are significant only in the realm of avidya.’

It is in view ol these two vital differences between
karma and knowledge, the former is not held to be re-
moving avtdyd while the latter is held to be so, although
both are products of avidyi.

Sri Vyasatirtha in his Nydydmrta argues that,
according to Advaita, avidyd and knowledge of the self
are related to each other as cause and effect. It is be-

&
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cause knowledge of self is only a modification of mind
inspired by the reflection of pureselfin it. Mind is an
effect of avidyd. Hence modification of mind also
should be treated as an effect of avidyd. Knowledge
of selt, being a modification of mind, is therefore an
effect of avidyd. Being an effect of avidyd, knowledge
of self cannot have any conflict with the latter. The
result of the argument is that knowledge of self cannot
remove avidyd.’

Sri Madhusiidana Sarasvati in his Advaitasiddhi
rejects the above contention thus:  Awidyd is known to
be the material cause of knowledge ol sell too [rom
the Upanigadic text, “Know mdyd to be the primal
cause.”  Here no affix is put before the expression
‘primal cause’ to qualify its meaning. Hence it is
known that the word conveys the sense that avidyd is
the primal cause of everything including the know-
ledge of sell.' Another Upanisadic text, “He who
knows the self gets over the knot in the form of apidya™"
specifically states that the knowledge of sell, the effect,
removes avidyd, the cause. Although it is true that
material cause and effect would not be opposed to each
other, yet in the case of knowledge of self, the eflect
and avidya, the cause, one must note that there is con-
flict between the two, on the authority of the Upani-
gadic text cited above."”

The objection that there could be no conflict bet-
ween avidyd and the knowledge of self on the ground
that they are related to each other as cause and effect
is answered by Appayya Diksita in the following way:
in ordinary experience we hind that knowledge removes
ignorance if both refer to one and the same object.
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From this we could derive a general rule that know-
ledge and ignorance would be opposed to each other if
the two have the same content. In the present case
knowledge and ignorance have identity of Atman and
Brahman as their content. Hence they are opposed
to each other, although they are related to each other
as cause and effect.” It follows from the above that

the knowledge of Brahman is the annihilating factor of
avidya.

Now the following questions arise as to the exact
nature of the knowledge of Brahman:

(1) Is it svaritpa jiidna, that is, the essential nature
of Brahman or vrtti. jiidna, that is, the modification of
mind inspired by the reflection of Brahman? Te either
of the views there are difficulties. If the knowledge
ol Brahman were admitted to be svard pa- jitina, then
since the latter is ever-existent, there will be the re-
moval of avidya always. This means there will be no
transmigratory existence based on avidyd and as such
there will be no need for the study of Vedanta with a
view to put an end to transmigratory existence, '’

If the knowledge of Brahman were admitted to be
of the nature of a mental state, that is, modification of
mind, then it might be asked whether it is real or non-
real. If it were real, then its cause, namely, mind and
avidyd, the cause of mind also must be held to be real.
And being real, they cannot be removed at all.

If it were non-real, then it cannot remove avidyd.
For, a non-real factor does not have any practical
efficiency. If, however, the knowledge of Brahman
which is non-real could remove asidyd, then even dream
cognition which is non-real could remove ignorance.”
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(2) It might further be asked as to whether the
knowledge of Brahman is determinate in character or
indeterminate, [t cannot be determinate in character;
for, determinate knowledge in regard to Brahman can-
not but be false. And, being false, it cannot remove
avidyd. 1t cannot be [ree {rom all characteristics too;
for, in ordinary experience, we find that only know-
ledge in the form *“This is shell” removes ignorance re-
lating to shell which has caused the illusion of silver.
Here the knowledge “This 1s shell” has shellness as its
adjectival feature, and shell as its substantive feature;
and as such it is determinate or savikalpaka or sapra-
kiraka. Neveris it observed that a knowledge that is
free from all characteristics removes avidyad.'”

(3) What is the annihilating factor of the know-
ledge of Brahman? II' it remains without being re-
moved, then the non-dual nature of Brahman will be
lost.  1i it is removed, then it is asked whether it gets
removed by itsell or through another factor. If it gets
removed by itsell, then we would be adopting the
doctrine of momentariness advocated by the Bud-
dhistic schools. If it gets removed by some other
factor, then, for the removal ol that factor we must
admit another; and so on, ad infinitum."”

(4) 1s the knowledge of Brahman, mediate or
immediate? It cannot be former; for, in that case 1t
cannot remove ajidna which is immediately known. It
cannot be the later too; for, the Upanisads which,
being sentences partake of the character of ordinary
sentences, could give rise only to mediate knowledge.
And mediate knowledge in respect ol Brahman can-
not but be false. It might be said that the Upanisads
give rise to mediate knowledge of Brahman only, but
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it becomes immediate through repeated meditation by
mind. This, however, is wrong; for, inthat case, the
Upanigadic teaching that Brahman could be known
only from the Upanigads will be contradicted.'” It
follows from the above that the concept of the know-
ledge of Brahman does not stand to reason, and hence it
cannot be held that it removes avidyd.

The objections raised against the concept of the

knowledge of Brahman may be answered successively
as [ollows:

(1) Knowledge of Brahman is not svariipa- jfidna.
Advaitins make a clear distinction between spvaritpa-
Jfana and préti-jRdara. The former constitutes the
esscntial nature of Brahman and hence eternal. The
latter 1s only a mental state or the modification of mind
and so non-eternal. It s only Brahman reflected in
the mental state arising from the major texts of the
Upanigads. Brahman which is pure consciousness or
spardpa-jhidna is not opposed to avidya; it is its
witness. And Brahman reflected in the mental state
arising from the Upanisads 1s opposed to avidyd; and
it is not its witness. Sr1 Vidyaranya in his Varttikasira
explains the above view thus:

The rays of the sun normally illumine the grass;
but they burn the very grass when they are re-
flected through a lense. In the same way, Brah-
man — the pure consciousness manifests avidya;
but when reflected in the mental state, it removes
avidya."”

Knowledge of Brahman is thus only the mental
state inspired by the reflection of Brahman in it. It is
not real; for in that case there would be two real enti-
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ties, namely, Brahman which is knowledge and know-
ledge of Brahman. There would then result contradic-
tion to the non-dual nature of reality. Knowledge of
Brahman is non-real. It is argued that, being non-
real, it cannot remove gridyd. This argument, however,
is wrong. If is not an invariable rule that an object,
if it should have practical efficiency, should be real.
Reality 1s non-sublatability in the three divisions of
time. What is required is that an object and practical
efficiency in regard to it — these two must belong to
the same level of reality. Knowledge of Brahman and
practical efficiency in respect of it, namely, the remo-
val of avidyd have the same level of reality, empirical
reality,”

Further, the wrtti-clement in the knowledge of
Brahman is only a delimiting factor. Itis, in the lan-
guage ol the Naiyayika, an anyathasiddha and hence is
not admitted to be a cause. The limiting condition
may be a non-real factor; but what is limited by it
need not be non-real. In other words, reality of what
is delimited by a limiting condition which is non-real
would never be lost. The Naiyayika admits that it is
ether that comprehends sound. And the delimiting
factor of ether is the outer part of the ear. The rela-
tion between the outer part of the ear and ether can-
not be real; it is because ether is a partless entity. And
the relation of the outer part of the ear would, there-
fore, pervade the entire ether. The result of the argu-
ment is that there would be auditory perception of
sound always. This, however, is not the case. Hence
it must be held that the relation between the outer part
of the ear and ether is not real. It cannot be non-
real or anirvacaniya according to the Nyaya school. It
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15 because the Nyaya school does not admit the con-
cept of anirvacaniyati. According to that school, if a
particular factor is not real then it is unreal, that is, it
is an absolute nothing. Hence the relation of the
outer part of the ear and ether is an absolute nothing;
and, although an absolute nothing it enables us to
comprechend sound. For the Advaitins such a relation
1s non-real, or anirvacaniya; it is something different
from being an absolute nothing. If an abseolute
nothing could be practically efficient according to the
Nyayaschool, then there is no valid reason to reject
the contention that that which is different from an
absolute nothing, namely, an anirsacaniyapadirtha or a
non-real factor could be practically efficient.”!

A younger contemporary of Sri Sankara derisive-
ly put it thus:

According to your desire, when an absolutenothing
could give rise to some real result, why cannot an
entity created by avidyd which is different from an
absolute nothing produce some result possessing
same level of reality? It is really strange to say
that it cannot be so. Anyway you are highly
qualified to assert so, while we are not competent.*

It comes to thiss Knowledge of Brahman, although
non-real, could dispel avidya.

It has been argued that if knowledge which is
non-real could dispel avidyd, then evendream-cognition
which is non-real could remove some ignorance. This
argument 18 wrong. Knowledge of Brahman is valid
while dream cognition is not valid, And validity of
knowledge consists in this that the content of that
knowledge should be unsublatable. The content of the
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knowledge of Brahman is Brahman which is unsubla-
table and hence it is valid, The content of the dream
cognition is sublatable and hence i1t is not valid.** It
comes to thiss Knowledge in order to remove igno-
rance, need not be real; 1t should only be valid.
Knowledge of Brahman which is a mental state satis-
fies this criterion, and hence 1t 1s held that 1t removes
avidya.

(2) It has further been argued that knowledge
of Brahman could either be determinate or indetermi-
nate in character. And difficulties have been suggested
in the case of both the alternatives. Advaintins argue
that a criterion for a knowledge to remove ajiidna is
that knowledge must refer to the content of ajiidna.
If the content of ajhdna is determinate in character,
then what is required {or the removal of that ajiana is
determinate valid knowledge, 1f the content of ajiidna
is free from all characterstics, then what is required is
valid knowledge which is nirvikalpaka. Both these
cases are covered by the criterion that valid knowledge
in respect of the content of ajiidna removes ajfiana.*

(3) To the question as to what is the annihilating
factor of the knowledge of Braliman, Advaitins answer
that knowledge of Brahman gets itself removed after
removing auvidya. The destruction of the material
cause would result in the destruction of the effect. In
the language of Sri Madhustidana Sarasvati the know-
ledge of Brahman in 1ts aspect as a valid knowledge
(pramd) removes avidyd and in its aspect as a known
entity (dr$yapadartha), it is removed.*

(4) The question whether the knowledge of Brah-
man is mediate or immediate, and if it is immediate
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what exactly is its instrument must be considered now.
Vacaspatimisra is of the view that mind aided by
meditation is the instrument of the direct knowledge of
sell. Amalananda, the commentator of the Bhimati,
argues that mind is well-known to be the instrument
of the direct knowledge ol the conditioned self in the
form ‘I".** Hence mind must be considered to be the
instrument of that direct knowledge of Brahman too.
The Upanigadic text ‘This sell is subtle, that is, diffi-
cult to be perceived and is fit to be known only through
mind"’ states that mind is the instrument of the know-
ledge of Brahman. Vacaspati sums up his position
thus:

The mind refined by meditation upon the import
of the major texts of the Upanigads like ‘tat tvam
asi’ give rise to the direct knowledge of identity of
the clarified senses of the term fpam with that of
tat.™

Prakdsatman, the author of the Vivarana main-
tains the view that the major texts of the Upanisads
are the instruments of' the direct knowledge of Brah-
man. The Chandogya text ‘He (Svetaketu) realized
Brahman following the instruction of his {ather™ and
the text *He has imparted knowledge of Brahman
which is the substratum of mdyd™ speak of the attain-
ment of knowledge of Brahman, immediately after the
instruction by the preceptor. There 1s another texr —
“They have well-ascertained the truth of Vedanta on
the basis of the knowledge arising from the Upani-
sads  This text implies that alter the rise of the
knowledge from the Upanisadic text no other factor is
required to confirm the truth learnt. This non-require-

ment ol any other factor would hold good only when
7
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it is admitted that immediate knowledge arises from
the texts.

Prakasatman argues™ that the above texts show
that the Upanisads are the instruments of the direct
knowledge of Brahman. He states [further that the
Upanisads not only show that the major texts are the
instruments ol the direct knowledge of Brahman but
also deny that mind is the instrument of the knowledge
of Brahman. The Upanisadic text ‘The sell is that
which i1s not manifested by mind™ states that mind is
not the instrument of the knowledge of Brahman,

It might be argued by the followers of the Bhdmaiti
school that in the above text the word ‘mind’ means
mind that is associated with impediments, and the text
means this much that the self is not manifested by the
mind which is associated with impediments. The result
ol this interpretation is that the text cited above denies
instrumentality of immature mind to the knowledge
ol Brahman and not of mature mind. Hence mind is
the instrament of the knowledge of Brahman.*

This position, however, 1s wrong, It is because in
the complement of the above text ‘by which mind is
manifested,™ the word ‘mind® stands for mind in
general and not for *mind’ associated with impedi-
ments. For, it 18 not only the immature mind but
mind in general that is manifested by Brahman. Hence
in the earlier text’ also the word ‘mind”® must be taken
tostand for mind in general and the whole text would
mean that ‘Brahman is that which is not revealed by
mind, but which manifests the mind.” Thus this
Upanisadic text specilically denies the instrumentality
of mind in respect of the knowledee of Brahman.
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It might be said by the Bhdmati school that the
above consideration would precisely apply to the view
that Upanisadic texts are the instruments to the know-
ledge ol Brahman. The Upanigadic text ‘Brahman is
that which is not manifested words™ specifically denies
instrumentality of verbal testimony in respect of the
direct knowledge of Brahman, It cannot be said that
the expression ‘by words” in the text stands for words
that are different from Upanisads and the whole text
means that Brahman is manifested by words other than
Upanisads. For in the complement ol the above text
‘by which words are manifested”* words in general
including the Upanigads are said to be manitested by
Brahman. Hence in order to have unity of sense, in
the earlier part of the text too, the expression ‘hy
words’ must be taken in the sense of words in general,
It comes to this that on the authority of the Upanigadic
text cited above, we have to conclude that verbal
testimony too is not the instrument of the direct know-
ledge of Brahman.

The Vivarana school would say that, no doubt,
the text cited by the Bhdmati school denies instrumen-
tality of verbal testimony in respect of the direct know-
ledge of Brahman. But it must be noted that it denies
only this much, namely, that words primarily signify
Brahman. Itdoes not deny secondary signification of
words in respect of Brahman. If it is said that the
words of the Upanisads do not convey Brahman even
through secondary signification, then the Upanisadic
text ‘1 ask about Brahman which could be known only
through Upanisads™® will be fully contradicted.

Moreover, te the Bhimati school, one may put
the following dilemma: either Brahman is mediately
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known or it is not. If it is not, then there is no ques-
tion ol meditation apon it with a view to attain its
immediate knowledge, Ilit 1s, then it must be through
the Upanisads only. And so it must be held even by
the Bhdamali school that the Upanisads convey Brah-
man and the text that ‘Brahman is not conveyed by
the Upanisads’ must be understood in the sense that
the Upanisads do not convey Brahman through pri-
mary signification and they convey Brahman through
secondary signification.  And the chief distinction
between the Vivarana and the Bhamati view as regards
this is: according to the former, knowledge of Brahman
which arises [rom the Upanisads is immediate, and
according to the latter, it s mediate.

Hence if the Bhimati school interprets the text
‘Brahman is that which is not manilested by words™
literally to mean that Brahman is not conveyed by
words either through primary signification or through
secondary signification, then mediate knowledge of
self would be impossible, and consequently there is no
possibility of attaining immediate knowledge at all.
Hence the Bhamati school has to interpret the text on
the lines indicated by the Visarana school.™

From the above discussion it [ollows that the major
texts of the Upanisads give rise to the direct know-
ledge of Brahman and this view is in accordance with
the teachings of the Upanisads.

It is now contended* that although the view that
the Upanisads are the instruments of the direct know-
ledge of Brahman is not in consonance with the teach-
ing of the Upanisads, yetitis not congruous to the very
nature of verbal testimony. For verbal wverbal testi-



ON THE CONCEPT OF THE KENOWLEDGE OF ERAHMAN 53

mony being in the form of words must necessarily par-
take of the character of all verbal testimony and give
rise only to mediate knowledge of an object.

The Vivarana school holds” that the question
whether verbal statements give rise to mediate know-
ledge or immediate knowledge depends entirely upon
the prameya. 1f the object 1s mediate, then a sentence
would give rise to the mediate knowledge only. Il it
is immediate, it would give rise to immediate know-
ledge. Here Brahman, the unrelated absolute, is one
without 1mmediate self. Hence the major texts like
tat tvam asi will definitely impart the immediate know-
ledge of it just as it is.

This leads us to the discussion regarding the defini-
tion of mediacy and 1mmediacy of objects and know-
ledge of objects.

Nrsimhasrama in his Vedantatattvaviveka defines
immediacy of knowledge thus: immediacy of know-
ledge consists in having for its content an object that
is immediate.'

Now this definition cannot be well understood
unless we know the definition of the immediacy of an
object. Immediacy of an object consists in the non-
difference of the object from the consciousness condi-
tioned by mind.  In the Vedantaparibhisa'™ this defini-
tion is explicated thus: an object is immediate il it does
not have any independent existence apart from the
existence that constitutes the nature ol consciousness
conditioned by mind.,  To explain the above position
a threelold classification of consciousness is advocat-
ed. Pure consciousness which is one when conditioned
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by the object is known as prameya-caitanya or visaya-
caitanya; and when conditioned by mind, it is pramatr-
caitanya or jiva.

In the case ol the perception of an object (say)
pot, when the sense of sight comes into contact with
pot, mind, which is luminous, reaches the place of the
pot and undergoes transformation into the form of pot.
This modification is known as vrtti or mental state.

Now immediacy of pot consists in the pot not
possessing any independent reality apart from the
reality of the consciousness conditioned by mind. It
i1s thus: pot, etc., are superimposed upon the pure
consciousness conditioned by pot, etc. The latter itself
is the reality of pot, etc., because reality tor the super-
imposed object over and above the reality of the sub-
strate is not admitted. It comes to this that pot, etc.,
do not have any independent reality apart from the
reality constituting the essential nature of the substra-
tum, namely, the consciousness conditioned by pot, etc.
Now when the sense of sight comes into contact with
pot, mind also comes out through the sense of sight and
assumes the form of pot. Here the limiting conditions,
namely, the mind and pot are located in one and the
same place. And so the consciousness conditioned by
mind becomes non-different from the consciousness
conditioned by pot. Thus since the consciousness
conditioned by the pot is but the consciousness condi-
tioned by mind — the Jatter is viewed to be the sub-
stratum ol pot, etc. Hence the reality of conscious-
ness conditioned by mind itself is the reality of pot.
In other words, pot does not have any reality apart
trom the reality conditioned by mind., In the words
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of Nrsimhasrama, pot is immediate as it is non-diffe-
reat from the consciousness conditioned by mind.

So far the immediacy of external objects. The
factors like happiness, unhappiness, etc., which are
modes of mind and which are therefore internal
objects are always superimposed upon the conscious-
ness conditioned by mind. And so their reality is only
the reality that constitutes the essential nature of the
consclousness conditioned by mind,

It tollows that an object is immediate if it is
identical with the consciousness conditioned by mind,
We have already said that a cognition which has for
its content an object which is immediate is immediate,
In other words, immediacy of cognition is caused by
immediacy of object. In the present case, Brahman is
one with the consciousness conditioned by mind. It is
the essential nature of the consciousness conditioned by
mind. Hence it is immediate. When there arises a
mental state in the form of Brahman which is imme-
diate then the mental state or cognition which has
Brahman — the immediate one — as its object, is also
immediate. The mental state in the form Brahman
arises from the major texts of the Upanisads. Hence
the latter are considered to be the instruments of the
direct knowledge of Brahman.

It must be noted here that the identity between
the consciousness conditioned by mind and objects like
pot, happiness, etc,, is only a superimposed one. Inthe
case of the identity between the consciousness condi-
tioned by mind and Brahman, it isnot a superimposed
one; on the other hand, it constitutes the essential
nature of the consciousness conditioned by mind.
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Knowledge of Brahman is the sole means to
liberation.

It is only the mental state inspired by the
reflection of Brahman in it.

It is indeterminate in character.
It gets itsell removed. .

It is immediate.

And it arises [rom the major texts ol the
Upanisads.
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THE ROLE OF SCRIPTURE AND REASON
ACCORDING TO SURESVARA

e T T T T e

R. Balasubramanian

Suresvara emphatically declares that the saving
knowledge can be obtained only through Scripture
and not through other means of knowledge, He says:
“Concerning the inmost Sell, knowledge arises firmly
from the text, ‘Thou art that Being®, which extinguish-
es all further enquiry. This knowledge cannot come
[rom other sources ol knowledge.”” Brahman is trans-
empirical. Perception and other means ol knowledge
can convey the knowledge of empirical objects, but
not that of the trans-empirical Brahman. Through
perception we gain knowledge of the objects of the ex-
ternal world., Since Brahman-Atman is the inner
reality and not an object of the external world, it can-
not be known through perception. Nor can it be
known through inference. Since the Sclf is impercep-
tible, 1t i1s not possible to have the knowledge of the
invariable relation (gsydpli-jfiana) between the Self and
anything else; and in the absence of such a knowledge
mference has te be ruled out” Knowledge, as it is
ordinarily understood, invelves three factors, viz. the



GO THE VOICE OF SANKARA

the knower, the means of knowledge, and the object of
knowledge (pramatr-pramdina-prameya-vyavahira), which
relate to the objects of the external world. Conse-
quently the inward Self does not fall within the scope
of knowledge as other objects do. In the words of
Suresvara: “As this entire mechanism of knowledge
relates to the external world, however far we may
examine, the ordinary modes of knowledge are only
for gaining knowledge of external objects.”* Adducing
several reasons to show why the Self cannot be known
through perception and other means of knowledge,
Suresvara sums up the position as follows: “As the
Sell is of the nature of eternal awareness, as it stands
in need of no other proof, as it is without physical
qualities like sound, as it is that about whose existence
doubts can never arise, as it 15 the inmost Self, as it is
an end to itsell in itself, as it is not an object of know-
ledge. it is not cognized through ways of knowing like
perception, by persons governed by worldly desires.”*

It should not be thought that Suresvara denies
or underestimates the value of reason. He says in seve-
ral places that reasoning must be made use of for dis-
criminating the Self from the not-Sell, To quote Sures-
vara: “A wise man, having determined the distinctive
characteristics of the Sell and the not-Sell, must know
through inference, as he knows fire through smoke,
that all the factors up to the intellect are of the nature
of the not-Self ™ There are different forms of reason-
ing like inference (anumina), analogy (upamdna), argu-
ment based on anvaya-vyatireka, etc. Suresvara makes
use of these forms of reasoning in his writings."
Though reason is ancillary to Scripture, it is never-

theless important as it helps to clarify the issues raised
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by Scripture and make the teaching of Scripture in-
telligible. In fact Scripture itsell em phasizes the ime
portance ol reasoning as a valuable supplement to it.
The Brhadaranyaka, for instance, says: “The Self should
be realized — should be heard of, reflected on, and
meditated upon.”” Sravana is guided study of Scripture
through listening to the instructions from a teacher.
Manana, which is to follow fravana is reflection through
reasoning on the teaching of Scripture. The Taittiriya,
too, lays emphasis on the importance of rational re-
flection on the part of the spiritual aspirant after lis-
tening to the teacher. The teacher, for instance, ins-
tructs the disciple as lollows: “If anyone knows Brah-
man as non-existing, he himsell becomes non-existent.
[i anyone knows that Brahman exists, then the wise
think of him as existing.”” Aflter receiving this instruc-
tion from the teacher, the disciple, who is expected to
be critical, asks questions with a view to clarilying
certain difficulties involved in the teaching. Scripture
refers to the questionsraised by the disciple with the pre-
fatory note, “Then, therefore, follow these questions,”
Commenting on this text, Suresvara says that “in the
text athata the questions of one who wishes todeter-
mine the final view will be stated.”™" It may be stated
here that reflection consists not only in the employ-
ment ol arguments such as anumana, upamdina, and
arthapatti, which will prove the thesis that the jiza in
its essential nature 1s non-different from Brahman,
but also in the use of arguments which will reiute the
standpoint of duality.” As a supplement to Scripture,
reasoning will help the spiritual aspirant to ascertain
whether the thesis of non-difference between the jiva
and Brahman is tenable or not.
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Reason, however, has 1ts own limitations. For one
thing, it can give us only mediate knowledge which has
to be validated through some other knowledge as it
lacks certitude. If this other knowledge 15 also medi-
ate, we will require some other knowledge for its vali-
dation, and so on; and this will lead to infinte regress.
Secondly, there cannot be any finality in respect of the
findings of reason. What is reasonable when viewed
from one point of view may be shown to be untenable
from another point of view through the help of reason.
Thirdly, reason gives us only relational knowledge in-
volving subject-object, substance-attribute, cause-
effect, and other distinctions. The Self which is in-
ward and non-relational cannot be known through
reason. Finally, reason may help us to discriminate
the Self from the not-Self, but it cannot tell us what
the Selfis. It is only through Scripture that we can
gain the knowledge of Brahman-Atman. In the words
of Suresvara: “lo the inguirer who, after rejecting
every phenomenon up tothe vital breath as not-Self
through the method of anvaya-vyatireka, asks, ‘Who am
I?" Scripture furnishes the answer, ‘You are That.” "

It is not enough to know what the not-Sell is. The
inquiry comes to an end only when the nature of the
Self is known positively, The body, the senses, and
the mind have all along been mistaken [or the Self
because of avidyd. As a result of discrimination, a
person who undertakes the ingquiry is able to realize
that what he was seeing all along is not really the Self.”
It is quite probable that he entertains the doubt that
he, too, has been eliminated, for he has not known the
Self, and what wag thought of as the Self has turned
out to be the not-Sell. Being accustomed to know
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things through perception and other means of know-
ledge, he may endeavour to know the Sell in the same
way as he knows other things. Such an attempt is bound
to result in disappointment.  The Self which is trans-
empirical cannot be known through the physical eye
which is competent only in respect of empirical things,
That is why Scripture declares that the Self'is “not seen
by the eyes,”" and that “the Seer of the seeing cannot
be scen.”" 8o, reason which plays a vital part in the
mitial stages by helping wvs to discriminate the Self
lrom the not-Sell must be lollowed by Scripture.
While reason prepares the way, Scripture accomplishes
the goal. The two are, therefore, related as what
helps and what is helped. It only means that Scrip-
ture which is the source of the knowledge of Brahman-
Atman cannot be disregarded. Citing the case of the
Buddhists who without accepting the authority of $ruti
depend on mere reason, Suresvara sounds a note of
warning by sayving that those who do not accept the
authority of Sruli in respect ol the trans-empirical
reality will not only fail to reach the goal, but will
also run into the danger ot accepting what is {alse,'"

I't is necessary at this stage to consider the validity
of the Vedic testimony (S$ruti) as a source of know-
ledge, If there are reasons to show that the Vedic
testimony cannot be accepted as a source ol know-
ledge, we have to reject it.  That which makes known
what is otherwise unknown is a pramana. In the words
of Suresvara: “1f a framana makes known an object,
without being dependent on another pramdna, then
that 1s truly a gramdna; there is no other definition of
pramana.””” Perception, inlerence, cte. are sources of
knowledge in matters empirical.”” But in respect of
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Brahman which is trans-empirical, the Vedic testimony
is our only source of knowledge. Suresvara argues
that the Vedic testimony will cease to be a source of
knowledge (1) if what 1t conveys is otherwise known
and is, therefore, not new, or (2)if what it saysis
opposed to the evidence of another pramana, or {3) if
what it says is doubtful, or (4) if it does not make
known anything at all.** Let us consider whether the
validity of $rut: as a source of knowledge can be ques-
tioned on any or all of the conditions stated above.

The hrst condition does not hold good. The
knowledge of the non-dual Brahman conveyed by the
Veddanta texts is otherwise unobtained. The trans-em-
pirical reality does not fall within the scope of
pramanas like perception, So the Vedinta texts which
convey the knowledge of Brahman cannot be dismiss-
ed as restatements (anuvdda), A basic difference
between a scriptural statement and the statment of
a trustworthy person may be noted here. The infor-
mation conveyed by the statment, “There are [ruits
on the bank of the river,” uttered by a trustworthy
person can also be known through perception. Omne
who hears this statment can verily the truth of the
statement by means of perception. The knowledge
conveyed by a scriptural text like “at team asi’, how-
ever, cannot be confirmed by pramdnas, like percep-
tion, for what is taught by the Upanigads does not
fall within the scope of perception and other pramd-
nas.'”  As Suaresvara puts it, “On what grounds can
fruti, which reveals the real Sell, [ree {rom misery
and inaccessible to other sources of knowledge, be
judged as not being a source of knowledge?"""" It may
be stated here that Suresvara, disagreeing with the
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Niyogavadin who argues that anuvidas which restate
what is already known do not have validity independ-
ently of injunctive text, maintains that even anuvidas
have validity on their own.” Suresvara says: “As
in the case of (assertive) $ruti texts which have the
power to convey (the knowledge of Brahman), the
validity of anuvidas, too, cannot be snatched away
by the crows (of Mimamsakas), by connecting them
with injunction.”*

We shall now consider the second condition. Is
it the case that the evidence of §ruti goes against that
of perception and other pramanas? Critics of Advaita
answer this question in the affirmative, They try to
substantiate their view in several ways which deserve
caretul examination. While Scripture affirms the truth
of non-duality, perception and other sources of know-
ledge lend support to the existence of a plurality of
things which are different from one another. That we
experience a world of diversity in our day-to-day ex-
perience, is a matter which does not require philoso-
phical defence through dialectics. How can $ruti be a
valid source of knowledge when what it affirms is
patently opposed to the unquestionable evidence of
pramanas like perception? Further, while $ruti declares
that the Sell is free from sorrow and suffering, percep-
tion testifies to the contrary. There is yet another
point for consideration. Everyone [rom infancy on-
wards depends upon perception, but $ruti is thought
of only subsequent to perception. It means that per-
ception comes first, and Sruii comes later. I so, when
the evidence of $ruti comes into conflict with that of
perception, either $ruli, the critics urge, must be declar-
ed invalid or its meaning must be construed in accor-

9
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dance with the evidence of perception. In other words,
when the Vedic testimony is at variance with that of
perception, it becomes weaker.

According to Suresvara, the basic assumption in-
volved in the several points raised above is wrong. The
argument as a whole proceeds on the assumption that
there is conflict between $ruti and other sources of
knowledge. There is, however, no justification for this
assumption. The scope of §ruti is entirely different
from that of perception and other sources of know-
ledge. It means that the nature of validity claimed
for the Vedic testimony is different from that claimed
for perception and other sources, Perception 18 a source
of knowledge in empirical matters. It gives us a know-
ledge which accords with our experience of things.
If the knowledge it gives does not stand the test of
practical efficiency, if its evidence runs counter to our
experience, then it has no vahidity at all. Perception
has, therefore, only empirical validity (pydvakarika-
pramanya), What is true of perception is also true
of inference and other pramdnas. The Vedic testimony,
on the contrary, is the means of our knowledge of the
ultimate reality. TIts claim to wvalidity centres round
the trans-empirical. Just as perception does not have
any validity in respect of the trans-empirical, even so
$ruti does not claim any empirical validity. There is
thus a clear demarcation of the spheres of application
and authority of §ruti and perception. Consequently,
the possibility of any conflict between them is ruled out.
In the words of Suresvara: “A pramdna is that which
makes known what is new. Il it does not do this func-

tion, 1t ceases to be a pramana. So no conflict is con-
ceivable (between Sruti and other sources of knowledge)
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as they relate to mutually distinct spheres.””* Suresvara
drives home his point by an illustration. We perceive
colour through the visual sense, and we hear sound
through the auditory sense. Since the scope of each
sense-organ is restricted to its own sphere, the validity
of the one cannot be denied by means of the other.
There is no discord at all between them. Generally
speaking, to say that two pramdnas are mutually con-
tradictory is sell-discrepant. The absurdity ol the
argument, “This is no sound, because | see colour
through the visual sense,”” 1s so patent that it calls {or
no comment. So the testimony ol fruti cannot be set
aside on the ground that perception proves something
else as there is no conflict between them.

Scripture, it was argued, is at variance with per-
ception, because while the former aftirms the truth of
non-duality, the latter that of duality. Here again
the argument proceeds on the untenable assumption
that perception proves the existence of a plurality of
things. OSuresvara argues that perception does not
reveal difference. Only il it is proved that we get the
knowledge of difference or plurality through percep-
tion can we say that the evidence of perception goes
against the teaching of §rufi. Perception, according to
Suresvara, can only reveal an object. It cannot dis-
tinguish one object [rom another.” The visual sense,
for example, can reveal a pot; but it cannot distinguish
a pot [rom another object, say a table. The work of
perception consists only in the manifestation of an
object and not in revealing or proving the reality of
difference. So long as the reality of difference is not
proved, it is not possible to maintain that there is a
plurality of things which are different from one
another.
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In order to show that the work of perception is
no more than the manifestation of an object, let us con-
sider the different possibilities regarding the function
ol perception. There are three possibilities here. One
can argue that (1) perception reveals an object, or
that (2) it reveals difference, or that (3) it manifests
an object and also reveals difference.  Of these, only
the first alternative is tenable.

It cannot be said that perception reveals difference,
that is to say, distinguishes or excludes one object from
another. because difference, Suresvara argues, cannot
be a content of perception. What is real alone can be
the content of gramana. Difference, being illusory like
the rope-serpent, cannot be the content of a parmdna,
and so does not fall within the scope of perception.”

Difference, it 1s said, is anyonydbhiva. When we
say that a cow isdifferent [rom a horse, there is mutual
non-existence (@nyonydabharva) of the one in the other, 1.2.
there is the non-existence of the horse in the cow as
well as the non-existence of the cow in the horse. So
difference in the sense of mutual non-existence is
abhava. If so, perception, Survesvara argues, has no-
thing to do with what is non-existent. There can be
relation between an existent object and perception,
since the non-existent which is devoid of being cannot
serve as the basis of any relation.”™ The point here is
that abhdva cannot be known through perception which
requires sense-object cantact. Since difference is viewed
as abhdva, it cannot have any relation with the sense-
organ. lf it cannot be known through perception, it
cannot also be known through aenrumdna and other
pramanas which are all dependent on perception.
Suresvara argues that difference, which is said to be
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negative, cannot also be known through non-cognition
(anupalabdhi). The term anupalabdhi may mean either
the absence of pramana or the absence of knowledge.
It is absurd to say that the absence of pramdna is the
pramina by which abhdva is known. Nor is it possible
to say that the absence of knowledge 1s the means for
knowing abharza. Knowledge alone reveals an object,
but not the absence of knowledge,™

Since it cannot be shown that difference falls
within the scope of perception, the third alternative
according to which perception not only reveals an
object, but also differentiates it from others is equally
untenable. All that perception can do is just to mani-
fest an object. 1f so, there is no justification for the
contention that the evidence of perception goes against
the teaching of Srufi.

Suresvara observes that there is no conflict bet-
ween the teaching of Sruti and the evidence of precep-
tion. If it appears that there is conflict between the
two in a particular instance, it is necessary for us to
show that the alleged conflict is not genuine. For ex-
ample, while §rati tcaches that the Self is intrinsically
free from sorrow and suffering, the evidence of percep-
tion is to the contrary. This seems to be a clear case
of conilict between Scripture and perception. How-
ever, the conflict here is only apparent and not real.
Pleasure and pain beong to the internal organ (antah-
karana) which is subject to modifications. On account
ol non-discrimination between the Seli’ and the inter-
nal organ, what 15 true of the latter is erroncously
ascribed to the former. So if one says that the jisa is
subject to misery as evidenced by perceptual experi-
ence, it should not be taken in the primary sense, but
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only in the secondary sense.”" In other words, what
Sruft says is true of the Sell' from the absolute stand-
point, while the evidence of perception in respect of it
is from the relative standpoint. In view of the diffe-
rence in the standpoints, there is no conflict at all bet-
ween Sruit and perception,

Let us assume for the sake of argument that there
is conflict between §rufi and perception. The question,
then, arises whether the testimony of $ra#i should be
accepted as valid or that of perception. Suresvara
maintains that Scripture alone should be accepted as
final for two reasons. First, Scripture being impersonal
{(apauruseya) is free from defect and distortion, and so
the teaching of Scripture can never be doubted.® But
the same thing cannot be said of perception and other
sources of knowledge. Every one of these source of
knowledge isdependent on the mind and the senses of
the person, which are liable to defect and distortion.
Cases of error in perception are not wanting. If it is
found that the evidence of perception goes wrong in
one particular instance, one may be sceptical about
the reliability of perceptual evidence as a whole.
Secondly the experience of deep sleep corroborates the
Scriptural testimony that the Self is intrinsically of the
nature of bliss. It follows that whar is bliss by its very
nature is wrongly imagined as subject to suffering due
to its association with the mind and so perception must
vield to Scripture in this regard.”

The argument which seeks to prove the supremacy
of perception on the ground that everyone from the
beginning depends upon perception, and that the
knowledge conveyed by $ruti which comes later cannot,
therefore, sublate the knowledge conveyed by percep-
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tion, is suicidal. Far [rom strengthening the case of
perception, it really undermines its position in relation
to Sruti. The very admission that perceptual know-
ledge is prior, while the Scriptural knowledge is sub-
sequent, weakens the former and strengthens the latter.
[t is well-known that the subsequent knowledge of
shell becomes stronger by sublating the carlier cogni-
tion ol silver. In the same manner, the knowledge
conveyed by Scripture which is subsequent cannot help
sublating the earlier cognition obtained through per-
ception.  Since perception and Scripture are indepen-
dent of each other, and since the Scriptural knowledge
is subsequent to the perceptual knowledge, we must,
by adopting the principle of the subsequent sublating
the earlier (apaccheda-nyaya), declare the earlier cogni-
tion through perception invalid. Kumarila explains
the apaccheda-nyaya as follows: “Where two (sources),
being related as prior and posterior, convey their
knowledge independently of each other, the posterior
18 stronger of the two.””" In fact, one need not resor to
the apaccheda-nydya for the purpose of vindicating the
final authority of Scripture if the issue as stated here
involves the problem of Scripture versus perception,
The issue hasto be decided in favour of Scripture sim-
ply on the ground that Seripture, being impersonal and
therclore being completely f{ree from anv possible
defect, will always supersede perception, which is
liable to delect, when their evidences on any problem
are conflicting, The superiority of Scripture rests on
its impersonal character.”

The third condition also does not hold good. The
authority of Scripture cannot be set aside on the
ground that what 1t conveys is open to doubt (sam-
faya). Suresvara says that there is no scope at all {or
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doubt with regard to Scripture. There are two points
to be considered here. First of all, we must consider
the nature of the pramdna at issue. There is room for
doubt in respect of a pramana like perception which is
dependent on the human agency. But since $ruti is
impersonal (apauruseya), one cannot raise doubts about
it as a source of knowledge. When the not-Self which
is the root cause of all possible doubt is removed
through reasoning, there cannot be any room for
doubt about the teaching of §rufi.”* Secondly, we must
also consider the nature of the object to be known.
Here it is the Self that is to be known through Scrip-
ture. That about which doubts may arise, Suresvara
remarks, is not the Self according to the wise. “With
regard to the Self there could be no doubt, for it is of
the nature of awareness itsell.” Suresvara argues
that with regard to objects like pot there may be igno-
rance, error, and doubt, but “not in respect of the
cognizer, the cognition, and the Witness-conscious-
ness.””™"  As a cognition takes place, the knower knows
it directly. So one cannot entertain any doubt about
it; nor can one be ignorant or mistaken about it. Since
the cognizer (jfidtd)is directly ilumined by the Witness-
consciousness, neither ignorance, nor doubt, nor error
1§ possible with regard to the cognizer. If none of those
is possible even with regard to both the cognition and
the cognizer, one can argue a fortiori that they are not
possible with regard to the Witness-consciousness,
which reveals both the cognition and the cognizer.”

Is it possible to say tnat Scripture does not convey
any knowledge whatever and that it is not, therelore,
a source of knowledges Suresvara says that one who
is incapable of comprehending the Scriptural instruc-
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tion about the self-luminous Self deserves to be treated
contemptucusly as a figure of clay in the human form."

A basic objection is very often raised against
Scripture being a source of knowledge on an entirely
different ground. If everything other than Brahman
18 non-real orillusory as argued by Advaita, Scripture,
too, which is different from Brahman is illusory
(mithyd). According to Advaita, it is the non-real
Scripture that intimates the real which is Brahman.
Suresvara, for instance, says: “The Vedinta, though in
itself mithyi, may enable one to know the real, like the
idol of God, or like a drawing, or like a reflection.”"
The critic argues that since Scripture, according to
Advaita, is mithyd, it cannot be the source of know-
ledge of Brahman.

This objection is wrong. If Advaita holds the
view that the illusory character of Scripture is not pre-
Jjudicial to its being a source of valid cognition, it is
because ol the fact that the criterion of illusoriness is
different from that of a valid cognition. What suffers
contradiction is illusory." Judged by this criterion
cverything other than Brahman — [$vara, the jiva,
Scripture, and the cognition produced by Scripture —
is illusory, forall of them cease to exist as soon as there
1s Brahman-realization. The paradox here is that it
1s through Scripture which is itsell mithyd that we come
to know not only of the illusoriness of everything other
than Brahman, but also of the reality of Brahman.'
‘There is, for example, the $ruti text which says that
“Everything clse but this (Self} is perishable™ and
therefore miithya. Though Scripture is mithya, it is
nevertheless a pramana, What givesrise to a valid cog-

nition is a pramdpa. Non-sublatability of the content
10
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is the criterion of a valid cognition: a valid cognition,
that is to say, is one whose content does not suffer con-
tradiction at any time."* The cognition of a rope-ser-
pent is not valid, because its content, viz. the rope-ser-
pent, suffers contradiction by the subsequent cognition.
On the contrary, the non-relational cognition which
reveals Brahman is a valid cognition, because its con-
tent, piz. Brahman, 1s ever-existent and does not suffer
contradiction at any time. Scripture which gives rise
to this valid cognition is, therefore, a pramdna. It means
that Scripture, though non-real or illusory, is at the
same time a pramina as there is no incompatibility bet-
ween its illusory character and its being a source of
knowledge. It may be stated here that perception and
other alleged sources of knowledge are strictly speaking
not pramdanas at all as the cognitions produced by them
do not fulfil the criterion of a valid cognition. What
is known through them gets sublated when the non-
dual Brahman is realized. However, for all practical
purposes they are accorded the status of gramanas as
the cognitions produced by them remain uncontradic-
ted till the rise of Brahman-knowledge. Though the
cognition produced by Scripture is pramd, it is apara-
mdrtha, 1.¢. it is not real. The reason for this is obvious.
Whatever is produced is notreal; and since this know-
ledge is produced by Scripture it is also not real. The
non-dual knowledge which is Brahman is the only
thing which is eternal and which is not produced.

Though the knowledge produced by Scripture is
not real, it nevertheless removes the cognition of diver-
sity, which is also not real, in the same way as the
cognition of a stick, which is not real, removes the ecar-
lier cognition of a snake which is also not real.*” In
fact, Scripture does not purport to teach Brahman; its
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purport is only in the removal of the erroneous cogni-
tion of difference caused by avidya. The view that the
Scripture-produced cognition which is not real (ayath-
artha) removes the cognition of diversity which is equ-
ally not real is both intelligible and sound. So accord-
ing to Advaita, though Scripture 1s mithyd, it is un-
doubtedly a pramdana. The ontological status of the
cognition produced by Scripture is no doubt maithyea;
nevertheless, the cognition which Scripture produces
is pramd, for Brahman which 1s made known by this
cognition through the removal of the cognition of
diversity is real.

According to Suresvara, the knowledge that we
get from Sruti texts like “fat tvam asi’" s immediate (apa-
roksa) as well as non-relational (asamsrsta). To cons-
true the meaning of the text, “That thou art,” we
must take mto consideration (1) the co-ordinate rela-
tion (sdmdndditkaranya) between the two terms “that”
and “thou, (2) the substantive-attribute relation (pife-
sana-viSesya-sambandha) in which the two terms are
placed, and (3) the implied meaning of the terms (lak-
syartha).' The connotations of the two terms *“that™
and “thou”™ are different. The word “that” relers
to Brahman which is infinite, omniscient, omnipotent,
and so on. The word *thou” signifies the individual
self which is finite, parviscient, etc. Since the conno-
tations of the two words are different, one may be in-
clined to think that they refer to two different objects,
But this is not possible because of the co-ordinate rela-
tion (samdnadhikaranya)between the two words ““that™
and “thou”. Words which are placed in co-ordinate
relation as in the expression *the blue hly' (nilam-
utpalam) refer to one and the same object. Though the
connotations of the two words “blue* and “lily™ are
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different, they nevertheless refer to one and the same
object because of the co-ordinate relation between
them. At this stage we construe the meaning of the
expression “the blue lily" in terms of the substantive-
attribute relation as this will help us to do justice to the
different connotations of, and the co-ordinate relation
between, the two terms. The expression “the blue
lily” denotes an object which, while being a lily, has
also the attribute of blue colour. We have construed
the meaning in such a way that though the two terms
have different connotations they have the same deno-
tatton. This way of construing the meaning of words
is known as abheda-samsarga, i.¢. identity which invol-
ves relation. There is, however, difficulty in adopting
this mode ol explanation through substantive-attribute
relation in the case of the text “faf tvam asi.” When we
consider the mutual qualification of the two terms, i.e.
the qualification of the meaning of the word **that”
by “thou”, and the qualification of the meaning of the
word “thou” by “that”, we find that a simple and
direct identification of the one with the other as out-
wardly conveyed by the sentence is logically untena-
ble.  As stated earlier, the explicit meaning of the
word “that” is Brahman as determined by infinitude,
omniscience, remoteness, ctc., and that of “thou” is
the indwidual self as determined by finitude, parvis-
cience, immediacy, etc. It is absurd to identify
“that”™ with “thou’ in view of the fact that the deter-
minants of the two terms are mutually incompatible.
In other words, this text cannot be treated as an attri-
butive judgement. The import of the text as indicat-
ed by the co-ordinate relation between the words
therein is in identity (abheda). But it is not relational
identity, i.e. identity which invelves the relation of
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substance and attribute; rather it is non-relational
identity. The non-relational unitary sense (akhand-
arthaj of the text is brought out by recourse to the
implied sense (laksyirtha). By removing the deter-
minants of each term, which are incompatible with
those of the other term, f.e. by removing the charac-
teristics such as omniscience and parviscience, omni-
potence and helplessness, and so on which arise because
of the limiting adjuncts, and by retaining the common
element, viz. consciousness, it is shown that the text
“tat tvam as1” conveys the sense of identity, i.e. a unitary,
non-relational content. To quote Suresvara: “Accord-
ing to us, the relations such as simdinddhikaranya (con-
necting words and their meanings) bring out directly
the non-verbal import of *That thou art’ like the iden-
tity of ether through the cancellation of the different
adjuncts.””  The point to be emphasized here is that
according to Suresvara (a) the immediate knowledge
of Brahman-Atman is obtained from the Upanisadic
text, “tat tvam ast,"” and that (b) this knowledge is non-
relational.

The non-dual Brahman is made known by Scrip-
ture only through implication (laksand). Words can
signify a class characteristic, or a quality, or an ac-
tion, or a relation." Since none of these factors
which occasion the usage of words are present in
Brahman, the latter cannot be known by the primary
meaning (vacyartha) of words. It is for this reason
that Srufi says that words along with the mind return
without reaching Brahman.'® Since the ultimate rea-
lity cannot be stated to be such-and-such, the Upani-
gadic texts like “neti neti” seek to teach Brahman
negatively by stating what it is not, by negating
what is gross as well as what is subtle from it. Even
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the affirmative Upanizadic texts hike “*Brahman is real,
knowledge, and infinite” do not set forth the nature of
Brahman positively. As in the case of the text, “That
thou art,” the text which says that Brahman is real,
knowledge, and infinite has te be interpreted in the
secondary sense as stating that Brahman is other than
the unreal, the insentient, and the finite. Since the
things to be eliminated are unreal, insentient, and
finite, there is the need [or the use of three different
words, piz. real, knowledge, and infinite. Even this
text according to Suregvara, conveys a non-relational,
non-verbal content.”” What cannot be designated by

words must necessarily be undifferentiated and non-
relational.

The meaning intended to be conveyed (fdtparya-
visaya) by a sentence in a given contextis its import.
Though a sentence is a group of words which are relat-
ed to each other according to certain conditions like ex-
pectancy, fitness, etc., it does not mean that the mean-
ing of every sentence 1s relational (samsrstdrtha). There
are sentences which signify a relational sense. To find
out whether a sentence conveys a relational or non-
relational sense, we have to ascertain the meaning
intended to be conveyed by it. For example, the sen-
tence, ““This 18 that Devadatta,” conveys the sense of
identity of the person concerned. We do not in-
clude the different sets ol occasions, times, and places
in which Devadatta was seen as constituting the
import of the sentence. Excluding all these factors
which are not intended to be conveyed by the speaker,
we lay stress on the identity of the person as constitut-
ing the import of the sentence. Let usconsider another
example, A person, let us say, does not know the
moon, though he has been told that 1t is a heavenly
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body to be seen at night.  When he asks another per-
son, *Which 1s the moon?”" he is told, “The most res-
plendent one is the moon.” It is obvious that this
sentence does not intend to convey any relational con-
tent, but only to convey which is the moon by identify-
ing it to the inquirer who put the question. Since
only the meaning intended to be conveved must be
taken as the import ol a sentence, it is wrong to say
that every sentence whether scriptural or secular,
conveys a relational sense through the construction
(arvaya) of the different meanings of words,

According to the Niyogavadin, the knowledge
which arises from the Upanisadic text is mediate
(paroksa) and involves relation (samsrsta). Brahman
which is immediate and non-relational cannot be the
content of the verbal cognition (§abda-jiidna) which
arises [rom the assertive Vedanta text, for the latter can
convey only a relational sense. When the indirect,
relational knowledge conveyed by the Vedinta text is
constantly meditated upon, there arises therefrom the
immediate, non-relational knowledge., There is, there-
tore, the need for meditation (updsand or prasaikhyina)
on the content of the verbal cognition for obtaining
“apother cognition” which has the immediate, non-
relational Brahman as its content. Making out a case
for meditation in this way, the Niyogavadin argues
that the assertive Upanisadic text must be construed
along with the injunctive text which enjoins medita-
tion."""”

Suresvara rejects the argument of the Niyoga-
vadin on several grounds.  When, following the hear-
ing of the Vedinta texts, there is rational reflection
(manana) through the method of anvaya-vyatireka on the
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teaching of the Vedinta texts, there arises the unitary,
non-relational, mental cognition (ekhandakdra-ovrtti-
jitana) from the texts like ‘that thou art.”* Sures-
vara says: “As in the case of the ether in a pot and
the ether outside it, so also because of the co-ordinate
relation of the words ‘that® and ‘thou' (in the Srut:
text ‘That thou art’), by the removal (of the incom-
patible factors denoted by them) the direct non-rela-
tional sense takes place to us (from the text).””* Since
the verbal cognition even as it arises from the text is
both immediate and neon-relational, there is no need
for meditation on the content of the verbal cognition
for obtaining “another cognition” as argued by the
Niyogavadin. Further, a cognition is required for the
purpose of knowing something. Since the non-dual
Brahman is made known by the verbal cognition even
as it arises [rom Sruti, there is no need of “another
cognition” to be obtained from meditation for the
purpose of knowing Brahman-Atman. What is known
once through a pramana does not require to be known
again by some other source. What the other cognition
15 expected to do has already been done by $ruti.”” It
cannot be said that the other cognition is required for
knowing Brahman in a clear and definite way free from
doubt. The knowledge that we get from $ruti which is
a pramdna is clear, definite, and free from doubt, and
so there is no need for the other cognition. If the
verbal cognition that arises from S§ruii is not clear,
definite, and free from doubt, $ruti will cease to be a
pramdna. Moreover, 1l the right knowledge of the de-
sired type, f.e. knowledge which is both immediate and
non-relational, is not obtained from the $rutf text in the
first instance itself, it can never be obtainted by means
of meditation practised for anv length of time. In the
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words of Suresvara, “If reasoning and Sruti do not
give rise to direct apprehension of reality previously,
how can this unprecedented result issue from their
mere repetition?'® Nor can it be said that the other
cognition, which meditation is supposed to give rise
to, is required for the sake of overcoming the mediate-
ness of the Self. The Self is the most direct and
immediate reality, and so the guestion of removing the
mediateness of the Sell does not arise,” It is no argu-
ment to say that the other cognition different from the
one which arises from frufi is required for destroying
the primal ignorance. Suresvara maintains that to an
eligible person the comprehension of the meaning of
the Scriptural texts destroys the primal ignorance at
once without any need of repetition.”

It should not be thought that Suresvara does not
provide any place for meditation in the scheme of
spiritual discipline. Suresvara admits that there is
scope for meditation with regard to the hearing ol the
texts and rational reflection. Since $ravana and manana
are actions which can be enjoined, he is prepared to
admit that there is scope for Injunction thereto; but
neither the Self which 1s ever-existent nor the know-
ledge of Self which takes place from fruti independently
of injunction can be enjoined.” By meditation, hear-
ing is perfected.” Repeated inquiry into the meanings
of the words “fat" and “tvam” through anvaya-vyatireka
and other methods of reasoning facilitates a clear
understanding of the teaching of §ruéi.”  An eligible
person, as a result ol Sravaine and manana, obtains
Brahman-knowledge which is non-verbal, non-rela-
tional, and immediate straightway {rom Scripture.

11
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RENUNCIATION: A SURE MEANS TO
LIBERATION

—————— S ——
Godavarishe Mishra®

The idea of renunciation has played an important
role in the history of Indian thought. Renunciation is
necessary for the attainment of liberation which is re-
garded as the supreme human end. Liberation is
defined as the absence of misery or the presence of
absolute happiness. The Upanisads, however, proclaim
that this could be achieved by the knowledge of
identity between the individual self and supreme Self,
The Advaita tradition lays special emphasis on this
point by stating the fact that the essential nature of
Jiva which is self-luminous consciousness is non-diffe-
rent from the essential nature of Isvara which is non-
dual consciousness and bliss. When gpidyad, the ob-
structing factor, is removed, the essential nature of jivae
remains as Brahman which is liberation.  And, awidyd
could be removed by the direct knowledge of the Self.
A twofold means has been prescribed for this know-
ledge of identity to dawn, namely, (i) karmayoga, as the
remote means, and (i) sannydse along with S$ravana,

"Lecturer, Radhakrishnan Institute for Advanced Study
in Philosophy, Untversity of Madras, Madras-5,
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manana, nididhyasana as the proximate means. In the
following pages, an attempt is made to evaluate the
role of sannydsa as a means to the understanding of
the supreme Self or to attain the state of liberation.

Even though Buddhism does not believe in the
individual self and the supreme Sell, it advocates
renunciation. It does not propound renunciation
as a quest for the realisation of Brahman but as a
means to the elimination of misery, which is considered
as the greatest evil.,' DBesides Buddhism, all Indian
philosophical systems agree that it is possible to attain
the state which is [ree from misery. Renunciation,
according to many a school, 13 indispensable for reach-
ing such a state. whether it is called moksa or kaivalya
or nirvina.

Sankara, all through his bkdsyas, has given much
importance to the concept of sannydsa as a means for
the knowledge of the Self. The texts, *“One should
have control of the mind and external senses,”™ “The
sages expounded the knowledge of the Self to the holy
ascetics,”” and “'It is not by progeny or by wealth but
by renunciation, some have realised the Self,” reveal
the fact that sannydsa i1s indispensable to acquire the
knowledge of the Self. Vidyaranya, in his celebrated
work, the Fivanmuktiviveka, has given special emphasis
to this concept of sannydsa as the foremost means to
attain liberation. He deflines liberation as [ollows.
“Bondage of a living being is an attribute of the mind
which is characterised by doership and enjoyership,
pain and pleasure, ete. and is recognised as painful
existence. Freedom from this is liberation.””

With regard to the concept of sannydsa, there 15 a
prima facie view as follows. In the scriptures it has
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been argued that there is no stage in the life of a men
when karma could be given up. The texts like “If one
desires to live for a hundred years, one should perform
karma unceasingly,”* “Perform sacrifice till life lasts,"”
the mention of three debts in the Taittiriyasamhiti * and
the Gita text, “Janaka and others attained liberation
by the performance of karma only,"” affirm that the
performance of karma should not be given up at any
point of time in the life of a person. Hence a person,
having right values and insight into the scriptures,
cannot take up sannydsa which favours abandonment
ol karmas.

Sankara answers this objection by referring to the
fact that the obligation to perform karma is valid in the
case of those who do not have desire {or liberation.
On the authority of the Fabalopanisad,'® Sankara
emphatically points out that the obligation to perform
karma does not exist before one enters into married life,
and, therefore, one may embrace sannydsa from the
brakmacarya stage itself. Ramanuja too emphasised this
point on the basis of the Fibdlepanisad text, while com-
menting on the sitéra, “vidhirva dharanavat.”™"

As to the objection that renunciation is intended
for those who are unfit to pursue ritualistic practices
by reason of some physical defect or loss of wife,
Sankara replies that whatever may be the condition
“I'he day one is disgusted with the world, the same
day he may renounce.”" This passage gives eligibility
for all to take to the state of sannydsa. But in all the
cases, Sankara points out that the non-attachment is
the main criterion of eligibility. This state of sannydsa
15 known as vividisd-sannydsa wherefrom at any stage
of life one can take up renunciation as a means for the
knowledge of the Self.
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Sannyiasa: A Means lo Fivanmukti

So far we have seen that sasnydse is a means to
liberation. Now how it serves the purpose of getting
one liberated needs to be examined. The post-Sankara
Advaitins have advocated two theories on this issue.
One school opines that sannydsa is useful for the rise
of the knowledge of the Self by giving rise to merit
which is invisible (apirea). Some others say thatit
gives rise to visible result which is conducive to the
attainment of the knowledge.” On the first view,
Saravajfidtman is ol the opinion that the rise of the
knowledge is usually prevented by sin and the accu-
mulated sin could be removed by an invisible result
arising from sannydsa.'* He points out thatil a person
has already taken the lile of an ascetic in the previous
birth, he attains the knowledge of the Self in the next
life even if he happens to be a house-holder, etc.” In
the case of King Janaka, who got the knowledge of the
Sell without being a sannyasin, it is inferred that he
has taken the life of an ascetic in an earlier lile. Some
others opine that the merit arising from taking up
sannyasa makes one eligible for pursuing Sravana,
manana and nididhydsana. This idea is emphasised by
Safikara in his commentary on the opening sitra of the
Brahmastitra. Herein, Satkara takes the guality called
uparati in the sense of sannydsa as the necessary prere-
quisite to pursue Vedantic study.”* So those who argue
in favour of this view say that sannydsa gives rise to an
invisible merit which is conducive to the dawning of
knowledge.

11

Prakasatman, the author of the Vivarana, advo-
cates the view that sannydsa generates a visible result
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which is helpful to the rise of the knowledge of the
Self. He is of the opinion that it is clear from the
emphatic declaration of the Upanisads that §ravana,
etc. are the direct means to liberation. In orderto
pursue Sravana, etc. continuously, one needs adequate
letsure which can be had when one is a sannypisin. Thus
the injunction on fravana, cte. implies sannydsa which
gives rise to a visible result in the sense of abstinence
from duties of the houscholder and having adequate
leisure to pursue the means like Sravana, ete.”

Vidyaranya takes vidval-sannyisa as the external
means, and sdsanaksaya and manondfa as the internal
means to jivanmukti., The famous examples [ound in
the Brhadaranyakepanisad (Yajnavalkya-Maitreyi-brih-
mana and Kahola~briahmaina) are cited to substantiate
this point. In this context the sannydsa of Yajiiavalkya
is cited as a case of widvat-sannyise. The other type
ol liberation cxpounded by Sruti is videhamukii, i.e.
liberation after the f{all of the body. The Vedantic
schools like Visigtadvaita and Dvaita which favour this
type of liberation hold jivanmukti to be practically
untenable. The Advaitins, on the other hand, stronely
hold that it is possible to get liberated while alive,
Vidyaranya gives altogether a different definition of
the term wvidehamukti in the context of explaining
pividigd-sannydsa, i.e. renunciation of the seeker. His
contention is that videhamukti takes place the very
moment when knowledge arises.”  In order to clarify
his position, Vidyaranya explains the term “videha” in
two ways. As to the first definition, the word “dehia’
(body) has been understood as referring to all kinds of
bodies (that are the results of saficita-karma, prarabdha-
karma and dgimi-karma). According to the second ex-
planation given by Vidyiaranva, the word ‘deha’ in the

12
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term “‘videhamukii’ has been used only in the limited
sense of future body (embodiment alter the decease of
the present body).'* It is because the dawn of know-
ledge prevents the future embodiment alone which is
the result of saficita-karma and @gami-karma. The present
body, being the result of prarabdha-karma cannot get
affected by theknowledge, and hence grarabdha-karmais
to be exhausted for the body to fall off. In the sense of
being freed from the contingence of having future bodies
as soon as the knowledge dawns, the state of videha-
muktt is spoken of even before the fall of the present
body., Vidyaranya states, in this regard, that pideha-
mukti in the sense of elimination of [uture bodies is
simultaneous with the attainment of knowledge.*

The conclude this part of the discussion: there is
only one liberation in the true sense of the term. By
the advent of jfidna, one is liberated. Strictly speak-
ing, a jAdnin (a person having the knowledge) cannot
identify himsell’ with his body like that of a snake to
its slough. Since the body continues, there is the dis-
tinction as stated above between jivanmuktt and videha-
mukti.

111

Once the renunciation of the secker (pividisa-san-
nyisa) has reached the state of the knower (vidvat-san-
nydsa) there need be no effort on the part of the person
to accomplish anything more. This point has been
well pointed out by Madhusiidana Sarasvatl in his
Gitdhdrtha-dipikd, a celebrated commentary on the
Bhagavad Gita while commenting on the line

“saroam karmakhilam-partha jiiane parisamdapyate.’”
(IV. 33). Madhusiidana explains the two etymologi-
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cally synonymous words used in this verse like ‘sarva’
and ‘akhila’ in a different way.” He holds that the
word, ‘sarva’ means the ritualistic actions and the word,
‘akhila’ means actions like wpdsand including Sravana,
manana and nididhydsana. So the dawn ol knowledge
destroys all the products of both types of karmas as
enumerated above. and brings about liberation. The
scheme of liberation can be better explained as:

karmaphalasannyasa — vividisdsannyisa —> sarva-
karma-sannyisa — vidvatsannydisa > mukti.

Vidyaranya points out that the obliteration of
impressions and the dissolution of mind are the internal
means to jivanmukli. For a vividisd-sannydisin, know-
ledge is principal and the other two factors are taken
to be subordinate. For a vidvat-sannydsin, both the
obliteration of impressions and the dissolution of mind
are principal, and knowledge is subordinate. The
continuation of pure visands is also made incflective
like fried seeds by the practice of karmayoga and the
right knowledge of the empirical objects. Thus such
a person, without having any pdsend whatsoever can
very well work in the world without being affected by
pleasure or pain, success or failure.

By the performance of eight limbs of yoga and
through equanimity of the mind, the person gains the
knowledge which enlightens the aspirant about the
illusory nature of the world and self-effulgent nature
ol the Self. This is the stage when the mind rests in
its own source dropping the values for the unreal. This
18 called dissolution of the mind (manondse). Vidya-
rapya emphasises these two states of wisandksaya and

manondasa as the necessary conditions for any Sannyisin
for understanding his own Self.
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Coming to the practical side of Advaita, precep-
tors like Suresvara speak of asceticism as a necessary
condition for attaining the knowledge of Brahman.
They hold that the remote means like the performance
of rituals including the optional ones lead to the desire
to know Brahman, and when this end 1s achieved, the
remote means not need be pursued.”

In fine, the concept of sannydsa aims at showing
the way to a wholesome living and to stand above the
world’s sorrowful existence. By analysing one’s in-
volvement in the worldly activities one is led to the
attainment of an inward freedom ([rom dependance
upon the empirical objects. This state is called jivan-
mukti, and it is only by sannydsa one can hope to
attain this state of liberation.
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SANNYAIS5A : A NOTE

g 41 U9 GRS 999 9= 39 qaE o8
afgal =eafe = ata BuaEraRma 73 aa-
93 sem avA | wed fagwsssa |as e
AT G:A1 AEEFqqaaier | S qud gaa
g3l A 9a 9 gegguEiE BgE | amEenaae
qeaHIaRTEAIE:

He by whom all this universe is pervaded—the
earth and mid-region, the heaven and the quarters
and the subquarters—that Person is fivefold and is
constituted of five substances. He who has attained
supreme knowledge through sannydsae is, indeed, this
Person. He is all that is perceptible at present, was
in the past and will be in the future. Though appa-
rently human, his true nature is that which is settled
by the enquiry into the Vedas and what is attained
by his new birth in right knowledge. He is fArmly
establishad in the richness of knowledge imparied by
his guru, as also in his faith and in Truth. He has
become the self-resplendent. Being such a one he
remains beyond the darkness of ignorance. O Aruni,
having become one possessed of knowledge by realiz-
img Him, the Supreme, through sannydisa, and with
your mind fixed in the heart, do not again fall a prey
to death. Because sannydsa is thus the supreme means
of realization, therefore wise men declare that to be
above all other means of liberation.

Mahanrariyanepanisad, 79,16
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#q  AtgIAE FAgwgisgasd 3’ afa Baad
agaAa iia #fasasasd | aa & — 7 ageas oh Amuwd, aar
ata gregary aarran gff awoeate sfame anm
arAal @t gfd, A AW, apRderEgeraEeEE
wEgrabasyTsgaryedy ", ureaal gFeysataean
Farnrararala | ey ogreREeEET, @4 g a8 9f
tla gwraEAdarn @ega: @swarn odfa | Rag — s@ra-
garcgaeas i agm: gaEaaEad araasEsy, augd
WA g W Fa@raad | aErERERTOSd OF A9 T § gt
feafa: = swrdifa e & safafa 5 aodifkEiE s=as-
IMATAREFIX 9 [AIGTEANSHT 9g97 | amgaadgqany
gdAraaTd giasmig | asararaTaar gaEsEagisewe aafy
arganl @, WeawE Fasm g awwanl  araarggs:
Presaregaemsgaata I

qA7H A — 9% A A AFATAAgEEETT 9 ug
pEfMgwd arATaATgud wmAd | gueda a aEernd-
TEYAE ATAFAIIRAETRTIATATEE A WS ETET
enfzfa, dagwy | afagd szeagasg ax sferdiszge
e farafafrasrgamgueag) Fawmad a9 9 3e-
fate TwamAa  amEEsTEiysETarEER AT
qad AT 9E | Afagragasd 4w sferasewroadag-
FARATERA] Fa: 1 A49r o agwrEingsERTna 48
g g | oAgwews faeafalrradeaggana da
a =SEstaine araeases mEEageandaeewarneg
AAd TRAUT TA: | @A _rdArAEs sEegerfage-
HAFTEAATITATATS  qAT A WATATH | A ATTHT THAEE-
AIMETIREA  ffa 9", IeTs:  grelagrasaeqienar
feaqeyzgem  gachigmaasrgarasmaser ghak |
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aE @rEgar SEgEeEe asdEeEEtar 993 oia
g TE: | GEATIE: gEn greEmaeay afFa, 8 T Beckear
Az aafwan | @l SeeErEgaEEasaagEise-
sl e | Agar agwe awm R ararfasases
oF Wil A F Ay SaWE og =neatEsl 9 gmers
d5 =r=9, sgrag@algaTSEACEUAA gmo o ¥R
afara stdigaAa Siaer agaa og avrfEs i) qur =
————

AF AR S EEE
gfa i

a9 ATIFTAAaTy TAFAE @R-ATTRoaATEaTa -
gfgeeafmn wag, 4 gAgEw sEww f{ FEweme-
rReamramer | aETTIEATTEETE B aw | vag
gmmt SEuEmeETer, agarfc arers afa ) 7 &
a9 TEgAl a@on staars am:,  feg wrrar) ar i oson
gegrafig osendmaing anaer diaafra gaer ggaes
fafragarfeengaing = awm dsaa sevafx) wg ag
araraasr Saeaer faaar ffadats: sevala . a & e
fagad, FadaE ar @ 93 4 99 grger  fearg
araisty e wakfar asag, g awsdr @m-
rgndEvEEArngEEaEEamaarTed gaa w@fE arfea
wrerEararARTafatE o

qZ® AL — @ F SEANHT  HRTAEIREAT  GErOa
g azgww , gowarz@azialy awrorar@ awn w9 g
amEg: | AEgl F Sewroemar snqrEEfa e g
FEEUET  A€q  Arm oA | PR wmamp sl
Aredy gEwny ‘@ w@rarta CwE qvaw ' wE
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sgonify * sfa Fafweegesia zaam & = gt qGeaa
rEFralEafearamm aft 9 af gmanmmfé q
HATgYA  AATE  weidla g acgETdeada 93q |
fFa  mamawgdrETeal | GUEATAAEAATARIE IR 54
fedimgst @agas | 7 T gyaEesERe o g6,
ATAFTAFAREFILN TAA ATHTAE GEATAGIAE ! AT T
azfagusray | of gn wferala Fealafgazsn ) aam
qeEIERT  gF KRR FaE, 7 cawAfE gwowd oaw
fufe wzfafd ar ode: owrararam) sgwsceraeif
qIF(I:, HAEE] ZIAMA 9F19:, SWIRSTea:HToaf |

AF WEIEHT GETAEMCAT AR €N gmradia-
A Al 4 waed SwrEd, | @aszieeda awraE, qar
dargEar: 1 gavzfaly @ wifa am e gwrod, g
7z gl e =egwlEfvw B GamEa wasfae
FramfE fasmmEmrw w1 |0 @A o awr @mEan-
gayarased, a4 99 exed atgaly, ©F ar eged daafy
FEeTATARTFATE AT Fn g | @ & anfraenearg T
TAlATE  FAFEFATAAEATIIATOFIART | fhard Traar-
sarirareAra fafraafal srd Swag 0 a9 ahiEBEaafEt
arsd, aar |l Atgaetarasar

A9 ©IEH SRIGATRT ATH AT ARIAEAT 9
freg & wd gwad g gvematr S, daEfv
Prfaz awrommasd ARl999d, 237 FEGEGEAT 7 A,
dremeargTeRa: | AW g farrazer afer qordalt -
rp | afz g firE: awTaEEed ARied o4, arenae
aRTaATAEE siarataegsaE, e mad g = safa 7o
qas ! AN, STAFAGARACATINIE, SAAEGNg ey
fagrara | A & qcarard smarla, qgr aslaaesrd-

15
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ArAag ! AT | ®gEdd qCHATERFHAMmEMIAfAgEH: | A
fedin: 1 axlassmasmarmssrer  sesfagdearaatsar-
A | FAegA AvaTAEITAarIEcaTd |

A9 e gEmd |@raedT  sFacsganzE  Saana
[y — SFACEATRAAATIA A€g ATATAIA | H9g ATH
HETT ARSI ST GE AT AEErd  aagqasnizasy-
qra: | geTeRas] sRasTgaiagEraregs Brsgaraar)
arfen = ax fawaga, amaka Geasafaa) aaEes
gard Frargelagsasasr awn ssroa@aEsr Gargieat
aasty a gwrafk armalafs o gafalE ) 2 09 ==
TFEINT | SAATAEAT g AZH Ty TRIOA, AZGF  WrardAfia
SAAEAEAEE AT | axEeg a9 WEd | awnE-
FICATMUATATAG | S=Q9EAT o A9 WIEd,  ACITERI-
Wrar | TR SeaErEAT TIraAll  §TER,  SegarawrEag
qTEY AT |

a1 9i1q qamg B |

= wi | gwEArT g A 9O WIER — qIEATHIETE |
Arft Ta7d €a¥a QUIRIHEAA WIASSIEITATATATE | AcEed
AT AFATEALAATHHATE T
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It is now enquired whether the “I" continues in
the state of liberation or not. Some hold the view
that it continues (even in that state). They argue like
this: “It 18 not right to say that it does not continue.
If that were the case, it would amount to saying in
another way that the destruction ol the sell itsell is
liberation, because the “I", indeed, 15 the Sell,” This
is not tenable., Since the “I", which 15 afankdra, is
not-Self, liberation is the destruction of bondage alone
which i1s in the form of the knot of ahaenkidra; also,
since the Self continues in liberation, there is no des-
truction of it. It may be argued: **The “I" alone
constitutes the nature of the Self; but knowledge is its
attribute; and so the destruction of the “I" in libera-
tion is the destruction of the Self alone.” It is not so.
Since it is stated repeatedly in $ruiz that knowledge
alone constitutes the nature of the Self, the “I" does
not constitute the nature of the Self. However, the
knowledge which is the attribute ofitis modal cognition
(vrtti- jiiana) which is produced. Also, it is the charac-
teristic of the internal organ; and it does not exist in
liberation. The cognition, ‘I know; 1 also have the
knowledge that cognition has arisen in me’ — this
knowledge and the ehankdre which is its locus. come
into existence depending upon the refiected conscious-
ness. So, the knowledge which is ‘known to be the
attribute of the “I"" is modal cognition alone, The
“I"* which is known to be the locus of this knowledge
is ahankdra alone; and so knowledge is not the attri-
bute of the Sell; the eternal knowledge, 1.s. conscious-
ness, is not the attribute of the Self; nor isit the attribute
of the not-Self; on the contrary, itis the very nature

of the Self.
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It is also maintained by them: “A person who
thinks of himself as ‘I am subject to suffering’ goes
after the means for the removal of suffering. If he
knows that he will not be there (in liberation), he will
run away the moment the story about liberation is
commenced; thus, scripture which enunciates liberation
will cease to be authoritative.” This argument is
not tenable. The immutable consciousness is the
locus; the ahankira is superimposed thereon; there-
in is the reflection of consciousness — all these three
taken together constitute the “I”°, the jiva, who i¢ the
sasisdrin. 1f so, just as a person associated with suffer-
ing endeavours for the removal of suffering, even so
one who 1s associated with the ahankira which carries
the reflection of consciousness endeavours for the des-
truction of the akankdara in which consciousness is re-
flected. This is one view. There is another view
according to which the consciousness which is the locus
and the akankiara which is superimposed thereon to-
gether constitute the ‘I, i.e jiva. Ifso, one who is
associated with ahankdra endeavours for thedestruction
of ahaikira. Ahalikira and the reflection of conscious-
ness therein — these two alone constitute the jiva.
The rellection qualified by the ahaitkdra endeavours
for the destruction of the akankdra for the purpose of
becoming one with the original; this is, yet, another
view. In this view itself, thee is another version accor-
ding to which the jiva whichis ahaitkdra carrying the
reliection endeavours to remain as consciousness which
1s its locus. It cennot be said that this view alone is
vitiated by the defect of seeking one’s own destruction,
for it is only proper that the akankira which was only
the locus-consciousness before its origination desires
to remain once again as the locus-consciousness.
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There is another view which holds that Brahman alone
which has attained the status of jiza through its avidya
endeavours to be [ree from the status of jiva. Views
such as these are there in the ancient treatises they
are not set forth here for lear of length. In all cases,
the “I"- sense, which arises because of the false identi-
fication of consciousness with the ehaikdra, is bondage.
When it is removed along with its root through know-
ledge, the attainment of the status of Brahman alone,
which is its own nature, is liberation. It is no argu-
ment to say that the status of jive is the inherent
nature of the jiva and not the status of Brahman, for
it has been shown by the example of a prince grown
upin the family of hunters that Brahman alone, having
entered into the body, is in the form of the jize and
so the inherent nature of the jira is Brahman alone.
[t has been stated in that way in fruti also: “Having
entered into it through the jiza, the Self...” (CU,
6, 3, 2).

It may be asked: “Let it be that the prince who
has grown up in the family of the hunters, being
ignorant of hig birth, thinks of himself as a hunter;
but how can Brabman assume the status of jiza.” We
reply: what is the untenability here, since there is
ajitdna? So long as there is pyavahira, Brahman, in-
deed, 1s delimited by ajidna. Let it be that there is
untenability in Brahman assuming the status of the
Jiva; even then, there is no damage to our position.
We do not say that Brahman really assumes the form
of the jiva, but only through maya. That mdya illu-
sorily superimposes the form of the jiva on Brahman
in the same way as it falsely superimposes the form
of a man on a post, that of a snake on a rope, that of
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blueness on the sky, and that of tiger wandering in a
forest on a person who 15 asleep. Indeed, what 18 real
can never be removed; nor can it be removed through
Jiana. 1fit be said that, il bondage is illusory, libe-
ration, too, is illusory, it is acceptable to us. So, the
Jiva endeavours for regaining its inherent nature as
Brahman by destroying the status of the jiva which
has come mto existence in the meantime; and so the
scriptural treatise does not become [utile.

It is stated by them: “The inward Self appears
as the “'I'" in liberation.” This is untenable, When
it does not appear as the “I"* in sleep, etc., how can
it appear that way in liberation?  The ahankira,
indeed, exists in the form of samskdra in sleep, etc.;
but in liberation it is destroyed along with its cause.
Further, nowhere is there mere aharnikdra; at all times
ahankdra is seen as something qualified such as *I
know,” *I see,” *“I hear,” and so on. It (*I") is
not at all present in liberation, because there is asso-
ciation with the body and the senses. Further, if the
“]"” were to be there in liberation, then it would re-
member the suffering of bondage at that time; 1n that
case, it would cease to be a purugdrtha. Also, how can
ahankdra which is associated with the seed called mayd
and which exists in sleep alone can exist in liberation
which 1s devoid of the seed? It cannot be said that
there is ahkankdra in sleep, for as long as there is
ahankdra there 1s no rise of 1t.  That is why one
thinks, “I did this,”” I will do this again,” belore the
rise of sleep. Therefore, the inward Self alone is
there in liberation; it does not appear as the “I", for
there is no appearance for the Self in the form of “I"
or “this.” Only the ahankdra appears as the “I’%;
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but the mind appears as *‘this,” — both of them are
the internal organ.

There 18 vet another argument. *“The mmward
Selfl shines forth as the “I" in liberation, for it appears
to itself. The general principle is that whatever
appears to itself appears as the “I”, e.g. the transmig-
rating self. On the contrary, whatever does not
appear as the “I" does not appear to itsell, e.g. a pot.”
This argument cannot be accepted. The transmigrat-
ing sell which is, indeed, associated with the ahankdra
knows everything in a specific way in the form, “I
know this.” That is why it knows everything as relat-
ed to it. It does not know everything for its sake;
nor does it know itsell. The meanings of the words
which are in the fourth and the first cases are not the
same. In sentences such as “The teacher teaches the
meaning to the student,” there is no identification of
the meanings of words which are in the fourth and the
first cases. Further, since prior to the instruction it-
self the person knows himself, the instruction is useless.
It cannot be said that he did not know himself; if that
were the case, instruction itself cannot take place.

Let us consider another argument: ‘“Appearing to
onesclf means appearing for the sake of oneself; lamp,
etc., do not shine for their own sake; on the contrary,
they shine for the sake ol others.”” This argument
cannot be accepted. Is this shining an attribute of the
light or of the knower? It cannot be that of the
former, for it is partless. II it be of the latter, then,
there is no knowing for the sake of others in the case
of lamp and other objects which are material. Il it
be said that while the 'shining of lamp, etc., is the
attribute of the light, the shining of the Self is knowing,
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then does it know itsell for its own sake or does it
know some other thing? The former is untenable, for
the subject of knowledge cannot at the same time be
the object of knowledge; and also because of the fact
that it exists before it is known. If the latter, does it
know the supreme Self or does it know prakrti and its
products? Not the former, because the Self itself is the
supreme Self, and so the defect mentioned earlier
cannot be escaped. Not the latter, for there is nothing
which can produce for the Selfl the knowledge of
prakrti and its products. Such knowledge, on the
contrary, is useless.

If it be said that the transmigrating self knows the
garland, sandal paste, etc., it is not so; for it cannot
attain it merely through the knowledge of the garland,
sandal paste, etc. Let it be that for the transmigrating
sell there are objects for attaining the produced-happi-
ness, since it is not able to realize its inherent happiness,
But for the released Self there is no need of object-
produced happiness, since there is the manifestation of
one’s own happiness. In that state there is no object-
produced happiness; nor are there objects. Therefore,
even though for the transmigrating sell there is the
appearance ol the object for its sake for getting happi-
ness, there 1s no reason for saying that this is also the
case in respect of the released Self. That for whom
something appears is the transmigrating self. That
for whom something appears is the transmigrating self
which shines as the “I"". The cognition, “I know
this,”” 1s that of the ahankare associated with it. Ob-
jects such as pot do not appear like this for they are
not associated with ahkankdra. Also, the inward Self
does not shine in this way, for it has no ahankdra,
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Further, the inward Self shines for the sake of others,
for the shining of other objects takes place only
through the shining of the inward Sell. There is the
Sruti text, "“Through Its shining, other objects shine.”
(MU, 2, 2,10) However, the released Self does not shine
for the sake of others, for there is no *“other” for it.
Nor does 1t shine [or its own sake; since all its desires
are fulfilled, there is nothing to be attained through
shining, If that were the case, since there is some-
thing vet to be accomplished, it is not released.

14
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ANNA STUTI

afarifeasaafa  dhufeenbn o gdfa o3=2-
Aafugaoram: gamgra  amfgaokfac saass o
qUEE  TEA  aTedATEr WIT WEAT WuT HEEr #e
AArTaT WAL wAar wika: e e Bea sl e
e @rem fed BadaraE 3zafy ) aereE ggeeat-
oAt FgregamaTr wAla  qATA]  STOUAAD  AAEE
Fam ﬁﬂ'ﬁﬁ{ﬁ'r‘-?:‘l = £t gt | Mahdndrayanopanisad, 79.15.

Those rays by which the sun gives heat, the same
rays transform water into rain-cloud which showers
the rain. By the rain-cloud herbs and trees come
into existence. From herbs and trees food is produced.
By the use of the food the breaths and senses are nou-
rished. When the life-breath is nourished one gets
bodily strength. Bodily strength gives the capacity
to practise tapas. As the result of such tapas, faith
in scriptural truths springs into existence. By faith
mental power comes. By mental power sense-control
is made possible. By sense-control reflection is en-
gendered. From reflection calmness of mind results,
Conclusive experince of Truth follows calmness, By
conclusive experience ol Truth, remembrance of It 1s
engendered. Remembrance produces continuous re-
membrance. From continuous remembrance results
unbroken direct realization of Truth. By such reali-
zation a person knows the Atman. For this reason,
he who gives food gives all these. For, itis found
that the vital breaths and the senses of creatures are
from food, that reflection functions with the vital
breath and the senses, that unbroken direct realiza-
tion comes from reflection, and that bliss comes from
unbroken direct realization ol Truth. Thus having
attained bliss one becomes the Supreme which is the
source ol the universe.
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[ 454 ]
Agfzan qai A affgEdzzE |
23R A ARAA % a9 Arad ||
[ 455 ]

st dren afilEsaia 2 s | &
afqEgEanT: snoEa Feeay )

[ 456 ]

Ao fiiaiRgam: |

Feeiia amg wFafing faga |
[ 457 ]

ARG FaeAfE argae HAEH |
‘TAd Al gaEm A aHn Fafg |
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nqEAEIiE Azl e |
A AgEE TrafiETE aq )

XI. s9FE=e2anT
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YRAZAMEIAE ! RErFargEga AR ||
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[ 460 ]
oFsiE =Bl aagheaie T |
Fa@Rd AFFARACHERER T91 |
[ 461 ]
ARIGFIAFET SlFgTREaZE |
AFEEn: FESE STERIAEN ||
[ 462 ]
gii | gagaf afgataan |
o SEEEEgEEAfEEEaiEE: |
[ 463 ]

fErFagRugan: Aageaggiean |
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AP SAl Alea mE q91 e |
FEHARAR FEFENRE] Bego )
[ 465 |
sTa: FRoi Am A g a |
A1 SEifAREE AERgEagEEa: |
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[ 466 ]

AaREaE FriEmEaE: |

QEEIHE SR WIEAaEEga: ||
[467 ]

g1 & anamE g e g |

i A=t =sraftaa aifzqish 8 )

[ 468 ]
‘ SeRizEATERgAE & Faen
zfr Ferfaarrg fafraatad 9 am )
[ 469 ]
ARFAFETFE 97 aTaraaa |
‘aaiEriafEFanbmamaae )
[ 470 ]
UG & A FEEERT |
FAAFAG A AFFARIA |
[ 471 ]
AIAAH fE9g: @wd RO 99 |
ffse afafsi g Saamsiesa )

109



110 THE VOICE OF SANEARA

[472]
A qIEE H3EA |
AEHE FWOE FmoaegTad |

[ 473 ]

39 WE AfwgE @ T Al |
‘HE FAE TR ATUFIAERON |

[ 474 ]

AN AENHAT AW FROHHE |
afzd afiF e qaam & amEq )

X1I. FeqI9HEN:

[ 475 ]
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L 481 |
FAAHSFIEE AEE s EEaE: |
TRIRAF T gaie aquaEEREas: |
[ 482 |
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[ 483 ]
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[ 453 ]

Even with regard to the illusory cognition of
“lhis 15 silver,” the mode of cognition of ‘illusory
silver” has the sense-object contact as its cause. Whether
the cognition of it or the tidatmyajiiana of it — both
have only such a cause,

[ 454-455 ]

The contact of the sense-organ (with the object)
does not give rise to such a kind of dharmijiina (know-
ledge pertaining to the substrate). *If it were the
cause, because of such a cause, what sort of effect
would result? Nothing would result.” — following such
arule, acause is postulated even in the case of dharmi-
Jhidna. This cause is fancied to be the contact of dharmi-
jhiana and its basis.

[ 456 ]

This view of Cakravarti (Nrysimhhabhatta) pre-
sumably, contradicts the Vivarana view, wviz., dharmi-
dhihetutd (cognition has for its cause the content alone),

[ 457-58 ]

There is, indeed, such a discrepancy. However,
even the view of Cakravarti has its basis on the
explanation of Sri Saﬂkaran, in his commentary on
“dr§yate tu” (BS. 11. 1. 6). According to Sri Sankara,
the world and Brahman have some similarity with
regard to certain features (dharma).

15
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XI. PRAKASANANDAYOGIN
[ 459 ]

The author of the Muktavali, viz. Prakdsananda-

vogin has dealt with some important doctrines of
Advaita in his work.

| 460 - 62 ]

He has mainly followed the views of Suresvara,
SarvajRatmamuni and the Yogavdsistha, viz. ekajiva-
vida, the theory ol ene jive alone; drstisrstivdda, the
theory of ‘what is seen is created’; saltadvaividhya, two-
fold nature of saf; Brahman-realization is possible only
from Vedanta; the tenability of sadyomukii; indifference
or disregard towards jivanmukti; and, mere avidya
alone constitutes the cause of jagat.

[ 463 ]

In the Siddhantalesasangraha, Appayyadiksita has
enumerated the salient views of Prakasanandayogin
in one section,

Miyad alone forms the upadinakarana of jagat; Brahman's
causality 15 only aupacdrika (secondary)

[ 464 ]

The cause of the world is mayi alone, Brahman
is not the cause. For, Brahman is ever immutable,
and hence it 1s absolutely distinet from being a cause
or an effect.

[ 465 - 66 ]
The view ol Prakdgdnandayogin viz., “The Vedic
text that speaks of Brahman to be a cause of the world
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purports to imply: (i) mdyd is the main cause of
the world; (ii) the locus of mayd is saf (Brahman), and
{i)) hence Brahman's causality is only aupacirika
(secondary)” — is based on the accepted view of Sri
Sankara.

[ 467 - 70 ]

In the mmtroductory section of the Brahmasiitra-
bhasya, §r1 Sankara has said that the material as well
as the efficient cause are identical and non-different.
In the commentary on the second sitéra, “'janmadyasya
yatah”, he proceeds to say that the kevala-anumdina of the
second sitfra has its purpose mainly to emphasize the
purport {(tdtparya) of the third swira, viz. “Sastrayoni-
tvat”. *This anumdna (interence), which provides the
basis for establishing the existence of God as clearly
distinct from jiva (samsirin), establishes God as the
ultimate reality” — saying thus, Prakasananda refers
to the accepted view of Sri Sankara,

| 471 - 72 |

Because the content of the inference relates to the
essential feature ol the ultimate reality, it is held that
the consciousness (or the sentient one, i.e., jiza) is
qualified. Indeed, mayd (the illusory principle), being
a limiting adjunct, constitutes the material cause of the
world. The causality (kdranatea), which belongs to
miyd alone, is superimposed on Brahman.

[ 473 - 74 ]

The author of the ABrhadiranyavaritika, Suresvara
has declared this view-point as: *The material cause
ol this dualistic indrajala (llusion), i.e. the world, is
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nothing but ajiidna (nescience). Attributing this nesci-
ence to Brahman, Brahman is spoken of to be the
cause,”” So, this Varttika and Sri Sankara's Bhasya
corroborate the view of Prakasanandayogin.

XII. CONCLUSION

[ 475 ]

Having pointed out the important and a few
subtle differences prevalent in the views of eight pre-
ceptors, piz. Padmapada, Mandanamisra, Suresvara,
Vimuktitman, Prakatdarthakara, JfAdnaghanapida,
Nrsimhabhattopadhydya and Prakasanandayogin
from their works, I have shown the relevant passages
of Sri Sankara’s commentaries which provide the
basis for the views of the eight important post-
Sankara preceptors.

[ 476 ]

May the blemishless, abundant mass of dust —
(i) risen from the lotus-feet of Sri Sankara, (i) which
destroys completely the ignorance of his earnest devo-
tees, and (iii) which resembles the sprouts of the wish-
vielding (Kalpaka) tree, as it yields auspiciousness
alone — protect all of us.

[ 477 ]

May the great learned scholars go through this
work and express their opinions. If there are some
defects, then, let the wise and good scholars point out
the same to me and bless me.
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[ 478 ]

~ This isthe work of Gurusvami Sastri who is a
Siromani in both Sahitya and Vedanta. May this work
embodying sweet verses please the versatile scholars
and flourish triumphant on this earth always,

[ 479 ]

Having prostrated at the lotus-feet of the precep-
tors — Sri Sankara, Prakdsanandayogin, Enandagiri
and others, let me dedicate this work, with unalloyed
devotion, at their lotus-like feet.

[ 480 ]

Lord Sriyah-pati — Visnu, shines gloriously ever
at the village Varahtir, an agrahdra on the holy banks
of the river KaverT in the well-known region of Cala
country.

| 481 |

There dwelt the scion of devotees, Sri Sankara
Vaidyandatha, a gem of Sankrtigotra; and his wile
was the virtuous Dharmambika — and their son is
called Gurusvami Sastri.

[ 482 ]

Gurusvami Sastri has studied Vedantasastra at
the feet of the most compassionate Sri Vaidyanatha
Sastri, well-versed in all the six systems ol Indian
Philosophy and an ocean of Sastraic learning (Sastra-
ratnakara).
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[ 483 |

The former President of India, Sri V. V. Giri
honoured Gurusvami Sastri, in an assembly of well-
versed scholars, with a certificate of merit for his
erudite scholarship in all branches of Sanskrit learning
and the versatility in Vedantic lore.

[ 484 ]

Gurusvami Sastri has been Professor of Vedanta
at the Trivandrum Samskrta Vidyilaya; and, after
teaching many a modest students there, he is now
retired and presently living in Madras.
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saspsaradhvani tipabhanukiranaprodbhitadihavyatha-.
khinndndm jalakanksyayd marubhuvi bhrdantyd
paribhramyatam

atyasannasudhambudhih sukhakaraim brahmadvaya
darayaty-

e8a@ Sankarabhirati vijayate nirvanasandiyini,

To those who are alflicted, in the way ol
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) seeking water — showing the felici-
tous ocean of nectar, which 18 very near, the
non-dual Brahman, this — the Voice of Sankara —
18 victorious, leading, as it does, to liberation.
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