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[1]
HOMAGE TO SANKARA

Sankara was free from all selfish concerns. By pre-
vailing upon his mother, he wished to adopt from the
first stage of life itself the last one, viz., sannyasa which
would put an end to the existential predicament of
the jiva (by giving rise to self-realization). May He be
my refuge!

Dr. Rama Varma Pariksit,

(The Maharaja of the Former Princely State of
Cochin)






[2]

THE TEACHINGS OF SANKARA
N. Veezhinathan

The Advaitin holds the view that the Upanisads
constitute the pramana in respect of the Self. Kumarila
and Prabhakara object to this view of the Advaitin.
They argue that there is no Self over and above the
jiva. The latter is known in ordinarv experience as
the content of the cognition “I", and as an agent, an
experient, and a knower." Therefore, it does not
require to be revealed at all. When its nature is set
forth in the Upanisads, the statements are to be treated
as merely re-presenting a well-known fact (anuvada)
and not as the pramana in respect of it. For, a pramana

is an instrument of new knowledge.

Sankara answers this objection by saying that the
Upanisads do not convey the knowledge of the jiva
which is known in ordinary experience, but rather
its essential nature which is the Self. The following
texts of the Upanisads make a clear distinction between

the jiva as such and its essential nature:
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1. eko devah sarvabhiitesu giidhah
sarvavyapi sarvabhitantaratma
karmadhyaksah sarvabhiatadhivasah
saksi ceta kevalo nirgunasca.”

It is the self-luminous principle, existent in every
being with its true nature veiled, present everywhere
at the same time, the inner Self of all, the revealing
principle of the jiva and its actions, the substratum of
the entire universe, the one that manifests everything,
a non-agent, and free from all atiributes.

2. dva suparna savuja sakhaya
Samanam vrksam parisasvajate
tayoh anyvah pippalam svadu atti
anasnannanyah abhicakasiti.®
Two beings (viz. the jiva and its essential nature,

the Self) coexist in the same place. (i.e. the body). Of
these, the one (i.e. the jiva) experiences the fruits of
its actions, while the other (i.e. the Self) without
experiencing any fruit directly manifests itself as a mere
onlooker (of the jiva and its fuctions).

3. samam sarvesu bhutesu
tisthantam paramesvaram
vinasyatsu avinasyantam
yah pasyati sa pasyati.*
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He alone realizes the Self who discerns it as
selfsame and everlasting in all the bodies which are

changeful and transient.

4. avyakto 'yam acintyo yam

avikaryo yam ucyate. °

The Self is described (in a negative way) as that
which does not fall within the range of perception

and inference and which is free from any mutation.

On the basis of these and other similar texts,
Sankara describes the Self as the revealing spirit of
the jiva (saksi), the inner Self of every being (sarva-
bhiitasthal, selfsame (sama), only one (ekal, and
immutable and eternal (kutastha-nitya)." It is the true
nature of the jiva; and it is inaccessible to any praméana

other than the Upanisads.

The Self in its aspect of Isvara is the cause of
the world, and so there is a superimposed identity
between the two. Accordingly, in the martamirta-
brahmana section of the Brhadaranvaka Upanisad, il
is said that “The Self has two forms, corporeal and
non-corporeal” (dve va va brahmano rape, miirtam
ca amurtameva ca).” Earth, water, and fire fall under

the first category, and air and space, under the second
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one. The Self is thus described as associated with the
world, i.e. as cosmic. The Upanisad then goes on to
deny of the Self these two forms by stating “Then
there is the instruction, “Not this, not this’ 7 (atha
atah adesah neti neti).” It itself explains the import of
this text “Not this, not this~ by saying “There is no
other instruction apart from this one, viz. “Not this,
not this’ ” (na hi etasmat neti anyat param asti). * The
Upanisad thus describes the Self as free from any
relation to the world.

In the section entitled Usasta-brahmana of the
same Upanisad, we find the instruction of Yajnavalkya
to Usasta that the Self is immediate, and is immanent
in every being. It is the revealing factor of mental
states, and so is beyond sense perception. And it is

the essence of the jiva (esa te 4tma sarvantarah).**

Again, in the celebrated dialogue between Janaka
and Yajnavalkya in the jyotir-brahmana section of the
same Upanisad, we notice that Janaka raises the
question as to what serves as the light for the man
enabling him to function (kim jyotireva ayam purusa
iti). After suggesting outer luminaries like the sun,
the moon, fire, and speech, Yajhavalkya affirms that
it is the Self that provides the light for the man to act
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(atmaiva asya jvotih bhavati).’* To the further question
of Janaka as to what precisely is the nature of the Self,
Yajnavalkya replies that it is consciousness which is
immanent in the mind, identified with the intellect,
and is in the midst of the sense organs (yo yam
vijidnamayah pranesu hrdi antarjyotih purusah).’

Sankara, commenting on this passage, states:

The Self is light as it is self-luminous; and,
through this light - the self-luminous Self, the
aggregate of body and organs sils, goes out,
works, and returns as if it were sentient, in the
same way as a jar shines when illumined by the
light of the sun."”

We are able to discern from this that, according
to the Upanisads, the Self is the true nature of the
jiva. It is a cosmic and self-luminous, and it transcends
sense perception. It cannot be said that the Self of
this nature is not presented in the Upanisads. Nor
can its existence be denied either; for, he who denies
the Self, Sankara says, is himself the Self (va eva

nirakarta tasyaiva atmatvat). **

It follows from the above that the contention of
Kumarila and Prabhiakara that there is no Self over



8 THE VOICE OF SANKARA

and above the jiva, and so the Upanisads are not valid
in respect of it is untenable. The Upanisads convey,
not the jiva, but its true nature, i.e. the Self which
does not fall within the range of any other pramanal.

Kumarila further contends that the knowledge of
the ritual-act and of the forbidden one derived from
the texts of the ritualistic section of the Veda lead one
to perform the former and attain good, and to abstain
from the latter and avoid evil. This kind of practical
utility we do not find in the case of the knowledge of
the Self. And so the Upanisads are not to be regarded

as its pramana.

Sankara rejects this contention. He says: “We
confirm without any reservation that the above kind
of practical utility, the knowledge of the Self does not
possess .

yadapi akartavyapradhanam atmajnanam
hanaya upadanava va na bhavati iti, tat
tathaiva iti abhyupagamyate. *°

But it is definitely useful or serviceable. Its
usefulness lies in this that it removes avidya root and
branch. Consequently, the so-called jiva becomes free
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from worldliness, transcends every obligation to do
or not to do something, and abides in the form of the
Self which is the ultimate value and which is beyond
good / and evil. Sankara says that the knowledge of
the Self enables one to remain free from performance
or non-performance of something under impulsion
on moral or ethical grounds, and this adds glory to us
- the knowers of the Truth.

alankaro hyasmakam, yat brahmatmava galau salyam
sarvakartavyatahanih, krta-krtyata ca."”

NOTES :

1. Sankara's Bhasya on the Brahma-siitra (hereafier BSB).
The Brahma-sitra - Sankara Bhasya, Chennai :
Adi Sankara Advaita research Centre, 20086.
pp. 154, 228.

2. Svetasvatara - Upanisad, 6.11.

3. Ibid., 4.6.

4. Bhagavad - Gi1la, 13,27.

5. Ibid., 2.25.
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10.
11.
12.
13.
14.
15.
16.

17.

BSB, p. 227.

Brhadaranyaka - Upanisad., 2.3.1.
Ibid.

Ibid., 2.3.6.

Ibid., 3.4.2.

Ibid., 4.3.7.

Ibid.

Sankara’s bhasya on the above.
BSB, p. 227.

Ibid., p. 154.

Ibid.,, p. 223.

Ibid.



[3]
BHAKTI IN ADVAITA

N. Veezhinathan

Belief in Isvara, in the immortality of the jiva
and in an afterlife, an attitude of humility or reverence
towards ISvara, rites, ceremonies and other duties
prescribed in the Veda which is supplemented by
the smrtis, i.e. works on code of conduct - all these
constitute the essential ingredients of Hinduism.
Hinduism - the religion practised by the people of
India - is known in ancient times as Sanatana-dharma
or Aryva-dharma. The word arya, according to the
Yoga-Vasistha, signifies the person who performs
scripturally enjoined duties by refraining from
committing interdicted actions, and conducts himself
in such a way as not to possess anything more than
what is needed for the bare sustenance of his life.’
The term dharma signifies that which gives forth
material prosperity (preyvas) here and in a hereafter or
spiritual felicity (sreyas). The ritualistic section of the

Veda sets forth the means to acquire the former, and
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the knowledge-section of it, the latter. Man, convinced
of the truth that whichever is attained by activity is
only transient, desires for the ultimate value or moksa
which is one and eternal or enduring and final. This
quest for the ultimate value by overlooking the
common pleasures of the world needs a philosophy
that treats of the relation among Isvara, jiva, and the
world. With in the fold of Hinduism, we have three
major schools of Vedanta, viz. Advaita, Visistadvaita
and Dvaita. The course of discipline for attaining the
ultimate value is laid down in all the systems of Indian
philosophy. Two important constituents of this
discipline which are taught in common in all the
systems of philosophy - Vedic as well as non-Vedic
are detachment tvaira“gya]: and self-realization (jiana).
To these two, the three systems of Vedanta add one
more feature called bhakti or loving devotion to Isvara.

One of the usual criticisms against Advaita is
that its fundamental metaphysical position is hardly
favourable to the pursuit of bhakti towards Isvara. The
formulation of the philosophy of Advaita by Sankara
on the basis of the theory of avidya has paved the
way for viewing knowledge (jiana) as the sole means

to liberation. The central philosophical position of
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Advaita that revolves upon the doctrine of avidya may
be summed up as follows: the ultimate reality, i.e.
Brahman is free from all attributes; it is pure
consciousness, unconditioned bliss and non-dual; it
is the only reality; Isvara, jiva, and the world are only
its seeming diversifications; the world is illusory; the
jiva is non-different from Brahman and liberation
consists in realizing here and now one’s true nature
as Brahman. It follows from this that bhakti is not
necessary on the practical side of Advaita. Further,
for there to be a place for bhakti, the critics contend,
the following conditions must be fulfilled:

1. Isvara must be held to be different from the jiva;

and,

2. the world wherein bhakti could be pursued must
be real.

The Advaitin holds that the difference between
Isvara and the jiva is illusory as both are the apparent
manifestations of Brahman through avidya, and the
world is non-real. On this ground it must be held that
bhakti is not possible in Advaita.

The criticism set forth above is the result of a
misconcepltion and bhakti has its legitimate place on
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the practical side of Advaita. It is true that Sankara
holds that the sole reality is the impersonal Absolute
with which the jiva is identical. It is also true that
according to him personal concepts of the Absolute
belong to the sphere of avidya; they are forms under
which the one appears as many to the uncultivated
mind. He advocates a two level theory of reality - the
absolute and the phenomenal - paramarthika and
vyavahdarika. The conception of Isvara who is a complex
of the attributeless realily, i.e. Brahman and avidya as
the material and the efficient cause of the phenomenal
world is there in Advaila allowing room for devotion
to Isvara by the jiva, who too is viewed as a complex
of Brahman and avidya and its product, mind. The
world is non-real only from the standpoint of the
higher level of reality. From the ordinary, common-
sense level the world is taken to be real; Isvara is
considered to be possessed of aitributes such as
omniscience, omnipotence, and omnipresence. And
the jiva is considered to be different from Isvara. In

his commentary on the Vedanta-sutra, he states:

As long as one is in the realm of avidya, there is
difference between Isvara and the jiva. But when

one realizes one’'s true nature as pure
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consciousness, i.e. Brahman, avidya is removed
and the so-called jiva and the so-called Isvara
become free from jivalva and Isvaratva
respectively; and what would remain then is pure

consciousness.”
Elsewhere he observes:

So long as the jiva has not attained the realization
of its true nature as Brahman, the entire complex
of phenomenal existence is taken as true, as the
phantoms of a dream are taken as true till the
sleeper awakes. The ordinary course of secular
and sacred activities including bhakti towards
Isvara could go on undisturbed until the jiva
realizes its true nature to be Brahman.*

It follows from this that according to Sankara
the conception of Isvara as being a ruler, omniscient
and omnipotent is contingent upon avidya. There is a
striking parallel between Advaita and the thought of
Bradley who holds that “since Reality is non-relational,
a personal Isvara is but an aspect and that must mean
but an appearance of the Absolute.”* Thus Sankara
advocates a two-level theory of Brahman. It is free
from quality, pure being, pure consciousness and pure
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bliss, but it manifests itself as possessing personal
characteristics. The former aspect of the Absolute is
nirguna, and the latter, saguna. According to him the
Upanisads speak of Brahman as both nirguna and
saguna. The former can only be realized as one’s true
nature and the latter can only be meditated upon.’

Brahman associated with atiributes (saguna-
Brahman) is unembodied. The Upanisads enjoin
meditative exercises upon it and they are of the form
of ahamgrahe pasana. This means that Brahman which
is associated with attributes and which is unembodied
must be meditated upon as identical with the
contemplative’s own self. This kind of meditative
worship is difficult for most people. Sankara says that
for their sake saguna-Brahman itself assumes illusory
forms.” Madhusiidana in his Siddhantabindu states that
the saguna-Brahman takes on male forms such as
Brahma, Vispu and Siva, and female forms such as
Sarasvati, Laksmi and Parvati, and further incarnates
itself as Rama, Krsna, Matsya, Kiirma and other forms

in order 1o bestow grace upon its worshippers.’
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The Ramapiirvatapini-Upanisad states:
In the case of Brahman which is consciousness,
non-dual, partless, and unembodied, several

forms are assumed for the benefit of the

worshippers.”
In the Bhagavata it is said:

Know that Lord Krsna is the Self of all beings.
Yet, in order lo protect the world, He appears as

if possessing a human form through maya.”

Sankara who maintains nirguna-Brahman to be
the only reality and its knowledge as the sole means
lo liberation is also the author of the most moving
hymns and praises on various deities such as Siva,
Visnu, Ganesa and others which are only the
manifestations of Brahman. He is credited with having
established on the basis of scriptural teachings the
worship of the six embodied deities, viz., Aditya,
Armnbika, Visnu, Ganesa, Siva and Subrahmanva. These
testify to the fact that bhakti occupies an important
place on the practical side of Advaita. While examining
the Bhagavata school in his commentary on the Vedainta
-sutra, he accepts the Bhagavata view that by devotion
towards the highest reality the jiva reaches it is based
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upon the srufi and smriti texts.’” In another place he
states that the direct knowledge Brahman which leads
to liberation arises through the grace of Isvara ."

Each individual worshipper can have his chosen
deity (istadevata) and he could worship the images of
his chosen deity which are made alive with divinity
by Isvara himself. Bhakti or worship involving the
emotional element of love is chiefly applicable here.
We can have preferences but no exclusions. Sankara
thus advocates what may be called ‘enlightened
theism’ at the empirical level.

Following the Bhagavata text'* Madhusiidana
Sarasvati in his Bhaktirasayana states that the mental
state in the form of Isvara arising out of hearing His
glories 15‘1‘&?31_131, reciting His names (kirtana),
meditating His gualities and divine form (smarana),
worshipping the feet of His image (padasevana), offering
of flowers (arcanal, saluting His image (vandana),
dedicating all the activities to Him (dasya), friendly
attitude towards Him (sakhya), and offering oneself and
one’s dependents for His service (dtmanivedana)

develops itself into the state of ecstatic felicity.*?
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Madhusidana speaks of the nine factors
mentioned above as sadhana-bhakti, and the mental
state in the form of Iévara which develops itself into
ecstatic felicity as sadhya-bhakti. If the word bhakiiis
interpreted to signify the means through which the
mind assumes the form of Isvara, then it stands for
sadhana-bhakti. If, on the other hand, it is taken to
mean the mental state in the form of Isvara , then it
stands for sadhya-bhakti.'* These two kinds of bhakti
are recognized on the basis of the following two

passages of the Bhagavata text:

The bodies of the devotees are horripilated by
bhakti arising from bhakti in the form of
reminiscing themselves and remembering others

of Isvara who removes the multitude of sins.*®

By bhakti arising from acts of worship one becomes
devoted to Lord Narayana and thereby easily

transcends mdya. **

The first text speaks of bhakti arising out of
bhakti, the second one mentions that bhakti arises from
acts of worship. When these two texts are studied
together we arrive at the conclusion that bhakti arises
from bhakti or acts of worship. The former one stands
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for sadhya-bhakti or the mental state in the form of
Isvara, and the latter one for sadhana-bhakti or acts of

worship.

Sankara in his Prabodha-Sudhakara makes a two-
fold classification of bhakti into siiksma-bhakti and
sthula-bhakti. Of these, the former one consists in
performing one's allotted duties as laid down in the
scripture, offering worship to the idol of Lord Krsna,
and listening to His glories. When this is pursued with
earnestness, Isvara will enter into one’s mind. In other

words, the mind of such a devotee will assume the
form of Isvara; and, this is siksma-bhakti.'’

We can easily identify the sthila-bhakti and the
sitkksma-bhakti as sadhana-bhakti and sadhya-bhakti
respectively.

Madhusindana frames the definition of bhakii
thus:

Bhakti is that state of mind which when being
melted on hearing the glories of Isvara assumes

the form of Isvara and remains uninterrupted.*®

This definition is in accordance with the one
set forth by Sankara in his Sivanandalahari which is as
follows:
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Just as the seeds of the ankola tree go and attach
themselves to the tree, the needle sticks to the
magnet, the chaste woman to her Lord, the
creeper to the tree, and the river runs into the
ocean, even so if the flow of the mind reaches

the feet of the Lord of jivas and remains there
always, that is called devotion (bhakti). "

Sankara regards bhakti as marking only a stage
in attaining the ultimate value, i.e. moksa and as the
proximate means to it. Jidna and jnana alone can
directly lead to meksa and that is the central
significance of the Advaitic doctrine of avidya. The
intuitive knowledge of the true nature of the jiva as
Brahman (jiana) and the loving devotion to Isvara
(bhakti) differ from each other, when viewed in relation
to the nature, means, fruit, and the persons competent
to pursue them. Bhakti is the mental state in the form
of Isvara; it is determinate in character, and is based
upon the liquefaction of the mind by the pursuit of
acts of worship. Jndna, on the other hand, is the mental
state in the form of attributeless Brahman; it is
indeterminate in nature, and is not preceded by the
liquefied state of the mind, as in the case of bhakti.

The pursuit of acts of worship constitutes the means
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to bhakti, while the great- sayings of the Upanisads
are the instrumental cause of jiana. The fruit of bhakti
is ecstatic felicity, while that of jAiana is the removal of
avidya which is the source of all evil. Any person
who feels attracted by the transcendental qualities of
Isvara could pursue bhakti. But the person competent
to pursue the means to jAana must possess the “four-
fold aid’’ viz. the knowledge of the distinction between
the transient and the eternal, detachment towards
objects of enjoyment either here or in a hereafter, the
8ix treasures consisting of control of mind, control of
sense-organs, renunciation in spirit, fortitude to
endure opposites like heat and cold, etc., concentration
of thought, and faith, and an intense longing to get
freed from the trammels of transmigratory existence.
Loving devotion towards Isvara, the Bhagavata states,
would easily give rise to detachment from worldly
concerns and through that to jAana. ** Amalananda in
his commentary - Kalpataru on the Bhamati of
Vacaspatimisra states:

Those who are not capable of intuiting the
supreme, distinctionless Brahman, are favoured.
out of compassion, through the exposition of
Isvara, i.e. Brahman endowed with attributes.
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When their minds attain concentration by the
worship of Isvara, Brahman itself will manifest
directly, free from the assumption of all
adjuncts.”’

In order to identify the role of bhakti on the practical

side of Advaita, it is essential to consider the three

stages that precede the rise of the knowledge of

Brahman, the sole means to liberation. The stages are:

1.

the first stage is characterized by the attainment
of inlense desire to get liberated. The latter is
possible by the performance of one’'s allotted
duties - obligatory as well as occasioned - by
offering their fruits to Isvara. This is known as
karma-yoga and also referred to as dasyva-bhakti.

the second stage is marked by the pursuit of
Vedantic study (sravanpa)l and reflection {manana).
These two remove the false notions that the
Upanisads do not teach the non-dual Brahman
(pramanasambhavana) and that what is imparted
in the Upanisads is notl true {prameyasam
bhavana);

Nididhyasana or continued meditation upon the
truth of the Upanisads characterizes this stage.
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It removes what is known as viparitabhdvana,

i.e. an unconscious reassertion of old habits of
thought such as “T" and “mine”.

Madhusudana in his commentary Gidhartha-
dipika on the Bhagavad-Gita states that the grace of
Isvara resulting from the pursuit of loving devotion
toward Him at each one of the three stages is absolutely
essential for the successful accomplishment of that

stage.**

Nididhyasana which marks the third stage
requires as a condition amazing powers of
concentration. It involves presistence in fixing one's
attention upon the truth of the Upanisads, and diligence
and assiduity in the performance of all that is required
and it could be achieved only by controlled effort or
training. Herein bhakti toward Isvara is absolutely
essential. The Bhagavad-Gild states:

satatam kirtayvanto mam vatantasca drdhavaratah
namasyantasca mam bhaktya nityayukta upasate *

Madhusudana interprets this text thus: the qualified
aspirants puruse Vedantic study (satatam kirtayantah)
and reflection on the basis of reasoning that is not
opposed to the Vedantic teaching {vatantah); they
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possess sama,etc, (drdhavratah); they worship Me with
loving devotion (namasyantasca mam bhaktya) and then
pursue nididhyasana, i.e., meditation upon their true
nature as Brahman (nityayukta upasate). Thus we see
that bhakti when practised with sravana and manana
gives concentration of thought and renders
nididhyasana possible. Bhakt is thus necessary for one
to pursue nididhyasana. When the mind of the aspirant
has become free from all false notions, the direct
knowledge of the true nature of the jiva as Brahman
which has already arisen from the great sayings of the
Upanisads becomes efficacious in removing the
dvarana-phase of avidva. The viksepa - phase will
continue on the basis of the fructified mertis and
demerits which have given rise to the body by being
present in which the jiva has attained the knowledge
of its true nature. The realized jiva would continue to
live in the body till the fructified merits and demerits
are exhausted by the experience of their fruits. He is
a jivan-mukta whose life has two phases: samadhi or
mystic trance and vyutthana or reversion to empirical
life. In the second phase he worships Isvara owing to
the latent impressions that had arisen from the worship
of ISvara prior to his attaining the knowledge of
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Brahman. The Bhagavata states:

The jivan-muktas who have the plenary
experience and who are free from all bonds
worship Isvara by being irresistibly attracted by
the aesthetic excellences He posseses.*

Madhiisudana points out that no fruit results
from the worship of Isvara on the part of the jivan-
muktas; worship of Isvara constitutes their second
nature like the qualities of compassion, etc.** It would
be interesting to note that Madhtsudana Sarasvali in
his Advaita-siddhi concludes a section by stating that
the view that Brahman is free from qualities and form
is sound.”® And he commences the next section by
offering invocation to Lord Krsna by describing him in

the following terms:

I do not know of any other principle higher than
Krsna whose hand is adorned by a flute, whose
body has the hue of clouds, who wears the yellow
garment, whose lips are red like a fresh bimba
fruit, whose face brings delight to the eyes like
the full moon and whose eyes are like lotuses.*”

There is an apparent contradiction. Brahmananda, his

commentator resolves it by pointing out that the
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preceptor, although a jivan-mukta, praises Lord Krsna
owing to the influence of the latent impressions born
out of the pursuit of bhakti towards Krsna prior to his
attaining the knowledge of Brahman.**

Those who pursue bhakti alone reach the world
of Hiranvagarbha after the fall of their body. There
they attain the direct knowledge of Brahman by the
grace of Isvara and are liberated along with
Hiranyagarbha at the end of the cosmic age. Lord Krsna
in the Bhagavad-Gita states:

I grant the direct knowledge of Brahman to those
who worship Me with loving devotion.**

To sum up:

Bhakti toward Isvara is the most potent
auxiliary to the knowledge of Brahman which is the
sole means to liberation. It is operative at the empirical
level. The conception of Isvara is a concession to those
who are not yet fully qualified to grasp the Advaitic
truth. Sankara admits the need for bhakti at the
empirical level. From the ultimate standpoint he
refuses to lower his philosophical standards in order
to widen his religious appeal. According to Him Self-

realization is the ultimate aim of life and not God-
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realization. His main thesis is the identity between
Brahman, the non-dual reality and the ultimate value,
i.e. moksa. If it is ignored then there will hardly be
any Vedanta for Sankara to propound. The ultimate
value is to be attained by Self-realization which results
from God-realization. Sankara, therefore, is a supra-
theist.
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SVETAKETUVIDYAPRAKASA
{(CHANDOGYOPANISAD)
Godabarisha Mishra

3.1. Effect is Non - Real

GIEARERE LRI EICIE R
ST TSuEn 9ESE gEgad ¢ |

In a concise manner I shall deal with that
knowledge of Brahman which Svetaketu acquired from
the Sage Aruni in the Chandogyopanisad. (1)

The Chindogyopanisad belongs to the Samaveda. It consists
of eight adhyayas. The first five adhyayas deal essentially with
meditative exercises or upasanas upon conditioned Brahman. It
is only in the last three sections the nature of self is discussed.
Vidyaranya, therefore deals with the import of the last three

sections in this and in the succeeding two chapters.

e THYT Ydehd: WEHd: |
T MeTgHEohd RT3 ||
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After studying all the Vedas, Svetaketu developed
an apathy [towards Brahman-knowledge] due to
vanity. In order to direct his mind inward, the preceptor
explained him the teachings that are extraordinary. (2)

Ushded 4 TEHYd o %A Had |
3d & U dgeraerd 9 993d || 3 |
When the one reality is learnt [through the study
of scriptures] everytiing that is not heard so far would
become heard, not.examined so far would become

examined, and in the same way that which is not
discerned so far would become discerned. (3)

See CU, 6.1.3.

FeeFFAEY FSjaeite geud |
TETCER L HesH STGeaeiehehy || % ||

[The son asks]: by the mere knowledge of the
Rgveda, the Yajurveda and the like are not known.
Hence the assertion that by the knowledge of one
principle there would arise the knowledge of
everything else seems to be odd. (4)

See “katham nu bhagavah sa adeso bhavati” CU, 6.1.3.
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A9 GgHATRY o fehesasd gaiTd |
geTleH: T G T FHed 1| Y ||

It is not so. This [namely, the fact that the

knowledge of everything ensues from one thing] is
noticed in ordinary experience in the cases of a clod
of clay and an ingot of gold and iron. By the knowledge
of the clod of clay, etc., everything made of clay [etc.]
is clearly discerned. (5)

The meaning of the passages beginning with vatha somya
« |CU, 6.1.4] and ending with evam somya sa ddeso bhavati
[CU, 6.1.6]is explained in this and the following twenty verses.

Gl HEYNETE: s aaerRid: |
e YT §5d Al Jgead 7 gL | € ||

Pot, pitcher, etc., are the transformations of clay.
If it were said that the forms of pot, etc., are not known

by the knowledge of clay, then [it is said] do not believe
it. (6)

HIHATIRHTT T SR q gead |
A YR SRRTEE =92 11 G ||
The substratal element of pot is known. Clay is

that element. The form is the thing present in it. The
blend of the two constitutes the object - pot. (7)
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SNURITHEESY F1d 191 921 Wi |
MY EBAEETINTE, Tegssagfdad (1 ¢ ||

If the substratal element alone is known, even
then pot becomes known. It is similar to fulfilling the
vow of touching a cow by merely touching the tail of a

cow. (8)

HTpadgesH HeH wared |
AEeTINEES U2l §g: Fal 7 & 11 % ||

Just as it is said by you that there would be no
knowledge of pot if the form of pot is not known, in
the same way, why could not the pot be known by the
knowledge of its substratal element. (9)

The form that goes to make up the object - pot and the
substratal principle - these two are the parts of pot. When it is
said that unless one knows the specific arrangement of parts
that would give an idea of pot, one would not have the knowledge
of pot, what is meantl is that the knowledge of pot is based upon
the specific arrangement of parts. That gives us an idea of what
a pol is. Just as the knowledge of the specific arrangement of
parts leads to the knowledge of pol, in the same way, the
knowledge of the substratal principle from which pot is evolved
would lead to the knowledge of pol.
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FFHATIATE T 7 He T |
RACEHIOHTE: T U2 Ty THEd || 2o ||

The configuration as well as the substratal

principle - these two are similar in this that the two
are the constituents [of, say, pot]. Nowhere is it
preceived the existence of pot possessing the mere
configuration without [the element of] clay. (10)

et HIOIESATd FRged e |
3 deavad T8 geifa ue arfder: 11 2% 1)
The Naiyayika argues: from the causal subtance-

clay, the effect substance-pot is different; and the latter
exists through the relation of inherence in clay. (11)

TEgEITEl dU1 §[d A codg ehaHad |
U2 He: YD g dwgedad || 4R 1|

The Naiyayika asserts so on the basis of his own

reasoning. But this is not accepted in ordinary
experience. Of what nature is pot that is different from
clay? Explain this. (12}

From the expression mrdi ghatah which involves the usage
of the locative case ending in the word mirdi, the Naiyayika thinks
that pot is different from clay.
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arared far gerTHRe ag |
SraaRd o Tl T @gEd 11 43 1

Tell me, whether the pot is only verbally
expressed or is it being brought from somewhere else
as an independent entity. If it is only verbally
expressed, then it cannot be an existent entity like a
flower sprung from the sky. (13)

TETGSITRSY =Td: WIHHaIE: |
e 3fa et Feaemfad @g 1 2y )

Nothing is true when it is said that the son of a
barren woman has taken bath in a seeming pool of
water (mirage) wearing on his head the flower sprung
from the sky. (14)

QTR ohq HHaTy T IR |
FAISTA! Tl A9 Hed FARNEAE 1] 24 ||

Let this be understood that even by a skilful
person, it is not possible to bring the pot from
somewhere else. Hence pot is non-real, it is not at all
real. (15)

AHEREEET Y Y 5Ha 999 |
TYTERITTaERl J21 gie ge&adn || 28 |
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It has been said by you that pot exists in clay
through the relation of inherence. We say that ‘pot’ is
superimposed on clay. Just as a thief is superimposed
on a stump, in the same way pot is superimposed upon
clay. (16)

AT, @ o deuaedead |
EE F T SdaHsiy aagr 11 % ||

Prior to the superimposition of an object and
subsequent to it, the pot does not exist in clay and so
it is not real. That which does net exist prior to its
creation and subsequent to its negation is not real even
at the time of its existence. (17)

The following inferential argument is set forth in this verse:
potis not present in clay even al the time of its perception there:
it is because it does not exist prior to its kuowledge and
subsequent to its negation, like a thief mistaken in a stump. The
second half of the verse is taken from the Mandikyakarika of
Gaudapada 2.6.

FHITHTT: T Hel g adedan |
a9 e 77 il 11 2¢ 1)

Thus the stump which is present in the three
divisions of time is real. Let it be unterstood that clay
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too is real like that. By the blending of the real with
the non-real there is the verbal usage “pot’. (18)

The form of a stump exists prior to mistaking it for a theif
and subsequent to the sublation of the false notion of a theif in it
In the intervening period between the appearance and
disappearance of the false notion of a thief too it exists. Itis in
this sense that it is said that the form of the stump is real. That
is, it is more real than the form of a thief which exists only for a
given period. In the same way, a lump of clay too exists prior 1o
the coming into the existence of pot, subsequent to the negation
of pot, and the period in belween the appearance and
disappearance of pot. Hence it is more real than the pot.

A lump of clay is real - the specific disposition of parts is
non-real and the complex of the two is spoken of as pot.

YEEHCITHEN Hi~l Jeuedl: IUFH |
Tyl =N = T YU aTH a9 = 1] 2% (|

In the case of lump of clay and pot, the words
referring to them, their cognitions and their efficiency
are different. The lattqr are noliced to be different in
respect of a stump and a thief [falsely imagined therein].
The same is the case in respect of lump of clay and
pot. {19)

In the case of a thief there is the usage of the word ‘thief’,
there is the cognition that one is a thief, and there is the effect -
fear.
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See "cora iti sabdah pratyayah bhayaripam kiarvamca" - A,

Wﬁm@ﬁsﬁﬁ%ﬁﬂ: I
T gqfe arerd TS gertedk 11 o |

In spite of the existence of a two-fold way of
regarding the pot, men of discrimination lay emphasis
upon the clay which is real and not in the pot and the
like which are non-real. (20)

In verse 18 it has been said that pot is only a non-real
entity being a blend of clay which is real and specific
configuration of pot which is non-real. Thus there is two-fold
way of viewing a pot as real and non-real from the stand-point
of substratal cause and from that of its specific configuration.

3eft WSSy @ W eI gfgeH |
TSATSHE FEISH geur! Jad AL || 22 ||

There is juice in sugarcane, there is also the waste
material in it [after the extraction of juice from it]. An
intelligent man takes only the juice and not the waste
material. In the same way, il is but proper that there
should be consideration for the element of clay alone
in the pot. {21)

3 geIiey TEHTT ST e o |
Has Tf¥fesmeE e wat= f& 123 1
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With due consideration the elements of clay, etc.,
in pot, etc., should be known. Indeed, pot, etc., are
known [in their true nature] by the knowledge of the
lump form |of clay, etc.]. (22)

e, VRIsT HecaehiedgaTiey: |
freTieresfertTg FatadTyad 11 3 1

Although the element of clay is one only, yet, itis

manifold on account of the adventitious features,
namely, the several dispositions of part. By the true
knowledge of one, free from any limiting adjunct, there
would be its knowledge associated with the

adventitious factors. (23}

The second half of the verse gives the meaning of the
Upanisadic text - yatha saumya ekena, etc. [CU, 6 1.4].

FZPIE] HeaHTT 51 BHTSRT qT |
FAE FeIunT g5 clegiga: | ¥ ||

In the same way, the real aspects in [golden]
bangles are known by the knowledge of [the piece of]
gold. And, the aspects of reality in axe, etc., are known
by the knowledge of iron. (24)

This verse gives the meaning of the Upanisadic texl
beginning with yatha saumya ekena lohamaninaetc., {(CU, 6.1.5)

and ending with sarvam karspayasam, etc. [CU, 6.1.6).
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Tgq F O 76 off: WieEyiaa: |
sid =i feaféren gumar @a: oA 11 2y 1)

With an intention to set forth the invariable
relation that whichever is an effect, its knowledge
results from the knowledge of its material cause, a

number of examples have been set forth in the Sruti.
(25)

el STEITE 4 | Wareay |
od F1d T9 Fafbeaettihdmdl Ba: 11 35 ||

When the material cause of the world is learnt
[through the study of scriptures], is examined [on the
basis of reasoningl, and is intuitively realised,

everything becomes learnt, examined and realised
[respectively]. Wherefore is the extra-ordinary nature
in regard to this position? (26)

This verse answers the question raised in verse 4 in this
chapter.

T RIS 7 g g farfin: |
o Tt sEoneEeRt: 11 2w ||

Sravana is enquiry into the import of Upanisadic
texts with the help of a preceptor and the scriptures.
Manana is arguing within one’s own self on the basis
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of reasoning. Direct knowledge is one’s own
experience. Thus the three exist in their right relations
toa. (27).

The instrumental suffix added to the word svanubhiti
conveys the sense of identity. Hence the expression
“svanubhiitvatmakam viifidnam, svanubhutyeti abhede trtiva -
MP.

v SaEgNFEEE favaE |
TISE! Wadq T HAMEHHIRAH 1] 2¢ ||
Svetaketu became one with his mind directed
toward believing that there would result the knowledge
of everything by the knowledge of a single principle.

To him the one material cause of everything has been
explained [by his father.] (28)

3.2 Brahman - The Material Cause of the World

g¢ TTEHTHETEIE Heledd |
He: QU HeawEAHEIEEad (1 3% 11

This world which is pure Being is now perceived
to be associated with names and forms. Prior to
creation, it existed as pure Being without being

differentiated into names and forms. (29)
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The meaning of the Upanisadic text “sadeva
saumyedamagre,  etc. (CU, 6.2.1) is explained in this and the
following five verses.

ggndgas] fasreatad: g |
Tt mEoaTE 7o a1 30 ||

Just as the objects - clay, gold and iron remained
without any change as materiel causes prior to the
origination of effects from them, in the same way, [prior
to creation] the pure Being remained free from
differentiations into names and forms. (30)

Prior to the origination the effects such as pot, bangles,
nail, scissors remained in the form of clay, gold and iron

respectively, After their creation clay, gold and iron themselves

exist as differentiated into names and forms.

ISERIGIEE IR DI CCECil
UEHATTGAR aq dgfeacreany || 32 ||

Let it be discerned that Being is only without a
second as it is free from the kinds of distinctions arising

from itself, from objects of same kind, and object of
dissimliar kind. (31)

See ekameva advitivam, CU, 6.2.1.
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G Tl HE: WTEREFE |
eI FeraEr fesmdia: fenfea: 133

In the case of a tree, there are intrinsic differences

caused by its parts such as branches and the like. In
the same way, there is difference in it from another
tree of same category. There is difference in it from

stone, etc., of a different category. (32)

In the case of Brahman, there is no intrinsic differences.
The word eka emphasises this. The words eka and advitivam
siress that in the pure Being, there is no difference from a like
object or an unlike object. It is because Brahman is like nothing
and unlike evervthing and so difference from neither can be

predicated of in respect of it.
- Hegagdn: g« d-s SeEuEHy |
SIETET HerdE fasmd = gorg 11 33 11

In the pure Being, there are no parts. Hence it is
one free from any parts. Since it does not have a genus
it cannot be said that there are objects having either

the same genus or a different genus. (33)

In order to predicale internal differences in the case of an
object, it is necessary that object must possess parts. Pure Being
does nol have parts. And, so it cannot have internal differences.
Further, in an object [say, pot] difference from other pots is

predicated of. This means that pot is different from another pot
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having the same genus - potness. Pols are many and so a genus
known as potness is admitted. And one pot is different from
another pot, that is, it is different from an object possessing its
genus. Pure Being is one, and not many. Hence it cannot have a
genus. As a result, we cannot say that pure Being is different
from another object having its genus. Again since pure Being
does not have a genus, we cannol say thal there are objects having
a genus different from the one possessed by pure Being. Hence
it cannol be said that pure Being is different from other object
having a genus different from the one possessed by the pure

Being. Thus pure Being does not admit of internal differences or

difference from objects having its genus or a different genus.

eIl geseaas fanld |
Feuefad Je@vs aq Tdedad (| 3% ||

By the three words ekam, etc., the three-fold
difference is negated in the pure Being. Let it be
understood that the partless entity free from every
difference is the pure Being (34)

Fehiia veeg gl § 29 AIETE: |
AGHTET U Y YETEEicET: 11 3k |

The cognition and the corresponding verbal usage
in the form ‘it exists’ are noticed in the case of names
and forms individually. Those who do not believe in

the authority of the Vedas argue that since the two are
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absent prior to creation there was non-being alone.
(35)

The meaning of the text tadveka ahuh asadevagra

asit, (CU, 6.2.1) is explained in this verse.

ATETTEH ST fhctagaTe |
a7 ST YA RS 1] 36 1)

It is argued that the world characterized by names
and forms, indeed arises from non-being and it is but
proper. [This, however] is not logically sound. Never
indeed is there an origination of a son from the son of
a barren woman. (36)

Hﬁﬁémﬂﬁmﬂﬁﬁ?ﬁ@ I
YT TR gt d (| 36 |

If the world characterized by names and forms
arises from non-being, then there will be the pervasion
of cognition of non-being in the form “name is non-
being, form is non-being.” On the other hand, there
is the manifestation of the pervasion of cognition in
the form the ‘name exists’. (37)

dd: HeehRUl HY HagsnYHeT |
g TATHEHETA: TSR WA 1] 3¢ 1|
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Therefore, the cause is pure Being. And, that pure
Being, in order to create everything willed T myself
will become many.” [For that purpose] I shall multiply
[myself] through maya. (38)

See “'sattveva saumva idam agra asit ekamevadvitivam,

tadaiksata bahusyam prajayeveti” (CU, 6.2.2).

Al SEUTETEgd He famvafa |
o1 AT Sf e SN S A 1] 3% 1)

If there is real multiplication, then the non-dual
nature of the Being will be impaired. With a view
that there should notbe any contradiction to the non-
dual nature of being, it is instructed by the Sruti that
there is origination [of the world] in the form of

projection. (39)

SR ATH JEEHTET SRR q 4T |
|1 R A |t A1 3 we gfdea: 1 vo |

The word prakarsa means only projection of an
earlier thing. That which is projected is only [an effect
of} maya. Mava is not real, nor is it an absolute nothing
as both the alternatives are contradicted. (40)

The effect which is illusory by being caused by
maya. is also spoken of, by courtesy, as maya by taking
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into consideration the identity of cause and effect.

See "latra yah namartpatmakamsa sa mayanimittakattvit
maya ityaha A.

Maya and its effects are rejected in the pure Being. Since
that which is sublated cannot be real, maya and its effects are
not real. Further, since an absolute nothing cannot be sublated
and since maya and its effects are sublated according to the above

sruti, they do not fall under the category of an absolute nothing.

Hence, it comes lo this that they are indeterminable.

HEgT SEEYC Hagd 7 Al |
arfresET fa wamon fedaeagoafa 1) v 1)
By the [existence of] multifarious forms caused
by maya the non-dual nature of reality will not be

impaired. Never indeed is it possible for the [group
of] illusory objects to serve as a second entity. (41)

Brahman is non-dual in the sense that there does not exist
any entity apart from it. It is argued that since the world of
object exists apart from Brahman, the non-dual character of the
latter is contradicted. It is answered that the non-dual character
of Brahman would be contradicted provided the world of objects
is real. But it is not so. It is only illusory. And the existence of an
illusory world does not impair the non-dual character of Brahman.

FfecamfFaaram gz geae |
UM FeRld @i J1=7=T 1] %2 ||
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Mayva has inscrutable powers, hence it relates to
a union of incompatible things. And in Brahman, the
characteristics of being a material cause and an efficient
cause are fancied by maya. (42)

o FAMHGIIEHNE: Wie] gerieed |
uzrafd Firacafafa e HonerEd 11 ¥3 1

By the expression ‘I shall become many the
characteristic of being a material cause, as in the case
of clay and the like, has been set forth. By the
expression ‘it willed’ the characteristic of being an

efficient cause as in the case of a potter has been set
forth. (43)

See tadaiksata bahu syam prajaveveti, CU, 6.2.3.

wrgfafas™ a1 faesrm adeo |
sfeqcan TS dsgs Heheuaiiern |1 ¥y ||

This “will’ on the part of Brahman is only its
reflection in the specific modes of avidya. Having {thus]
willed, Brahman created the element of fire by putting

its intention into effect in an effortless manner. (44)

See cichhaya - sadadvayapratibimbah - A
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Maya undergoes transformation on the basis of the merits
and demerits of the individual souls - the merits and demerits

which are ripe enough to give forth their fruit.

See “paripakvo pranikarmanimittah yvo mayavah

parinamavisesah tasmin.  A.

HTRIITER TTeRgETEafd Sara fafaft |
fergammrefT: goeeg o5 I6Ed 11 ¥y ||

Sage Tittiri has said that the ether and air are
created first. Sage Aruni [the father of Svetaketu] has

said that fire is created first with a view to set forth
only a part of creation. (45)

See tasmad va etasmat ... (TU, 2.1). In this text it is said

that ether and air precede the creation of tejas.

Thus there is no contradiction between the stalement of
Tittiri and Aruni.
dinmatram ekadesah - A.
SRIIEEUTae Jie: a9 HeAd |
T: fFaaTRiaese darg @9 || ¥E ||

Everywhere [in the Upanisads] creation [of the
world] is set forth chiefly with a view to indicate
Brahman. It is indeed possible to indicate Brahman by
any constituent of the world. (46)
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The contradiction in the statements of Tittiri and Aruni as
regards the order of creation is reconciled in this verse in a
manner different from the one set forth in the earlier verse. It is
stated here that the very purpose of the creation-texts is chiefly
to indicate the non-dual character of Brahman. It does not matter
whether the elements of ether and air indicate the non-dual
character of Brahman or the element of fire.

SR SIS A: FeaEE |
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Although the fire is insentient, yet Brahman the
reality associated with the veil of fire deliberated as
earlier, resolved and created water. (47)

This verse explains the meaning of the sruti text “tafteja
aikgsata” (CU, 6.2.3). The expression prajiyeya conveys
deliberation on the part of Brahman and the expression sankalpa,
the resolve on the part of Brahman.

m{mﬂéﬂﬂﬂ%ﬁﬂﬂ%@mﬁl
AR SEAR U SgEte SRR 1) we 1

Brahman, which has water as its sheath, created

earth which is the cause of food. From these, namely,
fire, water and earth came into existence the sources
of body. (48)

SHRAvESI g HSHITd s T |
Srereuyeremeiderd s& eadr 1] ¥R |
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The threefold source indeed consists of that which

is born from the womb, that which is born from an egg
and that which is born out of roots. (49)

This verse gives the meaning of the text tesam khalu esim
bhitanam trinyeva bijani bhavanti [CU, 6.3.1). It must be noted
here that in the sruti it is stated that origin of birds is not egg,
but bird only which is born from the egg. It is because in the
absence of a bird and not that of an egg, there is the absence of
the species of bird. Exactly similiar consideration applies to the
other two cases referred to in this verse. See SBon CU, 6.3.1.

T Y[ SRICTARSA S GG |
uehi Frgd a7y Fa cerfegsd |1 wo ||

When Brahman [associated with avidya
deliberated further, there arose three deities, namely,
fire, water and earth. He [then] made a resolve in the
form “1 shall make each one triplicated in order to
create bodies and the like” (50)

See CU, 6.3.3

The expression *trivrtam kurve'” means 1 shall make each

one triplicated”. The theory of triplication is explained in the

following verse.
T ETeed wfe fasong |
fbrged dge-aay AT 1 43 |
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By adding lesser parts of water and earth in [the
element of fire] and by making a blend [of the three]
there results the triplication of fire. Let this explanation
be applied to the other two cases. (51)

According to this view a particle of gross fire is equal to
half of fire content, one fourth of water and one fourth of earth.
Exactly similar consideration applies to water and earth too. The
CUmentions only three elements instead of five; and, according
to Deussen it marks historically an earliest age. See Deussen,
The Philosophy of Upanisads, pp. 189 ff.

REISCEIECEERIER e or T i
e Sfasor wigee oy |dq: 11 42 |

Having created the bodies of those that come out
of egg, etc., which [in turn] arise from the triplicated
elements of fire, water, and earth, Brahman [associated
with the triplicated elements] got itself reflected in
those bodies upto the nails. (52)

sarvatah - anakhagram, MP.

HEPHNE] Sa-Gged: TR |
ST T Heeey AT H || 43 ||

The intellect inspireﬂ by the reflection of

consciousness in it is jiva as it sustains the vital-airs. It

pervades every body from head to foot. (53)
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The world is illusorily projected by madya in the
pure Being by falsely identifying it with the latter. Let
enquiry be pursued in order that the false identification

caused by non-discrimination may be removed. (54)
MP adopts the reading aropyah instead of aropya
and considers that the reading aropyah is better,

See “atraropyah iti lvabantah patho drsyate, esa tu duryojah
yadantastu suyojah.”

But the reading dropya is correct as it can be well construed.

The translation is made by adopting the reading aropya.

3.3 Non-difference of the World from Brahman
EEERU LD RS I CER C I T B
gqfe SSEIsaEIAEEaEIa 1] Y |

For him who enquires [into the nature of the

elements], the theory of triplication is easily understood
in fire, etc. In the well-known fire too, which is light,

the ingredients of water and earth are present. (55)

In this verse is commenced a discussion of the import of

the passages beginning with yatha nu khalu imah tisro devatah
(CU, 6.3.3) and ending with vadagne rohitam rupam (CU, 6.4.1).
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The abundant red colour in the flame is that of

[non - triplicate] fire. The trace of white colour [in
flame] is that of [non-triplicated] water and the trace
of black colour is that of [non-triplicated] earth. (56)

mi@nﬁﬁﬁaﬁﬁﬁaﬁm |
FRUTSH (R Fr=aR=d 941 1] 4o ||

When the three colours present in the elements
are distinguished [by enquiry], the elemental fire is
referred to by words in vain apart from its cause. (57)

Prior to the discrimination of the three colours. there was
fire and as soon as the three colours are properly recognised,
the notion of fire vanishes and also the word, fire.

Herein (the Chandogyopanisad) the origination of
the three viz., fire, water and earth which come within
the range of visual perception has been set forth first
with a view to state that the world which is visually
perceived is illusory in this manner. (58)
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This verse answers the question as to why in the CU
reference to the creation of ether and air has been left out. The

ether and air do not come within the range of visual perception.

icra=iageg e afte=aq |
TETcAdTad] STH FwRLATERaH || 4% |

Just as illusoriness is spoken of in respect of fire,
even so, one should view illusoriness in respect of
fthe luminaries such as] the sun, the moon and the
lightning. By this [namely, on the basis of these four
illustrative examples] having ascertained the invariable
relation, let one infer the illusoriness of every effect.
(59]

The invariable relation is of this form: “"That whichever is

an effect is illusory when viewed as different from its cause .
A SEAEHEI 2T =g degay |
ST AeIHgT g Yadl ST Jfd ¢ 11 §o |

When the effects, namely, fire, water and earth
are [proved to be] non-real, then reality would be
non-dual. The cause of all these is real. This is the

conclusive view of the ancient seers. (60)

The import of the text etaddha sma vai tadvidvamsa ahuh
pirve mahasala mahasrotrivah (CU, 6.4.5) is explained in this

Verse.
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In order to dispel the notion of the ignorant one,

namely, “let the external world which is given in
perception be elemental; but there is no elemental
nature in the physical body”, it is said (in the
Upanisads) that the physical body [too] is elemental.
(61)

Ied e Y gy |
YENHSEYETATIGa s THomd || £ |

Food, which belongs to earth, when eaten, gets
itself transformed into this body through its subtle,

middle and gross parts into the forms of mind, flesh
and faeces. (62)

TRl TiorfafEer |
ATGHSITRYTENE: W1E Jadariedera: || §3 ||

The transformation of water is also three-fold: [its
subtle part becomes] prana, its middle part, blood and
its gross part, urine. Ghee, oil, etc., which belong to
fire, become three-fold [through the subtle, middle,

and gross parts] as sense of speech, marrow, and bone.
(63)
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The import of the text beginning with vatha nu khalu
(CU, 6.4.7) and ending with vo nisthah sa vak (CU, 6.5,3) is set

forth in this verse.

e 9 HEIH YT RO P56 |
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The pervasion of the causal element in the [effects
of] gross and the middle part is clear. The doubt that
the causal element does not pervade the mind, vital-
air and the sense of speech [which are the effect of
the subtle parts of food, water and fire], the Upanisad
dispels on the basis of the illustrative example of curd.
(64)

This and the following two verses explain the meaning of
the texts beginning with dadhnah saumya and ending with sa
vag bhavati, CU, 6.6.4.

g forefiel zwisiis wifd 7 e |
aenfy aRyepricd frerd w1 g ||

The element of curd is hidden in the ghee and il
pervades it. But it is not manifested clearly. Yet there
remains the state of being an effect of curd [in ghee]

and it is universally accepted. (65)
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In the same way, let mind, vital-airs, and the sense

of speech be the effects of food, etc. The pervasion of
the causal element is not perceptible because the
effects do not come within the range of sense-organs.
(66)

Freggsd o A rRieTE difees: |
H UNISFRGEIERYT SfqarsTd || & ||

The Naivayika says that mind is an eternal
substance and it is not an effect of food. Such a one is
being instructed through the illustrative examples of a
small piece of burning charcoal. (67)

7T GAAHH: TATGFN: HIHE |
hIEgg SRR faemw=mE=l ;|| 5¢ 1

When the fuel is extinguished, the burning
charcoal will be of the size of a fire-fly and when the
fuel is added the fire would glow. Let this analogy be
applied in the case of mind and food. (68)

s Teaeyy fey affme 7 : |
o T T ISR fhead |1 &% |
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Mind does not operate when food is given up for

fifteen days. Hence, Svetaketu was not able to
remember anything. (69)

See CLJ 6.7.1-2.

FEA 4P FHIY dgH EHR G |
e faiehTE] THISHEAESIATY || o ||

When the mind is nourished by [taking] food,
Svetaketu remembered the Vedas instantaneously.
Hence, let it be accepted that mind is a product of
food by this method of agreement and difference. (70)

YifeereasRaer=ig fod yaifaiera: |
AT dgeddT+ 3a dgaiaieha: 1] 6% ||

Thus when evervthing is [noticed to be]| the
product of the elements, nothing [really] exists apart
from the elements. In the same way, |since] the
elements |originate from the pure being] they do not
exist independent of the pure Being. (7 1)

FTE: TR Fq Hegd dgoaieaH |
TAhgEEdr S F HeEdd (162 1

Svetaketu has understood well the pure Being

which is non-dual and which is the cause of the world.
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By this however, this state of being an individual soul

is not removed. (7 2)

3.4 The Identity of Jiva and Brahman

T SRIEE SaraHIesid |
s T T g WiedmEgeaEy | w3 ||

The state of being an individual soul will be
removed only by the knowledge that the self itself is
Brahman. With this in view the teacher [Uddalaka]
enlivens the disciple [Svetaketu] once again. (73)

HEYEEH IR 78 SAEgadl §@r |
Y R goawibid g ¥6e @9 || by ||

Learn from me, as I explain, the final stage of
dream [that is, deep sleep]. It is in the state of deep
sleep one's true nature is indeed clear as pure Being.
(74)

I GEHHTHIG go=d aer ST |
EfueieTaiae arer Sfafamemn 1) ey 1|

When a person atlains to the state of deep sleep,
then people say that he sleeps. Let the import of this
stalement be analysed. (75)
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For the ignorant, the word svapiti is the one with
verbal suffix at its end. To the wise ones the word
svapiti is the one formed with the addition of a case
affix. It is the name of the person who sleeps and it
conveys the sense of one’s true nature. (76)

This verse explains the meaning of the word svapiti that
occurs in the passage, CU, 6.8.1. The import of this verse is
explained in the succeeding verses.

SIS Hawarg feagad |
GYH! Grished AT HEEG1 |8 11 s ||

In the state of dream and waking, the individual

soul appears to be different from the pure Being. In
the state of deep sleep, the individual soul attains full
identity with the pure Being. (77)

The meaning of the passage tada sampanno bhavati (CU,

6.8.1) is set forth in this verse.

SHcaHTeH: TSRS &S |
Hgded Aty YEe Wl Ama: We ||

The state of being an individual soul in the case
of the pure Being is due to the fact of sustaining the
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vital - airs. It is not intrinsic nature is pure Being. That
indeed is clearly known by the expression svapiti. (7 8)

i s FHefaaamaan |
EEY qrad gH! STAfEegfearTed 11wl 1

Let the etvmological derivation of this word
[svapiti] be understood as svam apiti |he who has
gone to his own self]. By this word what is conveyed
is that in the state of deep sleep what is attained is
one s true nature, (79)

SYTSEET S geasd {2 Je: |
SIS IIpHGE: Tread T 11 ¢o 1

The states of waking and sleep indeed pertain to
the mind which is the limiting adjunct [of the individual
‘soul]. They are not related to the self. Having this in

view, the illustrative example of a bird is set forth [in

the Upanisads]| to explain the nature of mind. (80)

In the previous verse, it has been said that the individual
soul becomes one with the pure Being which is its essential
nature. Now the question is raised as to how one and the same
principle could become identical with itself. This question is
answered in this verse by stating that it is only the mind which is
the limiting adjunct of jiva thal provisionally merges in avidya.

The individual soul then, in the absence of its limiting adjunct,
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remains as pure Being. Thus it is only figuratively the individual
soul is spoken of as becoming identical with the pure Being. The
word waking must be taken through non-exclusive secondary
signification [ajahallaksana) to convey both waking and dream
states. It is because mind is fully active in these two states. In
this and succeeding two verses the import of the text {CU, 6.8.2]
is explained.

IHH: TG F: § e Aty fem: |
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A bird which is tied by a string moving about in
various directions and finding no resting place on the

sky would settle down at the place to which it is
fastened. (81)

The illustrative example of a bird is explained in this verse.
T HEET d@g TAl SFAY Sed |
Jceed a3 faenf=<t ae &ffgd 31: 11 ¢ 11

[In the same way| mind which is superimposed

upon the pure Being through maya would experience
the waking |and the dream] state. Finding no repose
therein it lapses back into the pure Being. (82)

mayayva baddham - adhvastam - A
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The reflection of the pure Being in mind too

appears and disappears [along with the appearance of
mind in the states of waking and dream and the
disappearance of mind in the state of deep sleep].
This appearance and disappearance of the reflection
of consciousness in mind constitute the transmigratory
existence. The latter, however, is fancied in the pure
Being. (8 3)

HATAASATTY: AT HERA A |
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When the mind lapses back |inte avidyd] in the
state of deep sleep, the pure Being free from any
limiting adjunct and thereby from transmigratory

process remains in its true nature. (84)

Fereamn = =y syeffamaEE |
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The hymn “in each and every limiting adjunct,”
clearly states that the reflection of consciousness in
the gross body and in the sense-organs - all these are
the means of knowing the self. (85)



SVETAKETUVIDYAPRAKASA 65

The text ripam riipam pratiripo babhava |BU, 2.5.19) is
referred to in this verse. The meaning of this verse is explained

in the first half of the following verse.

¢ <8 UlTesEETIsyd Weagsy |
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In each and every limiting adjunct, namely, the
mind, the pure Being attains reflection in order that
there may arise the knowledge about it. The supreme
Self has attained manifold bodies through the several
powers of maya in order that its true nature may be
understood. (86)

The text - indro mavabhih pururipa ivate (BU, 2.5.9) is
explained in the second half of the verse. If the self is not reflected
in the mind and its states, then there cannot be its manifestation

at all as it is concealed by avidva.

g gIvaTTH JFard= WY |
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The horses in the form of sense-organs have been

yoked to the body, and the body too is the means of
knowing Brahman. Among these three [namely, the
reflection, gross body and the sense-organs| by
depending upon the reflection, the nature of the self
is instructed through the description of the deep sleep
state. (87)
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The nature of pure Being is instructed in relation

to the body by referring to asanaya and pipasa. The
two names - asandya and pipdsd are similar to the name
- svapiti. (88)

The import of this verse is: just as the word svapiti (CU,
6.8.1} means the person who sleeps, so also here the word
asandya means water and the word pipasa, fire. The import of
the sruti beginning with asanayapipase (CU, 6.8.3) and ending
with sadayatanih satpratisthah (CU, 6.8.4) is set forth in this

and in the subsequent 2 verses.
SYFTT S e eureeg faafehn |
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By ordinary people it is only hunger that is
referred to by the term asanaya. By men of
discriminating intellect the word is used in the sense
of water. There is the etymological derivation [made
in the sruti] in the form that which carries, what is
eaten. (89)

Just as a cowherd who leads the cow is known as gonayah,
in the same way, which carries away the food, is known as

asandya deleting the visarga from the end.

L
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See SBon CU. 6.8.3.
dar ANSIH Yo gdiehed Tq=odl: |
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Water drunk liquefies the eaten food and carries
it. Hence, water is referred to by the term asanaya.
Faeces and flesh originate from food. (90)

faunTaRgE Feaices JaH |
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Water is the cause of the origination of food which

is the cause of faeces and flesh. The cause of the
origination of water is fire and the pure Being is the
cause of the latter. (91}

IHTTE U 3 Teshi] 9 |
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On the basis of the reason, namely, the state of
being an effect, the supreme cause must be inferred.
(92)

ONTerASR W G 9od: |
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Faeces, etc., are the effects of food. It is because

they exist only when food exists. Pot is known only
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when the clay exists. If the clay does not exist, pot
also is not noticed. (93)

SATRITer Heteadg geuag 7 J=e |
Y TEETT B: Teaare) & a1l 1) Ry ||

Food such as grain, etc., is found only when water
exists and not otherwise. Water too remains in the
form of sweat only when there exists fire, namely,
heat in the body. (94)

AT YT SWAH HaT T |
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Fire too being a positive entity would not exist
without the pure Being. For the pure Being, however,
no cause need be sought after in view of the fact that it
is free from origination. (95)

A HHell 281 g1 = aid e |
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All bodies have the pure Being as their source

now [that is, at the time of their existence]. They exist
only in the pure Being. At the time of dissolution,
they lapse back into the pure Being only. [In this way],
one should know the pure Being as non-dual. {(96)
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Just as the elementals do not exist independent

of the elements, in the same way, it has been explained
that the elements do not exist independent of the pure

Being - the cause. (97)

HAYFETEA daed Hi: S |
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One’s mind has been directed thus towards the
pure Being through the description of hunger. [Now],
mind is being directed towards this pure Being through
the description of thirst. (98)

Igeh A Tedg dord e (1 <%

The word udanva is a synonym of pipasa. Men of
discriminating intellect, however, use the word only
in the sense of fire on the basis of the etymological
derivation [of the word], namely, that which carries

waler, (99)

See O/, 6.8.5.
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Water drunk and present in the body is dried up
by fire. From this, there arise urine and blood. Being
of the nature of liquid the two have come out of water.
{100)

AT SR AT & |
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Water is being inferred from urine and blood.
From water, fire is inferred, and from fire, the pure
Being. This is repeated with a view to emphasise that
the invariable relation between an effect and a cause

must be comprehended and must be applied in other
cases, (101)

The other cases are referred to in the following verse.

%ﬁmzﬂﬁw:ﬁﬁlﬁﬁﬁ: |
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The factors which constitute the parts of the body
[such as fire, water, and food] exist in the external
objects. Let it be discerned that they are all of the
nature of the pure Being. (102)
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In order to instruct the nature of pure Being, il

has earlier been said that the physical body and
external objects are only elementals. The process of
death is explained with a view to know the nature of

the pure Being through the sense-organs. (103)

fErrore armie goHaty e |
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In the case of a dying man, the function of the
organ of speech merges in mind. The function of mind
lapses into vital-airs and the function of vital-airs into
fire [in the body], (104)

See asya somyva purusasya pravatoe ... parasyam devatayam,
CU, 6.8.6.

VATEATATgS] T6gT e -T=ra |
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When the vital-airs cease to function, people

around the dying person ascertain that he is [still] alive
on the basis of the tactual perception of heat in the
body. Heat is fire and it is dissolved into the pure
Being. (105)
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The entity which has been instructed here

through the reflection of consciousness in mind,
physical body and sense-organs is the subtle pervading
the entire world. There is no entity apart from that.
(106)

See sa ya esa anima aitadatmyam idam sarvam CU, 6.8.7.

See fal tvamasi svetaketo, CU, 6.8.7.

T[T S faur |
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The one pure Being is manifested in a two-fold

manner as gross and subtle. The world consisting of
names and forms is the gross aspect as it comes within
the range of sense-organs. The pure Being which is
non-dual is subtle as it does not fall with in the range
of sense-organs. The gross form is of the nature of the
pure Being which is non-dual and it is but proper.
(107 - 108)
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The subtle form of the pure Being which has been
set forth is real because, it is not sublated. The gross

form is produced by maya and it is annihilated by the
knowledge of Brahman. (109)

HaTEA! 9: § TAHT Ha 7 g Ffeqd: |
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The unsublatable element is the self of all beings.

It is not fancied. It is non-dual. “Oh Svetaketu, you
are that and you are not the person in the ordinary
sense of the term.” (110)

See bhiiva eva ma bhagavan vijnapayatu, CU, 6.8.7.

FoesaEHEsRisHd deaqeay |
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The ego-sense which is only the reflection of
consciousness in intellect learns by rote the four-fold
Veda. You are only the witness of it. On this ground,
you are the pure Being. You are not different from
that. (111)
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On the basis of discriminating knowledge, the knot
in the form of the blend of consciousness and mind

has been disintegrated. He said “‘explain to me further

in order to dispel the doubts constituting the defect of
mind.” (112)

a1 quEd Sfid: geEiaegEiay |
YT = T TURISEHIST Fal 7 ¢ 1] 293 1

[Svetaketu asks:] It has been said that in the state
of deep sleep, the individual soul becomes ane with
the pure Being. If this were so, why does there not
arise the cognition for the individual soul in the form
“1 become one with the pure Being.” {113)

AHGEEFA oA 7y e |
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[Aruni replies:] Just as the juice present in the

honey collected from the juices of manifold trees is
not identified to be the juice of a particular tree, in
the same way, since there is the [provisional]

dissolution of all the factors there is no such cognition.
(114)
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There is no such cognition in the form ‘I merge in the pure

Being.’

See CU, 6.9, 1-2,

AR dalseaERNd: |
AeuTfu TATFEH SRSy FEEd |1 284 I

Although in the state of deep sleep, the limiting
adjunct of the individual soul, namely, the mind,
merges [in avidyal, vel, since it remains in a latent
form, the individual soul comes back to the waking
state next day in this body by having the mind as its
limiting adjunct. (115}

See ta ita vvaghro va ... tada bhavanti, CU, 6.9.3.
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Doubt relating to the nature of objects must indeed
be removed in order that mind may be concentrated.
Hence, in order to ascertain what has already been
said, the preceptor again instructs about that. (116)

PISEE RIS EIERE IS RS REC DI
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By considering himself to be wise and [thus]
having uncertainty about the truth taught, the disciple
again and again asked his preceptor on the basis of his

doubts and the preceptor again and again replied. (117)

! SEvEshy st o |
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[Svetaketu asks:] Although mind is not active in
the state of deep sleep, vet, it is active in the state of
waking. Why does not this individual soul realise in
the waking state that he has come from the pure Being?
(118)

YA AgTHTE] Hed YHEEd: |
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[Aruni replies:] The individual soul has attained
oneness with the pure Being in the state of deep sleep
without being conscious of the nature of the pure Being.
Hence, the fact of one having come from the pure

Being could not be recollected. This is similiar to non-
recollection by water. (119).

See imah somya nadyah ... ahamasmiti, CU, 6.10.1.
TETSet idvared) g e |
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The waters of the Ganges have entered into the
ocean after having been taken up by the clouds [from
the seal] and then rained down. There is no recollection
on the part of the waters of the Ganges in the form ’l
am Ganga’ because it is not experienced so. In the
same way, here also there is no recollection [on the
part of the individual soul that it has come from the
pure Being]. (120)

STgIie: g9 UaTE gEad dEAEed |
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Tiger and other beings having gone to sleep have

the cognition ‘I’ in their bodies owing to the latent
impression [born out of the experience] ‘I am a tiger'.
With a desire to state that latent impression is never

lost, it is stated again. (121}

Sttae e 1 e |afd =4 |
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If it were said that there can be no identity of the
individual soul which is perishable with the pure Being
which is eternal, then it is said that nowhere does the
individual soul perish. As regards this, let the analogy
of a tree be noticed. (122)
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This individual soul leaves out a branch of a tree

pervaded by it; then that branch withers away and not
the other branches. In the same way, the body withers
away when the individual soul departs. (123)

ATEIGd T dgITd Hevll: U |
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How could the gross world associated with names
and forms originate from the pure Being which is
subtle, that is, which is not gross. If it were asked so,
then it is said, let this be understood on the analogy of
the [great] banyan tree from |a tiny| seed. (124)

See CU, 6.12. 1-3.
ETET g 9 AgEE: e |
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“0! Svetaketu, he who is devoid of faith and who
is engrossed in external objects does not understand
the pure being known through reasoning and
scriptures. Have faith [in the teachings of the Upanisads]
and direct the mind inward.” (125)
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To the question as to why all beings do not know
the pure Being that exists everywhere and as to how
one who is desirous of release knows that, the answer
is given by way of an illustrative example. (126)

AU B R el afa 7 ==
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No one knows the lump of salt dissolved in water
through the sense of touch; but one knows through
the sense of taste. In the same way, the pure Being is
known through an appropriate means only. (127)

see CUL6.13. 1-2.
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What is the appropriate means in the case of the
[knowledge] of the pure Being that does not fall within
the sphere of any sense-organ? That means is set forth.
In regard to it [namely, the knowledge of the pure
Being] instruction is the means like the instruction of
the path leading to the Gandhara. (128)
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He who has been taken away from Gandhara by
thieves with his eyes covered, a compassionate person
unfolded with cover and instructed him the path

[leading to Gandhara]. A compassionate person
unfolding the cover of one who has been taken away
from Gandhara to forest by thieves with his eyes

covered, instructed him the path leading to Gandhara.
(129)

HTGEHTRge HHH T YRETHEH |
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Being an intelligent man he, by paving sufficient
attention to what has been instructed reached the
Gandhara. In this manner the individual soul realises

from the instruction [of the preceptor] the truth
concealed by avidya. (130)

See CU, 6.14, 1-3.
HTAAIN fogy: HfaarmiisHo: |
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In the case of one who has realised the truth,

there is the destruction of the accumulated merits and

demerits and there is no association with merit and
demerit that may occur in future. When the fructified
merils and demerits are exhausted by |their]
experiencing [their fruits] he is released and he is
never born [again]. [131]

Figsfl wfawafa =g ammicemmaan |
ard Agednd dered T fh=m (1 432 ||

If the question is raised as to the manner of his
death it is said that it is by the dissolution of the function
of speech in mind, etc. The mode of death is similiar
in the case of both the ignorant and the knower of
truth. There is no difference [as far as death is

concerned] in the case of the knower of truth. (132)

WWWW@H&'I
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Please tell me as to why one is releated and other
is not, when the mode of death is the same in both the
cases, [It is answered] that adherence to truth and
attachment to falsehood constitute the difference
between the knower of the truth and the ignorant one.
(133}
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One who is [really] a thief and another who is
not, both were taken into custody by policemen under

the suspicion that the two had committed the crime of
stealing. Both said that they had not committed
theft.(134)

TRId: Y a9 d daRaRUSTad |
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The two caught hold of the heated axe. Of the
two, the thief having uttered falsehood and burnt
thereby, was killed by the policemen. (135)

AR FEE | @l §o o |
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One who was not a thief and who adhered to

truth was not burnt and hence, he was released by
them. In the present case, the ignorant is the one who
is attached to falsehood and the knower of truth is one
who adheres to truth. (136)

gegisaffa s fied Sre = = |
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By having the [false] notion ‘I am perishable,’
the ignorant dies and is born again. By having the
[correct] notion ‘I am Brahman, the knower of the

truth is released and is never born again. (137)

See CU, 6.16. 1-3.
gfgeN Ty gErardEder oy |
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“In order to resolve the doubts that constitute the
defect in the mind, illustrative examples have been
given. Of what use are they to you? You are always
the pure Being.”” With this in view the preceptor had
instructed him for over nine times. (138)

see CU, 6, 8-16,

fimfr: TEahqiesaEY: |
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Svetaketu, whose knot in the form of the body-
mind complex has been disintegrated |by listening to
the teachings of his father] and whose doubts have
been resolved by reflection [upon the truth learnt]
has intuitively realised his own self to be the pure
Being which is non-dual. (139)
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The text dealing with the knowledge of Brahman
acquired by Svetaketu has been clearly explained. By
this explanation. May Vidyatirtha Maheévara, being
gratified, bless us all. (140)

Here ends the Chapter III entitled
“Svetaketuvidya-prakasa’ of the Chandogyopanisad
in the treatise Anubhiiti-prakasa, composed by the Sage
Vidyaranvya.



5]
VIDURA NITI
|A Handbook of Universal Morals]

Dr. C. Murugan

King Dhrtarastra, feeling despondent about the
welfare of his offspring, was spending sleepless nights.
He requested Vidura to instruct him about the means
by pursuing which his sons will be safe. Vidura advised
him that the only means was to transfer the rightful
share of the Kingdom to the Pandavas. He further
instructed him about the moral code of conduct. This
forms part of the section entitled VIDURA NITI in the

Mahabharata. It consists of more than 300 verses.
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Vaisampayana said:
The king (mahipatih) Dhrtarastra (dhrtarasira) of
accomplished intellect (mahaprajna) bade (praha) the
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door-keeper (dvahstham) thus: “I wish (icchami) to
see (drastum) Vidura (viduram). Bring (anaya) him (tam)
here (iha). Do not (ma) delay an instant (ciram)”.

Qﬁﬁ}fﬂﬂﬂg&f@ SN |
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Having (thus) been charged (prahitah) by
Dhrtarastra (Dhrtarastrena) the messenger (datah) (i.e.
the door-keeper) conveyed (abravitl to Vidura
(ksattaram) (the orders of the king): ““O ye of superior
wisdom (mahaprajna) !” Our sovereign lord, the king
(Isvarah maharajah) desires to see (didrksati) you
(tvam).

TFhi Tergl: e TefEEy |
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When thus informed of the desire of the king
fevamuktah tu), Vidura (Vidurah), having reached
(prapya) the palace (rdjanivesanam) told (abravit) the
door-keeper “Apprise (prativedaya) the king,
Dhrtarastra (Dhrtarastraya) that | am here (mam) "

al: &I 397 -
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The door-keeper submitted to the king :

"0 the supreme ruler (rajendra) ! Vidura

(Vidurah ayam) is here (anupraptah) at yvour behest
(tava sasanat). He requests an audience with vou (te
padau drastum icchati). Instruct me (prasadhi mam)
about what he should do (kim karotu)”.

qalg 39149 @ -
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Dhrtarastra said :

“Usher in my presence (pravesaya) Vidura

(Viduram) who is eminently wise (mahaprajnam) and
superbly foresighted (dirghadarsinam). Not at any time
(jatu na) have I (aham) been reluctant {akalpah)to admit

him {asya vidurasya) ta my presence (darsane)’ .

g™ 39 -
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The door-keeper said:

O Vidura (Ksatta), (please) get into (pravisa) the
private chambers (antahpuram) of the Kking

(maharajasyal) who has outstanding keenness of
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intellect {dhimatah). The king (raja) told (abravit) me
{(mam) that he has never {jatu) been unwilling to grant

a private audience (darsane) to you (te).

Ksatta: the son of a female attendant.

AMHEE 9N
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Vaisampédyana said:

Having then {tatah) entered (pravisya) the private
chambers of Dhrtarastra (Dhrtarastranivesanam),
Vidura (Vidurah), with folded hands (pranjalih),
addressed (abravit) the following words (vakyam) to
the king (mahipatimi) who was distraught with grief
(cintayanam).

fagtiss wemTs grTEERE e |
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O ye of sublime intellect imahaprajnal, 1, Vidura,
(vidurah aham)am here (sampraptah) at your command
(tava sasanat). If there is anything to be carried out (by
me) (yadi kificana kartavyarm), I am here {ayam asmﬂi
Issue orders to me to do. (prasadhi mam). (I shall
execute your command).
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Dhrtarastra said:

O Vidura! Sanjaya (Sanjava) was here (praptah);
and after reproving (garhayitva) me (mam), he left
(gatah). He will deliver (vaksyati) the message of
Yudhisthira (ajatastroh vakyam)tomorrow (svah) in the
assembly (sabhamadhye).

AT e | TS g w=;w |
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The substance of the message of Yudhisthira, the
hero of the Kuru race (kuruvirasya) is not
comprehended by me (na vijidtam maya). (I have an
oppressive anticipatory fear that something will go
wrong). This causes burning sensation (dahati) over
my body (gatrani) and has made (tadakarsit) me suffer
from insomnia (prajagararn).

ST SRR S Jeqavaty |
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O Vidura! You are well-versed in the sacred texts
on virtue, the spiritual value, and wealth, the secular
value (dharmarthakusalo hyasi). I could not have a wink
of * sleep (jagratah); and, I get burned, i.e. emotionally
hurt (dahvamanasya). Pray provide instruction about
that which is beneficial to us.

Iq: H: HSY: qosa)
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Ever since Sanjava arrived here (carrving a
message) from the Pandavas (yatah praptah sanjayah
pandavebhyah) my mind is greatly disturbed and
deeply unsettled (na me manasah yathavat prasantih).
All my sense - organs (sarvendriyani) have lost their
capacity for prompl action (aprakrtim gatani). At the
moment (adyva/ I am under apprehension (pracinta)

concerning the message which Sanjaya will deliver
(kim vaksyati).
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Hence, O Vidura (vidura)! tell me (tvam me bruhi)
precisely (vathavat) as to what yvou feel about the wish
that Yudhistrira may have (manisitam sarvam
ajatasatroh). His wish must be a welcome one so as to
be beneficial to us (nah hitam bhavet) and propitious
to the subjects (prajasca sarvah sukhita bhaveyuh).

fagx zam=
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Vidura said:-

Sleeplessness (prajagarah) gains control (avisanti)

over the following: the weak (durbalam) who, being
subdued (abhiyuktam) by the strong (balavata) is,
therefore, left with no means of livelihood
(hinasadhanam); the one who has lost his wealth

(hrtasvam); the one who has lascivious desires

(kaminam); and the one who is a thief (coram).

HieeaHaRN- ¥quIsh iy |
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I hope (kaccit), O king (naradhipa)! vou are not

assailed (na sprstosil by any of these exceedingly
harmful evils (etaih mahadosaih). And 1 do hope
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(kaccicca) that you are not heaving a sigh of regret
(paritapyase] like the one who has coveted (grddhvan)
the wealth of others (paravittesu).

Yaug 39 -
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Dhrtarastra said:-

I would like to listen (srotumicchami) to your f{te)
wise counsel (vacah) which would be in conformity
with the moral law (dharmyam) and be conducive to
spiritual felicity (naisreyasam). In this dynasty of royal
sages (rdjarsivamse asmin), you alone (tvam ekah) are
indeed (hi) highly revered by the wise
(prajiiasammatah).

fagr sa= -
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Vidura said: -

O Dhrtarastra (Dhrtarastra)! Yudhisthira
( Yudhistirah) possesses the characteristic marks of a
king (rajaiaksana -sampannah). He would become
(bhavet) the ruler of the three worlds (trailokvasya
adhipah). He, with whose welfare vou must be
concerned (presyah tel, has been forced to live in exile
(presitah).

You f(tvam) are quite opposite of him
(viparitatarasca) (in so far as the ideal character of a
king is concerned). Further (ca eval, in view of the
loss of your eyesight {arcisam praksayat), you are not
favoured (na sammatah) by fortune to occupy the
throne (bhagadheye)

ﬂ?ﬁﬁﬁﬁiﬁfﬁﬁﬁ@mﬂﬁ 1IR3

Yudhisthira is an embodiment of virtue
(dharmatmal. He is proficient in the texts that deal
with it (dharmakovidah), On account of his sublime
qualities such as disinclination to seek vengeance or
revenge (anrsamsyat), disposition to be easily moved
by the sufferings or the hardships of another
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fanukrosat), adherence to the moral principles, viz.,
the pursuit of what is right (dharmat) and of
truthspeaking (satvat), brilliant achievements or
exploits in arms (parakramat), and thoughtful
consideration (sampreksyal for you (tvayij as a revered
preceptor (gurutvat), he bears (titiksate) prolonged and
intolerable humiliations (bahun klesan) (meted out to
him).

ZATa HiFel = U] ;36 a9 |
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Having commiltted {adhaya) the reign over the
country faisvaryam) to Durvodhana (Duryedhane),
Sakuni (Saubale), Karna (Karne), and (tatha)
(Dussasanal, how (katham) can you (tvam) long for
(icchati) prosperity (bhitim)?

HATeqsT= FHREfEafaan e |
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He alone (sa vai} is called (ucyate) a wise man
ipanditah) who possesses the moral excellence in
character such as imediate) knowletlge that the Self is
distinct from the body- mind complex (atmajnanam),
an active search for truth {samarambhah), fortitude or

courage in enduring opposiies like pain and pleasure,
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etc. titiksa), constancy and altentiveness in the pursuit
of duties (which are obligatory on all and which are
relative to one s social class and to the particular stage
one has reached in life’'s discipline (dharmanityatal,
and whom these ethical excellences make him not
swerve from pursuing the path to the (highest) human
end, viz. liberation.

TSI, FEATESTITE T Heh 2 gft deriizy =
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O King (rajan/ ! From the same wood (ekasmai

vrksat) are produced not only things such as ladle
(sruk), oval vessel (drauni), wooden basket (pethani),
which are needed to perform sacrificial rites (yajna-
patrani) but also pestie (pidane) and the like (that are
used for crushing and grinding things to powder).
Gather (nibodha) from what 1 have said (etasmat bruvato
me), O King (rajan} that the good (sat) as well as the
merely good fasat/ come into existence (jayate) from a

single source (ekasmat).

fyad ywranfa fafafa 7 gaq |
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The traits of a wise man are: he performs (nisevate)

those acts that are commended (prasastini/ in the
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scripture, and refrains (na sevate) from committing
those that are condemned (ninditani) therein; he has
belief in God, in the immortality of the soul, and in
the existence of the life hereafter (anastikah). He has
faith in the teachings of his preceptors and of the
scriptures (sraddadhanah) (i.e., he feels sure that they
will not fail him).

SHIYT BY2 gU B Te Hrmar |
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He (sah) is verily (vai) called (ucyate) a wise man
{pandita) who is free from (the ignoble qualities such
as) wrath (krodhah), exultation (harsascal, arrogant
conceit (darpaca), diffidence (hrih), stupefaction
(stambhah), and self-esteem (manyamanita), and who,
on that account, is not forced to swerve (na apakarsanti)

from the pursuit of the four-fold human value (arthat).

TH el F STH< B a1 5o W
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He (sah) is verliy (vai/ called (ucyate) a wise man
(panditah) whose (vasya) plan of action (krivam), or
whose considered proposals (mantram va mantrite)
others do not know (na jananti) (beforehand), but only
after they are carried out (krtamevasya jananti).
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He {sah/ is verily {vai) called (ucvate/ a wise man

(panditah} whose (yasya) plan of action (krtyam) is
neither foiled (vighnanti na) by cold or heat (sitam
usnam), nor by fear or favour (bhavam ratih), nor by
affluence or absence of it (samrddhih asamrddhih).

7 HEIof we eeiiagadd |
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He {sah) is called (ucvatel a wise man (panditah)
whose intellect (prajna) - which is (normally) swayed
by natural impulses {samsarini/ (but is controlled), - is
directed towards acquiring wealth (artha) with a view
to perform scripturally-ordained acts (dharma) (without
any thought of selfish advantage), and who prefers
absolute bliss {(which is of the nature of liberation from
cyclic existence) (artham) to common pleasures (kamat)
{resulting from the contact of sense organs with pleasant
objects).

Notes: See Katha Upanisad, 2.1.1.
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They are men (narah) of great wisdom
(panditabuddhayah) who desire to achieve something
(cikirsanti) that is within their reach {yathasakti), and
do act (kurvate) to the best of their ability (vathasakti),
and who do not look down (na avamanyante) anything
(kificit) as of no value or worth.

e fersmrta ferd syonfar fersmr =mef wom =1 v |
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The distinguishing characteristics (prathamam
prajnanam) of a wise man are: he comprehends the
objects of thought perfectly well (vijanati) with native
quickness fk&,ll'praﬂﬂ. carefully considers what one says
to him (ciram srnoti), seeks to attain an object not of
desire for possession (kamat), but after discerning
(vijiidya) its worth (as morally or spiritually superior),
and does not get involved (vyapayunkte) in the affairs
of another (pararthe) unasked (na asamprstah).

e tETeR T st iy |
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They are men (narah) of great wisdom

(panditabuddhayah) who do not long (abhivanchanti)
to attain something unattainable (aprapyam), nor grieve
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(socitum na icchanti) over the loss of something (good
or worth keeping) (nastarn), nor lose calmness and self-

control {na muhyanti) in the face of adversities (apatsu).
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He is indeed {sa vai) called fuchyate) a wise man
who sets about doing someting (prakramate) after
ascertaining his competence to execute it (niscitya),
who does not in the middle (antah) stop doing (na
vasati) the work he has undertaken (karmanah) {out of
a feeling that further efforts are useless); who always
carries out actions that serve some practical purpose
(avandhyakalah), and whose senses are under control

(vasyatama).

T T yfeermiioT e |
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Oh, the chief among the descendants of Bharata
(bharatarsabha) they are wise men (panditah) who are
devoted (rajvante) to the performance of virtuous deeds
farya karmani), engaged (kurvate) in actions that tend
to promote their well-being (bhatikarmani), and do
not have irreverent thoughts (nabhyastiyanti) about
sacred things (hitam).
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He (sah) is called fucyate) a wise man (panditah)

who (yah) is not elated (na hrsyati) when praised
fatmasammane) and dispirited (na tapyati) when
censured (avamanena) and who is imperturbable
(aksobhyah) like a deep lake in the course of the river
Ganges (gangohrada ival.
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He (narah)is called (ucyate) a wise man (panditah)
who knows the intrinsic nature (tatvajiah) of every
being (sarvabhiatanam)’, who considers all the pros
and cons very carefully (vogajnah) before desiring to
undertake any action (sarvakarmanam), and who knows
the fourfold means of achieving one’s aim [viz..
peaceful negotiation (sdmal, offering of gifts as an
expression of goodwill (dana), causing dissension
among one s rivals (bheda), and open attack (danda)l.

1. The intrinsic nature of the jiva is pure consciousness which is

the real; and, evervthing else is non-real.
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He (sah) is called fucvate) a wise man (panditah)
who (yah/ is of an eloquent tongue (pravritavak), who
is a good conversationalist (citrakathah), who is
endowed with profound reasoning power (ithavan),
who has a very high level of intelligence
{pratibhanavan}, and who could expound the scriptural

text {granthasya- vakta) in an effortless manner (asu/.
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FEfiETaTe; v o9 9: 11 38 ||

He gets (labhate) the designation (akhyam) as a wise
man (pandita) whose attention to learning about the
scriptures (Srufam) is in harmony with his level of
intelligence (prajianugam); whose great power of
reasoning (prajia) is in accordance with the teachings
of the scripture (srutanugal, and who does not transgress
the ethical principles formulated by the Aryas.
(asambhinnaryamaryadah).

Notes :
The significance of the term “Arya’ is: He is an arya who
strictly follows the practice of the virtuous ones, and pertorms

actions in accordance with the scriptural injunctions, whose
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secular activities are controlled hy moral principles and who
does not commit any unrighteous act for which he may have to

repent later on.”
YR FUTIE FeTfes gurfeday |
STIRIAIEH 4: ¥ 3/ 3fd wga: ||
(FTATFEBH) - 6. (i) 126.55.
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He (sah) is called (ucyate) a wise man (panditah)
who (vah) in spite of having (asadhya) abudant riches
fartham mahantam), deep learning (vidyan), and also
feva ca) the ability to exert effort for a purpose
(aisvaryam) behaves (vicarati) in a way that shows
awareness of and caring for others people’s feelings
(asamunnaddhah).
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He is called (ucyate) a feeble-minded person
(mizdhah) who is ignorant of scriputral teachings
(asrutah ca), but manifests a sense of superiority
(samunnaddhah), who has little resources (daridrah),
but entertains fond wishes (mahidmanah), and who
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longs to acquire (prepsub) a fortune (arthan) through

unrighteous means (akarmana).
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He (sah) is called {ucvatel a dull person (miadhah)
who (yah) by being indifferrent to the observance of
his duties (svartham parityajya) minds the affairs of
another (parartham anutisthati), and who is disloyal
(mithya carati) towards his friends (mitrarthe).

SHeh[HIH HHAld = ﬂhIHﬂiHIfj\':Ithaﬂ |
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The wise regard (ahuh) him (fam) as unenlightened
(miidhacetasam) who feels strong liking (kamayati) for

those who are not solicitous about him (akaman), who

forsakes (parityajet) those who have affectionate interest
in him (kamayanan), and who bears rancorous ill-will
(dvesti) against the very strong and powerful
(halavantam).

i ed fird fira gfe feafea =
Y TN GF auTgHeEaE |1 %Y ||
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The wise consider (adhuh) him as one of
uncultivated mind (madhacetasam) who takes (kurute)
a foe (amitram) for a friend (mitram), who harbours
enmity (dvesti) towards his well- wisher (mitram), and
who attempts (arabhate) at committing interdicted
actions (dustam karma).

qERE Fear g fafaferead |
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O the foremost among the descendents of Bharata
(bharatarsabha) race! he f{sah) is not worldly-wise
(madhah) who divulges (samsarayati) the plan of
actions he proposes to undertake (krtyani), who has a
feeling of unsureness about everything (sarvatra
vicikitsate), and who keeps putting off completing a
work (ciram karoti) - the work which could be
accomplished within a short period of time (ksiprarthe).

Hig g = gerfe 2aarf 5 a=fa |
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The wise call (dhuh) him (tam) as one of
undiscerning mind (miadhacetasam), who does not
offer (na dadati) oblations (sraddham) to the manes
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(pitrbhyah), nor worships (na arcati/ the guardian
deities of his family (daivatani), nor makes (na labhate)
friends with conscientious and right-minded men
(suhrnmitram).

HATEA: Wlerwfd YL &7 Wd |
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He is unintelligent (middhaceta) and is the worst
among men (naradhamah) who goes into a place
(pravisati) uninvited (anahutah), and talks too much
(bahu bhasate) unasked (aprstah), and reposes
confidence (visvasiti) in one who should not be relied

upon (avisvaste).
w1 farafe o adaum: g T |
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That man too (sa ca narah) is the worst of the
unintelligent (madhatamah) who, being himself
(svayam) blameworthy (dosena vartamanah), finds fault
with others (param ksipati)] (who are in no way to

blame), and who (yah/ vents his anger (kruddhyati) on

one over whom he is not the master (anisdanah).

HATHAT FeHeE giduiEtsa: |
HA A Hogawh e giaread || Y& ||
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In this world (iha) he is said to be (ucyate) a person
of undiscerning mind (miidhabuddhih) who, does not
possess moral excellence in character and is devoid
of material possessions (dharmartha- parivarjitah) and
who, without assessing (ajidya) his own strength
(atmanah balam), and without putting forth any effort
whatsoever (naiskarmyat) longs for something (icchan),
which is difficult to attain falabhyam).

A e = e T s q e = |
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O king! Intelligent men identify (ghuh/ him as
ignorant (mudhacetasam) who inflicts punishment
(sdsti) upon the guiltless (asisyam), but lets the guilty
(sisyam) off (na sasti), and who attends upon (bhajate)
a miser at heart (kadaryvam).

USHHPTARST T8 aTHe I |
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Who (kah/ could be more inhuman (nrsamsatarah)
than (tatah) the one who takes {asnati) a sumptuous

feast (sampannam) and wears (vaste), gorgeous clothes

(sobhanam vasasca) all alone fekah) without sharing
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them (asamvibhajya) with his dependents
(bhrtvebhyah).

Ush: U1 Fed %ol YSahd HEoH: |
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One {ekah) commits (kurute) heinous deeds

(pdpani), but it is the common people (mahajanah),
that experience (bhunkte) the results thereof {phalam).
The defect (dosah) of committing such deeds would
pertain to the agent (karta lipyate), and not to those
who experience their fruits (bhoktarah vipramucyante).

T &A1 A1 BATICYHTh IS |
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An arrow (isuh) discharged (vimuktah) by a

bowman (dhanusmata/ may or may not destroy the life
(hanyat va na hanyat) of another (ekam). But, the
intelligence (buddhi) of the one who is skilled in the
management of state affairs (buddhimata) when
directed (utsrta) (with a maleficent intention) could
bring down (hanyat) a kingdom along with the king

(rastram sarajakam).

(To be continued)
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THE VEDANTACULAMANI - TEXT
with Translation

M. Partiban
State of Jivanmukti:
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In the case of the enlightened as well as the
ignorant the relation to the gross and the subtle body
is common. Yet, in the case of the enlightened, there
is the removal of the concealing phase of nescience
which is responsible for the false identification of mind
to the Self. He, therefore, does not have the notion of
Self in the body, {in which he happens to be present
till his fructified merits and demerits are exhausted),
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like the ignorant one who does not have the notion of
Self in another body. The experience of the objects of
the world appears to be the same in the case of the
enlightened and the ignorant. The enlightened,
however, discerns the experience of objects that are
presented by the fructified merits and demerits to be
illusory.'

In the case of one who is in the state of deep
sleep and of children, there is no notion of Self in
their bodies as could be deduced from the absence of
the functioning of senses towards their respective
objects. In the same way, in the case of the enlightened
one too, there is the absence of the notion of Self in
his body. But he continues to exist in the body on the
basis of the fructified merits and demerits. This is
similar to the continued circling of the wheel of a potter
for sometime even after the origination of pot. The
continued existence in one s body by the knower of

the truth is known as the state Jivanmukli.
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NOTES :

1. The enlightened is merely th wilness of the objects
presented to him by the fructified merits and demerits.
The ignorant, on the other hand, takes the objects to
be real, as well as the cognition that arises from the

contact of sense - organs with the objects.
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It is objected; wise men state that the surprassing
state of videhamukti consists in the destruction of
avidya along with its effects, namely, the subtle and
the gross body by the exalted knowledge of Brahman,
like the destruction of darkness at the time of the rise
of the sun. When the state of videhamukti is thus
affirmed, how does the assertion that there is the state
of jivanmukti in between the rise of the knowledge of
Brahman and the attainment of videhamukti hold good?

It is answered : Just as fear and the shaking of
the body which are the results of the erroneous
cognition of a serpent continue to exist for some ije
even after the removal of the erroneous cognition of
the serpent upon a rope, in the same way, even afler
the removal of avidva by the knowledge of Brahman
the effects of avidyva such as the gross body and the
like would continue to exist (till the fructified merits
and demerits that have given rise to the present body

are exhausted).

If by the exalted knowledge of Brahman there
takes place the removal of avidya which is an evil along
with its effects, namely, the subtle and th gross body,

then the tradition of imparting the knowledge of
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Brahman will be cut off.' Further, there would arise
contradiction with the teaching of the Chandogya text
that the knowledge of Brahman has been imparted by

God to Kasyapa, by Kasyapa to Manu and by Manu to
human beings.*

NOTES:

1. It is the prerogative of a jivanmukta to impart the
knowledge of Brahman to the fit aspirants.

Vide : upadeksyanti to jianam jianinah tattvadarsinah
Bh.G. 4.34.

2, tadetat brahma prajapataye uvaca, prajapatih
manave, manuh prajabhvah, Chand. Up., 8.15.1.
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In the case of a guileless knower of truth, in
order that there may be the state of jivanmukti, the
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presence of the fructified merits and demerits, the
latent impressions born out of them, and the revealing
phase of avidya are admitted. Hence, the association
with the psycho-physical organism and the function
of imparting the knowledge of Brahman to the disciples
at all times would hold good in the case of a jivanmukia.

Further in his case, the accumulated merits and
demerits will be destroyed like a straw by fire®”.
Fructified merits and demerits will be exhausted by
experiencing their fruits. Future merits and demerits
will not cling as any act that may be performed by the
jivanmukta will be performed so without any sense of

agency (in the form ‘I am the doer’.
NOTES:

1. Fructified merits and demerits constitute a portion
of the accumulated merits and demerits which have
started vielding forth their fruits in the form of the
present body, by remaining in which the soul has
attained the knowledge of Brahman.

Vide : Chand.Up. 5.24.3.



114 THE VOICE OF SANKARA
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It may be asked; the fructified merits and
demerits constitute a portion of the accumulated merits
and demerits which are, however, destroyed by the
knowledge of Brahman which the soul has attained. If
the fructified merits and demerits could give rise to
the experience of their fruits, then they could Very
well give rise to future births in the form of association
with physical body, etc.,

It is answered : just as a fried seed is fit for
consumption only, but not for producing a sprout, in
the same way, the fructified merits and demerits are
fit to give rise to the experience of objects and not to
future births. So it has been said by those who are fit
to receive the knowledge of Brahman.
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The fructified merits and demerits will be
exhausted by experiencing their fruits in a single body
in the case of those who are not to accomplish the task
of maintaining the due order of the world. But in the
case of the great ones such as Manu, Vyasa and others
who are to perform the function of maintaining the
due order of the world, the fructified merits and
demerits will be exhausted in ten births.’

It may be asked as to how could there be the
illusory presentation of the objects on the basis of the
fructified merits and demerits in the case of the knower
of the truth when the latter is free from th concealment
of his true nature. It is answered thus: in the case of a
person there is the notion of identity in his body

although the latter undergoes various changes in
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childhood, youth etc., In the same way, although there
is the cognition of one’s true nature in the case of the
knower of the truth, there could be the presentation
of variegated objects.’

NOTES:
1. See HS, 3.3.32.

2. The point to be noted here is that since the knower
of the truth has discerned the falsity of the objects of
the world he would, unlike the ignorant, perceive them
to be illusory.
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The direct knowledge of Brahman establishes
the falsity of every object. The experience of the fruits
of fructified merits and demerits through body,
however, proves the reality of the world.! When such
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is the case how could a jivanmukta whe has the
knowledge of Brahman {and who has discerned the
non-reality of every object) experience the fruits of

merits and demerits?

It is answered: there is no fixed rule that the
experience of the fruits of fructified merits and
demerits would be incompatible uniess they are real.
It is because dream-state is not real. Yet, during that
state there is the experience of one’s relation to a
damsel who too is not real. Thus there is no
contradiction between possession of knowledge and

the experience of the fructified merits and demerits.”

NOTES:

1. The point that is of relevance here is that according
to the purvapaksin a factor in order that it may be

experienced must be real.

2. It follows that non-real objects also can be
experienced. And that experience too is not real. In
the same way, the experience of the fruits of fructified
merits and demerits by the knower of the truth is non
- real. Here experience is not a mental state; on the
other hand, it is only the witness-cognition. That is,
the realized soul is merely a witness of the objects

presented by the fructified merits and demerits.
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Just as there is the instantaneous sublation of
silver when the erroneous cognition of silver is
removed by the right cognition of shell, in the same
way, when there is the removal of maya by the
knowledge of Brahman, the world (which is the effect
of maya) too will cease to exist. When such is the case
how could the knower of the truth experience the
fruits of merits and demerits.’

[t is answered: the rise of erroneous cognition
of silver® upon the shell is not based upon any limiting
adjunct. Hence the form of silver will be removed when
the true nature of shell is known. The rise of the
erroneous ;::ugnjtiun of the world that constitutes
bondage is due to the limiting adjunct (in the form of
the merits and demerits of the souls). On this ground,
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the erroneous cognition of the world differs from the
erroneous cognition of silver cited above. If it is asked
as to what exactly is the nature of the erroneous
cognition of the world in the case of a jivansmukta, we

shall explain in the following verse.
NOTES:

1. At the dawn of the knowledge of Brahman there
will be the removal of maya, and its effect, namely,
the world beginning with the mind, sense-organs, elc.
In the absence of the instruments of cognition how
could one experience the fruits of the fructified merits

and demerits. This is the point of objection.

2. The erroneous cognition of shell - silver is due to
the functioning of the derivative of primal nescience
only which is present in the consciousness conditioned
by the shell. No limiting adjunct is noticed in this case.
Hence it is nirupadikabhrama. The erroneous
cognition of the world, however, is not merely due to
mava that is present in the pure consciousness, but
due to the merits and demerits of the individual souls
too. Hence it is sopadhikabhrama. The content of the
latter will continue to appear even after the rise of the

knowledge of the substratum, namely, the pure



120 THE VOICE OF SANKARA

consciousness. But one who has attained the latter
would have discerned the non - reality of the content.
See the following verse.
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One who is sitting on the lofty banks of a tank
perceives one’s form in water in an inverted position.
One knows fully well that it is illusory. Yet there is
the appearance of one’s form in the above manner.
In the same way, the released soul knows fully well
that he is merely the witness of the state of being a
soul which is the result of the relation to the mind.
and which is, therefore, illusory. Yet, since there is
the appearance of the state of being a jiva in relation
to the world of objects, it should be accepted that in
the case of a jivanmukta there is the continuance of
the fructified merits and demerits,’
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—

NOTES:

There will be the appearance of one's form in
water as long as water remains. In the same way, there
will be the appearance of the state of jiva and the
world as long as the fructified merits and demerits
continue to operate,
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Know that the following excellences constitute
the second nature of a jivanmukta: 1. mailrt; 2. karuna,
3. thudita; and 4. upeksa. Of these four, maitrr is
friendliness towards the virtuous ones. Karuna is
compassion towards the miserable ones who are
spiritually decrepit. Mudita consists in joy towards
those who diligently perform meritorious deeds.
Upeksa is indifference towards the sinful one without
any like or dislike.
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Further there are five fruits that are experienced
by a jivanmukta and we shall set forth these in the
following verse.

Fruits of the Attainment of jivanmukti :
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Five are fruits of the attainment of the state of
jivanmukti. And, they are: i) maintenance of the direct
knowledge of Brahman;® ii) performance of penance
consisting in having the mind and sense-organs
concenlered upon the true nature of one’s soul®. iii.
harmony; iv) freedom from misery; and, v) experience
of the supreme bliss.

Of these the first one, namely, th maintenance
of the direct knowledge of Brahman lies in having the
knowledge unassociated with doubt or contrary notion
on account of the obliteration of the latent impressions
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and also because of the mind not undergoing any
modification in the form of external objects. Penance
consists in mind and sense -organs being concentered
upon one’ s true nature of the soul. Harmony consists
in being accepted by all as the knower of the truth
and adored by everyone. Freedom from misery
consists in the removal of afflications.” Manifestation

of bliss consists in freedom from all hondage.
NOTES :
1. On reversion to empirical life from the state of

mystic trance, the jivanmukta could impart the
knowledge of Brahman to the fit aspirants.

2. Vide : manasasca indrivanam ca aikagryam paramam
tapah, cited in MV, p. 132.

3. The five afflications are, avidva, asmita, raga, dvesa
and abhinivesa. YS. 11 3.

Of these, avidyva consisls in viewing what is
impermanent to be permanent, impure to be pure,
painful to be bliss, and the not-self to be the self.

ibid., II. 5.
Asmita is the identity as it were between the pure

consciousness and the objects of enjoyment.

ibid., 11.6.
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Raga or attachment is the mental state that arises

subsequent to the experience of happinéss.
ibid., IL.7.

Dvesa or rage is the mental state which arises

subsequent to the experience of misery.
ibid., I1.8.

Abhinivesa or excessive clinging for life consists in
anxiety due to the fear of death present in every living

being whether learned or ignorant.
ibid., I1.9.

Characteristic Marks of A Jivanmukta :

(170}
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There are ten characteristic marks of a
jivanmukta; and, they are : i) absence of anger; ii)
" absolute detachment; iii) control of the five senses of
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knowledge; iv) control of mind; v) control of senses of
action; vi) friendliness towards all; vii) absence of
greed; viii) offering to others everything apart from
what is needed for the bare sustenance of his life; ix)
granting fearlessness to those who resort to him; and,

x) absence of conceit.

Wise men state that the grace of a jivanmukia
will be extended to his disciples who are fit aspirants,
ignorant, indifferent and sinners. The form of grace
that is being extended to these four, we shall explain

in due order.

The Purpose of Jivanmukti :

(17 1)
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The disciple who has faith in the greatness of a
jivanmukta will attain liberation.’ The devotees who
worship him with love will earn merit* To those who



126 THE VOICE OF SANKARA

have indifference arising from selfishness which
prevents them from being solicitous toward the
jivanmukta, there will be loss of merit. The sinners
who happen to see the form of jivanmukta will be

relieved of their sins.

If it is asked as to how a jivanmukta who is
free from the sense of agency could impart the
knowledge of Brahman on the basis of the Upanisad-s

and reasoning, we shall answer thus:

NOTES :

1. The disciple who has the four-fold aid and who
resorts to a jivanmukta will attain the knowledge of
Brahman through the instruction of such a benignant

spirit.

2. The devotee who provides accommodation and the
like for a jivanmukia and thus worships him with
love will earn merit. see Mund.Up. 3.1.10.

3. Vide:

vasya anubhavaparyanta taltve buddhih pravartate
taddrstigocarah sarve mucyante sarva patakaih
Sttasamhita, 2.20.44.
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(172)
wenpliusey GlurmilTn Glermmuwnr gedllerrs
wdlpsAleumi leonelan sasdlragy Claweay
Glrmlypneyh aumbellenemll Cemyrend Glgmbleévs
EhMISOGUND FTesTsn LsEGUEU SSSTDH
HApiiymnise UGser Slastmepnatls blaligi s
GletiSlweleu efleodaaemnblion lg.orEiLIe0 (PpsmmwnD
noUdieoml Faushwss Nmuubsssitlan Glesisstih

myswstley G mDEPSIBTH CinnESsufl senriLmb.

Just as in the case of God who is free from the
concealment of His true nature and who is in the form
of pure consciousness, who is free from desire and
hatred, there are the functions of bestowing grace and
inflicting punishment upon the souls on the basis of
their merits and demerits, in the same way, the
jivanmukta will have the disposition to impart the
knowledge of Brahman which is supreme to the
aspirants by taking into consideration their matured
state of desirable qualities for receiving such an

instruction.

If it is asked as to how some realized souls who
are compassionate remain free from this characteristic
of imparting the knowledge of Brahman, we shall
explain their conduct as could be gleaned from the

vedaniic texts for vour clear understanding.
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(17 3)
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The latent impressions of the fructified merits
and demerits which would promplt one toward activity,

are four as intense, moderate, mild and pure.

Of these, the latent impressions that are intense
make the knower of the truth, who although is free
from bondage, experience the objects of the world as
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they are presented to him by the fructified deeds. In
this respect he is similar to an animal which is free

from any aspiration whatsoever. The latent
impressions that are moderate present the objects of
the world in an ever-growing measure and the
jivanmukta revelling in his own self would appear to
take lively pleasure in them like a child. The latent
impressions that are mild will enable the jivanmukta
to avoid all objects of the world and to revel in his

own self which is bliss as in an amorous activity.

Wise men state that the latent impressions that
are pure will make one transcend all empirical activities
and revel in one’s own true nature by being rooted in

it as in the case of a videhamukta.,

On the basis of this four-fold latent impression,
the great jivanmukta, although conducting oneself in
a manifold manner yet, in the end (that is, when there
is the falling off of the psycho-physical organism)
remains as Brahman which is the reality and which is
uniform by nature. This is analogous to the great rivers
which take different courses straight or devious and

yet, merge in and become one with the ocean.
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NOTES ;

i) sukhaduhkhapradarabdhakarmavegah caturvidhah
tivro madhyo mandasuptau ceti tasya vidhah matah.

ii} tivravege sa pasvaditulyo niatmanam iksate
atmani pritirastiti bhavedatmaratistatha.

iii) madhyavege tu bhoganam pradhanyam sa yada kada
krtvavakidsamatmanam vadan kridati balavat.

iv) mandavege tiraskrtya bhogan prayena cintayan
dhiya atmanam dvandvasukham prapnoti
mithunam vatha.

v/ suplavege alinirvighnah nirvikalpasamadhibhak
dtmanandavasesah san aste muktavadavayabh.
Anubhutiprakasa, 4-74-78.

it must be noted that the latent impressions of
the fructified deeds when they are intense, moderate
and mild will make the jivanmukta come back to
empirical life from the state of samadhi. On reversion
to empirical life, the jivanmukta would appear to
experience the results of the latent impressions of the
fructified deeds; but he would never lose sight of his
identity with his true nature. He will merely be a
witness of what is being presented to him by the latent
impressions of the fructified deeds. If the latter are
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pure, then the jivanmukta will never come back to
empirical life and will be rooted in samadhi.

Three kinds of Fructified Deeds :

(17 5)
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Fructified merits and demerits which cannot

be overcome even by divine beings are three-fold :
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1) icchaprarabdha, 2) anicchaprarabhda; and,
3) parecchaprarabhda.

Of these, icchaprarabdha, is that which gives
rise to desire and thereby prompts one towards some
activity; and it is noticed in the case of that which
makes one violate the dietary prescription although
one knows that to do so is harmful to one’s health.
Anicchaprarabdha is that which prompts one towards
some activity although one does not have any desire
to act. It is noticed in the case of that which makes
one forcibly act as if by the command of a king.
Parecchaprarabdha is that which prompts one towards
some activity when one dose not have neither the
desire to act nor the absence of desire to function in
any manner. It is noticed in the case of that by which
one is made to experience happiness or misery as

dictated by the desire of other persons.

Since the fructified merits and demerits thus
function in a three-fold manner, the conduct of
jivanmuktas-too becomes varied.! The difference in
the conduct of Vasistha, Narada, Durvasa, the renowned
Vyasa, Suka, Vamadeva, the compassionate Janaka,
the incomparable Jadabharatha, the graceful Gautama
and others in indicative of this fact.
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It may be asked: If the jivanmukta too is
influenced by the fructified merits and demerits that
give rise to the experience of the objects of the world,
then what precisely is the difference between the
ignorant and the enlightened one. We shall answer
this question thus:

NOTES:

1. This means that the latent impressions which are
outlined to be four in verse 173 will vary according
to each of the three kinds of the fructified deeds
mentioned now. And based upon these, the conduct
of Vaistha and others must be understood. It must be
noted that the sages mentioned here were having
eternal awareness of their true nature which is

uniform.

Difference between the Ignorant and the
Enlightened:

(177)
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The manifold activities such as eating, sleeping
and the like are common to both an orthodox person
and a heterodox one; and, the difference between
the two lies in this that the former recites the veda,
while the latter does not. Those who have understood
the true import of the Upanisad-s and other vedantic
texts and who have realized the self, that is, bliss and
consciousness state that the difference between the
ignorant and the enlightened lies in this that in the
case of the former the ego-sense is present, while in
the case of the latter it is not. And the characteristic

of being an experient of the objects of the world is
common {o both.’

NOTES:

1. In the case of the realized soul the notions
of 'T" and ‘mine’ are lost. The objects which are
presented to him by his fructified deeds are related
to his sense -organs. And the jivanmukta would remain
as a witness to such a relation.
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Pursuit of the Soul to Become Free from Soul-hood:

(17 8)
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Just as one who comes face to face with a tiger
that has malignity in looks and has stripes, flees away
from the scene, in the same way, the state or being a

soul ceases to exist, the moment the soul realizes its

true nature, Brahman.

The question is asked whether the soul would
involve itself for loss of personal existence, it is
answered thus: men with a desire to attain the state
of a divine being would wish to get themselves rid of
their human form by taking bath in the Ganges and
other sacred rivers. In the same way, the soul in order
to be in its true nature of Brahman that transcends
the phases of visva, taijasa and prajna and which is
the reality would subject itself to the destruction of

the state of being a soul which is fancied by avidya.
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Possession of Supra-normal Powers By a Jivanmukta:

(179)
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It might be said: the realized soul is one, who
like Badarayana and others, is capable of hurling a
curse initially and conferring blessings subsequently;

and, one who is devoid of either of the two powers is
not a realized soul.

The above contention is wrong. The power to
hurl a curse and the power to confer a blessing are
the results of performance of karma and they are not
the results of the renowned knowledge of Brahman.

[It comes to this: it is said that the result of the
performance of karma is the acquisition of the two -
fold power of hurling a curse and conferring a
blessing. This means acquisition of the knowledge of
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Brahman is not the resull of karma. But on the basis
of the Upanisadic texts it is ascertained that
performance of karma is the means to the knowledge
of Brahman. How could there arise the knowledge or

Brahman without the performance of Karma?]

It is answered that the power to hurl a curse
and to confer a blessing are the results of the
performance of optional deeds, while knowledge of
Brahman is the result of the performance of deeds
without any attachment toward their fruit.

(180)
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If it is asked as to how in the case of Veda -
Vyasa and other sages, the state of jivanmukti and
supra-normal powers are predominantly present, then
it is answered that they had performed the two types
of karma-s one leading to the acquisition of supra-
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normal powers and another, attainment of the
knowledge of Brahman. If they had performed only
one type of karma with a view to attain either of the
two, then the result also would be either the
acquisition of the super-normal powers or the
altainment of the knowledge of Brahman. Thus there
is no contradiction (in Veda Vyéasa and others possessing
the knowledge of Brahman or the supra-normal
powers}.

Those who are given to the performance of
karma and are attached to the world may censure a
jivanmukta of great renown (who is always rooted in
his true nature, and) who does not exhibit the power
of hurling a curse or conferring a blessing. But the
jivanmukta is not at all affected by such a censure.

{181)
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The jivanmukta is bevond the realm of worldly

activities. But on account or the fructified merits and

demerits he may experience the manifold objects of
the world, observe silence, or give instruction on the
Vedantic texts. He may counsel the truth of wisdom,
appear to be in a state of distress or elation. He may
exhibit himself in many forms. He may remain without
wearing any garment, or he may attire himself. He
may study the texts or remain without doing so. He
may be in the company of females." Although he
conducts himself in one or the many of the manifold
ways setforth above, it should be construed as only an
expression of his sportful activity characterized by lack
of seriousness or earnestness. Without entertaining any
doubt as to his greatness, believe him to be of the

nature of pure consciousness.

NOTES:

1. The Jivanmukta cannot indulge in any evil act, as
evil acts depend upon evil tendencies which have long
been overcome by him. It is impossible that such a
person should act in any but the right way. But it is
just to glorify the state of jivanmukti it is said that
even if a jivanmukta acts in an ignoble manner he
will not be affected in any way because of the greatness
of the knowledge of Brahman he possesses.
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Videhamukti And The Stages That Precede It:

(182)
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Wise men declare that videhamukii consists in
the manifetation of Brahman which is existence,
consciousness and bliss, which is of uniform nature,
which is not attached to any body at any point of time
or place and which is supreme felicity.

If it is aksed as to that constitutes the means of
the attainment of videhamukti, it is stated (thus): in
the first place one must perform obligatory duties
without fail and without any attachment toward their
fruits. This would give rise to merit which would
destory demerit (that stands in the way of pursuing
the path to videhamukti). There would then arise what
is known as the cleansing of heart. And by that there
would result the discernment of defect in family
including wife and children. This would lead to the
adoption of asceticism which, in turn, would give rise
to an intense desire for liberation. The latter would
lead to the abandonment of any external activity.
Thereby one will be activated to pursue vedantic
study, reflection and meditation; and, in this process

one acquires an intense desire to realize one’s self.
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This will enable one to enquire into the import of the
Upanisadic texts which enquiry would give rise to
the direct knowledge of non- duality. The latter
destroys avidya which, in turn, leads to the removal
of the erroneous congnition of duality. Absence of
erroneous cognition of duality results in the removal
of any resolve to attain happiness or to remove misery.
And the absence of such a resolve would remove
passion and hatred, which in turn, results in the
non-application of injunctions and prohibitions
signified by the injunctive and prohibitory texts. In
the case of one who is free frem injunctions and
prohibitions in this manner, there would be the
removal of merits and demerits. Such a removal would
result in the removal of the notion of Self in one’s
body. There would then be the removal of all bonds
in the form of ‘" and ‘mine’ and, by that there would
result the attainment of videhamukti which is
blemishless, which is of the nature of eternal bliss,
which transcends speech and mind, which is uniform,
which is free from name, class of life and material

shape, which is Supreme Being and is transcendental.

Knowing thus the means to videhamukti

through the teachings of the Upanisad-s and of the
preceptor, let the wise ones resolve to pursue them.
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The Greatness of the Present Work:

(185)

Geug(ps sondlwmr sosmensdlenienblanh o ungmenen
sflenudluilL_& srgeom weablweansd sn_igls

Cungow wrdwCu IMELESS S1pSaEIb

Glungrellahs eflhmreney (WHSHGILDH (& Mw
sngeumnen &lemenywenLk Glgaurnen Glwstimik

s uuflu ApelGrmi senfluiugas Clsebief
wrgyell an@h (& reusy wenensCaig. W(HES

et jenLwmit seownssnsf] smeflad (s o)ainkGs

May this text which is incomparable, which
presents the import of the Upanisad-s and other
Vedantic texts in a clear manner like a fruit of a
myrobalan placed on the palm of one’s hand and which
enables the fit aspirant to revel in absolute bliss which
is pure consciousness - be taught with great delight to
those who possess the four - fold aid that is the
pre-requisite for the attainment of liberation, who are
kind toward every being, and who, with a view to
transcend the affliction of transmigratory existence
that is difficult to overcome, resort to a compassionate

preceptor and submit themselves with earnestness
and with a devout feeling.
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NOTES:

This text is chiefly designed for the purpose of
instructing devout aspirants who, possessing the four-

fold aid, intensely seek for liberation.

Abbreviations

Bh.G. - Bhagavad - gila

BS. - Brahma - sutra

Chand. Up. - Chandogya - Upanisad

JMV. - Jivanmukti - viveka (The Advar Library
and Research centre, 197 8)

Mund. Up. - Mundaka - Upanisad

YS - Yoga - sifra
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THE PHILOSOPHY OF ADVAITA

|Based upon the study of Sayana - bhasya on the
Taittiriyva - Aranyaka - Prapathakas, 7-9]

LIBERATION AND ITS MEANS
C.L. Ramakrishnan

Sri Sankara in his commentary on the Brahma-

suira -
athato brahmajijnasa’

enumerates four qualifications for an aspirant to embark
upon the study of Vedanta; and, they are:

1) nitvanitya-vastu-viveka;
2} ihamutrarthabhoga viraga;
3) samadisadhanasarhpat; and,

4) mumuksutva.

We have explained these four earlier. The point
that is of relevance here is that the third factor in this
list, namely samadisadhanasampat includes uparati

which, according to Sr1 Sankara, means renucitation
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of all activities or sannyasa. From this it follows that
asceticism is a necessary qualification for an aspirant
to pursue Vedantic study. It gives rise to an invisible
merit without which the knowledge of Brahman could

not arise.

It comes to this that asceticism or sannyasa is an
essential qualification as it has been included in the
four-fold aid referred to above for the study of
Vedanta.

The view that asceticism is an essential
qualification for the study of Vedanta is confirmed in
the Brahma-siitra -

sahakaryaniaravidhih paksena tritivam
tadvato vidhyadivat. *

In order to understand the import of this
aphorism, it is necessary to refer to one text of the
Brhadaranvaka Upanisad which is as follows:

tasmat brahmanah pandityam nirvidya bailyena
tisthaset, balyam ca pandityam ca nirvidya atha
munih amaunam ca manunam ca nirvidya atha

brahmanabh. *
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This text means: Therefore a person of spiritual
birth having pursued Vedantic study and reflection

should pursue meditation, and having pursued the
three, he would become a realized soul.

The aphorism referred to above discusses the
import of the above text and states that the latter enjoins
meditation also as a means to the knowledge of Brahiman
in the case of one who is an ascetic having a meditate
knowledge of Brahman. Sri Sankara states that the
expression fadvatah in the aphorism must be taken to

mean an ascetic who has the mediae knowledge of
Brahman.

From the above it follows sannyasa is the
proximate means to the knowledge of Brahman. The

aphorism -

samadamadyupetah syat, tathapi tu tadvidheh
tadangataya tesam avasyanustheyatvat *

states that sama, dama and other ethical excellences
are necessarily to be observed as they are enjoined as
the means to the knowledge of Brahman. The Kanva

recension of the Brhadaranyaka Upanisad-

tasmat evamvit santo dantah uparatah titiksuh
samabhito bhiitva atmanyeva dtmanam pasyati®
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states that since the knowledge of Brahman is of great
value one knowing it to be so should attain it through
sama and other factors. The Madhyandina recension
of the above text reads sraddhavitto bhitvain the place
of samahito bhitva and pasyet in the place of pagyati.
Taking these two texts together we arrive at six factors,
namely sama, dama, uparati, titiksa, samadhana, and
sraddha.

The matter that is of importance here is that all
these factors which contain sannyasa too are stated to

be the means to the knowledge of Brahman. They are,

therefore, the proximate means to the latter.
Earlier we referred to the Brhadaranyaka text-

tasmat brahmanah pandityam nirvidya balyena

tisthaset balyam ca pandityam ca nirvidya atha

munih maunam ca amaunam ca nirvidya atha
brahmanah®

according to which an ascetic who has the mediate
knowledge of Brahman must pursue the Vedantic study
(sravana), reflection (manana) and meditation
(nididhyasana). These three constitute the other group
of proximate means to the knowledge of Brahman.
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These are set forth in another text of the
Brhadaranyaka -

atma va are drastavyvah srotavyah mantavyah
nididhyasitavyah.’

Our author states that the Tailliriva text -

vato va imani bhatani jayante, yena jatani
jivanti vatprayantyabhisamvisanti tadvijijna -
sasva tadbrahmeti *

enjoins one to realize his true nature to be Brahman
from which all these beings come into existence, from
which they derive their existence and manifestation
and into which they lapse back at the time of
dissolution. Such a realization is possible through the

pursuit of sravana, etc.,

The text - tasmat brahmanah pandityam
nirvidya, etc.” cited above is interpreted by our author
thus: the word nirvidya means ‘having accomplished .
The word balya signifies cleansing of heart which is
essential to carry out reflection. In this text reflection
or manana is intended to be enjoined in between
Vedantic study (sravana) and meditation (nididhyasana).

For pursuing reflection what is requir.d is the cleansing
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of heart. Without that it is impossible for one whose
mind is afflicted by passion and hatred to arrest the
sense-organs which normally function toward external
objects, and to pursue reflection. Hence the whole
text means that by pursuing sravana, manana and
nididhyasana there arises the knowledge of Brahman:;
and, the one who has attained the latter is the true
significance of the term Brahmin.'®

Our author in this connection cites a passage
from a smrti text which is as follows:

srotavyah srutivikyebhyah mantavyasca
upapaitibhih
malva ca salatam dhyeyah ete darsanahetavah. '

Sravapna, manana and nididhyasana are the
means to the knowledge of Brahman. The latter must
be known as the import of the Upanisadic texts by
detailed inquiry into the latter; manana is constant
reflection with the aid of reasoning subserving the
teachings of the Upanisad-s upon Brahman known
through study. Meditation is conscious mental effort
in resting one s mind dissociated from thoughts of other
objects upon Brahman.!*
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Sravana removes the false notion that the
Upanisad-s do not teach the non-dual reality, And
this false notion is known as pramanasambhavana.
Manana removes the false notion that what has been
conveved by the Upanisad-s is opposed to perceptual
evidence and to the view-points of other schools of
thought, This false notion is prameyasambhavana,
Nididhvasana removes the false notion of 'I' and
‘mine "

The question that arises at this stage is as to
whether sravana, manana and nididhyasana are to be

pursued only once or repeatedly. In his commentary

on the aphorism -
avrttih asakrdupadesat

Sri Sankara states :
darsanaparyavasanani hi sravanadini
avartyamanani drstarthani bhavanti
vatha avaghatadini tandulanispatii-paryavasanani,
tadvat. '*
This text means: the Vedic text - vrihinavahanti
which means ‘one pounds the paddy-grains’
prescribes pounding as the means to the removal of

husk. Here the act of pounding although mentioned
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only once, is to be repeated till the visible result,
namely, the removal of husk ensues. In the same way
Sravana etc., although mentioned only once are to be
repeated till the visible result, namely, the removal of
all false notions that linger in the mind of the aspirant

are removed thus enabling the rise of the direct
knowledge of Brahman.

Sri Sankara states:
asakrdupadesat avrtteh sticakah.”

The mention of Sravana etc. only once in the

Upanisadic text'® imples repetition of Sravana, etc.
p p

Our author cites the passage from the
Vaivasakiya- nydyamala in this connection.'’

It may be added here that the view that Sravana,
etc., are of the forms of mental states is advocated by
Prakasatman in his Vivarana.'® Vacasaptimisra,
however, holds that they are forms of mediate
knowledge.”

Prakasatman in his Vivarana maintains the view
that Sravana is the principal factor and manana and
niddidhyasana are subservient to it.*° Vacaspatimisra,
on the other hand, considers that niddidhyasana is
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the principal factor, while sravana and manana are
subservient to it.** Our author adopts the Vivarana
view and he cites as authority the following passage
from the Purana which is as follows:

utpattau antarangam hi jaanasya sravanam budhah. **

This text means that wise men consider that sravana

is the principal proximate means in respect of the rise
of the knowledge of Brahman.

In order that the implications of the above views
may be arrived at, it is essential to discuss the
instrumental cause of the knowledge of Brahman.

The followers of the Bhamati school hold the
view that mind is the instrumental cause of the
knowldge of Brahman. According to them the innate
nature of a sentence is to give rise to mediate
knowledge only. An aspirant by a careful inquiry into
the import of the Upanisadic text attains the mediate
knowledge of Brahman and it is this mediate knowledge
that is known as sravana. Then the aspirant by arguing
within oneself on the basis of reasoning that is in
conformity with the Upanisadic teachings attains the
intellectual conviction that the teachings of the

Upanisad-s in regard to the nature of Brahman is not
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stultified by perception and other proofs. This
intellectual conviction is known as manana and it too
is mediate. After attaining this stage, the aspirant
pursues meditation (nididhyasana) which when carried
out with earnestness would give rise to the direct
knowledge of Brahman. Thus according to the school
of Bhamati it is meditation which is the function of
mind that gives rise to the direct knowledge of
Brahman. And so mind is the instrumental cause of
the direct knowledge of Brahman and nididhyasana is
the predominant factor among the three, namely,

sravana, manana and nididhyasana **

The above view, the Bhamati school maintains,
is based on the authority of the Upanisadic text-

manasaiva anudrastavyam **

which states that Brahman should be realized through
mind alone.

It might be asked that the text -

vanmanasa na manute ena ahuh mano matam
tadeva brahma tvam viddhi nedam yadidam

upasate *°
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which states that Brahman is that by which the mind is
manifest and is that which is not manifested by the
mind denies instrumentality in the case of the mind

in respect of the knowledge of Brahman.

The followers of the Bhamati school argue that
this text denies insﬁ*umentality in the case of the
immature mind in respect of the direct knowledge of
Brahman. And the text -

manasaiva anudrastavyam

affirms the instrumentality of the mature mind in
respect of the knowledge of Brahman - the mind which
is free from all demerits by the performance of karma
without any desire for the fruit and from all false

notions.”"

Prakasatman, however, holds the view that the
major-texts of the Upanisad-s such as {at tvam asi and
the like constitute the instrumental cause of the direct
knowledge of Brahman. The rise of the direct
knowledge of an object, according to Vacaspatimisra,
depends upon the sense-organs. Prakasatman argues
that it depends upon the object concerned and not on
the sense-organs. If an object is immediate,

Prakasatman says, its knowledge also is immediate
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irrespective of the proof that gives rise to knowledge
of that object. This may be explained as follows:
according to Advaita, every object is superimposed
upon the consciousness conditioned by it, and it
derives its existence and manifestation from the latter.
The consciouness conditioned by the object, although
self-luminous, is not efficacious in manifesting the
object, because it is concealed by tiilajnana or the
derivative of the miilajiidna or primal nescience that
conceals the true nature of pure consciousness. The
consciousness conditioned by the object is known as
visayva-caitanva. And the consciousness conditioned
by or reflected in the mind is known as pramatr-
caitanya or the soul. When the sense-organ (say) sense
of sight, for example, comes into contact with the
object- pot (say) in front, mind too comes out of the
sense of sight, reaches the place of the pot and
undergoes modification in the form of the pot. This
modification is known as vriti. And the consciousness
reflected in it is known as the knowledge of pot
(pramana-caitanya).

Now, when the sense of sight comes into contact
with the pot, the mind too is present in the place of
the pot along with its modification, namely vriti. Thus
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the three limiting conditions of the consciousness are
present in one and the same place and so the
consciousness conditioned by the three is one and
the same. The consciousness conditioned by the vriii,
as we have said, is the knowlege of pot. It removes
tildjnana that veils the consciousness conditioned by
the pot - the consciousness that is to provide existence
and manifestation to the pot. When the tilajnana is
removed by the vrtti the consciousness conditioned
by the pot is in direct contact with the pot and such a
consciousness is known as phala. And it manifests the
object - pot. Further, since the mind which is one of
the limiting conditions of consciousness is located in
the place of the pot which is the other limiting
condition of the consciousness, the consciousness
conditioned by the mind as well as the object becomes
one and the same. In other words, the consciousness
conditioned by the object which is free from the veil
of tilajnana has become one with the consciousness
conditioned by the mind, that is, the pramair-caitanya
or the soul. The result of this position is that the object
now derives its existence and manifestation from the
pramatr-caitanya. That is, it does not have any

independent existence apart from the pramatr-
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caitanya. And the criterion for the perceptuality or
immediacy of an object lies in the object having no
independent existence and manifestation apart from
the pramatr-caitanya. The pot in the present case is
so and therefore it is immediate. We have said that
the knowledge of pot is only the modification of the
mind or vrtti in the form of pot wherein the
consciousness- element is reflected or whereby it is
conditioned. It is prama or valid knowledge. And it
becomes perceptual when it becomes identical with
the consciousnes conditioned by the object. In the
present case, since the mental state or vriti which is
one of the limiting conditions of the consciousness and
the object - another limiting condition of the
consclousness remain in one and the same place, the
consciousnes conditioned by the two remanins one
and the same. And the consciousness conditioned by
the mental state or vrtti which is known as the
knowledge of pot is perceptual or immediate.

To sum up: an object - pot, for example, is
immediate if it does not have any independent
existence and manifestation apart from the
consciousness conditioned by the mind or the pramatr-
caitanya. And the knowledge of pot which is only the
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consciousness conditioned by the modification or vriti
in the form of the pot is perceptual when it is identical

with the consciousness conditioned by the pot.

The above position would become much clearer
when we contrast it with the inferential cognition of
fire in the mountain. In this case, the sense of sight is
in contact with the mountain only. The mind reaches
the mountain through the sense of sight, undergoes
modification in the form of the mountain, removes the
tiilajnana veiling the consciousness conditioned by the
mountain and brings about the manifestation of the
identity of the consciousness conditioned by the mind
and of the consciousness conditioned by the mountain.
The mountain now derives its existence and
manifestation from the consciousness conditioned by
the mind, that is, the pramatr-caitanya and so it is
perceptual or immediate. And the mental state in the
form of the mountain which is inspired by the reflection
of consciousness in it, which is known as the
knowledge of the mountain is perceptual as it has
become one with the consciousness conditioned by
the mountain. In so far as the fire-element in the
mountain is concerned, the sense of sight has not come

into contact with it and so mind has not reached the
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place of the fire and has not undergone modification
or vriti in the form of the fire there. The consciousness
conditioned by the mind has not become one with the
consciousness conditioned by the fire. The fire

therefore, is not immediate.

The vriti or the modification in the form of the
fire takes place within the body by the proof-inference
of the form "The mountain has smoke which is
invariably concomitant with fire’.As such the
consciousnes conditioned by the vrtti which is known
as the knowledge of fire has not become one with the
consciousness conditioned by the fire. Hence the

knowledge of fire is only meditate or non-perceptual.

It must be noted here that knowledge of fire in
the present case is mediate and it removes the false
netion that the fire does not exist. Since it is not
perceptual it is not efficacious enough to remove the
false notion that the fire is not manifest.

When viewed in the above light, Prakasatman
argues that since the true nature of the soul, that is,
Brahman is the most immediate, the vriti or the mental
state in the form of Brahman which arises from the

major-texts of the Upanisad-s and which is inspired
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by the reflection of the pure consciousnes in it cannot

but be identical with Brahman and so it is immediate.?’

Our author who adopts the above view explains
it on the basis of the illustrative example of the
statement “You are the tenth man’. Ten travellers cross
a stream and on reaching the other shore the head of
the party checks up one by one the individuals of the
group in order to ascertain their total number and
thereby to make certain that all the ten have reached
safely. In the process of counting, the head of the party
leaves out himself and feels uneasy that there are only
nine people and the tenth man is lost. And when
instructed by a passer-by that he is the tenth man, the
head of the party realizes his being the tenth man and
becomes free from the false notion about the loss of
the tenth man. Here the realization is direct knowledge,
as the false notion which is removed by it is perceptual
in nature. And a perceptual false notion cannot he
removed by anything excepting by the direct or
percptual knowledge. The point that is of relevance
here is that the statement - ‘You are the tenth man’
has given rise to the immediate knowledge. From this
it follows that the perceptual or the direct knowledge
of Brahman could arise from the Upanisad-s
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themselves.*” This knowledge removes the malajnana
that conceals the true nature of Brahman. When the
luminous by nature is manifested in its pristine nature.
Unlike the pot tc., which requires the contact with the
phala, that is, the consciousness reflected in the mental
states in the form of pot, etc., which for the time being
becomes one with the ground-spirit of the pot, etc.,
for its manifestation, Brahmna does not require the
contact with the consciousness reflected in the mental
state of its form. For, neither the mental state nor the
consciousness reflected in it is required to reveal the
ever- luminouns consciousness. On account of this
peculiarity, the mind may be said to be useful as well
as useless in revealing Brahman. It is required for the
removal of mualajnana and in this sense it is said in the

Upanisadic text -
manasaiva anudrastavyam *"

which speaks of mind as the cause of realizing
Brahman. It is not required for manifesting Brahman

and it is in this sense, the Upanisadic text-
vanmanasa na manute *°

states that Brahman cannot be known through mind.
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Vidyaranya in his Pancadasi states-
phalavyapvatvamevasya sastrakrtbhirnivaritam'

which means that the exponents of the sasira deny
only its being affected by the phala. He proceeds to

point out:

buddhitatsthacidabhasau dvavapi vyapnuto ghatam
tatrajnanam dhiya nasyed abhasena ghatah sphuret

______

svayam sphuranarupatvannabhasa upayujvate. **

Very freely translated these verses come to this: the
mental state as well as the reflection of consciousness
in it, both comprehend the pot. Of them, the mental
state inspired by the reflection of consciousness in it

— A —

consciousness -element in the mental state.

In the case of Brahman, the mental state inspired
by the reflection of consciousness in it is requird in
order to remove miilajnana. But the reflection of the
consciousness-element therein serves no purpose, as
Brahman, being self-luminous, manifests itself when

the mulajnana is removed.



164 THE VOICE OF SANKARA

The above account found in the Pancadasi has
been summarized by our author in the present text -
the Vedartha-prakasa.™

The view that the Upanisad-s constitute the
instrumental cause of the direct knowledge of Brahman
is based on the authority of the Upanisadic texts-

1) tam tu aupanisadam purusam prcchami **

which means ‘1 ask about that purusa which could be
known only through the Upanisad-s ; and,

2) taddhasya-vijajnau *°

which means "He has realized Brahman following the

instruction of the preceptor.’

The followers of the Bhamati school might say
that the Upanisadic texts-

1} Yadvaca anabhyuditam yena vagabhyudyate
tadeva brahma tvam viddhi nedam vadidam
upasate; **
and

2) yato vaco nivartante aprapya manasa saha %’

deny the instrumentality of the words too in respect
of the direct knowledge of Brahman.
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The followers of the school of Prakasatman
would argue that the above texts deny the

instrumentality of the Upanisad-s in respect of the
direct knowledge of Brahman through primary
signification and not through secondary signification
too. If it were held that the above Upanisadic texts
deny instrumentality of the Upanisad-s through
secondary signification too, then the followers of the
Bhamati school cannot maintain that the mind is the
instrumental cause of the knowledge of Brahman. It is
because in order that the mind may serve as the
instrumental cause of the knowledge of Brahman, what
is essential is nididhyasana. The latter may be pursued
only when there is the mediate knowledge of Brahman
which could arise only through the Upanisadic texts
through secondary signification. Hence even the

Bhamati school has to admit that the Upanisadic texts-

vadvaca anabhyuthitam;*" and,

yato vaco nivartante **

do not deny the instrumentality of the Upanisad-s in

respect of Brahman.

To sum up this part of the discussion:
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1) sannyasa, sama, dama, etc., and sravana,
manana, and nididhyasana constitute the proximate
means to the direct knowledge of Brahman.

2} according to the Bhamati tradition, it is the
mind that is the instrumental cause of the knowledge
of Brahman, while according to the tradition of
Prakasatman, the major-texts of the Upanisad-s
constitute the instrumental cause of the knowledge of
Brahman.

It might be said that in ordinary experience it is
noticed that even the one who has studied
Upanisad-s experiences pleasure and pain and this is
against the view set forth above that the direct
knowledge of Brahman which is opposed to avidya
arises from the Upanisad-s themselves.

Sri Sankara in his commentary on the Brahma-
sutra raises this question and answers it by saying -

na avagatabrahmatmabhavasya yatahapirvam
samsaritvam, vasya tu yalahaparvam samsaritvam
na asau adhigatabrahmatmabhavah

This text means: he who experiences
phenomenal existence as before, has not realized his
true nature to be Brahman; on the other hand, the
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one who has realized one’s true nature to be Bahman

will not experience phenomenal existence as before."

It must be noted in this connection that the
major-texts of the Upanisad-s when their import is
inquired into, that is when sravana is pursued do give
rise to the immediate knowledge of Brahman. The
latter, however, is not efficacious in dispelling avidyva
as the mind of the aspirant is still associated with the
impediments known as prameyasambhavana and
viparitabhavana. When these are removed by the
pursuit of manana and nididhyasana respectively, the
direct knowledge of Brahman alrady arisen from the
Upanisad-s becomes freed from these impediments
and removes avidya. Our author cites the passage from
Sri Sankara’s text referred to above*' in this

connechion.

That the diret knowledge of Brahman requires
for its rise the performanc of karma as an offering to
God, the cultivation of qualities such as sama and the
like and also sravana, manana and nididhyasana has
been set forth by the Upanisadic texts which we have
already referred to. That it does not depend upon any
other factor for removing avidya has been stated by
the texts -
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i} tarati sokam atmavit : **

ii) sa ya ha vai tat paramam brahma veda,
brahmaiva bhavati;** and,

iii) brahmavidapnoti param. **

Sri Béadarayana in his aphorism -
purusartho 'tah sabdaditi badarayanah **

and Sri Sankara in his commentary thereon affirm on
the basis of the texts cited above that knowledge
without the requirement of any other factor is the means
of the supreme human end by removing avidya. *

Our author herein proves that the direct
knowledge of Brahman does not require any other
factor to remove avidya on the basis of an inferential
argument which is as follows:

"The knowledge of Brahman is not dependent
upon any other factor to remove what is to be removed
by it;’

it is because it is a manifesting factor like a lamp
and the knowledge of pot.*’

Our author concludes by stating that the
knowledge of Brahman which has arisen does not
depend upon ritual actions in order to give forth its

fruit, namely, the removal of avidya. **
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The direct knowledge of Brahman annihilates
all the merits and demerits of the soul accumulated in

its innumerale previous births and also in this life prior
to the rise of the knowledge of Brahman. This is stated
in the following Upanisadic texts:

1) just as the upper part of a reed thrown into
the fire is completely burnt, so also all his sins are

burnt away.*" and,

2) he transcends both merit and demerit.”” In
the same way, the direct knowledge of Brahman
prevents further accumulation of any merit or demerit.
It is because in order that there may ensue merit or
demerit by the performance of good deeds or by
committing interdicted actions what is required is the
false ident.ific:atiuu of the mind with the pure
consciousness. In other words, performance of karma
is based upon the soul which is an illusory blend of
pure consciousness and the mind. And karma when
performed by the soul with the sense of agency of the
form ‘T am an agent’ then ils result would pertain to
the soul. When by the knowledge of Brahman the false
relation between the pure consciousness and mind is
cut off, then the karma even when it is performed will

be performed without the sense of agency of the form
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‘Tam the agent of action’. Hence the results of actions
will not pertain to the knower of Brahman.®!

Our author in this connection cites three
passages from the Bhagavad-gita which are as follows:

adhisthanam tatha karta karanam ca prthagvidham
vividha ca prthakcesta daivam caiviira paicamam
sariravanmanobhiryatkarma prarabhate narah
nyayyam va viparitam va pancaite tasya hetavah
latraivam sati kartaramatmanam kevalam tu yah
pasyatyakrtabuddhitvanna sa pasyati durmatih **

Here the word - adhisthana stands for the physical
body; the term - karta, for the subtle body; the term
karana, for the sense -organs which are the
constituents of the subtle body; the expression - vividha
cesta, for the functions of seeing, hearing, etc., which
are the effects of the vital airs; and, the term -daivam
for the presiding deities of the sense -organs. All these
five factors constitute the cause of the meritorious and
sinful deeds and not the pure consciousness. When
such is the case, the soul whose true nature is pure
consciousness has lost sight of the identity with it and
falsely takes it to be an agent.

The text of the Bhagavad-gita -
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vasya naham krto bhavah buddhiryasya na
lipyate
hatvapi sa iman lokan na hanti na
nibaddhyate ™

states that in the case of the knower of the truth his
soul is realized to be of the nature of Brahman free
from the characteristic of being an agent. Even if he
destroys the entire world he will not be tainted by the
result that ensues from such an act, because he would
carry out activity by being free from the sense of

agency.

The following text from the Upadesa-sahasri of
Sri Sankara is cited by our author in support of the
view that the knower of Brahman may perform karma
but it will be free from the notions of ‘I’ and “mine

ahamiti atmadih va ca mameti atmiyadhirapi
arthastinye yadi yasya sa atmajno bhavettada ™

This texts means:

‘One becomes the knower of the truth when one s
cognition of the form ‘I’ toward the body and the
cognition of the form ‘mine’ toward the one who is
related to the body are discerned to be devoid of any

substance whatsoever .
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From the above it follows that any activity that
the knower of the truth may perform will have no
impact upon him. It is with this in view the Upanisadic
lext-

‘As water does not stick to a lotus leaf, even so
sin does not cling to one who has realized the Self’ *°

states that no fruit will cling to the knower of the truth.
The above passages form the subject-matter of

discussion in the Brahma-siitra-

‘tadadhigame uttarapurvaghyoh aslesavinasau
tadvyapadesat’**

The author of the Brahma-siitra makes a clear
distinction between two kinds of past merits and
demerits, namely sancifa and prarabhda. The
accumulated merits and demerits which have not
started yielding forth their fruits are termed saricita,
That portion of sancita which has fructified and has
produced the body by being present in which the soul
has attained the knowledge of Brahman is known as
prarabdha. The latter could be exhausted only by
experiencing its fruits. This view that the fruits of the
fructified merits and demerits continue to exist even
after the rise of the knowledge of Brahman must be
admitted one the basis of the Upanisadic text -
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He who has attained the knowledge of Brahman
has to wait to be Brahman till the final fall of his
body, and after the fall of the body, he would

remain as Brahman.®’

The import of this text is discussed in the

aphorism -
amarabdhakarye eva tu piarve tadavadheh ™

‘He who is free from the accumulated merits and
demerits that have not fructified and who is living our
only his fructified merits and demerits is known as a
jivanmukita. Our author states that the Upanisadic text
"He who has a teacher directly experiences Brahman **
is clear in stating that a preceptor is necessary in order
to preserve and propagate the Advaita tradition for
the benefit of posterity. The truth of Vedanta cannot
be imparted by one who has not realized the truth;
or, by one who has realized the truth but is
disembodied. It follows from this that he alone who
has realized the truth and embodied at the same time
could impart the knowledge of Brahman to the bound
souls. Our author states that in order that the Advaita
tradition may not be cut off, we require a benignant
spirit, that is, the realized soul. And the state of being
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such a realized soul is possible only when he is
embodied. And embodiment is possible only when
the fructified merits and demerits are operative in the
case of such a soul. Hence we must admit that the
knowledge of Brahman removes the accumulated
merits and demerits and not the fructified ones as the
latter have started vielding forth their fruit in the form
of the present body."

The direct knowledge of Brahman effective in
dispelling avidya arises in this life itself provided there
is no obstruction to its rise by a varietey of fructified
deeds. If there is any such obstruction, knowledge does

arise to one in the next life. In his commentary on the
Brahma-suitra - *'

aihikamapi aprastutapratibandhe taddarsanat
Sri Sankara states:

aihikari amusmikam va vidvajanma

pratibandhaka ksayapeksavya. **

This texts means: “the rise of the direct knowledge of
Brahman may arise in this life or in the next life
depending upon the absence or presence of the
ubstructj:nn by a variety of fructified deeds’.
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The texts of the Aitareya-Upanisad-

garbha eva etal sayano vamadevah evam uvaca

aham manurabhavam aham siiryasca.®

states that Vamadeva having attained the knowledge
of Brahman when he was in the womb of his mother
expressed his experience of all-pervasiveness. This
shows that Vamadeva could not attain the knowledge
of Brahman in his previous life owing to some
impediments; and, he attained it when the
impediments were removed when he was to take a
new birth.”* Our author cites the relevant passage from
the Vaivasakivanyayamala in support of this view. "’

Our author further makes a pointed reference
to the text of the Mundaka- 'Upanisad. *°

etad yo veda nihitarh guhayam so vidvagranthim
vikirattha saumya

which means that he who realizes his true nature
immanent in his heart has the avidya-granthi
disintegrated. This our author explains thus: the moon
whose brightness has been concealed by the planet
Rahu appears dim and by manifesting the latter,
appears as if it has become one with it. Similarly, the
pure consciousness which is unconditioned bliss and
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whose unconditioned aspect is concealed by avidya
manifests the latter and appears as if it has become
one with it. This blend is known as avidya -granthi.
The knowledge of Brahman removes avidya as a result
of which the pure consciousness free from avidya is
manifested in its true nature. The removal of avidya
and the manifestation of the true nature of Brahman

are simultaneous.

When it is said that avidya is removed what is
meant is that the concealing-phase of avidya is
removed. The revealing-phase of it continues to exist
by giving rise to the manifestation of the world although
illusorily till the fructified merits and demerits are
exhausted.

When the avidya-granthi is disintegrated, there
takes place the removal of what is known as hrdaya-
granthi and other factors. The text of the Mundaka-
Upanisad-

bhidyate hrdayagranthih cchidyante
sarvasamsayah
ksiyante ca asya karmani tasmin drste paravare "’

states that when Brahman compared to which even
God is ontologically lower in status is realized there
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takes place the disintegration of the hrdaya-granthi
(preceded by the removal of avidva granthi), and the
removal of all doubts and all accumulated merits and
demerits. The term hrdaya-granthi means the blend
of pure consciousnes associated with avidyd and mind.
The knowledge of Brahman removes the concealing-
phase of avidya and this results in identifying the true
nature of one’s Self as distinct from the mind. Never
will the one who has realized one’s true nature to be
Brahman have the sense of agency of the form ‘T am
an agent’. And all doubts relating to one’s true nature
are removd thereby as the concealing-phase of avidyva
is removed and there is the manifestation of one’s
true nature as unconditioned Bliss. Following this there
is the removal of all merits and demerits accumulated
in the innumerable previous births and also in this

life prior to the rise of the direct knowledge of
Brahman.

It is with the above in view the Taittiriya text -

etam ha vava na tapati, kim aham sadhu na
akaravam, kim aham papam akaravamiti **

states that the knower of the truth is not troubled by
the feelings of the forms ‘why have I not performed



178 THE VOICE OF SANKARA

sacrifices, etc., that are the means to heaven, etc.” and
‘why have 1 committed interdicted actions that are
the means to unwelcom results’. It is because all the

accumulated merits and demerits have been removed
by the direct knowledge of Brahman."*

Our author further states that the knower of the
truth then becomes free from the experience of joy

and grief. The text of the Katha-Upanisad-

adhyatmayogadhigamena devam matva dhiro

harsasokau jahati. ™"

states that realizing (matval the self- luminous
consciousness through concentration of mind
(adhyvatmayogena), the knower of the truth does not
experience joy or grief,”’ Further the text of the
Mundaka-Upanisad -

paryvaptakamasya krtatmanastu ihaiva sarve
pravilivanti kamah *

states that he who revels in his own Self which is of
the nature of absolute bliss does not perceive anything
apart from it and as such there is nothing that he could
desire for. In the absence of any object that could be
desired, in the case of knower of the truth every from
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of desire has been removed. It comes to this that the
knower of the truth is free from any desire whatsoever.

Another text of the same Upanisad-

atmakridah atmaratih kriyavin esa brahmavidam
varisthah "

states that the knower of the truth revels in his true
nature, that is, the pure consciousness. And excepting
revelling in his true nature, he does not have any
other activity.

Being rooted in Brahman, the knower of the
truth has the satisfaction of having performed what all
one should perform. This is as it should be; for, the
performance of good karma has for its ultimate aim,
through the cleansing of heart, the rise of the
knowledge of Brahman which he has attained. Hence
he does have the satisfaction of having performed what
all one should perform. The Bhagavad-gita text -

vastu almaratireva syat atmatrptasca manavah
atmanyeva ca santustah tasya karyvam na vidyate **

confirms the above view.

In the case of the knower of the truth there is
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always the manifestation of bliss. The Taittiriya text-

raso vai sah rasam hi evayam labdhva anandi
bhavati °

states that the knower of the truth having realized the
true nature of his Self which is bliss derives joy that

arises out of his experience of bliss.

It may be added here that earlier we said that
the knower of the truth leaves out joy and grief.”® And,
‘Jov’ that is referred to there is the one that is derived
from the experience of external objects; and it is this
the knower of the truth never experiences. But he
experiences joy which is derived from the knowledge
of Brahman which he has attained.”™

The life of the knower of the truth has two stages:
samadhi or trance and vyulthdna or reversion to
empirical life. In the state of samadhi he experiences
the bliss which is his true nature. On reversion to
empirical life owing to his fructified merits and

demerits, he gives expression to his experience of bliss.

The jivanmukta enjoys spiritual insight and he
comprehends the majesty of the transcendental bliss
which is beyond the range of the perceptive or

ratiocinative powers. Being detached from material
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concerns, and given to ecstatic contemplation and
spiritual rapture in the state of trance, the jivanmukta
on reversion to empirical life (vyutthana) gives
expression to his serene experience. The Taittiriya-
Upanisad in the following texts sets forth in glowing

terms the mystical outpourings of such a realized soul.
The text -

ha vu ha vu, aham annam aham annam aham annam
aham annadah aham annadah aham annadah, etc. ™

states that the jivanmukta expresses wounder by
uttering the interjectional sound ha-vu three times
on noticing that he who was earlier conditioned by
the psycho-physical organism now remains as the all
- pervasive Brahman through the knowledge of
Brahman, that is, his true nature - the knowledge that
has resulted from the grace of his preceptor and the
scripture. He feels oneness with the food plants such
as wheat, barley and the like, with the sentient beings
that eat food, with kings who place soliders in order
for battle or with the poets who compose the kavya-s,
and with Hiranvagarbha - the first born being. He
futher feels that he is prior to all Gods, is the centre of
immortality; is Brahman which is to be known through
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instruction only and is the food that is to be offered.
He has furhter the feeling of oneness with God who
destroys the one who eats food without sharing it with
others and who destroys the world at the time of
dissolution. And he concludes by saying that just as
the sun is luminous without depending upon any other
light, in the same way, he is conciousness manifesting
everything without depending upon sense of sight or
other instruments of cognition.

The above experience of oneness with all beings
must be understood in the sense that the jivanmukia
has realized his true nature to be their substratal
principle. The names and forms that are attached to
the beings are false, while the substratal principle is
Brahman which is realized as his true nature by the
jivanmukta.

It must be noted that the experience of oneness
is the resull of the realization of one’s true nature as
Brahman through inquiry into the nature of the five
sheaths - the sheaths of food, of vital air, mind, intellect
and bliss. The Upanisad reconfirms this by stating -

ya evam veda ™"
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which means that the experience of oneness with all
the beings could be had only by the one who has
attained the realization of one s true nature as Brahman

and not by any one else.”™

Sri Sankara states that the knowledge of Brahman
is the Upanisad. And he who attains the knowledge by
having control of mind, control of external senses,
renunciation in spirit, fortitude and concentration of

thought, would experience oneness with all beings
like the Sage Bhrgu. *'

It comes to this that the jivanmukta who has
become one with Brahman - the substratal principle
of all beings perceives the latter to be present in him

and as the manifestation of his true nature.

When the fructified deeds are exhausted by the
experience of their fruits, the body of the knower of
the truth falls off and he remains as Brahman. This is
videha-mukii.

To sum up :

1) the direct knowledge of Brahman is the means
to liberation through the removal of avidya;
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2) karma performed without any attachment toward
its fruits cleanses one’s heart and gives rise to the

tour-fold aid; it is the remote means to the knowledge
of Brahman;

3) sannyasa, sama, dama, etc., and also $ravana,
manana and nididhyasana constitute the proximate
means to the knowledge of Brahman:

4) the major-texis of the Upanisad-s constitute
the instrumental cause of the knowledge of Brahman:

5) the knower of the truth continues to exist in

the body till his fructified merits and demerits are
exhausted; and,

6) then he is dissociated from the psycho-
physical organism and remains as Brahman.

CONCLUSION

With lucidity, depth and precision that
characterise his other works, Savana in his commentary
on the Taittiriyvaranyaka (7 -9 prapathaka-s} which has
been taken up for study presents the Philosophv of
Advaita in all its details. Full attention has been given
to the theme of the soul in its relation to Brahman and
to the world. The concept of maya which is pivetal to
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the Philosophy of Advaita and the concept of liberation
or human freedom are treated with thoroughness and
clarity. He has made full use of the Brahma- sutras
and Sankara’s commentary and the Vaiyasakiya-nyaya-
mala thereon. This work is an abiding monument to
the literature on Advaita in Sanskrit Language.
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